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his is my fourth and, I hope, final book on the historical Jesus. I never intended to produce more than a single slim volume. But one thing led to another, or rather one book to another. After the publication, in 1998, of Jesus of Nazareth: Millenarian Prophet, I received invitations to speak further on the subject, and I ran across responses to my work that called for clarification and commentary. And so, in 2005, another book was born, Resurrecting Jesus. The process then repeated itself-more invitations to speak, more clarifications to offer, more rejoinders to issue. The upshot has been two more books, one being The Historical Christ and the Theological Jesus, which appeared in 2009, the other being the present volume. That, however, should be the end of the line. Although the subject remains hypnotic, I have contributed more than my fair share of pages to this limitless field of controversy. It is time to move on to other things.
Chapter 1, which outlines and offers justification for the method I adopt throughout the rest of the book, is a much expanded version of a lecture delivered in the spring of 2009 at Yale University, to the department of religious studies. Thanks go to Dale Martin for making the arrangements and for his attentive hospitality.
Chapter 2 is an attempt to present, one last time, my case for Jesus as an apocalyptic prophet. Although it is the culmination of a series of contributions I have made to the subject over the past three decades, it also and more particularly grows out of a paper presented in April of 2007 at Princeton Theological Seminary for a symposium organized by James H. Charlesworth. The questions and comments that followed that address have helped me to improve greatly the present product. I wrote additional sections of chapter 2 in anticipation of a presentation for the annual meeting of the Jesus Seminar in March of 2010.

Excursus 1 is my attempt to rethink, in the light of a fresh review of Jewish materials, the meanings of "kingdom of God" in the Jesus tradition. It is intended to reinforce the major conclusions of chapter 2, as is excursus 2, a lightly revised version of portions of an article originally published as "The Continuity between John and Jesus," in the Journal for the Study of the Historical Jesus 1, no. 1 (2003): 6-27. I thank Brill and the editor of that journal, Robert Webb, for permission to use copyrighted materials.
Chapter 3, on the genesis of Christology, presupposes the results of chapter 2 and is entirely new. It gives me the opportunity to address an exceedingly controversial matter that, despite my keen, long-standing interest, I have heretofore written about only in passing. I have tried hard not to repeat what others have said before, and because of this I have even at points allowed myself the freedom to speculate well beyond the evidence; nonetheless, some recapitulation on this topic, as on others in this volume, has proven inevitable.
Chapter 4 builds upon two previous studies. In The Jesus Tradition in Q (Trinity Press International, 1997), I observed that some of the literary features in the Sermon on the Plain appear also in extracanonical parallels to Luke 6; and in The Intertextual Jesus (Trinity Press International, 2000), I argued that the middle portion of that sermon is largely a rewrite of Lev 19 and attendant traditions. The present volume offers me the chance to bring my earlier claims together and to unfold their large implications for the history of Q's inaugural discourse.
Chapter 5 applies the method introduced in chapter 1 to a famous crux: how did Jesus face his death? My intention is not only to suggest an approach to that fascinating question but also to contribute to our understanding of the origin and evolution of the pre-Markan passion narrative.
Chapter 6, which addresses a fundamental issue too often neglected, reproduces the plenary address for the annual meeting of the Central States Region of the Society of Biblical Literature, held in Saint Louis on March 29, 2009. I happily thank Brad Chance, Milton Horne, and Steve Patterson for the invitation and their welcome on that pleasant occasion.
This volume as a whole is testimony to my conviction that the means that most scholars have employed and continue to employ for constructing the historical Jesus are too flimsy to endure, or at least too flimsy for me to countenance any longer. I learned the discipline during an era when everyone was taught to employ the so-called criteria of authenticity. We were to find Jesus by, first, isolating individual units and then, second, running them through a gauntlet consisting of multiple attestation, dissimilarity, embarrassment, and so on. After many years of playing by the rules, however, I have gradually come to abandon them. I have decided that knowing the old directives has been of much less help than promised. I am trying something else. This book is the result.

My wife, Kristine Allison, and my administrative assistant, Kathy Anderson, read through the entire manuscript. Chris Kettler, Nancy Klancher, Joel Marcus, and Mike Winger commented on portions of it. Their eyes have caught seemingly countless errors both large and small, and their questions have led me to revise some of my judgments-all, no doubt, for the better. I am most grateful to them, as also to James Ernest, who helped me first form the vision for this book and who, along with Wells Turner in the editorial process, greatly improved it.
I dedicate this book to my longtime friend Chris Kettler, who has had the good sense and good fortune to spend most of his life in my favorite place, among some of my favorite people. He understands: history is not theology.
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I wept for memory.
-Christina Rossetti

he frailty of human memory should distress all who quest for the so-called historical Jesus. Even were one to hold, as I do not, that eyewitnesses or companions of eyewitnesses composed the canonical Gospels, our critical work would remain.'  Personal reminiscence is neither innocent nor objective.2  Observers habitually misperceive, and they unavoidably misremember. As Thucydides remarked long ago, "Different eyewitnesses give different accounts of the same events, speaking out of partiality for one side or the other or else from imperfect memories" (Hist. 1.22).

Because human memory "leaks and dissociates,"3  all of us are, to one degree or another, fabulists, even when we try not to be.4  As modern research abundantly documents, memory often leads us astray.'  Among its many sins are the following, all of which matter for sober, honest study of Jesus:
1. To recollect is not to play back a tape. Memory, at least long-term memory, is reconstructive as well as reproductive'  and so involves imagination.'  This is how it can come to be that, with the passage of time, memories often move from a participant's viewpoint to an outsider's viewpoint; that is, we often recall events as though we had been a spectator off to the side.' 

Remembering is not like reading a book but rather like writing a book.'  If there are blanks, we fill them in. If the plot is thin, we fill it out.10  As we constantly revise our memoirs, we may well recollect what we assume was the case rather than what was in fact the case;"  and as we confuse thought with deed, we may suppose we did something that we only entertained doing. In addition, we regularly mingle related or repeated events,"  so the memory of a single occurrence is often composite, "a synthesis of experiences,"13  the upshot of "an abstractive process based on selective attention""  or "schematic processing.""  When asked, for instance, to recall last year's Thanksgiving, people typically borrow details from what they otherwise know about the holiday in general. In this way, one event blends in with other events.16 


2. "Postevent information often becomes incorporated into memory, supplementing and altering a person's recollection,""  so much so that people can "remember" events that they never experienced."  Just hearing about a purported incident can lead us to believe that we actually saw it, a phenomenon sometimes dubbed "retroactive interference."19  In like manner, even when we have beheld something for ourselves, our own memory, under social pressure, may conform itself to the expectations of others or to their erroneous recall.2° 


3. We are apt to project present circumstances and biases onto our past experiences, assimilating our former selves to our present selves.21  We may, for example, assume that we once believed what we have believed only of late and distort our recall accordingly.22  "Surely it must have been like this" readily becomes "It was so."23  Similarly, our moral judgments may amend our memories. We may confuse what we think ought to have occurred with what did occur.24 


4. Although time's passage may add perspective, memories are not evergreen; they become less and less distinct as the past recedes. Weeks, months, and years dim lucidity, reduce detail, and diminish emotional intensity."  Output does not match input." 

5. Memories are subject to sequential displacement. We often move remembered events forward and backward in time.27  "Temporal judgments ... appear to be highly reconstructive."28 

6. Individuals transmute memories into meaningful patterns that advance their agendas."  Collectives do likewise.30  We remember publicly in order to persuade, to justify ourselves, and to explain current circumstances."  In other words, memories are a function of self-interest, and we instinctively revise them in order to help maintain "a meaningful sense of self-identity."32 


Alfred Adler wrote, "There are no `chance memories': out of the incalculable number of impressions which meet an individual, he chooses to remember only those which he feels, however darkly, to have a bearing on his situation."33  Utilizing the past to promote current interests-the classical form critics saw this on every page of the canonical Gospels-leads to alteration, because those interests, a component of which is often entertainment, cannot help affecting both the content and interpretation of what one retrieves from memory.34  Susan Engel offers an effective example:

Think back to some charged event in your own life. Perhaps the first fight you had with your spouse. Now imagine telling that story to your mate, many years later at the celebration of your twenty-fifth wedding anniversary, telling it to the divorce lawyer, telling it to your children now that they are grown up, writing it in a humorous memoir of your now famous life, or telling it to your therapist. In each case the person you are telling it to, and the reasons you are telling it, will have a formative effect on the memory itself.3s 

Just as we take on different roles for different occasions,"  so too do we shape our memories according to the varied settings in which we find ourselves.
7. Groups do not rehearse competing memories that fail to shore up what they hold dear. Approved remembrance lives on; unapproved remembrance expires.37  Communities, like individuals, systematically forget.
8. When, as in the canonical Gospels, memory becomes story, narrative conventions inescapably sculpt the result.3S  Storytellers, needing to bring order out of life's chaos, are wont to impose upon their materials a neat beginning, a coherent middle, and a resolution that satisfies. They also tend to stereotype and to cast characters as protagonists and antagonists, heroes and villains.39 

9. Although we are inclined to trust vivid, subjectively compelling memories more than others, such memories can be decidedly inaccurate."  No infallible inner voice or sense can consistently adjudicate the accuracy of our recall.41 


Given what we now know about human recollection, given that "the past is produced in the present and is thus malleable,"42  one researcher, Elizabeth Loftus, has opined, half seriously, that our lawcourts should administer this oath to witnesses on the stand: "Do you swear to tell the truth, the whole truth, or whatever it is you think you remember?"43 

The fallibility of memory should profoundly unsettle us would-be historians of Jesus. We have no cause to imagine that those who remembered him were at any moment immune to the usual deficiencies of recall. When we additionally reflect on the common errors of human perception44  and the human proclivity for tall tales,45  and then take full cognizance of the strong ideological biases of the partisan sources that we have for Jesus as well as their frequent differences from each other, doubts are bound to implant themselves in our souls, send out roots, and blossom. Even where the Gospels preserve memories'46  those memories cannot be miraculously pristine; rather, they must often be dim or muddled or just plain wrong." 


This is, of course, common opinion, even when uninformed by modern studies of memory.48  Recognition that the Gospels, just like the writings of Josephus,49  are not storehouses of auditory and photographic reproductions, and that their recollections must be mixed with much else, explains why scholars have long employed and sought to refine criteria of authenticity, their winnowing forks for separating the ecclesiastical chaff from the pre-Easter wheat. These criteria have, for decades, been much discussed and much deployed.-'O  Regrettably, we have good reason to be cynical about them all and about all their refinements, which sometimes presume a crude distinction between Jesus and the churchess'  This is not the place, however, to rehearse yet again my criticism of how others have proceeded.52  My present contribution lies elsewhere. I wish, throughout this book, to explicate my conviction that we can learn some important things about the historical Jesus without resorting to the standard criteria and without, for the most part, trying to decide whether he authored this or that saying or whether this or that particular event actually happened as narrated.

The Big Picture
We all know from introspection that our long-term memories, which are "constantly evolving generalizations,"53  tend to retain "whole events, whole faces, whole conversations, not the sub-plots, the features, the words that make them up."54  As our recollections become increasingly tattered and faded, they are disposed to retain, if anything, only the substance or "gist" of an event.55  We may forget the words and syntax of a sentence yet still remember its general substance or meaning.56  We construct memories of people and events in the same way we reproduce maps from our heads: we omit most of the details, straighten the lines, and round off the angles, thereby creating a sort of minimalist cartoon.

Who has not more than once thought, "I can't recall the exact words, but they were something like this"? As one researcher has put it, "Verbatim/perceptual traces fade more quickly than `gistified' traces."57  It is the same with the images in our heads. We may recollect visiting the Parthenon, but unless we are that rare, one-in-a-billion individual with a photographic memory, we will not be able to close our eyes and count the number of its columns.58  Similarly, those who have been robbed will not forget being robbed; yet, as the critical study of criminal lineups has demonstrated, this circumstance does not ensure that witnesses will correctly remember what the robber looked like.51  This is because, in the words of one authority,

With passing of time, the particulars fade and opportunities multiply for interference-generated by later, similar experiences-to blur our recollections. We thus rely ever more on our memories for the gist of what happened, or what usually happens, and attempt to reconstruct the details by inference and even sheer guesswork. Transience involves a gradual switch from reproductive and specific recollections to reconstructive and more general descriptions.  60
Maybe it is a bit like Plutarch's description of the oracle at Delphi (Mor. 397C). The voice, Plutarch tells us, is not that of the god; neither is the diction nor the meter. The deity gives only the inspired vision, which the oracle then translates into her own ideas and speech. Perhaps, in like fashion, memories are our visions, more or less vivid, which we interpret and elaborate.
Scientists, incidentally, now have some credible explanations as to why evolution has sculpted our mnemonic capacities so that they do better with the general than the particular. One proposal, in the words of Daniel Schacter and Donna Addis, is that "remembering the gist of what happened is an economical way of storing the most important aspects of our experiences without cluttering memory with trivial details.""  Another plausible suggestion, which could coexist with the first, is that we look to the past in order to navigate the future. Again in the words of Schacter and Addis,
Future events are not exact replicas of past events, and a memory system that simply stored rote records would not be well-suited to simulating future events. A system built according to constructive principles may be a better tool for the job: it can draw on the elements and gist of the past, and extract, recombine and reassemble them into imaginary events that never occurred in that exact form. Such a system will occasionally produce memory errors, but it also provides considerable flexib ility.62 

Whatever the explanation as to why memory fares better with generalizations than specifics, everyone knows that when two cars run into each other, witnesses may well differ on the details. And yet, observers of such an accident will remember that cars collided. They can recall the central fact, upon which they will accordingly agree, even though they may be mistaken about any number of particulars, which is why their stories will contradict each other.

Matthew 10, Mark 6, and Luke 9-10 come to mind. The tradition purports that Jesus, when he instructed apostles for mission, prohibited some things and allowed others. The texts, however, diverge on the specifics. Mark 6:8-9, for instance, has Jesus permitting a staff and sandals. Matthew 10:10, to the contrary, has him forbidding those. Likewise, the accounts of the Last Supper concur to an extent: Jesus, at a meal shortly before his death, broke some bread and said, "This is my body"; he further took a cup and said something about "blood" and "covenant." Beyond that, however, the discrepancies are notorious. The textual disparity, no matter what the historical facts, should not surprise.
Given that memory is "fuzzy,"63  that we remember the outlines of an event or the general import of a conversation better than the details, that we extract patterns and meaning from informational input'64  it would be peculiar to imagine that, although their general impressions of Jesus were hopelessly skewed, Christian tradents somehow managed to recall with some accuracy, let us say, two or three of his similitudes or parables and a handful of oneliners. A memory is
far more generally than is commonly admitted, really a construction, serving to justify whatever impression may have been left by the original. It is this "impression," rarely defined with much exactitude, which most readily persists. So long as the details which can be built up around it are such that they would give it a "reasonable" setting, most of us are fairly content, and are apt to think that what we build we have literally retained.65 

All this is why fictions may convey facts; an accurate impression can take any number of forms. Even a work as full of make-believe as the Alexander Romance sometimes catches the character of the historical Alexander of Macedon. Similarly, tales about an absentminded professor may be apocryphal and yet spot-on because they capture the teacher's personality. The letter can be false, the spirit true. One student of human memory has justifiably asserted that "the gospels are more likely to be deeply true than superficially exact."" 


If general impressions are typically more trustworthy than details, then it makes little sense to reconstruct Jesus by starting with a few of the latterperhaps some incidents and sayings that survive the gauntlet of our authenticating criteria-while setting aside the general impressions that our primary sources instill in us.67  The larger the generalization and the more data upon which it is based, the greater our confidence.68  The more specific the detail and the fewer the supporting data, the greater our uncertainty. We should, after reading Thucydides, be assured that there was indeed a Peloponnesian War, even if we may well wonder about many of the details in his account. If, however, we were to doubt that there was a Peloponnesian War, how could we not be dubious of all the details?
The modern study of memory moves me to differentiate myself from those who, proceeding by subtraction,6"  presuppose that we can learn about Jesus chiefly on the basis of a handful of parables and a small collection of aphorisms deemed, after a critical sorting, to be authentic."  Such scholars also believe that nothing stands in the way of interpreting those parables and aphorisms contrary to the general impressions that the tradition, in toto, tends to convey (not to mention contrary to their present literary contexts, which, although secondary and artificial, often remain our best guides to what Jesus might have meant)."  If, to illustrate, Jesus was a "secular sage" little concerned with "the last things," as the Jesus Seminar collectively determined,'  then the Synoptic tradition, which everywhere depicts a homo religiosus and a man who frequently promotes an eschatological vision, is mnemonically defective in a massive way, so much so that we probably cannot justify using it to investigate the pre-Easter period, in which case we cannot persuade ourselves that Jesus was a secular sage uninterested in eschatology. Here skepticism skewers itself.

There is, happily, another path. The first-century traditions about Jesus are not an amorphous mess. On the contrary, certain themes, motifs, and rhetorical strategies recur again and again throughout the primary sources; and it must be in those themes and motifs and rhetorical strategies-which, taken together, leave some distinct impressions-if it is anywhere, that we will find memory.73 
In this, Jesus is like the historical Socrates, who is often thought present not in this or that aphorism but above all in some of the philosophical interests and rhetorical strategies that recur in Plato's early dialogues.74 


I am not, I should emphatically add, urging that all the stories in the Gospels must be unhistorical (I am far from being so skeptical) or that our sources fail to preserve some aphorisms of Jesus (again, my doubt is scarcely that large). That is, I am not, a priori, deciding how much history is or is not in the Gospels (which, in any event, is unfeasible, given how often my mind shifts on the issue). Rather, I am making a point about method, about how we may proceed, and contending that the historian should heed before all else the general impressions that our primary sources produce. We should trust first, if we are to trust at all, what is most likely to be trustworthy. This requires that we begin, although we need not end, by asking, "What are our general impressions?"
We-I include myself-have been, in part because of form criticism, hypnotized by tradition histories of this isolated logion or that individual pericope, histories that are, more often than we care to admit, just guesses, however educated they may be.75  Our hope, if we summon any, should be less in our aptitude at authenticating solitary pieces of the tradition than in the prospect that our primary sources are not bereft of some substantial and substantially reliable broad impressions. For if those sources do not in large measure rightly typify Jesus' actions, give us some sense of his situation, accurately exhibit some habitual themes of his speech, capture the sort of character he was, and so on, then what hope is there? If the chief witnesses fail us in the larger matters, we cannot trust them in the smaller matters either, and we are not clever enough to make up their lack. To imagine otherwise, to pretend that we are as dexterous at doing history as Sherlock Holmes was at solving crimes, is to deceive ourselves.

An Illustration
Before turning to the eschatology of Jesus (chap. 2), I will illustrate my approach. (I say "approach" not "method" lest I imply a specious objectivity.) Consider the following traditions, which display a family resemblance:71 

1. The temptation narrative, in which Jesus bests the devil (Matt 4:1-11 // Luke 4:1-13 [Q]; Mark 1:12-13)
2. The exorcism of a mute demon (Matt 12:22-23 // Luke 11:14-15 [Q])
3. The saying about Satan being divided (Matt 12:25-27 // Luke 11:17-19 [Q]; Mark 3:23-26)
4. The declaration that Jesus casts out demons by the finger/Spirit of God (Matt 12:28 // Luke 11:20 [Q])
5. The parable of binding the strong man (Matt 12:29 // Luke 11:21-22 [Q]; Mark 3:27; Gos. Thom. 35)
6. The exorcism of an unclean spirit in a synagogue in Capernaum (Mark 1:21-28)
7. The passing editorial notices of successful exorcisms (Mark 1:32, 34, 39; 3:22; Matt 8:16)
8. Jesus' authorization of disciples to cast out demons (Mark 3:15; 6:7 [cf. 6:13]; Matt 7:22; Luke 10:19-20)
9. The healing of the Gerasene demoniac (Mark 5:1-20)

10. The casting out of a demon from the daughter of a Syrophoenician woman (Mark 7:24-30)

11. The healing of a boy who has a spirit that makes him unable to speak (Mark 9:14-29)
12. The story of someone other than a disciple casting out demons in Jesus' name (Mark 9:38-41)
13. The healing of a mute demoniac (Matt 9:32-34)
14. The report of Jesus' vision of Satan falling like lightning from heaven (Luke 10:18)
15. The account of Jesus healing a woman "whom Satan bound for eighteen long years" (Luke 13:10-17)
16. The autobiographical comment "I am casting out demons and performing cures today and tomorrow" (Luke 13:32)
17. The announcement that the ruler of the world has been driven out (John 12:31; 16:11 [cf. 14:30])
If there is no obvious objection-and I do not see one-we might sensibly gather from these materials, which include parables, prophetic declarations, stories of exorcism, and editorial asides, not only that Jesus was an exorcist but also that he and others saw his ministry as a successful combat with the forces of Satan. I doubt that we can ascertain the origin of most of the traditions listed above. I judge #13 (Matt 9:32-34) to be a redactional doublet of #2 (Matt 12:22-23; Luke 11:14-15), and I deem the story of Jesus' temptation in the wilderness (#1) to be a legend;"  but I simply do not know-because the arguments I have heretofore scrutinized are insufficiently persuasive and because I am unable to devise better ones-if the pigs ran off the cliff and into the sea (#9) or if Jesus really declared that he had seen Satan fall like lightning from heaven (#14). In my judgment, obtaining such knowledge, or even just enough knowledge to make a wise or safe bet, is beyond human ability.78 

Yet, failure in these and other particulars means little for my purposes. Whatever one makes of the individual units, at least some of which are hard to think of as historical, and which in every case are at best "mixed products"that is, indebted to the churches as well as to  Jesus79-what matters is the larger pattern. According to the sources as a whole, Jesus was an exorcist who thought of himself as successfully combating the devil. How should we account for this fact? I would argue, if demonology were our subject (which it is not), that in this particular our texts remember rightly.

Modern medical experiments supply an analogy to my approach. Even a perfectly devised double-blind, randomized trial counts for little if taken by itself. What matters is replication. And for highly controverted issues, what finally matters is meta-analysis, the evaluation of a large, bundled number of individual studies, including those with possible design flaws. The tendency of the whole is what instills conviction, not any one trial or single piece of evidence. Why should it be any different with research about Jesus? We should, at least initially, be looking at macrosamples. We are rightly more confident about the generalities than about the particulars. We are more sure that Jesus was a healer than that any account of him healing reflects a historical event, more sure that he was a prophet than that any one prophetic oracle goes back to him. When the evangelists generalize, in their editorial comments, that Jesus went about teaching and casting out demons, these are, notwithstanding the redactional agendas, the most reliable statements of all.
Scholars commonly have conducted business as though all this were true. They have, for example, rarely disputed that Jesus taught about the kingdom of God, despite the failure of that theme to pass the criterion of double dissimilarity.80  The reason must be that t (3aotAsfa tov 0sov is so frequently attested.81  This is a question not of multiple attestation-a particular saying or event being independently attested in two or more sources-but rather of what one might call "recurrent attestation," by which I mean that a topic or motif or type of story reappears again and again throughout the tradition.12 


Clarification
Tom Holmen, in discussing my sponsorship of recurrent attestation, has asserted that the motifs that it highlights tend to be rather general. "Consequently, the knowledge yielded by the criterion will usually remain on quite a general level. The composite picture of Jesus based solely on such knowledge, again, will turn out nonspecific and cursory."83  Holmen is not rejecting recurrent attestation-he indeed recognizes that the other criteria that he defends "cannot regularly be expected to provide arguments of equal strength1114  -but is observing that, by itself, it will not take us very far.
I am of another mind. Recurrent attestation yields much more than Holmen imagines, for not all the regularly attested themes and motifs are nonspecific and cursory. I offer this book as the proof. Nevertheless, I agree with Holmen to the extent that recurrent attestation is not sufficient unto itself. It supplies, as I hope to show, much more than a minimalist foundation. It is not, however, everything. As I stated earlier, although we may well begin by asking, "What are our general impressions?" we need not end there.85 

My approach does not deny that constructing one's historical Jesus requires additional considerations, nor that, on occasion, and despite all the difficulties involved, we can give some decent reasons for thinking that Jesus did this or said that. In the following chapters I will, for instance, contend that he likely appointed a symbolic group of twelve disciples, and that presumably he was the chief contributor to the sayings collected in the central section of Luke's Sermon on the Plain; and I have no trouble affirming his likely authorship of several moral aphorisms (see p. 24). Further, although I regard tradition histories as very fragile things, they sometimes are unavoidable, and I do not altogether forswear them.S6  Chapter 4 of this book, which presupposes not only the Q source but also that we can sometimes decide whether the Matthean or Lukan version of a saying is more primitive, is testimony to this conviction. Above all, I believe that once recurrent attestation highlights a theme or motif, we should seek to interpret that theme or motif in the light of early Judaism, and in such a way that helps us make sense of what we otherwise know about Christian origins. If we can credibly do all that, we are likely getting a glimpse of Jesus. In any event, espying a pattern is not enough; we need to account for it sensibly.87 


Perhaps it will prove useful to compare briefly my approach with that of E. P. Sanders in his influential book Jesus and Judaism. Convinced that "scholars have not and ... will not agree on the authenticity of the sayings material, either in whole or in part," Sanders opts to pursue what he thinks of as "more secure evidence."88  He begins with what he believes to be facts about Jesus and the aftermath of his ministry, from which he seeks to develop a "good hypothesis" about Jesus' intention.S9  Sanders does not resolutely refuse to pass judgment on the origin of the logia in the tradition. He does, for instance, argue at length that Jesus said something much like Matt 19:28. But authenticating isolated sayings is at the periphery of his work. Persuaded, quite rightly, that the bulk of the words attributed to Jesus have "been subject to change in ways that cannot be precisely assessed,"90  he prefers to hang as little as possible upon our ability to decide what Jesus really said and instead to interpret the facts about Jesus within the context of early Judaism.
I share the decision by Sanders to start somewhere other than sayings supposedly authenticated by our criteria. One reason for my reluctance to rely on these criteria is as follows. As I have, over the years, repeatedly worked through the materials, they have sorted themselves into three piles. Some logia obviously betray themselves as secondary because they are redactional or promote purely ecclesiastical convictions. Jesus' rationalization for his baptism in Matt 3:15 and the commissioning narrative in Matt 28:18-20 come to mind. Other logia almost certainly are historical because church invention is wildly implausible, such as the prohibition of divorce found in Paul, Q, and Mark. Those two piles are, however, very small. The vast majority of sayings-for example, the parable of the rich man and Lazarus (Luke 16:19-31), the command not to let the left hand know what the right hand is doing (Matt 6:3), and the parable of the wicked tenants (Mark 12:1-12)-are neither obviously of pre-Easter origin nor manifestly post-Easter inventions. They should be classified as "possibly authentic," which is the same as "possibly not authentic."9'  The same holds, I believe, for most of the stories that the Synoptics tell about Jesus. Our ignorance, despite all our endeavors to undo it, remains substantial.12 


In addition to being persuaded that the standard criteria much more often than not leave us with an uncertain verdict, I am haunted by what we now know about the frequent failings of human memory. This instills modesty and reinforces my conviction that the historicity of most-not all-of the events associated with Jesus and the origin of most-not all-of the sayings attributed to him will always fall woefully short of demonstration. We see him as in a mirror darkly. The attempt to espy more, which is the quest of the historical Jesus, can deliver only this or that scholar's reconstruction, which is always an inadequate cipher, constructed by inference, out of indirect knowledge. Usually, the best we can credibly do, in my judgment, is set our general impressions within the framework of facts that we can reasonably establish.
So I agree with Sanders in at least two respects. First, I doubt anyone's ability to demonstrate that Jesus composed or did not compose very many of the sentences attributed to him. Second, I concur that we should proceed by abduction-that is, by inference to the best explanation, always looking for a Jesus who makes the most sense of the available facts and what we otherwise know of Judaism and nascent Christianity."  To my mind, however, the chief facts are not just those that Sanders enumerates-Jesus was a Galilean who preached and healed, submitted to the baptism of John, confined his activity to Israel, and so on-but prominently include the themes and motifs that recur in the early traditions.

Reasons for Proceeding
To this point, my discussion has been mostly hypothetical. I have urged that we are more likely to find the historical Jesus in the repeating patterns that run throughout the tradition than in the individual sayings and stories. Do we, however, have cause to believe that the sins of ecclesiastical recall did not thoroughly corrupt everything, so that the larger patterns are misleading?94 

C. H. Dodd maintained that when we have made due allowance for the distortions of the tradition, "it remains that the first three gospels offer a body of sayings on the whole so consistent, so coherent, and withal so distinctive in manner, style, and content, that no reasonable critics should doubt, whatever reservations he may have about individual sayings, that we find reflected here the thought of a single, unique teacher."95  I understand this comment, with which I am, on most days, sympathetic. I find it very difficult to come away from the primary sources doubting that I have somehow met a strikingly original character. I seem to have a permanent and vivid impression of who he must have been. Dodd's words, however, constitute not an argument but an opinion, albeit an informed one; and my own conviction is inevitably a personal, subjective response. What else might one add?
I can think of no line of reasoning that is not, in the end, strictly circular. Nonetheless, there remain some observations that, though they do not firmly establish anything, remain suggestive, observations that may encourage those of us who are otherwise inclined to side with Dodd.

The first is that a few items in the tradition, like some of the sayings in the rabbinic tractate 'Abot, look as though they were composed precisely in order to lodge themselves in memories. Whoever first charged, "Hate your father and mother," managed to create an unforgettable, hyperbolic revision of "Honor your father and mother." And whoever first said, "Love your enemies," formulated an equally sparkling gem. To hear this counterintuitive rewrite of "Love your neighbor" is to remember it. The same is true of "Render to Caesar the things that are Caesar's, and to God the things that are God's" as well as the parable of the good Samaritan and a number of other arresting items in the tradition. All this suggests that somebody near the font of the tradition was adept at minting strikingly memorable sentences and stories. We have, admittedly, no proof that Jesus authored any of the materials that, once heard, are hard to forget. So doubt we will always have with us. At the same time, all the relevant items are attributed to him, not to anyone else, and I know of no explanatory advantage in assigning them to some anonymous contemporary or contemporaries of his.96 

Second, it is more than a safe bet that Jesus was a teacher and, beyond that, an itinerant one.  97 This means that he was not like a modern pastor who, facing one and the same congregation week in and week out, must constantly strive to concoct new and different things to say. Jesus instead was more like a seasoned professor teaching an introductory class for the umpteenth time, who can rerun the same lectures year after year because the students are always moving on. Although one needs new words for an old audience, one can recycle old words for a new audience. An itinerant is likely to reuse more or less the same materials again and again.
This matters because, as the proverb rightly has it, repetition is the key to learning (cf. b. `Erub. 54a; b. Sanh. 99a-b); and if, as our sources abundantly indicate, Jesus was accompanied in his travels by committed supporters, such supporters must, with time, have become familiar with his standard repertoire.98  People who repeatedly heard him utter a series of similar sentences over a period of weeks or months would presumably, at some point, have gained a decent grasp of what he was about and, presumably, even have been able to recite some of his aphorisms.99  We may also safely wager that if Jesus was in any sense remarkable-and surely he was already becoming a legend in his own lifetimehis admirers must already have been saying things about him.10°  Why imagine that the widespread curiosity on display in so many of the apocryphal Gospels was utterly alien to Jesus' own contemporaries? Notoriety after death usually follows notoriety before death. All of which is to say: even prior to Easter, a group of people almost certainly repeated words of and stories about Jesus.101 


My third observation is less secure than the first two but nevertheless worth pondering. Our sources not only have Jesus moving from place to place with a band of sympathizers but also tell us that some of those partisans, on at least one occasion, went out on their own, extending his ministry through their own activities, including preaching. Attesting to this are Matt 10:1-23; Mark 6:7-12; Luke 9:1-10; 10:1-17, and Paul seems to have known some form of the missionary discourse.  102 Beyond that, a few passages in the Synoptics have followers of Jesus minister without him present (e.g., Mark 9:14-18; Luke 9:52). None of which, it must be conceded, comes close to establishing that our sources here have the facts right. Still, if Jesus was a man with a mission, it would have made perfect sense, in a world without mass communications, and especially if he was in the grip of eschatological expectation, for him to have enlisted others to help him spread abroad his urgent appeal. Surely he "would have neglected no available means to give his message the widest possible circulation.""' 


When we imagine that Christianity's missionary impulse was not born solely of post-Easter circumstances, and that Jesus was not alone in broadcasting his message, what follows? One inference is that the principle of the disciple being like the master (Matt 10:24-25; Luke 6:40; John 13:16; 15:20) must have been in effect, so that, just as the Synoptic missionary discourses report, to join in Jesus' ministry was to repeat to some extent what he proclaimed.104  As Luke 10:16 has it, "Whoever listens to you listens to me." Nothing else makes sense. What else were they to say? So then, if their message was his message, his speech must have entered their speech. If he spoke repeatedly about the kingdom of God, they must have followed suit. And if he spoke repeatedly about God as a loving father, they must have done likewise. In other words, it is plausible that some people were already teaching, which means in effect rehearsing, parts of the Jesus tradition before their leader was gone. Once more, then, we see how the later ecclesiastical traditions could have grown out of pre-Easter memories and pre-Easter recitals.  'O'

Objections
Because I have sought to relate my approach to the Jesus tradition to contemporary cognitive studies of memory, one might protest that it is hazardous to move from psychological studies of moderns to historical conclusions about ancients, for recollection is a function not just of biology but also of culture. Might it not be that ancient memories, less assisted by paper and altogether bereft of electronic support, were generally more retentive than their modern counterparts, which technology has enervated?"'  Again, I have read that in traditional Chinese culture, where becoming old is not such a bad thing and indeed typically honored, memories often stay intact better than in contemporary North American culture, which constantly conditions us to believe that recall recedes as age advances.107  It appears, then, that memory is not just a hard-wired given. Its capacities vary not only from person to person but also from place to place and from time to time. Is it wise, then, to make generalizations and draw inferences about first-century Christians on the basis of studies of modern people?108  Are my doubts and cautions unwarranted?
It would be idle to deny that human memory is, in certain respects, a variable, not a cross-cultural constant. My approach does not, however, assume otherwise, only that the sins of memory cataloged above are not confined to our time and place, and especially that the distinction between detailed memories and more generalized recall is applicable to ancient Christian texts. On neither score is there cause to hesitate. The Bible is full of injunctions not to "forget"-i1DW in Hebrew, ~rnXav0&vopat in  Greek"-which entails that people often did forget. Beyond that statement of the obvious, who would be so bold as to claim that first-century memories did not lose details with the passage of  time110-the memories of nonhuman primates often deteriorate with age, so this phenomenon cannot be wholly relative to human  culture"'-or that they did not sometimes conflate one event with another like it, or that they were free of the distortion of self-interest and the conventions of narrative and so on?112 


As for the difference between full-blooded recall and the gist of something, this is nothing new under the sun. Thucydides, when discussing the speeches in his history, admitted the difficulty of recalling "with strict accuracy the words actually spoken," and he defended himself by professing to have adhered "as closely as possible to the general drift of what was actually said.""'  From a much later time, Gaon Sherira, a tenth-century Jewish scholar, argued that although the early sages wrote nothing before the days of Judah the Prince, and although they did not teach in the identical language as their predecessors or with exactly the same words or "expressions" (11W~), they nonetheless were able to understand and hand on the basic "reasonings" or "sense" (17~1]3J) of their tradition."'  Similarly, Maimonides, when discussing a particular oral tradition, claimed that although the wording was not heard from Moses and so could not have been recalled precisely, the idea was transmitted."'  Once again, then, the distinction between the general and the particular, so emphasized by modern cognitive psychology, is mirrored in premodern texts.116 

One might, however, still hesitate to move from contemporary studies of human memory to phenomena in the early churches, on the ground that, in James Dunn's words, it is a mistake "to assume that all remembering is individual and casual in character, or that casual recall typifies all remembering."117  How can modern studies with modern individuals, and especially with modern individuals in the lab, inform us regarding the collective memory of a firstcentury religious movement? The traditions about Jesus, before being inscribed in written texts, belonged to an oral society that repeated them publicly, and "the community dimension in the process of remembering Jesus should caution us against too easy inferences that individuals could readily introduce distortions to the tradition. A congregation made up of people whose identity was given in large part by their deposit of Jesus tradition would not take kindly to major divergences in the content of the tradition by individual performers.""' 


One sees the point, and I record some related sentiments at the end of chapter 2. Religious groups can be invested in memories and so motivated to keep them. Augustine tells the story of how, when a new Latin translation for the "gourd" of Jonah 4:6 was read, a translation different from "that which had been of old familiar to the senses and memory of all the worshippers, and had been chanted for so many generations in the church," there arose a "tumult" in a congregation: people-not the priests and teachers but the laity-corrected and denounced what they had heard.119  Even though the status of the oral Jesus tradition in the first century cannot be equated with the status of Scripture in the fourth century, surely public rehearsals of sayings assigned to Jesus and of stories about him must have bestowed some stability upon the transmission of the tradition. At the least, items that contradicted what Christians already believed and valued about Jesus would not have been welcomed.
Nevertheless, the differences among the Gospels remain eloquent and very concrete testimony to how much freedom Christians could feel about modifying the tradition. Matthew and Luke introduced all sorts of changes into Mark and Q, even though the latter were authorities of some sort for them, as presumably for members of their original audiences. This accords with what anthropologists have found to be the case with tradition in oral cultures: verbatim repetition is not the norm; rather, each performance, even of wellknown compositions, is to some extent new How else could one account for the Fourth Gospel, which so obviously bears the imprint of a late first-century Christian? Tradents are always introducing changes.121 


But even more to the point: Dunn's protest overlooks that we need to worry not only about those who transmitted the tradition but also about its originators, and here the modern studies of memory in individuals are indisputably relevant. For they teach us that "revising history to accomplish particular objectives" is "a hallmark of the average person's efforts to recall details from his or her life. In comparison to professional writers who derive their historical stories from written records, individuals may be less cognizant of their alterations as they use their present knowledge, beliefs, and goals to construct their pasts.11121 

Even if one grants, for the sake of discussion, that eyewitnesses initiated the tradition and repeated parts of it again and again to multiple audiences,"'  their initial and later tellings cannot have been unsullied by selective recall and distortion. This is because nobody's retrieval is immune to such. Retellings of the past are habitually shaped by (1) the mere prospect that there will be listeners; (2) a speaker's aims; (3) expectations about the interests and attitudes of auditors; and (4) the behavior and reactions of the latter. Context affects what one deems possible, appropriate, or desirable to discuss, and speakers will add, subtract, and distort in order to please and entertain, as well as to forestall negative reactions.121 

What possible reason could one have for imagining that it was otherwise with the originators of the Jesus tradition? Even if early Christians had tried to memorize vast swaths of the tradition verbatim, which apparently they did not,124  that tradition originated when recognized leaders or authorities called upon their memories; and those memories must have been subject to all the failures and biases that modern science has so helpfully if disturbingly exposed. The generalization that "a particularly pervasive source of misinformation is one's own repeated retrievals and recountings"125  cannot have found its exception among the early Christians.

 










The time scheme, the calendar, for a messianic movement has but a single date: now

-Harris Lenowitz
wish I could believe that Jesus, as one theologian from the nineteenth century put it, "thrust aside apocalyptic questions, or gave them an ideal turn, and floated them away on the current of spiritual religion."'  But I do not. For many years now, I have thought that, on the controverted issue of Jesus and eschatology, the evidence compels us to adopt the paradigm that Johannes Weiss and Albert Schweitzer bequeathed to New Testament scholarship: Jesus was an apocalyptic  prophet.'I have revised my theology accordingly.3 


By "apocalyptic prophet" I do not mean that Jesus belonged to any supposed "apocalyptic movement."4  Nor do I hold that his teaching featured the defining traits of the extant written apocalypses. If one insists on associating the adjective apocalyptic with timetables, numerology, and esoterism, with revelatory ascents, mythological beasts, and maplike forecasts, then apocalyptic is the wrong word for Jesus, who, in our sources, is innocent of such interests.' 

That is not how I use the word in this chapter. My claim, instead, is that Jesus held what we may call, for lack of a better expression, an "apocalyptic eschatology."6  The words are convenient shorthand for a cluster of themes well attested in postexilic Jewish literature, themes that were prominent in a then-popular account of the world that ran, in brief, as follows. Although God created a good world, evil spirits have filled it with wickedness, so that it is in disarray and full of injustice. A day is coming, however, when God will repair the broken creation and restore scattered Israel. Before that time, the struggle between good and evil will come to a climax, and a period of great tribulation and unmatched woe will descend upon the world. After that period, God will, perhaps through one or more messianic figures, reward the just and requite the unjust, both living and dead, and then establish divine rule forever.
In my view, if Jesus publicly promoted some version of this story, which makes for profound discontinuity between the present and the future, and if that story was integral to his message and self-conception, and if, furthermore, he hoped that its denouement was near, then we may fairly label his eschatology "apocalyptic."'  The most obvious and sensible reason for drawing this inference is simply the mass of relevant sayings in the extant sources.'  Here is a list:' 


1. Two logia from Mark and one from Matthew, all three of which may be variants of the same original, openly declare that the sands of ordinary time have just about run out: Mark 9:1; 13:30; Matt 10:23 (cf. Luke 18:8: "he will vindicate them speedily," RSV).10  The theme of imminence in Isa 40-55 and Daniel is comparable, as are the explicit declarations in Phil 4:5 ("the Lord is at hand," RSV); Rev 22:10 ("the time is near"); 22:12 ("I am coming soon"); 4 Ezra 4:26 ("the age is hurrying swiftly to its end"); 8:61 ("judgment is now drawing near"); 2 Bar. 85:10 ("the advent of the times is very short"); 82:20 ("the end which the Most High prepared is near").
2. Matt 23:34-35 // Luke 11:49-51 (Q), which declares that all the blood shed from the foundation of the world will be "required of this generation" (RSV), reflects the same temporal conviction. "This generation" must be, to quote Christopher Tuckett, the last "in the present order of things," which is why it in particular faces "ultimate responsibility for the whole of preceding history.""  Closely related are b. Sotah 9a, "The Holy One, blessed be He, does not exact punishment of a man until his measure (of guilt) is filled," and the many Jewish texts that portray the last generation as exceedingly perverse: "the gathering momentum of wickedness just before" eschatological judgment "is a widely attested pattern in apocalyptic literature."" 


3. "The day of judgment" (~p~pa xpfoswc) and its abbreviated stand-ins, "the judgment" and "that day," envisage the eschatological assize: Matt 10:15; Luke 10:12 (Q); Matt 11:22, 24; 12:36; Luke 10:14 (Q); so too the Johannine sayings concerning "the last day": John 6:39-40, 44, 54; 11:24. In Second Temple Judaism, "the day of judgment," which does not occur in the Hebrew Bible or the LXX, had become a synonym for "the day of the Lord," understood as the eschatological trial that will reward the righteous and punish the wicked.13 

4. Matt 10:28; Luke 12:5 (Q); Mark 9:43-45 (cf. Matt 18:8-9); Matt 5:22; 23:15, 33 refer to "Gehenna" (FFsvva; rabbinic 03[1] V ), the antithesis of heaven, the frightful place of postmortem or end-time punishment (see also, e.g.,1 En. 90:24; Sib. Or. 4:186; 2 Bar. 85:13; P.Oxy. 840 recto; Gk. Apoc. Ezra 1:9; m. Qidd. 4:14; y. Pe'ah 15c [1:1]).
5. That place of punishment, as so often in Jewish apocalyptic texts (e.g., 1 En. 10:6; 54:1-2; 90:24-25; 100:9; Sib. Or. 3:53-54; 4 Ezra 7:36-38; 13:10-11; Apoc. Ab. 31:2-5), is a place of fire according to Matt 7:19; Mark 9:47-48; and perhaps John 15:6. Likely related is Luke 12:49 ("I came to cast fire upon the earth," RSV), which could look back upon the prophecy that Matt 3:11; Luke 3:16 (Q) assigns to John the Baptist: "the one who. .-. is to come ... will baptize you in Spirit and fire."" 

6. Matt 18:6-7; Luke 17:1-2 (Q); Mark 9:42; 1 Clem. 46:8 have Jesus warn against harming others, lest one face a fate worse than being thrown into the sea with a millstone around one's neck. As the commentators universally recognize, "the only way it could be better for the offender (oupcp~pEt avtw) to have a large millstone fastened around his neck and drowned in the sea is if he has an even worse eschatological fate in store at the final judgment.""  Mark's Gospel tellingly follows up 9:42 with sayings about Gehenna (9:43-48).

7. As in Zoroastrian pictures of hell (e.g., Yasna 31:20), there are references to "the outer darkness" (Matt 22:13; 25:30; cf. Gk. Apoc. Ezra 4:37; T. Jac. 5:9) and to "the weeping and gnashing of teeth" (Matt 24:51b; cf. Sib. Or. 2:305-6; 8:104-5, 231, 350).
8. The tale of the unfaithful slave in Matt 24:45-51a //Luke 12:42-46 (Q) functions as a warning about the coming judgment. In Luke, the speech introducing the parable concludes with "You also must be ready, for the Son of Man is coming at an unexpected hour" (12:35-40). In Matthew, the parable itself ends with "there will be weeping and gnashing of teeth."
9. The enigmatic Matt 24:40-41; Luke 17:34-35 (Q; cf. Gos. Thom. 61), which envisions one person being taken and another left, means either that the wicked will be plucked from the earth (cf. Matt 13:41) or, more likely, that the righteous will be escorted to meet the Son of Man in the air (cf. Mark 13:27; 1 Thess 4:17; Apoc. El. 5:4).16  Whichever option is correct, the saying portends a supernatural sorting at the final judgment.17 

10. Luke 17:26-30 (Q; cf. Matt 24:37-39)18  likens the coming assize to Noah's flood and Sodom's demise, both of those primeval calamities being, in Jewish and Christian lore, popular prototypes of the last judgment and end of the present age." 

11. Matt 13:36-43 construes the parable of the weeds among the wheat (Matt 13:24-30; Gos. Thom. 57) as an allegory of the division, on the final day, of the just and the unjust.
12. The parable of the net, in its Matthean adaptation (13:47-48; contrast Gos. Thom. 8), depicts the same division under a different figure: "So it will be at the end of the age. The angels will come out and separate the evil from the righteous and throw them into the furnace of fire, where there will be weeping and gnashing of teeth" (13:49-50).

13. Matt 25:31-46 is a memorable tableau of the great judgment, prefaced by the simile of a shepherd separating sheep from goats.
14. The threat of eschatological retribution has its counterpart in the promise of heavenly or everlasting reward: Matt 5:12 // Luke 6:23 (Q); Matt 6:19-21 // Luke 12:33-34 (Q); Mark 10:29-30; Matt 5:19; John 6:40; 14:2-3; Gos. Thom. 19, 76, 114.
15. This future reward includes "eternal life" (~wi'aic vtoS: Matt 19:16, 29; Mark 10:17; Luke 10:25; 18:18, 30), a set phrase in Jewish literature around the turn of the era.20  In the Synoptics, the expression consistently adverts to the eschatological future (in contrast to John's Gospel, which stresses "eternal life" as a present possibility [e.g., 3:36; 6:47, 54]).
16. Luke 16:19-31 encourages deeds of loving-kindness by depicting pleasant reward in "Abraham's bosom" and miserable retribution in "Hades.1121  Admittedly, this is only a morality tale; but like the parable of the sower, which does not intend to be a lesson about farming practices yet presupposes such practices, the parable of the rich man and Lazarus, though not intended to offer details about the afterlife, presupposes postmortem rewards and punishments.
17. The paradoxical sayings about dramatic reversal in status-the first will be last, the last first, and so on (Matt 10:39; Luke 17:33 [Q]; Matt 23:12; Luke 14:11 [Q]; Matt 25:29; Luke 19:26 [Q]; Mark 4:25; 8:35; 10:31; Matt 13:12; Luke 18:14; Gos. Thom. 4)-are not naively optimistic observations about everyday human experience. Common sense and proverbial wisdom know that the rich get richer, the poor poorer. This is why Jesus' logia instead use the future tense: "will be exalted," "will keep it [life]," "will be first." Like T. Jud. 25:422  and b. Pesah. 50a,23  they envisage God turning the world upside down, which can only be the upshot of the coming judgment.24 

18. The prayer "your kingdom come" (~X0~tw i PaotXsfa Gov: Matt 6:10; Luke 11:2 [Q]; Did. 8:2) is more likely than not a plea for God to redeem the world once and for all. This follows from (a) the close parallel in the Kaddish ("May he let his kingdom rule in your lifetime and in your days and in the lifetime of the whole house of Israel, speedily and soon");25  (b) the eschatological associations that the noun "kingdom" (nine]/(3aotXEfa) and the verb "to rule" (7~0/(3aotXE6w) often have in old Jewish literature;26  (c) the use of "come" (~XA~tw), which recalls the "coming" of God in Jewish expectation;27  (d) the many Synoptic sayings in which the kingdom must be yet future;28  (e) the close association in Jewish liturgy between the eschatological arrival of God's kingdom and the sanctification of God's name (cf. Matt 6:9 // Luke 11:2 [Q]: "hallowed be your name").29  Theophylact understandably explicated the petition this way: "This is the second coming ... the resurrection and the judgment."30  The eschatological character of "your kingdom come" may explain why a scribe altered "your kingdom come" in Luke 11:2 to "your Holy Spirit come (upon us) and cleanse us":31  as time passed, a prayer for the Spirit seemed more relevant to some.32  Were the Lord's Prayer not about a kingdom yet to come but instead about a kingdom already present, we might expect something like what appears in another rewrite of ~A0~rwt(3aotAsfaoov, this one in the late Arabic version of the Lord's Prayer that Shlomo Pines published: "Our Father that art in heaven, Your name is holy and your dominion precious, your command is executed in the heavens and earth. Nothing that you demand is beyond your power and nothing that you wish is withheld from you."33 


19. In addition to the Lord's Prayer, several additional sentences attach temporal verbs to (3aatXsfa: Mark 1:15 (fjyytxsv); Matt 10:7 // Luke 10:9 (Q) (ijyytxsv); Matt 12:28 // Luke 11:20 (Q) (~cp0aosv); Luke 22:18 (A0). These sentences do not refer to a changeless reality or to an "always available divine kingdom."34  Here ijyytxsv means, as the NRSV translates, "has come near,"35  and ~cp0aoEv scarcely adverts to what has been true all along.36  Rather, something dramatic and unprecedented has begun to unfold. In these sayings, "the kingdom of God" is, as Gustaf Dalman recognized long ago, nearly synonymous with "the age to come" or "the new creation."37 


20. The futurity of the kingdom is manifest also in the logia about entering it: Mark 10:15, 23-25; Matt 5:20; 7:21; 23:13. The meaning is plain enough from (a) the future tense in Mark 10:23 (Eic XE6oovtat) and Matt 7:21 (EioEAEvoEtcn); (b) the parallelism in Mark 9:43-47 (sic t~v ~wrjv ... sic uv (3aotAsfav); (c) the eschatological orientation of the exhortation to pass through a narrow door or gate in Matt 7:13; Luke 13:24 (Q); and (d) the circumstance that it is not the kingdom that enters people but rather people who enter the kingdom: the saints will, at the end of days, cross the threshold into a redeemed world. As with Paul's statements about the saints "inheriting" the kingdom of God (1 Cor 6:9-10; 15:50; Gal 5:19-21), the background for these sayings is presumably the memory of Israel entering Canaan.31 

21. Mark 10:30 invokes the disjunction between "this age" and "the age to come" (cf. Matt 12:32; Luke 20:34-35), as do the rabbis when they speak of N71 thW rn 717 thiy7.
22. Some logia about the Son of Man allude to the scene of the last judgment in Dan 7: Mark 13:26; 14:62; Matt 10:32-33 // Luke 12:8-9 (Q); John 5:27; P.Oxy. 654.31.39  Analogous are the texts about the Son of Man in 1 En. 46:3-5; 62:2-16; 69:26-29.
23. The canonical Jesus, like the Pharisaic Paul in Acts 23:6-8 and in accord with orthodox rabbinic opinion in m. Sanh. 10:1, believes in the resurrection of the dead: Mark 12:18-27; Matt 12:41-42 // Luke 11:31-32 (Q);41 
Luke 14:12-14; John 5:28-29 (cf. P.Oxy. 654.31: "nothing is buried that will not be raised";4'  and the agraphon in Hippolytus, Haer. 5.8.23-24: the dead will spring up from their graves").

24. Mark 13:3-23 features the widespread belief, with roots in Iranian tradition and parallels throughout worldwide millenarian movements, that the kingdom of Satan will not go away without a fight (e.g., 1QM; T. Dan 5:10-13), that unprecedented tribulation will herald the advent of the new age, that "there shall be a time of anguish, such as has never occurred since nations first came into existence" (Dan 12:1; cf. Isa 24-27; Ezek 38-39; 4 Ezra 6:24; Rev 3:10; m. Sanh. 9:15), a time when extraordinary trials will afflict the saints. This theologoumenon also probably illuminates Matt 11:12-13 // Luke 16:16 (Q) (the kingdom suffers violence);42  Matt 10:34-36 // Luke 12:51-53 (Q) (there is not peace but the sword; cf. Mark 13:12; Gos. Thom. 16); Mark 9:49 ("everyone will be salted with fire");43  and perhaps other texts as we11.44 

25. Several times Jesus admonishes people to be on the alert because the eschatological crisis may come at any time: Matt 24:42-44 // Luke 12:3940 (Q); Mark 13:33-37; Matt 25:1-13; Luke 12:35-38; 21:34-36; Gos. Thom. 21 (cf. 1 En. 94:1, 6-7; 95:6). Justin (Dial. 47.5) and Clement of Alexandria (Quis div. 40.2) transmit an agraphon to similar effect: "In whatever circumstances I overtake you, in them indeed will I judge you."45  Ben Meyer appropriately comments on this motif: "It does seem almost absurd to conceive of an urgent eschatological appeal based on the motif, not of imminent, but simply of sudden, judgment-leaving open the question whether this or some other generation will be surprised by the actual suddenness of its coming.1141 


26. Mark 14:25 ("drink it new in the kingdom of God"); Luke 14:15 ("eat bread in the kingdom of God"), 24 ("none of those who were invited will taste my dinner"); 22:30 ("eat and drink at my table in my kingdom") envision the eschatological banquet.47  The prophecy of miraculous agricultural abundance that Papias (apud Irenaeus, Haer. 5.33.3) attributed to Jesus belongs to the same world of thought.41 

27. Some texts identify Jesus as "the Messiah," an end-time, royal deliverer: Mark 8:27-30; 9:41; 11:9-10; Matt 23:10; John 1:41; 4:25, 29; 6:14-15; 9:22; 10:24; 11:27 (cf. Mark 15:2, 9, 18, 26, 32).49 

28. The canonical Jesus, in a way reminiscent of some Dead Sea Scrolls, regards eschatological oracles in the Hebrew Bible as being fulfilled in his own time. Examples include Matt 11:10 // Luke 7:27 (Q), citing Mal 3:1; Mark 9:13, adverting to Mal 4:5-6; Mark 14:27, quoting Zech 13:7 (cf. P.Vindob. G 2325); and Matt 5:17, asserting in general that Jesus fulfills "the law and the prophets.1150 


29. In Matt 11:2-4 // Luke 7:18-23 (Q), Jesus, responding to a query from John the Baptist, implicitly equates himself with the latter's "coming one," an eschatological judge (see Matt 3:11-12 // Luke 7:16-17 [Q]).51  He does this, in a way paralleled in 4Q521 (cf. also Sib. Or. 8:205-8), by taking up the language of prophetic texts in Isaiah (Isa 26:19; 29:18-19; 35:5-6; 42:18; 61:1), implying his fulfillment of them.52  The Beatitudes, where Jesus comforts those who mourn (Matt 5:3, 4, 6, 11-12 // Luke 6:20-23 [Q]), similarly echo Isa 61 and so likewise associate his ministry with that eschatological oracle (seep. 265 n. 176); and Luke 4:16-19 has Jesus reading from Isa 61 and declaring its prophecies to be realized in his ministry. Comparable is the repeated borrowing from Isa 61 in 11QMelchizedek, where the central figure, the heavenly Melchizedek, ushers in the eschaton.53 

30. Matt 19:28 // Luke 22:28-30 (Q) promises the twelve disciples that they will "judge," which means either "rule" or "pass judgment upon,"54  the twelve tribes of Israel.55  This presupposes the return of those scattered abroad in the Diaspora, as does Matt 8:11-12 // Luke 13:28-29 (Q), for the "many" who come "from east and west" and are hosted by the patriarchs must be or at least include the lost tribes.56  Mark 13:27 also belongs here, for the gathering of "his elect from the four winds" likely referred at some pre-Markan stage to the ingathering of the Jewish Diaspora (cf. Dent 30:3-4; see also n. 56).

31. Mark 14:58 and John 2:19 have Jesus prophesy that he will build a new temple. The saying posits the destruction of the present sanctuary (cf. Mark 13:2; Luke 19:44; Acts 6:14; Gos. Thom. 71), and the scenario of the temple's destruction and renewal is otherwise known from Jewish visions of the latter days: 1 En. 91:12-13; 11Q19 29:8-10; Sib. Or. 5:397-433.57 

32. Gos. Thom. 111 transmits a saying in which Jesus declares, "The heavens and earth will be rolled up in your presence" (cf. Isa 34:4; Sib. Or. 3:81-82; 8:233, 413; Heb 1:10-12; Rev 6:14).
Interpretation of the Catalog
Given the abundance of germane materials, we can scarcely scold the author of Mark for including, in his precis of Jesus' proclamation, "The kingdom of God is at hand" (1:15 RSV). Whether or not Jesus uttered some Aramaic equivalent, Mark's words sum up fairly what the evangelist saw when he surveyed his tradition.58  In fact, more material pertains to eschatology than to exorcism, far more by my reckoning. Should this not give pause to any who would unearth a Jesus who exorcized demons but did not promote apocalyptic hopes?

On this matter, I differ from Marcus Borg, who maintains that apart from the sayings about the coming Son of Man,"  "there is very little in the gospels which would lead us to think that Jesus expected the end of the world soon."60  He specifies these particulars: (1) Mark 9:1 ("Truly I tell you, there are some standing here who will not taste death until they see that the kingdom of God has come with power"); (2) Mark 1:15, if interpreted in the light of Mark 9:1; and (3) "much of the Matthean redaction of Jesus' parables and sayings."6' 

This list is much too short. What about the entirety of Mark 13, the eschatological discourse? Or the admonitions to watch and the theme of suddenness (see p. 40)? What of Luke 19:11, which recalls that the disciples thought the kingdom imminent (cf. Acts 1:6)?62  Or the various logia that look into the future and see the resurrection of the dead or the eschatological feast or the final judgment or the fires of Gehenna? Unlike Borg, I perceive a global pattern, and it is apocalyptic. Here I can appeal to John Dominic Crossan, who is in many other ways an ally of Borg: "Jesus makes apocalyptic statements at almost every level and in every genre of the tradition."63 


I have no wish to be unfair to Borg, who does not dispute that some or maybe even many eschatological sayings, especially warnings about judgment, go back to Jesus. His case, as he sees it, need only exclude those that are apocalyptic because they state or clearly assume the proximity of the end.64  Still, one very much doubts that the individual or individuals who composed the sayings about judgment had regular recourse to eschatological subjects and yet did not presume the end to be near. Sober appeal to the latter days is not the customary companion of a Fernerwartung. It typically gains its urgency rather from a Naherwartung. Was Jesus or anyone among his followers a sort of precursor of Gregory of Tours, who lived in the sixth century but forecast the end for the eighth or ninth century?
Again, that the prophecy of the temple's demise was not, in origin, properly eschatological is quite dubious (see n. 57), no more credible than that its author had two future horizons: an imminent expectation, of the contingent destruction of Israel and its temple, and a long-range expectation, of the universal judgment.65  Where is the parallel to such an outlook in Jewish texts up to and including the first century? "Neither Testament shows us prophets entertaining a compound, temporally disjoined perspective, both imminent and non-imminent.""  Rather, in the words of Jonathan Goldstein, "The authors of Israelite prophecy were seldom if ever interested in the remote future, and the audiences who preserved their works were chiefly interested in the present and in a future that included little if any more than their own lifetimes."67  The rule in the ancient sources is this: if it is coming, it must be close.68  Here the Jewish prayer tradition is representative. Consider these petitions:

• "May he let his kingdom rule ... speedily and soon." (Kaddish prayer)
• "Hasten the year of our redemptive end." (Genizah Amidah, benediction 9)
• "Rebuild it (Jerusalem) soon, in our days." (traditional Amidah, benediction 14)
• "Speedily cause the offspring of your servant David to flourish." (traditional Amidah, benediction 15)
• "We thus hope ... that we may soon behold the glory of your might." (Aleinu)
• "Speedily rule as king over all your works." (the Musaf prayer for Rosh Hashanah)69 

The Jesus of the Synoptics is no different. As Wilhelm Bousset put it, "The whole tone of his preaching of the future. . . concentrates the attention of his disciples upon the end as though it were an immediately impending event."70 

If some judgment texts in the Jesus tradition, like many judgment texts from Qumran, do not make explicit the nearness of the end, this reflects only the mundane circumstance that, because no saying spells out everything, every saying presupposes something. Further, why should one object to construing judgment logia that do not specify imminence in terms of those that do? Declining to interpret the tradition in the light of itself is a peculiar strategy.
As for the question of authenticity, this chapter will nowhere attempt to demonstrate that Jesus formulated any of the sayings in my catalog. Surely some of them are secondary; maybe many or even most of them are secondary. It does not matter. For my argument is this: our choice is not between an apocalyptic Jesus and some other Jesus; it is between an apocalyptic Jesus and no Jesus at all. This is because the situation regarding apocalyptic eschatology is akin to that regarding combat with Satan (see pp. 17-20). The pertinent material is sufficiently abundant''  that removing it all should leave one thoroughly skeptical about the mnemonic competence of the tradition.72  If secondary accretions that seriously misrepresent Jesus attached themselves to the tradition in such abundance from the beginning, then maybe he is gone for good. Sometimes parasites kill the host.

Walter Bundy wrote, many years ago, "The eschatological passages are too numerous and extensive to be eliminated, too deeply set in the bed-rock of our best Gospel tradition to be uprooted without tearing him from his century. If Jesus did not express his faith in eschatological form, if these passages are not genuine, then we can not be sure that any words in the Gospels go back to him."73  Although I would alter "these passages" to "some of these passages," the point stands. We may doubt that Jesus was an apocalyptic prophet, in which case our sources are miserable witnesses and a robust cynicism should assail us. Or, alternatively, we may surmise that Jesus' version of God's dream was some brand of apocalyptic eschatology, in which case our sources may remember well enough to allow continued questing. Which option imposes itself upon us?
In grappling with this issue, I will, as already intimated, refrain from undertaking the all-but-impossible task of determining which if any of the sayings listed on pp. 33-43 derive from compositions that Jesus himself might have authored. Happily, we can justly decide our question without rendering a verdict on the origin of a single saying. This is because a number of general considerations-I will introduce nine-move us to reckon the apocalyptic figure in the Synoptics a fair representative of the historical Jesus.14 


Jesus between the Baptist and the First Christians
According to E. P. Sanders, "The most certain fact of all is that early Christianity was an eschatological movement."75  What is certain to one, however, may be uncertain to another. Stephen Patterson has stated that "Christianity may not have begun as an apocalyptic sect after all," and others share his view76  Still, if we prudently eschew Sanders's use of the word "certain" and instead satisfy ourselves with probability, it is not so hard to choose sides on this issue.
The earliest extant Christian writing, 1 Thessalonians, is full of apocalyptic expectation."  So, as John A. T. Robinson recognized, this letter is a "challenge" for anyone who denies that Christianity began amid apocalyptic enthusiasm.78  Equally challenging is the pre-Pauline and Aramaic µapava06/ NT1 N]10 ("Lord, come!"), known from 1 Cor 16:22; Did. 10:6; Apos. Con. 7.26.5. This imperative is almost certainly "an ancient acclamation, held over from some primitive Palestinian liturgical setting," an acclamation that referred "to Jesus' parousiac coming, understood at least as eschatological and regal, and perhaps also as judicial.117'  And then there are the numerous early Christian texts that exhibit the conviction that God's Spirit has come upon the faithful.80  The most plausible account of this interpretation of religious experience appeals to the Jewish hope for the end-time giving of the Spirit.81  Here the author of Acts, quoting Joel 2:28, got it right: "In the last days it will be, God declares, that I will pour out my Spirit upon all flesh" (Acts 2:17).82 


The apocalyptic religion of Paul, on display throughout his letters, further confirms that we should side with Sanders.83  The apostle, a Jewish Christian contemporary of Jesus, adopted his faith in the mid 30s, and he claimed to share it with Christian leaders who had personally known Jesus (Gal 1-2). So unless Paul, as Harry Attridge has put it, was "thoroughly deceitful, the fact that he and the Jerusalem leadership agreed in the late forties on the basic `gospel' that they were preaching (Gal 2:2-10), although certain halakic matters remained disputed, indicates that apocalyptic-kerygmatic Christianity was the form that the movement took among a group that included several of the immediate followers and relatives of Jesus."84 


The point is fortified by the fact that, to judge from the joint testimony of Paul and Acts, Christianity was, from the beginning, and at least for the first two or three decades, centered in Jerusalem.85  This surprises on two counts. First, Jesus himself and his family made their home in the north, as evidently did most of the disciples who shared his itinerant ministry (cf. Mark 1:16-20; 14:70; John 1:43). Why, then, did many of these Galileans, such as Peter and the sons of Zebedee, become, at least for a time, residents of Jerusalem? Why did they, after following Jesus from north to south, opt to reside in the capital? Indications are that they did return home after Jesus' crucifixion (Matt 28:16-20; Mark 16:7; John 21:1-25); but their homecoming was short-lived (Acts 1-15; Gal 1:18-2:10). Although Galileans, they soon enough returned to Jerusalem.86 

The second surprising fact is that Jesus was executed in Jerusalem, which means that Judea must have held some hostility for those associated with him, maybe even danger. So again, why did these people settle in the capital? Why did they not instead go back to their native Galilee, as we might well expect them to have done?
Although the extant sources fail to answer the question directly, the proposition that apocalyptic eschatology was part and parcel of the ideology of the earliest Christians provides the best answer.87  Many of them, to state the obvious, believed that Jesus would return quickly.88  If we then ask, Where did they think he was headed? the answer is equally evident: Jerusalem. The religious center of Judea was, in the eschatological imagination, the center of the endtime scenario. The eschatological forecasts in Isa 60-62 and Ezek 40-48 focus upon the place. Jeremiah 17:25 prophesies that the Lord will set David's throne precisely there. Tobit 14:5 looks to the end and sees a new temple in the holy city. Zechariah 8:7-8; Bar 5:5; Pss. Sol. 11:1-9, and many liturgical prayers envisage the scattered tribes of the Diaspora returning at the end to Jerusalem. Luke 19:11 has the disciples expecting the kingdom of God just as Jesus approaches the capital. 'Abot de Rabbi Nathan 35 says that "in the future, Jerusalem will be the gathering place of all the nations and all the kingdoms." In Tg. Zech 14:4-5 the bones of the dead roll through underground tunnels so that they can emerge from the Mount of Olives on the last day and be resurrected.89  And so it goes. The eschatological events were to transpire above all in the holy city (cf. Rom 11:26), and the kingdom, in the words of Irenaeus, would be "established there" (Haer. 5.35). When Matthew and Luke have Jesus foretell the ingathering of people from the east and west (Matt 8:11-12; Luke 13:28-29), the presumed destination of their centripetal movement must be Palestine and its chief city, which Jews imagined to be the axis mundi.90 


It is only natural, then, that some followers of Jesus who were natives of Galilee took up residence in the capital. This is one more sign of their heightened eschatological expectation, of their sincere conviction that they were living in the "last" or "latter days," at "the end of the age.""  They were like the Montanists in the next century, who encouraged people to gather to the cities of Pepouza and Tymion in Phrygia, where their movement was headquartered and where they expected the new Jerusalem to descend from heaven.9"  One likewise thinks of Melchior Hoffman and his Anabaptist fol lowers much later on: they all moved to Strasbourg, which was for them the "spiritual Jerusalem" of the end time.93 


Although there are yet additional reasons for agreeing with Bultmann that "the earliest Church regarded itself as the Congregation of the end of days,"94  I will mention just one. With the exception of Philemon, 2 John, and 3 John, all three of which are brief and nearly devoid of theology, apocalyptic eschatology or some obvious trace of it appears in all first-century Christian documents.95  The near ubiquity suggests a common source and so antiquity. Some physicists judge all symmetry-the symmetry in shells, ice crystals, galaxies, and so on-to be a remnant of the original symmetry at the instant of the big bang. Similarly, the presence of some form of apocalyptic eschatology in nearly all early Christian sources must derive from a common, apocalyptic point of origination; and since Jesus was the point of origination for what became Christianity, perhaps he was, one might sensibly infer, an apocalyptic figure.
Helmut Koester once asked, "Were the eschatological schemata of his early followers subsequently assigned to a Jesus whose original ministry and message did not contain any eschatological elements?" He answered, "That seems very unlikely. Within a year or two of Jesus' death, Paul persecuted the followers of Jesus because of their eschatological proclamation. That leaves precious little time in which the followers of a noneschatological Jesus could have developed an entirely new eschatological perspective without a precedent in the preaching and actions of Jesus.""  Koester's argument is cogent. Eschatology was there from the beginning of the Christian movement because it was there before the beginning, with Jesus.

If we find fervent eschatological expectation among some of Jesus' followers immediately after his ministry, we find such expectation right before it too. Jesus associated himself with John the Baptist, whose public speech, if the Synoptics are any guide, featured eschatological judgment, conceived as imminent."  Indeed, Jesus seems to have submitted to John's baptism,98  an action constituting his theological stamp of approval. Sanders has put it this way: "John really did baptize Jesus. This, in turn, implies that Jesus agreed with John's message: it was time to repent in view of the coming wrath and redemption."" 


Beyond having himself baptized, Jesus reportedly endorsed John's ministry in his teaching."'  Indeed, if the Synoptics remember rightly, "no one engaged the attention of Jesus as thoroughly as did John the Baptist-no one from Israel's past (for example, Abraham, Moses, David, or one of the prophets), no one from among the contemporaries of Jesus.""'  Again, then, one presumes considerable ideological concord between the two men. The upshot is that reconstructing a Jesus without an apocalyptic Naherwartung posits a double discontinuity, a major theological break not only between him and people who thought to further his cause but also between him and a man whose message he was remembered as commending.102  How likely is this? Although "as unlikely as possible""'  may be overstatement, a Jesus "whose message is focused simply on living in this world just does not fit."'0'  Right before Jesus is the Baptist, announcing imminent universal judgment. Right after Jesus are Paul and like-minded early Christians, announcing imminent judgment. And in between is Jesus, announcing, at least in many sayings attributed to him, imminent universal judgment. The conclusion is obvious.

John Dominic Crossan, who takes a very different view of Jesus than do I, has nonetheless been candid enough to acknowledge that the argument from presumptive continuity has force. Although not "logically absolute," for "Jesus could have been a non-apocalyptic island in an apocalyptic sea just as Gandhi was a non-violent island in a violent sea," the line of reasoning appears on its face to be "circumstantially compelling.""' 

"God Raised Jesus from the Dead"
According to Paul, who knew Peter, a follower of Jesus, and James, his brother (Gal 1:18-2:14), both sibling and disciple encountered the risen Jesus, who arose "on the third day" (1 Cor 15:3-7). That settles the issue: some people who knew Jesus personally believed, soon after the crucifixion, likely within a few days,106  that God had raised him from the dead. To this there is no countertestimony: the Synoptics, John, and Acts concur with Paul on this particular.  107
What occasioned belief that God had brought Jesus back to life? A satisfying answer must account for at least three facts: (a) we know of no comparable claim for any other ancient Jew;108  (b) whether or not Geza Vermes underestimates when asserting that the Pharisaic notion of bodily resurrection "was on the whole unfamiliar in most layers of Palestinian Jewry,"10'  certainly not all first-century Jews embraced the belief;110  (c) to the extent of our knowledge, those who did believe it tended to envisage the resurrection as a corporate event, with either all people or all righteous people coming back to life."' 


Given these circumstances, as well as the popularity of anthropological dualism among so many ancient Jews and Christians,'12  we might have expected believers in Jesus to articulate his postmortem vindication in terms of the triumph of his soul or spirit and to imagine his resurrection, like that of everyone else dead and buried, as still belonging to the future. The followers of Muhammad reportedly thought something like this upon his departure, as did the Lubavitchers when their Rebbe, Menachem Schneerson, died;...  and the story of Moses' end in Deut. Rab. 11:10 adopts this strategy with regard to the lawgiver."'  Similarly, in 2 Maccabees, eternal life is gained upon death (7:36), although the resurrection remains future (12:43-44); and in old Christian hagiography, when people see the soul of a saint, at the hour of death, ascending on high, they use the language of ascension, not resurrection."'  So the first Christians could have proclaimed, to borrow from Jub. 23:31, that, while his bones rested for now in the earth, Jesus' spirit was exalted in heaven.116 


Believers might also, like some later so-called heretics, have convinced themselves that Jesus had only seemed to die, that in reality he had ascended to heaven in the manner of Enoch and Elijah."'  The Dositheans allegedly denied the death of Dositheus, their messianic leader;18  the Islamic followers of Muhammad b. al-Hanafiyya (d. ca. 700 CE) likewise asserted that he never died;".  and when Haile Selassie, the Rastafarian messiah, disappeared in 1975, those who believed in him taught that he had gone into hiding, maintaining this even into the 1990s, after his bones were identified.120  To deny the death of one's hero is not so uncommon.

We do not know whether any of the first followers of Jesus had such thoughts. What we do know is this: several prominent disciples, when conceptualizing his vindication, used a technical term for end-time resurrection, &vaotaoiS vEKp6v.12'  And their interpretation caught on.122  These people evidently understood Jesus' resurrection to mark the onset of the general resurrection.'23 

What moved them, in next to no time at all, to clothe the divine vindication of Jesus in properly eschatological dress?114  Surely a large part of the explanation lies in what they brought to their Easter experiences, namely, their already-existing theological categories and religious expectations. For the foundational proclamation "God raised Jesus from the dead" was scarcely an objective description of events, whatever exactly transpired. It was, rather, a theological interpretation. And it could not have been begotten in an eschatological vacuum. When Borg contends that belief in resurrection stimulated the introduction of apocalyptic eschatology into Christian thought,"'  he begs the question, which should be this: why "resurrection" in the first place? The proclamation "God raised Jesus from the dead" forcefully argues that the disciples looked for the resurrection of the dead before Good Friday; otherwise they would have interpreted their experiences in some other way.126 


It is not unduly credulous to believe that the theological frame of reference for some early Christian groups was Jesus' preaching, that some or many of their "dreams, ideas, symbols and terms were inherited directly" from him.127  Most new religions are "initially an extension of the founder's ideas, dreams, and emotional makeup.11121  Easter faith may have been born after the crucifixion, but it was conceived before. Schweitzer saw the truth: the "resurrection experiences" are "intelligible" only if they were "based upon the expectation of the resurrection, and this again as based on references of Jesus to the resurrection.11121  Without antecedent expectation of the imminent resurrection of the dead in general, there would have been no proclamation of the resurrection of Jesus in particular.

Jesus' End as Eschatological Event
Mark 13, the eschatological discourse, immediately precedes Mark 14-16, the passion narrative. The former foretells events that the latter conspicuously echoes:

The striking correlations between Mark's eschatological discourse and passion narrative, which cannot credibly be put down to chance, have understandably moved some to affirm that the end of Jesus anticipates or inaugurates the end times.130  That this is the right inference-that the last days of Jesus belong to or proleptically instantiate the latter days-appears from this, that Mark's passion narrative also puts to good use Zech 9-14, another apocalypse.13' 


The eschatological interpretation of Jesus' passion had some currency in the early churches; it is no peculiarity of Mark. According to Matt 27:51-53, Jesus' death coincided with a strong earthquake and a resurrection of the dead.132  This tale, which Matthew probably adapted from his tradition, draws upon both Ezek 37 (the vision of the valley of dry bones) and Zech 14:4-5 (which foretells the splitting of a mountain, mentions an earthquake, and prophesies the appearance of "the holy ones").133  Many scholars have understandably felt that the First Gospel here preserves something of the eschatological enthusiasm of the earliest churches.  114

John's Gospel, different from the Synoptics in so many ways, offers something similar. We find this in 16:21-22: "When a woman is in labor, she has pain, because her hour has come. But when her child is born, she no longer remembers the anguish because of the joy of having brought a human being into the world. So you have pain now; but I will see you again, and your hearts will rejoice, and no one will take your joy from you." These two verses, in the words of C. H. Dodd, reinterpret the traditional expectations of "the messianic woes and the joy attending the final salvation of the people of God ... in terms of the passion and resurrection of Christ.""'  Elsewhere in the Fourth Gospel, Jesus' crucifixion is "the xpf61S of the world" (12:31).136  This idea of a global judgment comes directly from Jewish apocalyptic, where it is a stock item in end-time visions.131  In John, however, this judgment is, astonishingly enough, moved to the crucifixion of Jesus. The xpf61S at the cross somehow calls a halt to the malevolent reign of Satan (12:31-33; 16:8-11; cf. 14:30-31), which is otherwise an eschatological hope for ancient Jews.  131 Jesus' death also, the Fourth Gospel affirms, gathers together "the dispersed children of God" (11:52).139 


And then there is Paul. According to J. Louis Martyn, the apostle's "perception of Jesus' death is ... fully as apocalyptic as is his hope for Jesus' parousia."140  The crucifixion is the rift between the old evil age, over which principalities and powers rule, and the new creation, over which Jesus the messianic Lord reigns.141  Paul's writings also identify the present with the time of eschatological woe'142  during which Jesus died.  141 In 1 Cor 15:20, furthermore, Jesus is "the first fruits of those who have died," a conviction that assumes that the eschatological harvest is under way, that the resurrection of Jesus is only the beginning of the general resurrection of the dead (see n. 123). Again, then, the end of Jesus is somehow the end or the beginning of the end.

Given its appearance in Paul, the Synoptics, and John, the habit of associating the end of Jesus with eschatological motifs must go back to very early times. What explains it? How did it come to pass that some conceptualized a series of past events as belonging to or mirroring the end-time scenario? New Testament scholars, for whatever reason,l44  rarely sense how peculiar this interpretive tradition really is. The end of Jesus, to state the obvious, was neither the end of the present world order nor the beginning of its end. Why, then, did early Christians speak as though it was?141 

People are, as I have already stressed, inevitably wont to interpret their experiences in terms of previously established categories and prior expectations, even when the fit is poor. Although applicable to almost every sphere of human behavior, religion supplies some of the most striking illustrations of this phenomenon.
Members of messianic movements, for example, have again and again, through creative exegesis, transformed seemingly failed prophecies into fulfillment.146  The drive to make this hermeneutical move is so strong that eschatological expectations have even created events that, to the eye of history, as opposed to the eye of faith, never happened. When William Miller foretold that Jesus would return on October 2, 1844, and when that date came and went without apparent incident, a handful of Millerites nonetheless maintained that their teacher had not erred. Jesus had come; but, they said, it was a heavenly coming: he had entered the heavenly sanctuary and inaugurated a new phase of salvation history. Seventh-Day Adventists still teach this.141 

In like manner, the Jehovah's Witnesses believe that Jesus Christ returned to earth in 1874. The reason is that there was, leading up to that year, a prophecy that the second advent would then transpire. When the year came but Jesus did not, the faithful simply reinterpreted the apocalyptic forecast. According to the Jehovah's Witnesses, Christ came, but it was an invisible coming.141  Something very similar happened again in 1914, when Jesus once more ignored the timetable of the Jehovah's Witnesses, who handled their disappointment not by denying their expectation but rather by affirming that Christ "became King of the earth at the time of his second presence, AD 1914."149 


How do these sorts of ex eventu rationalizations bear on Christian origins? If the pattern, fundamental to most Jewish eschatology, of distress presaging victory150  was already in the minds of Jesus' disciples when they went up to Jerusalem-that is, if they anticipated, before the event, eschatological suffering followed by eschatological vindication, tribulation followed by resurrection, and if Jesus was subsequently crucified and then seen alive again, and especially if there was a story about a vacant  grave15'-then his adherents, instead of discarding their eschatological hopes, would, like other communities longing for the end, have sought to correlate their apocalyptic expectations with what had actually transpired. They would have interpreted his death as eschatological tribulation and his vindication as resurrection from the dead. And this is precisely what we find in our sources. The Naherwartung of the historical Jesus and his preEaster followers turns what would otherwise be mystifying-the eschatological interpretation of his passion-into something only to be expected.15' 

Explicit Denial in Luke and John
Luke 19:11 purports that when Jesus neared Jerusalem, his disciples "supposed that the kingdom of God was to appear immediately [napaxpfiva]." Why they should have thought so goes unsaid. Of more concern to the evangelist is the exoneration of their teacher. Jesus did not, according to Luke, share the defective hope of his disciples. We learn this plainly from the accompanying parable about an absentee nobleman, which shows Jesus' clear prescience of the delay of the parousia (Luke 19:12-27).153  The Son of Man must go away, and for some time, before he comes back.

Luke 19:11 betrays the discordant awareness that some sayings attributed to Jesus appear to suggest, or rather had been taken to teach, a Naherwartung. The same recognition probably lies behind Acts 1:6, where Jesus' disciples ask him, after he has risen from the dead, if he will forthwith "restore the kingdom to Israel." He does not encourage them to think so but rather prudently counsels, "It is not for you to know the times or periods that the Father has set by his own authority" (Acts 1:7).
We do not, unfortunately, know to what extent tradition lies behind Luke 19:11 and Acts 1:6.154  We do know, however, that the Third Evangelist, like the author of 2 Per 3, was aware that ordinary history had moved forward notwithstanding the eschatological expectations of some. We likewise know that, in Luke's mind at least, Jesus' first followers were, even before Easter and Pentecost, looking for the eschatological kingdom of God.
John 21:20-23 is a relative of Luke 19:11. According to the Johannine text, some Christians based their failed eschatological expectations upon the teaching of Jesus himself:
Peter turned and saw the disciple whom Jesus loved following them; he was the one who had reclined next to Jesus at the supper and had said, "Lord, who is it that is going to betray you?" When Peter saw him, he said to Jesus, "Lord, what about him?" Jesus said to him, "If it is my will that he remain until I come, what is that to you? Follow me!" So the rumor spread in the community that this disciple would not die. Yet Jesus did not say to him that he would not die, but, "If it is my will that he remain until I come, what is that to you?"155 

Because the Fourth Gospel elsewhere shows knowledge of the prediction preserved in Mark 9:1 ("Truly I tell you, there are some standing here who will not taste death until they see that the kingdom of God has come with power" [see n. 10]), it is more than a good guess that John 21:20-23 reflects antagonistic interpretations of that particular logion. But whether that is so or not, John 21 rejects the belief, which recalls not only Mark 9:1 but also Mark 13:30 ("This generation will not pass away until all these things have taken place," that Jesus promised to return before all of his disciples had died.156  Tertullian wrote, "Even John underwent death, although concerning him there had prevailed an ungrounded expectation that he would remain alive until the coming of the Lord" (An. 50, trans. ANF 3:228).157 


How should we account for Luke 19:11 and John 21:20-23? We can tell one of two stories. Here is the first story:
• Jesus did not teach that the end was near.
• Some of his followers nonetheless came to believe that it was near.
• This conviction found its way into logia wrongly assigned to Jesus.
• As time marched on, anxious questions posed themselves.
• Luke and John denied that Jesus thought the end to be near, although they were aware that others believed this.
Nothing renders this account impossible. If, however, not multiplying entities, or in this case historical stages, is a virtue, a simpler sequence commends itself:
• Jesus taught that the end was near.
• As time marched on, anxious questions posed themselves.
• Luke and John denied that Jesus thought the end near, although they were aware that others believed this.
Whichever story one adopts, two things are incontestable. First, Luke affirms that, during Jesus' ministry, the disciples expected the end to come soon. Second, John concedes that some Christians took at least one saying of Jesus to mean that the parousia would occur before all the disciples were dead. Both facts are more than consistent with the thesis that Jesus was an apocalyptic prophet. Indeed, do the evangelists not protest too much?
Jesus and the Twelve
The old creed at the beginning of 1 Cor 15 refers, without explanation, to "the Twelve" (v 5: of 866Exa), as though hearers should know who they are. Mark, who supplies a list of names, uses the same designation for a select group of disciples with whom Jesus shared his labors (e.g., Mark 3:14-19; 4:10; 6:7). John's Gospel speaks of this same company (6:67, 70-71; 20:24), as does the story, preserved in Acts, that a replacement was found for Judas after his discreditable exit (1:12-26).158  Revelation also knows of "the twelve apostles" (21:14), and the saying attributed to Jesus in Matt 19:28 // Luke 22:28-30 (Q), which speaks of his followers sitting on thrones and judging the twelve tribes, presupposes the Twelve as its direct addressees.ls9  Regarding this logion, John Meier has asserted, "Granted the knowledge of a leadership group called the Twelve in the early church, not only the Matthean and Lukan texts in their redactional contexts but also the traditional logion circulating in the early church could hardly refer to any group of persons except the Twelve."160  The First Evangelist must have thought so too, for Matt 19:28 mentions "twelve thrones"; and the Third Evangelist was of the same mind, because Luke 22:28-30 addresses itself to "the apostles" (see 22:14), which Luke, according to common opinion, identified with the Twelve.

Several scholars, however, have denied that Jesus selected a group of twelve for a symbolic and/or ministerial end; this is instead a legend.161  One reason for disputing the New Testament witness comes from 1 Cor 15:5, which mentions a post-Easter appearance to "the Twelve." Walter Schmithals reasoned that since Judas was "one of the Twelve" (Mark 14:10, 43), and since the risen Jesus appeared to that group, the disciple could not have betrayed his Lord before Easter. Schmithals then went on to urge that Judas was a post-Easter apostate, and that when the Twelve, a group constituted only after the resurrection appearance to Peter, was backdated to the time of Jesus, Judas moved with them.161 

However, instead of this series of conjectures, for which there is no real evidence'16'  discretion counsels reckoning of &6 EKa in 1 Cor 15:5 as the name of a group rather than a meticulous head count. Even with Judas gone, the institution, "the Twelve," remained intact, as the story in Acts 1:12-26, according to which Matthias took Judas's "office" (~r<toxo1rrj), illustrates. As Jeremias wrote,
We can see how stereotyped a term "the twelve" had become ... from the way in which the term was used even though at the time of the christophany to the "twelve," Judas was no longer alive. Despite this, it was not said that "he appeared to the eleven," because the term "the twelve" was not a purely numerical designation of twelve individual personalities, but signified the group of the representatives of the twelve tribes in the end time.164 


This seems reasonable enough. BDAG (s.v. &( sKa) observes that "X[enophon], Hell. 2.4.23, still speaks of of tpt&xovta ['the thirty'], despite the fact that acc[ording] to 2.4.19 Critias and Hippomachus have already been put to death," making for a group of twenty-eight. Similarly, Eduard Meyer noted that Octavian, Mark Antony, and Marcus Aemilius Lepidus were known as "the triumvirate," a title retained by the former two even after the latter was deposed.161 

Like Schmithals, the Jesus Seminar has also been dubious that Jesus, in the words of Mark 3:14, "appointed twelve to be with him" (RSV). The late Robert Funk, their chief spokesperson, shared the reasons:
A group called the twelve is not mentioned in the earliest layer of the Sayings Gospel Q nor in the Gospel of Thomas; it appears in the title of the Didache but not in the body of that document (the title "The Teachings of the Twelve Apostles" was undoubtedly added later); the letter of Clement to the church at Corinth written about 96 CE does not mention the twelve, and neither do the letters of Ignatius composed between 110-117 CE. Support for this highly symbolic designation depends on the Gospel of Mark, a reference in the later layer of Q, and a single reference in Paul's letters. However, Paul does not seem to know the twelve as an actual group of leaders with special authority Instead, he is acquainted with an inner circle of "pillars," to which he refers in his letter to the Galatians (2:1-10).166 

The absence of the Twelve from the hypothetical Q' and the Gospel of Thomas is, however, an argument from silence, which is cogent only if the silence is unexpected. But why expect a collection of sayings to name the Twelve? If such a body existed, Jesus for the most part spoke to it, not about it. One recalls that Q also fails to name Peter even once, a circumstance that does not diminish our confidence that a Galilean by that name followed Jesus in his itinerant travels.
As for the absence of the Twelve from the Didache, I Clement, and the epistles of Ignatius, not only should it go without saying that much of importance from the pre-Easter period merits no mention in those writings, but the absence of the Twelve in them is more than matched by their presence in other sources: Matthew, Mark, Luke, John, Acts, the ancient creed in 1 Cor 15, and Revelation. It is an odd line of reasoning that builds upon the failure of only some of our sources to mention this or that. What does it mean that Peter is missing from the Didache, that Pilate fails to make an appearance in the Gospel of Thomas, or that 1 Clement takes no notice of James the brother of Jesus? Not much. Crossan has declared, "If the institution of Twelve Apostles, with all its profound symbolic connotations, had been established by Jesus during his lifetime, it would have been more widely known and noted."167  As Crossan fails to elaborate, I fail to be persuaded. By way of analogy, one thinks of the many stories in the Synoptics and John in which Jesus heals the sick. Despite their manifold and profound symbolic connotations, there is no trace of those stories in Paul's Letters or Hebrews or James or 1 Peter or Revelation or 1 Clement or the Didache. What does this tell us about the historical Jesus? Precisely nothing.

Another argument that, according to Funk's reporting, supposedly swayed the Jesus Seminar was this: "Paul does not seem to know the twelve as an actual group of leaders with special authority. Instead, he is acquainted with an inner circle of `pillars,' to which he refers in his letter to the Galatians (2:1-10)."16S  It is easy to lay the ax to the root of this argument. Dennis Nineham once used the same observation to draw the opposite conclusion: "The very fact that the twelve did not, as a body, have a very important role in the life of the early Church makes it the less likely that the early Church invented ... [the] story of their appointment.11161  What good is an argument that one can effortlessly flip to establish its contrary?
I will not further review the cases for and against locating the institution of the Twelve during the ministry of Jesus. In my judgment, Robert Meye's thorough discussion settled the issue long ago: he showed that doubt on this particular is unwarranted.170  Work since Meye has not dug up any new evidence to offset his major points.171 


What, then, should we infer if we think that Jesus appointed an inner group of twelve disciples? Again and again, and with good reason, the secondary literature says this: he must have been thinking about Israel. Surely, within the context of ancient Judaism, twelve people naturally represented the twelve tribes.172 

This is not a new insight. The older ecclesiastical commentators often grasped this, despite the far-flung tradition, based upon Matt 28:19, that Jesus chose "twelve apostles to proclaim the news among the nations" (4 Bar. 9:20; cf. Mart. Ascen. Isa. 3:17-18). Theophylact remarked on Matt 10:1 ("Jesus summoned his twelve disciples"): "He chose twelve disciples according to the number of the twelve tribes" (Comm. Matt. ad loc. [PG 123:233D]). The same verse moved Matthew Poole to say much the same thing: Jesus "chooseth out twelve, that as the twelve patriarchs begat the Jewish church, so these twelve men might be the fathers to all the gospel church.11171 

Unlike Poole, however, more recent exegetes tend to think not in ecclesiastical terms but eschatological terms. This is because ancient Jews commonly believed that the ten tribes174  had not been exiled into oblivion but rather, in the providence of God, had survived.175  "The number twelve must be related to the twelve tribes of Israel and more precisely to Israel's rebirth in the end time, since the ten and a half tribes of the northern kingdom, overthrown in 722 BC, were considered lost or at least did not live in Palestine.11171  In fact, the dispersed dwelt, so rumor had it, in a place far away, from whence they would, in the latter days, return to the land: those exported in the past would be imported in the future.

How could it be otherwise, given the biblical oracles that envisage the ingathering of all Israel and the end of galut?177  We are informed by 4 Ezra 13:40-47 that the lost tribes inhabit a region named "Arzareth" (probably from mnN r'IN, "another land" [cf. Deut 29:28]), which lies beyond the Euphrates, and that soon, in "the last times," they will "come again," that is, literally return to Palestine.171  One may compare the tenth benediction of the Amidah: "Sound the great horn for our freedom, and lift up a banner to gather in our exiles. You are praised, 0 Lord, who gathers in the outcasts of his people Israel."179  Even Philo, despite his spiritualized definition of Israel and his seeming lack of interest in most matters eschatological, held this hope (see Rewards 163-172). In short, many Jews at the turn of the era looked forward to a rebirth of the glory of David and Solomon, to a day when the Israelite dynasty would be again united, when all twelve tribes would be settled in the land, when there would be no more dispersion.
Because this belief in the eschatological homecoming of the lost tribes was, in the words of Sanders, "very common,""'  and because it appears in two sayings in Q (see p. 42), one naturally associates Jesus' creation of a band of twelve with that belief. One also naturally regards that band as a promise or prophetic parable: the twelve tribes will be gathered together once more, and soon.181  Indeed, the inference is so close to inevitable that Sanders and Fredriksen have found here support for a strongly eschatological Jesus. In the words of the former, "We can see that Jesus fitted his own work into Jewish eschatological expectation if we know only that he thought of there being twelve around him.11112 


I do not know what is wrong with this argument. Marcus Borg has tried to counter it by urging that if Jesus chose twelve disciples, it would indicate only that he "saw his mission as having to do with `Israel,' but it need not imply the framework of imminent restoration eschatology."183  This assertion, with its unexplained quotation marks around Israel, will hardly do. We should interpret Jesus within his historical context, which in this case means that we should gauge his apparent intent in terms of what his contemporaries, as best we can judge, believed about the twelve tribes. Beyond that, our sources are quite clear on the link between the Twelve and eschatology. Matthew 19:28 and Luke 22:28-30, as already observed, envisage the Twelve ruling or passing judgment upon the twelve tribes of Israel.184  Even if Jesus made no such pledge,"'  the saying shows how readily the institution of the Twelve was associated with the regathering of all Israel.186 


The Jesus Seminar, despite itself, has implicitly confirmed the eschatological conclusion that lies near to hand in Jesus' appointment of twelve disciples. The climax of their argument for denying the pre-Easter origin of the Twelve is, in Funk's report, this: "Most important, the role of the `twelve' is associated with the eschatological self-consciousness of the Christian community, which thought of itself as the new Israel living at the endtime, just before the judgment. The Seminar doubts that such a notion originated with Jesus.11117 

These words acknowledge that the idea of twelve disciples is eschatological. So one can avoid the inference of Sanders and Fredriksen only by denying that the idea goes back to Jesus, which is what the Seminar does. If, however, its reasons for denial are, as we have seen, inadequate, then its collective wisdom on this topic is not wisdom. Jesus seems rather to have had in mind something like 4Q164 frg. 1, which concerns the twelve chiefs of the tribes of Israel in the last days; or T. Jud. 25:1-2, where the twelve risen sons of Jacob will wield the scepter in Israel; or T. Benj. 10:7, which has Benjamin predict of himself and his eleven brothers, "Then shall we also be raised, each of us over our tribe."188  Michael Fuller, moreover, has observed that "several documents from Qumran attest to the belief that Jewish writers understood the reassembly of the twelve tribes to have been inaugurated in the appointment of tribal rules within the group's hierarchy.""'  An analogy with Jesus and his twelve disciples suggests itself.
Two more points are in order regarding the Twelve. First, we are dealing here not with a metaphor but rather with a literal expectation that has been, throughout the centuries, a staple of Jewish messianism.190  In 1096, German Jews, convinced that the days of the Messiah were upon them, marched for Palestine in the expectation of being met on the way by the ten lost tribes.19' 
Amid the messianic excitement of the year 1419, two Roman rabbis went around seeking information about the distant tribes.192  In the sixteenth century, when David Reuben asked the pope for military equipment for some of the lost tribes, many Jews decided that he must be the Messiah's forerunner.  193 In the next century, Sabbatai Sevi chose twelve rabbinic scholars to represent all Israel, which his followers thought would soon be restored.  194 We have no reason whatsoever to surmise that first-century Jews, including Jesus, conceived the restoration of Israel in an utterly different way than did later Jews. Even Philo, as already remarked, understood this belief literally (Rewards 163-168). If, then, Jesus ever spoke of "the twelve tribes of Israel," as Matthew and Luke report, he was not thinking about Galilean or Judean Jews or about a spiritual remnant or a new religious movement but rather about far-off exiles who would someday return to the land that God had long ago promised to Abraham and his descendants.195 


Second, m. Sanh. 10:3 records a debate between Rabbi Akiba and Rabbi Eliezer regarding eschatological expectations, including the fate of the lost ten tribes. Eliezer affirms that those tribes will have a share in the world to come. Akiba, quite unexpectedly, denies this (cf. t. Sanh. 13:12). Joseph Heinemann has explained Akiba's position as due to his recognition of Bar Kokhba as the Messiah: if the messianic age has begun and the lost tribes have not yet returned, then clearly they are never going to return. In other words, having identified the present with eschatological time, Akiba was forced to think realistically in terms of contemporary circumstances.  196 This offers a contrast, I suggest, with Jesus. If he expected the return of the ten tribes, then he was thinking in more idealistic or utopian terms than was Akiba.

The Popularity of Apocalyptic Eschatology
E. P. Sanders holds that before 66 CE, "common Judaism"-his termincluded, among its hopes for the future, the following: the restoration of the tribes of Israel; the conversion, destruction, or subjugation of the Gentiles; the renewal of Jerusalem, including a new or rebuilt temple; and the purification of God's people and their worship.'' 

Whatever one makes of his idea of a common Judaism, surely the beliefs that Sanders highlights were widespread among Jesus' contemporaries, as was apocalyptic eschatology in general.198  This follows from a number of facts: (a) Daniel was, around the turn of the era, a very popular book, a sort of best seller.'"  (b) Apocalyptic literature, of which only a sample has survived,200  was then in vogue in at least several quarters.20'  (c) The Qumran sectarians were, in and around Jesus' day, composing, copying, and studying what we today know as the Dead Sea Scrolls, so many of which are charged with apocalyptic expectation.202  (d) Eschatological expectation appears to have played a significant role in the first revolt against Rome.203  Josephus reports on the impact, during that time, of a particular biblical oracle, taken to mean that "one from their country would become ruler of the world" (J.W 6.312-313).204  Tacitus likewise has it that the Jewish majority believed that "the ancient scriptures of their priests alluded to the present as the very time when the Orient would triumph and from Judaea would go forth men destined to rule the world" (Hist. 5.13). Suetonius (Vesp. 4.5) tells the same story, perhaps following the same source as Tacitus, which may not have been Josephus.205  (e) Rabbinic texts remember Akiba, to his eventual discredit, hailing Simon bar Kokhba as the Messiah. The influential rabbi cannot have been alone in his opinion.216  (f) Many of the beliefs characteristic of apocalyptic eschatology appear not only in numerous early Christian texts but also in rabbinic sources, which implies that such beliefs were regular religious coin in early Judaism. (g) "The rapid expansion of Christianity," to quote Barnabas Lindars, "would really be inexplicable except against the background of a widespread feeling amongst Jews of the day that they were living in the End Time. For it is ... only because of the pre-understanding of the Bible in this eschatological sense, attested not only in Qumran and apocalyptic, but also to some extent in rabbinic sources, that the church's application of the whole range of Old Testament to Jesus could be felt to be a plausible undertaking and find acceptance."207 


Given that many-I do not say all or even most-ancient Jews were, like Luke's Simeon, "looking forward to the consolation of Israel" (2:25), or, like Mark's Joseph of Arimathea, "waiting expectantly for the kingdom of God" (15:43), to categorize Jesus as an apocalyptic prophet is to hold that he believed some things that others in his time and place commonly believed. It would, of course, be fallacious to insist that the currency of particular beliefs in his environment is a sure signal that he shared them.208  Jesus stood out from his contemporaries in several important respects; he was not just like everybody else. Still, it is not otiose to observe that the more common we judge any belief to have been in a particular time and place, the higher the odds that someone from that time and place held it. The corollary is that, in general, the more atypical we judge an idea to have been, the lower the odds that someone held it. The hypothesis that Jesus was a sort of Jewish Cynic has suffered partly for just this reason: the evidence for Cynicism in his Palestinian world is not exactly abundant. It is fair to observe that an apocalyptic Jesus, by contrast, is comfortably at home within what we otherwise know of first-century Judaism.

One more point in this connection. Portions of the Hebrew Bible, which by the first century included all the additions to the prophetic books as well as Daniel, foretell the defeat of Israel's enemies, the influx of the Diaspora, the transformation of the land of promise into a paradise, and the realization of God's perfect will throughout the world. Is it naive to assume that Jesus, who was a religious Jew if he was anything, heard some of the relevant scriptural oracles and believed them?209 

The Fulfillment of Biblical Oracles
If Mark 13-16 correlates eschatological prophecies attributed to Jesus with his passion, early Christian literature on the whole does something similar: it lines up eschatological prophecies from the Hebrew Bible with the end of his life as well as with events immediately preceding and following it. Thus Matt 12:18-21 sees in the ministry of Jesus the fulfillment of Isa 42:1-4 ("Behold, my servant whom I have chosen, my beloved with whom my soul is well pleased...," RSV). The pre-Pauline formula in 1 Cor 15:3-7 regards Jesus' death and resurrection as having been "in accordance with the scriptures." The speech attributed to Peter in Acts 2 makes Joel 2:28-32 ("And it shall come to pass afterward, that I will pour out my spirit on all flesh ... ," RSV) a forecast of Pentecost.

One can multiply such examples effortlessly because early Christian literature explicitly and implicitly claims, again and again, that biblical oracles have come true in the recent past, and that more will come true in the near future. This is, then, a wide-ranging phenomenon. How should we account for it? One possibility is that at some point a few of Jesus' followers, without his precedent, began to line up biblical prophecies with events, real or imagined, and their work caught on, becoming a popular theological pastime. The other possibility is that, already before his departure, Jesus and his disciples, like the Qumran sectarians, took themselves to be in the latter days, so that they lived within a biblically inspired scenario.210  Once born, that prophetic scenario survived Jesus' execution and nurtured the apologetic strategy of appealing to Scripture to bolster novel beliefs.2ln 

Some modern scholars seemingly lean toward the former alternative: Jesus did not read the signs of his eschatological times through Scripture. Part of the reason for their conviction must be the knowledge that many early Christians assiduously occupied themselves with biblical proof-texting. But that the churches did something is, in and of itself, no cause to suppose that Jesus did something else.212  On the contrary, given that his followers remembered him as, among other things, a teacher, a presumption of continuity seems as likely or even more likely than its opposite. As Hans Conzelmann wrote, "Continuity is in itself historically more probable than the assertion of a discontinuity that can scarcely explain the origin of the categories of expression for the community's faith."213 

All this, however, is abstract generalization. What counts is that, on this matter, the sources present us with enough data to establish another global pattern: more than a few times they present Jesus himself quoting from or alluding to prophetic texts of the Jewish Bible. Here is a list, which is representative, not exhaustive:
1. In Paul's version of the words spoken at the Last Supper, Jesus likely refers to the "new covenant" foretold in Jer 31:31 (1 Cor 11:25; cf. Luke 22:20).214 


2. The Beatitudes in Matt 5:3, 4, 6 // Luke 6:20-21 (Q), at least in their Matthean form, and arguably in their Q form, allude to the beginning of Isa 61 ("to bring good news to the oppressed ... to comfort all who mourn"), which 11Q13 and other Jewish sources draw upon to foretell the latter days.211 

3. When the disciples of the Baptist, in Matt 11:2-6 // Luke 7:18-23 (Q), ask Jesus whether he is "the coming one" of their master's proclamation, he responds by borrowing the language of several lines from Isaiah, above all 35:5-6 ("Then the eyes of the blind shall be opened, and the ears of the deaf unstopped; then the lame shall leap like a deer") and 61:1-2 ("the LORD . . . has sent me to bring good news to the oppressed").216 

4. Matt 11:10 // Luke 7:27 (Q) ("This is he of whom it is written, `Behold, I send my messenger before your face, who will prepare your way before you,"' RSV) apparently conflates Exod 23:20 with Mal 3:1, the latter being part of an eschatological prophecy about judgment and fire (see vv. 2-3).217 

5. Matt 10:32-33 // Luke 12:8-9 (Q) envisages the Son of Man confessing and denying those who have confessed or denied Jesus; the vision of the last judgment in Dan 7 is in the background.211 

6. Mic 7:6, which often was taken to presage familial division at the end of days (cf. m. Sotah 9:15; b. Sanh. 97a), lies behind Jesus' words in Matt 10:34-36 // Luke 12:51-53 (Q): father will be divided against son, and son against father, and so on (see n. 44).
7. The promise that some of his followers will sit on thrones and judge the twelve tribes of Israel, in Matt 19:27-28 // Luke 22:28-30 (Q), depends upon the vision of Dan 7, which also speaks of "thrones.11219 

8. Mark 8:38, like its relative in Matt 10:32-33 // Luke 12:8-9 (Q), also alludes to the depiction of the great assize in Dan 7: the Son of Man will come for judgment with the holy angelS.220 


9. The Jesus of Mark 9:12 implicitly identifies John the Baptist as the fulfillment of Mal 3:1: "Elijah does come first to restore all things" (RSV; cf. Matt 11:10 // Luke 7:27 [Q]).221 

10. In Mark 9:48, Jesus characterizes Gehenna using language from the prophetic oracle that concludes the book of Isaiah: "their worm shall not die, their fire shall not be quenched" (66:24 RSV).
11. It seems more likely than not that the first part of Mark 10:45 ("the Son of Man came not to be served but to serve") is an ironic reversal of Dan 7:14, where one like a son of man comes and multitudes serve him.222 

12. Mark 13:14 refers to the "desolating sacrilege" of Dan 9:27; 11:31; 12:11.
13. The apocalyptic vision of Dan 7 lies behind the prophecy in Mark 13:26-27, according to which the Son of Man will come on clouds with great power and glory.223 

14. In Mark 14:27, Jesus foretells what will happen to his closest followers by quoting from an obscure prophecy in Zech 13:7 ("I will strike the shepherd, and the sheep will be scattered").
15. When accused before the Sanhedrin, the Markan Jesus declares that his hearers will see the Son of Man coming with the clouds of heaven (14:62), still another clear allusion to Dan 7:13-14.
16. The vision of the final judgment in Matt 25:31-46, in its opening line ("When the Son of Man comes ... and all the angels with him"), borrows from Zech 14:5 ("Then the LORD my God will come, and all the holy ones with him").224 

17. Jesus' forecast of woe, addressed to the daughters of Jerusalem in Luke 23:30, warns, "Then they will begin to say to the mountains, `Fall on us'; and to the hills, `Cover us."' The words are borrowed from a prophecy of lament in Hos 10:8 ("They shall say to the mountains, Cover us, and to the hills, Fall on us").225 


18. The judgment scene in Dan 7:9-14 (with Kpttrjptov, ui6 &vBpwrtou, and avtw ~860q ... ~~ouofa in the LXX) is the source for Jesus' declaration, in John 5:27, that "he [God] has given him [Jesus] authority [~~ouofav 98WKEV avtw] to execute judgment [xpfatV], because he is the Son of Man [uio &v0p6r<ov]."
19. In John 16:22, Jesus uses the language of Isa 66:14 ("You shall see, and your heart shall rejoice") to promise his disciples that they will see him again and then rejoice.226 

I offer no evidence that any of these verses fairly represent things Jesus said, although I more than suspect that some of them do, just as I more than suspect that some of them do not. Nor do I here contend that the scriptural language must in every case be original; maybe in a few cases it is secondary. All I claim is that these texts constitute a significant pattern in the sources, and that this pattern leaves us with yet one more choice. We may infer either (a) that the early Christian habit of drawing upon eschatological prophecies in Scripture owed something to Jesus' own outlook221  or (b) that such precedent was lacking. If we opt for (a), we have again reinforced the main thesis of this chapter. If we opt for (b), we find ourselves opposing an early and very well-attested tradition, for Q, Mark, M, L, John, and seemingly Paul all take it for granted that Jesus linked his present ministry and his future fortune to prophetic Scriptures.
Comparison of Jesus to Others
Although Jesus' followers promoted his honor and status far beyond the honor and status of his predecessor John the Baptist, several early Christian texts nevertheless highlight parallels between the two men or record that others observed similarities. In Mark's Gospel, upon learning of Jesus' marvelous activities, Herod Antipas supposes, as do others, that the Nazarene might be John the Baptist risen from the dead: "King Herod heard of it, for Jesus' name had become known. Some were saying, `John the baptizer has been raised from the dead; and for this reason these powers are at work in him.' But others said, `It is Elijah.' And others said, `It is a prophet, like one of the prophets of old.' But when Herod heard of it, he said, `John, whom I beheaded, has been raised"' (6:14-16). It is the same in Mark 8:27-28. When Jesus asks his disciples, "Who do people say that I am?" they answer that the various opinions include identification with the Baptist. In his editorial work, moreover, Mark himself makes the martyrdoms of John and Jesus parallel. Joel Marcus summarizes: "Each is `eagerly heard' (see 6:20; 12:37) and becomes the object of the curiosity of a leader (6:12; cf. 15:9-10, 14-15), who tries unsuccessfully to save him (6:20; cf. 15:4, 9-14). Each, however, falls victim to his enemies' murderous intention (6:19; cf. 3:6; 14:1; etc.), is arrested and bound (6:17; cf. 14:46; 15:1), and is ignominiously executed and buried (6:27-29; cf. 15:16-47) .11228 


A tradition common to Matthew and Luke offers something comparable: Matt 11:16-19 // Luke 7:31-35 (Q)-John came not eating and drinking, the Son of Man came eating and drinking-suggests that Jesus and John had similar goals and messages, and even that their differences were more in the delivery than in the substance. The two appealed to the people of "this generation," who responded by slandering them both.
Parallels between John and Jesus appear likewise in Luke's infancy narratives: the stories surrounding the births of both figures are, as is well known, very much alike (cf. 1:5-25, 26-38, 57-80; 2:1-52).229  Matthew, too, enjoys correlating the two men. In his Gospel, both Jesus and John implore people to repent because the kingdom is at hand (3:2; 4:17), address the Pharisees as "You brood of vipers" (3:7; 12:34), warn about trees that do not bear good fruit and so are cut down and thrown into the fire (3:10; 7:19); and both are seized (xpar~w) and bound (Uw) (14:3; 21:46; 27:2), are feared by authority figures because crowds see them as prophets (14:5; 21:46), and are buried by a disciple or disciples (14:12; 27:57-61).211 

The habit of making John and Jesus mirror one another is remarkable in view of the Christian tendency to exalt the Messiah over his forerunner. Perhaps the synkrisis originated with Jesus, who related himself to John's ministry and expectations in positive ways.23'  But whatever Jesus may have thought, the tradition remembered him as being very much like the Baptist.
Although this fact is suggestive when one takes into account that ecclesiastical tradition also characterized the Baptist as an apocalyptic prophet, it is more than suggestive when contemplated in conjunction with Acts 5:35-39, where Gamaliel the Pharisee says,

Fellow Israelites, consider carefully what you propose to do to these men. For some time ago Theudas rose up, claiming to be somebody, and a number of men, about four hundred, joined him; but he was killed, and all who followed him were dispersed and disappeared. After him Judas the Galilean rose up at the time of the census and got people to follow him; he also perished, and all who followed him were scattered. So in the present case, I tell you, keep away from these men and let them alone; because if this plan or this undertaking is of human origin, it will fail; but if it is of God, you will not be able to overthrow them-in that case you may even be found fighting against God!
This text discloses that, in addition to being remembered as akin to the Baptist, some thought that Jesus was also like Judas the Galilean and Theudas. The latter, according to Luke's account, made himself out to be "somebody," and Josephus reports that he persuaded many "to take up their possessions and to follow him to the Jordan River. He stated that he was a prophet and that at his command the river would be parted and would provide them an easy passage" (Ant. 20.97-99). Theudas, whom Martin Hengel has labeled a "messianic pretender,"232  clearly wanted to relive salvation history and liberate his people from foreign domination.233  As for Judas the Galilean, Origen reports that a few took him to be the Messiah, and some modern historians have judged this likely.234  Be that as it may, he, like Theudas and John the Baptist, hoped for the liberation of God's people from Roman rule.
Now, Mark 6:14-16 and 8:27-28 attribute the comparison of Jesus with the Baptist to Herod Antipas and unnamed others; and it is yet another outsider, Gamaliel, who in Acts 5:35-39 associates Jesus and his disciples with Theudas, Judas, and their followers. This makes sense. It seems far-fetched to suppose that insiders first thought up these comparisons, which might have been unwelcome. One presumes instead that we have here judgments from people unaligned with Jesus and the churches.211 


So we may ask, Why did some judge Jesus to be like John, Theudas, and Judas the Galilean? If popular opinion remembered Jesus as an apocalyptic prophet who proclaimed that the Jewish kingdom would depose the Roman kingdom, a prophet who wanted "to redeem Israel" (Luke 24:21), we have our answer. For people also remembered Judas, Theudas, and John as leaders of movements that hoped for a change of kingdoms. If, however, Jesus was unlike John, Theudas, and Judas in that he did not hope for the imminent and dramatic redemption of Israel, how do we account for the comparisons?
Cross-Cultural Millenarianism
The proposal that Jesus was an apocalyptic prophet enables us not only to give him a plausible context within first-century Palestine but further to fit him into a cross-cultural typology that modern anthropologists have established. Pacific cargo cults, Jewish messianic groups, Amerindian prophetic movements, and Christian sects looking for the immediate end of the present world order display a host of features that reappear in the early traditions about Jesus, as I have documented elsewhere.236  Such millenarian movements, which are otherwise attested within early Judaism'211  tend
• to address the disaffected in a period of social change that threatens traditional ways and symbolic universes (they often arise in a time of aspiration for national independence);
• to see the present and near future as times of suffering and/or catastrophe;

• to envision a supernatural agency irrevocably reversing all wrongs and undoing all evil circumstances;
• to depict reversal as imminent and ultimate;
• to be both revivalistic238  and evangelistic;
• to promote egalitarianism;
• to divide the world into two camps, the saved and the unsaved;
• to break hallowed taboos associated with religious custom;
• to be nativistic and focused upon the salvation of the community;
• to replace traditional familial and social bonds with fictive kin;
• to mediate the sacred through new channels;
• to demand intense commitment and unconditional loyalty;
• to focus upon a charismatic leader;
• to understand their beliefs as the product of special revelation;
• to expect a restored paradise in a transformed world that will return the ancestors;
• to insist on the possibility of experiencing utopia as a present reality;
• to grow out of a precursor movement.
All of these items recur in the early traditions about Jesus, and if the millenarian shoe fits so well, then he probably wore it. To put it otherwise: classifying Jesus as an apocalyptic prophet neatly explains why the traditions about him exhibit so many parallels with worldwide millenarian movements, which typically owe their initial theological profiles to their founding prophets.23' 



Such, then, are some of the reasons for envisaging Jesus as an apocalyptic and millenarian prophet who, as Bultmann put it, "expected a tremendous eschatological drama.11140  To my mind, the arguments are formidable, indeed compelling.  14' The conclusion that they oblige has accordingly become a point of departure for further lines of inquiry. Exactly what role did the prospect of eschatological distress play in Jesus' thinking? Did he prophetically interpret his forebodings in terms of the ordeal of the latter days?242  Did he apprehend that he must lose his life in the eschatological tribulation in order to gain it at the eschatological renewal? Did he, despite all the doubt in recent decades, allude to Dan 7 when he spoke of "the Son of Man"?243  Did his moral exhortations sometimes gain force by invoking the prospect of Gehenna?244  Did his nostalgia for eschatological paradise envisage God's kingdom as this-worldly or otherworldly or something in between?245 

I have come to believe that even though Jesus was not a cartographer of future states, we can answer some of these questions, as well as kindred others, with a decent measure of conviction, and my endeavors in this connection have gradually verified my working hypothesis. Viewing Jesus as a millenarian figure has proven to be productive. In other words, this take on the tradition has become what Imre Lakatos called a "progressive research programme," which has led to an ever-enlarging series of new questions and useful answers. I have found that once one approaches the early Christian sources with the idea that Jesus was an apocalyptic prophet, much that otherwise has no good explanation falls into place and indeed becomes almost self-evident.246 


Other scholars, however, have a different view of things. They do not agree that the descendants of Weiss and Schweitzer are on the side of truth. Such dissidents have, in fact, again and again tried to move the mountain of evidence that is the apocalyptic Jesus. In the remainder of this essay, then, I wish to review some of their efforts. My goal is to negate their negation of the apocalyptic Jesus, to show that the mountain has not been lifted up and thrown into the sea.247 

Too Many Contradictions?
Early attempts to counter Schweitzer's apocalyptic Jesus often confidently forwarded an argument that, when analyzed, looks like this:
a. The Synoptics contain apocalyptic and nonapocalyptic materials.
b. One individual is unlikely to have authored both sorts of materials.
c. Jesus authored some of the nonapocalyptic materials.
d. He thus is unlikely to have authored any of the apocalyptic materials.

Many were robustly confident, and clearly relieved, that the ethical teachings of Jesus cannot be those of an apocalyptic prophet, for they appear "to contemplate the indefinite continuance of human life under historical conditions."248  J. H. Leckie long ago put it this way:
There are features of His doctrine which imply that He did not feel ... [a] sense of approaching climax. The sweep and reach of His ethical demands, which call men to be perfect as the Father in heaven is perfect, seem to require a long period of time for their fulfillment. It is remarkable, also, that when He counsels His hearers not to be anxious about the future, He does not enforce the lesson by reminding them that there will be no future to be anxious about-does not say, "Be not anxious about the morrow; for to-morrow the Lord cometh." This would have been a most powerful argument to have used if Jesus had been possessed by the conviction that the end was at hand. Yet He is content to base His appeal on a homely and familiar thought which implies that things will be in the days to come even as they have been in days gone by, and that the old pathetic human experience will go on repeating itself. "The morrow shall take thought for the things of itself: sufficient unto the day is the evil thereof." This is a striking example of a strain in the Gospels which does not suggest a foreshortening of the future.249 

This line of reasoning is alive and well. Marcus Borg, for one, has reiterated it, urging that Jesus was a teacher of subversive wisdom, that many of his sayings have nothing to do with eschatology, that his words reflect a "mentality deeply aware of the conventions that dominate people's lives, animating, preoccupying, and ensnaring them," and that the combination of imminent eschatology and subversive wisdom is "possible" but "improbable.11210  What shall we say to this?
The implicit assumption that Leckie, Borg, and so many others have made is that the historical Jesus should have been, to our way of thinking, more consistent or coherent than the Synoptic Jesus.251  But is this warranted?252  The perceived inconcinnities, the supposedly very "different perspectives on life,"253  belong to the primary sources themselves, and how assured can we be that their authors tolerated tensions that Jesus did not tolerate? Who is to judge how consistent or inconsistent a first-century Galilean prophet must have been?254 


Why presume that, although the evangelists freely mixed different sorts of materials, Jesus could not equally have done so? Was he, unlike them, clarity itself? Perhaps so. Yet surely "we cannot know, from the start, whether Jesus' teaching was simple or ambiguous and difficult. This is what we are trying to find out, if possible, not what we begin by assuming.""'  Maybe Jesus was like the prophet Isaiah, concerning whom Th. C. Vriezen once wrote that it would be a "misjudgment of the personality of this prophet to demand that his prophecies should always form an airtight system.""'  Or maybe he was like the editors of Proverbs, who created contradictions intentionally, in order to prod critical reflection.151 

Even particularly reflective individuals sometimes seem to speak against themselves. Students of Paul have often proposed theories of development precisely because what he says in one epistle is not exactly what he says in another. The divergence between what the apostle wrote about the law in Galatians and what he had to say about it in Romans is notorious,258  as are his various and discordant statements about eschatological subjects.259  Wayne Meeks remarked that Paul's "employment of apocalyptic categories" in 1 Corinthians "seems to be the reverse of that in Galatians," for if in the latter he employs "the present experience of factors traditionally associated with the messianic age to warrant a radical innovation, abandoning the use of the Mosaic law so as to set boundaries between Jew and gentile," in the former he "uses eschatological language in the future tense to restrain innovation and to counsel stability and order: `In view of the present ... distress, it is well for a person to remain as he is.111260 


That Paul says different and even contradictory things does not mark him out as idiosyncratic. Scholars have also wrestled with striking inconcinnities in Wisdom of Solomon,26n  in Matthew's Gospel,`  in Luke's Gospel,263  in Josephus's histories,"'  in Justin's writings,265  in Origen's thought266-in  fact, in just about every writing of any length from antiquity.267  This should come as no revelation. Human beings are bundles of inconsistencies, and we all sometimes appear to disagree with ourselves. Albert Einstein once wrote, "For me the Jewish religion like all others is an incarnation of the most childish superstitions." At another time he stated that "science without religion is lame."268 


Whatever one makes of Einstein's seemingly conflicting statements, we certainly have no evidence that Jesus was as logical as the great scientist, or even as logical as Matthew, Luke, or Paul.26'  Whatever else he may have done, Jesus did not celebrate rationality as a virtue. His tradition was not GrecoRoman philosophy, but popular Galilean Judaism. He was not a scholastic logician, but heir to a religion that at all periods displayed "incongruous and inconsistent elements."27'  His mind, furthermore, was poetic, and his mental universe, filled as it was with invisible spirits and informed by the cosmology of the Hebrew Scriptures, was mythological. He composed parables. He issued warnings. He appealed to religious sentiment. He busied himself neither with defining his terms nor with constructing syllogisms for the intellect. Those were not the vocation of a first-century Jewish prophet.271 

Here the work of Jack T. Sanders is helpful.272  Recent sociological study of charismatic leadership in new religious movements has, he observes, established the principle that "randomness increases charisma." That is, the most effective leaders are those who fascinate, and they often achieve this by acting strangely and unexpectedly, by saying things that are unusual and shocking, even contradictory. The charismatic becomes astonishing by doing astonishing things, which includes being inconsistent; and according to Sanders, "given Jesus' effect on his disciples-who did leave all to follow him, as he demanded-we must assume that" he "also understood and employed the principle [that randomness increases charisma]. To assume otherwise is to think that he was not a charismatic leader, that he did not fascinate and astound his audiences, that he was quite predictable, and that he was nevertheless a successful leader."273 


In line with this, our sources have their hero saying outrageous things, such as "Whoever comes to me and does not hate father and mother, wife and children, brothers and sisters, yes, and even life itself, cannot be my disciple" (Luke 14:26), and doing outrageous things, such as feasting with "toll collectors and sinners." Surely it was in part because he was unpredictable that, as the sources report, he surprised, astounded, and offended people (Matt 7:28; 13:54, 57; 19:25; 22:33; Mark 1:22, 27; 6:3; 11:18; Luke 4:32; John 6:61; 7:46). Presumably, some did think him possessed or out of his mind (Matt 12:24 // Luke 11:15 [Q]; Mark 3:21; John 7:20; 8:48, 52; 10:20).
According to Sanders, if Jesus avoided the routinization of charisma by characteristically doing the unexpected, then we would not be dumbfounded to learn that he uttered apparently clashing sayings. The tradition at least has him doing so. If it remembers him rebuking opponents for not honoring father and mother (Mark 7:9-13; cf. 10:19), it also has him commanding a would-be disciple who wishes to bury a parent, "Let the dead bury their own dead" (Matt 8:22 // Luke 9:60 [Q]). If it has him enjoining people to imitate the deity who overflows with kindness to the just and unjust without distinction (Matt 5:43-48 // Luke 6:32-35 [Q]), it also has him mercilessly castigating opponents (Matt 23; Luke 11:39-52) and dismissing them as destined for destruction (Matt 11:20-24 // Luke 10:13-15 [Q]). If it has him generously declaring that "whoever is not against us is for us" (Mark 9:40), it also has him less generously declaring that "whoever is not with me is against me" (Matt 12:30 // Luke 11:23 [Q]).274  And if it has him announcing that the kingdom of God has come (Matt 12:28 // Luke 11:20 [Q]; Luke 17:20-21), it also has him teaching others to pray for its coming (Matt 6:10 // Luke 11:2 [Q]). Whether or not Jesus, like Parmenides and Heraclitus, enjoyed constructing paradoxical utterances-"Many that are first will be last, and the last first" (Mark 9:35; 10:31 RSV) suggests that he might have-perhaps we should say of him what Ed Sanders has said of Paul: "As a religious genius, he was free of the academic requirement of systematic consistency."275 

Our inclination to find a historical Jesus who satisfies our notions of coherence is problematic not only because human beings in general and charismatic leaders in particular are sometimes so unpredictable and inconsistent, but also because apocalyptic eschatology has never incubated pure reason or even practical reason. Rudolf Otto long ago highlighted "the irrationality of the genuine and typically eschatological attitude."276  Appealing to Zoroaster and Muhammad, he remarked that "the liveliest feeling of the immediate inbreaking of the supramundane future" does not exclude a message about the current world that "reckons on duration, on continuance in time and in temporal and world affairs."277  More recently, Marius Reiser has observed that "internal consistency, coherence of ideas, motifs, and conceptions, is foreign to the [ancient] apocalyptic authors."278  Equally relevant is this judgment by Markus Bockmuehl: "The ability to hold together prophetic urgency with patience and indeed postponement is deeply intrinsic to the biblical and Jewish apocalyptic milieux.11279 


One can adduce dozens and dozens of relevant illustrations. The Gathas record a sense of exigency because "the making wonderful" is near, and yet they concern themselves with life and death in the interim. The Dead Sea Scrolls reveal a people enamored with 1 Enoch and Daniel and anticipating a dramatic divine intervention in their lifetime, a people who nevertheless copied nonapocalyptic sapiential texts (e.g., 4Q185 and 4Q525) and drew up detailed institutional guidelines for communal living (e.g., 1QS and CD).
Consider in this connection 4QMMT (4Q394-399). This sectarian document concerns itself with a number of halakic issues, among them the calendar, ritual purity, and rules for intermarriage. It discusses all of them without any reference to eschatology. Yet the very same text says explicitly, "This is the end of days" (01t'7 rPVlN N11 71, 4Q398 frgs. 11-13 4). It also informs its readers that blessings and curses will come upon their generation "at the end of days" (01071 r1'V1N7, 4Q398 frgs. 14-17 col. I 6), and it twice uses the expression r1y7 r11VlN ("end of time," 4Q398 frgs. 14-17 col. 11 6; cf. 4Q399 col. 11 3). Whether or not, as I think, the group responsible for this text took itself to be simultaneously suffering eschatological tribulation and anticipating the blessings of the new age, Albert Baumgarten is right: the Qumran group, which "was devoted to a strict observance of the laws of the Torah, also believed actively in the imminent redemption of the world, and did not find any contradiction between these two aspects of their faith.11211  I am reminded of the thesis of Ben Zion Wacholder regarding the composition of the Mishnah: Rabbi Judah the Prince and "his fellow redactors were in fact preparing, so to speak, a handbook for Elijah, who as chief courtier of the Messiah would be in charge of the punctilious observance of the Halakah."281  On this view, halakic discussion was messianic expectation.

The book of 2 Baruch offers more of the same, for it combines the conviction that "the youth of the world has passed away" (15:10) with conventional exhortations to keep the Torah (e.g., 32:1; 46:3).282  In the words of Matthias Henze,
In 2 Baruch, Deuteronomic theology, particularly the call on Israel to live in accordance with the Mosaic Torah and to choose life over death, has become the central aspect of the book's apocalyptic world view Our author manages to harmonize two distinct strands of early Jewish thought which, by modern literary standards, are not harmonious but appear to be mutually exclusive, to the extent that they are normally kept separate: the Deuteronomic promise to those who follow Torah that they will be rewarded with a long and prosperous life, and the apocalyptic promise that this life will soon come to an end. The author of 2 Baruch sees no contradiction here but finds the two to be fully compatible.28s 

One could make not dissimilar comments about Daniel, l QMysteries, 4QMysteries, 4Qlnstruction, Testaments of the Twelve Patriarchs, James, 1 Peter, and other ancient sources that mingle wisdom materials with apocalyptic motifs and expectation.284  Even Sirach, although it is a book of traditional Jewish wisdom, offers a prayer for God to hasten and fulfill the prophecies of old, to subdue pagan oppressors, and to gather the scattered tribes of Jacob (36:1-17)285  And Paul, who believed that "salvation is nearer to us now than when we first believed" (Rom 13:11 RSV), could yet regularly argue and exhort in ways unconnected with eschatology.'"  He is "a striking example of the juxtaposition of timeless wisdom and the impetuous expectation of an imminent end."287  So too is Akiba, who, at least according to rabbinic tradition, concerned himself with both halakah and messianism and also purportedly coined an intentionally paradoxical statement about the judgment: "The world is judged by grace, and all is in accord with the preponderance of [good or evil] deeds" (m. 'Abot 3:16 [this immediately follows the remark "All is foreseen but free will is given"]). Much later, Martin Luther's belief that the world was "old and close to its end did not prompt personal despair or a flight from social responsibility or social ethics."288  So whereas Borg perceives a disjunction between imminent eschatology and serious attention to everyday lives and conventions, history shows us their incessant union.

So does our own time: things are as they always have been. The Lubavitcher Rebbe, Menachem Schneerson, announced the imminence of the Messiah's coming while simultaneously denouncing Palestinian autonomy because it would eventually lead to a Palestinian state;289  and one needs only a little knowledge of contemporary American fundamentalism to realize that fervent attention to everyday social questions can go hand in hand with authentic belief in a near end. The late Jerry Falwell believed that Jesus was coming again soon and yet often concerned himself with conventional political and social issues.
Consistency is the hobgoblin of nonapocalyptic minds. If Jesus reworked wisdom materials, that is no reason at all to suppose that he did not also rework apocalyptic materials, or vice versa.290  And if he was a social prophet, that does not exclude his having been an apocalyptic prophet. Others have been both. The reason is obvious: as eschatological expectation and instruction cannot cover all of life, no successful apocalyptic prophet can afford to be a monomaniac. So using a criterion of consistency to delete apocalyptic elements from Jesus' speech because they contradict the sapiential elements is no more plausible than arguing that people who pray for God to heal them cannot go to the doctor, or that those who teach that Jesus will come again cannot insist that even now he lives in their hearts.

Otto's observations about the irrationality of eschatology were directed against Schweitzer and his "thoroughgoing eschatology." With his flair for the dramatic, Schweitzer, unlike the more prudent Weiss,29n  wanted to explain nearly everything about Jesus in terms of eschatology, and this extreme view perhaps has allowed some to imagine that since not all of the words of Jesus can be related to apocalyptic expectation, he was not an apocalyptic prophet. In the words of Francis Peabody, "There is nothing apocalyptic in the parable of the good Samaritan, or in the appropriation by Jesus of the two great commandments, or in the prayer for to-day's bread and the forgiveness of trespasses, or in the praise of peace-making and purity of heart."" 

This is an argument that needs to be put to sleep.293  It cannot astound that Jesus' "eschatology and ethics" often "stand alongside one another in a relatively disconnected way."294  The nearness of the end does not in and of itself generate imperatives'295  for which one rather needs a moral tradition. While some of Jesus' strange instructions to those who followed him were, I believe, motivated by his near expectation, and while his eschatology added urgency to all of his demands, he, like all the other teachers in his time and place, drew most of his moral teaching from the well of traditional Jewish discourse, in large dependence upon the Law, the Prophets, and the Writings.

The Presence of the Kingdom
Luke 17:20-21 reads as follows: "Once Jesus was asked by the Pharisees when the kingdom of God was coming, and he answered, `The kingdom of God is not coming with things that can be observed; nor will they say, "Look, here it is!" or "There it is!" For, in fact, the kingdom of God is among [or "in"] you."' Gospel of Thomas 113 supplies a variant: "His disciples said to him, `When will the kingdom come?' Jesus said, `It will not come by expectation. It will not be a matter of saying "here it is" or "there it is." Rather, the kingdom of the Father is spread out upon the earth, and people do not see it.'"2% 

These two verses from Luke and Thomas were, according to Bernard Brandon Scott, foundational for the Jesus Seminar: they "grounded" its "position that Jesus was a preacher of the present kingdom of God."297  By this Scott means that the Jesus Seminar took Luke 17:20-21 and Gos. Thom. 113 to articulate the presence of the kingdom in a way that excludes apocalyptic expectation.211  John Dominic Crossan, a cofounder of the Jesus Seminar, has rendered the same verdict: the two sayings, which for Crossan faithfully represent Jesus, constitute a rebuttal of "the validity of apocalyptic eschatology."299  One may also quote to like effect Stephen Patterson, another prominent member of the Jesus Seminar: "Nothing could be more troubling to the apocalyptic hypothesis than Luke 17:20-21."300 


We have just seen, however, that religious individuals and their texts do not always adhere to our canons of either/or logic.30'  This by itself might make one hesitate regarding the Jesus Seminar's inference. Additional observations lead one not only to hesitate but also respectfully to disagree. Luke 17:20-21; Gos. Thom. 113; and related sayings (e.g., Matt 12:28 // Luke 11:20 [Q]; Gos. Thom. 3, 51) do not cancel the apocalyptic Jesus.
1. As anyone familiar with the history of interpretation knows, the canonical logia that seem most explicit about the presence of the kingdom are of debatable import,302  and "although difficult passages cannot be treated as if they did not exist, it is asking for trouble to make them the pillars of a theory."303  Luke 17:20-21, with its notoriously difficult 1iapaupIoEw5 and ~vr6q upwv, "remains a riddle."304  The verses just might mean that when the kingdom comes, it will come suddenly. This was the view of Bultmann and Jeremias, and we cannot dismiss it as incredible.305  W. G. Kummel instead contended that our saying expresses the presence of the inbreaking kingdom not in the world at large but exclusively in the messianic acts of Jesus.306  Then there is the interpretation of G. R. Beasley-Murray: "Jesus is simply telling the questioners not to concern themselves with trying to determine when ... the kingdom of God is to appear, but rather to be aware that the kingdom is within their reach-which is to say that it lies in their power to enter it and secure its blessings."307 

The way Bultmann and Jeremias read Luke 17:20-21 does not, to state the obvious, exclude a coming apocalypse. Nor do the interpretations of Kummel and Beasley-Murray. Even more importantly, the Third Evangelist cannot have understood Luke 17:20 and 17:21 as has the Jesus Seminar, because those verses, in their current literary setting, preface a series of warnings about the approaching eschatological catastrophe (17:22-37). In short, Luke and many informed exegetes have not discerned in Luke 17:20-21 an "anti-eschatological intention."308  This does not entail that such intention is foreign to the saying, only that this is very far from self-evident.

As for Matt 12:28 and Luke 11:20 (Q), which declare that the kingdom of God "has come" (~cpeaoEv), the verb could be, as so many have thought, proleptic, indicating that the kingdom is so near that it can be spoken of as though it were already present.309  It is incontrovertible that "in confident assertions regarding the future, a vivid, realistic present may be used for the future.""o  This is clearly the case elsewhere in the Jesus tradition,"'  and this may be how the aorist Ecp0aoEv functions in 1 Thess 2:16, which seemingly speaks of eschatological punishment (cf. 1:10) as though it were already meted out: "God's wrath has overtaken them at last."312  Also comparable is Acts Thom. 33, where the apostle Thomas says to a wicked serpent: gcpBaosv ... Gov to t~XoStf1S &mwXsfaq ("your end, destruction, has come upon you"). But the serpent yet lives.
Others have divined in Matt 12:28 // Luke 11:20 (Q) a declaration that the kingdom has in fact entered the present. They could be right.313  Yet to affirm that the kingdom has arrived is not to say that it is already all that it will be.314  We should remember that, unlike some modern scholars, neither Matthew nor Luke understood the saying to disallow a conventional end-time scenario, because both evangelists, although they reproduced the saying, promoted just such a scenario. Did the two earliest interpreters whom we know anything about both get it wrong?

2. At least a few scholars of repute have doubted the authenticity of Luke 17:20-21 and Matt 12:28 // Luke 11:20 (Q). According to Ed Sanders, Luke wrote 17:20-21 "all by himself, unaided by a transmitted saying of Jesus."315  According to Heikki Raisanen, Matt 12:28 // Luke 11:20 is inseparable from its literary context in Q, and in fact a tradent with that context in view composed it.316  Others concur.117 

I cite Sanders and Raisanen not to agree with them but rather to remind readers of how uncertain is this historical-critical business of ours. It would indeed be easy enough to regard Luke 17:20-21 and Matt 12:28 // Luke 11:20 (Q) as Christian formulations, responses to the delay of the parousia. The spiritualization of eschatological language as ordinary time inconveniently marches on is well known to the history of religions, and it shows up in early Christianity, in the Gospel of John and the Gospel of Thomas.318  If one were to judge that Luke's ~vr6q upcwv means "within you,"31'  would it not be reasonable, given that the Synoptic Jesus nowhere else speaks of the kingdom being within people, to reckon the verse to which it belongs a post-Easter composition?
3. Even if Sanders is not wholly right about Luke 17:20-21-I do not pretend to know one way or the other-he may well be partially right. One surmises that at least µsta rtapatgp1oEwS ("with things that can be observed") is redactional, for although rtapattjpgotS is a New Testament hapax legomenon, the related verb (rtapatgp~w: Matthew: 0; Mark: 1; Luke: 3) is editorial in Luke 14:1; 20:20; Acts 9:24.320  If so, if µsta napatr)ptuEwq is Luke's addition, we have cause to suspect that Gos. Thom. 113 depends upon the Third Gospel, for its phrase, "not come by expectation" (or "by looking": 60uc9-r eao.,, [cf. Gos. Thom. 51]), corresponds to Luke's µsth napatr)ptoswS.

There are perhaps additional indications that the Gospel of Thomas is not here an independent or wholly independent witness, among them this, that the end of Gos. Thom. 113 ("the kingdom of the Father is spread out upon the earth, and people do not see it") may echo Luke 17:22 ("you will long to see one of the days of the Son of Man, and you will not see it"), which presents several Lukan features.32'  Not only, then, is the pre-Lukan shape of Luke 17:20-21 nowhere near certain, but also it is scarcely obvious that the Gospel of Thomas is an independent witness to it.322 

4. Most scholars who have written on the eschatology of Jesus have not denied that he thought and spoke of God's rule as somehow truly present. At the same time, they have not eliminated all the sayings about the future coming of the kingdom. So they have left themselves the task of explaining how the two sorts of sayings can be harmonized. I will make my own attempt below Before doing that, however, I wish to emphasize that the last hundred years have seen any number of serious and carefully considered proposals as to how the kingdom could have been, for Jesus, both present and coming, and the vast majority of such proposals have allowed for at least some apocalyptic elements in his thought.323  So to turn the sayings about the presence of the kingdom into a lever with which to pry apocalyptic elements from the historical Jesus cannot be a straightforward task.324  Those who adopt this strategy need to explain to the rest of us why we must reckon all the earlier attempts to unite realized eschatology with apocalyptic expectation as failures beyond exegetical rehabilitation. I am unaware that anyone has done this.

5. Almost half a century ago, C. E D. Moule urged that early Christians fashioned their eschatological statements according to the different situations in which they found themselves. Formulations were ad hoc and varied according to whether one was envisaging individuals or a collective, addressing insiders or outsiders, pondering the activities of God or of human beings. No one set out to construct a coherent eschatological system, which is why no one achieved such a thing.32s 

The point, which is obvious enough once stated, becomes important for us when we embrace the form-critical axiom that the sayings of Jesus circulated, for the most part, without record of their originating contexts, so that we can only speculate about the circumstance in which Jesus uttered any saying that we might assign to him.
Consider in this light once more Luke 17:20-21: "Once Jesus was asked by the Pharisees when the kingdom of God was coming, and he answered, `The kingdom of God is not coming with things that can be observed; nor will they say, "Look, here it is!" or "There it is!" For, in fact, the kingdom of God is among you."' We cannot assume that Luke's introduction ("Once Jesus was asked by the Pharisees when the kingdom of God was coming") preserves the real-life setting of the saying here attributed to Jesus; it may be the evangelist's invention or that of a predecessor. Nor do we know whether the question is supposed to be sincere or to be asked in mockery.  121 In any case, one recalls that Gos. Thom. 113 supplies a different setting for the same saying: "His disciples said to him, `When will the kingdom come?' Jesus said...." If Thomas here depends upon Luke, we see how easy it was for a tradent to give a saying a new context. If Thomas does not depend upon Luke, it is anyone's guess whether the circumstance in either book is historical memory. Perhaps neither is. In short, we do not know the occasion that first called forth Luke 17:20-21, and given that context determines meaning, how can we be confident about what its author, whether Jesus or not, precisely intended? Without knowing the initial audience, the author's attitude toward that audience, and his rhetorical ends, and without knowing whether he was speaking ironically, polemically, hyperbolically, figuratively, or straightforwardly, we are in the dark.
An analogy from Paul may help. He authored all six of the following sentences:

• Rom 14:17: "For the kingdom of God is not food and drink but righteousness and peace and joy in the Holy Spirit."
• 1 Cor 4:20: "For the kingdom of God depends not on talk but on power."
• 1 Cor 6:9-10: "Do you not know that wrongdoers will not inherit the kingdom of God? Do not be deceived! Fornicators, idolaters, adulterers, male prostitutes, sodomites, thieves, the greedy, drunkards, revilers, robbers-none of these will inherit the kingdom of God."
• 1 Cor 15:24: "Then comes the end, when he hands over the kingdom to God the Father, after he has destroyed every ruler and every authority and power."
• 1 Cor 15:50: "Flesh and blood cannot inherit the kingdom of God, nor does the perishable inherit the imperishable."
• Gal 5:21: "I am warning you, as I warned you before: those who do such things will not inherit the kingdom of God."
In the first two verses, the kingdom is present; in the last four, it is future. This does not astound. In each case we understand how the different assertions function within Paul's larger discourse. Imagine, however, that instead of Romans, 1 Corinthians, and Galatians, we had a collection of isolated Pauline sentences, excerpts from his letters, lines without their original literary contexts-something like the Gospel of Thomas, but for Paul instead of Jesus; and imagine further that this collection included Rom 14:17; 1 Cor 4:20; 6:9-10; 15:24, 50; Gal 5:21 as isolated bits. What would we think then?
Many would no doubt sense some tension between Rom 14:17; 1 Cor 4:20, where the kingdom is already here, and 1 Cor 6:9-10; 15:24, 50; Gal 5:21, where it has yet to come. Not only that, but surely a few scholars, observing that apocalyptic texts sometimes visualize the advent of God's final victory as a great banquet (see p. 41), would contend that Rom 14:17 seems to set this expectation aside: "the kingdom of God is not food and drink." These scholars might then go on to treat 1 Cor 6:9-10; 15:24, 50; Gal 5:21 as deutero-Pauline, on the grounds that the real Paul regarded the kingdom as present (1 Cor 4:20) and did not share apocalyptic expectations (Rom 14:17).
This line of reasoning, however, would miss the mark and so misrepresent Paul. One wonders if some analyses of Luke 17:20-21 and Matt 12:28 // Luke 11:20 (Q) are not similarly off target. Can we really take our bearings from a couple of logia whose originating settings are gone for good, sayings not even (if Jesus spoke them) extant in their original language and so not in their original form?
6. Many today read Luke 17:20-21 as a statement of antithetical exclusion: because the kingdom of God is even now "among you," it cannot, someday down the road, be "coming with things that can be observed; nor will they say, `Look, here it is!' or `There it is!"' Jacques Schlosser, however, has made the intriguing suggestion that this reading fails to see that we have here the common Semitic idiom of relative or dialectical negation, in which all or almost all of the emphasis lies on the second limb of the saying.  121 Although the form of a sentence may be "Not A, but B," nothing is really being said about A; it is negated solely in order to stress B, as in the following sentences:

• Exod 16:8: "Your complaining is not against us but against the LORD."
• 1 Sam 8:7: "And the LORD said to Samuel, `Listen to the voice of the people in all that they say to you; for they have not rejected you, but they have rejected me from being king over them."'
• Jer 7:22-23: "For in the day that I brought your ancestors out of the land of Egypt, I did not speak to them or command them concerning burnt offerings and sacrifices. But this command I gave them, `Obey my voice, and I will be your God, and you shall be my people; and walk only in the way that I command you, so that it may be well with you."'
• Mark 9:37: "Whoever welcomes me welcomes not me but the one who sent me."
• Acts 5:4: "You [Ananias] did not lie to us but to God!"
In each of these cases the first part of the statement is literally false: the generation in the wilderness did complain against Moses; the Israelites did reject Samuel; God did give commandments regarding sacrifices; those who welcomed Jesus did welcome him; Ananias did lie to the apostles. The denials are not to be taken literally but are instead transparent exaggerations for emphasis, rhetorical ways of setting the stage for and underlining the importance of what follows. They are like Matt 23:3a, where "do whatever they [the scribes and Pharisees] teach you and follow it" cannot, given what Matthew says elsewhere, be taken at face value. The verse is instead just a hyperbolic way of introducing 23:3b: "but do not do as they do, for they do not practice what they teach."328  It is the same in 1 John 3:18: "Little children, let us love, not in word or speech, but in truth and action." This is not a call to refrain from speech that is loving. In like manner, Schlosser has suggested that Luke 17:20 does not really deny that the kingdom of God will someday come "with things that can be observed"; rather, Jesus says that solely in order to emphasize the unexpected declaration that follows in 17:21: the kingdom is present among you.329 


I do not know if Schlosser is correct, in part because, as previously observed, I do not know the particular context in which Jesus might have said something like Luke 17:20-21. Schlosser's proposal is not, however, obviously false, and its truth would mean that Luke 17:20-21, if dominical, is no witness against an apocalyptic Jesus.
7. The antithesis so often presumed between the kingdom as present and the kingdom as future fails, I have long believed, to reflect adequate engagement with Jewish sources. Daniel, which undeniably has influenced portions of the canonical Gospels,330  announces that "in the days of those kings [of the Greek kingdom] the God of heaven will set up a kingdom that shall never be destroyed" (2:44). Here the kingdom is yet to come (cf. 7:14, 18, 22, 27). In 4:34, however, God's "kingdom endures from generation to generation." Here the kingdom is already a reality (cf. 4:3). Might not ancient Jewish hearers of Daniel, among whom one might plausibly count Jesus,33'  have thought God's kingdom to be both present and coming?332 

The Hebrew Bible as a whole generates the same thought. In some texts, such as Exod 15:18 ("The LORD will reign [from now on and] forever and ever"); 1 Chr 29:11 ("Yours is the kingdom, 0 LORD, and you are exalted as head above all"); Ps 103:19 ("The LORD has established his throne in the heavens, and his kingdom rules over all"); 145:13 ("Your kingdom is an everlasting kingdom, and your dominion endures throughout all generations"), God is king even now333  In other passages, God will become king in the future. Obadiah 21 declares that "those who have been saved shall go up to Mount Zion to rule Mount Esau; and the kingdom shall be the LORD'S," and Zech 14:9 foresees the day when "the LORD will become king over all the earth."334  So auditors of the Scriptures who pondered the divine kingdom might have thought it to be present and coming, or as being in heaven now335  and on earth in the future.336  Is this not the meaning of Tg. Zech 14:9: "The kingdom of the Lord will be revealed upon all the inhabitants of the earth"?337  Is this not the idea behind Tg. Ps.-J. on Exod 15:18: "He is the king of kings in this world, and his is the kingdom for the world to come"?338  Is this not the assumption of T. Mos. 10:1-3, where we read that the eschatological kingdom will appear when God, who at present rules from the divine throne in heaven, arises and goes forth to repair the world? It scarcely startles to find in the Jewish liturgy of later times the confession ti~13b 101 " 1~0 " 1~0 " ("The Lord was king, the Lord is king, the Lord will be king forever").339  One guesses that many first-century Jews thought about God's reign in a way not unlike the following formulation of a modern Christian, writing about "Apostolic times": "the kingdom of God was in effect the vindication de facto of that sovereignty over the universe which belonged de jure to God, but which in the present Age might be regarded as having been more or less successfully challenged by evil powers, who in the world as it now is had, to some extent, succeeded in establishing a temporal control. In the Coming Age God would finally vindicate his sovereignty, and all evil would be brought to an end.11140 


Sipre 313 on Dent 32:10 is here germane: "Until Abraham came into this world, the Holy One, blessed be he, reigned, if one dare say such a thing, only over the heavens, as it is said, `The Lord, the God of heaven, who took me' (Gen 24:7). But when Abraham came into the world, he made him (God) king over both the heaven and the earth, as it is said, `And I will make you swear by the Lord, the God of heaven and the God of the earth' (Gen 24:3)."341  Here God's kingdom was, we are told, once confined to the heavenly realm. When Abraham appeared, it appeared also on earth.142 

8. Also of likely relevance for understanding Jesus' proclamation is this fact: God's kingdom does not, in Jewish literature, always arrive in a moment, in the twinkling of an eye.343  Apocalypse of Abraham 29:14 says, "Before the age of justice starts to grow, my judgment will come upon the heathen." Here the world to come shows up gradually. The same is true of the Messiah's manifestation in 2 Bar. 29:3: "the Anointed One will begin to be revealed."344 

If the eschatological events can take place over a period of time, they can also belong to present experience, as in Deutero-Isaiah. Although Israel has not, in Isa 40-55, left behind the age of trouble and entered the ideal future, that future is nonetheless beginning to unfold, and God's salvific activity is making itself felt in the experience of God's servant, Israel. This is why modern scholars have characterized "Deutero-Isaiah's expectation of salvation ... as `realized eschatology,' `present eschatology,' `actualized eschatology' and `actualizing eschatology."1345 


Similar is Jubilees, where the age of blessedness enters history one step at a time.346  According to 23:26-27, "In those days the children shall begin to study the laws, and to seek the commandments, and to return to the path of righteousness. And the days shall begin to grow many and increase amongst those children of men till their days draw nigh to one thousand years, and to a greater number of years than (before) was the number of days."
This passage is particularly instructive for the study of Jesus because many have concurred with R. H. Charles that, for the author of Jubilees, "the era of the Messianic kingdom had already set in."347  Whereas the center of Jub. 23 is a depiction of the Maccabean revolt, the last few verses, including those just quoted, imagine the final salvation. Jubilees, however, draws no clear line between the Hasmonean state and the eschatological redemption. The one era seems to evolve into the other; that is, the kingdom emerges gradually ("And the days will begin to grow"). The consummation is not yet, but it has already begun.348  To borrow a phrase that Jeremias used to characterize the teaching of Jesus, Jubilees displays "an eschatology that is in the process of realization."349 

The Apocalypse of Weeks (1 En. 93 + 91:12-17) also envisages an extended eschatological process already under way. Its schematization of history consists of ten weeks:



After the tenth week, "the first heaven shall depart and pass away; a new heaven shall appear; and all the powers of heaven shall shine forever sevenfold." That the last things span several periods of time is evident from Jacob Licht's diagram of Enoch's numerical scheme:35o 


When does the kingdom come in the Apocalypse of Weeks? Certainly not at any particular point in time. Already in the seventh week, which is the author's own epoch,'-"  "the elect ones of righteousness" are chosen "from the eternal plant of righteousness," and they receive "sevenfold instruction" concerning the flock of Israel (93:10). So God has started the redemptive process. Apocalyptic secrets are being divulged. Blessings associated with the new age are being bestowed. In the words of Michael Stone, we have here the "eschatological reversal" of an "ordinary situation."352  And yet the new temple will not be built until the end of week eight, and the new heavens and new earth will not appear until after the tenth week. As with Jub. 23, the end is in the process of realization; it is already but not yet.
The supporters of Simon bar Kokhba evidently also thought along these lines. Some of them, including reportedly Akiba, hailed Simon as the Messiah'151 
and he called himself "Prince" (N'W] or K103), a title with likely messianic associations.354  Documents show that he considered himself to be the lord of the land of Israel (e.g., Mur 24B),355  and on a few of his coins grapes could represent the fruitfulness of the messianic era. On other coins a star stands above the Jerusalem temple, which may advert to the popular messianic prophecy in Num 24:17 ("a star shall come out of Jacob").356  Whatever the truth on that matter, y. Ta `an. 68d (4:5) passes on this tradition: "R. Simeon ben Yohai said, `My teacher, R. Akiba, used to explain the passage, "A star [7:)1n] will come out of Jacob," thus: "Koziba [7711n] will come out of Jacob.11111117 


What counts for us is this: some of the letters written and some of the coins issued during Simon's brief reign contain the words "Year one of the redemption [rlh] of Israel" or "Year two of the freedom [V1h]/redemption [rl~] of Israel" or "Year three of the freedom [r1-1T*] of Israel.""'  So for those who thought of Simon as the royal figure foretold in Num 24:17, the Messiah's reign had already begun, even though obviously history had not yet given way to the utopian kingdom.359  If any of Simon's adherents had expressed their convictions in terms of the kingdom of God, they might well have said that it had come and was yet to come. Might not Jesus and his followers have thought analogously?360 


9. If one wishes to know more precisely how Jesus might have conceptualized, in his own time and place, the arrival or presence of God's kingdom, the Synoptics may hold the answer. Luke 10:18 has him announce, "I saw Satan fall like lightning from heaven" (RSV). It is natural to relate this vision-if that is the right word-to the widespread expectation that the latter days would witness the defeat of Beelzebul and all evil spirits (seen. 71): the kingdom must be here or at hand because the devil is being routed. This was the solution of Johannes Weiss: "If Jesus already speaks of a Kingdom of God which is present, it is not because there is present a community of disciples among whom God's will is done, as if God's rule were realized from the side of men. Rather, Jesus does so because by his own activity the power of Satan, who above all others is the source of evil, is being broken."361 

This does seem to be the logic in several sayings attributed to Jesus, not just Luke 10:18. In Matt 12:28 // Luke 11:20 (Q) it is put this way: "But if it is by the finger/Spirit of God that I cast out demons, then the kingdom of God has come upon you." Similar is the parable of the strong man: "If a kingdom is divided against itself, that kingdom cannot stand.... And if Satan has risen up against himself and is divided, he cannot stand, but his end has come" (Mark 3:24-26; cf. Matt 12:25-26 // Luke 11:17-18 [Q]). Again, the likely sense of Mark 1:15a is "the time of the dominion of Satan has been fulfilled, and the kingdom of God has drawn near."362  One may compare T. Mos. 10:1: "Then his [God's] kingdom will appear throughout his whole creation. Then the devil will have an end" (J. Priest, OTP 1:931). When God's kingdom comes, Satan's kingdom goes. So if the historical Jesus, like the Synoptic Jesus, ever thought of his successful ministry of exorcism in eschatological terms, he might well have thought this: since Satan's kingdom is already being ruined, God's kingdom must already be advancing into the world.

I do not, regrettably, know how to demonstrate that Luke 10:18; Matt 12:28 // Luke 11:20 (Q); Mark 3:24-26 (cf. Matt 12:25-26 // Luke 11:17-18 [Q]); Mark 1:15a represent sentiments that really go back to Jesus. Perhaps they do; perhaps they do not. In either case, these logia do at least allow us to imagine a plausible scenario in which Jesus could have spoken of God's kingdom as present. And it is an apocalyptic scenario. Beyond that, the kingdom would, on this account, have been only partially realized. As long as there was need for an exorcist, Satan was still in business, and no one could claim that God's kingdom had come without remainder.
10. Another and perhaps complementary, albeit more speculative, explanation of Jesus' realized eschatology begins with the likelihood that he paid heed to the prophetic oracles in Isa 40_66.363  Some have supposed that he read specifically the opening part of Isa 61 as a sort of biblical script for his ministry and self-understanding. If so, it is worth observing that Isa 61:1 is linked by both theme and catchwords to Isa 52:7-9:364 

Isa 61:1: "sent me to bring good news [7Wth]"
Isa 52:7: "the messenger ["W:10] who ... brings good news [7tU7J]]"365 

Isa 61:2: "to comfort [tii13~] all who mourn"
Isa 52:9: "the LORD has comforted [Mm] his people"
Isa 61:3: "to provide for those who mourn in Zion [1112] "
Isa 52:7-8: "who says to Zion [11'2]"; "the return of the LORD to Zion [11'il])J
Given (a) that Christian and Jewish readers of Isaiah often have identified the herald of Isa 61 with the servant in Isa 52,366  (b) that Jewish exegetes regularly associated biblical texts sharing the same words,367  and (c) that Acts 10:36-38 may allude to both Isa 52:7 and 61:1,368  one might guess that ancient, scripturally informed Jews sometimes linked Isa 61:1-2 with Isa 52:7-8. But we do not have to guess, for we find the following in 11Q13 2:15-20:

This [ ... ] is the day of [peace about whi]ch he said [ ... through Isa]iah the prophet, who said, ["How] beautiful upon the mountains are the feet [of] the messen[ger who] announces peace, the mess[enger of good who announces salvati]on, [sa]ying to Zion: your God [reigns"] (Isa 52:7). Its interpretation: The mountains [are] the prophet[s ... ] ... [ ... ] for all ... [ ... ] And the messenger i[s] the anointed of the spir[it] as Dan[iel] said [about him: "Until an anointed, a prince, it is seven weeks" (Dan 9:25). And the messenger of] good who announ[ces salvation] is the one about whom it is written that [ ... ] "To comfo[rt] the [afflicted" (Isa 61:2-3), its interpretation:] to instruct them in all the ages of the wo[rld ... ] 369 

Although much in this text is obscure, one thing is clear because explicit: the herald of Isa 52:7 (whether Melchizedek or some other) is the anointed one of Isa 61:1-3.370 

These verses from Isaiah also come together in another Dead Sea Scroll, in 1QHa 23:12-14 (top): "You [God] have opened a spr[ing] to rebuke the path of those fashioned from clay, the guilt of the one born of woman according to his deeds, to open the sp[rin]g of your truth to the creature whom you have supported with your power, to [be,] according to your truth, a herald [...] of your goodness (7~71t~ [.] 'W)20), to proclaim to the poor (011]y 7W7h) the abundance of your compassion."37'  7D71U [...] 7Wl borrows from Isa 52:7 (7U "W)20 ... 1W20), and 011W 7VJ7h is lifted without alteration from Isa 61:1. Moreover, whatever 1QHa 23:12-14 means precisely, the two phrases from Isaiah are taken to refer to one individual.

What does all this have to do with Jesus? Simply this: if he identified himself with the messenger of Isa 61:1-3, the prophet who brings good news to the poor and comforts those who mourn, and if, like the author of 11Q13 and many other readers, he equated that messenger with the herald of Isa 52, then his biblical script would have told him to proclaim, "Your God reigns," because that is the message of the herald in Isa 52:7: "How beautiful upon the mountains are the feet of the messenger who announces peace, who brings good news, who announces salvation, who says to Zion, `Your God reigns [`[fin `['7~N]."'372  The targum, interestingly enough, turns 117*' 120 into a sentence with "the kingdom of God" as its subject: ~'1N1 NrllnhO fMIMlN ("The kingdom of your God is revealed"). In short, a scripturally minded Jesus, who saw himself in Isa 61:1 and so in 52:7, could have found the announcement of realized eschatology dictated to him by a prophetic oracle.371 

11. One last point about the presence of the kingdom. Millenarian movements often, it should be stressed, follow their own logic when it comes to the tension between fulfillment and expectation. "Messianic excitement can induce a state of mind in which normal ways of thinking are swept aside.""'  Adherents may believe that the "great apocalyptic transformation and the advent of a promised world have dawned."375  Paul, as we have seen, had no trouble speaking of a present kingdom of God (Rom 14:17; 1 Cor 4:20) and a future kingdom of God (1 Cor 6:9-10; 15:50, 24; Gal 5:21).376  Menachem Schneerson said, in one sentence, that "the king Messiah ... will come" and, in the very next sentence, that he "is already present in the world," and his followers have taught that they can even now "taste" the future redemption.177  The Zionist R. Abraham Kook, who replaced the famous statement in b. Sanb. 98a that the Son of David will come in a generation that is entirely innocent or entirely guilty with the irrational proposition that the present generation is entirely guilty and entirely innocent, identified the present with both the blessed time of the redemption and the period of the messianic woes.378  Abraham Abulafia, the thirteenth-century Jewish messiah, announced the imminent apocalypse, the coming fulfillment of Dan 12:2, and the resurrection of the dead. At the very same time, he taught that "the time of salvation and the day of redemption have come" (N7 7'1N. 1 0111 7y1Wfli p7), and that those who had awakened themselves spiritually had already been resurrected from the dead.379  Before Abulafia, the eighth-century Jewish messianic leader Severus said that the days of the Messiah had begun and simultaneously that the redemption was near and so not yet.380  Later on, the Jewish philosopher and Bible scholar Isaac Abravanel (1437-1508) argued that although the Messiah had not yet arrived, the messianic age had begun, as evidenced by a conjunction of Jupiter and Saturn and the movement of Jewish populations closer to their homeland.381 



The upshot of the preceding pages is this: there is no reason to tear asunder what the tradition holds together. If Jesus sometimes, as so many are convinced, proclaimed the presence of God's kingdom, this is insufficient reason to urge that he did not also proclaim its future, apocalyptic revelation.
The Parables and Eschatology
According to Robert Funk, one of the pillars of contemporary scholarship is "the liberation of the non-eschatological Jesus of the aphorisms and parables from Schweitzer's eschatological Jesus."382  He means that certain influential discussions of the parables and aphorisms over the last four decades have helped to undermine the apocalyptic Jesus. "The evidence of his parables and aphorisms shows that Jesus did not understand the rule of God to be the beginning of a new age, at the end of history, following a cosmic catastrophe."383 
Stephen Patterson has made the same point, at least with regard to the parables. The notion that these last are "language events in which the Empire of God becomes a present reality," a notion that now commends itself to many, need have nothing to do with an imminent eschatological judgment; indeed, it seems to stand against it.3s4 


I am of another mind. Which parables in and of themselves clearly exclude an apocalyptic worldview? I do not know what others might say, but I cannot think of any. If, however, the argument is that most of the parables do not compel an apocalyptic reading, then I freely grant the point. Jesus' parables, like his aphorisms, are inherently polyvalent and so exceedingly pliable, which is why an exegete's larger frame of reference typically determines interpretation.385  The fact is on display in Matt 13 and the Gospel of Thomas, which construe the very same parables in very different ways.316 

The subsequent history of the interpretation holds more of the same: exegetes have poured the parables into various interpretive molds. The church fathers and medieval theologians typically read them as allegories.387  Adolf Julicher took them to be general religious and moral lessons.388  C. H. Dodd ingeniously construed them in terms of "realized eschatology,"389  although Hans Conzelmann could write that in none of the parables is the kingdom "unambiguously ... present.""'  Joachim Jeremias read most of the parables as expressions of imminent eschatological expectation.391  That Funk and other fellows of the Jesus Seminar have read them in new ways, and in contradiction to Jeremias, does not astonish, nor does it establish anything about the historical Jesus.
The meanings of parables and their metaphorical possibilities are not inherent properties of the parables as freestanding works of art but rather depend upon the narratives in which they are embedded or upon the nonliterary contexts into which we attempt to place them.392  Jesus' parables were, after all, "not intended primarily as teaching in themselves, but as instruments to be used in 'teaching."'191  They were auxiliary, elucidatory, as the word napa(3oXt (cf. ~Wt) itself indicates: one of its chief meanings is "illustration" (so BDAG, s.v.). Here, then, I agree with Ben Witherington: "Although the parables may be the characteristic mode of Jesus' teaching, they are certainly an indirect and metaphorical way of speaking on our subject [the kingdom of God], and thus it stands to reason that if there is a more direct and clearer teaching, we should begin with it."394  It seems to follow that we should elucidate the parables in the light of what we otherwise can learn about Jesus and his proclamation of the kingdom of God, a proclamation that we have every reason to believe was apocalyptic.

The Historical Jesus and the Stages of Q
Dismissal of an apocalyptic Jesus has gained momentum from recent discussion of the compositional history of Q, the lost document widely thought to lie behind both Matthew and Luke.395  Several scholars recently have endorsed John Kloppenborg's influential analysis396  and then gone on to argue that the earliest, or at least an early, version of Q (often designated Q') contained no future Son of Man sayings, and that the eschatological pathos present in Q as it was known to Matthew and Luke (Q3) entered at a secondary stage (Q2).39' 
If accepted, this result would be consistent with the theory that Christians, without help from Jesus, were responsible for the apocalyptic eschatology in so much of the Gospels.i98  For Burton Mack, "aphoristic wisdom is characteristic of the earliest layer," and "this turns the table on older views of Jesus as an apocalyptic preacher and brings the message of Jesus around to another style of speech altogether."399  James Robinson, who has spoken of our "new access to Jesus by means of the Sayings Source Q,"400  has also taken this view of things.")' 


Serious misgivings are in order. While there are, in my judgment, although not in the judgment of all informed scholars, good reasons to posit that Matthew and Luke used a collection of sayings now lost, this remains a hypothesis, and one that continues to be the discussion of reasonable debate. For some of us, it has the appearance of a fact, but we cannot know it to be a fact.  1112 Nor, despite the massive deliberations that produced The Critical Edition of Q,"  do we know exactly what was or was not in Q, assuming its existence. Neither Matthew nor Luke reproduced all of Mark. Why, then, should we suppose that either of them reproduced all of the Sayings Source? Some of what we conventionally assign to M or L is almost certainly from Q.
Far more worrisome is the confident faith that so many have placed in Kloppenborg's theory of a three-stage evolutionary history. Whether or not it is the "consensus" of scholarship,404  not all competent scholars who have sifted the evidence have endorsed his analysis: the source-critical palette offers an array of opinions.405  The vulnerability of Kloppenborg's analysis is suggested not just by the existence of rival accounts and his failure to demonstrate that Qt represents a single coherent document as opposed to several independent clusters,406  but also perhaps by the compositional history of another Q scholar, Siegfried Schulz, who argued almost the opposite of Kloppenborg: the first layer of Q was apocalyptic, whereas the second stage added Hellenizing ethical teaching.40'  Whatever one makes of Schulz's case, which admittedly has not held up well in recent years, so much has been written of late about Qt and Q2 that one wonders whether, through the psychological impact of sheer repetition, their reality has for some become far less theoretical than it is.408 


All that aside, what would follow if one were to decide that Kloppenborg has hit the truth? If there were, in fact, two or three different and somewhat antagonistic editions of Q, what would incline us to suppose that the contributors to the first edition remembered Jesus better than those who contributed to the second edition? If Q2 were written a century after Q', the earlier editors would indeed be privileged. Q, however, was opened and closed within, at most, a period of two or three decades. This allows at least the possibility that an enlarged Q, by virtue of additional material, resulted in a fuller and so more accurate sketch of Jesus' teaching.40'  Kloppenborg himself has said as much: "It is indeed possible, indeed probable, that some of the materials from the secondary compositional phase are dominical or at least very old, and that some of the formative elements are, from the standpoint of authenticity or tradition-history, relatively young. Tradition-history is not convertible with literary history.,410 


Matthew and Luke augment Mark with what most of us take to be, on some occasions, genuine memory. It could have been the same with Q2 and Q1, the former adding authentic sayings to the latter."'  When the span between stages is so short, chronological priority is of uncertain import and will not commend one text over the other. This is especially the case as we have no cause to believe that Kloppenborg's Q' or Q2 or Q3, granted their existence for the sake of discussion, represents an attempt to collect into one place every saying of Jesus known to the contributors.412  Each phase in Q's evolution must rather reflect somebody's selection, for this or that ideological end, from a larger body of material.413  Why, then, should we imagine that any particular stage of Q mirrors, any more than, let us say, The Sentences of Sextus or the mishnaic tractate 'Abot, the overall ideology of a religious group, including all that it thought about Jesus?414 


Much that is plausibly historical memory of Jesus is, we should not overlook, missing from Kloppenborg's Q', which is a very short text (eighty-four verses or so).41'  If that text had survived and were all we had to go on, we would not know that Jesus was from Nazareth, worked in Galilee, or visited Jerusalem. We would have no reason to associate him with John the Baptist or be informed that he was crucified upon order of Pontius Pilate or know why he was thus executed.116  We would be unaware that he opposed divorce or was famed as an exorcist. We would not have the names of his parents or the names of any of his companions, including Peter, Judas, and Mary Magdalene. Some of this we learn from Kloppenborg's Q2, some from other sources. The point is that Q', just like any other hypothetical stage of Q, and like any other early Christian source, gives us an incomplete view of Jesus, and this may well include an incomplete view of his eschatological expectations. Unimaginatively following the principle quod non est in actis non est in mundo ("What is not in the documents does not exist") can lead one astray. Absence from a text need not be absence from life.

To offer an analogy: Mark may not have known the Beatitudes, the Lord's Prayer, and the sayings about anxiety that refer to ravens and lilies. Or he may have known them and decided not to use them. Whatever the truth, Mark's situation is not a statement about Jesus. Put otherwise, the absence of an item from the Gospel of Mark does not imply its absence from the ministry of Jesus. It is no different with Q or its hypothetical stages. "No single source can or should necessarily be privileged in seeking evidence for Jesus,"417  and "it is illegitimate ... to argue from silence that what is not in Q was not known to the editors or, still less, that what is not in Q"-much less Q1-"cannot be ascribed to Jesus."418  This is all the more so if one acknowledges that in the places where Mark and Q are often thought to overlap, neither source is consistently more primitive than the other.411 

One more comment on the Sayings Source is in order. The material in Kloppenborg's Q' has often, in my view, been mischaracterized. Its Jesus is not untainted by faith in eschatological judgment or devoid of apocalyptic concerns.420  The Beatitudes (Q 6:20b-23), although they have a moral component-certainly one must take God's side in alleviating the misery of the poor and ill-fed-are at the same time utopian promises of dramatic reversal: God will, in accord with eschatological expectation, rid the world of poverty, hunger, and mourning.421  Whoever first uttered Q 6:20b-23 spoke prophetically of unfortunates becoming fortunate, and that in the near future.422  The imperative "Judge not, lest you be judged" (Q 6:37), likely means "Judge not, lest you be judged [by God at the final judgment]," especially as the following sentence, "And with the measure you measure you will be measured" (Q 6:38), appears sometimes in the targumim with eschatological sense.423  The proclamation "The kingdom of God has come near [~yytxsv] to you" (Q 10:9) means that the denouement is at hand'424  and the petition "Your kingdom come" (Q 11:2) implores God to hurry it on (cf. p. 36). The warning that God can kill "both body and soul in Gehenna" (Q 12:5) presupposes the resurrec tion and punishment of the wicked (cf. Dan 12:2; Acts 24:15; John 5:28-29; Sib. Or. 4:179-90; T. Benj. 10:8; 4 Ezra 7:32). The counsel not to "store up for yourselves treasures on earth" but rather to "store up for yourselves treasures in heaven" (Q 12:33) acknowledges the overriding importance of a renewed or transcendent world that the faithful will someday inherit (cf. Q 6:23). With regard to eschatology, the Jesus of Kloppenborg's Q' is not so different from the Jesus of Kloppenborg's Q2.

The Gospel of Thomas
Skeptics of an apocalyptic Jesus have tried to score points by appealing to the Gospel of Thomas. This collection of sayings, which may be partly independent of the canonical Gospels'421  perhaps gained its present form between the end of the first century CE and the middle of the second century CE. So it is relatively early. It contains, moreover, not one word about the future coming of the Son of Man.426  Nor is there any sense that the world is soon to undergo a dramatic transformation.
Several scholars have proposed that Thomas, or at least parts of it, reflect a very early stage of the Jesus tradition, one that apocalyptic eschatology had not yet infiltrated.42'  For them, Thomas calls "into question the synoptic view of Jesus as necessarily historical" and becomes one more reason to suppose that the Synoptic traditions that advance an apocalyptic eschatology are secondary.42s 

The stumbling block set before this theory is that Thomas, whenever it was written and whatever its compositional history might be, shows no fondness for sayings promoting an apocalyptic eschatology (although it still preserves some, as in 57, 111). Indeed, in its current form, Thomas "presupposes, and criticizes, a tradition of the eschatological sayings Of Jesus.11121 


Consider three of the questions that the disciples ask Jesus in Thomas:43o 

• Gos. Thom. 18: "The disciples said to Jesus, `Tell us: How will our end come about?"'
• Gos. Thom. 37: "His disciples said, `When will you be revealed to us and when shall we see you?"'
• Gos. Thom. 113: "His disciples said to him, `When will the kingdom come?"'
These queries, which reflect an editorial hand, betray considerable reflection, and perhaps anxious reflection, on eschatological topics. In each instance, Jesus responds with words that resemble sayings known from other early Christian sources, sayings with apocalyptic content. In Thomas, however, that content is gone. The kingdom has become a present reality:
• Gos. Thom. 18: "Jesus said, `Have you discovered, then, the beginning, that you look for the end? For where the beginning is, there will the end be. Blessed is he who will take his place in the beginning; he will know the end and will not taste death."' The last three words (fine kn iioy) recall Mark 9:1 par. ("Truly I tell you, there are some standing here who will not taste death until they see that the kingdom of God has come with power");431  and "where the beginning is, there will be the end" is a revision of the traditional equation, Urzeit = Endzeit (e.g., 4 Ezra 7:30-31; T. Levi 18:10-11; Rev 22:2; Barn. 6:13). Thomas does not teach that "the end" will restore "the beginning"; rather, "the beginning" is revealed in the present mystical experience of those who have already gained the immortality that others vainly wait for (51) (cf. 19: "For you there are five trees in paradise.... Whoever knows them will not die").
• Gos. Thom. 37: "Jesus said, `When you disrobe without being ashamed and take up your garments and place them under your feet like little children and tread on them, then will you see the son of the living one, and you will not be afraid."' In Mark 10:15 par., becoming like children is a precondition for entering the eschatological kingdom, and in 14:62, as elsewhere in the New Testament, people will see Jesus on the last day (cf. Matt 24:30; Rev 1:7). In Thomas, those who become like children see Jesus even now

• Gos. Thom. 113: "Jesus said, `It will not come by waiting for it. It will not be a matter of saying "here it is" or "there it is." Rather, the kingdom of the father is spread out upon the earth, and men do not see it."' This resembles Luke 17:21: "Nor will they say, `Look, here it is!' or `There it is!' For, in fact, the kingdom of God is among you."432  Luke 17:22-37, however, immediately goes on to prophesy a series of apocalyptic events, which it introduces with the comment "The days are coming when you will long to see one of the days of the Son of Man, and you will not see it." The related logia in Mark 13:21-23 ("And if anyone says to you at that time, `Look! Here is the Messiah!' or `Look! There he is!'...") and Matt 24:26-27 // Luke 17:23-24 (Q) ("They will say to you, `Look there!' or `Look here!' Do not go....") are likewise apocalyptic. Thomas, which promotes present fulfillment, offers nothing comparable.
Why does Thomas bother to have the disciples ask questions that allow Jesus to dismantle an apocalyptic worldview? According to Arthur Dewey, Thomas, having become aware of a "trend towards apocalyptic speculation ... strenuously speaks in counter-terms. Thomas knows of apocalyptic voices and redirects those voices by refining them through other sayings in the tradition or by creating new ones that attempt to uproot any attempt to move the sayings of Jesus away from the present experience of the community."433 

This sounds as if Thomas is defending its nonapocalyptic tradition against the incursion of an apocalyptic ideology. The implied three-stage history seems to be this: nonapocalyptic tradition - apocalyptic influx - reaction against apocalyptic influx. But on this view, it is less than obvious why Thomas combats apocalyptic logia through reinterpretation, and more than curious that it preserves the apocalyptic parable in 57 without reinterpretation. Why not just ignore such sayings or deny that Jesus uttered them?
A more attractive view is that Thomas seeks to displace the original and dominant apocalyptic tradition by reinterpreting and spiritualizing it.434  The strategy is well known to the student of millenarian movements.435  Many heirs of an apocalyptic tradition have "ended by spiritualizing themselves into pure interiority. 11411  One thinks of the Shakers, who initially believed in the imminent apocalypse but over time came to emphasize instead a realized eschatology. For them, Christ had metaphorically returned on the clouds of heaven in the person of their "Mother," Ann Lee, and the kingdom could be experienced as fully present in the Shaker community.437  As one of them put it in a poem,


438. The Shaker Charles Main, as quoted in Lawrence Foster, "Had Prophecy Failed? Contrasting Perspectives of the Millerites and Shakers," in The Disappointed: Millerism and Millenarianism in the Nineteenth Century (ed. Ronald L. Numbers and Jonathan M. Butler; Bloomington: Indiana University Press, 1987), 182.
In like manner, and in the interest of a "realized eschatology," Thomas transforms the future into the present again and again. Here are eight illustrations:
1. Gos. Thom. 5: "Recognize what is in your sight, and that which is hidden from you will become plain to you. For there is nothing hidden that will not become manifest." Luke's parallel to this is a prophecy of end-time revelation and reversal (12:2-3: "Nothing is covered up that will not be uncovered, and nothing secret that will not become known. Therefore whatever you have said in the dark will be heard in the light, and what you have whispered behind closed doors will be proclaimed from the housetops"), and the Greek version of Thomas in P.Oxy. 654.31 continues with "and buried that will not be raised" (see n. 41). Omission of the clause in the Coptic text permits a noneschatological interpretation.
2. Gos. Thom. 11: "Jesus said, `This heaven will pass away, and the one above it will pass away. The dead are not alive, and the living will not die. In the days when you consumed what is dead, you made it what is alive. When you come to dwell in the light, what will you do? On the day when you were one you became two. But when you become two, what will you do?"' The opening statement resembles a sentence otherwise known from Mark 13:31 par., where, in the midst of an apocalyptic discourse, Jesus refers to the future dissolution of the cosmos: "Heaven and earth will pass away, but my words will not pass away."439  Although the sentence in Thomas, taken by itself, would have the same referent, the additional material turns the cosmological forecast into a statement about "personal transformation" and becoming "a `living being' through a return to the prelapsarian Adam, the primal One.11440 


3. Gos. Thom. 16: "Jesus said, `Men think, perhaps, that it is peace which I have come to cast upon the world. They do not know that it is dissension which I have come to cast upon the earth: fire, sword, and war. For there will be five in a house: three will be against two, and two against three, the father against the son, and the son against the father. And they will stand solitary."' In Matt 10:34-36 // Luke 12:51-53 (Q), and in accord with the traditional interpretation of the scriptural subtext, Mic 7:6 (cf. m. Sotah 9:15; b. Sanh. 97a), this unit concerns the discord of the latter days and is surrounded by eschatological materials. Matthew prefaces the unit with a saying about eschatological judgment (10:32-33). Luke does the same thing (see 12:49-50; cf. 3:16-7). In Thomas, which appears to be secondary vis-a-vis Matthew and Luke, we have a recommendation of celibacy.  141
4. Gos. Thom. 21: "Mary said to Jesus, `Whom are your disciples like?' He said, `They are like children who have settled in a field which is not theirs. When the owners of the field come, they will say, "Let us have back our field." They (will) undress in their presence in order to let them have back their field and to give it back to them. Therefore I say, if the owner of a house knows that the thief is coming, he will begin his vigil before he comes and will not let him dig through into his house of his domain to carry away his goods. You, then, be on your guard against the world. Arm yourselves with great strength lest the robbers find a way to come to you, for the difficulty which you expect will (surely) materialize."' The word about the thief is an apocalyptic warning in Matt 24:43 // Luke 12:39 (Q); 1 Thess 5:2; 2 Pet 3:10; Rev 3:3; 16:15. Against all these witnesses, Thomas reconfigures the saying into a call to beware of "the world" and to combat "robbers," which are worldly powers, demons, or archonS.442 





5. Gos. Thom. 22: "They said to him, `Will we enter the kingdom as little babies?' Jesus said to them, `When ... you make eyes in place of an eye, and a hand in place of a hand, and a foot in place of a foot, . . . then you will enter [the kingdom]."' Jesus' response, which envisages restoration to the original divine image, seems to be a transformation of Mark 9:43-48, the hyperbolic counsel to cut off hand, sever foot, and pluck out eye (cf. Matt 5:29-30; 18:8-9). Instead of subduing bodily sins in order to avoid Gehenna and gain life-so Mark and Matthew-one even now replaces the old person with a refashioned self or new creation.
6. Gos. Thom. 68-69: "Jesus said, `Blessed are you when you are hated and persecuted. A place will be found where you will not be persecuted.' Jesus said, `Blessed are they who have been persecuted in their hearts. It is they who have truly known the Father."' In contrast to Matt 5:10-12 // Luke 6:22-23 (Q), Thomas is silent about future "reward in heaven."
7. Gos. Thom. 75: "Jesus said, `Many are standing at the door, but it is the solitary who will enter the bridal chamber."' Although this seems to be about unmarried disciples spiritually uniting with Jesus (cf. Acts Thom. 12; Dial. Sav. 50), in Matt 7:13-14 // Luke 13:23-24 (Q) the image of many failing to enter through a door or gate illustrates eschatological ruin, while in Matt 25:10-12 the image of a bridegroom turning some away illustrates lack of preparation for the parousia.
8. Gos. Thom. 78: "Jesus said, `Why have you come out into the desert? To see a reed shaken by the wind? And to see a man clothed in fine garments like your kings and your great ones? Upon them are the fine garments, and they are unable to discern the truth."' This saying, in Matt 11:7-10 // Luke 7:24-27 (Q), refers to the Baptist, understood as the prophet foretold by the eschatological oracle in Mal 3:1 (cf. also Exod 23:20). In Thomas, the logion becomes instead a criticism of the wealthy. The secondary nature of Thomas is apparent.443  (a) "Upon them are the fine garments" is redundant. (b) "And they are unable to discern [co'N] the truth" sounds editorial (cf. Gos. Thom. 3, 12,16, 18,31, 56,67, 69, 91, 103, 105, 109). (c) Unlike the Synoptic parallels, Thomas leaves the introductory questions unanswered. (d) Thomas otherwise shows no interest in exalting John (see 46), so his exclusion is unsurprising. (e) In its current form, Thomas 78 promotes an ascetical praxis, in accord with the rest of the book. (f) Thomas tends, on the whole, to generalize, dehistoricize, and decontextualize.444 

The recurrent reworking of apocalyptic traditions in Thomas has recently led April DeConick to posit that the document represents, in large measure, an attempt to come to terms with disillusionment over eschatological hope. Facing the same challenge as the author of 2 Peter ("Where is the promise of his coming?" [3:3-4]), but finding a very different resolution, the contributors to Thomas maintained that "their expectations had not actually been disconfirmed, but had been confirmed when the now `correct' hermeneutic was applied to the old traditions. . . . Thus their interpretative revision shifted the apocalypse from an imminent cosmic event to an immanent personal mystical experience."445 


DeConick in fact reconstructs an earlier (first-century) version of Thomas that proclaimed the impending eschaton, a version that later hands, with a new hermeneutic, emended and supplemented. Whether or not she has that and other details right-there is much to query-her basic understanding of what Thomas represents, namely, a spiritualizing reinterpretation of an apocalyptic tradition, is compelling. So, in her words, the view that "this Gospel exemplifies an early Christian, nonapocalyptic Gospel preserving the message of a philosophical Jesus is highly suspect. In fact, the opposite appears to be the case."446  Put otherwise, and against Ron Cameron, Thomas is not "incompatible with the dominant paradigm of Christian origins.""' 

Three final points about Thomas are in order. First, the proposal that Thomas is partly the product of disenchantment with eschatological expectation gains credibility from what we find in the Fourth Gospel, which perhaps appeared not much before Thomas. John explicitly rejects apocalyptic interpretations of traditional logia that probably created anxiety for some (2:19-22; 21:20-23).441  He reflects discussion over what Jesus meant by coming again pt.xp6v, "in a little while" (16:16-24).449  He spiritualizes eschatology by speaking of Jesus' death and resurrection as though they were the second advent (see p. 62). And he rewrites prophecies of the second coming so that they become descriptions of what has already happened.450  Thus ntXty gpXopat (14:3; cf. v. 28) does not mean "I will come again (at the parousia)" but "I will come again (when I am raised from the dead)11;451  pMEtq ~pyavigsty osaut6v (14:22) does not mean "you are about to reveal yourself (to the world at the parousia)" but "you are about to reveal yourself (to us when you rise from the dead)"; ptxpov Kai o)EoOs is (16:17; cf. 14:19) does not mean "shortly and you will see me (at the parousia)" but "shortly you will see me (when I appear to you raised from the dead)."452  The spiritualization of eschatology in John represents the same sort of secondary hermeneutic that Thomas displays. Unlike Stephen Patterson, then, I do not find in John and Thomas cause to question "exactly how widespread apocalyptic really was" in early Christianity.453  On the contrary, those two books betray themselves as later responses to earlier, widespread apocalyptic traditions.

Second, Crossan and Patterson have argued that maybe our best access to Jesus lies in the overlaps between Q and Thomas.454  On their view, Q moves the common tradition in an apocalyptic direction ("apocalyptic eschatology"), whereas Thomas moves it in an ascetical direction ("ascetical eschatology"). Both sources represent trajectories away from the pristine tradition and what Crossan calls Jesus' "ethical eschatology." By "ethical eschatology" Crossan means a utopian hope that nonviolently resists structural evils.
Although Crossan is, to my mind, right in regard to much of what he has to say about Jesus and the rejection of transcendent violence,455  my verdict is that his overall analysis goes astray in privileging at the outset a source that downplays, eliminates, and reinterprets traditional apocalyptic expectations and motifs. If one compares Thomas with Mark, or Thomas with items only in Matthew, or Thomas with material only in Luke, one sees in each case the same pattern: the Synoptic source has apocalyptic features where Thomas does not. To illustrate, here are three examples, one from each source:

• Mark 8:27-30 has the disciples offer four opinions regarding Jesus' identity. Some say that he is Elijah, others John the Baptist, others a prophet, still others the Messiah. In the comparable scene in Gos. Thom. 13, the eschatological roles and persons fail to appear. Instead, Peter thinks Jesus may be an angel, Matthew that he may be a wise philosopher, Thomas that his identity cannot be named.
• Matthew interprets the parable of the net (13:47-48) as having to do with the eschatological assize (13:49-50). Thomas does not (8).456 

• In Luke 12:35, "Let your loins be girded" (RSV) transforms an exodus motif (cf. Exod 12:11) into an injunction to watch for the parousia (cf. 1 Pet 1:13). In Gos. Thom. 21, 103, the same imperative evidently is an exhortation to resist internal evil.
My own take on the matter is not that Q, Mark, M, and L transformed the "ethical eschatology" of Jesus into "apocalyptic eschatology," but rather that the "apocalyptic eschatology" of Q and the Synoptics reflects the earliest stratum of the tradition. The absence of apocalyptic themes from Thomas is secondary, not primary.
Third, that the rejection of apocalyptic eschatology by Thomas does not mirror Jesus' attitude is consistent with a fact too little remarked upon: Thomas has nothing to say about Satan, Beelzebul, the devil, evil spirits, or exorcism. Some have identified the "robbers" of Gos. Thom. 21 with demons, but the text itself does not make that identification. Others have suggested that "the enemy" in Gos. Thom. 57 might be the devil, but this suggestion derives from Matthew's allegorical interpretation of the parable of the weeds (13:36-43), which has no counterpart in Thomas.
The absence of demonological subjects cannot, for reasons introduced on pp. 17-19 above, represent what stood at the beginning of the tradition. Jesus himself undoubtedly was an exorcist who sometimes spoke about demons and Satan. So here we have a clear example of Thomas cleansing the tradition of a feature that it considered uncongenial, which is exactly, I submit, what has become of apocalyptic eschatology in Thomas. More than this, the two subjects are closely related, for Jesus probably conceptualized his perceived battle with Satan in terms of the latter days (see pp. 112-13 above). It is, accordingly, not unexpected that a book that lays aside demonology also shelves apocalyptic eschatology.

Insufficient Explanatory Scope
Marcus Borg has asked, Did Jesus' gospel for the poor mean, in effect, "`Don't worry, God's going to fix everything soon'? Or was his message to the poor about empowerment and resistance? Was his inclusive meal practice with marginalized people primarily an affirmation that the kingdom, when it comes, will include these? Or was it an affirmation of a different vision of life now?"457  I judge these tidy antinomies, the reduction of complex issues to bipolarities, to be artificial, and I reject the apparent assumption that "Don't worry" adequately expresses anybody's take on Jesus.458  I am, however, more interested in where Borg goes next with his argument: "Seeing imminent eschatology as primary excludes much of his [Jesus'] mission and message and risks making it as vapid as the message of many since who have announced, `The end is at hand-repent.11,45'  Again, "it seems to many of us that the framework of imminent eschatology excludes more of the Gospel data than it accounts for. And the test of a hypothesis is its explanatory power. How much does it explain? How much of the data can it accommodate ?11460  My answer to this last question is "More than enough."
It is ironic, given his nonapocalyptic Jesus, that Borg perpetuates an error of Schweitzer, who tried to make Jesus' eschatology "consistent" or "thoroughgoing" (Konsequent). Modern investigation of millenarian movements shows that they are, on the contrary, never reducible to their eschatologies.461  Religious groups, like human beings, are not simple. They are instead com pound entities, with all sorts of ingredients. Observing that not all of the tradition can be related to apocalyptic eschatology is not, then, good reason to dissociate Jesus from apocalyptic eschatology.

Whereas, in physical space, solid objects cannot overlap, "in mental space there is no ... necessary either/or, because many different modes of ideation and discourse can be entertained simultaneously and selectively drawn according to context."462  To label Jesus an apocalyptic or millenarian prophet is not to say that everything he said or did should or can be explained in these terms, nor does it require that he cannot be characterized in still other, and even seemingly contradictory, ways. Calling a politician a Democrat or Republican may say much, but it scarcely says everything. Similarly, although the Gospel of Matthew contains much that is not directly related to apocalyptic eschatology, the book, taken on the whole, is an apocalyptic document.463  This circumstance, I submit, mirrors the truth about Jesus. That we cannot subsume everything that he said or did under the rubric of apocalyptic eschatology does not imply that he was no purveyor of apocalyptic eschatology.  464 Nothing in the tradition-besides the person of Jesus himself-coordinates everything, and unless one unaccountably holds that he must have been a Johnny-onenote, granting to him sayings unrelated to apocalyptic eschatology scarcely implies that he had no such eschatology. This no more gets to the point than the defendant who, confronted by a witness who saw him commit murder, responds with the assertion that he could call a hundred people who had not seen him commit the crime.
Having said this, I wonder what Borg would make of the catalog on pp. 85-86 above. Concern for the disaffected, egalitarianism, the breaking of hallowed customs, the replacing of familial bonds with fictive kin, the mediation of the sacred through new channels, the demand for intense commitment and unconditional loyalty, and focus upon a charismatic leader are, for example, characteristic not only of the Jesus tradition but also of millenarian movements.
Furthermore, when Borg gives it as his opinion that "the framework of imminent eschatology excludes more of the gospel data than it accounts for," I believe that he is writing not about "the gospel data" but about his nonapocalyptic interpretation of those data. This is because, on my own reading, imminent eschatological expectation is an integral part of most of the tradition. It animates the many sayings about judgment.465  It explains why the exor cisms are interpreted as the fall of Satan and the advent of God's kingdom.4G6  It coheres with Jeremias's interpretation of the parables, an interpretation which, in many respects, remains plausible.161  It satisfactorily accounts for the recurrent links between Jesus and John the Baptist, who was remembered as a preacher of apocalyptic judgment. It supplies a credible context for some of Jesus' radical injunctions, particularly those about mission and money.468  It accounts for the numerous eschatological sanctions that recur in the moral imperatives attributed to him.469  It helps us to understand his purported words about the Jerusalem temple and his actions therein.470  And it makes sense of why the Roman authorities executed him as a messianic pretender.47'  That "imminent eschatology excludes more of the gospel data than it accounts for" is simply not so. Indeed, the present chapter opens with a very long list of items that, taken together, more than suggest an apocalyptic Jesus. Borg's nonapocalyptic Jesus, to the contrary, requires, to my way of thinking, that many or most of those items be either expunged from the earliest tradition or interpreted tendentiously. In other words, it is not imminent eschatology but rather the denial of it that excludes data.



Differences between Jesus and John the Baptist
Some counter the argument from continuity, which I endorsed on pp. 48-55, by disputing significant concord between Jesus and John on the subject of their eschatological expectations. The two men differed, it is widely thought, in other respects. John was an ascetic; Jesus came eating and drinking. John warned of judgment; Jesus proclaimed salvation. John fretfully kept his eyes on the future; Jesus joyfully celebrated the kingdom's presence.472  John baptized; Jesus did not.
When one takes full stock of such differences,473  is it not fallacious to insist on continuity in some other area? In the words of James Robinson, "There is a warning signal in the fact that Jesus' practice did diverge widely from that of John-food and clothing, the locale of his ministry, baptism as a rite of initiation, rituals such as fasting and prayer. Since practice and message tend to be correlated, there is good reason to think that Jesus' message would diverge from that of John just as much as did his practice."474 

Crossan, staking out a position close to Robinson's, appeals to Gos. Thom. 46 ("Whichever one of you comes to be a child will be acquainted with the kingdom and will become superior to John") and Matt 11:11 // Luke 7:28 (Q) ("There has not arisen among those born of woman anyone greater than John the Baptist; yet the least in the kingdom of God is greater than he"). He discerns behind these two sayings a word of the historical Jesus, who at some juncture must have distanced himself from the Baptist.475  Although Jesus originally accepted and even defended "John's vision of awaiting the apocalyptic God, the Coming One," later-Crossan refrains from speculating how much  later476-he found it to be inadequate.477  Jesus, setting aside his previous expectations, came to propound "an antiapocalyptic theology."478 




Although the apostle Paul, who once contested faith in Jesus, reminds us that a committed adult can make a radical about-face, and while the story of Savonarola offers us an instance of a man forsaking belief in imminent doomsday for a more optimistic hope,47'  the argument does not persuade. It is hard to evade the weighty implications of the endorsement implicit in Jesus submitting himself to John's baptism unless there is unambiguous testimony of the former rebutting the latter's eschatological expectations. Are Matt 11:11 // Luke 7:28 (Q) and Gos. Thom. 46 really such testimony?
The secondary literature shows us that they are not akin to Augustine's Retractationes. Some exegetes take "the least in the kingdom of God" to mean "anyone in the kingdom of God (when it comes)." On this view, the least in the kingdom will be greater than the greatest (John) is now  480 Others, surmising that John was dead when Jesus spoke the logion, equate "the least" with anyone now in the kingdom: those now alive, who experience the presence of God's reign, are the most blessed and privileged of all, even more blessed and privileged than the revered Baptist, who, like Moses, was unable to obtain the promise.48'  The first interpretation demotes John not one whit. The second implies nothing about differences between him and Jesus on eschatological topics. In both instances, moreover, it is precisely John's eminence that makes him the appropriate foil for declaring the surpassing greatness of the kingdom.482  In neither case is the content of John's eschatological proclamation disparaged or even broached.411 


Even if one were, on the contrary and against most exegetical tradition, to find real disparagement of John in the line about "the least," it would perhaps be sensible to conjecture, as have a few, that someone other than Jesus tacked it on, someone with a desire to mute acclaim for the Baptist, someone like the author of the Fourth Gospel, who, whether or not he was in competition with a Baptist sect, wanted to ensure that people did not think too highly of Jesus' forerunner."' 

Another difficulty for Crossan is that while criticism of John may or may not lie embedded in Matt 11:11 // Luke 7:28 (Q) and Gos. Thom. 46, esteem of him incontrovertibly appears in Matt 11:9 // Luke 7:26 (Q) (John was more than a prophet); in Matt 11:10 // Luke 7:27 (Q) (John fulfilled the prophetic oracle in Mal 3:1; cf. Exod 23:20); in Matt 11:11a // Luke 7:28a (Q) (no one born of women is greater than John-an affirmation that "could scarcely be outdone");485  and in Matt 11:16-19 // Luke 7:31-35 (Q) ("this generation" foolishly rejected John). What are the odds that followers of Jesus, without significant prodding from him, produced all this high praise? Nothing we know about the early churches leads us to expect such a thing. So Jesus, whatever his differences from John may have been, almost certainly lauded him. Crossan might reply that if these materials faithfully represent Jesus, they come from the time when he still adhered to John's vision. This, however, seems implausible because Matt 11:7-11 // Luke 7:24-28 (Q) sounds like a retrospec tive on John's ministry, and Matt 11:16-19 // Luke 7:31-35 (Q) sounds like a retrospective on Jesus' ministry.

There is yet one more obstacle to thinking that Jesus and John went in such different directions. How do we account for the old and well-attested tradition that sets the two men in parallel? We have already examined this topic above on pp. 82-85, and, as stated there, the parallelism is unexpected, given the Christian tendency to exalt Jesus over the Baptist and "to prevent people from thinking that Jesus owed the substance of his teaching to John."486  The tradition presumably originated because the former so much reminded people of the latter, whose message featured repentance in the face of eschatological judgment.48'  In accord with this, Matt 11:16-19 // Luke 7:31-35 (Q), where r1XOov is used of both John and Jesus and where "this generation" rejects both, suggests that somebody early on took Jesus and John to be allies, their similarities more significant than their differences.488  Indeed, the comparison might go back to Jesus himself.489 

Before turning to the next subject, it is perhaps worth remarking that if Jesus was, as Crossan and others have surmised, a onetime proponent of apocalyptic eschatology who later changed his mind, then what justifies attributing every apocalyptic item to the early churches? Why not assign some or many of those items to Jesus in his Baptist stage?41  Why presuppose instead that the tradition represents exclusively or almost exclusively the last phase of Jesus' ministry, especially if, as Crossan and others suppose, some of Jesus' disciples reverted back to the Baptist's theology? Might they not then have recalled logia from Jesus' early phase? I am unaware of Crossan or like-minded others addressing this issue, which leaves me nonplussed. What prevents them from evaluating the Jesus tradition the way that M.-E. Boismard has evaluated John's Gospel: the apocalyptic passages (e.g., 5:28-29; 6:30-40, 54; 12:48) represent an earlier stage of the evangelist's thought as opposed to his more mature, later thinking, which focused on realized eschatology?491 


One might also contend for the opposite hypothesis: Jesus, because of disappointment in Galilee, reverted to John's proclamation of the wrath to come. This view and variations upon it have sometimes found advocates'412  and it does not stretch credulity to suppose that, disappointed by the response to his ministry, Jesus began to brood about judgment.493  One could then assign nonapocalyptic sayings to the earlier ministry and apocalyptic sayings to the later ministry. One wonders how, in the wake of the form-critical consensus that we cannot determine the chronological order in which Jesus delivered any sayings that we might attribute to him, those who defend a nonapocalyptic Jesus could argue forcibly against this take on things.
The Development of Early Christian Eschatology
Marcus Borg has suggested that events in the 40s and 60s brought an influx of eschatological and even apocalyptic ideas into the churches.494  This hypothesis has been around in one form or another for a very long time. B. H. Streeter, Ernst von Dobschi tz, C. H. Dodd, John A. T. Robinson, and C. L. Mearns contended that the churches borrowed more and more from Jewish apocalyptic as time went on.495 

There is an initial plausibility in the suggestion that first the Caligula crisis and then the political unrest in the 60s led to increased speculation about eschatological subjects. The composition or redaction of Mark 13 has often been associated with one episode or the other,49G  and the commentaries routinely link Caligula's attempt to set up a statue of himself as Jupiter in the Jerusalem temple with the eschatological materials in 2 Thess 2. This makes it easy to imagine that, as time moved on, there was a "momentous influx of apocalyptic ideas,"497  and that Jesus was, in the words of my teacher W. D. Davies, "increasingly draped in an apocalyptic mantle and specifically Jewish expectations developed in the Church in a form highly enhanced from that which they had assumed in Jesus' own teaching."498  Does not critical study of the canonical Gospels offer the proof? Whatever one makes of the thesis that Q2 added apocalyptic materials to Q', there is, on the postulate of Markan priority, no doubt that Matthew at least enlarged the number of sayings in which Jesus refers to the final judgment.499  According to John A. T. Robinson, "the Synoptists witness to a progressive apocalypticization of the message of Jesus ... as the Gospel of Matthew most forcibly illustrates.""' 


All this, however, makes for a one-sided story. Early Christianity also moved in the opposite direction. Paul's Naherwartung is most intense in 1 Thessalonians, his earliest extant letter, less intense in the later Paulines and in the epistles that his circle produced (e.g., Ephesians and Titus). Again, Luke 9:27 drops "with power" from Mark 9:1 ("There are some standing here who will not taste death until they see that the kingdom of God has come with power") and thereby makes it easier to find fulfillment in something this side of the parousia, while Luke 22:69 turns the prophecy of the parousia in Mark 14:62 ("`You will see the Son of Man seated at the right hand of the Power,' and `coming with the clouds of heaven"') into a statement about Jesus' enthronement ("From now on the Son of Man will be seated at the right hand of the power of God"). And John's Gospel, probably composed after the Synoptics, contains fewer apocalyptic materials than they and uses (3aotXsfa rov Bso /r6w ovpav6.v a scant two times.50'  For reasons such as these, a few have inverted the conclusion of Streeter, von Dobschi tz, and the rest: apocalyptic passion declined over the decades.502  According to Paula Fredriksen, for instance, "the later the writing, the lower its level of commitment to an imminent Apocalypse; the earlier the writing (i.e., Mark and, before him, Paul) the higher."503  Bultmann even proposed that Jesus "was probably far more an eschatological prophet than is apparent from the tradition."504 


Whether there is any justice in this last supposition,"'  a cooling of apocalyptic flames is exactly what we see in Thomas as well as in many other texts of the second and third centuries: this-worldly eschatology became Platonic otherworldliness. This is a common pattern in many millenarian movements. When the end does not come, initial eschatological enthusiasm predictably becomes reinterpreted, redirected, spiritualized, internalized.
The truth is that, concerning early Christianity, plotting a one-way eschatological development traverses the facts. A graph would not display a single vector pointing in a single direction. While eschatological enthusiasm was waning in one place, it was waxing in another; there was no unilinear rise or decline. This means that, while Borg's argument is not altogether devoid of substance, because the tradition did gather to itself new apocalyptic elements, he cannot reach his conclusion, because traditional apocalyptic elements were both jettisoned and reinterpreted along the way.50G  Perhaps the two processes effectively canceled each other out, so that what we see now is not far from what was there at the beginning. In any event, on the supposition that the tradition was not an open invitation to the imposition of utterly foreign elements, that accretions tended to stick because of the attraction of like to like,507  it is perilous to hold that a tradition untainted by apocalyptic expectations was, in so little time, transmuted into a tradition infested by them.

Prophetic Failure and Ecclesiastical Prosperity
In discussing my earlier work, Crossan wrote the following:
As the decades of the first hundred years passed without millenarian consummation, tiny ripples of surprise appear on the surface of the tradition, but I see no evidence of profound doubt or massive loss of faith. I do not find what I might have expected [on the assumption of an apocalyptic Jesus]: profound defensive strategies, desperate explanatory interpretations, but, despite them, slow and steady attrition in faith. I would have expected, in other words, a steadily decreasing number of converts and communities and I find instead a steadily increasing number of both converts and communities.501 

In brief, how can we square the success of the churches with the failure of Jesus? If their Lord was an apocalyptic prophet, and if the ever-receding end belied his eschatological hopes, why did Christianity nonetheless flourish?
I do not understand why these questions are more challenging for my position than for Crossan's. Although denying that Jesus proclaimed a proximate end, Crossan admits that many traditions made him out to have done so, and that from a very early time; and since early Christians, unlike modern scholars, did not sort the tradition into two piles, one authentic, one apocryphal, Jesus was for them the author of all the predictions that had found no obvious fulfillment. The issue of how Christians responded to unrealized expectations remains, whatever view modern scholars take of Jesus.
Beyond this, millenarian movements sometimes not only survive but also thrive in the face of disconfirmed expectations. Jehovah's Witnesses, who have suffered prophetic failure after prophetic failure, now number over ten million.509  Apocalyptic texts can pull off the same trick, as in the case of Daniel, which won a wide readership despite its obvious miscalculations.510  The explanation is that eschatological expectation is never naked: other aspects of a group's ideology as well as cult and ritual, leadership and organization, and social solidarity and charitable service count toward survival and the prizing of texts. As J. Gordon Melton has written,

Though one or more prophecies may be important to a group, they will be set within a complex set of beliefs and interpersonal relationships. They may serve as one of several important sources determining group activity, but the prediction is only one support device for the group.... If a prediction comes within a context of broad belief and group interaction, then its nonfulfillment provides a test for the system and for the personal ties previously built within the group. Times of testing tend to strengthen, not destroy, religious groupssth 

Even when eschatological teachings are important, they do not exist in a vacuum; other things matter as well, and often more.
Millenarian movements can find the resources to transform themselves into enduring institutions, especially as what typically counts for adherents is not what others may believe to be true but what the faithful experience as real. Sociologists, moreover, tell us that, to judge by interviews with those who join new religious movements, social networks usually matter far more than doctrine.512  So it is unsurprising that "if specific prophecies are anchored in a broader and more complex set of beliefs that frame a fairly comprehensive worldview, sense of mission, and collective identity, it is unlikely that specific disconfirmations will have a serious impact on the integrity of the group."513  This circumstance, to which the Dead Sea Scrolls already bear witness-the community behind them survived despite eschatological disillusionment514-  is especially true when people have made sacrifices for their faith;515  and it is clear enough that many of Jesus' pre-Easter disciples gave up much to follow him, as did many early Christians. In other words, "it is not unfulfilled prophecy per se that irrevocably disillusions believers"; rather, "the social conditions in which such disconfirmations are received ... determine their ultimate impact on faith."516  Religious faith and commitment have manifold sources and objects, and cognitive dissonance often meets its match in "noncognitive consonance."517 


In addition to all this, disappointment is always less disturbing for groups that have not set a particular day, month, or year for the end; and Jesus, from what we can tell, was not remembered as having done such.511  So for the early Christians, as opposed to, let us say, the Millerites, whose eschatological dates arrived without incident, the failure of expectation was never stark.519  There was (at least after Easter) no one day on which one was forced to confess, "He was wrong; it's over, time to go home." Furthermore, given that Jesus' passion and resurrection were correlated with biblical prophecies as well as with pre-Easter expectations of tribulation and resurrection, eschatological expectations seemed partly confirmed.511  It was much easier to live with "The end has begun" than with "Nothing has happened.""' 

Crossan sees in our sources "no evidence of profound doubt or massive loss of faith" in response to the delay of the parousia. But why should we expect to run across such evidence even if Jesus was an apocalyptic prophet and even if some or many Christians became disenchanted? The extant texts do not contain objective descriptions of what happened. They are apologetical, pro-Christian witnesses. They seek to instill faith, not to display people's doubts. We know that all sorts of individuals must have become Christians and then left the fold, because this always happens with new religious move ments.122  Early Christian literature hardly documents the comings and goings of such people or shares with us their disillusionment (although note John 6:66). If some followers of Jesus gave up the cause because he tarried, we have no reason to think that we would know their stories. (I have sometimes wondered about the canonical lists of the Twelve. We have nothing but names for half of this group. For all we know, some of them did, despite later legends, give up and return to their old lives, for whatever reason. One might indeed in this way account for the genesis of the motif of doubt in stories of Jesus appearing to the Twelve [Matt 28:17; Mark 16:14; Luke 24:36-37].)

Nevertheless, Crossan does acknowledge that "tiny ripples of surprise appear on the surface of the tradition." Although he does not specify, I assume that he has in mind texts such as these:
• Matt 24:45-51 // Luke 12:42-46 (Q); Matt 25:1-13: Jesus uttered parables in which the returning master or the coming bridegroom is delayed (Xpovi~co), so he must have known what was coming, known that the end was not really at hand.
• Luke 19:11: As Jesus approached Jerusalem, he, unlike his disciples, did not suppose "that the kingdom of God was to appear immediately" (see pp. 65-67).
• John 2:19-22: Although people heard Jesus say that he would destroy the temple in Jerusalem and raise up another, his followers, after his resurrection, came to understand that he had rather been cryptically referring to his own body.
• John 16:16-24: Jesus says, "A little while, and you will no longer see me, and again a little while, and you will see me." The response of the disciples is odd. They ask, "What does he mean by this `a little while'?" (v. 18). C. H. Dodd rightly perceived the historical situation behind these verses: "There is sufficient evidence that, in some quarters at least, the interval between Christ's crucifixion and resurrection on the one hand and His second advent on the other was expected to be very short; and it was believed that He said it would be. But by the time this gospel was written the short interval-to pixp6v-was expanding unexpectedly. What had Christ really meant?11121 

• John 21:20-23: Jesus did not, contrary to rumor, avow that he would return before the last of his disciples passed away (see pp. 66-67).

• 1 Thess 4-5: Paul's converts are troubled and confused because the end has not yet come and some of their fellow believers have died in the meantime.
• Rev 6:10: The souls of the martyrs cry "with a loud voice, `Sovereign Lord, holy and true, how long will it be before you judge and avenge our blood on the inhabitants of the earth?"'
• 1 Clem. 23:3-5: The double-minded doubt and say, "We heard these things even in the days of our fathers, and look, we have grown old, and none of these things have happened to us" (cf. 2 Clem. 11:1-7).
• 2 Pet 3:1-10: Scoffers may dismiss the promise of Jesus' coming, but with the Lord, a thousand years are as one day.
What do these texts, from various times and places, suggest? As apocalyptic enthusiasm gives way to normal time, believers, in their retrospective accounts, consciously and unconsciously clean up the tradition, so that the uncongenial gets forgotten and goes unrecorded.524  It is not human nature to parade what embarrasses us. We typically cope with cognitive dissonance not by trumpeting facts that trouble us but rather by setting them aside, or by reconfiguring them so that they suit us.525  So whereas Crossan counts it as a strike against me that there are only occasional ripples of surprise or discomfort at Jesus failing to return, I think rather that we have enough evidence to posit, below the surface, deeper, larger, stronger currents.
I am confirmed in this judgment because early Christians responded to prophetic delay in ways typical of other deliverance cults:526 


1. One can cope with the nonoccurrence of predicted events by issuing renewed calls to vigilant watchfulness.527  The Qumran sectarians, as we know from their commentary on Habakkuk, did this. In 1QpHab 7:5-8, following a quotation of Hab 2:3a ("For there is still a vision for the appointed time; it speaks of the end, and does not lie"), we read "Interpreted, this means that the final age will be prolonged, and will exceed all that the prophets have said, for the mysteries of God are astounding." The subsequent passage, 1QpHab 7:9-14, includes a quote from Hab 2:3b: "If it seems to tarry, wait for it; it will surely come, it will not delay." The interpretation of these words is that "the men of truth" continue to "keep the law" and do not slacken in their endeavors "when the final age is prolonged." In other words, when faced with the delay of the end, the sectarians, with unabated commitment, persist in suspenseful waiting, conscientiously executing their religious duties. One may compare the calls to continued watchfulness that occur in any number of New Testament texts (e.g., Matt 24:42-44 // Luke 12:39-40 [Q]; Mark 13:9, 23, 33-37; Matt 25:13; 1 Thess 5:1-7; Rev 16:15).528 

2. "Within religious groups, prophecy seldom fails," in part because believers often claim that prophecies have been, whatever the facts might seem to outsiders, partially accomplished.12'  Although the Islamic prophet Muhammad Ahmad died without the anticipated dispensation arriving, his followers, who thought him the Mahdi, could still claim that "he filled the earth with equity and justice after it had been filled with tyranny and oppression by the Turks.... He destroyed oppression and those who caused it, and extirpated falsehood root and branch. The land was good and the people had rest. Islam cast its burdens to the earth, and justice spread far and wide."530  In analogous fashion, in early Christian literature, the passion and resurrection of Jesus fulfill prophetic oracles, and Jesus is already enthroned as ruler at the right hand of God.531 


3. Retrospective reinterpretation usually goes hand in hand with the projection of unfulfilled prophecies onto the future.532  William Miller set a date for the return of Jesus, who failed to show up on time. Miller then recalculated. When this revised prophecy also proved mistaken, those who stuck with his cause decided that Jesus had come, but it had been a spiritual coming, and it took place in heaven, not on earth. This hermeneutical maneuver did not, however, annul the expectation that Jesus will come again and that every eye will see him. It was similar in the early churches. Some prophecies, people thought, had come true; others were yet to materialize. The idea of two messianic fulfillments, of a first advent and a second advent, became orthodox opinion: the one Messiah will come twice.
4. Rather than attributing mistakes to their religious authorities, adherents prefer to think of themselves as having been mistaken.533  Human error seems possible; divine error does not.534  The so-called Baha'is Under the Provision of the Covenant, a small contemporary sect based in Montana, responded to failed predictions "by making a sharp distinction between a prediction and a prophecy. Prophecies come directly from God, whereas the BUPC's predictions were based on research and logic, which are subject to human fallibility."535  In like fashion, the New Testament preserves Jesus' inerrancy by faulting his hearers, who failed to grasp aright his eschatological teaching (Mark 9:10; Luke 19:11-27; John 2:22; 21:20-24). When Mark 13:32 has Jesus deny knowing when the end will come, we infer that he did not dabble in erroneous calendrical speculation.

5. In the face of God's seeming procrastination, one can fan the flames of expectation by construing contemporary events and experiences so that they become signs of the approaching end.536  Jehovah's Witnesses, despite their dismal eschatological track record, have adopted this strategy again and again, continually correlating contemporary disasters with traditional forecasts of apocalyptic woe. In this, the Jehovah's Witnesses imitate the last book of the Bible. Revelation's dramatic eschatological scenario embraces the readers' present. What they see around them now is what the seer saw and recorded earlier. So their days must be the last days, their trials the troubles of the end; and although the saints may be perplexed and cry out, "Sovereign Lord, holy and true, how long will it be before you judge and avenge our blood on the inhabitants of the earth?" (6:10), Jesus must be coming soon (1:1-3; 22:12, 20).
6. Eschatological language can be spiritualized, so that it characterizes the present as opposed to the future. The millennium often "in some sense comes to life in the experience of the community as a whole."537  Lines between heaven and earth and between the future and the present become blurred. Hope becomes realized, the apocalypse internalized.538  In the words of Jacob Taubes, with reference to Jewish messianism, when "the hope of redemption crumbles, ... the Messianic community, because of its inward certainty, does not falter"; rather, "the Messianic experience is bound to turn inward, redemption is bound to be conceived as an event in the spiritual realm, reflected in the human soul."539  This happened, as already observed, with the Shakers. John's Gospel and the Gospel of Thomas serve as the outstanding illustrations of this phenomenon in early Christianity; but, as has been obvious since Dodd's contributions, various forms of "realized eschatology" are all over early Christian literature.54o  Some texts even turn the resurrection of the dead into a present, existential reality.-"' 


7. "A group may transfer the responsibility for nonconfirmation to some agency, either internal or external";542  that is, the faithful can construct a contingent eschatology, thereby placing responsibility upon insiders and/or outsiders for when the end comes. After the eschatological expectations of the Guarani in South America did not materialize, some rationalized that it was their own fault, because they had eaten European foods.543  When the Kiowa prophet Paignya set a particular date for the return of the buffalo and the destruction of the white man, and when he saw that date come and go, he explained that disobedience to his ordinances had canceled the destined happiness.544  After their Rebbe died and he was not revealed as the Messiah, Lubavitchers commonly responded by blaming themselves: if they had been worthy, Moshiach would have come.545  And in early Christianity, some came to think that the timing of the end depended upon preaching the gospel to all the world (Mark 13:10), or on the repentance of Jerusalem (Acts 3:19-21), or on believers living godly lives (2 Pet 3:11-12; 2 Clem. 12:6).546 

8. Increased missionary activity can accompany disappointment, although it "is only one of several possible adaptational strategies employed by religions coping with prophetic disconfirmation."547  The UFO cult famously studied by Leon Festinger, Henry W. Riecken, and Stanley Schachter reacted to a failed prediction by stepping up their missionary efforts;548  the death of Rebbe led to renewed proselytizing activity among some Lubavitchers;549  the followers of Joachim of Fiore redoubled their preaching when their initial predictions failed;550  and the primitive churches were missionizing churches.551 


In brief: early Christian literature shows all the signs of a millenarian movement gradually outgrowing its enthusiastic origins and liminal status and settling in for the long, institutional haul.ssz 

The Method of Subtraction
Liberating Jesus from the sort of eschatology that I attribute to him usually involves arguing, apocalyptic saying after apocalyptic saying, that he uttered none of them. One may contend, for example, that most or all of the material in Mark 13 is secondary, that all of the future Son of Man sayings are from the church, that the precis of Jesus' message in Mark 1:14-15 is redactional, and continue like this until one has excised all the incriminating material. One will then be free to reconfigure what remains.55' 

One problem with this procedure is that our historical-critical instruments are far too blunt for this sort of surgery. We routinely extract materials either because our criteria of authenticity seemingly direct us to do so or because our tradition histories show them to be secondary. Those tradition histories, however, are for the most part notoriously conjectural and highly uncertain,55'  and the deficiencies of our criteria are manifest: they require more knowledge of early Judaism and early Christianity than we possess; they have not brought us consensus on any issue of importance; and they often clash with each other, so that while one criterion points one way for a particular complex, another criterion points another way.sss 

For the sake of argument, however, let us say that I am too cynical about our sleuthing abilities. Let us further say that we have become confident that Jesus contributed little if anything to Mark 13, that he said nothing about the future coming of the Son of Man, that he did not utter an Aramaic version of Mark 1:14-15, and so on. What should we infer? That Jesus was not an apocalyptic prophet?
False testimony establishes nothing. If a witness on the stand avows, "A said B," and then we learn that the witness was lying, we have not discovered anything about A. We certainly do not have reason enough to conclude that A never said anything like B. Why should it be different with Jesus and the Gospels? I have heard several stories about Dale Allison the absent-minded professor. They have all been, if memory serves me, apocryphal. Yet is that any reason to infer that I am not an absent-minded professor?

If one were to conclude, as have I, that every extant story about Jesus' father is legendary-I think this of Matt 1:18-25; 2:13-23; Luke 2:41-51; Prot. Jas. 9-18, 21; and Inf. Gos. Thom. 2-19-that would be no cause for denying that Jesus' father was named "Joseph." Similarly, even if one were to conclude, against good sense, that Jesus authored none of the apocalyptic sayings attributed to him, that would not be, in and of itself, reason to deny that he was an apocalyptic prophet. Subtraction only subtracts. It puts nothing in place of what it has taken away.
The only counter to this is to claim that once the experts subtract the apocalyptic elements from the tradition, what remains does not cohere with Jesus having been an apocalyptic prophet. This, however, is not the case. As I hope previous pages have shown, neither Jesus' moral teaching nor his wisdom sayings set themselves against apocalyptic eschatology, nor do his parables or the few texts that may speak of the kingdom's presence.
A Misunderstood Jesus
Our sources tell us that people misunderstood the eschatological teaching of Jesus, and some modern scholars have made the same claim. As we have seen, Luke 19:11 reflects the belief that, as they approached Jerusalem, the disciples but not Jesus erroneously expected the kingdom to appear immediately (cf. 24:21; Acts 1:6). Comparable is John 21:23, which denies that Jesus ever said that the end would precede the death of all his disciples (cf. Mark 9:1). One also recalls in this connection the Markan "messianic secret," at least to the extent that it has the disciples not grasping the truth about Jesus before Easter, as well as John 12:16: "His disciples did not understand these things at first" (cf. 2:22).
These ancient verses have their counterparts in more recent writers. Here are two representative quotations:
• Edwin A. Abbott (1910): "Our modern notions of Christ's eschatology are often based on an underrating of the extent to which He used material imagery and of the extent to which He was absorbed-whereas His disciples were by no means similarly absorbed-in Spiritual thought." They failed to fathom apocalyptic language aright because they (unlike Abbott) were "unable to apprehend the intensity with which Jesus gazed into spiritual things-realizing their reality and certainty of fulfillment, apart from any definite details and time."556 


• Robert Funk (1996): "We can understand the intrusion of the standard apocalyptic hope back into his [Jesus'] gospel at the hands of his disciples, some of whom had formerly been followers of the Baptist: they had not understood the subtleties of Jesus' position, they had not captured the intensity of his vision, and so reverted to the standard, orthodox [?] scenario once Jesus had departed from the scene.""' 

Because both Abbott and Funk are deceased, nothing inhibits me from complaining that their just-so stories are tendentious and self-serving. When these scholars make the disciples obtuse or dull, or turn them into followers of John when the disciples themselves thought they were followers of Jesus, they are mounting an argument from desperation, an argument forwarded only to allow them to discount texts that are at odds with their personal reconstructions of Jesus."'  One is reminded of the Gospel of Thomas, wherein Jesus rejects the apocalyptic outlook of his obtuse disciples (e.g., 51, 52). Abbott and Funk are also a bit like Marcion, who accused the apostles of mixing falsehoods into the teaching of Jesus'559  as well as like Eusebius, who, when it served his purposes, castigated Papias as a man of limited intelligence but was otherwise content to quote him as an authority (Hist. eccl. 3.39).

How can it be that some of Jesus' immediate followers so badly missed the mark, whereas Abbott and Funk, living in a dissimilar culture and removed by the vast distance of two millennia, have zeroed in on the facts? One has more sympathy for the rhetorical question of that old apologist Tertullian: "What person in complete possession of his mental faculties can believe that they [the apostles] were ignorant of anything, whom the Lord ordained to be teachers, keeping them always inseparable from himself ... and to whom, when they were not in public, he used to clarify all obscure words, saying that to them was given to know those mysteries which the people were unable to understand?"S60  Condescendingly dismissing the impressions of people who were in every way closer to Jesus than were Abbott and Funk is not obviously prudent.561 

Final Remarks
"Nobody," Rudolf Bultmann wrote half a century ago, "doubts that Jesus' conception of the Kingdom of God is an eschatological one-at least in European theology and, as far as I can see, also among American New Testament scholars."562  Whether or not Bultmann was on target for his own time, today's situation is very different. Several years ago, in fact, Marcus Borg gave it as his judgment that "the majority of scholars no longer thinks that Jesus expected the end of the world in his generation.1156'  Although I confess to being in the dark as to how one counts the votes in such a matter, I am happily unconcerned about any alleged consensus because opinion is not evidence, and, like our fashions, it is likely to change soon enough.561  The ballot box does not recover the past. We should care only for sound arguments, not fret over the abstraction known as "the guild," or worry whether its putative majority has the sense to recognize such arguments. But whether or not others share my disinterest in who is winning at the moment, there is no doubt that, within the contemporary academy, the Jesus who sponsored apocalyptic eschatology has several rivals.

The present chapter has taken sides. I have argued that Weiss and Schweitzer set us on the right path. Like the historical Zoroaster, the historical Jesus foretold a resurrection of the dead, a universal divine judgment, and a new, idyllic world with evil undone, all coming soon. More particularly, he was a proponent of Jewish restoration eschatology: Israel's God would become the world's God. Jesus also, in my judgment, to use the terminology of Richard Landes, appears to have concerned himself more with "chiliastic hope" than "apocalyptic fear." That is, he did not design his message to foster chiefly "numbing terror at the prospect of universal destruction" but rather firstly to instill "an enthusiastic hope at the prospect of heaven on earth."565  His dream was a millenarian utopia, not an apocalyptic nightmare.
In making my case, I have not found it necessary to argue for the authenticity of any particular logion. I have, however, endorsed and defended, if all too briefly, a number of propositions that some in our discipline now reckon outdated, even naive. These include the following:
• The Synoptics as they stand, not Q or Q2 or Q3 or the Gospel of Thomas, are our best sources for the historical Jesus because they contain the most memories of him.
• John the Baptist, who was an apocalyptic prophet, baptized Jesus.
• Christianity began as a Jewish messianic sect that we can profitably classify as a millenarian movement.
• Some people who knew Jesus and regarded themselves as proponents of his cause believed, within a few days of his crucifixion, that God had raised him from the dead.
• Some of those same people believed that his life fulfilled many oracles in Scripture, and they expected him to return soon.
At one time, most of these convictions could have been left undefended. That is true no longer. Members of the Society of Biblical Literature's Seminar on Ancient Myths and Modern Theories of Christian Origins appear to regard all of the statements just made as either controversial or demonstrably false. Their recent collaborative effort, Redescribing Christian Origins, is in fact an attempt to hack to bits traditional assumptions and to reconstruct Christian beginnings along altogether different lines.566 


Herein I cannot enter into detailed discussion of the Seminar's project, only record my doubt about their doubts: their arguments are, on the whole, more clever than cogent. I sympathize with their conviction that "a community's narrative of its origins and (mythic) past cannot serve as the framework for a critical historiography, since the narrative has been constructed to serve as a source of divine legitimation and authorization of that very community."'  I agree that Paul is no objective witness and that Acts is full of Lukan artistry and theology. And I welcome serious attempts to reexamine presuppositions and to rethink our discipline. As a critical historian, I have no desire to muzzle the facts, whatever they may be. I am, further, sure that I am wrong about much, and I hope that I have sufficient interest in the truth and adequate strength of character to repent of personal error when I run across new and improved arguments.
I am, however, unpersuaded that my more conventional understanding of Christian beginnings should be abandoned. My foundation remains our earliest sources, the Pauline Epistles and the Synoptic Gospels, and I cannot see that any other foundation can really be laid. That foundation may be, or rather is, very imperfect, with gaping crevices and crumbling stones. But what else is there? Overly optimistic evaluations of how much the Gospel of Thomas can tell us about pre-70 Christianity or novel reconstructions of pre-Pauline theology on the basis of contentious inferences from Kloppenborg's Q' do not move me to forsake the old ways. I remain persuaded that, barring the discovery of important new texts, we must do what most of us have always done, even if this means sometimes reproducing the canonical picture. The Synoptics and the authentic Paulines, although lacunae-riddled and often tendentious, supply our principal data, which we may then extend with whatever we can glean from Acts5G8  and other early Christian materials, almost all of which are in the canon.56'  In other words, much in the conventional accounts of Christian origins remains beyond significant revision, and this alone allows us to construct credible historical-critical edifices. The only judicious alternative is not a radically new history of Christian beginnings but rather an "intellectual blank.11570 


One intractable difference between myself and some members of the Seminar is their apparent conviction that it is not "possible ... to say very much about the historical Jesus."57'  Heavily influenced by the idea that the past is a social construction determined by contemporary concerns and selflegitimation,572  they seem persuaded that our sources, if not exactly fairy tales, permit at best only a meager sketch of Jesus. On their view, the past was, in early Christian circles, almost a boundless canvas or a sort of tabula rasa for theological imaginations. Academic sleuthhounds may track down some poorly attested early Christian group, but they will never find Jesus, who has forever disappeared behind heavy ideological curtains.573  Questing for Jesus is no more profitable than questing for the historical Enoch or the historical Thecla.
What should one say to this? It is quite thinkable, in the abstract, that the Jesus tradition never had much integrity of its own, or that it was a markedly plastic resource, so that even at the beginning anybody could add just about anything. The Synoptics, insofar as they seek to persuade people to believe this and to do that, do turn Jesus into a sort of proof text to score theological points. So maybe the earliest tradition was as agreeable to fiction as the Hadith was to legends about Muhammad. Or perhaps Jesus was much like Sabbatai Sevi, who, although historical, quickly became more of "a slogan or image rather than a living personality," so that traditions "unrelated to whatever Sabbatai did or did not do" gained popular credence.574  Or maybe he was like the Amerindian prophet Wovoka, who started a religion that quickly took violent forms that he repudiated, and who went into partial seclusion when "he wearied of rumors and falsehoods attributed to him."575 


On my reading, however, the Synoptics invite us to travel a road less skeptical. Although they are the products of social construction, they are also the products of memory, however partial and distorted. Unlike Sabbatai Sevi, whose words and personality exerted no great force upon his followers, Jesus was more than a feeble memory, more than an amorphous lump of clay waiting for Christian hands to mold him into somebody.
Assuming the existence of Q and Markan priority, it is clear that the Jesus tradition was not, at least for Matthew and Luke, a mere peg upon which to hang their own ideas. They did not just look into the well of tradition and narcissistically see only their own reflections. Instead, they were primarily, if I may so put it, exegetes, and they typically contributed to the sayings of Jesus and stories about him by way of "abbreviation and omission, clarification and explanation, elaboration and extension of motif."576  In other words, their business was largely that of contextualizing tradition. And since there is no real cause to believe that their handling of the materials was eccentric or radically different from most of the tradents before them, we have some reason to infer that, regarding the tradition behind Matthew, Mark, and Luke, material usually entered because people perceived it as being congruent with beliefs and images of Jesus already valued.577 

One understands why the tradition-here I mean firstly the Synoptic tra  dition578-was not wholly malleable and why its contributors managed some self-abnegation. Not only is invention unpersuasive when it fails to resonate with present perceptions of the past, but also the needs and interests of tradents of the Jesus tradition had to interact with what was already publicly believed (that Jesus was crucified, for instance).57'  A story that had Jesus dying in old age or suffering crucifixion in Rome would never have been accepted. Some things are indeed known.58'  This is why millenarian movements that survive typically reinterpret their traditions; they rarely ignore them altogether."'  Daniel contains more than one date for the end, its unfulfilled forecasts (8:14; 12:7) remaining despite their falsification and the need for new numbers (12:11-12). Similarly, "there are a large number of dateable apocalyptic predictions still extant in the early Muslim religious literature indicating that the proto-Muslims expected the world to come to an end either during the year 70/689-90 or during the year 100/717. The fact that these predictions are still available in such quantities long after the obvious disconfirmation discrediting the original prediction demonstrates the belief in this date and its power within the community."582 


There is always an abundance of the past in the present, and the past has its own inertia, its own tendency to self-preservation.-583  This is especially true where, as in early Christianity, there are competing interpretations of the past. Partisans on one side of a debate can help keep the other side honest. Conflict can inhibit fictions, can prevent people from being wholly untethered to the truth. In a context of antagonism between groups, not all claims are permitted.

With regard to Jesus in particular, he was, whatever else we may think, "a doer of extraordinary deeds" (Josephus, Ant. 18.53) and so a truly interesting person; and it is human nature to tell tales about and to quote and misquote interesting people. Memorable things get remembered. Even before Easter, some must have recounted stories-no doubt often exaggerated and sometimes wholly unfounded-regarding Jesus, just as some must have repeated things that he was thought to have said, whether he really said them or not (see above, pp. 24-26). Moreover, early Christians must have had some definite ideas, however derived, about their master. That many wanted to learn about Jesus is strongly suggested by the prestige, in the early churches, of those who had known him584  as well as by the success of the Gospel genre.
The point to underline here is that soon after images of Jesus, stories about him, and sayings attributed to him entered circulation, and whatever the genesis of those sayings, stories, and images, they must have become, for many committed followers, part and parcel of their religious identity and so objects of allegiance. Once important beliefs generate meaning and become integral to a group's self-conception, a loyalty and a natural conservation develop. People will take pride in a collective past, "imaginarily dwell in it," and resist significant alteration of the shared beliefs that matter to them.585  This is why so often "the earliest construction of an historical object limits the range of things subsequent generations can say about it."586  There is a social constraint upon memory.
Religious groups especially can become invested in a series of perceptions of the past, with the result that those perceptions become an intersubjective world that shapes social consensus, becomes authoritative, and endures. This is in fact the definition of tradition-stories and sentiments that express personal and communal identity and so become to some extent stable while being handed down through time. Self-interest and the preservation of tradition go together. This is why religious communities, even if completely uninterested in or incapable of producing critical history, often become custodians of memory, or create "remembrance environments" in which newcomers undergo "mnemonic socialization."587  "Familiarizing new members with their collective past is an important part of groups' and communities' general efforts to incorporate them. Business corporations, colleges, and army battalions, for example, often introduce new members to their collective history as part of their general 'orientation."""  It cannot have been so different in the early churches.58'  Collective identity largely depends upon people telling and retelling the same stories.

It is only to be expected that some religions have closed their scriptural canons so that their story cannot be further modified; or that some Lubavitchers memorized their Rebbe's Sabbath addresses so they could recite them to others;-`0  or that the Gathas, written many centuries after Zoroaster, nonetheless preserve hymns that he composed: tradents memorized them.59' 

Similarly, 1 Cor 11:23-26 and 1 Cor 15:3-7 are the proof that pre-Pauline Jewish Christians had traditions regarding Jesus, and that their cult and rituals were commemorative of him.592  The Synoptics, moreover, must descend from those traditions; that is, they must derive in large part from tales told about Jesus and from sayings assigned to him early on. The only alternative, that the earliest communal memories just disappeared, to be replaced by an altogether new set of materials, makes no historical sense. People who recalled events or speeches that nobody else seemed to remember or that did not fit with what everybody already believed would not likely have made much of an impact. Although the tradition in remembrance of Jesus was far from immutable, it was nonetheless a tradition.i93  This means that people could not persuasively exnihilate items at will. Some indeed thought of Jesus as their "only teacher" (Matt 23:8-10), or imagined that when they spoke, their audience would hear him: "Whoever listens to you listens to me" (Luke 10:16). Others, as Joachim Wanke has demonstrated, elucidated sayings attributed to Jesus by juxtaposing those sayings with other logia attributed to him, not by inventing their own commentary ad hoc.594  Thus just as somebody, finding them congenial, managed to collect some of Paul's Epistles, so other early Christians, finding the Jesus tradition congenial, helped preserve memories of him.

I am not here contending for a naive or robust confidence in the historicity of the Synoptics. Matthew, Mark, and Luke contain legends and embody specifically Christian concerns; and, together with their sources, they must commit all "the sins of memory" cataloged at the beginning of chapter 1. What I do maintain is that the materials gathered into the Synoptics, however stylized and otherwise distorted, descend from narratives and sayings that were in circulation and widely valued from early times, and that we may reasonably hope to find in those Gospels, above all in their repeating patterns, some real impressions or memories that, taken together, produce more than a faint image. Bolstering this hope is the fact that, while the Synoptic Jesus often appears to be an apocalyptic prophet, we can infer his status as such from the foundational beliefs of the earliest churches. In other words, what we otherwise know of primitive Christianity corroborates the general impression that we gather from the Synoptics. Although barnacles cover the rock, we can still see the rock's shape.
EXCURSUS I

The Kingdom of God and the World to Come
Sayings about the Kingdom
The Synoptics attribute to Jesus, by my count, at least fifty-eight different sayings about the kingdom:

From Mark
1. Mark 1:15: "The time is fulfilled, and the kingdom of God has come near; repent, and believe in the good news."
2. Mark 4:11: "To you has been given the secret of the kingdom of God, but for those outside, everything comes in parables."
3. Mark 4:26: "The kingdom of God is as if someone would scatter seed on the ground...
4. Mark 4:30-31: "With what can we compare the kingdom of God, or what parable will we use for it? It is like a mustard seed...."
5. Mark 9:1: "Truly I tell you, there are some standing here who will not taste death until they see that the kingdom of God has come with power."
6. Mark 9:47: "And if your eye causes you to stumble, tear it out; it is better for you to enter the kingdom of God with one eye than to have two eyes and to be thrown into hell."
7. Mark 10:14: "Let the little children come to me; do not stop them; for it is to such as these that the kingdom of God belongs."
8. Mark 10:15: "Truly I tell you, whoever does not receive the kingdom of God as a little child will never enter it."595 

9. Mark 10:23: "How hard it will be for those who have wealth to enter the kingdom of God!"
10. Mark 10:24: "Children, how hard it is to enter the kingdom of God!"
11. Mark 10:25: "It is easier for a camel to go through the eye of a needle than for someone who is rich to enter the kingdom of God."
12. Mark 12:34: "You are not far from the kingdom of God."
13. Mark 14:25: "Truly I tell you, I will never again drink of the fruit of the vine until that day when I drink it new in the kingdom of God."
Common to Matthew and Luke (Q)596 

14. Luke 6:20 // Matt 5:3 (Q): "Blessed are you who are poor, for yours is the kingdom of God."
15. Luke 7:28H Matt 11:11 (Q): "I tell you, among those born of women no one is greater than John; yet the least in the kingdom of God is greater than he."
16. Luke 10:9 // Matt 10:7 (Q): "Say to them, `The kingdom of God has come near to you."'
17. Luke 11:2 // Matt 6:10 (Q): "Your kingdom come."

18. Luke 11:20 // Matt 12:28: (Q) "But if it is by the finger of God that I cast out the demons, then the kingdom of God has come to you."

19. Luke 12:31 // Matt 6:33 (Q): "Strive for his kingdom, and these things will be given to you as well."
20. Luke 13:18-19 // Matt 13:31 (Q) (cf. Mark 4:30-31): "What is the kingdom of God like? And to what should I compare it? It is like a mustard seed...."
21. Luke 13:20-21 // Matt 13:33 (Q): "To what shall I compare the kingdom of God? It is like yeast...."
22. Luke 13:28-29 // Matt 8:11-12 (Q): "There will be weeping and gnashing of teeth when you see Abraham and Isaac and Jacob and all the prophets in the kingdom of God, and you yourselves thrown out. Then people will come from east and west, from north and south, and will eat in the kingdom of God."
23. Matt 11:12 // Luke 16:16 (Q): "From the days of John the Baptist until now the kingdom of God has suffered violence, and the violent take it by force."
Unique to Matthew
24. Matt 5:10: "Blessed are those who are persecuted for righteousness' sake, for theirs is the kingdom of heaven."
25. Matt 5:19: "Whoever breaks one of the least of these commandments, and teaches others to do the same, will be called least in the kingdom of heaven; but whoever does them and teaches them will be called great in the kingdom of heaven."
26. Matt 5:20: "For I tell you, unless your righteousness exceeds that of the scribes and Pharisees, you will never enter the kingdom of heaven."
27. Matt 7:21 (the parallel in Luke 6:46 lacks "kingdom"): "Not everyone who says to me, `Lord, Lord,' will enter the kingdom of heaven, but only the one who does the will of my Father in heaven."
28. Matt 13:19 (the parallel in Mark 4:15 lacks "kingdom"): "When anyone hears the word of the kingdom and does not understand it, the evil one comes and snatches away what is sown in the heart; this is what was sown on the path."
29. Matt 13:24: "The kingdom of heaven may be compared to someone who sowed good seed in his field."
30. Matt 13:38: "The field is the world, and the good seed are the children of the kingdom; the weeds are the children of the evil one."
31. Matt 13:41: "The Son of Man will send his angels, and they will collect out of his kingdom all causes of sin and all evildoers."
32. Matt 13:43: "Then the righteous will shine like the sun in the kingdom of their Father."

33. Matt 13:44: "The kingdom of heaven is like treasure hidden in a field, which someone found and hid."
34. Matt 13:45: "The kingdom of heaven is like a merchant in search of fine pearls."
35. Matt 13:47: "The kingdom of heaven is like a net that was thrown into the sea."
36. Matt 13:52: "Therefore every scribe who has been trained for the kingdom of heaven is like the master of a household who brings out of his treasure what is new and what is old."
37. Matt 16:19: "I will give you the keys of the kingdom of heaven, and whatever you bind on earth will be bound in heaven, and whatever you loose on earth will be loosed in heaven."
38. Matt 18:4: "Whoever becomes humble like this child is the greatest in the kingdom of heaven."
39. Matt 18:23: "For this reason the kingdom of heaven may be compared to a king who wished to settle accounts with his slaves."
40. Matt 19:12: "For there are eunuchs who have been so from birth, and there are eunuchs who have been made eunuchs by others, and there are eunuchs who have made themselves eunuchs for the sake of the kingdom of heaven. Let anyone accept this who can."
41. Matt 20:1: "For the kingdom of heaven is like a landowner who went out early in the morning to hire laborers for his vineyard."
42. Matt 21:3 1: "Truly I tell you, the tax collectors and the prostitutes are going into the kingdom of God ahead of you."
43. Matt 21:43 (the parallel parable in Mark 12:1-12 lacks this line): "Therefore I tell you, the kingdom of God will be taken away from you and given to a people that produces the fruits of the kingdom."
44. Matt 22:2 (the parallel in Luke 14:16 lacks "kingdom"): "The kingdom of heaven may be compared to a king who gave a wedding banquet for his son."
45. Matt 23:13 (the parallel in Luke 11:52 lacks "kingdom"): "But woe to you, scribes and Pharisees, hypocrites! For you lock people out of the kingdom of heaven. For you do not go in yourselves, and when others are going in, you stop them."
46. Matt 24:14 (the parallel in Mark 13:10 lacks "kingdom"): "And this good news of the kingdom will be proclaimed throughout the world, as a testimony to all the nations; and then the end will come."
47. Matt 25:1: "Then the kingdom of heaven will be like this. Ten bridesmaids took their lamps and went to meet the bridegroom."
48. Matt 25:34: "Then the king will say to those at his right hand, `Come, you that are blessed by my Father, inherit the kingdom prepared for you from the foundation of the world."'

Unique to Luke
49. Luke 4:43: "I must proclaim the good news of the kingdom of God to the other cities also; for I was sent for this purpose."
50. Luke 9:60 (without parallel in Matt 8:22): "But as for you, go and proclaim the kingdom of God."
51. Luke 9:62: "No one who puts a hand to the plow and looks back is fit for the kingdom of God."
52. Luke 10:10-11 (the parallel in Matt 10:14 lacks "Yet ... near"): "Say, `Even the dust of your town that clings to our feet, we wipe off in protest against you. Yet know this: the kingdom of God has come near."'
53. Luke 12:32: "Do not be afraid, little flock, for it is your Father's good pleasure to give you the kingdom."
54. Luke 17:20-21: "The kingdom of God is not coming with things that can be observed; nor will they say, `Look, here it is!' or `There it is!' For, in fact, the kingdom of God is among [or `within'] you."
55. Luke 18:29-30 (the parallel in Mark 10:29 lacks "kingdom of God"): "Truly I tell you, there is no one who has left house or wife or brothers or parents or children, for the sake of the kingdom of God, who will not get back very much more in this age, and in the age to come eternal life."
56. Luke 21:31 (the parallel in Mark 13:29 is without "kingdom of God"): "When you see these things taking place, you know that the kingdom of God is near."
57. Luke 22:16: "I will not eat it until it is fulfilled in the kingdom of God."
58. Luke 22:29-30 (the parallel in Matt 19:28 lacks both uses of "kingdom"): "I confer on you, just as my Father has conferred on me, a kingdom, so that you may eat and drink at my table in my kingdom, and you will sit on thrones judging the twelve tribes of Israel."
The Nature of the Kingdom
One often reads that i I3aotAeIa tou Aeou refers not to a royal realm-a territory-but rather to God's dynamic activity as ruler.597  This judgment ac cords with current lexicography. For instance, BDAG (s.v.) offers, as the first meaning of t (3aotAEfa in early Christian literature, "kingship, royal power, royal rule." To this it dedicates well over a hundred lines of text plus a long bibliography. The dictionary then lists, as a second meaning, "territory ruled by a king, kingdom," to which it gives a scant ten lines and the briefest of bibliographies. BDAG apparently classifies all the sayings about t (3aatXsfa tov 0sov as exemplars of the first meaning-  598

Despite the authoritative nature of BDAG and the common opinion that it represents, "kingship" or "royal rule of God" is probably not the exclusive or perhaps even chief meaning of t (3aotXsfa tov 0sov in the Jesus tradition. Although sometimes t (3aotXsfa tov 0sov must be a present or future divine activity, as often as not the expression seems instead to be shorthand for the state of affairs that will come to pass when the divine kingship becomes fully effective over the world and its peoples. In such instances, t (3aotXsfa tov 0Eov denotes not God's rule but rather the result or goal of that rule. Or perhaps it denotes both "rule" and "realm" at the same time, for the two meanings are very hard to disentangle. An effective rule entails an established realm, and an established realm entails an effective rule.59'  That Greek dictionaries readily distinguish between "realm" and "reign" does not mean that ancient Greeks always did so. Our categories can be clearer than what we are categorizing.
Nonetheless, sometimes one meaning does seem to come to the fore in Synoptic sayings about i (3aotAsfa, and my purpose in this excursus is to call attention to how often, despite the modern consensus, the phrase should not be reduced to something like i t ysµovfa tov 0sov, how often it rather refers principally to the future time when and to the future place where the petition "Your kingdom come" will no longer need to be uttered  .611

1. Gustaf Dalman famously affirmed, "No doubt can be entertained that both in the Old Testament and in Jewish literature r11th1], when applied to God, means always the `kingly rule' (Herrschaft), never the `kingdom' (Reich), as if it were meant to suggest the territory governed."60'  Dalman supported this statement, which much subsequent discussion has almost taken for granted, by appealing to Ps 22:29 (with 7nI);102  103:19; 145:11-13; Obad 21 (with 7M1l); and a number of rabbinic texts.
Is Dalman's proposition really beyond doubt? Obad 19-21 has this:
Those of the Negeb shall possess Mount Esau, and those of the Shephelah the land of the Philistines; they shall possess the land of Ephraim and the land of Samaria, and Benjamin shall possess Gilead. The exiles of the Israelites who are in Halah shall possess Phoenicia as far as Zarephath; and the exiles of Jerusalem who are in Sepharad shall possess the towns of the Negeb. Those who have been saved shall go up to Mount Zion to rule Mount Esau; and nin,t ,-Irl'l1 (LXX: xai i'6rat rC xup%w i (3autXia).603 

Since these words depict those in one locality subduing those in anotherMount Zion will subjugate Esau604-the  closing assertion, 7121]7 7P2 7x1'71, may well have in view the vast territory that God will govern on or after "the day of the LORD" (v 15). The context undeniably concerns geography. At the very least, it seems, the Hebrew is ambiguous, and "the realm" or "the kingdom" (so NRSV) may here be the best translation of 
Another text that moves one to reconsider Dalman's influential generalization regarding T11thJ] is 1 Chr 17:14. In this verse, God says of Solomon, "I will confirm him'rli:) J :11'TP.i forever, and his throne shall be established forever." Here, 711:12 ("in my house") is a concrete location, the temple in Jerusalem;605  and the parallelism-'flithti 711:12-encourages one to give local sense also to 'T11~~1]7.G06  Is not God's nithn headquartered in the city that houses the temple and the royal throne?

One can ask the same question of 1 Chr 28:5, where David says, according to the NRSV, "And of all my sons, for the LORD has given me many, he has chosen my son Solomon to sit upon the throne of the kingdom of the LORD [MT: 71T MDh0; LXX: (3aotAsfaq Kvpfov] over Israel." On this George Buchanan understandably remarked, "The throne of the kingdom was the throne on which Solomon sat when he ruled from Jerusalem. This [rnthn] is not any `reign,' because thrones are not placed in reigns. They are stationed in palaces of kings which are located in kingdoms where kings rule."6o' 

Even more problematic for Dalman's generalization are the Dead Sea Scrolls, undiscovered when he wrote. The following words appear in the Songs of the Sabbath Sacrifice: "These are the Princes of those marvelously clothed for service, the Princes of the kingdom [r11tht]], the kingdom [r11thO] of the holy ones of the king of holiness in all the heights of the sanctuaries of his glorious kingdom" (r11tht], 4Q405 frg. 23 col. 1110-12).608  This line characterizes the upper world, where God reigns over "his glorious r11tht]." This rli:)Jn must be a place, marked out by high sanctuaries and populated by the angelic beings, known as "the princes of the kingdom" and "the holy ones of the king."609  Column 1 of the same fragment actually refers to God's "territory" which is either the equivalent of "his glorious kingdom" or a portion of it, such as the heavenly temple.
4Q400 frg. 1 col_ II 1-4 holds more of the same. Although half of the words are missing, one can still make out the following: "[Your] lofty kingdom (nnnfthn) ... heavens ... the beauty of your kingdom (n~T11~~n) .. . by the gates of the lofty heavens."610  Enough of this text is extant to establish that "kingdom" must be the right translation. God's nitht is high. It is in the heavens. It is beautiful. And there are entrance gates. All these are features of a place.

Unfortunately less clear is the fragmentary 4Q286 frg. 7 col. I: "and your kingdom (7~I11th1]) is elevated in the midst of [...the coun]cil of the pure divine beings with all those who know eternal things" (lines 5-6). In this doxology, T11th0 may mean what it does in 4Q400 and 4Q405: the heavenly realm that God rules.  611
Whether that is so or not, (3aotXsfa, the Greek synonym of r11±±J], unquestionably designates the place where God's sovereignty is fully effective-the upper world-in several Jewish texts: Wis 10:10 (Jacob was shown the (3aatXsfa 0Eov);612  T. Job 33:9 (~pov [= Job's] (3aatXsfav, "the holy land," "the unchangeable world" above [see v 5]); T. Ab. RecLng 7:7 (tr)v (3aotAsfav &vw, "the upper kingdom"); 3 Bar. 11:2 (o KXEtSouXoS ri1q (3aotMaq tc?v ovpav6.wv, "the holder of the keys of the kingdom of heaven").61'  That Jews could think of the highest heaven as God's realm or kingdom makes perfect sense, for God was known as "the king of/over heaven(s)" (e.g., Dan 4:37; Tob 1:18 S; 13:13, 17 v.l.; 1 Esd 4:46, 58; 3 Macc 2:2; Pss. Sol. 2:30), and his throne was there (e.g., Ps 11:4; 103:19; Isa 66:1; Wis 18:15; 1 En. 14:18-24; Apoc. Ab. 18:3; 2 En. 20:3).
Another germane Greek text appears at the end of the second of the Sibylline Oracles. Here the sibyl cries out, "But you, savior, rescue me, a brazen one, from my scourges, though I have done shameless deeds. I beseech you to give me a little rest from the refrain, holy giver of manna, (3aatXsv psy&Xqq (3aotXsfnc" (2:344-47).614  John Collins takes the last three Greek words to mean "king of a great kingdom.11615  This seems to be how the author of Sib. Or. 12:289-99 also understood them, for in rewriting 2:344-47 for his own oracle, he designated God as the "king of every kingdom" ((3aotXe(3naarlS (3arnXefac).  616 Admittedly, the Sibylline Oracles were written in Greek, so we cannot, without qualification, draw conclusions from them about the Hebrew 11l:)T. Nonetheless, Sib. Or. 2:344-47 is yet another witness to the notion that God does not just rule, but rules over a realm, a kingdom.

The same holds for a sentence in the Song of the Three Young Men, part of the Greek additions to Daniel: "Blessed are you ant epovou tit (3amAriaq oou" (LXX (9 Dan 3:54). One might take this makarism to mean something like "Blessed are you on the throne of your royal rule, and to be extolled and highly exalted forever." The problem with this is the context. "Blessed are you in the temple of your holy glory, and to be extolled and highly glorified forever" (3:53) precedes the line about God's (3aotAria, and following the latter is this: "Blessed are you in the firmament (of heaven) (O: ~v tc,) otEpswµatt tou oupavou; LXX: iv tw otrprc,:>patt), and to be sung and glorified forever" (3:56)."'  So the sentences before and after 3:54 concern God's heavenly abode, with its firmament, temple, and throne. Given this, (3aotXriac oou most naturally means "your kingdom," that is, the heavenly realm. "The throne of your kingdom" is the equivalent of what we find in Ps 103:19: God's "throne in the heavens.""' 

2. None of this should surprise. Both (3aotAefa and r11]h1], as the dictionaries indicate, often mean "kingdom ,11619  and it takes only rudimentary acquaintance with Jewish texts to realize that God is the ruler of the realm known as "heaven," and further that, in both this age and the age to come, God's kingship cannot be separated from the people of Israel, who in turn are inextricably bound up with the fate of their land and its capital, Jerusalem.620  It is almost inescapable, then, that many passages about God's eschatological rule, even some in which rli:)1] could mean "royal rule," have a territorial dimension:

• Isa 24:23: "The LORD of hosts will reign on Mount Zion and in Jerusalem."
• Mic 4:7: "The LORD will reign over them in Mount Zion now and forevermore" (cf. the targum: "The kingdom [Nni:) l0] of the Lord will be revealed upon them on Mount Zion now and forever").
• Zech 14:9: "And the LORD will become king over all the earth" (or "the land" [i'1Ni])•
• Tob 13:15-16: "My soul blesses the Lord, the great king. For Jerusalem will be built as his house for all ages. How happy I will be if a remnant of my descendants should survive to see your glory and acknowledge the King of heaven."
• 1Q28b 4:25-26: "May you attend upon the service in the temple of the kingdom [I11~~1]]."
• Sib. Or. 3:767-73: God "will raise up a (3aotj~rjtov for all ages among people.... From every land they will bring incense and gifts to the house of the great God."
• 2 Bar. 40:2-4: "And after these things, he [the Messiah] will ... protect the rest of my people who will be found in the place that I have chosen. And his dominion [7T1'VJ7] will last forever until the world of corruption has ended and until the times which have been mentioned before have been fulfilled."
• 2 Bar. 73:1: "After he has brought down everything which is in the world, and has sat down in eternal peace on the throne of the kingdom [;!tI11thD], then joy will be revealed and rest will appear."
• Tg. Isa. on 31:4: "The kingdom [Idn1thr]] of the Lord of hosts will be revealed to settle upon the Mount of Zion and upon its hill.11621 

In the light of texts such as these, we should hold no antecedent prejudice against the possibility that some of the Synoptic sayings about the (3aotAEia have or include a local sense, so that "kingdom" is a perfectly correct rendering. Indeed, since God typically, in the Hebrew Bible, reigns from Jerusalem or Zion'622  would it not be exceedingly odd to learn of a Jewish prophet who, although he proclaimed God's kingdom, altogether ignored this theologoumenon or rejected it?

3. Christian exegetical tradition has, however, habitually sought to separate the kingdom of God from Jewish territorial expectations.623  The old commentators on Luke 19:11 habitually remark that the disciples not only got the time of the kingdom's coming wrong but also misconstrued that kingdom. Johann Albrecht Bengel is representative: the disciples, being Jews, thought that the Messiah would gather "the brethren scattered in the world" and lead "them to the city of Jerusalem, as the center of his kingdom," where he would "commence his reign." Jesus, however, forsook Jewish eschatology and displaced his followers' faulty opinion with "a correct view of the subject.,624  In other words, he rejected the idea of an earthly, messianic kingdom centered in Jerusalem.
This is ecclesiastical eisegesis. Luke's Jesus does not, in chapter 19, revise his disciples' conception of the kingdom but only their misconception of its imminence. The same is true in Acts 1, where the question "Lord, is this the time when you will restore the kingdom to Israel?" (v. 6) fetches this reply: "It is not for you to know the times or periods that the Father has set by his own authority" (v. 7). Jesus does not dispute that he will restore the kingdom to Israel; he says only that he will not necessarily do so immediately.625 

The notion of an earthly reign, sometimes imagined (in accord with Rev 20) as lasting a thousand years, was popular in Christian circles until Hippolytus's Chronicon and Origen's exegetical writings.626  After those two theologians, the allegorical reading of biblical prophecy became more and more the fashion, until finally belief in a temporal, millennial kingdom turned into a heresy.
After the fourth century, conceptualizing the kingdom of God as an earthly, territorial kingdom ceased to be an option for the vast majority of exegetes. Thereafter orthodox theologians and commentators usually agreed with Augustine, who closely associated the kingdom with the church invisible, that is, the elect on earth and in heaven.627  A millennium and a half later, however, when this ecclesiastical construal rightly began to suffer decline,628  those in the shadows of Kant, Schleiermacher, and Hegel, faced with a choice between "realm" (Reich) and "reign" (Herrschaft), found the latter more pliable and so more congenial, the former less congenial because less readily translated into ethical, existential, and Christian theological categories. It also has not helped that, in recent times, we tend to favor things that are "dynamic" over things that are "static," and on that score "realm" once more loses to "reign."

That theological preferences have influenced and continue to influence discussions of t (3aotXsia rov 0sov should be obvious. Dalman wrote, "There was already in existence, prior to the time of Jesus, a tendency which laid little stress on the Jewish national element in the hope for the future. This aspect of the future hope Jesus thrust still further into the background, placing the purely religious element decisively in the foreground."629  It takes little reading between the lines to recognize that a "purely religious element" is a good thing, a "Jewish national element" not so good. One finds the same sentiment in Adolf Harnack. Although conceding that Jesus adopted the eschatological expectations of his first-century Jewish world, Harnack urged that he was at the same time highly original, for he taught that God's kingdom is "the rule of the holy God in the hearts of individuals," that is, "God himself in his power," and that "from this point of view everything that is dramatic in the external and historical sense has vanished.... It is not a question of angels and devils, thrones and principalities, but of God and the soul, the soul and its God."630  No doubt many have operated and continue to operate with the unhistorical and prejudicial antithesis that Harnack here formulates so clearly. Historical criticism, however, should attempt, as far as possible, to eschew this sort of theological partiality.
4. (3aotMfa tov Asov is an instance of a standard expression: (3aotXsia + name of king. The corresponding Hebrew is T11~~J]/7~1~J]/7~~J]J]/T11~~J~J] + name of king. Most frequently this construction means "the reign of so-and-so," in which case it serves to date something. So it is typically qualified by "during" (7/Ev [e.g., Ezra 4:6; Dan 6:28]) or "until" (1y/gwS [e.g., Ezra 4:5; 1 Esd 5:73]) or "in year X of" (e.g., 2 Chr 15:10; Ezra 4:24; Jdt 1:1) or some other indicator of time (e.g., Jer 26:1; 27:1; 28:1). When such indicators are absent, however, the idiom usually refers to a ruler's realm, as in the following:

• Num 32:33a: "the kingdom of King Sihon of the Amorites"
• Num 32:33b: "the kingdom of King Og of Bashan, the land and its towns, with the territories of the surrounding towns"
• Dent 3:4: "sixty towns, the whole region of Argob, the kingdom of Og in Bashan"
• Dent 3:10: "all the towns of the tableland, the whole of Gilead, and all of Bashan, as far as Salecah and Edrei, towns of Og's kingdom in Bashan"
• Dent 3:13: "the rest of Gilead and all of Bashan, Og's kingdom. (The whole region of Argob: all that portion of Bashan used to be called a land of Rephaim)"
• Josh 13:12: "all the kingdom of Og in Bashan, who reigned in Ashtaroth and in Edrei"
• josh 13:21: "all the towns of the tableland, and all the kingdom of King Sihon of the Amorites, who reigned in Heshbon"
• Josh 13:27: "the rest of the kingdom of King Sihon of Heshbon, the Jordan and its banks, as far as the lower end of the Sea of Chinnereth, eastward beyond the Jordan"
• Josh 13:30: "their territory extended from Mahanaim, through all Bashan, the whole kingdom of King Og of Bashan, and all the settlements of jair, which are in Bashan, sixty towns"
• Josh 13:31: "the towns of the kingdom of Og in Bashan"
• 1 Chr 12:23: "these are the numbers of the divisions of the armed troops who came to David in Hebron to turn the kingdom of Saul over to him"
• Esth 3:6: "Haman plotted to destroy all the Jews, the people of Mordecai, throughout the whole kingdom of Ahasuerus"
• Esth 9:30: "the one hundred twenty-seven provinces of the kingdom of Ahasuerus"
Even a cursory reading of these passages reveals that in most of them the primary denotation is territory. So when we find Synoptic sayings in which the idiom "(3auiXEm + name of king (God)" does not serve to date events, should we not at least ask whether some of them may not have local sense?
5. The Synoptics sometimes use (3act71£ia without reference to God's kingdom:

• Mark 3:24: "If a kingdom is divided against itself, that kingdom cannot stand."
• Mark 6:23: "Whatever you ask me, I will give you, even half of my kingdom."
• Mark 13:8 (par. Matt 24:7; Luke 21:10): "For nation will rise against nation, and kingdom against kingdom."
• Matt 4:8 // Luke 4:5 (Q): "The devil took him to a very high mountain and showed him all the kingdoms of the world."
• Matt 12:25-26 // Luke 11:17-18 (Q, RSV): "Every kingdom divided against itself is laid waste.... If Satan ... is divided against himself, how will his kingdom stand?"
• Luke 19:12 (RSV): "A nobleman went into a far country to receive a kingdom."
• Luke 19:15 (RSV): "When he returned, having received the kingdom..."
BDAG (s.v.) lists all but the last two under the definition "territory ruled by a king, kingdom." Those two verses, however, have uncertain connotations. In both cases, thinking in terms of territory would make just as much sense.  61' The upshot is this: if we set aside for a moment the sayings about t) 3aotXEia tov 0sov, the dominant meaning of (3aatAtsfa in the Synoptics is "territory ruled by a king, kingdom." Is this not further impetus for asking whether a local or territorial dimension is likely to be absent from all the other texts?
6. A close review of the Synoptics reveals that, in at least several verses, r! 3aat,tEfa tov 0sov sounds very much like a place. In Matt 13:41-42, angels remove evildoers from the Son of Man's (3aotXsfa (GUAAi~ovoty ~x tf1(3aotXsfac avtov) and deposit them in "the furnace of fire, where there will be weeping and gnashing of teeth." Can the (3aotXsfa here be anything other than a locale? In Mark 14:25, Jesus foretells drinking new wine in the future PaotXEfa. His prophetic promise almost inevitably conjures up the image of people reclining at a table, which is an object located somewhere in space (cf. Luke 22:16). The related Luke 22:29-30 offers more of the same: "I confer on you ... a 3aotXsia, so that you may eat and drink at my table in my (3aotXsfa." Surely these words advert to a time and place not yet arrived'612  as do the words of an anonymous dinner guest in Luke 14:15: "Blessed is anyone who will eat bread in the kingdom of God!" And then there is Matt 8:11-12 // Luke 13:28-29, where crowds come from afar while Abraham, Isaac, Jacob, and their guests feast in the (3aotXEfa. The mind's eye envisages that (3aotXEfa as a place with a central location. In the Lukan (Q?) context, moreover, 13:28-29 follows vv. 22-27, which liken salvation to entering through a narrow door and losing salvation to facing a door firmly shut. Here the (3aotXEfa is like a house (cf. Matt 25:1-13) or a city.

Matthew 16:19, where Matthew's Jesus gives Peter "the keys of the (3aoiXsfa of heaven," conjures a similar picture. Is not the apostle a gatekeeper before the entrance to a kingdom, just as in traditional images of him standing before the doorway to heaven?633  Again, what of Mark 9:47, where siosxesiv sic ttv (3aotMav ("to enter the kingdom") stands over against (3xgeiivat Eiq ttv y~svvav ("to be thrown into hell [lit., Gehenna]") (cf. Matt 8:11-12 // Luke 13:28-29 [Q])? The miserable fate of the condemned, which is that they are to be flung into Gehenna, the name of a valley beside Jerusalem, moves one to conceptualize its antithesis in like fashion: one goes to a good place instead of a bad place.
In Matt 25:34, the (3aatXsfa has been "prepared ... from the foundation of the world" (irotpaop~vqv ... ar<o Kata(3oAgq Koopou). This is a divine passive, so the meaning is "prepared (by God) from the foundation of the world." Now, it makes perfect sense to say that God has prepared a place.614  What, however, would be the sense of saying that God prepared the divine royal rule from the foundation of the world? Similarly, what are we to make of Matt 23:13, "you lock people out of rt)v (3aotXEfav u;v o6pav6.wv," if rt)v 3aotXsfav means heaven's "rule" or "reign" as opposed to "realm"? Is not the latter, which matches the spatial imagery, the much more credible translation? And what of those sayings in which possessive personal pronouns modify i 3aotXsfa: Mark 10:14 (rwv yap rotovrwv ~oriv t PaotXE4a rov 0sov, "for it is to such as these that the kingdom of God belongs"); Luke 6:20 // Matt 5:3 (Q) (upsr~pa ~oriv t (3aotXsfa rov 0sov, "for yours is the kingdom of God"); Matt 5:10 (avri~v Forty t PaotXE4a rcv ovpav6.v, "for theirs is the kingdom of heaven")? "How can one really speak of persons `possessing' or `owning' the Kingdom of heaven ... if the Kingdom of heaven is taken in the sense of the rule of God?"635 

7. Mark 9:47 is not the only Synoptic text about entering the kingdom. Synoptic sayings 8, 9, 10, 11, 26, 27, 45 listed at the beginning of this excursus employ the idiom siosX06v sic ttv (3aotXsfav.636  As a group, these logia appear to be modeled upon the traditional idiom "to enter the land (of Canaan)," as in, for example, LXX Exod 12:25 (sio~AOgts sic tiv yijv); Lev 19:23 (sio~AOgts sic ttv yfjv); Num 15:2 (sio~AOgts sic ttv yfjv); Deut 1:8 (sioiiopsuO~vtsc KAqpovoprjoats tt v yf v); 4:1 (siosXOovtsc KAgpovoprjogts tt v ti v); 6:18 (sio~AOq xai KAgpovoµrjopS ttv yi~v);16:2O (EioEAOovtES xAqpovoprjoqtE: ttv yi~v); 27:3 (sioi'Afts sic rr v yIv); Judg 18:9 (~AOsiv tov KAfpovopgoat rrv yIv); and T. Mos. 2:1 (intrabunt ... in terram); T. Levi 12:5 (sioixOov Etc ygv).637 


Particularly interesting are those passages that, like Synoptic sayings 8, 26, 27, 45, warn of someone not entering the land as a consequence of moral failure: Num 20:24 ("For he [Aaron] shall not enter the land [LXX: ov pry sio~Mgts sic rtv yfv; cf. Matt 5:20] that I have given to the Israelites, because you rebelled against my command at the waters of Meribah"); Deut 4:21 ("The LORD was angry with me [Moses] because of you, and he vowed that I should ... not enter the good land [LXX: uj Eio~AOw sic ttv yfv] that the LORD your God is giving for your possession"); Ezek 13:9 ("My hand will be against the prophets who see false visions and utter lying divinations; they shall not be in the council of my people, nor be enrolled in the register of the house of Israel, nor shall they enter the land of Israel" [LXX: Etc tt V yfjv tov'Iop(XgA ovx EiosAEdoovtat; Cf. Mark 10:23] ); 20:38 ("I will purge out the rebels among you, and those who transgress against me; I will bring them out of the land where they reside as aliens, but they shall not enter the land of Israel" [LXX: sic ttv yiv tov 'IopagXX ovx siosXsdoovtat; cf. Mark 10:23]).638 


That some of Jesus' followers understood God's rli:) J] or (3aotXsfa to be analogous to the promised land and so imagined it as a place or like a place also follows from the phrase "to inherit the kingdom" (KAgpovopsiv ttv (3aotXsfav), which appears in Matt 25:34; 1 Cor 6:9-10; 15:50; Gal 5:19-21 (cf. Jas 2:5: KXgpovopouq tf1 (3aatXEfaS; Ign. Eph. 16:1: (3aatXEfav 6Eo5 ov KXqpovopr oouoty; Acts Thom. 136: KAfpovopov tIjS avtov (3aotAsfaq).63'  This expression almost certainly was formulated on analogy with the phrase "to inherit the land" (e.g., Num 33:54; Dent 1:8; 6:18; 16:20; Josh 1:6; Ps 37:11; Tob 4:12). Inheriting the kingdom is like taking possession of the land.
If, incidentally, the sayings about entering and inheriting the kingdom are modeled upon biblical sentences about entering and inheriting the land of Canaan, they promote a new exodus typology.64o  That is, they presuppose, as LXX Isa 61:7 has it, that the redeemed "will inherit the land a second time" (hx Ssvt~paS KXgpovoµrjoovoty ttv yilv), and that there will be, in the words of b. Sanh. 98b, "a second entry" (i1N17 T]VJ).64t 

8. Jonathan Pennington, in an important recent study, has reopened the question of why Matthew, unlike the other evangelists, or the authors of the rest of the New Testament for that matter, prefers the expression "kingdom of heaven" (t (3aotXsfa ti,~v ovpav6.v [32x]) over "kingdom of God" (t (3aotXEfa tov Osov [4x]).642  The standard explanation, which goes back to Dalman,643  is that Matthew was here indebted to Jewish tradition, in which "heaven" had already become for the scrupulous a reverential periphrasis for "God." Pennington, however, convincingly argues, among other things, (a) that there is little evidence from the first century CE or before for avoiding the generic "God" (C]'71~~t or OE6S [Matthew himself uses OE6q over fifty times]); (b) that Dalman failed to distinguish between a circumlocution motivated by pious avoidance of the divine name and the rhetorical use of epithets (e.g., Rock, Father, Shepherd, the Ancient of Days, the First and the Last, the Power); (c) that while "kingdom of God" and "kingdom of heaven" in Matthew denote the same reality, they have different connotations, the latter serving the Matthean theme of the contrast between heaven and earth;644  and (d) that, apart from the sayings about the "kingdom of heaven," "heaven" in Matthew always has spatial sense (as in "Our Father in heaven" [6:9]); so "to deny a spatial sense to t (3aotXEfa uov ovpavwv would require interpreting o6pav6S in this phrase as bearing no relation to the rest of the spatial uses of ovpavoc throughout Matthew-especially the spatial sense of the many references to the Father in heaven."645  Pennington elaborates:

Both the source genitive and attributive genitive understandings of i (3aotA.Eta tov oupavou retain some sense of territory and space. As a source genitive, the kingdom is one which comes from heaven and whose origin is in heaven. As an attributive genitive, the kingdom is one that is characterized as having a heavenly nature, referring to the realm of heaven in distinction to the earth.... The addition of Twv ovpavwv to (3aotAEia in Matthew makes it inevitable that some sense of a spatial understanding of the kingdom is communicated: understanding i (3aotto Twv ovpavwv as meaning only the rule or reign of God in a non-spatial sense fails to account for the importance of Matthew's ascription of the kingdom as Twv o6pavwv.646 

If one concurs, as I do, with Pennington's main conclusions, then one of the earliest Jewish-Christian interpreters of the Jesus tradition understood most of its references to God's (3aotXsfa to connote a spatial or local sense.
9. The beatitudes in the Sermon on the Mount confirm Pennington's work. Matthew's Jesus says in 5:3, "Blessed are the poor [rrtw of] in spirit, for theirs is the kingdom of heaven." Then, in 5:5, borrowing from Ps 37:11, he says, "Blessed are the meek [iipas1S], for they will inherit the earth [or `the land'] [irw yiv]."647  The parallelism between these two verses is obvious. In the LXX, 7rpo&q as well as 7rtwX6S translate uy and '13,V; and commentators have often taken "the poor in spirit" and "the meek" to be nearly synonymous, both denoting humility.648  It is noteworthy that v. 5 immediately follows v. 3 in parts of the textual tradition (D 33 lat sy°bo'°ss Or Eus), an order that, if original, suggests that v. 5 was formulated precisely in order to explicate v. 3. If, instead, the original order matched the conventional versification (v. 3 - v. 4 -* v. 5), then presumably a scribe, observing the correlations between v. 3 and v. 5, put them side by side, displacing v. 4. In either event, it is natural to regard "theirs is the kingdom of heaven" and "they will inherit the earth [or ,the land']" as saying much the same thing, or at least to suppose that "the promise of the earth makes clear that the kingdom of heaven includes a thisworldly earth."649  So whether avtoi KXrlpovoprjoouoty t~v yfv means that the meek will inherit "the earth" in general or "the land (of Israel)" in particular, 5:3 and 5:5 show us that Matthew or a contributor to his tradition thought of possessing the kingdom of God as inheriting a place.650 


10. In Luke's account of the passion, a repentant criminal crucified with Jesus entreats him, "Remember me when you come into your kingdom [otav 7~0pS sic ttv (3aotXsfav oou]" (23:42).651  "Your kingdom" is presumably the same as God's kingdom.652  Jesus responds, in the next verse, with the comforting promise "Today you will be with me in Paradise" (nap&6stooS). Now, given that Jesus does not correct or reject the criminal's request,653  given that "paradise" seems to be Jesus' substitute for "your kingdom," and given that "paradise" is always, in Jewish literature, a place-the garden Adam and Eve lived in, the garden the just enter at death, the garden that the redeemed will enjoy in the world to come-we have here evidence that Luke, like Matthew, could think of the kingdom as a locale, indeed as something akin to what later Christians meant by "heaven.111-54 


11. The Gospel of Thomas contains nineteen sayings about "the kingdom" (-riN-rcro) or "the kingdom of the/my Father" or "the kingdom of heaven."655  Not a single one puts the kingdom in the future. Moreover, when the disciples inquire when the kingdom will come, Jesus rejects their question as uninformed (see 113). All of this reflects the redactional theology of the editor, who eliminates an apocalyptic conception of the kingdom.
In three other respects, however, Thomas preserves traditional discourse about the kingdom of God. (a) Like the Synoptics, it introduces several parables with "The kingdom (of heaven/the Father) is like ..." (20, 57, 76, 96, 97, 98, 107, 109). (b) The Jesus of Thomas speaks of entering the kingdom (22, 99, 114). (c) In accord with this last fact, and of importance for this excursus, Thomas, like the Synoptic tradition, conceptualizes the kingdom as a place. Not only can one enter it, but also one can come from and return to it (49; cf. 50) as well as be far from it (82). Further, "the place [n-ronoc] of life" (4) and "a place [-ronoc] for yourselves in rest" (60; cf. 51) seem to be synonyms for "kingdom," while "enter the places [eN-ronoc] of my Father" (64) is the equivalent of "enter the kingdom."656 

12. Although much Christian theology eventually made the exegetical mistake of more or less identifying the kingdom with the church, sources up until the fourth century often envision the kingdom as a future time and place. In many of these, moreover, t PaotAsfa and regnum seem to mean above all "realm" or "kingdom."657  In this respect, these later, extracanonical texts preserve, in my judgment, an original feature of the Jesus tradition. Consider the following:65s 


• Did. 9:4: "May your church be gathered together from the ends of the earth into your kingdom" (cf. 10:5).
• Papias apud Eusebius, Hist. eccl. 3.39.12: "There will be a period of some thousand years after the resurrection of the dead, and the kingdom of Christ will be set up in material form on this very earth."
• Cerinthus apud Gaius apud Eusebius, Hist. eccl. 3.28.2: "After the resurrection, there will be a kingdom of Christ ... in Jerusalem."
• Pol. Phil. 5:3: "Neither fornicators nor effeminate persons nor those who defile themselves with men will inherit the kingdom of God, nor those who do perverse things."659 

• 4 Ezra 2:10: "Tell my people that I will give them the kingdom of Jerusalem, which I was going to give to Israel."
• Hegesippus apud Eusebius, Hist. eccl. 3.19-20.5: the grandsons of Jude told Domitian that Christ's kingdom "was neither of the world nor earthly, but heavenly and angelic, and that it would be at the end of the world, when he would come in glory to judge the living and the dead and to reward all according to their deeds."
• Irenaeus, Haer. 5.33.3: "The predicted blessing belongs unquestionably to the times of the kingdom, when the righteous, upon rising from the dead, will rule, and when the creation, having been renovated and set free, will become fruitful with an abundance of all kinds of food, from the dew of heaven, and from the fertility of the earth" (cf. 5.34.2).
• Tertullian, Marc. 5.10: "The resurrection is one thing, and the kingdom is another. The resurrection is first and the kingdom after. So we say that the flesh rises again and that when it is changed it obtains the kingdom."
• Pseudo-Justin, Quaest. et resp. 120: according to the Scriptures, the kingdom of God is "not simply the resurrection, but the renewal [617LoKat&otaoIv] after the resurrection" (PG 6:1369C).
• T. Isaac 8:5: "Blessed is everyone who manifests mercy on the memorial day of the father of fathers, our father Abraham and our father Isaac, for each of them will have a dwelling in the kingdom of heaven.... Whatever person has manifested mercy in the name of my beloved Isaac, behold I will give him to you in the kingdom of heaven and he will be present with them at the first moment of the millennial banquet to celebrate with them in the everlasting light of the kingdom of our Master and our God and our King and our Savior, Jesus the Messiah" (cf. 6:13).

13. Two Synoptic sayings usually assigned to Q take up traditional eschatological beliefs involving the land of Israel. In the first Q text, Matt 8:11-12 // Luke 13:28-29, crowds come from east and west and, in Luke at least, from north and south, whereupon they eat in the kingdom of God. Whether these multitudes were, for whoever first composed the prophetic warning, Jews from the Diaspora (as I think) or Gentiles (as most exegetes suppose), the saying assumes that the eschatological scenario will involve throngs streaming to a central location. Within a Jewish context, that location can only be the land of Israel and its capital, Jerusalem.
The second Q text is Matt 19:28 // Luke 22:29-30, where Jesus avows that some of his followers will sit on thrones and judge or rule the twelve tribes of Israel. The prediction assumes the end of exile and the return of those tribes to the land of Israel.
Other sayings in which the kingdom has a local sense probably presuppose the sort of territorial eschatology that these two Q sayings exhibit. Many or most ancient Jews would not have distinguished clearly between God's kingdom and David's kingdom'660  and the latter was inevitably a political and territorial reality. If Jesus ever spoke of the kingdom of God as a place, as the Synoptics more than suggest he did, we can be sure that his Jewish hearers would have thought in terms of the land of Israel, its capital, and the temple, which together "were the sacred centre of the earth" that "would one day attract all peoples.11661  Once his sayings became the property of Gentile churches, alternative, nonterritorial readings could and did come into being. That, however, tells us next to nothing about the historical Jesus.
14. The Synoptics sometimes associate the kingdom of God with "eternal life" (~w~ aidvtoq) or, more simply, "life" (~wt). A glance at the synonymous parallelism in Mark 9:43-47 reveals that "to enter life" (siosXAsiv sic ttv ~wtv [vv. 43, 45]) is, for Mark's Jesus, the rough equivalent of "to enter the kingdom of God" (siosxesiv sic t1v (3aoiXsfav tov 0sov [v. 47]):



Mark 10:17-25 holds the same lesson. After a rich man asks what he must do in order to gain eternal life and then fails to comply with the answer, Jesus mourns that it is easier for a camel to go through the eye of a needle than for one with great possessions to enter the kingdom. So to enter the kingdom is to have eternal life, and to fail to enter the kingdom is to lose eternal life (cf. Mark 10:30; Matt 19:17). Similarly, in the account of the last judgment in Matt 25:31-46, the happy future of the just is, in v. 34, to inherit the kingdom prepared for them from the foundation of the world, whereas, in v. 46, it is to enter eternal life.
The alternation between "kingdom" and "life" also shows itself when one places Mark 9:47 beside its Matthean equivalent:

On the theory of Markan priority, Matthew replaced Mark's eioEAOEiv EiS r>1v (3aotXEiav rov Beoi with Etc rtjv ~wtjv EioEAOEty.
The intersection of meaning between kingdom and eschatological life, also apparent in the Gospel of Thomas,"  helps account for one of the leading features of the Fourth Gospel. According to John 20:31, the Gospel's very purpose is that people find ~wi in Jesus' name, and r;wi is John's favorite comprehensive term for salvation (35x; contrast Matt: 7x; Mark: 4x; Luke: 5X). So ~wi (ai6vtoS)663  in John, like i (3aotAEfa tov 0so3 in the Synoptics, sums up the telos of Jesus' advent.

John was familiar with sayings about the kingdom of God.664  He presumably also knew the tradition that t (3aotXsfa tov 0sov was the central theme of Jesus' preaching (cf. Mark 1:14-15; Matt 10:7-8 // Luke 10:9 [Q]). If so, then the Fourth Evangelist deliberately displaced t (3aotAsfa tov 0Eov with t ~wi (aiwvtoq). Put otherwise, he did systematically what Matthew did once: he turned "kingdom of God" into" (eternal) life."665  So when John's Jesus, in 3:3-16, unfolds the meaning of his own statements about "the kingdom of God" (vv. 3, 5), it does not startle us that his subject becomes "eternal life" (vv. 15-16). Nor is one surprised that what is true of the kingdom in the Synoptics is true of "(eternal) life" in the Fourth Gospel: it is both a promise for the future as well as a present reality (5:24, 29; 6:40; 11:25); it is like a possession (3:15, 16; 5:40; 6:47; 10:10); it is a gift of God (5:21; 6:27, 33, 63; 10:28); it is something that one can "see" (3:36); and it is the antithesis of eschatological death (3:16, 36; 5:24).
How does this bear on one's understanding of t (3aotAsfa tov 0sov in the Jesus tradition? Zwt (ai6vtoc)/(0h1y) ttn was a standard Jewish expression for the future lot of the righteous, for the state that the redeemed will enjoy after death or in the eschatological future.666  So if, in parts of the Jesus tradition, f (3aotMa tov 0Eo6 is the near synonym of ~wrj (aiwvtoq), is this not cause, on at least some occasions, for identifying the kingdom less with God's rule than with the result of that rule, with the future state that the redeemed will enjoy?

Another reason for this identification is that the interchange between i 3aotMa tov 0sov and ~wrj (aiwvtoq) in the sayings attributed to Jesus has its counterpart in rabbinic phrases that refer to the utopian future God's rule will bring: K77 Mhip "i1 ("the life of the world to come") and Nan 0h1y7 ("the world to come") are practically synonymous. For example, in 'Abot K. Nat. B 22, the phrase "he has laid up merit for himself to enjoy in the world to come" (Nrl ti~13b ~1~N) comes shortly before "he has laid up merit for himself to enjoy in the life of the world to come" (N77 0~1P "i1h Here "the life of the world to come" substitutes for "the world to come." Again, while any number of rabbinic texts speak of inheriting the world to come (~i1] + X77 th1y7 [see below, p. 191]), others speak, with identical import, of inheriting the life of the world to come (fin] + Nrl tihWy7 "TI; e.g., Tanh. Buber Shelah 28; b. Sotah 7b; Num. Rab. 9:17); and if "to enter the world to come" (N17 + Nrl th1v0) is a common rabbinic expression (see below, p. 191), the synonymous "to enter the life of the world to come" (N1. + 17~ K77 thly7) also occurs (e.g., m. B. Mesi`a 2:11; t. Sanh. 12:11; b. Gilt. 57b; Gen. Kab. 9:8). Perhaps most telling of all, the unqualified "to live" (,-11n) is sometimes an abbreviation for "to live (in the world to come)" (e.g., t. Sanh. 13:2; 'Abot R. Nat. A 36; Gen. Kab. 14:3). In short, "the world to come" is a way of referring to eschatological life. If, then, as we have seen, the same is true of t (3aotXEfa tov 0soo in the Jesus tradition, then maybe the real rabbinic correlate of the latter is not DIM) T11thO but N77 thiy7.
15. r11thr], in the familiar rabbinic phrase VIM) rll:)JO, means "authority" or "reign"; and when one takes up, in the idiom of the rabbis, "the yoke of the kingdom of heaven," one is submitting to the law, doing Torah, living under heaven's rule. This fact has no doubt encouraged scholars to equate the corresponding Greek, t (3aoiAsfa tov 0sov, with "the reign of God." Dalman himself, however, did not follow this line of reasoning, for his comparison of Jewish literature with the canonical Gospels led him to judge that "the true affinity of the idea of the sovereignty of God, as taught by Jesus, is to be found, not so much in the Jewish conception of C]'OVW rlin~n as in the idea of the `future age' (N7i ti~1y7), or that of the `life of the future age' ("i1 Kan 

How this intriguing verdict comports with Dalman's equation of n1D with "Konigsregiment" is a mystery to me. If t (3aotMa tov 0so6 is, like "the world to come," a "comprehensive term for salvation,"668  how can it denote God's kingly rule over against what that rule achieves? If t (3aotXsfa tov 0sov corresponds closely to X77 thly7, and if the latter is a future place and time, how can i (3aotMa tov 0sov not also be a future place and time? Whatever the resolution of these perplexing questions, Dalman has not been alone in proposing that the kingdom of God was "Jesus' way of speaking about the age to come."669 


The World to Come and the Kingdom
The previous pages carry me likewise to the same conclusion; and, as further justification, I offer the following catalog. It reviews some of the many ways in which t (3aotXsfa tov 0Eov in the Jesus tradition is like N:0-1 tihly7 in Jewish sources.670 

a. i (3aotXsfa tov 0sov is the subject of the verb ~pXopat ("to come") in Mark 9:1; Matt 6:10 // Luke 11:2 (Q); Luke 17:20 as well as in Luke 22:18 (wc ov (3aotXEfa tov 0Eo6 X0p) diff. Mark 14:25.671  Related are the uses of ~yyfgw ("come near") in Mark 1:15; Matt 10:7 // Luke 10:9 (Q); Luke 10:11 and of (p0&vw ("arrive") in Matt 12:28 // Luke 11:20 (Q). Corresponding to all this, the rabbinic Nrl nhWW, (Aramaic NT±y 'T1N"T) is, "the world/age that is coming" (cf. also the regular use of tih literally,npp to mean "for the age to come," as in, e.g., 'Abot R. Nat. A 21; Tanh. Buber Lekh-Lekha 12; y. Mo `ed Qat. 83b [3:7] v.l.; y. Hag. 77a [2:1]; b. `Abod. Zar. 3b). Furthermore, N:0-1 thiy7 is itself the subject of N1. ("come") in Tanh. Buber Shelah 25 (N71 0hiy7 NT) and Num. Rab. 16:23 (N:171 0h131U'). The precise Greek parallel to N1 0~1y7 in Mark 10:30 (tw cdCovt tw ~pxop~vw) as well as the wording of Eph 2:7 (tole adc otv toIS ErtEpXop~votq, "in the ages to come") and 2 Bar. 44:12 ("the time that is coming [NfN]" [cf. 15:8]) guarantee the premishnaic origin of the Hebrew expression.672 


b. If, as already observed, several sayings attributed to Jesus associate the kingdom of God with "life," rabbinic texts also associate "life" ("n) with the world to come (e.g., m. Sanh. 10:2; m. 'Abot 2:7; 6:7; t. Sanh. 13:2, 6-8, 10, 12; Sipra 193 on Lev 18:5; 'Abot R. Nat. B 27; 43; Tanh. Buber Shelah 28; y. Sabb. 3c [1:3]; Gen. Rab. 90:6; Lev. Rab. 34:4; Cant. Rab. 1.1.9; Pirqe R. El. 19 [18]). Indeed, the texts cited on p. 189 establish that just as "life" and "the kingdom of God" are interchangeable in the Jesus tradition, so too are "the world to come" and "the life of the world to come" interchangeable in the rabbinic corpus.
c. The Synoptics use the expression siosx06v Eiq ttv (3aotXsfav tov 0sov/ tCv ovpavC v, "to enter into the kingdom of God/heaven" (see p. 179). This has its parallel in the Hebrew 'U7 0h1pJ N12, Aramaic Nthb NnN 'fN-r ("enter the world to come"), as in t. Sanh. 13:1; 'Abot R. Nat. A 14; b. Hag. 15b; b. Sanh. 101b; 102b; 104b; 105a; 110b; b. Sotah 35a; Lev. Rab. 3:2; Midr. Ps. 49:3; Pirqe R. El. 19 (18). One may also compare 2 Bar. 44:12, which speaks of those who "enter into" the beginning of "the new world," and 2 En. 61:2-3, which blesses those who enter into the blessed dwellings prepared for "the great age."
d. In Matt 25:34, the saints inherit the kingdom, as they also do in 1 Cor 6:9-10; 15:50; Gal 5:19-21 (all with KAnpovopEco). The rabbis speak similarly of inheriting the world to come. The expression ~M ("inherit") + N:11 0~1y:i appears in m. 'Abot 5:19; 'Abot R. Nat. A 40; 'Abot R. Nat. B 10; 29; 45; y. Ned. 38a (3:8); b. Ber. 51a; b. Sotah 7b; Num. Rab. 9:17, and WT ("possess, inherit") + K:0-1 in Mek. on Exod 14:31; y. Ber. 11d (7:3); y. Pesah. 33a (6:1); b. Qidd. 40b. Additional parallels include Tg. Ruth 2:13 ('TlNr NO],V 7bi1'J]h, "to take possession of the world to come"); 2 Bar. 44:13 ("those are the ones who will inherit this time of which it is spoken"); 2 En. 50:2 ("inherit the endless age that is coming").
e. Logia about entering and inheriting the kingdom are, in the Jesus tradition, modeled on locutions about entering and inheriting the land-we have here a new exodus typology (see p. 181). The same holds for rabbinic sayings pertaining to entering and possessing the world to come. The rabbis, as just observed, use both ~r13 and WT when speaking of possessing or inheriting the world to come, and the Bible employs those two verbs again and again in lines about Israel gaining the land (~i1] in, e.g., Exod 23:30; Num 18:20; 34:17; Dent 4:38; 26:1; V11 in, e.g., Gen 15:7; Lev 20:24; Dent 1:8, 21). Similarly, N17 repeatedly appears in biblical sentences about entering the land (e.g., Exod 12:25; Lev 19:23; Num 15:2; Dent 1:8; 27:3), while, as noted above, u:17 0h1y2 K1:1 ("enter the world to come") is a common rabbinic expression. Even more common is N71 TNV/tih1y~ 7~i1 ("portion in the world/future to come"), as in, for example, m. Sanh. 10:1-4; m. 'Abot 3:12; t. Sanh. 12:9-13:12; Tanh. Buber Metsora' 1; y. Pe'ah 16b (1:1); b. B. Mesi'a 59a; b. Sanh. 99a (cf. 1 En. 71:15-16).673  This matters because in the Tanak, 7~r1 often appears in verses having to do with the allotments of the land to the tribes (e.g., Dent 10:9; 14:27; Josh 14:4; 15:13; 19:9; Ezek 45:7). The correlation between entering the land and entering the world to come becomes undeniable when m. Sanh. 10:1 appeals to Isa 60:21 ("they shall possess [lit., inherit] the land forever") as the proof text for "all Israel has a share in the world to come"; or when b. Sanh. 98b looks forward to "a second entry" (l"M 7N'7); or when m. Sanh. 10:3 moves from Num 14:25-35, a divine speech explaining why the generation in the wilderness will not enter the land of Canaan, to discuss whether that generation will enter the world to come.674 


f. Synoptic sayings 3, 4, 20, 21, 29, 30, 33, 34, 35, 36, 39, 41, 44, 47 listed at the beginning of this excursus introduce parables with variations on the phrase "The kingdom of God is/will be like" (cf. Gos. Thom. 20, 57, 76, 96-98, 107, 109). Rabbinic sources also contain parables about the world or time to come, parables that come moreover with open ings that remind one of the Jesus tradition. The word ?Wn ("fable, example, parable, allegory") prefaces the parables in Sipre 356 on Deut 33:29; Gen. Rab. 62:2; Lev. Rab. 4:5 (7lO TWO, "A parable. It is like to a king ..."); 27:1. The words ti7 -10h ("To what are they like?") come before the illustration in 'Abot R. Nat. A 28. The words -10h awn 1,wr] 1017 77-r1 ("They parabled a parable. To what is the matter like?") are the lead-in to parables in 'Abot R. Nat. A 28; Sipra 263 on Lev 26:12; 26:13. And the words N:0-1 ti~13J ~W N011-T ("an illustration/token of the world to come") introduce similes about the world to come in Tanh. Yelammedenu Tsaw 13; Gen. Rab. 51:8; 73:11; Pesiq. Rab Kah. 7:10 (cf. 12:19; Midr. Ps. 14:6). That these texts, to which one may add the similes concerning the world to come in m. 'Abot 3:17; 4:16; b. Qidd. 40b, preserve an old rhetorical strategy is guaranteed by a late first-century text, 4 Ezra 8:1-3: "The Most High made this world [hoc saeculum] for the sake of many, but the world to come [futurum] for the sake of only a few. But I tell you a parable [similitudinem], Ezra. Just as, when you ask the earth, it will tell you that it provides a large amount of clay from which earthenware is made, but only a little dust from which gold comes, so is the course of the present world. Many have been created, but only a few shall be saved."

g. Mark 14:25; Matt 8:11-12 // Luke 13:28-29 (Q); Matt 22:2; Luke 22:29-30 envisage the kingdom of God or its advent as a banquet. Likewise, m. 'Abot 3:17; 4:16; 'Abot K. Nat. B 27; t. Ber. 7:21; b. B. Bat. 75a; b. Pesah. 119b; Lev. Kab. 13:3; Pesiq. Kab. 41:5 envision the world to come or its advent as a banquet.
h. In Matt 5:3 // Luke 6:20 (Q); Matt 6:33 // Luke 12:31 (Q); Matt 5:10, 19, 20; 7:21; 25:1, 34; Luke 18:29-30, the kingdom of God is a reward for the righteous and compensation for deprivations experienced in this life. The same is true of the world to come in Mark 10:28-30 and repeatedly in rabbinic tradition (e.g., in. Abot 2:16; 5:19; m. Qidd. 4:14 [the last two are remarkable parallels to Mark 10:28-30]; Tanh. Buber Pequde 7; 'Abot R. Nat. A 25; 'Abot K. Nat. B 10; 44; y. Pe'ah 16b [1:1]; b. Qidd. 39b; b. Menah. 44a; Gen. Rab. 33:1; 44:4; Exod. Rab. 30:24; 31:5; 52:3; Dent. Rab. 7:9; Cant. Rab. 2.5.3; Midr. Ps. 37:3; Tg. Neof. I on Gen 4:8; Tg. Ps.-J. on Gen 15:1; Tan. d. El. 18). The idiom N77 n0"7 7777 means "capital laid up for the world to come" (e.g., m. Pe'ah 1:1; y. Pe'ah 15d [1:1]; b. Sabb. 127a), and a Dura-Europos synagogue inscription from 244/5 CE (CIJ 828b) appears to have 7l]~y ~t771 shortly following 7171 ("their reward").6's 


i. Suffering is the prelude to gaining the kingdom in Matt 11:12 // Luke 16:16 (Q); Matt 5:10.676  One may compare the rabbinic texts in which those who suffer and deny themselves in this world thereby gain life in the world to come (e.g., Sipre 32 on Deut 6:5; 53 on Deut 11:26; 'Abot R. Nat. A 28; 39; 'Abot R. Nat. B 44; b. Qidd. 40b; Gen. Kab. 9:8; Exod. Rab. 31:3; Midr. Prov. 13). This is already a theme in 2 Baruch (15:8: "This world is to them [the righteous] a struggle and an effort with much trouble. Accordingly that [world] which will come [will be] a crown with great glory"; 48:50: "As you endured much labor in the short time in which you live in this passing world, so you will receive great light in that world which has no end" [cf. 2 En. J 66:6]).
j. t1 (3aotAEfa rov eEou stands over against Gehenna in Mark 9:47 and over against Hades in Matt 16:18. In like fashion, those who have no share in the world to come suffer in Sheol or Gehenna in, for example, m. Qidd. 4:14; m. 'Abot 5:19; t. Sanh. 13:1-5; t. Yoma 4:10-11; Tanh. Buber Metsora' 1; 'Abot R. Nat. A 25; 40; y. Qidd. 61d (1:9); y. Sanh. 29b (10:3); b. Sanh. 105a; Gen. Rab. 28:8; Exod. Kab. 50:5; Num. Rab. 18:13; Midr. Ps. 31:3; Pirqe R. El. 19 (18) (cf. 2 Bar. 44:15: those who do not gain the world to come will inhabit "the fire").
k. Sipre 356, in explicating Dent 33:29 ("Happy are you, 0 Israel! Who is like you, a people saved by the LORD?"), has the Israelites ask Moses, "Tell us what good things the Holy One, blessed be he, has in store for us in the world to come [Nrl thW]." Moses responds with a parable that he introduces and concludes with this beatitude: "Blessed are you [on-IVt] because of that which is prepared for you."67  The form and sentiment resemble the beatitudes in Luke 6:20-23 and their Matthean counterparts, where Jesus blesses those who will possess the kingdom of God.
1. "Sons of the kingdom" (oi viol r>1S (3aotXsfac), which appears in Matt 8:12 (diff. Luke 13:28); 13:38, has its counterpart in the Hebrew N:0-1 thiy7 and the Aramaic 'r1ft"T NJ]~y "son/s of the world to come" (e.g., y. Ber. 13d [9:2]; y. Seqal. 47c [3:3]; b. Ber. 4b; 9b; 57a; b. Meg. 28b; b. Sabb. 153a; b. Taan. 22a; b. Yoma 88a; b. Ketub. 111a; Midr. Prov. 17; Pirqe R. El. 45 [44]; "Daughter [r1U] of the world to come" occurs in b. Ketub. 11la.)

in. Matt 11:11 // Luke 7:28 (Q) ("the least in the kingdom of God"); Matt 5:19 ("called least in the kingdom of heaven," "called great in the kingdom of heaven"); Matt 18:4 ("the greatest in the kingdom of heaven") speak as though there is and/or will be rank or hierarchy in the kingdom of God. The same idea appears with reference to paradise or the world to come in Sipre 10 on Dent 1:10 ("seven groups of the righteous in paradise" [cf. Midr. Ps. 11:6]); 47 on Dent 11:21 ("just as the brightness of one star is not like that of another, so will this be true of the righteous"); y. Hag. 77a (2:1) ("there are seven classes of the righteous in the time to come"); b. Pesah. 50a (martyrs are above everyone else in the world to come [cf. b. B. Bat. 10b]); b. Qidd. 40b ("the lowest rank"); b. B. Mesi `a 85b ("great in the world to come"); b. Sanh. 99a (repentant sinners are above the righteous [cf. b. Ber. 34a]); b. Hag. 14b (a reference to "the third class"); Pesiq. Rab. 50:3 (in the world to come it will be evident who is great and who is small).
n. Jesus says, in Luke 9:62, "No one who puts a hand to the plow and looks back is worthy [EVOEroc] of the kingdom of God" (cf. 2 Thess 1:5: "to make you worthy [xara~twOf vat] of the kingdom of God"). With this one may compare a series of examples from rabbinic texts: 'Abot K. Nat. A 19 (K71 thly1 "nh 1Dtr1, "you will be worthy of the life of the world to come"); 'Abot R. Nat. B 29 ("n ... ~1n]~'~ 1:)T ;`t:11 ❑~1y1, "for me to be worthy to inherit ... the life of the world to come"); Tanh. Yelammedenu Tsaw 14 (N:I1 ❑~1y1 "11 1]1t, "worthy of the life of the world to come"); y. Ber. lid (7:3) (W11~ 1D1T btr1 *y11 1t7 thiPrI, "to be worthy of inheriting this world and the world to come"); b. `Erub. 54b ('11N1 NOtPP 1111 flN 1]rrrr, "that you and your generation might be worthy of the world to come"); b. Git. 68b ('r1NZ NJ]~O 10T, "will be worthy of the world to come"); b. B. Bat. 10b (N31 0~10 1:)TN, "that I may be worthy of the world to come"); Midr. Ps. 78:12 ('ruf`f NJ]~O:)T, "will be worthy of the world to come"). Luke 20:34-35 establishes that these rabbinic texts preserve an old way of speaking: "Those who belong to this age [rou aiwvoc routou] marry and are given in marriage; but those who are considered worthy of a place in that age [xara~twO~vtES rov ai CVOS £KEivou] and in the resurrection from the dead neither marry nor are given in marriage."
o. In Mark 10:17-27, a rich man who does not distribute all that he has to the poor fails to enter the kingdom of God. In a story preserved in t. Pe'ah 4:18-19; y. Pe'ah 15b (1:1); b. B. Bat. 11a, a king who distributes all his possessions to the poor saves himself and stores up treasures for the world to come.678 


p. In Matt 8:11-12 // Luke 13:28-29 (Q), the faithless are "thrown out" (Matthew: Ex(3Af0r)oovrat; Luke: ~x(3aAAoµ~vouS) of the kingdom (cf. Matt 13:41: ovAA~~ovoty ix r>1S (3aotAcfaq avrou, "will collect out of his kingdom"). Similar to this is the use of T7t7 with the meaning "expel" in b. Hag. 15a ("I have been expelled ['T"IUIN] from the other world"); b. B. Bat. 15b ("to expel him [171U] from the world to come"); b. Oidd. 40h ("in order to expel them [JTIIU~] [from the world to come] and to consign them to the lowest rank"); and Midr. Ps. 18:30 ("Doeg was expelled [fl] from the world to come"). Also comparable are ,7y ("uproot, remove") in Sipre 48 on Dent 11:22 ("removed from this world and the world to come") and 11th ("to tear out, to throw away") in 'Abot R. Nat. B 29 ("to remove my soul from ... the life of the world to come" [cf. 33; 34]).
q. 2 Bar. 44:15, which speaks of the world to come (Ni1N1 Nth)) being "given" (nnInn) to those prepared for the treasures of wisdom is similar to Luke 12:32, where Jesus says that it is God's good pleasure to "give" (Souvat) his followers the kingdom (cf. Matt 21:43; Luke 22:29; also Sipre 310 on Deut 32:7: "the good things and consolations that he [God] will give to you [1] in the world to come").
r. Possessive personal pronouns modify "the kingdom of God" in Mark 10:14 (r,Cv roiodrwv ~oriv i (3aotXcfa rou Osou, "to such as these is the kingdom of God"); Luke 6:20 // Matt 5:3 (Q) (vµerepa Eoriv >) (3aoiArf(X rov Osou, "yours is the kingdom of God"); Matt 5:10 (avrwv Forty t (3aoiAea tCv ovpavCov, "theirs is the kingdom of heaven"). Reminiscent of these texts are the expressions nthW N:171 O~Ipjl ("the world to come is theirs") in Midr. Prov.13:4 and tithes N:I1 O~IP,I ("the world to come is yours") in Num. Rab. 21:20; Pesiq. Rab. 16:6; Pesiq. Rab Kah. 6:2. One may also cite, from a much earlier time, 2 Bar. 44:13: "theirs is the heritage of the age (to come) that has been promised."
s. The Synoptics, probably influenced by Isa 52:7, link svayyeAigopat and svayyEAtov to the noun (3aotAeia: Jesus and the disciples preach the good news of the kingdom (Mark 1:14-15; Matt 9:35; 24:14; Luke 4:43; 8:1; 16:16; cf. Acts 8:12; see above, pp. 113-15). Remarkable parallels occur in y. Ketub. 35a (12:3); y. Kil. 32b (9:4) (both with "flt7 -IV)1:11 N:171 h1yfl, "let there be announced [to him] the good news of the life of the world to come"); y. Seqal. 47c (3:3) (N271 0h1yfl 1W 7V)1:10 ;`21fl, "announcing the good news that he is an inhabitant of the world to come"); and the so-called Mekilta on Dent 32:43 (W'W ;`21fl 71U1:10 bnm ❑h1y~ p2*, "announcing that there is for him a portion in the world to come").

t. According to Mark 9:1, some of Jesus' hearers will not die before they see ('&immv) the kingdom of God come with power. The world to come is similarly the object of sight in 2 Bar. 51:8 ("they will see that world which is now invisible to them, and they will see a time which is now hidden to them"); y. Sanh. 29b-c (10:3) ("they will not see the future to come"); Tg. Ps.-J. on Gen 49:15 ("he saw the resting place of the world to come"); a marginal note to Tg. Neof. I on Exod 2:12 (Moses saw this world and the world to come); Gen. Rab. 9:3 (God "looked at this world and at the world to come").
u. Taken together, Matt 16:19 ("the keys of the kingdom of heaven") and 23:13 ("lock people out of the kingdom of heaven") encourage us to envisage the kingdom as surrounded by a wall with entrances or gates. We find the same image of the world to come in 4 Ezra 7:13 ("the entrances of the greater world"); Lev. Rab. 30:2 ("by which gate one is led to the life of the world to come").
v. Luke 22:29-30, where Jesus imagines the Twelve eating and drinking "in my kingdom" and sitting on thrones to judge the twelve tribes of Israel, has a substantial parallel in Tanh. Buber Qedoshim 1: "In the age to come, the holy one, blessed be he, will sit down, and the angels will place thrones for the great ones of Israel for them to sit down, so that the holy one will be sitting with them like the president of the court. Then they will judge the peoples of the world."
w. The parables of the buried treasure (Matt 13:44; Gos. Thom. 109) and of the pearl of great price (Matt 13:45-46) present the kingdom as being of inestimable value; and texts that enjoin great personal sacrifice for the sake of the kingdom presuppose this idea (Mark 9:47; 10:23-25; Matt 19:12; Luke 9:62; 18:29-30). In like manner, m. 'Abot 4:17; 'Abot R. Nat. B 33; Lev. Rab. 3:1; Eccl. Rab. 4:5 declare the world to come to be of incomparable worth: "Better is one hour of bliss in the world to come than the whole life of this world." Related sentiments appear in 'Abot R. Nat. B 32 ("it is better for you to die in this world ... than to die in the age to come"); Eccl. Kab. 2:1 ("all the prosperity that one enjoys in this world is vanity compared to the prosperity of the world to come"); 11:8 ("the Torah that one learns in this world is vanity compared with the Torah of the Messiah"), and are regularly presumed elsewhere.
x. Matt 13:43 teaches that after the final judgment, "the righteous will shine like the sun in the kingdom of their Father." Rabbinic literature says the same thing again and again with reference to the world to come (e.g., Sipre 9 on Dent 1:10; 47 on 11:21; Midr. Ps. 11:6; Pesiq. Rab. 18:1; Pesiq. Rab Kah. 8:1).

y. In Luke 23:42-43, Jesus answers the thief's request, "Remember me when you come into your kingdom," with a promise about "paradise" (rtap&SEtooq), as though the two refer to the same eschatological reality, one that can be experienced even before the end, upon death. Rabbinic texts sometimes conceive of the world to come as a "garden" (71, 7]t), as "(the garden of) Eden" (7-Ty [711), or as "paradise" rtap&&tooS), which one can enter upon death (e.g., Sipre 10 on Dent 1:10; 'Abot R. Nat. A 25; y. Pe'ah 15c [1:1]; y. Qidd. 61b [1:7]; b. Ber. 16b; b. Tem. 16a; Exod. Rab. 7:4; Pesiq. Rab. 50:1). Nonrabbinic examples include T. Levi 18:10-11; 1 En. 61:12; 4 Ezra 7:36, 123; T. Ab. RecLng 11:10; 14:8; 20:14; Apoc. Ab. 21:6; 2 En. 42:3. Moreover, y. Sanh. 27c (10:1) moves from speaking of the world to come to speaking about the garden of Eden, and already 4 Ezra 8:52 has this: "It is for you that paradise is opened, the tree of life is planted, the age to come is prepared." In this last text, paradise is the world to come or a portion of it, just as paradise is the kingdom or a portion of it in Luke 23:42-43 (cf. Midr. Ps. 31:6).
z. Many of the logia about i (3aotAsfa tov eEov envisage moving into it (sic) or being within it (~v) or being removed from it (~x). Visually:67' 


Eiq: sayings 6, 9, 10, 11, 26, 27, 42
~v: sayings 13, 15, 22, 25, 32, 57, 58
Ex: sayings 22, 31
In like fashion, the rabbis often speak of people going into the world to come (~) or being in it (7) or being removed from it (Zt ). So one may offer an analogous diagram:

t. Sanh. 13:1; 'Abot R. Nat. A 14; b. Hag. 15b; b. Sanh. 101b; Lev. Rab. 3:2; et al.
7: m. 'Abot 5:19; 'Abot R. Nat. B 10; y. Maas. 5la (3:10); b. Sabb. 30b; et al.

In: Sipre 48; 'Abot R. Nat. A 12; 'Abot R. Nat. B 29; 33; 34; b. Hag. 15a; b. B. Bat. 15b; et al.
Both the world to come and the kingdom of God are conceptualized as future destinations from which some will be expelled.
Jesus, the World to Come, and the Kingdom
How should we interpret this catalog of parallels, and what might it tell us about Jesus? Caution is in order. Not only are the rabbinic texts later than those in the Jesus tradition, sometimes much later, but also the sayings about t (3aotXsfa tov 0sov do not all derive from Jesus and so have more than one origin, as do their rabbinic counterparts. Furthermore, t (3aotXEfa tov 0sov and N7i tih1y7 are not perfect synonyms. For instance, the rabbis sometimes define N:0-1 thly7 over against the messianic age, a distinction that probably plays no role in the Jesus tradition;610  and whereas "the kingdom of God" is always positive on the lips of Jesus, "the world to come" can be, for the rabbis, a place of punishment, as though Gehenna were a part of it.681 

Observations such as these do not, however, annul the import of the extensive and sometimes quite striking parallels. (i) Even late texts can preserve early tradition.682  (ii) As the preceding pages reveal, rabbinic sources show much stability over the centuries with regard to locutions employing tihly7 tzD7. (iii) 1 En. 71:15 ("peace to you in the name of the world to come"), the canonical Gospels (Matt 12:32; Mark 10:30; Luke 16:8; 20:34-35; John 12:25),683  Ephesians (1:21; 2:7), 4 Ezra (4:2, 27; 6:9; 7:12-13, 47, 50, 112-13; 8:1-2, 52), and 2 Baruch (14:13; 15:8; 44:11-15; 48:50; 59:9) establish that the Tannaim were not the first to speak about two ages or worlds, this one and the next.684  (iv) The same Jewish and Christian sources establish that many of the idioms recurrently linked with Nt7l thwy7 in the rabbinic corpus were known in premishnaic times. Clearly, they were beginning to establish themselves by the first century.685 


That certain expressions associated with the eschatological redemption were already traditional before publication of the Mishnah explains why they show up in the sayings of Jesus. He and his followers no more invented them than did the Tannaim; they were rather common religious coin. Further, as Christian sources link those ways of speaking with the kingdom of God, and the rabbinic corpus with the world to come, it appears that, in many respects, ' (3aotXsia tov OEov = N77 Chipi.
The Jesus tradition itself implies that "the kingdom of God" and "the world to come" are homologous. In Mark 10:17, a man with many possessions asks Jesus what he can do "to inherit eternal life." When the man cannot bring himself to do what Jesus asks-sell all and give it to the poor-the topic becomes failure to enter "the kingdom of God" (10:23-27), which in context means the failure to inherit eternal life. After Peter then observes that, unlike the rich man, he and others have left behind everything, Jesus avows that they will have eternal life in the coming aeon (~v tw au;vt t ~pXop~vw ~wr)v aiwvtov; cf. the rabbinic N77 thiy7 11i1). To have life in the world to come is to have life in the kingdom; not to have life in the kingdom is not to have life in the world to come.  686

What follows? If one can pass from speaking about "the kingdom of God" to "the world to come" without changing the subject, then the two terms must overlap significantly. That this is indeed the case appears if one substitutes "the world to come" for "the kingdom of God" in the logia attributed to Jesus, for the result almost always makes perfect sense-for example, "Let the little children come to me; do not stop them; for it is to such as these that the world to come belongs" (Mark 10:14); "Blessed are you who are poor, for yours is the world to come" (Luke 6:20 // Matt 5:3 [Q]); "Do not be afraid, little flock, for it is your Father's good pleasure to give you the world to come" (Luke 12:32).
My judgment, then, is that t (3aotXsfa tov 0sov is, in the Synoptics, a realm as well as a reign; it is a place and a time yet to come in which God will reign supreme. The term designates, in many or perhaps most cases, the "grofe Heilszustand am Ende der Tage,"687  "the future which God will bring about."688  The formulation of Johannes Weiss remains valid: t (3aotXEta tov OEov is "the objective messianic Kingdom, which usually is pictured as a territory into which one enters, or as a land in which one has a share.11611  So the NRSV has not erred by keeping the old translation "the kingdom of God," and Die Gute Nachricht is justified in sometimes rendering t) (3aotAsfa tov OEov as "die neue Welt Gottes."690 

16. In order to make my position clear, I wish to reaffirm emphatically that MDhO and (3aotAs4a often do, in Jewish and Christian sources, refer to kingly authority or royal reign.611  I also wish to stress that (3aotXsfa probably does, in several sayings attributed to Jesus, mean "regal rule" or "reign." An excellent candidate is Luke 11:20 // Matt 12:28 (Q): "But if it is by the finger of God that I cast out the demons, then the kingdom of God has come to you."192  Other logia in which (3aotxsfa tov 0sov plausibly means "kingly rule of God" either first of all or exclusively include Luke 13:18 // Matt 13:31 (Q) ("What is the kingdom of God like? And to what should I compare it? It is like a mustard seed. . ."); Luke 13:20-21 // Matt 13:33 (Q) ("To what shall I compare the kingdom of God? It is like yeast ..."); Luke 17:20-21 ("The kingdom of God is not coming with things that can be observed; nor will they say, `Look, here it is!' or `There it is!' For, in fact, the kingdom of God is among you" [cf. Gos. Thom. 113]).

We should not, however, make these texts the key to the rest, especially those in which a territorial dimension is likely present. We should avoid the temptation to flatten the data, to make every saying about t (3aotXsfa tov 0sov refer to the same thing.693  We should also beware of choosing "reign" over "realm" or vice versa when both meanings make good sense. A word need not confine itself to one dictionary meaning at a time.
So even though I have come to the conclusion that t (3aotXEfa tov 0Eov is more often than not, in the Jesus tradition, God's new world, that does not exclude other meanings. The term in fact is polysemous, so that in some verses we can scarcely decide whether (3aatXsfa means "realm" or "reign" or both or perhaps even something else. Ulrich Luz recognizes this when he writes that the kingdom of God "is not only the sovereignty of God in a functional sense; it is also a particular place, in which one can be ... or into which one can enter.11614  Although I would prefer to turn this around-the kingdom "is not only a particular place ... it is also the sovereignty of God"-the inclusive formulation "not only ... also" is right. Like ~ ouvaywyrj, which can refer alternately to a building, to an institution, or to its people, or sometimes to all three at once, t (3aotXEfa tov eEoO can specify one or more things, depending upon the context.695 

17. With this in mind, I want to suggest that, in addition to the meanings given in the dictionaries, t (3aotXsfa tov 0so6 may on occasion mean neither God's "rule" nor "reign" but refer rather, by metonymy, to God's people.696  One recalls Ps 102:22, where "peoples" and "kingdoms" (MT: T11th00; LXX: (3aotx£iac) are in synonymous parallelism: "when peoples gather together, and kingdoms, to worship the LORD" (cf. Ps 105:13; 1 Esd 1:24).

A kingdom is empty and so nothing without its subjects, and Exod 19:6 famously declares, "You [Israel] will be to me a kingdom [MT: rlnh00; Aquila, Symmachus, Theodotion: (3aoiAcia] of priests and a holy nation." That this pentateuchal line was well known is obvious from 1Q28b 5:21 ("to establish the kingdom of his people"); 4Q504 frg. 4 10 (a quotation of Exod 19:6); Jub. 16:18 (a paraphrase of Exod 19:6); 33:20 ("Israel is a holy people,. . . a priestly kingdom"); Rev 1:6 ("made us to be a kingdom, priests serving his God and Father"); 5:10 ("made them to be a kingdom").611 

Perhaps, then, the notion of a royal people is the key to Synoptic sayings 3 (the parable of the seed growing secretly), 20 (the parable of the mustard seed), 21 (the parable of the leaven), 23 ("the kingdom of God has suffered violence"), 29 (the parable of the weeds and wheat), 35 (the parable of the net), 44 (the parable of the wedding banquet), 47 (the parable of the ten bridesmaids). That is, maybe these logia and parables originally were lessons not about God's reign but those under God's reign, lessons not about God's kingdom but its future inhabitants. Some of these texts involve growth, and the growth in view might be the expected increase in the number of what Matt 13:38 calls "the children of the kingdom."
18. A final note is needed. When speaking of the eschatological future, the rabbis preferred to use the phrase "the world to come." Some modern scholars, observing that Jesus, if the Synoptics have it right, preferred instead to employ "the kingdom of God," have found here verbal innovation, maybe even a deliberate theological decision.611 

One wonders. While Jesus may have been a linguistic innovator in certain respects-his prefatory "amen" comes to mind-the terminology of the two ages, while attested for the first century, may not by then have been widespread. We have no idea how common it was in pre-70 Galilee. So how can we surmise that he deliberately displaced that terminology in favor of another?
We also do not know whence Jesus derived his preference for "the kingdom of God." Perhaps he was inspired by the book of Daniel, where God's kingdom is a major theme'699  or by prayer traditions learned as a youth.700  Or, since the extant targumim use the phrase 111-T Nnint], maybe targumic scriptures influenced him. He might also have borrowed his manner of speaking from a teacher unknown to us or even from the Baptist, about whom we know so little; certainly the few lines attributed to him are no index of his entire vocabulary. In all of these scenarios, Jesus would be an imitator, not an innovator. But the truth is that, given the breadth of our ignorance, determining the degree to which Jesus' repetitive use of "the kingdom of God" might have struck his contemporaries as novel or unusual is beyond our ability.701 


EXCURSUS 2

The Continuity between John the Baptist and Jesus
In his New Testament Theology, Joachim Jeremias wrote that John the Baptist and Jesus were alike in several respects: both taught out-of-doors, gave their disciples a special prayer (Luke 11:1-4), called hearers to repentance, announced the imminent divine judgment, and were open to "people who had been written off by the synagogue, the Pharisaic coventicles and Qumran."702  In brief, Jesus "followed the Baptist in many ways."703  For Jeremias, however, such parallels were little more than prolegomena to his recovery of Jesus, for a "fundamental" difference overshadows them. Whereas John demanded repentance in the face of the judgment, Jesus instead announced the dawning of the kingdom. Jeremias put it this way: "John the Baptist remains within the framework of expectation; Jesus claims to bring fulfillment. John still belongs in the realm of the law; with Jesus, the gospel begins."704 

The strategy of elucidating Jesus by contrasting him with John, a tactic that early Christian texts already use to Jesus' advantage, remains a commonplace of critical scholarship. According to John Dominic Crossan, Jesus' submission to John's baptism tells us that the former initially believed much as the latter did, an inference supported by Matt 11:7-9 // Luke 7:24-26 (Q), which Crossan thinks "reads like an attempt to maintain faith in John's apocalyptic vision."705  But things changed. Matthew 11:11 // Luke 7:28 (Q), which makes the Baptist less than the least in the kingdom, contradicts Matt 11:7-9 // Luke 7:24-26 (Q) and so reflects a significant modification of opinion.706  What that modification involved appears from Mark 2:18-20 and Matt 11:18-19 // Luke 7:33-34 (Q), both of which draw a "contrast between a fasting John and a feasting Jesus."707  John "lived in apocalyptic asceticism," which Jesus at some time abandoned.708  Indeed, Jesus became "almost the exact opposite of John the Baptist.11709 


Whether one agrees with Crossan's assessment or thinks, as I do, that it is overdone, at least two difficulties beset attempts to understand Jesus by using the Baptist as a rhetorical foil. The first is simply that in our eagerness to stress the undoubted and important differences, we may run the risk of not heeding the significant continuities; that is, we may underestimate the extent of Jesus' debt to his predecessor. We have here potentially the same bias that has commonly afflicted application of the criterion of dissimilarity: we may be so keen to find what was distinctive about Jesus that we ignore or downplay what he shared with others or learned from them.
The other difficulty, which derives not from ourselves but rather from our sources, is that we know far less about John the Baptist than we are wont to imagine. It is ironic that we expect John to shed light on Jesus, for the forerunner is the darker figure.710  Apart from a passing summary by Josephus (Ant. 18.116-119) and a handful of pertinent passages in the Jesus tradition, we just do not have much to go on. Perhaps the very paucity of the relevant texts sometimes fosters the illusion that finding John is easier than finding Jesus. But when did having fewer sources ever help us to recover more history?
Despite the problems indicated, it would be foolish to eschew the utility of contrasting John and Jesus, and I wish to do no such thing. It remains useful, however, to remind ourselves of how difficult it can be to make broad generalizations about the differences between the two figures, and this is my goal in the first part of this excursus. In the second part, I will call attention to some crucial continuities that the secondary literature has sometimes neglected.

The Standard Disjunctions
In The Historical Jesus: A Comprehensive Guide, Gerd Theissen and Annette Merz conveniently set forth what are, in their judgment, five "of the most important differences" between Jesus and John.71'  Because their analysis is typical of much modern scholarship, a critical review is instructive.
1. The first difference that Theissen and Merz espy concerns eschatology. John threatened people with the coming wrath. Jesus did the same, except that he, in the words of Theissen and Merz, "seems to have put more emphasis on the offer of salvation (even to sinners) bound up with the preaching of the 1 c otXsfa."712  This sentiment appears in dozens of recent books and articles on Jesus,713  and one can scarcely disprove it. And yet, does it not presuppose that we have a far better idea of John's proclamation than we do? Are not the sources too constricted for such a large generalization? Josephus, who transforms John "into a popular moral philosopher of Stoic hue, with a somewhat neoPythagorean rite of lustration,"714  sums up the Baptist's message in two short sentences (Ant. 18.117). Q contains no narrative material about the Baptist aside from Matt 11:2-3 // Luke 7:18-19, and it attributes to him words that, in both Matthew and Luke, span only six verses (Matt 3:7-10, 11-12 // Luke 3:7-9, 16-18). Q also has Jesus speak about John a few times, but the relevant sayings are scarcely rich with helpful detail (Matt 11:7-11, 16-19; 11:12-13 // Luke 7:24-28, 31-35; 16:16). In Mark, we find a scant three-verse synopsis of John's ministry (1:4-6), an account of his martyrdom that has "something of the character of the fairy tale"715  (6:14-29), and a couple of words of Jesus that add next to nothing to our modest store of knowledge (9:13; 11:27-33). And John's own speech occupies just two verses (1:7-8)-verses that fail to expand our knowledge because they more or less duplicate sentences from Q. Matthew for his part adds two further utterances, "Repent, for the kingdom of heaven is at hand" (3:2 RSV) and "I need to be baptized by you, and do you come to me?" (3:14), but these are widely and rightly suspected of being Matthean redaction and are probably without substantial basis in his tradition. As for Luke, he contributes to our sparse store merely three short sentences that, even if they represent things John said, do little more than show him to have been a sponsor of generosity and fairness (Luke 3:10-14). Finally, John's Gospel has an intriguing notice in 3:23 that may well be historical-John baptized at Aenon near Salim-and it gives the Baptist a bit more to say. Yet most of the lines in the Fourth Gospel so well serve apologetical interests that one hardly feels comfortable using them to reconstruct the authentic Baptist.716  Many would assign to late Christian reflection all but the variant of Matt 3:11 // Luke 3:16 (Q) // Mark 1:7-8 in John 1:26-27 (cf. 1:15, 30).

Given the dearth of data, when Theissen and Metz affirm that Jesus put more emphasis upon the offer of salvation than did John, and then add, in implicit contrast, that for Jesus that offer was bound up with the (3aotxEfa, is this not a leap of faith? The brief summary descriptions of the Baptist are just that, brief summary descriptions,''  and we have beyond them at best only a handful of sentences with a claim to reflect things that John really said (Matt 3:7-10, 11-12 // Luke 3:7-9, 16-17 [Q] are usually thought to be the best candidates); and how do we know to what extent those sentences fairly represent the whole of what he had to say? Unless he was exceedingly boring or was akin to Jesus son of Ananias, who, according to Josephus (J.W 6.301-302), uttered the same refrain over and over again, the Baptist must have said much more than the few utterances preserved by our sources.
Neither Josephus nor anyone who contributed to the Jesus tradition was interested in passing on an objective, dispassionate summary of John's proclamation. Beyond that, much, even much of importance, must be missing. This follows simply from the few words that Josephus and the evangelists give to the Baptist. Selection inevitably distorts. Maybe the little bits that we do have are not unlike those annoying synopses of television shows that appear in the daily papers: even when they are strictly true, they leave so much out of account as to be practically useless. Or, to choose an ancient analogy, what do we make of the fact that not one of the traditions about Hillel explicitly refers to God? Does not good sense warn that this may be an artificial upshot of happenstance and/or the narrow focus of the relevant rabbinic traditions, not a sure indicator of something important about Hillel or his teachings?
Now, with regard to the Baptist and Theissen and Merz's comment about the (3aotXsfa, if John sometimes or even often spoke of "the kingdom of God," we have no reason to think that our small number of abbreviating sources would have taken note. Should not sober historical judgment, then, reluctantly concede that we simply do not know whether John ever proclaimed the kingdom of God, or what exactly he might have meant if he had? It is, in the end, possible that Jesus' focus upon the kingdom was inherited from John (although for this there is no evidence, if we leave aside the redactional Matt 3:2). It is equally possible that John never once spoke of the kingdom (again, there simply is no evidence). Should we not, then, prudently eschew an opinion on the matter? How can we justify equating John's textual silence with a historical silence and then go on to highlight Jesus' originality? One might as well observe that whereas John nowhere mentions Adam or Moses or David or Solomon or any other biblical person, Jesus sometimes does, and then infer that the latter but not the former cared about the scriptural story. Would that not be ridiculous reasoning?

Theissen and Merz's assertion that Jesus laid more stress upon salvation than did John also comes up against our ignorance. Unless, by some miracle, our sources accurately summarize everything that the Baptist taught, what do we really know about him and this subject? How much can we infer from the tiny bits or abridgements that we do have? Is there not, to repeat yet again what should be obvious, a danger of generalizing from too few instances? While we may have the impression that John was primarily a preacher of judgment, this impression comes from Q, not Josephus, Mark, or John; and while it would probably be unwise to doubt that John proclaimed the imminent eschatological judgment, is it not Q's interest in such judgment that explains why Matthew and Luke, in dependence upon the Sayings Source, highlight this aspect of his proclamation?
But Q's main interests need not exhaust what was front and center in John's ministry. Maybe the Baptist was, as Josephus and Luke 3:10-14 have it, also much interested in social reform, even though this dimension is altogether missing from Q. Proclamation of a near and retributive end does not, to judge from the record of worldwide millenarian movements, preclude social concern. Again, perhaps, like Jesus, John not only preached judgment but also had much to say or at least something to say about salvation and its experience in the here and now Here we are in the dark, for while the absence of something from the traditions about John may reflect its absence from his ministry, it may equally reflect a lack of potential Christian utility. When Jurgen Becker says of John that "nothing even approaching a promise of salvation crosses his lips,"718  has he not forsaken good sense and forgotten the nature of our sources?
Theissen and Merz conjecture that Jesus experienced eschatological delay when John's imminent expectation went unfulfilled."'  This may well be. But perhaps John already had the same experience. We have no idea how long his ministry lasted. Was it weeks or months or years? Maybe he also at some point had to grapple with the problem of receding fulfillment.720  One can believe that the night is far spent only so long before pangs of doubt make themselves felt. But again, how would we ever know?721 


2. The second contrast made by Theissen and Metz concerns what they call "messianic preaching." John, they assert, expected the ioxupotspoc ("stronger one"), which, before Christian interpretation, may have been either God or "a judge figure (like the Son of Man)."722  Jesus, to the contrary, spoke about the coming Son of Man, which he may have identified with himself or his circle. The assumption here seems to be that the Baptist spoke about a "stronger one" but not about the "Son of Man," a term that Jesus by contrast used. Yet where is the evidence? We have no knowledge of whether John used one messianic title or many, or even whether he expected one figure or two or three. Nothing demonstrates or even hints that he could not have spoken of the "Messiah" or of the "Son of David" or of the "Son of Man" or of the coming Elijah. One certainly doubts that John used "the stronger one" exclusively. The term in and of itself, as the secondary literature makes clear, is ambiguous. Scholars debate whether the Baptist was speaking of God, an angelic deliverer, or an exalted human being. So unless John was riddler as much as baptizer, he must have clarified "the stronger one" for his hearers, and perhaps he did so by speaking of the coming of God or the Son of Man or the Davidic Messiah or the high-priestly Messiah or some other stock figure from prophecy.723  Our sources, however, do not preserve whatever clarification he may have offered.

What we do know is that "the stronger one," which shows up in the summaries in Q and Mark, is the one title (if that is the right word) that in and of itself makes a comparison. While John may have used other honorifics for the eschatological figure or figures he expected, it is precisely "the stronger one" that clearly demotes the speaker even as it promotes another, and what could have better served Christian interests? The reason for the appearance of this title as opposed to some other is manifest. And certainly, if John (like some of the authors of the Dead Sea Scrolls) expected more than one eschatological figure, we need not wonder why the Christian tradition kept a discreet silence about it and remembered him speaking of a single individual.
3. "Imminent futurist eschatology" is the subject of Theissen and Merz's third distinction. John believed the eschatological consummation to be close to hand: the ax was laid at the root of the tree.724  Jesus shared the same conviction. Yet he also looked back on John as "a decisive turning point" (cf. Q 7:28; Luke 16:16; Gos. Thom. 46), and he had "a present eschatology" as well as a "future eschatology,1172'  This dissimilarity, like those already considered, holds only if our records preserve all of the major themes in John's repertoire. But Josephus (who purges John's proclamation of eschatology) is defective on this subject; and, to belabor the obvious again because it needs belaboring, our Christian sources, even if one imagines them to be reasonably accurate, are not likely in their brief recaps to introduce us to John in his entirety. They are, first and foremost, testimonies to Jesus, not reports about the Baptist as he was in and of himself. So one wonders how Theissen and Metz know that John, unlike Jesus, other Jews, and many early Christians, did not believe in a present or partially realized eschatology as well as in imminent judgment. Followers of Jesus had a keen interest in keeping John's vision focused on the future, so that they could locate the realization of all expectations in Jesus, who came after John. It follows that if the Baptist had laid any emphasis upon fulfillment, or if he had thought of his own ministry as the beginning of the era of redemption, one would not expect Christian sources to inform us on the matter. Once again, then, we are left with a silence that we should respect, not a silence from which we may draw far-reaching inferences.
4. The fourth antithesis Theissen and Merz propose concerns baptism. John administered an eschatological sacrament associated with the confession of sins, a sacrament that brought salvation if accompanied by fruits of repentance. Jesus, on the other hand, although he recognized John's baptism, did not, Theissen and Merz think, baptize (cf. John 4:2). Jesus, rather, detached "the notion of repentance from baptism." Theissen and Merz explain that Jesus' notion of purity (cf. Mark 7:15) stood "in tension with the sacrament of baptism."726 


The appeal here to John 4:2 ("it was not Jesus himself but his disciples who baptized") is odd, for it is likely an apologetical qualification of the truth preserved in 3:22: "Jesus and his disciples went into the Judean countryside and he spent some time there with them and baptized." Maybe Jesus baptized for a while, or maybe longer than a while.''  Indeed, maybe he baptized throughout his ministry, and maybe the Synoptic tradition, like John 4:2, found this fact less than edifying.728  The Synoptic silence cannot be the last word, because it is no word at all. Once more, then, we have no guidance.
Nor can any supposed tension with Jesus' notion of purity prove that he did not baptize. Such a contradiction is not spelled out in the sources, and it may exist nowhere but in the mind of a modern scholar. Jesus was no systematic theologian or analytic philosopher, nor can we expect that things ill-fitting for us did not go together for him. We have, as an illustration of this, some pretty good evidence that he believed in both a good, loving God and some sort of fiery hell, two things that many of us find all but impossible to reconcile. But our difficulty in this matter is no criterion for figuring out what an ancient Jew believed or did not believe.121  Similarly, with regard to purity and baptism, a better guide than Theissen and Metz may be the evangelist Matthew, who passed on the command to baptize (28:16-20) as well as a version of Mark 7:15 ("there is nothing outside a person that by going in can defile, but the things that come out are what defile" [see Matt 15:17-18]). Matthew evidently could hold the two things together. So maybe Jesus uttered Mark 7:15 and at the same time baptized. Or, if he ceased to baptize, maybe this had nothing at all to do with his ideas about purity. Who knows?
5. The final distinction that Theissen and Metz draw between John and Jesus is that whereas the former was an ascetic, as evidenced by his food, clothing, and dwelling in the desert, the latter was not. Jesus lived in such a way as to be called a "glutton and drunkard" (Q 7:34), and he carried on his ministry in populated areas. John's asceticism was self-stigmatization intended as a criticism of society. With Jesus, asceticism appears only in the missionary discourse, where it is "a means of mission.11730 

The main problem here is not our ignorance of John, whose ascetic credentials admit of little question.711  It is rather that the missionary discourse is not, as I read the facts, anomalous; that is, it is not the only ascetic feature of the pre-Easter tradition.732  Jesus himself almost certainly was unmarried,"'  and our sources attribute to him several demanding sayings about guarding sexual desire.734  He also issued strident warnings about money and property, and he and his followers lived, at least part of the time, as itinerants.735  Some of them abandoned families and business.736  Jesus himself, in the language of Matt 8:20 // Luke 9:58 (Q), from time to time had nowhere to lay his head. Tradents, furthermore, found no difficulty depicting him fasting and seeking to be alone737-all  of which harmonizes nicely with the ascetic demands of the missionary discourse. It is hard to avoid thinking that religious self-discipline and rigorous self-denial were characteristic of the historical Jesus.711 


Contemporary exegetes, living in an age nonplussed by or antagonistic to even mild asceticism, have read far too much into Matt 11:18-19 // Luke 7:33-34 (Q) and its rhetorical differentiation between a caricatured Jesus and a caricatured John, as though that passage were a dispassionate depiction rather than a piece of clever, hyperbolic rhetoric occasioned by slander ("and you say")  .73'Nothing contradicts the canonical picture of a Jesus who sometimes feasts and sometimes fasts, of a Jesus who is sometimes put up for the night and sometimes without a place to lay his head, of a Jesus who is sometimes joyful and sometimes stern.

At this juncture I wish to state clearly that all of the antitheses proposed by Theissen and Merz need not be false. Nor, with the exception of the last disjunction, have I tried to refute them. My point is not that Theissen and Merz must be wrong but rather that they are not clearly right, and that the cause of their failing is typical. Again and again discussions of the Baptist and Jesus manifest a superfluity of inference; they fail to persuade not because they go against the evidence but because they go beyond it. Our unfortunate ignorance, which so inconveniences us, sets large question marks over several of the conventional contrasts so often drawn between the two men. More caution is called for. Extrapolating from what our all-too-brief sources fail to say about the Baptist is a risky business.74o 

Elements of Continuity
But what, then, of the continuity between John and Jesus? Needless to say, the want of evidence hampers us here also. Christians, furthermore, may have been inclined to attribute sentiments to Jesus alone that John also expressed. It is, for instance, possible in theory to imagine that the Baptist composed some of the sayings in the Sermon on the Plain and that Jesus learned them from John, and that Christians, for understandable reasons, preferred to forget this fact.74'  In such a case, however, the truth would be beyond our ability to discover it; the historical continuity would have left no trace in the records. One can likewise imagine that John and Jesus were indeed, as Luke has it, relatives, and that they talked about theology off and on over the years, so that they influenced each other in manifold ways no longer recoverable. Such a suggestion, while baseless and fanciful, does serve to remind us how little we know
The only historical continuity that we can recover is, to state the obvious, limited to what the extant sources, imperfect as they are, actually say, both about John and about Jesus. Given this, and given how little those sources tell us about the Baptist, we might anticipate that the outcome of a comparison would yield little. Yet what in fact emerges is, as I will now seek to show, unexpectedly suggestive. Jesus appears to have been fundamentally indebted to John throughout his ministry.742 

1. Descent from Abraham and Judgment. Mishnah Sanh. 10:1 declares that all Israel has a place in the world to come. The text goes on to list exceptions, these being various apostates, heretics, and so on. Now whether or not, as Ed Sanders has argued, this view characterized what he calls "common Judaism," we can scarcely doubt that more than a few Palestinian Jews near the turn of the era held something close to what Sanders has dubbed "covenantal nomism."743  Such people hoped that descent from Abraham would, as long as they did not abandon the Torah, gain them entry into the world to come.

John appears to have rejected this hope. The chief evidence is Matt 3:9 // Luke 3:8 (Q), on the assumption that it fairly represents the sort of thing the Baptist said: "Do not presume to tell yourselves: We have Abraham as our father! For I tell you: God can produce children for Abraham right out of these stones."744  This line, which appears to set aside Isa 51:1-2,745  seems to oppose precisely what Sanders has called "covenantal nomism." Indeed, one could scarcely hope to find a more straightforward rejection of the notion that to be born into the covenant with Abraham is to be saved. As David Daube remarked, John the Baptist's words mean that "you must acquire him [Abraham] just like strangers."746  Daube, to be sure, assumed that the Baptist's water rite was a transmutation of Jewish proselyte ritual, so that in calling for baptism John was asking Jews to think of themselves as Gentiles, as people outside the covenant community. This may or may not be correct. Recent discussion has come to no certain conclusion as to whether such baptism appeared already in pre-Christian Judaism, although seemingly most experts currently guess that it had not.747 

Yet even if we are to look elsewhere for an explanation of John's baptism, Daube's exegesis of Matt 3:8-9 // Luke 3:8 (Q) stands. It is not enough to be descended from Abraham; one must, according to the saying attributed to the Baptist, be "born again." Deliverance comes not by belonging to the Jewish people but only by a radical turning around, by repentance that produces good fruit. One cannot inherit the merit of the patriarchs; rather, such "has to be earned individually in the present time by each person in his or her own life; only then can s/he truly continue the spirit of Abraham."748 


John's warning about confidence in Abrahamic descent is the context for the warnings about judgment in Matt 3:10, 12 // Luke 3:9, 17 (Q): "And the ax already lies at the root of the trees. So every tree not bearing healthy fruit is to be chopped down and thrown on the fire"; "His pitchfork is in his hand, and he will clear his threshing floor and gather the wheat into his granary, but the chaff he will burn on a fire that can never be put out." If we can trust these texts, the Baptist evidently did not believe that, except for heretics who had put themselves outside the covenant, all Israelites would enter the world to come. He appears instead to have uttered his sweeping, earnest warnings about damnation precisely because he denied the belief, held by some, that those born of Abraham could for that reason alone hope to pass the final judgment.
What does all this have to do with Jesus? He almost certainly shared John's rejection of what Sanders takes to have been a common idea.749  Sanders has, of course, denied this, but as far as I can see, the tradition nowhere leaves the impression that good Jews are saved by virtue of being good Jews-that is, because they are descended from the patriarchs. From beginning to end it presupposes, rather, that the question of salvation is open and that Jesus' audience, above all his Jewish opponents, should, notwithstanding their heritage, fret about their fate in the world to come. They should not presume to be safely in and okay as opposed to out and still in danger. When Mark 1:15 summarizes Jesus' proclamation with words that include "repent," surely this catches the spirit of his message.
Mark 10:15 remembers Jesus as saying, "Truly I tell you, whoever does not receive the kingdom of God as a little child will never enter it." Although some have thought this saying calls for trust or humility, or for the ability to say "Abba," it is far more likely that, if Jesus urged people to become children, he was, like the Baptist in Matt 3:8-10 // Luke 3:8-9 (Q), telling them to start their religious lives over, telling them to go back to the beginning. In later Judaism, the convert is "like a newborn child" (b. Yebam. 22a)'750  and the Fourth Gospel clearly takes our saying to mean that one must be born again, or from above (3:3).751  The saying about becoming children is akin to John's call for repentance and baptism: one has to start from scratch.
The theological premise of Jesus' call to begin one's religious life anew was the same as that of the Baptist, namely, eschatological judgment. Both prophets looked to the future and saw judgment. Both believed its arrival time to be sooner rather than later. And both believed that some or many of their Jewish contemporaries might flunk the coming assize. The evidence with regard to John is in Q, on the common assumption that it rightly preserves the spirit of John's message. With regard to Jesus, the evidence for these assertions is considerable, and I have introduced it elsewhere.752  More importantly, three recent monographs have concluded that a strong and recurring sense of imminent eschatological judgment cannot be eliminated from the original tradition.753  Jesus was, as the Synoptics depict him, an eschatological prophet who urgently warned hearers to prepare for the coming judgments. For him the judgment was, as it was for John, looming, and it threatened precisely because Abrahamic descent guaranteed nothing. In this respect at least, Jesus' ministry continued John's mission, and on this fundamental point there is no hint that Jesus ever departed from the Baptist.

2. Common Images. Several sayings attributed to John share images with sayings attributed to Jesus:
• In Matt 3:8-9 // Luke 3:8 (Q), the Baptist commands his hearers to "bear fruit worthy of repentance," and in Matt 3:10 // Luke 3:9 (Q) he warns of the peril of not bearing "healthy fruit." In Matt 7:16-21; 12:33-35 // Luke 6:43-45 (Q), Jesus also calls upon human beings to bear fruit: "No healthy tree bears rotten fruit, nor does a decayed tree bear healthy fruit. For from the fruit the tree is known. Are figs picked from thorns, or grapes from thistles? The good person from one's good treasure casts up good things...."
• John, according to Matt 3:10 // Luke 3:9 (Q), declared that "the ax already lies at the root of the trees. So every tree not bearing healthy fruit is to be chopped down. . . ." In Luke 13:6-9, Jesus tells a parable about a fruit-bearing tree that does not bear fruit. The owner orders it to be cut down. The vinedresser then pleads for the tree, that it be given a little more time before it is destroyed.
• At the end of Matt 3:10 //Luke 3:9 (Q), the tree that is cut down is then "thrown on the fire." The image of being "thrown" into eschatological fire appears several times in the Jesus tradition: Matt 7:19 (redactional); 13:40 (M); Mark 9:47-50; John 15:1-16.
• Matt 3:11 // Luke 3:16 (Q) contains the striking image of baptizing not with water but with fire. The same image reappears in Luke 12:49-50, where lines about fire and baptism stand in nearly synonymous parallelism: "I came to cast fire upon the earth; and would that it were already kindled! I have a baptism to be baptized with; and how I am constrained until it is accomplished!" (RSV).

• John speaks, in Matt 3:12 // Luke 3:17 (Q), of the eschatological judgment as a harvest: "His pitchfork is in his hand, and he will clear his threshing floor and gather the wheat into his granary, but the chaff he will burn on a fire that can never be put out." The comparison of eschatological judgment to harvesting appears in the Jesus tradition in Matt 9:37-38 // Luke 10:2 (Q) (the plentiful harvest [cf. John 4:35-38]); Matt 13:24-30 // Gos. Thom. 57 (the parable of the weeds and wheat); Mark 4:1-9 (the parable of the sower); 4:26-29 (the parable of the growing seed).
What should we make of these parallels? Likening good deeds to fruit and the last judgment to a harvest are fairly common rhetorical moves in Jewish sources, so much so that we cannot justifiably hold that Jesus, if he composed sayings with those topoi, must have been borrowing from John.751 

The other parallels have a different character. The picture of people being "thrown" into a fire does occur in Dan 3, in the story of the three young men and the fiery furnace, but that story is not about eschatological judgment. The closest Jewish parallels seemingly are confined to the Enoch traditions: 1 En. 54:2-6; 90:25; 91:9; 98:3 v.l.; 2 En. J 63:4.755  In other words, this evidently was not a far-flung way of speaking. Given, then, that Jesus heard John preach, does not the rarity of the violent image common to Matt 3:10 // Luke 3:9 (Q) and several logia attributed to Jesus (e.g., Mark 9:47-50) raise the possibility that one teacher borrowed from the other?
It is the same with Matt 3:10 // Luke 3:9 (Q) and Luke 13:6-9. Cutting down a fruitless tree to represent the last judgment occurs, to my knowledge, in Matt 3:10 // Luke 3:9 (Q), in Luke 13:6-9, in literature influenced by the canonical Gospels, and nowhere else. There are, to be sure, Jewish texts in which chopping a tree down illustrates divine judgment,756  but these do not attribute that judgment to a failure to bear fruit, as do our two sentences; and the interesting parallel in Ahigar Syriac 8:35 (Arabic 8:30),75'  which might in any case be Christian, does not concern eschatological judgment. So if Luke 13:6-9 comes from Jesus himself,758  he may have had John's words in mind.

It is a fact of exegetical history that Luke 13:6-9 has evoked John's warning in Matt 3:10 and Luke 3:9. Codex Bezae (D), for example, adds cpEpE t~v &~fvgv to Luke 13:7, surely in recollection of John's prophecy. Matthew Henry thought that Jesus' parable "enlarges upon" the Baptist's saying, while Alfred Nevin spoke of Jesus' "personal application" of the same utterance.719  Others have simply assimilated the two texts without comment; thus Peter of Alexandria, Epistula canonica 3.23, in interpreting the parable of the barren fig tree, uses the phrase ~vSst~&psvot xaprrov iz~tov tfjS pstavofaq, which is from Matt 3:8 // Luke 3:8 (Q).
As for Matt 3:11 // Luke 3:16 (Q), Luke 12:49-50 and being baptized in fire, certainly many texts, perhaps under Zoroastrian influence, envisage the eschatological fire as a flood that comes upon the world. Yet the juxtaposition of this molten stream with the language of baptism does not seem to have any close pre-Christian parallels. So if we knew that Jesus really did say something like Luke 12:49-50, we would have to suspect that John's proclamation of a coming torrent of fire inspired him.760  Commentators through the centuries have repeatedly linked the two passages.  161
I submit that these results, meager as they might appear upon initial scrutiny, are on the contrary not so meager. If we keep in mind how little we have from the Baptist, then to find two or three instances in which teaching attributed to Jesus mirrors teaching attributed to John is noteworthy. We can reasonably presume that if more of John's teaching had been preserved, Jesus' debt to him would appear even larger. We would then see all the more that "Jesus' vision, message, and tactics were shaped by John."762 


3. The Coming One. According to Matt 3:11-12 // Luke 3:16-17 (Q), the Baptist, when he looked into the future, saw a coming judge: "I baptize you in water; but the one to come after me is more powerful than I, whose sandals I am not fit to take off. He will baptize you in holy Spirit and fire. His pitchfork is in his hand, and he will clear his threshing floor and gather the wheat into his granary, but the chaff he will burn on a fire that can never be put out." According to Matt 11:2-6 // Luke 7:18-23 (Q), Jesus took himself to be that judge: "Go and tell John what you have seen and heard: the blind receive their sight.... And blessed is anyone who takes no offense at me." The identification implicit in these words lines up well with Luke 12:49-50, where Jesus claims he will cast fire upon the earth (cf. Gos. Thom. 10). One might also entertain a connection with the parable of the strong man in Mark 3:27; Matt 12:29 // Luke 11:21-22 (Q); Gos. Thom. 35, for this makes Jesus stronger than the strong man, or as Luke 11:22 puts it, o ioXuporEpoq.
I will discuss all of these texts and their relationship to each other in the following chapter, urging that they may preserve the memory that, at some point in time, Jesus decided that he was the coming one of John's proclamation.7G3  If this is the right conclusion, it is not enough to say that Jesus' eschatological expectations were congruent with those of the Baptist. Rather, and much more than this, Jesus' very self-conception was informed by his predecessor's vision of a judge baptizing with fire.
Final Remarks
Paul Hollenbach has stated that the differences between Jesus and John were "so deep that it was not so much a matter of Jesus disagreeing with John as it was a matter of John's actions and message becoming irrelevant to Jesus."764  This seems altogether unlikely. Even in Christian texts, which promote Jesus far beyond John, the two are made out to be similar, as we have seen in the present chapter. There was a tradition of linking and comparing John and Jesus, and surely it originated because Jesus so much reminded people of John and because the historical Jesus related himself to John's ministry and expectations in positive ways. One should always come back to the nearly incontrovertible fact that Jesus underwent John's baptism, an act that constitutes theological endorsement.

All of this is definitely not to say, as stressed earlier, that there were no important differences between Jesus and John. These last, however, are less obvious and less easy to establish than often imagined. Further, they should not eclipse the many important similarities, which bespeak Jesus' large indebtedness to his predecessor.

 










The Jesus of the parables, of the healings, the preacher of the good tidings of the Kingdom of God, is no Messiah traveling about incognito. If anything is certain, it is that Jesus had no wish, either then or ever, to be the king of Israel.

-Frederick C. Grant
Jesus knew himself to be the Messiah chosen by God, especially when he made his entrance into Jerusalem and appeared in the Temple as Lord.

-Martin Dibelius
One can scarcely gain a stronger impression of the uncertainty of our knowledge concerning the person of Jesus than by putting together what the various investigators of the Messianic consciousness of Jesus have thought.

-Rudolf Bultmann

hristological doctrine was not the growth of a day. It rather developed, amid much passionate reflection and debate, over several centuries. Major developments had, moreover, already transpired during the period that produced our earliest Christian texts, as a comparison of John with the Synoptics or of Matthew with Mark reveals. Even our earliest texts, we now know, mix pre-Easter memories with post-Easter reflections. So Jesus' self-conception, for those of us interested in it, becomes problematic. What represents fairly what he said or thought of himself? What represents chiefly the ideas of others?' 


The questions gain urgency because religions are adept at turning people into what they never were. In antiquity, Enoch, who was nothing but a legend (Gen 4:17-18; 5:18-24), eventually morphed into Metatron, occupant of God's throne (3 En. 4). In our own time, the Rastafarians transformed Haile Selassie, while he was yet alive, and without any help from him, into "the lion of the tribe of Judah," their messiah, an incarnation of God. The religious imagination has again and again piled layer upon layer of legend upon heroes and saints-Buddha and Moses, Muhammad and Bahaullah, and on it goes-effectively giving them new identities. The eighth-century Jew, Yudghan of Hamadan, made himself out to be only the Messiah's forerunner. To his disciples, he was the Messiah.2  Similarly, although the famous Paiute prophet Wovoka, founder of the Ghost Dance, did not claim to be Christ, his followers so acclaimed him.'  The facts are sobering.
One cannot but wonder to what extent early Christians did something similar with Jesus. Indeed, many modern scholars, despite the general impression that our sources instill, have decided that Jesus did not, if I may so put it, have much of a Christology. According to Robert Funk, he "had nothing to say about himself, other than that he had no permanent address, no bed to sleep in, no respect on his home turf."4  Jesus, this generality implies, never imagined himself to be the Davidic Messiah, never envisaged himself as the eschatological Son of Man, never thought himself to be God's Son in a singular sense.'  At most, it seems, from Funk's echo of Mark 6:4 ("Prophets are not without honor, except in their hometown"), Jesus might have fancied himself some sort of prophet.
Although there are purely historical reasons for this judgment, theological convictions have sometimes, one more than suspects, played their role or even taken the lead.6  John Knox was unable to "imagine a sane human being, of any historical period or culture, entertaining the thoughts about himself which the Gospels, as they stand, often attribute to" their main character;'  and Knox, an ordained Episcopalian, did not, unsurprisingly, attribute such thoughts to Jesus. Knox thereby skirted what would have been for him an awkward religious predicament.

In like fashion, and more recently, Marcus Borg has urged that
if you think you are the light of the world, you're not. That is, perceiving oneself in such grand terms is a fairly good indicator that you're off base. The parallel statement, of course, is: if you think you are the messiah, you're not.... Though saints and Spirit persons are a bit crazy, when judged by conventional standards, they typically do not think of themselves in grandiose terms. I don't think people like Jesus have an exalted perception of themselves.8 

It does not startle to learn that Borg, for whom Jesus is a profound religious teacher, finds that he did not egoistically imagine himself to be the Messiah.' 

If ideological factors have encouraged some to doubt or deny that Jesus thought too highly of himself, such factors have also prodded others to do just the opposite, to attribute to him as high a Christology as possible. The orthodox church fathers, in their ardent crusades against the Arians, again and again construed and misconstrued texts so as to make Jesus champion their own orthodoxy;10  and "it has always been a vital question in Christology to discover how far the impact made by the earthly life of Jesus and his own understanding of his person can sustain the weight of the Christological construction put upon them by the early church."" 

A seminary student once sat in my office and told me that if Jesus did not think he was God, then he could not have been so; but since he was God, he must have known it, and we should read the New Testament texts accord ingly. If this means disregarding the historical-critical conclusions of one's teacher, then so be it. While unsophisticated, and from my point of view sincerely regrettable, this line of reasoning derives from a desire, shared by many biblical scholars of my acquaintance, to discern substantial continuity between the historical Jesus and subsequent doctrinal formulations. R. H. Fuller once confessed that, in writing The Mission and Achievement of Jesus, his goal was "to rescue a basis for the kerygma in the historical Jesus, which appeared to have been denied by Bultmann."t2  Fuller was anxious to establish "a direct line of continuity between Jesus' self-understanding and the church's christological interpretation of him."" 


Fuller's desire has not been his alone. Others have likewise shunned the prospect that New Testament Christology might be historically untrue to Jesus himself. For would this not, in the words of Hendrikus Boers, undercut "the basic assumption on which the Christology of the NT depends, namely, that it is an expression of the truth about the historical Jesus"?14  Surely most Christians think that "some degree of continuity between what Jesus thought of himself and what early Christians claimed about him is at least desirable and perhaps necessary."15  In accord with this, C. E D. Moule insisted that early Christology was "developmental." For Moule, the canonical estimates of Jesus are
in essence, only attempts to describe what was already there from the beginning. They are not successive additions of something new, but only the drawing out and articulating of what is there. They represent various stages in the development of perception, but they do not represent the accretion of any alien factors that were not inherent from the beginning: they are analogous not so much to the emergence of a new species, as to the unfolding (if you like) of flower from bud and the growth of fruit from flower.16 

One understands both sides of this issue, which matters so much to so many. On the one hand, bona fide doubt is, for a critical scholar, assuredly in order. The christological evolution-or, if one prefers, development-between the second and fourth centuries was only the continuation of the story, not its beginning. Assuming (as I do) Markan priority, it says much that in Matthew people address Jesus with the vocative "Lord" (xuptE) far more often than they do in Mark, and that the First Evangelist redactionally introduces iipooxvv~w ("worship, do obeisance") about a dozen times into his narrative. The word occurs only twice in Mark.17  But Mark itself is the product of a process of Christianizing Jesus.

To pass, moreover, from redaction criticism to contemporary faith, it is manifest why some Christians, wishing to pursue interreligious dialogue, might be less than thrilled with a founder who claimed too much for himself exclusively, or why people interested in Jesus as a moral or spiritual model might prefer him to be more like the rest of us.
On the other hand, and as we will soon see, all the primary sources repeatedly purport that Jesus had astounding things to say about himself. One can dissociate him from an exalted self-conception only through multiple radical surgeries on our texts. Further, and to revert to the theological issue, I sympathize with those whose religion seems inextricably bound up with traditional creeds and confessions, and who believe that if Jesus thought of himself too differently than did his later followers, then Christian faith is in dire straits. For such individuals, the choice between Funk and Moule will not be a purely historical matter but instead and inescapably a theological decision, existentially vital, a decision having the potential to alter their religious faith, a faith that may be the most important thing in their lives.
Having said all this, I will, in what follows, deliberately lay all theological musings to the side. The little that I wish to say about Christology from a theological point of view I have said elsewhere, and I need not write the same things again."  My ambition in this chapter is instead to relate the methodological reflections developed in chapter 1 to the genesis of Christology. The limited goal is to think as a historian and to let the facts, as best I can make them out, mean what they may. I am neither setting out to confirm my own religious convictions nor to disparage anyone else's theological tradition or program. I seek, in the following pages, only to give my best historical judgment as to what Jesus of Nazareth encouraged others to think about him.
The Wealth of Material
I begin with the obvious: the Jesus tradition is about Jesus, and not about him first or foremost but about him utterly. He is the perpetual center of attention. All the other characters come and go, entering and exiting entirely for his sake. He is the "only teacher" (Matt 23:10), so when anyone else speaks, it is in response to him, or to set him up for a word, or to say something regarding him. It is much the same with the stories, all of which concern him, either directly or indirectly. Even the report of John the Baptist's martyrdom (Mark 6:14-29; Matt 14:1-12) has to do with Jesus: by illustrating the fate of a true prophet, that tale becomes a christological parable foreshadowing Jesus' martyrdom.

If our earliest sources for the Jesus tradition are thoroughly christocentric, they also conspicuously emphasize Jesus' uniqueness and unprecedented eminence. The thanksgiving preserved in Matt 11:25-27 // Luke 10:21-22 (Q) presents him as the unique recipient and dispenser of divine revelation, as indeed greater than Moses.'  And the divine voice at the baptism, like that at the transfiguration, declares that Jesus is "my beloved Son" (Mark 1:11; 9:7).
These exalted estimations have parallels outside the Gospels, most importantly in the earliest Christian document, 1 Thessalonians. In this letter, written around 50 CE, Paul designates Jesus as "Lord" (K6ptoc) and associates him closely with God, so much so that "God the Father and the/our Lord Jesus Christ" appears to be a fixed phrase (1:1, 3; 3:11). The apostle affirms that Jesus is now active in the lives of the Thessalonians (3:11-13), that resurrection and salvation will occur "through" (St(i) him (4:14; 5:9), and that he will return from heaven and rescue the saints from the coming wrath (1:10; 3:13; 4:13-18; 5:23).
It is this last point to which I wish to call special attention: Jesus is the focus of Paul's eschatological scenario. When the apostle thinks of the last things, he sees Jesus returning on the clouds of heaven. He may also envision an archangel blowing a trumpet, or resurrected and raptured saints descending to the earth; but, as in later Christian art, Jesus is the center of the picture. Everything revolves around him, and everything gains its meaning from its relationship to him.20 

This christocentric eschatology was not Paul's alone, for the expectations of 1 Thessalonians are no anomaly. They belong rather to a much larger pattern: Jesus is the axis of all things eschatological also in Acts and the non-Pauline Epistles as well as in the Jesus tradition itself. On this matter, the extant sources are at one: Jesus does not just announce the events of the end time; he also directs them. Above all, he conducts the final judgment.
The maxim, familiar to critical scholars, that Jesus proclaimed not himself but the kingdom21  corresponds not to the Jesus tradition as we know it but only to that tradition after scholars have excised large portions of it. As proof, consider the following texts, all from the Synoptics:22 


1. According to Mark 13:26-27 (which resembles 1 Thess 4:13-18),23  Jesus the Son of Man will return on the clouds of heaven, sending angels to gather the elect from throughout the world.24 

2. Several logia conventionally assigned to Q also envision Jesus' dramatic future descent from heaven: Matt 23:37-39 // Luke 13:34-35 ("You will not see me again until you say ...");2s  Matt 24:27 // Luke 17:24 ("For as the lightning comes. . . "); Matt 24:37 // Luke 17:26 ("As it was in the days of Noah ..."); Matt 24:39 // Luke 17:30 ("So will it be on the day when the Son of man is revealed," RSV).
3. A prophecy from M anticipates the same event: "You will not have gone through all the towns of Israel before the Son of Man comes" (Matt 10:23).26 

4. So too Luke 18:8, a logion from L: "When the Son of Man comes, will he find faith on the earth?"27 

5. As usually reconstructed, Q contained two parables enjoining preparation for the coming of the Son of Man, who must be the Lord Jesus: the unexpected thief (Matt 24:43-44 // Luke 12:39-40)28  and the faithful and wise servant (Matt 24:45-51 // Luke 12:41-46).

6. Matthew's special material contains another such parable, that of the ten virgins (Matt 25:1-13).21 

7. The tradition unique to Luke 12:35-38 also belongs here: "Let your loins be girded and have your lamps lit; be like those who are waiting for their master to return from the wedding banquet."" 

8. Both Q and Mark pass on a saying in which the fate of at least some individuals at the final assize depends upon whether they have acknowledged or denied Jesus: the Son of Man will confess those who have confessed Jesus and will deny those who have denied Jesus (Mark 8:38; Matt 10:32-33 // Luke 12:8-9).31  On this, James Robinson has rightly remarked that Jesus is "the decisive character witness; that is, in substance he determines one's fate. Whoever he is, technically speaking, the judge has no choice but to follow Jesus' recommendation! So Jesus is in effect the judge."32 

9. Matters are similar in Q's discourse on mission. Here those who do not embrace the proclamation of Jesus' disciples will fare worse than Sodom (Matt 10:15 //Luke 10:12). Not receiving Jesus' disciples, which is the same as not receiving him (cf. Matt 10:40 // Luke 10:16), seals one's eschatological fate.
10. In the closely related Matt 11:21-24 // Luke 10:13-15 (Q), cities that have rejected Jesus, not John the Baptist or someone else, will pay the price at the end.
11. Q's Jesus, in Matt 7:21, 24-27 // Luke 6:46-49, dubs himself "Lord" (xuptoS)-"Why do you call me `Lord, Lord"-and warns that those who do not do what he commands will call down destruction upon themselves: "the fall of that house was great." The last judgment is presumably in view33 


12. In another Q text, Matt 11:2-4 // Luke 7:18-23, Jesus, in response to a query from John the Baptist, tacitly equates himself with the latter's "coming one." Jesus' answer draws upon Isa 35:5-6; 61:1-2 and lays implicit claim to fulfill those eschatological oracles.34 

13. The Jesus of Luke 11:20 (Q) (cf. Matt 12:28) casts out demons "by the finger of God," an allusion to Exod 8:19 that makes him Mosaic; the upshot is that God's kingdom has arrived: gcpBaosv ~cp' vµ&S t (3aotXsfa tov OEou. Jesus thereby appears to be the chief means or manifestation of its arrival.
14. According to Matt 10:34-36 // Luke 12:51-53 (Q), the oracle in Mic 7:6, which foresees in the latter days the sundering of families, comes to fulfillment when Jesus brings a sword that divides parents from children.35 

15. Matt 19:28 // Luke 22:28-30 (Q) pledges that Jesus' followers will "judge," which means either "rule" or "pass judgment upon," restored Israel. As the one who appoints them to that office, he cannot be less than they: the disciple is not above the master. He must, then, also be a judge or ruler, perhaps even more.
16. Mark 8:29 has Peter confessing Jesus to be "the Messiah," and "it is clear from the context that the Davidic Messiah or royal Messiah is meant here, because the acclamation is offered as an alternative to the opinion of some that Jesus is `one of the prophets.11116 

17. The sons of Zebedee, in Mark 10:35-40, ask to sit at the right and the left hand of Jesus in his glory. Their petition presupposes his enthronement.
18. When, in Mark 11:9-10, Jesus enters Jerusalem, crowds hail him as a messianic deliverer: "Hosanna! Blessed is the one who comes in the name of the Lord! Blessed is the coming kingdom of our ancestor David." Immediately before this, a blind man addresses his pleas to "Jesus, Son of David" (10:46-52).

19. According to the witnesses in Mark 14:58, Jesus prophesied that he would destroy and rebuild the temple (cf. Mark 13:2).31 

20. Upon being asked by the chief priest whether he is "the Messiah," Mark's Jesus, in 14:61-62, appropriates for himself the royal language of Ps 110:1 ("The LORD says to my lord, `Sit at my right hand"') and the eschatological language of Dan 7:13 ("I saw one like a human being [lit., son of man] coming with the clouds of heaven").38 

21. In Mark's version of the hearing before Pilate, the governor asks Jesus whether he is "king of the Jews." Jesus does not say, "No," but rather evasively responds, "You say so," after which he becomes uncommunicative (15:2-5), offering in effect a plea of nolo contendere. Pilate then orders the undefended defendant to be crucified on the original charge j5:26).
22. In Mark's account of the crucifixion, the Roman soldiers in charge engage in a mock coronation ceremony (15:16-20). They dress Jesus in a purple cloak, place a crown of thorns on his brow, and salute him with "Hail, King of the Jews!" All of this assumes that he has made himself out to be a sovereign.
23. The interpretation of the parable of the wheat and the tares in Matthew envisions Jesus the Son of Man sending his angels to collect evildoers from out of the kingdom (13:41).
24. The depiction of the last judgment in Matt 25:31-46 has Jesus coming in glory with his angels and sitting on a throne, with all the nations gathered before him. People's treatment of "the least," of the hungry and thirsty, of the unclothed and strangers, of the sick and prisoners, with all of whom the Son of Man somehow identifies himself, determines their fate.
25. Luke's Jesus, at the beginning of his ministry, reads from the first section of Isa 61 and declares that its prophecies have come to pass in his ministry (Luke 4:16-19). He thereby claims to be the anointed prophet of Isaiah's eschatological vision.39 

26. Jesus declares, in Luke 12:49-50, that he has come to cast fire on the earth (cf. Gos. Thom. 10, 16, 82). This identifies him with the stronger one of the Baptist's proclamation, the eschatological figure who will baptize with fire (cf. Luke 3:17).40 

What should we make of these many and varied texts and traditions, which purport, in each instance, to recount words of Jesus or to relate an event from his life? They include apophthegmata, prophetic sayings, and parables, and they derive from Q, Mark, M, and L. At the least, their very number renders Funk's remark that Jesus "had nothing to say about himself" less than transparently obvious. The ostensible evidence to the contrary is copious.

The collective force of the traditions just listed has often, one guesses, not been fully appreciated. Scholars have inherited the habit of pondering individual items or isolating subgroups of sayings. There are, for example, books and articles on the Son of Man, which can become a topic unto itself; and there are books and articles on the Messiah, which also can become a topic unto itself; and on it goes. From my point of view, however, all the texts that I have cited are closely related; they constitute a family of traditions that requires explanation. All of them, whether they use a formal title or not, are united in one particular: when they look into the future, they see Jesus, and indeed Jesus front and center.
How should we account for this? One could engage the question by constructing tradition histories of the various units and then applying criteria of authenticity to the materials judged preredactional and ancient. We have, however, good reasons to be skeptical of and so disillusioned with such a procedure. At least I no longer have much faith that our tradition histories and authenticating criteria can show us that Peter did or did not confess Jesus to be the Messiah, or that they will ever tell us whether or not the sons of Zebedee really aspired to sit on either side of a regnant Jesus. The same holds for most of the other traditions in my list; and as for the few that I am firmly persuaded preserve memory, debate remains: informed disagreement we will always have with us.
How, then, should we proceed? As with my earlier argument that Jesus conducted a campaign against evil spirits and my case that he promoted an apocalyptic eschatology, so here too: I will forgo trying to establish that he formulated any of the relevant sayings. And of the stories and events on my list, I will likewise, with one exception-Pilate sentencing Jesus for the crime of being "king of the Jews"-not endeavor to show that any happened as told. And yet, despite this, we can draw some large and interesting conclusions.
Jesus' starring role in the eschatological drama appears in all the Synoptic strata, in logia attributed to him and in words assigned to others, and in stories as well as in sayings; and in this matter the Synoptics are at one with John, Acts, Paul, and other early Christian sources-a fact that needs no documentation. The pattern, I submit, is sufficiently early and prevalent to intimate a pre-Easter genesis, and indeed to establish such a genesis if, as we will see is the case soon enough, additional facts fall in line.
This, however, is not the only option on the table. We could also shrug our shoulders and confess ignorance: because we cannot gauge the reliability of the sources, we cannot know what Jesus thought of himself. Yet a third option would be to argue against all the extant witnesses and, like Funk, assert that Jesus never made himself out to be somebody special.

Of these three positions, I can muster some sympathy for the secondagnosticism-although it is not my own. I will instead advocate the first option. The third, by contrast, strikes me as woefully implausible. Although not without important sponsors, it entails that, despite our primary sources being consistently wrong, we can nonetheless get it right. We can divine all the post-Easter contributions, toss them into the discard bucket, and discover that Jesus did not have an exalted self-conception. In other words, we can, through subtraction, prove a negative. Yet if the sources-all of them, and in abundance-mislead on this central subject, if the larger pattern is a false memory, how can anyone credibly exhume the truth beneath all the obfuscating additions?
"And He Appointed Twelve"
These, however, are very general reflections. In attempting to pass beyond them, I should like at this juncture to revert to the likely fact that Jesus selected a group of men, twelve in number, to represent the anticipated restoration of the twelve tribes of Israel. I have already, in the previous chapter, argued for the historicity of this circumstance and found in it evidence that Jesus had a particular brand of eschatology"  Here I wish to draw another inference.
If there are twelve disciples, and if Jesus, who appointed them, stands outside the group, it is hard to avoid the following logic:
• The twelve disciples represent the dispersed but soon-to-be gathered tribes.42 

• Jesus is the undisputed leader of this symbolic group of twelve.
• He is probably the destined leader of the twelve tribes.a3 

One recalls, in this connection, the first chapter of Numbers, where God directs Moses and Aaron to appoint the twelve phylarchs, one for each tribe (see 1:4, 44),44  as well as Dent 1:23, where the lawgiver sends out "twelve men .... one man for each tribe," in order to spy out the land. Similarly, in Josh 3:12; 4:8, Joshua selects another group of twelve to fulfill certain functions, and again the number stands for the twelve tribes. The point is that in each instance it is the leaders of Israel-Moses, Aaron, Joshua-who create a symbolic group of twelve. If Jesus behaved similarly, he was acting like Israel's leader, and he must have "had a very lofty idea of the role with which God had entrusted him for the establishment of his kingdom."45 


Ecclesiastical history supplies an instructive parallel, in the person of Jan van Leiden, a.k.a. Jan Bokelson (1510-1536). Becoming king of Munster after the death of Jan Matthys, Bokelson set up a theocracy. In order to institute his rule, he appointed "twelve elders of the race of Israel." Their task was to oversee the daily affairs of Munster, which he thought of as the new Jerusalem. Bokelson was not one of the twelve. He instead bestowed upon himself the title "King of Zion."46  Knowing the Bible well, he was acting according to precedent: the leader of God's people selects, to assist him in governing, a symbolic body of twelve men. My suggestion is that, long before Bokelson, Jesus did something similar.
Later Jewish history also offers an analogous episode. Once, in a synagogue, Sabbatai Sevi, who knew not only the Hebrew Bible but also something of Jesus, "chose twelve of the rabbinic scholars of Gaza to represent the twelve tribes," a fact that elicited this remark from Gershom Scholem: "The analogy with the Gospel account of the choice of the apostles comes to mind, though, of course, the idea of a symbolic representation of Israel by twelve disciples or adherents may well have struck Sabbatai spontaneously and without outside influence, much as it did in the case of Jesus."47  Whatever the inspiration for his deed, Sabbatai, a self-declared messiah, chose twelve men to represent the tribes of Israel. His act, I suggest, was like that of Jesus.41 

Execution as "King of the Jews"
My contention about Jesus' self-conception can appeal to a second likely fact: he was crucified as "king of the Jews." The circumstance, according to John Collins, suggests that Jesus "was viewed as a messianic pretender and that the kingdom he proclaimed was understood, at least by some of his followers, as a messianic kingdom."4'  This makes sense. If Rome executed Jesus for making himself out to be a king, then in all probability some people, including presumably some sympathizers, or maybe even Jesus himself, hoped him to be such. There is no problem with the logic. The only hitch is the premise. Did Pilate, when sentencing Jesus, and/or did Pilate's soldiers, when carrying out that sentence, mock Jesus as "king of the Jews"?

Aside from Matt 2:2, the title o (3aotX,r(? v'Iou&aiwv is confined to Mark's passion narrative (15:2, 9, 12, 18, 26), to the parallels to these verses in Matthew and Luke, and to John 18:33, 39; 19:3, 19, 21. The expression appears in three connections: Pilate's interrogation of Jesus (Mark 15:2, 9, 12 par.; John 18:33, 39), Roman mockery of Jesus (Mark 15:18 par.; John 19:3), and the inscription on the cross (Mark 15:26 par.; John 19:19, 21).
It is, unfortunately, impossible to decide, with any degree of assurance, who first formulated these materials. Further, the extent of John's dependence upon the Synoptics, if any, remains controverted. There will, then, be no agreement on whether the title entered the tradition at one point or several.
Many have nonetheless judged at least the content of the sardonic inscription to preserve reliable memory"  Nils Dahl succinctly put the case this way: "The formulation `King of the Jews' stems neither from proof from prophecy51  nor from the Christology of the community. In general early Christians hesitated to use the title `King' for Jesus. Would the formulation of the inscription, with its decidedly political ring, really rest on a historicization of a dogmatic motif? This is not very plausible."52 


To this line of argument, which has some force, one can add the following: (a) the Romans did sometimes write criminal charges on placards;51  (b) the succinct indictment against Jesus resembles other succinct indictments purportedly displayed;54  (c) although "king of the Jews"-the words betray a derisive, non-Jewish perspective55-was  not, as Dahl observed, a religious title among Christians, it was a political term in the first century;51  (d) the irony of "king of the Jews" matches the parodic character of Roman crucifixion;"  (e) the Roman authority, interested in deterrence, did not hide executions in a corner, so the causa mortis in Jesus' case presumably would have become public knowledge.51  As Martin Dibelius observed, "Doubtless the crucifixion of Jesus, like all executions at that time, took place with the fullest publicity, and everybody knew what the crime was that was to be atoned for by such an execution."59 

Yet perhaps the strongest argument for Jesus having been in fact crucified as "king of the Jews" is the lack of a better suggestion regarding his alleged crime. Roman officials did not try people for perceived infractions of the Sabbath or for any other halakic controversy. The occupying forces were, rather, guardians of the public order, and typically they crucified people for theft, murder, and insurrection. Now nobody, to our knowledge, ever accused Jesus of being a thief or a murderer; and that no large Roman force arrayed itself against him seems evidence enough that a militant revolt was not afoot.G°  Why, then, did the government put him away? Somebody must have represented Jesus, despite his lack of an army, to be a potential threat to the political order; and coming forward as a royal liberator, or being put forward as such by others, would account for this61-all  the more since, to the extent of our knowledge, the Romans, beginning with their occupation of Palestine in 63 BCE and continuing until shortly before the Jewish War, crucified "only insurrectionists or those reckoned to be such or in sympathy with such."62 


This argument, one might retort, overlooks the commotion in the temple (Mark 11:15-17; John 2:14-16). In Mark, this episode prompts Jewish authorities to want Jesus out of the way, or rather gives them a pretense for doing so, and the Sanhedrin's verdict against him immediately follows testimony that he foretold the temple's undoing.63  So maybe Pilate, upon being informed of Jesus' prophetic word or deed, regarded him, for that reason alone, as a threat against the civil order.64  In this case, perhaps pretending to be "king of the Jews" was not Jesus' crime.61 


Does this do away with Collins's argument? I think not, for three reasons. First, even if a violent act in the temple and a verbal threat against it were, as is quite possible, the proximate cause of Jesus' arrest,`  Pilate's decision to crucify him must have reckoned with additional facts. Josephus tells of another Jesus who, in the 60s, warned of the temple's coming destruction. This Jesus received a flogging and was released, not executed (J. W. 6.300-309). Evidently, verbal and/or symbolic prophecies against the temple were not, in and of themselves, sufficient to bring one before the executioners.67 

Second, Jesus' purported activities on the temple mount did not instigate a riot, otherwise he presumably would have been arrested on the spot.68  This in turn suggests that any action he undertook there must have been more symbolic than anything else. In line with this, "no one-neither Jesus, nor those who heard and saw him, nor the high priest, nor Pilate-thought that he could actually tear the Temple walls down. If, however, he only said what God was going to do, why arrest him? Since God would do whatever he willed, why could not the high priest and others simply have disagreed that Jesus knew?"69  Again, something more must have been involved.
Third, we can directly link the allegation of royal pretension with what Jesus said about the temple. Jewish tradition was familiar with the prospect of a royal figure building or rebuilding the temple. Illustrations include 2 Sam 7:10-14 (David's son [cf. 4Q174]); Zech 6:12 (the man whose name is "Branch"); Sib. Or. 5:422 ("a blessed man" who comes "from the expanses of heaven"); Tg. Isa. on 53:5 (the Messiah "will rebuild the sanctuary which has been profaned"); Tg. Zech 6:12-13 ("the Messiah will build the temple of the Lord"). So if-I leave the issue open-Jesus ever said, as Mark 14:58 and John 2:19 have him say, that he himself would raise or build a new temple, the implication would have been patent. Opponents could readily have moved from "He claims he will destroy and rebuild the temple" to "He claims to be king.1170 


The odds remain high, then, that Jesus was mocked with the title "king of the Jews." What, then, does this say about him? The Romans, one doubts, executed Jesus for a crime for which the evidence was nil. At the very least, someone must have put the charge of royal ambition before the governor. This is in fact what the extant sources report. In both the Synoptics and John, some Jewish authorities, having interrogated Jesus about his claims, conduct him to Pilate."  The latter then asks Jesus if he claims to be a king. Whether or not that sequence of events matches what happened, word must have reached Pilate that Jesus aspired to kingship.
How would the governor have responded? The Gospels have him looking into the matter by confronting Jesus himself. This seems likely enough. In Josephus, J.W. 6.300-309, Jesus son of Ananias appears before Albinus; and in Ant. 20.102, James and Simon the sons of Judas the Galilean stand before Tiberius Alexander. Similarly, Acts 24-26 has Paul defend himself before Festus and Felix. Investigating alleged crimes against the state was the business of Roman procurators. Further, the evidence for Pilate's involvement with Jesus' death extends well beyond the canonical Gospels. There are passing references to his role in Josephus, Ant. 18.64 ("Pilate ... condemned him to the cross"); 1 Tim 6:13 ("Christ Jesus ... in his testimony before Pontius Pilate made the good confession"); Tacitus, Ann. 15.44 ("Christ ... was executed by sentence of the procurator Pontius Pilate").72 

Whether Jesus met his end in 30 or 33 CE, it was not a time of war or rebellion, and since Jesus was not the commander of troops, presumably there was time to look into the matter. If, further, Pilate knew that some Jews admired or supported Jesus, executing him without any sort of hearing or on obviously trumped-up charges would likely have been politically imprudent, especially after earlier failures to take into account Jewish sensibilities (see Josephus, Ant. 18.56, 60-62; J.W. 2.169, 175-176). In such a context, it would have been expedient to learn something about Jesus; and if Jesus and Pilate were in Jerusalem at the same time, an occasion to judge the affair was at hand.

So the Gospels surely are correct in having Pilate encounter Jesus, if only briefly.73  Of the few but dramatic details that they supply, one may harbor doubts. Of the outcome, however, there is no doubt at all: Pilate sent Jesus to a cross.
Now, courts do not always come to fair and impartial verdicts. Justice can miscarry, so that punishment falls upon the innocent. Yet if Jesus had repudiated the accusation of kingship, Pilate presumably would have spared his life, or at least crucified him for some other crime. In order for the ironic title "king of the Jews" to be intelligible and to carry some semblance of justice, it had to correspond to something generally known or believed about Jesus, which he did not, in Pilate's presence, effectively rebut. The Synoptics, for what it is worth, do not have him protesting. Rather, he courts death by uttering the enigmatic phrase "You have said so," after which he retreats into silence (Mark 15:1-5 par.).71 

Nothing in the previous paragraphs approaches proof of anything. I contend only that the least convoluted explanation for the political charge against Jesus is that it corresponded in some way to his self-perception, as opposed to being conjured against everything he stood for. As Dibelius rightly remarked, there must have been something in Jesus' "way of speaking and acting that gave" Pilate's "charge a certain amount of justification."75 

One might, playing the skeptic, retort that the Gospels have Pilate knowing better. Indeed, the governor is, in the Synoptics and John, so reluctant to execute Jesus that he offers the crowd Barabbas in his stead.76  How could this have happened if the governor truly believed that Jesus hoped to rule Israel?
To this there are two adequate responses. First, many scholars have suspected that Pilate's vacillation and protest as well as the proposed exchange for Barabbas reflect, in part or in whole, Christian apologetics.77  Although a Roman governor could release a prisoner in order to curry favor, we have no certain evidence from Palestine of an annual custom of release during Passover or any other festival.78  So one might judge Mark 15:6-15 to be no more historical than Matthew's legend about Pilate's fretful wife (Matt 27:19).

Second, even if one thinks otherwise-that is, even if one finds more history than fiction in the story'9-the  implication would be only that Pilate judged Jesus, despite his claim to be a king, to be no authentic threat. If someone aspires to be king and has an army in the wings, it is one thing; but if someone claims to be a king and has nothing to show for it but words, it is something else altogether: there will be less cause for alarm. Again one thinks of Jesus the son of Ananias. The Roman governor Albinus "pronounced him a maniac and let him go" (Josephus, J.W. 6.305). What matters for us, then, is that whether Pilate himself formulated the derisive indictment in the Gospels or borrowed it from others, and whether he judged Jesus to be truly dangerous or would have been just as happy to let him go, he let the charge against Jesus stand. Which is to say: Pilate must, after looking into the matter, have had cause for sending Jesus to death under the sentence "king of the Jews."
The upshot of the previous pages is this: the Romans probably crucified Jesus as "king of the Jews" because he did not distance himself from that derisive epithet.
The Function of the Resurrection
Let us say, however, that one rejects this conclusion, holding instead that Jesus did not see himself as the lead performer in the eschatological spectacle. Is there some other story that credibly explains the rapidity with which, after his death, he moved to center stage? If, for instance, he envisioned someone else as the Son of Man and so taught his followers to look for another, what might have moved them, on the contrary, to identify the coming one with their teacher?

Many have affirmed that, with Easter, the proclaimer became the proclaimed. This notion, incessantly repeated in the secondary literature and so now an empty mantra, begs the question. Consider these words of R. H. Fuller, which typify so much scholarship:
Jesus had declared that his own eschatological word and deed would be vindicated by the Son of man at the end. Now his word and deed had received preliminary yet certain vindication by the act of God in the resurrection. The earliest church expressed this new-born conviction by identifying Jesus with the Son of man who was to come. He would come as his own rubber stamp, vindicating his own word and deed, as he had already done in a preliminary way in the resurrection appearances. In preserving those sayings in which Jesus speaks of the coming Son of man, the church identifies Jesus with the coming Son of man. So sayings such as Mark 8:38, Luke 12:8f. are now repeated, but on the assumption that it is Jesus who is the coming Son of man, and who will appear at the End to vindicate his word and work openly as he had already appeared in his resurrection appearances to his disciples.80 

That the disciples understood the resurrection as the vindication of Jesus goes without saying. But why or how the resurrection turned Jesus into the Son of Man does not go without saying. It is very far from self-evident. Yet on that score, Fuller sayings nothing. Why did God's vindication of Jesus erase somebody else's eschatological role? Why, we might ask, did believers not envision Jesus and the Son of Man returning together, or one serving as the forerunner of the other? If Christians were able to identify John the Baptist with Elijah, why were they unable to identify someone else with the Son of Man? Fuller's story cannot be the whole story.
The decades since the publication of Fuller's once-standard work on early Christology (1965) have seen immense progress in our study of its subject. We have learned much about how Jewish mysticism, speculation about angels, and devotional practices influenced perceptions of and confessions about Jesus.81  Too often, however, at least from the point of view of this chapter, the literature has failed to begin at the beginning.82  It is one thing, for instance, to explicate the angelic terms in which some thought about Jesus, quite another to explain why anybody found those terms appropriate in the first place. And so it is with other christological conceptions and titles. Why did Jesus draw them all to himself?

Bultmann (following William Wrede) thought it "possible" that "belief in the messiahship of Jesus arose with and out of belief in his resurrection."83  This opinion, which he supported solely by arguing that Jesus did not think that he was the Messiah,84  is akin to Fuller's remark that the resurrection led to identifying Jesus and the Son of Man: elucidation is lacking. Bultmann simply asserted that the resurrection could have turned Jesus into the Messiah. It is as though the resurrection wins by default. Since Jesus did not, according to Bultmann, claim to be the Messiah, the resurrection must have done the trick. One gets the impression that Easter is a magic wand that, being waved, somehow explains things.
Only a little reflection, however, discloses that belief in Jesus' resurrection alone cannot have led people to deem him Messiah or Son of Man. The two witnesses in Rev 11 rise from the dead and ascend without garnering further attention, and T. Job 39-40 tells of the disappearance of the bodies of job's dead children and their glorification in heaven without turning them into messianic figures.85  Indeed, in some Jewish texts everybody rises from the dead, including the wicked; but not everybody, it goes without saying, is the Messiah.

Suppose, to conjure a hypothetical, Simon Peter, before getting the chance to forsake his nets and follow Jesus, met a premature death at the hands of bandits. Suppose also that, after Simon Peter's burial, a necromancer rifled his tomb, taking the body; and suppose, beyond all this, that some of his friends, as so often happens with the bereaved, occasionally felt his continuing presence and even, on a couple of occasions, had visions of him. Would all of this have turned him into the Messiah? Or would his friends have decided that Simon bar Jonah must be the Son of Man, destined to return on the clouds of heaven? Or would anyone have read about him in Ps 110, seating him, in their imaginations, on a throne in the heavens?
The answer to all three questions is the same: surely not. The reason is that context determines meaning, that already-held convictions construe experience. But this means that if, on the contrary, a few of Simon Peter's friends, who knew of his empty tomb and felt his postmortem presence, had antecedently expected the dead to rise in the near future and had also hoped for Simon's eschatological reign as the Davidic Messiah, then they might very well have honored him as the subject of Ps 110.
The first Christians did not preach-as they might, had Jesus not already been the focus of their messianic hopes and dreams-that God had raised somebody from the dead, so the end must be near. Instead, from what we can gather, they proclaimed that God had raised Jesus from the dead, installing him as both Lord and Christ (cf. Acts 2:32-36; Rom 1:2-3). Their gospel presupposed not only that Jesus was a known individual but also that he was a certain sort of individual, of whom it made sense to say, despite the scandal of crucifixion, that he was king Messiah.
The resurrection alone cannot account for Christology, and Easter did not turn Jesus into someone or something altogether different than he was before. The resurrection, rather, sanctioned and so reactivated beliefs previously held about him.86  That is, post-Easter convictions confirmed pre-Easter expecta tions. The vindication of Jesus in the resurrection meant the vindication of hopes his followers had before the resurrection. As A. E. J. Rawlinson wrote many years ago,

The belief in our Lord's Messiahship could not ... have arisen simply as a conviction formed with regard to Him after His death by His disciples. Not even the Resurrection, regarded as an objective historical event, could have given rise by itself to such a remarkable belief. The disciples might have concluded, from the fact that their Master was believed to have been seen again after His Passion, that He was in some sense alive. They might have inferred from the fact that His tomb was believed to be empty that He had been raised from the dead. From the fact that He was believed to have been seen ascending into heaven they might have inferred that He had been caught up to God, and in virtue of such an "assumption" they might have been led to rank Him with Moses and Enoch and Elijah and Isaiah, about whom Hebrew tradition told similar stories. The conviction that He was the Messiah could not possibly have arisen in this way, but must have existed already. Regarded as the vindication of a Messiahship already ascribed to Jesus, the Resurrection falls into line.87 

That so many scholars since Rawlinson have failed to see the point, while others of us find it close to obvious, remains perplexing.
The King of the Kingdom of God
Let me approach this issue from another angle. The major theme of Jesus' preaching was the kingdom of God. We might, then, expect the tradition about him to depict God as a king, and with some frequency. Yet, if one leaves aside the sentences with t (3ao1XEia tov 0sov/twv ovpavCov, it does so rarely, and in fact only in the First Gospel. Matthew 5:35 characterizes Jerusalem as "the city of the great king," which means "God's city" (cf. Ps 48:2). There is no Synoptic parallel, and the closely related passage in Jas 5:12 lacks the relevant phrase. Matthew 18:23-35, the parable of the unmerciful servant, likens God to "a king who wished to settle accounts with his slaves." Again, there is no Synoptic equivalent. Nor is there one for Matt 17:24-27, where Jesus' pronouncement regarding the temple tax presupposes that, in one important respect, God relates to the disciples just as earthly kings relate to their children: "`From whom do kings of the earth take toll or tribute? From their children or from others?' When Peter said, `From others,' Jesus said to him, `Then the children are free."' Matthew 22:1-14, the parable of the wedding banquet, also likens God to a king: "The kingdom of heaven may be compared to a king who gave a wedding banquet for his son." The Lukan counterpart is instead about a "master" (KGptoc), the "owner of a house" (oiKoSEottotfq), who is nowhere dubbed a (3aotXr6c (Luke 14:16-24).

The contrast between the ubiquity of the phrase "kingdom of God" and the failure of the Synoptic tradition, with the exception of four texts from M and/ or Matthew's editorial hand, to depict God as a king, is wholly unexpected. The disproportion is all the more perplexing when one recalls that Jewish texts, including the Hebrew Bible, recurrently speak of God as a monarch and regularly envision the divinity seated on a throne. Indeed, the metaphor of God as king is "the predominant relational metaphor used of God in the Bible.""  Why is it otherwise in the Synoptics?
Surely part of the answer must be Jesus' habit of speaking of the deity as father.'  It may also matter that Jesus and his hearers had no access to a royal court, so that, unlike weddings and fathers, lilies and the birds of the air, their firsthand knowledge of kings was nil.
But there is another reason, utterly obvious, why, aside from the phrase i 1aotAEia tov erou, the Synoptics so rarely portray God as a king. It is this: Jesus himself is, in the canonical Gospels, the eschatological king, or destined to be such. The mainspring of Matthew's infancy narrative is that the Davidic Messiah (xpurr6c) has been born, and he will rule "my people Israel" (2:6). As "king of the Jews" (2:2), he is Herod's rival, which is why the tyrant decrees death for Bethlehem's children. Luke's infancy narrative is similar, for it too records the birth of royalty. The angel Gabriel announces to Mary, regarding her child, that "the Lord God will give to him the throne of his ancestor David," and that he "will reign over the house of Jacob forever, and of his kingdom there will be no end" (1:32-33).
Mark's passion narrative prominently features the same theme. Jesus enters Jerusalem on a donkey, implicitly fulfilling Zech 9:9 ("your king comes to you ... humble and riding on a donkey" [cf. Matt 21:5; John 12:15])."'  The crowd cries, "Blessed is the coming kingdom of our ancestor David." Later, before the Sanhedrin, Jesus asserts that people will see him "seated at the right hand of the Power" (Mark 14:62); and when he is crucified, it is as "king of the Jews" (15:2, 9, 12, 18, 26, 32). Earlier in Mark, in 10:35-40, James and John recognize Jesus' royal rank when they ask to sit on either side of him; and the same status is implicit throughout the Synoptics, whenever Jesus is the "Son of David" (Matt 12:23; 15:22; Mark 10:47-48; 12:35), or when events in his life are modeled upon events in the life of David.9' 


Luke 19:11-27 (the parable of the ten pounds, in which a nobleman, representing Jesus, goes away to receive a kingdom) and several Q texts belong here too92  Regarding the latter, Q's account of the temptation has the devil, in exchange for worship, offering Jesus rule over all the kingdoms of the world (Matt 4:1-11; Luke 4:1-13). The legend clearly assumes that Jesus will eventually come to reign through other means.93  In agreement with this, although the original wording of the saying behind Matt 19:28 and Luke 22:28-30 is beyond recovery, both the Matthean and Lukan versions present Jesus as a king. In Matthew, Jesus is the Son of Man seated "on the throne of his glory" In Luke, the Father confers upon him a kingdom (cf. Matt 13:41). Furthermore, Jesus' royal role probably is present in his authority to pass eschatological judgment (Matt 10:32-33 // Luke 12:8-9 [Q]; Matt 25:10-12 + 7:22-23 // Luke 13:24-27 [Q]), for kings were judges (cf. Matt 25:31-46, where Jesus "the king" conducts the eschatological assize).
One may well be undecided or skeptical as to how much of this material closely reflects circumstances from Jesus' lifetime; and, once again, I will disappoint by not endeavoring to establish that he uttered one or more of the pertinent logia. I can, however, observe the following. If, in agreement with previous pages, one recognizes the likelihood (i) that Jesus was executed as "king of the Jews," (ii) that this circumstance was related to his self-perception, and (iii) that pre-Easter eschatological expectations must have contributed to post-Easter belief in his status as the Messiah, then we have at hand a straight forward explanation of why the Synoptics, despite repeated reference to the kingdom of God, otherwise say next to nothing about God as king: Jesus, when he imagined the future, saw himself ruling on God's behalf, saw himself being like the worthy Israelite and Jewish kings in the Bible. God's kingdom was his kingdom (cf. Matt 13:41; 16:28; Luke 22:30).

"Christ Jesus, Who Died ... Is at the Right Hand of God"
So far I have urged that several considerations shore up the inference that one is otherwise inclined to draw from the catalog on pp. 227-30: even before Easter, Jesus was destined, in his mind and in the minds of his followers, to play a royal role in the end-time drama. At this point I should like to add that this finding helps us to understand a familiar refrain in early Christian literature, including Paul's Epistles: Jesus is even now seated at God's right hand.94 

Perhaps most scholars writing on this confession, which must go back to very early times,95  have chiefly interested themselves in its background in the Tanak or in the larger history of religions.96  Fewer have asked the more basic question, What led anyone to believe that Jesus was already enthroned in the heavens? Was this an inference from some other conviction, or did it arise through religious experience?
Several possibilities come to mind. Believers, one may imagine, inferred the session at the right hand from Scripture, above all Ps 110.97  Certainly that biblical text explains why the words, "the right hand of God," appear regularly in confessions of Jesus' exaltation. Or, alternatively, maybe someone saw Jesus enthroned in a merkabah-like vision.98  Stephen, Acts purports, beheld Jesus "standing at the right hand of God" (7:55).1  One could also speculate that the original resurrection experiences, whatever their precise nature, somehow instilled the conviction that the risen Jesus was exalted above the earth. The story in Matt 28:16-20 has him declare, in his risen state, "All authority in heaven and on earth has been given to me";10°  and, in Luke 24:26, the resurrected Lord asks two people on the road to Emmaus, "Was it not necessary that the Messiah should suffer these things and then enter into his glory?"

All of these suggestions fall short. Matthew 28:18 and Luke 24:26, being late first-century texts and without earlier precedent, are no firm foundation on which to build.10'  Moreover, resurrection in and of itself did not entail enthronement. Those raised from the dead do not, in Jewish sources, automatically sit on thrones, in heaven or anywhere else.102  Resurrection seemingly meant enthronement only if one had antecedently been an exalted leader or was otherwise destined to rule, as in T. Jud. 25:1-3 (the twelve patriarchs are given scepters, so thrones may be implied) and T. Benj. 10:6 (Enoch, Seth, Abraham, Isaac, and Jacob are "raised up at the right hand").10;  Indeed, according to Timo Eskola, "in Jewish writings resurrection was never actually identified with any heavenly enthronement," so when early Christians fused Jesus' enthronement with his resurrection (as in Acts 2:22-36), they were combining two eschatological themes that had "no immediately causal relationship to each other."""  Given this, it seems dubious that faith in Jesus' resurrection, all by itself, led to his sessio ad dexteram Dei.
Perhaps, then, Christians inferred Jesus' enthronement not from his resurrection but from their belief, encouraged by his bodily absence, that he was in heaven. According to some texts, the righteous will have thrones there.105  This proposal, however, cannot account for the place of honor that Jesus receives: he is not just enthroned in heaven but is enthroned precisely "at the right hand of God." Why this special, unique position of honor (which, to the extent of my recall, is not bestowed upon anyone else in ancient Jewish sources except "David"-does this mean the Davidic Messiah?-in b. Hag. 14a; b. Sanh. 38b)? The very circumstance that, in Mark 14:62, Jesus' words about taking a heavenly seat provoke a charge of "blasphemy" ((3Xaocpgpia) shows that he is not adverting to the usual fate of righteous individuals.

Beyond that, enthronement typically was an eschatological idea. With very few exceptions-among them Moses' enthronement in Ezekiel the Tragedian106  and Abel's enthronement in the Testament of Abraham107-the  righteous gain their thrones only at the end of days. Eskola has summed up the evidence in these words:
Visions that speak of the enthronement of prominent figures are usually eschatological. The enthronement will take place in the eschatological future, in the end of days. This is true also as regards the enthronement of the patriarchs. The stories of their exaltation usually mention their death and the departure of the soul from the body A throne is promised to these significant persons, but the enthronement itself will be an eschatological event.1o8 

Why, then, did early Christians not think of Jesus' enthronement as an impending event, to take place at his parousia? The Son of Man in 1 En. 51:3 and the Son of David in Tg. Isa. on 16:5 sit on their thrones at the end. It is the same in Dan 7:9-11: thrones are set for the last judgment. So how did it come to pass that the future tense of Mark 14:62-"`You will see the Son of Man seated at the right hand of the Power,' and `coming with the clouds of heaven"'-became the present tense of Acts 2:33: "Being therefore exalted at the right hand of God ..."?

As for attributing belief in Jesus' session to religious experience, such as a vision, the truth is that prior beliefs and expectations interpret and shape experience. Visions that do not conform to and confirm what is already given usually do not gain credence. Disbelief would greet any Roman Catholic visionary who heard Mother Mary spouting heresy. Likewise, had an early Christian declared, "I have seen Jesus seated at God's right hand," and if the religious context were not already favorable to such a belief, it would have gone nowhere.
The same principle holds for exegesis. To refer Ps 110 to the risen Jesus presupposes already well-developed beliefs about him. One would hardly have inferred from Scripture that Jesus now sits on a heavenly throne unless one antecedently believed him to be a king in waiting. Merrill Miller is right: "It is hardly likely that Ps 110:1 could be used at the outset to establish Jesus' messianic status; rather, it presupposes that status and provides royal imagery with which to interpret the resurrection."109 

So is there a better story? My own proposal takes seriously the elemental fact that events do not dictate their religious interpretations; rather, adherents of a faith come to events with religious categories and expectations at hand, and they interpret accordingly."'  This is why, as the previous chapter has documented, prophecy seldom fails. Believers regularly interpret their experiences so that expectations become, whatever has transpired, fulfilled or partially fulfilled."  It was so, I submit, with the enthronement of Jesus. Soon after Easter, some of his followers envisaged him as enthroned because, already before Easter, they had expected his enthronement."'  In other words, they had hoped that God would install him as king, so when they became persuaded of his divine vindication, they naturally came to believe that God had seated him upon a heavenly throne-a conviction that, once born, could find support in Scripture, above all in Ps 110.
The virtue of this account is twofold. First, it can appeal to parallel after parallel in the history of millenarian movements, where, as the sociologists know, promise has regularly begotten fulfillment. Second, it does not contradict the primary sources but rather fully accords with them. The Jesus tradition itself purports that Jesus and his followers, before Easter, expected his enthronement in the near future. In Mark 10:35-40, James and John ask of their leader, "Grant us to sit, one at your right hand and one at your left, in your glory." In Mark 14:62, Jesus prophesies that his audience will "see the Son of Man seated at the right hand of the Power." In Matt 19:28 // Luke 22:28-30 (Q), Jesus promises disciples that they will sit on thrones, and it is unthinkable that he who grants them this privilege will have anything less-as Matthew's version ("when the Son of Man is seated on the throne of his glory") makes explicit (see also 25:31).

In making this last point, I do not maintain that the sons of Zebedee really requested to sit at his right and left, although, for all I know, they did. Nor do I insist that Jesus spoke something close to Mark 14:62 or Matt 19:28 // Luke 22:28-30 (Q), although, for all I know, he did. I observe only that, in the Synoptics, Jesus' enthronement is a pre-Easter hope, whereas in the rest of the New Testament, his enthronement has become a postmortem reality, and that the former is a straightforward, credible explanation of the latter.
The Jewish Context
For some, one stumbling block laid before the view that I have endorsed is the difficulty of understanding the psychology that must have been involved. I have already quoted John Knox, to the effect that no sane person from any time or place could entertain the thoughts that Jesus entertains in the Gospels. This, however, is a gratuitous assumption."'  It fails to reckon seriously with Jesus' Jewish context, and it neglects certain facts of religious psychology.  114 I begin with the former subject.
Scholars have, over the past few decades, become accustomed to recognizing the diversity of Jewish eschatologies and messianic expectations at the turn of the era, as well as the fact that, for some groups and documents, all such ideas were seemingly marginal."'  Large simplifications are, accordingly, harder to come by now than they were before. Yet some generalizations still stand, among them this: an exalted human being is, in a significant number of Second Temple writings, the pivot of the eschatological turning point;  116 and those texts often assign to that human intermediary two key roles-king and judge-that the Jesus tradition again and again bestows upon its hero.

Regarding the office of judge,1Q28b 5:20-22 (according to the usual reconstruction-the text is fragmentary) pledges that "the prince of the congregation" will "judge the poor with righteousness and reproach the humble of the  earth."11711Q13 2:13 prophesies that Melchizedek will, in the future, "exact the vengeance of El's judgments."118  According to Pss. Sol. 17, the messianic Son of David will judge the tribes of Israel as well as the nations (cf. Isa 11:3-4). The current ending of the Similitudes of 1 Enoch seems to identify Enoch with the Son of Man, who sits on the eschatological throne of judgment.l1'  According to 4 Ezra 12:31-32, the Messiah, "whom the Most High has kept until the end of days, who will arise from the offspring of David," will speak to wicked Roman emperors and "denounce them for their ungodliness and for their wickedness, and will display before them their contemptuous dealings" (cf. 13:37-38). In 2 Bar. 72:2-6, God's Messiah "will summon all the nations, and some of them he will spare, and some of them he will slay" (cf. 40:1; 70:9).120  Also relevant, although they are Christian, are 1 Cor 6:2 ("the saints will judge the world") and Rev 20:4, which assumes that certain followers of Jesus, presumably martyrs (cf. vv. 4-6), will conduct the eschatological assize.121 

As for Second Temple Jewish texts in which a divinely appointed human being rules as the eschatological king, they are just as numerous. Indeed, we have here an embarrassment of riches, for every passage that awaits a Davidic Messiah is expecting the eschatological advent of a royal human figure.122  4Q174 1:11-13 cites 2 Sam 7:11-14, which is about King David's heir, and applies it to the "Shoot of David," who will arrive "at the end of days." CD-A 7:15-21 interprets Num 24:17 ("A star shall come out of Jacob, and a scepter shall rise out of Israel") with reference to "the prince of the congregation," an eschatological figure for the Qumran sectarians.  123 4Q252 5:1-4, in interpreting Gen 49:10 ("The scepter shall not depart from Judah, nor the ruler's staff from between his feet, until tribute comes to him; and the obedience of the peoples is his"), looks forward to the "Messiah of righteousness, the Shoot of David," who has "the covenant of kingship." Psalms of Solomon 17:32 foretells the coming of "the Lord Messiah," who will be "a righteous king." And so it goes. Jesus' Jewish world was quite familiar with the idea of a human being serving as eschatological king and/or judge.124 


Real-Life Analogies
It is, however, one thing to recognize that some Jews hoped, at least in their writings, for this or that eschatological figure, and quite another to imagine that a particular Jew identified himself with such a one. Here we run up against Marcus Borg's protest: "Though saints and Spirit persons are a bit crazy, when judged by conventional standards, they typically do not think of themselves in grandiose terms. I don't think people like Jesus have an exalted perception of themselves.11121 

Everything hinges upon what Borg means by "people like Jesus." If Borg has in mind individuals whom he has judged, in his firsthand experience, to be "like Jesus," then I partly sympathize. The few people whom I have known and deemed to be saintly have been uniformly humble. They have not uttered grandiose thoughts about themselves.
I have not, however, met everybody, and the historical Jesus belongs neither to my immediate experience nor to Borg's. Jesus was from another place and an altogether different time, and it is perilous to look back at the receding past and to decide, on the basis of our limited personal experience, what a premodern Jew might or might not have thought about himself. What would Borg make of Abraham Abulafia (b. 1240)? This man took himself to be the Messiah and destined to alter the nature of reality itself, yet he displayed "personal humility in his relations with colleagues and pupils," wrote in an elegant style, and reasoned on occasion as a rationalist.  126

To judge that someone "like Jesus" could not have thought himself called to be a divine agent is surely an ahistorical prejudice, no more plausible than urging that, as a general rule, new religious "cults are invented by individuals suffering from certain forms of mental illness."127  Apart from the fact that people can be reluctant about a divine call and accept it anyway (Jeremiah is an illustration), or that they can enter a high office and yet remain genuinely humble (Gregory I comes to mind),128  history is full of human beings who have aspired to greatness, who have sought to lead others, and who have imagined themselves to he at the center of what they believed the gods or God were doing. How do we know that all such people were not "like Jesus" in the pertinent respects? Do we really have reason to suppose that they were all, to our way of thinking, either narcissistic or mentally ill whereas, happily and to the contrary, the historical Jesus was mentally fit and spiritually healthy and so cannot have been much like any of them?12'  Human beings often explode our expectations. Who would, after reading the massively learned, brilliant works of Gershom Scholem, the great twentieth-century Jewish historian, dream that he once seriously entertained the idea that he himself might be the Messiah? But he did.iSO 


I sometimes have confided to others my belief that anyone who aspires to be president of the United States in this day and age must be crazy. I suppose that I half believe that. Yet it would be folly for me to move from my generalization to conclusions about any particular individual running for that office. Our simplifications about people in general are no sure guide to any one man or woman in particular, and surely this is all the more true if we are looking across cultures and back in time.
The Tanak, the center of Jesus' religious culture, is full of individuals who were, by the purported will of God, judges and kings, and much Jewish tradition, going back to Isaiah and Micah, plainly taught that God would send a mighty king in the ideal future. Psalm 110:1, moreover, evidently speaks of an Israelite monarch who reigns "with the power and authority of Yahweh himself.""'  Outside the Bible, it is no different. A number of extracanonical texts know of divine agents who, although human, "represent God in a unique capacity and stand in a role second only to God himself, thus being distinct from all the other servants and agents of God."132  For the critical historian, what matters is not what any of us make of these ideas but what first-century Jews such as Jesus might have made of them if they took them seriously, which their religion seemingly compelled them to do.133 

Far weightier, moreover, than Borg's sweeping generalization regarding what someone "like Jesus" probably thought or did not think about himself is the fact that history is full of people, not all of whom one can dismiss as ill or foolish, who have had extravagant religious aspirations of one sort or another.134  Just as many have sought to be, in the world of practical politics, kings, prime ministers, and presidents, so others have aspired to be, in the world of religious hope, messianic leaders or mediators of the divine. The difference, I submit, lies not in mental health or intelligence but in social context.115  Plausibility structures vary. Perceptions are relative. Our sober Western standards are not universal. What makes sense in one context might not make sense in another.  116

Let me offer some examples.
Simon Kimbangu, the twentieth-century charismatic miracle-worker in the Lower Congo, believed that God had, in a vision, called him to teach and heal."'  He thought of himself as a sort of Christ figure and imitated the New Testament Jesus. On one occasion, for instance, he spat on the ground, made a paste, and anointed the eyes of a blind man. He also appointed "twelve apostles" to assist him in his ministry. He carried a staff in his hand, symbolizing his prophetic and regal authority. When the Belgian authorities arrested him for promoting anti-European sentiments, he again emulated Christ, refusing to resist his captors. Subsequently, as a prisoner, he behaved in exemplary fashion. His sincere self-conception, which was that God was at work through him to change the face of Africa, seems to have existed beside earnest efforts to be pious and holy..t3s 

Hong Xiuquan was the leader of the Taiping rebellion in the middle of the nineteenth century.139  A Christian convert, he came to believe, through dreams and visions, that apocalyptic catastrophe was on the horizon, and that God had appointed him, as the "younger brother of Jesus Christ," to liberate China from the Qing or Manchu Dynasty. Through military campaigns, he successfully subdued large portions of southern China, setting up his capital in Nanjing, renamed Taiping Tianguo, "the heavenly kingdom of peace," from which city he ruled over his territories as absolute monarch. Some writings from him are extant, among which is the following poem:


140. As quoted by Spence, God's Chinese Son, 289.
Whatever one makes of such words, they are the words of Hong himself, not his followers.
The founder of Manichaeism, Mani, evidently declared, "I teach mankind wisdom and knowledge and save them from Az and Ahrmen."141  He had, or so he believed, the ability to overcome witchcraft, cure illnesses, free people from demons, and revive those at the point of death. He was further persuaded that although he was in the same revelatory line as Zoroaster, Buddha, and Jesus, the religion that he had founded was superior to theirs, and indeed to all previous faiths; in his own mind, Mani was the last and most important of God's emissaries.142  He "regarded himself," in other words, "as the fulfillment of the great world religions."143  He reportedly called himself the "Paraclete" (promised by Jesus in John's Gospel)  144 and the "seal of the prophets.1114'  He claimed, "Everything that has happened and that will happen was unveiled to me.... I have understood ... everything. I have seen the totality.""' 


By referring, in an investigation of the historical Jesus, to Simon Kimbangu, Hong Xiuquan, and Mani, my intent is not to suggest that all three belong to some sort of cross-cultural religious type. They do not. Instead, I intend solely to make two points. First, some religious figures have had exalted self-conceptions and given themselves very large roles to play in the divine economy."4'  Second, this fact does not dictate what they otherwise might have believed or taught. Simon Kimbangu considered himself a follower of Jesus, and he promoted many traditional Christian virtues; and Mani was, from everything we can determine, sensitive, highly intelligent, and sincere about his religious convictions, including his stupendous self-claims.  148 It follows, I submit, that one who judges Jesus to have been a profound moral teacher and free of mental pathology can hardly decide, on the basis of those two attributes, what he must have or could have thought about himself in the grand scheme of things.149 

Because Jesus was a Jew, even more pertinent perhaps than Simon Kimbangu, Hong Xiuquan, and Mani are the many Jewish messianic claimants throughout history, among them Simon bar Kokhba,150  Abu Isa of Pispahan (eighth century), Serene of Shirin (eighth century), Menahem of Chazaria (twelfth century), David Alroy (twelfth century), Abraham Abulafia (thirteenth century), Moses Botarel of Spain (fourteenth century), Solomon Molko (1500-1532), and Sabbatai Sevi.tst  Consider one in particular: the man who, on the Island of Crete in the second half of the fifth century, took for himself the name of Moses. Perhaps prompted by belief that the Son of David would come in the eighty-fifth jubilee (cf. b. `Abod. Zar. 9a-b), as well as by deteriorating conditions for Jews throughout the empire, Moses, over the course of a year of itinerant ministry, persuaded large numbers that he was the long-awaited Messiah, who would lead the faithful, via a dry sea, to the land of Israel. Those who believed in him abandoned their businesses and possessions. On the appointed day of redemption, he promised followers that they would, following their second Moses, see the miracle of the Red Sea duplicated. Some of the faithful, having ventured to a promontory overlooking the sea, flung themselves from the precipice, expecting the waves to part before them. The sea, indifferent as always, took no notice, with predictable and disastrous consequences.  152 That Moses let events go to the bitter end is near proof that he really did expect God's intervention.

Moses had a first-century predecessor. According to Josephus (J. W. 2.261263 [cf. Ant. 20.169-172]), a prophet hailing from Egypt won many followers within Judea. These he led "by a circuitous route from the desert to the mount called the Mount of Olives. From there he proposed to force an entrance into Jerusalem and, after overpowering the Roman garrison, to set himself up as tyrant of the people, employing those who poured in with him as his bodyguard." Josephus adds (Ant. 20.170) that at the command of this Egyptian prophet, Jerusalem's walls were supposed to fall down. Tragically for him and his followers, the procurator Felix (CE 52-60) fell upon the expectant group with heavy infantry, which ended the affair, the leader escaping with his life and earning no further notice from the history books.
If Josephus is close to the facts, this unnamed leader hoped to emulate the achievements of the great Joshua, who, in conquering the Holy Land, saw the walls of a city come tumbling down (Josh 6). But the Egyptian clearly saw himself as more than a new Joshua. For the latter was himself a second Moses,153  and the unnamed prophet, as we meet him in Josephus, is full of Mosaic traits. His title is "the Egyptian" (o Aiyvrtttoq [cf. Acts 21:38]). He reckons himself a "prophet" (cf. Dent 18:15, 18; 34:10). He leads a crowd into "the desert" (tfS ~pgµfaq [cf. Acts 21:38]). And he conducts the people by a circuitous route (rt~ptayaywv [cf. Exod 13:18; and esp. LXX Amos 2:10: 1TEptrjyayov upaq ~v tp ~prjpy, "I led you around in the desert").154  Regrettably, we know little more. The Egyptian did, however, wish to set himself up as a king.155  Surely he thought of himself as the Mosaic viceroy of the latter days.156 


The Egyptian was not alone. We know of a number of other sign prophetst57  as well as a few contemporaries or near contemporaries of Jesus who sought to set themselves up as kings."'  Because they all ultimately came to naught, our knowledge of them, including their eschatological convictions and the religious claims that they might have made for themselves, is minimal. With the Egyptian, however, we find somebody very near Jesus' time and place with, it appears, a remarkable self-conception-a second Moses, wonder-worker, and would-be ruler of Israel. This takes us a considerable way, I suggest, toward the figure we find in the Gospels and thereby makes the latter more historically plausible.
Also relevant for evaluating the exalted figure in the Gospels is 4Q491 frg. 11, the so-called Self- Glorification Hymn preserved at Qumran. Although Maurice Baillet, the original editor, assigned this text to the War Scroll,"'  this now seems doubtful. Instead, further work has shown that the fragment is somehow related to 4Q427 frg. 7; 4Q471b; 1QH' 25-26.160  Baillet was also likely mistaken in identifying the speaker with the archangel Michael. Morton Smith persuaded many that he is, rather, a human being.161 


Discussion since Smith has not determined whether we should identify the speaker with the Teacher of Righteousness or the priestly Messiah or some other figure.  162 It has also failed to resolve whether or not frg. 11 is autobiographical or rather records someone speaking on behalf of a revered figure. Whatever the case may be, the relevant words are these:
... a mighty throne in the divine (0't7Dt) council. No king of yore will sit therein, neith[er] will their nobles. [Who can be compared to me?] None can compare [to] my glory, and none has been exalted save myself, and none can accompany me. I sit [...] in heaven (01n'1[]7'T10VJ'), and none [ ... ] I shall be reckoned with the gods my dwelling is in the holy council.... [W]ho has been accounted despicable like me, yet who is like me in my glory? ... I am reckoned with the gods and my glory with the sons of the King.163 

This passage recounts the exaltation to heaven and enthronement there of a human being who is "reckoned with the gods." This goes beyond anything else we find in the Hodayot. It is not a statement about a representative member of the community but instead a declaration about a very special figure.
As already indicated, the identity of this individual, unfortunately, remains unclear. Yet no one, to my knowledge, has argued that the hymn cannot be autobiographical because no ancient Jew would have made such grandiose claims for himself. Put otherwise, interpreters of the Dead Sea Scrolls have recognized the possibility that someone could have claimed a mighty throne in the divine counsel. Likewise, although we do not know whether the Teacher of Righteousness authored the Self-Glorification Hymn, no one has insisted that this is impossible because other hymns often assigned to the Teacher of Righteousness reflect profound humility and religiosity."'  I submit that the situation regarding Jesus is similar. Nothing we know about him excludes the possibility that he made stupendous claims for himself.165 


The Herald of Isaiah 61:1-3?
I have not, to this point, insisted that Jesus' speech must have featured any particular title, whether "Messiah" or "Son of Man" or some other. Nor have I maintained that he claimed descent from David or related his ministry to this or that scriptural text. I have deliberately sidestepped those issues because of my conviction that the traditional fixation upon titles and upon Jesus' relationship to particular messianic ideas has tended to isolate data that we should rather contemplate in the aggregate. As throughout most of this book, I am interested more in the general than in the particular. From this point of view, the logia and stories in which Jesus is the Messiah are at one with those in which he is the Son of Man; and these in turn are at one with those in which he is the eschatological advocate, and in which he is the eschatological judge, and so on. Although the titles and functions vary, as may the origins of the various traditions, all of them, when they envisage the end, envisage Jesus, which is precisely what, I have argued, he himself did.
So far I have claimed that Jesus took himself to be, like John the Baptist, "more than a prophet" (Matt 11:9 // Luke 7:26 [Q]), indeed much more: he believed himself destined to judge and rule as the chief human figure of the latter days. This way of putting things, however, is a large, abstract generalization. Is it possible to hazard more about how Jesus, in the religious idiom of his Jewish world, conceived his own role?
Several possibilities suggest themselves. Each demands the sort of lengthy discussion that I eschew here. I wish simply, in an attempt to situate Jesus more concretely within his first-century context, to introduce a few options.
According to John's Gospel, some of Jesus' contemporaries regarded him as a prophet (4:19; 6:14; 7:40; 9:17). Mark 6:15 and 8:27-28 report the same thing, as do Matt 21:11, 46; Luke 7:39; 24:19 (cf. Acts 3:22-23; 7:37). I can think of no scholar who has rejected this combined testimony, and no reason to become the exception. Jesus, we may confidently believe, was, in his lifetime, reputed to be a prophet.  166

Did he share this assessment? "Prophet" appears as an implicit self-designation in a few sayings credited to him (Mark 6:4; Luke 13:33; Gos. Thom. 31); also, several of the actions ascribed to him, such as cursing a fig tree (Mark 11:12-14) and turning over tables in the temple (Mark 11:15-16), put one in mind of the strange symbolic actions of certain prophets in the Tanak.161  What is more, recurrent features in the logia evidence a prophetic consciousness. Jesus regularly proclaims judgment and promises salvation, and instead of saying, "I give my opinion" (cf. 1 Cor 7:25), he authoritatively declares, "But I say to you" or "Amen, I say to you."168  The tradition also contains the polemical accusations of detractors who deride Jesus as a false prophet.16'  One naturally supposes that he held the contrary position, that he took himself to be a true prophet. In coming to this conclusion, it may help to recall that even the relatively sober Josephus considered himself some sort of prophet.170 

If Jesus made himself out to be a prophet, and if, in accord with chapter 2, he thought mundane history almost defunct, he may well have associated his ministry with particular eschatological prophecies, reckoning himself to be something other than yet one more in a series. According to several modern scholars, he did just this, finding himself in Isa 61:1-3, which reads, "The Spirit of the Lord GOD is upon me, because the LORD has anointed me; he has sent me to bring good news to the oppressed, to bind up the brokenhearted, to proclaim liberty to the captives, and release to the prisoners; to proclaim the year of the LORD'S favor, and the day of vengeance of our God; to comfort all who mourn; to provide for those who mourn in Zion-to give them a garland instead of ashes, the oil of gladness instead of mourning...."171 


One presumes that, in Jesus' time and place, these words would have been received as something like a blueprint for the latter days. 11Q13 and 4Q521 use Isa 61 to portray the final liberation of Israel's captives'112  and the targum on Isaiah offers an eschatological interpretation of the opening verses.173 

That Jesus associated his ministry with Isa 61:1-3 is an attractive possibility. Not only does Luke 4:16-30, whatever its tradition history,174  deem a sermon on this text fitting introduction to his ministry, but also Mark's introductory summation of Jesus' message (1:14-15) is indebted to Deutero-Isaiah'115  while Matthew's Beatitudes depend upon Isa 61:1-3, as did probably their Q precursor (Matt 5:3-12 // Luke 6:20-23).116  Another Q text, Matt 11:2-4 // Luke 7:22-23, likewise draws upon Isa 61:1-3: "The blind receive their sight [tucpXoi &va(3X~riouoty; cf. LXX Isa 61:1], the lame walk, the lepers are cleansed, the deaf hear, the dead are raised, the poor have good news brought to them [rctwXoi svayyEMgovtat; cf. Isa 61:1]. And blessed is anyone who takes no offense at me."17 


If Jesus found himself and his ministry in Isa 61:1-3, we are perhaps some way to understanding why early Christians came to regard him as o Xptotoc, "the anointed one." For if, before Easter, some acknowledged him to be the divinely anointed prophet of Isa 61:1 (MT: flWt ; LXX: gxptosv), then confession of him as "the anointed one" after Easter would not have come out of the blue. To the contrary, "it is a short step from `the Lord anointed me' to `I am the Lord's Anointed.111171 

Particularly suggestive in this connection is 4Q521, Qumran's so-called Messianic Apocalypse. After foretelling that "[the hea]vens and the earth will listen to his [God's] Messiah" (MIVO), frg. 2 goes on to list miraculous healings very reminiscent of Matt 11:2-4 // Luke 7:22-23 (Q), and it ends up citing Isa 61:1: "He will heal the wounded, and revive the dead, and bring good news to the poor.11171  John Collins has made the intriguing case that in the Qumran text, 1i1'V>0 not only preaches good news to the poor but also performs the miracles listed.  "0 If he is right-I remain unsure-then not only is the figure in 4Q521 remarkably like the Synoptic Jesus, but also we additionally have here an example of how the prophet in Isa 61:1 could gain the title n,WT.lst 


A Prophet Like Elijah?
Jesus, in John Meier's judgment, "consciously took upon himself the role of the prophet Elijah, who was expected to return to restore Israel and prepare it for the coming of its God."182  Meier gives four reasons for his view First, Jesus had an itinerant prophetic ministry in northern Israel, which is where Elijah worked. Second, in calling disciples to follow him, Jesus imitated Elijah's calling of Elisha.n83  Third, by appointing a group of twelve, Jesus showed himself to be about the same task as the Tishbite, namely, stirring up all Israel to religious renewal. One recalls Sir 48:10: the returning Elijah will turn the hearts of parents to their children and restore the tribes of Jacob.184  Fourth, as a reputed miracle-worker, Jesus must have reminded his contemporaries of the wonder-working Elijah, who in Scripture raises the dead.185  Meier sums up: "If the historical record had contained only one of these elements, one might question Jesus' intention of evoking the image of Elijah. But the convergence of so many carefully chosen, programmatic actions inevitably bespeaks the intention of Jesus to present himself to his fellow Jews as the Elijah-like prophet of the end time.11116 

The argument intrigues, especially when one takes into account the wellattested expectation of Elias redivivus,187  which might have captured the at tention of an apocalyptic prophet such as Jesus, as well as the Synoptic notices that some did indeed identify him as Elijah come again."'  Meier's position, moreover, harmonizes with the solid possibility, introduced above, that Jesus found his ministry in Isa 61:1-3, for the figure in 4Q521 who, like the anointed prophet of Isa 61:1, preaches good news to the poor sounds very much like Elijah."'  In other words, there may have been precedent for associating Isa 61:1-3 with the returning Elijah."' 


Yet I remain conflicted on the matter. Parallels between Jesus and Elisha, whose story is told in 1 Kgs 19:16-21 and 2 Kgs 2-13, are perhaps as numerous as those between Jesus and Elijah.191  The latter's successor, according to 2 Kings, began his career at the Jordan by receiving a double portion of Elijah's spirit (2:6-12). He worked in the northern kingdom, as Jesus worked in Galilee. He purportedly raised the dead (4:18-37; cf. 13:20-21), healed lepers (5:1-19), and multiplied loaves (4:42-44).192  Elisha also sought to help the poor and needy (2 Kgs 4:1-7). Beyond all that, Luke 4:27 compares Jesus' situation with that of Elisha; and, in Luke 10:4, Jesus commands his missionaries not to greet anyone on the way, which has often reminded exegetes of 2 Kgs 4:29, where Elisha says to his servant, "If you meet anyone, give no greeting, and if anyone greets you, do not answer.11193  So did Jesus or some of his first follow ers understand his relationship to John to be analogous to the relationship between Elisha and Elijah, Jesus being the successor with a double portion of his predecessor's spirit?194  Or is this to sort things too neatly? Could Jesus have thought of himself as being like both Elijah and Elisha? The latter is, in the Hebrew Bible, much like the former.195  Or did Jesus believe that both he and John were like Elijah?

Not only are these open questions, but anyone adopting Meier's assessment must concede that not one word attributed to Jesus plainly implies his identification with Elijah. On the contrary: three logia may cast doubt upon that equation, the first being Mark 9:12-13, where Jesus says, "Elijah is indeed coming first to restore all things. How then is it written about the Son of Man, that he is to go through many sufferings and be treated with contempt? But I tell you that Elijah has come, and they did to him whatever they pleased, as it is written about him." Although much about these verses remains obscure, they do clearly if implicitly equate John the Baptist with the eschatological Elijah of Mal 4:5-6. This eliminates that role for Jesus.'96  One is moved to ask, Would Christians have turned John into Elijah if Jesus had claimed that role for himself?
The second relevant text is Luke 9:52-56, where James and John desire to act as Elijah once did and call down fire from heaven (2 Kgs 1:9-12). Jesus rebuffs them: "He sent messengers ahead of him. On their way they entered a village of the Samaritans to make ready for him; but they did not receive him, because his face was set toward Jerusalem. When his disciples James and John saw it, they said, `Lord, do you want us to command fire to come down from heaven and consume them?' But he turned and rebuked them. Then they went on to another village." The lesson seems to be that those who follow Jesus will not follow the example of the vengeful Elijah."' 


The third text is Matt 10:34-36 // Luke 12:51-53 (Q): "Do not think that I have come to bring peace to the earth; I have not come to bring peace, but a sword. For I have come to set a man against his father, and a daughter against her mother, and a daughter-in-law against her mother-in-law; and one's foes will be members of one's own household." Commentators have now and again sensed a conflict with Mal4:6.198  The latter foresees the prophet Elijah coming before the great and terrible day of the Lord, his goal being to turn "the hearts of parents to their children and the hearts of children to their parents." The Synoptic text has Jesus doing exactly the opposite, turning parents and children against each other. Once more, then, Jesus is not like Elijah but unlike him.
So the truth is harder to make out than a reader of Meier might presume. Although we have some cause to infer that Jesus identified with Elijah, evidence exists to the contrary too. One could, in theory, account for the conflicting indicators by positing that Jesus thought of himself as Elijah only for a time, later laying that self-conception to rest. Another possibility is that while he partly modeled his ministry upon Elijah, this was at the periphery of his self-understanding and so less significant than Meier supposes. One is unsure what to think.
The Prophet Like Moses?
The expectation of an eschatological prophet like Moses, derived from Deut 18:15-18, had some currency in Second Temple Judaism."'  Since several New Testament writings identify this figure with Jesus,200  our question becomes, Did somebody first make this equation after Jesus was gone, or did he make it before he left?201  The latter alternative would put him in the company of other ancient Jews. Not only did the historical Jeremiah, it appears, interpret his prophetic calling in terms of Dent 18:15-18,202  but, more importantly, some of the sign prophets about whom Josephus imperfectly informs us must have consciously imitated saving acts of Moses.203  What, then, does the Jesus tradition tell us about its hero?

If Luke 11:20 preserves something Jesus said, then he claimed to cast out demons by "the finger of God," which would make him resemble the lawgiver, who similarly worked marvels by "the finger of God" (Exod 8:19).204  And if Jesus instructed hearers to pray for bread for the coming day (Matt 6:11 // Luke 11:3 [Q]) by alluding to the miracle of the manna (Exod 16; Num 11), he may well have perceived his time as that of a new exodus.205  Again, if he composed any of the misnamed "antitheses" in Matt 5 (vv. 21-26, 27-30, 31-32,33-36,37-42,43-48), then he provocatively set some of his imperatives above imperatives of the lawgiver.
For reasons outlined earlier in this book, I cannot dissolve the conditional nature of these sentences. Nor does anyone else, in my judgment, have the ability to turn "if" into "as was the case." I can, however, observe that we have here another pattern, and it extends beyond the several texts just cited. Matthew 12:39-40 //Luke 11:29-30 (Q) characterizes the generation of Jesus with language descriptive of the generation of Moses ("This generation is an evil generation" [cf. Deut 1:35]).206  Matthew 10:37 // Luke 14:26 (Q) daringly inverts the commandment to honor father and mother, seemingly raising a question mark over a Mosaic commandment, or at least its applicability to those literally following Jesus.207  And, as I will urge in the next chapter, the central portion of Q's inaugural sermon, preserved more or less faithfully in Luke 6:27-42, rewrites Lev 19, sometimes in the process turning the sacred text upside down. In thus reiterating, revising, and revealing new Torah, the speaker takes up the mantle of Moses.

The Last Supper also belongs here. In Mark 14:24, Jesus hosts a Passover meal and speaks of "my blood of the covenant" (T6 aipa pov TfiS Staerjxgq [cf. Matt 26:28]). Similarly, in Luke 22:20 and 1 Cor 11:25, he uses the expression "the new covenant in my blood" (Luke: i xatv~ StaOrjxf ~v r4) a`fparf pou; Paul: t xatvq StaOrjxq ~oriv ~v rw ~pw a`{part). Both phrases, as is widely recognized, function partly as allusions to Exod 24:8: "Moses took the blood and dashed it on the people and said, `See the blood of the covenant [MT: T1'7:0-707; LXX: ro aipa r>1S SlaOrjxgS] that the LORD has made with you in accordance with all these words.11,211  Matthew clearly divined the allusion and enlarged it,209  and the perception that the Lord's Supper should be connected with the exodus appears in John 6, where allusions to the Last Supper (see esp. 6:52-58) belong to a discourse that associates the miracle of the manna with the feeding of the five thousand (see esp. 6:30-34).210  There is also 1 Cor 10:1-5, where the Eucharist is likened to the supernatural food that Israel are in the wilderness. From a very early time, then, Christian tradition consistently linked the Last Supper to exodus themes.211  Maybe it did this in part because Jesus himself had already done so.

One more tradition is relevant. The Gospels report that Jesus, on at least one occasion, fed a large crowd in the wilderness (Matt 14:13-21; 15:32-39; Mark 6:30-44; 8:1-10; Luke 9:10-17; John 6:1-15). One can hardly demonstrate that these texts preserve memory, just as one can hardly establish the opposite. All we can say is this: given what we know of the so-called sign prophets of Jesus' day,212  it is not implausible that he too once retreated into the wilderness in order to stir up memories of the exodus. Beginning with the church fathers, commentators on the feeding stories have certainly recalled the tale of the manna.21  John's account, moreover, not only has the crowd hail Jesus as "the prophet" (6:14), by which they must mean the prophet like Moses of Dent 18:15-18,214  but John 6:25-34 further draws explicit comparisons between Jesus and the lawgiver.
The signs that Jesus reckoned himself the subject of Dent 18:15-18 are, to my mind, as substantial as the indications that he thought himself to be the herald of Isa 61, and more substantial than the evidence that he thought himself to he Elijah come again.215  Did he, then, make himself out to he more than one of these figures?
We can hardly object that, if he identified himself with one, he could not have identified himself with another. In Judaism, important persons could hold more than one office or fulfill more than one function. Solomon was sage as well as king. Elijah acted as a priest as well as a prophet. The author of the Tg. Ps 45:3 could envisage king Messiah having "the spirit of prophecy.11216  Ecclesiastes Rabbab 1:8 assumes that the Messiah and the prophet like Moses are one and the same. Beyond all this, Moses was remembered as both a king and a prophet;"  and if some ancient readers of the Tanak may have identified the returning Elijah with the prophet like Moses'211  some modern scholars have identified that prophet with the figure who, in 11Q13, fulfills Isa 52:7 and 61:1-2.211  Jesus, for all we know, made analogous equations.

The Coming One?
John the Baptist, according to Matt 3:11-12 // Luke 3:16-17 (Q), spoke in these terms of an eschatological figure yet to come: "I baptize you in water; but the one to come after me is more powerful than I, whose sandals I am not fit to take off. He will baptize you in holy Spirit and fire. His pitchfork is in his hand, and he will clear his threshing floor and gather the wheat into his granary, but the chaff he will burn on a fire that can never be put out." Critical scholars, although generally agreed that these words probably preserve themes from John's preaching'220  cannot agree upon what figure John had in mindYahweh, Elijah, the Messiah, the Son of Man, or some other. A few have even imagined that the Baptist was deliberately vague. The Gospel writers, however, had no second thoughts on the matter. For them, John obviously was thinking of Jesus. But if Jesus was a hearer of John, what did he think?

I suggest that the Christian interpretation-"the coming one" is Jesus-may accord, not with the interpretation of the Baptist, but with the interpretation of Jesus.22'  That is, whomever John had in mind, Jesus believed himself to be the object of John's expectation, believed himself to be the stronger one who would baptize with fire.
The first piece of evidence for this claim comes from the little episode in Matt 11:2-6 // Luke 7:18-23 (Q). Notwithstanding the difficulties of reconstructing the narrative setting in Q-Matthew and Luke differ on the details-the drift of the story is clear. John sends disciples to ask Jesus if he is the coming one of John's prophetic scenario. Jesus answers indirectly yet affirmatively with a list of items from his ministry,222  a list that clearly alludes to prophecies from Isaiah: the blind see (cf. Isa 29:18; 35:5; 42:7, 18; 61:1), the lame walk (cf. Isa 35:6), the deaf hear (cf. Isa 29:18; 35:5; 42:18), the dead are raised (cf. Isa 26:19), and the poor have good news preached to them (cf. Isa 29:19; 61:1). The dramatic statement ends with "and blessed is anyone who takes no offense at me."
I will not here rehearse the arguments over the origin of this pericope, to which I can add nothing new, except to observe that since it unexpectedly depicts a doubting Baptist and contains no record of the latter's positive response, it is not obviously a free fabrication.223  In any case, if the passage rightly remembers the gist of some exchange between John and Jesus, a couple of things would follow. One is that John's apocalyptic warning about "the one to come after me" envisaged not God or an angel but instead a human agent, for otherwise asking Jesus whether he might be "the coming one" would be senseless.224  The other inference is that Jesus saw himself as that agent. Not only is he the one through whom the miracles of healing are being worked and through whom the good news is being announced, but also the declaration, "Blessed is anyone who takes no offense at me," puts him at the center of things. In other words, if Matt 11:2-6 // Luke 7:18-23 (Q) is not misleading, Jesus' self-conception incorporated John's eschatological expectation.

At least a couple of other texts may offer support for this inference. One is Luke 12:49-50: "I came to bring fire to the earth, and how I wish that it were already kindled! I have a baptism with which to be baptized, and what stress I am under until it is completed!" Although found only in the Third Gospel, these two sentences, which should not be dissolved into two separate sayings with separate tradition histories'221  were not Luke's invention. Clear signs of Lukan redaction are missing,2w  and the difficult zf eXw si is best explained as a non-Lukan Semitism.221  Moreover, the metaphorical characterization of martyrdom as a baptism has its analogy in Mark 10:38-39, and there are even closer parallels in Gos. Thom. 10 ("I have cast fire upon the world, and see, I guard it until it is afire" [cf. v. 16]) and in another extracanonical saying attributed to Jesus: "Whoever is near to me is near to the fire; whoever is far from me is far from the kingdom."228  A tradition, whatever its origin, remembered Jesus saying that he would dispense fire.
As for the meaning of Luke 12:49-50, the line originally must have concerned the final judgment.229  Not only does the Tanak link fire with God's wrath, eschatological destruction, and the day of the Lord'21'  but the same is true of later literature.211  More importantly, everywhere else in the Synoptics, with the exception of Mark 9:22 (the possessed boy who throws himself into the fire) and Luke 22:55 (Peter warming himself in the courtyard), rthp has to do with the great assize.

How, then, is Luke 12:49-50 related to the message of the Baptist? Among the handful of logia that Q puts into the mouth of John, three refer to fire: Matt 3:10 // Luke 3:9 ("thrown into the fire"); Matt 3:11 // Luke 3:16 ("baptize in fire"); Matt 3:12 // Luke 3:17 ("burn with unquenchable fire"). If these sentences are anything to go by, John imagined that the last judgment would, as in Zoroastrian eschatology, fall upon the world as a fiery stream; and he drew a contrast between that future ordeal, baptism in fire, and his own ritual, baptism in water. Presumably, the one immersion would protect people during the other immersion.232 

Now if-I have not abandoned the conditional-Jesus ever similarly spoke of baptism and of fire in the same utterance, as Luke 12:49-50 purports, it is altogether likely that conceptions similar to those of the Baptist were on his mind.233  Jesus, that is, would have anticipated going through the eschatological baptism himself, as his submission to John's prophylactic baptism independently attests. He would have expected to "be salted with fire" (Mark 9:49), to suffer eschatological trial, to enter the fire that "will test what sort of work each has done" (1 Cor 3:13).234 

But Luke 12:49-50 says more than this. It, like Gos. Thom. 10 and the related agraphon in Origen and Didymus, makes Jesus himself the dispenser of that baptizing fire: "I came to bring fire to the earth." On the natural assumption that some of his hearers had been John's hearers and so were familiar with the latter's proclamation of a coming one who would baptize with fire, would Jesus not be making a stupendous albeit implicit claim? If one believed that Jesus had come to cast fire upon the earth, then must he not be the eschatological figure of judgment prophesied by John?235  "I came to bring fire to the earth" seems, as Jerome saw, to answer to John's "He will baptize you with fire."236  Luke 12:49-50 is L's analogue to the Q text, Matt 11:2-6 // Luke 7:18-23. The coming one (o ~pXoµsvoc) has come ('X0ov).

There is yet one more text that may-I do not say does, but only may-link Jesus with the figure of John's expectation. The parable of the binding of the strong man, preserved in Mark 3:27; Matt 12:29 // Luke 11:21-22 (Q); Gos. Thom. 35, runs as follows in its Markan form: "But no one can enter a strong man's house and plunder his property without first tying up the strong man; then indeed the house can be plundered." As most commentators from patristic times to the present have seen, o ioXvpoc is the devil, Satan. The designation is unusual, because whether or not Isa 49:24-25 and 53:12 lie behind the parable, no extant pre-Christian text calls Satan "the strong one."237 

Within its parabolic context, ioxupoc emphasizes the power of the householder, which in turn becomes a statement about the strength of the other figure in the parable, the one who can bind the strong man and plunder his goods. Now, there can be no doubt as to who this second character is. Jesus, in his successful ministry of exorcism, has overcome the power of the devil. He is the one who is stronger than the strong man. He is, one could say, and as Luke does say in 11:22 (perhaps reproducing Q's wording), o ioXup6tspoc. Although the strong man may overcome human beings, he himself is overcome by the stronger Jesus. So the parable of the binding of the strong man is christological. It is a statement about Jesus the exorcist, about his strength, about his being stronger than the strong one.
What would follow if we knew both that Jesus composed the parable of the strong man, and that, before him, John the Baptist had publicly proclaimed a stronger one to come? We might then decide that Mark 3:27 was intended not just to make a statement about exorcistic powers but to provoke thought about Jesus' eschatological role: can this be the stronger one who is to come? Some exegetes, for what it is worth, have read Mark 3:27 or one of its Synoptic parallels just this way.231 


Davidic Messiah?
The title "Christ" (xptotdc) appears neither in Q nor in the Gospel of Thomas.239  This fact does not require or imply that the equation "Jesus = Messiah" was a "later development."240  Romans 1:3-4 and 1 Cor 15:3 establish that, from a very early time, some followers of Jesus confessed him to be "Messiah,"241  as does the repeated use of Ps 2, understood as messianic, in so many first-century Christian texts.242  Our best bet is that, like the Peter of Acts 2-3, some who first announced Jesus' resurrection also called him f'Wn;243  that is, they crowned him Israel's eschatological king, just as Akiba reportedly hailed Simon bar Kokhba as Messiah.244  Indeed, the double name, "Jesus Christ," probably goes back to the Aramaic confession Ni11Wl] y1W, "Jesus [is] the Messiah," which became, in Greek, the compound designation, 'Igooic Xptot6S.245 


The identification of Jesus as o Xptot6S and so as a royal deliverer indicates that some early Christians hoped for the redemption of Israel and an end to Roman rule; and if, as we have no reason to doubt, some of those who thus hoped had listened to Jesus himself-several New Testament texts assume that at least Peter regarded his teacher as "Messiah" (Mark 8:27-30; Acts 2:36; 3:18, 20; 1 Pet 1:1-3)-this certainly ups the odds that Jesus moved in a world of messianic expectations, for presumably his followers followed him "precisely because they agreed with him."246 

Does the evidence allow us to go any further? Countering a far-flung conviction among New Testament scholars'211  John Meier recently has contended that Jesus took himself to be the Davidic Messiah.248  Meier's argument unfolds through a number of steps. They are worth examining.

a. The infancy narratives in Matthew and Luke reveal that, independently of Mark, sources for Matthew and Luke depicted Jesus as the messianic Son of David.
b. Paul's use of a traditional formula in Rom 1:3-4-"the gospel concerning his Son, who was descended from David according to the flesh and was declared to be Son of God with power according to the spirit of holiness by resurrection from the dead, Jesus Christ our Lord"-assumes that Christians whom the apostle has never met will take its contents for granted. This implies the antiquity of belief in Jesus' descent from David as well as its popularity in the churches. Paul himself, notably, nowhere else evinces interest in this theme.
c. 2 Tim 2:8 reinforces what we learn from Rom 1:3-4, for the verse incorporates a variant of the tradition in Romans and may even be, from the tradition-historical perspective, older.249 

d. Although the Fourth Gospel names David only once, that single occurrence suffices to show John's familiarity with the tradition that Jesus was a Davidide: "Has not the scripture said that the Messiah is descended from David and comes from Bethlehem, the village where David lived?" (7:42).
e. Mark 10:47-48 (blind Bartimaeus imploringly addresses Jesus as "Son of David"); 11:1-10 (a crowd hails Jesus' entry into Jerusalem with the words "Blessed is the coming kingdom of our ancestor David"); and 12:35-37 (Jesus poses the enigmatic query about David's "son" and "lord") establish, for Meier, that Jesus' identification as the Son of David belonged to Mark's tradition as well.
f. Insofar as we can distinguish Matthean redaction from M material, the latter does not appear to have been much concerned to promote a Son-of-David Christology.
g. On Meier's reading, Luke's Gospel, aside from its infancy story and its version of the genealogy of Jesus, which lists David as an ancestor of Jesus without stressing the fact (3:23-38), also fails to develop Davidic themes; and the few places in Acts that feature or presuppose a Sonof-David Christology echo, in all probability, early Jewish-Christian proclamation.
h. Hebrews acknowledges Jesus' Davidic status only in passing (1:5; 7:14).
i. Although neither "Son of David" nor "seed of David" appears in Revelation, the book identifies Jesus as the Davidic Messiah in 3:7; 5:5; 22:16.

The upshot of Meier's survey of the New Testament is this: belief in Jesus' Davidic descent was tradition for John the seer, the author of Hebrews, the four evangelists, and Paul; and it "reaches back in many forms to the earliest days of the church and continues to be referred to throughout the first and second Christian generations down to the relatively late books of Acts and Revelation. Yet no New Testament author makes Davidic descent the main focus of his redactional Christology.."25° 

With all this as prologue, Meier finally addresses the key issue: when did belief in Jesus' Davidic messiahship first surface? Meier answers with three further propositions.
j. Given the variety of first-century eschatological figures to choose from, nothing necessitated that Christians remake Jesus into a descendant of David after Easter if he had not already been one before Easter. There were other ways of promoting the significance of one's religious savior.211 

k. Second Temple Judaism knew nothing of the death and resurrection of the royal Davidic Messiah, at least before the end of the age.252 

1. One could become "king of the Jews" and not be a Davidide, as the Hasmonean dynasty shows.
All of this, according to Meier, makes it less than obvious that Christian theology fabricated, against the facts, Jesus' descent from David. Given, then, the antiquity of the Son-of-David Christology, it plausibly, for lack of a better story, reaches back to the time of the historical Jesus himself.253 


So far Meier. Does he compel? He is right to urge that Christians could have exalted Jesus without insisting on his Davidic descent, and he is right to insist that Christians, from very early times, thought Jesus to be a Davidide. Beyond that, one might add, some first-century Jews did, rightly or wrongly, think themselves to be David's descendants.254  Maybe Jesus' immediate family was among them.255 

And yet Meier has not exorcised all my doubt. For one thing, he has overlooked some of the pertinent evidence-for example, the Davidic typology in Mark 14-and so probably underestimated the interest of the Synoptic evangelists and John in Jesus' Davidic status.256  For another, while one acknowledges that turning Jesus into the Son of David was not theologically incumbent-the extant sources, or at least the early ones, fail to remark on Simon bar Kokhba's Davidic ancestry2S7-several  biblical oracles as well as dissatisfaction with the non-Davidic Hasmoneans could have strongly suggested that Israel's chief redeemer be from David's house.258  The Messiah's Davidic lineage clearly mattered to some Jews, such as the authors of 4Q252 5:1-4; 4Q174; Pss. Sol. 17.259 


Such lineage might equally have mattered to some early Christians, whatever pre-Easter memories did or did not call to mind. This is all the more true because many Christian texts that concern themselves with the promises to David borrow the language of 2 Sam 7:12: "I will raise up [MT:'T1t l; LXX: avaatrjow] your offspring after you." One has no difficulty imagining early Christians divining in this oracle a testimony to Jesus' resurrection, which would in turn imply that he was David's son.2'0  The manipulation of pedigrees in the ancient world was no doubt common.261  Rabbinic legend, one recalls, seemingly created a Davidic ancestry for Hillel in order to enhance his status.262 

Another issue for Meier, one that has in the past proven decisive for many, is the "gap between the nonmilitant, nonroyal career of Jesus as reported in the Gospels and his death and subsequent veneration as king-messiah, and it may not be possible to bridge it."263  This is because, even though there was no "standard concept of the Messiah,"264  we may nonetheless "speak of a common Jewish hope for a royal messiah from the Davidic line";265  and much Jewish imagination, it seems fair to generalize, associated that Messiah with warfare.266  As John Collins observes, forecasts of the Davidic king to come often cite or allude to Isa 11:4 and Num 24:17-19, which are texts of militant conquest.2G7  The former foresees a figure who "shall strike the earth with the rod of his mouth, and with the breath of his lips ... shall kill the wicked." The latter prophesies that "a star shall come out of Jacob, and a scepter shall rise out of Israel; it shall crush the borderlands of Moab, and the territory of all the Shethites.... One out of Jacob shall rule, and destroy the survivors of Ir." One also recalls Philo, Rewards 95: "For there will come forth a man, says the oracle, and commanding his troops and fighting war he will subdue great and populous nations."268  Even Pss. Sol. 17:21-44, where "the Son of David" relies not on horse and rider or bow, collects neither gold nor silver for war, and strikes the earth not with a sword but with "the word of his mouth," is full of the imagery of combat. The "Lord Messiah" will "destroy the unrighteous rulers," will "purge Jerusalem from Gentiles," will "drive out sinners from the inheritance," will "smash the arrogance of sinners like a potter's jar," and will "shatter all their substance with an iron rod" (vv. 22-24). He is, in short, a "violent warrior."269  Could Jesus, remembered as the author of "love your enemies" (Matt 5:44 // Luke 6:27 [Q]), have thought of himself in such termS?271 


Although this objection carries weight, it probably should not carry the day. Not only did Jesus believe in divine judgment,"  but also, as we have seen, some scholars think that he took himself to be Elijah come again; and yet the Tishbite's memory was thoroughly implicated in violence. He commanded the prophets of Baal to be slaughtered (1 Kgs 18:40); he twice called down fire from heaven to incinerate perceived enemies (2 Kgs 1:9-12); and tradition identified him with Phinehas, the priest famed for his zeal, which manifested itself in spearing an Israelite and the Midianite woman whom he had brought into his family.272  One understands why Apoc. El. 4:7-13, when recounting events of the end time, has the prophet fighting the antichrist.

Similarly, although Jesus may well have thought of himself as the prophet like Moses-I believe that he probably did-Moses too failed to turn the other cheek. He murdered an Egyptian who smote a Hebrew (Exod 2:11-12). He repeatedly called down plagues upon the Egyptians, the last of which took their firstborn (Exod 7-12). He stretched forth his hand so that the waters of the Red Sea turned back upon Pharaoh's army and swept it all away (Exod 14:26-29). And he quashed Korah's rebellion by calling the earth to open up and-swallow, his opponents (Num 16).
If, notwithstanding all the violent associations, Jesus identified with Moses and/or Elijah, then maybe he also, notwithstanding the militant associations, identified with the Davidic Messiah.
Early Christians were fond of referring Ps 110 to him, despite its battlefield rhetoric-"your enemies your footstool," "you lead your forces," "shatter kings," "shatter heads." If they could adopt and transform this brief psalm, emphasizing some of its elements and ignoring others, then could Jesus not have adopted and transformed Davidic messianism, emphasizing some of its elements and ignoring others?
Meier, however, faces yet another objection: the Jesus tradition has its protagonist saying next to nothing about the messianic Son of David. Direct statements appear only in Mark 9:41 ("whoever gives you a cup of water to drink because you bear the name of Christ will by no means lose the reward"); Matt 23:10 ("have one instructor, the Messiah"); Luke 24:26, 46 (the risen Jesus speaks of himself as "the Christ"); John 4:25-26 ("The woman said to him, `I know that Messiah is coming....' Jesus said to her, `I who speak to you am he,"' RSV); 17:3 ("this is eternal life, that they may know you, the only true God, and Jesus Christ whom you have sent"). All these verses are, by common consent, late and secondary.273 

One might counter by appealing to Mark 12:35-37, holding that here Jesus assumes his own messianic status: "While Jesus was teaching in the temple, he said, `How can the scribes say that the Messiah is the son of David?"' Yet the import of this text is notoriously obscure.274  It has always left me nonplussed.
Equally frustrating, at least for our immediate purposes, is Mark's story of Jesus' entry into Jerusalem, where crowds hail the coming of David's kingdom and where Zech 9:9 may be in the background (cf. Matt 21:4-5; John 12:15). Since it is nearly impossible to determine what details are theological and literary expansion, it is perilous to conjecture exactly what Jesus had in mind.275  The same doubt hangs over Matthew's version of events at Caesarea Philippi, which might at first glance seem to be of help. For although the evangelist has Jesus respond to Peter's confession ("You are the Messiah, the Son of the living God") with a beatitude ("Blessed are you, Simon son of Jonah!") (16:13-20), in Mark's parallel, which most scholars suppose more primitive, the response is equivocal: "He sternly ordered them not to tell anyone about him" (8:30).276 


More promising is the scene before the Sanhedrin, because Otto Betz was right: the subtext is 2 Sam 7:12-16, Nathan's oracle about David's son.277  When the high priest, reacting to the charge that Jesus will destroy the present temple and raise up a new one, inquires if he thinks himself to be Messiah and Son of God, the reason must lie in Nathan's oracle, which prophesies that a Davidic descendant will be God's "son" and will build the temple (2 Sam 7:12-16). In addition, Jesus responds with "I am" (~yw sipt).
Even here, however, there are problems, aside from the knotty issue of historicity.278  The words ~yw sipt are the majority reading; O f13 565 700 25425 pc Or have, instead, diriaq Ott EyC) Eipt, "you say that I am." Although the latter might be assimilation to the Matthean and Lukan parallels (66 EirtaS and upCtq X~ysts Ott ~yw sipt, Matt 26:64 and Luke 22:70, respectively), the minor agreement against Mark is readily explained by positing, as the Markan original, Eirtaq Ott Eyw siµt.279 

Looking over the previous pages, I find it very hard to know what to think. The data are not harmonious. If, however, Jesus did read himself into Isa 61:1-3, where the prophet says, "The LORD has anointed me," it would have been natural for others to think of him as "anointed," as a "messiah." Furthermore, the less central that one supposes the title "(the) Messiah" to have been among Jews in general-much recent scholarship has tended to downplay its significance-the less obvious it is why the early Christians alighted on that particular designation, all the more if Jesus drew no attention to it.280  This is, for me, a weighty consideration, especially in view of what I have maintained throughout this chapter, that Jesus thought of himself as a king, destined to take center stage in God's eschatological drama. So maybe he encouraged or at least did not counter belief in his status as a royal Davidide.211 


Still, if that is the right inference, the evidence remains frustratingly meager. The Gospel of Matthew itself may indirectly attest to this circumstance. It has Jesus, in response to Peter's confession of his messiahship, categorize the apostle's declaration as a revelation of God: "Flesh and blood has not revealed this to you, but my Father in heaven" (16:17). The words seemingly assume that the apostle is not just repeating what he has learned from anyone else, including Jesus, who before Matt 16 has been wholly mum about "the Messiah.""' 

I am left with questions. Was Jesus like the author of the Similitudes of 1 Enoch, for whom eschatological subjects were central but the expectation of a Davidic Messiah seemingly marginal?283  Or did Jesus deliberately, for practical reasons, distance himself from messianic expectations, perhaps because he wanted, at least for a time, to avoid controversy or arrest?284  Or was his motivation, as one who taught love of enemies and perhaps deliberately rode into Jerusalem on a donkey instead of a warhorse, more ideological? Was he uneasy with some of the violence of his tradition? Or was he perhaps uncer tain, less than fully persuaded in his own mind about his own role?285  Or did his convictions change over time?286 


Or, to add one more possibility, did he think himself not yet the Messiah but destined to be such in the future?287  Jewish kings were not born but made. They ascended the throne only when they received anointing.288  During his lifetime, Jesus of Nazareth, it is obvious, never sat on a throne; and even if a historical episode lies behind the anointing story in Mark 14:3-9, where an unnamed woman pours ointment on his head, it can hardly have served to make him a sovereign.219  Jesus was no king. At best, he could have hoped to become such.290 


I would, if forced, place my bet on this last option, Jesus as messias designatus: he saw kingship as a hope or a destiny, not an accomplishment. This hypothesis elucidates three intriguing texts:
• Acts 2:36: "Let the entire house of Israel know with certainty that God has made him both Lord and Messiah, this Jesus whom you crucified."
• Acts 13:32-33: "We bring you the good news that what God promised to our ancestors he has fulfilled for us, their children, by raising Jesus; as also it is written in the second psalm, `You are my Son; today I have begotten you."'

• Rom 1:3-4: ". . . the gospel concerning his Son, who was descended from David according to the flesh and was declared to be Son of God with power according to the spirit of holiness by resurrection from the dead."
William Wrede famously found in these passages awareness on the part of early Christians that Jesus received his messianic status only at the resurrection, from which fact Wrede inferred that Jesus had no messianic awareness.29'  The conclusion, however, is not obligatory. Is it not more likely, given what we have learned throughout this chapter, that Jesus thought of himself as a king in waiting, and that his followers, after his departure, declared that he was waiting no longer: he had come into his kingdom?292 

Although our uncertainty on the subject frustrates, we should perhaps not be so surprised at the outcome. As observed in the previous chapter, charismatic leaders are often deliberately enigmatic. Being inscrutable, failing to meet expectations, and keeping others guessing are effective ways of gaining and retaining people's attention, ways of producing fascination. As illustration, it appears nearly certain that Rabbi Menachem Schneerson, the late leader of the Lubavitchers, believed that he was the Messiah. He assured his followers that their generation was the generation of Messiah, that Messiah had already been revealed, and that Messiah's first name was "Menachem." And yet he remained equivocal:
The Rebbe refrained from any open, explicit proclamation of his own messianic identity ... and continued to encourage leadership roles for people who were known to oppose the messianists. A long-time aide has reported that the Rebbe once told him, "The man who is the Messiah has to have this revealed to him from above, and at present this has not been revealed to me." Though in his last years the Rebbe tolerated and even appears to have encouraged the singing of the formula declaring his messiahship-"May our Master, Teacher, and Rabbi the King Messiah live forever"-he also remarked that he should really leave the room when the slogan was sung and remained only because leaving would do no good. In the 80's he expressed strong criticisms of people who published messianist material, and he made a similar remark as late as 1991. On one occasion, he is reported to have responded to a petition addressed to him in his capacity as the messiah by saying, "When he comes I will give it to him."293 


The Rebbe's enigmatic conduct is not anomalous but rather typical. It illustrates the general circumstance that, although some Jewish messiahs "may call themselves messiahs," on the whole "they prefer to have others call them that."294  This brings to mind Mark 8:27-30, where Jesus' response to Peter's confession of his messianic status is summed up in the words "And he sternly ordered them not to tell anyone about him" (v. 30). Even if, as so many often presume, v. 30 is editorial, one might speculate that Mark's pericope nonetheless remembers Jesus' strategy of neither denying nor affirming messianic claims made on his behalf,295  or of keeping his eschatological identity mostly to himself. We might even wonder whether Jesus was familiar with a tradition that the Messiah will be hidden'296  to be revealed only by God.297  Could he have thought something akin to what Justin attributed to Trypho, that the Messiah, "if he has indeed been born and exists anywhere, is unrecognized and does not even know himself, nor does he have any power, until Elijah comes and anoints him and reveals him to all"?298  This would have been consistent with Jesus' conviction that the kingdom of God would come not through human effort, but entirely through God's miraculous intervention2-a  conviction at home in Jewish messianism, which has often regarded the redemption as worked by "God and God alone, independently of human behaviour or religious achievements."300 


Son of Man?
At this juncture an objection presents itself. My list illustrating christocentric eschatology (pp. 227-30) contains sayings in which Jesus speaks of "the Son of Man" in the third person, and one can ask, Might it not be, as Bultmann and others have surmised, that these sayings originally adverted to someone besides Jesus?301  And if so, does this not mean that he gave someone else star billing?
In response, I wish to make six points, which together seem to me to nullify this possible protest.3oz 

1. The large number of logia that feature the expression o uio tov avepwnou, so odd in Greek, as well as its appearance across the sourcesMark, Q, M, L, John, Thomas303-more  than incline me to assume that an Aramaic equivalent (presumably [N]Wi[N]-77) goes back to Jesus.304  In addition, given my understanding of his eschatology, I have no difficulty believing that he used the phrase of an eschatological figure. I reject the hypothesis that he always employed "the son of man" as a mundane idiom, to refer to his present circumstances, and that it was only later Christians who, with an eye on Dan 7, bestowed eschatological content on and o viSS rov &v0p6iiou.305  I am rather persuaded that Jesus probably used the Aramaic idiom, at least on occasion, to refer to Daniel's vision of the final judgment.306 


2. In the sources as we have them, Jesus is the Son of Man, and this must also have been true for Q as Matthew and Luke knew it.307  Even if, then, Jesus did have in view another yet to come, some tradents found it appropriate to suppose that he spoke of himself instead. This in itself would be significant: his memory was such that equating Jesus with a heavenly redeemer made sense to some.

3. Whether Jesus envisaged himself or another coming as "the Son of Man" is a contested issue because the repeated use of the third person is so striking. It is, however, far from determinative. Autobiographical statements need not be, for any number of reasons, in the first person.308  Paul opens his reminiscence in 2 Cor 12:1-4 with "I know a person in Christ,"309  and Solomon declares in T. Sol. 3:5, "Blessed are you, 0 Lord God almighty, who gave to your servant Solomon the wisdom that attends your thrones and who subjected to me all the power of the demons.""' 

Often in biblical texts, "self-reference by title is used where the speaker's public aspect, which is thus presented, is significant in the situation, while his personal aspect, which is thus obscured, is not."311  Did Jesus then perhaps employ "the Son of Man" as a sort of title, in allusions to Dan 7:13-14?
Consider a parallel. Mark's Jesus says, in 13:32, that the angels do not know the time of the end, and neither does "the Son." The unqualified "the Son" (o ui6S), although in itself a mundane Greek expression, is, for Mark, a title. It shows up again in Q, in the saying about the Father knowing "the Son" (e.g., Matt 11:25-27 // Luke 10:21-22; cf. John 3:17, 35-36; 5:19-27). To my knowledge, no one has ever suggested that the logia about "the Son," whoever first composed them, ever envisioned anybody besides Jesus, despite use of the third person. The same is true of Mark 9:41; Matt 23:10; John 17:3, in which Jesus speaks of "the Messiah," as also of the following sentences, in which generic third-person nouns carry autobiographical sense:

• Matt 10:24-25: "A disciple is not above the teacher."
• Mark 6:4: "Prophets are not without honor."
• Luke 13:33: "I must be on my way, because it is impossible for a prophet to be killed outside of Jerusalem.11312 

One can, then, if so inclined, sensibly hold that Jesus was a bit like the Lubavitcher Rebbe, who almost certainly thought himself to be the Messiah and yet consistently spoke of that figure in the third person.3'3 

4. Even if, and despite the observations just made, Jesus did have in view someone other than himself, that need not remove him from center stage. The eschatological spotlight could be on more than one individual at a time, as 1QS 9:9-11 ("the prophet and the anointed ones of Aaron and Israel") and 4Q175 (citing Dent 18:18-20; Num 24:15-17; Dent 33:8-11) attest. These texts anticipate two messiahs as well as a prophet like Moses.314 

5. Jesus' words about the coming of the Son of Man were, one might conjecture, deliberately open-ended because their realization had to be left to the Deity. Riding clouds and assembling the quick and the dead for judgment are beyond human ability."'  If Jesus were ever to do such things, divine intervention would have to make them possible.316 

6. A final point of potential relevance: some ancient texts attest to the idea of celestial doubles or heavenly alter egos.317  In Manichaean sources, Mani has a twin who brings him revelation. This twin in the upper world, his "mirror image" (CMC 17:15-16), is the Paraclete, but then so is Mani.318  As Mani says in CMC 24:12-15, "I am that one from whom I was separated.... I myself am that one who is unshakable."319  In Acts 12:12-15, Peter, miraculously freed from prison, is mistaken for "his angel": Peter "went to the house of Mary, the mother of John whose other name was Mark, where many had gathered and were praying. When he knocked at the outer gate, a maid named Rhoda came to answer. On recognizing Peter's voice, she was so overjoyed that, instead of opening the gate, she ran in and announced that Peter was standing at the gate. They said to her, `You are out of your mind!' But she insisted that it was so. They said, `It is his angel."' Although not all exegetes agree, the reasoning of the skeptics seems to be this: if Peter is in jail yet someone at the gate resembles him, it must be his guardian angel, who is his twin.120 


In some gnostic circles, Judas was evidently the human alter ego of the astral king of demons, Ialdabaoth, who resides in the thirteenth level above earth.32'  And among Valentinians, to judge from a fragment of Heracleon, the elect individual has an angelic ov~vyoq or partner in the Pleroma, with whom he or she will eventually be united.322 


In Joseph and Aseneth, the archangel Michael seems to be the "angelic double"323  of the patriarch Joseph. Each character is in charge of his master's kingdom (4:7; 14:8; 15:12; 21:21). Each bears the title apxwv (1:3; 4:7; 14:8; 15:12; 20:9; 21:21). Each appears as a great heavenly light (6:2; 14:2). Each rides a chariot and initially arrives from the east (5:4; 6:1; 17:7). Each, when he appears, causes Aseneth to tremble with fear (6:1; 14:11). Above all, the two look alike: "And Aseneth raised her head and looked, and behold, a man [Michael the archangel] in every respect like Joseph [Kara rtavta opotoS tw 'Iwotp], with stole and crown and the royal staff [cf. 5:5], except that his face was like lightning and his eyes as light from the sun and the hairs of his head like a flame of fire from a burning torch and hands and feet like iron shining forth from a fire" (14:8-9).
In the Prayer of Joseph, frg. A, the patriarch Jacob utters these arresting words: "I, Jacob, who speak with you, am also Israel, an angel of God and a ruling spirit. Abraham and Isaac were created before any work. But I, Jacob, whom men call Jacob but whose name is Israel, am he whom God called Israel which means, a man seeing God, because I am the firstborn of every living thing to whom God gives life."324  Although this obscure fragment probably equates Jacob with the angel Israel, who has come to earth and somehow forgotten his true identity, it must be related to the well-known tradition that the features of the patriarch Jacob/Israel have a heavenly correlative on or near God's throne.325  It seems likely enough, reading between the lines, and as James Kugel has suggested, that some Jews held the earthly Jacob to have a heavenly counterpart. Such a belief could have arisen from the Hebrew of Gen 32:29 (017*N-03J T1'7W), taken to mean, "you [Jacob] have been exalted with God," and/or from the popular etymology of Israel's 7N7)326name, "the man who sees God" (~WIW' being supposed to derive from W'N  Since Jacob was on earth, not in heaven, he was neither exalted in that place nor privileged with the constant vision of God; so it must have seemed incumbent to posit a supercelestial twin. Surmising such an idea helps account for the unnamed Nag Hammadi text that turns the figure in Exod 4:22 ("Israel is my firstborn son") into a heavenly being,327  as well as Pirqe R. El. 37, which recounts that the angel who wrestled with Jacob gave him his own name, for he too was called "Israel"328-a  legend known already to Justin.329 


A related idea probably appears in the Similitudes of 1 Enoch, at least as we now have them. Throughout this text, Enoch sees and writes about the Son of Man in the third person. In (the probably secondary) chapter 71, however, we learn (although this is subject to dispute) that the seer and heavenly Son of Man are somehow one and the same: "you are the son of man who was born to righteousness" (v. 14).330 

Is it possible, then, that some of Jesus' words about the Son of Man were about his heavenly twin or counterpart, with whom he was one or would become one?331  I leave the question open'312  recognizing its speculative nature, yet adding that an affirmative response would be consistent with several facts:

a. If Jesus and the heavenly Son of Man were two yet one, this would neatly explain why in some sayings the Son of Man is Jesus on earth, while in others he is a heavenly figure who for now remains in heaven.
b. Whatever the original intention of the author of Dan 7, it is easy enough to construe "the one like a son of man" in 7:14 as an angel, maybe Michael.333  On this reading, the people of God have a heavenly representative, for their future triumph is his future triumph, as is made plain by a comparison of 7:14 ("To him was given dominion and glory and kingship, that all peoples, nations, and languages should serve him. His dominion is an everlasting dominion that shall not pass away, and his kingship is one that shall never be destroyed") with the strikingly similar 7:27 ("The kingship and dominion and the greatness of the kingdoms under the whole heaven shall be given to the people of the holy ones of the Most High; their kingdom shall be an everlasting kingdom, and all dominions shall serve and obey them").334  When one further reckons with the Similitudes of 1 Enoch, which depend upon Daniel's vision of the last judgment335  and seemingly identify Enoch the seer with the Son of Man, it appears that Dan 7 might very well have prompted hearers to think in terms of correlations between the heavenly and the earthly and indeed of otherworldly representatives or counterparts.
c. The hope that humanity's eschatological destiny will be angelic is well arrested'336  and this also could have encouraged Jesus to imagine his future identification with an angelic savior, which in turn might help explain why Christians often characterized Jesus in angelic terms.337  (Alternately, Jesus could have drawn the same inference if he thought of himself as the Davidic Messiah, because both 1 En. 37-71 and 4 Ezra identify Daniel's "one like a son of man" with the Messiah'33'  as may also 4Q246.339  We have here an old exegetical tradition, which the New Testament [e.g., Matt 16:13-20; Mark 14:61-62] and the rabbis [e.g., b. Sanh. 98a; Num. Rab. 13:14] also attest.)140 


d. Bultmann observed that, had Jesus imagined himself coming on clouds of heaven as the Son of Man, he would "have had to count upon being removed from the earth and raised to heaven before the final End ... in order to come from there on the clouds of heaven to perform his real office." Bultmann then asked, "But how would he have conceived his removal from the earth? As a miraculous translation?" He answered, "Among his sayings there is no trace of any such fantastic idea.""'  The problem, however, would dissolve if Jesus had been speaking of his heavenly counterpart.
e. Although I cannot see that they anywhere relate themselves to traditions about the Son of Man, some ancient texts do indeed teach that Jesus had a twin.342  Could this curious idea descend ultimately from belief in his heavenly Doppelganger? Oddly enough, Jesus himself seems to become a heavenly twin in some Manichaean sources.  113

So, then, did Jesus think of the Son of Man as his celestial twin, his heavenly alter ego or true self? I do not pretend to know. The previous pages, which contain much speculation, do not move from possibility to probability. They do, however, suffice to show that if Jesus did use the third person to speak of the future coming of the Son of Man, that is no good reason to reject the main thesis of this chapter, which is that he was the center of his own eschatological scenario.
Final Remarks
Barnabas Lindars wrote,
The apocalyptic notion of the agent of the divine intervention is the foundation of New Testament Christology... The most primitive Christology can thus be formulated as follows: Jesus is the man whom God has designated to perform the judgement and to usher in the everlasting kingdom of God's righteousness; as such he has been exalted to the throne at the right hand of God and declared to be the Messiah; he will soon be revealed, wickedness will be extirpated, and the righteous ... will enter the joy of the kingdom.311 

The main thesis of the present chapter offers an explanation for both the great age of this Christology and its prevalence in our sources: Jesus himself already promoted a version of it, so it was there from the beginning.
Jesus did not envisage a "brokerless kingdom."345  Nor did he proclaim a "kingless kingdom."346  Rather, when he looked into the future, he saw thrones, including one for himself.34'  What caused him to hold such a conviction is not subject to analysis. We can know only the fact, not the why.

For my major conclusion, I claim exactly what Thucydides did for his history: "We have used only the plainest evidence and reached conclusions which are reasonably accurate, considering that we have been dealing with ancient history" (Hist. 1.20). I have not, I concede, constructed a proof, because my arguments will not convince those firmly persuaded already to the contrary. But I do contend that I have made a compelling argument, because it should persuade those not antecedently committed to its falsehood.
No follower of Jesus, to our knowledge, ever called Paul divine or reckoned him a god.348  Christians did, however, say astounding things about Jesus, and that from the very beginning. The differing evaluations, I submit, had something to do with who those two people actually were.349  We should hold a funeral for the view that Jesus entertained no exalted thoughts about himself.350 


 













Aphorisms and parables do not lend themselves to long speeches. By definition the sage is a person of few words. Accordingly, Jesus probably did not collect his sayings into extended discourses such as we find in the Sermon on the Mount (Matthew 5-7) or in the Gospel of John.

-Robert W. Funk
It is hardly to be supposed that Jesus went round peppering his auditors with pellets of disconnected apophthegms.

-John A. T. Robinson
esus of Nazareth was an aphorist, a rhetorically gifted teacher adept at constructing brief parables and delivering memorable one-liners. After his departure, however, his followers remembered his pithy formulations by combining them into collections, much as the book of Proverbs gathers wisdom sayings that were originally independent. Isolated logia gained interpretive company, so that the one came to circulate with the many. To give an example: surely Matt 11:2-19 // Luke 7:18-35 (Q) is an anthology of varied traditions brought together, perhaps gradually, because of their common topic, which is John the Baptist.
That the discourses attributed to Jesus are secondary constructions is no recent discovery. John Calvin already perceived the true character of Matt 5-7, the Sermon on the Mount, and of Matt 10, the speech on mission: the First Evangelist, for thematic reasons, gathered into his discourses words that before him were scattered, words of diverse origins.' 


Modern historical criticism has reinforced and extended Calvin's inference from common sense, which has now become a commonplace. The successes of source criticism, form criticism, and redaction criticism have together revealed that tradents and editors typically annexed saying to saying to fashion the discourses as we now have them. Many would add that the Gospel of Thomas, which strings together largely unrelated sayings, shows us that, in the beginning, the tradition consisted not of unified speeches but of solitary logia.
The conviction that Jesus was an aphorist is so much a part of our consciousness, and the secondary character of the Synoptic speeches so taken for granted, that many of us may no longer even wonder whether Jesus ever said more than one thing at a time, or whether his hearers could remember more than one thing at a time. Likewise, and for the same reasons, we may never seriously entertain the possibility that a Synoptic discourse might partly reflect a speech that Jesus himself spoke.
Maybe, however, we should contemplate these possibilities. For the canonical Gospels remember Jesus as uttering connected discourses. In fact, they portray him doing this on multiple occasions. Mark has Jesus utter two extended speeches:
• Mark 4:1-34, parables and commentary
• Mark 13:1-37, eschatological prophecies
Matthew, who enlarges both of these Markan chapters (see Matt 13:1-52; 24:1-25:46), adds several more connected discourses:
• Matt 5:1-7:28, the Sermon on the Mount
• Matt 10:1-42, the missionary discourse
• Matt 11:7-19, commentary on John the Baptist
• Matt 18:1-35, guidance for ecclesiastical relations
• Matt 23:1-39, polemic against Jewish leaders
Luke preserves parallels to all but one of the speeches in Mark and Matthew (he has only scattered parallels to Matt 18:1-35):
• Luke 6:17-49, the Sermon on the Plain (cf. Matt 5:1-7:28)
• Luke 7:24-35, commentary on John the Baptist (cf. Matt 11:7-19)

• Luke 8:4-18, parables and commentary (cf. Mark 4:1-34; Matt 13:10-52)

• Luke 10: 1-16, the missionary discourse (cf. Matt 10: 1-42)
• Luke 11:37-54, polemic against Jewish leaders (cf. Matt 23:1-39)
• Luke 21:5-38, eschatological prophecies (cf. Mark 13:1-37; Matt 24:1-25:46)
Luke further contains three speeches found neither in Mark nor Matthew:
• Luke 15:3-32, parables about the lost (cf. Matt 18:12-14)
• Luke 16:1-31, instruction on mammon (cf. Matt 5:18, 31-32; 6:24; 11:12-13)
• Luke 17:22-37, warnings about the latter days (cf. Matt 25:26-28, 37-41)
Beyond the testimony of the Synoptics, the Gospel of John also presents Jesus as composing thematically related discourses, three of the longer instances being the following:
• John 5:19-47, the Father and the authority of Jesus
• John 14:1-16:33, the farewell discourse at the final supper
• John 17:1-26, the high-priestly prayer
Moreover, for those of us who accept the Q hypothesis, that source appears to have had several coherent speeches:
• Q 6:17-49 (cf. Matt 5:1-7:28), the Sermon on the Plain  2
• Q 10: 1-16 (cf. Matt 10:1-42), the missionary discourse
• Q 7:24-35 (cf. Matt 11:7-19), commentary on John the Baptist
• Q 11:37-54 (cf. Matt 23:1-39), polemic against Jewish leaders
• Q 17:22-37 (cf. Matt 25:26-28, 37-41), the day of the Son of Man
In addition to the discourses in Q and the canonical Gospels, the authors of the latter have it that, on several occasions, Jesus taught in a synagogue, which implies that he composed short homilies.3  There are also the various editorial commentaries that envisage him addressing crowds in the open; and surely readers are left with the impression that people did not come together only to be accosted by a cryptic sentence or two, followed by Jesus' immediate departure. Must we not rather think that he was a little less enigmatic than that and so went on for at least a little while? As John A. T. Robinson once put it, "It is hardly to be supposed that Jesus went round peppering his auditors with pellets of disconnected apophthegms."' 


What, then, should we make of the fact that Matthew, Mark, Luke, and John depict Jesus delivering not just one-liners but also speeches? Is this entirely an artifact of the oral tradition and the literary work of the evangelists? Or do we have here a pattern in the sources that retains memory? If Plato's dialogues, despite their largely fictional character, accurately remember the circumstance that Socrates' preferred method of instruction was the dialectic of question and answer, do the Synoptics and John rightly recall that Jesus sometimes spoke for more than a minute or two and so strung together more than a sentence or two? And if they do rightly remember on this score, might any Synoptic discourse give us some sense for an oral composition of Jesus? Or were all of his discourses wholly dissolved as the fluid oral tradition carried memories away from their source?
I am not so bold as to return robustly confident answers to these questions. Over the years I have, in general, found the form critics persuasive.'  Time and again, it has seemed to me, as to so many others, that the speeches are, in truth, secondary elaborations, artificial composites made up of what were once much smaller pieces.
Nonetheless, I have not been fully persuaded of this in every single instance. If Jesus was more than an aphorist, then maybe we should expect to have more than just aphorisms, more than just isolated fragments of his speech. As it turns out, I have come to believe that at least one Synoptic speech does indeed enshrine the remnants of a discourse from Jesus himself. In other words, it-or at least its central portion-cannot be convincingly disintegrated; it rather preserves a group of sayings that were joined from the beginning.
Rudolf Bultmann wrote the following:
In the written collections the principles on which larger units are formed are at first no different from what they were in the oral tradition, i.e., it is simply a quite primitive process of adding one small unit to another, and in this similarity of content or some outward likeness (the use of some catchword) is the guiding principle, though now and then pure chance takes a hand. In some such manner as this we can account for comparatively extensive "speeches" i.e., collections of particular units, and in such collections some sort of conceptual development in the "speech" could give some sort of guidance. But we cannot in this way account for organic composition, speeches that are a real unity, dominated by a specific theme and systematically arranged, unless the peculiar character of the ancient traditional material has been completely altered. Happily that did not take place in the Synoptic Gospels. Where it has to a certain extent taken place, as in the Fourth Gospel, it is no longer simply a question of a development of the older tradition, but something quite new comes to light as well.' 


Although Bultmann did not, to judge from these words, deny that Synoptic speeches could exhibit "some sort of conceptual development," he thought that only in John do we find "organic composition," or speeches that have "real unity" and are dominated by a "specific theme." I should now like to argue that this view of things, which is for the most part accurate, may not hold up for all the Synoptic speeches. There appears to be an exception, a longer unit that preserves logia that kept close company with each other from the beginning.
The Sermon on the Plain
Apart from the woes (Luke 6:24-26) and two short proverbs (Luke 6:39-40), all of the units in Luke's Sermon on the Plain (Luke 6:20-49) have parallels in the Sermon on the Mount (Matt 5-7). Further, all of the shared materials, with the sole exception of the golden rule, are in nearly identical order:


On the thesis that Matthew did not know Luke and that Luke did not know Matthew, these ordered parallels require that Matt 5-7 and Luke 6 go back to the same pre-Synoptic discourse.7  Many modern scholars have assigned that discourse to the so-called Q source, a lost collection of sayings attributed to Jesus. I belong to their company.
As to the shape of that discourse, we have sound reasons, even if we do not accept the Q hypothesis, for believing that Luke's shorter Sermon on the Plain, not Matthew's Sermon on the Mount, is, on the whole, closer to what lies behind both. This is largely because Matt 5-7 exhibits so many redactional features that are absent from Luke 6:
• The triad is the structural key to the Sermon on the Mount, and Luke 6 contains none of Matthew's triads.' 

• Much of the obviously redactional vocabulary in Matt 5-7 is missing from Luke 6, including (3aotXEfa t6v o6pav6v (5:3, 10, 19, 20; 7:21); 5txatoo6vf (5:6, 10, 20; 6:1, 33); 5tC3KCO (5:10, 11, 12, 44); 7tarrp o ~v (tole) ovpavoIS (5:16, 45; 6:1, 9; 7:11); 6itto8f3wpt (5:26, 33; 6:4, 6, 18); and rtatrjp + ovp&vtoq (5:48; 6:14, 26, 32).
• The Beatitudes in Matt 5:7, 8, 9 are, unlike the surrounding makarisms, conventional, not paradoxical, which suggests that they are secondary additions, and they have no parallel in Luke 6.
• The present placement of Matt 5:17-20-it is the editorial introduction to the following supertheses-as well as much of its language is Matthew's own work. Luke has only a partial parallel, and it occurs outside the Sermon on the Plain, in 16:17: "But it is easier for heaven and earth to pass away, than for one stroke of a letter in the law to be dropped."
• Two or more instances of the formula of contrast, "You have heard that it was said.... but I say to you" (5:21, 27, 31, 33, 38, 43), are widely reckoned to be Matthean,9  and the corresponding Lukan material lacks the phrase (Luke 6:27 being an imperfect parallel).
• Matt 6:1-18 appears to preserve a onetime independent piece whose present location is due to Matthean redaction.1°  Luke's only parallel is his version of the Lord's Prayer, which appears outside the Sermon on the Plain, in 11:2-4.

In short, the more we subtract from the Sermon on the Mount the elements that we have excellent reason to assign to Matthew, the closer we come to the Sermon on the Plain." 

The International Q Project (IQP), which assigned itself the task of reconstructing, insofar as possible, the contents of the Sayings Source, determined that Q's inaugural discourse contained these materials:
• Q 6:20-23, a collection of beatitudes
• Q 6:27-28, 35c-d, "Love your enemies"
• Q 6:29-30, renunciation of rights
• Q 6:31, the golden rule
• Q 6:32, 34, impartial love
• Q 6:36, the merciful imitation of God
• Q 6:37-38, not judging
• Q 6:39, blind leading the blind
• Q 6:40, disciple and teacher
• Q 6:41-42, speck and beam
• Q 6:43-45, the tree known by its fruit
• Q 6:46, not just saying, "Master, Master"
• Q 6:47-49, the two builders  12
One may query several of the judgments that led to this reconstruction. For instance, that Luke 6:33 ("If you do good to those who do good to you, what credit is that to you? For even sinners do the same") is entirely or even mostly Lukan redaction is not at all clear.13  Nor do I see sufficient reason to suppose that Luke 6:35 ("But love your enemies, do good, and lend, expecting nothing in return. Your reward will be great") is Luke's expansion rather than a line from his tradition.14  The same holds for Luke 6:38, or at least its opening injunction ("Give and it will be given to you")."  Since these matters do not, however, substantially affect the main contours of my argument, I will pay them scant heed in the following pages. What matters most is that the IQP's reconstruction probably gives us a fair sense of the defunct source that lies beneath Luke 6:20-49 and its Matthean parallels.16 


What might we conjecture about the prehistory of that discourse? To use Bultmann's words, it does not appear to be, in its entirety, an "organic composition." Understandably, scholars have insisted, for instance, that the inaugural blessings (Q 6:20-23) probably once circulated by themselves,"  that 6:39 (the blind leading the blind [cf. Gos. Thom. 34]) and 6:40 (the disciple being like the master [cf. John 13:16; 15:20]) were secondary insertions,"  and further that the saying about trees and fruit (6:43-45 [cf. Gos. Thom. 45]) was a wandering logion.t9  I am inclined to agree with each of these judgments.
The heart of the discourse, 6:27-42, is another matter, or so I should now like to argue. Several considerations suggest, notwithstanding the judgment of so many to the contrary, that most of this material circulated together from the start.20  In other words, the central part of the Sermon on the Plain is not an anthology made up of smaller anthologies, nor was its history as protracted and complex as often imagined; rather, it represents, by and large, the work of a single individual. Before making my case, however, some other views fall to be considered.

Some Current Views
According to Heinz Schurmann, Q 6:27-38 and 39-45 once circulated as separate units.2'  The latter anthology united six independent logia (Q 6:39, 40, 41-42, 43-44a, 44b, 45). It was initially anti-Pharisaic and probably originated in Palestine. The other collection, Q 6:27-38, grew out of yet-smaller compilations. First there was Q 6:27-28, 32-33, 35a, 35c. Into this someone inserted Q 6:29, 30, 31. The next stage was the addition of Q 6:36, 37, 38, and Matt 7:6. After that, 6:34 and perhaps 6:35b were tacked on. An editor then supplied, as an introduction, the Beatitudes, Q 6:20-23. These were later balanced by the woes in Q 6:24-26. Finally, someone added, as the conclusion to the whole, the parable of the two builders, Q 6:46-49.
This complex evolutionary history, Schurmann contends, commenced and ended in a relatively short time, indeed within two decades of the crucifixion. He holds this partly because he believes that Paul probably knew the whole discourse. The evidence for this is a series of links between the Sermon on the Plain and 1 Cor 4.22  These include the following:
• 1 Cor 4:5: "Therefore do not pronounce judgment [µtj . . . Kpivsts] before the time, before the Lord comes, who will bring to light the things now hidden in darkness and will disclose the purposes of the heart. Then each one will receive commendation from God." Comparable is Q 6:37: "Do not judge [pry xpivEtE], lest you be judged. [[For with the judgment you judge, you will be judged.]]"23 

• 1 Cor 4:8: "Already you have all you want! Already you have become rich [~rtXoutrjoats]! Quite apart from us you have become kings [~(3aotXs6oats]! Indeed, I wish that you had become kings [~(3aotXs6oats], so that we might be kings with you [ovp(3aatXs6awpsv]!" This recalls Q 6:20 ("Blessed are the poor, because yours is the kingdom [(3aotXsfa] of God"); 6:24-25 ("But woe to you who are rich [nXouofotq], for you have received your consolation. Woe to you who are full now, for you will be hungry").24 


• 1 Cor 4:11-12a: "To the present hour we are hungry [nEwCopEv] and thirsty, we are poorly clothed and beaten and homeless, and we grow weary from the work of our own hands." Q 6:21-23 is similar: "Blessed are you who hunger [r«tvwvtES], for you will eat your fill. Blessed are you who mourn, for you will be comforted. Blessed are you when people insult and persecute you, and utter every kind of evil against you because of the Son of Man. Rejoice and be glad, because great is your reward in heaven. For this is how they persecuted the prophets who were before you."
• 1 Cor 4:12b-13a: "When reviled, we bless [siXoyovp.sv]; when persecuted [Stuxop$vot], we endure; when slandered, we speak kindly." This reminds one of Q 6:27-28: "Do good to those who hate you. Bless [siXoys1ts] those who revile you. Pray for those who persecute [StWK6vtwv] you."
Whatever we make of these intriguing resemblances between Paul and Q's inaugural sermon, Schurmann's general approach typifies much modern scholarship. He regards Q 6:27-42 as the end result of a complex, aggregate growth, an amalgamation gradually produced through the addition of initially disparate items.25 

Not all have gone along. Leif Vaage has insisted that although Q 6:27-42 incorporates once-separate units, nothing compels us to suppose that the collection grew up gradually:
The composite nature of the saying-complex in 6:27-35 does not require that we imagine a "rather complex process" [Kloppenborg] of antecedent material aggregation, gradually forming what we now know as the discourse in Q on love of enemies, as though the text were a piece of sedimentary rock, laid down in successive waves of application. The development of the discourse in 6:27-35 need reflect nothing more than the progressive elaboration of an argument for which a series of imperatives (6:27-28, 29-30), a well-known proverb (6:31), a couple of comparisons (6:32-33), and a corresponding pair of promises (6:35b) are employed. Again, some textual unevenness is evident. The role of reasoning in this regard is not seamless. What is not apparent, however, is why such unevenness would necessarily signal a compositional history antecedent to the production of the "sermon" itself in Q (6:20b-49).26 


These words take for granted the composite nature of the central part of Q's sermon; I will forward another judgment below. Still, Vaage's main point is cogent. Nothing requires us to posit multiple hands or a lengthy compositional process.
A similar argument comes from Richard Horsley. His conclusion is that the sayings in Q 6:29-49 constitute "an overall unity," and that there is "considerable coherence" within the various subsections, with "clear links among them."27  Horsley's contribution is of note for at least two emphases, one being his contention that Q 6:20-49 features parallelism and rhythm. In this he is correct, as we will see below
Horsley's other notable claim is that Q's sermon is not a collection of sapiential sayings. It is instead reminiscent of the covenantal teaching in Exodus, Leviticus, and Deuteronomy. More particularly, Q 6:20-49 is a text of covenant renewal, much like Deuteronomy and josh 24. Appealing to 1QS and the Damascus Document, Horsley contends that the language of covenant renewal was alive in the first century CE and that awareness of this clarifies Q 6:20-49, which he divides into five parts:
1. the reversal of the present political order (6:20-26)
2. admonitions on economic relations in the local community (6:27-36)
3. admonitions on social relations in the local community (6:37-42)
4. reflections on the motivation for good economic and social relations (6:43-45)
5. closing sanction for the admonitions in parts 2 and 3 (6:46-49)
The proposal that Q reflects a religious movement concerned for covenant renewal is worth pondering, and Horsley certainly is correct about some of the literary features of Q's first discourse. From my point of view, however, his work needs to be supplemented in at least three respects. First, although he has perceived a couple of the contacts between the Sermon on the Plain and Leviticus, especially Lev 19, Horsley has overlooked others, and the extent of Q's intertextual dialogue with Lev 19 has far-reaching implications. Second, although Horsley refers to the relevant parallels in 1 Clem. 13:2; Pol. Phil. 2:3; Did. 1:2-5, he moves through these much-discussed extracanonical texts all too quickly, glossing over a number of pertinent and very vexing issues. Much more needs to be said. Third, Horsley nowhere explicitly entertains the question that I ultimately wish to address: Is it credible that Q 6:27-42 preserves not only some of the distinctive themes of Jesus' teaching but, more than that, reflects to some extent a discourse that he himself delivered?28 


Thematic Unity
As best we can tell, Q 6:27-42 fell into three closely related sections: 6:27-30 (loving enemies), 31-36 (abounding in mercy), 37-42 (refraining from judgment). The first section commenced with "love your enemies" (6:27). This striking, memorable imperative was then elaborated with "pray for those who persecute you" (6:28) and probably additional injunctions (cf. Luke 6:27b-28: "do good to them who hate you; bless those who curse you").29 

These introductory exhortations were then illustrated by a series of imagined scenarios, each designed to display the extraordinary, self-sacrificing spirit needed to fulfill the initial injunctions:3o 

• what to do when struck on the cheek (Luke 6:29; Matt 5:39)
• what to do when a garment is taken (Luke 6:29; Matt 5:40)
[[-what to do when conscripted for a mile's labor (Matt 5:41)]]31 

• what to do when asked to give (Luke 6:30; Matt 5:42)
[[• what to do when asked to lend (Matt 5:42)]]
[[• what to do when goods are taken away (Luke 6:30)]]
The illustrations in Q 6:29-30 exhibit extensive parallelism of form as well as content:

• Action of other:
When someone strikes you on the cheek,
Action of self:
offer the other as well.
• Action of other:
When someone takes your garment,
Action of self:
hand over your other garment as well.
[[-Action of other:
When someone conscripts you for one mile,
Action of self:
go a second as well.]]
• Action of other:
When someone begs from you,
Action of self:
give.
[[-Action of other:
When someone wants to borrow from you,
Action of self:
lend.]]
[[-Action of other:
When someone takes away your goods,
Action of self:
do not ask for them back.]]
In brief, all six couplets display the same simple pattern:
• Action of other:
When you are mistreated or asked for something difficult or inconvenient,
Action of self:
suffer the wrong or meet the demand or do even more.
This pattern is already implicit in the preceding verses, 6:27-28:
• Action of other:
Some behave as your enemies;
Action of self:
love them.

• Action of other:
Some persecute you;
Action of self:
pray for them.
• Action of other:
Some hate you;
Action of self:
do good to them.
• Action of other:
Some curse you;
Action of self:
bless them.
Q 6:27-28 and 6:29-30 are more than literary neighbors; they are, thematically and structurally, close relations.
According to the text of the IQP, and in agreement with Luke's order, the several illustrations in Q 6:29-30 were followed directly by the so-called golden rule, 6:31, a brief, effective summary of moral responsibility, well known from Jewish and non-Jewish sources.32  Modern scholars have often regarded 6:31 as secondary, reckoning it much less radical than the surrounding verses, even platitudinous.33  To my knowledge, however, no ancient Christian commentator felt, or at least expressed, any ideological tension; and the common modern reading overlooks the obvious fact that the import of a general maxim derives from its context. As Alan Kirk has written, "The Golden Rule was invoked in a wide variety of paraenetic settings dealing with reciprocity and accordingly was made to display various shades of interpretation. In a similar manner the Love Enemies cluster, every syllable of which is bound up in issues relating either to reciprocity or its flip side, retaliation, expropriates the Golden Rule and infuses it with meaning from the unconventional Jesus ethic advocated by the encompassing materials."34 


In its Q setting, the golden rule was not pedestrian. It rather effectively continued the theme of living outside of oneself. Moreover, the logic of the injunction to altruism is similar to the logic of the materials in 6:29-30; that is, it is another couplet relating what others might do to what hearers should do:

Although Q 6:31 carried forward both the teaching and logic of 6:27-30, it also enlarged the subject matter. For the golden rule enjoins not "response to an action"-as do vv. 28-30-but instead encourages "appropriate first action."35  To do unto others as one wishes to be done to oneself means not reacting but initiating action; it means to imagine, on analogy with what one wants, what others might want, and then acting accordingly.
Beyond that, the rhetorical questions that followed 6:31 made it perfectly clear that the golden rule should be practiced without discrimination, that it should be, if I may borrow from Kant, a universal law: "And as you wish that (all) people [oi av0pwiiot] do to you, that is how you should (always) treat (all of) them." One must do more than the tax collectors, who love only those who love them (6:32). And one must do more than the sinners, who lend only to those from whom they expect to receive (6:34). Mutuality should embrace those unlike oneself. The widespread conviction that the "golden rule" must be a secondary insertion is ill founded.36 

Q's golden rule marked the transition from the subsection on loving enemies (vv. 27-30) to the subsection on reciprocity and mercy (vv. 32-36). The latter opened with a series of rhetorical questions that, like Q 6:29-30, exhibited strong parallelism:


37. Menahem Kister ("Words and Formulae in the Gospels in the Light of Hebrew and Aramaic Sources," in The Sermon on the Mount and Its Jewish Setting [ed. Hans-Jurgen Becker and Serge Ruzer; CahRB 60; Paris: Gabalda, 2005], 133-34) has called attention to a close parallel, heretofore missed, in the Midrash ha-Gadol: "R. Shim`on used to say: money-lovers love each other, robbers love each other and usurers love each other. Who is the appropriate one to give reward to all of these? It is I [God], for none of these traits can be found in me" (Ya`akov Nahum Epstein and Ezra Tsiyon Melamed, eds., Mekhilta de-Rabi Shim'on ben Yohai: `Al pi kitve yad min ha-Genizah umi-Midrash ha-gadol T'?n"'[in 9p, Dtnv In j1pt w'177 D2i1nn ~171,1 V-17001 1i']d1; Schriften des Vereins Mekize Nirdamim; Jerusalem: Mekitse Nirdamim, 1955], 212-13). According to Kister, this text derives from the tannaitic Mekilta of R. Shim`on ben Yohai.
That these lines ever circulated by themselves seems altogether unlikely.38  They not only elucidate how one should enact the golden rule39  but also comment on and support the difficult imperatives in vv. 27-30. "If you lend (Savfogts) to those from whom you hope to receive" (6:34) harks back to the probable Q text of 6:30: "and from the one borrowing (Savt~op~vou) do not ask back what is yours." And "if you love those who love you" (6:32) returns to the opening command of Q 6:27 ("love your enemies"): benefiting those from whom one benefits is nothing special; Jesus demands doing good to all, including enemies.
At some point, Q rooted Jesus' radical instruction in the imitatio Dei. In Matthew, "love your enemies and pray for those who persecute you" comes immediately before "so that you may be sons of your Father who is in heaven; for he makes his sun rise on the evil and on the good, and he sends rain on the just and on the unjust" (5:45 RSV). In Luke, the proper theological justification of Jesus' moral teaching occurs in 6:35, after the rhetorical questions in 6:32-34: "Love your enemies, and do good, and lend, expecting nothing in return; and your reward will be great, and you will be sons of the Most High; for he is kind to the ungrateful and to the selfish" (RSV). Wherever exactly the call to emulate God appeared in the Sayings Source, it was needed, because Jesus' demands, which counter common practice and common sense, cried out for a compelling rationale, and the golden rule, being a conventional maxim, would probably not in and of itself have amounted to such.

Q's section on reciprocity wound up by further specifying the call to imitate the Deity: "Be merciful, just as your Father is merciful" (Luke 6:36 [cf. Matt 5:48: "Be perfect, therefore, as your heavenly Father is perfect"]). This sentence underlined Q 6:32-35 by calling to mind God's universal benignity, a traditional Jewish theme.40  It also reinforced Q 6:27-31 + 35b: if there is an imperative to imitate the divine mercy, and if the divine mercy knows no bounds, then human mercy should know no bounds.
What, then, of Q 6:37-38, the imperatives not to judge or to condemn others, and vv. 41, 42, which warn against removing the speck from a brother's eye when one has a log in one's own eye? Although many have sensed a caesura between 6:36 and 6:37, the formal pattern of 6:37-38 + 41-42 is similar to that in 6:27-30. Difficult imperatives (vv. 27-28, 37a), with the generalizing second-person plural, are followed by concrete illustration (vv. 29-30, 41-42), with the second-person singular:
Q 6:27-30
a. General imperatives in second-person plural, vv. 27-28 love, do good, bless, pray41 

b. Illustrations in second-person singular, vv. 29-30 garment taken, begged to give, and so on
Q 6:37-38 + 41-42
a. General imperatives in second-person plural, vv. 37-38 do not judge, do not condemn, forgive, give42 

b. Illustration in second-person singular, vv. 41-42 speck in another's eye, beam in one's own
Both sections, moreover, feature rhetorical questions: "What reward do you have?" and "Do not even tax collectors do the same?" in vv. 32-34, "Why do you see ... ?" and "How can you say ... ?" in vv. 41-42.
The focus shifts somewhat with the note of warning in 6:37-38, yet the thematic continuity with 6:27-36 is manifest. The fundamental issue of how one should treat others continues, as does the insistence on abandoning animosity and demonstrating unexpected generosity. Indeed, in its present context, 6:37-38 "develops the preceding speech on love of enemies and, more specifically, explicates the programmatic injunction to imitate divine mercy (6:36)."43  To forgo judging or condemning others (6:37, 41-42) is to show them mercy (6:36), to practice the golden rule (6:31), and to extend kindness to the undeserving (6:29-30, 32-35). Beyond that, the subject of eschatological reward (6:37-38: "you will be judged," "it will be measured to you") sends one back to 6:32 ("what reward have you?"), while "judge not" (pry xpivstE) makes for a nice antithesis with the IQP's reconstruction of 6:29: "and to the one wanting to judge" (xpt0>lvat). Furthermore, the correlation between condemning others and being condemned can be expressed along the lines of the golden rule in 6:31: As you do not wish to be condemned, so you should not condemn others.44 


The upshot of the previous pages is this: Q 6:27-42 (minus 39-40) is a coherent piece. The question of how Jesus' followers should treat others is the topic throughout, the injunctive mood is consistently maintained-the IQP text has eleven imperatives in this section: Q 6:27, 28, 29 (bis); Matt 5:41; Q 6:30 (bis), 31, 36, 37, 38e-and almost every saying builds upon or reverts to what has come before. In other words, each group of imperatives naturally leads to the next. So the whole hangs together nicely. This is not what one expects from an anthology of aphorisms manufactured independently for multiple occasions.
Added support for this view of the matter comes from Let. Arist. 207, which offers this advice for a king: "As you wish that no evil should befall you, but to share in every good thing, so you should act on the same principle towards your subjects, including the wrongdoers, and admonish the good and upright also mercifully [~rnEtx~otEpov]. For God guides all in mercy [£restxsfa]." The similarities between these words and Q 6:27-42 are remarkable. Both passages offer a version of the golden rule: "As you wish that no evil should befall you, but to share in every good thing, so you should act on the same principle towards your subjects" in the Letter of Aristeas, "As you wish that people would do to you, do so to them" in Q. Both speak against restricting mercy or kindness. Aristeas enjoins, "Act on the same principle towards your subjects, including the wrongdoers." Q 6:27-28 demands, "Love your enemies and pray for those who persecute you," and 6:32-34 asks, "If you love (only) those who love you ... ?" Aristeas encourages reproof: "Admonish the good and upright also mercifully"; Q permits the same if it is not hypocritical: "Remove first from your eye the log, and then you will see clearly to cast out the speck from the eye of your brother" (6:42). Both texts commend mercy: "Admonish the good and upright also mercifully" is the direction in Aristeas; the succinct "Be merciful" is the demand in Q 6:36. And in both texts, God is the model of universal mercy or kindness. Aristeas teaches that "God guides all in kindness." For his part, Q's Jesus affirms that God "makes his sun rise on the evil and on the good" (6:35), and then he backs up his demand to "be merciful" by observing that "your Father is merciful" (6:36).

We have no reason to posit Q's dependence upon the Letter of Aristeas. Nor do we have cause to think of Let. Arist. 207 as an artificial compilation of originally isolated sayings. So the similar deployment of the same themes in Q 6:27-42 moves us once more to wonder whether this last can really be the result of something like Schurmann's complex tradition history, according to which several hands, over the span of several years, cobbled together a dozen or more originally isolated sayings. I hope to show that there is a better explanation for the thematic coherence of Q 6:27-42 and for its resemblance to Let. Arist. 207.
Parallels outside Matthew and Luke
I begin by considering several extracanonical texts that contain close parallels to Q 6:27-42.45 

1. 1 Clement
The following appears in 1 Clem. 13:1-2:
Let us then be humble, brothers, laying aside all arrogance and conceit and foolishness and anger.... Most of all, let us remember the words of the Lord Jesus, which he spoke as he taught gentleness and patience. For in this way he spoke: "Be merciful, so that you will receive mercy; forgive, so that you may be forgiven. As you do, so will it be done to you. As you give, so will it be given to you. As you judge, so will you be judged. As you show kindness, so will kindness be shown to you. With the measurement that you measure, according to that will it be measured to you."

Those who have carefully scrutinized this text have often, maybe more often than not, decided that it is independent of Matthew and Luke,46  a prudent generalization that we can extend to their common source: 1 Clement probably does not borrow directly from the Sayings Source either.41  With this in mind, the following parallels to Q 6:27-42 become instructive:
• "Be merciful" (ithts) (1 Clem. 13:2) has the same import as Q 6:36, "Be merciful" (yfvsaes oixtippovec), even though the Greek verbs are different.4s 

• "As you do [iiotsite], so will it be done [iiotr)0rjostat] to you" (1 Clem. 13:2) sounds like a conflation of Q's golden rule-"And as you wish that people would treat [rtotfotv] you, that is how you should treat [iioteits] them" (6:31)-with the eschatological principle in Q 6:37-38: "[[with the judgment that you judge, you will be judged.]] And with the measure that you measure, it will be measured to you."49 

• "As you give, so will it be given to you" (1 Clem. 13:2) matches the logic of Q 6:37-38: "[[with the judgment you judge, you will be judged.]]50  And with the measure that you measure, it will be measured to you."" 


• "As you judge [Kpivsts], so will you be judged [KpIArjosoes]" (1 Clem. 13:2) is a close relative of Q 6:37: "Do not judge [Kpfvsts] lest you be judged [xptefts], [[for with the judgment you judge you will be judged]]."
• "As you show kindness [XpgotEVEoOE], so will kindness be shown [XpnotEueI cJEtat] you" (1 Clem. 13:2) summarizes the spirit of Q 6:27-42 in its entirety and calls to mind Luke 6:35, which is at least partly from Q, and where the imitatio Dei includes being "kind": "love your enemies ... because he [God] is kind [Xpgot6S] to the ungrateful and the wicked."52 

• "With the measurement that you measure, by that will it be measured to you" (w p~tp4 pEtpEitE ~v avtw pEtpget osrc t upiv) (1 Clem. 13:2) is a variant of the saying that also occurs in Q 6:38: "with the measure that you measure, it will be measured to you" (~v w µEtpw pEtpEtrE pEtpgogoErat 6p7tv).53 

• 1 Clement 13 begins with a call to adopt humility (tarmtvocppovtawprv) and to abandon anger, and it interprets the quoted words of Jesus as promoting "gentleness" (ErttEfKEtav) and "patience" (paxpoeupfav) (1 Clem. 13:1). Following the quotation in 13:2, moreover, Clement expresses his hope that his hearers will respond by behaving with humble minds (tartrtvocppovovvtrS). All of this resonates with the spirit of selfabnegation in Q 6:27-42.14 

Given this series of resemblances, it appears that Clement was familiar not only with a version of the logion in Q 6:37-38 but also probably knew that logion in connection with materials closely related to other portions of 6:27-42. Unfortunately, the data do not allow us to say much more than that. The parallels listed do, however, bolster the proposal that the imperative not to condemn or judge others (Q 6:37-38) was, independently of the Synoptics and Q, associated with sayings and sentiments akin to those that surrounded it in Q, including the golden rule.

2. Polycarp
The one surviving epistle of Polycarp also contains a cluster of injunctions that recalls the central portion of Q's Sermon on the Plain:
The one who raised him [Jesus] from the dead will also raise us, if we do his will and walk in his commandments and love what he loved, refraining from all unrighteousness, greed, love of money, slander and false witness, not returning evil for evil or insult for insult or blow for blow or curse for curse, but rather remembering what the Lord said when he taught: "Do not judge so that you will not be judged. Forgive, and it will be forgiven you. Be merciful, so that mercy will be shown to you. With the measurement that you measure, it will be measured back to you. And blessed are the poor and those persecuted for righteousness' sake, because theirs is the kingdom of God." (Pol. Phil. 2:2-3)
The compound, closing beatitude, tacked onto the anthology with xai ("and"), likely betrays a knowledge of the First Gospel, for Matt 5:10 ("Blessed are those who are persecuted for righteousness' sake, for theirs is the kingdom of heaven") is often, and rightly in my judgment, assigned to Matthean redaction.--"  For the rest, however, it is debatable whether or to what extent Polycarp is under Synoptic influence.  16
One reason many have detected an independent tradition in Polycarp is that the closest parallels to the first part of the quotation appear neither in Matthew nor in Luke but rather in 1 Clem. 13:2:


What is the relationship between these two passages? One might posit that Polycarp borrowed from the earlier epistle, which undoubtedly he knew.  57 Nonetheless, certain observations may be thought to throw doubt upon this verdict, which some have disputed. (a) The order of the injunctions in the two works is different. If Clement's order is a, b, c, d, Polycarp's is c, b, a, d. (b) Some of the material in 1 Clem. 13:2 is not in Polycarp despite being germane (e.g., "As you show kindness, so shall kindness be shown to you"). (c) Clement's distinctive wS ... ovtwq, repeated four times, fails to turn up even once in Pol. Phil. 2:3. (d) The saying about judgment has a negative form in Polycarp (pry xpivErE `{vapry xptOgtE [so too Matthew and Luke]), a positive form in 1 Clement (wS xpfvEtE o3twc xptB1oEOOE). (e) Polycarp's "not repaying evil for evil or insult for insult or blow for blow or curse for curse" is clearly independent of 1 Clement, which supplies no parallel. Instead, the sentence, which nicely summarizes the spirit of the central section of the Sermon on the Plain, likely derives from 1 Pet 3:9, with which it agrees exactly:
Polycarp: pry ano6t3ovtES xaxov avti xaxov j Xot3opfav avti XotSopfaq
1 Peter: pry dTto6I8dvtES xaxov dvti xaxov fl Xot3opfav dvti XotSopfaSss 

Note, however, that the continuation in Polycarp-"or blow for blow or curse for curse"-has no counterpart in 1 Peter. (f) Polycarp agrees with Matt 7:1 against Luke 6:37 and Clement in having pry xpivEtE `fva pry xptO>rE: and with Luke 6:38 against Matt 7:2 and Clement (and Mark 4:24) in having pftpw pEtpEitE dvttpEtpgeioEtat. (g) Although a list of vices introduces the similar material in 1 Clem. 13:1-2 and Pol. Phil. 2:3, the lists have nothing in common. The former exhorts readers to lay aside "all arrogance and conceit and foolishness and anger," whereas the latter enjoins avoidance of "unrighteousness, greed, love of money, slander, and false testimony."
These considerations scarcely entail that Pol. Phil. 2:3 is independent of 1 Clem. 13:2, for ancient writers often took it upon themselves creatively to rewrite their sources.s9  Surmising that Polycarp rewrote 1 Clem. 13:2 by bor rowing from Matthew, Luke, and 1 Peter will explain the facts.60  Yet then it is perhaps unexpected that the result is a rhyming quatrain.61  In any event, the hypothesis that Polycarp and Clement had access to a common, non-Synoptic source or to closely related non-Synoptic sources, oral or written, has appealed to some,62  and we cannot rule it out.63 


We come, then, to no conclusion. The facts are messy; the data do not point in one direction. So we do not know what sources Polycarp had at hand. For our purposes, the one useful observation that we can make without fear of contradiction is that Polycarp's parallels to Q 6:37-38 are prefaced by material closely related to 6:27-30:
• "Not returning evil for evil" (cf. Q 6:27-30)
• "or insult for insult" (cf. Q 6:29)
• .,or blow for blow" (cf. Q 6:29)
• .,or curse for curse" (cf. Q 6:28)6`4 

On the theory of independent tradition, Polycarp supplies additional evidence for the circulation of something like Q 6:37-38 along with something related to Q 6:27-36, for his resume of Jesus' teaching repeats the basic pattern of Q's inaugural sermon: first there are injunctions to nonretaliation, then a list of correlations between what one gives and what one gets. On the theory that Polycarp is not independent but rather borrows from Matthew, Luke, 1 Peter, and 1 Clement, we can at least say that the future martyr recognized the thematic coherence of the sayings now found in Luke 6:27-42, for Pol. Phil. 2:3 has parallels to or fitting summaries of most of them.

3. The Didache
The first chapter of the Didache contains a number of close parallels to the end of Matt 5 and the middle of Luke 6:



Matthew and Luke agree against the Didache in almost a dozen particulars:
• Didache 1:2 has the more-common, negative form of the golden rule; both Matt 7:12 and Luke 6:31 have the rarer positive form.
• The imperative to pray for enemies (Did. 1:3) has no precise parallel in the Synoptics, although one could urge that it is a conflation of "love your enemies" and "pray for those who persecute/abuse you" (Matt 5:44; Luke 6:27-28). Extracanonical parallels include P.Oxy. 10.1224 (from an apocryphal Gospel?); Justin, 1 Apol. 15.9; Dial. 96.3; 133.6; Didascalia 5:14:22; Ps.-Clem. Hom. 12:32.
• Unlike Did. 1:3 ("fast for those who persecute you," vgorsvsrs urc~p rcv Stwxovrwv up&S), neither Matthew nor Luke has anything about fasting for others, although Matt 5:44 has a similar sentiment: "pray for those who persecute you" (TtpoE5XEo0s nip rc;v Stwxovtwv 6µ&S).
• "If you love those who love you" (Did. 1:3) ends rather than opens its sentence; Matt 5:46-47 and Luke 6:32-34 put things the other way around.
• Although "if you love those who love you" is common to Matthew, Luke, and the Didache, the latter originally is likely to have read cpIXfrE ... cptXovvraS (so P.Oxy. 15 1782; cf. perhaps Ign. Pol. 2:1).65  The Synoptics say the same thing with 6(ya7t&rE/ayartrjogrE ... ayaTtwvrac.

• The original text of Did. 1:3 probably had "Do not even the Gentiles do this [tovto rtotovoty]?" (so P.Oxy. 15 1782 and the Apostolic Constitutions). In Matthew and Luke, the corresponding phrase is "do the same," with td auto rtotovoty (to which scribes assimilated some later texts of the Didache).
• The optimistic assurance "And you will have no enemy" (Did. 1:3) has no equivalent in Matthew or Luke; those Gospels make eschatological promises, not pragmatic pledges.
• "Abstain from fleshly and bodily cravings" (Did. 1:4) is unique to the Didache.
• In the saying about the Father giving good gifts, Did. 1:5 fails to mention "the evil and the good" (so Matt 5:45) or "the ungrateful and the wicked" (so Luke 6:35-36).
• Neither Matt 5:38-48 nor Luke 6:27-38 has anything corresponding to the makarism or to the woe in Did. 1:5, nor do they feature the Didache's concluding proverb: "It has also been said concerning this: `Let your gift sweat in your hands until you know to whom to give it" (1:6).66 

Yet the Didache and Matthew concur against Luke in a number of particulars:
• Luke nowhere speaks of persecution, in contrast to Did. 1:3 and Matt 5:44, both of which have 8LwK6vtwv up&S.
• In Matt 5:47 and Did. 1:3, the faithful are unlike "Gentiles" (Matthew: of E0vt(oi; Didache: to 90vq); in Luke, they are unlike "sinners" (6:32, 33, 34).
• Luke 6:29 depicts someone being slapped on "the cheek," while Did. 1:4 and Matt 5:39 specify "the right cheek" (sic ttv Ss~t&v otay6va).
• otpE4ov avtw xai ttv &XXgv ("turn to him also the other") is common to Matt 5:39 and Did. 1:4; tt&pEXE xai tiv &XXgv ("offer also the other") is the parallel in Luke 6:29.
• Although Luke says nothing about being "perfect," the promise in Did. 1:4, "you will be perfect" (gop t~Xstoq), has a parallel in Matthew's closing imperative (5:48): "Be perfect [gosoes odv 6p6t; t~Xstot], therefore, as your heavenly Father is perfect [t~Xstoq]."
• The imperative to go the second mile after being compelled to go one appears only in Did. 1:4 and Matt 5:41, in nearly identical form:



Likewise, sometimes Luke and the Didache are in accord against Matthew:
• Matthew has nothing corresponding to EuXoysits toic xatapw}Evovq ("bless those who curse you"), which appears in both Did. 1:3 and Luke 6:28 (cf. also Rom 12:14).
• Only Did. 1:3 and Luke 6:32-34 use mofa X&ptc ("what credit is it?"); slightly different rhetorical questions appear in Matt 5:46 ("what reward [pto06v] do you have?") and 5:47 ("what more do you do?").
• In contrast to Matthew, Did. 1:3 (tovc ptoovvtaq up&S) and Luke 6:27 (toIS ptoovoty up&S) refer to "those who hate you" (cf. Justin, 1 Apol. 15.9; Dial. 133.6; Ps.-Clem. Hom. 3:19).
• In the saying about garments, Luke 6:29 (6i7t6 tov a'fpovtoq) and the Did. 1:4 (~&v app tic) use the verb a'fpw and envision the outer cloak (to ip.dttov) being forcibly taken first, the inner tunic (tov Xttwva) being offered next; Matthew, which is not about robbery but Jewish judicial procedure (cf. Exod 22:25-27; Deut 24:12-13), has it the other way around and employs 7Xap(3&vw.
• The command in Did. 1:4 and Luke 6:30 not to demand one's property back (pry 6i7taitst) has no match in Matthew
• "Give to everyone who begs from you" (7tavti [t] aitovvtf or 6f5ou) appears in Did. 1:5 and Luke 6:30; "give to everyone who begs from you" (tCo aitovvti' of 36S) is the corresponding command in Matthew (5:42).
What story best accounts for the perplexing data, which have generated so many conflicting hypotheses?67  Didache 1:3b-2:1 appears to be a block of Christian tradition that a redactor inserted into a traditional Jewish text on the "two ways" (which explains the form of the golden rule in Did. 1:2: it is from that non-Christian text, not from the Jesus tradition).68  So even if one judges, as I have, that the Didachist knew Matthew, that does not entail the dependence of the introductory sectio evangelica upon the First Gospel. For we cannot identify the author of the section following 1: 1-3a with the redactor of the Didache as a whole. In other words, we must evaluate 1:3b-2:1 as an isolated or independent unit, one that could just as well have been inserted into the "two ways" tradition before the Didachist as by him or even after him.

Determining whether that introductory unit presupposes Matthew or Luke demands a judgment as to whether the Christian source taken up into Did. 1-2 contains redactional features of either or both of those Gospels."  Here the experts quarrel. Some see use of neither canonical text.70  Others find evidence for dependence upon both or only one.71  My own view is that Did. 1:3b-2:1 incorporates an oral composition influenced by but not wholly dependent upon Matthew. Whereas I see no clear traces of Lukan influence,72  I find it hard not to detect the influence of Matt 5:48 (gaEaeE ... 6ps1S ti'Xstot, "be perfect") upon the g6p t~Astoq ("you will be perfect") of Did. 1:4.73 


Regarding the precise shape of that oral composition before or aside from Matthean influence, it is impossible to say much. Certainly we cannot reconstruct it by mechanically subtracting from the Didache items with parallels in Matthew alone, for sometimes Matt 5, not Luke 6, preserves the earlier tradition. In any case, this is not the place to pursue further the labyrinthine issues arising from source criticism of the Didache, especially since no single set of conclusions has garnered anything approaching a general consensus. What counts instead is that Did. 1:3b-2:1 displays parallels to every single line that the IQP assigns to Q 6:27-36. It thus offers additional support for my claim that the central section of the Sermon on the Plain is a coherent and thematically unified piece. The Didachist found it appropriate to gather into one place the golden rule (cf. Q 6:31), injunctions to benefit opponents (cf. Q 6:27-30), and teaching about reciprocity extending beyond group boundaries (cf. Q 6:32-36).
4. Quadripartite Structures
One of the prominent features of Luke 6:27-42 is that it contains three quatrains with extensive parallelism.74  Two of them open the section:


The first four imperatives display the same pattern: second-person plural present imperative + noun or verbal substantive characterizing opponents + 6pCov/&S. We also, however, have here two pairs. Both the first and third imperatives have four words, the second and fourth five; and while the first and third commands consist of imperative + to5S + -ouq + up6.v/&S, the second and third commands exhibit a slightly different arrangement. Visually:

75. The parallelism would increase slightly if in 6:28a we were to read $µiv (so T's L A e 1v pm) instead of 6pdS: the -v ending of 6piv would match the -v ending of vpwv.
Matters are, as one can see at a glance, similar with the second set of hyperbolic imperatives; that is, here too we find pairs created by alternating formulas:

76. In v. 29, the subjunctive serves as the imperative; v. 30 uses the simple imperative.
Yet another quartet resides in the middle of Luke's sermon. Four times in 6:37-38a Jesus makes a demand and explains the consequence:

The underlying pattern here seems to be this:
First pair:
xai prj + imperative beginning with K- and ending in -EtE + xai ov prj + aorist subjunctive passive ending in -0gtE

xai pt + imperative beginning with x- ending in -stE + xai ov prj + aorist subjunctive passive ending in -Ogrs77 

Second pair:
positive imperative ending in -rs + Kai + future passive with -Ogos
positive imperative ending in -rs + xai + future passive with -Oros
How does it stand with Matthew? In general, the First Evangelist preferred triads and two-membered parallelism, which largely explains what we discover in his fifth chapter.78  Nonetheless, even Matthew has two series of four in his parallels to Luke 6:27-42, the first being in 5:38-42. This opens with a summary contrast between what Moses taught and what Jesus teaches: "You have heard that it was said, `An eye for an eye and a tooth for a tooth.' But I say to you, Do not resist an evildoer." These words serve as the heading for four double-membered injunctions that envisage four brief scenes: the disciple is (a) personally insulted, then (b) taken to court, then (c) impressed to do a soldier's bidding, then (d) asked to help people in need of fundS:79 


Alternating correlations appear in these lines, just as in the Lukan parallel:


Matthew 5:46-47 features another alternating pattern:

As with Matt 5:39-42 and Luke 6:27-28, 29-30, the first line resembles the third, the second line resembles the fourth:

The quadripartite structures that appear in Luke 6 and at the end of Matt 5 intrigue so much because similar structures appear in their extracanonical parallels. Consider, for instance, the four eschatological correlatives in Pol. Phil. 2:3:



As in Luke 6:27-28 and 6:29-30 and Matt 5:39-42 and 5:46-47, the first and third lines are similar while the second and fourth lines mirror each other:80 


The paragraph is, moreover, introduced by yet another series of four with manifest parallelism:

Here, too, the first and third entries seem to match each other as do the second and fourth:

An obvious fourfold series featuring parallelism also marks 1 Clem. 13:2. Although the first two imperatives in v. 2 constitute a pair, "Be merciful, so that you will receive mercy; forgive, so that you may be forgiven,"81  and while the last saying stands on its own, "With the measurement that you measure, according to that will it be measured to you," the declarations in the middle are, by contrast, formally very similar and create a series:


Each of these sentences has the form wS + second-person plural present indicative ending in -t(0)E + ovtw(S) + future passive.
We also find a quartet in the Didache's sectio evangelica, in 1:4:82 


One can see the parallelism at a glance:

The first and third lines mirror each other.

Yet another series of four imperatives occurs in Did. 1:3, although in this instance a clarifying rhetorical question intrudes itself between the third and fourth members:

In this connection, one can also refer to the fourfold imperative in Justin, 1 Apol. 15.9. This text probably comes from an early harmony of Matthew and Luke:83 


So the material in Luke 6:27-42 and its extracanonical relatives again and again employ not only extensive parallelism but also fourfold repetition. An appeal to coincidence passes credulity. What, then, is the explanation?
Ancient Jews and Christians, for poetic and mnemonic reasons, often arranged material into two parallel lines or two antithetical lines. They were also fond of triadic structures. All of this is well known. But quadripartite arrangements are also attested.84  They appear, for instance, in Psalms,85 
Proverbs,86  Lamentations,"  the Prophets,88  and rabbinic literature.89  They further show up in the Jesus tradition-in Q's four beatitudes (Q 6:20-23), for example, and Luke's four woes (Luke 6:24-26), and in the four yields in the parable of the sower (Mark 4:3-9).

My suggestion, then, is that Luke 6:27-42; Matt 5:38-48; 1 Clem. 13:2; Pol. Phil. 2:3; Did. 1:3-5; Justin, 1 Apol. 15.9 not only reflect a widespread sense that several injunctions of Jesus naturally belong together but also show us that early Christian tradents associated those sayings with a particular format: the series of four with parallel members, often with the first member formally related to the third, the second to the fourth. The various texts may execute the plan in different ways, but it is the same plan:
Doing Good to Enemies

Not Responding in Kind



Refraining from judgment

Reciprocity

Surely this formal similarity strengthens the conviction that the sayings in Q 6:27-42 were not passed on in isolation from each other but rather were perceived of as a group, one linked with a very specific formal configuration.90 

Quadripartite Structures and Q 6. Before the next topic is approached, a few comments on the Sayings Source are in order. We have good reason to believe that it too featured one or more quadripartite structures.
In his parallel to Luke 6:27-28-"love your enemies" (v. 27a) // "do good to those who hate you" (v. 27b) // "bless those who curse you" (v. 28a) // "pray for those who abuse you" (v. 28b)-Matthew has only the first and final imperatives: "Love your enemies, and pray for those who persecute you" (5:44). That the First Evangelist has here abbreviated is, however, highly likely. (a) Luke does not favor asyndetic strings of imperatives."  (b) He also shows no tendency to enhance the sort of close verbal parallelism that 6:27-28 displays.12 
(c) While Luke does not typically expand sayings, Matthew often abbreviates them.93  (d) Since Luke prefers &yaeonot~w over xaMOq T[Ot~w ("do good"), the occurrence of the latter in 6:27b is unlikely to be redactional.14  (e) Lastly, the redactional Matt 5:43 ("hate your enemy") can be understood as a reminiscence of the Sayings Source if Luke 6:27b ("do good to those who hate you") represents Q. One understands why Harry Fleddermann's reconstruction of Q 6:27-28 is very close to Luke's quatrain.95 


Incidentally, if Fleddermann is right, and if, in accord with the IQP, one prefers Matthew's 6LC0K6vtcWv ("persecuting") over Luke's ~ngpsa~6vuwv ("abusing"), the resulting text reminds one of LXX Dent 30:7: "The LORD your God will put these curses upon your enemies, and upon those who hate you, who have persecuted you."96 


I am inclined to see here antithetical, ironic intertextuality,97  especially since three of the four imperatives in Q 6:27-28 also have verbal counterparts in the immediate context of LXX Dent 30:7:

In Deuteronomy, Israelites are to love God, who will bless them and do them good; in turn, God will curse their enemies, who hate and persecute them. In Q, Jesus' followers are, to the contrary, to love their enemies, do good to those who hate them, bless those who curse them, and pray for those who persecute them.
Whatever one makes of this intertextual proposal, the next two verses, Luke 6:29-30, could also represent a fourfold series from Q,98  especially since the Matthean parallel, Matt 5:39-42, features a quartet. But the matter is complex. Matthew's series is constructed differently from Luke's. In the First Gospel, the commands to "give" and "not refuse" are combined into a single injunction ("Give to everyone who begs from you, and do not refuse anyone who wants to borrow from you"), and 5:41 ("If anyone forces you to go one mile, go also the second mile") lacks a Lukan counterpart:


This raises the possibility that Q had a series of five-turn the other cheek, let go of one's garment, go the extra mile, give to beggars, lend to borrowersand that Matthew and Luke in their different ways reduced five to four.
One can, however, hardly verify this conjecture. We do not know the source of Matt 5:41."  Some have thought it redactional,100  others that it stood in Q, Luke having dropped it either because of his general tendency to exonerate the Romans or because there were no Roman troops in his area. But then it is also possible that 5:41 stood only in Matthew's version of Q, a copyist or scribe having inserted it along the way.101  Unfortunately, we lack enough clues to adjudicate the matter. So the question as to whether Q 6:29-30 had four parallel sentences must remain open.102 

What, then, of Luke's third quartet: "do not judge, and you will not be judged" // "do not condemn, and you will not be condemned" // "forgive, and you will be forgiven" // "give, and it will be given to you. A good measure. . ." (6:37-38)? The IQP excludes most of this material from Q, implicitly assigning the fourfold structure to Luke.103  David Catchpole, to the contrary, has argued that the whole comes from Q, and this is no less plausible.114  I am inclined to follow his lead. (a) As already remarked, it was not Luke's wont to extend and enhance close parallelism. (b) The continuation of the fourth member, itself containing a quartet-"a good measure, pressed down, shaken together, running over, will be put into your lap"-probably refers to "the Palestinian custom of using the fold of a garment as a container for grain, ... something which is unlikely to have been introduced into the tradition by Luke."105  (c) Luke nowhere else uses xata6txa~w ("condemn"), and he often drops ov pi , which appears here twice, both times in v. 37.106  (d) Most significantly of all,1 Clem. 13:2 has a series of four imperatives that is a close relative of Luke 6:37-38-"as you do, so will it be done to you" // "as you give, so will it be given to you" // "as you judge, so will you be judged" // "as you show kindness, so will kindness be shown to you"-and the independence of the former from the latter has been apparent to many.107  We can, then, hardly exclude the possibility that Q 6:37-38 had a series of four imperatives. Indeed, this seems to be a probability rather than a possibility.

What, finally, of the quartet of questions in Matt 5:46-47? Here is the text with its Lukan parallel:

Instead of Matthew's four questions, Luke has a triad with an alternating sequence: question + comment; question + comment; question + comment. The IQP, although it does not simply reproduce Matthew, prints a text with four questions."'  This implies that Luke turned two questions into statements (Luke 6:32b diff. Matt 5:46b; Luke 6:33b diff. Matt 5:47b) and then inserted 6:34.109  Perhaps that is the correct judgment. I have, however, failed to discover in the secondary literature arguments to persuade me of this, or to satisfy me of the contrary; and there would be little point in rehearsing unconvincing arguments. So I must leave it at this: Q 6:32-33 may or may not have consisted of four rhetorical questions.

Despite failure to resolve that issue, we have found evidence that Q 6:27-47 contained at least one quartet. Indeed, the very fact that Luke has three quadripartite structures, Matthew two, suggests that the section probably had more than one.
5. Paul
Several verses in Rom 12-14 have reminded commentators of logia assigned to Q 6:27-42. The two most prominent are the following:
• Rom 12:14: "Bless [ElXoys1ts] those who persecute [Stcxovtac] you; bless [EXoyE1tE] and do not curse [xatap&oeE] them." This shows significant conceptual and verbal overlap with what likely stood in Q 6:27-28: "Love your enemies, do good to those who hate you, bless [s6Xoys1ts] those who curse [xatapwp~vovS] you, pray for those who persecute [5twK6vtwv] you." Both Rom 12:14 and Q, moreover, have a present imperative + present participle, and Paul goes on to refer explicitly to one's "enemy" (12:17-21: ~XOp6S, from LXX Prov 25:21). This recalls Q's opening injunction to "love your enemies [~XOpo6S]." Throughout exegetical history, commentators on Rom 12:14 have called to mind Luke 6:27-38 or its Matthean twin and Jesus' teaching on nonresistance."' 


• Rom 14:10-13: "Why do you pass judgment [KpivEtq] on your brother [tov &6EXq6voou] ... ? Or you, why do you despise your brother ... ? For we will all stand before the judgment seat of God.... So then, each of us will be accountable to God. Let us therefore no longer pass judgment [µgKhrt... KpivwpEv] on one another" (cf. Rom 14:3: pry Kptvh w). This is remarkably close to Q 6:37-42, which is dominated by the xptyroot, contains the unqualified, present-tense imperative not to condemn others (6:37: pry Kpivsts), refers several times to a "brother" (6:41-42: tov &6sAcpo6 oov), and discourages judging others by referring to the eschatological judgment (6:37-38: "[[With the judgment that you judge, you will be judged.]] And with the measure that you measure, it will be measured to you")."' 

Some have doubted that these verses from Paul really depend upon the Jesus tradition."'  To rehearse the arguments pro and con would transgress the bounds of this chapter. I can, however, record my conviction that the reviews of Michael Thompson and James Dunn have settled the issue: that Paul, when writing Rom 12-14, was at several points, including 12:14 and 14:10-13, drawing upon and indeed recalling sayings of Jesus is overwhelmingly likely.113 
Perhaps the apostle implies as much when, in 13:14, he exhorts the Romans to "put on the Lord Jesus Christ.11114 


What follows from all of this, especially when one adds that a few Pauline texts outside of Rom 12-14 also recall portions of Q 6:27-42?tts  Certainly the apostle had not read Matthew or Luke, and few have taken his writings to disclose an acquaintance with Q in its entirety, as opposed to various traditions taken up into Q."6  This leaves us to surmise that whatever Jesus tradition the apostle had at hand, most of it was probably in the form of isolated sayings and/or small collections.  117 It is, then, reasonable to posit, as have Heinz Schirmann and Helmut Koester,118  that Paul may have known something like Q's Sermon on the Plain or a relative of the anthology in 1 Clem. 13:2.
6. Ephesians
I wish tentatively to propose one last possible witness to the cluster of sayings now found in Luke 6:27-42. Ephesians 4:31-5:1 reads as follows: "Put away from you all bitterness and wrath and anger and wrangling and slander, together with all malice, and be kind to one another, tenderhearted, forgiving one another, as God in Christ has forgiven you. Therefore be imitators of God, as beloved children, and live in love, as Christ loved us and gave himself up for us, a fragrant offering and sacrifice to God."
Our best guess is that someone wrote these words in Paul's name during the last quarter of the first century"'  We have no evidence that the author, whoever he may have been, knew either Luke or Matthew. With this in mind, the links between Eph 4:31-5:1 and Luke 6:27-42 are intriguing.

Modern commentators on Ephesians regularly assert that 5:1 is the only passage in the New Testament to use the language of imitation (ptpgr, ptp~oµat) with reference to God. They then typically observe that the notion of the imitation of the divinity is prominent in Plato and Philo but rare in the New Testament, although there is a substantive parallel (without ptpgttj or ptp~opat) in Matt 5:44-45, 48 ("But I say to you, Love your enemies and pray for those who persecute you, so that you may be children of your Father in heaven; for he makes his sun rise on the evil and on the good, and sends rain on the righteous and on the unrighteous.... Be perfect, therefore, as your heavenly Father is perfect") and Luke 6:35-36 ("Love your enemies, do good, and lend, expecting nothing in return. Your reward will be great, and you will be children of the Most High; for he is kind to the ungrateful and the wicked. Be merciful, just as your father is merciful").120  Observation of the parallel with the Synoptics usually remains unelaborated; it issues in no further discussion.121 

This strikes me as an oversight, because Eph 4:32-5:2 and the central section of the Sermon on the Plain share a series of parallels:


122. Is it only a coincidence that Ephesians' yivsoes ... XpqoToi, svottlayXvot resembles the form of Matt 5:48 // Luke 6:36 (Q) that Justin gives in both 1 Apol. 15.13 and Dial. 96.3: yivsoes (Si) Xp11otoi xal oiTippovES?
123. Poole observed this parallel and the next: "Be ye therefore followers of God: particularly in being kind, and forgiving injuries, Matt. v. 45, 48; so that this relates to the last verse of the former chapter" (Annotations, 3:675). Thomas Aquinas (Comm. Eph. ad loc.) rather connects Eph 4:32 and Luke 6:36, no doubt because the Vulgate has "estote ... misericordes" in both places.
124. Theophylact, Exp. Eph. ad loc. (PG 124:1101B), quotes Luke 6:37 when expounding Eph 4:32.
What should one make of these parallels? I am uncertain that they suffice to establish that Eph 4:32-5:2 alludes to a well-known anthology of sayings of Jesus. That is, I am not so bold as to affirm that the author of the epistle wanted readers to recall the logia preserved as a family in Luke 6:27-42 and elsewhere. The connections may be too fleeting for that. Given, however, that those logia enjoyed wide circulation in the early church, the similarities just observed do raise the realistic possibility that a relative of the central section of the Sermon on the Plain influenced Eph 4:32-5:2. The latter may not function as an allusion, as a deliberate prod to readers to recall another text, but the verses may nonetheless be indebted to something like Luke 6:27-42 or Did. 1:3-5 or 1 Clem. 13:2 or Pol. Phil. 2:3.


So far I have urged that literary considerations are more than consistent with supposing that most of Q 6:27-42 is a coherent whole, not an anthology of originally independent logia, and further that the parallels in Paul and extracanonical sources establish that close relatives of that text were known to several writers apart from Q and the Synoptics. My next step is to argue that Q 6:27-42 in its entirety is in dialogue with a particular text from the Torah, a fact wholly unexpected if we have here logia that grew together only gradually. Consistent interaction with a single intertext seems rather to suggest one principal author.
The Levitical Subtext
The major topics of Q 6:27-42 are love, retaliation, and judging others: "Love your enemies.... If anyone strikes you on the cheek, offer the other also.... Do not judge." In Jewish tradition, the classical locus for these three topics is Lev 19, which is "a compendium of sorts illustrating the requirements of a holy life.11125  This part of the Holiness Code teaches that "vindictiveness is diametrically opposed to holy living within the covenant community,11126  and its central portion calls for love over against hate: "You shall not hate in your heart anyone of your kin.... But you shall love your neighbor as yourself" (vv. 17-18).127  Leviticus 19 further contains instruction for judging one's neighbor: "With justice you shall judge your neighbor.... You shall reprove your neighbor, or you will incur guilt yourself" (vv. 15, 17).
The overlap in subject matter with Q 6:27-42 is patent. David Catchpole, like a few before him, has in fact argued that Lev 19:17-18 is a tacit influence throughout the Sermon on the Plain.128  His view is persuasive, except that the links between Q's sermon and Lev 19 are more wide-ranging than Catchpole or anyone else has recognized, a fact that I should now like to demonstrate.  129

1. The Status of Leviticus 19
I begin by stressing that Lev 19, which "occupies the central position in Leviticus and therefore in the Pentateuch,""'  was much pondered in antiquity, its importance often stressed. Sipra 195 on Lev 19:1 affirms that "this chapter was spoken in the assembly of all Israel" because "most of the essential principles of the Torah depend upon its contents." Rabbi Hiyya, in Lev. Rab. 24:5, says the same thing, after which R. Levi adds that "the ten commandments are included in it." That the New Testament cites the pivotal verse of Lev 19, the famous 19:18, more than any other line from the Torah, surely suggests the chapter's popularity.131  Jewish sources likewise favor this encapsulating commandment.112  Akiba, according to tradition, identified it as the great principle in the Torah.133 

The notion attributed to R. Levi, that Lev 19 contains the Decalogue, probably was an old one. The overlaps between those two patches of Scripture are both extensive and obvious,"'  and according to Pieter van der Horst, the author of Pseudo-Phocylides saw Lev 19 as "a kind of summary of the Torah or a counterpart of the Decalogue."135  Tradition, moreover, took Lev 19:18 to be a summary of the second table of the law.116  The main point for us, however, is simply this: Lev 19 was a popular and important text. It follows that scripturally literate Jews, by which I mean auditors of Torah as well as readers'117  would not have missed clear allusions to it.

2. Loving Neighbor and Enemy
Jesus' counterintuitive exhortation to "love your enemies" (Q 6:27) is an interpretation or revision of "love your neighbor" (Lev 19:18).138  The former is the structural twin of the latter:

Q and the LXX agree in having a second-person imperative of czyamic,w + definite article + object + second-person pronoun. Further, Matthew indisputably thought of Lev 19:18 when editing Q's saying about the enemy, for he redactionally introduced Jesus' command to love one's enemy with these words: "You have heard that it was said, `Love your neighbor and hate your enemy, but I say to you ..."' (5:43). Ecclesiastical history naturally followed Matthew's lead. Irenaeus observed that Jesus taught "us not only to love our neighbors [Lev 19:18] but also our enemies" (Haer. 4.13.3); and Tertullian, after remarking that "we are ordered to love our enemies," moved immediately to a discussion of Lev 19:18: "The rule about loving the stranger or the enemy comes later in time than the command [in Lev 19:18] to love your neighbor as yourself, which command, although from the Creator's law, you will need to adopt also, since Christ did not overthrow it [the law] but established it all the more firmly. You are told to love the enemy and the stranger so that you love your neighbor all the more [cf. Lev 19:18]. To require a kindness not owed is to emphasize what is due" (Marc. 1.23).139 


That "love your enemies" rewrites "love your neighbor" is all the more assured from three further considerations:
a. In Leviticus, "you will not take vengeance" immediately precedes "love your neighbor"; in Q, "love your enemies" immediately precedes imperatives that oppose vengeance: "turn the other cheek," etc.
b. Lev 19 itself offers precedent for rewriting Lev 19:18, as one can see by comparing that verse with Lev 19:34:

c. The subject of Q 6:27-29, which is how to deal with enemies, arises more than once in postbiblical discussions of Lev 19:17-18. Consider the following three texts:
• CD-A 9:2-8: "And concerning that which says, `You will not take vengeance or bear a grudge against any of your people' [Lev 19:18], everyone brought into the covenant who brings an accusation against his fellow (unless it is with reproach before witnesses) or who brings it when he is angry or who tells it to his elders so that they might despise him, he is the one who takes vengeance and bears a grudge. Is it not perhaps written [in Nah 1:2] that only `he [God] takes vengeance on his adversaries and rages against his enemies [11T1N]'? If he kept silent about him from one day to the other, and then, when he was angry, accused him of a capital offense, he has witnessed against himself, for he did not fulfill the commandment of God, who said to him, `You will reprove your neighbor and you will not incur sin because of him' [Lev 19:17]."

• 'Abot R. Nat. A 16: "David said: `Do I not hate them, 0 Lord, who hate you? And do I not strive with those who rise up against you? I hate them with utmost hatred; I count them my enemies [01:111N]' [Ps 139:21-22]. But does it not say, `You will love your neighbor as yourself. I am the Lord'? [Lev 19:18]."
• Gen. Rab. 55:3: "Israel said to God: `Master of the world, you wrote in the Torah, "You will not take revenge" [Lev 19:18], yet you yourself are "avenging and wrathful; [you] the Lord take vengeance on his enemies [11T1N] ..."' (Nah 1:2). God said to them, `I wrote in the Torah, "You will not take revenge and you will not hold a grudge against Israel." But as regards the nations, "Avenge the children of Israel"' (Num 31:2)."140 

Although "love your enemies" appears to have no precise verbal equivalent in old Jewish sources,141  the transformation of "love your neighbor" into that imperative likely reflects an exegetical tradition that brought Lev 19:17-18 to bear on how one should treat adversaries.
3. Imitating God
Q 6:36 exhorts disciples to "be merciful" just as "your Father is merciful." This imperative and its Matthean parallel (5:48: "Be perfect, therefore, as your heavenly Father is perfect") have understandably reminded many commentators of Lev 19:2, where God declares, "You shall be holy, for I the LORD your God am holy."142  In both places, the quality demanded of human beings is one that God demonstrates, and in both, a second-person imperative precedes appeal to the imitatio Dei:


Q 6:36 seems to be an adaptation or reinterpretation of Lev 19:2, a verse that gains prominence by being repeated in Lev 20:26: "You shall be holy to me, for I the LORD am holy" (LXX: 9aEa0~ ]..tot &ytot ott ~yw aytoS KuptoS 6 eEoc upCov; MT: 111' ']N W11'n DIW77 1' tifl'1).ta3  Jesus, retaining the form of the pentateuchal imperative, replaces holiness with mercy. Sipra 121 on Lev 11:44, which turns "Be holy for I am holy" into "Be separate for I am separate" (cf. Lev. Rab. 24:4), makes a similar rhetorical move.144 


4. Judging
Q's "Do not judge" (ii xpivEtE, 6:37) stands in provocative, antithetical relationship to Lev 19:15-17.145  This last, which also lies behind Q 17:3-4 ("If your brother sins, rebuke him") '146  commands one to judge and, if necessary, reprove a neighbor:

We might paraphrase the intent of the Q text, understood over against Leviticus, this way: "You have heard that it was said to those of old, `You will judge your neighbor.' But I say to you, `Do not judge."' We have here the same phenomenon as in Q 14:26, where "Hate your father and mother" sets itself against Exod 20:12 // Dent 5:16, "Honor your father and mother.11147 

That Q 6:37-38 is related to Lev 19:15-17 gains indirect support from the interesting circumstance that, while many commentators have found in Jas 4:11-12-"Do not speak evil against one another, brothers and sisters. Whoever speaks evil against another or judges [Kpfvwv] another, speaks evil against the law and judges the law... So who, then, are you to judge [Kpfvwv] your neighbor"-an adaptation of the dominical tradition preserved in Q 6:37-38,148  others have found in the very same verse an allusion to Lev 19:15-18, which includes the imperative "You shall not go around as a slanderer among your people.11141  If, as I am arguing, the logion Q 6:37-38 rewrites Lev 19:15-18, this would neatly explain why the commentators have espied two different intertexts for Jas 4:11: the immediate source, that being the saying preserved in Q 6:37-38, as well as the subtext of that source, Lev 19:15-18.

5. The Golden Rule
The so-called golden rule, which appears in Q 6:3 1, was traditionally linked with Lev 19, as a host of witnesses attests.15'  Tobit 4:14-15 juxtaposes the golden rule with a rewriting of Lev 19:13.151  Jubilees 36:4 appears to conflate the golden rule with Lev 19:18: "And among yourselves, my sons, be loving of your brothers as a man loves himself, with each man seeking for his brother what is good for him and acting together on the earth, and loving each other as themselves."152  Letter of Aristeas 207 attaches the golden rule both to the imitatio Dei (cf. Lev 19:2) and to instruction to rebuke mildly, which depends upon Lev 19:15-18.153  The Hebrew of Sir 31:15 seems to offer a rewording of Lev 19:18 whereas the Greek version recalls the golden rule.  154 Again, if Matthew's Gospel designates the golden rule as the sum of the Law and the Prophets (7:12), it says the same of Lev 19:18 (Matt 22:39). In like manner, Akiba reportedly christened Lev 19:18 as "the great general principle in the Torah" (771MI ~1"U t7~D; Sipra 200 on Lev 19:18; t. Sotah 9:11; y. Ned. 41c [9:4]; Gen. Rab. 24:7), whereas 'Abot R. Nat. B 26, where the subject is love of neighbor, has him bestow this honor upon the golden rule: "What is hateful to you, do not do to your fellow man" is "the general principle of the Torah" (771T1~ ~~ ~,).155 


Targum Pseudo-Jonathan places the rule of reciprocity near the end of Lev 19 (v. 34: "The stranger who sojourns with you will be to you as the native among you; you will love him as yourself, so that what you hate for yourself you will not do to him") and further combines it with the command to love one's neighbor in v. 18: "You will not take revenge nor harbor enmity against your kinsmen. You will love your neighbor, so that what is hateful to you, you will not do to him." With this one may compare Did. 1:2, where the golden rule and Lev 19:18 once more appear side by side. The same combination of the golden rule and Lev 19:18 also shows up in Ps.-Clem. Hom. 12:32: "The one who loves his neighbor as himself, knowing that when he has sinned he does not want to be punished, does not punish others who sin. And as he wishes to be praised and blessed and honored and to have all of his sins forgiven, in this way he acts with his neighbor, loving him as himself. In a word, what he wishes for himself, he wishes also for his neighbor." And all this hardly exhausts the evidence.156 


Perhaps it is not out of line here to appeal to Midrash Petirat Moshe, the Midrash on the Death of Moses. In this Jewish text, which may date from the seventh century or before, the lawgiver, about to die, addresses Joshua with these words: "With the measure with which you have measured to me, so I now measure to you. Because you have served me with a friendly countenance, I also now serve you. Have I not taught you, `You will love your neighbor as yourself'? Have I not also taught you, `Let the honor of your student be to you as your own honor'?"157  This farewell address not only puts Lev 19:18 beside a rabbinic variant of the golden rule ("Let the honor of your student be to you as your own honor") but also contains a version of the "measure for measure" maxim, which also shows up in Q 6:38. While the small midrash is too late to supply background for a first-century text, it does suggest how natural it is to bring together the golden rule, the command to love others, and the "measure for measure" proverb, which in turn reinforces the case for the thematic unity of the central section of Q's inaugural discourse.
6. Vengeance
Q 6:27-30 prohibits vengeance. Instead of hating enemies, one is to love them, which means not returning evil for evil (cf. Matt 5:38-39). It is the same with the demands to turn the other cheek when struck and to hand over a second garment after the first has been taken: Jesus leaves no place for revenge.
All this makes for thematic continuity with Lev 19:18: "You shall not take vengeance or bear a grudge against any of your people." It does not surprise that Albertus Magnus, when commenting on Luke 6:27, cited Lev 19:18,15S  nor that Michael Goulder takes Luke 6:29 to "recall" the same verse."'  Perhaps one should add that the LXX translates the MT's ti7Tl-s!2~ ("you shall not take vengeance") with the phrase ovx EKStxatai oou t xsfp ("your hand shall not exact vengeance"). This, if taken literally, perhaps presents to the mind's eye the same image as does Luke 6:29, where turning the other cheek when struck means not raising one's hand to strike back.

7. Who Is My Neighbor?
The prohibition against vengeance in Lev 19:18 concerns actions directed against and feelings felt for "any of your people" (MT: [try '37; LXX: toiS uiolStov Xaov oou). The Sermon on the Plain implicitly enlarges the application when it declares that one must not take vengeance against anybody, even one's enemies, whom one must rather love. Leviticus 19:18, by contrast, commands love of neighbor, leaving the identity of one's neighbor unspecified.160 

Jesus' stance on these matters seems to be a deliberate counter to some Jewish exegesis of Lev 19. It is true that Lev 19:34 already includes the foreigner or resident alien within the purview of the command to love one's neighbor ("You shall love the alien as yourself") and so takes a step beyond a familial or national ethic;16'  and it is further true that Let. Arist. 207, which includes "wrongdoers" within the purview of the golden rule, and T. Iss. 7:6, where a patriarch retrospectively declares, "I loved every human being as I love my children," seem to reflect expansive interpretations of Lev 19:18.162  But Sipra 205 on Lev 19:33-34 turns the alien into a proselyte, as does the LXX before it.1G3  Moreover, Sipra 200 takes Lev 19:18 to mean that "you may take vengeance and bear a grudge against others," that is, non-Jews, and Sipre 89 on Dent 13:9 teaches that the love commanded in Lev 19:18 should not embrace those who entice the people to idolatry.164 

These restrictions are perfectly understandable in view of biblical texts such as 2 Chr 19:2 ("Should you help the wicked and love those who hate the LORD?") and Ps 139:21 ("Do I not hate those who hate you, 0 LORD?"). 'Abot de Rabbi Nathan A 16 cites Lev 19:18 and then adds, "If he acts as your people do, you will love him; but if not, you will not love him." This reminds one of Matt 5:43, where "You have heard that it was said, `You shall love your neighbor and hate your enemy"' probably represents a point of view known to the evangelist.165  A marginal gloss to Tg. Neof. Ion Lev 19:18 interprets the text in this manner: "And you will love your friend who is like to yourselves" (110n7n1 11=11Dr j1=-r [cf. 'Abot R. Nat. B 26]). This, as opposed to Q's Jesus, does not require that one love people outside one's own group.  166

So the question, probably often posed in connection with Lev 19:18, "Who is my neighbor?" (Luke 10:29),167  received different answers, and Q 6:27-42 represents one exegetical option: everybody.168  Perhaps comparable is the famous tradition found in Sipra 200 on Lev 19:18; t. Sotah 9:11; y. Ned. 41c (9:4); Gen. Rab. 24:7: "`And you shall love your neighbor as yourself.' Rabbi Akiba said: `This is the great principle in the Torah.' Ben Azzari said: `This is the book of the generation of Adam, when God created man he made him in the likeness of God' [Gen 5:1] is an even greater principle." The point of Ben Azzari's comment may be this: whereas Akiba's great principle, Lev 19:18, fails to specify the scope of "neighbor," the proof text from Genesis goes one better and envisages all of humanity.'6'  Jesus' command to love enemies does something similar, because the practical implication of loving enemies is that one will love all people (cf. Q 6:32-36). Tertullian, recognizing "Love your enemies" as an interpretive expansion of Lev 19:18, got it right:
For Christ has prescribed the same action towards all people, as the Creator did toward the brethren [fratres, cf. Lev 19:17]. For although the sort of kindness shown to strangers [which is what Jesus demands] is the greater, it does not eclipse that (love) which was previously owed to the neighbor [quae ... in proximos, cf. Lev 19:18]. For who is able to love [diligere, cf. Lev 19:18] strangers? But if the second step in kindness is that towards strangers while the first step is that towards one's neighbors [in proximos], that second step will belong to the individual to whom the first step also belongs-much more easily than that the second step should belong to one without the first step.... The Creator first taught kindness towards neighbors [in proximos], intending afterwards to extend it towards strangers, and, according to the method of his dispensation, at first towards Jews, and later also towards all peoples. (Marc. 4.16 [cf. Scap. 1])

8. Speck and Log
Jesus' parable about the speck and the log (Q 6:41-42) explicates the earlier prohibition of judgment: "Do not judge, lest you be judged" (6:37). Now, as already observed, the subject of correcting others in and of itself takes one to Lev 19:15-18, Judaism's classic passage for reflection on that subject, and a portion of Scripture much expounded in antiquity.170  Barnabas 19:4-5 naturally enough moves from the subject of reproof-"You shall not show partiality (ov Atjp4 rtpoowrtov [cf. LXX Lev 19:15: ov Xrjp4Il ttpoowrtov]) when you reprove (~A~y~at [cf. Lev 19:17: ~A~y~stS]) someone," "you shall not hold a grudge against your brother" (cf. MT Lev 19:18a)-to a paraphrase of Lev 19:18b: "You shall love your neighbor more than your own life."
But more needs to be said. The saying about speck and log turns up twice in the Babylonian Talmud. When it appears in b. B. Bat. 15b, it is in connection with the subject of judges being judged: "R. Joshua said, `What is the importance of the words, "And it came to pass in the days of judging the judges" [Ruth 1:1]? It was a generation that judged its judges. If the judge said to a man, "Take the splinter from between your teeth," he would retort, "Take the beam from between your eyes." If the judge said, "Your silver is dross," he would retort, "Your liquor is mixed with water.""' This recalls Q 6:37, which is also about judges being judged: "with the judgment you judge, you will be judged."
When the speck and log appear in b. `Arak. 16b, they serve to expound Lev 19:17, "You shall reprove your neighbor":
Our Rabbis taught: You will not hate your brother in your heart [Lev 19:17]. One might have believed one may only not smite him, slap him, curse him, therefore the text states, "In your heart." Scripture speaks of "hatred in the heart." Whence do we know that if a man sees something unseemly in his neighbor, he is obliged to reprove him? Because it is said, "You will surely rebuke" [Lev 19:17]. If he rebuked him and he did not accept it, whence do we know that he must rebuke him again? The text states, "surely rebuke" all ways. One might assume [this to be obligatory] even though his face blanched, therefore the text states, "You will not bear sin because of him" [Lev 19:17]. It was taught [in a baraitha]: R. Tarfon said, "I wonder whether there is any one in this generation who accepts reproof, for if one says to him, `Remove the speck from between your eyes,' he would answer, `Remove the beam from between your eyes."'

That b. `Arak.16b and b. B. Bat. 15b represent old tradition we cannot prove. The attribution of the latter to Tarfon (early second century CE) need not be reliable, especially since parallel discussions in Sipra 200 on Lev 19:17-18 and Sipre 1 on Dent 1:1 lack the saying about speck and beam.171  Should we then posit that our two talmudic tractates owe a debt to Christianity? Although some have suggested this'172  I am doubtful. It was not rabbinic routine to adopt sayings attributed to Jesus. Beyond that generalization, if the beam and speck in b. `Arak. 16b help explicate Lev 19:17, in Q they belong to a speech that, as I have already established, interacts with Lev 19, especially vv. 19:15-18. So we have not only the same figure of speech but also the same intertextual setting. The odds of this being a coincidence are long. Either, it appears, a word of Jesus entered rabbinic tradition with knowledge of its implicit Levitical engagement retained or, much more likely, Q 6:41-42 was not Jesus' invention but rather a traditional Jewish parable associated with a particular portion of Scripture.
9. Hypocrisy
Jesus' plea to be conscious of one's failings when contemplating the failings of another (Q 6:41-42) and so not to fall into hypocrisy lines up with pre-Christian reflection upon Lev 19:15-18. Leviticus itself joins the command to reprove others with the imperatives to be impartial, to do justice, to hate not, to drop grudges, and to love neighbor. Such generosity, which serves as the context for the awkward yet necessary job of correcting others, was not lost on Jewish tradition, as these passages show:
• Sirach 19:13-17, in taking up Leviticus's law of reproach'173  includes the following: "A person may slip without intending it. Who has not sinned with his tongue?" The question implicitly recommends mercy, on the ground that one may be guilty of the same sin that one finds in someone else.
• Similar is 4QBerakhot, which explicitly counsels mercy (tiri7') when following the command to reprove in Lev 19:15, 17-18.171  One recalls that, in Q 6:36-42, Jesus' words about judging others directly follow the imperative to be merciful as God is merciful.

• Equally relevant is 4Q417 frg. 1 col. I 1-4, which counsels one to reprove another "quickly" and then adds, "Do not overlook your own sin."
• From a later time, Targum Pseudo-Jonathan, when translating Lev 19:17 into Aramaic, introduces the subject of hypocrisy: "You shall not speak flattering words with your mouth while hating your brother in your heart.11171 

All of which is to say: when Q's Jesus turns to the subject of judging or reproving others, for which Lev 19:15-18 was Judaism's locus classicus, his demand for mercy and his disdain of hypocrisy can be paralleled in Jewish elaborations of that particular passage.
10. "Your Brother"
The word &5sXcp6S occurs four times in the official IQP text of Q, all four times with the possessive pronoun oou. Three occurrences belong to Q 6:41-42: tov &SsXcpov oou, t~ &SsXcp6. oou, tov &SsXcpov oou. The explanation for the repeated expression is that the discussion of reproof in Lev 19:15-18 refers to "your brother": "You shall not hate your brother [MT: TIMN; LXX: tov &SEXcpov oou] in your heart" (19:17). The other instance of 6i8EXcp6S + oou in the Sayings Source is in 17:3, where, as the history of interpretation confirms, Lev 19:15-18 is obviously the subtext.176  One may compare the paraphrase of Lev 19:15-17 in Barn. 19:4: "You shall not show partiality when reproving someone for transgression.... You shall not keep a grudge against your brother [tw &SEXcpw oov]."
11. Lending without Profit or Return
Regarding the patriarch Joseph, Mek. on Exod 13:18 reports the following:
It is written, "You will not hate in your heart any of your kin" [Lev 19:17], and of Joseph it says, "In this way he reassured them, speaking kindly to them" [Gen 50:21]. It is written, "You will not take vengeance or bear a grudge" [Lev 19:18], and (of Joseph) it is written, "Even though you intended to do harm to me, God intended it for good" [Gen 50:20]. It is written, "That your brother may live with you" [Lev 25:36], and of Joseph it is written, "And Joseph provided for his father and his brothers" [Gen 47:12].

For the Mekilta, the life of Joseph, as told in Genesis, illustrates three verses from the Pentateuch: Lev 19:17, 18; 25:36. These three verses were traditionally associated, for they appear again together, in another connection, in m. Ned. 9:4:
R. Meier said: "They may open the way (of repentance) by reason of what is written in the law and say to him, `Had you known that you would transgress the command "You will not take vengeance or bear a grudge" [Lev 19:18] or "You will not hate you brother in your heart" [Lev 19:17] or "You will love your neighbor as yourself" [Lev 19:18] or "That your brother may live with you" [Lev 25:36] (would you have made that vow?)..... If he said, `Had I known that this was so I would not have made my vow,' then he may be released from his vow"
Although the application in the Mishnah is different from that in the Mekilta, we have here the same collocation of Levitical imperatives, with "Love your neighbor as yourself" added.
The several commandments that are joined in m. Ned. 9:4 also stand side by side in t. Sotah 5:11; Sipre 186/7 on Dent 19:10-11; 235 on 22:13; 'Abot R. Nat. A 26. In these, the subject is the sins that a man commits by entering into a bad marriage. According to 'Abot R. Nat. A 26, "Rabbi Akiba says: If one weds a woman who is unfit for him, he transgresses five negative commandments: `You will not take vengeance' [Lev 19:18], `Nor bear a grudge' [Lev 19:18], `You will not hate your brother in your heart' [Lev 19:17], `You will love your neighbor as yourself' [Lev 19:18], `That your brother will live with you' [Lev 25:36]."
Clearly, we are dealing here with a rabbinic tradition. It reckoned injunctions from Lev 19:17-18 and 25:36 as a sort of unit, which one could draw upon to make varied points:
• Lev 19:17: do not hate your brother
• Lev 19:18: do not take vengeance or bear a grudge
• Lev 19:18: love your neighbor
• Lev 25:36: let your brother live with you
One guesses that a verbal connection largely explains the association. "Your brother" (T'nN), which appears five times in Lev 25, twice in vv. 35-36 in particular, also occurs in Lev 19:17-18.
The first three exhortations-love, do not hate, do not take vengeance-are clear enough. But what meaning attached itself to "Let your brother live with you"? The biblical context of Lev 25:36 gives us the answer:
If your brother falls into difficulty and becomes dependent on you, you will support him; he will live with you as though a resident alien. Do not take interest in advance or otherwise make a profit from him, but fear your God; let him live with you. You will not lend him your money at interest taken in advance, or provide him food at a profit. I am the LORD your God, who brought you out of the land of Egypt, to give you the land of Canaan, to be your God. (Lev 25:35-38)

To let your brother "live with you" is to assist him when he is impoverished, to let him live on the land and not lend him money at interest. In other words, Lev 25:36 requires offering financial support to those in need. This explains why Mek. on Exod 13:19 finds in Joseph the fulfillment of this commandment: he provided for his father and his brothers when they sojourned in Egypt for food.
How does all this relate to the Sermon on the Plain? Q 6:34, if the IQP has it right, contained this: "And if you lend to those from whom you hope to receive, what reward do you have? Do not even the Gentiles do the same?" The IQP's text for 6:30 also concerns lending and borrowing: "To the one who asks of you, give; and from the one who borrows, do not ask back what is yours." Both lines are thematically akin to Lev 25:35-3 8, which encourages charity, enjoins giving without fee, and prohibits lending at interest. That the commentaries on Matt 5:42 // Luke 6:30 (Q) and Matt 5:47 // Luke 6:34 (Q) occasionally cite Lev 25:35-38 is understandable." 

Given what we find in the rabbis, it is altogether natural that the Sermon on the Plain touches upon the lending of money. Jewish tradition linked the Levitical commands to love one's neighbor, to not take vengeance, and to let go of a grudge with Lev 25:35-38 and its mandate to share with those in need. The Sermon on the Plain, in addressing the same issues in one place, follows suit.
Sipra 200 on Lev 19:17-18, although it does not cite Lev 25:36 in expounding 19:17-18, offers further evidence that the latter was conventionally coupled with the subject of lending. For Sipra takes up precisely that topic when discussing the imperatives in Lev 19:17-18:
"You will not take vengeance" [Lev 19:18]. To what extent is the force of vengeance? If one says to him, "Lend me your sickle," and the other did not do so. On the next day, the other says to him, "Lend me your spade." The one then replies, "I am not going to lend it, because you did not lend me your sickle." In that context, it is said, "You will not take vengeance or bear a grudge" [Lev 19:18]. To what extent is the force of a grudge? If one says to him, "Lend me your spade," but he did not do so. The next day the other one says to him, "Lend me your sickle," and the other replies, "I am not like you, for you did not lend me your spade [but here, take the sickle]!" In that context, it is said, "or bear any grudge" [cf. b. Yoma 23a].

Sipra, in its exposition of Lev 19:17-18, attends to the same subject as do Q 6:30 and 34, and like the Jesus tradition, it envisions the possibility of someone breaking the cycle of tit for tat.
12. The Sun Rises on the Good and the Bad
In prohibiting retaliation, Q's Jesus appeals directly to the goodness of God: disciples should become sons of their divine father, who makes the sun rise on the good and the bad (6:35). To my knowledge, b. Yoma 23a supplies the closest ancient parallel to this: "Has it not been taught, Concerning those who are insulted but do not (on account of revenge) insult others and who hear themselves reproached without replying and who (do good) work out of love of the Lord and rejoice in their sufferings, the Scripture says this: 'But they that love him are as the sun when he goes forth in his might' [Judg 5:31]?" This teaching, which recurs in b. Sabb. 88b and b. Git. 36b and bears such a striking resemblance to Q 6:35, belongs to an exposition of Lev 19:18, "You shall not take vengeance or bear a grudge against any of your people." Once more, then, a rabbinic parallel to an item in Q 6:27-42 is associated with Lev 19.
To this one might respond that b. Yoma 23a is not a first-century text. Perhaps, then, the parallel is a coincidence. Or perhaps the Talmud here owes something to Christian influence. Yet in view of the many other links between Jewish commentary on Lev 19 and Q 6:27-42, surely we are entitled at least to wonder whether b. Yoma 23a does not instead preserve an exegetical tradition that the Sermon on the Plain already puts to use.
13. More Than Gentiles
The gist of Q 6:32-34 is that Jesus' obedient hearers are to be unlike others, including the Gentiles (oi ~evtxof). This is yet one more motif at home in Lev 19."'  The chapter opens with the call to be holy because God is holy. In Midr. Ps. 10:1 this is taken to mean that Israel's behavior should be different from the behavior of the nations because Israel's God is different. Jacob Milgrom thinks that this rightly catches the intention of Leviticus itself."'  His verdict seems confirmed by Lev 20:26, which repeats 19:2 and then elaborates: "You shall be holy to me, for I the LORD am holy, and I have separated you from the other peoples [MT: 01001; LXX: of ~Avoi] to be mine." Just as Lev 19 calls Israel to be different from other peoples, so too does Q's Jesus call his listeners to behave differently from everybody else, including of Ovoi.

14. Divine and Human Mercy
The command to be merciful even as God is merciful (Q 6:36) reproduces a traditional Jewish sentiment more than once attributed to Abba Saul of the first or second century CE:
Mek. on Exod 15:2: "Abba Saul says: `O be like him. Just as he is gracious and merciful so you be gracious and merciful."'
y. Pe'ah 15b (1:1): "Abba Saul says: `("I will glorify him" [Exod 15:2] means) "I will be like him."' Just as God is gracious and merciful, so you also must be gracious and merciful."
b. Sabb. 133b: "Abba Saul interpreted, `and I will praise him' [Exod 15:2]: be like him; just as he is gracious and merciful so you be gracious and merciful" (cf. Sop. 3:13).
These parallels to Q 6:36 all have to do with the interpretation of Exod 15:2. It is otherwise, however, with three other texts, which instead belong to commentary on the Levitical Holiness Code:
Tg. Ps.-J. on Lev 22:28: "My people, sons of Israel, just as I am merciful in heaven, so will you be merciful on earth. Cow or ewe, itself and its young, you will not kill in one day."180 

y. Ber. 9c (5:3): "R. Yose b. R. Bun said, `It is not good to imply that God's traits [are derived from his attribute of] mercy Those who translate [Lev 22:28 as follows], "My people, sons of Israel, just as I am merciful in heaven, so will you be merciful on earth: Cow or ewe, itself and its young, you will not kill in one day"-that is not good, for it implies that God's traits [are derived from the attribute of] mercy."'
y. Meg. 75c (4:10): "R. Yose b. R. Bun said, `They do not do well, for they treat the measure of the Holy One, blessed be he, as acts only of mercy. Those who translate [Lev 22:28 as follows], "My people, sons of Israel, just as we are merciful in heaven, so you must be merciful on earth; whether the mother is a cow or a ewe, you will not kill both her and her young in one day," do not do well, for they treat the decrees of the Holy One, blessed be He, as acts of mercy"'
These last three texts are very close to Q's "Be merciful just as your Father is merciful" (6:36 [cf. 6:35: "so that you may become sons of your Father, for he makes his sun rise on the good and on the bad"]). Again, then, Jewish paral lels to the Sermon on the Plain take us back to the Holiness Code, although in this instance we are dealing with Lev 22, not Lev 19.

Unless we take the Synoptics to be sufficient evidence, we cannot, unfortunately, demonstrate that the rejected exegesis of Lev 22:28 goes back to the time of Q, to pre-70 Judaism. Yet the occurrence of Abba Saul's sentence in the Mekilta and the likelihood that the Mishnah criticizes his sentiment in a couple of places18n  push the date back at least to the second century;182  and if our choice is between holding that the rabbinic texts depend ultimately upon Christian tradition or that the Synoptics draw upon an exegetical tradition that Pseudo-Jonathan and the Jerusalem Talmud attest, it is unclear to me why we should prefer the former alternative over the latter.
15. Measuring
Q 6:38 had Jesus say, "And with the measure that you measure, it will be measured to you" (~v w p~tpw pstpsits pEtpgelostat upiv). The sentence has close parallels in Jewish texts, particularly the targumim, and in fact it qualifies as a proverb.  113 For our purposes, however, the interesting observation is this: Lev 19 concerns itself with measuring. Leviticus 19:35 enjoins, "You shall do no wrong in judgment, in measures of length or weight or quantity" (RSV). One might dismiss the coincidence of topic as just that, coincidence. Yet we have already seen sufficient evidence that Q 6:37 otherwise interacts with Lev 19; and if Q's saying about measuring is joined to the imperative not to judge (pry xpivsts), the commandment in Leviticus is also about judging: "You shall do no wrong in judgment [LXX: ov 1COUGEtE aStxov ~v xpioEt (cf. 19:15)], in measures of length...." When one adds that ~v pkrpq appears in Q, ~v p~tpotq in Leviticus, it becomes possible-I claim no more-to see this as one more intertextual link between the Sermon on the Plain and Lev 19.114 

16. Leviticus 19 as a Popular Intertext
To this point, I have urged that Q 6:27-42 consistently interacts with portions of Lev 19. The case gains credence when one discovers that other passages from antiquity do the same. One may even speak of a convention here. CD-A 6:14-7:5 is based upon a series of imperatives from Lev 18-20.185  Testament of Gad 4-6 is a partial reworking of LXX Lev 19.186  PseudoPhocylides 3-41 is largely a creative transformation of the Decalogue and Lev 19.187  The book of James returns repeatedly to Lev 19.188  And the first four chapters of the Didache consistently interact with Lev 19.189  So the proposal that Q 6:27-42 rewrites Lev 19 puts the evangelical text firmly within a tradition.

17. The Didache
As just observed, the first part of the Didache repeatedly reworks Lev 19. The fact is of special interest because the Didache opens with lines that in many ways recall Q 6:27-42. Now, the relationship between these lines and the Synoptics is, as we have seen, notoriously difficult to unravel. But whatever the truth of that murky matter, the crucial point for us is that the Didache, in the form we have it, places sayings closely related to Q 6:27-42 within a section that is not only introduced by a quotation from Lev 19 (v. 18: "love your neighbor as yourself") but also permeated by allusions to that chapter. The Didache, then, at least in its final form, may show some awareness of the close relationship between Lev 19 and the materials in Q 6:27-42.'9' 



The chief points of continuity and contrast between Q 6:27-42 and Lev 19, introduced over the previous pages, may be set forth briefly as follows:

When one reads Q 6:27-42 with Lev 19 as the chief intertext, the section as a whole functions as does Matt 5:21-48 (which is partly based on Q 6:27-42): it reinterprets Moses. While Q's Jesus follows Lev 19 in countering vengeance, encouraging love, and prohibiting usury, he otherwise modifies or adds to the Mosaic demands. He substitutes mercy for holiness, enjoins his hearers not to judge, speaks of love of enemy rather than love of neighbor, and says that it is not enough to have right fraternal relations (the subject of Lev 19:17), for even Gentiles do that. It is also possible that the positive form of the golden rule is intended to transcend the well-known negative form of the golden rule, although on this issue it is all but impossible to make up one's mind."' 

Every part of Q 6:27-42 relates itself, directly or indirectly, to Lev 19 or to Jewish traditions parasitic upon that chapter.  112 What follows? It seems al together implausible that a consistent, subtle interplay with a single section of the Pentateuch chapter was the product either of happenstance or of multiple hands over time inserting now this and then adding that, especially since the intertextual links are not detachable ornamentation but rather integral parts of the relevant logia. That a single author was responsible for the intertextual coherence is a far more credible proposal.113 


The Reach of Memory
If Q 6:27-42 does indeed preserve portions of a pre-Synoptic speech, those portions must have been transmitted together. What are the chances of that, especially if we take into account the possibility that, before incorporation into Q, the speech was not written down?
The IQP's reconstruction of Q 6:27-42 (minus vv. 39-40) runs to just over two hundred words. Because the committee often was unable to establish or conjecture the original text, its critical edition is regularly peppered with dots indicating where material is missing or may be missing. This means that its version of Q 6:27-42 must be shorter than the original Q text. Nonetheless, if the IQP has come anywhere near the mark, Q 6:27-42 was not much longer than the Nicene Creed, which in Greek contains 175 words, a creed that so many Christians have been able to repeat by rote. Countless Jews over the centuries, moreover, have been able to recite, without the aid of a prayer book, the Amidah, which is far longer than the IQP's text for Q 6:27-42.194  So to suggest that someone properly motivated could have recalled, with some accuracy, a much shorter oral text is not to envision anything extraordinary.l9s 

With this in mind, we can turn to an observation made by Walter Ong: In a primary oral culture, to solve effectively the problem of retaining and retrieving carefully articulated thought, you have to do your thinking in mnemonic patterns, shaped for ready oral recurrence. Your thought must come into being in heavily rhythmic, balanced patterns, in repetitions or antitheses, in alliterations and assonances, in epithetic or other formulary expressions ... in proverbs which are constantly heard by everyone so that they come to mind readily and which themselves are patterned for retention and ready recall, or in other mnemonic form.196 


Q 6:27-42 lines up remarkably well with Ong's sketch of what people in an oral world need in order to remember a text. The passage includes traditional Jewish proverbs-the golden rule and the "measure for measure" logionand conventional Jewish motifs: the good and the bad/wicked'197  the just and unjust,"  God as the cause of sun and rain,'99  the righteous as sons of God,20°  and the imitation of divine attributes.20'  The central part of the Sermon on the Plain also features striking images: someone turning the other cheek, a person going the extra mile, a log jutting from an eye;202  as well as provocative imperatives: love your enemy, pray for those persecuting you, give away your remaining garment.203  It further exhibits parallelism, balance, alliteration, and repetition, as one can see from the following:204 

• imperative + definite article + plural noun + 6p-



• verb ending in -£t + Ord + pair of nouns with three syllables and ending with -ouq


• oottq + os + verb ending in -~st/-oEi + imperative + avt-

Matt 5:41 ooriq os ayyapsvost ....mays pEt' avtov
• uCo + participle ending in -ovtt/-ovvtf + oot/oE + imperative ending in -S


• adverb ending in -wq + form of rtot~w + noun in dative case


• si/Lav + verb ending in -rs + rtva ptoeov 9XErs;


• ouXi xai of + noun ending in -at/ot + rd a6t6 riotovoty;


• repetition of oixtfpp-


• repetition of Kpfvsts + passive of KpIVW


• ~v c + singular dative noun + verb ending in -Ets/-sits + future passive


• definite article + ~v tC + ocpeaXpC


• definite article + -oq + preposition + definitive article + ocpeaXp- oov



• repetition of (3X~nw and ~K3&XXW


• repetition of to xapcpoq + definite article + 6cp0aXp- + oou



• repetition of definite article + 6SEXcp- + oou



Such repetition, alliteration, balance, and parallelism would have been aids to memory. As Quintilian observed, "It is easier to learn prose when it is artistically constructed than when it has no such organization" (Inst. 11.2.39).205 

I neither believe nor contend, however, that somebody committed to memory, word for word, a speech thought to derive from Jesus. Early Christian literature leaves the definite impression that his followers were uninterested in parrot-like, verbatim memorization. The different versions of the Lord's Prayer (Matt 6:9-13; Luke 11:2-4; Did. 8:2) and of the words of institution at the Last Supper (Matt 26:26-29; Mark 14:22-25; Luke 22:15-20; 1 Cor 11:23-25) settle the matter: even important communal or liturgical texts were fluid. I suggest, rather, that we can believe, without undue credulity, that the tradition kept more or less intact, from a very early time, some memorable imperatives, illustrations, and well-turned phrases, and further that it often structured those materials in fourfold forms (see pp. 334-46) and may also have remembered a general topical pattern:
• benefaction (cf. Q 6:27-30)
• reciprocity (cf. Q 6:31-34)
• judgment (cf. Q 6:37-42)
My contention is not that Q 6:27-42 is a word-perfect transcript of somebody's oral performance but rather that it is a version or adaptation of a more or less stable composition.206 


Objections
Before contemplating the origin of that discourse, I need to return, if only briefly, to the issue of literary unity. In mustering evidence for the common view that Q 6:27-35 is composite, Kloppenborg has observed that "the first four imperatives are formulated in the second-person plural and all agree in placing the imperative in first position. Verses 29, 30, on the other hand, are in the second-person singular and follow the form tw + participle + imperative (or prohibitive)."207  Others have denied the unity of Q 6:27-42 and its parts because they have supposed that the various sayings exhibit thematic tensionfor instance, they have imagined the golden rule to be disharmonious with "Love your enemies"-or because smaller portions could stand on their own. I hope that, in the previous pages, I have introduced evidence against these last two objections. The section holds together well-in my judgment, better than does the noncomposite Jas 1-and its consistent use of Lev 19 makes it unlikely that it is the textual equivalent of a patchwork quilt. For myself, attempts to argue, on the basis of thematic dissonance, that Q 6:27-42 is a catena of onetime independent logia are no more persuasive than endeavors to impeach the integrity of the Lord's Prayer and regard it as an assembly of diverse traditions because of an alleged lack of internal theological harmony.208 

What, then, of the switch from the second-person plural (Q 6:27-28) to the second-person singular (Q 6:29-30) and back again (Q 6:31-34)? This is less than an impressive argument. We know of any number of ancient Jewish and Christian texts that move from one person to another, and the explanation cannot in every case be that we are looking at an amalgam. In Isa 63:10-14, the prophet first speaks of God in the third person, then in the second person. The same phenomenon (presumably with some sort of liturgical explanation) appears in, for example, Ps 3; 4; 6; 7; 9; 10: God is alternately "you" and "he." Sirach 47:12-23, which tells the story of Solomon, begins and ends with a thirdperson narrative-"Solomon reigned ... God made all his borders tranquil"; "Solomon rested with his ancestors" (vv. 12-13, 23)-but in the middle, Sirach addresses Solomon directly: "How wise you were. . ." (vv. 14-22). Similarly, Sir 48:1-12 frames a second-person address to Elijah ("How glorious you were ..." [vv. 4-11]) with a third-person account of the prophet's career (vv. 1-3, 12). In 4Q286 frg. 7 col. 11 2-13, a series of curses opens with lines in the third person ("Cursed be Belial . . .") and then becomes more intense as it moves on to address evil spirits directly ("Damned be you ..."). The exhortations in Jas 1:2-5a use the second-person plural, those in 1:5b-15 the third-person singular, and there is more alternation in the rest of the chapter. Acts of Thomas 94 consists of eleven beatitudes, the first three of which are in the third person, the remainder of which are in the second. Perhaps it is worth adding that, although modern scholarship considers it composite, Lev 19, the subtext of Q 6:27-42, goes back and forth between the second-person singular and the second-person plural.201  Ancient readers presumably would not have sensed anything amiss.

Some modern scholars have inferred that in ancient literature in general, "the switch from plural to singular second-person address is a rhetorical technique aimed at arresting attention, not a redaction-history indicator."210  This seems to be an informed verdict.
But there is more to be said on this subject with regard to Q 6:27-42 in particular. The move from the second-person plural in 6:27-28 to the secondperson singular in 6:29-30 reflects the nature of the materials. Q 6:27-28 contains all-encompassing injunctions, demands that hold for everyone in every time and place. The command to love one's enemy, for example, is incumbent upon everybody, because everybody has enemies. So the secondperson plural is appropriate. The illustrations that follow, in vv. 29-30, are different. These put before the imagination particular scenes that instantiate the general injunctions, scenes that may or may not come to pass in everyone's life, scenes-such as being conscripted for labor or having one's garment taken-that, if they do become real, happen to individuals one at a time. So the second-person singular is appropriate. In other words, the generalizing imperatives applicable to all are naturally couched in the plural (vv. 27-28), whereas the concrete illustrations of how an individual might act in this or that hypothetical situation understandably use the singular (vv. 29-30).211 

That this is the right take on Q 6:27-30 is confirmed by what follows. Verses 31-38, which again offer large, general imperatives-"Do good," "Be merciful," "Do not judge," "Do to others as you would have them do to you," for example-appropriately revert to the second-person plural. And when the second-person singular shows up again, it is in vv. 41-42, where we again pass from general statements to a concrete illustration: "Why do you see the speck that is in your brother's eye ... ?" So in Q 6:31-42, as in 6:27-30, the general imperatives come with the plural, the particular illustrations with the singular. A source-critical explanation for the alternation is beside the point.

With that objection out of the way, it remains to consider the origin of Q 6:27-42.
The Historical Jesus
Various observations on the preceding pages, above all the thematic coherence of the discourse and its consistent interaction with Lev 19 and associated exegetical tradition, point in the same direction, or rather to the same person. As to that person's identity, my reasoning, which I freely concede falls short of demonstration, is this: (i) Matthew and Luke attribute the words in Q 6:27-42 to Jesus; (ii) Clement and Polycarp also assign closely related logia to him; (iii) the parallels in Paul show that at least some of the sayings in Q 6:27-42 were already tradition for our earliest Christian writer; (iv) the apostle's characterization of Jesus as unselfish, humble, and gentle (Rom 15:1-3; 2 Cor 10:1; Phil 2:7-8) accords with Jesus' having uttered sentences like those in Q 6:27-42; (v) the pre-Markan passion narrative, which I will argue in chapter 5 is not bereft of memory, depicts Jesus as someone who behaved much as Q 6:27-42 enjoins; (vi) Mark 12:28-34 entails, if it remembers rightly, that Jesus paid heed to Lev 19, for in this pericope he dubs "You shall love your neighbor as yourself" (Lev 19:18) the "second" commandment; and (vii) we gain no explanatory advantage by assigning Q 6:27-42 to a contemporary of Jesus rather than to Jesus himself-so we may, if we wish, surmise that he was its primary author.212 

This does not mean that we have here the memory of a single oral performance. Who among Jesus' followers could have recalled so much of an unwritten speech delivered on one occasion only?213  And have we cause to imagine that any of Jesus' disciples, like a few of the students of Socrates, jotted notes after hearing their teacher?214  To the extent of our knowledge, Jesus had no Boswell, nor were any of his followers memorists.
It seems much more likely that Q 6:27-42 incorporates recollection of a series of sentences that Jesus uttered on more than one occasion, or even uttered regularly, perhaps something like a stock sermon. In such a case, Luke 6 would incorporate the memory of multiple oral performances in which Jesus, in dialogue with Lev 19 and its history of interpretation, encouraged unrestricted benefaction and reciprocity and discouraged revenge and judging others. The middle of Luke 6 would then rest upon what Ulric Neisser has called "repisodic" memory, this being "the repeated characteristics of an entire series of events" that can be "faithful to invariant themes across episodes" without necessarily being "faithful to the details of any one episode.""'  In other words, the text does not record anybody's personal memory of a single occasion; rather, it descends from somebody's generic memory, which was the product of multiple episodes. Such generic memory later took the form of Christian discourses, which is what enabled others who had never heard Jesus to quote him. At some point, tradents were recalling not a performance of Jesus himself but someone else's performance in the name of Jesus.

Of course, we have no idea who these tradents were, nor can we count or even estimate the number of links in the chain of tradition between Jesus and the written source behind Matthew and Luke. We also cannot determine what changes, large and small, found their way into the tradition as it moved from one performer to another and from Aramaic to Greek and from the spoken word to the written word. What we are justified in surmising is that Q 6:27-42 probably preserves the general import of some important and characteristic themes in Jesus' teaching, themes that he linked in his discourses.
Other Speeches?
If the central portion of the Sermon on the Plain may give us some sense for a connected discourse of Jesus, can we say the same of any other Synoptic speeches? I am uncertain what the answer should be, although for the most part I remain skeptical.
Some modern scholars have thought that the eschatological discourse in Mark 13, either in whole or in part, reflects an address of Jesus, perhaps one based largely on Daniel.216  My undogmatic judgment is instead that analysis of its intertextuality does not require a unitary midrash.217  The passage may be not the growth of a day but a compilation of several oracles, or of a small oracle that attracted sayings as it moved forward in time. If so, a complex tradition history seems in order.

I am also disinclined to nominate, as a candidate for a speech of Jesus, the instructions on mission in Matt 10:5-42; Mark 6:7-10; Luke 9:3-5; 10:2-16. These related texts presumably do descend from someone's summary of what Jesus required of his immediate disciples. Yet the Synoptics leave the impression that he sent out missionaries on only one or two occasions, in which case we would have here sentences that, unlike those in Q 6:27-42, cannot have been repeated on multiple occasions. Even if that is not a decisive objection, the elements common to Mark and Q hardly constitute a real speech. They amount to a couple of prohibitions: do not take money and do not carry a bag; and a couple of commandments: stay in whatever place you find yourselves and shake off the dust of your feet when not welcomed. For the rest, there are many notorious contradictions.218 

A better candidate for a Synoptic sequence that might in part go back to Jesus is the harangue against the Jewish leaders in Matt 23 and Luke 11 (Q). Unfortunately, the many differences between Matthew and Luke, which perhaps are due to the evangelists' heavy redactional work in these two chapters, make the reconstruction of Q all but impossible; and without that, a plausible tracing of the discourse's development can be nothing save speculation, from which it is prudent to refrain.
This leaves, to my mind, only one other decent possibility. The small eschatological discourse in Luke 17:22-37, which is mostly Q material, "displays obvious topical cohesion."219  Verse 22 ("Then he said to the disciples, `The days are coming when you will long to see one of the days of the Son of Man, and you will not see it"') is presumably Luke's work'220  v. 25 ("But first he must endure much suffering and be rejected by this generation") probably his insertion, adopted from Mark.221  By contrast, vv. 26-27, which speak about Noah and the flood, and vv. 28-29(30), which speak about Lot and Sodom, likely belonged together from the beginning,222  and there is no reason why they might not always have followed something resembling Luke 17:23-24 (Q): "They will say to you, `Look there!' or `Look here!' Do not go, do not set off in pursuit. For as the lightning flashes and lights up the sky from one side to the other, so will the Son of Man be in his day."223  Furthermore, vv. 31-32 ("On that day, anyone on the housetop who has belongings in the house must not come down to take them away; and likewise anyone in the field must not turn back. Remember Lot's wife"), which I tentatively assign to Q, are intimately related to vv. 28-29(30) because they take readers back to Gen 19, to the story of Lot and Sodom. They constitute, then, a natural continuation. The same is true of v. 33, which could serve as a moral to the story in Gen 19: "Those who try to secure their life [tpuxt] will lose it, but those who lose their life [tvxtj] will keep it."224  The legend in Genesis is about saving "life":

• LXX Gen 19:17: "save your life" (ow~s t~v osaurov t)uxiv)
• LXX Gen 19:19: "to make my soul live" (tov ~fjv vtt tuXrjv pov)
• LXX Gen 19:20: "my life will be saved" (~rjoEtat t quXt1 pou)
In addition, Lot's wife, according to a common reading, became a pillar of salt because she was too attached to her life in Sodom, as signified by her looking back'221  whereas Lot kept his life by leaving his old world behind.
As for the remaining material, 17:34-35 ("I tell you, on that night there will be two in one bed; one will be taken and the other left. There will be two women grinding meal together; one will be taken and the other left") and the enigmatic v. 37 ("Then they asked him, `Where, Lord?' He said to them, `Where the corpse is, there the vultures will gather"'),226  one is disposed to think them secondary additions from a contributor to Q. Either v. 32 or v. 33 would have served well as a conclusion of the sentences before them.
The result of this analysis is a small speech with a tight, straightforward argument:

• Exhortation, 17:23
"Do not go, do not set off in pursuit ..."

• Justification, 17:24
"For as the lightning flashes ..."

• First illustration, 17:26-27
"Just as it was in the days of Noah ..."

• Second illustration, 17:28-30
"Just as it was in the days of Lot ..."

• Elaboration of second illustration, 17:31-32(33)
"Anyone ... must not come down. Remember Lot's wife." ("Those who try to make their life secure ...")

Such a brief oration would also have featured a remarkable degree of parallelism:
• iSov + adverb (so Luke) or iSov ~v + dative (so Matthew)227 



• prj + second-person plural aorist subjunctive ending in -rats

228. The IQP prints Matt 24:26 as the Q text.

• "in his/that day"


• "as it was in the days of X"


• gotat + dative form of t papa + "the Son of Man"


• "they ate, they drank"

229. This is Luke's text. The IQP prefers Matt 24:38 here: tpc yovtES xainivovtES. Although tpcSyu is a Matthean hapax legomenon and so for that reason might be attributed to Q, Matthew's balanced xais and participial forms are likely redactional.


• form of t)p~pa + -t1XAev + proper name + preposition + place


• aorist ending in -cv + subject + xai + aorist ending in -cv + (a)n&vrac

230. So the IQP, following Matt 24:39. Luke has xai aIIthAEoEv n&vrac.

• ~v + dative + prj + aorist imperative ending in -&T(,)


• oq + (:=)dv + aorist subjunctive ending in -orb + future ending in -oct + avrrjv


Even granting the validity of my reconstruction of Q 17:23-33, some would no doubt protest that the sort of eschatology promoted by this passage is not what Jesus himself proclaimed, so he could not have composed anything like it. Given my own view of Jesus' eschatology, as set forth in chapter 2, I can make no such objection. So I am left to wonder whether-not to claim that-Luke 17:23-33, with its extensive parallelism and its focus on Noah's flood and Sodom's fate, connects some sentences or sentiments that Jesus himself connected.

 










Often we cleave to things because they possess a heavy negative charge. Pain has strong arms.

-Patricia Hampl
or John Dominic Crossan, the canonical accounts of Jesus' passion are less "history remembered" than they are "prophecy historicized."'  Jesus did not climb the Mount of Olives and there, in his distress, pray for deliverance. Someone, in order to make a theological point, fabricated this poignant episode by borrowing from 2 Sam 15, where King David flees to the Mount of Olives after learning that he has been betrayed. Nor did the sky go dark at noon when Jesus hung from his cross. A Christian concocted this marvel on the basis of Amos 8:9-10: "On that day, says the Lord GOD, I will make the sun go down at noon, and darken the earth in broad daylight. I will turn your feasts into mourning, and all your songs into lamentation; I will bring sackcloth on all loins, and baldness on every head; I will make it like the mourning for an only son, and the end of it like a bitter day." Mark's darkness is not memory but myth, not prophecy come to pass but prophecy turned into story.

Jesus did, on Crossan's view, create a disturbance in Jerusalem's temple, and a sympathizer did betray him; and he did come to grief on a Roman cross. Yet the individual paragraphs that make up the passion narratives "are so linked to prophetic fulfillment" that subtracting the latter "leaves nothing but the barest facts."'  Prophetic proof texts, not veridical recollections, were the chief inspiration for Mark 14-16 and its canonical and extracanonical counterparts.
Crossan's position is familiar music to those acquainted with the history of critical scholarship. Rudolf Bultmann was, regarding the historicity of the episodes in Mark 14-16 and its parallels, almost as reserved as is Crossan;3  and long before both of them, David Friedrich Strauss gave the passion narratives a very critical going-over.4 

Those who have read the secondary literature will also know of scholars who have been less skeptical.'  Crossan's Who Killed Jesus? is largely a response to Raymond Brown's The Death of the Messiah, a massive and massively informed two-volume work that represents a scholarship much more sanguine about finding history in the passion narratives.  Crossan put the difference between himself and Brown this way: "Ray Brown is 80 percent in the direction of history remembered. I'm 80 percent in the opposite direction."' 

If Crossan has rejected what is, to his mind, Brown's excessive confidence, Mark Goodacre has in turn criticized what he regards as Crossan's undue skepticism.'  Goodacre contends that Crossan cannot plausibly explain why so many items in the passion narratives-Golgotha, Simon of Cyrene, and the inscription over the cross, for instance-were not manufactured from the Tanak. Beyond that, "history remembered" and "prophecy historicized" are not, according to Goodacre, mutually exclusive categories, as though we must dub each episode one or the other. Such a contrast is too stark. The untidy truth is that "traditions generated scriptural reflection, which in turn influenced the way the traditions were recast."' 


To illustrate: Goodacre believes (as does Crossan) that some female followers of Jesus witnessed his crucifixion. Yet the account of this in Mark 15:40"There were also women looking on from a distance [ar[o HaKpo0Ev]; among them were Mary Magdalene, and Mary the mother of James the younger and of Joses, and Salome"-seems to take up the language of LXX Ps 37:12: "My friends and my neighbors drew near before me and stood, and those closest to me from a distance [&rto paxp60Ev]." Here, then, we cannot say that the Second Gospel gives us nothing but "history remembered" or nothing but "prophecy historicized." Mark 15:40 is rather, to use Goodacre's apt term, "history scripturalized"-that is, memory written up in the language of the Jewish Bible. As Goodacre finds this to be the case elsewhere and indeed often in the passion narratives, he sees things differently than does Crossan. Memories and biblical phrasing need not be indirectly proportional, as though when one increases, the other must decrease.
Who has the better of the argument? Although Crossan's analysis of the wide-ranging intertextuality of the passion traditions is largely persuasive, those traditions likely contain more memory than he supposes. The Qumran pesharim show us that ancient Jews could move from history to Scripture as well as from Scripture to history; and it requires no imagination but only knowledge of Matthew's use of Mark to grasp how almost effortlessly a scripturally learned mind can infuse inherited materials with biblical idioms and phrases.10 

To biblicize is not necessarily to invent."  Eusebius, when recounting Constantine's victory over Maxentius at the battle of the Milvian bridge, cast the latter in the role of Pharaoh, the former in the role of Moses, which does not mean that they fought no such battle;12  and John Bunyan, writing of his own conversion, drew heavily upon the New Testament accounts of Paul's becoming a Christian, which scarcely entails that Bunyan's recollections are free of facts.13  So Goodacre is correct on one crucial point: that a story is scripturally indebted or lays implicit or explicit claim to fulfill prophecy does not, in and of itself, tell us whether it has an anchor in history. A memory can be told in many languages, including the language of Scripture.14 


Additional difficulties beset Crossan's approach. One is his confidence that the Fourth Gospel depends upon the Second Gospel. I cannot justify my dissent here;"  I can only observe that those of us who often find independent testimony in John will not always see eye to eye with those holding a different opinion.t" 

Yet another issue is that Crossan almost certainly underestimates general public knowledge about Jesus' end. Consider the following three texts, each of which has to do with female followers of Jesus:
• Mark 15:40-41, the crucifixion: "There were also women looking on from a distance; among them were Mary Magdalene, and Mary the mother of James the younger and of Joses, and Salome. These used to follow him and provided for him when he was in Galilee; and there were many other women who had come up with him to Jerusalem."
• Mark 15:47, the burial: "Mary Magdalene and Mary the mother of Joses saw where the body was laid."
• Mark 16:1, the resurrection: "When the sabbath was over, Mary Magdalene, and Mary the mother of James, and Salome bought spices, so that they might go and anoint him."
Crossan judges the assertions in 15:47 and 16:1 to be redactional, the notice in 15:40-41 to preserve memory. His argument concerning the latter passage is as follows: "The male disciples had fled" (cf. Mark 14:50), and "if the women had not been watching, we would not know even the brute fact of crucifixion (as distinct, for example, from Jesus being summarily speared or beheaded in prison).1117 


This line of reasoning fails to gain my assent. Mark presents the flight of the disciples (14:50) as the fulfillment of a prophetic oracle (see 14:27, quoting Zech 13:7). Why, then, does Crossan not postulate, given his method, that this episode is "prophecy historicized" rather than "history remembered"?" 

Much more importantly, how plausible is it that "if the women had not been watching, we would not know even the brute fact of crucifixion"? One has trouble imagining such a curtain of ignorance falling upon the end of Jesus. During Passover, Jerusalem was crowded with people, and the city was scarcely a modern metropolis. It was rather, by our standards, a very small place: the Herodian walls enclosed less than one square mile. Jesus was, furthermore, of sufficient public interest and conversation to come to the governor's attention; and if Jesus did not have sympathizers beyond the Twelve, indeed quite a few sympathizers beyond the Twelve, it is unlikely that Pilate would have had him nailed to a cross."  When one adds that crucifixions were intended to deter and so were typically public events, how likely is it that Jesus' execution took place in a corner, sans passersby?20  Or that those who knew or thought they knew what happened did not regale others with some of the details? Or that the churches of Jerusalem were devoid of individuals who had heard the rumors and intrigues that must have flown over the cobblestones even as events were unfolding? It makes far more historical sense to believe that some people-some sympathetic, some hostile, some undecided-shared with others what they had seen or heard. Stories both accurate and inaccurate must have made the rounds from the beginning, and surely some of those stories found their way into Christian tradition, just as they found their way into the writings of Josephus: "Pilate, upon hearing him accused by men of the highest standing among us, condemned him to be crucified" (Ant. 18.64).21 

There is one more reason for deeming Crossan's doubt needlessly generous. It arises from the epistles of Paul. Those epistles, when closely considered, have much to say about the end of Jesus. The implications for reconstructing the prehistory of our passion narratives and, ultimately, for understanding Jesus himself, are, I hope to show, considerable.22 


An Experiment: The Death of Jesus Based on Paul Alone
At this point, I wish to set aside the canonical and noncanonical Gospels, pretend that we never knew them, and ask, What might we think and what might we conjecture about the end of Jesus on the basis of Paul's Letters alone, among which I include Colossians?23 

1. To begin with the indubitable: on four occasions Paul writes of "the cross [otavp6S] of Christ" (1 Cor 1:17; Gal 6:12, 14; Phil 3:18). He elsewhere refers more succinctly to "the cross" (1 Cor 1:18; Gal 5:11; Col 2:14) or "his cross" (Col 1:20), and in Phil 2:8, Paul speaks of Jesus' "death on a cross." Eight times the apostle uses the verb otavpdw ("to crucify"), all but one with reference to "Christ (Jesus)" (1 Cor 1:23; 2:2, 8; 2 Cor 13:4; Gal 3:1; 5:24; 6:14), the exception being the ironic 1 Cor 1:13, "Was Paul crucified for you?" The related compound verb, auatavpow ("crucified with"), appears twice (Rom 6:6; Gal 2:19).
To state the obvious, then, our first finding would be that Jesus was crucified. We would, furthermore, confidently infer that this was a piece of public knowledge, not Paul's invention or surmise. Not only do his letters repeatedly take Jesus' crucifixion for granted-it is always a premise, never the conclusion of an argument-but also the apostle assumed that Christians in Rome, a place he had never visited, at least as a Christian, believed this too (Rom 6:6).
2. There was no one way of crucifying people.24  Sometimes nails fastened victims. Other times, they were lashed with ropes to a stake or tree.25  What, to judge by Paul, happened to Jesus?

The apostle's letters mention the blood (aipa) of Jesus half a dozen times (Rom 3:25; 5:9; 1 Cor 10:16; 11:25, 27; Col 1:20). Although these texts make theological points, not historical observations, they do assume that Jesus' execution was not bloodless, which it might have been were ropes alone employed. Evidently, the apostle believed that Jesus was nailed to a cross, and/or that, in accord with common custom, he was flogged or otherwise tortured before and/or after being hung up.26 

Colossians 2:13-14 may take us a bit further. Some have thought that these verses advert to Jesus being nailed to a cross. God, we here read, "forgave us all our trespasses, erasing the record that stood against us with its legal demands. He set this aside, nailing it to the cross." In the second century, the author of the Gospel of Truth, in obvious dependence upon Col 2:13-14, wrote, "For this reason Jesus appeared; he put on that book; he was nailed to a tree; he published the edict of the Father on the cross" (20:23-27). In our own time, Eduard Lohse remarked, "God canceled the certificate by nailing it onto the cross. Because Christ was nailed to the cross in our stead, the debt is forgiven once and for all."27  Other commentators, ancient and modern, have tendered similar statements.28  Perhaps they have unfolded what is implicit in Col 2:13-14. Maybe those two verses do assume that Jesus was pinned to his cross with nails.2' 

In this connection, Gal 6:17 also intrigues. According to this, Paul had "stigmata": "I carry the marks [ta otfypata] of Jesus in my body." Exegetes through the ages have regularly presumed that these arresting words refer to the scars that physically marred the apostle, who had been beaten and flogged, as he relates in 2 Cor 6:5; 11:23-24.3°  In the words of James Dunn, "There is a strong consensus that by `the marks of Jesus' . . . Paul means the scars and physical effects of the various beatings and severe hardship (including being stoned) which Paul had already experienced in the course of his missionary work.1131  Modern exegetes in addition often suspect that Paul was thinking of the circumstance that masters branded their slaves with a mark of ownership32  or of the fact that tattoos might signify allegiance to a particular god and that god's protection.33  Yet then perhaps it is a bit unexpected that the apostle speaks not of "Jesus Christ" or "the Lord Jesus," but instead, without any exalted title, of "Jesus." Scribes apparently saw something not quite right here, for a large number of manuscripts replace "Jesus" with "the Christ" or expand "Jesus" into "the Lord Jesus" or "our Lord Jesus Christ."

Some have understood to atfypata tov 'Irloov to signify not only Paul's scars but also and at the same time the wounds that torture left upon Jesus himself.34  The context suggests this, for Paul has just written about "the cross of Christ" in Gal 6:12 and of "the cross of our Lord Jesus Christ" in 6:14. In the latter verse, moreover, he declares that "the world has been crucified to me, and Ito the world." So in some way Paul identifies his own afflictions with the afflictions that Jesus suffered during crucifixion.35  It would be but a small step for him and his readers to associate his wounds with Jesus' wounds. Was Paul not an imitator of the afflicted Christ and a participant in his sufferings?36 


Supporting this appraisal is 2 Cor 4:8-10: "We are afflicted in every way, but not crushed; perplexed, but not driven to despair; persecuted, but not forsaken; struck down, but not destroyed; always carrying in the body the death of Jesus, so that the life of Jesus may also be made visible in our bodies." The phrase "always carrying in the body the death of Jesus" is strikingly similar to the end of Gal 6:17:

In both lines, Paul is like his Lord; and if in 2 Cor 4:10 the phrase ttv v~xpwoty tov'Igaov presupposes that Jesus died, is it not natural to hold that in Gal 6:17, the phrase to otfyµata tov'Igoov presupposes that he had wounds on his body?
All this is not to suggest that Paul imagined his own scars to match the lesions on Jesus' tortured body, as though the apostle were a stigmatist like Francis of Assisi.37  Nonetheless, Gal 6:17 seems to presuppose Paul's physical identification with the wounds of Jesus' crucifixion.38  Once again, then, one infers that Jesus was not just hung up with ropes and left to die. His executioners rather tortured him, drawing blood and marring his body.
3. Whereas 1 Tim 6:13 characterizes Jesus Christ as having "made the good confession" before Pontius Pilate, the genuine letters of Paul fail to mention the Roman prefect. His writings do, however, imply that Jesus ran afoul of the imperial authorities. This is because in Palestine in the first half of the first century CE, the Romans, with few exceptions, reserved for themselves the political authority to impose capital punishment. Some scholars, to be sure, have disputed this; but John 18:31 ("The Jews said to him [Pilate], `It is not lawful for us to put any man to death,"' RSV) seems by and large to be correct: the Romans retained the right to decide cases of life and death.31  So when Paul reiterates that Jesus was crucified, his words implicitly implicate the Romans.

The same inference is at hand in 1 Cor 2:8, according to which "the rulers of this age [tc?v dpX6vtwv tov adf voq tovtou] ... crucified the Lord of glory." It has been popular, over the past one hundred years or so, to identify these rulers with hostile spirits.40  Paul can characterize Satan as "the god of this world" (o OEoc tov adfvoq todtov [2 Cor 4:4]), whom the Fourth Evangelist in turn calls "the ruler [o apXwv] of this world" (John 12:31; 14:30; 16:11); and the rulers and authorities" (ai dpXai Kai ai ~~ovafat) of Col 2:15 generally are held to be demonic beings (cf. Eph 6:12).
Yet this interpretation has increasingly met opposition, and for good reasons.41  The main points to be made against it are, in brief, these: (a) Apart from 1 Cor 2:6-8, the only other time Paul uses apXwv is in Rom 13:3, where the substantive undeniably refers to the Roman authorities: "For rulers [oi apXovtES] are not a terror to good conduct, but to bad."42  (b) The plural of apXovtsc is the normal Greek expression for governing authorities, and the New Testament otherwise reserves of ccpxovtsS for human rulers.43  (c) The use of the plural of &pXovtES to refer to invisible spirits does not demonstrably predate Paul. It appears to be a later Christian development.44  (d) The apostle nowhere else holds invisible powers responsible for the death of Jesus. He says only, assuming his authorship of Col 2:14-15, that Christ's death defeated them. (e) Most of the church fathers identified "the rulers of this age" with earthly political rulers.45  (f) The broader literary context of tov ai6.>voc tovtou suggests that the phrase refers to the world of human beings, for o aiwv is, in 1 Cor 1:20 ("the debater of this aiwv"), 2:6 ("a wisdom of this aiwv"), and 3:18 ("wise in this aiwv"), the human world, not the world of spirits.46  (g) In 1 Cor 2:6, "the rulers of this age" are "being reduced to nothing" (xatapyoup~vwv). The verb translated as "being reduced to nothing" appears just a few verses before, in 1:28, where Paul declares that God has "reduced to nothing" (xatapyrjop) the "things that are not [low and despised]," which in context refers to the wise, the powerful, the noble, the strong (see vv. 26-27). The verbal link prods readers to associate "the rulers of this world" with the human classes mentioned earlier.47  (h) 1 Cor 2:6 has close parallels in Acts 3:17 ("I know that you acted in ignorance, as did also your rulers [ol &pXovtES upc?v]"); 13:27 ("Because the residents of Jerusalem and their rulers [ol &pXovtES avtCv] did not recognize him or understand the words of the prophets that are read every sabbath, they fulfilled those words by condemning him").48  In all three places we read of of &pXovtES who killed or crucified Jesus out of ignorance, and in Acts they are clearly human authorities. Perhaps 1 Cor 2:8 takes up traditional Christian apologetic with its roots in the much-mined Ps 2, where of &pXovtES "take counsel together against the LORD and his anointed" (cf. Acts 4:25-26). (i) Because it is hard to fathom evil spirits, on their own, crucifying Jesus, some have identified "the rulers of this age" with both the governing authorities and the invisible demonic powers that stand behind them and carry out their will through them.49  Against this, "the angels, when they are concerned with the world of men, may relate to the fate of nations as a whole, but never to the individual king, ruler or government."" 


Given these observations, it seems likely enough that, in 1 Cor 2:8, "the rulers of this age" are this world's ruling authorities, which for Paul and his Corinthian readers must include the Romans. Again, then, the empire appears to be implicated in Jesus' execution.
4. Paul nowhere says why Jesus found himself on a cross. Yet we would, without any of the Gospel materials, not be wholly in the dark. Paul reports three relevant items about Jesus: (a) he was said to be descended from David (Rom 1:3), progenitor of the Israelite kings;"  (b) he was known as "(the) Christ" (e.g., Rom 1:4; 9:5; 1 Cor 15:3), a title with royal associations in Jewish literature;"  (c) he was thought of as reigning and having a kingdom, which means that some reckoned him a king (Rom 15:12; 1 Cor 15:24-25; Col 1:13; 2:10). All this matters because crucifixion was standard punishment for political rebels. Indeed, all the other crucifixions in Palestine between the turn of the era and 70 CE were, to the extent of our knowledge, of insurrectionists or their sympathizers.  53 So would we not, even without Mark or any of its relatives, hazard the guess that the Romans dispatched Jesus because they perceived him to be a royal pretender?
We would be emboldened all the more to suspect this because Josephus recounts stories of the Romans responding with military force to would-be Jewish kings and their followers, including the so-called Egyptian prophet (Ant. 20.169-172; J. W. 2.261-263), Simon the slave (Ant. 17.273-277; J. W. 2.57-59), Athrongaeus the Shepherd (Ant. 17.278-284; J.W. 2.60-65), Menachem son of Judas (J.W 2.433-448), and Simon son of Giora (J.W 4.503-544; 7:21-36, 153-157). Josephus also tells of individuals who, although their royal aspirations are uncertain because of his laconic and unsympathetic characterizations, led religious movements that the Romans understood as threats to political stability and so sought to execute: Theudas (Ant. 20.97-99), a Samaritan prophet like Moses (Ant. 18.85-87), and certain unnamed "impostors" (Ant. 20.167-168, 188; J.W. 2.258-260).

If we did offer the tentative hypothesis that the Romans executed Jesus because they perceived him to be an insurrectionist with regal pretensions, we might also suppose that he was a militant of some sort. Maybe, we might even imagine, he was captured on the battlefield. But then we would have a problem. Paul summarily characterizes Jesus as humble (Phil 2:8); he calls him meek and gentle (2 Cor 10:1); and he asserts that he did not please himself (Rom 15:2-3). All this is very much the antithesis of a military leader. Paul's Letters, moreover, regularly designate Jesus as a source of sipsvq, "peace" (e.g., Rom 1:7; 5:1; Gal 1:3; Col 3:15), and they hold no hint that Christians are insurrectionists in any conventional sense; and the striking phrase in Phil 2:8-"became obedient to the point of death, even death on a cross"-is unexpected if the Romans had captured Jesus during battle. It sounds rather, as we will see, as though he died like Socrates, willingly. So without knowing the Gospels, we would be left with questions that we could not answer. Did Paul mischaracterize as meek and mild a Jesus who was otherwise? Did a movement that began in a militant fashion quickly become something else? Or did the Romans execute Jesus as an insurrectionist even though he was not a militant figure?
5. Our conclusion about Roman involvement would lead to puzzlement over 1 Thess 2:14-16: "For you, brothers and sisters, became imitators of the churches of God in Christ Jesus that are in Judea, for you suffered the same things from your own compatriots as they did from the Jews [or, `Judeans'],  who killed both the Lord Jesus and the prophets, and drove us out; they displease God and oppose everyone by hindering us from speaking to the Gentiles so that they may be saved. Thus they have constantly been filling up the measure of their sins; but God's wrath has overtaken them at last." How would we reconcile these words with our conviction, already established, that the Romans crucified Jesus?
One option would be to argue that the seeming contradiction dissolves because Paul did not write 1 Thess 2:14-16: it is an ill-informed, post-Pauline interpolation. The thesis has appealed to many over the past forty years.--'  We should, however, reject it.56  The Greek texts and versions offer it no support. The linguistic and structural reasons for excision are far from forceful.-'  And, as Carol Schlueter has persuasively argued at length, we can credibly comprehend the apparent tensions with what Paul says elsewhere as arising from Pauline rhetoric. The text of 1 Thess 2:14-16, with its intense antinomies-wrath over against salvation, Judeans over against Judean churches, Thessalonians over against Thessalonian Christians-is an instance of polemical hyperbole.--"  Exaggeration or caricature for argumentative ends has always been a well-known rhetorical strategy (cf. Quintilian, Inst. 8.6.67-76), and it was not foreign to Paul, as 2 Cor 11 so memorably illustrates.

What would follow, were we to reckon Paul the author of 1 Thess 2:14-16 or at least the editor of the tradition behind those verses?"  We would, given the apostle's sweeping statement-"the Jews (or, `Judeans') who killed Jesus"infer that he did not hold the Romans solely responsible for Jesus' execution.60  How this could be, that is, how both Romans and Jews could be to blame in Paul's eyes, we could only guess. Yet we might recall that, according to Josephus, the Jewish authorities arrested another Jesus, son of Ananias, a Jewish prophet, for his opposition to the temple, and that eventually "they brought him before the Roman governor" (J.W 6.309). Did Jewish magistrates, we might ask, similarly hand over Jesus of Nazareth to the Roman government?61  We could think this consistent with Rom 15:8, where the apostle to the Gentiles says that Jesus was "a servant to the circumcised." This characterization implies a thoroughly Jewish context for Jesus' ministry.

6. We might perhaps mine even more from 1 Thess 2:14-16. Paul writes that the churches in Judea suffered "unto rCv'Iou&atwv who killed Jesus." Exegetical tradition has, without much thought, typically identified these people as "the Jews," and the modern translations, such as the NRSV, have gone along. One can, however, urge that "the Judeans" fits the context better, because Paul has just referred to the churches ~v'Iou&aia, "in Judea."62  Even if one prefers to translate rCv'Iou&atwv as "the Jews," Paul's remark cannot be allencompassing, for the members of the Judean churches, Jews themselves, do not belong to the polemical generalization. Furthermore, the parallelism established between the Judean churches and the Thessalonian Christians-"you suffered the same things from your own compatriots as they did"-requires that the Judean disciples were oppressed by their fellow citizens, which means Judeans. If so, and if those citizens are, as it appears, the same people responsible for Jesus' demise (tCv'Iou&aiwvtC Kaitov xuptov &rtoxtctv6vtwv'Igoo6v),63  Paul seemingly presupposes that Jesus died in the south, in Judea.
7. Paul has it from tradition, he says in 1 Cor 11:23, that Jesus was handed over during the night: ~v tf vuxti p riapsSIsco. Whatever event the apostle has in view must have happened late, because it followed the blessing over the cup, which itself took place after the evening meal (cf. 11:25: jEta to SEtrtvgocn).

While the chronological circumstance is clear enough, the meaning of rcapESiSszo is not. Although the NRSV, like the KJV long before it, takes the verb to mean "betrayed," knowledge of the story of Judas has obviously dictated this choice. If, however, we did not know that episode, about which Paul is otherwise mute, we would be left with only conjecture concerning the precise import of the verb napaSiSwpt in 1 Cor 11:23. Romans 4:25-Jesus was "handed over [TrapE560q] to death for our trespasses"-would offer no help, because it is a theological statement (based upon Isa 53:5, 12) without historical elaboration. Romans 8:32, where it is God who hands Jesus over, raises the possibility of finding similar meaning in 1 Cor 11:23."  Yet even if such a thought is in the background, the content and context of 1 Cor 11:23 indicate that a concrete event must also be in mind: something happened :=v tp WK-1i. So all that we could safely infer is that Paul's tradition held that Jesus was captured or arrested late at night. Whether TrapESiS£ro adverts to Jewish authorities handing Jesus over to the Romans, or to some individual or group assisting those authorities in capturing Jesus, or to something else again would not appear.
8. Although it seems unlikely that we should construe the r<apr& rto of 1 Cor 11:23 as being in the middle voice-"he handed himself over"-a few Pauline sentences leave the distinct impression that Jesus did not resist his fate but rather embraced it:
• Gal 1:4: Jesus Christ "gave [86v-coq] himself for our sins"
• Gal 2:20: he "loved me and gave [rmapa&ovtoS] himself for me"
• Phil 2:8: "He humbled himself and became obedient to the point of death-even death on a cross"
This cannot surprise given that, for Paul, the crucifixion was God's intention or even, somehow, God's doing (e.g., Rom 5:8; 8:32). Since Jesus "did not please himself" (Rom 15:3), he must have acquiesced to the divine will." 

Even though the texts cited are theological statements devoid of historical detail, Paul could not have written them, or at least not have written them with a clear conscience, if he had known or believed that Jesus resisted arrest or capture, or had tried to flee, or had put up a fight. Although the apostle's assertions do not require that Jesus actively courted death, they do more than suggest that Jesus did not oppose his fate when it finally caught up with him. Perhaps indeed the apostle imagined Jesus to have faced death much like Socrates, who was famed for remaining in Athens and accepting his death sentence so nobly.66  However that may be, Paul clearly believed that Jesus died willingly. Indeed, this belief was for the apostle a foundational conviction.

9. 1 Cor 11:23-25 attributes to Jesus the following: "This is my body that is for you. Do this in remembrance of me.... This cup is the new covenant in my blood. Do this, as often as you drink it, in remembrance of me." These words purport that Jesus foresaw his death, for they interpret it ahead of time. They also indicate that he interpreted his demise as being somehow "for" others, as conferring a benefit.
10. Another pre-Pauline tradition about Jesus' death appears in 1 Cor 15:4, which asserts that Jesus was "buried" (~t&cprl). The assertion is bare. Who buried him? Where? When? The text holds no hints. It does, nonetheless, clearly assume that Jesus' body did not suffer the fate of so many victims of Roman crucifixion: his corpse was neither left upon its cross to rot in the sun nor unceremoniously dumped into an unmarked trench or pile to become food for scavengers.67  Rather, somebody-the passive verb ~r&cpq leaves us in the dark-laid Jesus in the ground or in a cave.
Two additional texts require the same conclusion. In Rom 6:4, Paul speaks of being buried with Christ (ouvst&cpgpEv ovv avtw) in baptism in death. Colossians 2:12 contains a similar statement (ovvtayEvtsc a6t6b). Just as Paul's provocative conviction that he has been "crucified with Christ" (Rom 6:6; Gal 2:19-both with ouotaup6w) presupposes that Jesus was crucified, so too the notion of being buried with Christ presupposes the ritual of burial.
Return to Mark (and John)
Having seen what Paul's Letters both say and imply about the circumstances of Jesus' death, I should like to correlate the results with passion traditions in Mark and, because I take it to be largely independent of the latter, John:


What should we make of these parallels? The answer depends partly on whether one finds the evidence for a pre-Markan passion narrative persuasive. Because I do-one reason being that I judge John to be mostly independent of the Synoptics-it becomes possible to entertain the notion that Paul, writing a decade or more before Mark, knew an early passion narrative, a relative or ancestor of what we find in Mark 14-16.68 


I not only entertain this possibility but think it much more likely than not. Beyond the common elements just listed, which surely are suggestive, the most important evidence for supposing Paul's knowledge of a connected passion story is 1 Cor 11:23-25: "For I received from the Lord what I also handed on to you, that the Lord Jesus on the night when he was handed over took a loaf of bread.... `Do this in remembrance of me."' Whatever the historical Jesus may or may not have said or intended, these sentences, with their injunction to remember, add up to a threefold conviction: (i) Paul heard one or more persons recite words attributed to Jesus at his last meal ("I received");`  (ii) those words became for Paul a tradition that he handed on to churches that he founded, which means that he publicly recited them on multiple occasions ("I also handed on" [cf. 1 Cor 11:2]); (iii) he not only repeated words attributed to Jesus but also knew them in a narrative context. This is clear from the phrase "on the night when he was handed over," concerning which Helmut Koester has remarked, "Paul's reference to `the night in which he was handed over' .. . reveals that both the apostle and the Corinthian community knew an entire story about Jesus' death and suffering-otherwise, the mention of a specific time would not make sense."70 


More Correlations
As further support for the inference that Paul knew a passion narrative, I wish to consider some additional links between his letters and the narrative accounts of Jesus' end. These show themselves only when we read Paul with the Gospels in hand.
1. The apostle had a definite impression of Jesus' character, as appears from several sentences, one of them being Rom 15:1-3: "We who are strong ought to put up with the failings of the weak, and not to please ourselves. Each of us must please our neighbor for the good purpose of building up the neighbor. For Christ did not please himself; but, as it is written, `The insults of those who insult you have fallen on me."' Similar are 1 Cor 10:33-11:1 ("I try to please everyone in everything I do, not seeking my own advantage, but that of many, so that they may be saved. Be imitators of me, as I am of Christ") and 2 Cor 10:1 ("I myself, Paul, appeal to you by the meekness and gentleness of Christ-I who am humble when face to face with you, but bold toward you when I am away!"). Closely related is Phil 2:7-8, which emphasizes Jesus' humility: he "emptied himself, taking the form of a slave, being born in human likeness. And being found in human form, he humbled himself and became obedient to the point of death-even death on a cross.117'  The same virtue is implicit in 2 Cor 8:9: "You know the generous act of our Lord Jesus Christ, that though he was rich, yet for your sakes he became poor."
Paul believed that Jesus was unselfish, meek, humble. How did he gain this impression? He can hardly, to state the obvious, have gathered it from the so-called controversy stories, nor can he have developed his image of Jesus while reflecting on his miracles. In these, as in most of the stories of the public ministry, while Jesus is often kind and forgiving, he is also much else besides: forceful, antagonistic, combative. The Jesus of the logia is the same-often argumentative, demanding, polemical.
The one stretch of the Jesus tradition as we have it where the hero is consistently humble and self-effacing is the passion narratives, where he willingly goes to his death for the sake of others (Mark 14:22-25, 43-49), where he is reviled and does not revile (Mark 14:65; 15:16-32), where he forgoes almost all defense of himself, even verbal defense (Mark 14:43-49, 60-61; 15:1-5). In view of this, it occurs that behind Rom 15:2-3; 1 Cor 10:33-11:1; 2 Cor 10:1; and Phil 2:7-8 lies not an impression of Jesus in general but much more specifi cally an impression fostered by stories of his final days or hours.71  Philippians 2:7-8, which specifies that Jesus humbled himself precisely in his obedience unto death, is more than consistent with this suggestion.

2. So too is Rom 15:3: "For Christ did not please himself; but, as it is written, `The insults of those who insult you have fallen on me."' The proof text for Paul's generalization that "Christ did not please himself" is v 10 of Ps 69. This psalm was popular in the early churches. John 2:17 ("His disciples remembered that it was written, `Zeal for your house will consume me"' [cf. Ps 69:9]), Acts 1:20 ("For it is written in the book of Psalms, `Let his homestead become desolate, and let there be no one to live in it"' [cf. Ps 69:25]), and Rom 11:9-10 ("And David says, `Let their table become a snare and a trap, a stumbling block and a retribution for them; let their eyes be darkened so that they cannot see, and keep their backs forever bent"' [cf. Ps 69:22-23]) all put it to use.71 

It is of particular interest that Ps 69 (LXX Ps 68), which includes lamentation (vv. 2-5, 7-12, 19-21, 29), pleas for deliverance (vv. 1, 6, 13-18, 22-28), and the vindication of the speaker (vv. 30-36), informed extant passion traditions:
• Matt 27:34 (9wKcv avtw rRElyoivov pEt& XoXiic }Eptyp~vov, "they offered him wine to drink, mixed with gall") diff. Mark 15:23 (~6f3ouv avtw ~opupvtapEvov oivov, "they gave him wine mixed with myrrh") creates an allusion to the righteous sufferer of LXX Ps 68:22: 96wxav sic r6 (3pwpa you Xolurjv ... ~rt6ttoav is ("they gave me gall for my food  '4 ... gave me to drink").
• Mark 15:36 (yEpfoaS onoyyov 6~ouS nEptOEiS xaAapq) Enott~Ev a6r6v, "filled a sponge with sour wine, put it on a stick, and gave it to him to drink") alludes to the same verse, as do the close parallels in Matt 27:48; Luke 23:36; Gos. Pet. 5:16.  75

• Given the previous two allusions, one wonders whether the use of ovstSf~w ("to reproach") in Mark 15:32 ("Those who were crucified with him also taunted him") and in its Matthean parallel (27:44) might echo Ps 69, where (in the LXX) ovstSf~w occurs (68:10) and the related noun 6vsi3ia i6S ("reproach") appears repeatedly (vv. 8, 10, 11, 20, 21 [it appears no more than once in any other psalm]).76 

• The Jesus of John 15:25, in explicating the hatred that will culminate in his crucifixion, declares, "It was to fulfill the word that is written in their law, `They hated me without a cause' [~pfogodv pe Swpsdv]." The last words are from LXX Ps 68:5: of ptoovvt~S pe 8wpsdv.77 

• John 19:28-29 is explicit that the sour wine offered to Jesus on the cross fulfills the Scripture: "After this, when Jesus knew that all was now finished, he said (in order to fulfill the scripture), `I am thirsty.' A jar full of sour wine [o~ovc] was standing there. So they put a sponge full of the wine on a branch of hyssop and held it to his mouth." These words allude to the same lines as do Matt 27:34, 48; Mark 15:36; Luke 23:36; Gos. Pet. 5:16, namely, LXX Ps 68:22.78 

In the light of the early Christian habit of associating Ps 69 with the end of Jesus, what should we make of Rom 15:3, where Paul assumes that Jesus did not please himself, that he was reviled, and that he was the righteous sufferer of Ps 69? These same convictions are plainly on display in the canonical passion narratives as well as in the Gospel of Peter; and if Paul uses 6vEtStop6S and ovstSfgw, the latter appears likewise in Mark 15:32, of the thieves reproaching Jesus (cf. Matt 27:44). Maybe, then, when Paul penned Rom 15:3, he had in mind what most of his subsequent readers have had in mind, namely, something like the tableau in Mark 15 and parallels.79 


3. This is all the more likely because, in Rom 15:3, it is Jesus himself who recites Ps 69: "For Christ did not please himself; but, as it is written, `The insults of those who insult you have fallen on me."' In an important article, Richard Hays has called attention to the fact that although Paul typically applies lines from Psalms to the church, here he has Jesus himself reciting the Psalter with reference to his own person.80  Just a few verses later, moreover, in Rom 15:8-9, 11, Hays argues that the first-person singular in the scriptural citations is again Jesus, who presents himself "as standing in the midst of an eschatological congregation composed of both Gentiles and Jews (see especially v. 10, quoting Dent 32:43), offering praise to God."81  The relevant words are these: "For I tell you that Christ has become a servant of the circumcised on behalf of the truth of God in order that he might confirm the promises given to the patriarchs, and in order that the Gentiles might glorify God for his mercy. As it is written, `Therefore I will confess you among the Gentiles, and sing praises to your name' [Ps 18:49].... And again, `Praise the Lord, all you Gentiles, and let all the peoples praise him' [Ps 117:1]."
Hays goes on to observe that Rom 15 features an early Christian convention. A number of non-Pauline texts identify Jesus as the "I" or "me" of a psalm. He is correct, as the following list makes clear:82 

• Matt 13:34-35: "Jesus told the crowds all these things in parables; without a parable he told them nothing. This was to fulfill what had been spoken through the prophet: `I will open my mouth to speak in parables; I will proclaim what has been hidden from the foundation of the world' [avoi~w ~v napa(3oXaIS to otopa pou, ~psv~opat KEKpuppEva ano Kata(3oXrlS K6opou]" (cf. LXX Ps 77:2: avoi~w ~v napa(3oAaIS to otopa pou, cp0~y~opat npo(3Xtjpata an' apxijS).

• Mark 14:34 (cf. Matt 26:38): "And he said to them, `I am deeply grieved, even to death [iiEptAvrtdS potty t gwXrj pou 9wq 0av6tou]"' (cf. LXX Ps 41:6, 12; 42:5: `{va rf TtEpfvTtoc Ei, tuXrj).
• Mark 15:34 (cf. Matt 27:46; Gos. Pet. 5:19): "Jesus cried out with a loud voice, `Eloi, Eloi, lema sabachthani?' which means, `My God, my God, why have you forsaken me?' [o Osoc pov o Osoc pov, sic tf ~yxat~Xul~S ps;]" (cf. LXX Ps 21:2: 6 Osoc o Osoc pov ... Ifva ti EyxatEXlrtES pE;).83 

• Luke 23:46: "Then Jesus, crying with a loud voice, said, `Father, into your hands I commend my spirit' [Eic XEip&S oou r<apatieEpat to r<vEVp& pou]" (cf. LXX Ps 30:6: sic XEipdc oov r<apaef oopat to r<vEVp(i pou).84 

• John 2:17: "His disciples remembered that it was written, `Zeal for your house will consume me' [o ~gXoStov OYKOU aov xatacp&ystaf p€]" (cf. LXX Ps 68:10: o ~flXoS tov o'{Kov oov KarEyayEV HE).85 

• John 12:27: "Now my soul is troubled [i 4uXt pov tEt&paxtat]" (cf. LXX Ps 6:4: t tpuXrj pov tap&Xft.
• John 13:18: "I am not speaking of all of you; I know whom I have chosen. But it is to fulfill the scripture, `The one who ate my bread has lifted his heel against me' [o tpwywv pov tov &ptov ~mfpsv gym' Kph ttv mt~pvav avtov]" (cf. LXX Ps 40:10: o ~oefwv &ptouS pov, EpEy(iXvvEv gin' apt ntspvtopov).
• John 15:25: "It was to fulfill the word that is written in their law, `They hated me without a cause' [~pfogo&v pE SwpE&v]" (cf. LXX Ps 68:5: of ptoovvt~S pE SwpE&v [seen. 77]).
• John 19:28-29: "After this, when Jesus knew that all was now finished, he said (in order to fulfill the scripture), `I am thirsty' [8u)6w]" (cf. LXX Ps 68:22: ttv Sft)av pou [see above, p. 408]).
• Heb 2:10-11: "It was fitting that God, for whom and through whom all things exist, in bringing many children to glory, should make the pioneer of their salvation perfect through sufferings. For the one who sanctifies and those who are sanctified all have one Father. For this reason Jesus is not ashamed to call them brothers and sisters, saying, `I will proclaim your name to my brothers and sisters, in the midst of the congregation I will praise you' [&r<ayyE7t6. to ovop& oov tolq &SEAyolq pov, ~v p~aq EKKXgOiac upvrjow OE]" (cf. LXX Ps 21:23: Str)yrjoopat to ovopd oov tolS 618E2(po'S pov, £V pEOW £KKXgofaq UpVYIOW GE).

• Heb 10:5-7: "When Christ came into the world, he said, `Sacrifices and offerings you have not desired, but a body you have prepared for me; in burnt offerings and sin offerings you have taken no pleasure. Then I said, `See, God, I have come to do your will, 0 God' (in the scroll of the book it is written of me)" (cf. Ps 40:6-7: "Sacrifice and offering you do not desire, but you have given me an open ear. Burnt offering and sin offering you have not required. Then I said, `Here I am; in the scroll of the book it is written of me"').86 

For our immediate purposes, the striking fact is this: with the single exception of Matt 13:34-35 (quoting Ps 78), all of the non-Pauline texts apply the quoted verses from Psalms to the passion of Jesus,87  or they borrow from a psalm that early Christians otherwise associated with his death.88  This cannot be coincidence. It rather appears that, from a very early time, Christians identified Jesus as the speaker of several psalms of suffering that are attributed to David, psalms that begin with the enigmatic Eiq to r~Xoc ("unto the end" [LXX Ps 17; 21; 30; 39; 41; 68]).
It is the passion narratives above all that have Jesus utter lines and phrases from these psalms. So when Paul, in Rom 15:3, has Jesus recite Ps 69:10 (9) and, in Rom 15:9, has Jesus quote Ps 18:50 (49), he makes, and assumes that his readers will make,89  the same hermeneutical move that is on display over half a dozen times in the extant passion narratives. One cannot, of course, demonstrate that Paul became acquainted with this way of reading certain psalms through hearing stories about the end of Jesus; yet given what we find in the Synoptics and John, and given that Paul, as already argued, knew some sort of passion narrative, the possibility naturally offers itself for our consideration.
4. Paul sometimes speaks of suffering and dying with Christ as well as of being baptized into his death (e.g., Rom 6:3-11; 8:17; Phil 3:10; Col 2:12, 20; 3:3). Scholars have much debated the history-of-religions background for this conception, which does not concern us here. What is of interest is that twice Paul employs the arresting image of being crucified with Christ (Rom 6:6; Gal 2:19), for which he uses the very rare verb ouotaupow ("to crucify with"). BDAG (s.v.) lists only three occurrences of this word in addition to Paul's two verses: Matt 27:44; Mark 15:32; John 19:32. All three of these concern Jesus and the two men crucified along with him. LSJ (s.v.) adds nothing beyond this. Nor has my own TLG search, save for patristic writers familiar with the New Testament.9°  What does this imply?

It is not inconceivable that Mark and John, or contributors to their traditions, and Paul independently manufactured the same word. Coincidences do happen. Nor is it impossible that Paul first coined the word, which then entered a pre-Markan passion narrative and so found its way into Mark and John as well as Matthew.'  If, however, we are looking for what is likely as opposed to what is conceivable, a better guess is that ouotaupow appeared first in an early account of the passion, coined for the occasion. From there it entered the Synoptic tradition and the Johannine tradition; and from such an account Paul picked it up and then redeployed it for his own purposes.
If this is the right inference, the apostle knew the tradition that Jesus was crucified with others (Mark 15:27, 32; John 19:18, 32). The possibility intrigues all the more because that particular tradition has people insult Jesus (Mark 15:32: hvsf&t~ov), and we have just seen that Paul, in Rom 15:3, refers to the insults (6vsi&topof) of those who insulted (6vE18t~6vrwv) Jesus (see p. 407).
5. Paul, in 1 Cor 5:7, implores the Corinthians, "Cleanse out the old leaven that you may be a new lump, as you really are unleavened. For Christ, our paschal lamb, has been sacrificed" (RSV). The association of Jesus' death with Passover, although it probably lies behind the image of the slaughtered lamb in Rev 5:6-14,92  is rare in early Christian literature-rare, that is, aside from the passion narratives, where it is to the fore. In the Synoptics, Jesus' last meal with his disciples is a Passover seder, a circumstance that Matthew, Mark, and Luke reiterate (Mark 14:1-2, 12-16 par.). In John's Gospel, Jesus also goes to Jerusalem during Passover (11:55;12:1;13:1; 18:28, 39) and indeed dies at the very moment when the Passover lamb is being slaughtered (19:36; cf. 1:29, 36).
How Jesus can celebrate the Passover meal before the lambs have been prepared has always been a question. Modern scholars, unlike earlier ecclesiastical exegetes, by and large have decided that the contradiction is ineradicable. There nonetheless remains disagreement as to whether or not Jesus' last meal was a seder service and whether or not John's chronology is pre-Johannine or redactional. Within the confines of this chapter we need not, fortunately, review those convoluted and ultimately irresolvable issues. What matters alone is this: in all four canonical Gospels, Jesus goes up to Jerusalem and suffers and dies during the season of Passover. So if Paul was familiar with an early passion narrative, it also presumably placed Jesus' demise during Passover week, which in turn would explain why it was natural for the apostle to associate his Lord's death with the paschal lamb. In other words, Paul's tradition that Jesus was betrayed at night may well have been a tradition that had him crucified at the time of the Passover, just as the canonical Gospels have it.93 


6. Col 2:13-14 reads, "And when you were dead in trespasses and the uncircumcision of your flesh, God made you alive together with him, when he forgave us all our trespasses, erasing the record that stood against us with its legal demands. He set this aside, nailing it to the cross." As already observed, the final clause, "nailing it to the cross" (ripoogXwoac avtG tw otaupw), has moved many to think of what happened to Jesus himself. Others, however, have found in the same words an allusion to the tradition that the charges against Jesus were displayed on or above his cross.14 

I do not know which reading to endorse. Colossians 2:13-14 is, as the fanciful history of interpretation reveals,95  obscure, the logic convoluted. Yet whatever else may be said, the image of a legal statement affixed to Jesus' cross for public display is common to both the Gospel accounts and the epistle attributed to Paul. Indeed, to my knowledge, nowhere else in ancient literature-apart from Paul, the canonical Gospels, and later writings familiar with them-do we read of a declaration or document being displayed on a cross. This is reason enough for at least asking whether we should connect Col 2:13-14 with what we find in the Gospels.

7. Paul uses (7rapa) SASwpt in connection with the death of Jesus on five occasions: Rom 4:25 ("who was handed over [maps&60q] to death for our trespasses and was raised for our justification"); Rom 8:32 ("he who did not withhold his own Son, but gave him up [rrap~SwKEv] for all of us"); 1 Cor 11:23 ("the Lord Jesus on the night when he was betrayed [rrapESfSEto]"); Gal 1:3-4 ("the Lord Jesus Christ, who gave [86vtoq] himself for our sins"); Gal 2:20 ("the Son of God, who loved me and gave himself [rrapa66vtoS] for me").
This is of interest because, in Mark 14-15, phrases with 7tapa6f6wp<t constitute a refrain, the verb appearing a full ten times;"  and some of those texts, just like Rom 4:25,97  no doubt allude to Isa 53.98  If, moreover, the subject of the verb varies in Paul-it is alternately God (Rom 4:25; 8:32; cf. 1 Clem. 16:7), Jesus (Gal 1:3-4, 20; cf. Eph 5:2, 25; 1 Tim 2:6; Titus 2:14), and perhaps Jesus' betrayer (1 Cor 11:23)-Mark offers something comparable, for commentators often see God as a sort of joint subject of napa&f6wµt beside or behind Judas and the ruling authorities.99  Beyond all this, Paul sets the scene for the words of institution with napa6f6wpt and in this immediate connection speaks of it having been evening (1 Cor 11:23: v5); Mark introduces his account of Jesus' final meal with a pericope whose topic is Jesus' betrayal, a pericope in which napa6f6wpt appears twice (Mark 14:17-21) and in which the setting is evening (Kai ot)faq ysvop~vgq [v 17]); further, Mark immediately follows up the story of the Last Supper with a paragraph, 14:26-31, in which Jesus foretells what will happen "in this night" (tautp Zrl vuKt):


In other words, the Markan setting for the Last Supper lines up perfectly with what Paul has to say. Clearly, the apostle's tradition and Mark's repeated use of ItapaS%Swpt are somehow related.
8. 2 Cor 12:7-9 reads, "To keep me from being too elated, a thorn was given to me in the flesh, a messenger of Satan to torment me, to keep me from being too elated. Three times I appealed to the Lord about this, that it would leave me, but he said to me, `My grace is sufficient for you, for power is made perfect in weakness.' So, I will boast all the more gladly of my weaknesses, so that the power of Christ may dwell in me."
What is the background of this threefold appeal that goes unanswered? Although Jews and Christians sometimes prayed three times daily (Dan 6:10; t. Ber. 3:6; y. Ber. 7a [4:1]; cf. Ps 55:17; Did. 8:3), this does not illuminate Paul's remark.""  Neither does b. Yoma 87a, which teaches that "one who asks pardon of his neighbor need do so no more than three times." Perhaps more relevant are the magical texts that pledge that asking or doing something three times will be efficacious.101 

The one parallel that the commentators mention again and again is the story of Jesus in Gethsemane.102  This is understandable because the resem blances are so strong.103  In both passages, someone faces great distress and physical pain.104  In both, that individual thrice (to tptrov [Mark 14:41]; tptq [2 Cor 12:8]) asks God to take his burden from him (&rt' ~pov [Mark 14:36; 2 Cor 12:8]).1°'  In both, the "flesh" (o(ip~ [Mark 14:38; 2 Cor 12:7]) and "weakness" (&oesvrjc [Mark 14:38]; &o0~vsta, &oesv~w [2 Cor 12:5, 9, 10]) are prominent themes. And in both instances, God's will is otherwise; that is, the prayer for relief is not granted, so the petitioner must continue in his ordeal. Moreover, if Jesus, even though he must drink his cup, is ultimately vindicated (Mark 16:1-8), Paul, although not freed from his distress, says of himself and others, "We will live with him [Christ] by the power of God" (2 Cor 13:4).

A few exegetes, even when not observing these parallels, have suggested that "the crucifixion of Jesus Christ" may lie "at the heart of Paul's statement" about his oK6Xot) tp 6apxi.10G  By the second century at least, oK6Xot) (usually translated "thorn" [cf. LXX Num 33:55]) could refer to the wood of crucifixion (Origen, Cels. 2.55, 68); and long before that, the related verb &vaoxoXordgw was used with the sense "to crucify.""'  The fact is all the more interesting when one remembers that, if "weakness" (660~vsta) is the condition that the 6x6Xot) tfj 6apxf produces in Paul (2 Cor 12:5, 9, 10), he says elsewhere that this was the condition of the crucified Jesus (g doeEvEiaq [2 Cor 13:4]). The fate of the apostle matches that of his Lord.
Although such considerations hardly establish beyond reasonable doubt that 2 Cor 12:7-9 betrays acquaintance with the episode of Jesus in Gethsemane, they do move one to wonder.108  Six further observations move one to wonder all the more.
a. The story of Jesus in Gethsemane probably enjoyed wide circulation in the early churches. It appears in Mark 14; the parallel in Luke 22:39-46 may incorporate tradition independent of Mark;109  Hebrews 5:7-8 probably refers to this episode;"'  and John's Gospel seemingly reacts against it."' 


b. Twice Paul uses the word &(3(3& ("Abba"), once in Rom 8:15 ("For you did not receive a spirit of slavery to fall back into fear, but you have received a spirit of adoption. When we cry, 'Abba! Father!' it is that very Spirit bearing witness with our spirit that we are children of God"), once in Gal 4:6 ("And because you are children, God has sent the Spirit of his Son into our hearts, crying, `Abba! Father!"'). In neither verse do Christians "pray" &(3(3&; rather, they "cry" &(3(3& (Kp&~opEv &(3(3& o riamrjp in Romans; Kp&~ov &(3(3& o rTamrjp in Galatians).

The verb xpa w is not a Pauline favorite. Only one other time does the apostle use it, in Rom 9:27, where it has nothing to do with prayer. This, plus the fact that xp6~w twice introduces the same phrase, &4313& o rtarr p, a phrase that contains an Aramaic word (K7N), suggests debt to tradition.112  This is all the more so as the designation for God is neither &(3(36 alone nor o iiattp alone nor o mattp &(3(36 but instead &(3(3& o r<at p. This last is precisely what we find in Mark 14:36, which is the only verse in the extant Jesus tradition to preserve the Aramaic N7N, transliterated as &(3(36. Maybe, then, Rom 8:15 and Gal 4:6 betray Paul's knowledge of the story in Gethsemane, especially since several of the prominent themes of Mark 14:32-42-suffering (14:33-34), death (06vatoc [14:34]), weakness (&o0svtc [14:38]), flesh versus spirit (o(ip~ and r<vsupa [14:38])-reappear in the immediate context of Rom 8:15: suffering in 8:17, 18, 35; death (06varoc, 0avat6w, vExpoc) in 8:2, 6, 10-11, 13, 36, 38; weakness (&aeEvw, &a0~vsta) in 8:3, 26; flesh versus spirit (a6p~ versus rtvsupa) in 8:1-5, 8-16.
Matthew Henry asked why Paul, in Rom 8:15, has both "Abba" and "Father." Henry returned this answer: "Because Christ said so in prayer (Mark xiv.36), Abba, Father: and we have received the Spirit of the Son."113  One suspects that modern scholars often fail to discern in Paul's d43(36 an echo of Gethsemane because, rightly or wrongly, they think of &1313d as characteristic of Jesus' speech as a whole. Yet the fact remains that the Jesus tradition, as we have it in Greek, retains this Aramaic word only once, in Mark 14:36. Perhaps this was already true in Paul's day.
One might object that xp6~w is absent from Mark 14:32-42 and its parallels. But the urgency of Paul's Kpa~w-it "implies an intensity of feeling or fervor of expression"114-well  suits the description of Jesus in Mark 14:32-42: he does not pray serenely but rather is "distressed," "agitated," and "deeply grieved," so much so that he throws himself upon the ground (Mark 14:33-35). Hebrews 5:7-8, moreover, in its apparent precis of Jesus' experience in Gethsemane, employs xpavyrj, from the same root as xpavy6~w/xp6~w: "In the days of his flesh, Jesus offered up prayers and supplications, with loud cries [xpavYl1S] and tears, to the one who was able to save him from death, and he was heard because of his reverent submission.11115 


c. Col 4:2 contains a dual imperative: tp rtpoosvXf rtpooxaptspsits, ypgyopovvtES ("in prayer continue, watching"). Paul does not often use ypgyop~w; in fact, it turns up elsewhere in his letters only in 1 Cor 16:3; 1 Thess 5:6, 10. The verb is, however, prominent in Mark's story of Gethsemane, where it occurs three times, twice as an imperative: 14:34, 37, 38. The other verb that dominates Mark's story of Jesus in prayerful distress is ripooE6Xopat, which appears four times, once as an imperative (14:32, 35, 38, 39). In fact, it is joined with ypgyop&w in 14:38: ypgyopsits Kai iipoos5XsoOs, "watch and pray" (cf. Matt 26:41). This twofold exhortation is quite close to the compound injunction in Col 4:2.
Is this simply coincidence? Perhaps not. A TLG search reveals that ypqyop~w is juxtaposed to rtpooE6Xopat or rtpooEuXrj only in Mark 14:38 (= Matt 26:41); Col 4:2; and Christian texts familiar with Paul and the Gospels. For a second time, then, we find in Paul's writings a rare phrase or idiom that has its counterpart in the story of Jesus in Gethsemane.
d. In Rom 15:2-3, which has in view the passion, the apostle says that Christ did not please himself (see above, p. 406). The same idea reappears in 1 Cor 10:33-11:1: "I try to please everyone in everything I do, not seeking my own advantage, but that of many, so that they may be saved. Be imitators of me, as I am of Christ." In not pleasing himself, Paul is imitating Jesus.
The understanding of Jesus in these two Pauline texts agrees with what we read in Mark 14:32-42. In the latter, Jesus is divided within himself. There are two wills at play, his will and God's will, and they do not initially coincide: "He ... prayed that, if it were possible, the hour might pass from him" (v. 35). The whole point of the story is that although Jesus for a time shrank before his impending crucifixion-he was "distressed and agitated" and confessed, "I am deeply grieved, even to death" (vv. 33-34)-he decided, in the end, to embrace his wretched fate: "not what I want, but what you want" (v. 36). In short, Mark depicts a Jesus who, facing death, did not please himself, which is what Paul says that his Lord did. One is not surprised to find N. T. Wright claiming that Paul, in Rom 15:2-3, "assumes ... that his hearers are familiar with the basic story of Jesus, perhaps with oral traditions of such scenes as Gethsemane in which the Messiah shrank from his fate."116  Nor is it surprising that many centuries before Wright, Theodoret of Cyrus, when considering Rom 15:2-3, also thought of Gethsemane: "The Master himself did not seek his own but gave himself over to death for our salvation. For from the passion we hear of his praying and saying, `Father, if it is possible, let this cup pass from me; yet not what I want but what you want."'t" 


e. The apostle, who more than once presents himself as the imitator of his Lord (1 Cor 11:1;1 Thess 1:6), thinks of his life as "a recapitulation of the lifepattern shown forth in Christ.""'  We have seen how this is the case especially with regard to the passion. Paul is "always carrying in the body the death of Jesus" (2 Cor 4:10), and he aspires to share in "his sufferings by becoming like him in his death" (Phil 3:10).119  Like Christ, the apostle has been persecuted (1 Thess 1:6; cf. Rom 8:17), crucified (Rom 6:5-6; Gal 2:19; 5:24; 6:14), inflicted with scars (Gal 6:17), and buried (Rom 6:4; Col 2:12). To suggest, then, as I have in the previous pages, that he may also think of himself as being like Jesus in Gethsemane is just to add one more member to the series. In other words, to propose that 2 Cor 12:7-9 resonates with the story of Jesus praying before his arrest is to set the passage within a larger Pauline pattern.120 

f. According to 2 Cor 12:7-9, Paul's passionate, threefold prayer was occasioned by something that, he says, was given "to torment me" (tva pE KOThe verb KoAacpigw is not common in the New Testament. Paul uses it elsewhere only in 1 Cor 4:11, where it retains its literal sense, which is "strike sharply" or "beat": "To the present hour we are hungry and thirsty, we are poorly clothed and beaten [xoXacpt~opsvot] and homeless." In 1 Pet 2:20, the verb describes the suffering of Christian slaves, whose behavioral paradigm is the suffering and crucified Jesus:
If you endure when you are beaten [xoXacpt~opevot] for doing wrong, what credit is that? But if you endure when you do right and suffer for it, you have God's approval. For to this you have been called, because Christ also suffered for you, leaving you an example, so that you should follow in his steps.... When he was abused, he did not return abuse; when he suffered, he did not threaten; but he entrusted himself to the one who judges justly He himself bore our sins in his body on the cross. (1 Pet 2:20-24)

Whether or not 1 Peter implies that Jesus himself was beaten, Mark 14:65 and Matt 26:67 say it plainly. The former reads, "Some began to spit on him, to blindfold him, and to strike [xoXacpigEty] him." If Paul's pre-Markan passion narrative already used this verb of Jesus, the parallels between apostle and Lord already cataloged would have one more member: both disciple and Lord were "tormented."

So much, then, for the evidence that Paul knew a pre-Markan passion narrative.
Some of it is imperfect, and sometimes in making my case I have not refrained from conjecture. So I do not claim to have come within sight of the shore of certainty. Still, we have seen enough to make the bet much better than fifty-fifty. We should not lose sight of the occasional nature of Paul's correspondence, nor of the fact that he often presupposed much that he either briefly recapitulated or just alluded to, as in 1 Cor 11:23 ("on the night when he was betrayed").121  We know far less about Paul, his churches, and their traditions than modern scholars often presume. We can be sure that not everything the apostle knew or believed about Jesus is on display in his letters. Indeed, I would hazard that most of what he believed about Jesus cannot be evidenced in a small collection of occasional, ad hoc correspondence.'22 

I am inclined to think that my major conclusion, that Paul knew some sort of passion narrative, so far from being surprising, is only what common historical sense should advocate. Could Paul have retained anyone's attention by incessantly repeating bare kerygmatic statements or story-shorn assertions? Would he, if unable to tell stories about Jesus and elucidate the circumstances of his scandalous death by crucifixion, have succeeded as an evangelist and church leader?121  Were Paul and the first Christians inexplicably incurious regarding what took place before and after the meal at which Jesus reportedly spoke the words of institution? Certainly all the ingredients for good stories were at hand-a hero, a conflict, a dramatic ending. So if believers ever lacked such stories, would they not swiftly have invented some? Do we know of any religious communities around the ancient Mediterranean that did not love to tell and listen to tales about their gods and heroes?124  As these questions almost answer themselves, I agree with Calvin Roetzel: "We must assume that when Paul preached he told the story of Jesus, and when he wrote occasional letters to the churches there was no need to retell the story.11121 


To all this I wish to add three brief, final points regarding Paul and traditions of Jesus' passion. First, the apostle spent time in Jerusalem not long after the crucifixion, and he knew some people who were there when Jesus was (Gal 1:18-19; 2:9). So if Paul desired to learn anything of the purported circumstances of Jesus' demise, he would have been in a position to hear others who were around at the time tell their stories.121  We cannot, of course, say whether he took advantage of the opportunity, but we do know that he had it.
Second, several modern scholars have contended that a pre-Markan passion narrative circulated already in the 30s or 40s.127  Although I find most of their arguments more intriguing than probative, certainly nothing requires a date after the middle of the first century, so the proposition that Paul knew such a narrative, presumably from oral cultic performance'121  is not problematic on chronological grounds.  121 In fact, Paul himself supplies evidence, in my view, that a passion narrative of some sort was extant at least by the 40s.13° 


Third, as far as I can see, Paul says nothing that contradicts Mark's account. A few have supposed that 1 Cor 5:7 ("Our paschal lamb, Christ, has been sacrificed") supports John's chronology of the passion, not Mark's. This, however, probably reads too much into Paul's words. In any case, since Mark sets Jesus' crucifixion during the week of Passover, one could hardly make much of the difference.
Death and Memory
It is one thing to decide that Paul probably knew a passion narrative, another to determine what traditions, if any, whether attested by Paul or Mark or some other writer, might reflect real events. What should we make of that issue?
It is hard to return an evenhanded answer. In trying to do so, I cannot circumvent chapter 1, which catalogs the typical transgressions of human memory. We now know that "recollection of the personal past is (1) essentially a reconstruction ... (2) prompted by a person's affective states and ongoing beliefs and goals, and (3) constituted by the sociocultural world of the rememberer.... Attention to the features of experience is selective. Furthermore, a process of revision in light of one's beliefs and expectations is almost immediate, if not simultaneous. From the first, memories are shaped ... fitted, constructed.11'31  Fully absorbing all this cannot but tame our historical ambitions.
At the same time, this should not be the end of the matter. Not only have I, throughout the course of this book, urged-I hope with some success-that the Synoptic Gospels are not bereft of recollection of the historical Jesus, but people in all cultures typically respond to death by seeking out and telling stories about a deceased friend or relative. Further, memories and imaginations, shortly after a death, often converge upon a life's end, upon "the events leading up to the loss."132  The newly bereaved commonly focus upon "the actions taken by them or by the dead person in the days and hours before the death."133  This is especially true when death has been unexpected, premature, or violent.114  A tragic and cruel death draws attention to itself in powerfully emotional ways. Indeed, after a violent death "the story of the dying may become preoccupying," so that it "eclipses the retelling of their living-the way they died takes precedence over the way they lived.""'  If it was not otherwise with Jesus and those who knew him, then doubtless some of the traditions behind the passion narratives had their genesis very early on, which surely ups the odds of their containing some true-to-life memory.  116

This, however, is only a very large and conditional generalization. Does the evidence allow us to say anything more specific?
Some have urged that at least a few of the stories are likely to mirror real events because they cannot be derived from the Jewish Bible and because there is no obvious motivation for Christian invention:"'  conscription of a passerby, Simon of Cyrene, to carry Jesus' cross;13S  crucifixion by order of Pontius Pilate;"'  execution at a place known as Golgotha;140  the presence of female followers at the cross;141  burial by a Jewish official, Joseph of Arimathea.142  To my mind, the argument is substantive; and since I have not, with regard to the items just listed, run across effective counterarguments, I accept them as likely historical.

Others would go further than this. Persuaded, as George Orwell famously put it, that "a man who gives a good account of himself is probably lying,11141  some historians have also inferred that certain traditions remember rightly because they fail to flatter either Jesus or the disciples: Judas's betrayal of Jesus;144  Jesus' vacillation in Gethsemane;145  Peter's denial;146  Jesus' cry from the cross.  14' Although it seems imprudent to write off the reported actions of Judas and Peter as nothing save fiction'141  I am less comfortable with this sort of reasoning. If anything were too embarrassing, one might expect the tradition to have dropped it. Further, Christians drew heavily upon the Psalter when writing up the passion, and the cry of dereliction in Mark 15:34 is from Ps 22:1, while the words of distress in Gethsemane (Mark 14:34) echo other psalms (Ps 42:5-6, 11; 43:5).141  It is also the case that both Mark 14:32-42 and 15:34 contribute to the stark pathos of Mark's moving passion narrative and are part and parcel of the drama.15'  So while "Let this cup pass" and "My God, my God, why have you forsaken me?" may have eventually become problems for christological dogma, it is far from obvious that they troubled Mark or his tradition.15'  For these reasons, I find it difficult to summon much conviction about the words attributed to Jesus in Mark 14:32-42; 15:34. Maybe he said something like them.  152 Maybe he did not.

Assent to Death
At this juncture, I do not want to discuss further whether this or that word or deed might mirror a historical event. I wish instead to return to the opening chapter of this book, to the method there outlined, and show how it helps here.

A pattern runs throughout the early Christian texts regarding the death of Jesus, a pattern that I take to enshrine authentic memory. Before making my case, however, I first wish to quote, as a foil, some well-known words of Bultmann:
The greatest embarrassment to the attempt to reconstruct a portrait of Jesus is the fact that we cannot know how Jesus understood his end, his death. It is symptomatic that it is practically universally assumed that he understood this as the organic or necessary conclusion to his activity. But how do we know this, when prophecies of the passion must be understood by critical research as vaticinia ex eventu? That Jesus, after learning of the Baptist's death, had to reckon with his own equally violent death is an improbable psychological construction, because Jesus clearly conceived his life in an entirely different fashion than did the Baptist from whom he distinguished himself (Matt. 11:16-19).... What is certain is that he was merely crucified by the Romans, and thus suffered the death of a political criminal. This death can scarcely be understood as an inherent and necessary consequence of his activity; rather it took place because his activity was misunderstood as a political activity In that case it would have been-historically speaking-a meaningless fate. We cannot tell whether or how Jesus found meaning in it. We may not veil from ourselves the possibility that he suffered a collapse.ts3 

These sentences, which no doubt speak for many, are too skeptical. We can know more about how Jesus approached his end than Bultmann allowed. Consider the following family of texts, which come from early Christian epistles and several Gospels:
1. Matt 10:38 // Luke 14:27 (Q); Mark 8:34; Gos. Thom. 55. Jesus purportedly enjoined his hearers to prepare for the possibility of martyrdom: "Whoever does not carry the cross and follow me cannot be my disciple."
2. Matt 10:39 // Luke 17:33 (Q); Mark 8:35; John 12:25. These verses also call for accepting martyrdom if or when it comes: "Those who try to make their life secure will lose it, but those who lose their life will keep it."
3. Mark 8:31-33; 9:31; 10:33-34. Jesus purportedly foresaw his fate, spoke of it, and acquiesced to it: "The Son of Man is to be betrayed into human hands, and they will kill him" (cf. 2:20; 9:12; 12:6-8; 14:8, 27).
4. Mark 10:45. "The Son of Man came not to be served but to serve, and to give his life a ransom for many."

5. Mark 14:17-21. Jesus anticipated that one of his own followers would betray him: "Truly I tell you, one of you will betray me, one who is eating with me" (cf. John 13:21-30).
6. Mark 14:32-42. Shortly before his arrest, Jesus resigned himself to death: "Abba, Father, for you all things are possible; remove this cup from me; yet, not what I want, but what you want."
7. Mark 14:43-50. Jesus did not resist arrest: "Have you come out with swords and clubs to arrest me as though I were a bandit? Day after day I was with you in the temple teaching, and you did not arrest me. But let the scriptures be fulfilled" (cf. John 18:1-9).
8. Mark 14:53-65. Jesus did not defend himself before the Jewish authorities: "Then the high priest stood up before them and asked Jesus, `Have you no answer? What is it that they testify against you?' But he was silent and did not answer" (cf. John 18:13-24).
9. Mark 15:1-15. Jesus did not defend himself before Pilate: "Pilate asked him, `Are you the King of the Jews?' He answered him, `You say so.' Then the chief priests accused him of many things. Pilate asked him again, `Have you no answer? See how many charges they bring against you.' But Jesus made no further reply, so that Pilate was amazed" (cf. John 18:28-19:16).
10. Matt 26:51-54. A disciple, drawing a sword to protect Jesus from those come to arrest him, was rebuked: "Put your sword back into its place; for all who take the sword will perish by the sword."
11. Luke 13:31-33. "At that very hour some Pharisees came and said to him, `Get away from here, for Herod wants to kill you.' He said to them, `Go and tell that fox for me, "Listen, I am casting out demons and performing cures today and tomorrow, and on the third day I finish my work. Yet today, tomorrow, and the next day I must be on my way, because it is impossible for a prophet to be killed outside of Jerusalem.""'
12. Luke 23:6-12. Jesus did not defend himself before Herod: "He questioned him at some length, but Jesus gave him no answer."
13. John 10:11-18. "The good shepherd lays down his life for the sheep.... I lay down my life for the sheep.... For this reason the Father loves me, because I lay down my life in order to take it up again. No one takes it from me, but I lay it down of my own accord. I have power to lay it down, and I have power to take it up again. I have received this command from my Father."
14. John 12:23-27. Jesus speaks about his death: "The hour has come for the Son of Man to be glorified. Very truly, I tell you, unless a grain of wheat falls into the earth and dies, it remains just a single grain; but if it dies, it bears much fruit. Those who love their life lose it, and those who hate their life in this world will keep it for eternal life.... Now my soul is troubled. And what should I say-`Father, save me from this hour'? No, it is for this reason that I have come to this hour."

15. John 15:12-13. "This is my commandment, that you love one another as I have loved you. No one has greater love than this, to lay down one's life for one's friends."
16. John 16:5-10. "Now I am going to him who sent me; yet none of you asks me, `Where are you going?' But because I have said these things to you, sorrow has filled your hearts. Nevertheless, I tell you the truth: it is to your advantage that I go away, for if I do not go away, the Advocate will not come to you; but if I go, I will send him to you.... I am going to the Father and you will see me no longer."
17. John 18:10-12. When Peter draws a sword and cuts off the ear of the slave Malchus, Jesus commands him: "Put your sword back into its sheath. Am I not to drink the cup that the Father has given me?"
18. Rom 5:18-19. "Therefore just as one man's trespass led to condemnation for all, so one man's act of righteousness leads to justification and life for all. For just as by the one man's disobedience the many were made sinners, so by the one man's obedience the many will be made righteous.""' 

19. Rom 15:1-3. "We who are strong ought to put up with the failings of the weak, and not to please ourselves. Each of us must please our neighbor for the good purpose of building up the neighbor. For Christ did not please himself; but, as it is written, `The insults of those who insult you have fallen on me."'
20. 1 Cor 11:23-26. "For I received from the Lord what I also handed on to you, that the Lord Jesus on the night when he was betrayed took a loaf of bread, and when he had given thanks, he broke it and said, `This is my body that is for you. Do this in remembrance of me.' In the same way he took the cup also, after supper, saying, `This cup is the new covenant in my blood. Do this, as often as you drink it, in remembrance of me"' (cf. Mark 14:22-25).
21. Gal 1:3-4. "The Lord Jesus Christ ... gave himself for our sins."
22. Gal 2:20. "The Son of God ... loved me and gave himself for me."
23. Eph 5:2. "Live in love, as Christ loved us and gave himself up for us, a fragrant offering and sacrifice to God."
24. Phil 2:7-8. Jesus "emptied himself, taking the form of a slave, being born in human likeness. And being found in human form, he humbled himself and became obedient to the point of death-even death on a cross" (cf. Rom 5:18-21).
25. Several passages in Paul, according to some modern scholarship, refer to the faith or faithfulness of Jesus (rdonc'Igoov), among them Rom 3:22, 26; Gal 2:16; 2:20; 3:22; Phil 3:9.155  If they are right, then it is relevant that the context of most of these verses has to do with the saving death of Jesus (Rom 3:21-26; Gal 2:15-21; Phil 3:7-11). In other words, Jesus' faithfulness is in large measure his obedient death on a cross.116 


26. 1 Tim 2:5-6. "Christ Jesus ... gave himself a ransom for all."
27. 1 Tim 6:12-13. This line probably takes up liturgical language that made Jesus a model of faithfulness in the face of death: "Fight the good fight of the faith; take hold of the eternal life, to which you were called and for which you made the good confession in the presence of many witnesses. In the presence of God, who gives life to all things, and of Christ Jesus, who in his testimony before Pontius Pilate made the good confession, I charge you. ..."157 

28. Titus 2:14. "He it is who gave himself for us that he might redeem us from all iniquity."
29. Heb 5:7-10. "In the days of his flesh, Jesus offered up prayers and supplications, with loud cries and tears, to the one who was able to save him from death, and he was heard because of his reverent submission. Although he was a Son, he learned obedience through what he suffered; and having been made perfect, he became the source of eternal salvation for all who obey him, having been designated by God a high priest according to the order of Melchizedek.11158 

30. Heb 12:1-2. "Therefore, since we are surrounded by so great a cloud of witnesses, let us also lay aside every weight and the sin that clings so closely, and let us run with perseverance the race that is set before us, looking to Jesus the pioneer and perfecter of our faith, who for the sake of the joy that was set before him endured the cross, disregarding its shame, and has taken his seat at the right hand of the throne of God."
31. 1 Pet 2:20-24. "If you endure when you are beaten for doing wrong, what credit is that? But if you endure when you do right and suffer for it, you have God's approval. For to this you have been called, because Christ also suffered for you, leaving you an example, so that you should follow in his steps. `He committed no sin, and no deceit was found in his mouth.' When he was abused, he did not return abuse; when he suffered, he did not threaten; but he entrusted himself to the one who judges justly. He himself bore our sins in his body on the cross."

These texts come from Q, Mark, M, L, John, Thomas, the authentic Paulines, 1 Timothy, Hebrews, and 1 Peter. They obviously reflect a very widespread belief: Jesus did not run from his death or otherwise resist it. On the contrary, anticipating his cruel end, he submitted to it, trusting that his unhappy fate was somehow for the good.
How should we evaluate this conviction, diffused throughout so many different traditions and so many different sources, including our earliest source, Paul?151  We might dismiss it as so much theological wish fulfillment, observing that the catalog includes (i) logia of debated provenance (e.g., the passion predictions) and of presumably redactional origin (e.g., most or all of the sentences from John); (ii) stories of doubtful historicity (e.g., the interview with Herod); (iii) scenes indebted to prophetic proof-texting (e.g., Jesus' silence before the high priest and Pilate); and (iv) properly theological statements formulated for rhetorical ends (all the assertions in Paul's Epistles belong here). One might also appeal to the hesitation of Jesus in Gethsemane (Mark 14:32-42) and to the cry from the cross (Mark 15:34). Do these not, if authentic, reveal that Jesus was less than wholeheartedly committed to martyrdom?160 

Against such a wholesale dismissal, the cry from the cross proves nothing. For even if Jesus experienced despair and voiced it in the words of Ps 22:1, that would tell us only about his disoriented state of mind following torture, nothing about his convictions before being arrested. As for Gethsemane, the passage as we have it depicts Jesus retaining his resolve, not losing it. "Remove this cup from me" immediately precedes "yet not what I want, but what you want." Mark 14:32-42, if it holds memory, is testimony to anguish, not to a failure of nerve.

Similarly, that some of the relevant stories are fiction and that doubt hangs over the various logia assigned to Jesus is of little consequence for my purposes.161  Maybe Jesus never appeared before Herod (Luke is the only witness to this), and surely he never said, "The good shepherd lays down his life for the sheep" (I take those to be the words of the Fourth Evangelist). But the author of that story and the composer of that saying went about their creative work with a definite image of Jesus in mind, an image that they did not invent, an image they inherited from tradition. And what matters for my case is not the historicity of this or that item on my list but rather the list as a whole and the genesis of the traditional image, so widely attested.
Why did Paul, the tradents of the Jesus tradition, and other early Christians believe that Jesus did not shun execution but rather, when it came, accepted it? My answer is this: they believed it because that is what he did, and people remembered. Like other martyrs such as Socrates, Justin, Martin Luther King Jr., and Oscar Romero, his eyes appear to have been wide open.162  He saw death coming, and he did not run away. If he had instead refused to consent to his unhappy lot, one wonders how it has come to pass that we have so much confident testimony to the contrary. There is less evidence for the proposition that Jesus cast out demons, yet who disputes that he was an exorcist? I agree with Justin Meggitt:
The personality of Jesus left a clear impression on the earliest believers.... In particular, the virtues that Jesus exhibited in the face of death, of both forbearance and submission to God, and his refusal to return violence with violence, seem to have been recurring motifs in the pictures of Jesus that emerge from these traditions and tell us something about the enduring impression his personality made on his followers."G3 

To entertain the suggestion that Jesus did not go to his death willingly requires positing either a widespread conscious cover-up or a catastrophic memory failure in the early Christian sources. Perhaps some will find one of those options plausible. I consider it much more likely that, in this particular, our sources are not bereft of memory. Jesus' decision to die, whenever made and whatever the motivation and whatever his precise interpretation, left a vivid impression. Indeed, next to the fact that Jesus was crucified by order of Pontius Pilate, his acquiescence to his fate is probably the best-attested fact about his last days. At some point, he determined to assent to his miserable end, accepting it as the will of God.

 










One must know when it is right to doubt. Some ... affirm that everything can be proved, because they know nothing about proof.

-Pascal
he previous chapters have mined the Jesus tradition for memory and not come up empty. I have urged that we are able, with a clear critical conscience, to establish a number of significant claims about Jesus. The discussion, however, has moved forward with an unexamined assumption: the Synoptic evangelists were, for the most part, not writing creative fiction but rather reconfiguring traditions informed by the past. In this final chapter, then, I should like to inquire to what extent this assumption is justified. Having done that, I will offer some final thoughts on this book as a whole.
Did the Evangelists Believe Their Own Stories?
When I undertook critical study of the canonical Gospels, so many years ago, my chief aim was to unearth the history behind the texts.'  My assumption was this: if an evangelist told a story about Jesus, we should be able to deter mine whether or not it happened, and if an evangelist quoted Jesus as saying something, we should be able to determine whether or not he said it.

I was, in retrospect, both vain and naive. It was as though I were the master sleuth in a detective novel, imagining that I could, in each and every case, figure out what had actually transpired. In real life, however, many crimes go unsolved. Likewise, when it comes to the traditions about Jesus and their historicity, experience teaches that our questions often will go unanswered. My current judgment is this: notwithstanding all the efforts of modern scholarship, the majority of sayings-maybe the vast majority of sayings-the Synoptics attribute to Jesus are neither demonstrably of pre-Easter origin nor manifestly post-Easter inventions; they are instead best classified as "possibly authentic" or, if one prefers, "possibly not authentic." The same holds, I believe, for most of the stories that the Synoptics tell about Jesus.'  I have lost my former confidence in anyone's ability, including my own, to trace with assurance the history of most of the traditions. I no longer presume that removing the literary wrapper to behold a historical event or saying of Jesus is a straightforward affair. Even when reminiscence lies within a text, that text is likely to have been consciously and unconsciously reworked before being written down. Our sources are complex artifacts, the collaboration of, among other things, fallible perceptions, imperfect memories, linguistic conventions, cultural assumptions, and personal and communal agendas. Differentiating an original event or saying from all that has mingled with it and been superimposed upon is often perhaps a bit like trying to separate streams after they have flowed into a river.
There was a second way in which, looking back, I was naive. I worked with the unexamined assumption that the Gospel writers intended, from first to last, to record past events. When, for example, Matthew wrote that Peter walked on the water, or that Jesus was born of a virgin, or that some dead people woke up, exited their graves, and walked into Jerusalem, he really meant it: the evangelist expected readers to believe that those things really happened.
I cannot be too harsh on myself for making this assumption. It was understandable, given the Christian tradition in which I had grown up as well as the academic tradition in which I was then being trained. Everybody seemed to assume that the evangelists, notwithstanding their manifest theological and literary interests, took themselves to be writing of the past. It was only a question of whether or not we could believe them. I knew, for example, that most Christians through the ages had believed in the virginal conception, and that theologians, at least until recent times, had deemed its literal truth a very important tenet of the faith, so much so that it found its way into the standard creeds: natus ex Maria Virgine. I also, on a lighter note, remember running across a story about Francis of Assisi in which he comments upon a large rock in the Italian countryside, accounting for its huge fissure by appeal to the earthquake at Jesus' crucifixion, as Matthew's Gospel relates.;  The saint, or at least somebody writing about him, obviously read Matt 27:51b-53 as a record of real events.

When I passed from studying theological and ecclesiastical texts to historicalcritical books and articles, the notion that the evangelists intended uniformly to write of things that really happened seemed close to the rule there, too. When, for instance, I read through Vincent Taylor's then-standard commentary on Mark's Gospel and came to Mark 15:33, which states that during the crucifixion, the sun went dark for three hours, I discovered that the modern exegete leaned toward seeing legend here. As justification, he cited other ancient texts in which darkness accompanies the death of great individuals. Taylor also dismissed the possibility of an eclipse-it was, after all, the time of the full moon-although he did not reckon altogether incredible the possibility of a "black sirocco." But what interests me today is this comment: "Probably Mark thought of the darkness as supernatural."'  In other words, although this miracle likely never happened, Mark thought that it did. Taylor nowhere entertains the possibility that the author of Mark might have understood the darkness in a poetical or symbolic or less-than-literal manner.
The Possibility of "Purely Metaphorical Narratives"
This, however, is an option that is now before us, as it should have been all along.'  Marcus Borg recently has proposed that some of the narratives in the canonical Gospels should be classified as "metaphorical" or "purely metaphorical narratives." These, he affirms, "are not based on the memory of particular events, but are symbolic narratives created for their metaphorical meaning. As such, they are not meant to be historical reports. Rather, the stories use symbolic language that points beyond a factual meaning."6 

Borg, who is not alone in his point of view-scholars as far apart on the ideological spectrum as Robert Gundry and John Dominic Crossan share it7-illustrates  by examining the wedding at Cana (John 2:1-11), Peter walk ing on the water (Matt 14:28-31), and the infancy narratives in Matthew and Luke. These are all, in his mind, parables. Their authors intended to make theological statements, not record history' 


From one point of view, Borg is saying nothing new Christians have always allegorized Scripture, and post-Enlightenment interpreters have long accustomed themselves to finding meaning in texts that they, unlike their theological predecessors, no longer view as historical. But Borg and like-minded others are saying something more. They are not claiming that we must, because of modern knowledge, reinterpret the old texts in new ways, against their authors' original intentions. They are instead contending that the texts were not intended to be understood literally in the first place. John Dominic Crossan, in a retrospect on his career, has written,
When I looked at the so-called nature miracles of Jesus,. . . those stories screamed parable at me, not history, not miracle, but parable. They shouted at me: "It's a parable, dummy." They were never intended to be about a miraculous walking on the water, a miraculous stilling of the storm, or a miraculous catch of fishes. They were not historical stories about Jesus' power over natural forces, but parabolic stories about Jesus' power over community leaders. With him they could do anything and get anywhere; without him they could do nothing and get nowhere.... When Jesus wanted to say something very important about God he went into parable; when the early church wanted to say something very important about Jesus they too went into parable. It seemed to me terribly obvious: the more important the subject, the more necessary the parable.' 

Roger David Aus, urging that the Gospels contain large tracts of haggadah, which their Jewish-Christian authors knew to be true only in a less-than-literal sense, has written to similar effect:

It is one of the tragedies of the Christian church that the number of its Palestinian Jewish members dwindled so rapidly after the very successful missionizing of the Gentiles. The latter soon made the former into small sects such as the Palestinian Ebionites. Early Palestinian and later even Hellenistic Jewish Christians, however, could have conveyed to Gentile Christians the nature of Jewish haggadah, and the centuries-old Gentile Christian debate about the "historicity" or "facticity" of haggadic sayings or narratives [in the canonical Gospels] would have been basically unnecessary.to 

This is clearly a claim about the authors of the Gospels and/or about their predecessors.
How does one determine which narratives are wholly metaphorical and which are not? Consider this passage from the Jerusalem Talmud:
When R. Aha died, a star appeared at noon. When R. Hanan died, the statues bowed low When R. Yohanan died, the icons bowed down.... When R. Hanina of Bet Hauran died, the Sea of Tiberias split open.... When R. Hoshaiah died, the palm of Tiberias fell down. When R. Isaac b. Eliasheb died, seventy [infirm] thresholds of houses in Galilee were shaken down.... When R. Samuel bar R. Isaac died, cedars of the land of Israel were uprooted ... [and] a flame came forth from heaven and intervened between his bier and the congregation. For three hours there were voices and thunderings in the world: "Come and see what a sprig of cedar has done for this old man!" And a voice came forth and said, "Woe that R. Samuel b. R. Isaac has died, the doer of merciful deeds." When R. Yasa bar Halputa died, the gutters ran with blood in Laodicea.... When R. Abbahu died, the pillars of Caesarea wept.... When R. Yasa died, the castle of Tiberias collapsed, and members of the patriarchate were rejoicing. (y. `Abod. Zar. 3:1)
Although my guess is that students of the Talmud understood all or most of this passage to preserve something other than a list of facts-I certainly am full of doubt-one is hard pressed for compelling justification. We can scarcely urge that the rabbis were skeptical of miracles in general or of supernatural portents in particular. After all, they had read the Bible.
Borg suggests two criteria by which we can detect "purely metaphorical narratives," at least in the canonical Gospels.'  The first is this: we may deem a story such when so-called mainstream scholars no longer find a historical event behind it. The second criterion is that a narrative may "look like" it "belongs to the literary genre of metaphorical or symbolic narrative." His comment on the infancy narratives shows us what he has in mind here:

Angels abound. In Matthew, they speak frequently to Joseph in dreams. In Luke, the angel Gabriel speaks to Zechariah, the father of John the Baptizer, and then goes to Nazareth to speak to Mary Another angel speaks to the shepherds and is then joined by a host of angels singing in the night sky Characters burst into memorable hymns. A special star moves through the sky leading wise men from the East to the place of Jesus's birth. In both, there is a divine conception. When we find features like these in a story, we commonly conclude that its literary genre is not a literal-factual report, but a metaphorical or symbolic narrative." 

Before I pose questions, let me emphasize that from a theological point of view, I sympathize with Borg's larger aim. He is urging that if we take modern scholarship seriously, we can no longer be literalists about certain stories that people used to be literalists about, and further, that the meaning of those stories need not depend upon their historicity. Most of us within church or synagogue are by now used to finding meaning in Genesis while dispensing with it as a historical document. Should we not, Borg is asking, be able to do something similar with portions of the canonical Gospels?
As just indicated, I agree. My problem with Borg and those expressing a like opinion is not so much theological as historical. They affirm that the canonical evangelists or their predecessors never intended certain narratives to be read as anything other than parabolic. I am not so sure. This turns out to be a very tricky question. One may, as I do, believe that some stories in the Gospels are the products of popular and theological imagination, in which the history is of homeopathic proportions, and that other stories, even if they derive from things that happened, are now draped with secondary, supernatural overlay, such as the dove and the voice at Jesus' baptism. What, however, did the evangelists think?
Borg, as already indicated, employs two criteria by which to decide whether a narrative was designed to be metaphorical instead of historical. In my judgment, neither criterion is of use. What modern scholars think about a story need not, it goes without saying, correspond to what the ancients thought.13 
Although Diodorus Siculus included a lot in his history that we cannot deem true, he evidently did not regard his own prose as extravagant fiction; and it would be futile to urge that since modern scholars no longer believe in a worldwide flood a few millennia ago, the authors of Gen 6-9 intended their narrative to be fictional. Again, although we must classify Joseph and Aseneth as some sort of romance, we cannot exclude the possibility that its author intended it to be received as history.  14

Borg's second criterion, that a narrative may "look like" it "belongs to the literary genre of metaphorical or symbolic narrative," is also problematic, because what looks like blatant fiction to us may not have appeared so to our predecessors. If we set aside our modern convictions and try to think ourselves back into the first century, what evidence do we have that the evangelists or their audiences would have understood a narrative that included angels, supernatural celestial phenomena, and a divine conception to be, on the ground of content alone, something other than "a literal-factual report, but a metaphorical or symbolic narrative"? I can name no ancient Christian who doubted the existence of angelic beings, or who argued that supernatural celestial phenomena never occur, or who denied that a woman could become pregnant without help from a man.
So even though I concur with Borg that there are unhistorical stories in the Gospels, he has not, in my judgment, established that the evangelists were, on this matter, of the same mind. I am still left asking, What reasons might one have for supposing that, on this or that occasion, the authors of the canonical Gospels knew themselves to be writing a sort of edifying fiction, to be recounting things that never really happened?
Fiction and Genre
One answer, with a nod toward Borg, immediately suggests itself: genre. If we know what sort of a book we have at hand, we should have some idea of what to expect from it. And maybe the Gospels belong to a genre with room for haggadic fiction.
Sometime in the middle of the 1970s, when I was still in college, I purchased a book entitled Mark of the Tawas  Its author, Jack Finegan, was a well-known and respected biblical scholar. As I started to read, I became more and more puzzled. The book, which was full of Greek and discussed Eusebius and the Muratorian canon, detailed the author's discovery of an old manuscript in the Church of St. Mark in Alexandria. That manuscript, although copied in the eleventh century, went back to a fourth-century exemplar entitled the "Mar tyrdom of the Holy Apostle and Evangelist Mark of Alexandria." It contained all sorts of fascinating tidbits that illumined both the Gospel of Mark and early Christianity. Of all this I had heard nothing. I was deeply puzzled, until I finally figured out that Mark of the Taw was a work of historical fiction. I had been reading fiction as though it were fact, which is possible because both genres can take the form of narrative.t6The  result was bewilderment.

Have we made an analogous mistake with the Gospels, failing to get their genre right? Have we taken them to be history of a sort or biography of a sort when they were never intended to be either? The question has force because the evangelists were, it appears, far more interested in the practical and theological meanings of their stories than in literal facticity. Moreover, some have recently decided that the guild has long misconstrued the genre of Acts, and that the book contains features more typical of light fiction than ancient historiography."  Perhaps they are right,18  and perhaps light fiction is also the category into which we should place the Gospels. In recent years, several scholars have called attention to possible affiliations between the canonical Gospels and Hellenistic romance, or between the Gospels and Homer.'9 

It is perhaps too early to know whether this recent take on the Gospels will lead to a dead end or to a new world of profitable discourse. In the latter case, we will have to rethink much, and perhaps the proposition that the Gospels contain in part or in whole "purely metaphorical narratives" will become not just credible but blindingly obvious.

In the meantime, many scholars remain persuaded that the Gospels are a subspecies of Greco-Roman biography.20  What would acceptance of that classification imply for the thesis about "purely metaphorical narratives"?
Greek and Roman biographers and historians were quite capable of handing on stories that they did not consider factual or about which they had doubts. Often, however, they made this clear. Plutarch told one version of the conception of Alexander the Great, after which he added: "There is another version of this story." Having then related that second account, he added that Alexander's mother, Olympia, repudiated it (Alex. 2-3). In this way, Plutarch signaled to his readers that they were not on firm historical ground. The Gospels, however, offer nothing remotely similar. No evangelist confronts us with differing versions of the same story that push us to ask which is true. Instead, they present everything from a single point of view-there are no competing narrators-and they never drop a hint that they have doubts about any of their stories. Nor, unlike Herodotus, do they ever measure the plausibility of a story against "what usually happens" or concede that they have no firsthand knowledge of something (see Herodotus, Hist. 2.27-28, 68-72).
One can also ask what might follow if we think of the Gospels not as instances of Greco-Roman biography but rather as being modeled after the so-called historical books of the Hebrew Bible. Maybe Matthew and the other evangelists wanted to set forth the foundational stories of the Christians and, to accomplish this end, deliberately imitated the Pentateuch, Samuel, Kings, and Chronicles, which preserve the foundational stories of Israel.21  In such a case, our authors would have been modeling their books after writings that, from our point of view, contain large tracts of fiction. As already indicated, however, our own point of view cannot be decisive in this matter. We must ask instead how the ancients understood Genesis and the collection that it introduces.
We know that some Jews did not find history everywhere in the Bible. According to the Talmud, Rabbi Samuel b. Na'hmeni asserted that "Job never was; he never existed. He is only a parable" (b. B. Bat. 15a).22  Philo, moreover, occasionally dispensed with the literal reading of a text altogether, as did Origen and Gregory of Nyssa later;23  and Philo (Confusion 2-3) knew of apostate Jews who found myths in Genesis, which raises the possibility that some who thought of themselves as faithful Jews did likewise. And yet, the Talmud has another rabbi refute Samuel's opinion that job is a fiction; and the sophisticated Josephus regards the Pentateuch as an unimpeachable source for history.24  There is little evidence of Jews reading stories in the so-called historical books of the Hebrew Scriptures the way Borg wants to read portions of the Gospels.25  Indeed, the sorts of interpretive moves and harmonizing explanations that one sees everywhere on display in James Kugel's masterpiece, Traditions of the Bible: A Guide to the Bible as It Was at the Start of the Common Era, leave the forceful impression that, whatever else they thought it was, ancient Jewish readers found their past in the so-called historical books of the Hebrew Bible.21  Chaim Milikowsky probably is right: no one "in the Jewish world ... questioned the facticity of the events described in the Bible.... They were a given."27  From this it follows that, if the evangelists thought of themselves as imitating the Hebrew Bible, then they presumably believed that they, like it, were relating what really happened.

Early Reader Response
If considerations about genre do little to establish that the evangelists thought some of their stories to be less than historical, other factors remain to be considered. We can ask, for instance, whether any ancient Christians understood the Gospels in a less-than-literal manner, to which the answer is that at least one did so: Origen. He was able to observe that at "many points" the four Gospels "do not agree." Persuaded that their truth does not reside in "the material letter," he famously argued that the evangelists "sometimes altered things which, from the eye of history, occurred otherwise." They could "speak of something that happened in one place as if it had happened in another, or of what happened at a certain time as if it had happened at another time," and they introduced "into what was spoken in a certain way some changes of their own." "The spiritual truth was often preserved, one might say, in the material falsehood."28 


Origen is the proof that a purely metaphorical reading of certain segments of the Gospels was not utterly foreign to the ancient world. One cannot, however, credibly move from Origen's sophisticated hermeneutical reflections to the evangelists, whose intellectual universe was much different from his. From what we can tell, they had studied neither Philo nor the writings of other Hellenistic allegorists. No less importantly, Origen did not balk at the same stories as do modern scholars such as Borg. This ancient writer defended the historicity of the virgin birth, believed in the star of Bethlehem, and argued at length for the credibility of the dove and the voice at Jesus' baptism. He thought that there was a local darkness when Jesus died."  And although he allegorized the story of Peter walking on the water, he nowhere said that it did not happen."0  Origen did not end up where Borg does.
If all this is true for the great allegorizer, it is all the more true for the rest of the early Christians whom we know anything about.;"  Julius Africanus vainly endeavored to harmonize the genealogies of Jesus in Matthew and Luke.  32 Justin evidently thought of Mark's Gospel as preserving "the memoirs [6crtopyr)pove6paoty] of Peter" (Dial. 106), a tag less than obvious for a partly haggadic narrative.33  Papias apparently felt a need to apologize for Mark because its "order" (o6vra~ic) was not the order of one or more of the other Gospels (see Eusebius, Hist. eccl. 3.39.14-16). I know of no evidence that these individuals, or anyone else for that matter before Origen, found any "purely metaphorical narratives" in the Gospels.34  And he did not find many.35  So again we have been unable to establish the claim that some of the Gospel stories were never intended to be understood as historical.

Humor and Absurdity
There has been some discussion as to how the rabbis understood midrash and their own haggadic tales.36  When they reported on what Elijah had said to this or that rabbi, or when they quoted a bat qol to end a story, or when they said that the manna piled up to sixty cubits or was so high as to be seen around the world,37  what did they think they were doing? Without addressing those fascinating questions here, I wish to underline that sometimes the rabbis appear to signal the fictional nature of an anecdote by employing humor or absurdity. The Jerusalem Talmud Sanh. 25d (7:13) tells a tale about Rabbis Eleazar, Joshua, and Akiba. When in Tiberias, they met a heretic who spoke to the Sea of Galilee, split it asunder, and then mockingly asked, "Is this not what Moses, your rabbi, did at the sea?" The rabbis answered the question with one of their own: "Do you not concede to us that Moses, our rabbi, walked through it?" When the heretic nodded assent, the rabbis challenged him: "Walk through it then." He began to do so, whereupon Rabbi Joshua spoke, and the sea fell back in on itself, swallowing the heretic, who got his comeuppance. One has trouble imagining that those who heard this outrageous story did anything other than laugh.
It is the same in the famous b. B. Mesi `a 59b.38  Rabbi Eliezer, in debate with his fellows, says, "If the halakah agrees with me, let this carob-tree prove it." Immediately the tree moves from its place. Eliezer's partners in debate are unimpressed: "No proof can be brought from a carob-tree." The rabbi next says, "If I am right, the stream will prove it." At his word, a nearby stream flows backward. Again, his opponents are unmoved. Exasperated, Eliezer tries again: "If the halakah agrees with me, let the walls of the yeshiva prove it." The walls then start to fall, but Rabbi Joshua rebukes them, and they stop, having fallen only halfway to the ground. Finally, Eliezer cries out, "If I'm right, let Heaven prove it!" A voice from heaven then endorses his ruling. Joshua, however, appealing to Deuteronomy-"The Torah is not in Heaven"-declares that "since the day Torah was given at Mount Sinai, we pay no attention to heavenly voices.""  What counts is the ruling of the majority. Later, Rabbi Nathan meets Elijah, who tells him that God reacted to the whole affair with laughter and exclaimed, "My sons have defeated me."

If we do not misconstrue this flight of fancy as history, it must be partly because the text makes us laugh along with God. The story is winking at us, which is not what historical narratives typically do. I assume that it was intended as fiction.40  And yet, one must concede, even in a seemingly obvious case such as this, that it is possible to name learned Jews who have thought otherwise. Nissim Gaon (990-1062) fretted over how God could permit Eliezer to do miracles if his compatriots were right to hold that the Torah is not in heaven. God, suggested Gaon, was only testing the rabbis!41  A contemporary of Gaon, Rabbi Hananeel (d. 1055/56), rationalized the story by turning it into a dream of one of those listening to the debate.42 

Whatever one makes of the Talmuds, some old Christian stories appear to communicate their fictional nature by way of hilarity. One of my favorites appears in The Acts of Peter and Andrew. This tells the delightful tale of a certain rich man, Onesiphorus. When Peter tells him that it is easier for a camel to go through the eye of a needle than for a rich person to enter into the kingdom of heaven, Onesiphorus becomes furious. Still, he says, he will believe if Peter can demonstrate that a camel can go through the eye of a needle. Peter then asks for God's help, whereupon Jesus appears and instructs him to get a camel and a needle. When others learn what Peter wants, a sympathetic merchant, thinking to do Peter a favor, looks for the biggest needle he can find. Peter tells him instead to get a tiny needle, which he does. The apostle then sticks the needle in the ground and as the camel approaches it, the eye opens like a gate and the camel goes through, not once, but twice. Yet Onesiphorus is not won over. He demands that the trick be done with a camel and needle of his own choosing. He also seats a prostitute upon the camel and further puts a pig's carcass in front of the needle. (Camels, presumably, do not like dead pigs.) It makes no difference. The camel goes through and turns around and comes back again. Onesiphorus converts on the spot.

The author of this vivid and outlandish fantasy must have known, while he was making it all up, that he was indeed making it all up. So too, one imagines, did the audience that he entertained, because they were chuckling. It probably was the same with those who heard the Infancy Gospel of Thomas. Were its auditors not amused by a five-year-old Jesus making clay sparrows, clapping his hands, and watching them fly away chirping? Or by the bizarre tale of a rude lad who, having bumped into Jesus decades before the Sermon on the Mount took shape, is cursed and dies on the spot?43 

So we may ask, Do the Gospels ever make us laugh, and by so doing intimate that they are not representing the historical past? The question has hardly been raised. One reason must be that modern academics have done a very poor job of espying humor in ancient religious texts; and there has been, on the whole, very little study of mirth in early Christian writings. One guesses that there is more humor in at least some of the sayings of Jesus than we have usually imagined.44  Is the same true of the narratives?
One of the lessons I learned from writing a commentary on the Testament of Abraham is that scholars of religion can be very slow at getting a joke. Although this pseudepigraphon is full of levity,45  the secondary literature is not.46  The scholars have been like some of the pedantic scribes who wrote in the Greek manuscripts of the Testament of Abraham: their carping marginalia reveal that, again and again, the jests went over their all-too-pious heads.
Having said that, I am doubtful that the Gospels offer us much on this score. Maybe Matthew intended Peter sinking into the waves to be funny, but this is far from obvious. The same goes for the rest of his Gospel. If we find fiction in his infancy narrative, it cannot be because we find it humorous.47  We may regard Matt 2 as mostly haggadah, but the main event is the slaughter of infants in Bethlehem. Rachel weeps. We do not laugh. Nor is Luke 1-2 full of mirth. The powerful hymns, in which the hungry are filled with good things and the rich sent away empty, are dead serious. So too are the chapters that follow them. Once more, then, we have not found evidence that a "purely metaphorical" reading was what our authors expected.

Textual Guidance?
Although general considerations about genre, ancient readers, and humor have not established that the evangelists intended some of their tales to be received as fiction-with-a-message, it still remains to look more closely at the texts themselves. Have they left any clear clues as to their intentions?
The Testament of Abraham opens with these words: "Abraham lived the measure of his life, nine hundred and ninety-five years, and all the years of his life he passed in quietness, meekness, and righteousness." This jolts because it drastically disagrees with Gen 25:7, which says that Abraham lived to be a more modest, albeit still unbelievable, 175. By greatly inflating Abraham's life span to an incredible 995, the Testament of Abraham makes the patriarch live longer than anyone else, including Methuselah. The latter, according to Gen 5:27, made it to 969. The author of the Testament of Abraham wants us to feel the absurdity when, later in the story, the patriarch tells God that he wants more time. Even the longest-lived human being balked at death when it came. So the number 995 is part of the setup for the fictional narrative that follows. The reader knows, in the very first verse, that the text is not going to adhere to the biblical history. In other words, the Testament of Abraham is declaring its nature up front: this cannot be the way that it really was, because this is not how it is in the Bible.
The book of Judith does something similar. Its opening verses assert that Nebuchadnezzar was ruler of the Assyrians, that Nineveh was his capital city, that he made war on Media, that he was "lord of all the earth," and that Arphaxad was king of the Medes, all of which are manifestly against the facts. C. C. Torrey commented, "It is just as though a modern story-teller should say: It happened at the time when Napoleon Bonaparte was king of England, and Otto von Bismarck was on the throne in Mexico. The Jewish novelist shows his humor, as well as his care for the right appreciation of his work. He knew that the readers and hearers of his own day, the young and the old alike, would see his meaning."48  In other words, the absurdities and contradictions of established knowledge, which continue to add up as the story moves forward'49  advertise fiction.50 


I cannot see that the canonical Gospels ever do this sort of thing. Indeed, they appear to do just the opposite. Consider Mark's baptismal narrative. We may infer, for any number of higher-critical or philosophical reasons, that the voice and the dove are theological interpretation. But the text itself does nothing to encourage one to think this, as the history of interpretation proves. Christians before the Enlightenment uniformly understood Mark 1:9-11 to be, among other things, the record of a genuine event-dove, voice, and all. The miraculous motifs are completely intertwined with the notice, surely historical, that John baptized Jesus. What in the text itself would prod a Christian reader to suppose the baptism to be historical but the dove unhistorical?" 

It is the same with the darkness at noon in Mark 15:33. Notwithstanding the symbolic meaning(s) that all readers have found, to my knowledge no one, until recent times, thought the darkness to be "purely metaphorical.""  This is understandable. The sun's failure is precisely dated: "When it was noon, darkness came over the whole land until three in the afternoon."53  Beyond that, what premodern Christian did not believe in supernatural portents? Even Josephus believed in them, as did Philo, who observed that eclipses "are indications either of the death of kings or of the destruction of cities.1114 


Consider next Luke's infancy narrative. What does the text itself intimate? The colorful miracle stories about John and Jesus are prefaced by the dedication to Theophilus, in which Luke stresses that he has investigated everything carefully and is going to present an orderly account that stems ultimately from eyewitnesses (Luke 1:1-4). Loveday Alexander has commented that Luke's preface "breathes a measured air of moderate rationalism which the ancient reader must have found deeply reassuring."55  If such comes before the infancy narrative, immediately following is not "Once upon a time" but this: "In the fifteenth year of the reign of Emperor Tiberius, when Pontius Pilate was governor of Judea, and Herod was ruler of Galilee, and his brother Philip ruler of the region of Ituraea and Trachonitis, and Lysanias ruler of Abilene, during the high priesthood of Annas and Caiaphas, the word of God came to John son of Zechariah in the wilderness" (Luke 3:1-2). If Luke thought of his stories about the conception, birth, and youth of John and Jesus as being more haggadic than historical, is it not odd that he sandwiched them between a preface that makes him sound like a would-be historian and a sentence full of bona fide chronological data?" 

Matthew leaves me with a similar question. If he thought of his infancy narrative as haggadic fiction, why does he adorn it with several so-called formula quotations? Do these not leave the strong impression of literal promise and fulfillment? After the angel of the Lord appears to Joseph in a dream, telling him to take Mary as his wife and name her child "Jesus," Matthew appends these words: "All this took place to fulfill what had been spoken by the Lord through the prophet: `Look, the virgin shall conceive and bear a son...."' (1:18-23). I am struck by the phrase "all this took place" (toOro ... Mov y~yovsv). Does this not prod readers to think in terms of a real past event that brought an ancient prophecy to realization?

Again, and to move from the beginning of the Gospel to its end: according to Matt 27:51-53, when Jesus died, "the earth shook, and the rocks were split. The tombs also were opened, and many bodies of the saints who had fallen asleep were raised. After his resurrection they came out of the tombs and entered the holy city and appeared to many." My guess is that if we could somehow poll contemporary New Testament scholars, we would find more doubt about the historicity of this story than any other in the Synoptics.  171, for one, would bet my soul that this is theological fiction, a "purely metaphorical narrative." But look at the text closely. Although the passage begins as though it is narrating events that took place when Jesus died, we soon enough run into the phrase, "after his resurrection." This postdates some or all of the events recounted until Easter Sunday or later. The notice is very confusing. Why narrate in chapter 27 events that occur only later, after the beginning of chapter 28? And what exactly takes place only "after his resurrection"-all of the events recounted, including the earthquake and the opening of tombs, or only some of them? The commentators display more than ordinary confusion on the matter. Some of us have even found "after his resurrection" so awkward that we have inferred it to be a secondary addition, either tacked on by Matthew to a tradition he inherited or (despite the near unanimity of the textual tradition) by someone after him.58  Whether or not such surgery is justified, somebody seemingly wanted to make sure that Jesus was, in fact, really the firstborn from the dead (Col 1:18; cf. Acts 26:23; Rom 8:29; Rev 1:5) or, perhaps at the same time, wished to give him enough time to get to Hades to rescue the saints from death, because who else could "the holy ones" have been?59  In either case, the notice betrays an attempt to resolve a perceived chronological quandary. How could B have taken place before A? Despite our modern incredulity, the evangelist or a very early copyist was thinking about Matt 27:51-53 as though it really happened. But perhaps this should not surprise so much. If one believed that God had literally raised Jesus from the dead and will, in the end, also literally raise the faithful, surely it would be no problem to credit God with literally raising a few saints in between. From what I have been able to gather, all Christians until the eighteenth century understood Matthew's amazing tale to be a historical event.  61

Redaction Criticism
Despite the uncertain results so far, there is one last criterion by which we might decide that a Synoptic author did not take himself to be writing about real past events: redaction criticism. On the supposition that one evangelist used and rewrote another, we might be able to uncover what an evangelist changed or added and infer that he must, at points, have known that he was not adhering to the real past.61  If, for instance, Matthew turned Mark's lone Gerasene demoniac into two, or if he had Jesus deliver a long sermon on a mountain when his tradition did no such thing (Matt 5:1-7:28; contrast Luke 6), or if he made up the story of Peter walking on the water, which has no Markan counterpart, surely he must have known that he was writing fiction. Again, if we could credit the view that Matt 1-2 is a free rewriting of Luke 1-2 or of its traditions (Gundry has argued this),62  or that Luke 1-2 is a free rewriting of Matt 1-2 (such is the view of Michael Goulder)'63  then we might draw the same inference.
If I could persuade myself that Goulder or Gundry were right, it would be hard not to surmise that at least Matthew or Luke, for a significant stretch of text, was consciously doing something other than narrating past events. Gundry and Goulder have not, however, persuaded me or many others that Matt 1-2 is the basis for Luke 1-2 or vice versa. So I am left to ponder a host of lesser changes, and I am uncertain what they establish. Matthew may have copied much of Mark, and Mark may not have Peter walking on the water, but that scarcely establishes that Matthew wholly concocted the episode, which occurs only in his Gospel. Some version of it may already have circulated in his Christian community. How could one ever know otherwise? Again, Matthew narrates events at the empty tomb that Mark does not-the posting of guards and an earthquake, for example-yet one fails to see how we could ever demonstrate a purely redactional origin for any of this material. We have no reason to believe that Matthew's community had no stories of Jesus besides those known from Mark and Q. Indeed, as soon as that community began to use Mark, elaborations upon and expansions of it would have come into being. The First Gospel must be as much a repository of popular traditions as it is the creative work of its author.64 


A psychological issue also presents itself here. Even if we could somehow decide that a story had no traditional basis, one would be uncertain what to infer. It is, to illustrate, possible that the story of the virgin birth derived from a reading of Isa 7:14, and that its inventor nonetheless thought it happened. If Scripture prophesied it, must it not have come to pass? Early Christians were otherwise capable of moving from should have happened to did happen."s  John 19:17 says that Jesus carried his "cross by himself." Many modern commentators have understandably inferred that the Fourth Evangelist knew the tradition about Simon of Cyrene (see Mark 15:21) and rejected it. My guess is that he corrected the story not on the basis of historical information but from theological conviction. And yet, just like the author of Jubilees, who made Mastema instead of God the instigator of Abraham's undertaking to sacrifice Isaac, he no doubt thought that his version of events must have been true, because he thought his theological convictions to be true. Similarly, when Matthew ran across Mark's Jesus asking, "Why do you call me good?" (Mark 10:18) and turned it into "Why do you ask me about what is good?" (Matt 19:17), he may not have thought that he was being tendentious, because how could his Jesus have asked what he appears to ask in Mark? In other words, Matthew may have been, in his own mind, correcting the record, just as perhaps the Chronicler thought that he was improving upon Samuel and Kings, without any sense that he was falsifying the facts. All of which is to say: even when, from our point of view, the evangelists were departing from their traditions, they may not have thought that they were moving away from history.66  It is perhaps like the speeches in Acts. Although Luke probably did not have sources for most of them, he need not have understood himself to be writing fiction. He may instead have believed that he could reproduce the gist of what Peter or Stephen or Paul must have said or thought: "this or something like this" had to have been true.67 


Summing Up
I have not, I am sure, canvassed all the ways an evangelist might have signified that a particular passage is fiction or has haggadic features. I also have not explored the possibility, forwarded by anti-Christian polemicists from time to time, that the authors of our Gospels knew that what they were writing was mere fiction yet wanted everyone to regard their products as fact,68  or the related possibility that the evangelists, like perhaps the author of the Epistle of Aristeas or the authors of some of the apocryphal books of acts,69  were doing something akin to Plato when he constructed, as a "noble lie," his myth of Atlantis.70  And I have said nothing about how legends arise in the first place or how they can so quickly become received as history-fascinating, if murky, topics."  Furthermore, I have failed to discuss the exceedingly complex issue of how our categories of history and fiction correlate with the perceptions of early Christians. Our predecessors cannot have perceived things as we do.71 


This last issue is particularly important. All I can say about it here is this: although the evangelists, compared to Greco-Roman historians or Celsus or Origen, must have had woefully undeveloped notions of myth and history, they did at least know about competing narratives and of the difference between telling truth and telling lies. Not only is the fundamental distinction between truth and falsehood probably inherent in the descriptive function of language-ordinary descriptive claims present themselves as correct, not incorrect, which means true, not false-but Matthew was acquainted with a story, circulating outside the churches, about the guards at Jesus' tomb, a story that he deemed false (Matt 28:11-15); and Luke and his audience were-as we know from Luke 24:11, where the apostles disbelieve the women who have been to the empty tomb-familiar with the category of "idle tale" Uf1poS) 
At this point, however, I do not wish to explore any of those issues, interesting and important as they are. Instead, I wish to stress, here near the end, that we should not underestimate how literal minded people have been about stories that so many of us in the academy routinely think of as fictional or purely metaphorical. This matters because the stories that some within the guild now reckon to be "purely metaphorical" in intention involve, in almost every case, a miracle.
I once heard an Eastern Orthodox priest give a sermon in which he recounted how Saint Thekla (or Thecla), being pursued by her enemies, ran straight into the side of a mountain-not into a cave in the mountain, but into the solid side of the mountain. He told it as unsullied fact. I have read that, in 1890, some Shoshones and Arapahos sincerely testified that "while traveling along on the prairie they had met with a party of Indians who had been dead thirty or forty years, and who had been resurrected by the Messiah."73  I am further familiar with the Shivhei ha-Besht, which collects astounding tales about the Hasidic wonder-worker, the Baal Shem Tov74  Many of those tales go back to eyewitnesses and friends of the Besht. They sincerely believed in his miracles.7-5  And, to cite an example much closer to the world and time of Jesus, there are the comments of Aristobulus on Exod 19:16-18, on the thunder, lightning, trumpet blast, smoke, fire, and earthquake that accompanied the giving of the law on Sinai: the allegorist saw none of this as metaphor but accepted it all as sober fact.76 


One could go on and on. The point is that our critical sensibilities are deficient guides for figuring out whether an ancient author intended a text to be read as faithful to the past or as something else. Despite our modern judgments, it is quite possible that the Synoptic evangelists, who knew nothing of modern critical history and little or nothing about Greek historiography,"  believed most or even all of the spectacular stories that they narrated-just as Augustine, Gregory of Tours, Gregory the Great, and Bede, who did not distinguish between historiography and hagiography, believed the miracle stories that they recounted.78 

Early Christians took for granted that miracles enveloped the life of their Savior. Indeed, their foundational communal narrative consisted of the scriptural accounts of Israel, stories regarding Jesus' ministry, and traditions about the beginnings of the churches; in other words, it was one long string of miracles. Further, they believed that "with God all things are possible" (Mark 10:27). In short, they may have had no social context for thinking of certain stories in the Jesus tradition what Augustine says somewhere of the tales of Apuleius, that they are either falsehoods or so anomalous that they are descrv edly disbelieved. To have doubted miracles associated with Jesus would, for them, have been the same thing as having no Christian faith at all.' 


Since reality is socially constructed, plausibility and the line between credulity and incredulity are relative.80  The worldview of those who first heard the canonical Gospels was necessarily shaped not only by the slew of spectacular miracle stories in the Jewish Bible, which they reverenced as Scripture, but also by the conviction that Jesus had, not long ago, risen from the dead, and that many who believed in him had received miraculous healings. Had the first followers of Jesus known anything about skeptical historiography, they would have rejected it, just as some modern fundamentalists dismiss out of hand all higher-critical conclusions about the Bible. The earliest Christians of whom we have record lived in a world of miraculous possibilities. Finding "purely metaphorical narratives" in their stories about Jesus may be no more plausible than finding "purely metaphorical stories" in the miracle tales about Sabbatai Sevi. That we differentiate metaphorical narratives from historical narratives is a fact about us, not necessarily a fact about first-century Christians.
Outcome
The upshot of my discussion, which has been mostly negative, is twofold. First, it is not at all clear that the stories that many of us now regard as "purely metaphorical" were so intended by the canonical evangelists. In my own religious context, this is unfortunate. It would be to my advantage, when sharing with my seminary students or other adult learners my belief that a particular biblical text is unhistorical, to be able to say, with a clear conscience, that its author thought so too. Alas, it is not so. As far as I can determine, from beginning to end, "the authors of the Gospels believed that they were reporting a true story."" 

Second, however, there is no room for certainty here. Although I have not sided with those who insist that we should attribute "purely metaphorical" readings to the evangelists and their early audiences, they could nonetheless be right, however scanty the evidence for their position. The Gospels, written to be recited aloud, were interpreted not by individuals silently reading alone in their rooms but rather by groups hearing words together in social settings; and those settings surely offered clues as to how texts or episodes within them should be understood. "Textual characteristics are only the final influence on reception, conditioned by and moderating in turn the influences which precede them."82  Maybe the prefatory or interpretive comments that accompanied a reading of Matthew's infancy narrative would have made it plain enough to an audience that "not everything that is remembered happened.""  And maybe the ecclesiastical setting for a reading of Mark's passion narrative would have made it evident that the darkness at noon was true only theologically. We can never know otherwise.84  The original settings are gone for good, so we can say next to nothing about them. It stands to reason, however, that if a respected religious authority, while introducing or reciting an amazing tale, clearly indicated that it was a fable instead of history, the audience would happily have gone along-this must have been the situation when Jesus told his parables-just as that same audience would have gone along had its trusted leader instead claimed to be relating what really happened. "The problem of belief is inextricably involved with the problem of authority."85 


Meta-Analysis
Despite the required hesitation, my inference, after taking everything into account, remains conventional: our Synoptic writers thought that they were reconfiguring memories of Jesus, not inventing theological tales. Such a supposition, however, does nothing to clarify whether or not the evangelists were right about the mnemonic nature of their traditions. This is where chapters 1-5 have sought to make a contribution.

The problem that those chapters confront-How much history can we show the Gospels to have preserved?86-has  long called to mind a famous analogy that Albert Einstein and Leopold Infeld employed to clarify the mystifying nature of physics:
In our endeavor to understand reality we are somewhat like a man trying to understand the mechanism of a closed watch. He sees the face and the moving hands, even hears its ticking, but he has no way of opening the case. If he is ingenious he may form some picture of a mechanism which could be responsible for all the things he observes, but he may never be quite sure his picture is the only one which could explain his observations. He will never be able to compare his picture with the real mechanisms' 

It is similar with our sources for Jesus. We see the faces of our texts, but the history of Jesus himself and the history of the traditions about him remain eternally out of sight. So we must conjure them in our informed imaginations. Further, since we are not looking at things that can be explained in only one way, critical reconstructions compete with each other. We cannot, so to speak, open the case, check the facts, and quit telling falsehoods.
We can, nonetheless, make numerous informed judgments-for instance, that the Romans crucified Jesus as "king of the Jews"-and we can, happily, judge many propositions more probable than others. It is, for example, much more credible that Jesus was a millenarian prophet than that the eschatological enthusiasm reflected in so many early Christian texts appeared independently of his influence. Still, a vast ignorance remains, and our reach often exceeds our grasp. Time after time, if we are honest, arguments concocted to demonstrate that Jesus really did say this or really did do that fall flat. Historians of Jesus, including myself, have too often assumed that we should be able, with sufficient ingenuity, to reconstruct the genealogy of almost every individual tradition. But it is not so. Some things just cannot be done, and desire does not beget ability.
My response to this situation is not to throw in the towel but to play the game differently. Instead of attempting to authenticate individual item after individual item, I have preferred, for the most part, to identify larger patterns across the sources and then to seek for the best explanation. This strategy has been born of two circumstances, the first being my disillusionment with much of the critical scholarship that I imbibed and practiced in my younger days, the second being my education into modern cognitive studies of memory, which on the whole have made me much more cautious about making historical claims than in the past.

Some will surely consider me excessively skeptical, although others will no doubt deem me, on the contrary, unduly credulous. I view myself as simply heeding common historical sense, a course that I cannot but commend to others. Yet I must add that I do not presume to have stumbled upon the one true method for conducting the quest. I do not invite others to follow my lead, much less insist that they do so. There is more than one profitable way to puzzle out the figure of Jesus. This book defends and deploys just one. It is simply the record of where one scholar, after pondering much of the critical literature on Jesus and some of the critical literature on memory, has ended up.
Coda
A friendly reviewer of an earlier book of mine judged that it marks the end of the third quest for the historical Jesus.88  Apart from the inordinate importance that this verdict assigns to my work, two circumstances prevent me from going along. One is that the typology to which the appellation "third quest" belongs-old quest, new quest, third quest-is a mistake best forgotten.8'  I can hardly flatter myself with having closed out a period or endeavor that never existed.
The other, and more important, fact is this: Although I usually move from one book to the next without concern for how they relate to each othereach is its own beginning and end-I cannot recall writing anything that makes the preceding pages unexpected. Yet whether or not I have unwittingly deconstructed my own endeavors, the present volume, in which I continue to pursue the historical Jesus, finds me still toiling at the old tasks. While I may have abandoned some of the traditional means, I have not abandoned the traditional end, which is knowledge of a historical figure.
Perhaps, nonetheless, my reviewer's point of view is not so far from my own. If he construes the quest as a positive theological enterprise, and of my work as persuasively expressing some cynicism on that score, we are kindred spirits. It is not that the historical Jesus is theologically neither here nor there. The quest has, as a matter of modern theological history, had far-reaching consequences. Still, my take is that it is, by nature, primarily negative. Its chief function has been to discourage many of us from believing some of the things that we were taught in our youth or have heard in the churches.

We should be grateful, then, that the so-called historical Jesus is only one of numerous theological resources, and far from the most important. Consider the present volume, which, if its author is any good at introspection, is much more the product of historical curiosity and professional habits of mind than of theological aspirations. Even if, let us say, a Christian reader is cheered by my case that Jesus had an exalted self-conception, christological reflection is much more than what the first-century Jesus is likely to have thought or said about himself. Would that it were so easy. Christology must wrestle with Paul, study the Cappadocians, engage modern philosophy, and do much else besides. Similarly, while Christians may deem it necessary that Jesus did not run from death, a historian's conclusion to that effect hardly constitutes a theory of the atonement. And so it goes. To do history is not to do theology.
Although I have no desire to contract the circle of my readers, it seems to me both vain and inane to imagine that a book such as this can contribute to our knowledge of God, or that it should draw much attention from the theologians. Even though the quest has served many of us as a wake-up call from our dogmatic slumbers, it is no substitute for constructive theology. It can be, at best, only prologue.
While it may be an "emotional necessity to exalt the problem to which one wants to devote a lifetime,"90  and while I am proudly a historian, I must confess that history is not what matters most. If my deathbed finds me alert and not overly racked with pain, I will then be preoccupied with how I have witnessed and embodied faith, hope, and charity. I will not be fretting over the historicity of this or that part of the Bible.
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he frailty of human memory should distress all who quest for the so-called historical Jesus. Even we
Personal reminiscence is neither innocent nor objective.2
Because human memory "leaks and dissociates,"3
all of us are, to one degree or another, fabulists, even when we try not to be.4
As modern research abundantly documents, memory often leads us astray.'
1. To recollect is not to play back a tape. Memory, at least long-term memory, is reconstructive as
and so involves imagination.'
This is how it can come to be that, with the passage of time, memories often move from a participa
Remembering is not like reading a book but rather like writing a book.'
If there are blanks, we fill them in. If the plot is thin, we fill it out.10
the case rather than what was in fact the case;"
and as we confuse thought with deed, we may suppose we did something that we only entertained doin
so the memory of a single occurrence is often composite, "a synthesis of experiences,"13
the upshot of "an abstractive process based on selective attention""
or "schematic processing.""
When asked, for instance, to recall last year's Thanksgiving, people typically borrow details from
2. "Postevent information often becomes incorporated into memory, supplementing and altering a perso
so much so that people can "remember" events that they never experienced."
Just hearing about a purported incident can lead us to believe that we actually saw it, a phenomen
something for ourselves, our own memory, under social pressure, may conform itself to the expectatio
3. We are apt to project present circumstances and biases onto our past experiences, assimilating ou
We may, for example, assume that we once believed what we have believed only of late and distort o
"Surely it must have been like this" readily becomes "It was so."23
Similarly, our moral judgments may amend our memories. We may confuse what we think ought to have
4. Although time's passage may add perspective, memories are not evergreen; they become less and les
Output does not match input."
5. Memories are subject to sequential displacement. We often move remembered events forward and back
"Temporal judgments ... appear to be highly reconstructive."28
6. Individuals transmute memories into meaningful patterns that advance their agendas."
Collectives do likewise.30
persuade, to justify ourselves, and to explain current circumstances."
In other words, memories are a function of self-interest, and we instinctively revise them in orde
Alfred Adler wrote, "There are no `chance memories': out of the incalculable number of impressions w
Utilizing the past to promote current interests-the classical form critics saw this on every page
Think back to some charged event in your own life. Perhaps the first fight you had with your spouse.
Just as we take on different roles for different occasions,"
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