" Lo

-
e Y

Jesus an
Gospel

GRAHAM N. STANTON




JESUS AND GOSPEL

‘Gospel’ initially referred to oral proclamation concerning Jesus
Christ, but was later used to refer to four written accounts of the life
of Jesus. How did this happen? Here, distinguished scholar Graham
Stanton uses new evidence and fresh perspectives to tackle this con-
troversial question. He insists that in the early post-Easter period, the
Gospel of Jesus Christ was heard against the backdrop of a rival set of
‘gospels’ concerning the Roman emperors. In later chapters Stanton
examines the earliest criticisms of Jesus and of claims concerning his
resurrection. Finally, he discusses the early Christian addiction to the
codex (book) format as opposed to the ubiquitous roll, and under-
mines the view that early copies of the gospels were viewed as down-
market handbooks of an inward-looking sect. With half the material
previously unpublished and the rest carefully gathered from sources
difficult to access, this is a timely study with broad appeal.

Graham Stanton is Lady Margaret’s Professor of Divinity, University
of Cambridge, and a Fellow of Fitzwilliam College. His publications
include Gospel Truth? New Light on Jesus and the Gospels (1995), A
Gospel for a New People: Studies in Matthew (1992), The Gospels and
Jesus (1989: revised and expanded 2002) and Jesus of Nazareth in New
Testament Preaching (1974).
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Preface

The completion of a book is a time for stock-taking. Why have I written
on this topic, and not another? How have I managed to complete it, given
the ever-growing demands teaching and administrative duties make on the
time of an academic?

The topics explored in this book are at the very centre of the concerns of
anyone interested in earliest Christianity and, indeed, in Christian theology.
I have tried to approach them from fresh angles and, where possible, in the
light of new evidence. So I have spread my net more widely than is often
the case. The questions discussed have captured my interest for a variety of
reasons. In some cases I think that I have found new paths through well-
traversed territory. In others, I have become dissatisfied with the standard
answers.

Chapter 2, ‘Jesus and Gospel’, is a considerably extended version of the
Inaugural Lecture I gave as Lady Margaret’s Professor of Divinity in the
University of Cambridge on 27 April 2000. In my introductory remarks I
referred to the debt I owe to my two predecessors in the Cambridge Chair,
Professors C. E D. Moule and Morna Hooker, who were both present.

An earlier version of Chapter 5, “The Law of Christ and the Gospel’,
was one of eighteen seminar papers given as part of the celebrations of
sooth anniversary of the establishment of the Lady Margaret’s Professorship
in 1502. The seminar papers attempted to encourage dialogue between
Biblical scholars and theologians; they have now been published as Reading
Texts, Seeking Wisdom: Scripture and Theology, ed. David F. Ford and
Graham Stanton (London: SCM, 2003). Two lectures on the history of
the Professorship were given as the centrepiece of the celebrations; they are
included in Patrick Collinson, Richard Rex, and Graham Stanton, Lady
Margaret Beaufort and her Professors of Divinity at Cambridge (Cambridge:
Cambridge University Press, 2003).

Several of the other chapters are revised and extended versions of in-
vited lectures or seminar papers. The original settings have been diverse:
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b'e Preface

universities and colleges in New Zealand, Australia, Singapore, Canada,
the USA, Finland, France, and the Netherlands, as well as in the United
Kingdom. I am grateful for the initial invitations and the warm hospitality
received. Discussion following the lectures and seminars has often been en-
couraging. Sometimes new lines of inquiry have been suggested, and now
and again I have been forced to abandon false trails.

How have I managed to complete this book? I could not have done so
without the keen interest of my colleagues in Cambridge and earlier at
King’s College London. They have given me far more support and advice
than they are aware of. They have known when not to ask about progress,
and have often found ways of helping me to find time to press ahead. Only
a small number of my many doctoral students have been working with me
in the general field discussed in this book. But their enthusiasm for our
discipline, their lively questions, and their own promising scholarly work
have been a constant delight. My wife’s support has been unflagging; I hope
that I have not taken it for granted.

This book is dedicated to Professor C. E D. Moule, the supervisor of
my doctoral research nearly forty years ago. His example of scholarly rigour
and his unswerving Christian commitment have meant more to me than
I can express. At ninety-five, he writes astute reviews for learned journals,
and by correspondence continues a ministry of encouragement to his many
friends, former colleagues and students.
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CHAPTER I

Introduction

The main lines of inquiry pursued in this book are nearly all foreshadowed
in the lengthy, wide-ranging Chapter 2, ‘Jesus and Gospel’. Here I explore
the origin and the varied meanings of the ‘gospel’ word group all the way
from its use by Jesus to refer to his own proclamation to its use as the title
of a ‘book’ containing an account of the words and deeds of Jesus.

Although the term ‘gospel’ is as prominent in Christian vocabulary today
as it ever has been, there have been very few detailed studies in English of
the word group. It is difficult to account for the silence. Part of the answer
may lie in the onslaught James Barr launched in 1961 against the then
fashionable word studies.” Only a fool would try to turn the clock back and
ignore Barr’s strictures. But I am not alone in thinking that it is now time
to reconsider some of the most important theological terms developed by
the earliest followers of Jesus. Of course, full attention must be given both
to the whole semantic field of which a given word group is part and to the
varied social and religious contexts in which it is used. I shall argue that,
when that is done, we find that, in the decade or so immediately after Easter,
followers of Jesus developed language patterns which differed sharply from
‘street’ usage in both the Jewish and the Graeco-Roman worlds. Some of
the terms which shaped early Christian theology were forged in ‘rivalry’
with contemporary language patterns. Scriptural themes and distinctive
Christian convictions played their part, but so too did dialogue with current
usage on the streets of east Mediterranean cities.

German scholars have been less coy about discussing the ‘gospel” word
group. No doubt their interest has been encouraged by the prominence of
the terminology in the Lutheran tradition. Gerhard Friedrich’s important
article eUayyéhiov, first published in 1935 in the Theologisches Wirterbuch
zum Neuen Testament, drew on his teacher Julius Schniewind’s influential

' James Barr, The Semantics of Biblical Language (London: SCM, 1961).
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2 Introduction

study, Euangelion.” Friedrich’s article is not immune from some of the criti-
cisms raised by James Barr, but it includes mountains of invaluable back-
ground material. I shall also refer to the major studies by Peter Stuhlmacher
(1968), Georg Strecker (1975), and Hubert Frankemélle (1994), sometimes
in disagreement, and in the later sections of my chapter I shall follow paths
none of these scholars has pursued.?

I shall suggest a quite specific setting in which Paul, his co-workers, and
his predecessors first began to use ‘gospel’ in ways at odds with current
usage. | shall insist that, although the imperial cult was not #he source of
early Christian use of the word group, it was the background against which
distinctively Christian usage was forged and first heard. Christians claimed
that God’s once for all good news about Christ was to be differentiated from
Providence’s repeatable good news about the birth, accession, or return to
health of Roman emperors.

In the opening section of Chapter 2 I draw attention to the gap which is
opening up between the varied ways Christians use the ‘gospel’ word group
today and current secular usage. Sociolinguists have observed at first hand
the ways religious, political, ethnic, and other social groups develop their
own ‘insider’ terminology, often by adapting the vocabulary of ‘outsiders’.
So too in the first century. The first followers of Jesus developed their own
‘in-house’ language patterns, partly on the basis of Scripture, partly in
the light of their distinctive Christian convictions, but partly by way of
modifying contemporary ‘street’ language. I hope that this study of one
small part of the ‘social dialect’ of earliest Christianity will encourage simi-
lar studies, for this phenomenon seems to have escaped close attention
until now.

There is a further reason for focussing on the gospel word group. The
term ‘gospel’ is being used in some scholarly circles to provide legitimation
for particular views about the importance and authority of Q, the collection
of about 240 sayings of Jesus shared by Matthew and Luke. Q is now

> G. Friedrich’s article eboyyéhiov was translated in G. Kittel, ed., Theological Dictionary of
the New Testament, Vol. 1 (Grand Rapids: Eerdmans, E. tr. 1964), pp. 707-37. See also ]J.
Schniewind, Euangelion. Ursprung und erste Gestalt des Begriffs Evangelium, Vols. 1-11 (Giitersloh,
1927/31).

3 P. Stuhlmacher, Das paulinische Evangelium (Géttingen: Vandenhoeck & Ruprecht, 1968); G. Strecker,
‘Das Evangelium Jesu Christi’, in G. Strecker, ed., Jesus Christus in Historie und Theologie, FS H.
Conzelmann (Tiibingen: Mohr, 1975), pp. 503—48; H. Frankemolle, Evangelium. Begriff und Gattung,
2nd edn (Stuttgart: Katholisches Bibelwerk, 1994). Frankemélle’s book includes a helpful and very
full discussion of earlier literature.



Introduction 3

referred to by some as a ‘gospel’,* or as the ‘lost gospel’,’ in order to signal
that this hypothetical source is as important both for the historian and for
the theologian as the canonical gospels, Matthew, Mark, Luke, and John.

There is historical precedent for referring to Q as a ‘gospel’, for in the
second century some sets of diverse traditions concerning the life and teach-
ing of Jesus were referred to as ‘gospels’. But that precedent is beside the
point.® In most references today to Q as a ‘gospel’, a different agenda is
at work. Modern portrayals of Jesus as a wisdom teacher on the basis of
an alleged original and largely historically reliable layer of Q traditions are
being offered as ‘good news’ to the post-modern world. What better way
of legitimating such views than by dubbing Q traditions ‘gospel’?”

So too with the exaggerated historical and theological claims made by
some on behalf of the Gospel of Thomas. In its present form it is a fourth-
century gnostic collection of sayings in Coptic attributed to Jesus. It is
now being referred to by some as ‘the fifth gospel’ in order to shore up
claims that its earlier layers provide access to a Jesus more congenial today
than the Jesus portrayed by New Testament writers as God’s good news for
humankind.®

So in spite of the second-century precedent for referring to diverse col-
lections of Jesus traditions as ‘gospels’, the assumption in some circles that
Q and Thomas are ‘gospel’ for humankind today is to be repudiated. The
primary reason for that is theological, not historical. Q and Thomas (and
several other apocryphal gospels) do contain valuable historical traditions,
but they do not proclaim the Gospel of Jesus Christ as witnessed to by Paul,
by Mark, and by other early Christians later deemed to belong to the circle

4 For a history of the use of ‘gospel” for Q since 1988, see J. S. Kloppenborg Verbin, Excavating Q: The
History and Setting of the Sayings Gospel Q (Edinburgh: T. & T. Clark, 2000), p. 398 n. 63. See, for
example, R. A. Piper, ed., The Gospel Behind the Gospels: Current Studies on Q (Leiden: Brill, 1995);
J. M. Robinson, P. Hoffmann, and J. S. Kloppenborg, eds., The Sayings Gospel Q in Greek and in
English (Minneapolis: Fortress, 2002).

5 M. Borg et al., eds., The Lost Gospel Q: The Original Sayings of Jesus (Berkeley, Calif.: Ulysses, 1996).

¢ E Neirynck, a doyen Q specialist, still refuses to refer to Q as a ‘gospel’ on the grounds that it
is a hypothetical source; he prefers ‘the Sayings Source Q. See “The Reconstruction of Q’, in A.
Lindemann, ed., The Sayings Source Q and the Historical Jesus (Leuven: Peeters, 2001), p. 57.

7 In effect this is conceded by Kloppenborg Verbin, Excavating Q, pp. 398—408. See also, for exam-
ple, R. W. Funk, Honest to Jesus: Jesus for a New Millennium (New York: HarperCollins, 1996);
R. W. Funk, ed., The Gospel of Jesus according to the Jesus Seminar (Sonoma, Calif.: Polebridge,
1999).

8 S. J. Patterson and J. M. Robinson, The Fifih Gospel Comes of Age (Harrisburg: Trinity Press, 1998);
Cf. N.T. Wright, ‘Five Gospels but No Gospel’, in B. Chilton and C. A. Evans, eds., Authenticating
the Activities of Jesus (Leiden: Brill, 1999), pp. 83-120.
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of apostles and their followers. When is a gospel not ‘Gospel’? When it is a
set of Jesus traditions out of kilter with the faith of the church. In essence,
this was Irenaeus’ answer at the end of the second century. I believe that it
still has theological validity today.

By now it will be apparent that consideration of the gospel word group
raises a whole set of historical and theological issues of perennial interest.
Towards the end of Chapter 2 (in 2.9) a particularly fascinating question
is discussed. When was ‘gospel’ first used to refer to a writing made up of
narratives about Jesus rather than to oral proclamation or its content? My
own answer is that the evangelist Matthew was the first to do so.

Once this new development in early Christian usage of the gospel word
group had taken place, further questions crowded in. How many ‘gospel
books’ did the church possess? Why did the second-century church even-
tually decide to fly in the teeth of critics who claimed that retention of four
inconsistent accounts of the life and teaching of Jesus undermined the credi-
bility of Christianity? What were the factors which led to Irenaeus’ classic
answer, ‘one Gospel in fourfold form’? Chapter 3 discusses the emergence
of the fourfold Gospel by drawing on many strands of evidence. The final
section of this chapter changes gear from historical to theological issues,
for acceptance of the fourfold Gospel carries with it several theological
implications.

Chapter 4 explores in detail one of the topics touched on in the previous
chapter. What status did Justin Martyr attach to the Jesus traditions and
the gospels he referred to in the middle of the second century? To what
extent does Irenaeus three decades or so later mark a break with Justin?
I emphasize more strongly than most scholars the importance of written
Jesus traditions for both Justin and Irenaeus.

In Chapter s, the final chapter of Part I, I am still concerned with ‘Jesus
and Gospel’, but from a very different angle. I take as my starting point
Paul’s enigmatic phrase ‘the law of Christ’ (Gal. 6.2). I insist that for Paul
this ‘law’ is part of the Gospel he proclaimed, and not merely a slogan
used to refer to ethical teaching linked only loosely, if at all, to his major
theological concerns. I sketch the main ways this phrase and its cousins were
understood in early Christianity and in some parts of the later tradition.
Paul’s phrase needs considerable unpacking if it is to be of service to the
Christian Gospel today. When Paul’s understanding of ‘the law of Christ’
is complemented by the varied themes associated with this phrase and its
cousins up to the time of Justin Martyr, it can still enrich current theological
reflection. I remain a great admirer of the apostle Paul, but in this particular
case ‘earliest’ is not necessarily best. A canonical perspective helps, but some
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of the most significant steps in interpretation of ‘the law of Christ’ were
taken in the second century.

In Chapters 6 and 7, the two chapters in Part 11, I consider the earliest sets
of objections raised to the actions and teaching of Jesus, and to Christian
claims concerning his resurrection. The approach will seem to some to
be somewhat off-beat, and so it is. However, opponents of a political or
religious leader often see more clearly than followers what is at stake. So it
is entirely reasonable to search for polemical traditions. The quest is not
easy, for most of the anti-Jesus traditions have been preserved ‘against the
grain’ within early Christian writings.

Contemporary opponents of Jesus perceived him to be a disruptive
threat to social and religious order. His proclamation of God’s kingly rule
and its implications was rightly seen to be radical. For some, his teaching
and actions were so radical that they had to be undermined by an alter-
native explanation of their source. Jesus, it was claimed in his lifetime,
was a demon-possessed magician, and probably also a demon-possessed
false prophet. Readers who are au fair with the flood of recent literature
on the so-called historical Jesus will recognize that this is a conclusion
which runs against the tide. But I do not repent: I believe that it is well
founded.

There is an intriguing parallel with one of the key points made in
Chapter 2. From very early in the post-Easter period, proclamation of
the Gospel of Jesus Christ was heard against the backdrop of a rival set
of ‘gospels’ concerning the Roman emperors. The key question was this:
whose gospel? Providence’s provision of the emperor as saviour and bene-
factor, or God’s provision of Jesus Christ as redeemer and life-giver? Already
in the lifetime of Jesus there were rival answers on offer to the question:
who is this Jesus of Nazareth? For some he was in league with Beelzebul,
for others he was proclaiming in word and action God’s good news to the
poor as a messianic prophet. Both before and after Easter, followers of Jesus
rested their claims concerning him on their convictions concerning God,
and the relationship of Jesus to God.

The two chapters in Part I1I are, both, concerned with the earliest sur-
viving written traditions concerning Jesus Christ. Even though the earliest
papyri of the gospels are all quite fragmentary, they are of special interest,
for they are the earliest material evidence we have for Christianity.

In the past five years more very fragmentary papyri in the codex format
have become available. They confront us with the pressing questions which
are tackled in Chapters 8 and 9. Why are the earliest fragments of Christian
writings all in the unfashionable codex format? And do those early papyri
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tell us anything about the status and use of the writings in the Christian
communities which preserved them?

Chapter 8 asks why early Christians were addicted to the codex. I tackle
this question in some detail, and partly in the light of new evidence. I
differentiate three stages in early Christian use of the codex. My stage 3
concerns c. AD 300, the point at which Christian scribes’ addiction to the
codex may have first influenced non-Christian scribes. My stage 2 discusses
the variety of pragmatic factors which sustained early Christian addiction
to the codex. I then turn to stage 1, the initial precocious use of the codex
by scribes copying Christian writings.

My own insistence that in very earliest Christianity there was an almost
seemless transition from ‘notebook’ to ‘codex’ will seem blindingly obvious
to some, but in fact this explanation differs markedly from the ‘big bang’
theories on offer at present. If use of the codex was an extension of the use
of notebooks, then there are important corollaries: notebooks were used
by the very first followers of Jesus for excerpts from Scripture, for drafts
and copies of letters, and perhaps even for the transmission of some Jesus
traditions.

Chapter 9 claims that the recently published papyri of the gospels under-
mine the often-repeated view that, in contrast to Jewish copies of Scripture,
early copies of the gospels were the ‘workaday’, ‘utilitarian’, ‘downmarket’
handbooks of an inward-looking sect. The earliest surviving papyri of the
gospels confirm that, by the later decades of the second century, if not
earlier, the latter’s literary qualities and their authoritative status for the life
and faith of the church were widely recognized.

In this book I frequently try to build up a cumulative case on the basis of
as many strands of evidence as possible. Too much current New Testament
research is confined within ever smaller circles. Whenever the pot of familiar
questions is stirred repeatedly without the addition of new ingredients, the
resulting fare is both bland and predictable.

In nearly every chapter I have worked backwards from later, clearer
evidence and formulations to earlier, often partly hidden roots. Of course,
anachronism lurks at every corner, but disciplined use of this approach can
open up sorely needed fresh perspectives.

The origins of most books are complex. This one is no exception.
Chapters 2, 8, and 9 make up over half the book; only a handful of para-
graphs in these chapters have been published before. Chapters 3—7 are re-
vised and in some cases extended versions of earlier publications. Details of
the original publications are given at appropriate points in the notes.
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CHAPTER 2

Jesus and Gospel

The subject of this chapter is the origin and early Christian use of the
noun ‘gospel’, the verb ‘to proclaim good news’ (or, ‘to gospel’), and a set
of near-synonyms." Given its importance in earliest Christianity and for
Christian theology more generally, discussion of this topic has not been as
extensive as one might have expected.> On several key points opinion has
been keenly divided and no consensus has emerged. I shall revisit some of
the disputed issues and hope to advance discussion by offering several fresh
considerations. In particular, I shall focus on the function of the word group
in the religious and social setting of the earliest Christian communities.

2.1 ‘GOSPEL’ IN CURRENT USAGE

In the sixteenth century the term ‘gospel” featured frequently in the lan-
guage repertoire of Erasmus and the Reformers. Erasmus often referred to
‘the gospel philosophy’. In his ‘Prologue to the New Testament’ (1525) the
translator William Tyndale included an astute summary of ‘gospel”:

Euagelio (that we cal gospel) is a greke worde,

and signyfyth good, mery, glad and joyfull tydings,
that maketh a mannes hert glad,

and maketh him synge, daunce and leepe for ioye.?

In that tumultuous century the term ‘the gospel’ often functioned as a
shorthand way of referring to the Reformers and their distinctive views.

! This chapter is a considerably extended version of my Inaugural Lecture as Lady Margaret’s Professor
of Divinity in the University of Cambridge, given on 27 April 2000.

* There have been several major studies in German; details were given above, p. 2 nn 2-3. The word
group has attracted curiously little attention from English-speaking scholars, though a notable ex-
ception is the Australian ancient historian G. H. R. Horsley’s discussion, “The “Good News” of
a Wedding’, in New Documents Illustrating Early Christianity, Vol. m (Macquarie University: The
Ancient History Documentary Research Centre, 1983), pp. 10-15. See also A. J. Spallek, ‘The Origin
and Meaning of EUayyéAiov in the Pauline Corpus’, C7Q 57 (1993) 177-90.

3 T owe this reference to R. I. Deibert, Mark (Louisville: Kentucky, 1999), p. 6.

9



10 Jesus and Gospel

For example, in 1547 John Hooper noted in a letter that, if the emperor
(Charles V) should be defeated in war, King Henry VIII would adopt ‘the
gospel of Christ’. ‘Should #he gospel [i.e. the German Lutheran princes of
the Schmalkdic League] sustain disaster, then he will preserve his ungodly
masses.’* In section 2.8 of this chapter we shall see that in the first century the
term ‘Gospel’ functioned similarly, as a shorthand term and as an identity
marker.

In recent decades ‘gospel” has been commandeered with increasing fre-
quency by all colours and shades of Christians. Not long ago I discovered a
church in Canada which calls itself not simply “The Full Gospel Church’, a
tag I knew, but “The Four Square Gospel Church’. I have noticed that Pope
John Paul II likes the word ‘gospel’.’ In order to be ecumenically and the-
ologically correct today, ‘gospel” has to be sprinkled liberally in all manner
of theological and ecclesiastical statements. Authors of popular Christian
books also like to include the term in their book titles.®

In current Christian use ‘gospel’ is a shorthand term whose content is
construed in different ways. Although the term sends out varying signals
according to context, there are usually some lines of continuity with the
early Christians’ insistence that ‘the Gospel’ (16 elary yéAiov) is God’s good
news concerning the life, death, and resurrection of Jesus Churist.

In sharp contrast, however, the noun is used today in common parlance
very differently. In ‘street’ language it has one primary sense: ‘gospel truth’
is a statement on which one can rely absolutely. A recent article in a UK
national newspaper about new developments in lie detectors carried this
caption: ‘Do you tell porkies or gospel truth?” Not long ago our builder
gave me a timetable for planned alterations to our home and said, ‘Graham,
don’t take this as gospel truth!”

There is a curious irony about current use of ‘gospel’ or ‘gospel truth’ to
refer to a statement on which one can rely completely. In ‘street’ language
today the phrase is a secularized version of Paul’s use of the phrase ‘the
truth of the gospel’ in Gal. 2.5 and 14. Current usage is miles away from

4 See Diarmaid MacCulloch, Zudor Church Militant: Edward VI and the Protestant Reformation
(London: Allen Lane, the Penguin Press, 1999), p. 58.

5 For example: Pope John Paul II, Fides et Ratio (1998). “The Gospel is not opposed to any culture. . .
Cultures are not only not diminished by this encounter; rather, they are prompted to open themselves
to the newness of the Gospel’s truth and to be stirred by this truth to develop in new ways.’

6 My colleague Dr Julius Lipner has drawn my attention to a fascinating and very different use of ‘gospel’
in a book title: 7he Gospel of Sri Ramakrishna, translated and edited by Swami Nikhilandanda (New
York: Ramakrishna-Vivekanda Center, 1942). Sri Ramakrishna is one of the best-known modern
Hindu holy men. Dr Lipner notes that here ‘gospel’ is clearly a loan-word from Christianity as it
impinged on Indian culture in nineteenth-century Bengal.
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Paul’s rich and profoundly theological understanding of the phrase.” There
is now a considerable gap between Christian and secular use of ‘gospel’.

Secular use of ‘gospel’ is gradually becoming more common. If that were
to continue, in some countries the distinctive Christian use of the word
group would be overshadowed by secular use and thus become part of
the ‘in-house’ language of somewhat marginalized minority groups of
Christians. ‘Gospel’ would then be a ‘sociolect’, to use the term now favo-
ured by sociolinguists.® I shall suggest in section 2.8 that the word group
functioned in precisely this way in the first century.

2.2 PLOTTING THE PATH

In this lengthy chapter my main points will be developed along the fol-
lowing lines. In the next section I shall claim that, although Jesus used the
verb ‘to proclaim God’s good news’ and was strongly influenced in his own
messianic self-understanding by Isa. 61.1-2, he did not use the noun ‘gospel’.

I shall then consider several possible explanations for the origin of the
word group in the early post-Easter period. The most striking feature of
earliest Christian usage is the way ‘the Gospel’ rapidly became a set phrase
whose content could simply be assumed by Paul and his co-workers with-
out the need for further explanation. I shall suggest that use of the noun
probably first emerged in Greek-speaking Christian circles as a radical
‘Christianizing’ of both the limited Biblical and the more extensive con-
temporary usage. Although we cannot be certain about the precise origin
of the distinctive ways Christians used the word group, it is clear that they
developed in rivalry with the prominent use in the propaganda and ideol-
ogy of the imperial cult of this word group and a clutch of associated themes.
The latter point is most important. The rivalry between ‘the one Gospel
of Jesus Christ’ and ‘the gospels’ of the Caesars encompasses far more than
the use of the ‘gospel’ word group.

In section 2.5 I shall refer to the ways in which ancient historians have
made considerable strides in the last two decades or so in advancing our
knowledge of the imperial cult in the first century. I shall then discuss some
of the more important literary and epigraphical evidence.

7 The Revd Barbara Moss has suggested to me that current secular use of ‘gospel truth” may derive from
the custom of swearing on the Bible in a law court to tell ‘the truth, the whole truth, and nothing
but the truth’.

8 Sociolinguists now differentiate between an ‘idiolect’ and a ‘sociolect’. The former is an individual’s
idiosyncratic pattern of language, while the latter is pattern of language specific to a group — it may
include new coinage of vocabulary or specialized use of ‘normal’ terms. See section 2.8 below.



12 Jesus and Gospel

In section 2.6 I shall cautiously suggest that Paul’s initial proclamation
and his subsequent letter to the Galatian churches may have been heard
against the backdrop of the all-pervasive religious and social influence of
the imperial cult in the Roman colonies of Pisidian Antioch, Iconium, and
Lystra. I shall then refer more briefly in section 2.7 to the possibility that
this may also have been the case in Thessalonica and Philippi. In section 2.8
the function of the word group as a shorthand term and as part of an early
Christian ‘sociolect’ or social dialect will be considered.

One of the most surprising developments in early Christian use of the
noun ‘gospel’ took place towards the end of the first century, or early in
the second. In Paul’s day, and for at least a decade later, ‘gospel’ was used
by Christians in the singular to refer solely to oral proclamation. A century
later (c. AD 160) Justin Martyr referred to written accounts of the life and
teaching of Jesus as ‘gospels’. At some earlier point ‘oral gospel’ became
‘written gospel’, and ‘gospel’ became ‘gospels’. When was the noun ‘gospel’
first used to refer to a writing? I shall argue in section 2.9 that the evangelist
Matthew first took this momentous step — not the evangelist Mark, and
not Marcion. In Chapter 3 I shall discuss the emergence of the fourfold
Gospel in the second century, and in Chapter 4 the first use of ‘gospels’ by
Justin Martyr.

In the conclusions in section 2.10 I shall refer to an aspect of the
sharp question which has haunted New Testament scholarship for the last
200 years: how much continuity is there between the proclamation of good
news by the prophet from Nazareth and post-Easter proclamation of Jesus
as God’s good news? Is there a measure of continuity in the use of the
‘gospel’ word group and related terms before and after Easter?

There is a further preliminary point to mention before we go any further.
I shall focus primarily on one word group, though strictly speaking I should
discuss the whole semantic field of words and phrases used in early Christian
writings to refer to the heralding of God’s good news concerning Jesus
Christ: e.g. ‘the word” (6 Adyos; 16 pfiua), ‘proclamation’ (T6 kM pUypa),
‘the message’ () dxo), e.g. Gal. 3.5) and 1) &y yehia (I John 1.5),% witness (T
papTUptov), and ‘the faith’ (A mioTis, Gal. 1.23). Of these terms, & Adyos,
‘the word’, is the most significant for my present purposes. As we shall see,
it is used by Paul, Mark, Matthew, Luke, and the authors of Hebrews and
Revelation almost synonymously with 16 ebaryyéhiov, ‘the Gospel.

? R. E. Brown translates 7 &yyehic as ‘the gospel’ and suggests that it may be the technical Johannine
equivalent of T ebaryyéhiov. He also claims that, when the Johannine believers spoke about the
content of what we call the Gospel of John, they may have referred to it as the angelia (1) &yyelic).
The Epistles of John, Anchor Bible (Garden City: Doubleday, 1982), p. 193.
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2.3 JESUS USE OF THE ‘GOSPEL’ WORD GROUP

Discussion of Jesus’ use of the word group must start with its use in the
Old Testament, for the importance of Scripture for Jesus himself cannot
be exaggerated. There are only six examples of the Hebrew noun ‘Gospel’
(6¢s0rah). In two cases (II Sam. 4.10; 18.22) the noun means ‘the reward
for good news’; in four passages it refers to the ‘good news’ of deliverance
from the enemy (II Sam. 18.20, 25, 27; II Kgs. 7.9). In all six passages
theological or religious overtones are conspicuous by their absence — and
this is a surprise to most Christians nurtured on the term ‘gospel’.

In five of the passages just listed, the Septuagint renders the Hebrew
noun &sorah as 1 ebayyeAio, a word not found in the NT. The noun 16
eUary'yéhiov, which is so important in early Christian writings, is found
only once in the LXX, and then in the plural in II Sam 4.10."° Here
David states that he restrained and then killed the man who had told him
that Saul was dead and thought that he was thereby bearing good news
(eYaryyehiGouevos). “This was how I had to reward him for bringing good
news’ (¢ #de1 pe Solvan edaryyéhia). The plural (& edoryyéhia) is not
found in the NT at all. So, rather unexpectedly, neither the Hebrew text
nor the LXX is the direct source of the NT use of the noun 16 oy yéAiov.

With the verbal forms, however, matters are very different. They are
found in a number of OT passages with the general sense ‘to announce’, and
in some they are accompanied by a clear theological note. At Ps. 40.10 and
68.11 the good news proclaimed concerns an act of Yahweh’s. At Deutero-
Isaiah 40.9; 52.7; 60.6 and 61.1 and the related Ps. 96.2-3 (Ps. 95.2-3 LXX)
there is a strong eschatological and universal note: the victory and kingly
rule of Yahweh is proclaimed as good news by his messenger-prophet.”

These passages form the backdrop to numerous NT passages, and in
particular to several Jesus traditions. We need not doubt that Jesus saw his
words and deeds as fulfilment of the opening verses of Isaiah 61. ‘He has
sent me to announce good news to the poor, i.e. to gospel the poor. .. to
comfort all who mourn.” Indeed, I believe that this passage was the most
important part of Scripture for Jesus’ own self-understanding: not Isaiah
53 with its references to the so-called suffering servant, but Isaiah 61.”

1 See further Stuhlmacher, Das paulinische Evangelium, pp. 155-6. He notes two further examples in
variants, 2 Sam. 18.27 and 2 Sam. 18.31 (LXX = 2 Kings), but accepts that the LXX contains no
examples of theological usage of ebaryyéAiov.

" The differences between the Hebrew and the LXX repay close attention, but they do not affect the
general point being made here.

> See C. M. Tuckett, ‘Scripture and Q' in C. M. Tuckett, ed., The Scriptures in the Gospels (Leuven:
University Press, 1997), pp. 20—6.
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The evangelist Luke certainly took this view. He opens his account of the
ministry of Jesus with that dramatic scene set in the synagogue in Nazareth.
Jesus stands up and reads the lesson, and is handed the scroll of the prophet
Isaiah. He opens the scroll and reads,

The spirit of the Lord is upon me

because he has anointed me to announce good news to the poor (eUary yehigeobou
TTwYXOIs),

to proclaim release for prisoners

and recovery of sight for the blind;

to let the broken victims go free,

to proclaim the year of the Lord’s favour.

Jesus rolled up the scroll, gave it back to the attendant, and sat down. Luke
adds, ‘all eyes in the synagogue were fixed on him’. Then Jesus addresses
those present: “Today, this scripture has been fulfilled in your hearing’ (Luke
4.16-21).

Now, in its present form this passage has undoubtedly been shaped by
Luke as a dramatic opening to his account of the ministry of Jesus, a
scene which is programmatic for his two volumes: many of Luke’s dis-
tinctive themes are foreshadowed in these verses. Nonetheless, the core
of this passage goes back to Jesus. I shall mention only two reasons for
taking this view. First, the two other passages in which Jesus refers to
Isaiah 61 (to which we shall turn in a moment) have even stronger claims
to historicity; the core of this passage coheres with them. Secondly, not
even Luke makes Christological capital out of this passage. It is often
overlooked that only in the scenes which follow in chapter 4 is Jesus
said (and then only by demons) to be the Holy One of God (4.34), the
Son of God, the Messiah (4.41). But in the Nazareth synagogue scene
Luke’s Jesus makes no more than an indirect claim that he himself is
the anointed prophet sent by God to announce good news to the poor.
The reticence of Jesus to claim that he himself is #he content of the good
news (and not merely its proclaimer) is all of a piece with the evidence
elsewhere: this passage has not been deeply impregnated with post-Easter
Christology.

Isaiah 61 also plays an important role in the wording and themes of the
opening Beatitudes, both in Matthew and in Luke. ‘Blessed are you who
are poor, for yours is the kingdom of God’ might almost be paraphrased
as, ‘God is announcing good tidings of salvation to the poor’, for ‘blessed’
(nok&p1os) echoes LXX usage, where it expresses the happiness which is the
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result of God-given salvation.” The authenticity of the opening Beatitudes
and their close link with Isaiah 61 are generally agreed upon.™

Matthew opens the first of his five carefully constructed presentations of
the teaching of Jesus with the Beatitudes. In fact, I think it is very probable
that the evangelist Matthew extended the echoes of Isaiah 61 already present
in the tradition which came to him. So in Matthew’s Gospel, as well as
in Luke’s programmatic scene in the synagogue in Nazareth, Isaiah 61 is
prominent in the very first words spoken by Jesus. Quite independently,
and I think quite correctly, both evangelists discerned the importance of
this passage for Jesus himself.

I turn now to an important Q passage which I shall discuss in more detail:
the reply of Jesus to John the Baptist’s inquiry. The wording of Matt. 11.2-6
and the parallel passage in Luke 7.19, 22-3 are almost identical, so that the
underlying Q tradition can be set out without difficulty.

When John heard (in prison), he sent word by his disciples saying, ‘Are you the
one who is to come, or are we to expect someone else?’

And Jesus answered them, ‘Go and tell John what you have seen and heard:

The blind recover their sight, the lame walk,

lepers are cleansed, the deaf hear,

the dead are raised up, and the poor have the good news brought to them.

And blessed is anyone who takes no offence at me.’

Note how the list of the actions of Jesus comes to a climax with ‘the dead
are raised to life, the poor are brought good news’. With the exception
of ‘lepers are cleansed’, the items in the list are all allusions to phrases in
Isa. 29.18; 35.5-6, and 61.1-2. If we were writing out that list, we might be
inclined to place ‘the dead are raised to life’ as the dramatic conclusion.
And that is precisely the alteration to the order of the clauses made by
a few scribes.” But the list reaches its climax with the clear allusion to
Isa. 61.1, ‘the poor are brought good news’, ‘the poor are gospelled’. Jesus
is claiming that both his actions and his proclamation of God’s good news
are fulfilment of Scriptural promises.

B U. Luz, Das Evangelium nach Matthius, EKK 1/1, sth edn (Diisseldorf and Zurich: Benziger, 2002),
pp- 276—7, discusses the problems which face the translator of uok&pios and concludes: ‘Eine ideale
Ubersetzung gibt es im Deutschen nicht.” The same is true in English.

4 The precise relationship of the opening beatitudes to Isa. 61.1-2, 7 is disputed. For a summary of
recent scholarship see Luz, Matthiius, pp. 271—2. For detailed discussion see F. Neirynck, ‘Q6, 20b—21;
7, 22 and Isaiah 67, in C. M. Tuckett, ed., The Scriptures in the Gospels (Leuven: University Press,
1997), pp. 27-64.

5 Y, family 13 and a few other minuscules, the Curetonian Syriac.
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One of the fragments of the so-called Messianic Apocalypse discovered
in Cave 4 at Qumran and known as 4Qs21 provides a significant parallel
and sheds fresh light on the interpretation of this Q passage.

1 [for the heav]ens and the earth will listen to his anointed one, 2 [and all] that
is in them will not turn away from the precepts of the holy ones. 3 Strengthen
yourselves, you who are seeking the Lord, in his service! Blank 4 Will you not in
this encounter the Lord, all those who hope in their heart? 5 For the Lord will
consider the pious, and call the righteous by name, 6 and his spirit will hover upon
the poor, and he will renew the faithful with his strength. 7 For he will honour the
pious upon the throne of eternal kingdom, § freeing prisoners, giving sight to the
blind, straightening out the twis[ted]. 9 And for[e]ver shall I cling to [those who]
hope, and in his mercy [ . .. ] 7o and the frufitof. .. ] ... not be delayed. rr And the
Lord will perform marvellous acts such as have not existed, just as he sa[id] z2 [for]
he will heal the badly wounded and will make the dead live, he will proclaim
good news to the poor ;3and [...]...[...] he will lead the [...] and enrich
the hungry. 74 [...] and all [...] (Frag. 2, col. II)

This is part of the largest of seventeen fragments from the writing first
published in 1992." Once again phrases from Isaiah are woven together. In
line 12 we find an astonishing parallel with the reply of Jesus to John. ‘He
will heal the wounded, give life to the dead and preach good news to the
poor.” The order is identical: in both passages proclamation of good news
to the poor forms the climax of the list of actions to be carried out by God.
In both passages allusion to the fulfilment of Isa. 61.1 is unmistakable.

This fragment of 4Qs21 opens with an almost certain reference to the
Messiah, ‘his anointed one’. In the lines which follow it is God who cares
for the various needy groups, and raises the dead. God does not usually
‘preach good news’s this is the task of his herald, messenger, or prophet."”
The herald or messenger referred to is the Messiah. So Isa. 61.1 is interpreted
messianically in this fragment.

There is further support in another Qumran fragment for this inter-
pretation. In lines 15 and 16 of 11Q13 (known earlier as 11QQ Melchizedek)
Isa. 52.7 is quoted in full. The ‘messenger who announces peace, the mes-
senger of good who announces salvation’ is ‘the one anointed by the spirit’

16 The translation is taken from 7The Dead Sea Scrolls: Study Edition, edited and translated by Florentino
Garcfa Martinez and Eibert J. C. Tigchelaar, Vol. 11 (Brill: Leiden, 1998), p. 1045. The Hebrew text
is printed on the facing page, and a bibliography is included. I have supplied the bold type.

'7 John J. Collins, The Scepter and the Star (New York: Doubleday, 1995), pp. 116—23. For discussion of
more recent literature and support for the view taken here, see J. J. Collins, ‘Jesus, Messianism and
the Dead Sea Scrolls’, in J. H. Charlesworth, H. Lichtenberger, and G. S. Oegema, eds., Qumran —
Messianism: Studies on the Messianic Expectations in the Dead Sea Scrolls (Tiibingen: Mohr—Siebeck,
1998), pp. 100-19, esp. 112-16; C. A. Evans, ‘Jesus and the Dead Sea Scrolls’, in . W. Flint and
J. C. Vanderkam, eds., The Dead Sea Scrolls after Fifty Years (Leiden: Brill, 1999), pp. 585-8.
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about whom it is written (Isa. 61.1-2) that he will proclaim ‘comfort to the
afflicted’. Although this passage is fragmentary and difficult to interpret in
detail, the herald of good tidings of Isa. 52.7 is closely linked with Isa. 61.1
and is identified as ‘zbe anointed one’, the Messiah.™

So we now have clear evidence that, before the time of Jesus, Isa. 61.1,
with its reference to the anointed prophet being sent to preach good news
to the poor, was understood to refer to a messianic prophet. It is highly
likely that, when Jesus referred to his own actions and words in terms of
this passage (and the related passages in Deutero-Isaiah), he was making an
indirect messianic claim. He was not merely a prophet proclaiming God’s
good news; he was himself part of the good news.

But what about the historicity of John’s question to Jesus, and the reply?
Two points strongly suggest that these verses are not simply a post-Easter
development. John asks, ‘Are you the one who is to come, or are we to expect
another?” Jesus does not reply directly to this question. His refusal to make
overt claims about himself coheres with many other Jesus traditions and is
out of kilter with post-Easter tendencies.

Jesus leaves John’s disciples, and John himself, to work out the answer
to their question. John has heard about the actions and words of Jesus, and
asks about their significance. Jesus’ probing, teasing method of encouraging
his questioners to think through matters for themselves is all of a piece with
the parables. In the case of the parables there is general agreement that this
indirect method of communication is undoubtedly authentic. So too with
this passage."

Note how it ends. ‘Blessed are those who take no offence at me.” That
saying clearly implies that there were those who did take offence at the
actions and words of Jesus. We know from both Christian and Jewish
sources that Jesus was seen in his own lifetime to be a false prophet who
led Israel astray, a magician whose healings and exorcisms were the result of
collaboration with the prince of demons. So this passage raises the question
of the relationship of Jesus to God. Was Jesus a messianic prophet fulfilling
Isaiah 61 and proclaiming God’s good news to the poor? Or was he a false
prophet leading Israel astray? Jesus’ proclamation of God’s good news, his

¥ For text and translation, with recent bibliography, see 7he Dead Sea Scrolls, Vol. 11, pp. 1206-9. For
earlier discussion and bibliography see G. N. Stanton, ‘On the Christology of Q’, in B. Lindars and
S. S. Smalley, eds., Christ and Spirit in the New Testament (Cambridge: Cambridge University Press,
1973), pp. 27—42.

9 See especially J. Ian H. McDonald, ‘Questioning and Discernment in Gospel Discourse: Commu-
nicative Strategy in Matthew 11.2-9’, in B. Chilton and C. A. Evans, eds., Authenticating the Words
of Jesus (Leiden: Brill, 1999), pp. 333—62.
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gospelling, if you like, was in competition and dialogue with an alternative
story.*°

Isaiah 61 is deeply embedded in the three passages I have referred to
briefly. Jesus’ proclamation of good news, of evangel, is in accordance with
Scripture and is its fulfilment. If we have ears to hear and eyes to see, then
it is possible to discern that Jesus himself is part of the proclamation.

But did Jesus use an Aramaic equivalent of the noun ‘gospel’ (&sorah)?
Here we face a puzzle. I have insisted that Jesus used the verb ‘to proclaim
good news’, but that verb is not used by Mark at all. Mark uses the noun o
eUary'y£éhiov in the absolute, five times on the lips of Jesus (1.15; 8.35; 10.29;
13.10; 14.9), but never the verb. The mystery deepens when we note that the
noun T e¥xyyéAlov is not found either in Q traditions or in Luke’s or in
John’s Gospels. The bafflement continues when we discover that Matthew
omits three of Mark’s uses of T eUayyéAiov on the lips of Jesus (Mark
1.15; 8.35; 10.29) and expands the other two (cf. Matt. 24.14 and 26.13 and
Mark 13.10 and 14.9). In other words, Matthew’s redactional hand has so
clearly reshaped radically Mark’s use of the noun that we cannot look to
this gospel for evidence of Jesus’ own usage.” There is no other evidence
in the gospels directly relevant to our question.

So we must focus on the five examples of TO elayyéAiov on the lips
of Jesus in Mark. The evangelist uses the noun in 1.1 and 1.14 as part of
the comments he makes as narrator on the significance of the story he is
unfolding. In both cases the noun is qualified: ‘the gospel of Jesus Christ’
(1.1) and ‘the gospel of God’ (1.14). The other five times in Mark are all in
the absolute, ‘the gospel’, without any qualifying phrase.

Do these five verses reflect Jesus’ own use of the noun, or post-Easter
terminology? The phraseology of Mark 8.35 and 10.29 is similar, ‘for my sake
and for the sake of the gospel’. Since ‘for the sake of the gospel (évexev ToU
oy yehiov) is not found in the parallel passages in Matthew and Luke, it
has often been suggested that in neither case was this phrase included in the
‘first’ edition of Mark used by the later evangelists.”> Whether or not that
was so may be left as an open question, but the phrase is an explanation or
interpretation of the preceding phrase, ‘for my sake’ (8vexev &uoU), using
post-Easter vocabulary. Jesus refers to himself as #he content of ‘the gospel’ —
but elsewhere he is very reluctant to refer to himself as the content of his own
proclamation. With reference to these two passages, Willi Marxsen sums

2% See Chapter 6 below. ' For fuller discussion see section 2.9 below.
> So, for example, G. Friedrich in his influential article ebaryyéAiov in TDNT 11, p. 727. W. Marxsen,
Mark the Evangelist (E. tr. Nashville: Abingdon, 1969), p. 124 considers this ‘highly improbable’.
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up the evangelist’s point: “Whoever suffers today [i.e. in Mark’s day] for the
gospel’s sake or abandons this world’s goods for the gospel’s sake does so
for the sake of the Lord.” ‘For the sake of Jesus Christ’ and ‘for the sake of
the gospel’ are all but synonymous expressions. Peter Stuhlmacher suggests,
surely correctly, that these two verses ‘point to the self-understanding and
sense of mission of early Christian missionaries to the Gentiles other than
Paul’.*

In Mark 13.9 Jesus warns his followers that they will be summoned to
appear before governors and rulers ‘on my account’ (13.9, évexev éuoU).
Verse 10 explains that this will happen as ‘the gospel is proclaimed to all
nations’, so a post-Easter setting is envisaged. With minimal alteration to
the sense, in verse 10 ‘the gospel’ could be replaced by ‘Jesus Christ’, and
in verse 9 ‘on my account’ could be replaced by ‘on account of the gospel’.
Hence 13.10 does not refer to Jesus’ own proclamation of the Gospel, but
to post-Easter proclamation of him as God’s good news.

In Mark 14.9 post-Easter proclamation of the Gospel throughout the
world is again in view: wherever the Gospel is proclaimed ‘in the whole
world’, the woman’s spontaneous act of devotion to Jesus in the house
of Simon the leper at Bethany will be told in remembrance of her. So in
none of these four passages (8.35; 10.29; 13.10; 14.9) is Jesus’ own pre-Easter
proclamation of good news clearly in view; in all four verses the evangelist
uses post-Easter phraseology.

The only further use of the noun ‘gospel’ in Mark on the lips of Jesus
raises a set of problems. Jesus proclaims, ‘Repent, and believe the gospel’
(1.15). In the preceding verse the evangelist as narrator states that Jesus had
come into Galilee proclaiming ‘the gospel of God’ (16 eboaryyéAiov ToU
8eoU). But in verse 15 on the lips of Jesus (as in the other four verses just
discussed), the absolute term is used: ‘the gospel’, T6 ebory yéhiov; there are
no explanatory additional phrases. Unlike the other passages in which T
eUary'yéhiov occurs, post-Easter proclamation to Gentiles is not envisaged.
In this summary of the proclamation of Jesus the ripples of distinctively
Christian (and especially Pauline)* post-Easter use of the noun in the
absolute (i.e. ‘the gospel’) can be seen.

That judgement has been contested. Some scholars draw attention to
the unusual phrase, ‘believe in the gospel’, TioTeUeTe &v TG elaryyehic,

» Marxsen, Mark the Evangelist, p. 128.

>4 P. Stuhlmacher, “The Theme: The Gospel and the Gospels’, in P. Stuhlmacher, ed., 7he Gospel and
the Gospels (Grand Rapids: Eerdmans, 1991), pp. 22-3, and esp. n. 81.

5 For careful discussion of Paul’s influence on Mark, see J. Marcus, ‘Mark — Interpreter of Paul’, N7§
46 (2000) 473-87.
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and suggest a Semitic background. They then allow that it may go back
to Jesus.** However, although this phrase is unusual in Greek, it is not
impossible.”” If it is taken as an authentic phrase used by Jesus, then it stands
in splendid isolation, for there is no parallel use of the noun elsewhere in the
Jesus traditions. On close analysis, the only part of Mark 1.15 with strong
claims to authenticity is ‘the kingdom of God has drawn near: repent’.®

If, as I have argued, the evangelist has used post-Easter phraseology, 1o
eUary'y€éhiov, in the summary of the proclamation of Jesus in 1.15 and in the
other four verses where the phrase is found on the lips of Jesus (8.35; 10.29;
13.105 14.9); then there is a significant corollary. For the evangelist Mark,
‘the gospel preached by the church is identical with the gospel preached by
Jesus’.??

I have emphasized that Jesus understood his own proclamation and role
as a fulfilment of Isa. 61.1-2, with its reference to the anointed one who
proclaims God’s good news. But, since the noun ‘gospel’ is not used either
in the Hebrew or the LXX in Isa. 61, the origin of T eUaryyéAiov must be
sought elsewhere. Jesus himself used the verb ‘to proclaim good news’, but
not the noun. The five occurrences on the lips of Jesus in Mark are best
explained as post-Easter usage.

2.4 THE EARLIEST CHRISTIAN USAGE

I turn now to the post-Easter period, and first of all to Paul. The noun
‘gospel’ is used sixty times in the Pauline letters, forty-eight times in the
undisputed letters. In just over half of those passages, TO ebaryyéhiov is
used absolutely, i.e. without any additional explanatory phrase such as ‘of
God’ or ‘of Christ’. In the Pauline corpus and in Christian writings up to
Justin Martyr in the middle of the second century, the noun is always used
in the singular. The prominence of the noun in early Christian writings is
astonishing, especially given the fact that the noun is used only once in the
LXX at I Sam. 4.10 — and then i the plural, of the supposed ‘good news’
which turned out to be ‘bad news’. In non-Christian writings, inscriptions

26 For example, P. Stuhlmacher (‘The Theme: The Gospel and the Gospels’, pp. 20-1) suggests that
Mark 1.15, ‘with its very striking semitism, TioTeUeTe &v T elary yehiey believe in the gospel, is best
explained (as Schlatter had already observed) as tradition’. J. Marcus, Mark 1-8, Anchor Bible 27
(New York: Doubleday, 2000), p. 174, suggests that Mark 1.15 is a baptismal formula, though its gist
may go back to the historical Jesus.

*7 See further C. E. D. Moule, An Idiom-Book of New Testament Greek (Cambridge: Cambridge Uni-
versity Press, 1960), pp. 80-1, 205.

% So too J. P. Meier, A Marginal Jew, Vol. 11 (New York: Doubleday, 1994), pp. 431 and 48s.

* Morna D. Hooker, The Gospel according to St Mark (London: A. & C. Black, 1991), p. 34.
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and papyri of this period, the noun is used reasonably frequently, but with
only a few possible exceptions to be discussed below, only in the plural.

The corresponding verb is less prominent in the Pauline corpus than the
noun; it is used in sixteen passages in the undisputed letters, and twenty-
one times in all. In six of the sixteen passages noun and verb are juxtaposed
(Rom. 10.15-16; I Cor. 9.18; 15.1; II Cor. 11.7; Gal. 1.6-8; 1.11), and in several
more the context makes it clear that proclamation of God’s good news
concerning Christ is in mind. In other words, even where the verb is used,
the sense conveyed by the noun is usually not far away.

Statistics are often misleading, and word statistics are no exception. But
in the case of the ‘gospel’ word group, they cry out for explanation. What
was the origin of the distinctive Christian usage of this word group? And
why was it used so frequently in early Christian circles? There are several
possible explanations.

We have already noted that early post-Easter usage of the noun was not
influenced by Jesus himself, for he does not appear to have used an Aramaic
equivalent. It is possible that some of the followers of Jesus drew on their
knowledge of extra-Biblical Jewish traditions in Hebrew or Aramaic in
developing the earliest Christian use of the noun. From time to time a
hypothesis along these lines has been proposed, but has won no more than
minimal support.’® The main problem concerns the dating of the phrases
in Aramaic targums or rabbinic traditions which are claimed as the back-
ground of early Christian use of the noun in Greek.”

Another possibility is that the distinctively Christian use of the noun was
‘coined’ on the back of post-Easter use of the verb, with its Biblical roots in
the LXX passages noted above. Given that the verb is used in a handful of
LXX passages to refer to proclamation of good news concerning Yahweh’s
action on behalf of his people, at first sight this seems to be a plausible
explanation. However, it is not entirely convincing,

The LXX passages which use the verb in a rich theological sense and
which might most readily be posited as the fons ez origo of early Christian
usage of the word group are as difficult to find in Paul’s letters as a needle
in a haystack. The only partial exception is Paul’s reference to Isa. 52.7 in
Rom. 10.15: ‘As scripture says, “How welcome are the feet of the messengers
of good news!”” (Tév oy yehifopévwv &yabd).’* But the apostle is not

3¢ For full discussion see Frankemélle, Evangelium (above, Chapter 1, n. 3), pp. 76-86.

3" P Stuhlmacher suggests cautiously that the Targum on Isa. 53.1 may be relevant, but he does not
attempt to date the Targum. The Gospel and the Gospels, p. 20 n. 74 and pp. 22-3 n. 22.

3> The extent of Paul’s adaptation of either the Masoretic Hebrew text or the LXX has been much
discussed. There now seems to be agreement that Paul is adapting a ‘non-standard’ Greek text. See
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referring to part of Isa. 52.7 in order to underline its fulfilment in the
good news concerning the coming of Jesus Christ. Isaiah’s announcement
concerning the good news of Yahweh’s deliverance of his people and his
kingship is adapted by Paul in order to underline the irony that not all
have responded to the Gospel (Rom. 10.16). Hence Isa. 52.7 is not a strong
candidate in our quest for the origin of Christian usage of the ‘gospel’ word
group.

Isa. 61.1-2 is an even less likely candidate, in spite of the fact that, as
noted above, it was particularly important for Jesus’ own messianic self-
understanding. For in Paul’s extant writings this passage is not referred to
atall. So in our quest for the origin of Christian use of the word group, we
must look elsewhere and consider extra-Biblical usage.

2.4.1 When and where?

In order to pursue our quest for the origin of early Christian use of the
word group, we must seek as much precision as possible concerning the
date and geographical location of that development.

In his letters Paul regularly assumes that their recipients are thoroughly
familiar with the ‘gospel’ terminology he and his co-workers used. In several
passages he explicitly notes that he had used it in his initial preaching. At
I Thess. 1.5 Paul refers to ‘the gospel’ which he and his co-workers had
brought to the city of Thessalonica on his initial visit to that city. There
are similar references at Gal. 1.8-9,11 and 4.13 to Paul’s initial proclamation
in the Galatian churches as ‘the gospel’. So, long before Paul wrote to
Christians in Thessalonica and to the Galatian churches, the distinctive
Christian use of ‘the gospel’” was well established. But how much earlier?

In our quest for origins we must give priority to Paul’s own statements,
and also take seriously (but not uncritically) information provided by Luke
in Acts.”® Paul states that God’s disclosure of his Son to him, i.e. ‘the gospel’,
and God’s call to proclaim good news (fva oty yehiGeouat) concerning him
among the Gentiles took place in, or near, Damascus (Gal. 1.14-17; see also
IT Cor. 11.32). While Paul is claiming that #he content of the proclamation

especially D.-A. Koch, Die Schrift als Zeuge des Evangeliums (Tiibingen: Mohr, 1986), pp. 66—9, 81—
2, 13-14, 122; C.D. Stanley, Paul and the Language of Scripture (Cambridge: Cambridge University
Press, 1992), pp. 134—41; Shiu-Lun Shum, Paul’s Use of Isaiah in Romans (Tiibingen: Mohr—Siebeck,
2002).

3 See especially Rainer Riesner’s critical appraisal of attempts to reconstruct the chronology of earliest
Christianity, Paul’s Early Period: Chronology, Mission Strategy, Theology (Grand Rapids: Eerdmans,
1998), pp. 3—32 (first published as Die Friihzeit des Apostels Paulus (Tiibingen: Mohr, 1994)).
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he was called to deliver was disclosed to him on that occasion, that does
not necessarily apply to the noun, 16 oy yéAiov.

Three years later, following a visit to Arabia, Paul went up to Jerusalem
and saw Cephas (Peter) before travelling into the regions of Syria and Cilicia
for an extended visit, where he ‘announced good news concerning the
faith’ (ebaryyehiCeTon Ty mioTw, Gal. 1.21-4). Here ‘the faith’ is almost
synonymous with ‘the gospel’. That visit to Syria would naturally have
included Antioch, and there, surely, Paul preached to Gentiles in Greek,
as well as to Jews. Since there is general scholarly agreement that Paul’s
conversion or call took place in c. AD 33,34 Paul’s first visit to Jerusalem took
place in c. 36/7, with a visit to Antioch almost certainly following shortly
afterwards.

Luke gives us more details about this period. In spite of his tendency to
be somewhat impressionistic in matters chronological, at least at this point
there are no major problems in reconciling Luke’s implied chronology
with that given by Paul himself. If we accept c. 33 as the probable date
of Paul’s conversion, it is reasonable to suppose that Greek-speaking Jews
from Jerusalem ‘scattered because of the persecution that took place over
Stephen’ (11.19) began their mission in Antioch in 36 or 37. At that point,
according to Luke, they began to speak to Gentiles as well (11.20), and
‘a great number became believers’. Luke states that ‘they told them the
good news of the Lord Jesus’, using the verbal form (eboryyeAifépevor),
not the noun, as is implied in many modern translations. The dramatic
developments in Antioch reached the ears of the church in Jerusalem, so
Barnabas was sent from Jerusalem to Antioch. He then went off to Tarsus
(in Cilicia), and brought Paul from Tarsus to Antioch (in Syria). Paul and
Barnabas lived in fellowship with the church in Antioch for a whole year
(Acts 11.22-6). And what was that year? It may well have been ADp 39 or
40, just before Claudius became emperor following the murder of Gaius.
Luke underlines the significance of the time Paul and Barnabas spent in
Antioch by noting that it was there that followers of Jesus were first called
‘Christians’ (11.26).%

So on the basis both of Paul’s own letters and of Acts, it is reasonable to
suppose that it was among Greek-speaking Jews in Jerusalem, and perhaps
especially in Antioch between AD 37 and 40, that the gospel word group was
first used in a Christian context as God’s ‘glad tiding’ concerning Christ.

34 Martin Hengel and Anna Maria Schwemer, Paul between Damascus and Antioch (London: SCM,

1997), p- 27.
3 Riesner, Pauls Early Period, p. 124, suggests 36/7 or perhaps 39/40 as the probable date.
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Why might this particular date and geographical setting be significant?
The imperial cult first made a major impact on Jews in this region during
the reign of Gaius (Caligula), emperor from Ap 37 until he was murdered
in 41.3° Writing very shortly afterwards, the Jewish philosopher Philo tells
us that the accession of Gaius was warmly welcomed: indeed, twice in his
De Legatione the verbal form eboryyehigeoban is used (§99 and §231). Gaius
is referred to as ‘saviour and benefactor, who would pour new streams of
blessings on Asia and Europe’ (6 cwTfp kai eUepy£Tns. .. TNyds véas
¢rouPpnoev Aciq Te kal EUpatry, De Legatione §22).

But within a couple of years relations between the emperor and his
Jewish subjects in both Alexandria and the whole of Judaea went sour.
Philo and Josephus give us different explanations for Gaius’ provocation
of Jews, but they agree that his promotion of the imperial cult was the
central issue (Philo, De Legatione §§184-348; Josephus, Ant. xv111.261-309).
Gaius was in fact the first Roman emperor to emphasize his own divinity:
he had cult statues from Greece shipped to Rome, where their heads were
replaced by models of his own.’” This is a clear case of modelling the
emperor on the gods. Augustus had been coy about making such claims
of divinity for himself, though he readily accepted ‘divine honours’ given
to him. Following ‘ethnic cleansing’ of Jews in Alexandria, and heightened
tension following an incident in Jamnia, Gaius rashly tried to have a statue
of himself erected in the temple in Jerusalem with the words: ‘Gaius, the
new Zeus made manifest’ (A10s émipavoUs Néou, De Legatione §346).

Gaius instructed the governor of Syria, Petronius, to prepare the huge
statue. Petronius, who was based in Antioch, was well aware of Jewish
sensitivities. He knew full well that Gaius’ instructions had brought the
whole of Jewish Palestine and Syria to the verge of war.?® By deploying canny
delaying tactics Petronius managed to stave off the threat of war. It is hard to
believe that anyone from the whole area from Jerusalem to Antioch would
not have been fully aware of the political and religious crisis in ADp 39/40.
Gaius was murdered in January 41, before matters came to a head.

Note that date. When Christian Greek-speaking Jews in Jerusalem and/or
Antioch were probably first starting to use the noun ‘gospel’ in the singular
to refer both to the act of proclamation of God’s glad tiding concerning
Jesus Christ and to its content, Gaius ordered his statue to be erected in

36 There had been earlier tensions. Twice a day sacrifices were offered in the temple for the emperor.
Pontius Pilate’s attempt to introduce troops into Jerusalem with the normal insignia bearing the effigy
of the emperor provoked outrage (Josephus, Bell. 11.169-74; Ant. 18.55-9). For detailed discussion see
Helen Bond, Pontius Pilate in History and Interpretation (Cambridge: Cambridge University Press,
1998), pp. 49—94-

37 Dio Cassius 59.28; Suetonius, Caligula 22. 38 Hengel and Schwemer, Paul, p. 181.
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the temple in Jerusalem. He was considered by many of his subjects to be
a ‘saviour and benefactor’. His accession had been hailed as ‘good news’,
and as marking the dawn of a new era, but his antics undermined that
acclamation. So, from a very early point indeed, Christian use of the gospel
word group may have formed part of a counter-story to the story associated
with the imperial cult.??

If so, it may be significant that, in the undisputed Pauline letters, neither
‘benefactor’ nor ‘saviour’ (with the exception of Phil. 3.20) is used of Jesus
Christ. Christians were proclaiming a rival gospel with some terminology
and themes shared with imperial gospels. But a line in the sand was drawn
at some key points — and avoidance of ‘saviour’ and ‘benefactor’ was one
such point. As we shall see, another was Christian insistence that there
was only one gospel, proclamation of God’s once-for-all provision of Jesus
Christ.

I have offered what I hope is a disciplined and responsible historical
reconstruction. However, the case I am advancing does not stand or fall
with my suggestions concerning Gaius and the years 39 and 40. My main
point is that the earliest Christian use of the phrase T6 eayyéAiov and
indeed of the verb eYaryyehileoBou seems to have taken place between 37
and 40 in Jerusalem, or perhaps more probably in Antioch. Paul and his
co-workers may have taken this step themselves, or it may have been taken
by other Greek-speaking followers of Jesus. We cannot be certain.

The preceding paragraphs have opened up the possibility that Christians
borrowed the ‘gospel’ terminology from the imperial cult and filled it with
new content. The further evidence in the section that follows also suggests
that possibility, but even then it will fall short of proof. We may have
to concede that a quest for the origin of the distinctive Christian use of
the ‘gospel’ word group may not be able to locate the holy grail. But a
far more important point has already emerged. Early Christian use of this
word group seems to have developed alongside claims being made on behalf
of the Roman emperor. And it is that clue which will be followed up in
section 2..

2.5 THE GOSPEL OF JESUS CHRIST AND THE GOSPELS
OF THE CAESARS

In the last two decades or so our knowledge of the imperial cult has increased

enormously. It can no longer be denied, as has happened in the past, that

3 On ‘story’ in Paul’s theology see especially B. Longenecker, ed., Narrative Dynamics in Paul(Louisville:
Westminster John Knox, 2002).
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this is the backdrop against which Christians used the ‘gospel” word group
in their own distinctive ways and made a number of their other claims
concerning Jesus Christ.*°

Before I sketch out the main advances in recent scholarship, it will be
helpful if two near contemporary comments on the imperial cultare quoted.
Writing about the cult during Augustus’ reign, the historian Nicolaus of
Damascus is terse and to the point:

Because mankind addresses him thus (as Sebastos#') in accordance with their esti-
mation of his honour, they revere him with temples and sacrifices over islands and
continents, organized in cities and provinces, matching the greatness of his virtue
and repaying his benefactions towards them.#

In his lengthy, glowing panegyric on Augustus, Philo includes these
comments:

This is he who not only loosed but broke the chains which had shackled and pressed
so hard on the habitable world. This is he who exterminated wars . . . He was the
first and the greatest and the common benefactor . . . The whole habitable world
voted him no less than celestial honours. These are so well attested by temples,
gateways, vestibules, porticoes, that every city which contains magnificent works
new and old is surpassed in these by the beauty and magnitude of those appropriated
to Caesar and particularly in our own Alexandria.®

Two points are especially noteworthy in these two passages. Augustus is
universally revered, for his accession brought a new era of peace. Sacrifices
and the building of temples in his honour are the appropriate response of
his subjects to his magnanimous benefactions. Political loyalty lies behind
these comments, but there is also a strong note of religious devotion.

Scholarly study of the imperial cult has gathered pace in the last decade or
s0.# The evidence from literary sources, documentary sources (inscriptions
and papyri), archaeology, and numismatics is now being sifted with critical

49 See D. Georgi, ‘Die Stunde des Evangeliums Jesu und Cisar’, in D. Georgi, M. Moxter, and H.-G.
Heimbrock, eds., Religion und Gestaltung der Zeit (Kampen: Kok Pharos, 1994), pp. 52—68.

41 S. R F Price notes that ‘the Latin “Augustus” was a title, implying divine favour, given to the first
emperor, whom we call Augustus, and employed by his successors. “Sebastos” is the Greek equivalent,
but has a stronger association with the display of religious reverence (eusebeia) to the emperor.” Rituals
and Power: The Roman Imperial Cult in Asia Minor (Cambridge: Cambridge University Press, 1984),
p.-2n. 1

4 T have quoted Price’s translation, ibid., p. 1. For the Greek text, see E Jacoby, Die Fragmente der
griechischen Historiker (Leiden: Brill, 1923—58), 90 F 125.

4 T have quoted E H. Colson’s translation of De Legatione §§146—s0 in Philo, LCL, Vol. x.

4 See especially S. J. Friesen, Twice Neokoros: Ephesus, Asia and the Cult of the Flavian Imperial Family
(Leiden: Brill, 1993); A. Small, ed., Subject and Ruler: The Cult of the Ruling Power in Classical
Antiquity. Papers presented at a conference held at the University of Alberta on April 13—15th, 1994, to
celebrate the 65th anniversary of Duncan Fishwick (Journal of Roman Archaeology Supplementary
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rigour and with more careful attention to method than was often the case
in the past.¥ Although it would be rash to claim that there is a scholarly
consensus, there would be considerable support for the following:

(1) The cult of the ruler, and especially of the emperor, was a central
element of ancient religious life. The Heidelberg ancient historian Géza
Alfsldy goes even further: ‘Under the Roman Empire, from the time of
Augustus to that of Constantine, the cult of the emperor was, according
to the patterns of “religion” (not in a Christian sense but in the sense of
Roman religion) the most important type of worship.™#® It is no longer
acceptable to claim that the imperial cult was a Christian invention,* or
that it was simply an expression of political loyalty.®

(2) Many aspects of the imperial cult can be traced back to Hellenistic
ruler cults, especially the emphasis on the importance of repaying the debts
of benefactions. However, with Augustus and the arrival of Empire there
are marked changes. “The Augustan decrees make explicit and elaborate
comparisons between the actions of the emperor and those of the gods.”#
In the Hellenistic period, ruler cults were usually city cults. These continued
in the Roman period, but in addition numerous cults were established by
the provincial assemblies.*

(3) The cult was not the preserve of the élite. All classes and groups in
cities and villages throughout the empire participated.” However, evidence
from rural areas is sparse.’

Series 17 (1996)); A. Brent, The Imperial Cult and the Development of Church Order (Leiden: Brill,

1999); 1. Gradel, Emperor Worship and Roman Religion (Oxford: Clarendon, 2002).

See Paul Zanker, The Power of Images in the Age of Augustus (Ann Arbor: University of Michigan

Press, 1990), p. 3: ‘My interest is. .. in the totality of images that a contemporary world would

have experienced. . . not only “works of art”, buildings, and poetic imagery, but also religious ritual,

clothing, state ceremony, the emperor’s conduct and forms of social intercourse.’

G. Alfsldy, ‘Subject and Ruler, Subjects and Methods: An Attempt at a Conclusion’, in Small, Subject

and Ruler, p. 255. Cf. Price, Rituals and Power, p. 130: “The imperial cult. .. was probably the most

important cult in the province of Asia.’

G. Alfsldy quotes the now generally rejected view of Kurt Latte (writing in 1958) that the imperial

cult was an invention of the church fathers. ‘Subject and Ruler’, p. 254. See also Zanker, Power of

Images, p. 299.

See Price, Rituals and Power, p. ss, for references to a number of scholars who have defended this

view. Note his insistence (p. 71) that ‘it is quite wrong to reduce the imperial cult to a pawn in a

game of diplomacy . . . It was not dreamed up simply to flatter the emperor.” See also Zanker, Power

of Images, p. 299.

Price, Rituals and Power, p. s5. Contrast Stuhlmacher, Das paulinische Evangelium, p. 196: ‘Der

Kaiserkult gehérte, wenn man einmal so formulieren darf, mehr zur politisch-religiosen Engagement

der Vielen.”

5 Price, Rituals and Power, p. 56. So too F. Millar, “The Impact of Monarchy’, in E Millar and E. Segal,
eds., Caesar Augustus: Seven Aspects (Oxford: Clarendon, 1984), p. 53.

5t Alfoldy, ‘Subject and Ruler’, p. 255; Price, Rituals and Power, pp. 107-11.

5% Price, Rituals and Power, pp. 91—7.
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(4) There was no slackening of interest in the cult under the successors
of Augustus; it continued (with numerous variations) until the end of the
third century. It is a mistake to suppose that early Christianity did not
feel its impact before the time of Domitian.” Stephen Mitchell does not
exaggerate when he insists that public worship of the emperors was the
obstacle which stood in the way of the progress of Christianity, and was the
force which would have drawn new adherents back into conformity with
the prevailing paganism.**

(5) The imperial cult, ‘with its festivals, games, performances, processions
and public meals, must have been very attractive’. Justin Meggitt notes
that the cult seems to have been practised enthusiastically in private as well
as in public, though the material demonstrating this has generally been
neglected in studies to date and much more work remains to be done.*

(6) Ancient historians now insist that careful attention should be given
to chronology and to possible changes and developments, as well as to the
setting of the imperial cult in local contexts. I shall attempt to do this in
the following two sections of this chapter.

I shall now discuss some of the main examples of the use of the ‘gospel’
word group in the imperial cult. I shall begin with literary evidence from
Philo and Josephus before turning to inscriptions.

The Jewish philosopher Philo wrote at the time early Christian use began.
Philo does not use the noun at all in his extensive writings, but the verb is
found eleven times, usually with a non-religious sense, ‘to announce (good)
news’.” In three passages, however, the context is especially important, for
here the language and ideology of the imperial cult are reflected.

At De Legatione §18 the recovery from sickness of the Emperor Gaius is
announced as good news, for he had at first been regarded as a ‘saviour and
benefactor’ who would ‘pour new streams of blessings on Asia and Europe’
(§22). Later in the same writing a reference to the speed with which good
news should be carried is part of the comparison of Gaius to the god Hermes

53 Pace Stuhlmacher, Das paulinische Evangelium, p. 197.

54 S. Mitchell, Anatolia: Land, Men and Gods in Asia Minor, Vol. 11 (Oxford: Oxford University Press,
1993), p. IO.

5 Alf6ldy, ‘Subject and Ruler’, p. 25s.

56 J.]. Meggitt, ‘Taking the Emperor’s Clothes Seriously: The New Testament and the Roman Emperor’,
in Christine E. Joynes, ed., The Quest for Wisdom: Essays in Honour of Philip Budd (Cambridge:
Orchard Academic, 2002), pp. 150-1.

57 For the details, see P. Borgen, K. Fuglseth, and R. Skarsten, The Philo Index: A Complete Greek Word
Index to the Writings of Philo of Alexandria (Grand Rapids: Eerdmans; Leiden: Brill, 2000).
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(§99). A report of the accession of Gaius is said to be good news for which
sacrifices were offered in the temple in Jerusalem (§231—2; see also §356).
Philo’s polemical and heavily ironical account of the reign of Gaius was
written shortly after the emperor died in AD 41, so the possible relevance of
these passages to earliest Christian use of the ‘gospel’ word group will be
obvious. We shall return to this point below.

Writing about three decades later, the Jewish historian Josephus uses the
verb a dozen times, usually with the sense ‘announce’, but in some passages
the announcement is of ‘good news’, especially news of a victory. In none
of these passages are there are any religious connotations. However, for
our present purposes, his three uses of the noun are of considerably more
interest.

Josephus records that at news of the accession of the new Emperor
Vespasian (AD 69) ‘every city kept festival for the good news (EcopTadev
gUayyéAa) and offered sacrifices on his behalf” (Be/l. 1v.618). Similar ter-
minology is used at Bel/. 1v.656: the people in Rome celebrated (EcopTade)
with one common festival the accession of Vespasian and the downfall of
Vitellius; on reaching Alexandria, Vespasian was greeted with this good
news (eVayyéAia). The religious overtones are obvious. In both passages
eUary'yéhiov is used in the plural.

The third passage is baffling. Josephus records that some leading citi-
zens of Jerusalem had sent a deputation to the Procurator Florus urg-
ing him to bring troops to the troubled city. “To Florus the news was a
wonderful godsend [or, preferably, ‘frightening’] (pAddpeo pév olv Setvov
eUaryyéhiov fjv). Determined as he was to kindle the war, Florus gave the
emissaries no reply (Bell. 11.420). Here eUayyéAiov is unexpectedly used
in the singular, as it is without exception in N'T writings, but without an
article. However, this passage is very difficult, if not impossible, to construe;
two textual variants confirm that early scribes were also as puzzled as we
remain.’®

Gerhard Friedrich’s insistence that ‘neither in Philo nor in Josephus do
we find the same conception of the one who brings glad tidings as in
Deutero-Isaiah’ is undoubtedly correct.”” However, their use of our word
group in the context of the imperial cult points us towards paths worth

58 T have quoted Thackeray’s LCL translation of Sewév as ‘wonderful godsend’, but this is most unlikely
to be correct, for Sevods in Hellenistic Greek has the opposite sense, ‘causing or likely to cause fear’
(so BDAG). The phrase may be an oxymoron, ‘the terrifying good news’. See Stuhlmacher, Das
paulinische Evangelium, pp. 169—70 n. 2.

59 Gerhard Friedrich, art. ebayyeAifouot in TDNT 11, p. 714.
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following further, even though until recently they were considered by many
to be blind alleys.®°

The literary evidence just discussed in Philo and Josephus is comple-
mented by evidence from an increasing number of inscriptions. The most
important is still the so-called Priene inscription, the first fragments of
which were published in 1899. Adolf Deissmann’s discussion of this in-
scription in his Licht vom Osten (1908) led to a flurry of interest in the
imperial cult. This book was quickly translated into English as Light from
the Ancient East (London: Hodder and Stoughton, 1910). It remains a clas-
sic, in spite of more recent discoveries and discussions.

Much has happened since Deissmann’s day, though little has filtered
through to the standard New Testament lexicons and handbooks. Many
more fragments of this inscription have been discovered; we now have
thirteen in all, from five cities in Asia Minor: Priene, Apamea, Maeonia,
Eumenia, and Dorylaeum.®" This inscription was displayed prominently
in Greek and in Latin in many more than these five places, not only in
the larger cities, but also in less populated areas. Only the well-known Res
Gestae Divi Augusti, the emperor’s own catalogue of his achievements for the
whole Roman Empire, had an even greater impact in the first century ap.
Copies of the Res Gestae in Latin (and often with a Greek translation or
paraphrase) were erected on stone blocks in the cities and towns of Asia
Minor, and probably also in Galatia at the instigation of the provincial
Assembly or koinon c. D 19.%*

The usual title, ‘Priene inscription’, is something of a misnomer. Priene,
which is about halfway between Ephesus and Miletus, happened to be the
place where the first discovery was made; the fragments found in the
other four cities are all less substantial, but that is sheer chance. When
the Ephesian elders travelled to meet with Paul at Miletus (Acts 20.15-17),
they may well have broken their journey at Priene.

€ Justin Meggitt notes that until recently N'T scholars who have taken the figure of the Roman emperor
seriously have often found themselves the object of ridicule, and their interest regarded as, at best,
somewhat eccentric. “Taking the Emperor’s Clothes Seriously’, pp. 143-69.

ST The most comprehensive critical edition and discussion of all the fragments is Umberto Laffi, ‘Le
iscrizioni relative all'introduzione nel 9 a.C. del nuovo calendario della Provincia d’Asia’, Studi
Classici e Orientali 16 (1968) 5-98. See also Robert K. Sherk, Roman Documents from the Greek East:
Senatus Consulta and Epistula to the Age of Augustus (Baltimore: Johns Hopkins, 1969), pp. 328-37
for an edition of the Greek text, notes, bibliography, and brief discussion.

62 See Res Gestae Divi Augusti, ed. P. A. Brunt and J. M. Moore (Oxford: Oxford University Press, 1967).
See also S. Mitchell, ‘Galatia under Tiberius’, Chiron 16 (1986) 17-33. I owe the latter reference to T.
Witulski, Die Adressaten des Galaterbriefes. Untersuchungen zur Gemeinde von Antiochia ad Pisidiam
(Gottingen: Vandenhoeck & Ruprecht, 2000), p. 147.
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[ prefer to refer to this inscription as the Calendar inscription, for it was
intended to encourage the replacement of the local lunar calendar with
the solar reckoning of the Julian calendar, as used in Rome. Changing the
calendar was a sensitive matter in antiquity. A recommendation to ‘do as
Rome does’ had to be handled with tact. So in about 9 BC the Proconsul
of Asia, Paulus Fabius Maximus, wrote a letter with his proposals to the
Provincial Assembly, the koinon responsible for emperor worship at the
provincial level. His suggestion is worded in such a way that it virtually
amounts to a directive.®> The Assembly duly responded with two decrees.
It formally approved the proposed change, and insisted that Paulus Fabius
Maximus should be honoured with a crown for suggesting that the Emperor
Augustus should be honoured by starting the new year on his birthday,
23 September. The letter and the decrees were inscribed many times over
on huge blocks of stone, which were then set up in cities all over Asia Minor.

Literacy levels were low in Asia Minor, so only a small percentage of
the population would have been able to read the lengthy inscription; even
fewer would have been able to appreciate the rhetorical flourishes. But
most people would have had a view about its message, for some cities did
not in fact fall for the rhetoric and failed to adopt the proposed calendar
reform. %4

In this inscription the noun oy yéAiov is used in the plural once; there
is almost certainly a second example in a damaged line. The context in
which this noun occurs is important. Here is the opening of Paulus Fabius
Maximus’ letter:

(It is hard to tell) whether the birthday of our most divine Caesar Augustus
() ToU BerotdTou Kaioapos yevéBAios fiuépa) spells more of joy or benefit, this
being a date that we could probably without fear of contradiction equate with the
beginning of all things (Tfj1 Tév T&vTwv &pxfit) . .. he restored stability, when
everything was collapsing and falling into disarray, and gave a new look to the
entire world that would have been most happy to accept its own ruin had not the
good and common fortune of all been born, Caesar Augustus. (lines 4-9)

‘The restoration of stability’, a new look to the entire world’ — this
sounds like a press officer’s propaganda on behalf of her political masters.
‘The beginning of all things’ would have rung bells for the first Christians,
for they had a very different understanding of what constituted ‘the begin-
ning of all things’. The claim that Augustus was ‘most divine’ would have
caused many Christians to clench their teeth, for they claimed that it was

6 Sherk, Roman Documents, p- 334. 64 Price, Rituals and Power, p. 106.
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appropriate to ascribe more than human qualities not to Augustus, but to
Jesus Christ.
Now part of the Provincial Assembly’s reply:

In her display of concern and generosity on our behalf, Providence (trpévoia), who
orders all our lives, has adorned our lives with the highest good, namely Augustus.
Providence has filled Augustus with divine power for the benefit of humanity, and
in her beneficence has granted us and those who will come after us [a Saviour] who
has made war to cease and who shall put everything [in peaceful order] . ..And
Caesar, [when he was manifest], transcended the expectations of [all who had
anticipated the good news], not only by surpassing the benefits conferred by his
predecessors but by leaving no expectation of surpassing him to those who would
come after him, with the result that the birthday of our god signalled the beginning
of good news for the world because of him (fp&ev 8¢ T&1 Kdopw! TGOV S'aTov
eavyehi[oov 1y yevédhios fp]épa ToU Beol) (lines 34—41).5

There is an unmistakable whiff of eschatology and of soteriology here. The
coming of the divine Augustus as ‘good news” had been eagerly expected. He
came as saviour and benefactor, bringing benefits for all. He has brought
peace and will continue to do so. He was himself ‘the good news’. The
repetition in the reply to the original letter of the claim that the birthday
of Augustus was ‘the beginning of all things’ is especially striking.

The Calendar inscription is by no means an isolated example of the
ways in which Augustus was regarded. A lengthy but poorly preserved
decree opens with these words: ‘Since Emperor Caesar, son of god, god
Sebastos has by his benefactions to all men outdone even the Olympian
gods ... . It is hard to see how Augustus could have been elevated any
higher.

Over two centuries later the accession of a new Roman emperor was still
considered to be ‘good news’. A papyrus letter written soon after ADp 238
begins as follows: ‘Since I have become aware of the good news about
the proclamation as Caesar (of Gaius Julius Verus Maximus Augustus) . . .
(el yv[w]oT[ns &yevopny Tol] ebavyeA[io]u Trepl ToU dvnyopeUobat
Kadoopa. . . ). His emperor father is described as ‘lord, most dear to the
gods’. This only non-Christian example of eJayyéAiov on papyrus uses
the noun in the singular. However, the key word is so damaged that we
cannot be completely certain that the singular should be read.

65 1 have quoted with minor modifications E W. Danker’s translation, Benefactor (St Louis, Miss.:
Clayton, 1982), pp. 216-17. The Greek is quoted from U. Laffi’s edition, ‘Le iscrizioni’.

66 [ Olympia 53, as quoted by Price, Rituals and Power, p. ss.

67 Sammelbuch griechischer Urkunden aus Aegypten 1 (1915) 421.2. T have quoted the text and translation
given by Horsley, New Documents, Vol. 111, p. 12. See also A. Deissmann, Light from the Ancient East
(London: Hodder and Stoughton, E. tr. 1910), pp. 371—2.
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At present this papyrus fragment and the baffling sentence from
Josephus, Bell. 11.420 quoted above are rare exceptions which prove the
rule: in Graeco-Roman writings and documents from the two centuries
before, and the three centuries after Christ, ‘good news’ is nearly always
found in the plural. In the small number of examples of eUaryyéAiov in
the singular, the ‘secular’ setting of ‘good news’ is clear: there is no trace
of religious overtones.®® In sharp contrast, in Christian writings up to the
middle of the second century, the noun is a/ways used in the singular. By
their choice of the singular, Christians were making a point. In the next
section of this chapter we shall consider when, where, and why they first
did so.

Equally important for our present purposes is the context in which the
word group is often used in non-Christian writings. Although the noun
is used in the plural without any religious connotations,® the frequent
association of the word group with the imperial cult is clear. Examples
from the writings of Philo and Josephus in the first century were noted
above. The use of the noun in the Calendar inscription is but the tip of
an iceberg. G. H. R. Horsley has listed nine further examples of the use
in inscriptions of ‘good news’ in the plural (T& ebayyéAia). He sums up
their contexts as follows: “The usage of the neuter plural noun is clear: it
refers to good news (often emanating from a monarch), such as news of
their victories or benefactions; and in particular, the word is employed of
the sacrifices celebrated on such an occasion. The occurrences are nearly all
Hellenistic in date.””® So the roots are even deeper than the imperial cult
associated with Augustus and his successors.

2.5.1 Rivalry

It is now time to confront the key question. We have noted that the ‘gospel’
word group was very prominent in early Christian writings, and that the
use of the phrase TO elaryyéAiov, ‘the gospel” in the absolute, is particularly
distinctive. The word group was used in non-religious contexts, but far more
striking is its use with religious overtones in connection with the imperial
cult that was almost all-pervasive in the decades in which Christianity first

%8 So too Frankemélle, Evangelium, p. 89. Of the references given in BDAG, Ps.-Lucian, Asinus 26 and
Appian, Bella Civilia 3.92 are in the singular.

% See Horsley, New Documents, Vol. 111, pp. 10-15. Horsley refers (inter alia) to Cicero’s use of edory y#Aiax
in three of his letters to Atticus: 2.3.1; 2.12.1; 13.40.1.

7% New Documents, Vol. 111, p. 13. In an e-mail dated 21 February 2000, Professor Horsley confirmed
that he and his colleagues have located further examples, which will be included in their forthcoming
new lexicon of the New Testament with documentary examples.
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flourished. So what is the relationship between the uses of the gospel word
group in these two very different settings?

Early Christian addiction to the noun in the singular cannot readily be
explained either as a development of Scriptural usage or as influenced by
Jesus traditions, and even with the verb there is only limited continuity.
Wholesale borrowing from the imperial cult is equally implausible, for, as
we have seen, Christian use of the noun ‘gospel’ in the singular is almost
without contemporary precedent. Although there are some similarities in
terms of concepts and ideology, there are also very significant differences.

In the Graeco-Roman world of Paul’s day, ‘glad tidings’ were associated
regularly with the new hope, the dawn of a new era, the ‘good news’
brought about by the birth, the accession, or the return to health of a
Roman emperor. Hence there could be more than one set of ‘glad tidings’.
For Christians, on the other hand, the Gospel is God’s initiative, the good
news of God’s fulfilment of his plan and his purposes for humankind: its
focal point is Jesus Christ, God’s Son. At the heart of Paul’s theology was
the conviction that in the fulness of time God had sent forth his Son for
salvation, for redemption, for Jew and Gentile alike (Gal. 4.4-5). The life,
death, and resurrection of Jesus was God’s ‘once for all’ disclosure of ‘the one
glad tiding . For Paul, his proclamation of ‘good news’ was not the ‘birthday’
of Christ which marked the dawn of the new era, as with Augustus, but
the crucifixion and resurrection of Christ. This was God’s good news.

I have been emphasizing the backdrop against which Paul’s ‘gospel’
proclamation would have been heard. For Paul himself there was another
backdrop, Scripture. He tells us so explicitly: the Gospel he gospelled to
the Corinthians (here he juxtaposes the noun and the verb) was in accor-
dance with the Scriptures (I Cor. 15.1-5). Paul insists that both the death
of Christ ‘for our sins’ and his raising to life were to be understood against
this backdrop. To ask which passages were in Paul’s mind when he wrote or
dictated these verses may be to ask the wrong question. Paul is concerned
with the general correspondence of the main themes of the Gospel with
Scripture.

So if — and, for the reasons given, it is a very big ‘if” — Paul, his predeces-
sors, and his co-workers ‘borrowed’ well-established current usage from the
all-pervasive imperial cult, they adapted it radically and filled it with distinc-
tively Christian content. And, of course, that content has deep Scriptural
roots. One set of religious themes was exchanged for another. Christian
proclamation of God’s provision of Jesus Christ first sounded out in a world
familiar with different ‘gospels’ (T& eUaryyéhia). Gospel proclamation did
not take place in isolation from the social, political, and religious culture
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of the time: it was regularly heard against the backdrop of the imperial
cult.

I do not think that we can be certain about the origin of Christian use
of the ‘gospel’ word group. At the end of section 2.4.1 I noted that a quest
for the origin of the distinctive Christian use of the ‘gospel” word group
may not be able to locate the holy grail. The further evidence set out in
this section has confirmed that caution has to be the order of the day. But
what is clear is that there were rival ‘gospels’.”"

What would have been ringing in the ears of those to whom Paul first
proclaimed God’s good news, and those who listened to his letters read
aloud? Not the ‘non-religious’ usage of the noun in the Greek Bible (and
perhaps not even the rich theological use of the verb in Deutero-Isaiah and
related passages), but the ‘religious’ usage of the word group in the imperial
cult which pervaded the cities in which Christianity first flourished. As
always, Gospel and culture are intertwined, and often somewhat at odds
with one another.

‘Gospel’ may have been adapted from its usage in the plural in the
imperial cult. Or it may have been adapted from its secular use, in which it
meant simply ‘good news” without any religious connotations. But either
way it was modified radically, partly in the light of the Biblical usage of
the verb, and more particularly on the basis of early Christian convictions
concerning God’s salvific act through the death and resurrection of Christ.

2.6 ‘GOSPEL’ IN THE GALATIAN CHURCHES

I shall now take Paul’s letter to the Galatian churches as a test case. Were
Paul’s initial missionary proclamation and this letter itself heard by the first
recipients against the backdrop of the imperial cult? At first sight Galatians
seems to be most unpromising territory for such an inquiry. Scholarly
discussion has always focussed on a whole cluster of issues arising from
Paul’s dispute with the agitators whom Paul accused of wanting to pervert
the Gospel of Christ (Gal. 1.7). The social setting and the pre-conversion
religious beliefs of Gentiles in the Galatian churches have rarely received
sustained attention.

On the other hand, the gospel word group is particularly prominent in
this letter: together, the noun and the verb are used seven times. Only in
I Corinthians is the word group equally prominent —and that letter is about

7' T have chosen ‘rival’ deliberately. Justin Meggitt, ‘Taking the Emperor’s Clothes Seriously’, uses the
phrase ‘polemical rivalry’, but at least in Paul’s day it is difficult to find direct polemic being used
on either side.
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three times as long as Galatians. The gospel word group seems to have been
used by Paul in his initial visit to the Galatian churches (1.7-8; 4.13).7* And
it is reasonable to infer that the agitators also used the noun ‘gospel’ (1.6-9).

Before we can consider the possible presence of the imperial cult in
the vicinity of the Galatian churches, we have to decide where they were
located. There has been no shortage of scholarly discussion of this old
chestnut. A decade or so ago it was common for writers on Galatians to state
their preference without bothering to discuss the merits of the alternative
destination.” In recent years the whole question has been reopened in the
light of fresh considerations offered by ancient historians. In my judgement
the tide has turned decisively in favour of Pisidian Antioch, Iconium, Lystra,
and Derbe as the location of the churches of Galatia, i.e. cities along the Via
Sebaste in the southern part of the Roman province. Antioch, Iconium, and
Lystra were Roman colonies.” It is no coincidence that Paul also sought
out Roman colonies at Philippi and Corinth.

Several fine very detailed studies have led to this emerging consensus.
They include three published in German;”* this is somewhat surprising,
as, in the past, German-language scholarship has generally supported the
so-called north Galatia or ethnic/territory theory; the Galatian churches
were thought to be in Ancyra, Pessinus, and Tavium.”®

Perhaps the most significant voice in recent discussion has been the
ancient historian Stephen Mitchell, whose unrivalled knowledge of the
history and culture of Anatolia is now set out in two substantial volumes.
Mitchell is adamant: ‘there is virtually nothing to be said for the north
Galatian theory’.”” As far as I am aware, there has been no recent thorough
defence of the north Galatian theory — and one now seems most unlikely.”®

7> M. Winger, ‘Act One: Paul Arrives in Galatia’, NTS 48 (2002) 548-67.

73 For example, H. D. Betz devotes only four paragraphs to this issue in his Hermeneia commentary
(Philadelphia: Fortress, 1979). In his Anchor Bible commentary (New York: Doubleday, 1998) J. L.
Martyn includes only three paragraphs. Both opt for the ‘north Galatia’ or ‘territory” hypothesis.

74 For references to the literature, see C. Breytenbach, Paulus und Barnabas in der Provinz Galatien.
Studien zu Apostelgeschichte 13f; 16, 6; 18, 23 und den Adressaten des Galaterbriefes (Leiden: Brill, 1996),
p.-1n. 4.

75 Riesner, Paul’s Early Period (above, n. 33), esp. pp. 273—9; Breytenbach, Paulus und Barnabas; Witulksi,
Die Adressaten des Galaterbriefes.

76 If one does opt for the north Galatia theory, there is no shortage of evidence for the imperial cult
in Ancyra. The impressive temple of Roma and Augustus was already under construction by the
middle years of Augustus’ reign. The Latin text of the Res Gestae and a Greek paraphrase of it were
inscribed on the walls of the temple. In Pessinus, cultic worship of the emperors soon followed. See
Mitchell, Anatolia (above, n. s4), Vol. 1, p. 103.

77 1bid., Vol. 11, p. 3.

78 In his The Book of Acts in its Hellenistic Setting (Tiibingen: Mohr, 1989), p. 307, C. J. Hemer doubted
whether it would be possible to make an adequate restatement of the north Galatia theory in a form
which attempted to make a balanced and representative use of epigraphical evidence.
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So the geographical details and ‘local colour’ in Luke’s account in Acts 13
and 14 of Paul’s so-called first missionary journey outside Syria and Palestine
may be taken seriously. Here Luke seems to have had access to a reliable
source, though one must allow for his own reshaping. Following contact
with the proconsul Sergius Paullus in Cyprus (and perhaps his conversion)
Paul and his companions sailed from Paphos to Perge and then travelled on
to the Roman colony at Pisidian Antioch on the Via Sebaste (Acts 13.4-14).7
Why did Paul not stay in Pamphylia, in the region of Perge and Attalia,
rather than undertake the arduous journey over the Taurus mountains to
Pisidian Antioch?

Perhaps Sergius Paullus (who eventually became consul at Rome c. Ap 70)
persuaded Paul to make his hometown, Pisidian Antioch, his inland base.
This theory has won strong support on the grounds that the proconsul had
strong family ties in Antioch.*® Stephen Mitchell is even bold enough to
claim that it is ‘an elementary inference’ that Sergius Paullus advised or
encouraged Paul to make the trip up-country to Antioch.®" If so, then the
first people Paul would have met in the Roman colony would have been
members of the Roman élite, who would have been well acquainted with the
imperial cult.®> However, as this theory rests on little more than disciplined
imagination, we need firm evidence for the prominence of the imperial cult
in Pisidian Antioch before we can contemplate reading Galatians against
this background.

Pisidian Antioch was founded as a Roman colony in 25 Bc, as was Lystra;
Iconium followed shortly afterwards. In Paul’s day Antioch was the second
city of the province of Galatia after Ancyra. Barbara Levick notes that
‘Antioch was a model of Rome, not only in its magistracies and priesthoods,
its deliberative body of substantial citizens, its vici and its seven hills, but
in the admixture of non-ltalian elements within its walls’. She adds that
Antioch was an example of a Roman veteran settlement superimposed
upon the original town, ‘the result being a composite society, a bewildering
and contradictory variety of cultural and social phenomena, and a sharp

79 See especially Breytenbach, Paulus und Barnabas; P. Pilhofer, ‘Luke’s Knowledge of Antioch’, in T.
Drew Bear, M. Tashalan, and C. M. Thomas, eds., Actes du ler Congrés International sur Antioche de
Pisidie (Lyons and Paris: Université Lumiere-Lyon 2 and Diffusion de Boccard, 2000), pp. 77-84.
D. Campbell notes that Luke’s references to Perge and Attalia and Paul’s journey inland to Pisidian
Antioch on the Via Sebaste are ‘spot on’. ‘Paul in Pamphylia (Acts 13.13-14a; 14.24b—26): A Ciritical
Note’, NTS 46 (2000) 595—602.

8 Mitchell, Anatolia, Vol. 11, pp. 5-8; Breytenbach, Paulus und Barnabas, pp. 38—45.

8t S. Mitchell and M. Waelkens, eds., Pisidian Antioch: The Site and its Monuments (London,
Duckworth, 1998), p. 12.

82 S, Mitchell insists that Pauls earliest mission to Asia Minor ‘was not aimed at low-status Anatolian
natives, still less at “foolish Galatians”, but at the Romanised provincial elite’. Ibid.
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cleavage between upper and lower classes’.® From Antioch Paul continued
to use the Via Sebaste en route to the Roman colonies of Iconium and
Lystra, before using another road, perhaps at that time unpaved, to Derbe.
He returned by the identical route to Antioch, thence to Perge and Attalia
(Acts 14.6, 8, 20-6).%+

Paul used Antioch as his base; that makes sense as soon as one looks at
the province’s road network. Although archaeological excavation here has
been somewhat haphazard and is far from complete, we now have clear
evidence that the imperial cult was a prominent part of the city’s religious
life during Paul’s visits. In the very centre of the site stood a large temple
connected with a semicircular rock-cut area. Although attribution of the
temple has been debated ever since W. M. Ramsay’s excavations between
1912 and 1914, there is now general agreement that it is an imperial temple
from the time of Augustus or, at the very latest, Tiberius. Stephen Mitchell is
convinced that further stylistic analysis and a fresh reading of an inscription
on the triple-arched propylon (gateway) make it difficult to believe that the
building postdates Augustus’s death in Ap 14. “The temple. . . was erected
for the cult of Augustus during his lifetime.”®

The inscription is especially important. It has now been reconstructed
from six fragments as follows:

IMP o CAES[ARI o DI]VI o [FeAVGVSTO e PONTI[F]ICI @ M[AXIM]O
COSeX|[IIIeTRIB]VN[ICIAE] @ POTESTATIS o XXII o [IM]P o XIIII o
PlePe]

Imp(eratori) Caes(ari) Divi f(ilio) Augusto pontifici maximo co(n)s(uli) XIII
tribuniciae potestatis XXII imp(eratori) XIIII p(ater) p(atriae)

For the emperor Caesar Augustus, son of a god, pontifex maximus, consul for the
13th time, with tribunician power for the 22nd time, imperator for the 14th time,
father of the country.

This reading gives a date of 2/1 Bc. “The propylon, accordingly, was dedi-
cated to the living emperor Augustus, soon after he received the title pater
patriae on 5 February 2 Bc.”® Its decoration confirms the message inherent

85 Barbara Levick, Roman Colonies in Southern Asia Minor (Oxford: Oxford University Press, 1967),
pp. 190-1.

84 David French, ‘Acts and the Roman Roads of Asia Minor’, in D. W. J. Gill and C. Gempf, eds., The
Book of Acts in its Graeco-Roman Setting (Grand Rapids: Eerdmans, 1994), pp. 49-58.

8 For detailed discussion see chapter 5, “The Augustan Imperial Sanctuary’, in Mitchell and Waelkens,
Pisidian Antioch. Here p. 167.

86 For the text and translation see Mitchell and Waelkens, Pisidian Antioch, p- 147. The editio princeps has
not yet been published. However, in an e-mail dated 24 October 2002 Professor Mitchell confirmed
that in his opinion the provisional text given above is reliable.
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in the inscription: it was erected to honour Augustus and commemorate
the victories he had achieved and the peace these had brought to the Roman
world.?”

This was also the message conveyed by the Res Gestae, Latin fragments of
which have been discovered at Antioch.® In all probability the full text was
inscribed in ten columns on the inner faces of the two central piers of the
gateway. It opened as follows: “The achievements of the divine Augustus,
by which he brought the world under the empire of the Roman people. .
(‘Res gestae divi Augusti, quibus orbem terrarum imperio populi Romani
subiecet . . .).% The Res Gestae was published at the time of Augustus’
death in AD 14. ‘It can be taken as . . . his apologia for receiving his crowning
honour, state divinity, which he had so modestly (or prudently) rejected
throughout his lifetime.””® A copy may well have been erected at Antioch
soon afterwards.

Thu