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CHAPTER I
INTRODUCTION

The purpose of the present project is to investigate

the role of tradition in the method and message of the

apostle Paul. To the Pharisees, with whom Paul had a close
connection before his conversion, tradition was an extremely
important matter. The Pharisees not only utilized the
method of tradition in handing on their teachings from one
generation to the next but also developed a distinctive
method of transmission. As a student of Pharisaic teaching,
Paul felt that he had made good progress in acquiring the
art of "receiving" and "handing on" Jewish traditions
(Galatians 1:14). When he became an apostle of Christ, how-

1 whose con-

ever, he ceased acting as a Jewish traditioner
cern was to hand on and add to unwritten interpretations and
applications of the Torah. His chief concern became the
risen Jesus, who appeared to him along the Damascus road and
appointed him to a different task from that which he would

have had in Judaism. There is no reason to believe,

lTwo terms are currently being used to designatemthe
person who is an agent in the process of tradition. lhe
"traditioner" appears in the Faith and Order documents and
is most often used in this paper. On the other hand, "tra-
ditionist" is preferred by Eric J. Sharpe in his translation
of Birger Gerhardsson's important work on tradition in rab-
binic Judaism and early Christianity.
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however, that Paul abandoned his skills as a traditioner
wnen he became a Christian apostle. Rather, it is reason-
able to assume that he continued to use this method as a
preacher and teacher of his new faith, receiving, using, and
passing on the traditions of his new Lord and the church.
The present study seeks to explore the question whether an
adapted form of the Jewish concept of tradition constituted
a significant part of Paul's work as a Christian apostle in
the congregation at Corinthe.

The importance of the problem of tradition is a major
subject of ecumenical dialogue. For example, at the most
recent meeting of the Ohio Theological Colloquium the dis-
cussion dealt with the problem of Scripture and tradition as
it has been treated in the Consultation of Church Union.?
The main paper at the meeting was read by Professor James
Nelson of the United Theological Seminary, Dayton, Ohio.3
Brief responses were heard from Father Eugene Maly of Mount
Saint Mary Seminary, Cincinnati, and fromlProfessor 1o Blo

Liefeld of the Evangelical Lutheran Seminary, Columbus,

2The Consultation on Church Union grew out of a pro-
posal made in a sermon by Eugene Carson Blake, Stated Clerk
of the United Presbyterian Church in the U.S.A., on Decem-

ber 1-]-, 1960- )

3Professor Nelson's paper, entitled "Scripture and
Tradition in the Consultation on Church Union," is unpub-
lished. It was read to a meeting of the Ohio Theological
Colloquium held at St. Charles Borromeo College Seminary,
Columbus, Ohio, on November 19, 1966.
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Ohio. Professor Nelson's paper offered a critique of the
matters of Scripture and tradition as they are discussed in
the Consultation on Church Union documents.t He pointed out
that the concept of tradition that is found in these writ-
ings is that tradition is "the whole life of the church."
He warned that it is necessary to maintain the distinction
between tradition as the life of the church and the Holy
Spirit as the life principle of the church. Scripture, he
said, functions in a "normative-cannonical" capacity--this
means that the tradition of the church should always be sub-
ject to the authority of the Scripture. Father Maly, who
was one of the official theologians at Vatican II, drew
attention to the constitution on divine revelation, Dei
Verbum, which emphasizes the unity between Scripture and
tradition.? This enphasis was one of the surprises of the
council and has stimulated a re-examination of the Homan
Catholic position on tradition and Scripture. Special
interest currently centers in the Tridentiﬁe decree on the
subject. The other speaker at the Colloquium, Professor

Liefeld, an official delegate to the Fourth World Conference

Lgonsultation on Church Union, Digest of the Proceed-
ings of the Consultation on Church Union, edited by George
L. Hunt (5 vols.; Fanwood, New Jersey, 1963-=) «

oAn English translation of the Dogmatic Constitution on
Divine Revelation is available in The Documents of Vatican
II, edited by Walter M. Abbott (New York: Guild Press,

1966), pp. 111-128.
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on Faith and Order at Montreal in 1963, called the Consulta-
tion on Church Union documents a new appraoch to theological
formulation and identified their concept of tradition with
the "paradosis of the kerygma" views of certain contemporary
theologians. Liefeld observed that the term "tradition" in
the Consultation on Church Union documents and in other
Faith and Order usage often carries more meaning than the
corresponding biblical term napdbodLg.é The three panelists
at the Ohio Theological Colloquium were representative of
three major fronts on which the subject of tradition is cur-
rently being discussed in an ecumenical setting.

The problem of tradition in Paul has been limited in
the present study to an exegetical interpretation of evi-
dence found in the Corinthian correspondence. The findings
of the study have implications for ecumenical debate, but a
detailed comparison of conclusions with those of the Faith
and Order participants, for instance, is not attempted. Our
study is confined to the two epistles in the New Testament
that are addressed to the church at Corinth. The decision

to limit the problem to Corinth was made to provide a

6In three chief publications: The 0ld and the New in
the Church, edited by Keith R. Bridston (iiinneapolis,
ilinnesota: Augsburg Publishing House, 1961); Faith and Order
Findinzs: The Final iteport of the Theological Commissions
to tne Fourth world Conference on Faith ana Order, Liontreal
1963, (iflinneapolis, Minnesota: Augsburg Publishing House,
1963) ; The Fourth World Conference on Faith and Order,
lMontreal 1963, ediced by . C. Hod?er and Lukas Vischer
(New York: Association Press, 1964).
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manageable basis for the question of tradition in Paul.
Limiting the problem to the Corinthian congregation also has
the advantage of avoiding some of the complications that
arise in attempting to come to terms with the inevitable
differences found in other Pauline epistles. Once it was
decided to select a single Pauline church for the investi-
gation, Corinth was by far the most logical choice. The
quantity of extant correspondence with the Corinthian con-
gregation is the largest in the New Testament. The nature
of the content of the letters makes the Corinthian church
the best known of the Pauline congregations. Furthermore,
the Corinthian epistles provide ample variety and richness
of material for a study of Paul's use of tradition.

The present study will deai with the topic of tradition
in the Corinthian letters under four major headings. In the
first chapter the three chief views held by modern scholars
on the role of tradition in Paul are set forth: the form
critical position in general, British views, and the Scandi-
navian schools. The second chapter is given over to an
examination of the evidence and arguments that deal with
Paul's Jewish background, especially educational factors
that influenced his concept of tradition. The third chapter
deals with the apostle's use of tradition in regulating

Christian life at Corinth as he met the problems of the

congregation. In the fourth chapter, Paul's concept of the

gospel is relatéd to the evidence of tradition in the
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Corinthian epistles. Careful examinatiqn of the passages
shows that edayyéhiov has at least three distinct meanings,
one of which is that the gospel, as Paul worked with it, is
a body of tradition. In a concluding chapter, the results
of the study are summarized and certain suggestions made for

further investigatione.




CHAPTER II
PAST ESTIMATES OF PAUL'S USE OF TRADITION

Any estimate of the nature and method of tradition in
Paul's ministry is necessarily connected with the wider
question of the origin of the Christian tradition. Until
recently there have been but two chief positions on the
problem of the origin and transmission of the words and
works of Jesusel The one is that of the radical form
critics, as exemplified in Rudolf Bultmann and others, and
the second is that of the more conservative British school,
expounded by C. H. Dodd and men of similar views.? A third
position has been advocated of late by the Scandinavian
scholars Harlad Riesenfeld and Birgér Gerhardsson.? In this

chapter we take notice of what is distinctive about each of

1. D. Davies, "Reflections on a Scandinavian Approach
to 'The Gospel Tradition,'" Neotestamentica et Patristica
(Leiden: E. J. Brill, 1962), p. l4. The position of Stauf-
fer is distinguished from the two chief views presented
here.

2Including William Manson, T. W. Manson, and Vincent
Taylor; cf. Davies, p. 14, n. L.

3¢f. Harald Riesenfeld, The Gospel Tradition and Its
Beginnings: A Study in the Limits of 'rormgeschichte' (Lon-
don: A. R. Mowbray & Co., 1957); Birger Gerhardsson, Memory
and Manuscript: Oral Tradition and VWritten Transmission in
Rabbinic Judaism and Early Christianity, translated by
Eric J. Sharpe (Lund: C. W. K., Gleerup, 1961). The views
of Gerhardsson have not been widely accepted. Cf. Davies,

pp. 1l4=15.
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the three current major positions in accounting for Paul's

entrance into the Christian tradition.
Rudolf Bultmann

Bultmann's view is that the kerygma was transmitted
as tradition by the Hellenistic church. The process began
in the work of Christian preachers who brought their message
to peop].e.iP Originally, it was the same simple message
that Jesus preached, a message of radical obedience to God
and unconditioned love to one's fellowman.” But the various
needs of the community soon began to affect the content
and form of the message. The preachers found it necessary
to supply information about the One who first called men
to faithful obedience-6 The message from Jesus was there-
fore supplemented with the proclamation of Jesus. Thus,
for Bultmann, tradition is the passing on of Jesus' mes-
sage of obedient love in the form of kerygma; the éct of

transmission is the same as the act of proclaiming the

Lof. Robert A. Bartels, Kerygma or Gospel Tradition--
Which Came First? (Minneapolis, Minnesota: Augsburg Publish-
ing House, 1961), p. 7.

SRudolf Bultmann, Primitive Christianity in Its Con=-
temporary Setting, translated by R. H. Fuller (New York:
Meridian Books, 1956), pp. 71-79.

6Rudolf Bultmann, The History of the Synoptic Tradi-
tion, translated by John Marsh (New York: Harper & Row,
Publishers, 1963), p. 368. _
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According to this view, the "Jesus-tradition" was
taken over from Palestinian Christianity, shaped,-and to a
large extent recreated by the Hellenistic church to meet

~A

its needs.® Primitive preaching developed in such a way

that it soon embraced historical and theological data

about Jesus as well as his original message. The needs

of the Christian community led to a further development
within the historical tradition about Jesus.’ The primitive
congregation's desire to have an account of its origin led
to identifying the original recipients and authorized
bearers of the message. The Twelve were therefore accorded
recognition as guardians of the tradition, that is, as
persons whom Jesus had chosen at the beginning of his
ministry, to whom he had first preached his message of

the kingdom, and who were subsequently authorized to bear

witness to all that he had said and done. during his sojourn

TRudolf Bultmann, Theology of the New Testament,
translated by Kendrick Grobel (New York: Charles Scribner's
Sons, 1951), I, 59: "This tradition is the passing on of
Jesus' message, but primarily it is the passing on of the
specifically Christian kerygma--and is the former only
within the frame of the later."

8Bultmann, History, p. 369.

9Bultmann, Primitive Christianity, pp. 175-76, holds
that the decisive step in the development of early Christi-
anity came when Jesus' message of the good news of the
Kingdom moved from Palestinian Judaism into the Graeco-
Roman world. The gospel was thereby transformed to make it
intelligible to Hellenistic audiences.




10

on earth.10
Bultmann maintains that in primitive Christianity

tradition was not institutionally regulated but was under

the free sway of the Spirit.ll The earliest period is to

be thought of as a period of intense creativity in the

church. The Spirit chose whom he wanted to be recipients

and transmitters of the kerygma; it is the Spirit also who

decided the line of continuity or succession of the tradi- ;
tion.1? This view rules out the idea that tradition was |
controlled by an apostolic college or Christian rabbinical
school.13
Apostleship in the earliest days of the church was
closely connected with the tradition. In fact, the persons
who originally preached the kerygma under the inspiration of
the Spirit were the apostles-lh In Paul's time there was no
closed number of apostles, for he used the term as a desig-

nation for all missionaries. The restriction of the concept

lOBultmann, Theology, I, 59, regards the story of the
election of Matthias to complete the number of the twelve

to be a legend.
1lTpid., I, 60.

126f. Rudolf Bultmann, Exegetische Probleme des zweiten
Lorintherbriefes (Darmstadt: Wissenschaftliche Buchgesell-

schaft, 1963), pp. 20-30.

135ultmann, Primitive Christianity, pp. 175-179. The

fact that primitive Christianity was a syncretistic phenom-
enon rules out a single tradition in the first place.

14gf, Bultmann, Exegetische Probleme, pp. 26-27.
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of apostleship until it signified the same thing as member-
ship in "the Twelve" was a late development that eventually
led to the idea of apostolic succession. Bultmann regards
the laying on of hands as found in the Pastoral Epistles to
be a reflection of the later institution of apostolic
ordination.1?

The figure of Paul is placed within the framework of
the kerygmatic activity of Hellenistic Christianity. Paul
was not a personal disciple of Jesus, but was "won to the
Christian faith by the kerygma of the Hellenistic Church.“16
The accounts in Acts that tell of Paul's encounter with the
risen Jesus are regarded with a high degree of historical
scepticism-17 The actual Pauline encounter, Bultmann holds,
developed on the question of whether or not Jesus was the
expected Messiah of Israel.

Furthermore, it is asserted that there was scarcely

any contact between Paul and the Palestinian Christian

l5Bultmann, Theology, I, 60. David Daube, The New
Testament and Rabbinic Judaism (London: The Athlone Press,
1958), pp. 224-246, discusses the laying on of hands in the
New Testament against the background of rabbinic and 0ld
Testament practice.

16Bultmann, Theology, I, 187._

17cf. Bultmann, History, p. 5, n. 3, where the Marburg
professor comments on his "much criticized scepticism."
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community.18 As Bultmann puts it, "After his conversion he
made no effort toward contact with Jesus' disciples or the
Jerusalem Church for instruction concerning Jesus and his
ministry."19 The reason for lack of contact was that Paul
had no interest in the historical Jesus.?® A minimum of
biographical data was sufficient; Paul's chief concern was
the exalted Lord and the pre-existent Christ.?l As evidence
of the apostle's independence from the Palestinian church,
Bultmann points to the vehement protests expressed in the
first and second chapters of Galatians.

A wide gap thus existed between Jesus and Paul. The
gap is demonstrated by the different worlds of thought in
which each moved. Bultmann says:

In relation to the preaching of Jesus, the theology of

Paul is a new structure, and that indicates nothing

else than that Paul has his place within Hellenistic

Christianity. The so often and so passionately debated

question, "Jesus and Paul" is at bottom the question:

Jesus and Hellenistic Christianity.

Only traces of the influence of the Palestinian tradition of

1831 tmann, Primitive Christianity, p. 177, says: "The
Hellenistic Christians received the gospel tradition of the
Palestinian churches. Admittedly, the importance attached
to this tradition varied from place to place. Paul himself
seldom refers to it."

19Bultmann, Theology, I, 188.

20Bultmann, Primitive Christianity, p. 197.

2lBultmann, History, pp. 370-371.
22Bultmann, Theology, I, 189.
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Jesus are seen in Paul's epistles.?3 What was received by
him was mediated by the Hellenistic church.
Bultmann expresses doubt about the accuracy of the in-

formation in Acts which says that Paul at one time was a

pupil of Gamaliel in Jerusalem (see Acts 22:3). The most

that can be said is that Paul received some rabbinic scrip-

tural learning in his home. Evidence of this kind of Jewish
education appears in his epistles. But he did not obtain

any advanced rabbinic training.?k
Martin Dibelius

Martin Dibelius, a more conservative representative of
the form critical school, also emphasizes the relationship
between preaching and tradition in primitive Christianity.
His starting-point in the study of the gospel tradition is
the assumption that "Jesus' words and the accounts of his
life and death were kept alive in the circle of His dis-
ciples."?5 From the standpoint of historical criticism of

the New Testament writings, Dibelius is not as severe as

231pid., I, 188-189, says of Paul: "All that is impor-
tant for him in the story of Jesus is the fact that Jesus
was born a Jew and lived under the Law (Gal. 4:L4) and that
he had been crucified (Gal. 3:1; 1 Cor. 2:2; Phil. 2:5 £f.)."

2hIpid., I, 187.

25Martin Dibelius, From Tradition to Gospel, translated
by Bertram Lee Woolf (2nd ed. rev.; New lork: Charles

Scribner's Sons, n.d.), p. 10.
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Bultmann.=26 Furthermore, he does not emphasize the idea
that the gospel tradition was largely the creation of the
early church.

According to Dibelius, the missionary impulse experi-
enced by the early Christians necessitated the formulation
of the Christian tradition. There would have been no tradi-
tion if the first believers had been interested only in re-
minding one another of their spiritual experiences. What
the eyewitness and ministers of the Word said, however, was
given definite forms for the purpose of propagating the
faith.?7 Dibelius regards the intention to communicate
purposefully to be one of the essential components of
Christian tradition. He says that what led the Christians
who knew something about Jesus to formulate the tradition
was "the work of proselytizing to which they felt themselves
bound, that is, the missionary purpose."28 Thus the desire
to spread the gospel drove the earliest Christians to shape
the gospel tradition out of the reminiscences of the dis-
ciples of Jesus.

While the missionary impulse was the cause, preaching

was the means by which tradition was transmitted in the

26cf. E. Basil Redlich, Form Criticism: Its Values and

Limitations (London: Duckworth, 1956), pp. 26-30, for a
summary of Dibelius' views on the gospel formation.

27Dibelius, p. 13-
28Tbid.
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early church. But Dibelius defines preaching broadly; it
includes "the preaching to non-Christians and also to a
Christian congregation, as well as to the teaching of cate-
chumens."?? The gospel tradition was secondary to pré;;;:
ing, for "the primitive Christian missionaries did not re-
late the life of Jesus, but proclaimed the salvation which
had come about in Jesus Christ."30 As to the manner in
which the gospel tradition was employed, Dibelius conjec-
tures that it "was either introduced into the preaching, or
related at its close."1

Dibelius holds that Paul received the Christian tradi-
tion from a "circle of Hellenistic churches" to which he
attached himself when he became a Christian.2? In arriving

at this conclusion, the German scholar gives credit to the

researches of experts in the history of religion.33 He also

291bid., pp. lhk-15. Dibelius finds the first category,
missionary preaching, in the sermons in Acts. But the
kerygma is only one of three elements in a typical sermon
in Acts, the other two being scriptural proof and exhorta-
tion to repentance (cf. p. 17, n. 1). Preaching during
Christian worship seems to be what Paul in 1 Cor. 14 speaks
of as prophecy (1 Cor. 14:1-6,22-25,29-32). The third cat-
egory, instruction of catechumens, is what C. H. Dodd calls
didache; cf. infra, p. 25. ’ ‘

30pibelius, p. 15.
31Ibid. Gf. infra, p. 132.

32Ibid., pp- 18-19, n. 2. Hellenistic churches with
close ties to Judaism are to be thought of as the source of
Paul's tradition. GCf. p. 29.

331vid., pp. 18-19, n. 2.
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thinks that the Hellenistic churches extended to Paul his
call to be a Christian missionary.Bh

The tradition of which Paul speaks in 1 Corinthians
15:3 came to him either at Damascus shortly after his con-
version or later at Antioch when he began his missionary
work among the Gentiles.25 Dibelius says that these
Hellenistic churches apparently "handed on to their new
converts or to the missionaries whom they sent out a short
outline or summary of the Christian message, a formula
which gave a teacher of this faith guidance for his instruc-
tion."36 He regards only 1l Corinthians 15:3-5, formulated
originally not in Aramaic but in Greek, to be the tradition
which Paul quite probably received word for word just as he

transmitted it to the Corinthians.

3hifartin Dibelius, Paul, edited and completed by
Werner Georg hilmmel, translated by Frank Clarke (Philadel-
phia: The Westminster Press, 1962¥, p. 48, says that the
conversion account as told in Acts 9, 22, and 26 "is told
all through in the style of a legend."

35Jean Héring, The First Epistle of Saint Paul to the
Corinthians, translated by A. W. Heathcote and P. J. Allcock
{London: The Epworth Press, 1962), pp. 101-102, prefers to
think that Paul received the tradition of which he speaks
in 1 Cor. 11:2 at Damascus, but does not regard that city
to have been Hellenistic. He says: "It was at Damascus,
that is in the Judaic Christianity of the Syro-Arabian
dispersion, that the Apostle was initiated into Christian-
ity, and he stayed in that area longer than elsewhere
(Gal. 1 and 2)." Damascus was where Paul also received
the traditions concerning the resurrection; cf. ibid.,

pc 158. ‘
36Dibelius, From Tradition, pp. 19,29.
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Dibelius is not as sceptical as Bultmann on the matter
of Paul's debt to Judaism. The young man from Tarsus went
to Jerusalem, Dibelius says, with the intention of receiving
a "rabbinical higher education," but did not carry out his
purposes. He never became a "fully trained rabbinical
scholar."37 The reason for concluding that he did not com-
plete this rabbinical education is that the one-sided pic-
ture of Jewish doctrine which the apostle later draws is
difficult to reconcile with a thorough Palestinian school-
ing.

Several considerations lead Dibelius to think that
Paul's position in Judaism was not the orthodox rabbinical
one. Paul's attitude toward the law, for example, was not
that of "an orthodox pupil of the rabbis."38 The apostle's
view of individual predestination also marks him off as an
unorthodox Jew.29 The eschatological ideas Paul expresses
show that he differs from the "orthodox rabbinical" posi-
tion.ho Furthermore, the mystical or gnostic tendencies in
the apostle's writings disclose that he was not allied with

the rabbis in his thinking on such matter-s.l*l Finally,

37Dibelius, Paul, p. 35.
38Ipid., pp. 33-3k.
39_115‘2., pe 35

LOTIpid.

blpig,
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Dibelius holds that Paul's advice in 1 Corinthian 7 implies
that he was unmarried, which, if true, tends to rule against
thinking of him as a "rabbinical teacher,"4?

Though he expresses caution against over-emphasizing
the Greek elements in Paul's education, Dibelius points out
that the apostle "shared in the Hellenistic civilization of
his native land."43 His ability in handling the Greek
language is cited as evidence of Hellenistic influence.
More significantly, the essentially popular style of Paul's
epistles shows that he was strongly influenced by the
rhetoric of Stoic and Cynic itinerant preachers-MF These
factors, however, do not lead to the conclusion that Paul
had formal training at a Greek university.

On the other hand, to whatever length it was pursued,
Dibelius observes, Paul's education was that of "strict
and orthodox Judaism."5 His home training is no exception.
There is an uncertain tradition that Paul's father was
connected with the Pharisaic community in Palestine, but
the evidence is quite late and probably unreliable. At any

rate, whether at Tarsus or Jerusalem, it cannot be denied

L21bid., pp. 35-36.
k3Ibid., p. 30.
LkIbid., ppe 30-31.
L5Ibid., p. 29.
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that Paul was "a Pharisee trained in the law. k6

With reservations Dibelius accepts the statement in
Paul's speech in Acts 22:3 that he was a pupil of Habban
Gamaliel. He does not feel that the passage gives justifi-
cation for the view that Paul had been taken to Jerusalem
while he was still a child.#7 Nor does the reference imply
that he was ordained. But these qualifications do not lead
to a rejection of the tradition, and Dibelius is inclined
to believe that Gamaliel was indeed Paul's teacher in
Jerusalem.48 On this point Dibelius takes a position

opposite to that of his fellow form critic Bultmann.
C. Ho Dodd

British scholars, generally speaking, have been less
sceptical with respect to the origin and preservation of
tradition in the early church. One of the most influential

of them, C. H. Dodd, for example, says:

46Tpid., p. 27.

L7Dibelius prefers to punctuate Acts 22:3 thus:  dvate-
Bpappévog b év Tff mONeL Tavty mapk Tovg médac Tapahinh,
TeTa LbevLEVOg *®aTh axpiPeLav Tod matpgou vépov. Cf. also
Richard ﬁ. Longenecker, Paul, Apostle of Liberty (New York:
Harper & Row, 1964), p. 23. :

L8Dibelius, Paul, p. 36. The hesitancy to accept the
reference in Acts 22:3 to Gamaliel as Paul's teacher was
influenced by Dibelius' regard for the views of Bousset.

In the first edition of Kyrios Christos, Bousset denied
altogether that Paul had been a pupil of Gamaliel, but sub-
sequently revised his opinion. OCf. W. D. Davies, Paul and
Rabbinic Judaism (London: S.P.C.K., 1965), p. 2.
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I believe that a sober and instructed criticism of the

Gospels justifies the belief that in their central and

dominant tradition they represent the testimony of

those who stood nearest to the facts, and whose life

and outlook had been moulded by them.49
The earliest Christians had a high regard for the historical
element in their tradition, because they held that the
events dealing with Jesus constituted the climax of all
history. Dodd's position is that the primitive tradition,
since it is based on the eyewitness testimony of those who
participated in the gospel and were the first members of
the church, is historically sound.>9

Dodd maintains that the early Christian kerygma, or
preaching of the gospel, was based on Jesus' own teaching.
His belief is "that the primitive kerygma arises directly
out of the teaching of Jesus about the kingdom of God and
all that hangs upon it.">1 He therefore sees not a wide

gap but continuity between the preaching of the apostles

and the message of Jesus.2 But he also affirms that the

49c. H. Dodd, "The Apostolic Preaching and Its Develop-
ments (New York: Harper & Brothers, Publishers, 1960],

P 56. i
50c. H. Dodd, History and the Gospel (Rev. ed.; London:
Hodder and Stoughton, 1964), pp- 72-777 :
51lpodd, Apostolic Preaching, p. 75.

52],. Cerfaux, The Four Gospels, translated by Patrick
Hepburne-Scott (Westminster, Md.: The Newman Press, 1960),
pp. 1-24, too, emphasizes the continuity between the teach-
ing of Jesus and the apostolic message. He says: "Telling
the life of Jesus and reproducing his teaching thus form
integral parts of the apostolic message. How could it be
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earliest Christian preachers always included in their pro-
clamation "some kind of recital of the facts of the life
and ministry of Jesus."53 Dodd does not regard this "reci-
tal™ as the delivery of tradition, however, but simply as
relating necessary historical data for displaying the
eschatological setting of the kerygma. The primitive form
of the kerygma, though an explication of Jesus' teaching
about the kingdom of God, did not fully express its signifi-
cance. The Pauline and Johannine interpretations, especial-
ly the latter, more fully did so. But, says Dodd, the
Fourth Gospel departed radically from the original tradition
in its interpretation of the teaching of Jesus.°% We thus
see that Dodd recognizes different stages, or at least dif-
ferent forms of the kerygma, and that in all its forms the
proclamation included "some reference, however brief, to
the historical facts of the life of Jesus."??

What is Dodd's view of the role of tradition in Paul?
He holds that the apostle received the basic outline of the

kerygma from his predecessors as orally transmitted

otherwise? The Apostles had surely to continue their apos-
tolic calling, just as Jesus had taught it to them. And
how else could they do this but by repeating the message of
the Kingdom, the teaching of Jesus, his miracles and his
death, followed by his Resurrection?" (pp. 5-6)

53Dodd, Apostolic Preaching, p. 30.

5kIpid., pe 75+
55Ipid., pe. 31.
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material.’® In other words, the content of the tradition
which Paul received was the kerygmatic outline on which was
structured the first preaching that Paul heard. According
to Dodd, the tradition was the skeletal kerygma, and the
transmitting and preserving of the tradition were accom-
plished in the act of proclamation. As Dodd puts it: "The
Kerygma is primary, and it acted as a preservative of the
tradition which conveyed the facts."57 The early church
from the beginning kept alive its memory of the gospel facts
in its preaching, not in historians' notebooks. It also
follows that the preachers of the kerygma are to be looked
upon as the traditioners in primitive Christianity.

Dodd affirms that an investigation of the apostolic
preaching should begin with the Pauline epistles, since they
are the earliest extant writings from the church.58 The
British scholar recognizes that the epistles of Paul are not
themselves the kerygma, but that they presuppose preaching
to have taken place. Since they are addressed to persons
who have in some sense already accepted the gospel, his

letters expound and defend its implications.59 Paul's

561pid., pp. 9-17-
57Ipid., pp. 55-56. |
58Dodd, History and the Gospel, p. 45.

59c. H. Dodd, The Meaning of Paul for Today (Cleveland:
The World Publishing Company, 1964), pp. 92-93.
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epistles "deal with the theological and ethical problems
arising out of the attempt to follow the Christian way of
life and thought in a non-Christian world.n60
Dodd claims to have recovered a fragmentary outline of
the kerygma from the Pauline epistles. He offers it in
outline form thus:
The prophecies are fulfilled, and the new Age is
inaugurated by the coming of “hrist.
He was born of the seed of David.
He died according to the Scriptures, to deliver us
out of the present evil age.
He was buried.
He rose on the third day according to the Scriptures.
He is exalted at the right hand of God, as Son of God
and Lord of quick and dead.
He will come again as Judge and Saviour of men. 01
This then is the outline of the kerygma which Paul adopted
from those who preached it before him.62 As Acts would sug-
gest, the same outline is the core of the Christian tradi-
tion as Dodd conceives the principle of tradition to have
been operative in the early church.
It follows reasonably that the preaching of Paul, since
it was based on the same outline, was essentially like that
of the other preachers. In connection with what Paul says

in Galatians 2:2 about suﬁmitting the gospel which he

60podd, Apostolic Preaching, p. 9.
6lIbidl, p- 170

620r, Dibelius' estimate of the formula Paul learned
from his Christian predecessors in From Tradition,

pp . 18-200
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preached to Peter, James, and John at Jerusalem, Dodd ob-
serves: "Paul himself at least believed that in its essen-
tials his Gospel was that of the primitive apostles."63
Paul stoutly maintained that on that occasion the pillars of
the Jerusalem church made no additions, but rather signified
their approval of his preaching by extending to him the
right hand of fellowship (see Galatians 2:6-9).

What then does Paul mean when he occasionally uses ex-
pressions such as "my gospel"?éh Dodd's view is that this
type of reference means only that the apostle used "a high
degree of originality" in his presentation of the message-65
We should not think that Paul's preaching had such a radi-
cally different character that it stood in opposition to
the message of the other preachers of the g05pe1.66

Dodd holds that in Paul the terms xnpdooeiv and eday-

veXileoBaL and their corresponding nouns are virtually

Synonymous.

63Dodd, Apostolic Preaching, p. 13. 'A. G. Hebert,
Apostle and Bishop: A Study of the Gospel, the Ministry and
the Church-Community (London: Faber and Faber, 1963),
pp. L5-46, endorses Dodd's conclusions regarding the sub-
stantial identity of the apostolic message.

6L4cf. Rom. 2:16; 16:25; 1 Cor. 15:1; 2 Cor. 4:3; and
Gal. 1:11.

65Dodd, Apostolic Preaching, p. 9.

66Dpodd emphasizes that "Paul's preaching represents a
special stream of Christian tradition which was derived from
the main stream'at a point very near to its source" (Apos-
tolic Preaching, p. 16). _
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The verb "to preach" frequently has for its object

"the Gospel." Indeed, the connection of ideas is so
close that xnpvooceiv by itself can be used as a
virtual equivalent for evayyehiledbai, "to evangelize,"
or "to preach the Gospel." It would not be too much

to say that wherever "preaching" is spoken of, it
always carries wigh it the implication of "good tid-
ings™ proclaimed.®7

Dodd places great importance on the distinction between
preaching and teaching, for which he uses the Greek terms
Kerygma and didache.®8 If he sees the possibility that
there was a distinction between xfpvypa and edayyéNiov in
Paul's usage, it apparently was so slight that it is of no
consequence for his discussion.®9

Paul says that he preaches "Christ," while in the
synoptic gospels Jesus preaches "the kingdom of God." The
Acts of the Apostles exhibits both types of terminology for
the proclamation. Dodd holds it is probable that Luke
thought of Paul's preaching in both ways, but admits that
Paul himself did not speak of preaching "the kingdom."70.
In this opinion, the British scholar shows consistency. He

holds that the primitive apostolic preaching was directly

67Ibid., p. 8.

68;r, Dodd, History and the Gospel, pp. 36-37; Apos-
tolic Preaching, pp. 1-2, 47, 53. odd says that Mark ;
Tconceived himself as writing a form of kerygma" (Apostolic
Preaching, p. 47)-

691mportant distinctions are pointed out below; cf.
infra, p. 117.

70Dodd, Apostolic Preaching, pp. 8-9.
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based on Jesus' own teaching.71 Dodd does not seem to have
expressed himself on the question of whether or not there
is a difference in Paul's thought between preaching "Christ"
and preaching "the Gospel."

The circumstances under which Paul acquired the tradi-
tion; which is the outline of the kerygma, are reconstructed
by Dodd as follows: Paul received the tradition of the . -
death and resurrection of Christ during the three-year
period immediately after his conversion.’?2 Dodd does not
speculate about the names of the preachers whom Paul first
heard or the place where he listened to the kerygma for the
first time with an interest in learning to preach it. But
his acquisition of the tradition must have occurred within
the three-year period immediately after Damascus, for Paul
had no direct contact with the primitive.churchrfor the
next fourteen years. During that period he could scarcely
have heard much apostolic preaching.73

Paul's possession of the tradition was in some impor-
tant way connected with his fifteen-day visit with Peter in
Jerusalem. Dodd takes note of what Paul wrote in Galatians
1:18 and makes an often-quoted remark: "At that time he

stayed with Peter for a fortnight, and we may presume they

71ibid., p. 75+
72Ibid., p. 16.
731bid.
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did not spend all the time talking about the weather."74
His wry observation is usually taken to mean that Paul
undoubtedly learned the pattern of the apostolic message
from Peter on that occasion.’”? In other words, Paul ac-
quired the basic features of the kerygma of the primitive
church from one of the Lord's closest disciples, Peter

himself.
Harald Riesenfeld

Recently, the Scandinavian scholars Kiesenfeld and
Gernardsson have called for more serious attention to the
Palestinian milieu in an attempt to understand the primitive
church.7® These two men have advocated the use of rabbinic
analogies to describe the origin and transmission of the
gospel tradition. Although both scholars have acknowledged
that form criticism has made permanent and valuable contri-

butions to our knowledge of the early church, their position

7hIpid.
75S0 also Gerhardsson, p. 298.

76Bultmann regards the rabbinic analogy valid only
for explaining the few elements of the Palestinian tradi-
tion that survive in the New Testament and for those ele-
ments that were generated in Jewish Christianity and passed
on to the Hellenistic church; cf. History, pp. 368-369.
Dibelius, on the other hand, dévotes careful attention to
rabbinic analogies in his work; cf. From Tradition,

PP 133-151 )
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actually turns its back to the form critical approach.77
The Scandinavians have much in common with Dodd, especially
on the matter of continuity between Jesus and the early
church. But Dodd emphasizes the kerygmatic outline and sees
it as the core of the tradition, with preaching as the pre-

servative of the historical facts; the Scandinavians stoutly

reject primitive preaching as the Sitz im Leben of the

origin or preservation of the gospel tradition. This re-
jection indicates differences so basic that we conclude

the work of Riesenfeld and Gerhardsson to be an essentially
new position.

Riesenfeld scores the form critics for neglecting the
relevant analogies in the Jewish concept of tradition in
the study of the formation of the gospels. In Judaism, he
insists, traditions were not possessed and shaped by "an
unlimited and anonymous multitude."78 Rather, tradition
was rigidly controlled by one who was a master of it and
passed it on to a chosen disciple. The disciple in turn
became a bearer and guardian of the tradition.?’?

The justification for using the pattern of Jewish tra-

dition and transmission as the analogy that sheds most light

77Their reaction against what they regard to be the
excesses of form criticism is indicated in the subtitle of
Riesenfeld's work The Gospel Tradition and Its Beginnings:
A Study in the Limits of 'Formgeschichte.!'

78Riesenfeld, p. 181
79Ibid., pp. 17-18.
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on the situation in the early Christian church is that "the
terminology used of the Jewish process of tradition re-
appears in the New Testament."80 Riesenfeld cites two of

the technical terms as evidence:

Lapahappéve v, "take over," Heb. gibbel, denotes the
imprinting of a tradition of doctrine with which one
has been entrusted, while mapadiddévai, "hand over,"
Heb. masar, is used of its commitment to a particular
pupil.8I ]

The identification of the terminology is a key element in
Riesenfeld's argument. Even though the terms appear in
Greek translation, they are easily recognizable. Since
there is a good amount of reliable information about the
Jewish process, responsible New Testament study should
utilize such knowledge, the Scandinavian scholar says.
Essential to Risenfeld's reconstruction is the asser-
tion that from the beginning the gospel tradition was re-
garded as "a holy Word .82 By the expression "gospel tra-

dition" he means the accounts of the words and deeds of

80Ipid., p. 17.
8lIpid.

82Both Riesenfeld and Gerhardsson use the Greek phrase
iepdgc Noyog for the concept of "holy Word," but do not ex-
plain what ancient usage, if any, it reflects. The ancient
Greeks used the term iepdg Néyog, or holy story, in refer-
ring to certain myths such as that of the kldnapplng of
Kore by Hades-Pluto. The story was part of a ritual that
was recited ceremonially and at certain appointed times
and hours during the year. The telling of the story was
supposed to keep all things as they are and as the gods
established them long ago. OCf. H. J. Rose, Gods and Heroes
of the Greeks (New York: Meridan Books, Inc., 1958),

~
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Jesus. These oral accounts were regarded with such high
esteem that they were put on a level of authority with the
0ld Testament scriptures. Evidence for the early commun-~
ity's high regard is seen in the swift action of the church
as it replaced Judas with Matthias immediately after the
ascension of the Lord. There was a great premium on persons
who by their close association with Jesus were qualified to
guarantee the authenticity of the holy tradition of his
words and deeds. The gospel tradition was handled like the
prophetic discourses and the rabbinic material. Great care
was exercised to guard it against corruption.83

From Riesenfeld's point of view, in the early church
the gospel tradition was probably never quoted verbally in
missionary preaching--at least, not at length. Instead, it
was solemnly recited in the assemblies of the believing
communi’c.y.gl+ The meetings of the disciples of the Lord in
private houses featured, among other things, a recounting of
the words and deeds of Jesus, followed by an exposition of
their significance. The practice was modeled after the
synagogue custom of reading a portion of Scripture and of

hearing an exhortation based upon it. The term "the teaching

pp. 4-5. Riesenfeld and Gerhardsson, however, use the term
as the Christian equivalent of the Pharisaic concept of oral
Torah as a form of divine revelation. Cf. Gerhardsson,

Pe 2000 :
83Riesenfeld, pp. 20-21.
84Tpid., p. 22.
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of the apostles" (Acts 2:42) is to be understood in this
sense: it includes both the recitation of the gospel tradi-
tion and the apostolic explication of it.

According to hiesenfeld, the most primitive term for
the gospel tradition is Adyog, not ebdayyéliov. He explains
that the term "gospel" stands for the missionary appeal of
the message about Jesus. Furthermore, he says, the dis-
ciples very early attained the insight that the tradition of
Jesus' holy mission was to give to the people "the New
Torah," that is, "the Word of God of the new eschatological
covenant."85 The disciples realized that Jesus' words and
deeds were a divine revelation of equal, if not surpassing,
importance to that of the Mosaic law. Since they spoke of
the sacred scriptures as God's "Word," they had no reluc-
tance in applying the same term to Jesus' teaching. Only
when the missionaries began to go out into the world with
the message was it called the "gOSpel."Bé

As for the bearers of the tradition, KRiesenfeld thinks
primarily of the apostles.87 Their functions included

preaching, community oversight, and guardianship of the

851pid.
86cf. infra, p. 103-

870scar Cullmann, "Scripture and Tradition,™ Scottish
Journal of Theology VI (June 1953), 117, stresses the norm-
ative character of the apostolic tradition. Bultmann, too,
thinks of the apostles as traditioners; cf. supra, p.10.
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gospel tradition. Since the recital of tradition took
place in the public worship assemblies in the early church,
the need for apostles to fulfill this function became
greater as the church grew and spread.88

Paul was one of the special persons in the Christian
community who was entrusted with the gospel tradition and
in turn transmitted it to his congregations. Riesenfeld
points to 1 Thessalonians 4:1 as an example of Paul's use
of the terminology of tradition:

Finally, brethren, we beseech and exhort you in the

Lord Jesus that as ye received of us (i.e. the tradi-

tion) how ye ought to walk and to please God, even as

ye do walk, that ye abound more and more.89
Since the technical term "received"90 appears in the pas-
sage, Riesenfeld concludes that a tradition has been handed
on to the community by the apostle. FKFurthermore, he assumes
that the tradition contained "words of Jesus about the
nature of discipleship and the mode of life to be followed
by the brethren."9l

Paul's fifteen-day visit with Peter in Jerusalem was

the occasion when he tested his mastery of the gospel

88Rjesenfeld, pp. 20-23.

89_]:13'_._51-. y pe 19.

9OnapéhaBov, 1 Thess. L:l. |
91Riesenfeld, p. 19. It is the next verse, however,

that suggests the gospel tradition: "For you know what
instructions we gave you through the Lord Jesus" (1 Thess.

T892 :
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tradition with the chief apostle. The reason for the
visit, Riesenfeld says, was that Paul wished to test
whether, after three years of preparation, he "had really
made the tradition of the words and deeds of Jesus his
own."92 Like Dodd, he assumes that Paul acquired the tradi-
tion during the time he spent in Arabia, immediately after
his conversion (Galatians 1:17). Apparently, however,
Riesenfeld does not think that Paul's chief source of the

tradition was Peter, but some other person, perhaps Ananias.
Birger Gerhardsson

Gerhardsson shares most of the conclusions that are
expressed by Riesenfeld and has carried out in great detail
the suggestion that the Palestinian Jewish milieu, especi-
ally the rabbinical practices, should be employed in the
study of primitive Christianity. In his important work on
tradition in rabbinic Judaism and primitive Christianity,
he sets forth such matters as the operation of Jewish
schools for the study of the Torah, describing how oral
teaching is carried and delivered to succeeding generations
of students.’? He illustrates his analysis with many

details of the theory and practice employed by the

92Ibid .
93Gerhardsson, pp. 71-189.
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rabbis.%% Against the depiction of Jewish transmission
which he has thus made, Gerhardsson then proceeds to ex-
amine the New Testament material on tradition and the act
of transmitting it in the young Christian church.95

A historical investigation of early Christian tradi-
tion, Gerhardsson holds, should begin with its relation to
the Torah. The formation of the gospel tradition was
greatly influenced by "the belief that the words and works
of Christ were the fulfillment of the Law and the Proph-
ets.n96 Against form criticism he emphatically denies that
it is possible to begin the investigation either with Jesus
or with primitive preaching.97 This insistence clearly
marks out Gerhardsson's position from that of Dibelius and
Dodd, who emphasize the preaching of the church as the

formative influence on the tradition.

94Cf. ibid., pp. 122-170, where he discusses such
matters as mnemonic techniques, use of written notes, and
measures takem to counteract forgetfulness.

95Cf. ibid., pp. 191-335. Gerhardsson limited his
study to the evidence found in the early Church Fathers,
Acts, and the Pauline epistles (p. 193). Though his in-
vestigations led to certain implications as to the origin
of the gospel tradition, he was content to reserve the lat-
ter problem for future treatment. The problem of the
gospel origins cannot be handled without an analysis of the
synoptic and Johannine material (p. 335).

96Ibid., p. 325

971bid., p. 32k.
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In the early Christian church there was a Torah tradi-
tion and there were disciples of Jesus. The written scrip-
tures continued to be recognizéd without reservation. Fur-
thermore, though their earthly teacher was gone, the church
possessed many disciples of Jesus who had memories of the
words and works of their master. Stressing the factor of
memory, Gerhardsson says:

Remembering the attitude of Jewish disciples to their

master, it is unrealistic to suppose that forgetful-

ness and the exercise of a pious imagination had too

much nand in transforming authentic memories beyond

all recognition in the course of a few short decades.98
The necessary starting-point in describing early Christian
tradition is the recognition that Jesus taught, that is, was
a teacher of the Torah.99 There were indeed other important
ways in wnich Jesué was identified besides that of teacher;
but it is basic for the problem of the gospel origins to

see him against the background of Jewish religious education

in the first century.

98Ibid., p. 329-

99Ibid., PP 325-326. Gerhardsson remarks that
Bultmann acknowledges that Jesus taught as a rabbi, but
that the form critic ignores the implications of this
fact. Cf. Bultmann, History, p. 50: "In face of the en-
tire content of the Tradition it can hardly be doubted
that Jesus did teach as a rabbi, gather disciples and en-
gage in disputations. The individual controversy dialogues
may not be historical reports of particular incidents in
the life of Jesus, but the general character of his life
is rightly portrayed in them, on the basis of historical
recollection." 3
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For Gerhardsson, the Sitz im Leben of the collection

and formulation of the gospel tradition is the collegium

of Jesus' apostles in the Jerusalem church. They exerted

their efforts on "the word of the Lord,"™ which is understood
to mean the Old Testament scriptures and the tradition from
and about Christ.l00 The work which the collegium performed
is called "the ministry of the word" and is comparable to
the labors of the rabbis in transmitting the oral Torah

(see Acts 1:25; 6:4) 101  The work of the Qumran congrega-

tion in interpreting the sacred scriptures and the sect's
own tradition also bears a resemblance to the task of the
apostles.lo2 The Jerusalem collegium was made up of
apostles of “hrist, who, because they were eyewitnesses,
transmitted the gospel tradition as its original guardians
and interpreted the Scriptures christologically.lo3
Gerhardsson's treatment of tradition in Paul is a com-
parison of evidence from the Pauline epistles with corres-

ponding rabbinic concepts-loh When Paul says that he had

lOOGerhardsson, ppe 220-225.
101cf. «<f diaxovig Tod ANdyov, Acts 6:l.
102Gerhardsson, p. 336.

103Ibid., pp. 274-288. The Twelve are viewed as the
most preeminent of the apostles: "They thus had an out-
standing position as Jesus' disciples, his eschatological

synedrion and his original-Apostles" (p. 262).
1041pid., pp. 288-323.
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once been exceedingly zealous for the traditions of his
fathers (Galatians 1:13-14), he means that he was devoted
to the study of both oral and written Torah. In Judaism he
interpreted the traditions in Pharisaic fashion (see Philip-
pians 3:5-6). The evidence of the epistles supports the
truth of the information about Paul in Acts, especially the
datum that Paul studied in the college of Gamaliel in
Jerusalem.105
Paul broke with the traditions of his Jewish elders;

Gerhardsson points out, but subsequently "knows and recog-

nizes, transmits and interprets another tradition" in its

place.106 The Swedish scholar speculates that Paul may
have effected the break with Judaism by using well-known
rabbinic practices for getting rid of knowledge that was
no longer considered useful.107 The other tradition which
Paul adopted, of course, was the gospel tradition of primi-
tive Christianity.

The fifteen-day visit of Paul with Peter in Jerusaleﬁ
is a very significant event in Paul's relationship to the
Christian tradition. Gerhardsson describes it as the meet-

ing of two rabbis, in which the object was to receive

1051pid., p. 289. Note is taken of Bultmann's rejec-
tion of Acts 22:3 as trustworthy information about Paul's
teacher.

106Gerhardsson, pe 290.
107Ipid., p. 289.
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halachic interpretation from one another-lo8 He accepts
Kilpatrick's interpretation of iogTopficar Knedav as "to get
information from Cephas" (Galatians 1:18).109 It is impor-
tant for Gerhardsson's thesis to maintain that Paul received
the Christian tradition from the Jerusalem apostles, because
of his basic assumption that the primitive tradition stood
under the special guardianship of the apostolic collegium,
which met in the holy city.llo

The problem of reconciling Paul's assertions of indeé-
pendence from human authorities with'the strong evidence
that the apostle was a Christian traditioner receives
special attention from Gerhardsson. The difficulty is most
acutely felt in attempting to understand what Paul writes
to the Galatians about not having received his gospel from

man, nor having been taught it (Galatians 1:12). His gospel

1081bid., pp. 297-298.

109G. D. Kilpatrick, "Galatians 1:18 IXTOPHZAI KHOAN"
New Testament Essays, edited by A. J. B. Higgins (Manchester:

The University Press, 1959), pp. 1l44-149, makes an excellent
presentation of the linguistic evidence that the verb
means "to get information from (Cephas)." Cf. also Fried-
rich Blichsel, " totopéw ( totopia),™ Theological Dictionary
of the New Testament, edited by Gerhard Kittel and trans-

Tated by Geoffrey Bromiley (Grand Rapids, Michigan: Wm. B.
Eerdmans Publishing Co., 1965), III, 391-396, who takes
the verb to mean "visit in order.to get to know" (p. 396).

110Cf- supra, p- 360
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came "through revelation," he says.lll Gerhardsson bases
his solution of the difficulty on a distinction between
"the gospel" and "the word of God." The ebdayyé\iov, in the
sense of the elementary message of salvation, does not in-
clude everything that is embraced under the term "the word
of God." Paul claimed to have received the message directly
from the risen Lord, but other elements in his teaching came
to him through Christian tradition.ll? As with Dodd, the
terms gospel and kerygma are regarded as close synonyms.l13

Although he is aware of the hazards of attempting to
identify various parts of the tradiﬁion which Paul held,
Gerhardsson points to the gospel tradition as a focus within
the material the apostle received. By "gospel tradition™
is to be understood "a corpus of sayings of, and about,
Christ."ll% To illustrate the relationship between this

corpus and the wider framework of apostolic preaching and

teaching, he draws an analogy with rabbinic categories:

111The clause &NAa b1’ dmoxalGvewg ’Ingod XpLowod has
no verb. In elliptical constructions of this sort, it is
usual to construe the verb of the preceding clause; cf.
F. Blass and A. Debrunner, A Greek Grammar of the New
Testament and Other Early Christian Literature, translated
by Robert W. Funk (9th-10th ed.; Chicago: The University
of Chicago Press, 1961), pp. 253-256.

112Gerhardsson, p. 273.
113cf. supra, p. 2k-
ll4Gerhardsson, p. 295.
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We may make a comparison, though we do so fully aware

of the dangers of using such a terminology, and say

that this central corpus is the mishnah to which the

rest of the Apostles' E{gaching, teaching and "legis-

lation" is the talmud.
Later he explains more fully that he regards Paul's "mish-
nah" to be "the Scriptures--Christologically interpreted--
and the tradition about and from the Lord." The apostle's
"talmud" is explained to be "that teaching which interprets
and complements (the Scriptures énd) the tradition from the
Lord."ll6

Among the rabbis, Gerhardsson reminds us, teaching was
passed on both by words and by example. During doctrinal
discussions in the rabbinical colleges, a question could be
clarified by "repeating or applying a narrative tradition
concerning the procedure of an earlier teacher."17 The
maaseh to which the pupil gave witness was looked upon as
an actualization of the teacher's position and could settle
the question under discussion. Thus it is possible to say
that, in a wider sense, everything which the apostle Paul

L hlsuchia

said and did was delivery of tradition.
principle in operation, we can see how the body of tradition

can grow and develop. Furthermore, with the growth of the

1151pid., p. 302.
1161bid., p. 303-
117Ibid., p. 18-
118Tpid., p. 291-
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tradition, the need for organizing it and controlling it is

inevitably felt with the passage of time.

In summary: The importance of the work of the Scandi-
navian scholars Riesenfeld and Gerhardsson is that they have
made a lasting contribution to the study of the origin and
transmission of the gospel tradition. As W. D. Davies says:
"They have forcibly compelled the recognition of the struc-
tural parallelism between much in Primitive Christianity and
Pharisaic Judaism."119 Though in the final analysis C. K.
Barrett rejects Gerhardsson's conclusions, he recognizes
the radical nature of Gerhardsson's thesis, saying: "On
any showing, this learned book is an important contribution
to the study of the gospel tradition; if its thesis is cor-
rect, it is one of the most important ever made."120 It is
perhaps still too early to tell whether or not Gerhardéson
has proved his case in pointing the way to the origins of
the gospel tradition. Certainly, we expect that his work
will not meet with favor from most form critics. Until
Gerhardsson convincingly applies his findings to the mater-
ial in the synoptic gospels, we must regard the rabbinical
approach to Jesus as an open question. But the legitimacy

of the method of rabbinical analogy in Paul's case, applied

119pavies, "Reflections," ppe. 33-34.

120¢. K. Barrett in a review of Gerhardsson's Memory
and Manuscript in The Journal of Theological Studies (New
Series), AiV (October 1963), 445-LL6.
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with due regard for changes that occurred after him, is a
much different matter. As a result of Gerhardsson's work,
it is not possible to take seriously any future study of
the apostle that does not fully take into account his back-

ground as a Jewish traditioner.




CHAPTER III
TRADITION IN PAUL'S JEWISH BACKGROUND

To understand rightly the role of tradition in Paul as
a Christian apostle, a designation of his place in Judaism
before his conversion must be made. Scholars increasingly
recognize that there were varieties of religious life within
Palestine before the destruction of the t.emple.1 Lven with-
in Pharisaism wide divergences are found.? The purpose of
this chapter is to investigate the concept of tradition in
the stream of Judaism in which Paul lived‘during his pre-
Christian years. The evidence of the New Testament suggests
that an investigation of the apostle's Jewiéh background

should begin with Pharisaism and its view of tradition.
Pharisaic View of Oral Torah

The high regard of the Pharisees for the oral Torah was
one of the most distinguishing traits of that segment of the

Jewish community. Oral tradition, that is, the interpretation

lkichard N. Longenecker, Paul, Apostle of Liberty (New
York: Harper & Row, 1964), p. 21, points out apocalypticism,
mystery religions, rabbinism, and Essenism, as well as the
better known categories of Sadducee, Pharisee, and Zealot.
" Also, Leonhard Goppelt, Jesus, Paul and Judaism, translated
by Edward Schroeder (New York: Thomas Nelson & Sons, 196L),

PP - 21{;-380

2%. D. Davies, Paul and Rabbinic Judaism (London:
SOP-K-C‘l, 1965), PP 8-1.5.
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and teachings derived from the written text of the Penta-
teuch, handed on and augmented by a succession of teachers,
was held by the Pharisees to be equally as binding upon the
chosen people as the written Torah.3 Their point of view
developed from a great concern that the law of God be made
relevant to the whole of human life. The Pharisees' con-
viction was that the Torah contained either eXpliciﬁly or
implicitly all the guidance needed to follow the will of
God in any of life's circumstances.* The task of the people
of God was to study the Torah and to discover its treasures
of wisdom and precept which the Lord had .put there to show
his people how to lead holy lives.?

The historic conflict of the Pharisees with the Saddu-
cees found expression in terms of differing attitudes con-
cerning the authority of the oral traditions that had grown
up alongside of the written text of Scripture.6 The New
Testament has echoes of the rift between these two powerful

parties in first century Judaism, but from Christian

3R. Travers Herford, The Pharisees (Boston: Beacon
Press, 1952), pp. 60-6L.

LHerford, p. 87.

5Ibid., pp. 98-99.

6Isidore Epstein, Judaism: A Historical Presentation,
(Baltimore, Maryland: Penquin Books, 1959], pp. 96-97, shows
that the attitudes of the Pharisees and Sadducees toward the
Torah were closely bound up with their respective views on
the role of Torah in the affairs of the Jewish state. These
views in turn grew out of a different concept of God.
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evidence alone it is not clear what their most basic dis-
agreement was./ In modern scholarship, Lauterbach has been
credited with establishing that the fundamental difference
lay in their respective views on the unwritten tradition.8
The Sadducees advocated strict adherence to the written

Torah, while the Pharisees, "sensitive to the mass needs and

mass problems, advocated a flexible interpretation of tradi-
tion, whether of the written Torah or the oral traditions
promulgated by past authorities."9

The Jewish historian Josephus left a brief notice of
the Pharisees that discloses their high view of oral tradi-
tion. He remarks that the Pharisees handed down to the
Jewish people "a great many observances by tradition from
their fathers, which are not written in the law of Moses."
The Sadducees rejected the binding authority of the tradi-
tions, however, holding that "only those observances are
obligatory which are in the written word." Josephus closes
his notice by saying that the dispute between these two
parties was great, the rich minority being in sympathy with

the Sadducees and the majority of the Jews siding with the

7cf. Acts 23:6-10, where Luke points out differences on
the resurrection, angels, and spirits.

8Herford, p. 15, says that Lauterbach'§ discovery was
first made known in an essay in the Kohler Festschrift,

1913, pp. 177-198. :

98en Zion Bokser, Wisdom of the Talmud (New York: The
Citadel Press, 1962), p. 36.
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Pharisees.10 It is interesting to note that Josephus,
writing about A.D. 93-94, speaks of the oral tradition
transmitted by the Pharisees as "the tradition of our fore-
fathers." Josephus' term is similar to that in the New
Testament for the same body of observances.il Though the
historian says that he himself as a youth briefly joined
the Pharisees,12 his statements are usually lightly re-
garded because of his "evident aloofness from the main
stream of Judaism."l3 In this instance, however, his notice
of the Pharisees' great esteem for oral tradition harmonizes
well with modern scholarship.

Each generation of Pharisaic teachers made its contri-
bution to the tradition which it passed along. Herford des-
cribes how vital the development of halachah or oral tradi-
tion was for the Pharisees.t4 Instead of allowing an ear-
lier teacher's interpretation of Torah to be forgotten with
the passage of time, the Pharisees included as part of their

disciplined study the obligation to learn and hand on from

10j0sephus Antiquities of the Jews xiii. 10. 6.

11josephus! expression is Ta éx napabédsw% TGOV nu¢é§wv
Paul speaks of "the traditions of my fathers" (Gal. 1:14),
but in the synoptic gospels the designation is "the tradi-
tion of the elders" (Matt. 15:2; Mark 7:3,5). Cf. infra;

Pe The 4
12Josephus Life 2.
13Longnecker, pp. 12-13.
14p. 83.
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teacher to pupil the results that had already been reached.

Thus a gradually lengthening chain of transmitted teaching

came into existence, made up of precept explaining precept.

Anyone trained in the Pharisaic fashion, such as Paul, would
regard it a holy obligation to pass on what he received and
to contribute the divine teachings which God had guided him
t o) formulatasls

By their dynamic concept of tradition the Pharisees
rescued the Torah from the danger of meaninglessness and
transformed it into a channel whereby God communicated ever
anew to his people. The religious life of the Jewish nation
was saved "by the exaltation of the Torah from being a
closed revelation to an open one, from a dead letter to a
letter made alive again."16 If the Sadducean view had pre-
vailed in Judaism, the wfitteﬁ text would have become less
and less meaningful for contemporary religious needs. Both
Sadducee and Pharisee revered the writften Torah, but only
the Pharisee placed such a high estimate upon the accumu-
lated insights of the previous generations of religious

teachers.l7 This reverence is what Herford calls "the real

15The portion of Christian tradition found in 1 Cor.
15:8 is probably to be regarded as Paul's contribution to
the tradition of the resurrection appearances. Cf. infra,
po 123-

L6jierford, p. 66.

17The Lssenes also highly regarded the apocalyptic
tradition in which they lived and which they actively
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significance of the unwritten Torah and of its introduction
beside the written text."18 Thus Paul speaxs with the voice
of a Pharisee who has adapted a basic principle of his for-
mer faith for service in the Christian cause when he says:
"The written code kills, but the Spirit gives life" (2 Cor.
3:6). The spirit of oral Torah has become for Paul the
spirit of Christ.19

The very success of the Pharisees in deriving secondary
legislation for daily life from the written text created the
problem of managing large quantities of oral teaching mat-
ter. Memory can carry only so much. The sheer volume of

instruction from previous generations of teachers became

developed; cf. Frank Moore CGross, The Ancient Library of
Qumran and Modern Biblical Studies (Garden City, New York:
Uoubleday & Company, 1958), pp. 147-153. If the Teacher of
Righteousness was a generic name for a succession of ortho-
dox teachers, the term may be regarded as a personification
of the oral Torah as it was taught in the Qumran community.
Cf. I. Rabbinowitz, "Reconsiderations of 'Damascus' and
'390 years' in the 'Damascus' ('Zadokite') Fragments,"
Journal of -Biblical Literature, IXXIII (1954), pp. 11-35;
also I's . Bruce, The Teacner of highteousness in the Qumran
Texts (London: The Tyndale Press, 1956], pp. 7-36, who sug-
gests Onias III as the best identification for the Teacher

of the texts.

184erford, p. 66.

19Paul's formulation of tradition was done with the
belief that-he had the "Spirit of God" (1 Cor. 7:40). Cf.

infra, P 870 b
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unmanageable without a new kind of organization.20 As a |
result, the mishnaic method of teaching was devised and
gradually replaced the older form, the midrash, for the
handing down of halachoth. The mishnaic form of legislation
meant that the halachoth were gathered and organized by
topic rather than by the scriptural texts from which they
were derived. The Zugoth, or "Pairs" are credited with
introducing the mishnaic method of teaching.Zl According
to Epstein, mishnaic collections probably existed as early
as the days of the last of the Zugoth, Shammai and Hillel
(end of the first century B.C.), if not earlier.?? The
development culminated in the great Mishnah of Rabbi Judah
the Prince (ca. A.D. 135-217), which gained such recognition
that it was studied as the canon of traditional law in the
rabbinical colleges both in Palestine and in Babylonia.23

During the early years of the first century when Paul
was a student, the halachoth of the Jewish teachers were

probably only loosely coordinated. We may assume that there

20Hervert Danby, The Mishnah (London: Oxford University
Press, 1933), p. xxii, emphasizes that the need for codifi-
cation of the halachoth was created also by the controversy
of rival teachers and contradictory traditions represented
in the oral Torah.

2lIsidore Epstein, "Talmud," The Interpreter's Diction-
ary of the Bible, edited by George Arthur Buttrick, et al.

(New York: Abingdon Press, 1962), IV, 512.
221bid. 2 L7
23Danby, p. xiii; also Herford, p. 8.
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were some mishnaic collections in use in the Palestinian
schools, including the school of Hillel where Rabban
Gamaliel taught. But it was not until the number of
halachoth had multiplied greatly and collections arose that
another important development took place in the Jewish con-
cept of tradition.?% The term halachah (singular) then took
on a generic meaning as the designation of the whole body of
interpretation of the Torah as directive. Herford gives
credit for this development to R. Akiba (d. A.D. 135), be-
cause it was he who gathered and organized a collection of
halachoth, which together with the work of R. Meir (A.D.
ca. 110-175) was used by R. Judah as the foundation of the
Mishnah. Herford thinks that R. Akiba was primarily respon-
sible "because he had arrived at the conception of the

Halachah as an organic whole, no longer a mere collection

of separate items.<>

?4The question of when the generic concept of halachah
became current in Pharisaic c1rc1es is related to the prob-
lem of Paul's use of the term mapddooig. Paul does not use
this Greek term generically of Christian teaching. The
singular noun occurs in II Thess. 3:6, where it refers to
an individual precept. The. synoptic gospels, however, use
napadodig in the singular for the whole body of Jewish tra-
dition (Matt 15:2,3,6; Mark 7:3,5,8,9, 13) The singular
appears in Col. 2: 8 where the reference is probably also
to Jewish tradition. Gf. infra, pp. 49, 89.

25Herford, p. 73.
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24The question of when the generic concept of halachah
became current in Pharisaic 01rcles is related to the prob-
lem of Paul's use of the term mapddooig. Paul does not use
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25Herford, p. 73.



51

Problem of the Rabbinic Evidence

An accurate estimate of the influence of rabbinic con-
cepts of tradition in the Pauline literature is made diffi-
cult by uncertainties regarding the validity of using the
Jewish evidence for this purpose.26 In written form, the
earliest rabbinic documents that have survived come from the
third century of our era.2’ How can evidence obtained from
the writings of third century Judaism legitimately be used
to describe thé Pharisaism and early Christianity of the
pre-destruction period?

There are scholaré who do not indicate an awareness of
the methodological problem of using the rabbinic analogy to
elucidate the New Testament writings. For example, one of
the uncritical comments on the meaning of "the traditions™
(1 Corinthians 11:2) is Craig's remark: "As the rabbis
passed on their tradition froﬁ generation to generation,
Paul passes on what he had received from the communities

before him."28 Though in a certain sense Craig's statement

26Longenecker, pp. 1-15, recognizes and deals with the
problem.

27Danby, p. xxiii, believes that the Mishnah of Rabbi
Judah the Prince was probably in written form from the
start.

28¢1arence T. Craig, "Introduction and Exegesis to the
First Epistle to the Corinthians," The Interpreter's B;ble,
edited by George Arthur Buttrick, et al. (New York: Abingdon-.
Cokesbury Press, 1953), X, 125.
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is true, it takes too much for granted. It assumes that the
methodology of tradition which Paul learnéd in the second
and third decades of the first century was much the same as
that which was taught in the rabbinical schools after
A.D. 70.

The debate among modern writers over the value of the
Talmudic literature for understanding the Jﬁdaism of the
first century of our era has been carried on vigorously.29
On one hand, there are authPrs who declare that the Talmudic
literature as a whole is not representative of the Pharisa-
ism that existed before the destruction of the temple.30
These scholars regard the rabbinic piety of the post-
destruction period to be different enough from the practice
of the Pharisees to be called a new religion. The opposite
view is affirmed also by many writers.31 These scholars are
of the same judgment as George Foot Moore, who believes that

the Pharisees, unlike the Sadducees, Essenes, and Zealots,

survived the catastrophe of the Jewish War of A.D. 66-67

29Davies, pp. 1-16, effectively criticizes the view
that the Mishnah fairly represents the Judaism of first
century Palestine but not the Judaism of the Diaspora.

3ODavies, p. 3, says: "It follows that we cannot, with-
out extreme caution, use the Rabbinic sources as evidence
for first-century Judaism. Especially is it important %o
realize that our Rabbinic sources represent the triumph of
the Pharisean party, and moreover of a 'party' within the
Pharisean party as it were, that of Johanan ben Zakkai."

31lmMost Jewish and some Gentile scholars," says
Longenecker, ps 2. :
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intact and with drastic changes of belief or practice con-
Tinued with renewed diligence their mission as teachers of
the chosen people.32 R. Johanan ben Zakkai escaped the
destruction of Jerusalem, gathered Pharisaic adherents about
him, and in the spirit of the liberal piety of the school of
Hillel began what has been characterized as the task "of
conservation, not of reformation" in Judaism.33

Emphasizing the fact thet the rabbinic tradition was
not reduced to writing until late in the second century,
forton Smith vehemently declares the work of Gerhardsson to
be an argument which "misrepresents both rabbinic and -
Christian tradition."% His criticism is directed chiefly
against the idea that in the New Testament there is evidence
of the teaching methods and mnemonic techniques known from
the rabbinic literature and that therefore the written gos-

pels preserve the ipsissima verba of Jesus. The most that

Smith will allow is that "both the gospels and Paul are a

good deal closer--most of all, in vocabulary--to rabbinic

32George Foot Moore, Judaism in the First Centuries of
the Christian Era, the Age of the Tannaim (Cambridge:
Harvard University Press, 1954), Ill, 20-22.

33Ibid., I, 131. The Hillelite form of Pharisaism be-
came dominant over the Shammaite type; cf. Moore, I, 83-87.

3lMorton Smith, "A Comparison of Larly Christian and
Early Rabbinic Tradition," Journal of Biblical Literature, .

LXXXII (June 1963), 169.
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Judaism, than were Jesus and his immediate followers."35
But such a wholesale rejection of Gerhardsson's use of the
rabbinic analogy must be regarded as prematuré and too
sweeping.36 :

Longenecker holds that the objection which emphasizes
the lateness of the Jewish sources is not insuperable. He
points out that in Pharisaism and later rabbinism "we are
dealing with a religious attitude which took great pride in
the preservation of tradition.">7 Thus, though some changes
inevitably occurred in the course of time through forgetful-
ness and adaptation of the teaching to different sets of
circumstances, changes caused by the temporal element alone
were minimal. More potent factors in producing significant
differences between the Pharisaism of the New Testament and
the rabbinism of the later period were "religious opposition
and political disaster."38 When either of these two ele-

ments are known to have been at work, caution must be exer-

cised in using the material to illustrate the Judaism or

35£bid-, PP 1714-—176-

36Gerhardsson hints that he will examine the synoptic
material in another monograph. Gf. Birger Gerhardsson,
Memory and Manuscript: Oral Tradition and Written Transmis-

sion in Rabbinic Judaism and marly Christianity, translated
b——__j——__(—__—x_——y Eric J. Sharps (Lund: C. W. K. Gleerup, 1961), p- 32L.
37Longenecker,'pp. 2-3.
381bid., pp. 3-k.
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Christianity of the first century.
Paul's Training in Pharisaism

Before his conversion the apostle Paul was trained in
Pharisaism and became an enthusiastic student of the oral
Torah of his party. According to the New Testament the most
direct evidence of his membership in the Pharisaic circle in
Judaism is found in two passages of his own: Philippians
3:5 and Galatians 1l:14. Some scholars feel that there is a
surprising paucity of references by Paul himself to his
previous Pharisaic connections.?? Others have found it
quite natural for Paul to mention only what he does. 40
Regardless of the lack of prominence of information about
his background, the evidence presented by the epistles im-
plies that Paul pursued the study and development of oral
tradition as one of the Pharisaic party.

In the Epistle to the Philippians the apostle identi-
fies himself as a former Pharisee, who was "blameless under
the law": v

If any other man thinks he has reason for confidence

in the flesh, I have more: circumcised on the eighth
day, of the people of Israel, of the tribe of Benjamin,

Sll2s o dfo Schoeps, Paul: The Theology of the Apostle
in the Light of Jewish Religious liistory, translated by
Harold Knignt (London: Lutterworth Press, 1961), pp. 51-53.

LkOcf. Donald Guthrie, New Testament Introduction: The
Pauline Epistles (Chicago: Inter-Varsity Press, 1964),
ppo 15-20- .
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a hebrew born of Hebrews; as to the law a Pharisee, as
to zeal a persecutor of the church, as to righteousness
under the law blameless. (Philippians 3:4-6)
The expression "as to the law a Pharisee" signifies that

Paul claims as his own the attitude on the Torah that was

held by the Pharisaic party.%l He identifies himself with

the views of the party in terms which suggest that he wishes

to distinguish his position clearly from other views of the
Torah, such as that of the Sadducees.*? When he calls him-
self "a Hebrew born of Hebrews," he indicates that he is a
Hebraist rather than a Hellenisﬁ among Jews. 43 Furthermore,
the boast that he was "blameless under the law" tells the
Philippians that he had mastered the traditional teaching
that the Pharisees advocated as necessary for keeping the
law per-fectly.b'l+ The passage as a whole leaves a strong
impression that in his pre-Christian days Paul had been en-
gaged in an intensive study of the Torah.

The apostle's reference in Galatians to his former way

of life also implies that he studied oral and written Torah

blog, xatd vopov Qapioatog, Phil. 3:5.

thchoeps, p. 24, emphasizes that this designation
reflects "the conservative religious tendencies of his
parents."

k350 Longenecker, p. 22, interprets  EBpaiog et
‘EBpaiwv (v. 5). The words "Are they Hebrews? So am I
in 2 Cor. 11:22 imply the same. - :

biGe, wmata dixaiogdvny tnv &v vOpy YEVOLEVOG GUEWTTOG,
Ve 60
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diligently. He says:

I advanced in Judaism beyond many of my own age among

my people, so extremely zealous was I for the tradi-

tions of my fathers. (Galatians 1:14)
The expression "the traditions of my fathers" is similar to
the designation for Pharisaic oral tradition in Josephus and
the synoptic gospels.hs Gerhardsson thinks that the Scrip-
tures are also included and that for Paul as a former Phari-
see the phrase meant "both the oral and the written Torah--
interpreted in Pharisaic f.‘a_sl'u'.on."l"6

Certain modern writers, however, urge caution in esti-
mating the extent of Paul's early training and connection
with the Pharisees. For éxample, John Knox thinks that we
may not assume that Paul as a young man was preparing him-
self for the rQPp}nate, only_that he had "an early and
active interest in rabbinical theology." ‘Paul, like every
Jewish boy who came from a devout home in a Jewish colony

in the larger cities, received his elementary education in

the local synagogue school. Knox concludes: '"VWe do not

ko5cr. xav TATP LRGY ROV Tapadooewv, Gal. l:llh; TG Ex -
napaddoewg TGV matépwv, Josephus Antiguities xiii. 10. 6;
napddooig THV npedButépuv  Matt. IoRi2emMaTkE 7805 (8T he g
equivalent phrase R 'QP T 71 I 1 1 2 B does not occur in
rabbinical literature, but 1177'3 &' N1 1aA
13" 1 2 % N occurs in the Jerusalem Talmud (j Shek.
ASd), according to Herford, pp. 84-85, n. 1. ,

46Gerhardsson,.p. 289.
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know the extent or chafécter of his education."47 Even if
the Lucan evidence is discounted, however, Knox' estimate
of Paul's training does not seem to be in keeping with the
apostle's plain assertion in Philippians 3:5 that he was a
Pharisee. As such, he was one of those who stood in the
position of a teacher of Israel and an interpreter of the
Torah. Paul the Christian apostle was one who formerly had

aspirations of sitting "on Moses' seat" (see Matthew 23:2).
Paul as a Student of Gamaliel

According to information in the Acts of the Apostles,
Paul was at one time a student of the liberal Jewish rabbi,
Gamaliel. Luke reports an incident that took place during
the early days of the Christian church which illustrates the
character of this famous teacher. In Acts 5 we read that
the Jewish authorities had Peter and the apostles arrested
for teaching in the name of Jesus. The disciples had
charged that the Sanhedrin was responsible for Jesus' death.
Some members of the High Council angrily wanted the épostles
killed, but "a Pharisee in the council named Gamaliel, a
teacher of the law, held in honor by all the people" ad-

vised that there should be no interference with such

473 ohn Knox, Chapters in a Life of Paul (New York:
Abingdon Press, 1950), p. 75.
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z-:tctivity.l+8 In rabbinic literature this Gamaliel is known
as Rabban Gamaliel L ("the Llder"). He was the grandson of
the famous R. Hillel.#? In the account of Acts, Paul him-
self identifies Gamaliel as his teacher in a speech delivered
to the mob outside the barracks in Jerusalem (Acts 22:3).
On that tense occasion he said:
I am a Jew, born at Tarsus in Cilicia, but brought up
in this city at the feet of Gamaliel, educated accord-
ing to the strict manner of the law of our fathers,
being zealous for God as you all are this day.
Thus Luke's version of Paul's advanced education is that it
was definitely Pharisaic, that it took place in Jerusalem,
and that it was begun when Paul was a quite young man .20

His teacher was one of the most illustrious rabbis in the

Judaism of his time, Rabban Gamaliel I of the school of

L8Some scholars think that Luke misplaced Gamaliel's
speech. Instead of coming at Acts 5:34-39, it should come
after Peter's miraculous escape from prison in Acts 12. So
Joseph Ward -Swain, "Gamaliel's Speech and Caligula's
Statue," Harvard Theological heview, xXXVII (October 194L),

341-349.

L9s. p. Blair, "Gamaliel," The Interpreter's Dictionary
of the Bible, edited by George Arthur Buttrick, -et al. (New
York: Abingdon Press, 1962), II, 351.

507he interpretation implied by the RSV translation
and punctuation of Acts 22:3 is that Paul came to Jerusalem
for the purpose of studying under Gamaliel. The RSV follows
the punctuation suggested by the Souter and Westcott-Hort
editions of the Greek text. The Nestle text's punctuation,
however, implies that Paul was in Jerusalem from his in
fancy. Cf. Longenecker, p. 23. :
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Hillel.”l
Some objections have been raised against Luke's infor-
mation on Paul's relationship to Gamaliel.’? Knox is highly

sceptical because of Paul's own silence: "Why does he say

nothing of his education in Jerusalem at the feet of this

distinguished rabbi?"53 Furthermore, the mention of Gamaliel
in the Acts account‘strengthens Luke's theological interest
in displaying the centrality of Jeruéalem and therefore is
under suspicion. Knox' high standards for historical verity
do not allow him to acéept the authenticity of Luke's infor-
mation. This scholar's statement of the case against
Gamaliel as Paul's fofmer teacher is well-formulated. The
evidence, howevef, heavily favors Paul's connection at one
time with the famous teacher in the school of Hillel.2k
From a wider point of view, Paul's education in Jeru-
salem at the feet of Gamaliel was proEably part of a revival

of Jewish scholarship that had begun with the installation

5lMish. Sot. 9.15 says that Rabban Gamaliel's fame lay
in the law, purity, and abstinence. Cf. Danby, p. 306.

52Gerhardsson, p. 289, n. 2, remarks that Bultmann's
scepticism with respect to the Gamaliel tradition rests-on

flimsy grounds.

53Knox, ps 35

54LCf. Schoeps, pp. 37-38, thinks that Gamaliel was
probably Paul's teacher, but rejects the view that there
is any allusion to Paul in the Talmud.
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of Koman rule after 63 B.C.72 Bokser points out that "the
oman respect for Jewish cultural and religious autonomy
produced a revival in the study of the Torah."56 “With the
Romans came stability and the resumption of Pharisaic activ-
ity that had been hindefed bf the later Hasmonean rulers.”/!
Ve may conjecturé that the renewed vigor of the Pharisaic
schools of Palestine attracted Jews of the Diaspora, such as
Paul, to study the Torah in the mother country.58

The school of Hillel, to which Gamaliel belonged, was
active in the study of hermeneutics. One of Hillel's great
achievements was the formulation of "seven rules for the
midrashic interpretation of Scripture."59 An examination of

Paul's writings shows that he knew and utilized all of

Hillel's "Seven Rules.“60 Paul's ability to see Christ in

55Moore, I, 82, points out that the Jews had more free-
dom to manage their own affairs under the procurators than
under Herod (37-4 B.C.).

56Bokser, pp. LO-k1-

5THerford, pp. Lh=48.

584illel was born and educated in Babylonia before com-
ing to Palestine to teach. His non-Palestinian background
may have given his school a cosmopolitan awareness that led
Saul, also a "foreign" Jew, to seek a master in the House of

Hillel.

59In the Mishnah, Gamaliel I is remembered for excel-
lence in the Torah: "When Rabban Gamaliel the &flder died,
the glory of the Law ceased and purity and abstinence died"
(Mish. Sot. 9.15). Perhaps Paul is speaking of a similar
mastery over Christian tradition when he 4calls certain
apostles "the glory of Christ" (2 Cor. 8:23) .

€0schoeps, p- 39-
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the Scriptures may have been influenced by an interest in

hermeneutics which he obtained in the school of Hillel under

R. Gamaliel.él

In contrast to the school of Shammai, the position of
Hillel and his followers on the interpretation of the law is
usually regarded as a more liberal one.62 The tolerant at-
titude of the Hillelite Gamaliel in Acts 5:34-39 has been
found difficult to reconcile with the hot ;ntolerance shown
by his pupil who persecuted Christians (see Acts 8:3;
9:13-14,21; Galatians 1:13,23; 1 Corinthians 15:9).63 Be-
fore the fall of Jerusalem in A.D. 70, the Shammaites were
the dominant party in the Pharisaism of Palestine.S% The
followers of Hillel repeatedly had to yield to the Shamma-

ites in their joint deliberations.és The decision reached

61David Daube, The New Testament and kabbinic Judaism
(London: The Athlone Press, 1956), pp. 3306-341, shows how in
1l Cor. 9:19-23 Paul "was drawing on a living element in Jew-
ish religion." He cites two illustrations from the Talmud
which show Hillel's practice of accommodation for the pur-
pose of winning proselytes (Bab. Shab. 3la; Ab. de-R. N. 15).

62Moore, I, 80, says that the differences between the
schools of Shammai and Hillel "fill a large room'" in Jewish
tradition. Cf. also Hermann L. Strack, Introduction to the
Talmud and Midrash (New York: Harper & Row, Publishers,

1965), Pe 109- .

63Yet, as F. I'. Bruce, The Acts of the Apostles (2nd
edition; Grand Rapids; Wm. B. Berdmans Publishing Company,
1952), p. 400, says: "It is by no means unusual for the
pupil to be more extreme than his master."

6LFDaLvies, pe 9.
65Strack, p. 109.



63

by the Sanhedrin in Acts 5:40, if authentic, must have been
an exception to the usual outcome of their differences.66
Thus we may conclude that Paul belonged to a vigorous and
liberal minority within the circle of the Pharisees before
his conversion.67

Rabbi Johanan ben Zakkai reorganized Judaism after the
fall of Jerusalem in A.D. 70, thus securing for the rabbin-
ical community the spiritual leadership of the people. With
his own disciples and others who joined him later, he estab-
lished at Jabneh an academy for the study of the Torah which
he proclaimed to be the new center of Judaism. On the basis
of certain changes that R. Johanan made, we can make several
conjectures about the Pharisaism of the preceding period.
The Sanhedrin before the first Jewish revolt had been a
national assembly which dealt with political as well as
religious issues. But the reorganized assembly, a deliber-
ative body styled along Pharisaic lines, confined itself
largely to questions of a non-political nature.®® Direct
Pharisaic involvement in political activity was greatly

reduced. Thus Paul's commission as an agent of the Sanhedrin

66Ibid., p. 302, n. 3.
67Davies, p. 9, n. 1.

68Cf. Moore, I, 85, emphasizes the difference between
the council of rabbis at Jamnia and the pre-war Sanhedrin.
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in purging the Jewish synagogues of an undesirable sect is
quite in keeping with his profession as a Pharisee.%9

Rabbi Johanan also announced that "study, prayer, the
Sabbath and holidays, the cultivation of the spiritual and
ethical life, wero declared more than adequate substitutions
for the cuit of Temple sacrifice."’Q This necessary de=-
emphasis of the importance of the Jewish holy place, lately
destroyed in the war, implies that even in Pharisaism there
was a high regard for the Temple before A.D. 70. Paul's
respect for Jerusalem is thus to be seen as .an expression of
his Pharisaic piety, not because he regarded the sacrificial
system of such great value, but because he recognized the
great authority of the three eminent courts in the sacred
precincts which interpreted the Torah. /L

Finally, as far as tradition is concerned, we may sup-
pose that many of the refinements in the technique of pre-
serving the legislation of the Jewish teachers were devel-
oped after the establishment of the Beth Din at Jabneh,

rather than before. The act of preserving the tradition

69Paul closely associates his Pharisaism with his per-
secution of the Christian church. Cf. Gal. 1:13-14; Phil.
3:5-6; Acts 8:1-3; 9:1-2; 22:3-5; 26:4-11. _

7osokser, pe 51.

71cf. Gerhardsson, pp. 214-215, on the importance of
Jerusalem as the center of the study of the Law. Iilish. Sanh.
11.2 speaks of the three courts of appeal in Jerusalem from
which an interpretation of the Law could be obtained if a
local court's decision was rejected.
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among the Pharisees at the time of Paul, though a conscious
duty of every teacher, was probably not the exacting science

that emerged later on, in the Tannaitic period.72

Oral Tradition in Christian Apostleship

>

in speaking of tradition, it is important to make a
distinction between content and method. Paul, for example,
rejected the content of much that belonged to his trans-
mitted Jewish heritage, but retained the method of oral tra-
dition. As a Pharisee, he had been taught to regard the
Torah as the greatest of the benefits which God had bestowed
upon his people. The supreme duty of man was to meditate
upon its precepts and live in harmony with them. Paul had
learned how to draw ordinances from the written text to give
guidance where life's situations called for divine instruc-
tion.73 He also learned to master the wisdom of previous
teachers whose instruction had been orally handed on to him.
But after Jesus appeared to him on the road to Damascus, the
young man from Tarsus ceased to pursue the Torah¥centered
life and dedicated himself to the risen Lord and the gospel

which he was called to preach-'“+ There is no reason to

72The Shammaites differed from the Hillelites in their
view of the principle of tradition; cf. Moore, I, 79.

73Davies, pp. 111-136.

7hMartin Scharlemann, Qumran and Corinth (New York:
Bookman Associates, 1962), pp. 38-39.
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believe that Paul rejected oral tradition as a method to be
employed in carrying out his new vocation. Oral accounts
were being passed along in Christian circles at the time
that Paul was converted. Sayings of Jesus and stories of
his trial, crucifixion, and resurrection appearances were
provavly somewhat fixed in form and passed along by methods
similar to those in Jewish circles.’?

Tradition is an inevitable development in religions
which originate in a revelation. This is true for Christi-
anity and Mohammedanism, as well as for Judaism, as Moore
has pointed out-7® At the time Paul was called to the
faith, the Christian tradition, through which the revelation
of God was made known in Christ, was still in an oral form.
Paul was therefore necessarily a traditioner, both before
and after his conversion to Christ.77 We may assume that
the practices and principles of tradition which Paul had
acquired in Pharisaic Judaism were retained and utilized by
him unless he saw that.they conflicted with his new faith in
Christ. His reverence for the Scriptures continued, but

instead of looking upon them as sources for halachoth, the

75C. H. Dodd, About the Gospels (Cambridge: University
Press, 1952), pp. 14-15. :

76Moore, [N 2 5774

774. M. Hunter, Paul and His Predecessors (London:
Nicholson and Watson, 1940), p. 62, says that Paul trans-
mitted Christian Haggadah and Halachah.
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apostle interpreted them christologically, as did the rest
of the early church.78

It is not necessary to depict Paul's position after
convefsion as a radical rejection of thé method of Pharisa-
ism. Herford thus seems to overstate the case by saying
that "Paul condemned Pharisaism in theory, as being intrin-
sically harmful because its right of existence was gone."79
That he rejected the aim of Pharisaic piety is certainly
true, but the Christian apostle utilized much of the learn-
ing he had acquired under the custodianship of the law, both
by way of concepts and method (Galatians 3:24).80 His aim
no longer was to pursue¢ righteousness according to the law,
but to serve Christ. As a Christian apostle, his activity
as a traditioner centered not in the traditions of his Jew-
ish'fathers, but in the gospel of Christ.

The presence of the terminologf of transmission, pres-
ervation, and delivery of oral traditibn in the epistles of
Paul points to the fact that the apostle held a definite
concept of tradition. The works of Riesenfeld and Gerhards-

son have rightly stressed the significance of the

78&dgar J. Goodspeed Paul (Nashv1lle. nblngdon Press,
1947), pp. 22-23.

7%erford, p. 216.

80cr, ipid. But Herford seems to draw the opposite
conclusion from Gal. 3:24, saying that Paul looked upon
Pharisaism as having fulfilled its function and no longer
serving any useful purpose.
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terminolgySl That Paul worked at Christian tradition with
the precision of the later rabbis is open to doubt, but that
he consciously followed the methodology of the rabbis of his
day seems assured. In view of his background in Pharisaic
Judaism, the evidence is strong that the concept and prac-
tice of tradition with which he worked as a Christian apos-
tle was basically that which he acquired as a raboinical
student under Gamaliel and adapted to Christian purposes.

How the apostle Paul retained and adapted Pharisaic
concepts of tradition to his Christian vocation may be
illustrated by his exhortation for imitation. In the
epistles he urged his congregations to imitate him, thus
showing that he considered himself to be a teacher of tradi-
tion by his example as well as his words, just as the rab-
binic teachers did. "Be imitators of me, as I am of Christ"
he writes to the Corinthians.82 And to the Thessalonians he
offers the conduct of Silvanus, Timothy and himself as an
example of honest labor for them to imitate, saying: '"For
you yourselves know how you ought to imitate us."83 The

apostle adopts without change one of the basic principles of

8lLists of the technical terms of Christian tradition
as used by Paul are found in Gerhardsson, pp. 288-290.

82cf. puqral pov yiveobe, xabdg €yw XpiaTod, 1 Cor.
11:1. _

€3cr. adwol yap oldate mg del pipelobe fHudc, i
2 Thess. 3:7.
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rabbinic Judaism: "The sacred traditions which were to be
learned were found in the life and actions of the teacher,
as well as in his words."sh

The significance of the role of tradition in Paul is
often underestimated in modern scholarship. Among some
writers thiere has been a tendency to stress the appearance
of Jesus to him along the Damascus road as the supernatural
source of his teaching. Un the part of others there has
been a tendency to overemphasize the originality of Paul or
the creativity of the Hellenistic church. kidderbos rightly
says of the apostle that we must not "close our eyes to the
great importance that the tradition of the early Christian
church had for nis preaching-"85 A proper assessment of
tradition in Paul has the effect of revealing the basic
continuity of his message and work with the church as it
existed before him, especially the Jewish Christian church.

In sﬁmmary: The Pharisaism of the second and third
decades of the Christian era constituted Paul's Jewish back-
ground. Those years saw intensive activity in the develop-
ment of the oral Torah. With caution the rabbinic litera-

ture may be used to describe the Judaism of the period

8lyil1lis Peter de Boer, The Imitation of Paul: An
Exegetical Study (Kampen: J. H. Kok, 1962), p. L.

85Herman Ridderbos, Paul and Jesus: Origin and General
Character of Paul's Preaching of Christ, translated by
David H. Freeman (Philadelphia: The Presbyterian and Re-
formed Publishing Company, 1956}, p. 46.
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before A.D. 70. Thus we p.
€ may learn something of Paul's life

before his conversion t istiani
O Christianity. The apostle's own

testimony supports the view that he had acquired extensive

training in the traditional teachings which were passed

along in Pharisaic circles (Philippians 3:5; Galatians 1:14).
In addition, we gain from Acts the valuable information that
Paul's teacher was Gamaliel, the illustrious rabbi of the
school of Hillel. The Hillelite branch of Pharisaism was a
liberal minority in Paul's day but dominated the rabbinic
movement after the destruction of Jerusalem. The risen
Jesus appeared to £aul along the road to Damascus, but the
apostle to the Gentiles continued to function as a tradi-
tioner. Instead of transmitting rabbinic legislation, how-
ever, he adapted Pharisaic éoncepts and methods of tradition
in carrying out his vocation as an apostle of Christ. .
In the next chapter, as we take up the role of tradi-
tion in Paul's regulation of Christian life, we will endeavar

to show how the continuity between Paul and the primitive

church manifested itself at Corinth.




CHAPTER IV
THADITLION IN THE REGULATION OF CHRISTIAN LIFE

More than fifty years ago Johannes Veiss pointed out
that the verbs mapadiddvar and mapahapfdveiv are technical
terms for delivering and receiving oral tradition.t The
noun Tapadogig, too, as he indicated, is the term for un-
written material preserved in oral form and passed on from
teacher to pupil. These terms possessed a technical char-
acter at the time of the apostle Paul and probably before.?
The purpose of this chapter is to show how certain concepts
of tradition are used by Paul in dealing with problems that
arose in the Corinthian conéregation- To do so, we must
take up, in their order, the noun mapadooig as a Christian
term, the authoritative Pauline "saying," teaching regula-

tion of life, and the delivery of commands and commandments.
The Noun Ilapadogig as a Christian Term

The noun mapdadooig appears in the Corinthian correspond-

ence as a term designating Christian tradition only one

ljohannes Weiss, Der erste Korintherbrief, in the
Kritisch-exegetischer fommentar ilber das Neue Testament (9th
edition; GB8ttingen: Vandenhoeck & Ruprecht, 1910), p. 283.

2Friedrich Blichsel, "d{dwpt, %xTA.," Theological Dic-
tionary of the New Testament, edited by Gerhard Kittel and
translated from the German by Geoffrei'v.'Bromlley (Grand
Rapids, Michigan: Wm. B. Herdmans Publishing Company, 1964),

II, 169-173.
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time, but in an important connection.? In 1 Corinthians
11:2, Paul writes: "I commend you because you remember me
in everything and maintain the traditions even as I have de-
livered them to you." What are "the traditions"4 to which
Paul refers? Commentators nhave made a wide range of sugges-
tions, but seldom is the expression explained as the Christ-

ian equivalent of the Jewish term halachoth.”

3The noun napadootlg is found as a Christian term only
three times in the New Testament: 1 Cor. 11:2; 2 Thess.
2:15; 3:6. In the ten other New Testament passages in which
MApaAdOOLg occurs, it refers to Jewish traditions. In the
gospels, the occurrences are confined to Mark 7 and Matt.
15. Three expressions appear: "the tradition of the elders"
(Matt. 15:2; Mark 7:3,5), "the tradition of men" (Mark 7R
cf. also Col. 2:8), and "your tradition" (Matt..l5:3,6; Mark
7:9-13). Paul once uses Tap&dooig in referring to his Jew-
ish heritage as "the traditions of my fathers" (Gal. 1:14).
It is significant that in the earliest passage, the plural
of the term is used in reference to Jewish traditions.
Since Paul no doubt acquired mapadodeLlS as a term for Jewish
traditions before his conversion, we may conjecture that the
plural designation is the older usage. It suggests that
Paul, at least in the second or third decades of the first
century, had not reached a unified concept of map&dooig as
the whole body of oral tradition in Judaism. R. Travers
Herford, The Pharisees (Boston: Beacon Press, 1962), p. 73,
implies that R. Akiba (d. A.D. 135) was the first to reach
"the conception of the Halachah as an organic whole, no
longer a mere collection of separate items."

Ltd¢ mapaddoerg, 1 Cor. 11:2.

S%. G. H. Simon, The First Epistle to the Corinthians,
in the Torch 3ible Commentaries (London: SCi Press, 1959),
p. 112, sees in this reference to traditions "one more bit
of evidence for the existence even at this early stage of
codes of Christian conduct and credal and liturgical formu-
laries." Archibald Kobertson and Alfred Plummer, A Critical
and Exegetical Commentary on the i'irst mpistle of St. Paul
to the Corinthians, in The international Critical Commentary
(2nd ed.; zZdinburgnh: T. & T. Clark, 1963), p. 228, explain
that just as there had been a Jewish mapddodig, there now is
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The term mapddooig in this and in the other two Pauline
passages must be cleared of certain misconceptions which
cling to it from its use in modern theological discussions.
For example, the Greek word in its transliterated form some-
times is ambiguously used as though it were a full synonym
of the English word "tradition."6 In the Faith and Order

reports we read the expression "the Tradition of the

a Christian one. The Christian map&dodig contains "the
leading facts of the Gospel and the teaching of Christ and
the Apostles." John Calvin, The First Epistle of Paul the
Arostle to the Corinthians, translated by John W. Fraser
(Grand napids, sichigan: Wm. B. Berdmans Publishing Company,
1960), p. 228, after defending the term against the papists,
declares that the mapaddéoetg to which Paul refers are mat-
ters affecting order and polity" in the congregation. But
H. L. Goudge, The First Zpistle to the Corinthians (3rd
edition revised; London: fethuen & Co., 1911), pp. 94-95,
comments perceptively:  "The 'traditions' are the statements
as to historical facts, and the doctrines and practices
built upon them, which St. Paul had received from the Lord
or the elder Apostles. These he had simply to hand on as
they were . . . . No one would understand this better than
Jewish Christians, accustomed as they had been to see the
dabbinical teaching preserved in the same way." So also
Clarence T. Craig, "Introduction and Exegesis to the First
Epistle to the Corinthians," The Interpreter's bible, edited
by George Arthur Buttrick, et al. (New York: Abingdon-
Cokesbury Press, 1953), X, 125, sees Paul's Jewish back-
ground in the term: "As the rabbis passed on their tradi-
tions from generation to generation, Paul passes on what he
had received from the communities before him." A concise
discussion of the Jewish concept of tradition is found in
Klaus Wegenast, Das Verstdndnis der Tradition bei Paulus und
in den Deuteropaulinen (Neukirchen Kreis Moers: Neukirchener

Verlag, 1962), pp. 24-33.

6For the many ways in which "tradition™ is currently
understood in a theological context, cf. Faith and Order
Findings: The Final Report of the Theological Commissions
To the Fourtn world Conference on Faith and Order, iMontreal
1963 (Minneapolis, Minnesota: Augsburg Publishing House,

1363), pp- 16-18.
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Gospel," which is said to be synonymous with "the paradosis
of the kerygma."’ Another misapplication of the Greek term
may be seen when the gospel tradition is identified as the
Christian mapddooige As we will show later, Paul's term for
the gospel tradition, in the sense of the oral accounts
which conveyed the words and deeds of Jesus, was EBGYYéKLOV-
Though it, too, was handed on orally, the gospel tradition
was not part of what the New Testament means by the term
napéboong-g Finally, it is a mistake to regard the noun

TMapadoo g in the New Testament to be a nomen actionis; it

never designates the act of transmission of tradition, but
always refers to what is transmitted.9
One of the mapaddoeig which Paul had delivered to the

Corinthians was an instruction about proper headdress at the

worship assembly. He explains that the men ought not to

ths o Rodger and L. Vischer (editors), The Fourth
World Conference on Faith and Order: The Report From
Montreal 1063 (London: SCM Press, 19064), p. 52: "Tradition
taken in this sense is actualized in the preaching of the
Word, in the administration of the Sacraments and worgnﬁp,
in Christian teaching and theology, and in mission 202 Elﬁ'
ness to Christ by the lives of the members of the Church.

8Birg Memory and Mapuscripp: Oral Eradi-
tion aﬁérﬁigtgggh%gggzggésion in Rab?inlc Juga1§? gndvbaﬁlx
Christianity, translated by bric J. bhagpetér;nn&pé%oélg'
Gleerup, 1961), pp. 290-295, explalnﬁ tcg
similarly as the whole life of the churca.
xicon of the New Tes-

B ish Le -
IWalter Bauer, A Gr???;t?iiliiteratqzzs T veaman

her parly Christlal ————F="""r1 ich (Chicago: A%
e B e ead and T Tijour Cngrich (Chicas
The University of Chicago Fress: -
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have any covering on their heads, but that the women should
wear a veil (1l Corinthians 11:3-16). In rabbinic fashion,
reasons are given and arguments advanced in support of this
practice-lo He endorses the custom as his own official pos-

ition and that of the other churches.ll

~His teaching in
these verses is an amplification of the mapddooig which he
had previously delivered to them. Though there may have
been some trouble at Corinth in this matter, it does not
seem to have been thought to be very serious, for Paul in-

troduces the subject with words of commendation (verse 2).12

10simon, p. 111, says of 1 Cor. 11:2-16: "No doubt in
this section of 1 Corinthians the Apostle reveals himself as
a child of his times. Kabbinical exegesis of the Scriptures,
and particularly the second and more primitive of the cre-
ation stories in Genesis, odd floating legends about angels,
and childhood memories, all played a part in influencing
what he writes here." George Foot lMoore, Judaism in the
First Centuries of the Christian Era, the Age of the Tannaim
(Cambridge: Harvard University Press, 1954), L, 78-79,
emphasizes the tendency of the Hillelites to use reasoning
instead of a direct appeal to authoritative tradition in
settling questions of law. He tells a story from the Jeru-
salem Talmud about Hillel's use of reasoning that has simi-
larity to Paul's method in 1 Cor. 11:3-16. The famous rabbi
reasoned all day, but did not convince his hearers of the
validity of his position until he informed them that he re-
ceived the teaching from his teachers Shemaiah and Abtalion.

llge, ovvfPerav, 1 Cor. 11:16. Gerhardsson, p. 320,
says that "by 'custom! (ovvfifeia) is meant that type of
halachah which without direct 'legislative' interference,
developed into a normative pattern of behavior: the rab-

binic equivalent is A 7 31 A ."

12jean Héring, The first Epistle of Saint Paul to the
Corinthians, translated by A. W. Heatncote ana P. J. Allcock
(London: Lpworth Press, 1962), p. 102, however, thinks that
the women of the Corinthian congregation "were becoming
emancipated and because of that were creating serious prob-

lems for the Apostle."
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Paul also regards the regular celebration of the Lord's
Supper to be one of the mapaddoeig of which he speaks in
1 Corinthians 11:2.13 He deliberately withholds praise from
the Corinthians because of the reported abuses connected
with their obscrvance of it.Llh They continue to maintain
the traditioa of holding tne meal, but in such a disgraceful
manner that there is real danger that the observance will
lose its essential character as the "Lord's Supper" (verse
20). It is important to notice that the iapdboctg in this
case is the instruction, previously given by Paul, that had
established the congregational custom of holding the meal.
The mapddootig is not the tradition which Paul repeats in
verses 23-25, but grew out of that tradition. The abuses
connected with the meal involve so basic a misunderstanding
of the supper that Paul thinks it necessary to repeat to the
Corinthians that portion of the gospel tradition on which

the observance was founded-15 Paul seems to have knowvn the

l3bﬂchsel, II, 172-173, howevgr, says that "Paul does
not recognize the.sacraments as objects of mapadobval and
napadoatg. "

1hcompare odx &maivd in 11:17 with émaivid in 11:2.

150ne of the fundamental assumptions of form criticism,
namely, that the gospel tradition circulated as independent,
self-contained units, is supported by the manner in which
Paul uses tradition here. OCf. E. Basil Redlich, Form Criti-
cism: Its Values and Limitations (London: Duckworth, 1956),
pp. 37-50,162-16L. siost of the passion narrative is an ex-
ception to this assumption, he says. Cf. also Joachim gt |
Jeremias, The Eucharistic Words of Jesus, translated from
the German by Norman Perrin (London: SCH Press, 1966), p. 69
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words to be part of a narrative, as the opening phrase "on
the night when he was betrayed" shows (verse 23).16 In
other words, the tradition of which Paul reminds the Corin-
thians is part of what he elsewhere calls the edayyé\iov or

radition. This portion of the gospel tradition is

4]
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the solemn authority behind the mapGdooig which Paul began
at Corinth. To help distinguish the two terms for tradition
in this connection, let us say that, while the mapddoagig of
the Supper continues to grow as Paul interprets it and cor-
rects the abuses, the unit of the edayyéhicv narrating the
Supper was preserved and handed on by Paul just as he re-
ceived it.17

When Paul uses the term mapadooig of Christian tradi-
tion in the other epistles, its meaning is the same as that
3ty Corinthians.18 To the Thessalonians, he writes: "So
then, brethren, stand firm and hold to the traditions which
you were taught by us, either by word of mouth or by letter”

(1 Thessalonians 2:15). A similarity to 1 Corinthians 11:2

16Jerem1as, p. 108, thinks that Paul was passing on "an
established liturgical Iormula" in 1 Cor. 11:23-25.

l7her1n g, pps 1l4k-115, holds that the preposition in
the phrase amd Tol xvplov is decisive in conveying Paul's
intent to say that the Lord is "the source of an item of
information which must have passed along the channel of tra-
dition before reaching the apostle.”

18cf. 2 Thess. 2:15 and 3:6. Since Paul seldom uses
the term for Christian tradition, it can scarcely have been
an important word in his vocabulary.
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is to be seen in the advice to "hold" to the traditions.l9
In the passage the process by which the mapaddoetig were
transmitted is indicated by the verb "to teach"; such trans-
mission can take place in writing as well as through oral
communication.<0

Paul also uses the term mapédooig in citing a previ-
ously delivered tradition to the effect that the congrega-
tion was to ostracize any member who was living in idleness

21 There were some who had abandoned

(2 Thessalonians 3:6).
their employment in the expectation of living on the charity
of the congregation. The authority behind the mapddooig in
this case was the example of Paul and his co-workers, who
worked to support themselves at the same time that they were
preaching the gospel in Thessalonica (see verses 7-12).

Thus it may be seen that a mapddooig is not necessarily con-

nected with the gospel tradition. Instead, the mapddooig in

196f. xpateite &g mapaddoeig dg d1daxOnTE, 1 Thess.
20418575

20Hermann L. Strack, Introduction to the Talmud and
Midrash (New York: Harper & Itow, Publishers, 1965), pp-.
12-20, discusses the widespread notion that there was an
interdict among the rabbis against writing down haggadic
and halachic matter. Strack concludes: "On the basis of
the data which have been presented it must be concluded
that there is nothing to point to an interdict on the writ-
ing down of Halakoth, and still less so on the writing of
haghadic matter, formally promulgated and universally recog-

nized" (p. 17).

elg . 4. Bicknell, The First and Second Epistles to the
Thessalonians (London: Methuen & Co., 1932), pp. 81-82.
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this situation was based on the command which Paul previ-
ously had given to the Thessalonians: "If any one will not
work, let him not eat" (verse 10).%% The command was sup-
ported by Paul's own example, which in rabbinic manner he
deliberately urged his readers to imitate (verse 9).23

The previous examination of passages in which Paul em-
ploys the noun napddoorg for Christian tradition leads to
the conclusion that by the term Paul means teachings that
deal with congregational practices or customs. Three appli-
cations of the term are clearly identifiable: the custom of
proper headdress in the worship assembly, the observance of
the Lord's Supper, and the command to support oneself rather
than live on congregational charity. In each instance the
authority by which Paul passes on the tradition is different.
First, he transmits the instruction about headdress as a
mapddooig simply because it was a widespread custom in the
churches. Next, in the matter of practices connected with
the Lord's Supper, he solemnly cites a part of the gospel
tradition, behind which is the authority of the Lord him-
self. FFinally, the basis of the command which Paul handed

down to the Thessalonians about the idle brother is his own

22paul "commands" (mapayyéAhouev) this tradition in the
name of the Lord Jesus Christ. On commands to the Corin-
thians, cf. infra, pp. 94-99.

233i11is Peter de Boer, The Imitation of Paul: An Exe- b
getical Study (Kampen: J. H. Kok, 1962), pp. 43-Lk.
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authoritative example and explicit precept.
The expression in which iaaﬁsocyg_appears in Galatians

suggests that Paul adapted the term from a similar concept

<>
—————

he knew in Judaism.?4 In a passage that is important for

assessing Paul's background and training, the apostle says
that he advanced rapidly in Judaism beyond his contemporar-
ies, because he was so extremely zealous for "theAtfaditions
of [my] fathers" (Galatians 1:14).%° The element of excel-
lent progress which Paul mentions impiies that he is refer-
rﬁfing-tb the educational prdgram which the rabbinical gqboéls
maintainedicCt bt el pupils learned the halachoth/which
had been accumuiatgd by the meditationlof pfevious ﬁeachers
upon the Torah and passed along for adherents of the Phari-
saic community to master and to follow.<7 The Pharisees re=-

garded the oral teaching which they transmitted to be di-

— e ———r
]

rected to the Jewish community for the regulating of its

24Herford, p. 83, connects the term mapddooig with the
halachah of Judaism.

25Cf. 1OV maTpuxdv pov mapaddoewv, Gal. 1:1k; also
supra, pp. 56-57. :
26Ernest Dewitt Burton, A Critical and Exegetical Com-

mentary on the Zpistle to the Galatians, in The international

Critical Commentary (New York: Charles Scribner's Sons,
1920), pp. 46-LS. : .

2TLeorhard Goppelt, Jesus, Paul and Judaism, trans-
by Edward Schroeder (New York: Thomas Nelson & Sons, 196L4),
p. 30, says that the Pharisee's purpose "was to win the
whole nation over to their beliefs and way of life, and
thereby to make it really God's people."
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life. It is not surprising, therefore, that the Christian
apostle continued to use mapddooig in reference to the
teééhings he handed aowﬂ for the guidance of Christién con-
gregations. Though they sefvéd different commﬁnities, the
napadéoe g of Paul's Jewish fathers and the mapaddoe g whiéh

he délivered to the Christian churches belong to the same

category of tradition.28
The Authoritative Pauline-“Saying"

An understanding of the apostle's method in the task
of regulating Christian life in the ﬁewly founded fellow-
ship at Corinth involves a recognition of the éoncept of the
authoritative Pauline "saying.“29 The "saying" is not
orainary speaking or conversation. Rather, it is a pro-
nouncement made by Paul out of his awareness as an apostle
of Christ in response ﬁo questions raised /by the Corinthi-
ans. What Paul "says" should be placed against the back-

ground of similar expressions employed by raobbinic

280f. 1QS 1:1, which introduces '"the commugal rule™ by
which the men of Qumran were to live. Cf. The begd Sea
Scriptures, in &nglish translation with introduction and
‘notes by Theodor H. Gaster (Garden City, New York: Doubleday

& Company, 1956), p. 38.

29There is no Pauline word for "saying" in this sense.
The verb Aéyw, but not AaAéw, 1s used.
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_teachers.jo The "saying" has the form of practical wisdom
which the apostle seecks to leave with the congregation for
application to future problems.

Paul uses "l say" to originate tradition which he in-
tends to be passed along by the Corinthians in his name .o+
Several times in the first epistle, Paul's response o

questions about marriage includes the term Néyw in such a

way as to draw attention to the apostle himself as the orig-

inating authority for the advice he giyes.32 Mfurthermore,

in each of these instances he cites no precedent for his

advice, either in his own previous teaching or in that of

the Lord. When the apostle introduces his statement with

ﬁiréay," he implies ﬁhat he has formuléted his position on
éh;‘matter for thé ﬁifsﬁ.timé..'Once his formulation has
been made and comuunicated, however,l?aulldoes not ihtend
that it should fall into disuse.33 His pronduncemeﬁt is to

be remembered and preserved in the congregation and applied

30The rabbinic background is discussed by David.Dgube,
The New Testament and Rabbinic Judaism (London: .The Athlone

Press, 1956), pp. 55-62.

31rhe Mishnah introduces teachings often by simply:
Rabbi Eliezer (or whoever) "says . . . "

3%+, Néyw in 1 Cor. 736,8,12,35. There seems to be a
contrast with ¢nut in 7:29.

33Herford, p. €3, gives the rationale for the preserva-
tion of tradition in Pharisaism: "It would have been folly
and contempt of the divine teaching to have allowed those
earlier results of the interpretation of Torah to be forgot-

ten almost as soon as utterea."

—
,‘.J
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“Lo‘similar_pggp;gy§“pgggdmayLarise.Bh In other words, Paul

e

consciously creates tradition with his "saying."

P

Pauline "sayings" of this nature are found in the first
epistle in the treatment of questions related to marriage.
In 1 Corinthians 7:1-7, the apostle reluctantly approves
sexual intercourse between husband and wife, though he

wishes all men had his own gift of continence.?? The reluc-

tance with which his advice is given is summed up when he
adds: "1l say this by way of concession, not of command"
(verse 6).3® Paul's own example of refraining from marriage
is commended to the unmarried and widows at Corinth also in
the form of a "saying": "To the unmarried and the widows

I say that it is well for them to remain single as I do'"
(verse 8). A third instance where the Pauline "saying" ap-
pears is in the apostle's ruling with regard to mixed mar-
riages: "To the rest LI say, not the Lord, that if any
brother has a wife wholis an unbeliever, and she consents to

live with him, he should not divorce her" (verse 12).37

34paul makes use of his previously delivered sayings.
Cfls 2 CorH13ER2n8G a0 M5 2GRS NEL R eS S SStr

35Pau.1l's ascetic tendency was shared by his teacher.
Purity and abstinence ceased when Rabban Gamaliel died.

Cf. supra, pp. 586-61.

360r. woBto dE Néyw xaTd Guyyvownv, od xat’ mitayfv,
1 Cor. 7:6; also 2 Cor. 8:8.

37cs. Toig d& Noiftoig Aéyw éyd, ody 6 xdpiog, 1 Cor.
7:12; also C. H. Dodd, Hispory and the Gospel (London:
Hodder and Stoughton, 1964), p. 40.
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Here a clear distinction exists between the Pauline "saying"
and the "saying™ of Jesus. Paul wants it to be understood
that the regulation he sets forth is issued on his own -
authority, not that of Jesus. It is probable that there was
no dominical sayiﬁg pertaining to marriage between believers
and unbelievers (verses 12—17)-38 In his words to the young
unmarried people ne admits that he does not have any pro-
nouncement from the Lord in support of his advice (verse 25).

Paul's expression of opinion is a similar form of
authoritative utterance to be retained and passed along in
his name. We need not suppose that there was a rigid for-
mula which was always used by the apostle when he wanted his
words to be preserved and transmitted. To the unmarried,
Paul writes: "I give my opinion as one who by the Lord's
mercy is trustworthy" (1 Corinthians 7:25).39 He also ven-
tures the advice that the wiﬁow should remain unmarried:
"But in my judgment she is happier if she remains as she is.
And I think that I have the Spirit of God" (verse 40) 40 1n
both these instances, Paul formulates an opinion which he -

expects to be honored and handed on in the life of the

38Robertson and Plummer, p. 141.

: 3%;+. yvipny o8 dldwpt Og Ahenuévog Bmd xvpiov mLOTOS
glvat, 1 Cor. 7:25; also 2 Cor. 8:10.

L0cr, watd TAv épfv yvdunv, 1 Cor. 7:40.

e
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congregation.hl
Apparently a Pauline opinion was a valid substitute for
a command of the Lord, if there were none of the latter to

2 What qualifies Paul to use his

fit the problem at hand.X
judgment as a substitute for the Lord's command is that he
is "trustworthy."43 He therefore requires respect for his
advice to the unmarried men and women to remain single in
view of the impending eschatological distress (1 Corinthians
7:26-40). What is noteworthy is that Paul felt the need to
ldentify the authority on which his answer to the problem is
based. le seems to have sifted through the traditions of

the sayings of Jesus he had received and was disappointed

to find that he had none which applied to the question of

Llpaul's opening words in the epistle include the ex-
hortation to the cong re"atlon to be united "in the same
judgment" (&év =i aurq yvépn, 1 Cor. 1: 12) The rabbis felt
a responslblllty to foster the unity of the people through
agreement on traditional teaching. HMoore, I, 8l, speaks of
rabbinical conference between Shammaites and Hillelites to
discuss differences in their teaching. Mish. Shab. 1.4
mentions such a conference.

thccording to Rudolf Bultmann, The History of the
bynontlc Tradition, translated by Joh1 iarsn (New York:
Harper & now, Publishers, 1963), p. 163, 'the "I- Saylngs" of
Jesus in the gospels "were predomlnantly the work of the
Hellenistic churches, though a beginning had already been
made in the Palestinian church." »But if such were actually
the case, we would not expect Paul to observe a distinction
between his opinion and commands of the Lord in this chap-

ter.

hBCf. mLotdg, 1 Cor. 7:25. VNegenast, p. 107, concludes
that Paul's contrast between his words and the Lord's com-
mand implies that the apostle's advice does not have as much 2
authority as the words of the Lord.
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"the unmarried."hk

The apostle's description of himself as "one who by the
Lord's mercy is trustworthy" is intended to strengthen his
YVOpn and distinguish it from the opinions of others. The
phrase draws attention to the fact that, though he cannot
claim that he has a direct command on the matter, he has the
Lord's endorsement of his person and character.45 He des-
crives himself as one who has received mercy from the Lord--
an allusion to the appearance of the risen Jesus who called
him into apostles‘nip-""6 One of the purposes of the act of
mercy by wnich he received his ministry was that he might be
rendered trustworthy in his new stewardship.47 Thus the
basis upon which Paul sets forth the opinion concerning the
unmarried is in the final analysis the appearance of the

risen Jesus to him on the road to Damascus. That appearance

kicf. Dodd, pp. 4LO-41.

L5cr. 1QpHab. 2:1,2. According to the Habakkuk Commen-
tary, God told the prophet Habakkuk what would happen in the
latter age, but did not tell him when it would take place.
To the Teacher of Righteousness, however, God gives the
capability of seeing the deeper implication of the prophnet's
words. Cf. The Dead Sea Scriptures, p. 252; also Martin
Scharlemann, Qumran and Corinth (New York: Bookman Associ-
ates, 1962), p. 3L4. Dodd, p. 4O, takes Paul's reference in
1 Corinthians 7:25 to God's mercy to mean "the guidance of
the Spirit which through the mercy of God is granted to be-
lievers."” The tense of the verb fnAenuévog rules against

this interpretation.

héRobertson and Plummer, 151-152.

. k7cf. muogéc in 1 Cor. 4:2; also Exovteg TNV diaxoviav
Ttavtnv, xabhg nhendnuev, 2 Cor. 4:1.
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put God's stamp of trustworthiness on Paul, not bpecause of
what he.was doing at the time, but in view of his future
task as a bearer of the Lord's message.48

The relationship betweeﬁ tradition and the Holy Spirit
in Paul's thought is indicated in the advice which he gives
to the widow on the subject of remarriage (1 Corinthians
7:40) .49 He tells her that she is free to remarry, but in
his judgment she is happier if she does not. He adds: "And
I think that I have the Spirit of God."0 Paul thus claims
the authority of the Holy Spirit for his judgment. Since he
formulated and communicated his opinions in the awareness
that he was originating tradition, he probably also regarded
tradition as valid and authoritative only if the person with
whom it originated possessed God's Spirit.

Paul's "sayings" in 1 Corinthians 7 are paralleled by
Jesus' use of similar formulae in the gOSpels-51 Many say-

ings are introduced by Néyw in the Sermon on the iount, for

thod acts similarly in justifying all sinners, Paul
says in Rom. 5:8.
L9Cr. Goudge, n. 68, on Tapostolic inspiration." Dodd,

p. 40, says that the whole seventh chapter of 1 Corinthians
is evidence that "Paul did not confuse his spiritual revel-

ations with tradition."
50cf. doxd d& udyd mvedpa 6eold €xeiv, 1 Cor. 7:40.

51p £ull discussion of the material on Jesus' sayings
is found in Bultmann, pp. 150-166. :
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example.52 There also thne formula appears: ™"You have heard
that it was said . R Rt N ca Vst o you'"53 Both Jesus
and Paul employ language similar to that of the Jewish
teachers. %

In this connection we must point out that for Paul the
term Noyog is not the designation of a small unit of the
Christian tradition. The apostle applies the term neither
to his own sayings nor to those of Jesus which he has re-
ceived.?? For Paul, the Aoyog is the whole message he
preaches, not a unit of the tradition on which it is based.
Some typical Pauline expressions in which A6Yog¢ is found
are: "the word of the cross" and "the word of God" (1 Cor-
inthians 1:18; 14:36). Usually, however, Aoyog refers to
"speech" in general, or to a message delivered at the congre-
gational worship meeting (for example, 1 Corinthians 4:19;
14:9; 2 Corinthians 11:6).56 Scholars who use the term in
contemporary discussion to designate units of tradition

should be distinguished from Paul, who does not employ the

225, g Matt. 5:18: "For truly 1 say to you, till
heaven and earth pass away, not an iota, not a dot, will
pass from the law until all is accomplished."” Cf. also

5 201, 26586412 5581165255295

'53There are six such occurrences: Matt. 5:21=-22,
27-28,31-32,33-34,38-39,43-4L. Cf. Daube, pp. 55-62.

5kGerhardsson, pp. 312-31k4, 332-334.
551 Thess. L4:15 may be an exception.

56Baver, pp. L78-480.
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term in such a sense. Gerhardsson, for example, says that
Paul received tradition in the form of doctrinal statements
called Noyor and formulated similar Aéyo. of his own which
he transmitted.”’ He cites 1 Corinthians 15:3-8 as an exam-
ple of XNoyo. which Paul received dealing with the resurrec-
tion. Likewise, the term is used in a non-Pauline sense
when it is said that "0 Ndéyog, in common with TV 2 7T i1, can
denote the whole as well as each individual element" in the
Christian tradition.®® In Paul, the AOYOS is not part of

the terminology of tradition.
Teaching as the Regulation of Life

Teaching also dealt with regulating Christian life at
Corinth and was one of the important activities that involved
the handing on of traditional material. The possibility
that Paul conducted formal schooling for all the members of
the congregation is remote.”? But that there was teaching

of some kind is indicated by the passages in which the terms

>7Gerhardsson, p. 303
58Ibid., p. 295.

DO Marrou, A History of Education in Antigquity,
translated by George Lamo (New Yorx: The American Library,
1956), p. 419, says that the expression for formal Christian
education (év Xptotd maideiq) first is used by Clement of
Fome in his epistle to the Corinthians (1 Clem. xxi. 8).

The author of the New Testament epistle to the Ephesians,
however, speaks of the maideia of the Lord, but the respon-
sibility for imparting it is the father of the family, not a

classroom teacher.
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biLddoxw and didayfl are found in the first epistle.60

in
addition, Paul names tveachers in the list of ministries
which God appointed in the church (1 Corinthians 12:26-29) S1
Since the teachers are mentioned immnediately after the apos-
tles and prophets, we may assume that they played an impor-
tant role at Corinth.

The manner in which Paul commissioned and endorsed his
associate Timothy in 1 Corinthians implies that the process
of tradition was at work in the apostle's teaching activity
at Corinth and elsewhere. In anticipation of his own visit
to the city he writes: "Therefore I am sending to you
Timothy, my beloved and faithful child in the Lord, to re-
mind you of my ways in Christ, as 1 teach them everywhere in
every church™ (1 Corinthians 4:17). The key expression in
the passage is '"my ways 1in Ghrist.“62 The term "ways" sug-
gests the halachoth of the Jewish teachers, which were im-
parted both by example and by spoken instruction. The pas-
sage shows that Pauline teaching had--at least, ideally--a
certain uniformity "everywhere-"63 By the hyperbolic expres-

sion Paul probably meant all the churches which owed their

60cf. 1 Cor. 4:17; 11:1k; 14:6,26. Neither the verb
nor the noun occur in 2 Corinthians.

61Teachers are included also in the list of ministries
in Zph. 4:11.

620f. Tag 0d6¢ pov tag &év Xproty, 1 Cor. 4:17.

63ﬂav1axoﬁ, 1 Cor. 4:17.
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founding to him and therefore accepted him as an example and
instructor. Timothy's function was to "remind" the Corin-
thians of Paul's ways, not to teach new ones.65 What is
meant is that Timothy was to repeat a body of precepts which
had originally been taught by Paul for good morals and sound
church life. It is strongly implied that the original Paul-
ine teaching to all the churches must have been in a some-
what fixed form in order that Timothy might know aow to
carry out his tack at Corinth.%0 For, since Paul says that
he taught the same "ways" in all the churches, such instruc-
tion probably fell into éertain patterns and was repeated in
the same way. Thus teaching in this passage seems to signify
the delivery of a rather wellldefined body of precepts.

One of the activities which took place at the meeting
of the congregation at Corinth was a "teaching." 1iIn 1 Corin-
thians 14:6 Paul speaks of benefiting the Christian assembly

by speaking to the believers "some revelation or Xnowledge

or prophecy or teaching."67 These activities profit them,

6hcr. év mdon éxxhnoig, 1 Cor. 4:17.
65cf. dvapviioet, 1 Cor. 4:17.

66y, . Cerfaux, The Four Gospels, translated by Patrick
Hepburne-Scott (Westminster, #d.: The Newman Press, 1960),
p. 17, points out that Paul's Christian teaching career be-
gan at Antioch, where he is numbered among the outstanding

teachers (Acts 13:1).

67cf. 7 &v adnmoxakdvet 7 év yvdoet N év mpoonteig 1
didayf, 1 Cor. 1l4:6.

.
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it is said, whereas speaking in tonpgues without an interpre-
tation does not. Similarly, the apostle includes a "les-
son"68 in his summary of edifying procedures in the assem-
bly: "When you come together, each one has a hymn, a lesson,
a revelation, a tongue, or an interpretation" (verse 26).
Craig explains that by a "lesson" the apostle had in mind
some exposition of Christian teaching, such as an interpre-
tation of 0Old Testament passages. Teachers, he says, would
be called upon to interpret scripture, just as the Christian
prophets in the congregation would be expected to provide
"revelations."69 The context in the epistle, however, does
not provide much of a hint as to the nature of the teaching.
Perhaps it was primarily an ethical exhortation on some
moral precept-7O Lt is significant that the scene where the
teaching is imparted is the meeting of the believers. The
outside world of unbelievers is not approached with the

teaching first, but with other aspects of the Christian mes-

sage. As Dodd says: "I was by kerygma, says Paul, not by
71

didache, that it pleased God to save men.™ That which

Paul calls bdidayf, however, is not as comprehensive as that

68c£, didbayfv, 1 Cor. 14:26.
6%raig, p. 208.
70Goudge, pp- 125-126.

71c. H. Dodd, The Apostolic Preaching and Its Develop-
ments (New York: Harper & brothers, Publishers, 1960), p- 8.

— bl =
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for which Luke uses the term. In Acts, the didayxf is the
whole apostolic message, as the expressions "the teaching of
the apostles" and "the teaching of the Lord" show (Acts
2:42; 13:12; see also 5:28; 17:19).

Though he uses a different verb, Paul also speaks of
instructing the Christian assembly with prophecy.72 In the
midst of his discussion of the benefits of prophecy and
tongues for the congregation, he announces his decided pref-
erence for prophecy. With prophecy he can "instruct others"
(1 Corinthians lh:l9).73 With tongues alone no one is in-
structed. Idification may take place througn tongues, but
only if there is an interpreter (verse 5). Because it works
through the mind, Paul says, prophecy is one of the better
means of instructién in the church assembly. The apostle
uses the same verb in urging the Galatians to support the
Christian teacher (Galatians 6:6). The term later came to
acquire the exclusive meaning of.Christian instruction. We
may not assume, however, that new members of the church at

Corinth were "catechized!" in the later sense of the word.74

72In Acts 13:1, Paul (as Saul) is one of the five lead-
ing "prophets and teachers" at Antioch.

73cf£. &\\ovg xatnyfow, 1 Cor. 14:19.

ThHerman Wolfgang Beyer, "xatnyéw," Theological Dic-
tionary of the New Testament, edited by Gerhard aittel and
translated by Geoifrey bromiley (Grand Rapids, bichigan:
Wm. B. Berdmans Publishing Co., 1965), 1II, 639, presses
the meaning of Gal. 6:6 too far when he says that the pas-
sage "thus establishes the claim of Tthe teacher to support,
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Delivery of Commands and Commandments

In carrying out his apostolic task as the father of the
Christian church at Corinth, the apostle Paul works with the
concepts of commanding and commandments-/? He does so within
the framework of his belief in the messiahship of Jesus and
the concept of messianic law.7® Paul continues to acknow-
ledge the Uld Testament scriptures as a source of legisla-
tion for the congregation, but he himself is no longer under
the law (1 Corinthians 9:20)-77 Instead, he is "under the
law of Christ" and therefore subject first of all to Christ's

commands.78 The tradition from and about Jesus, therefore,

and therewith confirms the validity and necessity of a pro-
fessional teaching ministry in the congregation.”

75There are a variety of terms in the Corinthian cor-
respondence which express the idea of commanding and com-
mandments. The chief terms are mapayYEAAetV, “"to charge™
(1 Cor. 7:10; 11:17), bdiatdogeiv, "to command" (1 Cor. 7:17;
9:14; 11:34; 16:1), evtolfy, "commandment" (1 Cor. 7:19;
14:37), and émitayd, "command," (1 Cor. 7:6,25; 2 Cor. 8:8).
There is an almost complete absence of these terms from the
second epistle. Cf. Gerhardsson, p. 311.

76350 Gerhardsson, p. 310. In Gal. 6:2 this concept is
expressed as "the law of Christ™ (o0 vopog Tod XpLoTod) .

77The 0ld Testament law is named by Paul in support of
his argument to be maintained by his congregatlons (1 Cor.
9:8-12; Deut. 25:4). 1t is given as proof that tongues are
a sign not for believers, but for unvelievers (1 Cor.
14:21-22; cf. Deut. 28:49). The law is also evidence that
women should be subordinate and silent in the church assem-

bly (1 Cor. 14:33-35)-

78CF. £vvouog XpiLotod, 1 Cor. 9:21. Alsg C: H. Dodd,
" ENNOMOZ XPIZTOY," Studia Paulina, edited by J. H. Sevenster
and W. C. van Unnik (Aaarlem: De krven F. Bohn N.V., 1953},

pp. 96-110.
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is of primary importance for Paul as a source of direct and
implicit commands for regulating Christian life in the Co-
rinthian congregation.

The apostle's right to be supported by his churches is
asserted on the Basis of Jesus' command. Paul says that
"the Lord commanded that those‘who proclaim the gospel
should ge t their living by the gospel" (1 Corinthians
9:14).79 He seems to be acquainted with the tradition that
is recorded in the synoptic gospels about Jesus sending his
disciples into the villages of Galilee on a preaching mis-
sion (Matthew 10:5-10; Mark 6:7-10,30; Luke 9:1-6,10;
10:1-12,17).80 According to the synoptic accounts, Jesus'
instructions on occasion of the mission were that the ‘
preachers should not take any bread, bag or money, but
should remain in one house and eat what was provided for
them.8l From this portion of the gospel tradition Paul ap-
propriates Jesus' command and applies it to his own mission
at Corinth. What enables him to transfer the instructions

to himself and Barnabas is the fact that Jesus had spoken

7%«.

’ ’ .. \ 3 ’ Z
4 xPpLog dLétglev TOIG TO EVAYYENLOV xaTayyYeMA-
ovoLV Ex Tod €v

o
§ evayyehicv v, 1 Cor. 9:14.

80cf. infra, p. 13k-

8liatthew alone says that Jesus added: "For the laborer
deserves his food" (Matt. 10:10). Luke records that in the
instructions to the Seventy (not the Twelve) Jesus said:
"For the laborer deserves his wages" (Luke 10:7). The Pas- e
torals know the maxim in the Lucan form (cf. 1 Tim. 5:18).
e e
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them "to those who proclaim the gospel™ (1 Corinthians 9:1L).
In all three synoptic accounts those whom Jesus sent out are
called apostles (Matthew 10:2; Mark 6:30; Luke 9:10). Since
Paul vigorously defends the genuineness of his apostleship,
Ve may assume that he believed that Jesus' command in the
tradition applied to all of the apostles, including himself
and Barnabas (see 1 Corinthians 9:1-—12).82

The Lord's words in the gospel tradition were also the
basis for Paul's injunction against divorce (1 Corinthians
7:10-11). The teaching of Jesus in a form similar to that
in Matthew seems to have been known by Paul, but it is im-
possible to say whether it was in the form of oral tradition

or was already in a written collection of Jesus' sayings

(see Matthew 5:31-32; 19:9).83 At any rate, the apostle

82paul's concept of apostleship is broader and earlier
than the Lucan concept. In the Pauline epistles those who
are named apostles include Andronicus and Junias (Rom.
16:7), James the brother of the Lord (1 Cor. 15:7; Gal.
1:19), Epaphroditus (Phil. 2:25), and certain unnamed "mes-
sengers of the churches™ (2 Cor. 8:23). GCf. J. B. Light-
foot, Saint Paul's Epistle to the Galatians (10th ed.;
London: Macmillan and Co., 1890), py. 92-102; also Eduard
Schweizer, Church Urder in the New lestament, translated by
Frank Clark (Naperville, Lll.; A. &. Allenson, 196l), p. 195.
Barnabas is mentioned as an apostle in Acts 1L4:4,1L, but not
in Paul's letters. It is strongly implied, however, in
1 Cor. 9:5-6. Karl Rengstorf, "amoogTéNAw, %TA.," Theologi-
cal Dictionary of the New Testament, edited by Gerhard
Kittel and translated by Geoifrey Bromiley (Grand kapids,
Michigan: VWm. B. Eerdmans Publishing Co., 1964}, I, L13-420,
sees the antecedent of Christian apostleship to be the secu-
lar institution of the T * 7 ¢! oi pre-rabbinic Judaism.

83cf. Héring, p. 52.
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faithfully interprets his Lord's thoughts in' the tradition.
The differences betweecn the synoptic and the Pauline teach-

5 3 v 3 - - 1
ings are understandable in the light of Paul s purpose of ap-

plying the teaching of Christ to the concrete situation at
Corinth.Sk Deluz suggests that the chief offenders in re-
gard to divorce were probably certain women in the congrega-
tion, so Paul's first command is that "the wife should not
separate from-her husband"™ (1 Corinthians 7:10).85

Paul himself gives commands and issues instructions to
the Corinthians about matters vital to their life in Christ.
He refers repeatedly to the principle which he follows in
deciding questions that arise concerning social adjustments
required of persons after their conversion. The principle
states that each convert should remain in the state in which
he was found at the time of his call to the Christian
faith-86 Paul mentions his "rule" four times (1 Corinthians
7:17,20,24,26). It is applied to the specificlcase of the

circumcised,87 as well as to the slave and the free man

8i'*Gaston Delux, A Companion to 1 Corinthians, edited
and translated by Grace L. %att (London: Uarton, Longman.&

Todd, 1963), p. 86.

85Ibid.
86Paul's interim ethic, so Craig, p. 8.

- . 2 N

€7Paul contrasts the ceremonial law w1th,the EVTOAalL
Oeod (v. 19). In a similar saying in Gal. 5:6, the "keeping
of the commandments of God" is replaced with "faith working _f
through love." The third form of the saying substitutes "a .

new creation" (Gal. 6:15).
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(verses 18-23). The same principle is behind the advice to
the married not to divorce and to the single not to marry
(verses 26-35). All the Pauline churches have received this
basic rule as a command from the apostle (verse 17).88

Another illustration of Paul's instructions for the
regulating of congregational life is found in the promise to
give more directions about the Lord's Supper when he comes
again to Corinth (1 Corinthians 11:34).59 On his next visit
to the city he intends to deal with other matters connected
with the observance. The apostle takes it for granted that
ne alone has the right to give directions regarding the
problems of the COngregation.go The Corinthians apparently
await his solutions. Paul's attitude is related to the as-
sertion that he is the father of the Corinthian church by
virtue of the fact that he delivered the gospel tradition to

them and is therefore its guardian and legitimate interpre-

ter (see 1 Corinthians h:l5).9l VWhatever the future

88cr. obtwg v Taig éxxAnoiaig méoalg dLATATOOWGL,
Ib [GieFes /R
890F. Td 58 Nound o¢ av ENBw diatdfopat, 1 Cor. 11l:34.

90cr. 1QS 6:1-8. The Manual of Liscipline requires
that "one who can interpret the Law™ at any time of day or
night should continually be present in any community that
numbers ten or more male members. The provision for an in-
terpreter of the Torah is made "for the harmonious adjust-
ment of their human relations.™ Cf. The Dead Sea Scriptures

pp. 49-50.

911n the Qumran community, too, regu;ation of lire took
place on the basis of tradition already given. cf. 1QS
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directions were to be, we may assume that Paul would derive
them from the tradition he raéeived just as he did the
"instructions™ he gave on the celebration of the Lord's
Supper (1 Corinthians 11:26-34) .72

We may summarize our findings thus: In various ways
the apostle Paul utilized tradition in guiding individual
and corporate life within the Corinthian congregation. He
adapted the Jewish mapaddoeig or halachic traditions for
Christian purposes and continued to use the term as a desig-
nation for such congregational matters as the custom of
proper headdress, the policy of not giving undeserved char-
ity to the "idle" brother, and the observances connected
with the Lord's Supper. Pauline "sayings," similar to the
formulations of Jewish teachers and of Jesus, were created
when the apostle provided guldance in the face of the prob-
lems that arose in the young church. The apostle thus
originated traditions which he expected to be handed on in
his name. Teaching, too, especially as it was carried on
within the worship assemblies of the Pauline congregations,
was an important activity in which tradition was a major

factor. Finally, Paul delivered the Lord's commands which

9:8-11. The Manual requires the presbyters or '"specially
holy men" not to "depart from the clear intent of the Law,"
but to "judge by the original laws in which the members of
the community were schooled from the beginning." Cf. The
Dead Sea Scriptures, p. 58; also infra, pp. 135-138.

921, Tobto d¢ mapayyéAiwv, 1 Cor. 11:17.

1 T A B R 11
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he found in the gospel tradition. On the basis of the
transmitted gospel and other authorities he formulated prin-
ciples and regulations which he handed on to the congrega-
tion. In the next chapter we look into the Corinthian cor-

respondence for the purpose of examining that which replaced

the Jewish napaddoeig at the center of Paul's concept of

tradition: the gospel.



CHAPTER V
TRADITION IN PAUL'S CONCEPT OF TH& GOSPAL

One of the most significant terms in the Pauline epis-
i

tles Tor the apostle's message is "the gggpg%fﬁl/ The pur-
pose of this chapter is to examine the role which tradition
played in Paul's concept of the gospel. The frequency with
which the noun edayyéNiov and the verb edayyehiledbat occur
in the epistles emphasizes the centrality of the gospel in
Paul's work and thoughtﬁg'!Since the same two terms are
equally prominent in the Corinthian correspondence, this

chapter is structured along lines suggested by the passages

in which the terms appear.én

; lGeorge Milligan, St. Paul's Epistles to the Thessalon-
ians (Grand Rapids, Michigan: Wm. B. Eerdmans Publishing
Company, 1953), p. 143, says that in Paul's epistles the
verb edayyehilopatr and the noun evayyeAiov "occur with a
frequency which shows how strongly he had been attracted by
them, as the most fitting terms to describe the message with
which he had been entrusted; and it is to his influence ac-
cordingly that we must look for the prominence which they
and their equivalents have since gained in the language of
Christendom." Cf. also H. G. Wood, "Didache, Kerygma, and
Zvangelion," New Testament Essays: Studies in Memory of
Thomas Walter Manson, edited by A. J. B. Higgins (Manches-
ter: The University Press, 1959), p. 312, indicates the
scope of the concept thus: "Didache and Kerygma together
make up Evangelion."

2The nounﬂgﬁgxyﬁ}&gg_occurs sixty times in the epistles
and the verb edayyeAilopat twenty times.

3The noun is found sixteen times: 1 Cor. 4:15; 9:12,
14bis, 18015 ;23505 0 2R Ciom SR aiE BTN (6 s 81 R0 Sk
10:14; 11:4,7. The verb occurs eight times: 1 Cor. 1:17;
9:16bis,18; 15:1,2; 2 Cor. 10:16; 11:7.

horif | ol
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Three important aspects of the zospel may be distin-
sulshed in Paul's use of the term edayyéNiov in the Corin-
thian correspondence. The gospel is a complex matter; Paul
did not intend the same thing each time he used the word.

First, the noun occurs as a nomen actionisgé? When this as-

pect of its meaning is dominant, the term signifies the
activity of preaching and is closely related to the verbs
edayyeNileobaL and xnpbdddeLv. Second, the term edayyéliov
1s employed as the expression for the whole content of the
message that is preached 2/ In this sense, it is the sub-

stance of what is spoken in the activity of preaching and is

7
{

similar to the xﬁpqua;é "Third, the term edayyéhicv is used
as a designation for a boay of traaltlonal materlal whose
nature is that of an auuhorltatlve standard to be ooe&éa and
respected. In this sense it is parallel with ﬂapabéceug.7
We will now examine the relevant passages in the Epistles of

Paul to the Corinthians to show how different aspects of the

term are given prominence from passage to passage.

Lgerhard Friedrich, "edayyehilopatr, xTh.," Theological
Dictionarv of the New Testament, edited by Gerhard Kittel
and translatea by ueolfrey oromiley (Grand kapids, ﬂlchlgan.
Wm. B. Zerdmans Publishing Co., 1964), II, 729.

S Thias LIl /30

8Joachim Jer emias, The Problem of the Historical Jesus,

translated by Norman Perrin (£hil auelphla. Fortress Press,
196L), p. 22, speaks of the gospel as the pre-resurrection
message of Jesus and the keryama as tne post-resurrection N

preaching by the apostles.
7cf. infra, pp. 132-135.
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EdayyéNiov as the Activity of Preacaing

One of the major emphases in Paul's concept of the gos-
pel is the activity of preaching. In some passages the
Stress lies upon the action of delivering the gospel rather
than upon what is delivered. Friedrich observes that the
derivation of the word from Old Testament and rabbinic
sources has brought about the use of the substantive gvay-

72N

YéNitov as a nomen actionis.®— In several passages in the two

epistles, the edayyéhiov thus refers to preaching, speaking
the good news, or delivering the message of glad tidings. i
The word designates the activity involved in getting the mes-
sage across to the hearers. A brief look at several of
these passages will suffice.

In 1 Corinthians 9:12, Paul speaks of the gospel as an
activity that he does not want to hinder. He says that he

and his associates endure anything "rather than put an ob-

stacle in the way of the gospel of Christ."lo In this con-

text the term means the gospel as preaching. Paul maintains

that he and his co-workers did not want to hinder the activ-

ity of preaching, so they supported themselves. By the

8Friedrich, IL, 729.

IThis meaning is found in 1 Cor. 9:12,14b; 2 Cor.2:12;
8:18; 9:13; 10:14, and possibly 1 Cor. 9:23.

-~

10cf. {va pf Tiva Eyxomiv dapev TP evayyeliw Tod
Xpiotod, 1 Cor. 9:12.
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phrase "the gospel of Christ" Paul means the message in
which Christ is the principal subject matter, although the
thought of Christ as the author of the message is also a

11 The linking of "Christ"™ with

possible interpretation.
"the gospel"™ is found elsewhere in the Corinthian correspon-
dence. In the second epistle, for example, Paul says that
his purpose for coming to Troas was "the gospel of Christ"

(2 Corinthians 2:12) .12

The apostle also reminds his
readers that he and his fellow workers were the first to
come all the way to Corinth "with the gospel of Christ"
(2 Corinthians lO:lL,)'13 From the context it is clear that
the gospel is primarily the task or activity of preaching;
Paul speaks of his "labors" on its behalf and of "work al-
ready done in another's field" (verses 16,17). |

In identifying the famous preacher whom he plans to
send to Corinth, Paul also uses the noun edayyéNLov in the
sense’ of the activity of proclamation. The preacher is

called "the brother who is famous among all the churches for

his preaching of the gospel" (2 Corinthians §:18) .15 It was

llpriedrich, II, 731.

12%cr. elc ©d edayyéhiov 7ol Xpiowol, 2 Cor. 2:12.

Lor. 2y ¢ edayyeNiy Twod XproTod, 2 Cor. 10:14, also
Floyd V. Filson, "Introduction and iZxegesis to thne Second
Epistle to the Corinthians," The Interpreter's Bible, edited
by George Arthur Buttrick, et al. {New York: Abingdon-
Cokesbury Press, 1953), X, 389-390.

ll“Cf- gv TR EL’)aYYE?\iqj: 2 Cor. 8:18.

Lo
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for his preaching activity, not for the message itself, that
the brother earned the praise of the churches. Paul does
not mean that this preacher had some sort of role within the
contents of' the message itself. rather, he means that this
preacher was especially effective in delivering the gospel.
The "gospel™ in this case has reference to preaching as the
sphere of activity in whnich the man's reputation had been
earned.l5

Out of zeal for the salvation of those to whom he
preaches, the apostle says, he has made many adaptations.l6
The eternal welfare of his hearers is his supreme zoal, and
he bends every effort to further it. "I have become all
things to all men, that I might by all means save some"
(1 Corinthians 9:22). He speaks of actively imparting the

gospel when he says that he does everything "for the sake of

the gospel" (verse 23).%7

1550me scholars identify the famous preacher with Luke,
the author of the Third Gospel; so Alfred Plummer, A Criti-
cal and sxegetical Commentary on the Second Zpistle of St.
Paul to the Corinthians, in The International Critical Com-
mentary (New York: Charles Scribner's Sons, 1915}, p. 245.

I
lOCf. David Daube, The New Testament and Rabbinic
Judaism (London: The Athlone Press, 1956}, pp. 336-341,
where the rabbinic idea of accommodation is discussed.
Paul's words here are shown to correspond with ideas in
Jewish teaching on missionary methods.

17ys. 23 continues: "that I may share in its bless-
ings" (‘iva xoivuvég adtod yévwpar ). The antecendent of
avtol is the gospel. VWhat is meant by this phrase which may
be translated "a sharer of the gospel™? Martin Scharlemann,
Qumran and Corinth (New York: Bookman Associates, 1962),
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EdayyeNileobaL as the Activity of Preaching

The verb edayyeNilevuBal in the New Testament is a
technical term in the vocabulary of the Christian church.

i S :
1 It is prominent

Perhaps it was coined by Paul himself.
in the two epistles to the Corinthians, as well as in the
rest of the Pauline corpus-19 The meaning of the verb is to
be sought in connection with the substantive evayyéltov; it
signifies basically "to bring or announce good news."20 We
now examine one of the Pauline passages to show how the verb
is related vo the aspect of tradition in the apostle's con-
cept of the gospel.

Paul's apostolic commission and the preaching of the
gospel are closely connected in his thougnt. In the first
epistle he rejects the unwholesome loyalty of the party in

the congregation who apparently claimed Pauline baptism as

pp. 32-34, takes it to mean "that I may share (with others,
as the context clearly shows) in its blessings" (p. 32).

18Plummer, p. 290.

19The verb occurs eight times in the two Corinthian
epistles and twelve other times in the Pauline corpus.

20yalter Sauer, A Greex fnglish Lexicon of the New
Testament and Other Early Christian Literature, translated
and adapted by &illiam r. Arndt and F. Wilbur Gingrich
(Chicago: The University of Chicago Press, 1957), p. 621.

AP =1 et A

——



107
a special mark of distinction.2t He points to his call:
"For Christ did not send me to baptize but to preach the

gospel" (1 Corinthians l:l?).22

According to Acts, it was f
Ananias, not the risen Jesus, who gave Paul the content of ' |
Nls apostolic commission (see Acts 9:6; 22:10). Jesus sent

him to Damascus, where he heard for the first time that he

had been chosen to preach to the Gentiles.?? ‘he fact that

Ananigs was the source from which Paul received the sub-

stance of hig apostolic instructions, however, does not con-

flict with Paul's own references to the occasion. The risen

Lord was the overwhelmingly central factor in the event of

Paul's conversion. There is no real conflict, therefore,

when he asserts that it was Christ who sent him to preach

the gospel, but neglects to mention Anemia.'-s.m+

2ljean Héring, The First Epistle of Saint Paul to the
Corinthians, translated by A. W. fdeathcote and P. J. Allcock
(London: The Epworth Press, 1962), p. 7, thinks that the
mystery religions were probably at work. Iile says that
Paul's arguments here imply "that many of the Corinthians
believed there was a kind of mystic relationship between the
baptizer and the baptized."

, R2Cf. ob vyup dméorehév pe Xpiowdg Bamtileiv &N
evayyeh ilecfau, f Cor. 1:17. :

23Johannes Munck, Paul and the Salvation of Mankind,
translated by Frank Clarxe (nichmond: John snox Pfress,
1959), pp. 19-20, holds that the account of Paul's conver-
sion in Acts 9 is the basic tradition, while those accounts
in Acts 22 and 26 are secondary.

2Libid., p. 18.
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The mediation of Ananias, as described in the two ac-
counts in Acts, gives us reason to study more closely the
first few days during which Paul lived as a Christian. Luke
relates that, in response to the Lord's instructioﬁs to him
in a vision, Ananias entered the house of Judas on Straight
Streetv (Acts 9:11-17). There he found the man from Tarsus,
Saul, whom he was told to expect, and laid hands on him.
Saul was baptized on the same occasion. In Acts 9:19 we
read a brief, but significant statement: "For several days
he (Saul) was with the disciples at Damascus."?2 The next
information that Luke provides is that Paul immediately
"proclaimed Jesus, saying, 'He is the Son of God.'" (Acts
9:20) .20 Perhaps there is an echo of the content of Paul's
first preaching in his stateﬁent to the Galatians that God
"was pleased to reveal nis Son to me, in order that I might
preach him among the Gentiles" (Galatians l:l6).27 Thus we
have Paul's own words for the fact that his apostolic call

included the directive to "preach the gospel," an activity

2sThe other two accounts in Acts do not mention the few
days of fellowship which Paul had with the Christians of
Damascus (cf. Acts 26:16-17; 26:19-20). The parallel refer-
ence in Galatians to the same period mentions that Paul went
first to Arabia and then returned to Damascus (Gal. 1:17).

Galatians thus supports Acts 9.
260 s. gxfpvooey Tov ~Inoodv, &TL obtdg EoTiv O viog
To0 Oeod, Acts 9:20.

2751, tva edayyehilwpat adtov &v Toig EOveoiv, Gal.
1SI6N
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which he refers to with the verb eﬁaYYEKICEUGGL.zg Signifi-
cantly, both Paul and Luke use the accusative of person fol-
lowing the verb of preaching as an indication of the content

of the message (Galatians 1:16; Acts 9:20).29

‘-“(-.)

If the conversion of Paul from a Jewish persecutor to a
Christian apostle was as abrupt as dMunck thinks, we must
postulate that the Damascus disciples orientated Paul in the
rudiments of the Christian faith.5® For if the apostle to
the Gentiles preached the gospel in the synagogues of Damas-
cus immediately after his conversion, the implication is
that he heard his first Christian traditions of Jesus! words
and deeds from the disciples in Damascus. According to Luke,
the message which Paul preached was the proclamation of
Jesus as the Son of God. According to Paul himself, his
first message was a preaching of the evayyéhAiov. The ac-
counts of Jesus' words and deeds, and especially the eye-
witness reports of his resurrection appearances, were the

means by which the early church professed Jesus to be the

28ruke designates Paul's preaching with xnpdoceiv in
Acts 9:20.

Ao e, fHo ML

30cf. Munck, pp. 11-24. Also J. J. Schoeps, Paul: The
Theologzy of the ﬁpoctle in the Light of Jewish Religious
History, translated by oarold Knight (London: Lutterworth

Press, 1961), pp. 53-58.
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con of God. On the basis of these considerations, it is
probable that the Christians at Damascus passed along to
Paul the edayyéNiov in whatever form it had acquired in the
traditionary process by that early date. On the basis of
the primitive gospel tradition handed on by the disciples
at Lamascus, Paul engaged for the first time in the activity

which he designates with the verb ebayyeNileobaiL, "to preach

the gospel.™
Knpdoogeiv as the Activity of Preaching

The verb unpdooeiv is another significant term in
Paul's vocabulary for the activity of preaching. It occurs
frequently in the Corinthian epistles and in all instances
refers to proclaiming the Christian message-32 To a large
extent this verb is synonymous with edayyeliecbai, and most
scholars regard the two terms as interchang;ea‘ole.33 As Paul
uses these verbs of preaching, however, there is a differ-
ence between them that is important for an estimate of his

concept of tradition. Whereas the verb edayye\hileobal

31cr. Mark 1:1, "The beginning of the gospel of Jesus
Christ, the Son of God." The KkSV follows Codices Vaticanus

and Bezae here.

32 Gorl. 12235 927,051 0 2E AR Com 1T s
1l:Lbis. The verb is used of oreauhlnb the Jew1sh doctrine
of circumcision in Gal. 5:11.

930 H. Dodd, The Apostolic Preaching and Its Uevelop-
ments (New York: darper & Brothers, Publishers, 1960), pe 8.
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cannot obe understood apart from the tradition of the words
and deeds of Jesus, there is no such element of tradition
directly connected with xnpdocoeiv. Both are verbs of preach-
ing, but edayyehi{lecbai designates preaching that is based
on the gospel tradition and utilizes different portions of
it as oral texts.ot

The distinguishing element of »npdooeLv is that it de-
notes preaching centered on Christ as a person. What is
strixing about the use of the verb in Paul's letters to the
Corinthians is the frequency with which itlappears with the
accusative of person. In ﬁost cases, Paul speaks of pro-
claiming "Christ" or "Jesus."35 The verb seems so strongly
VO require a person as grammatical object that Paul uses
prolepsis to avoid a construction that would show it to be
a regular verb of discourse (1 Corinthians 15:12).36 Though
the subject matter may vary considerably, all such preaching
is governed by the idea of proclaiming the significance of
the person of Christ. For example, Paul's warning against

false apostles who preach "another Jesus" is directed against

intruders who advocate a different understanding of the

3hps will be more fully discussed infra, pp. 129-131.
Sl L (heres IR sgatas 2 (Gereo LRI g5, IULRIMGNS

36F. Blass and A. Debrunner, A Greek Grammar of the New -
Testament and Other bkarly Christian Literature, translated

by nooert Ww. Funk (Chicago: ihe University of Chicago Press,

19618 OLIN2 521
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person of Jesus (2 Corinthians ll:b).37 Paul preached
Christ as one who was "crucified" (1 Corinthians 1:23),
"raised from the dead" (1 Corinthians 15:12), "Son of God™"
(2 Corinthians 1:19; see Acts 9:20), and "Lord" (2 Corin-

thians 4:5; see 1 Corinthians 12:4).
EdayyéNiov as the Content of Preaching

A second major emphasis in Paul's concept of the gospel
1s on the content of the message he and others preached at
Corinth. Several passages employ the Wword in this general
and older sense.38 ‘hen sﬁayyékLov is not a designation for
the activity of preaching and.does not carry the connotation
of tradition, it usually denotes the content of what Paul
preached. In substance the edayyéhiov is the good news of
God's act of bringing salvation.39

Paul employs edayyéNiov in its earlier Christian sense
as the message of the joyful news of the coming of God's
kingdom. In his argument for the right which he and Barna-

bas have to receive sustenance from the Corinthians, the

_ 37Rudolf Bultmann, lixegetische Probleme des Zweiten
Korintherbriefes (Darmstadt: Wissenschaftliche buchgesell-

schaft, 1963), pp. 23-30.
38 riedrich, I, 722. Cf. 1 Cor. 9:1k; 2 Cor. L:3-L;
11:7, and probably also 1 Cor. 9:23.

39%4illizan, p. 143. Friedrich, 1I, 730, says: "For
Paul the heart of the good news is the story of Jesus and
His suffering, death, and resurrection.”
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apostle says that the Lord commanded that "those who pro-
claim the gospel should get their living by the gospel!
(1 Corinthians 9:14).h0 In the expression "those who pro-
claim the gospel" Paul uses the noun edayyé\iov as a desig-
nation of what is pr‘eacl'u:-zd.hl As we noted above, Paul's
citation of Jesus' comumand on the subject of material sup-
port for the gospel preacher is a reference to that portion
of the tradition recorded by all the synoptic writers (see
Matthew 10:1-15; Mark 6:7-13; Luke 9:1-6; 10:1-12).%% Jesus
sent out his disciples as preachers of the gospel into the
villages of Galilee and ordered them to depend on their
hearers for food and l@dging.h3 An idea of the content of
the message can be derived from the synoptic accounts. It
was a call to repentance (Mark 6:12), an announcement that
the kingdom of God had come near (Luke 9:2; 10:9,11), and a
proclamation that thé kingdom of heaven is at hand (Matthew

10:7). Such is the synoptic description of the message to

; LOcr, toig 1o edayyéNLov xaTtayyéANovaoLv év Tod
evayyehiov €fAv, 1 Cor. 9:1L.

blfFriedrich, II, 729.

L2The fact that Paul knows this command of Jesus is
discussed supra, p. 95.

L3cf. Matt. 10:10, "the laborer deserves his food."
Paul calls those whom Jesus sent out "the proclaimers of the
gospel” (ol ©o edayyéhiov xatayyéAhovtegs 1 Cor. 9:14).
ilatthew refers to them as "these twelve disciples" (10:1)
and "the twelve apostles" (10:2) before they are sent out;
Mark and Luke speak of them as "the apostles"™ when they
return (Mark 6:30; Luke 9:10).
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which Paul refers in 1 Corinthians 9:1Lk as the eﬁayyéktov.hh
Thus the passage is a significant indication that Paul used
the same term to designate the message that Jesus' disciples
preached as he used to designate his own preaching.h5

When the apostle refers to the fact that his message is
not comprechended by unbelievers, he characterizes it as the
message of Christ's glory, whose light not all men sece
(2 Corinthians L:4). He admits that, in a certain sense,
als gospel is veiled (verse 3). Blindness comes from the
god of this world, who works not actually on the message it-
self, but on the minds of those wno hear it. Paul says that
what the unbelievers do not see is "the light of the gospel
of the glory of Christ" (verse h)-h6 The expression is dif-
Ticult to assess with precision, but it seems to mean the
following: Christ, who as a human being has God's image,

has in addition a glory about him as the new Man, perfectly

created and heading a new human race. The gospel is the

Lkbr1l three synoptic writers use #npdodeLv to designate
what the twelve disciples were to do, whereas Paul uses

XATAYYENNE LY.

k5since the message of the twelve on their mission into
the Galilean villages was an extension of Jesus' own mission,
1 Cor. 9:1L shows that Paul also regarded Jesus' message to

be a preaching of the edayyéhtov.

boor. <dv gutiopdy Tod edayyehiov Tiig d6Eng Tod
XpiLotod, 2 Cor. L:iL. Plummer, p. 117, says that Paul's
reference to the gospel here means 'the gospel which con-
tains and proclaims the glory of the lessiah.™ As such, he
says, it is directed against Judaizers, who emphasized the
glory oi Moses.
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story of how Christ displayed his glory to men during his
earthly ministry and in his resurrection and ascension."r7
In other words, the gospel is the message of Christ's
heavenly glory. t 1is a message that has a radiance which
not all men can see; those who do not believe cannot see
its heavenly light.

The apostle's reminder to the Corinthians that he
prcacned God's gospel to them without cost is another in-
stance where Paul has in mind primarily the content of the
zospel message (2 Corinthians 11:7)-’+8 In providing the
message free of charge, he says, he humbled himseli so that
the Corinthians might be exalted. In a similar discussion
in another epistle Paul speaks of working so that he might
not burden any one while he was preaching to them "the gos-
pel of God" (1 Thessalonians 2:9).1+9 In both cases he calls
it "God's message" to contrast its inestimable value with
the fact that he did not ask for material support from the
people to whom he preached it.5o Thus the apostle tells the
Corinthians that his wages for working at his trade of tent-

making come in the form of the privilege of being able to

L7Munck, pp. 568-61, thinks that the passage is contrast-
ing the d8fa of Moses with the d6fa of Paul himself, not
Jesus. ; :

W8or. dbupeav To Tod Beod gbayyéNtov Tod Beod,

2 C o N

L90f. &xnpdfapev elg dpdg 7o edayyéhiov Tod Beod,
1 Thess. 2:9.

5030 Filson, X, 395; Plummer, p. 303.
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preach a "free" gospel to them (1 Corinthians 9:18) .1
Kfpvypa as the Content of Preaching

The noun »flpuypa, in transliterated form, is often
found in contemporary theological literature and is usually
treated as one of the most important expressions for early
Christian preaching. €. H. Dodd set himself the task of re-
covering from the Pauline epistles "some indication at least
of the character and content of Paul's preaching, and not
only his distinctive preaching, but of what he preached in
common with other Christian missionaries."?? He speaks of
the Pauline "kerygma" and regards the "gospel'" to be a syn-
onyimnous eXpression.53 Similarly, the corresponding verbs
are "virtual equivalents.“54 As we have pointed out above,
Dodd's view is that the kerygma preserved the gospel tradi-
tion.55
. An examination of Paul's use of the terms xflpvypa and
EﬁaYYéKLov, however, shows that in his epistles they are

distinguishable. The noun ebdayyéAiov, for example, occurs

51cr. fva edayyeh{épevog dddmavov Ofigw To evayyéNiov,
1 Cor. 9:18. In this passage, gedayyeAileofaL seems to mean
the same as TiBnut ©O edayyéNiov.

52p. 9.

>3 Tbid D Rlor

54.Lbidl, po 8-

551bid., pp. 55-56. Cf. supra, p. 22.
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much more often in Paul than the term xﬁpqua.56 For this
eason we may say that the two terms do not have equal prom-
inence in Paul's thougnt. There are also differences from
the standpoint of word-formation, but they are largely a
matter of nistorical ihterest only and do not significantly
affect New Testament usage.57 That the two terms are
closely related and yet distinguishable is shown by the com-
bined expression "my gospel and the preaching of Jesus
Christ" (RKomans 16:25).58 '

A study of the relevant passages in the Corinthian cor-
respondence disclose that there is no aspect of tradition
with xfpuvypa, such as there is with the gospel (see 1 Corin-
thians 15:1-3). \Vhen Paul speaks of his message as xfpuypa,
he has in mind his own distinctive method of proclaiming the
significance of Christ. He reminds his readers of the first
moments of the Christian mission at Corinth and the manner
of his approach to them in those days: "My speech and my

message were not in plausible words of wisdom, but in

564nereas evayyéNLov occurs sixty times in the corpus
paulinum, xfpvypa is found only six times: Rom. 16:25;
1 iCorsmlsRl ;2 L5 1 a2 T i e Wi p I/ it U SRl e

5Tedayyéhiov is derived from eddyyehoc (messenger),
while x#flpvypa is a formation from %npvx-. Cf. Friedrich,
IT, 721-722; also, "xfjpvE,"™ Theological Dictionary of the
New Testament, edited by Gerhard hittel and translated by
Geolfrey bSromiley (Grand Rapids, ichigan: Wm. B. Berdmans
Publishing Company, 1965), ILL, 714-715.

58r. o edayyéhtév pov xal o6 xfpuvypa Inood XpLoTod,
Rom. 16:25.
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demenstration of the Spirit and power" (1 Corinthians 2:4) .59
The implication is that the apostle has the freedom to shape
the proclamation as he sees fit, but he chooses not to do so
with "wisdom." The contrast with edayyéNLov may be illus-
trated with the parallel expression in homans 2:16. He says
that the Gentiles who do by nature what the law requires

now that what the law requires is written on their
earts, while their conscience also bears witness and

F ir conflicting thoughts accuse or perhaps excuse

m on that day when, according to my gospel,®0 God
Zes the secrets of men by Christ Jesus.

r]

g

ettt 5 m

n
u

2.0 ©

"My gospel™ means that a day of judgment of the nations by
Uhrist is one of the teachings the apostle knows from the
gospel tradition he has received (see Matthew 25:31—1-,6).6:L
The New Testament evidence points to the conclusion
that xfpuypa was not a widespread term for the whole Chris-

tian proclamation in the early church.62 Paul knew it and

Tt Nbyog pov xal 76 xfipvyud pov, 1 Cor. 2:4.
Archibald iiobertson and Alfred Plummer, A Critical and Exe-
getical Commentary on the First Epistle of St. Pzul to the
Corinthians, in The International Critical Commentary (2nd
ed.; mcinburgh: T. & T. Clark, 1963), p. 32, regard xfpuypa
here to be the act of proclamation.

60Ct. watd To edayyENLOV Wov.

€l e, Friedrich, II, 730, says that Rom. 2:16 refers to
"the preaching of the eschatological day of judgment" as
part of the gospel.

62Outside the Pauline literature xfpvypa is found only
in reference to the preaching of Jonah (Matt. 12:41; Luke
11:32). The Short inding of Mark has the word in the ex-
pression "the sacred and imperishable proclamation of eter-
nal salvation." Though Dodd relies heavily on the sermons
in Acts for the recovery of what he calls the primitive
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used 1t in 1 Corinthians, but the other occurrences of the
term are in late Pauline passag;es-63 He says that the con-
sequences cf denying that Christ has been raised from the
dead are that "our preaching is in vain and your faith is in
vain" (1 Corinthians 15:14).64 The idea is that the message
which interprets Christ to the Corinthians would thereby be
eémptied of its power. The fact that Paul identifies the
preaching as "our" preaching links it with the resurrection
witnesses previously mentioned in the chapter (see verses
5-8)-65 In another passage Paul says that God was pleased
U0 save those who believe "througn the folly of what we
preach” (1 Corinthians 1:21).9© But the development of

xfipvypa as a designation for the whole Christian proclamatim

kerygma, the Greek term does not appear in Acts. Apparently
the development of xflpuypa as a designation for the whole
Christian proclamation was late and took place only within
Pauline circles. Krister Stendahl, "aerygma und Kerygmat-
isch," Theologzisches Literaturzeitung, 77 (December 1952),
cols. 715-720, calls for a sharp distinction between "Kerygma
im eigentlichen Sinne und Kerygma als polemischem oder
apologetischem Ausdruck in der aktuellen Bibeldebatten"

(ot dez)

€31 Core R l% 21580 10t eRl R i o 16:25 the word is
part of a benediction that appears to have been added later.
The two appearances of xfpvypua in the Pastoral Epistles are

et 28 Uit Thaaly! sl Tlvoig ILESo

Olgr. 15 whpvypa fuév, 1 Cor. 15:1k.

65As Kobertson-Plummer, First Corinthians, p. 348,
says: "1d ufpvypwa looks back To #npVOGOLEV (vs. 11), and
means 'what we preach,' the substance of it (1:21; 2:40; and
niotig looks back to émiotedgate (vs. 11).M

66cr. bua THG pwplag Tod xnpvypatog, L Cor. 1l:21.
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was apparenply late and took place only within Pauline

circles.
2 ’ . 3. .
EvayyéNiov as the Gospel Tradition

The terminology of tradition is used with edayyé\iov
in such a way as to indicate that it, too, is a technical
term for transmitted material.67 At least three of the
vervs in 1 Corinthians 15:1-2 can be identified with cor-
responding terms in the rabbinic vocabulary of tradition;
all three indicate that the edayyéhiov is traditional mat-
ter. First, Paul says that the Corinthians "received!" the
gospel from him.68 He also tells his readers that it is the
gospel in which they "stand," a term which corresponds to
the rabbinic idea of maintaining tradition-69 The Corin-
thians are being saved through this gospel, if they "hold

fast," the apostle warns them.’% "I would remind you'" may

67Cf. Birger Gerhardsson, lemory and lManuscript: Oral
Tradition and Vritten Trensmission in Rabbinic Judaism and
tarly Christianity, translated by wsric J. Sharpe (Lund:
C. W. K. Gleerup, 1961), p. 295.

£ A
O&cr, naperdfere (vs. 1), which corresponds to f:1F>
the rabbinic term for receiving tradition.

09cf. étorfnate (vs. 1). The rabbinic expressions are
g 77P and 70 Y.

70Cf. xatéyete (vs. 2). The rabbinic equivalent is
I N ®. These terms are explained in Gerhardsson,
pPp. 2:8-2G0.
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alse reflect the language of oral tradition as well. ™t

In the Corinthian correspondence the term mapalafeiv
always carries the technical meaning of receiving tradition
that has been orally handed on.?? In the rest of the Paul-
ine writings the technical sensé of receiving tradition is
always close at hand.73 The details of the description of
transmission obtained from later rabbinic literature cannot
be assumed always to be a true depiction of transmission by
a Christian apostle in the middle of the first century.74
In its broad outline, however, Paul's method probably did
not diff'er from that of later Jewish traditioners.

In the introduction to the tradition of the Lord's
Supper, Paul uses the terminology of tradition in reférring
to his own reception of the account he passed on to the

Corinthnians. His introductory words are: "For I received

71Gerhardsson, pp. 119-121, explains the "publication"
of an oral text collection. The terms 1 7d and Pl
are mentioned in connection with oral publication. The verb
yvwp tlw may reflect the Hebrew T 17l and imply that Paul
thought of the gospel tradition in the same category as
haggadic material. Cf. Herman L. Strack, Introduction to
the Talmud and Midrash (New York: Harper & Kow, Publishers,
1956/, p. 7-

7256 in 1 Cor. 11:23; 15:1,3. The word does not occur
in 2 Corinthians.

73cf. Gal. 1:9,12; Phil. L:9; Col. 2:6; L4:17; 1 Thess.
231350 1828 T h e s 5 RBEIO%

7hGf. suora, ps 51.
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from the Lord . . . ."75 Two types of interpretation of the
phrase "from the Lord" have been given. Some scholars un-
derstand it to mean that the account of the Lord's Supper
was handed down to Paul in Christian tradition, and that at
the beginning of the chain of traditioners was Jesus.7'6
Other scholars hold that the expression refers to a direct
revelation by which the risen Lord gave Paul the account of
the institution of the Supper.77 wxplanations which empty
TapéraBov of its meaning as a term for the receiving of oral
tradition should be rejected. Human mediators of the tradi-
tion, perhaps a succession of them, may not be ruled out .78
By example and by command, Jesus initiated the observance
of the sacred meal when he ate it with his disciples on the

night in which he was betrayed-79

75CE. ’Evy yap mapéhaBov amd Told wvplov, 1 Cor. 11:23.

7
70p0r exanmple, Héring, pp. 114-115, stresses the fact
that the preposition amo, not map&, was used. He says that
Paul thereby indicates the remoteness of the source and the
existence of a channel of tradition. So also Adolf Schlat-
ter, Paulus der Bote Jesu: Bine Deutung seiner Briefe an die
Korinther (3rd ed.; Sutttgart: Calwer Verlag, 1962), p. 320.

77ps in Gal. 1:12.

78Cf. Klaus Wegenast, Das Verstidndnis der Tradition bei
Paulus und in den Deuteropaulinen (Neukirchen Kreis ioers:
Neukirchener Verlag, 1962), pp. 93-104. Wegenast leaves
open the possibility that there was a chain of tradition,
out maintains that the chain was not institutionalized in

Paul's time (p. 98).

79cf. Vi. D. Davies, Paul and Rabbinic Judaism (London: Sl

S.P.C.K., 1948), pp. 242-252.
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The citing of the Lord as the source of the tradition
of the Supper may have been influenced by a corresponding
tendency Paul acquired while sitting at the feet of Jewish
teachers. The introduction of a tradition by citing what
was believed to be its ultimate origin instead of its im-
mediate source is to be observed in the IMishnah. Herford
points out that among the rabbis there was a tendency to at-
tribute all halachoth to Moses, even though it was fully
recognized that a long succession of teachers was involved
in the transmission-go

The only other use of ﬂapakaﬁafv by Paul in referring
to his own receiving of tradition is found in 1 Corinthians
15:3. 1In this passage Paul assures his readers that the
tradition concerning Christ's death, burial, and resurrec-
tion appearances which he delivered to them was the same as
that which he himself had previously received. Some writers
hold that the tradition of which Paul speaks includes only
verses 3-5.8l Others think that the tradition extends

through verse 8 and thus includes Christ's appearance to

€0R. Travers Herford, The Pharisees (Boston: Beacon
Press, 1962), p. 95. Cf. also Uscar Cullmann, The sarly
Church, edited by A. J. B. Higgins (Philadelphia: The West-

R ——

minster Press, 1956), pp. 61-62.

8Lartin Dibelius, From Tradition to Gospel, translated
by Bertram Lee Voolf (New Yorx: Charies Scribner's Sons,
ncd-), p- 18-
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Paul himself.®? Regardless of how much was included in what

he received, Paul added the Damascus road appearance to the

I._l

ist of resurrection traditions to be retained by the Corin-

thians.
m1 o LT £y o e T R R el Y Y :
I'he probicm of reconciling what Paul says about having
receivea trauition from nis Christian predecessors with the

asservion in Galatians that he did not receive his gospel
from man is well known.%3 The passage wnich causes the dif-
Ticulty is Galatians 1:11-12:
For I would have you know, brethren, that the gospel
which was preached by me is not man's gospel. For I
aid not receive it from man, nor was I taught it, but
it came through a revelation of Jesus Christ.
Paul seems to deny that the gospel he preached was trans-
mitted to him by human bearers of tradition. He even seems
to imply that the gospel is not tradition in any sense of
the word.ab But a literal understanding of his denial con-
tradicts overwhelming evidence elsewhere that Paul was a
recipient and transmitter of Christian tradition, including
the gospel. The best solution to the problem is to regard
Paul's statement in Galatians as a strongly polemical remark

against opponents who sought to destroy his authority. His

82Gerhardsson, p. 299.
834 full discussion of the problem is found in Wegenast,
PP 3’4"'1!'90

Shor, ibid., pp. 43-44. Wegenast suggests that Paul b
does not use mapéhaPov in Gal. 1:12 in its usual technical

S€Else.
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enemies claimed that he derived his message from higher
human sources. In response, the apostle asserts his inde-
pendence on the basis of God's act of revealing his Son to
nim (Galatians 1:16). The purpose of that revelation of the
Son, Paul says, was "that I might preach him among the Gen-
tiles." Uius the authorization for Paul's preaching was
nothing less than a direct commission from God himself. The
apostle can therefore say that his gospel came "through a
revelation of Jesus Christ" (verse 12).85 His intention is
to deny that the authority behind his preaching of the gos-
pel was human authority, not that the gospel tradition was
transmitted to him.86

The act whereby the Corinthians received the tradition
of Christ's death, burial, and resurrection appearances is
also indicated by mapahaBeiv. In 1 Corinthians 15:1 Paul-
reminds his readers that they '"received" the gospel which he

preached to them.87 The occasion to which he refers was

85pPaul's statement in Gal. 1:11-12 is satisfagtorily
explained only by assuming that he uses the term EVayYeéAlov
in the three different senses we attempt to set forth in
the present chapter. The gospel-as-message is what Paul
means by 10 edayyéhiov 1O edayyeligbev Om” Epod.

8?The elliptical clause &M\’ di’ amoxaAdyewg ’Ingod
Xprotod (vs. 12) lacks a verb. The RSV translates 'came,"
probably in consideration of Christ's appearance to Paul
along the road to Damascus. But it is equally possible to
supply "comes" or even "is preached," as a reflection of
Paul's awareness of the risen Lord working through his
message.

876z, napéN&Pete, L Cor. 15:1.
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the early period of his work at Corinth. heception of the
gospel, hoviever, was at the same vime Paul's act of trans-
mitting it. He therefore uses the technical term mapéduxa

in drawing attention to his act of transmission (1 Corin-

\

,
-
Q.

thians 15:3). What he delivered was:

that Christ died for our sins in accordance with the
scriptures, that he was buried, that ne was raised on
the taird day in accordance with the scriptures, and
that he appeared to Cephas, then to the twelve. Then
he appeared to more than five hundred brethren at one
time . . . « Then he appeared to James, then to all
the apostles. Last of all as to one untimely born, he
appeared also to me. (1 Corinthians 15:3-8)

The tradition which Paul repeats in verses 3-8 is in some

sense the same thing as that which in verse 1 he calls "the

gospel which I preached to you-"89 Thus we see that Paul's

concept of the gospel contained the idea of tradition to be

transmitted and received. At the same time the contents of

the gospel as tradition are disclosed in what the apostle

repeats in verses 3-8: the accounts of Christ's death,

. 1 e 20

burial, and resurrection appearances.

The verb mapadodvat is another of the technical terms

from the language of oral tradition that appears in Paul's

885, napéduwxa, 1 Cor. 15:3.
8951, o edayyéhiov & edqyyehiodpnv vpiv, 1 Cor. 15:1.

90If not only vss. 3-5, but also vss. 6-8, are the
tradition which Paul delivered, it follows that the apostle
regarded the risen Christ's appearance to him as the last
of the resurrection appearances and as the last event ol the
gospel story (cf. Eoxgwov de maviwv, 1 Cor. 15:8) .
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Corinthian letters. The term corresponds to the rabbinic
7 9n, which signifies the delivering of tradition-gl In
the two episties mapadiddévat is used with other meanings
side by side with its technical sense of transmitting Chris-
tian oral tia 5'2.'.’.:3.61‘1-92

‘ne terminology of tradition is abundantly evident in
Paul's words of praise to the Corinthians in 1 Corinthians
11:2. He commends them for remembering him in everything
and for observing the traditions just as he delivered them
to the congregation.93 As we have shown above, mapaddoetig
in Pauline usage refers to traditional teachings that deal
with congregational plf‘actices.cﬂP Furthermore, mapadiddval
and xatéyeiv also appear in the passage as words which have
a technical meaning in the language of oral tradition.”??

The idea of "remembering" the apostle suggests the rabbinic

91Gerhardsson, p. 288. Also Wegenast, pp. 30-33.

927he verb appears as a technical term for transmitting
tradition in 1 Cor. 11:2; 11:23; 15:3. ZIlsewhere in the
Corinthian correspondence it refers to the delivering over
of persons: the incestuous man to Satan (1 Cor._5§5), Jesus
to the temple guard (1 Cor. 11:23), and God's ministers to
death (2 Cor. 4:11). Paul also uses the verb mapadidovat
in speaking of delivering one's body to be burned (1 Cor.
13:3) and of Christ delivering over the kingdom to God the
Father at the end of time (1 Cor. 15:24).

930f. nabog mapédwra Sulv TAg mapaddoerg xaTéXETE,
i epes LA

Ihgr. su ra, pp. 79-80.
95cf. Gerhardsson, p. 290.
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practice that the teacher's words and example were to be
observed and retained by his pupils as instruction.96

The early days of the apostle's mission at Corinth are
brought to mind when Paul uses the term mapadiddévar in refer
ring to the transmitting of the tradition of the Lord's
Supper. He speaks of that tradition as "what I also de-
livered to you" (1 Corinthians 11:23).97 There are close
similarities between Paul's tradition of the Lord's Supper
and the traditions in the synoptic gospels. What the apos-
tle delivered, however, he does not call "the gospel." For
Paul, edayyéNiov was evidently the gospel as a whole; the
term was not an appropriate designation for its parts. 98
Furthermore, Paul does not say that he did any preaching in
connection with the tradition of the Supper. Rather, he
says, it is the Corinthians themselves who become preachers.
To them the apostle says: "For as often as you eat this

bread and drink the cup, you proclaim the Lord's death until

he comes" (1 Corinthians 11:26).99 The liturgy of the Sup-

per is a means of proclamation. In addition, the Supper may

have been the occasion when the events surrounding the death

96yi11is Peter de Boer, The Imitation of Paul (Kampen:
J. H. Kok, 1962), pp. L3=kl.

97%r. & xal napéduxa duiv, 1 Cor. 11:23.

9S”ne plural o edayyéNia is used once in the Septua-
gint for "the reward for good news"; cf. Friedrich, Il1, 725.

99Cf. <ov B4vatov Tod xvplov xatayyéAhete, L Cor. 11:26.
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of Jesus were solemnly recited.+00 The proclamation of the
Lord's death is made to those within the church. For the
believers the celebration of the Supper keeps alive that
portion of the gospel tradition that relates Jesus'
death.10l

The technical term wmapadiddval appears, as was men-
tioned avbove, in Paul's introduction to the traditions of
the death, burial, and resurrection appearances (1 Corin-
thians 15:3).102 He wrote "For I delivered to you as of
first importance what I also received . . . ." What do the
words M"as of first importance"lo3 mean? Also, for what pur-
pose did Paul repeat the tradition in ﬁis epistle? We now
attempt to provide answers to these questions.

First, what do the Greek words év mpdtoig, which the
Revised Standard Version renders "as of first importance,"
actually mean? As Gerhardsson convincingly shows, the ex-
pression indiéates that the tradition is given in the form

of headings which serve as mnemonic devices whereby the

100Thig interpretation is suggested by the fact that
the verb xazayyéN\eiv means "to proclaim solemnly"; cf.
Bauer, p. 410.

101The mention of the Lord's death suggests that the

tradition of the Supper is embraced under the heading in
1l Cor. 15:3: "Christ died for our sins in accordance with

the scriptures."
102¢r. supra, p.121.
103év mpdrorg, 1 Cor. 15:3.



130
fuller form of the tradition was retained.lC% The Jewish
parallel is the ggggg;m,lOS or signs, which the rabbis often
provided as aids to the memory for the retention of large
blocks of oral material. What Paul writes in 1 Corinthians
15:3-8 is thus shown to be a series of simanim by which Paul
carried in his memory the gospel tradition. Gerhardsson
says that "each individual part is a short, heading-like
designation for some passage of the tradition about
Christ.nl00 por example, the second siman or heading is:
"He was buried." By this brief device Paul was enabled to
remember a fuller form of the tradition of Jesus' burial
(see Mark 15:42-47; Matthew 27:57-61; Luke 23:50-56).

Next, for what purpose did Paul put the tradition in
writing? Why did he include in the epistle only certain
abbreviéted headings for the complete tradition which he
originally delivered and which the Corinthians received?
From the choice of headings which are given, it may be éeen
that Paul concentrated on those which were signs for the
accounts of Christ's resurrection appearances.lo7 Paul knew

a large body of traditional material about the arrest,

lOl‘*Ger'hardsson, pp. 150-156, 299, 302.
105Hep. O 71 &' O ; the singular is i 2" (siman).

lOE’Gerhardsson, p. 299.

107Kegenast, p. 6L, sees three reasons why Paul men-
tions the resurrection appearancess.
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trial, and crucifixion oif Jesus. He wrote, however, only
the heading "Christ died for our sins in accordance with the
Scriptures," because he did not intend to speak further on
the subject of Christ's death. But he gave multiple head-
ings for the Ytradition of the resurrection, because the eye-
witness accounts were the basis for the discourse which he
placed in verses 12-58. The simanim for the resurrection
appearances were sufficient to remind the Corinthians of the
full forms of the traditions which Paul had imparted to them
earlier. Furthermore, they served as a kind of oral "text"
on which his preaching was based.lo8 There are indications
that what Paul writes in 1 Corinthians 15:12-58 is a written
sermon on the resurrection.

The fifteenth chapter of 1 Corinthians clearly shows
the relationship between tradition and preaching. In the
opening verses Paul announces the twofold content of the
chapter to be the edayyéhiov or gospel tradition which he

delivered and the Aéyog or manner of speech with which he

108G erhardsson, pp. 303-304. Theodor Gaster thinks
that the Qumran commentaries on Micah, Nahum, Habakkuk, and
Psalm Thirty-Seven '"may be regarded as coming from 'sermons'
delivered by the various 'teachers of righteousness' or :
other instructors." Cf. The Dead Sea Scriptures, in English
translation with introduction and notes by Theodor H. Gaster
(Garden City, New York: Doubleday & Company, 1956), p. 229.
Such sermons, however, if the commentaries were actually
sucn, were based on written, not oral, texts.
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preached.209 The additional clauses reflect the same two-
fold distinction: "iIf you hold it fastnilO refers to main-
taining the gospel as tradition, and "unless you believed in
vain" refers to the response of faith called for by the
preaching. What Paui does in the fifteenth chapter in writ-

ing, he probably also did in person before the congregation.

]

e first repeated a portion of the gospel tradition fully or

4

-

in the form of headings as a kind of text and then preached
a sermon on the basis of the tradition.tll For this reason
edayyeh {Leobay is frequently used in the Pauline epistles
for preaching; it signifies giving a discourse based on the
gospel tradition.
The gospel tradition should be distinguished from

Christian credal formulations. Some scholars have mistak-
enly pointed to 1 Corinthians 15:3-8 as an example of an

early credal statement.ll2 But Paul labels it '"the gospel,"

109paul does not use Noyogc as a term for the gospel

tradition or any part of it. Cf. supra, p, 88, However,

Héring, p. 158, regards 15:3-4 to be the evayyéhiov (compar-
able to the Mishnah) and 15:5-8 to be the Aoyog which Paul
added (as the Gemara). DUibelius, From Tradition, p. 18,

n. 1, has no doubt that Abéyoc here refers to the formula

Paul quotes in 1 Cor. 15:3-5.

1100n the verb xatéyete as a term in the language of
oral tradition, cf. Gerhardsson, p. 290.

lllDibelius, p. 15, thinks that the gospel tr§q1tion
was inserted into the preaching or at its close. Cf. supra,
p. 15. :

1126¢. Lobertson-Plummer, p. 333.
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& term which is part of his vocabulary of tradition. It is
doubtful that a creed of such length could have developed in
the early church by the time Paul received these statements.
“hat has probably misled scholars regarding the passage is
the solemn ring of authority it possesses. The impression
of authority, however, comes from the fact that what Paul
relates is tradition. Tradition, as Gerhardsson explains,

is always autnoritative tradition.ll3 Paul uses the noun

2 L . - 3 Fi) -
EVAYYEANLOV several times in the two epistles as the designa-

11k gach passage contributes to

tion of a body of tradition.
our understanding of his concept, especially of the high re-
gard he had for the words and deeds of Jesus.

The reward that Paul has for refraining from asking
material support from his congregations is that he can
preach the gospel free of charge. Thus he does not have to
make full use of his "right in the gospel™ (1 Corinthians
9:19)-115 He insists that he has the authority to require
the Corinthian congregation to provide him and his associ-
ates with a livelihood, but declines to use it. Our interest

in the passage in this connection is that the apostle speaks

of the authority as his right "in the gospel.™ As we

113p. 297.
1lhcr. 1 Cor. k:15; 9:18; 2 Cor. 9:13; 1l:k.

115c£. <7 &Eovoig pov €v =i edayyeNly, 1 Cor. 9:18.
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pointed out above, Paul implies that he has transmitted to
the Corinthians the tradition of Jesus sending out the
Twelve (and the Seventy?) on a mission of preaching and
healing (see 1 Corinthians 9:11;).”‘6 The apostle sees his
rigat bascd on a command of Jesus embedded in a portion of
the gospel tradition.

The authority of the tradition is the underlying issue
in Paul's lament of the ease with which the Co?inthiaﬁ% ;;;
cept a gospel vhich is different from.the one they previously
accepted from himh(2 Corinthians 11:4). _Thp qxprgssignmgga‘
different gospel" is also found in Galatians, where Paul is
amazed that his people have changed their allegiance ﬂGala-

‘tians 1:6) .117 At Corinth there were persons to whom Paul
referred as "superlative apostles™ and "false apostles, de-
ceitful workmen, disguising themselves as apostles of
Christ" (2 Corinthians 11:5,13). These persons, whoever

they were, preached a strange gospel which the Corinthians

accepted-ll8 Their disloyalty to Paul's tradition is the
third in a series of weak submissions that the Corinthians

readily made to temptation: "another Jesus," "a different

116cr. supra, pp. 95-96-

. 117cf. edayyéhiov Etepov, 1 Cor. 1l:4; Etepov
evayyéliov, Gal. 1:6. '

llSPlummer, pp. 298-299, rejects the Tilbingen pos}tion
that the "superlative apostles" is a reference to the Twelve
under the leadership of Peter. Rather, he says, Paul here

means Judaizing teachers at Corinth.
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spirit," and "a different gospel" (verse L).119 The "super-
lative" apostles brought the temptation of offering a dif-
ferent tradition to serve as the standard for belief and for
preachning. The ebdayyéhiov is more than simply the message
or the preaching of it. Paul implies that there is a right
and a wrong gospel, "our" gospel and a "different" one. In
this passage the apdstle views the gospel as a body of tra-
dition which is to be protected from the perversions of wan-
dering preachers.
In connection with the collection for the Jerusalem
Uhristians, Paul speaks of the gospel as an authority to be
acknowledged. Raising the collection is a test of Christian
service for the Corinthians. The Jerusalem brethren will
glorify God when they see this act of obedience on the part
of the Corinthians in "acknowledging the gospel of Christ"
(2 Corinthians 9:13).120 Again, the concept of the gospel
as an authoritative standard to be obeyed is present, indi-
cating that Paul has in mind the gospel as tradition. Was
there some portion of the gospel tradition that the Corin-
thians especially acknowledged by sending the gift to Jeru-

salem? Perhaps Paul thinks of the significant role played

by Jerusalem in the ministry of Jesus and in the early

119¢r. edayyéhiov Etepov O odn EbéEacfe, 2 Cor. 1lik.
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church.1?1 Pernaps Jesus' concern for the hungry, the

thirsty, the stranger, the unclothed, the sick, and tne im-
prisoned is wnat Paul means by the gospel of Christ..122 In
either case, the contribution for the saints at Jerusalem
would be regarded as an act of obedience in acknowledging
the gospel as standard.

In his first epistle Paul's concept of the gospel as
authoritative tradition is verj evident in his reminder to
the Corinthians that he is their father. In 1 Corinthians
L:15 he states: "I became your father in Christ Jesus
through the gosPel."123 This reminder supports the admon-
ition which the apostle makes to them as his children
(verse 14). The emphasis in the passage is on the privilege
that his fatherhood gives him in the present situation, but
he also recalls the original circumstances under which he

gave them spiritual life. L2k Begetting them took place when

1217, Gerhardsson, pp. 274-280, who proposes that Paul
looked upon Jerusalem as the place from which the authorita-
tive interpretations of the apostolic collegium were to
comea

122¢r. Matt. 25:34-40.

. %23Cf. év ya XpLGT% *Inood dia Tol edayyehiov Eyw
vpdg eYEvvnoa, 1 Cor. 4:15.

124cf. Friedrich Blichsel and Karl Heinrich Rengstorf,
"vevvdw, *Th.," Theological Dictionary of the New Testament,
edited by Gerhard Aittel and translated by Geofifrey W.
Bromiley (Grand Rapids, Michigan: %m. B. Eerdmans Publishing
Company, 196L), pp. 665-668, show how the language of beget-
ting was used of the master-disciple relationshlp among the

raboise.
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he Tirst entered the city and began to preach there (see
Acts 18:1-11). Through the gospel the Corinthians received
life; the edayyéhiov tob Xpiotod was the means whereby they
became Paul's children and he became their father.

Paul's fatherhood of the Corinthian Christians was a
status he claimed on the basis of having been the source of
the gospel tradition which they received from him. For when
the apostle says that he "begot" the Corinthians, he means
that, among other things, he handed over to them the gospel
tradition. He does not mean merely that he preached to
them. We may not exclude the possibility that Paul may have
meant that he became father to the faithful simply by the
message or the act of preaching it. But the distinction
which he makes between the father and the "many guides” sug-
. gests that the gospel in this context is primarily the
authoritative tradition which Paul had previously passed on
to the congregation.125 If he had meant the gospel merely
as the conveying of the message, there would have been less

basis for claiming-the privileges of a father. Others

preached the same message. Nor does it seem likely that he

claimed his unique privileges on the basis of having been

the first to preach the message at Corinth, though he

1250n the use of natdaywyds in Gal. 3:24, see Ernest
Dewitt bSurton, &4 Critical and &xegetical Commentary on the
ipistle to the Galatians, in The International Critical . 3
Commentary (New York: Charles Scribner's Sons, 19%20),

pp. 200-201.
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probably could have truthfully made the assertion.+26 Tem-
poral priority alone cannot be regarded as important enough
Lo sustain the weight of Paul's authority. Rather, we are
led to the conclusion that thé apostle had the rignt to ad-
monish the Corinthians as his "beloved children" and to urge
them to imitate him, because he was the traditioner who laid
the foundation of the Corinthian church by imparting the

gospel tradition on which their faith was based.x+27
Parenthood in the Terminology of Tradition

The apostle employs the language of parenthood also in
Galatians in referring to the initial stages of his work.
Birth imagery is the means Paul uses to express the begin-
nings of the church in Galatia. Fearing that his previous
efforts have been nullified by his opponents, Paul says that
he again experiences the pains of labor in giving birth to
the Galatians (Galatians h:l9).128 In this instance the

apostle speaks of himself as the mother (not the father),

126ynless Priscilla and Aquila were Jewish Christians
from Rome; cf. Acts 18:2.

127¢f. Matt. 23:1-12. Jesus' words of warning against
the example of the scribes and Pharisees are a striking con-
trast with Paul's claim to fatherhood: "But you are not to
be called rabbi, for you have one teacher, and you are all
brethren. And call no man your father on earth, for you
have one iather, who is in heaven. Neither be called masters,
for you have one master, the Christ." (Matt. 23:8-10) .

12807, od¢ méhv dbdivw, Gal. 4:19a.
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who is caught up in the process of childbirth. The metaphor
shifts slightly with the additional remark that he will con-
tinue to experience the pains of labor until Christ is
form_ed i th 129 o 73] F -3
in them. Thus he first speaks figuratively of
nimself as the mother, but, as he continues the thouzht, the
Galatian churches become the parent who bears the child.
sletaphorically, Christ is the fetus which is being formed in
them as in a pregnant woman .30
When the apostle says that he is "again™ in travail,
ne has reference to the occasion when he first came to
Galatia and delivered the gospel tradition. Such language
is his way of saying that he is forced to start at the be-
ginning again. The problem was that some one had preached
a different gospel among the churches after Paul and Barna-
bas left. Paul expresses his indignation:
I am astonished that you are so quickly deserting him
who called you in the grace of Christ and turning to a
different gospel--not that there is another gospel, but
there are some who trouble you and want to pervert the
gospel of Christ. But even if we, or an angel from
heaven, should preach to you a gospel contrary to that
which we preached to you, let him be accursed. As we
have said before, so now I say again, if any one is
preaching to you a gospel contrary to that which you
received, let him be accursed. (Galatians 1:6-9)

Almost as soon as Paul writes the expression, "a different

129cr. péypic ob popewdij Xpiotog év Opiv, Gal. 4:19b.

130) similar figure is found in Rev. 12:1-6, where the
pregnant woian (the church) bears the male child (the
Christ).

Iﬂﬂﬁﬁl%i‘uﬂdﬂhﬂ:
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gospel,"31 he is dissatisfied with it; the possibility is

’,_l

eft open that such a thing as a different gospel may exist.
So he immediately denies that the term evayyé\iov can legit-
imately be applied to what his Galatian opponents preach.
Their activity is more accurately described as perverting
the gospel (verse 7). True, his opponents did not bring a
different gospel tradition to Galatia, but their preaching,
which was based on what Paul had delivered, was different
from Paixl's preaching. The two aspects of the evayyéAiov as
messagze and tradition are reflected in the two solemn curses
whilch Paul pronounces against those who would tamper with
the vospel.132 The first curse is directed against those
whose preaching is not in agreement with the apostle's orig-
inal preaching, and the second is directed against those
whose preaching is not in agreement with the gospel tradi-
tion which Paul had originally delivered.133 Thus when Paul
speaks of undergoing birthpangs again, his thought is of the

painful necessity of repeating the basic gospel tradition L34

131cf. €xepov ebdayyéhiov, Gal. 1:6; also supra, p. 134.

1326f. Burton, pp. 24-28.

133Ipid., p. 22. Burton thinks that the differences
between Paul and his opponents were not over "the historical
facts of the life of Jesus," nor over missionary methods.
Rather, he says, they differed over "the way of acceptance
with God and the significance Qf the Christ in relation to
such acceptance." DBut cf. map O evnyYYeENLoapeda vpiv and

nap’ & mapeNdfete, Gal. 1:8,9.
Lhor, ménwv odivw, Gal. 4:19.
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sut he must do so to remove the distorted understanding of
it introduced by its Galatian perverters (seeiActs LR/
16:1-5).135

Through the gospel Paul was the spiritual father of the
Galatian Christians, just as he was the father of the Chris-
tians at Corinth. In Galatians he does not directly speak
of "begetting" or of being the "father"™ of his converts,136
but his language is consistent with that in 1 Corinthians
L:14-15. In both cases he calls the Christians of the con-
gregation his children (Galatians 4:19; 1 Corinthians
411&)-137 In connection with the opening stages of his work
at both places the imagery of birth is used to designate the
transmitting of the gospel tradition and the preaching that
was based upon it.138

Vhen Paul mentions an individual as his "child," he

means that the person is one whom he has trained and

135The need for Timothy's services is felt when Paul
returns to Galatia. Cf. infra, pps 152-155.

lJéiaccc:rding to Paul, Isgac was begotten (yevviw) _
through the promise (d.a wiic eémayyeiilag, Gal. 4:23). Is
there a play on words here with evayyéhtov, when Paul refers
to the promise as "the gospel preached beforehand®" (cf.

Tpogvnyyeh toato, Gal. 3:8)?

37cr. céxva pov, Gal. 4:19, and Téxva pov &yanqtd,
L Gefes bRtk

1380f. 1 Thess. 2:11, where Paul's fatherhood involves
teaching by example and by precept.
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endorses as an authorized bearer of Christian tradition.i39
The designation of a single person as Paul's child is more
Significant than the designation of whole congregations as
his children. The members of an entire congregation are the
apostle's children in the sense that he preached the gospel
to them and transmitted the gospel tradition with his preach-
ing. bBut when an individual is called Paul's child, we may
assume that the person stands in a special relationship to
the gospel, received the tradition from Paul, and has the
apostle's authorization to transmit and preach it. From the

(=]

evidence available in the corpus paulinum and in Acts, we

see that Timothy, Onesimus, and Titus were Paul's children
in this sense.l40

Paul-calls Timothy his "child,"” and in so doing indi-
cates that his younger associate was one to whom he had en-
trusted the traditions that formed the basis of the minis-

try. In 1 Corinthians 4:17 Paul says that Timothy is his

139 ¢xvov in Greek. The terms vidg and maidiov are not
SO used.

140féring, p. 162 thinks that the emphasis in Paul's
description of himself as an Extpwpa in 1 Cor. 15:8 is on
"the idea of inferiority or unworthiness," because exTpupa
was an offensive word. But it is equally possible that Paul
described himself as an "abortion" in view of the fact that
he did not undergo a full gestation period of discipleship
with Jesus. “Extpupa is birth imagery that suggests.that
Paul acknowledged that he did not receive teaching directly

from Jesus.

il ki
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"beloved and faithful child in the Lord."Ll4l Timothy's re-
lationship to Paul probably grew out of the latter's concern
for preserving the traditions in the early churches, as well
as the need for loyal fellow workers (see Acts. 16:1-3).142
That Paul trained Timothy to be a reliable guardian of tra-
dition is also indicated in the expressions that identify
the recipient of the two Pastoral Epistles which bear
Timothy's name.+43  In later tradition, at least, Timothy
was remembered as an authorized tradition-bearer.lil The
fact that he is called a "faithful" and "true" child of Paul
draws special attention to his trustworthiness as a trans-
mitter of authentic tradition. The emphasis on preserving
sound doctrine in the Pastorals should be understood against
the background of a rabbinic teacher's concern for the tra-

dition he transmits. RKRabbinic ordination of Timothy is

141cf, <wéxvov &yamnTov xal mioTov év xvplw, 1 Cor. 4:1%
Timothy is Paul's brother and fellow worker (hom. 16:21;
1l Cor. 16:10; 2 Cor. 1:1; 1 Thess. 3:2; Philemon 1), and a
servant of Christ (Phil. 1:1), who preaches Jesus Christ

(3t Cor.‘l:19).

1427 ke identifies Timothy as a disciple (pabnTig)
before he joined Paul (Acts 16:1).

_ 1lL43cf. yvnoly Téxvy év mioter, 1 Tim. 1:2, and ayamntd
Ténvy, 2 Tim. 1:2.

LlikThe Pastorals speak of what was entrusted to Timothy
as the napaeﬁxq (depOSit). i b T:i_.m. 6:20E8D T;‘.m. 1-:1[1..
Wegenast, pp. 154-155, however, concludes that there is no
immediate connection between the Jewish concept of tradition
and the concept of tradition in the Pastorals.

st s o
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mentioned in both epistles (see 1 Timothy 4:lk; 2 Timothy
o)l Bution s knoviledge of Timothy's connection with Paul
does not depend solely on evidence from the Pastorals. in
1 Thessalonians 3:2 the apostle tells how he sent Timothy "to
establish you and to exhort you concerning your faith.nlk6
The same rabbinic idea of maintaining the tradition lies
vehind the~expression "to establish you" as is found in
1 Corinthians J.S:l.l[+7 Paul'is concerned to have Timothy
WOork at the retention of the gospel tradition and to preach

1ts message, and for this reason calls him "God's servant in

the gospel of Christ" (1 Thessalonians 3:2).148 In Philip-
Plans the apostle speaks of sending Timothy to Macedonia,

comnending him with the words: "But Timothy's worth you

2 145Daube, pp. 244-246, regards émibeoig
TWV YXeipiv tod mpedgfBurepiov in 1 Tim. L4:14 to be a rendering
of the rabbinic semikhath zegenim ("the leaning on of the
elders"), the technical term for rabbinic ordination. Any
rabbi could ordain another, and Daube holds that Timothy was

ordained by Paul alone.

. 1i6cr, elc 7o otnptfat Vpdc xal mapaxahécal YWEP THG
TioTewg dudv , 1 Thess. 3:2. The twofold aspect of the gos-
vel as tradition to be maintained and message to be believed
is present here. In Gal. 1:8-9, Paul similarly speaks of a

gospel that is preached and a gospel that is received. In
1 Cor. 15:1, he also speaks of the gospel that he preached

and the gospel the Corinthians received.

1h7The verb otnpifat corresponds with the rabbinic
Bt TPl andSEn ARV RO TS U B0 il 2 O

1L8cr. 1dv gvvepydv Tod Beod &v wp edayyeNiw, 1 Thess.
3:2 (Nestle-Aland text). The RSV takes the reading of Codex
Sinaiticus and others. Nestle's text is supported by the

original scribe of Codex Bezae.

|
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know, how as a son with a father he has served with me in
the gospel" (Philippians 2:22).lh9 Again we see the close
association of the ideas of father, son, and gospel with the
name of Timothy.

Onesimus, too, is identified by Paul as a "child" whom
he has begotten (Philemon 10) .59 How the apostle became
the spiritual father of Onesimus is not mentioned in the
brief epistle; the only additional information is that it
took place during Paul's imprisonment. Onesimus is recom-
mended to Philemon in the highest manner. Paul writes:
"lheceive him as you would receive me" (verse 17).15l These
words mean that he asks Philemon and the church at Philemon's
nouse to accept Unesimus as a fellow minister with full
Pauline authority.l52 Later Christian writers say that this
same Onesimus became bishop of Ephesus-153

Zven if later information is disregarded, there is

still strong probability that Paul's identification of

149, &g matpL Ténvov Vv épol £d0VAEVOEV elg To
evayyé\iov, Phil. 2:33.

150¢r. 1o &jpol wéxvov, &v €yévvnoa, Philemon 10.
151cf. mpoohaPold adtdv wg épé, Philemon 17.

152The verb déxedBai is commonly used of receiving per-
sons with a message: Paul (Gal. 4:lk; 2 Cor. 11:16), Jesus
(Matt. 10:40; Luke 9:53), the Twelve (Mark 6:11), Titus
(2 Cor. 7:15), iiark (Col. 4:10), the Seventy (Luke 10:8),
and a Christian prophet (Matt. 10:41).

1531ignatius Ephesians 1:3; 2:1; 6:2.
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PO ERP———




146
Unesimus as his "child" means that the runaway slave not
only came to faith through the message that Paul preached,
obut also that he was trained in the various traditions with
which he was to work as a Christian minister. The apostle
makes a special point of mentioning Onesimus' usefulness to
his master and to Paul himself (verse 11). The tenor of the
letter suggests that Paul does not regard Onesimus merely as
an atterndant who could minister to his personal needs, but

as a recently won and trained fellow worker in the gospel.

-
Hy

so, then the epistle is Onesimus' endorsement by Paul as

genuine bearer of the tradition and authorized preacher of

[

the message, as well as a plea to a master to accept his
runaway slave as a Christian br‘other.“‘+

Titus acted as Paul's representative on several occa-
sions and was prooably aiso indebted to Paul for training .in
the Christian traditions. The apostolic writer identifies
him to the Corinthians as "my partner and fellow worker in
your service" (2 Corinthians 8:23).1°5 He and two other
brethren are sent by Paul to Corinth to work for the col-
lection of the gift which was planned for the Jerusalem con-

gregation (see also 2 Corinthians 12:17-18). On an earlier

occasion Paul took Titus along to Jerusalem when the

154Edgar J. Goodspeed, Paul (Nashville: Abingdon Press,
1947), pp. 206-210. 7 :

155Cf. xoivwvde dpdg nal eig dpdc ovvepyodg, 2 Cor.
8:23.
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circumcision issue was being warmly debated in the church
(Galatians 2:1). At that time some of the Judean brethren
demanded that, since Titus was a Greex, he should be circum-
cized. But Paul stood firmly against them and seems to have
won the concurrence of the Jerusalem leadership (see Gala-
tians 2:3-9). As in the case of Timothy, Titus is addressed
in the Pastorals as Paul's "true child in a common faith"
(Ticus 1:4).156 Thus Titus, too, is a "true" child. The
description may be taken as a commendation of his loyalty
not only to the Lord but also to Paul as the Christian min-
ister thrpugh whom he came to believe. The term is his
stamp of trustworthiness as a bearer of the traditional
teacnings delivered to him by the apostle. In later Chris-
tian writings Titus is known as the.bishop of Crete.l57

The instructions that are given to him in the Pastoral
epistle are heavily laden with reference to ecclesiastical
and ethical matters which are to be decided in accordance
with a body of teaching already imparted (see Titus 1:3,9;
2:1,10: 3:1,8). For example, Titus is urged to silence the
circumcision party who are teaching "what they have no right
to teach" (1:11). The Cretans are to be rebuked sharply, so

that "they may be sound in the faith, instead of giving heed

156cr. yvnoly Téxvy %ata ®xouviv mioTiv, Titus l:il.

157¢r. valter Lock, A Critical and ixegzetical Commeg- s
tarv on the Pastoral Epistles, in The lnternational Critical
Commentary (ndinburgh: T. & T. Clark, 1959), p. 127.
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to Jewish myths or to commands of men who reject the

truth" (1:13b-14).
Edayyelathg as a Specialist in the Gospel Tradition

The significance of tne title of the Christian minister
Xnown as the evangelist is clarified by recognizing that the
gospel in the early church had the character of tradition.
The title itself is a rare one in the New 'I‘c.'-st..fatmen‘t',.158 The
function of the edayyelioTAg in the church is usually de-
scribed in vague terms as one who preached the gospel.l59
He is not especially distinguished from other preachers. We
now taxe up certain evidence, however, that the function per-
formed by the edayyeliotfg in the Christian church in the
first century was a rather definite one. The evidence comes
from an examination of the commission of Timothy in 1 Corin-
thians 4:17 and reflection on the later rabbinic office of
‘tanna.

Timothy's mission to remind the Corinthians of Paul's
ways in Christ assumes that he will repeat to them the

apostle's traditional teachingfléo Paul writes to the

158¢dayyeh LoTAg occurs only three times: Acts 21:8
(Philip); Eph. 4:11; 2 Tim. 4:5.

159Milligan, p. 1lk4, says that the title describes "the
man who brought the first news of the Gospel-message to any

new region."
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Corinthians that he is sending Timothy, his beloved and
faithful child, to "remind" them of his ways in Christ as
ne teaches them everywhere in every church (1 Corinthians
h:l7)-161 Timothy has authorization to be a teacher of
Pauline halachoth. He is sent to remind the Corinthians of
Paul's example and oral instruction. The manner in which
his mission is described implies that Timothy was to deal
with what Paul had already dore. Since Paul's "ways" were
traditional teachings previously handed on td the churches,
Timothy's task was clear. He was to repeat or recite cer-
tain regulations and moral instructions which the apostle
had previously given, probably in the assembly session.162
Since Timothy's work was to be done in an effective manner,
we infer that the Pauline teaching was in a somewhat fixed
form which Timothy had learned well. Timothy himself may
have had the right to formulate instruction on the basis of

what he had seen Paul do, but his primary task was to

161cr. avapvficet, 1 Cor. 4:17. There is no redundancy
in the combination mavtayod év mdon éxxhnolg. By éxxAnoiq
Paul means the assembly of the congregation in session.
Thus Timothy is to remind the Corinthians of things which
Paul taught in the assembly sessions throughout nis

churches.

162nobert A. Bartels, Kerygma or Gospel Tradition--
Which Came First? (Minneapolis, Minnesota: Augsburg Publish-
ing House, 1961), p. 57, describes three kinds of early i
Christian assemblies in which tradition was transmxt@ed: :
fellowship assemblies, business sessions, and gatherings in i

the homes. e
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refresh the memories of the brethren at Corinth concerning
Paul's words and example.163
The apostlef;»e;pressign”?my_ways ipyChrist" deserves

closer attention.léh_”The fact that Paul speaks of phgmLas
"ways" suggests the rabbinic halachoth, a term which is
h'built on the verﬁmégéﬁawhich means "to walk™ of ﬁﬁgr
live.nl65 Epstein defines halachoth as ethidal rééﬁlat;ons_
and ritual precepts derived from the interpretation and re-
interpretation of the Toralﬁ-l66 The ngishrteachér £éﬁgﬁ£”
not only with what_he orally gave his pupils but with his
every act and attitude. Paul's expression "my ways"-référs
tolthe same sort of instruction. Fgrphe{more,_"walkiné iﬁ
_Christ" seems to have replaced the raboinic idea of‘"&élking
in the Torah™" that had fo;@eply been in Paul's‘vocaﬁuléry as
a Pharisee.167 The terminology which appearé in Coiossiaﬁs

2:6 reflects the Christian adaptation of the expression:

"As therefore you received Christ Jesus the Lord, so live in

l63Boer, p. Lk
16LCE. <ag Sdobg pov Tag &v XproTd, 1 Cor. 4:l7.

165Tne Hebrew root il 7 T (walk, live) is used in the
plural noun 11 D% ;1 (halachoth, rules, precepts).

166Isidore Epstein, "Halachah," The Interpreter'; Dic-
nary of the Bible, edited by George Arthur Buttrick, et
(Wew York: Abingdon Press, 1962), p. 512.

tio
al.

167Gerhardsson, pp. 300-301.
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him, 108 Vialiking or living in the "received" Christ Jesus
shows that the expression is closely related to Paul's con-
cept of tradition. What Paul has in mind when he mentions
"my ways in Christ" are the Christian "halachoth" derived
from or contained in the tradition from Jesus, that is, the
gospel tradition. Such were the teachings which Timothy was
Sent to reinforce among the Corinthians.

The motif of remembrance, which is present in Timothy's
commnission, is an idea connected with teaching, especially
the teaching of tradition, in two other Pauline passages.

In 1 Corinthians 11:2, Paul says that he has praise for the
Corinthians because they maintain the traditions and "remem-
ber" him in everything.169 The same motif appears twice in
Paul's tradition of the institution of the ﬂord's Supper.
The instructions after both the bread and the cﬁp are that

the action should be carried out in "remembrance" of the

Lord Jesus (see 1 Corinthians 11:24,25).170 As we pointed

out above, the Supper involves a repetition of the tradition

of Jesus'! death: "For as often as you eat this bread and

drink the cup, you proclaim the Lord's death until he

3 \ - ~
; 168§f. % odv mapehdBete Tov Xpratov ‘Ingodv Tov
XUpLov, Ev avtyp mepinateite, Col. 2:0.

169Cf- TGVTA pov pépvnode. 1L (Geses SLILRPIA

170cf. to¥to moLETTE £1¢ TNV Eunv avapvnotv, 1 Cor.
11:24,25. Only the Longer Reading in Luke has the same
phrase and then only in connection with the bread.
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comes" (1 Corinthians 11:26).171

Gerhardsson has pointed out that in later Judaism there
existed specialists whose responsibility was the retention
and recitation of the oral texts which were used by the
rabbis in their teaching.l72 These specialists were called
Lannaim or shonim.l73 The earliest literary mention of a
tanna comes from the time of K. Akiba (d. A.D. 135), who
laid the foundations for the Mishnah with the first orally
published collection of mishnaic material.l7k The oral
publishing of mishnah is described as that process in the
raboinic college whereby a teaching, after discussion and
revision, was "passed on to the traditionists (tannaim)
in finally-redacted form: 71AWMN T2 TH75 d75

The tanna was a chosen pupil of a famous rabbi; he was se-

lected because he had an excellent memory. He served the

rabbi or rabbinical college as a kind of living book, who
could recite or repeat large quantities of carefully formu-

lated halachic material. He was not necessarily supposed to

be an expert in the understanding of the material he had

171cr. supra, p. 129.

172G erhardsson, pp. 93-112.

1731bid., p. 107. From Aram. 8151 , Heb. 13 W

(answer, repeat) .

L7hiyid., pe 99.

———

1751pid., p. 120.
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iemorized. Some of the tannaim in later Judaism so little
Tathomed the material they retained that they were prover-
bial for having the form of knowledge without its content 476

UDuring the early Tannaitic period, however, a century
before k. Akiba, there does not seem to have Eeen a clear
distinction between the specialist in retaining the oral
texts and other teachers.l77 In the Judaism of Paul's time
the teacher had to be his own tanna. In the Christian '
churches of the same period the situation was probably sim-
i1lar. Paul preserved in his memory the basic ebayyé\iov,
any segment of which he could repeat for preaching or teach-
ing or writing letters, as the occasion demanded.178 Yet he
and the other apostles realized that the future of the
churches was closely dependent upon their faithfulness to
the gospel and other traditions which had been delivered to
them. There was a need for Christian workers who could
carefully preserve and repeat the traditions, especially the
gospel tradition. Paul's attachment of Timothy to himself
was motivated by the neéd for a young man to follow him and

preserve his traditions.l79 What we see in 1 Corihdrkmslul?

1761big., p. 107.
1771pid., p. 100.
1785.¢., 1 Cor. 11:23,25; 15:3-8.

17%4ichel Bouttier, Christianity According to Paul
aperville, Ill.: Alec R. Allenson, 1966), p. 50.

—
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concerning how Timothy was to function at Corinth may be a
glimpse of the Christian counterpart of what in Judaism de-
vVeloped into the tannaim of a later period.

Un the basis of the considerations presented above, we
conclude that Timothy worked as one of the evangelists, who
in the Christian church of the first century were guasi-
specialists in retaining, transmitting, and applying the
gospel tradition. According to 2 Timothy 4:5, Paul encour-

ages Timothy to "do the work of an evangelist."180

What was
the work of an evangelist? Obviously, it had something to
do with the edayyéhiov. As Lock says, Paul's exhortation
meant, "Do the work of one who has a Gospel; not myths and
genealogies, to teach."lsl But on the basis of the suppos-
ition that edayyéNiov is a designation for the gospel tradi-
ticn, it is possible to identify the function of the Chris-
tian evangelist more precisely. He was one who excelled in
retaining and repeating the gospel tradition. He preserved
it in his memory, worked with it in preaching and teaching,
and finally gave it up to written forms as the eyewitnesses
died and as Christianity spread out into the world of

books.182 His work with the gospel was a very important

180¢r. ¥pyov moinoov edayyehiorod, 2 Tim. 4:5.
181lLock, p. 113.

182¢r. Eusebius Ecclesiastical History iii. 39. 15,
Papias' report that Mark wrote his Gospel from the things he
remembered from Peter's sermons. In 1 Pet. 5:13, Mark is
called Peter's "son." Also, Friedrich, pp. 735-737-
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one and merited including his title next to that of the
apostles and prophets in the list of ministries that God
bestowed upon the Church (f£phesians 4:11).
The conclusions we have reached in this chapter draw
together the results of the entire study. [For this reason

we have reserved them for the following and final chapter.
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CHAPTLER V1
SUMMARY

This investigation has shown that we encounter the
method of tradition in a variety of ways as we examine the
activity of the apostle Paul in the Corinthian congregation.
in some form tradition is found in every aspect of the faith
and life of the church. As lioore says, tradition is inevi-
table in the apostle's work.l Paul makes use of the method
in which he was trained in Judaism. Cautious application of
analogous elements in raboinic methodology, as Gerhardsson
advocates, sheds much light on the role of tradition in
Paul's work in his mission church. His epistles to the Co-
rinthians show abundantly that the manner in which he taught
and preached was similar to the Jewish teachers of his day.
fe employs the traditionary principles of the scribes and
Pharisees, especially in the way in which he deals with the
problems of regulating Christian life. Paul adapts his in-
herited concept of tradition and uses it in the service of
Christ.

The most important conclusion reached. in the present

study is that the edayyéhiov is tradition which Paul trans-

mits and employs in a fashion that can be clarified by the

1George Foot Moore, Judaism in the First Centuries of
the Christian Zra (Cambridge: Harvard University rress,

1954), L, 257.
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rabbinic analogy. In the preceding chapter we have pointed
out on the vasis of evidence from the Corinthian correspon-
dence that there are three aspects to the edayyéhiov as the
apostle uses the term: the gospel as the activity of
preaching based on the tradition of the words and deeds of
Jesus, the gospel as the content of the message thus
preached, and the gospel as the tradition itself. The
apostle carries the gospel tradition in his memory in a man-
ner similar to that known from later rabbinic literature,
that is, by means of mnemonic headings (see 1 Corinthians
15:3-8). He recites the gospel in this form for the purpose
of preaching from the traditions which he had previously de-
livered to the congregation. He also knew the fuller forms
of the gospel tradition, as is demonstrated by his repetitiomn
of the account of the Lord's Supper (1 Corinthians
11:23-25). '

The recognition 6f the traditionary nature of the gos-
pel leads to further conclusions. The apostle employs the
language of parenthood to convey ideas cloself related to
the tradition. Because it was he who originally delivered
the gospel tradition to the Corinthians, he claims that the
members of the church are his children and that he is their
father. The gospel tradition was the foundation which he
laid and upon which others built; it was the planting which
he did and which others water (1 Corinthians 3:5-15). In

addition, the term "child" has special meaning as a person
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whom Paul trained and endorsed as an authentic bearer of
tradition, especially of the gospel. Timothy is referred
to in this way in the Corinthians correspondence. Finally,
the gospel as a traditionary concept sheds light on the New
Testament minister known as the "evangelist,” who probably
bore the title because he was a living source of the tradi-
tions that dealt with Jesus' teaching and life. Many indi-
cations point to Timothy as a specialist in the gospel and
other Pauline traditions.

The conclusions about Timothy that we have reached in
this study lead to a suggestion for future investigation.
The presence of genuine Pauline sayings, perhaps fragments

of Paul's letters, in the Pastoral Lpistles has been as-

serted by many scholars.2 The presence of Jewish elements

has also been noticed in the letters.? Further investiga-

tion of the relationship between these two elements in the

light of Timothy as an authorized Pauline traditioner now |
Seems needed. We suggest that the same factors which led to

the production of written versions of the gospel tradition

were written to preserve authentic Pauline tradition as it

2Cf. VWalter Lock, & Critical and BExegetical Commentary
on the Pastoral Epistles, in The International Critical Com-
mentary (Ldinburgh: T. & T. Clark, 1959), pp. XXX1i-XXXV.

BCf. David Daube, The New Testament and [tabbinic Juda-

ism (London: The Athlone Press, 1950), pp. 22L-2Lb.
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had been entrusted to Timothy and Titus and the churches in
their care. Perhaps Timothy and Titus themselves were the
compilers of the epistles that are found in the New Testa-
ment under their names.’? At any rate, the three Pastorals
and the spistle to Philemon serve as Pauline endorsements '
of the ministries of Timothy, Titus, and Onesimus. Thneir
authority in the church after Paul's deatn is greatly

stirengthened by words from the apostle himself.

_ _LDonald Gutihrie, New Testament Introduction: The Paul-
ine ipistles (Chicago: inter-Varsity Press, 196%4),
pp. 231-234, discusses the motivation for the writing of the

Pastorals.

5Ibid., pel235,




BIBLIOGRAPHY
A. Primary Sources

Apocryrha, The. Revised Standard Version.

Apostolic Father, The. With an English translation by
Kirsopp Lake. 2 vols. 1st edition reprinted. The
Loeb Classical Library. Cambridge, iMassachusetts:
Harvard University Press, 1959.

Bible, Holy. Revised Standard Version.

In English translation with in-

Dead Sea Scriptures, The.
Garden

troduction and notes by Theodor H. Gaster.
City, New York: Doubleday & Company, 1956.

Translated from the Hebrew with introduction

Mishnah, The.
London:

and brief explanatory notes by Herbert Danby.
Oxford University Press, 1933.

Novum Testamentum Graece. Edited by Erwin Nestle and Kurt
Aland. 24th edition. Stuttgart: Privileg. Wirtt.

Bibelanstalt, 1960.

B. Secondary Sources

Abbott, Walter M., editor. The Documents of Vatican II.
New York: Guild Press, 1966.

Allchin, A. M. "An Anglican View on Scripture and Tradi-
tion," Dialog, 2 (Autumn 1963), 294-299.

The Key Concepts of St. Paul. Translated

Amiot, Francis. z
Freiburg: Herder,

from the French by John Dingle.
1962.

Tradition und Tradenten in den Schulen

Bacher, Wilhelm.
Leipzig: Buchhandlung

Pal8stinas und Babyloniens.
Gustav Fock, 1914.

Bacon, B. W. "The Gospel Paul 'Received,'" The American
Journal of Theology, XXI (January 1917), l5-42.




161

baeck, Leo. The Pharisees_and Other Essays. Translated
irom the German. New York: Schocken Books, 1947.

baird,‘William- "What is the serygma?! Journal of biblical
Literature, LXXVI (September 1957), 181-191.

barclay, William. The Letters to the Corinthians. 2nd
edition. Philadelphia: The VWestminster Press, 1956.

Tl Cf K. Christianity at Corinth. INManchester: The
ohn Iylands Library, 1964.

Barret
dJ

----- + "Paul and the 'Pillar' Apostles," Studia Paulina.
sdlited by J. N. Sevenster and W. C. van Unnik. Haarlem:
De Erven F. Bohn N.V., 1953. Pp. 1-19.

Eartelg, Robert A. Kerygma or Gospel Tradition--Which Came
?;rst? An Augsburg Theological Monogranh. Minneapolis,
silnnesota: Augsburg Publishing House, 1961.

Barth, Karl. The Resurrection of the Dead. Translated by
H. J. Stenning. New York: Fleming H. Revel Company,

1933 .

Bauer, Walter. A Greek-BEnglish Lexicon of the New Testament
and Other Early Christian Literature. Translated and
adapted by William f. Arndt and F. Wilbur Gingrich.
Chicago: The University of Chicago Press, 1957.

Beardslee, William A. Human Achievement and Divine Vocation
in the Message of Paul. No. 31 in Studies in Biblical
Theology. Naperville, Illinois: A. R. Allenson, 190l.

Benoit, Pierre, and Roland E. Murphy, editors. The Dynamism
of Biblical Tradition. New York: The Paulist Press,

1966.

Serkouwer, G. C. Second Vatican Council and the New Cathol-
icism. Translated by Lewis B. Smedes. Grand Rapids,
Michigan: William B. Eerdmans Publishing Company, 1965.

Beyer, Hermann Wolfgang. "xatnyéw,"” Theologisches W¥rter-
buch zum Neuen Testament. Edited by Gernard hittel.
III. Stuttgart: W. Kohlhammer, 1933--. Pp. 638-640.

Bicknell, E. J. The First and Second Epistles to the
Thessalonians. London: Methuen & Co., 1932.

Blair, E. P. "Gamaliel," The Interpreter's Dictionary of
the Bible. Edited by George Arthur Buttrick, et al.
II. New York: Abingdon Press, 1962. P. 351.

= |

RS T e— e e— |



162

Elass, F., and A. Debrunner. A Greek Grammar of the New
Testament and Other barly Christian Literature. <Trans-
lated by Kobert W. Funk. Chicago: The University of
Chicago Press, 196l.

soer, Willis Peter de. The Imitation of Paul. Kampen:
J . .:1 . i&oi: ) 1962 .

Bokser? Ben Zion. Visdom of the Talmud. New York: The
Citadel Press, 1962.

Sonsirven, Joseph. Exézése Rabbinique et Exegése Paulin-
ienne. Paris: beauchesne et Ses I'ils, 1939.

Palestinian Judaism in the Time of Jesus Christ.
Translated by Williams Wolf. New York: Holt, Rinehart
and Winston, 1964.

Bornkamm, Glinther, Gerhard Barth and Heinz Joachim Held.
Tradition and Interpretation in Matthew. Translated by
Percy Scott from the German. London: SCM Press, 1963.

Bouttier, Michel. Christianity According to Paul. No. 49
in Studies in Biblical Theology. Naperville, Ill.:
Alec K. Allenson, 1966.

Braaten, Carl E., editor and translator. Kerygma and
History. New York: Abingdon Press, 1962.

- ——— -

» and Roy A. Harrisville, editors and translators.
The Historical Jesus and the Kerygmatic Christ.
New York: Abingdon Press, 1964.

Commentary on Galatians. Translated by

Bring, Ragnar.
Philadelphia: Muhlenberg Press, 1961.

Bric Wahlstrom.

Brown, J. Pairman. "Synoptic Parallels in the Epistles and
Form-History," New Testament Studies, 10 (October

1963), 27-48.

Bruce, F. F. The Acts of the Apostles. 2nd edition. Grand

Rapids: Wm, B. Eerdmans Publishing Company, 1952.

The Teacher of Righteousness in the Qumran Texts.
London: The Tyndale Press, 1956.

Blichsel, Friedrich. "diduwpt, ®x7h.," Theological Dictionary
of the New Testament. &dited by Gerhard Kittel.
Translated from the German by Geoffrey W. Bromiley. I.
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing

Company, 1964. Pp. 166-173.




163

"lotopéw, wTN.," Theologisches WbBrterbuch zum Neuen
Testament. £dited by Gerhard nittel. IiL. Stuttgart:
V. Kohlhammer, 1933--. Pp. 394-399.

---- » and Karl Heinrich HRengstorf. "yevvaw, xTA.,m"

Theological Dictionary of the New Testament, edited by

Gerhard Kittel and translated by Geoffrey W. Bromiley.
I. Grand Rapids, Michigan: Wm. B. Eerdmans Publishing

Company, 1964. Pp. 665-675-

Bultmann, Rudolf. Exegetische Probleme des Zweiten Korin-
therbriefes. Darmstaat: Wiissenschaftliche Bucngesell-
schaft, 1963.

----- « The History of the Synoptic Tradition. Translated
from the German by John Marsh. New York: Harper & Row,

Publishers, 1963.

==--=. Primitive Chr1=t1an;§y in Its Contemporary Setting.
Translated by K. H. Fuller. New York: Meridian Books,

1956.
----- « Theologzy of the New Testament. Vol. I. Translated

from the German by Kendrick Grobel. New York: Charles
Scribner's Sons, 1951.

Burton, Ernest Dewitt. A Critical and Exegetical Commentary

on the Epistle to the Galatians. In the International
Critical Commentary. New York: Charles Scribner's

Sons, 1920.

Buttrick, George Arthur, et al., editors. The Interpreter's

Dictionary of the Bible. 4 vols. New York: Abingdon :
Press, 1962.

Caemmerer, Richard R. "The New Hermeneutic and Preachln% L
Concordia Theological Monthly, XXXVII (February 196

99-110.

Calvin, John. The First Epistle of Paul the Apostle to the
Corinthians. Translated by Jonn W. Fraser. Grand
Rapids, Michigan: Wm. B. Eerdmans Publishing Company,

1960.

Cerfaux, L. The Four Gospels. Translated by Patrick
nepburne Scott. Westminster, Md.: The Newman Press,

1960.

Craig, Clarence T. "Introduction and Exegesis to the First
Epistle to the Corinthians," The Interpreter's Bible.

g et e e

B A — x



164

bEdited by George Arthur Buttrick, et al. New York:
Abingdon-Cokesoury Press, 1953. Pp. 1-262. ,

Crossi Frank_Moore. The Ancient Libraryv of Qumran and
fiodern Biblical Studies. Garden City, New York:
Uoubleday & Company, 19Y58.

Cullmagn, Oscar. The Early Church. Edited by A. J. B.
Higgins. Philadelphia: The Westminster Press, 1956.

————— + "Scripture and Tradition," Scottish Journal of
theology, 6 (June 1953), 113-135.

Dahl,_M: . The Resurrection of the Body: A Study of
L Corinthians 15. Naperville, I1l.: Alec R. Allenson,

19621

Daniélou, Jean. The Theology of Jewish Christianitv.
Translated and edited by John A. Baker. Vol. I in
The Development of Christian Doctrine before the Coun-
cil or wnNicaea. London: Darton, Longman & Todd, 1964.

Daube, David. The New Testament and Rabbinic Judaism.
London: The Athlone Press, 1956.

Davies, Rupert. "The Bible and Tradition," The London
Quarterly & Holborn Review, (April 1965), pp. 133-141.

Daviesz We D. Invitation to the New Testament. Garden
City, New York: Doubleday & Gompany, inc., 1966.

----- . Introduction to Pharisaism. Brecon: J. Colwell and
Sons, n.d.

----- « Paul and Rabbinic Judaism. London: S.P.C.K., 1948.

----- . "Reflections on a Scandanavian Approach to 'the

Gospel Tradition,'"™ Neotestamentica et Patristica.
Leiden: E. J. Brill, 1962. Pp. 14-34.

----- s and D. Daube, editors. The Background of the New
Testament and Its Eschatology. Cambridge: University

Press, 1956.

Deluz, Gaston. A Companion to I Corinthians. Edited and
translated by Grace E. Watt. London: Darton, Longman
&l TOdd ) 1963 L4

Dibelius, Martin. From Tradition to Gospel. Translated by
Bertram Lee Woolf. New York: Charles Scribner's Sons,
ned. :




165

====-. Paul. Edited and completed by Werner Georg Klimmel.
Translated from the German by Frank Clarke. Philadel-
phia: The Westminster Press, 1962.

Dillistone, F. W., et al. Scripture and Tradition.
Greenwich, Connecticut: The Seabury Press, 1955.

Dodd, C. H. About the Gospels. Cambridge: University
Press, 1952.

----- . Tbe Apostolic Preaching and Its Developments.
New York: Harper & Brothers, Publishers, 1960.

------ "ENNOMOZ XPIXTOY," Studia Paulina. Edited by
J. E- Sevenster and W. C. van Unnik. Haarlem: De Erven
F' DOhn NlVl, 19530 Pp! 96-1101

------ History and the Gospel. London: Hodder and Stough-
ton, 1964.
==-==--. The Meaning of Paul for Today. Cleveland: The World

Publishing Company, 196k.

______ New Testament Studies. Manchester: The Manchester
University Press, 1953.

Dupont, Jacques. "Le logion des douze trones (it 19,28;
Lc 22,28-30)," Biblica, XLV (1964), 355-392.

Ehrhardt, Arnold. The Framework of the New Testament
Stories. Manchester: The University Press, 1964.

Elliott-Binns, L. E. Galilean Christianity. No. 16 in

Studies in Biblical Theology. Chicago: Alec R. Allen-
son, 1956.

Ellis, E. Earle. Paul and His Recent Interpreters. Grand
Rapids, Michigan: William B. Eerdmans Publishing Com-

pany, 1961.

Enslin, Morton S. "Paul and Gamaliel," The Journal of
Religion, VII (July 1927), 360-375.

—_—)

Epstein, Isidore. Judaism: A Historical Presentation.
Baltimore, Maryland: Penquin Books, 1959.

===-=. M"Talmud," The Interpreter's Dictionary of the Bible.
Edited by George Arthur Buttrick, et ai. IV. New
York: Abingdon Press, 1962. Pp. 511-515.




166

Faith agi_g;ger Findings: The Final Report of the Theolog-
ical Commissions to_ the Fourth korld Conference on
Faith_and Order, iontreal 1963. Minneapolis, liinne-

sota: Augsburg Publishing House, 1963.

Fllson, Floyd V. M"Introduction and Exegesis to the Second
upl tle to the Corinthians," The Interpreter's Bible.
Zdited by George Arthur Buttrick, et al. «. New York:
Abingdon-Cokesbury Press, 1953. Pp. 263-425.

----- - A New Testament ilistory. Philadelphia: The West-
minster Press, 1964.
----- iLCThree Crucial Decades. Richmond: John Knox Press,
703

Finkelstein, Louis. The Pharisees: The Sociological Back-
ground of Their I'aith. 2 vols. 2nd edition revised.
Phniladelphia: The Jewish Publication Society of

america, 1940.

Florovsky, Georges. "Scripture and Tradition: An Orthodox
Point of View," Dialog, 2 (Autumn 1963), 288-293.

Foster, John. After the Apostles. London: SCM Press, 1951.

Fridrichsen, Anton. The Apostle and His Message. Uppsala
Universitets Arsskrift. Upsalla: A. b. Lundequistka
Bokhandeln, 1947.

Friedrich, Gerhard. "edayyéhilopat, xTA.," Theological
Dictionary of the New Testament. Edited by Gerhard
Rittel. Translated by Geoffrey ¥W. Bromiley. II.
Grand Rapids, lMichigan: Wm. B. Eerdmans Publishing

Company, 1964. Pp. 707-737.

----- . "ufpvg, %xTN.," Theological Dictionary of the New
Testament. Edited by Gerhard Kittel. Translated by
Geoffrey W. Bromiley. III. Grand Rapids, Michigan:
Wm. B. BEerdmans Publishing Company, 1965. Pp. 683-718.

Fuchs, Ernst. Zur Frage nach dem historischen Jesus.
Tdbingen: Mohr, 1960.

Fuller, Reginald H. The New Testament in Current Study.
New York: Charles Scribner's Sons, 1962.

Funk, S. Die Entstehung des Talmuds. Leipzig: G. J.
G8schen'sche Verlagshandlung, 1910.




167

Gealy, Fred D. "Introduction and Exegesis to the First and
vecond Zpistles of Timothy and the Epistle to Titus,"
The Interpreter's Biple. Edited by George Arthur
Buttrick, et al. Xl. New York: Abingdon Press, 1955.

Gerhardsson, Birger. Memory and Manuscript: Oral Tradition
and Written Transmission in nabbinic Judaism and Barly
Christianity. Translated by uric J. Sharpe. No. 22 in
Acta Seminarii Neotestamentici Upsaliensis. Lund:

C. W. K. Gleerup, 1961.

Gllmogr, S. M. "Corinthians, First Letter to the," The
interpreter's Dicticnary of the Bible. Edited by
George Arthur Buttrick, et _al. New York: Abingdon
Press, 1962. Pp. 684-692.

Godetj F. Commentary on the First Epistle of Paul to the
Lorinthians. Translated by A. Cusin. Grand Rapids,
Fichigan: Zondervan Publishing House, 1957.

Goodspeed, Edgar J. Paul. Nashville: Abingdon Press, 1947.

Goppelt, Leonhard. Jesus, Paul and Judaism. Translated
from the German by tdward Schroeder. New York: Thomas

Nelson & Sons, 1964.

Goudge, H. L. The First Epistle to the Corinthians. 3rd
edition revised. London: Methuen & Co., 191l.

Grant, Frederick Clifton. Roman Hellenism and the New
Testament. New York: Scribner, 1962.

Grosheide, F. W. "The Pauline Epistles as Kerygma," Studia
Paulina. Edited by J. N. Sevenster and W. C. van
Unnik. Haarlem: De Erven F. Bohn N.V., 1953. Pp. 139-
1.5, .

Guthrie, Donald. New Testament Introduction: The Pauline
Epistles. Chicago: Inter-Varsity Press, 196L.

Guy, H. A. A Critical Introduction to the Gospels. London:
Macmillan & Co., 1955.

Hanson, R. P. C. Tradition in the Early Church. In The
Library of History and Doctrine. Philadelphia: The

Vestminster Press, 1962.

Harnack, Adolf. The Mission and lxpansion of Christianity
in the First Three Centuries. 2 vols. Translated from
the German by James Moffatt. London: Williams and

Norgate, 1908.




168

Hatch, Edwin. The Organization of the Barly Christian
Churches. London: Longmans, Green, and Co., 1909.

Hevert, A. G. Apostle and Bishop: A Study of the Gospel,
the Ministry and the Churcn-Community. London: raber
and Faper, 1963.

----- - The Christ of Faith and the Jesus of History.
London: SCM Press, 1962.

Hendriksen, Villiam. Exposition of I and II Thessalonians.
in the New Testament Commentary. Grand hapids,
Michigan: Baker Book House, 1955.

Henshaw, T. New Testament Literature. London: George Allen
and Unwin Ltd., 1957.

derford, R. Travers. The Pharisees. Boston: Beacon Press,
1962.
1r ~

hering, Jean. The First Epistle of Saint Paul to the Corin-
thians. Translated from the French by A. W. Heathcote
and P. J. Allcock. London: The Epworth Press, 1962.

Hiebert, D. Zdmond. An Introduction to the Pauline Epistles.
Chicago: Moody Press, 1954.

Higgins, A. J. B., editor. New Testament Essays: Studies in
Memory of Thomas Walter Manson, 1893-1958. Manchester:
The University Press, 1959.

Hoffman, Manfred. "Kerygma and History," The Journal of
Bible and Religion, XXXIII (January 1$65), 24-33.

Holzner, Joseph. Paul of Tarsus. Translated by Frederic C.
tckhoff. St. Louis: B. Herder Book Co., 1945.

Hort, Fenton John Anthony. The Christian Ecclesia. London:
Macmillan and Co., 1898.

Hudson, James T. The Pauline Epistles. London: James
Clarke & Co., 1958.

Hunt, B. P. W. Stather. Primitive Gospel Sources. New
York: Philosophical Library, 1951.

Hunter, Archibald M. Introducing New Testament Theology.
Philadelphia: The Westminster Press, 1957

Introducing the New Testament. 2nd edition revised.
Philadelphia: The Westminster Press, 1957.




169

------ - Paul and His Predecessors. London: Nicholson and
Watson, 19.40.

nurd,\John Coolidge. The Orizin of I Corinthians. New
York: Seabury Press, 1965.

Jeremias, Joachim. The Eucharistic Words of Jesus. Trans-
lated from the German by Norman Perrin. London: SCM

Press, 1966.

----- - The Problem of the Historical Jesus. Translated by
Norman Perrin. Philadelphia: Fortress Press, 196k4.

kahle;! Martin. The So-Called Historical Jesus and the
Historic Biblical Christ. Translated from the German
and edited by Carl L. Braaten. Philadelphia: Fortress
Press, 1964.

Kdsemann, Ernst. Lssays on New Testament Themes. In
Studies in Biblical Theology. Translated oy W. J.
MOgtague- Naperville, 11l.: Alec R. Allenson, Inc.,
1964.

Kelly{ J. N. D. A Commentary on the Pastoral Epistles. In
Harper's New Testament Commentaries. New York: Harper
& How, Publishers, 1963.

Kennedy, H. A. A. The Theology of the Epistles. London:
Gerald Duckworth & Co., 1952.

Kepler, Thomas S., compiler. Contemporary Thinking about
Paul. New York: Abingdon-Cokesbury Press, 1950.

Kilpatrick, G. D. "Galatians 1:18 I2ZTOPHZAI KHOAN," New
Testament Essays: Studies in Memory of Thomas Walter
lianson. kdited by A. J. B. Higgins. Manchester: The
University Press, 1959. Pp. 144-14G.

Kittel, Gerhard, editor. Theological Dictionary of the New
Testament. Translated from the German and edited by
Geoffrey W. Bromiley. 3 vols. Grand Rapids, Michigan:
Wm. B. Eerdmans Publishing Company, 196L.

Klausner, Joseph. '"What is Paul for the Jews?," Contempor-
ary Thinking about Paul. Compiled by Thomas S. Kepler.
New York: Abingdon-Cokesbury Press, 1950. Pp. 368-373.

£nox, John. Chapters in a Life of Paul. New York: Abingdon
Press, 1950.




170

Knox, Nilfred L. St. Paul and the Church of the Gentiles.
Camoridge: University Press, 1961.

Lagrange, M.-J. Saint Paul Epitre aux Galates. Paris:
J. Gabalda, 19Y1l6&.

Lightfoot, J. B. Saint Paul's Epistle to the Galatians.
10th edition. London: Macmillan and Co., 1690.

Lindbeck, George A., editor. Dialogue on the Way: Protes-
tants Report from Rome on the Vatican Council. Minne-
apolis, Minnesota: Augsburg Publishing douse, 1965.

Lock, Walter. A Critical and Exegetical Commentary on the
Pastoral Epistles. JIn The International Critical
Commentary. Edinburgh: T. & T. Clark, 1959.

Longenecker, Richard N. Paul, Avostle of Liberty. New
York: Harper & Row, 1964.

Macgregor, G. H. C., and A. C. Purdy.' Jevw and Greek:
Tutors unto Christ. New York: Charles Scribner's

Sons, 1936.
McKenzie, John L. M"Scripture and Tradition in Roman Cathol-
icism," Dialog, 2 (Autumn 1963), 282-287.

McNeile, A. H. An Introduction to the Study of the New
Testament. 2nd edition revised. Oxford: The Clarendon

Press, 1953.
Manson, T. W. The Church's Ministry. Philadelphnia: The
Westminster Press, 1948.

Studies in the Gospels and Epistles. Edited by
Matthew Black. Manchester: University Press, 1962.

Marrou, H. I. A History of Education in Antiquity. Trans-
lated by George Lamb. New York: The New American
Library of World Literature, 196k4.

Milligan, George. .St. Paul's Epistles to the Thessalonians.
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing

Company, 1953.

Moffatt, James. The Thrill of Tradition. New York: The
Macmillan Company, 1944.

Moody, Dale. "Charismatic and Official Ministries," Inter-
pretation, XIX (April 1965), 168-181.



L7l

iioore, George Foot. Judaism in the First Centuries of the
Christian Era. 3 vols. Cambridge: Harvard University
Press, 1954.

Morris, Leon. The Epistles of Paul to the Thessalonians.
Grend kapids, Michigan: Wia. B. serdmans Publishing
Company, 1957.

----- - The First Epistle of Paul to the Corinthians. In
IThe Tyndale New Testament Commentaries. Grand Rapids,
Michizan: Wm. B. EBerdmans Publishing Company, 1958.

¥unck, Johannes. Paul and the Salvation of Mankind. Trans-
lated from the German by Frank Clarke. Richmond: John
Knox Press, 1959.

Mussner, Franz. "'Schichten' in der paulinischen Theologie
dargetan an 1 Kor 15," Biblische Zeitschrift, 9 (Janu-

ary 1965), 59-70.

Neil, William. St. Paul's Epistles to the Thessalonians.
Naperville, I11.: Allenson, 1959.

Oepke, Albrecht. Der Brief des Paulus an die Galater. 2nd
edition. Vol. IX in Theologischer Handkommentar zum
Neuen Testament. Berlin: Evangelische Verlagsanstalt,

1957.

----- «  "kaAdmTw, %TA.," Theologisches W8rterbuch zum Neuen
Testament. Edited by Gerhard Kittel. ILL. Stuttgart:
W. Kohlhammer, 1933--. Pp. 556-592.

Outler, Albert C. "Traditions in Transit,” The 01d and the
New in the Church. Minneapolis, Minnesota: Augsburg

Publishing House, 1961. Pp. 43-51.

Pelikan, Jaroslav. "Overcoming History by History," The Old
and the New in the Church. Minneapolis, Minnesota:
Augsburg Publishing House, 1961. Pp. 36-42.

Plummer, Alfred. A Critical and Exegetical Commentary on
the Second Epistle of St. Paul to tne Corinthians. In
The International Critical Commentary. New York:
Charles Scribner's Sons, 1915.

Ramsay, William M. The Christ of the Farliest Christians.
fichmond: John Knox Press, 1959.

Redlich, E. Basil. Form Criticism: Its Values and Limita-
tions. London: Duckworth, 1956.




172

Rengstorf, Karl Heinrich. "&mootéNAw, %Th.," Theologzical
Dictionary of the lNew Testament. Edited by Gerhard
Kittel. Translated by Geoffrey W. Bromiley. I.
Grand kapids, Michigan: Wm. B. Eerdmans Publishing
Company, 196L. Pp. 398-447.

Ridderbos, Herman N. The Epistle of Paul to the Churches
of Galatia. Translated from the Dutch by Henry Zylstra.
§ga§d fapids, Michigan: Wm. B. Eerdmans Publishing Co.,
1953.

----- . Paul and Jesus. Translated by David H. Freeman.
Philadelphia: The Presbyterian and Reformed Publishing
Company, 1958.

Riesen?eld, Harald. The Gospel Tradition and Its Begin-
nings: A Study in the Limits of '"Formgeschichte.'’
London: A. K. Howbray & Co., 1957.

hobertson, Archibald, and Alfred Plummer. A Critical and
Lxegetical Commentary on the First Epistle of St. Paul
to the Corinthians. 2nd edition. In The International
Critical Commentary. ZLZdinburgh: T. & T. Clark, 1963.

Robinson, James M. A New Quest of the Historical Jesus.
No. 25 in Studies in Biblical Theology. Naperville,
I11.: A. R. Allenson, 1959.

Rodger, P. C., and L. Vischer, editors. The Fourth World
Conference on Faith and Order: The Report from Montreal
1963. Faith and Order Paper, No. 42. London: SCH
Press, 1964.

Rose, H. J. Gods and Heroes of the Greeks: An Introduction
to Greek Mytholozy. New York: Meridian Books, 1958.

Scharlemann, Martin H. Qumran and Corinth. New York:
Bookman Associates, 1962.

Schlatter, Adolf. Die Briefe an die Thessalonicher,
Philipper, Timotheus und Titus. Stuttgart: Calwer

Verlag, 1950.

----- . Paulus der Bote Jesu: Eine Deutung seiner Briefe an
die Korinther. 3rd edition. Stuttgart: Calwer Verlag,
1962.

Schlier, Heinrich. Der Brief an die Galater. 1l2th edition.

In the Kritisch-ixegetischer Kommentar Uber das Neue
Testament. G8ttingen: vVandenhoeck & Ruprecnt, 1962.




173

Schmithals, Walter. Das kirchliche Apostelamt. GBttingen:
Vandenhoeck & Ruprecht, 1961.

----- - "Paulus und der historische Jesus," Zeitschrift fir
gie neutestamentliche Wissenschaft, LIIL (1962),
145-160.

Schoeps, J. Jo Paul: The Theolozy of the Apostle in the
Light of Jewish Heligious History. Translated from the
%erman by Harold Knight. London: Lutterworth Press,

961.

Schultz, Robert C. "Scripture, Tradition and the Tradi-
tions: A Lutheran Perspective,™ Dialog, 2 (Autumn
1963), 276-281.

Schweitzer, Albert. The Mysticism of Paul the Apostle.
Translated by William Montgomery. New York: The
HMacmillan Company, 1955.

------ Paul and His Interpreters. Translated by W. Mont-
gomery. London: Adam and Charles Black, 1912.

Schweizer, Eduard. Church Order in the New Testament.
No. 32 in Studies in Biblical Theology. Translated
from the German by I'rank Clark. Naperville, Ill.:
A. R. Allenson, 1961.

----- « Neotestamentica. Zlirich: Zwingli Verlag, 1963.

Sevenster, J. N., and W. C. van Unnik, editors. Studia
Paulina in honorem Johannis de Zwaan. Haarlem: De
Zrven F. Bohn N.V., 1953.

Simon, W. G. H. The First Epistle to the Corinthians. In
the Torch Bible Commentaries. London: SCM Press, 1959.

Skydsgaard, K. E. "Tradition as an Issue in GContemporary
Theology," The 0ld and the New in the Church. Minne-
apolis, Minnesota: Augsburg Publishing House, 1961.
Pp- 20-35-

Smith, Morton. "A Comparison of Early Christian and Early
Rabbinic Tradition," Journal of Biblical Literature,
LXXXIT (June 1963), 169-176.

Stamm, Kaymond T. "Introduction and Exegesis to the Epistle
to the Galatians," The interpreter's Bible. £E£dited by
George Arthur Buttrick, et al. X. New York: Abingdon-
Cokesbury Press, 1953. Pp. 427-593.




174
Q oo " i a ™ e
vtaulfer, dthelbert. New Testament Theology. Translated
ifrom the German by John Farsh. WNew York: The lMacmillan
Company, 1955.

Stendahl, Krister. "Kerygma und kerygmatisch," Theologische
Literaturzeitung, 77 (December 1952), 715-720.

otrack, Hermann L. Introduction to the Talmud and Midrash.
T a4 1 1 G - s
New York: Harper & Row, Publishers, 1956.

----- » and Paul Billerbeck. Kommentar zum Neuen Testament

aus Talmud und iidrasch. 4 vols. Munchen: C. He
beck'sche Verlagsbuchhandlung, 1922.

Streetgp,_Burnett Hillman. The Primitive Church. New York:
The liacmillan Company, 1929.

Swain, Joseph Ward. "Gamaliel's Speech and Caligula's
Statue," Harvard Theological Review, XXXVII (October

1944 ), 341-3L9.

Taylor, Vincent. The Gospels: A Short Introduction. 9th
edition. London: The kpworth Press, 1960.

Thomson, J. A. K. The Art of the Logos. London: George
Allen & Unwin, Ltd., 1935.

Via, Dan 0. "The Necessary Complement to the Kerygma," The
Journal of Religion, XLV (January 1965), 30-38.

Wagenmann, Julius. Die Stellung des Apostels Paulus neben
den 4w8lf. Giessen: Alfred T8pelmann, 1926.

Wegenast, Klaus. Das Verstindnis der Tradition bei Paulus
und in den Deuteropaulinen. Neukirchen Kreis Moers:

Neukirchener Verlag, 1962.

Weiss, Johannes. Der erste Korintherbrief. In the
Kritisch-Exegetischer Kommentar {lber des Neue Testa-
ment. 9th edition. GBttingen: Vandenhoeck & Ruprecht,

1910.

Widengren, Geo. Tradition and Literature in Early Judaism
and in the Early Church. Leiden: BE. J. Brill, 1963.

Wilder, A. N. "Kerygma, Eschatology and Social Zthics," The
Backzround of the New Testament and Its ﬂscgatolOgY-‘
kdited by W. DU. Uavies and D. Daube. Cambridge:

University Press, 1956. Pp. 509-536.

e s e e A e




175

Vindisch, Hans. Der zweite Korintherbrief. In the
Kritisch-Ixegetischer sommentar Uber das Neue Testament.
9¢vh edition. GBttingen: Vandenhoeck & luprecht, 1924.

Wood, H. G. "Didache, Kerygma and Evangelion," New Testa-
ment_ Lssays: Studies in Giemory of Thomas Walter tlanson.
ikaited by A. J. B. Higgins. Manchester: The University
Press, 1959. Pp. 306-314.

World Council of Churches Commission on Faith and Order.
The Old and the New in the Church. Minneapolis,
FHinnesota: Augsburg Publishing House, 1961.

Zuck, Hoy. "Greek Words for Teach," Bibliotheca Sacra, 122
(April-June 1965), 158-168.




	Paul's Source and Use of Tradition as Reflected in his Writings to the Corinthians
	Recommended Citation

	tmp.1591303323.pdf.8DZzT

