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PREFACE

The present volume is the result of a decision reached by several
American and European scholars during a meeting in April 1970 at
the Institute for Antiquity and Christianity at Claremont, Califor-
nia, that it would be fruitful, and indeed highly desirable, to initiate
an investigation of the “theological’’ writings of Plutarch of Chaero-
nea under the auspices of the ‘‘Corpus Hellenisticum Novi Testamen-
ti.”’? Professor W. C. van Unnik’s encouragement to go in that
direction should be noted here with appreciation.

It may not be as obvious to everyone as it was to the group why
of all the important authors of the hellenistic literature, Plutarch 2
was the choice. To mention the embarrassing first, there was the
awareness among the members of the group that familiarity with
Plutarch’s writings is at present not part of the common #épertoire
of the New Testament exegete or the historian of primitive Christian-
ity. Not only is there an unjustifiable tendency in present New
Testament scholarship to neglect the study of non-Christian and
non- Jewish texts from the hellenistic world, there are even authors
who are being studiously ignored, often for reasons which have
nothing to do with the requirements of sound scholarship. One of
these authors is Plutarch, a contemporary of primitive Christianity.
Yet he was a man who had an unlimited access and the insider’s
comprehension of the two centers of the Greek intellectual and
religious life of the time, the Platonic Academy 2 and the sanctuary
of Apollo at Delphi.* Being a member of the highly privileged class

L Cf. H. D. Betz, “Corpus Hellenisticum Novi Testamenti”’ (Annual
Report 1969-70 and 1970-71), Bulletin of the Institute for Antiquity and
Chvistianity, No. 3, 1972, 4-7.

? On the present state of research cf. K. Ziegler, Plutarchos von Chaivoneia
(PW 21, 1951, 636-962; 2nd edition, published separately, Stuttgart 1964);
R. Flacelitre, “Etat présent des études suv Plutarque” (Association Guillaume
Budé¢, Actes du VIIIe Congrés [Paris, 5-10 avril 1968], Paris 1969, 483-506);
R. H. Barrow, Plutarch and His Times (Bloomington, Ind., 1967).

8 Cf. P. Merlan, “Greek Philosophy from Plato to Plotinos,” in: The
Cambridge History of Later Greek and Early Medieval Philosophy, Cambridge,
1967, 58 ff.; H. Doérrie, ‘“Die Stellung Plutarchs im Platonismus seiner
Zeit,” in: Philomathes, Studies and Essays in the Humawities in Memory of
Philip Merlan, ed. by R. B. Palmer and R. Hammerton-Kelly (The Hague,
1971), 36-56.

t Ci. G. Roux, Delphi (Munich, 1971).




VIII PREFACE

of educated Greeks, he was able to satisfy his truly Athenian
curiosity by gaining information not only from books, but from
many friends as well as from the travellers visiting Delphi, and
through his own journeys to points of importance, especially Egypt
and Rome.

Plutarch’s life-time can be determined with some probability:
“Nach allem darf die Datierung ‘Geburt kurz vor 50, Tod bald
nach 120’ als hinreichend gesichert gelten.”! He came from a
prominent and wealthy family at Chaeronea. Having studied first
rhetoric, then philosophy under the Egyptian-born Ammonius in
the Platonic Academy in Athens, Plutarch was certainly one of the
best educated men in his time. His interest in religion was at least
in part due to the influence of his teacher Ammonius.? Although he
preferred to spend most of his life in the small town of Chaeronea, he
was able to perform an amazing range of activities. Next to being
a philosopher and author, he was constantly involved in political
activities, locally as well as nationally and internationally. Decisive
for him, however, was his life-long connection with the sanctuary of
Apollo at Delphi; in his later years he officiated as one of the two
priests of Apollo for at least 20 years.?

If one wants to study the philosophical and religious situation in
the Greek world of the first century A.D., its problems, fears, hopes,
its spiritualité, just before it came into conscious contact with
Christianity, one must read Plutarch. Fortunately, the most
significant of his works on religious subjects are extant. These

writings not only furnish a wealth of data concerning current

religious and philosophical concepts and practises, but they are also
primary testimonies of a Greek philosopher-theologian who with
great competence and admirable sensitivity interpreted his tradi-
tions while facing, in many ways, the same political, intellectual and
religious problems which the Christians who wrote the New Testa-
ment had to face. It is intriguing to see from case to case, how close
and how far apart these authors can be, the Christians often divided
among themselves in regard to the same issues. Soon one feels
tempted to predict at which points the later Christian apologists,
when both worlds have become aware of each other, might join in,

1 Ziegler, Plutarchos, 2nd ed., 6.
% Ibid., 15-17.
8 Ibid., 21 ff.; cf. C. P. Jones, Plufarch and Rome (Oxford, 1971).
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either in approval or rejection or modification of the Greek tradi-
tions.

This is to say that Plutarch never mentions Christianity, and most
probably did not know of its existence.! About Judaism which he
does mention he has only second-hand and distorted information.2

However, the present investigation stops just before the apologists
of the second century A.D., with the exception of Luke, who opens
up that period of early Christian history, and the Epistle to Diogne-
tus, which W. Bauer included in his “A Greek-English Lexicon
of the New Testament and Other Early Christian Literature”.? For
practical purposes, rather than conviction, the present volume
agrees with Bauer’s Lexicon as to what should be included among the

“early Christian literature’” (ECL). To be sure, historical investiga- -

tion cannot remain bound to the limits of the canonical New Testa-
ment, but no historically satisfactory definition of ECL, in distinc-
tion to the patristic literature, has been yet proposed.

Equally pragmatic is the attempt to classify a number of Plut-
arch’s writings under the heading “theological.” With some reason,
one could argue that all of Plutarch’s writings are “‘theological” in
the sense that, in one way or another, they address themselves to
questions of a religious nature, and thus engage in “‘theology.” But
the present volume limits “theological” to the so-called Pythian
dialogs, which treat matters related to the cult of the Delphic
Apollo (De E apud Delphos, De Pythiae oraculis, De defectu
oraculorum), and others of a similar nature.

The way the material is presented expresses concern for Plutarch’s
writings themselves, that they should not simply become “quar-
ries,” from which ‘“‘material” can be extracted. Each work has
its own integrity, and it is important for understanding it not
to destroy it first. Therefore, each treatise is prefaced by a brief
introduction. The arrangement of following the text of Plutarch may
be taken as an encouragement to read the treatises as a whole even
in seminars or courses.

1 Ci. Ziegler, Plutavchos, 311.

2 Ci. De sup. 169C; De Is. et Os. 363 C-D, and J. G. Griffiths, Plutavch.
De Istde et Osiride, edited with an introduction, translation and commentary
(Cambridge, 1970), 418 f.; Quaest. conv. 4:4 (669 CD), 4:5 (669 Eff.), 4:6
(671 Cff.). On the treatment of the Jews in Plutarch cf. Th. Reinach, Textes
d’auteurs grecs et vomains velatifs au Judaisme (Paris, 1895), No. 66-74; 1.
Heinemann, PW, Suppl. 5, 1931, 19-35.

 Trans. by W. F. Arndt and F. W. Gingrich (Chicago, 1967), xxvii.
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In order to avoid complication it was decided to leave matters of a
commentary nature to the commentaries, except where they are of
direct importance for the understanding of the parallels.! Regret-
table as it sometimes was, references to other literature had to be
left out. Duplication of work and resources has been reduced as
much as possible. Therefore, whenever possible, reference has been
made to Bauer’s Lexicon, and the Theologisches Worterbuch zum
Neuen Testament.? The contributors were asked to concentrate on
significant parallels not yet registered. Common terminology and
concepts have been passed over, but technical terminology has been
listed throughout.

Not only because of the limitation of space, but also for reasons
related to the interests and insights of the individual contributors,
the amount of ‘“‘parallels” gathered does not exhaust all that there
is. However, with due modesty it is hoped that most of the significant
material will be found in these pages.

A word should be said at this point about the relationship between
the present volume and the study published by H. Almqvist ? in
1946 on the same subject. Strangely, Almqvist was convinced that
on his c. 110 pages “das Wichtigste der Plutarchparallelen zum
N.T. gesammelt vorliegt, ein Kernbestand, der spiter von ihm und
anderen erweitert werden kann.”’* His study includes both the
Vitae and the Moralia. The index shows, however, that for most of
the writings treated in the present volume Almqvist lists not more
than 5 parallels each, with the exception of De Iside et Osiride, for
which there are 18 parallels given. Moreover, Almqvist is mostly
interested in parallels related to style, ethics and cultural history,
while our present volume is primarily interested in matters pertain-
ing to religion, theological and philosophical ideas, ethics, forms of
speech and composition. In this sense the studies reflect the change
of orientation and interest which has occurred in New Testament
scholarship since World War II.

Several problems should be mentioned which could have been

1 As a by-product of the project, an annotated bibliography on Plutarch’s
religion will be made available hopefully soon. :

2 ed. G. Kittel (Stuttgart, 1933 ff.); Engl. Trans.: G. W. Bromiley (Grand
Rapids, 1964 ff.)

3 H. Almqvist, Plutarch und das Neue Testament, Ein Beitvag zum Covpus
Hellenisticum Novi Testamenti. Acta Seminavii Neotestamentici Upsaliensis,
XV (Uppsala, 1946). Cf. the review by H. Braun, TALZ 77, 1952, 352-354.

¢ Almgvist, 1 note 3.
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discouraging, had the team not decided to live with them rather
than to despair. It was not possible to go through J. J. Wettstein’s 1
classical collection, and similar works,? including New Testament
commentaries, for the sole reason to gather those parallels which are
already listed there. ¥Furthermore, the work would have been
greatly helped, if a concordance better than that of D. Wyttenbach 2
would have been available. It was only after the completion of this
volume that we learned of the existence of the unpublished Index
Verborum Plutarcheus, begun by William C. Helmbold and being
completed by Edward N. O’Neil of the University of Southern
California.

The fact that the present volume has come the long way it has
calls for expressions of gratitude to many individuals and institu-
tions for their encouragement and help. The National Endowment
for the Humanities gave substantial financial assistance by two
grants in 1g70/7I and 1971/72. The Director of the Institute for
Antiquity and Christianity, Dr. James M. Robinson, and the Associ-
ate Director, Dr. Irving Alan Sparks, as well as our secretaries,
Mrs. Joyce D’Oyen and Miss Sandra Miller, provided every kind of
assistance needed. Dean F. Thomas Trotter of the School of Theology
at Claremont made additional resources available at several occasions.
Research associates at the Institute carried major burdens in
connection with tedious checking through manuscripts and assem-
bling indexes. Some of them became involved in contributions
themselves (Peter A. Dirkse, Edgar W. Smith), others contributed
to the redactional process and the indexes (William Grese, Ruth
Dannemann, Walter Taylor). Certainly every contributor could
provide his own list of people who in one way or another furthered
the project. To all of them we are sincerely grateful.

Claremont, California, U.S.A. ‘ H. D. Betz
April 1973

1 J. J. Wetstenius, H KAINH ATA@®HKH. Novum Testamentum Grae-
cum editionis receptae cum lectionibus variantibus, Codicum MSS., Edi-
tionum aliarum, Versionum et Patrum, nec non commentario pleniore Ex
Scriptoribus veteribus Hebraeis, Graecis et Latinis Historiam et vim verbo-
rum illustrante opera et studio. Tomus I. II. (Amstelaedami, 1751-52). Cf.
W. C. van Unnik, “Corpus Hellenisticum Novi Testamenti” (JBL 83, 1964,
17-33).

2 Cf. G. Delling, “Zum Corpus Hellenisticam Novi Testamenti’ (ZNW
54, 1963, 1-15).

3 D. A. Wyttenbach, Lexicon Plutarcheum. (Oxford, 1830).




ABBREVIATIONS

Abbreviations of early Christian and other Biblical literature follow the list
in Bauer’s Lexicon, pp. xxvii-xxviii.

ARW Archiv fiir Religionswissenschaft.

Bauer W. Bauer, A Greek-English Lexicon of the New
Testament and Other Early Christian Literature.
Translated by W. F. Arndt and F.W. Gingrich
(Chicago, 1957).

BHTh Beitrige zur historischen Theologie.

BDF F. Blass and A. Debrunner, A Grammar of the
New Testament and Other FEarly Christian
Literature. Translated and edited by R. W. Funk
(Chicago, 1961).

ClQ Classical Quarterly.

ECL Early Christian Literature.

EvT Evangelische Theologie.

GGR M. P. Nilsson, Geschichte der griechischen Religion
Vol. I, 3rd ed., II, 2nd ed. (Munich, 1967, 1961).

HS E. Hennecke and W. Schneemelcher, New Testa-

ment Apocrypha. Vol. I-II. Translated by R.
McL. Wilson (Philadelphia, 1963, 1965).

HSCP Harvard Studies in Classical Philology.
HTR Harvard Theological Review.
IDB Interpreters Dictionary of the Bible.
JBL Journal of Biblical Literature.
JHS Journal of Hellenic Studies.
JThC Journal for Theology and the Church.
LS] H. G. Liddell, R. Scott, and H. S. Jones, A Greek-
English Lexicon (Oxford, 1961 ; Supplement 1968).
NovT Novum Testamentum.
NovTSup Novum Testamentum, Supplements.
NT New Testament. ‘
NTS New Testament Studies. ;
oT Old Testament. |
PhW Philologische Wochenschrift. |
Pw Real-Encyclopddie der classischen Altertums-
wissenschaft.
RAC Reallexikon fiir Antike und Christentum.
RArch Revue Archéologique.
REA Revue des Etudes Anciennes.
REG Revue des Etudes Grecques.
RGG Die Religion in Geschichte und Gegenwart.
RGVV Religionsgeschichtliche Versuche und Vorarbeiten.
SBT Studies in Biblical Theology.
TAPA Transactions and Proceedings of the American
Philological Association.
TDNT Theological Dictionary of the New Testament.
ThL.Z Theologische Literaturzeitung.




XIV ABBREVIATIONS
TU Texte und Untersuchungen zur Geschichte der
altchristlichen Literatur.
TWNT Theologisches Wirterbuch zum Neuen Testament.
TZ Theologische Zeitschrift. : I
i ZNW Zeitschrift fiir die neutestamentliche Wissenschaft
hi und die Kunde der #lteren Kirche. . : IT E1 i
: ZRGG Zeitschrift fiir Religions- und Geistesgeschichte. DE SUPERSTITION (MORALIA 164E-171F)
‘ ZTK Zeitschrift fiir Theologie und Kirche.

BY

MORTON SMITH
New York, New York

| The tractate Ilepi deroudorpoviag (hereafter IIA) is found in the
! thirteenth-century Planudean corpus of Plutarch’s Moralia 2 and
the title appears in the ““Lamprias Catalogue’ of Plutarch’s works.?
The author twice refers to himself as “Plutarch” (170A). According-
ly the work has generally been accepted as Plutarch’s,* but the
evidence is not strong. The Planudean corpus is a late collection and
the catalogue, though its beginnings may have been early, was
always liable to expansion.’ The self-identification is so atypical ¢
that it rather requires defense than affords proof of authenticity;
i : it might be explained as a clumsy attempt to pass the work off as
1 ‘ Plutarch’s.”

1 This article was read by Prof. H. D. Betz and Miss Ruth Dannemann;
Miss Dannemann also verified the references of the first draft. To both
of them I am indebted for many corrections.

% As no. 21. F. Babbitt et al,, edd., Plutarch’'s Movralia (London, 1927 ff.),
vol. I, p. xxii. References to the Moralia throughout this article are to this
edition, unless otherwise specified. References to the Lives are to B. Perrin,
ed., Plutarch’s Lives (London, 1914-26), 11 vols. (again, unless otherwise
specified).

8 Asmno. 155. Moralia XV, p. 22; K. Ziegler, “Plutarchos von Chaironeia,”
PW XXI/1, 1951, 636 ff (henceforth cited as ‘““Ziegler, PW’’), col. 700. Here
the title is followed by the words mpog *Exmixouvpov, either an erroneous
addition, or an indication that the title referred to some other—now lost—
tractate, or itself a title of another—now lost—work.

4 So by Ziegler, PW 825f and by the more recent monograph of H.
Moellering, Plutarch on Superstition, revised ed. (Boston, 1963) (henceforth :
“Moellering”’). Moellering mentions, as having denied the work to Plutarch, |
only J. Hartmann, De Plutavcho Scrvipiove et Philosopho (Leiden, 1916). ‘

|
|
\

5 Omn the date of the catalogue see F. Sandbach in Moralia XV, pp. 6 ff.
8 Cf. Ziegler, PW, 826 infra.
7 This attempt might have been made by a forger who composed the
whole work after Plutarch’s time, or by an editor who revised the work
and wished to pass off his revision as Plutarch’s, or by a mere interpolator |
N _ who inserted Plutarch’s name in 170A, either because he thought Plutarch "
the author, or because he wished others to think so. (The opinion might |
|
|
|

have increased the acceptability of the work, or its monetary value.)




2 MORTON SMITH

The style has many parallels with Plutarch’s other works, but the
content is not what one would expect of Plutarch. The tractate is
not merely ‘“About deiciSarpovie’’, but, “About Seictdarpovia, that
it is worse than atheism”, and the argument goes as follows:
Ignorance of the gods produces, in the tough-minded, atheism, in
the soft-headed, fear (SeioiSarpovia). Of these two, atheism is the
less harmful because: 1. Atheism is mere error, while Setoidatpovia
involves both error and ndfoc (emotional disturbance). Moreover
this wd0oc, fear (péPoc), is particularly bad. It inhibits action.and so
prevents escape, it affects all aspects of life, there is no relief from it
in sleep nor in waking, nor by flight nor by change of masters, nor in
asyla nor even in death. 2. Although atheism is blindness to the
gods, blindness is preferable to misapprehension, and fear of the
gods rests on misapprehension. 3. In misfortune fear of the gods is
worse than atheism because it adds to the actual misfortune the fear
of further evils from the gods, and it inhibits preventative and
curative measures, as resistance to the gods; it inspires disgraceful
apotropaic rites, and finally it produces despair which sometimes
makes even minor misfortunes fatal. 4. In good fortune, too, fear of
the gods is worse than atheism; especially in religious festivals the
atheist merely mocks, the man who fears the gods is in terror.
5. Fear of the gods is worse impiety than atheism, for it is less
impious to deny the existence of the gods than to think them evil
—as mythology and popular religion represent them. 6. Fear of the
gods makes for atheism, since those who fear the gods must hate
them, and those who hate them must wish they did not exist and
wish to disbelieve in them, without daring to do so. 7. Fear of
the gods is the cause of atheism, for nothing in the order of the
physical world, but only the absurd rites of those who fear the gods,
lead men to deny them. 8. The cultic consequences of fear of the
gods are worse than those of atheism, as shown by numerous
examples. Conclusion: Flee, therefore, the fear of the gods, but do
not fall into atheism. Piety lies between them.

From, this outline it is clear that Babbitt’s title for the tract,
“Superstition”, is a mistranslation. The tractate touches only
occasionally and incidentally on what are commonly called super-
stitious practices; they are among the evil consequences of the fear
of the gods, but are not even the major consequences, let alone the
fear itself. “Scrupulosity”’ would be better, but its reference is
limited to self-examination and the performance of obligations,

DE SUPERSTITIONE 3

whereas deisidaipovia includes fear of the gods as dangerous objects,
without reference to any individual’s offences. The best translation
seems therefore ‘“‘fear of supernatural beings”, since the treatise
pays no attention to the distinction between gods and demons, but
lumps all together.! However, “supernatural beings” is a cumber-
some expression, so we shall translate simply “fear of the gods”.

The argument of the work depends wholly on the supposition
that the gods are not to be feared at all. They are purely benevolent
and devoid of wrath (167 D); the notion that they can do harm is
the result of ignorance and a fundamental error (165C); the notions
that they are capable of anger, hate evil, and are grieved by blasphe-
my, are errors proved false by the impunity of the myth-makers
(170C); consequently #o fear of them is justified, and one of the
good things to be said for atheism is that it does get rid of this fear
(165B). In this life the atheist suffers by his neglect of them only as
a blind or deaf man suffers by his inability to perceive beautiful
things (165B-C, 167A-D). As “human life ends with death” (166F),
after that there is nothing to fear. Threatening dreams are to be
laughed at (165F); stories of Hades and the like are mere fantasies
of deroidanpovia (167A). The same argument applies without distinc-
tion to demons and gods alike (168A-D, 171C), though generally
the gods alone are mentioned, as the more important group. There
is no suggestion of the existence of evil or dangerous demons who
might have to be placated or driven off. The myths telling of divine
punishments are impious (170B-D) and there is no hint that they
should be explained allegorically. The myths of Apollo are
mentioned as disgraceful (170B); so are the religious ceremonies
of the Egyptians (171E).

All these characteristics are antithetical to those of Plutarch,
who elsewhere defines the proper attitude towards the gods as
edrdPerx 2—“‘handle with care” —prefers the fear of the gods and
even superstition to atheism,? describes at length the divine
punishment of the wicked in the afterlife, is full of divine warnings

1 This is the meaning 3eicidorpovéstepog has in Ac xvii 22. In Ac xxv 19
the deiotdarpovie of the Jews is approximately equivalent to religio, the
complex of practices both official and private, resulting from fear of the
gods, a meaning it does not have in ITA but may have in some passages of
Plutarch, e.g., Camillus 19; Numa 10. See below, n. 26.

2 Camillus 6 end; Coviolanus 25. :

8 Nown posse suaviter 21; Advevsus Colotem 30 f.
4 De seva numinis vindicta.
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given in dreams,! distinguishes gods from demons, and assigns an
important role to evil demons who have to be placated even by
human sacrifice.? Moreover Plutarch regularly allegorizes embarrass-
ing myths and is particularly concerned to defend Apollo and the
Egyptian cults.?

These discrepancies have often been recognized more or less
clearly * and have been explained by the supposition that IIA was

1 Septem sapientium convivium 15 end; Quaestiones convivales VIII 10;
Caesav 63; Cimon 18; etc.

2 Moellering, 128 ff.

3 Moellering, 96 {f.

4 Moellering, 96-147, discusses at length a number of the major points
and reviews earlier “‘explanations.”” One requiring special attention is that
of H. Erbse, ‘“‘Plutarchs Schrift Ilepl dsioidaipoviag,”” Hermes 8o, 1952, 296 ff
(hereafter, ‘‘Erbse’’), an attempt to defend Plutarch from the charge of
superstition. Erbse finds it “‘eindeutig klar” (p. 298) that in ITA SeiotSarpovia
can refer only to “false fear of gods’ as opposed to demons. (But there is
no opposition between gods and demons in the text, and the author seems
to equate them in 166A-B where the &vunvov gdvracpa is presumably demonic,
168A-D, and 171C. Nor is there any distinction in the text between ‘“true”
and ‘“‘false’’—read ‘‘proper’’ and ‘‘improper’’—fear of the gods; the author
never says anything about any ‘“proper” fear of the gods, and he repeatedly
bases his argument on the supposition that the gods are wholly and solely
beneficent and that any fear of them is therefore unjustified. P. Koets,
Aetstdoupovia, Purmerend, 1929, 102, finds that Christian authors were the
first to use the term for fear of demons as opposed to gods.) Neglecting
these facts, Erbse goes on to argue that since Plutarch later held that re-
jection of beli=f in the afterlife undermined morality, his rejection of it in
IIA must not be taken at face value (p. 302). When Plutarch later reports
prodigies and the like, he is merely repeating his sources and his occasional
expressions of scepticism about some indicate that he held a rationalistic
attitude towards all (p. 302-303). Of course Plutarch had an elaborate
demonology—in fact, he had at least two inconsistent demonologies, but
he should not therefore be thought uncritical (p. 304), and when the passages

"exemplifying gross superstition are removed from consideration, because

exceptional, there are no passages that exemplify gross superstition (p. 305
and n. 2). Moreover, all this has nothing to do with Seictdoupovia as discussed
i [TA, because that by Erbse’s definition, refers only to fear of gods. Ad-
mittedly, Plutarch often does use 0eég and 1 Bciov in the sense of Salpwv and
vice versa, but all such instances are to be explained as copied from his
sources (pp. 306-7). All improper opinions about the gods can thus be taken
as referring to demons; therefore Plutarch’s opinions about the gods were
of the purest philosophical rationality (pp. 307, 309). As for his demonology,
that does, indeed, by modern standards, look like superstition, but since
it can be seen as the expression of a philosophical system (except when it
doesn’t fit that system) and since Plutarch thought that some men by virtue
could escape the power of the demons, he cannot be called superstitious
(pp. 313-314). Q.E.D. Contrast the recognition by H. Braun, Plutarch’s
Critique of Superstition in the Light of the NT, Claremont, N.D. (Institute
for Antiquity and Christianity, Occasional Papers 5) p. 4, that the gods of

DE SUPERSTITIONE 5

an early work ! and the fact that it was a rhetorical one. It is said
that Plutarch, when he set himself the task of abusing fear of the
gods, was prepared to represent it as worse than atheism; when he
was abusing atheism, he would tip the scales to the other side. In
either case he would say nothing about modifying considerations,
the more so because his purpose was always moral as well as rhetori-
cal; he wished not only to display his skill but to dissuade his
readers from whichever evil he was attacking.?2 Accordingly the
contradictions between ITA and his supposedly later works show a
considerable ichange of attitude and emphasis, but not a radical
conversion (of which there is no evidence in his many references to
his own life, nor in the reports about him).

This explanation is less than completely convincing. It is supple-
mented, however, by the supposition that in ITA Plutarch was using
a source—a diatribe by the cynic Bion of Borysthenes, whom he
quotes for one detail (168E) 3—and appropriated this source by
slight changes, mainly those representing true piety as a mean
between the extremes ‘of superstition and atheism. In favor of
attribution of the revised work to Plutarch is the fact that the
notion of piety as a mean, and some of the general statements about
atheism, piety, and Sewdupovie, are strikingly paralleled in
Plutarch’s undoubted works.? However, it remains difficult to
explain why Plutarch should have appropriated a work which
contradicted not only a number of his particular beliefs—in divine
admonitions, rewards and punishments, the allegorical significance
of myths, and so on—but also his general attitude of superstitious
piety. He was—pace Erbse—a regular reporter of omens and
prodigies and instances of divine favor and resentment and cases of
nemesis and so on, and he sometimes goes out of his way to find
reasons why such causes may have been active and to cast doubt on

IIA are wholly benevolent. This destroys the basis for Erbse’s notion of a
‘“proper’’ fear of them.

1 So Ziegler, PW, 826, though he admits that the rhetorical development
is not the work of a student, but of an experienced rhetorician.

% J. Oakesmith, Tke Religion of Plutavch (London, 1902), 185 ff.

® So especially G. Abernetty, De Plutarchi qui fertur de supevstitione
libello (Konigsberg, 1911), who thought he could distinguish Plutarch’s
additions from the original Cynic material. Ziegler, PW, 826 infra, thinks
the attribution to Bion too definite—there must have been many intermedia-
ries between his work and Plutarch’s. The attempt to distinguish Plutarch’s
additions, he thinks naive.
4 De Iside 71 end; Alexander 75; Camillus 6 end; more in Erbse, 300 f.
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rationalistic explanations of the events he reports.! By contrast, the
piety of ITA is Epicurean—the gods exist, and men should believe
in them, but they are indifferent to human opinion and harm no one,
so the unbeliever is afflicted only by his own blindness.? This
basically Epicurean attitude—which certainly did not come from
Plutarch—does something to discredit the notion of general
dependence on a Cynic source.

Further discussion of the reliability of the attribution of IIA to
Plutarch would not be germane to the purpose of this article. What
has been said is sufficient to indicate that some caution should be
observed in citing material from IIA as evidence of Plutarch’s
usage. The tractate presents us with a problem of authenticity
comparable to those presented by Ephesians, Colossians, and the
Pastorals. One more factor of this problem may be mentioned. ITA is
remarkable because it takes its subject so seriously. By contrast,
Theophrastus’ treatment is comic and reduces deioidavpovie to
“superstition”.3 Theophrastus was followed by Menander, the
cynics, and Lucian.® [IA, on the other hand, though it uses the
peripatetic definition of piety as the mean between atheism and
fear of the gods,5 stands closest to Lucretius in its extended, system-
atic attack on all forms of the fear of the gods, including fear of
retribution after death. This resemblance has been concealed by the

1 Omens and prodigies, Romulus 24, 27 £.; Numa 2, Poplicola 13; Camillus
3, 14, 30; Fabius 2 1; Coviolanus 37; Timoleon 8, 12 end; Paulus 24 f; Pelopidas
31; Marcellus 4, 281.; etc. Divine favor/resentment, Marcellus 30; Sulla
6; Phocion 30; Romulus 28; Dion 2; etc. Nemesis, Theseus 2; Camillus 13;
Paulus 22 end, 36 end; Philopoemen 18; etc. Reasons for belief, or for doub-
ting rationalistic explanations, Brutus 37, 48; Dion 2; Pericles 6; Coriolanus
38; Paulus 25; Sulla 7, etc.

2 Gods exist, ITA 165B, 167B, D; etc. H. Usener, Epicurea (Leipzig, 1887),
60. Men should believe in them, ITA loce. citt. and 171E-F; Usener 6o.
They are indifferent to human opinion, IIA 170C; Usener 71. They harm
no one, ITIA 166D-E, 167D; Usener pp. XX{f. Thus the unbeliever suffers
only from his own blindness, ITA 165C, 167A-B, D; Usener p. XXI. Other
traits, too, are borrowed from Epicureanism, see A. Festugiére, Epicure ef
ses dieux, 2 ed. (Paris, 1968), 78 and n. 1.

3 Contrast P. Steinmetz’ commentary in his edition of Theophrastus,
Chavaktere, vol. I1 (Munich, 1962) (Das Wort der Antike VII), 186. But
Steinmetz is concerned with the abstract definition of 3etocuduipovia rather
than the question of its practical meaning, which includes that of the attitude
towards it.

4 P. Koets, Deisidaimonia (Purmerend, 1929), 34-41.

5 Koets, 43 f; Erbse, 299. The peripatetic notion appears mainly at the
beginning and the end of TTA and has little to do with the main course of the
argument. It is most likely an editorial addition.
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fact that the object of Lucretius’ attack is religio,* but religio may
be Lucretius’ franslation of eisidarpovie, the word he probably
found in his Greek sources.?2 Any careful study of the authenticity
of TIA will have to seek the source of this serious concern about the
fear of the gods as a major factor in human unhappiness.

The fact that the work is a diatribe leads to another line of
investigation we shall not follow here. As a diatribe, the NT works
which stand closest to it in literary form are Hebrews (apart from
its pseudoepistolary ending) and James. Bultmann described in his
doctoral thesis ® the many respects in which the diatribe has in-
fluenced NT writings, especially Paul’s, so examination of the
parallels in literary form between the NT books and IIA qua
diatribe would at best add more details to a large body of evidence
for an already familiar relation.

It seems therefore more important to discuss the parallels of
content between IIA and the NT, especially because these are more
complex than might be supposed. Christianity, like Judaism, was
attacked by the pagans not only as Seioudarpovie, but also as
atheism,* and it returned both compliments. An important side of
Christian propaganda was its rationalistic attack on pagan myths
and practices,® an attack which carried on the traditions—and
probably did much to save the texts—of Greek philosophy.®
Consequently, the NT yields two sets of content-parallels to IIA,
one set exemplifying the Christians’ fear of their own god and its

1 Consequently Lucretius’ work is not considered by Koets.

2 For deiotdarpovio as a translation of religio see Polybius vi 56 6; Strabo
i2 8; Josephus, Antiquities xiv. 228, 232, 237, 240; more in H. Stephanus,
Thesaurus graecae linguae, edd. C. Hase and G. and L. Dindorf (repr. Graz,
1954), s.v. detotdaupovic. The Latin parallels to Polybius vi 56 collected by
W. Otto, ‘“Religio und Superstitio’’, ARW 12, 1909, 542 are striking
evidence of the equivalence of the two terms (which Otto overlooks).

3 R. Bultmann, Dey Skl dey paulinischen Predigi und die kynisch-stoische
Diatribe (Gottingen, 1910).

4 AciowSapovie (=superstitio) used of Judaism, Agatharchides of Cnidus
in Josephus, A#nf. xii 5; C. Apion. i 208; Dg i; of Christinanity, Tacitus,
Annals v 44 4. “‘Atheism’” used of Judaism, Josephus, C. 4pion. ii 14; of
Christianity, MPol iii 1; ix 2; Lucian, Alexander 25; etc.

5 Pagans accused of atheism, MPol locc. citt.; of SeioiSorpovie, passages
collected by Koets, 89 ff; these contain also many charges of atheism.
The two accusations—ignorance of the true god and worship of false ones—
are closely connected.

8 See the classical study by Harnack, Mission und Ausbreitung des Christen-
tums, 4 ed. (Leipzig, 1924), Book IT, Ch. VI, ““Die Religion . . . der Vernunft”,
Pp- 239 ff.
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issuance in the sorts of practices that IIA attacks, another set
exemplifying Christian attacks on fear of the pagan gods and on
similar pagan practices. Having to deal with these two sets, we shall
limit ourselves to matters of content which are substantial elements
in the argument of IIA. Other parallels, to incidental remarks,
words, etc., will be mostly passed over.

We begin with those passages exemplifying the Christians’ fear
of god. (Both the notion and the experience were commonly

‘expressed in antiquity and particularly in the OT, see the passages

in TWNT s.v. goPéw. Ps ii 11, which commands, “Serve Yahweh
with fear and rejoice with trembling,” presents a remarkable
parallel to ITA 16gE—the man who fears the gods “when he wears
a wreath (in a religious festival) turns pale, he sacrifices and is
terrified, he prays with a quavering voice and puts incense on the
fire with trembling hands.”’)

I64E IGNORANCE OF THE GODS PRODUCES, IN THE TOUGH-MINDED,
ATHEISM, IN THE SOFT-HEADED, FEAR. OF THESE TWO, ATHEISM

I65B IS THE LESS HARMFUL, BECAUSE: I. ATHEISM IS MERE ERROR,
WHILE AEIZIAAIMONIA INVOLVES BOTH ERROR AND IAGOZ,
(EXAMPLES INCLUDE AN ATTACK ON THE LOVE OF MONEY AS A
PASSION WHICH DESTROYS ALIKE PEACE OF MIND AND FREE-
DOM OF EXPRESSION — HAPPH):IA,)

Ignorance of god is, for the NT too, a basic cause of evil and a
condition from which men must be saved, cf. Bultmann, TWNT I,
s.v. &yvorr. This ignorance is said in I Cor i 20f.; 2 Thii 10 ff. to
be caused by the Christian god. Even some Christians still suffer
from ignorance of god, at least to some degree, I Cor xv 34. It is
also caused by one of the lower gods—the god of this world, 2 Cor
iv 4. As for TIA, so for Paul, it leads to enslavement, Gal iv 8 —for
Paul the observance of the Law given by the angelic-cosmic powers,
for TIIA 166D scrupulous observance of the requirements of pagan
belief. (Unlike IIA, Paul thought it would lead its victims to eternal
destruction, 2 Th ii rxf.) Paul and IIA agree that knowledge of god
brings release from servitude—Gal iv g; IIA 167D-E—but in Paul
this is servitude to false gods, in ITA, unreasonable concern about
true ones. Also Paul thinks knowledge (of god) may be dangerous as
a cause of arrogance (I Cor viii 2); TA has no such fear—it is, in
fact, a good example of the sort of argument Paul would have
attacked as arrogant. For 2 Peter knowledge of god is the source of

DE SUPERSTITIONE 9

all good gifts and especially, as for IIA, the basis of true piety
(edoéPer), i 3ff. The same notion is found in T Jn ii 3. Competing
Christian groups also claim knowledge of god, that is to say, of the
depths, perhaps of Satan—it is hard to decide whether or not the
specification comes from the author of Rv ii 24.

The tough-minded ave atheists, the soft-headed, belevers. Ac vii 51;
xix 9; Ro il 5; ix 18; Hb iii 8, 13, 15; iv 7 (showing the OT back-
ground of the antithesis).

The notion that atheism s less harmful than fear of the gods is
unparalleled in the NT.

Fear of the gods: The Christian material is ambivalent. It divides
supernatural beings into five classes: the high god or Father, his son
Jesus, the holy spirit, angels, and evil spirits. The boundaries of
these classes are not always sharp— Jesus is said to be the (holy)
spirit, 2 Cor iii 17. Satan has his angels, who are presumably evil
spirits, Rv xii 7; xx 2; 2 Cor xii #; and in which group of angels we
should locate the cosmic powers through whom the Law was given,
is not clear.

Of these groups the evil spirits (including Satan, the devil, etc.)
are to be feared, I Cor vii 5; x 20; xi-10; 2 Cor ii 11; x 3ff; xi 14f;
Ephii 2; iv 24; vi 11ff; cf. Mt vi 13; T Th ii 18; iii 5; 2 Th ii 8f;
ITiiii6f;ivr; vig; I Ptv8;1 Jniii8ff;iv rff; v 18ff; Rv ii 10, 13;
iii 9; viff passim. These many passages, together with the exorcism
stories in the Gospels, show that the early Christians thought they
lived in a world full of Sewpévie who threatened them constantly
with everything from assault to seduction. Fear of Soupévia therefore
seemed to them necessary and normal. But the Saupévie can also
be used by god or by Christians to punish the wicked—Paul gave
over to Satan the man who practiced incest, I Cor v 5; cf. 2 Cor xii 7;
I Tiizo; Rvix 3ff; etc. Moreover, with the help of Jesus and the
spirit the Christian can resist or escape them successfully—this is
shown by the apostles’ exorcisms, further Ro viii 38f; xvi 20;
Galig4; Eph vi 11-16; Jsiv 7; I Pt v 9; Rv passim. Jesus came into
the world to defeat the devil, did so, and has thereby liberated those
who through fear of death were in lifelong slavery, Hbii 14f; ¢f. I Jn
iii 8f; I Cor xv 57. So the fear of these Saupévix should engender, in
the Christian, proper caution rather than the sorts of servitude
attacked by IIA and by Paul. ‘

As in the public press, so in the NT, the bad guys get more
attention than the good, demons have a much more conspicuous
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role than angels. But angels, too, are dangerous and occasionally
objects of fear, Mt xxviii 4; Lk i 12; Ac x 4; xii 23; Rv viff; and
passim. Some Christians are even accused of worshipping them
(that seems, at least, to be the more likely interpretation of Col ii
18) 1, and such worship may have been fairly common in Judaism,
the Sepher ha-Razim (ed. M. Margolioth, Jerusalem, 1960) gives us
adequate examples, the angel of the Apocalypse warns John not to
worship him, xix 1o; xxii 8f, and there are a number of other
references. But for the NT in general, fear of good angels is not a
major concern; nor is any affection shown them, though they
occasionally appear as divine messengers to help the heroes (Lk xxii
43; Ac xii 11; Rv vi ff; and passim).

A more important class of divine messengers who are and should
be objects of fear are the apostles. They are dangerous— Peter kills
Ananias and Sapphira, Ac v 5ff, and not only is the church terrified,
but also the fear of the apostles in the church is reflected by the fear
of the Christians in the surrounding world, and the author of Acts
obviously thinks this is a good thing (v 13). Paul blinds Elymas,
Ac xiii 10, and makes sinners over to Satan, I Cor v 1-5, and warns
the Corinthians of the power he has over them, the clear implication
being that they had better fear, 2 Cor xiii 1-10. He himself was
afraid of the Jerusalem apostles, Gal ii 2. The consequence of
apostolic power was awe, if not fear: Ac x 25; xiv 1Iff; xxvViii 6;
Gal iv 14; etc. and the apostles are represented as prohibiting men
to worship them. (Perhaps these prohibitions were intended to be
exemplary; Simon Magus and perhaps some other gnostics did not
prohibit worship. )

The power of the apostles is commonly represented as the work
of the holy spirit, but the spirit itself is not (never?) an object of
fear.2 Tt directs the apostles’ actions and can prevent them irom
doing as they want, Ac xiii 2f; xv 28; xvi 6f; xx 22; etc., but its
guidance is sometimes rejected, Ac xxi 4f, 10-14, and Paul directs
that the spirits of the Christian prophets should be subject to the
prophets, I Cor xiv 32. (Which spirits were these, if not the holy

1 I am not persuaded by attempts to explain this verse as referring to
the angels’ worship.

2 That blasphemy against it was thought by some an unforgivable sin
(Mk iii 28 f and parallels) need not indicate fear of it; the spirit does not
seem to be the active authority either in determining the offense or in im-
posing the penalty. There is no mention of fear, for instance, in the account
of the epiphany of the spirit in Acii. -
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spirit? Were any Christians still prophesying by Apollo, like the
girl in Ac xvi 177)

Jesus is an object of fear mainly in two respects, because of his
miracles, and because of his destined role as judge in the last
judgement. While his miracles were commonly beneficial (though he
did blast the fig tree, Mk xi x2ff, and the revelation of him struck
Saul blind, Acix 8; xxii 11, and made John drop as if dead, Rv i 1%)
they commonly produced fear—as do NT miracles generally, Mt
viii 33f;ix 8; xiv 16; xvii 6; xxiv 48; xxVii 54; Mk iv 41; v 15, 33;
vi 49; Lki 12, 65;1i 9; v 8f, 26; vii 16; viii 25, 35ff; ix 34, 45; xxiv
37; Jn vi 19; Ac v 1-13; Xix 17-19; etc. These passages adequately
indicate what the early Christians thought to be the primary and
proper reaction to the supernatural, cf. Jn xix 8. Jesus’ activity has
not ended with his death—he is still dangerous. He hates the works
of the Nicolaitans, and the church of Ephesus does well to do
likewise, Rv ii 6; he threatens to kill Jezebel’s followers, Rv ii 22f.
But his coming role in the end is a particular cause of fear. It is
mainly conceived as that of judgement, Mt xxiv 30; Jn ix 39(?);
Ac x 42; xvii 31; Phili 10; 2 Th i 8f; etc. But 2 Th and Rv present
the no less frightening picture of the leader of the angelic army sent
to defeat the evil, Rvxix 11ff, and subsequently to preside over their
torture, Rv vi 16f; xiv 10. This material is countered to some extent
by a number of passages in which Jesus tells his followers not to
fear him, Mt xiv 27; xxviii 10; Mk vi 50; Rv i 17. The notion of
final judgement evidently gave some trouble in John’s circle. Jn iii
17ff contradicts it and reduces the judgement to presentation of a
revelation which must be accepted or rejected, but this is an
eccentricity of the Johannine material. And for John as for the rest
of the NT fear is an important and proper element in the attitude
toward Jesus.

Finally, fear of the Father: This is not only a major motif in the
literature, but a major structural factor in the religion which the
literature presents. It is motivated by the Father’s nature—he is a
devouring fire, Hb xii 28f, and it is a fearful thing to fall into his
hands, Hb x 31. He is liable to wrath, even to fury, and these will be
be major factors in his coming destruction both of the wicked and
(sometimes) of the whole world, Jn iii 36; Roi18;ii5, 8;1iii5;v9;
ix 22; Eph v 6; Coliii6; I Thixo;ii16; Rv xi 18; xiv 10, 19; XV 17;
xvi 19; xix 15; Hb xii 25-27. Eschatological threats recur frequently
throughout all the books of the NT and form not merely the back-
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ground, but an essential element in the explanation of the whole
course of events, Mt v 19; vii 23; 25ff; viii 12; x 15, 23; xi 22ff; xii
361, 42ff; xiii 30; xxiv-xxv; Mk viii 36ff; ix 42-49; xiii 26-37; Lk
vi 24ff, 49; xii 471{; xiii 3, 5, 9; X1v 24; xvii 26-30; xix 27; xxi 25{f;
xxiii 28-31; Ro ii 2f, 5ff, 16; xiv 10ff; I Cor iii 13ff, 17; vii 29;
x 11f; xi 32; 2 Cor v 10; I Th v 2f; 2 Th i 8f; Hb vi 4-8; x 26ff;
xiii 4; T Ptiii 12;iv 5; 2 Ptiig, 12, 17;iii 10-13; I Jnii17; Rvizx
and passim. (Note the emphasis on the proximity of the End, its
sudden and unexpected coming, etc. Most such passages contain an
element of threat.)

Besides planning to destroy the world, the Father also destroys
individuals. The prayer, “Lead us not into temptation,” Mt vi 13;
Lk xi 4, indicates a fear that he may do so, a notion Paul accepted
in 2 Th ii g-12; I Cor x 13—God creates temptations—and James
found it necessary to contradict in i 13. He made the Israelites
worship the cosmic powers, Ac vii 42 (cf. above, on the ignorance of
god) and he was the cause of their rejection of Jesus, Ro xi 8; Jn xii
40 (cf. Mt xiii 14; Ac xxviii 26f). Indeed Paul thought that God
deliberately creates some men as “‘instruments of (his) wrath,”
that is, for the sake of destroying them, Ro ix 22. In this matter his
choice is absolutely arbitrary and is not affected by any considera-
tion of human merits, Ro ix 16f; nor is even his arbitrary choice
irreversible, therefore Paul says, he is particularly to be feared,
Ro xi 21. He makes foolishness of the wisdom of this world, and
rejects all human virtues, I Cor i 19ff, 271f; iii 19ff; 2 Cor i 12. But
even those whom he arbitrarily chooses are not safe. He tests and
punishes those he loves, Rv iii 1g; Hb xii 17, so that Christians, too,
are in danger of falling and should therefore fear, Rv ii 5, 10, 25;
iii 3, 11, 15ff; 2 Ptiii 17; 2 Jn 8; I Cor x 21; xi 32; Paul himself
does not feel quite safe, I Cor ix 27. And Jesus is credited with the
saying “I'll show you whom to fear. Fear him who, after killing, has
the power to cast into Gehenna. Yes, I tell you, fear him,” Lk xii 5;

Mt x 9. The command to fear God is repeated in Philii 12; Rv xiv 7. -

The righteous are those ““‘who fear him,” Rv xix 5; Ac x 2 (=
edoefic); X 22 (= Sinawog); Lk i 50; but even a murderer may be
expected to feel this fear (Lk xxiii 40). Any man who does not fear
God is absolutely wicked, Lk xviii 2. Good Christian behaviour is to
live in fear, I Pt iii 2; Hb xii 28f; Phil ii 12; Ac ii 43; ix 31. Piety is
edraPere—timidity, Ac ii 5 (so it is for Plutarch generally, in con-
trast to ITA). And a good presentation of the gospel produces fear,
Ac xxiv 25 (but contrast I Tii 5).

DE SUPERSTITIONE I3

It must be made clear, first, that all this is only one side of
Christian teaching. There is another, that of grace, peace, confiden-
ce, and joy, which is equally well-attested —beginning with the
word edayyéhoy, “‘good news.” Christianity made large use of fear
and threats, but its primary instrument seems to have been hope
and it seems to have spread as a promise of a salvation which was
often conceived as spiritual tranquillity. Galatians as a whole
is an example of this, and to a lesser degree the other Pauline
letters. See also Mt xi 29; Jn xiv 27; xvi 33; Ac x 36; Eph vi 15.
Notice the frequent recurrence of the command, “Fear not,” with
reference to religious fear: Mt i 20; xiv 27; xvii 7; xxviil 5, 10;
Mk vi 50; Lk i 13, 30;1ii 10; v T0; xii 32; Jn vi 20; xiv 1; etc., and
also the recurrence of ““grace” and ‘‘peace’” in the greetings of
almost all the epistles. 2 Ti i 7 declares “God has not given us a
spirit of timidity, but of peace and love and self-control.” And I Jn
iv 18 even looks forward to the complete elimination of fear,
declaring, “There is no fear in love, but perfect love casts out fear,
because fear entails punishment and he who fears is not perfected
in love.”

In the second place, the role of fear in the NT is a continuation of
its role, already mentioned, in the OT and intertestamental Judaism.
Christian threats and promises alike seem to have been especially
effective with those groups in the synagogues known as ‘“the god-
fearing,” Ac xiii 16, 26, etc. This suggests that scrupulosity—a
painful psychological condition to which adherents of legalistic
religions are particularly exposed—played a considerable part in the
success of Christianity. This suggestion is supported by a number of
NT texts which attack the Law as “‘a yoke neither we nor our
fathers were able to bear,” Ac xv 10; Gal iii 10, cf. Mt xi 30, and
which promise Jewish hearers ‘‘remission . .. from all those (sins)
from which you could not by the law of Moses be justified,” Ac xiii
38;cf. v 31; x 43; Hb ix 9; x ©ff; Galii 16; etc. Such a background
would explain the unusually acute contrasts of the NT texts, which
combine the most outspokenly terrifying apocalyptic framework
with a constantly reiterated and perhaps slightly nervous insistance
on grace, mercy, love, peace, confidence, and joy.

Avayice: Tt is typical of the philosophical and moral fashion of the
time that TIA 164F should choose the notion “that wealth is good”’
as its first example of an error combined with passion that destroys
the soul. NT attacks on avarice reflect not only current Greco-
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Roman fashion, but also an OT tradition already fully expressed in
Psalms: thus Lk xii 15; xvi 14; I Cor v 10f; vi 10; Eph v 3; Coliii 5;
Hb xiii 5. These are merely passing references which reflect the
common convention of abuse; I Ti vi 9f has a brief development
which follows the same line as that in I1A: the desire for wealth is
wicked not because it leads to injustice to the poor (the OT line)
but because it destroys the peace and threatens the spiritual
development of those who indulge in it—the Stoic commonplace.
Boldness (rappnotn) is a Cynic virtue. ITA 165 warns that the
desire for wealth destroys it, and this warning is the end and climax
of its attack. In the NT nappyoto plays a large role not only in Paul,
but also in John’s portrait of Jesus, and in Acts’ of the apostles. It is
also prominent in Hebrews and I Jn as a virtue which the writers
exhort their readers to enjoy or display, ¢f. TWNT (TDNT), s.v.
In the NT this is not only a reflection of Cynic influence—it has no
(?) OT root (but cf. Jer xv 20; xx 11; Ex iv 11)—but also an
element of the confidence-complex discussed at the end of the note
on fear, above (and see also mematfnoig and xabynue). That the NT
authors in their use of the term meant just what Plutarch meant is
unlikely, but their appropriation of it is significant as an example
of the way in which Christianity was taking over the terms of
approval and laying claim to the virtues of pagan society.

165D OF THE ITA®H, FEAR IS PARTICULARLY BAD BECAUSE: A. IT
INHIBITS ACTION AND PREVENTS ATTEMPTS TO ESCAPE. B. FEAR
OF THE GODS AFFECTS ALL ASPECTS OF LIFE (EARTH, SEA, AIR,
HEAVEN, DARKNESS, LIGHT, SOUNDS, SILENCE, DREAMS).

ITéBoc: That the wddy are bad is a Stoic commonplace, probably
not reflected in Ro i 26 where the construction suggests a Hebrew
construct state (cf. M. Pohlenz, “Paulus und die Stoa”’, ZNW 42,
1949, 82). The other NT usages (Coliii 5; I Thiv 5) are also unfavor-
able, but otherwise nondescript.

®6Bog as a wdbog: Discussed in the NT onlyin 1 Jn iv 18: There is
no fear in love, etc. quoted above. Even such a brief psychological
comment is surprising in the NT and an unexpected contact with

the ITA.
Feay of earth, sea, air, efc. The man who fears the gods fears all

of these not only because they may be instruments of divine:

punishment, but even more because they are the means by which
the gods give omens, therefore their least details may portend
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disaster. In the NT earth and darkness are represented as sources of
omens by the earthquake and darkness at the crucifixion, Mt xxvii
45, 5T; Mk xv 33; Lk xxiii 44f; the earthquake at the resurrection,
Mt xxviii 2; other earthquakes, Rv vi 12; viii 5; xi 13; 19; xVi 8.
Light is a sign of the supernatural in the transfiguration story,
Mt xvii 2; Mk ix 3; Lk ix 29; the appearances of the angels at the
resurrection, Mt xxviii 2ff; Lk xxiv 4f; and at the deliverance of
Peter, Ac xii 7; Jesus’ appearance to Paul, Ac ix 3; xxii 6; xxvi 13;
etc.; sounds, the voices at the baptism, Mt iii 17; Mk i r1; Lk iii 22;
the transfiguration, Mt xvii 5; Mk ix #; Lk ix 35; 2 Pt i 17; the
voice from heaven in Jn xii 28 (thought to be thunder, xii 29); in
the Apocalypse these become almost a conversation; silence, Rv
villi I; dreams, see the following section. This makes no pretense
of being a complete list.

165E C. THERE IS NO ESCAPING FEAR OF THE GODS BY SLEEP—IT

165F MAKES SLEEP A TERROR—NOR BY WAKING—IT DRIVES

166 MEN TO ABSURD APOTROPAIC RITES [IMMERSION IN THE SEA,
SITTING ON THE GROUND, SMEARING WITH MUD, WALLOWING
IN MUD; IMMERSIONS, FALLING ON THE FACE, SITTING BEFORE

166B (THE GODS ?), TPOTKYNHEIIE, THE USE OF FOREIGN NAMES AND

166C BARBAROUS WORDS] AND CUTS THEM OFF FROM THE COMMON
WORLD.

Sleep and dreams: Sleep in the NT is treated matter-of-factly
(except for one metaphorical usage, of moral negligence, in Ro xiii
11). Dreams play a surprisingly small part except in Matthew’s
birth stories (Mt i 20; ii 12, 13, 19, 22). Lk uses ‘“‘visions in the
night,” Ac xvi 9; xxvii 23, which he probably did not think of as
dreams. The only properly frightening dream—a god-sent admoni-
tion—is that of Pilate’s wife, Mt xxvii 19—also a Matthaean
addition. Cornelius, in Ac x 4, was frightened when the angel
appeared—the normal reaction to angels, see above—but this was a
“vision,” not a dream, and the content was reassuring.

Apotropaic rites: Immersions. Baptisms for remission of sins begin
with John in Mt iii. As to Jesus’ practice we have the contradictory
testimony of Jn iii 22; iv 1 f. They resume with Ac ii 38 and are
thenceforth frequent. With Acts (ib.) appears the connection
between the gift of the spirit and baptism; with Ro vi 3ff the inter-
pretation of baptism as participation in Christ’s death and resurrec-
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tion. I Pt iii 21 insists that baptism is not efficacious qua washing;
ie. not its natural but its magical effect is what matters—it is
precisely the sort of rite attacked by IIA. Hb ix 10; xiii g is parallel
to ITA in its contempt for the Siudpopot Bammicuot prescribed by
Jewish law; it dismisses them as ineffectual. In x 22 it refers
obscurely to the cleansing of the body by water. Other purifications
by ablution appear in John’s footwashing, xiii 5ff—here again with
the insistence that its efficacy is not merely physical, xiii 10—and
in Pilate’s handwashing, Mt xxvii 24, which Matthew probably
understood as effective: Matthew wanted to put the blood-guilt on
the Jews, xxvii 25.

Sitting on the ground is not directly paralleled in the NT, but
another manifestation of the same basic belief may appear in the

command to go barefoot on holy ground, an OT fossil in Ac vii 33."

Smearing with mud and wallowing in the mud. The latter does not
appear in the NT; the former (or something like it) is prohibited in
Mt vi 16. (Jesus use of mud in healings, Jn ix 6, is probably not
relevent here; it belongs to a different branch of magic, medical
rather than apotropaic.) Fallings on the face—as distinct from
rpooxdvorc—and sitting before (the gods?) as veligious practices have
no NT parallels. Ilpoonivnotg occurs often—see the concordance—
and is occasionally prohibited when addressed to men or angels
(Ac x 26; Rv xix 10; xxii 8f) but is the approved way of approaching
a deity. H. Bolkestein, Theophrastos’ Charakter der Deisidaimonia,
Giessen, 1929 (RGVV XXI.2), 38ff, has tried to show it was common
and respectable in Greece by Theophrastus’ time. It certainly was
so by the time of [ITA—Roman imperial—and the complaint about
it is perhaps a bit of archaism, softened by the obscure d\réxoToc.
The use of foreign names and barbarous words may be prohibited in
Mt viyf (ui) Barrahoyfoore). Belief in the efficacy of such words may
account for the preservation of some phrases of Jesus’ Aramaic in
healing formulae, Mk v 41; vii 34; and in the words from the cross,
Mt xxvii 46; Mk xv 34 par.; and of Paul’s papavada I Cor xvi 22.
Maywveg may have been saved in part by the belief that it was a
demon’s name (Mt vi 24 ; see, however, Lk xvi 9-13), like Beelzeboul.
Ro viii 26 and the Pauline references to speaking with tongues show

the use, not of “foreign names and barbarous words,” but of in- .

articulate (dAdiqror) sounds, which, however, were believed to
belong to some foreign language. The two categories were not
sharply distinguished.
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166D-F NOT BY FLIGHT, NOR BY CHANGE OF MASTERS—THOSE WHO

FEAR THE GODS ARE SLAVES WITHOUT HOPE OF ESCAPE—
NOR IN ASYLA, NOR IN DEATH.

Flight: Ps cxxxix 7-9 is so striking a parallel that it must be
quoted: “Whither shall T flee from your presence? If I go up into
the heavens, you are there, if I make my bed in Sheol, there you are;
if I take the wings of the dawn and dwell at the end of the sea:
there too your hand will lie upon me. .. If I say, surely darkness
will cover me, the night is like light.” The story of Jonah comes also
to mind. There are no NT parallels. The attempt of H. Hommel,
“Der allgegenwirtige Himmelsgott,” ARW 23, 1925, 193-206, to
prove a common Indo-European source for ITA, Ps 139, Jer xxiii 23,
and Atharvaveda iv 16 1-3, fails.

Change of masters: Paul plays on this idea in Ro vi 15-23, and his
thought has another parallel in Jn viii 31-36, but in the latter case
the notion is of liberation. Romans thinks of exchange of masters
—first sin, then righteousness—and in that respect is closer to TTIA
but not so close as to call for further comment. ,

Slaves of the gods: This the NT authors regularly style themselves
(see the concordance, s.v. Sobhog), but they make no attempt to
escape. The only parallel for that (after Jonah) is Paul’s disobedien-
ce before he realized his enslavement, and the comment of Jesus
Ac xxvi 14. ,

For all men the end of life is death (166F). This appears in Demo-
sfchenes, De corona 97, but was perhaps proverbial already in his
time. Plutarch quotes it again in Moralia 333C (on which see
Babbitt’s note); “Lucian” in Demosthenis encomium 5; Clement of
Alexandria in Stromateis VI 22 5. In TIA another proverb is used in
167F: “To fail in some things is common to all men.” Parallels are
collected by Wyttenbach ! on Moralia 103B. Appeal to proverbs is
a common phenomenon of popular literature, represented in the
NT by Mt xi 17; Mk ix 18; Lk iv 23; vii 32; I Cor xv 32f; Titi 12;
2 Pt ii 22; etc. Pronouncements about “all men” are likely to bé
Greek in background; for the same purpose Hebrew prefers “‘the
children of men” (frequent in rabbinic literature, in NT only Mk iii
28; Eph iii 5) or the singular, either anarthrous or with the definite
article in the sense of the English indefinite (“afany man”): Mtiv 4;

1 D. Wyttenbach, ed. Plut 3 ; )
8 vor oy 3:56 utarchi Chaevonensis Movalia (Oxford, 1795-1829)
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xii 35, 43; xv 11, 18; xix 10; Mk vii 15, 18, 20, 23; x 7; Lkiv 45;
Vi 45;ix 25; Jniii 27; Roiii 28; vii1; I Cor xi 28; Gali12;ii 6, 16;
iiix5;vi7; Eph v 31; Jsi 23; etc. NT sayings with the plural and
mavres do occur (Lk vi 26; Ac xvii 30; xxii 15; Ro v 12, 18; xii 17;
I Corviiy;2 Coriii 2; Philivs; I Thiizs; I Tiii 1, 4;iv 10; Tit ii
11), but the more common form of generalization in the NT is simply
the plural with or without the article (Mt xii 31; xix 26; Mk vii 21;
x 27; Lk vi 22; xvi'15; xviil 27; Jni 4; iii 19; v 4T; vi I0; xii 43;
xvii6; Aciv12;v 29, 38; Roii16,29; I Corizs; Galiro; Hb vi 16;
I Ptii4; Rvxiv 4; xvi 8). Ilag without évBpwmoc for generalizations
occurs in the NT (e.g. Mt vii 21; Lk xii 8, 10) but is comparatively
rare; Paul has a number of quite anomalous forms (& &v0pwme mig
Roii 1; ix 20; miou Yuyn/ovveldnoig dvbpdnwy Roii g; 2 Cor iv 2).
It is remarkable that almost all these sayings refer to all men only
indirectly— “when all men praise you,” or "’the light of men,” or the
like. Statements that ““all men do’’ this or that, with the interest in
the general rule about all men, like the proverb in IIA, are very rare.

Examples are Jn ii 10; Hb vi 16; cf. Jsiii 8. One is tempted to say -

that Greek literature is interested in general rules about human
behaviour, the NT in divine actions by which men are affected.

In JIA the proverbial saying, “Death is the end of life,” is given
an unusual interpretation; instead of being a sigh of resignation, it
is taken by the Epicurean tradition as a assurance of safety. The
notion appears once in the NT, but only to be denied: In the End
men shall seek death, but shall not find it (Rv ix 6). The NT
passages that welcome death as a means to eternal life (so Christ’s
death, Ro v 10; vi 3ff; Phil iii 10; Coli22; Hbii 9, 14; ix 15; but
also the believer’s death, 2 Cor v 8; Phil i 21, 23) reflect a quite
different world view—one that even the NT does not consistently
sustain; many passages absentmindedly reflect the common dislike
of death (Mtiv 16; x 21; XV 4; xvi 28; xx 18; xxVi 38, 660; Mk vii 10;
ix 1; etc.) Other NT notions of death (a demon, Rv vi 8; xx 13;
I Cor xv 26, 54ff; etc.) do not here concern us. That all men are
mortal is explicitly denied in Hb xi 5 (Enoch did not die), contrast
Ro v 12ff (death passed to all men as a result of Adam’s sin); Paul
was interested in developing his general argument and did not want
to be bothered with awkward details.

I67A FEAR OF THE GODS ADDS TERRORS TO DEATH BY IMAGINING
HADES AND ITS HORRORS. ATHEISM IS IMMUNE FROM THESE.
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The horrors imagined are:

(x) The gales of Hades. These appear in Mt xvi 18, their keys in
Rv i 18. NT writers freely refer to Hades (see the concordance),
apparently the original reference to a pagan deity has been forgotten.
That it becomes a demon in the Apocalypse (vi 8; xx 13) is probably
not a reflection of the old mythology, but a beginning of the new
one. Death, too, is made a demon in the Apocalypse, see above.

(2) Rivers of five. The future fire that will consume or eternally
torment the wicked is one of the fundamental elements of NT faith,
see the concordance and TWNT (TDNT), s.v. np. The localization
of the fire in a river or rivers is a classical trait not found in the NT.

(3) The Styx. Not in the NT.

(4) Darkness. In the NT this present world is most often the
realm of darkness: Mt iv 16; Lki49; xxii 53; Jni5; xii 46; Roii 19
Ephvixz; Coli13; IThvs;IPtiig; I Jniig, 1. References to
darkness in the after-life or the End are most conspicuous in Mt
(viil 12; xxii 13; xxv 30—all of the “outer” darkness into which the
wicked will be cast). Alsoin Acii20; 2 Ptii1y = Jd 13; cf. 2 Ptii 4.
All these are in eschatological contexts. In the Apocalypse the lumi-
naries are repeatedly darkened and darkness appears among the
plagues of the End (xvi 10, reflecting the plague of Egypt, Ex x 21).
It is typical of their different world views that the NT should be
interested in general eschatology, ITA in the individual after-life;
but the NT’s interest in the End should not be understood as a
denial of an immediate after-life, which Lk certainly expected
(xxiii 43 etc.)

(5) Demons. The god-fearing man of TIA conceives them as ugly,
wailing, judges, and torturers. The NT, like the OT and the Rabbi-
nic material, is not usually sensitive to ugliness and never specifies
it as an attribute of the demons. The monsters of the Apocalypse
are terrible and unnatural but not specifically ugly; contrast the
Greek feeling of IIA. Mourning, like darkness, is most prominent in
Mt, where the two go together—in the darkness there shall be
wailing and gnashing of teeth (viii 12; xiii 42, 50; xxii 13; xxiv 51;
xxv 30; Lk xiii 28). In TIA the god-fearing conceive the Judgment
after death as a trial in a Greek court with indefinitely plural and
hostile Sixaarat, for the NT it is a trial before a single xpLThg, Jesus
(Acx 42; 2 Tiiv 8; Js v 9; etc.) who is commonly conceived as a
king (Mt xxv 34ff; etc.) and who will condemn the wicked, but
reward the righteous (locc. citt.). Nevertheless, for Christians too
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the final judgment is an occasion of fear, and the terms Sty and
xptpo may be used by themselves for “damnation” (2Thig; Jdy;
Lk xx 47; Ro ii 2f; iii 8; Hb vi 2; etc.) The only NT passage that
seems to refer to a demonic judge, I Ti iii 6, is ambiguous; it may
refer to a judgment imposed on the devil; the best review of the
discussion and evidence is that of C. Spicq, Les Epitres Pastorales,
Paris, 1947, ad loc. By contrast, forturers, presumably demonic, are
plentiful: Mt v 25; xviii 34; Lk xii §8; I Tiiii 6; Rv xiv 10; cf. 2 Ptii
9; Mt xxv 46; Rv xx 10 (eternal torture).

(6) Chasms. A great chasm separates Dives from Lazarus after

" death, though conversation can be carried on across it (Lk xvi 26).

The Apocalypse refers to an abyss from which demons emerge and
into which they will eventually be cast (ix 1; xx 3; etc.)

None of these horrors of hell confronts the atheist. (The punctation
in the Loeb edition is misleading. This is the concluding clause
of the preceding discussion. The new paragraph should begin with
ANV % pév which introduces an imagined objection to the trend of
the argument. Such use, without explanation, of imaginary objec-
tions, is a regular feature of diatribe style, and therefore frequent in
Paul, e.g., Roiii 1-9,27-31; vi 1, 15; vii 7, 13; etc.). Eph ii 12 gives us
the converse of this; the gentiles have no hope, since they are &leou.
But here &0eo means rather “without any divine protector” than
““without belief in gods.”

167 A-B BUT IGNORANCE IS ALWAYS BAD, AND ATHEISM, BEING IGNO-
RANCE OF THE GODS, IS A GREAT MISFORTUNE—THE BLIND-
NESS OF THE SOUL’S BEST EYE.

Ignorance. This reflects the Stoic usage of &yvota, also reflected in
Ac xvii 30; Ephiv 18; I Pti14; cf. Bultmann, TWNT (TDNT) s.v.
dyvoéa.

The eye of the soul, already metaphorical, none the less reflects the
peculiar belief that souls are anthropomorphic. Similar reflection
appears in Lkxii 19 where the rich fool says to his soul, “Relax, eat,
drink, enjoy yourself;”’ and probably in the story of Lazarus and
Dives, xvi 26. Similarly the souls John saw in Rv vi 9; vii 9; XX 4;
etc., would certainly have been in human form.

Nénoig does not appear in the NT, which uses yvéotc for know-
ledge of God. For the idea see Bultmann, TWNT (ITDNT), on

dyvoéw and ywdoxw.
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167B-D (BUT FEAR OF THE GODS ALSO RESULTS FROM IGNORANCE,
AND IGNORANCE COMPLICATED BY FALSE OPINION) TO
WHICH DISTURBING PASSIONS ARE ATTACHED. PLATO
EXPLAINS THE USE OF MUSIC TO HARMONIZE THE SOUL, BUT
PINDAR SAYS EVIL BEINGS FLEE MUSIC AND IT DRIVES
TIGERS TO SUICIDE. FOR THEM, DEAFNESS WOULD BE
PREFERABLE, AS IGNORANCE WOULD HAVE BEEN FOR
TIRESIAS, ATHAMAS, AGAVE, AND HERACLES.

All this is completely alien to the NT, which never uses §é¢x to
mean “‘opinion” (TWNT [TDNT], s.v. 86€a), never refers to “music”’
as such,! never refers to Plato, let alone Pindar, never uses the word
gppovie (the notion of salvation as restoration of harmony, with
its psychotherapeutic possibilities, is completely absent), has none
of the pseudo-learned zoology that circulated in the upper classes,
uses examples from Israelite, not Greek, mythology, and does not
even declare explicitly that those who hear the gospel and reject
it, or those who are converted and then relapse, would have been
better off had they remained in ignorance. This conclusion is fairly
clear, however, in Mt xi 20ff; Lk x 13ff; Jnix 41; xv 22, 24; Ro vii of
etc.; Hb vi 4ff; x 26ff; and is latent in other passages. It was soon
drawn by later Christians, and underlies, for instance, Constantine’s
delay of baptism to the threshold of death, and Basilides’ conception
of the salvation of most of the world as restoration of its ignorance
of God. (Miss Dannemann remarks that the NT has only two
groups, those who know and the ignorant, while Plutarch has three,
those who know, the merely ignorant, and those who hold false
opinions, which are worse than mere ignorance.) Therefore the NT
implies that ignorance may sometimes be preferable to knowledge
(if those to whom the knowledge has been made available reject it)
whereas Plutarch argues that mere ignorance is always preferable
to false opinion.

I67D-E THE DIFFERENCE BETWEEN ATHEISTS AND THE GOD-FEARING
IS THAT ATHEISTS DO NOT PERCEIVE THE GODS AT ALL BUT
THE GOD-FEARING THINK THEM EVIL AND ARE PERSUADED
BY ARTISANS THAT THEY ARE ANTHROPOMORPHIC. CONSE-
QUENTLY THE GOD-FEARING WORSHIP IDOLS. MOREOVER
THEY ARE CONTEMPTUOUS OF PHILOSOPHERS AND STATES~

1 Mm.)o-még in Rv xviii 22 probably means ‘“singers,”” by contrast to the
named instrumentalists.
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MEN WHO REPRESENT THE GODS AS WHOLLY BENEVOLENT.
THUS ATHEISTS ARE INSENSITIVE, BUT THE GOD-FEARING
SUFFER FEAR AND DISTURBANCE, AND ARE AMBIVALENT
TOWARDS THE GODS.

The structure of this passage is remarkably similar to that of
Ro i 18-32 where misapprehension of the divine nature also leads to
idolatry, folly, and moral corruption. The differences between the
passages are equally remarkable. ITA says nothing of the causes of
ignorance of the gods and their nature, but Paul begins by insisting
that the essential facts of his god’s existence and power can be
inferred from creation, and that consequently misapprehension is
due to man’s wickedness. Therefore he cannot distinguish between
misapprehension and mere ignorance, as IIA does. For Paul the
bad consequences are divinely inflicted punishments that fall on all
the ignorant alike; for ITA they are the natural results of misappre-
hension and therefore do not affect the merely ignorant. (Ac xiv 15ff
and xvii 24ff show the same conception as Paul’s, though less
clearly.)

Of the divine attributes, edpevée, matpixdy, ¥ndepovindy, and apfveToy,
only matpuév has a closely cognate term in the NT (at Eph iii 15,
where the Father is he from whom every morpid—family—in the
heavens and on earth derives its name).

Of the attributes falsely predicated of the deity by the godfearing,
@oPepdy, Tupawvindy, BrafBepbdy, &yptov, and Onprddee, only oofepbv has,
in the NT, any connection with divinity. Hebrews says it is @ofepbv
to fall into the hands of the living god (x 31) and describes his
epiphany at Sinai as goBepév (xii 21 —even Moses was scared).

All these attributes are in the neuter in IIA because they refer to
75 Ociov (understood here, expressed in 167E etc.) which occurs
only once in the NT, significantly in Acts’ mission speech in Athens
(xvii 29), an attempt to argue for Christianity from pagan concepts.

Idolatry instituted by artisans: This theory is not propounded in
the NT; Is xliv g-20 comes close to it (though the artisan’s persua-
sion of others is not made clear). Artisans defend idolatry in Ac xix
23-40.

The attack on idolatry does not make clear whether its basic
objection is, (1) that the gods are not actually similar in form to the
images; or, (2) that the images are not the gods and therefore should
not be worshiped; or, (3) both of these. Likewise most references to
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idolatry in the NT are simply contemptuous, without alleging their
reasons (see the concordance under &idwiohdrpyg, eidwioratpin,
eldwhov). This probably happens because both the Epicureans and
the Christians did think the gods human in form— Jesus certainly
was; the Father probably was conceived thus (Ac vii 55; Rv iv 3if);
the Epicureans thought men’s visions of the gods were produced by
effluence from the divine forms and revealed their true shapes
(Aetius 1.7.34 = H. Diels, Doxographi Graeci, Berlin, 1879, 3061;
W. Cronert, Kolotes und Menedemos, Leipzig, 1906, 112; the
importance of Epicurean ideas in ITA has already been noticed).
In the NT, passages like Ro i 23 and Ac xvii 29 that deny any
resemblance between the deity and the images are exceptional
polemic, and, in the case of Romans, weasel—worded; cf. I Cor
xv 47f; Phil ii 6; Col i 15.

Ilpooxbvyowg o smages is attacked particularly in Rv ix 20. The
meaning is uncertain, with Bolkestein, cited above on 166B, cf.
E. Bickermann, “A Propos d'un passage de Chares de Mytiléne,”
La Parola del Passato 91, 1963, 241-255.

The contempt of the god-fearing for philosophers and prominent men
is exemplified in the NT, but indirectly. Ac xvii 18, the only
mention of philosophers in the NT, is not explicitly contemptuous;
I Cor i 18-31; Mt xi 25f [/ Lk x 21f (I thank thee, Father) are
contemptuous, but do not refer explicitly to philosophers; Col ii
8 thinks philosophy a danger. Contempt of rulers is mainly directed
at the Jewish rulers (Lk xxiii 35; xxiv 20; Jn vii 48; cf. xii 42;
Aciii1y; iv 3, 26; xiil 27; xxiii 3f); to other municipal or imperial
authorities the attitude of the NT varies with the various books,
from hostile (Rv vi 15; xvii-xviii) to respectful (Ro xiii 1-8).
They are never represented as teaching theological principles,
which is their role in IIA. (“The rulers of this age” of I Cor ii 6
are probably demonic.)

Of the divine attributes inculcated by the philosophers and rulers,
oepvoTyg, XemMoTérng, peyahoppocdvy, edpeveta, undepovia (and, by
implication, dyaéwyc), four are not used of God in the NT, but
xpnotémg is frequent there as a divine attribute (Ro ii 4; xi 22;
Eph ii 7; Tit iii 4; xenovéc Lk vi 35; Roii 4; I Pt ii 3) and &yabés is
a divine attribute in Mk x 18 and parallels.

The wapayn of the god-fearimg appears in the synoptics as the
response of its heroes to the supernatural (Mt xiv 26; Mk vi 50;
Lk i 12; xxiv 38, all forms of the cognate rapdssopar) but in each
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case is followed by a command, from the supernatural being
concerned, not to be terrified. Thus the NT agrees with IIA in
thinking terror a common but improper attitude toward the super-
natural; they differ in the reasons for their disapproval, IIA thinking
the supernatural always beneficent, the NT limiting its beneficence
to the elect. (On fear of the gods in general, see above on 164E-
165B.)

The ambivalence of the god-fearing—they both fear and flee to,
flatter and abuse, pray to and blame the gods. Fear in approaching
the gods is illustrated especially by Hb xii 12-29 (note 3éouc in the
climax, 28); Paul thought it the proper attitude of the believer
(Ro xi 20). Flattery of a perfect deity is impossible, but praise of the
Father and Jesus in the NT is of course common (see the doxologies
in the epistles, e.g. Roxvi 251f) and the acclamations of the heavenly
courtin Rviv 11; v 9, 12, 13, etc. resemble, both as a procedure and
in general tone, those of the Roman senate in the acla prefixed to
the Theodosian code (sec. 5). Abuse and blame of the gods appears in
Rv xvi 9 as a reaction of the wicked to the plagues of the End; it
was not uncommon in antiquity: Odyssey xx 201f; Herodotus iii 40;
vii 46; etc.; Appian, Punic (Libyan) Wars 56, 92; Macedonian
Affairs xix; see the abusive epithets in C. Bruchmann’s Epitheta
deorum, Leipzig, 1893 (= W. Roscher, Ausfiihrliches Lexikon der . . .
Mythologie, Supplement).

I67F TO FAIL IN SOME THINGS IS COMMON TO ALL MEN; ONLY THE
GODS ARE BEYOND MISFORTUNE.

On the use of proverbs, see above, 166F. For this proverb the NT has
no parallel; not only Sieutuyeiy, but even edtuyeiv and Sustuyeiv, and
Ty itself are not in its vocabulary.

A quotation from Pindar ‘proves” the commonplace about the
unique felicity of the gods. TIA uses the classics, as the NT the OT,
as a mine of proof texts for its own opinions, but does not find
classical stories typologically fulfilled in current history.

The attributes of the gods adduced from. Pindar are freedom from
sickness, old age, troubles, and death. The first two the NT never
considers. Freedom from age is strikingly contradicted by Dan vii 13,
22 where the deity is “ancient of days.” Was it more advantageous
to be old in Jewish society than in Greek? &neipol wévowy has a verbal
resemblance to amepaotéc noxév in Js i 13, but the content is
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reversed: in James he is not tempted to do evil things. Immortality
appears as a divine attributein I Ti vi16; I Jn v 20.

167F-168C THE ATHEIST REACTS TO MISFORTUNE, AT BEST SENSIBLY,
AT WORST WITH COMPLAINTS OF THE WORLD’S INJUSTICE;
THE GOD-FEARING MAN TAKES MISFORTUNE AS A SIGN OF
DIVINE DISPLEASURE, HENCE FEARS, LAMENTATIONS, AND
NEGLECT OF THE ACTUAL CAUSES. THIS DIFFERENCE IS
ILLUSTRATED BY THEIR REACTIONS TO SICKNESS, FINAN-
CIAL LOSSES, LOSS OF THEIR CHILDREN, AND POLITICAL
FAILURES, WHICH THE GOD-FEARING MAN SEES AS DIVINE
BLOWS AND DEMONIC ATTACKS.

The picture of the sensible man is unparalleled in the NT, where the
adjective pérprog, so important for classical morality, never occurs.

The world’s injustice is a common theme in the epistles (Gal i 4;
I Jn v 19; etc.) and is particularly important in John (i 5; xvi 33;
xvii 14, 25; etc.) but IIA by its praise of the man who takes practical
measures to meet misfortune and does not worry about divine
displeasure, implies that any injustice is due to lack of supernatural
control; in the NT it is due to the rule of the demons (Jn xii 31;
I Corii8; Eph vi 12; etc.). Tt is interesting that mpévowa is never used
in the NT for divine governance of the world.

That misfortunes arve signs of divine displeasure is commonly
stated or supposed in the N'T, most often with reference to particular
cases (I Cor x 6-11; xi 30; Hb xii 4-11; I Pt iv 17-19; Lk xiii 2-4;
Jnix 2f; Rv passim). Of the examples mentioned by ITA, sickness is
specified as a result of unworthy communion in I Cor xi 30; financial
loss does not appear as an affliction in the NT; the death of children
is to be part of God’s punishment of Jezebel of Thyatira in Rv ii 23
(cf. Lk xix 44; xxiii 28; Mt xxvii 25; the classical case is 2 Sam xii
13-23; cf. I Sam ii 31-34).

“Drvine blows” and “‘demonic attacks” are tautologous for ITA.
In the NT wanyal Ocob appear, e.g., in Rv viii-xxii passim (most are
administered by angels; cf. 2 Cor xii 7: God (?) sent an angel of
Satan to humiliate Paul) ; these are distinct from misfortunes caused
by the devil or Satan, presumably motu proprio (Lk xiii 16; Ac x 38;
I Titii 6f; Hbii 14f; Rvii 10). In I Cor v 5and I Tiizo Paul and his
imitator make individuals over to Satan for punishment.

168C CONSEQUENTLY THE GOD-FEARING MAN DOES NOT DARE TRY
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TO RELIEVE OR RESIST HIS MISFORTUNE, LEST HE SHOULD
RESIST THE GODS. HE REFUSES ADVICE AND CONSOLATION,
SAYING ‘‘LET ME, HATED BY THE GODS, PAY THE JUST PENAL-

$¥)

TY .

The parody of an opponent’s imagined speech is a literary device
used occasionally in the NT, the most famous example being the
Pharisee’s prayer, Lk xviii 11f.

The language and concepts of this passage are frequently paralleled
in the NT, but the essential notion, that because misfortunes are sent
by the gods nothing may be done to relieve them (cf. 168E), doesnot
appear. (Bonféw in appeals for help: Mt xv 25; Mk ix 22, 24; Ac xvi
9; Bepamebe, constantly used of Jesus and the apostles: 15 instances
in Mt, 5in Mk, 12 in Lk, 1 in Jn, 4 in Ac). Resistance to supernatural

beings is advocated, but the being to be resisted is the devil (and the
verb is not dvtitdooopan but dvbictmue: Jsiv 7; in iv 6 God dmepned- .

vouc dvritdooetar] the classical passage is Eph vi 10-18). The essen-
tial difference is that for paganism the supernatural world was not
well organized, therefore supposedly supernatural afflictions were
not seen as part of a larger pattern; for Christianity the supernatural
world is organized in two opposing parties and the evils emanating
from it are therefore to be distinguished —those which come from
the enemy are to be resisted, those which come from the high
command of one’s own party are to be understood as punishments
or trials or necessary hardships, and born with submission and
patience, I Pti6; v 5f; Ro v 3ff; 2 Cor xii 9. It is of course permissi-
ble to ask for relief from them, Mk xiv 35f is the locus classicus, cf. 2
Cor xii 8.

Kordlew of divine punishment of the wicked, 2 Pt ii 9; cf. above,
on167A,item 5. Ocopoyely, verb,isnotinthe NT, but Gamaliel warns
the Pharisees in Ac v 39 that they may be 6eopdyor if they oppose
Christianity. 8txx meaning “divine punishment” is not “given” in
the NT, but “paid,” 2 Th i 9, and “endured,” Jude 7; again see
above, on 167A, item 5. &oeBvc is freely used for opponents of the
Christians (1o instances), but not of Christians. érdparoc is used only
by the high priests and Pharisees, of the crowd ignorant of the law,
Jn vii 49 (xavdpatog, Gal iii 10 = Dt xxvii 26, LXX émuxatdparog).
wietéw of the Father, Ro ix 13 (Esau); of Jesus, Rv ii 6 (the
Nicolaitans).

168D AN ATHEIST AFTER MISFORTUNE MAY WIPE AWAY HIS TEARS,
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SHAVE HIS HEAD AND CHANGE HIS CLOTHING, BUT THE GOD-
FEARING INDULGES IN ABSURD PENITENTIAL AND APOTROPAIC
PRACTICES.

Wiping away tears, Rv vii 17; xxi 4; in the NT the afflicted do not
wipe away their own tears, but wait for the deity to do it. Shaving
the head, Ac xviii 18, for a prayer or vow (edy#) of unknown nature
(E. Haenchen, The Acts of the Apostles, Philadelphia 1971, and
H. Conzelmann, Die Apostelgeschichie, Tiibingen 1963, recognize the
obscurity); changing clothing, not in the NT as a reaction to
misfortune.

Of the god-fearing man’s behaviour 1IA specifies: sitting in sacking
and dirty clothes, indicated as a penitential practice by Mt xi z2x [/
Lk x 13 (for the cities of Galilee; Luke adds xalnpevor, cf. Rv xi 3);
rolling naked in the mud, not done in the NT'; confessing (2£ayopederv)
sins and failings, the NT uses &oporoyolper for confession of sins,
which in the Gospels, is practiced only by the clients of the Baptist,
never by Jesus’ followers; it is recommended by Js vi6and I Jnig,
but may perhaps be attacked by Ro iv 7, “Blessed are they. ..
whose sins are covered.”

The sins that the god-fearing man will confess are specified as
eating and drinking (prohibited) thimgs and “‘walking a road the
datpwev did not permit.”’ As to the former the range of NT opinions
about food laws is known to run the gamut from the flat declaration
of Jesus in Mk vii 15 “There is nothing that, going into a man from
outside, can make him impure,” through the casuistry of Paul (“All
things are permitted, but not all things are beneficial,” I Cor x 23;
see chs. viii-x entire and cognate passages) and the prudential
prohibition of Ac xv 29; xxi 25; to the attitude of the Apocalypse,
which equates fornication and eating things sacrificed to idols (ii
14, 20)—the attitude held by much of the early church (Justin,
Dialogue xxxiv 8f; Irenaeus, i. 6.3 (ed. Stieren); Tertullian, De
tdolatria xiii; Novatian, De cibis tudaicis vii; Origen, Contra Celsum
viii 30f; Cyprian, De lapsis, passim). Roads forbidden by a super-
natural being are implied by the NT references to the limitation of
travel on the sabbath (Mt xxiv 20; Ac i 12—evidently this taboo
was observed by some early Christian communities); see also Mt ii
12; x 5; Acxvi 6f; Roi13. The metaphorical use of “walk in a way’’
for “‘practice a sort of behaviour” (“walk in the way of Yahweh,”
etc.) is probably here irrelevant.
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Either in expiation of these offenses or to prevent further mis-
fortunes the god-fearing may stay at home, call in a witch, and have
himself fumigated and wiped off and hung with amulets, practices
unknown to the NT except for the scornful reference to tefillin as
puiaxTipe in Mt xxiii 5.

168E THESE GENERAL OBSERVATIONS ARE CONFIRMED BY THE
EXAMPLE OF TIRIBAZOS.

Examples from classical history in IIA are replaced by examples
from Israelite history in the NT. Have you not read what David
did? (Mkii 25; etc.).

168E-F WHILE OTHERS RESIST MISFORTUNES, THE GOD-FEARING MAN
TELLS HIMSELF THAT HE SUFFERS AT THE COMMAND OF A GOD
AND THEREWITH GIVES OVER HOPE AND EFFORT, AND
REJECTS HELP.

At the command of a god sufferings are sent, in the NT, both on
individuals and on the world (2 Cor xii 7, Paul’s thorn in the flesh;
Rv passim; see above on 168C). That some of these must be born
without resistance because sent by God is implied in 2 Cor xii 9
(“My grace is enough for you.”); cf. Ac v 39; xxvi 14 (kicking
against the prick).

Rejection of help: The most famous case in the NT is that of Jesus
at his arrest. In Mt xxvi 52ff and Jn xviii 1T he commands his
followers not to fight, and in Mt he also rejects the assistance of
more than twelve legions of angels (72,000), his reason being, as
the preceding prayers have made clear, and as John makes him say
explicitly, that he must bear the suffering to which the Father has
destined him. Mt also adds to the scene a reminiscence of the Lord’s
prayer (xxvi 42, “Thy will be done”), but neither this petition nor
the corresponding commandments py dvriotijver T& movned, etc.
(Mt v 39ff; Lk vi 29f) seem to have done much to inhibit defensive
action by Christians, so the refusal of assistance by Jesus remains
isolated in the NT.

168F-160B MODERATE MISFORTUNES MAY BE MADE FATAL BY FEAR
OF THE GODS WHICH CAUSES DESPAIR. THE EXAMPLES OF
MIDAS, WHO COMMITTED SUICIDE BECAUSE OF DREAMS,
ARISTODEMUS, BECAUSE OF PORTENTS AND PROPHETS,
AND NICIAS, FRIGHTENED BY AN ECLIPSE.
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Dreams, see above, 165F.

Portents accompany the Markan crucifixion (xv 33, 38, the sun
darkened, the veil of the temple split) and are greatly increased in
the Matthaean version (xxvii 51ff, earthquake, resurrection, etc.).
They frighten the centurion and his companions. Others are promised
for the End by Mk xiii 8, 24f. and parallels (wars, earthquakes,
famines; eclipses of sun and moon, shooting stars, etc.). Lk xxi 25f
adds that these will cause general helplessness and terror. But no-
body in the NT is paralyzed by a private portent (cf. above 165 D).

Prophets were plentiful in early Christianity, but in Ac xxi 4,
11ff, Paul carried out his plans regardless of them. On other occa-
sions, when their prophecies were taken seriously, Christians took
practical measures to counter the predicted events, Ac xi 271f (for a
full collection of references see TWNT s.v. mpogtitng).

Eclipses taken as signs of divine displeasure and impending doom
Mk xiii 24 and parallels; xv 33 and parallels; Ac ii 20; Rv vi 12;
viii 12; ix 2. They are a standard class of portents.

169B-C EXAMPLES FROM ARCHILOCHUS, HESIOD AND HOMER TO SHOW
THAT PRAYER SHOULD BE ACCOMPANIED BY SELF-HELP, CON-
CLUDING WITH THE PRINCIPLE, GOD IS THE HOPE OF VIRTUE,
NOT THE EXCUSE OF COWARDICE. CONTRAST THE JEWS, WHO
LOST THEIR CITY BECAUSE THEY FEARED TO DEFEND IT ON A
SABBATH.

®cobg éminadreitar cwrtipag. No one in the NT is directly
addressed as s&tep, but both the Father and Jesus are often des-
cribed as such (24 instances, see concordance; bibliography in
TWNT (TDNT), s.v. c&){w).

ebycobout xehebety tobg "EAAnvac Onip adrol voic Beolc.
Requesting the prayers of others is a NT practice: I Th v 25; 2 Th
iii 1; Coliv 3; Hb xiii 18; so is prayer for others, Mt v 44; xix 33;
Lk vi28; Ac vi 6; viii 15; xiv 23; xxviii 8; Philig; Coli3,9;2Thi
11;ITiii8; Js v 14ff; etc.

apethc yap éamic 6 ®ebg Eotiv, od Jetriag mpboacig. In
Ac xxvii 21-36 Paul has been told by an angel that they will be
saved, but takes practical measures to make the prophecy come
true. The most important application of the principle is Paul’s
struggle against the idle in the churches, who presumably relied on
the Lord for their support, appealing to sayings like those collected
in Mt vi 19-34 (u¥) Onoavpilete. . . un . . . peppviionte elg T abplov,
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».7.).); against these Paul argues in 2 Th iii 6-12; cf. I Thiv1z;ct.
Eph iv 28.

&eet? in the NT is rather moral than practical virtue (Phil iv 8;
2 Pt i 5); elsewhere “miracle” or “supernatural power” (I Ptii 9;
2 Pt i 3). These are all the instances of its use. The discussion by
Bauernfeind is, as usual in TWNT, distorted by the imposition of
modern theology on ancient thought.

¢amic 6 Ocbe, in the NT, for the resurrection, Ac xxiv 15; Ro xv
13; I Pti21. Xpiotdg 1) éanig I Tiix; Coli2y (vhs 86&xg).

Seurte: 2 Tii 7 od yop Ewxev Hpiv 6 Oedg mvelpa Sethiog, GAA
Suvdpews xal dydmng xai coppovioped. This is the only NT use.

A0’ "Tovdatow: The story was famous; variants appear in Dio
Cassius xxxvii 16; xlix 22 4; Josephus Axt. xii 6; xiv 63f; Apion i
2051f.

Christian attacks on sabbath observance: Jesus, Mk ii 23-28 and
parallels; iii 1-4 and parallels; Lk xiii 10-16; xiv 1-5; Jn v 1-16;
vii 22f; ix; Paul, Ro xiv 5; Gal iv 10; Col ii 16. Evidence for early
Christian observance of the sabbath, Lk xxiii 56; Ac i 12; Ro xiv 5;
Gal iv 10; Colii 16. Hb iv 1-13 conceives of salvation as a sabbath.
Jewish Sewcidarpovia was proverbial, Josephus, C. Apion. i
205ff, etc.; Ac xvii 22 puts a reference to it into the mouth of a
pagan (probably irony); it begins its career as a Christian cliché in
Dgirx.

16gD-E BAD IN MISFORTUNES, THE FEAR OF THE GODS IS EQUALLY
BAD IN HAPPY OCCASIONS. THE GOD-FEARING ARE TERRIFIED
IN RELIGIOUS FESTIVALS AND APPROACH THE TEMPLES OF
THE GODS AS IF THEY WERE LAIRS OF MONSTERS.

$8iote 8¢ Tolc avlpamorg Eopral. Hb xil 22f, salvation
compared to the approach to Jerusalem in a festival; cf iv 1-13,
salvation a sabbath. Are these unique in the NT? It often mentions
religious festivals, but never (?) elsewhere as occasions of rejoicing.

The god-fearing man 8beL xal goPeitar . . . xepoiv émbuprd
rpepoboaic. Ps il 11, serve Yahweh with fear, and rejoice with
trembling. Hb xii 18-21, the fear of the Israelites and Moses at Sinai.

Homep &puTwV @wheolc . . . Toig T&YV Bedv peydporc . ..
npoctbévrec. In Mk xi 17 and parallels, the Jerusalem temple is
compared to a robbers’ cave, but the reason for the comparison is
the priesthood, not the deity.
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169F-I70D IT IS LESS IMPIOUS TO DENY THE EXISTENCE OF THE GODS
THAN TO SAY OF THEM WHAT THE MYTHS SAY.

This and the following section (170B-D) are examples of the
application to the gods of hwman moral standards. The process has
two forms. One, the attribution to the gods of human virtues
(justice, mercy, etc.) is so common as to need no illustration; the
other is the criticism of the gods, exemplified in this passage. Here,
as often, it is based on mythology; elsewhere it arises when the god
is made responsible for the cosmos, the facts of human life (notably,
death), or unpleasant social practices, especially cultic. Examples of
this latter type are frequent in gnosticism. Both types are common
in Greek literature. In the NT see Ro iii 3f, 5; ix 14, 19; Js1i 13;
Rv xvi 5. The passages from Romans show the influence of
the style of the diatribe in which false conclusions were often
attributed to imaginary opponents in order to provide opportunities
for refutation.

aBéBatoc, edpetaBorog, edycpng mpdg dpyNY, ... TLRWPN-
Tix6g, pixpbdivmog. Such lists of vices are prominent in the NT,
e.g. Roi28-32; Gal v 19-21; Eph iv 31; v 3ff; Coliii 5, 8; I Tiig;
vi4; 2 Tiiii 2-4; Titiii 3; I Ptiv 3; Rvix 21; xxi 8; xxii 15; see
S. Wibbing, Die Tugend- und Lasterkataloge 1m NT, Berlin, 1959
(ZNW Beihefte 25). The NT lists are mainly concerned with serious
vices, sins, and crimes—murder, adultery, theft, drunkeness, etc.—
IIA lists the moral failings of a would-be philosophic gentleman; of
the five terms given, only one, edyepig mpdg dpyy, is paralleled in the
NT(Titiy; Coliii8; I Tiii 8; Jsi19; Mt v 22). Since the IIA list is
a catalogue of the failings of pagan gods, it is interesting to see how
those of the NT come off by these standards: pixpélumog: o wveSua
70 dywov Tob Beob is grieved by evil speaking, Eph iv 30. &BéBatog:
&Mewx and &AnBvic are often specified as attributes of the Father or of
Jesus, Jni1y;iii 33 and passim; Roi25;iii 4, 7; v 8; etc. Hb vi 18,
however, reports that when the Father wished to prove his un-
changeable determination about one matter he swore by two things
&v olg o’c&')voc'ro’v Jedoucbor Oeév (for the various interpretations see
C. Spicq, L’Epitre aux Hébreux, Paris, 1952-3, 2 vols., ad loc.).
edperaBorog: Js i 17 denies any wpomig dmooxtasux in God. edyepic
Tpdg dpyv: dpy" is a prominent attribute of the Father; “the coming
wrath” is one of the main motive factors of the religion, Ro i 18;
Eph v 6; Coliii 6; I Thiz1o; Rv xix 15; etc. Anger is attributed to
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Jesus in Mk i 43 and iii 5. Tipwpyrixde: the Father is the source of
mpopta in Hb x 29. The TIA list recurs with variations in 170E, see
there.

Punishment sent by the gods for neglect of their cults: They (1) eat
men, not in the NT; (2) kill their children—the general principle
that children are punished for their parents’ sins is stated in the ten
commandments, Ex xx 5; Dt v 9; denied in Ez xviii; cf. Jnix 2; (3)
send wild beasts to destroy their property, Lev xxvi 22; Ex xiv 15.
None of this appears in the NT, except perhaps in Paul’s notion of
the consequences of Adam’s sin, Ro v 12. alve xdx vexpd mwapol-
oo dpmepuppéva Eofirbec. Is Ixiii 1-6: “Who is this that comes
from Edom, with crimson garments from Bozrah? ... 1...whoam

mighty to save . .. Why is your clothing red? . . . T have trodden the - -

winepress alone ... I stamped them down in my anger, and their
blood is sprinkled on my garments, and I have polluted all my
clothes.” This is echoed in Rv xiv 14-20; xix 11-16; but the pollu-
tion of the deity is not specifically mentioned. The criticism of the
old religious text, explicit in ITA, is tacit in the NT.

tpépoveor xal Sedotxraat (of Seroidaipoveg Todg Beots): I Pt i 10,
the wicked 86Eag od tpépovow Pracenuobvreg. Hb xii 28, the worship
pleasing to the Father is that pet” edhafelag xal déovs. deldon is too
classical for the NT.

Divine penalties for trifling offenses ave disproportionately severe.
The NT conceives of both reward and punishment as eternal (Mt
xix 16, 29; XXV 41, 46; Rv xx 10; etc.). Consequently some passages
contrast the brevity of human action with the eternity of consequen-
ces (usually brief suffering with eternal reward): Jn xii 25; 2 Cor
iv 17; Phlm 15; Hb v 7{f; ix 12. There is no question of the justice
of the system. The contrast was to play a large role in Christian
homiletics.

Attributes implicitly denied the gods: yoMpy elye, cf. Ac viii 23 (not
clear). pioombdynpog Ay, for pcéw see above, 168C, end. Leto #ryer
xoxde dxobovsa, no verbal parallels in the NT; for the idea see the
concordance, s.v. Bracenuén and Bracenuia (that against the spirit
is unforgivable, Mk iii 29 and parallels). pi) xavéyeha t¥c avbpwnivg
Guabing. Yahweh laughs at the wicked, i.e. the gentiles, Psii 4; lix 9;
but this does not imply that he will let their sins go unpunished
—quite the contrary; he laughs because he intends to punish them.
The NT never uses yehdow or yéhwg of the Father or Jesus. dan
ryavdxcet, Mk x 14 uses the verb of Jesus; never of the Father.
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Sickness sent by the gods: Lev xxvi 16; Dt xxviii 21ff; Ez xiv 8ff;
often in the OT, especially in apocalyptic; Lk xxi 11; Rv vi §;
xvi 2, 8ff.

I7OD-F IT IS THOUGHT, NOT UTTERANCE, THAT CONSTITUTES BLAS-
PHEMY. SINCE THE GOD-FEARING THINK THE GODS EVIL THEY
MUST HATE THEM, BE THEIR ENEMIES, AND SERVE THEM
ONLY AS MEN SERVE TYRANTS; THEY WOULD BE ATHEISTS IF
THEY DARED.

It is thought, not action, that constitutes a sin: Mt v 21f, 28;
I Jniii 15.

gumAnxror, dmioror, edpevdBolat, TipwpyTixol, duol,
wixpdivmor—attributes of the gods as conceived by the god-
fearing. For lists of vices, and for tipwpyrixol and pixpblumor, see
above, 170A. None of the other vices in the list is mentioned in the
NT. A further list in 171B adds OBptorat and puxporéyor; the NT
uses VPptotic only of men, Ro i 30;I Ti i 13; and never uses
pxporbyoc.

Enmity to the gods. H. Braun (op. cit. sup. 4 n. 4, end) compares
Ro viii 7 6 @pbwmua THe caprds Exbpa eig Beby. In Paul the hatred
results in all men from a conflict of wills, in Plutarch it is merely the
consequence in some men of their misconception of the gods’ nature.

The god-fearing man x’&v 3edotuy, mpooxuvel ye xal Obeu
natl walnror wpdg iepolc. Fear of the gods, above 164F ; wpooxiv-
notg, I66A; xdbyrar mpde icpoic only of a beggar, Ac iii 2, 10. Un-
willing worship, in the NT, not by men, but by demons, Mk i 24;
iii I1; v 7; etc. ; Philii rof.

mioreder §8’dxwy, Js ii I9 xal T Sapbvie moredousty wal
pplocoucty. _

6 8¢ deroudatpwy 1 mpontpéost &Beog dv dobevéorepde
gotwy % Gote dofdlewy mepl Oedv & PodArsrar. This reverses
Mk ix 24, morebw, BoRler pov f dmoria. dofevhc and cognates are
used of faithin Roivrg;xiv1f.; 21 v.l.;xv 1; I Cor viii 7-12;ix 22,
I Th v 14. From the NT this would seem a peculiarly Pauline usage,
tofinditin ITAis therefore a warning against reliance on NT evidence
alone. As in Paul, too, the opposite of the golevii is the &Aed0epos.

171A-B ATHEISM DOES NOT CAUSE FEAR OF THE GODS, BUT FEAR OF
THE GODS CAUSES ATHEISM BY INSPIRING RIDICULOUS RITES
AND PASSIONS AND BY REPRESENTING THE GODS AS EVIL.
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0d Y& &v 0dpavd Tt pepmrdv odd v dorpolg (w.TA) . .. olirwe
@Bedyra Tob maveds waTéyvecay, dAA T Seiotdurpoviag Zoyo nol
74y xavayéhaste. Ro i 18-32 is stronger: the cosmic order not
merely gives no occasion for atheism, but proclaims the existence
and nature of the deity; the ridiculous practice of idolatry is not the
cause of atheism but the result of men’s turning from the creator to
the creature. In Paul, however, as in ITA, the reprehensible rites are
the cause of moral evils in the worshipers, though the ndfy of Ro i
26ff are mainly sexual and moral offenses, those of 1IA are primarily
philosophical failings—fear, emotional disturbance, etc. The general
notion that wickedness causes disbelief is expressed in the NT by the
Hebraic use of oxdvdmiov, oxavderilw, for which see the concordan-
ces. The types of wickedness are different: for the NT, Jesus’
crucifixion, the persecution of Christianity, teachings of which the
writers disapprove, behaviour that violates common rules, especially
in regard to purity and sex; for IIA, ritual practices. Contemptuous
references to rival rites are found in the NT (Mk vii 3f; Eph v 11f;
Col i 18; Hb ix of; Rv ii 21, 24; etc.) but they are not attacked as
causes of disbelief.

voyretat xal payelor... dxdbupror pev xabap mol pumapal
8’&yveiar. In these the author would probably have classed
baptism and the eucharist, had he thought of them, but nothing
indicates that he did.

SpuoTdg, . . . pixporbyovs xal wixpordmoug, of the gods. See
above, 170E.

I7IB—E WORST OF THESE RITES OF THE GOD-FEARING IS HUMAN
SACRIFICE, AS SHOWN BY EXAMPLES : THE GAULS, SCYTHIANS,
CARTHAGINIANS, AND AMESTRIS,

Human sacvifice is often attacked in the OT, Lev xviii 21 ; xx 2ff;
2 Kings xxiii 10; Jer xxxii 35; etc. In the NT its rejection is taken
for granted, except for that of Jesus (Hb ix 11-x 22; Jn i 29, 36;
xix 36; Ac viii 32; T Cor v 7; xi 24f and parallels; I Ptixg; Rvv 6,
of, 12) and the living self-sacrifice of the faithful (Ro xii 1; Xv 16;
Hb xiii 15; I Ptii5; etc.).

dpvag %) veoosoolg: common sacrificial animals, classical forms
of the nouns. The NT uses &g#v only once (Lk x 3), &pviov commonly
(sacrificial in Rv vif); for veooabe it has vossbe (Lk ii 24).

@uhdvbpwmoy ... xal copdv xal mhoboiov, attributes of
Hades. gdvBpwmog is not in the NT, but Tit iii 4 speaks of 9
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phavbpomia . . . 100 . . . OeoB. copbs, Ro xvi 27 pbve copd Oed, cf.
I Cor i 25; mhobotog, 2 Cor viii 9, Jesus 8¢ Sudg éntdycvoey mhodsiog
év. (Ephiigshows a metaphorical usage, here irrelevant.)

I7IE MOURNING FOR THE GODS IS ALSO RIDICULOUS, AS REMARKED
BY XENOPHANES.

el pev Oeol elor, p7y Opmveite adrode: el S dvbpwmor, i
Bbere adrolc. This antithesis is part of the background of I Cor
i 23: Xpiotdv Eotavpwpévoy, ‘Tovdatorg utv oxdvdedov, #0vecwy 3¢
poptayv; cf. Gal v I1.

I7IE-F FLEE, THEREFORE, THE FEAR OF THE GODS, BUT DO NOT FALL
INTO ATHEISM. PIETY LIES BETWEEN THEM,

véonpa, of an opinion, cf. I Ti vi 4: vos&dv mepl {ythoeg xal
Aoyopoytes.

pevxtéoy, of sins, errors, etc., I Cor vi 18; x 14; I Tivi 11; 2 Ti
ii 22. In the NT there is only one instance of this classical use of a
verbal adjective in -téog, and even that one (in Lk v 38) produced
textual variants. (Mk ii 28 was corrupted from Lk.)

eboéPera is also an ideal in the NT, where it is characteristic of
the deutero-Pauline material (one usage in Ac, eight in I Ti, one in
2 Ti, one in Tit, four in the framework of 2 Pt). It is thus an evidence
of the influence of the Greco-Roman environment.
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DE ISIDE ET OSIRIDE (MORALIA 351C-384C)*

BY

Hans DieTER BETZ and Epcar W. Smith, Jr.

Claremont, California

The treatise De I'side et Osiride is surely one of the most important
of Plutarch’s theological works. He probably wrote it in his later
years (c. A.D. 120) at Delphi (cf. 378C), and dedicated it to Clea,
who was a priestess of Isis (351C, 352C), consecrated in the Osirian
mysteries and the &pynis of the Thyiades at Delphi (364E; cf. J. G.
Griffiths, Plutarch: De Iside et Osiride [Cambridge: University of
Wales Press, 1970; henceforth cited as Griffiths], 161ff., 253f.). The
literary form of the work is difficult to define. R. Hirzel (Der Dialog
[Leipzig 1895] 2.217) uses the terms Halbdialog and Brief; the
catalogue of Lamprias calls it Aéyog, while some codices have iepde
Abyoc as part of the title. The composition is equally difficult to
determine. The introduction (Chs. 1-2) contains a summary of
Plutarch’s philosophy of religion and an outline of the mystery cult
of Isis and Osiris (cf. H. D. Betz, “Ein seltsames mysterientheolo-
gisches System bei Plutarch” in Ex Orbe Religionum: Studia Geo
Widengren Oblata [Leiden, 1972], I, 347-354). This is followed by
descriptions of various rituals and customs of Egyptian religion
with comments upon them (Chs. 3-1x). Chapters 12-21 constitute a
long report about the myth of Osiris and the gods related. to him.
Plutarch draws heavily on sources, but their identity and delimita-
tions cannot always be established, e.g., no identification is given
for the source of the myth in Chs. 12-21 (cf. Griffiths, 75ff.). In spite
of these problems, Plutarch’s intention is clear. He is in agreement
not only with Clea, but with the Platonism of his time, that the
ancient myths and rituals, particularly those of Egypt, are reposi-
tories of wisdom and very important sources for philosophy. How-
ever, they must be appropriated philosophically, and this is what

* The text of Plutarch used here is that of Griffiths, Plutarch: De Iside et
Osiride.
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Plutarch does in most of the treatise. The purely superstitious
material is distinguished from that which can be interpreted
“scientifically”, i.e., by comparison with other religious and natural
phenomena, and by allegory. This process yields a universal know-
ledge which leads those who contemplate it to “‘eternal life,”
“immortality” and “deification” (351E; cf. Griffiths, 18ff., 48f.,
#off.). Although this tractate deals with matters of religious myth
and cult, the parallels to ECL are found more in its philosophical
sections. Among resources, the most important is the new edition,
translation and commentary by Griffiths (see above), which also
has a valuable introduction and bibliography. The older commenta-
ry by Th. Hopiner, Plutarch iiber Isis und Osiris, Teil T & II
(Prague, 1r940; reprinted 1967) should also be consulted. See also
G. Soury, La démonologie de Plutarque (Paris, 1942), 83ff.; H. J.
Kramer, Der Ursprung der Geistmetaphysik (Amsterdam, 1964), g2if.

Ch. x
(351C)

The introduction sets forth a number of fundamental assumptions of
Greek religion which are partly shared by early Christian theology.

v, . el Thyald todg volv Exovrag aivelobur wapd TGV Bediv.
This statement is one of the fundamental religious doctrines
of antiquity; it is shared by early Christianity. Cf. Mt vii 7-11//
Lk xi9-13; Jnxi22; xiv 13f.; xv 7; xvi24; Rox 12; Jsi17; 1 Jn
iii 22; Bvii1; xxi 5; Hm 9:4; Hs 6 : 3 : 6.

voby &yovrag. Cf. Rv xiii 18; xvii 9; Bauer, s.v. volc, I.

aitelobor . . .pudhioTe. . t¥g wepl adtdy Emothune. Cf. Col i of.; Hs
5:4:3f.; B vi 10; xxi 5; and Bauer, s.v. énilyvwoig; also Betz and
Smith, 385C.

8oov épuerév oty dvbpamorg. Plutarch is cautious with regard to the
possibility of knowledge about God; cf. I Cor xiii g and H. Conzel-
mann, Der erste Brief an die Korinther (Gottingen, 1969), 2671f.

(351D)

odfev dvlpame. . .peilov. . .dAnletag. See also 378C. On the whole,
EPL would agree with Plutarch’s statement. Cf., by contrast, 1 Cor
xii 31 ; xiii 2, 13.

I . .avBpdimorg & Bede dv Séovran StSwaorv. That God supplies man’s
needs is also believed in ECL. Cf. Mt vi 8, 25-33; Ac xiv 17; xvii
25; Jsi17.
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ol Yap dpydpw xal xpued pandptov To Ostov. For the same fopos cf. Ac
xvii 29;1ii 6; viii 20; xix 241ff.; xx 33; 1 Coriiir2; r Pti18; Rvix
20; Dgii~.

0038 Bpovrats xal xepauvvoic ioxvpdéy. The popular mythology which
Plutarch rejects here is shared partly by apocalypticism; cf. Rv
vi 1 and Bauer, s.v. Bpovt.

ppovnoet. This term, together with émiethun, is Platonic (see also
¢moThuy %l coply in this paragraph). Cf. Ephi8; Dgii 1.

avapBeyEdpevog. Homer is a source of revelation for Plutarch, like the
LXX for most of ECL. Cf. F. Buffiere, Les mythes d’ Homér et la
pensée grecque (Paris 1956,), 521ff. and passim.

¢ alwviov w¥e. This concept, which is prominent also in ECL,
seems to occur here for the first time outside of the NT and
Jewish sources. Cf. Bauer, s.v. o, 2, b, 8; Griffiths, 71, 255.

(351E)
eBdupov. Contrary to Greek religious thinking, ECL seems to avoid

this concept; it is taken up only in Dg x 5.

Ty &Bavactav. The definition states that immortality implies
knowledge; cf. D x 2 (dmép tij¢ yvioens xal wiotews xal dbavastiag,
Mg éyvopiong Hpiv); also Griffiths, 71, 255.

Ch. 2

Oeténrog épefic. On this definition of philosophy cf. Betz, “System,”
348, n. 4. Cf. Ac xvii 27 ({yreiv tov Ocdy, el dpo ye nroghoetay
adTov %ol ebpotev). Also ¢f. Hm 10:1:4-6; 2 Pt i 4. On 8pefig cf.
Betz and Smith, 384F.

v {hnow. This term is used here in the philosophical sense. Cf.
Betz and Smith, 385 D.

dyvelac. This technical term is used only in later writings of ECL.
Cf. x Tiiv 12 and Bauer, s.v.

vewxoplag. Cf. vewndpogin Ac xix 35.

Zoyov doudtepov. With many Greek writers, Plutarch devalues ritual
observances in favor of philosophical thinking (cf. Griffiths, 256;
Betz, “System,” 349, 354). In ECL there is a similar criticism in
favor of ethical responsibility; ci., e.g., Mt xxiii 23; Jn iv 24; Ro
vi gff.; xii 1f.; Hs 571:2-5.

Oepamederg. On this technical term, cf. Ac xvii 25; also 359C.

copiy xal gadoogov. These terms are used here to characterize Isis.

Cf. Griffiths, 256f.; Betz and Smith, 386C; Betz, “System,”
349 1. 2.
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Tolvopa. . .@palew. See Griffiths, z54ff. This type of etymologizing
(Isis = &idéva, émothpy) is found in ECL also. Cf. Mt xvi 18 and
Bauer, s.v. wérpa, I, b; Ilétpoc; also I. Opelt, RAC 6, 798ff., esp.
8og f. (without consideration of ECL).

(351F)

6 Tupev. The figure of Typhon/Seth corresponds to that of Satan in
ECL. Cf. the dualistic scheme of Christ/Beliar in 2 Cor vi 15 and
H. D. Betz, “2 Cor 6:14-7:1: An Anti-Pauline Fragment?”’ JBL
92, 1973, 88-108; also Griffiths, 28, 58f., 259, 388ff.; W. Foerster/
K. Schiferdiek, TWNT (= TDNT) 7, 151ff,

moréptog <<dv> 1§ 0. Cf. I Eph xiii 2 (réhepog . . . Emovpavicv xal
¢myelwv); ECL prefers éyfpéc. Cf. Ro v 10 and Bauer, s.v. #0px,
¢x0pode. .

3¢ dyvorwv. A manifestation of Typhon. Cf. 1 Cor ii 8 and R. Bult-
mann, TWNT 1, 119f. = TDNT 1, 118f.

gmdrv. Another manifestation of Typhon. Cf. Colii 8; 2 Th ii of.;
also A. Oepke, TWNT (= TDNT) 1, 384; Bauer, s.v.

vetupwuévog. Another manifestation of Typhon. See Griffiths, 259;
also 1 Ti vi 4 and Bauer, s.9. tupéw; Betz, ‘System,” 350 n. 2.

Sreomdy xal Gpavilwy Tov iepdy Adyov. The translation of the term
Movog Is disputed (cf. Griffiths, 260, 557; Betz, “System,” 350).
Perhaps Aéyoc refers not only to the myth but also to the c@dpa w0l
*Octptdoc (see 3544, 3584, 375A). Cf. I Ro vii 1; 1 Cor i 13
(repéprorar 6 Xpiotde;).

7oy tepdv Moyov. If this refers only to the myth, this concept does not
occurin ECL. But there may be a connection with the christological
title 6 Adyog. Cf. 373A; Griffiths, 260; H. Conzelmann, “The
Mother of Wisdom” in The Future of our Religious Past (London,
1971), 243. '

7 Bedg ouvdyet. The following describes the work of Isis. Cf. MPol xxii
3, of the gathering together of manuscripts—but probably more is
intended by Plutarch (cf. 375C); cf. Mt xii 30//Lk xi 23; Jn iv 36.

mopadidwor. This technical term is used frequently in ECL. Cf.
Griffiths, 260; Betz, “System,” 350 n. 5; Bauer, s.v., 3.

Tol¢ tehovpévors. See Griffiths, 260f. This technical term does not
occur in ECL ; however, cf. véietog in Phil iii 15; Coli 28 (on which
see Bauer, s.v., 2, b; E. Lohse, Colossians and Philemon [Philadel-
phia, 1971] 78) ; Teredetwpen in Phil iii 12 (see Bauer, s.v., 3).
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Ocidoswe. The precise meaning of the hapax legomenon Belwog is not
known. Cf. Griffiths, 261 ; Betz, “System,” 350.

o ppovt pdv évdeheydc Suaity. It is stated in Dg v 4 that the Christians
have their own Stewree.

Bowpdtwy moMGY xal &ppodistwy dmoyalc. Early Christianity in
general was an ascetic movement, exhibiting varying degrees of
rigor. Cf. Griffiths, 261f.; J. Bergman, “Decem illis diebus” in
Ex Orbe Religionum: Studia Geo Widengren Oblata, 1, 332-346;
H. Strathmann, RAC 1, 740ff., 7581f.

xorovodorngs. The purpose of the regimen is to cut down the manifesta-
tions of Typhon; cf. Betz, “System,” 351. The term xohobetv is not
found in ECL, but see Ro vi 11ff.; viii 13; T Cor ix 24-27; Gal v
24; Coliii 5; also 2 Cor vi 17; vii T and Betz, “2 Cor 6:14-7:1: An
Anti-Pauline Fragment?”’ JBL 92 (1973), 88-108.

©d dxbhastov. This important term does not occur in ECL; it is the
opposite of cwppostvy and sums up what isfound in the “catalogues
of vices” (e.g. Roi28ff.).

(3524)

eufdovov. Cf. the list of vices in 2 Ti dii 4 (with tervpwpévor).

aatpetag. This cultic term is found in ECL; cf. Ro ix 4 and Bauer,
s.0.

&0lobong. This technical term is found also in Lk ii 27.

Smopévew. It is not clear whether the term refers to the “endurance”
of the ritual or to the purpose of the ritual. Cf. Bauer, s.v., 2.

&v téhog éottv. The “goal” of the mystery is the yvéoug of Osiris.
Cf. Betz, “System,” 352. Early Christian téloc-definitions are
different; cf. Ro vi21f.; x 4; 2 Cor xi 15; Philiii 19; T Ptig. See
also Bauer, s.v., 1, ¢; G. Delling, “Telos-Aussagen in der griechi-
schen Philosophie” in Studien zum NT und zum hellenistischen
Judentum (Gottingen, 1970), 171f. '

7 7ol mpdTov xal xvplov xwl vontol yvéowg (i.e., of Osiris). On the
term yv&owg see Betz, “System,” 347f. Cf. esp. Phil iii 8, 10 and
Bauer, s.v., 2. ~

wob mpdtou. For this epithet of Osiris, cf. the same epithet of Christ
in Rvizry;ii8; xxii13.

noptov. Cf. the christological title 6 xbplogin ECL.

voytol. This is not an epithet of Christ in ECL. Cf., however, the
list of epithets of Christ in Dg ix 6 (including voic); also 1 Cor ii
16; Roi zo.
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mapaxadel. For wapaxadelv as an activity of God, cf. esp. 2 Cori 3f.;
v 20; Ro xv 5. See G. Stihlin/O. Schmitz, TWNT 5,771 {f. =
TDNT 5, 7731f.

Cnretv. Cf. Cnrely Tov Bedy Ac xvii 27; also Mt vi 33; Jn v 44; vi 26;
vii 18, 34, 36; Roiii11; 1 Corizz; Coliii 1; TRo vi 1.

mop’ oadt]) xol per’ adric dvra nal cuvévre. Isis functions here as a
mediator between Osiris and the initiates. For the emphasis upon
the close relationship between Isis and Osiris, cf. the similar
emphasis by John and Paul in regard to Christ and his Father
(e.g., Jniz; Philii off.). Cf. also Betz, “System,” 352.

&v petd Abyov xed 6oteg elg & lepa THe Beod mapérbwpev. CL. Lk ii 271f.;
xvili 9-14; Ac xxi 26-30; Ro v 2 (mpocaywynyv EoyAnapey); T Cor
iii 16f.; vi 19; 2 Cor vi 16. "‘

e

Ch. 3

sbperiyv. This concept of gods or heroes as dperal has no analogy in
ECL. Cf. Dg vii 1-2.

(352B)

"Tow &po ol Ateonocbvyy xohobor. Because Isis was identified with
copla, she was also called “’justice.” See Griffiths, 264f. Cf. T Cori
30; 2 Cor vi 14f.

dewwviovoay T Oela. On Sexvdewy as a revelatory concept cf. 551C;
for the whole context cf. Mt xi 27: xal ¢ &dv Podhetor 6 vidg
droxohdo.

iepapbpors nal lepootdhots. See Griffiths, 265ff. The technical terms
do not occur in ECL, but similar ones are used by Ignatius; cf.
IEphix 2;also 1 Cor xv 49.

obtot & elotv. These words introduce a definition of the true worship-
pers. Cf. also the end of this paragraph and Rv xiv 4. See below
352C: &0\ *Iotaxéde éotiv. . . .

Tov lepdv Adyov. Cf. above, 351F.

dztotdaupoving. The term is used mnegatively in De Iside et Osiride.
Cf. Dgi;iv 1.

meptepylog. Cf. Ac Xix 19: ta meplepyo wpdosety, of magic.

&v f) Yoy pépovrec. In ECL, the xapdio usually occupies the place of
oy in Plutarch, Cf. Lk viii 15; Roii 15,29; v 5; x 8f.; 2 Corizz;
Galiv 6; Ephiii 17; Coliii 15f.; Bix 9; also 1 Tiiii 9. See J. Hauss-
leiter, “Deus Internus,” RAC 3, 794ff.

domep &v nioty. Probably this refers to the cultic object and is an
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influence of spiritualization of cultic terms. Cf. Betz and Smith,
387(:. . .

o pdv péhave xal oxLddn Ta 8 avepd ol Aapmpd. See Griffiths, 267.f.
Both black and bright clothing play a role in ECL apocalyptic
texts. Cf. Rv xv 6; xix 8 and Bauer, s.v. Aapmpés, 3; Rv vi 12;
1 Cl viii 3.

Tov Adyov. Cf. 351F.

(352C)

obite y&p @hosbpovs maywvorpoplat . .. xal TpLBOVO(p(.).piOCL TCOLOGO'.L.\.'
ol *Totoxode of Avootorian xal maoa Edpmotg. Cf. Mt vil 21-23; xxin
26 Ro ii 25-29; iii 1. See Griffiths, 2681.

awvootoMat. Cf. Rv xv 6; Hs 9:2:4; 9:11:7. See below ch. 4.

Ebpnotc. On ritual shaving in ECL cf. Ac xxi 24. See Griffiths, 268f. ;
and below ch. 4. .

va Sewvbueve ol Spdpeve. These technical terms do not occur in
ECL. Cf. 352B; Griffiths, 269. N

moperdBy. The term is used here in the technical sense of receiving
a tradition; cf. T Cor xv 1 ff. and passages in Bauer, s.v., 2, b, y.

vbpeo—néye. This contrast has a parallel in that of vépog— mvebipa |

in Paul. Ci., esp., Galiii 2. '
Laeésv e prrocopdy. Cf. 35TE and Betz and Smith, 385C.

Ch. 4

cePouévovg. A technical term used in ECL also. Cf. Bauer, s.v.,
W. Foerster, TWNT (= TDNT) 7, 168if.
dméyeobor. On this technical term cf. Ac xv 29 and Bauer, s.v., 3.

(352D)

%0BopoB ydp . . . o Bepurdy dmrecbon pi xobupd. Plutarch quotes a
“cultic law” from Plato (Phaedo 67B). Cf. the “law’” Paul quotes
1 Cor vii 1; also 2 Cor vi 17; Col ii 2I. See also the opposite Ro
xiv 14, 20; Tit i 15; Ac x 15. .

2v toic &yvelag. CE. above, 351E; also 352F ; and Ac xxi 24.

(352E)

St xaBapods Tév Totobrey yevopévoug optdlety. Plutarch here re‘fers
to another “cultic law” of antiquity. ECL does agree but derives
purity from the redemption through Christ. Cf., e.g., T Cor i 30;
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iii 161.; Jn xiii 10; 2 Cor vii 1; Eph v 26; 1 Jni%, 9; Jsiz2y; 2 Pt
ig.

det. Here referring to the divine will.

¢optalew. This technical term occurs in 1 Cor v 8 (metaphorically).

tepovpytarg. This technical term occurs in Rom xv 16.

aparpéoer. Not in ECL, but cf. dparpéw 352F and Hb x 4 and Bauer,
s.v., 1.

Ch. 5
(352F)

noparteloar Tév dompiny T& oA xal TEY xpedv Th uAheln ol Vel
Cf. Aune, passim. In ECL see Ro xiv 21; 1 Cor viii 13; x 25, but
the avoiding of surplus fat plays no role there. See Griffiths, 272.

vobg dag. ECL agrees with Plutarch against Aristagoras that salt

is nothing impure. Cf. Mk ix 49f.: xa\dv ©6 dac. See also 363E;
Griffiths, 272f,

(353A)

toybovre 76 Bvntd xal Baplvovti t6 Oelov. The human body is con-
sidered a burden to the divine soul dwelling in it. Cf. 2 Cor v 4.

Ch. 6

olvov. Plutarch reports about various kinds of abstinence from wine
and theories justifying it. See Griffiths, 275f. Primitive Christiani-
ty shared the anxiety about drinking wine. John the Baptist is
said to have abstained from it (Lk i 15; vii 33); “weak’ Christians
stay away from it (Ro xiv 21). Cf. also Eph v 18; 1 Tiiii 8; Titii 3;
and H. Seesemann, TWNT 5, 163ff. = TDNT s, 162ff. ; Bauer, s.v.
Bepamedovreg Tov Beby. See above, 351E.

(353B)

ol wuptou xal Bastréwe. Here both titles are attributed to the god of
Heliopolis. Cf. Rv xvii 14; xix 16 (where they refer to Christ)
and Bauer, s.v. Baciiebs, 2 ; wbptog, 2.

of & &Mhou ypdvran pév, dAlye 3¢ Cf. the recommendation to use a
a little wine for reasons of health in 1 Ti v 23 (Bauer [s.v. olvoc, 1]
cites this passage).

ayvetag. Cf. Griffiths, 275, and above, 351E.

alpa Tév Tohepnodvtmy ot Tolg Beolc. Plutarch refers to the identifi-
cation of wine with the blood of those who once fought against the
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gods. Cf. Griffiths, 276. In ECL wine is identified with the blood
of Christ: Mt xxvi 28//Mk xiv 24 [/Lk xxii 20; Jn vi 53-56; 1 Cor
xi 25, 27. The myth of the origin of the vines from the blood of the
fallen enemies (see Griffiths, 276f.) is not found in ECL.

(353C)

7o pebbew Exppovag molely xal waparmAfyae. This was a common view
in antiquity. Cf. Ac ii 13 and 6 oivog ToB Bupol tob Beoll Rv xiv 10;
xvi 19; xix 15 (also xiv 8; xviii 3).

Ch. 7

xBbwy . . . BodatTiewy . . . dméyovran. Plutarch reports various types of
abstention from fish and explanations for such abstinence (see:
Griffiths, 2771.). Cf. B x 1 where Lev xi; Dt xiv are quoted. In B x
5 an allegorical reason is given for the Jewish prohibition of cer-
tain fish, different from those given by Plutarch.

améyovron. Cf. 352C.

Ch. 8
(353E)
deiotdoupoviag. The concept is synonymous to &ieyov, pud@des. Cf:
352B.
iepovpylate. Cf. 352E.
70 xpdppvov. Abstention from onions is not mentioned in ECL.

(353F)

dgyvedovow. Cf. B xix 8 and 351E.

gopralovot. Cf. 352E. .

iy Oy vtepov {&ov fyobvran. Cf. Griffiths, 281. The fact that Judaism
also regarded the pig as impure is reflected in ECL. Cf. Mk v
11-13//Mt viii 30-32// Lk viii 32f.; Mt vii 6; Lk xv 15f. Also see
Bxi, 3.

(354A)

TpLey e xal morvTédetay ol Hdumdetav. All three terms are common
in Hellenistic ethical preaching and ocur in ECL: rpve# Lk vii 25
(and Bauer, s.v., 1); morvtéhew Hm 6:2:5; 8:3; 12:2:1; Hs 1:10f.;
Wurdfera 2 Clxvi 2 ; xvii 7.

i dmhodTov uad dypnudrov %l MTH¢ dmfihake Swxitne. In general,
primitive Christianity accepted money as a matter of course, but
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there are some negative comments about it in ECL.. Cf. Mt vi 24;
Lkxvig, 11, 13; 2 Cl vi 1. Cf. also F. Hauck/W. Kasch, TWNT 6,
316-30 = TDNT 6, 318-32. However, to lead a “simple life” was
also the Christian goal.

(354B)
watapdoacBar v Metw. On the curse against Meinias cf. the woes
against the wealthy in Lk vi 24f.

Ch. g

pereiye tiic prhocoplac. The philosophical use of ueréyw has a parallel
in the religious use. Cf. 1 Cor x 21; IEph iv 2. See further Bauer,
s.v.

Tii¢ @ulocoplag Emunexpuppéyng T moAAd wiborg xal Adyowc. This
statement indicates the reason for Plutarch’s interest in ancient
mythology. Apart from the term ‘‘philosophy,” the theory has
much in common with Paul’s understanding of the OT: cf. T Cor x
11 (and Conzelmann, ad loc.) ; 2 Coriii 4ff. ; also T Cor ii 7; Ephiiig;
Coliz6;ii3.

(354C)

&g alvtypatddy coptay tiie Oeohoylog adrév Exodomg. This is Plutarch’s
interpretation of the Egyptian sphinx (see Griffiths, 283). Cf. 1
Cor xiii 12; 2 Cor iii 18; v 7. On Beodoyin cf. below 360B and Betz
and Smith, 388E.

&y elpr mly T6 yeyovde xal Bv xad Eobpevoy wal Ty guov mémhov oddelg
nw Ovntdg dmexdivdev. On this inscription of Athena of Sais see
Griffiths, 283-85; J. Bergman, Ich bin Isis: Studien zum memphi-
tischen Hintergrund der griechischen Isisaretalogion (Uppsala 1968)
29,30,133 1 2. There are numerous parallels to it in ECL, which
are listed below.

¢y eipt. This formula is found esp. in John; cf. x 7-14. See R.
Schnackenburg, Das Johannesevangelium (Freiburg 1971) 2. 59-70.
This parallel is also noted by H. Almqvist, Plutarch und das
Neue Testament (Uppsala, 1946), 138.

Ty T yeyovds xal 8v xal Eobpevov. Cf. the formula Rv i 4, 8;iv §;
xi17; xvi 5. See Bauer, s.v. eiut, 1; W. C. van Unnik, “A Formula
Describing Prophecy,” NTS 9 (1962-63) 86-94.

TV v ménhov 0ddels e Byymdg dmexdivdey. Apart from the obvious
reference to sexual violation the meaning of this reference is not
entirely clear (see Griffiths, 284f.). Was this understood symboli-
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cally, and should passages like Mt xi 25; T Cor I 19, 26-29; ii 6ff.
be compared?

(354D)

7o xexpuppévov. Plutarch refers to Manetho, who explained the
divine name Amfin as ‘“what is concealed” (see Griffiths, 285).
Cf. the interpretation of “Christ”’ as the hidden mystery in Col ii
2f. (also 1 Cori 24, 30;ii 6f.; B vi 10).

mpooxaAdvrar. On this technical term cf. Bauer, s.v., 2.

cov mpddrov Beby. Cf. the self-designation of Christ Rv i 17; ii 8;
xxii 13.

& dpavi] xal xexpuppévov Svra. Cf. the Jewish dogma of the invisibili-
ty of God which is reflected also in ECL: Mt vi 4, 6, 18; Jni18;1
Tiviib; 1 Jnivia.

Tapaxahobvreg Enpavy) yevéslan xal 3frov. Cf. Ro x 20; Ac x 40 and
Bauer, s.v. éppovne.

edrafBewx. Cf. Betz, Dirkse, Smith, 549E.

coglag Alyvntiwv. The famous Egyptian wisdom is referred to in
ECL: Ac vii 22. See also the following chapter, Griffiths, 285-87.

Ch. 10

(354E)

Bovpasdels xal Bavpdoag. Plutarch refers to the typical reaction to a
Bstoc dvip, which is known also in ECL. Cf. G. Bertram, TWNT
(= TDNT) 3, 36-40.

Grepphoaro To cupBohudy adtdy xal puoTnelddeg dvapifag alviypaot
& Séypara. What Plutarch says here of Pythagoras became more
and more ‘“fashionable’” in Hellenism. It should be noted here,
since Christianity was attractive to many for the same reason.

z&v Iubayopiedy mapayyehudrwy. None of the commands of Pytha-
goras cited here are reflected in ECL. Cf. t& tob Xpuotol mapayyéh-
pate in T Cl xlix 1. See Griffiths, 2871.

(354F)

Tov . . . Pacréa xal xdprov "Octpv. Cf. 353B.

doBurud. Cf. the “‘eyes of God” Hb iv 13; 1 Pt iii 12; 1 Cl xxii 6;
also Rv i 14.

oxhnTpw. See Griffiths, 288. Cf. the scepter of God 1 Cl xvi 2; also
Hbi8; Rvi1b (?).
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(3554)
mohvbgpladpov. Cf. the apocalyptic creatures in Rv iv 6-8.

Ch. 1x

(355B)

nAdvag. The concept of the “wanderings of the gods” is presupposed
alsoin Ac xiv 1rff.

drepediopods. Cf. Betz and Smith, 389A.

pubedpara. The term, if the correction by Markland is correct, has a
parallel in IMg viii .

yeyovds obtw xal mempayuévov. Griffiths (289) correctly points out
that Plutarch’s emphasis is on ofrw and that the allegorical
interpretation does not preclude the myth having actually
happened. No such consideration is found in ECL; cf. Lk i 1.

atvrrrépevor. Cf. above 354C (aiviypatddy) and Griffiths, 419 n. 4.

Cf. also Betz and Smith, 385C.
(355C)

Spddoa pév del xal SupurdTrovcn TEY lepdv Ta vevoprouéve. This qualifi-
cation of Plutarch’s basic position is reminiscent of Mt v 171f.

"toB & G 86Eav Exew mepl Oedv. This is, according to Plutarch,

the expression of true religion. Cf. 351D/E and, among ECL
passages esp., Ac xiv 15ff. ; xvii 22ff.

(355D)

00dey EhaTTov . . . xaxdv dfebrnTog deroidurpoviav. As Griffiths (291)
points out, Plutarch here takes the same position as in De super-
stitione. Cf. M. Smith.

Ch. 12
(355E)

pwviv. For a voice announcing the birth of a divine being, cf. Lk ii
8-18; IEph xix 1; cf. also Mt ii 1-12. This parallel is noted by
Almqvist, 40, 62.

6 mavrwy xdptog. This is cited by Bauer, s.v. xdpuog, 2, ¢, v (in relation
to Ac x 36; Ro x 12). Cf. also Griffiths, 296.

elg cp&)g\npéamw. Cf. Griffiths, 296; IEph xix 2. Cf. also H. Conzel-
mann, TWNT 9, 335f., 340-45.
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&x tob epob Tol Atdg pwviv. Cf. Rv xvi 1, 17 (the latter has yéyovev).

péyag Pachede. Cf. Griffiths, 298f. On this title for a divine being,
cf. Mt v 35; D xiv 3; Hv 3:9:8; also Bauer, s.v. Baciiede, 2 and
Mt ii 2.

edepyégs. Cf. 1 Cllix 3 and Bauer, s.v. for literature.

(355F)
wh) nowpdd. Contrast Galiv 4.

(356A)

v Tplrny . . . droppdda vopilovres. A different kind of observation of
days is found in Gal iv 10; Col ii 16; cf. also Ro xiv 5; Dg iv 5.

mplv 7 yevéobo natd yaotpbs. Conscious activity while still in the
womb seems to be implied in Lk i 41.

omd oxére. Cf. the possible association of oxérog with the pre-natal
state in 1 Cl xxxviii 3.

Ch. 13

droaandEat. This verb is used in a similar way in Hb ii 15.

vépoug Béuevoy. Cf. this expression in Gal iii 19D; also vopobesta
(Ro ix 4), vopoBeréon (Hb vii 11; viii 6; 1 Cl xliii 1; B x 11) and
vopoDérne (Jsiv 12; B xxi 4).

Beols . . . Tepdv. Cf. Bauer, s.0. mindo, 2.

(356B)

fuepodpevoyv. This term is used only once in ECL, Hm 12:1:2.

ot piv mhey denfévra. Cf. 2 Cor x 4 for another way of
expressing weaponless conquest.

nelol . . . Abyo. Cf. this terminology with a negative connotation in
1 Corii 4, esp. v. L

vewteptour. Cf. vewrepiopde in 1 Cl xxx 1.

B3opAxovra xat ddo. This passage is cited by Bauer with regard to
Lk x1and x 17.

Ch. 14

(356D)

rdBoc. This term is used for the suffering and death of Christ by two
writers of ECL, Ignatius and “Barnabas.” Cf. esp. IMg xi;
ISm vii 2; xii 2; also B vi 7; Bauer, s.v., L.

alpvidiovg. This term is used three times in ECL (in the NT only
in eschatological contexts): Lk xxi 34; 1 Thv 3; 1 Cli1.
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taporxds. Used only twice in ECL. Luke also considers this sort of
“demonic.” Cf. esp. Ac xix 23; also xii 18; and Gal v 10;i7.

netpacBo . . . T3y mhoxdpey éva. Cf. xstpuoBou in Ac xviii 18; xxi 23f.;
also 1 Corxi 6. But this act as a sign of mourning is not in ECL.
Cf. also Edpnoig above, 352C.

névBupov otory. There is no similar expression in ECL; the equiva-
lent is simply cdxxoc.

Komte . . . . wénrew. In ECL also, xémrw is used in both of the ways
found here. Cf. Griffiths, 314{.
(350E)

dmopoBoav. Cf. Lk xxiv 4 for this verb as a response to not finding
the body of Jesus in the tomb.

Ta TL‘O(.LS.O?..QLO(. wavtoeny Sdvey Eyew xth. Cf. especially the quotation of
Ps viii 2 in Mt xxi 16; also Mt xi 25//Lk x 21; and Griffiths, 315.
Cf. Almqvist, 42.

¢Beyyopévov. Used in ECL only in Ac iv 18; 2 Pt ii 16, 18. Cf.
gmopBéyyopar in Acii 4, 14; xxvi 25; Bauer, s.v.

(356F)

éxfeivon. Cf. Ac vii 21; AP fgm. 1, p. 12, 12; fgm. 3, p. 12, 37; also
Dg v 6.

éxrpagijvar. Cf. dvarpépw in Ac vii 20f.

Ch. 15
(357A)
prroppovetabar. Cf. purogpdvac in Ac xxviii 7.
Oavpaoriy edwdiav. Cf. Bauer, s v. edwdia (esp. the fopos of the divine
fragrance), MPol xv 2; 2 Cor ii 15. Cf. also Griffiths, 325.

" Ch. 16
(357C)

nepuatery t& Ovnrd. Cf. Griffiths (328), who mentions an “ordeal by
fire” in the Eleusinian mysteries. Cf. also 1 Cor iii 15 (purification
by fire [in order to attain immortality]) and Conzelmann, Der
erste Brief an die Kovinther, ad loc.

aperéclo Ty dlavastav adtol. Cf. Rv xxii 19 (doehel 6 Bede o uépog
xdTob dnd Tob Edov THe Lwig).

oefecbou . . . w0 E6dov. Cf. J. Schneider, TWNT 7, 579 = TDNT 7,
579f. Ci. also Griffiths, 329. On 6#BecBa, cf. above 352C.
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(357D) ' -
Bupwdeioay dvakypdvar to peibpov. This punishment miracle is similar
to the “cursing of the fig tree” in Mk xi 12-14, 20/ /Mt xxi 18f.

Ch. 14

(357F) . . .. .
Smbuwmua. CI. the use of dvdpwyog for a ritual in Lk xxii 19; 1 Cor xi
Z4f' A 3 A :
mapaxahobvreg abtods ypRoBur Tolg mapolot el gmoiadew. For this

exhortation cf. T Cor xv 32. o _
gmoradew. Cf. améravoie in 2 Cl x 3f.; also 1 Ti vi 17; Hb xi 25; and
1 Cl xx 10; D x 3 for other uses of this term.
¢nixwpov. This concept is used only negatively in ECL; cf. Ro xui
13; Galv21; 1 Ptiv 3.

Ch. 18

(3584)
3 goBovuéveov 3 oefopévay Sk T Bebv. Although bo.th (.)f these
responses to the divine are found in ECL, this combination does

not occur.

Ch. 19

(358B) .

ot g ooy Fyetron xeh. Cf. Griffiths, 344f. The question is (,),f the
same type as the question of the “greatest commandment. Th.e
answer, however, is not typical for ECL, in which vengeance 1s
generally prohibited (cf. e.g. Mt v 38ff.; Ro xii 14-20; Betz,
Dirkse, Smith, passim), and other matters may take p?ecedence
over obligations to one’s family (cf. Mk iii 31-35 /Mt xii 46-50 / /
Lk viii 19-21; Mk x 29//Mt xix 29//Lk xviii 29; Mt x 37// Lk xiv
20).

(358C)
8euc. Cf. Bauer, s.v., 3; Griffiths, 3481.

(358D) o

udyny &ml moNAg Huépag yevéolar. In contrast to the pnmo.rdl.al
battle, in the eschatological battle between good fmd e'v11 in
Rv xix 19f.; xx 8-10, the outcome seems to be swift, if not imme-

diate.
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odx dvedely, ARG ol Moot xad peletva. (Cf. Griffiths, 349f.) Compare
the treatment of the leaders of vanquished forces in Rv xix 20f.:
xx of.; 2 Thii 8. Cf. also below 362E.,

Bolxpavov adti) xpdvog. Beings with heads like other animals are
common in apocalyptic imagery. Cf. Rv ix 7, 17; xiii 1-3.

duoly &g payatg. For the idea that more than one battle is required
to subdue the forces of evil, cf. Rv xix 20 and xx T10.

Ch. 20
(358E)

‘Qpov dreperopéy. Cf. Griffiths, 355; Betz and Smith, 389A.

e paxapiug xal dpbdprov @doews, wxa® v ... o Oeiov. This is
apparently Plutarch’s definition of the divine. Although dofuptéc
may be used to imply divinity (or relation to divinity) in ECL,
poxdptog is not used in this way. Cf. 2 Pti 4.

0032y Jet Aéyew mpdg of. On this figure of speech cf. T Th i 8f. and
Almgvist, 123.

mapavépovs xal PapBdpoug 868xc. Cf. 1 Tiiv 1; Hb xiii 9. Also &repodi-
daoneréw in 1 Ti i 3; vi 3; IPol iii I; érepodofée in ISm vi 2;
étepodo&ia in IMg viii 1. Concern for a proper opinion about God
is also expressed in Ac xiv 11ff.; xvii 22ff. Cf. above 355C.

uwobebpacw. Cf. above 355B.

mAkopaow. Cf. mhaotol Adyor in 2 Pt ii 3.

(359A)

6 ublog . . . Euguoic éomwv. Cf. above 354B and 355B, s.v. alvittépevor.
oxvbponév. In ECL this term is found only in Mt vi 16; Lk xxiv 17.

(359B)
évi 8¢ xoupd. Cf. Hb ix 7, 12, 25.

Ch. 21

(359C)

oxtow Alvou. Of these burial rites, only the linen is mentioned in ECL
(Mk xv 46//Mt xxvii 59//Lk xxiii 53 [cf. xxiv 12]// Jn xix 40
[cf. xx 5-7]).

dpBapror. Cf. 1 Cor xv 52 and Bauer, s.v. dgbupoia, dobuproc.

oG Ot Puydg év odpav Mdpmew dorpa. (Cf. Griffiths, 371ff.) For stars
identified as divine beings, cf. Rv i 20; viii 11; xxii 16; also 2 Pt i
19.
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(359D)
dyéwnrov. Cf. TEph vii 2 (of Christ). . .
&Bdvarov. Used of God in 1 Tii 17 v.1.; of Christ in Dgix 2.

Ch. 22

(359E) .

oy 8t Tugadve t§ xpde muppév. Typhon’s red color is also m'entloned
in 362E, 363A, 364B. Cf. Griffiths, 373, 4081, and his artllef: “The
Symbolism of Red in Egyptian Religion” (in Ex Orbe Religionum:
Studia Geo Widengren Oblata, 1, 81-90). Cf. Rv xii 3 (Spdxwv
péyag moppde) ; Vi 4.

Ch. 23

(359F)
& doubvyre xveiv. A proverbial expression; cf. Griffiths, 378. Cf. Mk
xi 23/ /Mt xxi 21 ; Mt xvii 20/ /Lk xvii 6; T Cor xiii 2. o .
xovdyorg. The concept of xdroyog, prominent in Hellenistic religion,
does not occur in ECL.

8¢ odpavol petagépew &mt yiv. Cf. 359D: amd vév 6€('I)V.éﬂ:’ avlparmovg
ueragépovotv. Because of the attribution of the divine to the I}u-
man, Euhemerism was considered blasphemous and a destruction
of religious faith. See Griffiths, 375. Although ECL does not reft.er
to Euhemerism, a similar argument is found in Ac xii 22f.; xiv
14f.; xvii 29; Roi23.

(360A)

é0ebrnra. The description of euhemeristic “atheism’ in this ge_ction
is interesting. It is identified as the dissolution of the tra,dlt.lonal
religion and is called gavOporilew & Oeta. Ci. MPol iti; ix 2;
Ac xiv 14; xvii 29; xix 26. See Griffiths, 373f.

obire PhpBapog . . . o8 “Eddyy. Cf. the different order of the terms
in ECL: Ro i 14; Coliii 11.

Ch. 24
(360B)
peydha . . . duvolvrou mpdketg. This concept refers to the gr.ea.t deeds
of “divine men and women’ like Semiramis, Sesostris, Cyrus,
Alexander, etc. ; cf. Bauer, s.v. mp&kic, 4.
o hopmpd xad Gaupoora tév Epywv. On the Epya of God and Jesus
cf. Bauer, s.v., 1, a and c.

DE ISIDE ET OSIRIDE 53

(360C)

In a polemic against the worship of ““divine men,”” Plutarch quotes
Plato (Leges 716A), who expresses the Delphic concern about
“hybris.” Paul shares this concern; cf. H. D. Betz, Der Apostel
Paulus und dic sokvatische Tradition (BHTh 45; Tiibingen, 1972)
passim. The quotation from Plato contains a number of important
terms, which are referred to below.

&EapBevreg bmd peyadavylag. Cf. 2 Cor xii 7 and Betz, Paulus, 95f.

avolq. This term is used for “heretics” 2 Ti iii g.

pheybpevor Thy Yoy ped” 8Bpewe. Cf. GP xii 50. “YPpig is the judgment
about the cult of “divine men.” Cf. esp. Aciii 12; x 26; xii 22f.;
Xiv I5.

nevoTye xed dhagovetay per’ doePetug xal napavoplac. Being all of these,
Plutarch argues, the worship of “divine men’’ lasts only a short
time and then evaporates. A similar argument underlies Gama-
liel’s speech Ac v 35ff. On xevéwg cf. esp. 1 Cor ix 15; Xv 14; on
gragoveio cf. Betz and Smith, 385E.

“HMov matda xal Bedv dvaryopeiovrog. Plutarch refers to an apophthegm
directed against calling a ruler ““Son of Helios and god.” The ruler,
Antigonus, refutes such blasphemy by affirming his humanity.
See Aciii 12; x 26; xiv 15; cf. by contrast Ac xii 22f.

Ch. 25
(360D)

nabfuara. Cf. below 361E.

dorppbvey peydrwv. The following section (chs. 25-31) is important
because of the introduction of Plutarch’s demonology. These
“‘great demons” are neither Osof nor &vBpwmot; they are ppwpevés-
tepor avlpdmay ... xal mohd T Suvdper v pdow Gmeppépovres
nudy, 76 8 Octov odx durydg odd dxparov éyovtec. Rather they
have the divine mixed up with ‘‘the nature of the soul” and
copatog alebnoig, so that they can experience pleasure, pain,
and other kinds of changes. On this demonology see Griffiths,
383ff.

Beonéyors. Cf. Betz and Smith, 388 E.

(360E)
emrapdtrer. Cf. 361D, rapdfac.

dpetiig Sunpopal xal xantag. There are good and evil demons, a view
which is shared by ECL, where they are mostly called &yyehot.
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Cf. 2 Cor xi 14 and Bauer, s.v. &yyerog, 2; Sarpdviov, daipwv.
Plutarch lists important evil demons of Greek and Egyptian
mythology in 360E-F. See Griffiths, 3851.

M0wvoc dvritdbers mpds “AméMhewva. Cf. 2 Cor vi 15: Beliar versus

~ Christ. See Griffiths, 386.

madvor. Cf. 355B.

(360F)

noiow Eeoty Qvédvy . . . duodew. Plutarch distinguishes myths which
can be told openly and éoca te puotinols iepoig meptxaAvTTopEVN

M ~ b4 2 A 1) 4 A A '3
xal TEAETHLG &PEY)T 3Loccq)Cs'rocL xol abcoror pos Tolg TOANOUG. See

O. Perler, ““Arkandisziplin,” RAC 1, 667-76.

Ch. 26
(361A)

wot v, This use of mdaw in a series of quotations is noted by
Bauer, s.v., 3.

t& defud. The right side is the good side and, therefore, belongs to
the gods. See also 363E. Cf. Bauer, s.v. 3¢€og.

(361B)

T&Y Hrepdv Tog dmoppddus xal TéY Soprdv. On these cultic activities
cf. Ro xiv 5; Gal iv 10; Col ii 16.

8ot TAYYde TG A xometods # vyorelag B Suoenuixg ¥ aloyporoyiay.
For a closer description of such rites cf. De defectu oraculorum
417C; and G. Soury, La Démonologie de Plutarque, 51ff. Cf. Ac viil
2 (&molnoav xomerdy péyav én’ adtd). The terms Sveeyuic (cf. 2
Cor vi 8; 1 Cor iv 13) and aloyporoyta (Coliii 8; D v 1; cf. iii 3)
have a more general meaning in ECL; vyotela occurs often in
ECL (cf. Ac xxvii 9; B vii 4, and Bauer, s.v.).

ebhaxag dvBpdmey. Plutarch quotes this concept of the “guardian
demon” from Hesiod. See Griffiths, 387. It has a parallel in the
concept of the “guardian angel” (Mt xviii 10; Ac v 19; xii 71f.).
See De defectu oraculorum 417B.

(361C)

Yévog . . . Suwxovixdv &v péoe Osdv xal dvfpamay, edyds pév éxel xol
Sehoerg vBpdmwy dvamépmovrac, éxelley 3¢ wavrein Selipo xod Sboetg
dyadiy pépovrac. Plutarch refers here to Plato (Symposium 202E);

the role of demons as messengers and mediators agrees with that
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of the ““‘angels” in the Jewish-Christian tradition. See W. Grund-
mann, G. von Rad, G. Kittel, TWNT 1, 72ff. = TDNT 1, 741f.;
Bauer, s.v. &yyehog, 2, a, b.

Sinag . . . Sudbvou Tole Sulpovag By <dv> EEapdpTmot xol TANIUER]COGLY.
For this idea of sinful demons Plutarch refers to Empedocles. Ci.
the Jewish-Christian concept of “fallen angels” and their judg-
ment. Cf. Mt viii 29; xxv 41; Lk x 18; Jn xii 31; 1 Cor vi 3; 2 Pt
ii 4; Jd 6; Rv xii 7-12. See W. Foerster, TWNT (= TDNT) 2,
1ff.; TWNT (= TDNT) 7, 154if.

rohaoBévres . . . %ol nabopBévreg. The concept that the sinful demons
undergo punishment and purification has an analogy in the
Jewish-Christian doctrine of the eschatological punishment of
Satan. Cf. the previous entry. The concept of the purification of
the demons is lacking.

Ch. 27
(361D)

@bévou. Here this is the work of Typhon (cf. 371F); in ECL it is a
“vice.” See Bauer, s.v.

vapatas. In Plutarch, this is the work of Typhon/Seth, the “god of
confusion.” Interestingly, ECL looks at t«pdocewy and tapayy) as
events often bordering on the demonic; cf., esp., Ac xv 24. See
Bauer, s.v. tapdoocw, 2, and 356D.

dtxny Ewxev. Cf. Gal v 10 (6 . . . Tapdocwy duds Bastdaer T nplpa);
also 361C.

wobg &0hovg xal Todg dydvag. The agon-motif is here applied to Isis.
Ctf. V. Pfitzner, Paul and the Agon Motif (NovISup 16; Leiden,
1967).

mhavae. Ci. 355B.

Epya cogping . . . avdpelag. On the “works” of divine beings cf. Bauer
s.v. Epyov, I, C, .

avdpetag. This common ‘““virtue” does not occur in ECL. Cf. <&
avdpela T Cl1v 3; avdpetwe of females Hs 9:2:5 (5:6:6).

(361E)

teherals. On the institution of the mysteries by Isis cf. 351F;
Griffiths, 390ff.

eludvag nal dmovolog xol prpfpara Tév T6Te Tabnudroy edoePeiug uod
3tdaypa xal mapapdfiov dvdpdot wal yuveuEly 5o cuppopdv Exouévorg
spotwy xabwsiweev. This statement, with many of its terms being
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religious technical terms, describes the purpose of the mystery
ritual as initiating the worshipper into the imitation of the god.
Cf. Griffiths, #3. Comparable is Paul’s interpretation of baptism
as an initiation into the faith-experience of the imitation of dying
and rising with Christ (Ro vi). See H. D. Betz, Nachfolge und
Nachahmung Jesu Christi im Neuen Testament (BHTh 37; Tiibin-
gen, 1967) 48ff. (on Plutarch), 174ff. (on Ro vi).

nabyudrov. CL. 2 Cor i 5-7; Philiii 10; Hbii 9, 10; x 32; 1 Pti11;
ivi3;vi,g;xCliiz.

napaudBiov. Cf. the term in Phil ii 1; mapapubia 1 Cor xiv 3. See
G. Stahlin, TWNT 5, 815ff. = TDNT 5, 8161f.

3¢’ gperhv. Cf. Wicker, 415C.

elg Beodg peraParévieg. On this concept cf. Wicker, 415B-C; also
below 362E. Cf. the resurrection and ascension of Christ, Ro1i 4.

mavtayol wéy, &v 8 Toig Omip yHv wal Omod Yy Suvdpevor péyiaTov.
Plutarch argues that deities like Isis, Osiris, Heracles, Dionysus,
etc., having moved up from higher demons to gods, now receive
the honors of both, having power everywhere. Cf. Philii g-tx; Mt
xi 27/[/Lk x 22; Mt xxviii 18-20; Mk xvi 15ff.; Ac ii 33; v 31;
Ephizo0-22; Coli1y-20; Hbi2ff.; Rvi 12ff.

Ch. 28

(361F)

6 Swthe. Here it is Ptolemaeus I. Lagus who carries the title. See
Griffiths, 399ff. For the Christological title cf. Bauer, s.v.

8vap etde. This dream-revelation leads to the establishment of the
cult of Serapis. On the foundation legend, which is told by
Plutarch, see Griffiths, 393ff. On dream-revelations in ECL cf.
A. Oepke, TWNT (= TDNT) 5,234-38.

odx dvev . . . Belag mpovotac. The fact that the statue was stolen with
the approval of the divine providence does not seem to offend
Plutarch (cf. Dgii 7).

(362A)

<dv 2Eyynriy. This high office belonging here to Timotheus of Athens,
a priest of Eleusis, is not found in ECL, but cf. the verb as it is
used in Jn i 18 (see also Bauer, s.v.). Cf. also 1 Cor xii 30; xiv 5,
13, 26f.; Lk xxiv 27 Sieppnvedew, Sieppnvevtic. See Griffiths, 3971.
wdv Sdpamy. Only after being transported to Alexandria was the god
named Serapis. On the problem see Griffiths, 395ff. Naming a
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previously “unknown god” is a method used also in Ac xvii 22ff.,
even if “Paul’s god” is called only 6 6eé¢. Cf. 382E.

(362B)

a&Mnyopodor. Cf. above 355B, alvittépevor; also below 363D.

dd Tiot xowdeg 6 Zaparic Eorv. As Plutarch shows, the universaliza-
tion of Serapis was achieved through his identification with other
gods. In contrast, Christ’s universal position was accomplished by
rigorous exclusivism. On the eig-formula cf. 369B. See Griffiths,
40T.

Ch. 29

(362D)

e »

og Eupoppov eixéva. The way certain Egyptian priests related Apis
and Osiris was to regard Apis as the “incorporate image” of the
soul of Osiris. See also 380E and Griffiths, 404f. Cf. the concept
of eixdv 7ol Beob in ECL: 2 Cor iv 4; Col i 15; 1 Cor xv 49; esp.
Paul’s polemic in Ro i 23. See Bauer, s.v. elxdv.

Tov bmoyfbviov wémov. Plutarch refers to the Egyptian concept of the
netherworld, where the souls go after death. See Griffiths, 406f.
Cf. the concept of souls in Hades Lk xvi 23; Acii 27, 31; 1 Pt iii
19ff.; iv 6; Rv xx 13f. See S. Schulz, “Totenreich,” Biblisch-
historisches Handwdirterbuch 3, 20141,

Ch. 30

(362E)

&x Soupbdvey dyaldadv elg Ocodg perhihakav. On this concept cf. 361E;
Griffiths, 407.

™ . . . 700 Tupdvog Huavpwuévny xal cuvretpippévyy Stvauty., Because
Typhon has been defeated by Osiris and Isis, his power has been
weakened, but it is still on the scene (émt 8¢ ol JvyoppayoBoay
nal opaddglovsay). The same can be said about Satan’s powers
after his defeat by Christ in ECL. Cf. 367A; 368E. See W. Foer-
ster, TWNT (=TDNT) 7, 156ff.

dua o muppdy. Cf. 359E.

(363A)

Tolg oeBouévore. Cf. above 352C.

napeyyvéot. Cf. Papias 4 (hapax legomenon).
Sonpovuedy . .. Sdvauw. According to Plutarch, the Pythagoreans
call Typhon a demonic power. See Griffiths, 412f. Cf. ai Suvdpers
7ob Zatavi IEph xiii 1 and Bauer, s.v. Sdvaug, 6.
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Ch. 31
nuppbypouy. Cf. above 359E, 304A.

(363B) .

napathpnow. The term is used here in connection with the ritual
examination of sacrificial animals. Cf. Lk xvii 20; Dgiv 5; Gal iv
10.

&Burov Fyeiofon. An animal which has “defects’” is regarded as unfit
for sacrifice. Cf. Christ as a faultless sacrifice Hb ix 14; 1 Pt i 19.

eic Erepa perapoppovpévay copare. Plutarch refers to the reincarna-
tion of the souls of the wicked; ECL does not hold such a view,
but the concept that man changes from one kind of cépx to
anotheris found. Cf. 1 Cor xv 35ff.; 2 Cor iii 18; Phil iii 21 (also
i 7).

xowocilcco’cpsvov.. A curse is spoken on the head of the sacrificial
victim. See Griffiths, 416. Cf. Galiii 13.

The oppayidos. The use of seals was widespread and is known also
in various ways to ECL. Cf. Rv vii 3ff. and Bauer, s.0. cppayilo,
2, b; oppaylc. See Griffiths, 4151t. '

(363C)

padioy. Here referred to as a manifestation of Typhon. Cf. 2 Pt iii
16, where it is attributed to “heretics.” See Griffiths, 417.

wpév. Cf. Betz, Dirkse, Smith, 553A.

(363D)

& *Toudaixd. Plutarch reports from an unknown source that after the
battle with Horus Typhon fled on an ass for seven days and
became the father of Hierosolymus and Judaeus. He takes this to
be ““Jewish material,” but it betrays only Plutarch’s lack of real
knowledge of Jewish matters. See Griffiths, 29, n. 1; 418f.;
J. G. Gager, Moses in Greco-Roman Paganism (Nashville, 1972)
82ff. ,

Ch. 32

dnyopoor. Cf. above 355B, s.v. alvirtépevor, and Griffiths, 419f.;
JEA 53 (1967) 79tt.

Gpavilerar xal SnomdTa, Cf. above 351F.

(3644)
aivitresBou. Cf. above 355B.
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EEwbev elpfobw. The remark shows that Plutarch is constantly
observing the rule to protect the “arcana.” Cf. above 360F.

Ch. 34
(364D)
wOnvovpéyny mavTe el cuvertpépovsay. This is said of Isis. In ECL
itis God; cf. esp. Mt v 45; vi 25-32; Ac xiv 17; xvil 251f,
xbprov Tig Oypds phoene. See 365A. Cf. Rv xvi 5: 6 &yyehog T6v 08dTev.
See Griffiths, 424. On the divine title 6 xbpiog cf. above 353B.

Ch. 35

(364E)

xabwoiopévny. Cf. also 361E. The term apparently refers to the
“consecration’”’ of the priestess Clea, while te)elv is used by
Plutarch when he refers to the initiation of the regular
worshippers. See Griffiths, 431. The term does not occur in ECL.

gmd marpde wal unrpds. Cf. 2 Tiis. See Griffiths, 43T.

paptdpta. Plutarch uses the term in the religious sense, as is often
the case in ECL; ¢f. Bauer, s.v.

T& ... anéppnra. It refers to the “arcana” of the mysteries. See
360F, 364A, 365A. The opposite is called & & Eupavic Spdat.

ot x&royot. Cf. 359F.

(364F)

7oy Oedv E)\0eiv. On the idea of God’s coming cf. Jn xiv 23 and Bauer,
s.v. Epyopa, I, a, . See Griffiths, 432f., 48.

O7o cadniyywy. In the spring Dionysus was awakened from death
by trumpets. Griffiths (433) points to Quaestionum convivalium
671E and to parallels in Judaism. In ECL the trumpet occurs in
an eschatological context. Cf. 1 Th iv 16 and Bauer, s.v.

"Ocipidog Sixomaspols xal tols dvaBidoest xal Tohiyyevestal . . . xal
va mepl Tag tapds. Cf.Griffiths, 71f. Plutarch refers to the similarity
of episodes in the myths of Osiris and Dionysus. In ECL the con-
cepts are not commonly used to describe the saving event of
Christ. However, cf. 1 C1xlvi 7 (Sixondpey T péhy tob Xpiorol); I
Cor i 13 (pepéproran 6 Xprords;); 2 Cl xix 4 (dvaPréo with reference
to resurrection); Tit iii 5 (meAtyyevesta with reference to regener-
ation in baptism; see Bauer, s.v.); GP ii 3. Plutarch points to the
tombs and tomb-cults of Osiris in Egypt and of Dionysus in
Delphi; in ECL one would point to the importance of Jesus’
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tomb in general, but no traces of a cult are visible yet. See
Griffiths, 434f.

(3654)

Aergol & Tob Awovioov Aelfava map’ adrolc mapdk TO ypnoTipLov
gmoxeioBor. On the tomb of Dionysus in Delphi cf. G. Rousx,
Delphi: Orakel und Kultstitten (Munich, 1971), 160.

Bbovoty of &otot Bustay &rdppnrov &v T8 tepd Tob “AméMwvos. On the
office of the 8wl cf. Roux, Delphi, 61-63; it has no analogy in
ECL, although the concept occurs there. Cf. Bauer, s.v., I.

ot Ouiddec dyelpwot Tov Awvirny. CL. the resurrection of Jesusin ECL,
for which &yelpew is used, but only in the sense that God raised him
or he raised himself. See Bauer, s.v., 1, a, B; 2, ¢; Griffiths, 435.

wbplov xal dpynyév. The titles refer to Dionysus (with genitives
7ob olvou, whang Oypdg @lcswe); in ECL they are attributed to
Christ: xbpio¢ very frequently, cf. 353B; dpynyés Hb ii xo; xii 2;
2 Clxx 5.

oePopévorg. Cf. above 352C. y

Ch. 36

(365B)

gopthy &yovtee. Cf. Mt xiv 6 v.). (yevéowr &.); PK 2, p. 14, 28-29
(cdBBatov, veopnviav &.) (HS 2, 100).

doyh yap 6 Bebe. Plutarch refers to this ““dogma’ as the meaning of
the Dionysiac phallus. Cf. Rv iii 14 and Bauer, s.v. dpyy, 2;
however, ECL does not identify God or Christ with the force of
begetting and multiplication.

Td 8¢ morNdxig eldbapey xal Tplg Adyew. On “three=many” in ECL
see G. Delling, TWNT (= TDNT) 8, 219t.

Ch. 38

(365F)

T&v 7 &otpwv. Isis and Osiris are associated and worshipped together
with stars and elemental powers. Perhaps, the ‘heretics”
whose views are reflected in Gal iv 8-10; Col ii 16, 20 created
analogous associations with regard to Christ.

(366C)
80ev % pdv “Towg Erexe ywnotwe tov "Qpov, 9 8¢ Négbug oxbriov tov
” AvouBw. The two sons Osiris has fathered with Isis and Nephthys
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are interpreted allegorically. Cf. the interpretation of the two sons
of Abraham Galiv 21-3T. '

mpétov yevésbar orelpoy. Nephthys is said to have been “barren” at
first; allegorically she represents o6 movtehdde THe vijg dyovoy xed
dnapTov VIO oTeppdTytos. See Griffiths, 447. In Gal iv 27 (Is liv 1)
it is Sarah (= the heavenly Jerusalem = the mother of the sons
of freedom) who is first ““barren,” while the place of Hagar
corresponds to that of Nephthys. Cf. also 2 Clii 1.

aviztovton, Cf. above 355B.

&xapmov. Nephthys’ barrenness is manifested in the unproductive
and unfruitful condition of the earth. Cf. the phrase ya &xapma
70U oxéroug Eph v 11; also the parables Hs 2:1-7; 4:1-8; 9:19:2;
Jd 12; Tit iii 14; 2 Pt i 8:

Ch. 39

7 ... Tugpéves . . . Sdvapic. See 362E.
atvizrerar. Cf. above 355B.

(366 D) :

xaréywv. Here the term describes the activity of Typhon. Cf. 2 Th
ii 6 and the discussion in Bauer, s.v., 1, a, ¥.
atvitreslou. Cf. above 355B.

(366E)

onufpwnk. Here the term is used in connection with a mourning
ritual for Osiris. Cf. 359A.

émi mévber Tijg Beob. Plutarch describes the mourning of Isis because
of Osiris. Cf. the women mourning because of Jesus’ death:
Mk xvi 10; Lk xxiii 28; Jn xx 1T, 13, 15; and Jesus himself
weeping Jn xi 35.

Bolv yap “"Toidog elndva xat vig. On eldv cf. above 362D.

(366F)

lepay xiotyy ol orohstal ... wBdmiov. These and other technical
terms found in this section do not occur in ECL.

o edpnuévou 0B *Ocipdoc. The cry and the context report on the
ritual of “The Finding of Osiris” symbolizing his “resurrection.”
See Griffiths, 452. In ECL the motif of “seeking and finding”’
Jesus in connection with his resurrection is most interesting. Cf.
Mt xxviii 5//Mk xvi 6//Lk xxiv 3, 5, 23; Jn xx 15. The cry
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“edpxapey, ouyyatpopey’”’ has a parallel in Jn 20:18 (éwpoxa
Tov xbplov), 25 (wpdmapey Tov wbpwov); I Cor ix I (Incolv Tov
whpLov Ry Ebpaxa).
Ch. 40

(367A)

xpathBn pév, odx avneédy & 6 Tupav. Cf. 362E, 368D, E.

# wopte Tig Yic Beb. A title of Isis. On the christological title 6 xbptog
cf. above 353B.

Ty dvrixepdvny TR Sypbdramt @bow. C. 6 dvruxeipevog 2 Thii 4; 1 Cl 1
1; MPol xvii 1; and Bauer, s.v.

(367B)
ednouptag duBpiwv yevopéwne. This is the manifestation of Horus’
victory over Typhon. Cf. Mt v 45: (6 Oedg) Beéyet.
Ch. 41

(367D)

v Hhkdy xbéopov. Plutarch devotes the following four chs. to the -

identification of gods with astral and elemental forces; cf. 365F,
367C. See Griffiths, 455ff.

~ ’ -
Tov 8 Hlov dxpdte mupl xal oxdned xarabdimew Te nal xaTavaively

a gubpeve. For this vivid description of the effects of the sun
(which is identified with Typhon) cf. Mk iv 6//Mt xiii 6; Jsi I1.

Ch. 42

(367E)

oy *Oclpidog yevéoBou teeuriv. On the “death” of a god cf. Wicker,
414D.

oy fhubpay. Plutarch says that the Pythagoreans call the day of
Osiris’ death dvrigpaZig and gives the reasons for it. Perhaps the
early Christian change of the days of fasting from Mondays and
Thursdays to Wednesdays and Fridays (mapaoxevd) is related
to the observation of the day of Jesus’ crucifixion. Cf. D viii T
and Bauer, s.v. mopaoxevy).

(368A)
&v taic . . . Octpidoc Tapaic. Cf. above 364F.

etc Sexatéooapn uépn tob *Octpidog Sweomasuéy. CL. 351F.
aivitrovror. Cf. above 355B.

tag npépag. Cf. above 367E, 361B.
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voupiag. On observation of the new moon in Judaism and
Christianity cf. Col ii 16; B ii 5; xv 8; PK 2, p. 14, 28 (HS, 2,
100); Dgiv 1. See 368C.

(368B)

ayobomotég. The term is attributed to Osiris. Cf. T Pt ii 14f., and
Bauer, s.v. See also 370F &yafovpyéy.

npdrog &vepyolv xad dyaborordv. Osiris is directly identified with this
“power”’. Cf. on ddveprg 376A.

edepyérny. On this divine epithet, here belonging to Osiris, cf. 1 Cl
lix 3 and Bauer, s.9.

Ch. 43
(368C)

Tov & TAmw elxbva pév *Octordog Euduyov. Ci. 362D above.
gopTiyv &yovow. Cf. 365B above.
)y *Octpidog Sovapw. Cf. 376A.

(368D)

v @bopay . . . v Tugpdverov. ECL also associates perishability with
the work of Satan. Cf. Ro viii 21; 1 Cor xv 42, 50; Galvi 8; 1 Pt i
4; 1i 12, 19.

ouvdeopévny. On the “binding” of Satan cf. Rv xx 2.

gvodeobar. On the “freeing” of Satan cf. Rv xx 3, 7.

drepdyesfor. On Satan’s making war on earth cf. Rv xx 8; xi 7;
xii 8; xiii 7; xvi 14; xix 19.

ot &’ obTog 6 meplyetog wéopag olite Plopdc dradhaTTduEvog TRVTATTAGLY
obte yevéoewg. Cf. 1 Cor vii 31: mapdyst yop t6 oyipe Tob xdopov
wobrov (I Jn ii 17).

Ch. 44
adveype. Cf. Betz and Smith, 385C.

(368F)

Totg oefopévorg. Cf. above 352C,
amdppnrov. Ci. above 364E.

wévog 6 wbdwv. Plutarch reports an etiological legend which explains
why the dog lost its original primacy among the animals. The low
regard for the dog is also shared by the ECL; cf. Bauer, s.v. xbwv.
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Ch. 45
(369A)

v ooy % pbotg BAuPepdy xal @lapTixdy Exet, woptov tob Tupdvog elva.

ECL would, in its own terminology, agree. Cf. T Cor x 10: 6

dneBpwrhc; Hb xi 28. See also 368D.

&Stvatov y&p 3 phalpov 6tioby, 8mov mdvTwy, %) YpnNoTéy, bov pNdevde
6 Bed¢ alriog, Eyyevésor. This philosophical dilemma exists, in a
different way and without being recognized as such, in the ECL.

(369B) .

Beornéywv. Cf. Hb 1 1f. and Betz and Smith, 388E.

odx &v Abyoig pbvov odd &v @hpatg, AN Ev Te Tederaic &v Te Buotuc.
Cf.1Corii 1, 4; iv 20; 2 Cor vi 7; Ro xv 18f. On tedery cf. 361E
above.

BupBdpots xal “ENknet. Cf. 360A.

&c ot dvouy xal &hoyoy xal dxuBéevnrov. Cf. Ac Xiv I7: odx dpdpTupov.

(369€)
o080’ elg 2oty & xpatédv. The remark rejects strict monotheism. Cf. the

ele Oebc-formula in ECL. See Bauer, s.v. ¢lg, 2; K. Wengst, -

Christologische Formeln und Lieder des Urchristentums (Giitersloh,
1972), 1361f.

relnviows yehwoig. The comparison is found also in Js i 26; iii 2;
Hm 12:1:1; Pol v 3. See also Almgvist, 1321.

b Suely &vavriov dpyév xal Suelv dvmimdAwv Suvdpewv. Plutarch
believes that “life”” and the whole cosmos is a mixture of good and
evil, behind which stands a radical metaphysical dualism. Cf. above
35IF and below.

7o Sefudk ol wat’ edlelov. Cf. 36TA.

(369D)

el vap odftv dvauting mépuxe yevéobaur. Plutarch concludes that, if
nothing exists without a cause, and if the good can not become the
cause of evil, then 4 pbotg must in itself have eyl domep dyebol
xad xaxobt. There is no parallel conclusion found in ECL.

Ch. 46

ol udv Oeodg elvar %o nabdnep dvriréyvovg. Chs. 46-47 deal with the
Zoroastrian form of dualism (see 351F). In regard to the ECL the

T
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number of parallels to apocalypticism is remarkable. See Griffiths,
470ff.

dnutovpyév. The divine attribute is used here with reference both to
the good and the evil god. Cf. Bauer, s.2.

daipove. The term refers here to the evil god only ; Plutarch attributes
this understanding to Zoroaster. Cf. above 361C.

6 udyos. Here this is a title of Zoroaster. Cf. Elymas 6 pdyos Ac xiii
8 (6) and the magi from the east Mt ii 1, 4, 16. See Griffiths,
4701, ; also 370C.

(369E)

pwti - oxéte. The dualism of “light” and ‘“‘darkness” (Ahura
Mazda vs. Ahriman) is also present in ECL. Cf. H. Conzelmann,
TWNT 9, 336-49.

d&yvolq. For a dualistic understanding of the term cf. Ephiv 18; 1 Pt
i14; Hs 5:7:3; TEph xix 3.

3o xal Mibpny Iépoar vov pesttmy dvopdlovcw. See Griffiths, 474f.
In ECL Christ and Moses are called pesttyg; cf. Bauer, s.v.

&3tdafe. The basic function of the mediator is described as teaching
the proper performance of the cult. ECL applies this function to
Christ, Judaism to Moses.

Tov Ay dvaxahobvrar xal Tév oxdrov. It is also believed by ECL
that the netherworld is dark. Cf., esp., Mt viii 12; xxii 13; XXV 30;
2 Ptii4, 17; Jd 6, 13.

t&v purédy. ECL did not, as Zoroastrianism did, distinguish between
“good” and “evil” plants.

(369F)

6y {@wv. Zoroastrianism’s distinction between “good”” and “‘evil”
animals is not found in ECL, but primitive Christianity inherited
from Judaism the distinction between “pure” and ‘“‘impure”
animals. Cf. Ac x off. and W. Paschen, Resn und Unrein: Unter-
suchung zur biblischen Worlgeschichte (Munich, 1970) passim.

Ch 47
éx 700 xobapwrdtov @douc. This is said in regard to the origin of
Ahura Mazda. Cf. 369D.

éx 70U {ogov. This is said of the origin of Ahriman. Cf. in regard to
the netherworld 369E.
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mohepobow dMotg. Cf. 2 Cor vi 15, and the “war” of Christ with
Satan in Revelation (see 368D).

(3704)

Snuovpydy. Ci. above 309D.

v odpavdy dotpoig Exbopmeey. Cf. Rv i 16.

motfong téooupag xol eixoot Oeodg. The twenty-four gods were
created by Ahura Mazda. Cf. the twenty-four “elders” in Rviv 4,
10; v 5-14, etc. (see Bauer, s.v. mpeofBitepog, 2, b, v). See also
Griffiths, 477f.

(370B)

xobvoe eipappévoc. This refers to the destined time when Areimanius
will be destroyed. Cf. the apocalyptic fopos of the destruction of
Satan Ro xvi 20: 1 Cor xv 26; Rvxx 1ff.; Lk x 18. See Griffiths,
4781,

rowpdy &mdyovra xol Aurdy. This is the work of Ahriman. Ci. both
terms among the eschatological signs Lk xxi 11//Mt xxiv 7 v. 1.
See Griffiths, 479. Cf. also Almqvist, 69.

g 3¢ ye. The whole sentence refers to the renewal of the earth and
has a parallel in Rv xxi 1; 2 Ptiii 13. See Griffiths, 479.

& Blov xal plov mohteiaw dvBpdmay poxaplow %ol SpoyAMGoKY
&rdvrov yevéslou. See Griffiths, 479f. Cf. Rv vii 9; xxi 2ff.

xore Tobg wdyovg. Cf. above 369D, 370C.

rowoyihe €. On this doctrine of the three-thousand-year period
see Griffiths, 480f. Cf. the thousand-year periods Rv xx 2if.

téhog 8 dmoreioDa Tov "Adyy. Cf. Rv xx 14; 1 Cor xv 26.

wed Todg pdy dvBpdmove eddalpovag Eoeabar. Cf. Rv xx 6, 12; xxi 1ff.
See Griffiths, 481f.

ude Tpogiic Seopévovg. Cf. Ro xiv 17; 1 Cor xv 50; Mk xii 25/ /Mt xxii
30//Lk xx 35f.; Rv xxi 6c.

(370C)

ufre oy mowobvrag. This eschatological doctrine is not found in
ECL.

Ocdv fpepely xal dvamadesbou. God’s eschatological “rest” is part
of the eschatological doctrine in Hb iii 11; iv I, 1of.; cf. by
implication T Cor xv 28; 1 Cl lix 3. Griffiths (482) remarks:
“Ahura Mazda’s rest does not seem to be mentioned in the
Persian sources.”

-
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Ch. 48

Xoaadutol, Plutarch now turns to the basic doctrines of ““Chaldean”’
astrology. See Griffiths, 482. The Chaldeans are mentioned in
Ac vii 4.

(370D)
oxdmer. Cf. Phil iii 17; Ro xvi 17 and Bauer, s.v.
7
ToAeoy . . . wartépa xol PaotAéa xod wdprov wdvrwy. This famous word

of Heracleitus uses divine titles which belong originally to Zeus.
See Griffiths, 483 and above 353B, 355E.

v uev ayobBovpydv Gpydy “Oubtyre’” wnal “‘Ounlay’”’, moAdurg S
“*Appoviav” okt “Oepepdmyv.” This concept of Empedocles has a
parallel in ECL, where God is identified with &ydny (x Jniv 8, 16).

(370E)

Neixog odrépevov. This name is given to the evil power by Empedo-
cles; it corresponds to Ares, who is called &mywig xal @uAéveixog.
On the negative view of quioveita cf. Lk xxii 24; r Cor xi 16;
MPol xviii 1.

70 &v. Plutarch refers to a number of names by which the Pythago-
reans call the power of the good. One of them, 16 &, should be
compared with Ignatius’ concept of the évétng of Christ IPhld v 2;
and of God IPhld viii 1; ix 1; [Sm xii 2; IPol viii 3 and Bauer,
s.v. €l¢, 2. See Griffiths, 484, and above 369C, 362B, also Betz and
Smith, 393A.

70 3ekLév. Cf. above 361A.

t6 Aapmpéy. Cf. 369E above on the dualism of light-darkness. See
372A.

76 gprotepdy. Cf. D xii 1 (left = evil).

70 oxotewvdv. Cf. above 369F.

(371A)

fBcoroyiav. The term refers to the Egyptian “theology’”’ and is
contrasted with the Platonic “philosophy.” See Griffiths, 486.

Ch. 49

€€ dvavtlay, od ply tooslevév, Suvdpeny, &N ¥ Behtiovog 16 npdrog
éotiv. The same is true of forms of early Christian dualism.
See Griffiths, 486.
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dronéoBon 8 )y @adhyy mavtdmacw &ddvatov. Cf. above 362E;
Griffiths, 487.

Eumequxvioy T6 odpatt, oMy 3¢ Tff uxi ol TavTOG Hol TPOE TV
Berttova del Suopayoloayv. Plutarch, in his terminology, treats evil
as a cosmic force like ECL does. Cf., esp., Ro vii 14{f.

volic xal Abyoc. Osiris is identified with the upper parts of the world-
soul. See also 372A. Cf. Christ as vog Dg ix 6, and as Aéyog
Jnizand Bauer, s.v., 3.

fyewoy xal xbdprog. On these titles of Osiris cf. above 3524 ; 355E;
Griffiths, 487.

(371B)

o Tetoryubvov xad xafeorpeds. Osiris is here identified with the force
of cosmic order and stability, versus confusion. In ECL it is God
and Christ who occupy the place of Osiris. Cf. Ac xvii 26; Ro xiii
1; 1 Cor xiv 33; T Cl xx 2; X1 T. See 372A tdic.

émoppod). See also 375B. This concept of cosmic phenomena as divine
“effluxes’” does not occur in ECL.

glxdv. Cf. above 362D.

Tupdv. The section contains an interesting description of the
manifestations of Typhon; some of them ECL ascribes to Satan,
e.g., t mefyrwéy (cf. Ro vii 5; Gal v 24), 76 &royov (2 Ptii 12;
Jd 10), 76 voo@ddeg (ECL regards all diseases as caused by Satanic
influence), 76 xaraduvactebov (Hm 12:5:1f.; see Bauer, s..), 76
xaraflbpevoy (Dg Vil 4). See Griffiths, 487 and above 352A.

wpbdeowy fiov xal dpaviopoic cedpvye. In ECL these phenomena
belong to the apocalyptic drama. Cf. Mk xiii 24//Mt xxiv 29//Lk
xxi 25; xxiii 45; Rv vi 12; vili 12; xxi 23; xxii 5.

Ch. 50
(371C)

Yéhov. For this section on Egyptian theriomorphism cf. Ro i 23.

However, none of the animals named by Plutarch plays a role in

ECL.
> dpadéoratov. This names another manifestation of Typhon/Seth.

3

Cf. 2 Pt iii 16 of heretics. See 351F: 8 &yvotav. i
Stvay xad &pyfyv. Cf. above 303A.

(371D)
raparrbpevos. For this activity of Satan cf. above 371B (tapaxtixdy)

and 361D.

r
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mavte xol {&a wol Qutd xal by To palle xal PraBeps Tupéivog Epya
xal péem <ead> wwvfparta motodpevol. ECL could make a similar
statement in regard to Satan.

Ch. 51

(371E)

Tov 8 "Ooipw . . . dplednd xal oxfmrpe yedgovow. See Griffiths, 493.
The “‘eye” signifies t9v mpdvoway, the scepter vy Jdvapw. On the
“eyes of God” cf. Hbiv 13; 1 Ptiii 12; 1 Cl xxii 6; on the scepter
cf. 1 Cl xvi 2. :

Tov pyovra xal Bacihebovta. On these divine epithets cf. above
353B; 354F; 355E.

Shaytory’ ©F Tpoef mépuxe. The falcon is associated with Osiris
because this animal comes close to the divine lack of needs. Cf.
Ac xvii 25; Dg iii 3-4.

(371F)

évBpwmbpopgov. Cf. the use of this term ISm iv 1; furthermore Phil
ii 6f. See 3#6F and Griffiths, 494.

phoyoedel. Cf. the description of Christ 2 Th i8; Rvi14;ii 18;
xix 12. See Griffiths, 495.

Tag eindvag. Cf. above 362D.

(372A)

fivov. Helios as a god is mentioned 1 Cl xxv 4; cf. Rv xii 1. See
Griffiths, 495f.

pé&¢. On the association of “light”” with God cf. above 370E (cf. also
1 Cor xv 4of.). ‘

oy . . . @&¢ dpatdy odatag vontiic Hyoduevor. Cf. Ro i zo.

v HMov sgatpay Tupéivi mpoovepbvrov. ECL maintains an ambiguous
position: the sun as a symbol of the good appears Mt v 45; xiii 43;
xvii 2; Rv i 16; but as a destructive force (adyudv, é¢ ¢feipet
oA T6Y {dwv xal Practavévtev) Js i 11, See Griffiths, 496.

Ch. 52
(372B)
év . . . 7olg lepoig Bpvoig Tob *Octpidog. Ci. Bauer, s.v. Spvog; Griffiths,
496f.

dvaxarotvrat. This cultic term does not occur in ECL.
goptalovatv. Cf, 352E.,
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7oy Htov Bupa Tob “Qpou xald &g fyoduevor. Cf. Rv i 14;ii 18; xix 12;
and 371E.
pOworwpuvy. Ci. Jd 12.

(372C)
Uhrenotg *Ootpdog. Cf. above 352A.
0o T§ M. On worshipping astral gods cf. above 365F.

¢gmbuidor 16 M. Incense-offering is mentioned only rarely in

ECL. Cf. Lk i g-11; Hb ix 4; Rv v 8; viii 3f.; xviii 13. Of the
spices mentioned by Plutarch (pyrivay . . ., opudpvay . . . xBei) only
opbdpve occurs in ECL: Mtii 11; 1 Cl xxv 2. See Bauer, s.v.

(372D)

Bepanedev. Cf. above 351E.

Tolc . . . peavostérog. Cf. Mk xiii 24//Mt xxiv 29, and of the sun
alone Rv vi 12; Lk xxiii 45. See Griffiths, 501.

BoaPedew ta dpwrixd. On this activity of Isis see Griffiths, 501f. In
ECL BpaBedew is hapax legomenon: Col iii 15.

‘ Ch. 53
(372E)
e 8t oVpgurov Epora. Cf. Ro vi 5 and Bauer, s.v. obpguroc. See

Griffiths, 503f.
Thv & éx ol xoxod gedyet. Cf. T Cor vi 18 and Bauer, s.v. gebyo, 3.

(372F)
eixév. The term here is a synonym of pipnue. Cf. above 361E.

Ch. 54

(3734)

&tSiov elvar xat dpbaprov. This is said in regard to the soul of Osiris.
Plutarch explains this by saying: t6 y&p 8v xal vonrdy xal dyabov
©Dopdic xal petaBorijc xpeirTéy Eotw. See also 374D. Cf. Ro1izo0, 23
and Bauer, s.v. dpbapota, &pbaprog. On the philosophical tradition
used in this chapter see Griffiths, 48f.

o 8t odua moNdxig Swwondy wod doavilew Tov Tvedve, Tiv & “Tow
mhawvopévy xal {nrely xal cuvapudrrew maaw. Cf. 351F.

elndvac. Cf. above 362D.

wb &raxtov ... xal Tepuy®dec. Cf. 37IB (70 teraypévov), 301D

(Topdkag).
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A K A} e P 4 ~ ~ 7 3 by » ~
oy "Qpov, dv 7 "Iowg elndve Tolb vonrol xbopov alcOntdv Bvra yewd.

Cf. Ro i 2o.
(373B)

odx &y xebapde 008 elhixpivig olog 6 mathpe (i.e. Osiris). Cf. 2 Cori 12:
&v aytdmnTe ol elhixpivela ToD Beod. See also T Cor v 8; 2 Cor ii 17;
Philixo; 1 Cliis.

Aoyoc adtde %el’ Eautdy Guyne wel dralbie.. Cf. with this statement
about Osiris that about Christ IEph vii 2; IPol iii 2.

7o ‘Eppob, routéort Tob Aéyov. While Adyoc was previously identified
with Osiris, it is now identified with Hermes. See Griffiths, 505.
In ECL, the Logos was identified with Christ (cf. Bauer, s.v., 3).
Cf. also Ac xiv 12.

PO TO vonTdv 1) @doig petacynuatilopévy Tov néopov. CL 1 Clix 4;
Mt xix 28; furthermore Paul’s use of the concept of transforma-
tion in his doctrine of redemption in Phil iii 21; also 2 Cor iii 18;
Ro xii 2.

atvitreron. Cf. above 355B.

(373C)

7oy Ocdv Exeivov dvdmmpov 6o ondte yevéslor. When “the elder Horus”
was born in the first creation caused by matter, he was maimed
by darkness. See on this Griffiths, 505f. Is there any connection
between this myth and Jni 5?

00 yap v xbopog, GAN eldwAdy L xal xbéopov dvracua péMrovtoc. This
refers to the “‘elder’” Horus in distinction from the “younger”’. See
Griffiths, 506. Cf. Ro v 14, where the “old”’ Adam is referred to
as tomog Tob péNhovtog (see also Bauer, s.v. timog, 6).

Ch. 55

dplouévos. Cf. this attribute of Horus with that of Christ Ac x 42;
also Ac xvii 31; Ro i 4.

wérewog. Cf. this attribute of Horus with that of Christ Eph iv 13;
ISmiv 2; and of God Mt v 48. '

odx dvnenxrds tov Tupdva wavtdraswy. For the doctrine that Typhon's
power has been weakened but not eliminated, cf. above 362E. See
also 372D. :

(373D)

acBevic. The realm of Typhon is now weak. Cf. the concept of the
“wealk’” grouyeie Tol xéopov Galiv g.
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caiopdy. Although being weak, Typhon is still the cause of earth-
quakes, droughts, thunderstorms, plagues, and other catastrophes.
ECL partly attributes such catastrophes to Satan, esp. in an
apocalyptic context. Cf. esp. Mk xiii 8//Mt xxiv 4 //Lk xxi 11.

(373E)
abvirtépevor. Cf. above 355B.

Ch. 56

7 3¢ npetrrov xel Oetorépa pbote. Plutarch names as its three elements
76 vontéy, ) BAn, and 6 nbopog, which is a mixture of the first two.
At this point Plutarch follows Plato, while usually he is even more
dualistic. ECL does not hold this world-view, but it does value
volg (cf. Roi20; Dg xi 2, and Bauer, s.v. voéw, I; vols) positively,
while 9hn (IRo vi 2; 1 Cl xxxviii 3; Dg ii 3) and éopog (cf.
Bauer, s.v., 7) are viewed as opposite to God. Thus, the phrase 2
Pt i 4 Oelag . .. @loewe refers to redemption as opposed to the
xéopog. On Uiy cf. 374-375A.

(3744)
Tov pdv "Octpwy dog gpyv. Cf. Christ as ¢py Rviii 14; Coli18; Rvi g -
v.l.; xxi 6; xxii 13; 3658 above.

Ch. 58
(3754)
Gomep [dvdpa voprpov ol Siweiov Epdv dv duxatoslvy] xal yuveldxe
yenotyy Exovoay &vdpa . . . , obrwe ... A comparison is made in

this section between the longing of the woman for her husband
and the longing of Isis for Osiris. Cf. the comparison with Christ’s
love for the church in the “Haustafel” Eph v 2zff.

Ch. 59

6 Tupow mapepninter. Cf. 1 Cl li I mopepntdoeig Tol dvtixepévon,
onapaypara Tob ' Ootpdog. Cf. above 351F. Griffiths, 72.

Ch. 60
(375C)
&omep Tolg Oeole miow dmd Suelv prpdtev Tob Ozarob xal Tob Béovrog
gomiv 8vopa xowdv. This etymology is typical for Greek religion
and is alien to the concept of God in ECL, See Griffiths, 516ff.
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Ch. 61

(376A)

dppo 8 évdg Oeol xal widic Suvdpewe fyodpevog. This reference spells
out the presupposition by which the identifications of divine
names are being made: a god is nothing but a divine “power”; if
the “powers” are the same, so must be the gods. Cf. A. D. Nock,
“Studies in the Graeco-Roman Beliefs of Empire,” Essays on
Religion and the Ancient World (Cambridge, 1972) 1, 34-41. It is
interesting that in ECL God is identified with the power of
&ydmn, a term which played only an insignificant role prior to its
Christian adaptation. Cf.Bauer, s.v. &ydmy, 2.

Ch. 62
(376B)

6 8¢ Tupawv. On the work of Typhon cf. 351F; 367D ; 371BC.

(376C)

alvirrerar. Cf. above 355B.
%0 €xuTdy 6 Tob Beol volg xal Adyog &v TG dopdTey nal dpavel Benxde.

Cf. Mt vi 4, 6, 18.,

Ch. 63
(376E)

aivitrdpevor. Cf. above 355B.

Ch. 64

(376F)

oov éotiv v TobTolg dpetpov xal drantoy drepBoaic A evdeiong Tupév
npocvépovreg. Rather than being identical with natural catastro-
phes themselves, Typhon is identified as the destructive power
working in such events. Cf. above 351F and Griffiths, 528. ECL
shares the view that &uerpov (2 Cor x 13, 15), &raxtov (L Th v 14;
2Thiii 6, 11; 1 Clxl 2; Dgix 1), SmepBorv (2 Cor xii 7, but there is
also a positive understanding) and excessive needs (cf. the
negative view of diseases, poverty, and the catalogs of nepisrdoeig
1 Coriv 10-13; 2 Coriv 7-10; Vi 4-10; xi 23-2%) are evils and thus
related to Satan.

(377A)

70 02 xexoaunpévoy xal dyaddy xal deéhpov. These forces are regarded
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as those of Isis/Osiris (see the whole paragraph). Cf. on xoopelv
1 Ptiii 5; 1 Clii 8; xliii 2; IEph ix 2; MPol xiii 2; on &yaf6v cf.
Bauer, s.v., I, b, «; on deéhpog cf. T Tiiv 8; 2 Tiiii 16; Tit iii 8;
1 Cllviz; Ixii 1; Hv 3:6:7. See above 351E.

elbva 8¢ xal plumpa xal Abyov *Ootpidog. On eixav, plpyua cf. above
361E; on Adyog cf. 351F.

oePépevol. Cf. above 352C.

mpévreg. Cf. Bauer, s.v., 2.

Ch. 65

(377B)

Odmreabur pév tdv "Ootpw, bte npimtetar T4 Yi) omelpbevog 6 xapToc,
ab0ig 8 dvaBrobodar xal dvapaivesBou. Plutarch polemicizes against
an understanding of the dying and rising Osiris as a fertility god,
that is, of confusing the god with natural phenomena. Cf. below
377E. See Griffiths, 529f.

(377C)
éoptalew. Cf. above 352E.

Ch. 66
(377D)

*Tow 3¢ xal todg mepl adtiy Beodg Eypouvst xal ywdoxovow &mavres.
Plutarch prefers this universalism to the narrow understanding of
Isis as being only Egyptian. Cf. a similar statement of Paul in
regard to God in Ro iii 29: % "Toudaiwv 6 Oedg wévov; x 12. See
Griffiths, 22; 531; 29; 31.

v ddvapev. Cf. above 376A.

& dpyic émiotduevol xal mipévreg. That all nations have understood
the power of each God and have worshipped him only by different
names is an argument which Luke also has appropriated; cf. Ac
xiv 16f. ; xvii 23. See also 377F-378A.

(377E)

Sewde xal d0&oug Eumotobor SbEac, dvansBijrors xal &y org xed @Beipopé-
youe veyxatwg O dvBpdmey Seopbvav xal ypwuévwy gdoest wnal
mpdypaoty dvbpata Bedv émoépovrec. The whole chapter contains
a polemic against the identification of natural phenomena with
the deities themselves. Cf. the same polemic Ro i 23; Dg ii 1-10.
See also 379B. '
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Ch. 67
008’ &uyov . .. 6 Oedg. Cf. the polemic in Dg ii 4, 7-9; 1 Cor xii 2.
<008’> dvbpdmoig & Oedg Gmoyeigiov. ECL would certainly agree;
cf. esp. Ac xvii 25, 29; xix 26; Ro i 23; Dgii 2ff.
Tovg yowuévoug adrols xal Sweovuévous HUiv xal wapéyovrag dévvan xul
Suxpxi} Beode dvoploapey. Cf. Ac xiv 17; xvii 23ff.; Roi20; Jsi17.

(377F) \

003¢ Bapfdpouvg xal “Eximvac. Cf. above 360A and Griffiths, 532.

gvbg Adyou . . . nad pLdg mpovotag. For this monotheistic formula cf, the
el¢ Beds-formula Ro iii 30 and above 369C. See Griffiths, 533; 22.

(3784)
derodanpoviay. The term is used here in the sense of superstition and
is contrasted with &feéryre. Cf. above 352B; 355D ; 379E.

Ch. 68

puetayoywyév. This technical term does not occur in ECL.

6otoe duuvoeiolon. This is what Plutarch regards as the task of
mystery theology and philosophy. Cf. 351C-E, and Griffiths, 19.

6V Aeyopévey xal Spopévwv. These refer to the two elements of the
mysteries. Cf. above 352C.

(378B)

Tobg Adyoug adtob T SeEid mpotelvovrog évioug 7Y &pioTepd Séyesbat.
Cf. the proverb Mt vi 3.

mepl tag Quotag nal tdg éoprag. Cf. above 365B.

éopralovrec. Cf. above 352E.

péi. Here this is consumed in a festival for Hermes, symbolizing the
sweetness of the truth. Cf. Lk xxiv 42 v.l.

yhord 1 dahfeix. Cf. the metaphors in Rv x of.; Hm 12:4:5; 1 Cl
xiv 3.

(378C)

0038y yap Gv &vBpwmog Exewv mépuxe Berdrepov Aéyov. Here Plutarch
uses the term Abyog in the Platonic sense. See Griffiths, 225, note,
and above 351F.

eddarpoviay. Cf. 351E,

(378D)
mapeyyvopev. Cf. above 363A. See Griffiths, 537.
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Gowx ppovely, ebpnpa Aéyew. Griffiths (537) relates this paraenesis‘to
the Delphic maxims. In ECL ¢povelv is also a major concern (cf.
Phil ii 5; Mk viii 33//Mt xvi 23 and Bauer, s.v., 2); on edenpog
cf. Phil iv 8.

ol 3¢ molhol yehola Spddotv &v Tale wopmals xal tale foprale. Plutarch
couples his paraenesis with this polemic against the religious
practice of the many (cf. 2 Cor ii 17; Pol ii 1; vii 2). Ridicule of
cultic practices is frequent in ECL; cf., e.g., Mt vi 1-18, Ac xiv
11ff.; Dg passim. See above 351E; below 379B.

edgnplay. In contrast with & Suepnuétate. Cf. 2 Cor vi 8.

mpoxnpdrrovteg. Cf. the use of the technical term in Ac xiii 24;
Pol vi 3. :

Ch. 69

tals onudpwmaic xal dyehdaroig xal mevbiporg Oustare. Cf. 360E, 378F.

vnaredovowy. On the fasting of Greek women by sitting on the ground
during the Thesmophoria cf. Griffiths, 537f. No such ritual is
attested in ECL.

(378E)

gopthv. Cf. above 378B.

Dpdyeg 3¢ Tov Oedv oldpevol yerudvog xabeddewy Bépoug 8 Eypmyopévou
ToTe pev xoteuvacpobs Tote & dveyépoels Paxyebovteg wdvd tedolot.
Reference is made to another dying and rising fertility-god. Cf.
above 374B.

Ch. 70
(378F)
ddpa Oeddv dvaryraio wal peydio mpds w0 i) (v dyptog xal Onpiwdéie.
On this view of agriculture as a gift of the gods necessary for
civilization see Griffiths, 540. This theory is not mentioned in
ECL; it is missing in Ac xiv 15f.; xvii 22ff.; Dg.

(379A)

¢n’ a3 16 mdhw Exredelolor xal ouvtédetay EEev dmolipevol TOAAG
Bdmrovow Gpote xal wevbobow Empartov. The sowing of the seed is

taken to be its burial, with no certainty that it would reappear, -

so that burial rites were celebrated. See Griffiths; 540. Cf. 1 Cor
xv 35if., and H. Braun (“‘Das ‘Stirb und werde’ in der Antike und
im Neuen Testament,” Gesammelte Studien zum Neuen Testament
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und setney Umwelt [2nd ed.; Tubingen, 196%] 136ff.), who refers to
other passages in Plutarch.

(379B)

ot 8" Botepov. The section contains another polemic against popular
religion. Cf. 378D.

xaitol 1ol Tapahdyov Ty gromiay &v dplaipols #xovree. Cf. Roi20-23;
Dg ii 1.

el Beodg vopiloust, ut Opnvely, el 3¢ Opnvolor, Ocobe ) voptew. Plutarch
refers to Xenophanes as the author of this view, which Plutarch
shares. See Griffiths, 540f. ECL does not discuss the issue, but
it would agree that it is absurd to mourn on behalf of God.

Ch. 71

(379€)
elyovran 8¢ Toig alriowg xal Sothpor Oeotg. Cf. Mt vii 7, 11//Lk xi 9, 13;
Jnxiz2z; xv16;xvi23; Jsis.

" Gomep “EAMvey of te yohnd xol té yparta xod MOwa . . . Beolg waetv.

The section offers a sarcastic polemic against those who regard
the statues as the gods themselves. Cf. Ac xvii 29; xix 26; Roi 23;
1 Cor xii 2; Dgii 5. See Griffiths, 5411. -

iy *Abnvay Aaydpene E£€duce. Plutarch gives this and other examples
which show the ridiculous and blasphemous character of the
confusion of statues with the gods. Cf. Dg ii 7-9.

(379D)

Tepl Ta TLpdpeve T6v {dwv. In 379D-E Plutarch attacks the Egyptian
worship of animals. Cf. Roi 23.

Bepamedovreg. Cf. above 351E,

0 véhwrog pdvoy 00de yhevaopol. Cf. Dgii 7.

(379E) |
detotdeupoviav. Cf, above 352B, 355D.

Ch. 72

Tobg Beode . . . petaBadetv. Cf. Philii 6f.; Jni 14.

teparetay. Cf. Dg viii 4 (hapax legomenon in ECL).

puforoyiav. Cf. Betz, Dirkse, Smith, 557F and Betz and Smith,
380A.
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(379%)
moyyevestoy. This term is used of persons only in Tit iii 5 in ECL.
See the literature in Bauer, s.v. The interpretation of rebirth

expressed here would not be found in ECL.

(380A)
mavodpywv. Cf. 2 Cor xii 16; Hv 3:3:1; Hm 3:3; Hs 5:5:1.
mpde peTafoldy xol vewTeptopdy  GELPPOTIOVG.

wobg Alyvrrioug . ..
bout Athenians in Ac xvii 21.

Compare the similar statement a
deredarpoviay. Cf. 352B.
Ch. 73
(380C)
groyoc. Cf. Betz and Smith, 385D.
¢ndyov. Cf. Bauer, s.v. éndyo.
SmepParrévtac. Used only once in ECL, 2 Cor xi 23.
dhebptovg. In ECL this term and 8xebpoc have a religious, usually
eschatological, meaning. See Bauer, s.v.
suppopds. Used only once inECL, xClizx.

(380C-D)
gmeobot . . . peylorowg. The idea of holding divine beings responsible
for calamities is common, as is the practice of appeasing them
with sacrifices, which seems to be the alternative interpretation
offered by Plutarch at the end of the passage (3 xoQuppdy &g
... ). The concept of sacrifice is found in ECL esp. in reference
to the lamb in Rv v 6, 9, 12; xiii 8; also B viii 1f. (cf. O. Michel,
TWNT (= TDNT) 7, 925-28; on woBopuby cf. xabupiopds in ECL).
Less common is the idea of threatening and punishing the divine
beings (cf. Griffiths, 5501.), for which the closest parallel in ECL
would be the exorcism of demons, in which the demons see
themselves as being threatened (cf., e.g., Mk v 7, 10).

(380D)

ravemipmpaoay. Cf. the passages in Bauer, s.v. xaio,
possible meanings of 1 Cor xiii 3.

YPOVOLG ATAKTOLE. Cf. drdnrogin T Cl xl 2.

(380E) ,
@B 6 Abyos. CE. 6 Adyog o
Eybvrow Tac Tipds. CL. Ty Zew in Jniv 44; Hbiii 3.

2, esp. the

v dxBuwée in Jn iv 37; also Dg xii 7.
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Ch.
(381A) 74

domep &v otaybow flov. Cf. 1 Cor xiii 12. Traydv i i
T yov is found in ECL

i TRV ?E(T.)v duvdpews xatddvres. The only use of xofopdw in ECL is
in a similar context, Ro i 20. Cf. also Mt xxii 29

YoMV . . . xaTe 16 obg dyevopévny 16 8¢ arbpatt tixtovcav. Cf. B x 8
esp. the phrase ©6 otépatt xber; and Griffiths, 555. ’

Ch.
(381B) &
pwhunpe Geob. .M.r'.pﬂ)y.oc is used only once in ECL, Pol i 1. For tﬁe
ccincept of imitation of Christ cf. Betz, Nachfolge und Nachahmung
pwvijg yap 6 Belog Adyog dmpoadetic Eart. Cf. T Cl lii X y ;
e N liir anpochv]q )
BAémewy pﬂ‘) Bremduevov, b 76 mpwrw 0ed oupPéPyuey. Cf. Jni18; vi 46;
I]Jn iv 2o. But these ideas of God as seer and as unseen :;re no’é
combined in any one passage in ECL.

(381D)

‘00 det 8¢ Bawpalew. Cf. Aciii 12; Rv xvii 7; also Jniii 7; v 2871 Jn

iii 13; Hs 8:1:4. :

(381E)

xuple T i ii
i“}‘ :;;';O%Z)Cf Mt xi 25//Lk x 21; Ac xvii 24 (xptog ToB odpavod

003evdg dxodew mpootuet. This interpretation of a statue of Zeus with
no ears, thajc it is not proper for the ruler of the universe to listen
to anyone, is a polemic against the idea of God being influenced
by prayer. The view of God in ECL is not so transcendent as this
(cf. G. Kittel, TWNT 1, 222f. = TDNT 1, 221f.). However, ECL
does. 'have the idea of God as impartial; cf. Ac x 34; Ro," ;
Galii 6; Eph vig; Coliii 25; 1 Pti1s. , v e

k toic 8¢ yopetaic of t b :
% Yopetats otxouptav xai ctwmiy mpémovsav. These customary

v ;(lztl'iu()ies ;9ncerning women are expressed in 1 Cor xiv 34
vyav); I 11 ii xTf, (';)(yuxio(_) ; V13 (TCE 4 \ st ol s
, , : ’ PLEQY OLLEVOL T : i
onUPI'YOG); I Cli 3 (olxovpyeiv). " ¢ oixlas); Titii 5
b;‘;)’{?];:c}nlg. In ECL the .verb mpocayopedw as designating is used
- y men as the object (Hb v 10; 1 Clx 1; xvii 2; 2 Cli 4)
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(381F) ,
8y Arbwve. Cf. Galiii 20; Ephiv 5f.; PK 2, p. 13, 2T (H-S, 2.

0 8 &y
99); 3, P- 15, 20 (HS, 2. 101); Betz and Smith, 393A; 369C above;

also pévog Oebgin Jn v 44; xvii3; 1 Tiizy.

grnéryra. In ECL amhotng is an ethical term. Cf. Bauer, s.v., I.

Zow. Although the Pythagorean numerology is missing, &ptc is a vice
mentioned frequently in ECL (cf. Bauer, s.v.), and 1 Cl xlvi 5f.
contrasts it with the oneness of God.

céapoy. Téape is a hapax legomenon in ECL (z Cl xxx 8).

Stwnv. A personified use of 3ixn may be seen in Ac xxviii 4.

&v péoe yéyovey. Cf. 1 Cor vi 5 (Stoxpivon dvd. péoov Tob &3ehqob).

Ch. 76

(3824)
This chapter, esp. the conclusion (382C), has much in common with
ian polemic against idols but is used

traditional Jewish and Christi

as a means of defending worship of the divine through animals,
rather than as an attack on “jdolatry” itself. Of course, the
demythologizing statement, od TedTo TLpévrec, GAA& Sud TobTey To
Oetov, is a kind of concession to the point made by the anti-idol

polemic.
aiveype. Cf. above 355B.

od Tabra TLdvTag, GAAG S cobtey o Octov. Cf. Hv 1:1:3 for an
interesting expression (So£alev wdc wrtoeig Tob Beol), and contrast
Roiz2s. Cf. also Rollins, 400D.

§. 1 Cor xiii T2 and Almqvist, To2f.
® is not used in this way in ECL.

{¢win Ephiiig; Coli16; RvivII.

3 1

¢obmrpov. C
0% T xoopodvrog Oeod. Koopé
Cf. similar expressions using x©

(382B)

&duyov. Cf. Dgii4.

dvatoByrov. Cf. Dg ii 4; iii 3; also the verb in ii 8f.

7 8¢ Ldoo xad BAémovG - . - @botc. Another definition of the ‘“‘animate”
being (a concept missing in ECL) is found in 404F (Rollins). A
contrast to BAémovon xal xWHoEWS Goydpy . . . Eyovon May be seen
in the description of idols as Tughd and éxlvnra in Dg ii 4; cf. also
Rv ix 20.

8rep woPepviitan T0 [T€] cbpmay. Cf. the use of xuBepvimg in

and the only use of chpmag in ECL in 1 Cl xix 2.

MPol xix 2;
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(382C)
yoAxols xol ?\Lﬂivons dnuovpyfpaoty. These materials for idol-making
:Z.]f{esmenhoned in Rv ix 20; 2 Cli6; Dgii 2f.; PK 2, p. 14, 14
, 2. 99f.) But dnuiovpyén (etc.) is used in EC for divi
ettty (etc.) n ECL only for divine
cp’eop?'cc;. Cf. @Oapty 8An in Dg i 3; also ii 4 (00 wavre @Betpbpeve;).
alobfoewg . . . Eotéprran. Cf. above 382B. )

Ch. 77

The interesting dualism here is not between light and darkness, etc
but b.etween that which combines these opposites and that \,zvhic'};
remains unmixed.

wouxil?ct waic Pagaic. This term is also used in contrast to white (=

Npurlty, etc.) for the stones in Hs g:4:5.

pddg oxbdrog, Nuépav vinta. These terms, here used to indicate inclusi-
\‘Ieness and completeness, are used to indicate contrastint Thv 5

Lonv eo'cvowov'. This pair of terms in ECL sometimes indicates totalit .
(cf. Ro viii 38; 1 Cor iii 22; Phil i 20) and sometimes contras}ii

, (Jnv24; Rovii 10; viii6; T Jniii 14; cf. also IEph vii 2).

gpynv tedevtnyv. Cf. Rv xxi 6; xxii 13; IEph xiv 1; IMg xili1; Bi6;
'also Rv i 8, 17—all of which indicate totality. In ECL :csksu'r ;

. itself is a hapax legomenon meaning “death,” Mt ii 15. !

v &Tﬂfom 70 putoerdés. A white garment is a common symbol for
Purlty and divinity and is mentioned often in ECL. Cf. W. Michae-
lis, TWNT 4, 247-56 = TDNT 4, 241-50. On &miolv cf. above
381F. -

o’cp)s‘ﬁ. Cf. Christ as dpy? 7% »tloswe in Rv iii 14 (in addition to
apynv, above).

rmpidtov. Cf. 352A and dpynv teheutvv above.

(382D)

elAtxpivobg. This word-group is rather rare in EC i
Pxpode TS 1r(1 L. Cf. esp. 2 Corizz

GLerEv xal mpoodeiy. Cf. 1 Jn i 1; also Ac xvii 27; and Lk xxiv 39;
”Sm iii z,;, Jn xx 17, 26-29. A similar metaphorical use o%

’ touching” (¢pdmreshar) is found in 589B.

gnontikdy. Ci. éndnrng in 2 Pt i 16.

(382E)

: ’ttoceocp&g&.o’c?\v;ﬂsiag. This expression is not in ECL.
& Tehety) Téhog Exswv grrocoptag. Cf. Col ii 8, 18.
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Ch. 78

rapoxovmrépevor. CL. Lk ix 45.
edreBetag. This concept is fairly common in

TWNT 2,749-51 = TDNT 2, 751-54-
& Bede oBroc dpyet. This verb is not used with God as subject in ECL.

Bastheder T&V TedvoTOY. On the concept of the ruler of the dead
of. Rv ix 11; also Mk xii 27/ /Mt xxii 32//Lk xx 38; Ro xiv 9; and
Acx42;2Tiivr, 1 Ptivs; Rvxx 11i.;2 Clit; Poliix; B vii 2.

ody érepog . This identification of one god with another is similar to
Ac xvii 23. Cf. 362A.

Suxrapdrrer. This is a hapax legomenon in ECL; cf. Lki29.

tepdv al 8atov. (CL. Griffiths, 57, 517, 564)- The combination is not in
ECL, and only 8ctog 18 used of God or Christ, cf. Acii27; xiii 35;
Hb vii 26; Rv xv 4; xVi 5.

xpvmreton. Cf. Col il 3.

céhog Eyew. Cf. Hb vil 3; Mk iii 26.

dmotéte Tie yig. Contrast Ac xvii 27 (0d po
Huby drdpyovTa).

(382F)
gplavroc. This term is used once for Christ in ECL (Hb vii 26) and is

never used for God.
_yol Odvarov. The concepts are rel

ECL. Cf. R. Bultmann,

&y &Td Evdg EndoTOY

ated in Hs 6:2:2f.

plopav . .
(xarapBopd). Cf. also the terms gobaproc and dbaveoc, applied to
Christ in Dg ix 2, and occurring as variants applied to God in 1 Ti
i17.

uerouate Tod feol. Cf. Stoike, 591D.

dvetparog Guanpod. Cf. 1 Cor xiii I2; on Gupavpde
6.

Sus purocogptag. Ci. the rejection of this in Col ii 8.

armohOetoon. Cf. Lk ii 29 for this as a term {or dying.

&eudtc xol dbporrov kol dmadic ol dyvéy. C. dbpara in Coli16; ITrv2;
IRo v 3; IPolii 2; but none of these terms are used for heaven or

{he afterlife in ECL. A similar description is found in T Pti4.

cf. dpavpwoigin 2 Cl1

(3834)
fryepov. CL. mvebpo Hyepovixdy in T Cl xvii
Baotheds 6 Bedg. Bauer quotes these wor
section on Bactheds as God (2, b), q.v.;

above.

i1z (Ps1 14 [LXX]).

ds at the beginning of his
cf. also Basthever, 382E
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Oscopévong . . . 7o . . . xddhog. Cf. Jnixg.
mobodoars. This important term is rare in ECL; ir0;
oy ; cf. B xvi r0; Dg iii
T ph patdv undt fnTov dvbpdimorg xddhog. Cf. AP iii HS |
4 ! . Cf. 2, 680);
also &ppyrog in 2 Cor xii 4. 7 %)
goO\?\og. For this term used of the “heavenly realm’” Cf. 1 Cl xxxv 3
trnovoayv. This figurative use of Sudnw is fo i .
nd ECL;
i, und also in ECL; cf.
fzoig mpémovra. Cf. Hb i 1o,

Ch. 79
Ouprwpévov, Cf. Lk i g (only use of this word in ECL); also Lk i 1of
(Quptorprar). , .
2v omoudf. Cf. Ro xii 8. o
(383B)

émw@a{)uowoc. The only use of this term in ECL (Dg i) does not have

( this meaning. Cf., however, Jsii 16 (v émtfdex Tob odparog)

tepovpytais. Cf. Ro xv 16 (ipovpyém). o

ayvetowg. In ECL this term is used only in the singular. Cf. Bauer
s..; F. Hauck, TWNT 1, 123f. = TDNT 1, 122-24 o w

Sv;oci'recng. The singular of this term, is used in this way .in Dgvg

ooy, "I]TT(?V Eveott TouToul Tob botov T0 Yytewdv. Although Cogna:tes of
Oyrewvdg dc') occur in ECL, with both literal and figurative meanings
the relation of physical health to holiness is not a promineé;l’é

’ theme. A possible exception is 1 Ti v 23.

od Yo‘cp.é{)oy'ro *oABG . . . dulavrov. The idea of worshipping with hol
bodies is expressed in Ro xii 1f. and 2 Cor vi 14-vii 1. The e ui}Z

, valent thought regarding souls is found in 1 Cl xxix 1 ' !

axhady. Cf. the figurative use of dyadgin 2 Cli 6. .

- (3830)

T obugutov 16 chpatt wvebua. Only Ro vi 5 in E

B y 5 in ECL has the term
; mvebue puepopacyuévov. Cf. Hv 3:11:2,

g Mowpuxa. This term is used once in EC t
- hove 30D, L,  Cl 1v 1. Cf. also Aotyot,

Ch. 8o

(383E)
‘ocp.p.o'rrcov tepddv, Cf. 2 Tiiii 15; also 1 Clxliii 1; xlv 2; lili 1; Roiz
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84
(383F)
mpooyvése. Cf. T Clxxiil I. .
wrnpd. Cf. Hm 10:3:2; also 10:2:4.
) DE E APUD DELPHOS (MORALIA 384C-394C)*
(384A
wdromtpov. Cf. xatontpile in 2 Cor iii 18. ‘ 5y
gEemgovres. Ci. Eraotddcin D il 4. s Disres Bty and Encan W, Surri, I

Claremont, California

Plutarch calls De E apud Delphos one of the IIubixol Adyor which
he sent as a gift to his friend Sarapion (cf. R. Flaceliére, REG 64
1951, 325-327; C. P. Jones, HSCP 71, 1966, 205-213) at Athens.
. . The work is a report, told by the author, of a discussion which took
Bl place beside the temple of Apollo at Delphi, between Ammonius,
’ Lamprias, Plutarch himself, Theon, Eustrophus, Nicahder, and
other unknown persons. The discussion deals with the question of
the meaning of the letter E which is displayed in front of the
temple. The tractate as a whole is significant not only because of the
discussion of the inscription, but even more because of the insights
which it provides into the interpretation of Apollo by the Delphic
theologians.

On the composition of the work, cf. R. Hirzel, Der Dialog 11
(Leipzig, 1895), 197-203; C. Kahle, De Plutarchi vatione dialogorum
componendorum (Gottingen, 1912); K. Ziegler, PW XXI/1, 1949,
827-829. The prooemium is followed by three major sections of
dialogue. The first section (384 D - 385 B) begins with Ammonius’
. brief introduction to the theology of Apollo in general, and then has
g various members of the group discuss their different views of the
meaning of the letter E. The second section consists mainly of
Plutarch’s praises (391 E) of the number 5 for the various fields of
he sciences (387 F - 391 E). In the final part (391 E - 394 C)
Ammonius delivers a philosophical discourse which is his own
nterpretation of the inscription; this, however, is only the conse-
ence of his Delphic theology of Apollo as developed in its theologic-
and anthropological aspects. This whole discourse is nothing
Ofher than an interpretation of the maxim yvé&0t cavtéy (cf. W. Thei-
ler, Die Vorbereitung des Neuplatowismus, 2nd ed. [Berlin, 1964],

The text of Plutarch used is that of F. C. Babbitt in LCL.
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13ff.; J. Whittaker, CIQ 19, 1969, 185-192; H. D. Betz, HTR 63,
1970, 4653-484). On Plutarch’s theology, cf. M. P. Nilsson, GGR 1I,
and ed. 1961, 402ff. Most valuable is the comment?ry b.y’R. Flace-
liere, Plutarque. Sur VE de Delphes (Annales de I'Université de Lyon,

Ch. 1

(384D) o ,
& glie Taparicv. Cf. the similar forms of addr.ess.ln Lkig (xpocﬂcm:e
Ocbépre) and Ac i 1 (& Bedpure), which indicate the author’s
literary ambitions; also Dg i (xpdriore Avbyvare). ’
oA xexTnudvore. Cf. Mk x 22 (Mt xix 22) 1 EY 0V XTNLLTE TOANL.
xaxoffetag. Cf. Roi29; T Clxxxv 5; Dii6.

(384E) . . |
7O YENUATINE . . . GTEd AbYOU Aaxl soglac. On this contrasting Valua.thn
of “material” and “spiritual” gifts, cf. Aciii6; Roxv27; 1 Corix

11. Cf. also 2 Cor ix 12-15. .
Aéyou xal copiag. On the combination of these terms cf. T Cor 1 17;

ii 1, 4, 13; xii 8; Col ii 23; iii 16.

SiSbvort xohdy 2ot . . . Ty AapPavévrev. A similar saying regardir}g
giving and receiving is found in the saying attributed to Jesus in
Ac xx 35.

xohby 2otu. This introductory formula of a saying is found in Mk vii
27/ /Mt xv 26; Mk ix 42, 43, 45, 47/ /Mt xviii 8f; Ro X.iV 21; T Qor
vii 1, 8, 26; ix 15; Galiv 18; Hb xiii 9; 1 C1li 3; IRo vi1; B }'<x1 I
(cf. also Mk ix 5//Mt xvii 4//Lk ix 33 and Mk xiv zI//Mt xxvi 24).

dmapydc. This technical term of the sacrificial cults is also 1.156(1
metaphorically in Ro viii 23; xi 16; xvi 5; T Cor xv 20, 2.3; xvi15;
2 Thiizz; Jsix8; Rvxiv4;T Cl xxiv 1; xlii 4; Bi 7. Cf. G.
Delling, TWNT 1, 483ff. = TDNT 1, 4841f.

@irog. This term is not used of God in the ECL ; however, man can be
called “friend of God”’ (cf. Bauer, s.v. ¢thog). On Jesus as otrog cf.

Mt xi 19//Lk vii 34.

(384F) . L
dmopiag. Cf. Lk xxi 25 and dmopelv in Mk vi 20: Lk xxiv 4; Jn xu1 22;
Acxxv20;2 Coriv8;Galivzo; Hs8,3, 1. Cf. also the more frequent

uéouvor and pepupvdy, especially in the discussion of earthly and

spiritual cares in 1 Cor vii 32-35. Cf. R. Bultmann, TWNT 4,
593-98 = TDNT 4, 589-93.
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i&oOat. Metaphorical use of this verb is also found in the ECL, often
with regard to sin and its consequences, and often based on OT
sources. Cf. the uses of Isa vi 1o in Mt xiii 15; Jn xii 40; and Ac
xxviii 27; Isaliligin Tt Ptiiz24; 1 Cl xvi 5; and B v 2; Isa Ixi 1 in
Lkivi8v.l.and Bxivg; Jobv18in1 Cllvi?y;also the similar uses
in Hb xii 13; Jsv16;2 Clix~7; Hv 1, 1,9;1,3,1; Hs 9, 23, 5;
9, 28, 5. ‘

Suwabew. Ci. éntivog 2 Pt I 20; Mk iv 34.

Ocpioredeov. This term is not used in the ECL. Cf. however, the
concept of Bspitég in T Cl Ixiii 1; Dg vi 10; and the related uses of
gfeom and &ovoia.

yewpévorg. The term ypdopwt is not used in the ECL with regard to’'the
consultation of oracles. Cf., however, the following, all of which
have to do with divine messages of one kind or another: ypnpori-
Cewin Mtii12, 22; Lkii26; Acx 22; Hb viii 5; xi 7; xii 25 ; ypnpet-
opds in Ro xi 4; 1 Cl xvii 5; and ypnopodoreivin 1 Cllv 1.

Of particular interest is the doctrine of revelation which is

developed in this passage. As is typical of Greek thinking, man is

seen as confronted in his life with two kinds of &mopiat. First,
there are the gmoplat mepl tov Biov, which are Apollo’s concern as

a giver of oracles. Therefore, in order to find a solution to these

problems, one should approach the oracle. There are also the

amoptar mept Tov Abyov, which cannot be answered by the oracle. To
those who are gloe @urboogor the god reveals himself in two ways:
he is the one who introduces to them the problems as problems,
and he is also the one who creates in them the “longing for truth”
which enables them to solve the problems. However, it is the
philosophers themselves who must find the answers. There are
many instances of such dropia, especially the names of the god
and the inscriptions at the temple (cf. 394C). The term &pekic is
used only negatively in the ECL: Ro i 27. The idea of being or

doing something ‘‘by nature” (pdoet) occurs in Ro ii 14; Gal ii 15;

iv 8; Eph ii 3; also éx gloewg in Ro ii 27 and xaté bow in Ro xi

21, 24; ITr i 1. The terms ¢guocopia (Col ii 8) and gurésogoc (Ac

xvii 18; Dg viii 2) are not used favorably in the ECL. The

Colossian “‘heresy”’ probably called itself “philosophy.” On

inspiration in relation to ypdupata, cf. 2 Cor iii 6f; 2 Ti iii 15f;

Bix #f. Cf. also D. Georgi, Die Gegner des Paulus im 2. Korinther-

p. brief (Neukirchen, 1964), index s.v. ypdupa.

frepl tob el. This phrase introduces the subject of the tractate.

b\
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Cf. similar uses of mept in Mk xii 26 (Mt xxii 31); Mk xiii 32 (Mt
xxiv 36); I Cor vil I, 25; viil 1, 4; xii I; XVi I, 12; 2 Cor ix 1;

1 Thivg; VI

(385A)

avadhparos. Cf. Lk xxi 5.
Stvopwy. In the NT cf. esp. the power available in the person (Mk iii

10//Lk vi 19; Mk viii 22) or garments (Mk v 271t/ /Mt ix 20ff/[ Lk
viii 44ff; Mk vi 56/ /Mt xiv 36) of Jesus; similarly with regard to
the apostles (Ac v 15; XIX 12). Cf. Bauer, s.v.; W. Grundmann,
TWNT 2, 286-318 = TDNT 2, 284-317.
A mepimarog, which comes at the beginning of other dialogues, is here
assumed to have taken place already, in the actions of the sons
and strangers. Cf. Hirzel, Dialog 11, 198. For a NT mepinatos, cf.

Lk xxiv 13-32.

(385B)

mepl Tov veev. The holy place inspires the discussion. Cf. Mt xxiv I35
&y wome dyle; Lk ii 46; Ac vi 13f; xxi 28; Jn iv 20; xi 48; H.
Koester, TWNT (= TDNT) 4, 187£f, esp. 189f, 204f. Compare
also the “unknown god” as a starting point for Paul’s speech in
Ac xvii.

OO . .. TEV Aoywv adTEY dvepviodny. Cf. the remembering of the
words of Jesus, especially after the resurrection: Mk xiv 72//Mt
xxvi 75/ [Lk xxii 61; Mt xxvii 63; Lk xxiv 6, 8; Jn il 22; xii 16;
xiv26; Acxi16;2 Ptiii2; I Cl xiii 1; xIvi 7f. Cf. also the frequent
references to “reminding,” as one of their functions, by early

Christian letter writers.

Ch. 2

pavric. Title and function of Apollo (cf. Nilsson, GGR 13, 174).
Related terminology is rare in ECL. On pdvric cf. Hm 11:2; on
pavredopa cf. Ac xvi 16 and Hm 11:4; on povia cf. Ac xxvi24; and
on patvopat cf. Jn x 20; Ac xxvi 24f (cf. ii 15); 1 Cor xiv 23. Ci.
also H. Preisker, TWNT 4, 363ff. = TDNT 4, 360f; Nilsson,
GGR 112, 400ff.

T160wc. Cf. Ac xvi 16, Tvebua LI
W. Foerster, TWNT (= TDNT) 6, 9171f.

TT50Loc pév Eom Tolg pxOREvoLs povBvery ol Srormuy

26f.

ve; cf. also Bauer, s.v. wifev, and

Odvesdar, Cf. Ro viii
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Avh)u.(.)g . §nxoﬁvan. Cf. Nilsson, GGR 1, 553, 830. Cf. 3nhodv, used
this Wayl.n ECL: 1 Coriir;iii13; Coli8; Hbix 8; xii 27; I Pti
I1; 2 ?t 114; 1 Cl xviii 6; xxiv 3; 2 Cl xiv 3; ITri1; IR,o X 2;
ISIC111 vfn 2; IPol vii 1; B ix 8; xvii 1; MPol xxii 3; PK 3 p. 15 21"
and often in Hermas. Cf. also R. Bult : 6of. —
N et mann, TWNT 2, 6of, =

6 d;ocvoctog.. . . bropaiverar. Symbolic uses of cognates of Smopatvewv are
ound in ECL, e.g. Jnis; v3s;xJnii8; Philii 15. C{. also the
frequent symbolic uses of terms for light.

(385€)
"Topnviog 8¢ toig Eyxovot Ty émorhunyv. Cf. Nilsson, GGR 183, 126, 531
545, 626. The term émorhuy is used very little in ECL: Phil iv
8 v..l.;B113; xxi5;Hv 3, 8, 5; 3, 8, 7. On ot &yovreg émotiunyv (cf.
POIman‘dres § 26, ol yv@ow Eoynrbrec) compare 1 Cor viil 1, 7, 10;
2 Cor xi6 (also I Cori5; Roxv14;Bis). The gnostics at (’Zor,intli
would have said that Christ is sogia for those who are cogot and
TIVELULATIXOL,
el 8.?: :r?B pthocopelv . .. On this definition of philosophy, cf. the
deflmtl'on of faith in Hb xi 1 and especially the uses Of,o’cp. q in
IEph xiv 1 and Bi6. On {yreiy cf. H. Greeven, TWNT 2 8941‘(;) =
TDNT 2, ?92ff. esp. 893; for &mopeiv cf. notes to Ch. Ij On o’c.p f
u§fed in this way, cf. (besides the definitions in IEph and B) IS)irnl
vii 2 and PPhil iv 1. The subject matter, if not the term
itself, of t1.1e apy” of faith is found in Lk xxiv 13-32 (cf. Betz
Int’erpyemtwn 23, 1969, 32-46). Cf. also Proverbs i 7; ix 10 LXX’
Bavpdlewv. Not used in the philosophical sense in tile ECL (cf-
’ G. Bertram, TWNT (= TDNT) 3, 27f.). .
ocwr’.yuoc_cn. The only use of this term in the ECL is 1 Cor xiii 12, where
also it has to do with revelation. (Cf. G. Kittel, TWNT 1 I;7ff =
TDN’_I." 1, 178ff; Bauer, s.v.) A doctrine of revelation éimﬂar. to
what is found here in Plutarch is that found in Mk iv 11if and
parallels. The difference is indicated by the absence of the
concepts of wélog and gpekic in ECL.

| ravoexpdebor. This particular compound is not found in the ECL.

Ct. imi
, however, the similar uses of xpdnrew and droxpdnrey in Lk xi

i 52 v.l.; xviii 34; xix 42; Ephiii 9; Hs 9, 11, 9; and esp. Mt xi 25//

ka:zx; I Corii#; Coli26 (cf. i 3;iii 3).
\:, mupog tol dBavdrov. Equivalent terms in ECL (nbp aicviov, ndp
4afeatoy) refer only to a means of punishment. ,
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Moipac. In ECL the term is found only in AP, fgm. 2.
£vev. Compare Paul’s (ecclesiastical) variation

Ty oD TeLY voplop
i T7; xiv 33; cf.

o of this kind of argumentation in 1 Cor iv 17; V.
. also Ac xxviii 22.
:;: 7o undeptd yuvouxl TpOS s ypnorhptov elvan npoceNleiv. A “sacred
‘ law’’ with similar content is 1 Cor xiv 34. For the cultic uses of
npocépyeaon of. Hbiv 16 vii 25; X T, 22; xi 6;1Ptiig; xCl xxiii

1; xxix 1; 2 Cl xvii 3. Cf. Also yovfj in A. Oepke, TWNT (=

TDNT) I, 776-789.

(385D)
gnbyoug. Cf. Ac xxv 27; also (of animals) 2 Pt ii 12; Jd ro.
abiyote. Cf. 1 Cor xiv 7; Dg ii 4.
. Sercdler. Cf. Jsi14; 2 Ptii 14, 18.
‘ ‘ oxomeiy. Cf. ethical uses, esp. Lk xiz5; R
] \‘: 1; Philii 4;iii 17.
‘ 3 &0 cauTov. Cf. 1 Cor iii 4 (odx &vBp ol 2ote: cf. Betz, HTR 63,
e 1970, 476 note 60) ; also Ac x 26; Xiv IT, 15; xii 22f; Js v 17.
' ‘ undty gyav. Cf. H. J. Mette, MHAEN ATAN (Miinchen 1933); J. Def-
““‘ radas, Lesthémes dela propagande delphique (Paris, 1954), 268ff. The
maxim is not expressly reflected in ECL. However, cf. Ro xii 3;
16. In the Pauline tradition there is a
clear opposition to any tendency by man to overextend himself,
e.g., Paul’s opposition to the Bctog &vhp idea of Christianity, and
to the gnostics (1 Cor iv 8; 2 Cor xii 1-4, #). Cf. K. Deissner,
AT TWNT 4, 635tf. = TDNT 4, 632ff. :
| | Crhosic. This term is almost always negative in the ECL: Jn iii 25;
|
\

oxvi1y;2 Coriv 18; Gal vi

\
i ‘\ 2 Cor x 12f; Ephiv 7, 13,

Ac xv 2,7; XXV 20; 1 Tivi4; 2 Tiii23; Titiiig.
On this simile cf. esp. Mk iv 31f
d G. Quell, TWNT 7,

xafdmep Gmd oTépUITOG GVATIEQUXEY.
and parallels; 2 Cor ix I0. Cf. S. Schulz an

537if. = TDNT 7, 53061f.

Ch. 3

&mhote. Not used here in the moral sense found in ECL.

(385E)

gEerbyyew. Cf. this word in Jd 15
(cf. Lk xvii 3); Lk iil 19; Jn viii 46; 1
ive:Titig, 13;ii15; Jd 15 (En 1, 9)
Hv 1, 1, 5. Cf. also Bauer, Lexicon s.v., and F.

v.1.; and éréyyew, esp. Mt xviii 15
Cor xiv 24; 1 Tiv 20; 2 Ti
. Rviiizg; Diiy; B XixX 4;
Biichsel, TWNT 2,
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470-74 = TDNT 2, 473-476, which include further examples of
this te?m used in early Christian ecclesiastical legislation. Unlike
the Wise Men of Plutarch’s dialogue, the Christians did not avoid
Eéyyetv of those whom they considered to be wrong.

&raloveiov. This term and its cognates are found several times in
ECL_, esp. in lists of vices: Roi30;2 Tiiii 2; Jsiv 16; 1 Jnii 16;
;ICIIéI; Xiii I; Xiv T; Xvi 2; XXi 5; XXXV 5; xxxviiiz;lx’ziiz' DVI"

mbo,2,5;8,5; Dgivi . i , ,
o I,Zzﬁ-s g , 4, 6. Cf. G. Delling, TWNT 1, 2271, =

(385F)

y.ap'rupop,évou.g ... Omep abrdv mpoeg Tov Odv. Similar uses of this verb
are foPnd in ECL only in Ac xx 26; xxvi 22; Gal v 3; Ephiv 17;
T Thii 12. Cf also paprugin Roig; 2 Cori23; Phili8; 1 Thii 5,
10; IPhld vii 2; and paprupeiy or paprupia in Jn v 31-39; viii 131,
ISE.X 25; xv 26f; Acxiv 3; xv 8; Hb x 15; xi 4; T Jn v #7-11; Rv
xx11ff16; B xv 4. Cf. Th. Klauser, ‘“‘Beteuerungsformeln,” RAC 11
219ff. ,

o’mo?o’cklowocg. The usage of the term here is similar to that of 1 Cl
xliv 3f. Cf. also the rejection of the “stones” in Hermas (Hv 3, 2
7,35 53,75, Hs9,7,1;9,8,3-7,9,9, 45, 9, 12, 4; 9, 13, 3;
9,13,6;9,13,9;9, 30, I).

The whole ('hs‘cussion in Ch. 3 is reminiscent of the question of true
apostleship in the ECL, including the matter of “the Twelve.”

Ch. 4
(386A)

SLE.(.LELMOGGE\J. Smiling and laughing are generally viewed negatively
in the ECL. The only positive valuation of laughing is in the

, ’Lukan beatitude vi 21b, and there it is entirely eschatological

1:81.0.: e 86Ey. Cf. i3te émtivorg in 2 Pti 2o, .

tovopiay xodl Gony Erépmv. Cf. the puiocopta nal xevl) dmdty xatd Ty
TaﬁpocfSocw :‘F(T)V o’cv@go’onmv in Col ii 8, as well as the wapddocic TGv
ol\c&v‘c g;::ln;),v 61n Mk vii 8 and the mapddootc Sp.év of Mk vii 9, 13 and

g 6 Xandaioc. This term is used only once in ECL, at Ac vii 4, where

it'ls part of:a geographical designation. It appears to designate the
)\(nllds of persons who are called pdyor in Mt ii tff.
vaget. Cf. 3 Jn 10 and @Adapog in 1 Ti v 13, both of which uses
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have more of a moral aspect than this usage in Plutarch. Cf. also

& omeppordyos of Ac xvii 18 (note &évog in context).. .

Eévoc. Cf. Ac xvii 18; Hb xiii g and Hs 8, 6, 5 for simila
uses of this adjective.

r negative

(386B)
¢ Emoc eimeiy. This expressio

§ 391a.

n is found also in Hb vii 9; cf. BDF,

Chs. 4-5

xowdy . . . 36Eav. Cf. the xowy wtatig of Tit i 4, and compare the

Ty Torrol .+ « . vowiLopévey in 385C.

86C)
S’rséiawg. The term is used in ECL for various kinds of prayer (I
Tim ii 1;iv §; Hm 5, 1, 6; 10, 3, 2f; 11:9‘;' 11:14; Hs z:5ff; 5, 4,
3f), and as a designation for both 1 Cl (lx.m 2) and 2 Cl (xix I)N..
el yaphoovaw. Cf. Paul’'s reply to the question asked by the Corin-
thians in 1 Cor vii. ‘
copdg v 6 Bebe. Cf. Ro xvizy (alsor Tii17v.L; Jd ?5 v.L);1 C(.).r i
25; 1 Cl1x 1; Dg viil 10. For a similar construction, cf. Eph ii 4
and 2 Cor viii g; Eph i 20; Hbis.
ndoug ToG EpWTAELS - . . TPOGLEPEVOG.
tion of the legitimacy of prayer, as

Ch. 6

does Mk xi 24//Mt xxi 22.

(380E)

On the god intending something other than what was said directly,

compare I Corix 9f; X IT; also Roiv 23; xv 4; Galiv 24.

(386F)
& Bede adfer. This theme is mentioned in
iitg; Hv1, 1,6;3,4, 1.
& Bedc . . . cuvionor. Parall
" Ro v 8 (meaning uncertain).
Lexicon, s.v. cuviaTypt.
Ompte. Comparison of animals a

napadéSwxey T UOLS. Cf. IEphizx; ITr i'I;
as perhaps personified. Cf. also gboer in 384F.

This functions as an affirma-

1 Cor iii 6f; 2 Cor ix 10; Col

el expressions are T Cl xxvii 4 and perhaps
Cf. also Coli 17; 2 Pt iii 5; Bauer,

nd man is found in B vi 18 (based on

Gen i 26, 28). Cf. also Js iii 7 and dhoya {&e in 2 Ptii 12; ‘]d,m'
also 1 Cor xi 14 for guoic
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(3874)

amodetéers. In ECL only at 1 Corii 4.

danletas . . . @&c. On pég related to danbewa, cf. esp. IPhld ii 1; also
Jnig; T Jnii8; Jniiizxr; Ephvo.

¢ pdhote Ty dhAbetay HyompedTe Oe¢. A similar expression is the
votive inscription dyvdore 0:6 in Ac xvii 23. The term dydny
&hnBeiag is found in 2 Th ii 10, and the relation of Christ to truth
is a frequent theme in Jn, esp. i 14, 17; xiv 16f; xviii 37; cf. also iii
33 (6 Bedg danbinc Eotwy).

(387B)

w5 uéhhov. For the absolute use of this term in contrast to past and
present cf. Bi#; v 3; in contrast to the present, c¢f. Ro viii 38;
1 Cor iii 22; B xvii 2. Cf. other absolute uses in Lk xiii g; Colii 17;
1 Tivi1g; 1 Clxxxi3; PK 3p. 15, 21.

T@v mepévrev. Cf. this term in B i 8 and absolute uses of the sg. in
Hb xii 11; MPol xx 1; also attributive use in Col i 6; other forms
in Jnvii6; 1 Cl lvii 4. Cf. also évigmpe in ECL.

Tev . . . mappympévov. Cf. Ac xiv 16; also v mapedniuléra in B i 7;
v 3; and 6 wapednhuli ypbvoc in I Ptiv 3.

droyog. Used here asin Ac xxv 27. Cf. 385D,

mpbyvawog. Cf. this term in Acii23; 1 Pti2; 1 Clxliv 2.

(387C)

wov 7¢ dAnBelag tpimoda. Examples of this “spiritualization of cultic
language” are found in ECL, e.g., the uses of vaég (Jn ii 19, 21;
1 Cor iii 16f; vi 19; 2 Cor vi 16; Eph ii 21; 2 Cl ix 3; [Eph ix 1;
xv 3; IPhld vii 2; Biv 11; vi 15; xvi 6ff) and 6usle (Ro xii 1;
Philii 18;iv 18 [2 Cor 1i 15]; Hb xiii 15f; 1 Ptii5; Hs 5, 3, 8; and
the OT quotes in 1 Cl xviii 16f; xxxv 12; lii 4; B il 10). Cf. H.
Wenschkewitz, “Die Spiritualisierung der Kultbegriffe”’, Angelos
4, 1932, 70-230. On the tripod cf. F. Willemsen, Jb. d. di. arch.
Instit. 70, 1955, 85-104.

(387D)

L The granting of a place in the cult literature to a former rival

(Heracles) is similar to what happened in early Christianity to the
figure of John the Baptist (cf. Mk i 4-12 [esp. 7-9]//Mt iii // Lk iii
1-22 [[ Jni19-36; Mk vi 14-29 [/ Mt xiv 1-12 /[ Lk ix #-9; MKk viii
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28 [/ Mt xvi 14 /] Lk ix 19; Mt xi 2-19 /| Lk vii 18-33; cf. xvi 16;
Mt xxi 32; Mt xvii 13; Lk i 5-25, 40f, 57-80; Jni6-8, 15).

StorpdixecBon pds TOV Oedv. This is an absurdity in the ECL also.

Ct. Bzopdyos Ac v 39 and feopayeiofour Ac xxiil 9 t.r.

Ch. 7

(387E)

Ty Aeovrijy Emevducapevos. The figure of the lion is used symbolically
in the ECL also. Cf. 2 Tiiv 17; I Ptv8; Rvivy;ix 8, 17; X 3;
xiii 2 (also v 5); T Cl XXXV IT; xlv 6. On grevdiesBou cf. 2 Cor v 2,
4 (also émevdirng in Jn xxi 7). Cf. also peracymuoatiley, esp. 2 Corxi
13-15; Phil iii 21.

grdptachor. CI. gmapyh) in 384E.

onueiov. On this important concept in EC
TWNT 7, 199ff. = TDNT 7, 20011,

mepnddog. Cf. Rv vi9;1X T; xvi 10; xxi 20.

L cf. K. H. Rengstorf,

Ch. 8

(387F)
dpuiob. For number speculation in ECL cf. B ix 7f; Rv xiii 171.

(388C)

The use of plant imagery (for similes, metaphors, etc.) is common in
the ECL. Cf. for example, Mk iv 3-20//Mt xiii 3-23// Lk viii 5-15;
Mk iv 26-29; Mk iv 30-32// Mt xiii 31f//Lk xiii x8f; Mt xvii 20//
Lk xvii 6; Mt vi 28-30//Lk xii 27f; Mt xiii 24-30, 36-43; Jn XV

1-16; 1 Cor xv 36-38; Ro xi 17-24; and the quotation in T Pt1i24.

Ch. 9

(388E)

On the juxtaposition of Apollo and Dionysus cf. T Cor xiv 33.

ot rabro TEdg ToV T ATONAGVE ] Cf. =l gpol nad oot ; in Jnii4; Mk i 24.

feoréywy. In ECL only in Rv inscr. v.1.; cf. Bauer, Lexicon s.v., for
literature on the concept.

(388F)
Suvovvrav. Cf. Mk xiv 26/ /Mt xxvi 30; Ac xvi 25; Eph v 19; Col ii
16; Hb ii 12. Cf. also G. Delling, TWNT 8, 492-500 = TDNT 8,

489-503.
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&g &(oncp*tog 6 e'zég. On God as &¢Oupvoc cf. Roi23; 1 Tii17; PK 2;
3 Dgix 2 (Christ) ; also dpBapota and &pbaproc in Bauer, Lexicon )
&tdroc. Cf. Ro 1 20. , .
nepura. Cf. gboer under notes to 384F.
elpappévns. The concept corresponds roughly to 34 i ii 14;
i P ghly to 36ype in Colii 14;
petaforats. This term is not used in ECL, but corresponds to
&.swpopcpoﬁcﬂm, for which cf. Mk ix 2//Mt xvii 2; Ro xii 2; 2 Cor
’ué,IfS ; and Dg ii 3. Cf. also petofdirew in IMg x 2. ,
mavd’ dpotdscoag miow. Compare 1 Cor ix 22 Toig Td ¢ X
(cf. H. Chadwick, NT'S 1, 1955, 261ff). e
poppatc. On the changing of popey, cf. Philii 6f; also Galiv 19. The
subject, althoggh not terminology, is used in Jn i 14. That God
could b.e percelv'ed in the world is typical of Greek thinking
‘ Cf. Ro118ff, which is very close to Stoic philosophy. .
Ty ... ele whp petoforv. Fire is important in early Christian
apocalyptic language; cf. F. Lang, TWNT 6, 927-53 = TDNT 6
928-52. ’
povaseel. Cf. 6 wovog Oedg in Jn v 44; xvii 3; i i i
: ‘ ¢ in ; 3; Roxvizy; 1 Tii1y;
vi 'ISf, ']d 25 {of Christ in Jd 4); Rv xv 4; 1 Cl xliii 6, all theZe
being liturgical expressions. Cf. also E. Norden, Agnostos Theos
éDarmstadt, 1956%) index; and «ig Oedg in 393A.
xafapéd. This technical term of purification is not i i
. s applied
early Christian literature. ppiec fo Godin
GudvTe). With }foceocpéq, cf. Jsizy (Hm2:7); Hs 5, 7, 1. Cf. also Hb
vii 26 (of Christ); xiii 4; 1 Pti4; 1 Clxxix 1; Hs 5, 6, 7.

(3894)

TpO'r'ﬁ]q.. Ci. wporig .o’moo‘xioccp“oc in Jsi 14, where the context of this
dlff;cult expression suggests an astrological meaning (cf. Bauer
s.v.). . o

SLOLMOO'}L')‘)O'S(Q.Q. Cf. Papias fragment 4; also Siaxoopelv, T Cl xxxiii 3
of regulation of the heavens (cf. Bauer, s.v.); also Ac xvii 26. ,

nafnpa. The term is used for the suffering of Christ (as well as of

Christians) in ECL: cf. 2 Cor i 5; Phil iii ..
) : CtL 5; Phil iii 10; Hb . PR
iv13;vr;1Cliir iof; 1 PtiTr;

;}Le'roc.pom’;v. '.I‘he concept expressed here may have something to do
g, with Galiv 1-10 and Colii. Cf. Betz, NovT X, 1968, 65.

N !
RLoxoemociby. Cf. Suxondy in 1 Cl xIvi 7 (and Bauer, s.v.)

Bcueiiows i
HeMalby. Cf. 1 Cor i 13, pepéprorar 6 Xpiotée;
terovrow. Cf. aldviypora in 385C.
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dpaviapods. Cf. dpavrog in Lk xxiv 3I.

avaPrdoetc. CL. dvafroby in 2 Clxix 4.

maheyyevestag. In ECL used of persons only in Tit iii 5 (of a redeemed
Christian). Never used for the resurrection of Christ. Cf.also1 Cl

ix 4 and Mt xix 28 (of the world).
uobedpare. Cf. IMg vili 1 uuledporto To TR,

(389B)

reTorypévny %ol GOPEOVA. A similar expression is applied to correct
worship in 1 Cor xiv 40: edoynwbves xol xotd TaEW.

OROAOTYTAL. Cf. 6pordg in Hv 1, 3, 4; Hm 2:4; 6, T, 2; and SporédG in
Hmb6, 1, 4.

rdFw. Cf. 1 Cor xiv 40 (and xiv 33); Colii5; 1 Clxl1; Dg viii 7.

omoudiv dxparov. Of the frequent uses of omovdy in ECL, cf. esp.
Ro xii 8, 11; 2 Cor vii IT; viii 7f; Hb vi 11; 2 Ptis. Cf also
omouddlew, omovdatos and omoudatwne in Bauer. On dxpatog cf. Rv

xiv TO.

uovie. In ECL only at Ac xxvi 24. Cf. 385B.
Ch. 10
(389E)
mopd Tov . . . vépov. Ci. Ac xviii 13, and similar uses of mapd in
Bauer, s.v. mapd, 111, 6.
Ch. 11
(3904)
cupPefnube. Cf. Lk Xxiv 14; Aciii 10; GP xiv 59.
Ch. 13
(390E)

dreric xal mpdg 00d” 6moby. Cf. Mt v I3.

On the whole discussion of the necessity of the Juy#, cf. the equiva-

lent statement about the nvebpe in Jsii 26 (and 2 Cor iii 6).

Beot . . . xod Salpoves ol flpwes xal . . . gvBpwmot . . . xad Bnpréddec. Ci.

the different hierarchy of beings mentioned in 1 Cor xi 3 (also
1 Cor iii 23; Eph v 23). Cf. also the comparisons of animals and

men under Opta, 380F.
Ch. 16

(391D)

fuveroiot. The term is used in a somewhat derogatory sense in Mt |
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xi 25.//Lk.x 21; 1 Cori 19 (Isa xxix 14); IEph xviii 1 (from 1 Cor
i I%)(,:LB iv AII (cf. Isa v 21). Other, apparently positive, uses
in are Acxiii7; 1 Cllx1; H ; : ,
a6 7 ;Hms,1,1;12,1,2; Hs 5,5, 4; 9,

xoc'ro'cy}q . ?i«; 7o Tch:t:?cvs"z.'ov. This is a phrase similar to xavdyew eig o
ouvédprov in Ac xxiii 20, 28 (cf. xxii 30; xxiii 15). The use of xard-
yew apparently has to do not only with going down, but is a stand-
ard way of expressing the going to such places.

(391E)

c:%ppv)frcig. Cf. the &ppnra fhpara of 2 Cor xii 4.

&yt 00 TaAnbic . . . yvéivar mapdoyy. Cf. 1 Cor xiii 12,

(391F) |

épdouds. Cf. K. H. Rengstorf, TWNT 2, 623-31 = TDNT 2, 627-35
Ch. 17

(3924)

gwolay. The term is rather rare in ECL: Hb i i
' : : vi1z; 1 Pt ; i

3,9; Poliv 3; Dgviii g. o
xebrotice. Cf. the similar uses of the term in R ; Js il 6 i

2 Pti8. Cf. Bauer, s.v. oV Io Je O A;
duvapewe. For the connection of word and power, cf. Roi16; 1 Cori

18; also the Sdvepis of a pwvy) in T Cor xiv 1T, , ‘
aeudy. With danbvc, cf. MPol xiv z; IRo viii 2. Cf. also Tit i 2. It is

used only of God or Christ in ECL. .
pévyy. Cf. péveaic in 388F. In combination with & '

Jn xvii 3; 1 Cl xliii 6. | Hoeh, of. esp

Ch. 18

ﬂvvgv‘] poog. The. mort.a.tlity of man is a theme found often in
Raulls. iltf. Ro vi 12; vii 24; viii 11; x Cor xv 53f; 2 Cor iv 11; v 4;
f. u mannl, TWNT (= TDNT) 3, 7-25. But Paul would speak
‘ 0, cddpe or oapf, not the gdoic of man.
g Y;vso;aw; With the meaning “birth,” cf. Mti18 (andi1?); Lk i 14
b ¢Oopiic. Asa term for death, cf. Ro viii21;1 C 00 i 8
3 Colii2z; 2 Pti4;ii 12, 19. 1 for 42, 505 GalviS;
dopa . . . o Séunow. These Platonic ex i
pressions are not found i
the ECL; but cf. x Cor xiii 12; 2 Cor iii 18; v 9. .

92B)

voiav. The term is used rather frequently in ECL, esp. in later

A

4
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writings of this literature: Mk xii 30/ /Mt xxii 37/[Lk x 27; Lkisr;
Eph ii 3; iv 18; Coli 2r; Hb viii T0; x 16; T Pt113; 2 Ptiii 1;
1 Jn v 20; 1 Cl xix 3; xxi 8; xxiil 1; xxxiil 4; XXXV 2, 5; XXXVi 2;
xxxix 1;2 Cli6;1iii 4; xix 2; XX I;IEphxxz;ITriI;Hv3, 11, 3;
Hm 5, 2, 7; 10, T, 5; Hs 417; Dg ii 1. Cf. J. Behm, TWNT 4,
g61ff. = TDNT 4, 963ff.

(392C)

od8&. As an introduction to an interpretation, cf. T Cor xv 50.

SN Gmd oTbpuaToG . . . ETLYLYVOREVILG. On change from one form of
existence to another, cf. 1 Cor xiii IT; XV 361f.

@oPodpeba yeholwg Bavarov. This ridiculing of the fear of death,
typical for the Greek mind, was not done in early Christianity;
fear of death was rejected, but not considered ridiculous (cf. Mt x
28; Ro viii 31ff).

Odverov. For the concept of death between stages of life (instead of
a concept of organic development), cf. Ro viii 36; T Cor xv 31if;
2 Cor iv 10f, 16 xiii 4; Phil iii xof. Cf. H. Braun, “Das ‘Stirb
und werde’ in der Antike und im Neuen Testament,” Gesammelte
Studien zum Neuen Testament und seiney Umwelt (Tubingen

196%2), 136-158.

(392D)
2gOdpn . .. elg .... Cf. Rovi3; Gal iii 27. Cf. also G. Delling, “Die
Bezugnahme von neutestamentlichem. el¢ auf Vorgegebenes,”
Verborum Veritas, Festschrift fiir G. Stahlin (Wuppertal 1970),
211-223.
péver 8 oddelg . . . . Cf. 1 Cor vii 31; xiii 13; * Pti23,25;2 Ptii 4-7,
etc. The concept of pévew is very important in the theology of
John (and Gnosticism); cf. J. Heise, Bleiben: Menein % den

johanneischen Schriften (Tibingen, 1967).

(392E)
Jebdetar 8 7 alobyouc. This dogma of Hellenistic religion and

philosophy plays no role in ECL (although Roi 25; 1 Cor xiii 12;
2 Cor iv 18 come close to it); cf. e.g., the positive use of alefnotg in
Philig; 2 Cor x 7; Xii 6.

dyvole. Cf. esp. Eph iv 18; also Bauer, s.v.

Ch. 19

Bvroc dv. CE. the religiously popularized reflections of the traditional
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Platonic term for reality in 1 Ti vi 19 9 8vree {w¥ and Dg x 7
6 Bvtwg Odvarrog; also Bauer, s.v. dvroc.

&tdrov. Cf. 388F.

ayévyrov. Cf. IEph vii 2.

dpBaprov. Cf. v6 &pbaprovin B xix 8; 1 Pt iii 4; Bauer s.v. &pbxpro
d¢Bapoio for further references. Cf. also 388F. o

The preced.ing three terms used for speaking of the god are formed with
th'e a-privative. This is typical for Greek thought, and the same
thl.nlg was used in Christian expressions about God, esp. in later
writings of the ECL.

& Xpévo§ petaBory odde elg emayer. Cf. Hb vil 24 dmapdBatog; also
Hb xiii 8; also éperdberoc Hb vi 171, ’

xwoupévy) . . . UAy. Since movement is something peculiar to matter
Plutarch would have found it impossible to say ‘“‘in GO(i
wwobpebe,” as Ac xvii 28 (Cf. Norden, Agnostos Theos, 1gff). Cf.
Bauer s.v. }.cwém, 3. Cf. also @Oupty OAy Dg ii 3; and negative
uses of Gy in 1 Cl xxxviii 3; IRoviz; PK 2, p. 14, 15.

péov. Used symbolically, as in Jn vii 38 (different meaning).

wy) otéyov. Cf. 1 Cor ix 12; xiii 7; also Bauer s.v. stéyow.

dyystov cp@op.&g xal yevésews. The term dyyetov is used figuratively of
the body in Hm 5, 2, 5. Cf. Ro ix 22f; 2 Coriv #; v ff; 1 Ptiii 7;
etc. (On oxebog cf. W. Mauer, TWNT 7, 350ff = TDN]J“ 7, 358ff :
Bauer s.v., 2.) , K

(392F)

é&op,okéyno‘t.g. The term is used in a different sense, “confessional
prayer,” in Hs 2:5; ¢f. Hm 10, 3, 2.

&romov. Cf. Ac xxviii 6; IMg x 3 &vomédy Eotiv; and Bauer s.v. for other

3 ECL references.

2 eEIfc’Ivo’cyxv]g. Cf. Bauer s.v. dvdyxn, 1. Also 2 Cor ix 7; Hb vii 12;
s 7:3; &€ dvdyxng 8¢t in Hm 6, 2, 8; Hs ; % o in

x P oy ; 9, 9, 2; XATA GVEYXYV IN

; duotduevov. Of the passing of time, cf. Lk xxii 59.

f (3034)

‘61’)8(3:\; oclt’jI'ﬁ]gC [i.e. pioewg] uévov 008’ gv domv . . .. Cf. 1 Cor vii 29, 31
. (ct. H. Conzelmann, Der erste Brief an die Korinther [Gotti ’

3 1969],ad loc).; T Jnii 8, 17. o [attingen
i%t6v éotwv ... Cf. Lki~s; 1 Thii 1o.

EoeardEers. Cf. mapaihayy in Jsi 177.
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Ch. 20

xord Tov aldve. Alddv is found often in ECL; cf. Bauer sv

1 acclamation which has a long tradition. Cf. Ro
Mk ii 7; x 18; xii 29; Mt xxiii 10;
elc, 2; E. Peterson, Eic BOcbe
= TDNT 2,

eic &y = elg Oedg, a
iii 30; 1 Cor xii 9, I3; Ephiv 5;
Lk xviii 1g. Cf. also Bauer s.v.
(Gottingen, 1926); E. Stauffer, TWNT 2, 432-40
434-42; Nilsson, GGR 11, 560ff.

remhhpwxe. Temporal, in ECL onl

28; and Bauers.v., 2. .
uévov. Cf. pévesis in 388F and pévog in 302A.

y passive; cf. Ephiv 105 T Cor xv

(393B) .
Sei. Often used of the divine will in ECL. Cf. W. Grundmann,

TWNT (= TDNT) 2, 2xff. .
oeBopévoug. A technical term used also in ECL.
W. Foerster, TWNT (= TDNT) 7, 168f.
el &. Cf. ITr xi 2; Norden, Agnostos Theos, 231
XIX, 1969, 1851f. o
<5 Ocioyv. This impersonal expression 1s
Ac xvii 29.

Cf. Bauer s.v.;
tf; Whittaker, CIQ

found only once in ECL:

(393C)
elc xal pévoc. Attribute of Apollo; cf. 388F, 39'3A.
2y raic dmogpdowy Huépors. The term isnotused in EC
10 (also Colii 16; Ro xiv 5). o '
pouPovopsicOar. CL. the vopog of Christ in Ga_l viz, etc. o L
einxpwéc. Cf. 1 Cor v 8;2 Corixz;ii1y; Philito; 2 Ptiiir;x Cl1i5;

xxxii 1; 2 Clix 8.
wespde. Cf. 2 Pt ii 10 and F. Hauck, TWNT 4, 647-50 = TDNT 4,

044-47.

(393D)

dxpatov. Cf. Rv xiv 10, of God’s wrath. .

On the whole matter of mixtures, etc., as being un-godly, cf.
dmnétng and amhole (Bauer, s.v.; 0. Bauernfeind, TWNT I,

385f. = TDNT 1, 386f); Suthoxapdie (Bauer, s.v.).

L: but cf. Galiv

Ch. 21

mofoow. Cf. B xvi 10; T Clii 2.
by nature desire God: cf. Ro viii 22f; 2 Cor v 2.

It is an old religious theme that men  §
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Twdaw [tov Oedv]. Cf. Mk vii 6//Mt xv 8; 1 Cl xv 2 (all OT quotes);
Jn v 23; viii 49; 2 Cliii 4f. Cf. J. Schneider, TWNT 8, 180f. =
TDNT 8, 1781f.

¢rivoway. Rare in ECL. Cf. Ac viil 22; Dg v 3; vii I.

évorviwy. Only in the Joel quote in Ac ii 17; cf. Jd 8, évumvidlesBa.
Cf. also Nilsson, GGR 11, 225ff, 230, 5201, 562.

¢yetpmpev. Here used symbolically. Cf. &yeipe 6 xabeddwv in Eph v 14
(also cf. Mt viii 25; Ac xii 7).

napoxoadpey. Technical term of paraenesis, frequent in ECL. Cf.
C. J. Bjerkelund, Parakald (Oslo 1967).

dvotépw mpodyew. Cf. Poliii 3; and dndysw, esp. in Jn (Bauer s.v.
Srdyew, 3). Going up to have a vision of the real god is a very old
theme which Paul treats in 2 Cor xii 1-4.

b Orap. The distinction between dream visions and waking visions
is made in ECL also. Cf. W. Michaelis, TWNT (= TDNT) 5,
350ff.

eixéva. The concept of image is prominent in ECL. Cf. Ro viii 29;
1 Corxi 7; xv49; 2 Coriii 18;iv 4; Coli 15; iii T0; etc. Cf. Bauer
s.v.and J. Jervell, Imago Dei (Gottingen, 1960). That God cannot
be seen directly is also a Jewish idea (cf. Jni18; 1 Jniviz; 1 Tii
17). Cf. similar uses of 36£x (e.g. Jn xi 40); also Ro i 20; 1 Cor
xiii 12.

(393E)
eldwre. In ECL this term always means “idol” (not “reflection”),
and is therefore used negatively. Cf. Bauer, s.v.

(393F)

oudel. Cf. ouvdeopde in Col ii 19; iii 14; Eph iv 3; Bauer,s.v., 1, b.
Christ binds together the universe, which, without his power, is
weakness, destruction, etc.

xpatel. Cf. the concept of Christ ruling the universe in Rv ii 1. Cf.
however Hv 3, 13, 3: 6 ®bopog di& Tecodpwv crovyeiov xpateival

. (als03,3,5;3,8,7).

b dobevelag. The view that the cosmos is weak is expressed also in

ECL, esp. Gal iv 9. Cf. also Ro vi 19; viii 26; T Cor i 25, 27; ii 3;

xv 43; 2 Cor xi 30; xii 5, 9, 10; xiii 4; Hbiv 15; v 2; vii 28.

94A)

Pciy.ovu. On demonology cf. Nilsson, GGR 1, 1I, index, and the

i
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survey in W. Foerster, TWNT 2, 1ff; also, E. R. Dodds, Pagan
and Christian in an Age of Anxiety (Oxford, 1905), 371f.

. .>AwSevede. This is a lengthened form of "Aung; cf. 1LS], s.v.;
Bauer s.v. §dvg, and J. Jeremias, TWNT (= TDNT) 1, I46f.f. In
ECL cf. Mt xi23; xvi 18; Lk x 15; xvi 23; Acii 27, 31; Rv1 18;
vi 8; xx 13f; T Cliv 12; li 4; Pol i 2; and Apocalypse of Peter,
which describes the nether world.

... Txérioc. Not attested in ECL, but cf. oxdroc, etc. (cf. H. Con-
zelmann, TWNT 7, 424if. = TDNT 7, 423ff.; 6 uéhag is a name of
the devil in B iv 9; xx 1 (cf. Bauer, s.v.).

O~

On

(394B) .
NotPad vexdov. For ritual on behalf of the dead, see Nilsson, GGR 1,

178ff. In ECL cf. 1 Cor xv 29.

(394C) . X .ea

Aevrovpylay. Cf. Lk 123; Ro xiii 6; 2 Cor ix 12; Phil ii 17, 30; Hb viii
6;ix 21; Bauer, s.v.

ndvramaot. Cf. T Corix 22; xv 28; Coliii IT; Norden, Agnostos Theos,
240ff. vea .

& Betor Tpde & Soupdvia LYY EOVTES. Cf. Mk iii 23-26//Mt xii 24-28//
Lk xi 15-20; also Mt ix 34; x 25; Jn vii 20; viii 48, 52; X 20.

ropayhy. Cf. TEph xix 2; also Bauer, s.v. Tap&oow, 2. . .

gxrnvpier. In ECL Exmifooeslon occurs in connection with miracles;
cf. Bauer, s.v., 2. '

oeBuopé. Not in ECL. Cf., however, oeBalopor, oéPacpa, cefaopiog,
oePactéc, oéBw.

dvamepdynror. Only at Lk i 42. < ’ .

dmépwmore. Cf. 2 Ti ig; 2 Ptiz3;iiir; Hv 3, 8, 9; dmopipvfionw 1n
Lk xxii 61; Jn xiv 26; 2 Tiii 14; Titiiit;2Ptirz;3Jnxo;]Jd 5;'
1 Cl vii 1; Ixii 2f; B xii 2. Cf. also Gvapvnote (Lk xx1i 195 T Cor x1
24f), and avaprpyone.

dofevelag. Cf. 393F.

v

DE PYTHIAE ORACULIS (MORALIA 394D-409D) 1
BY

WAYNE G. ROLLINS
Hartford, Connecticut

The treatise on ‘““The Oracles at Delphi No Longer Given in
Verse” is written in the form of a framed dialogue 2 set in the via
sacra at Delphi. The speakers include a young visitor to Delphi
named Diogenianus, who functions as the watip Tob Abdyou; ? Sera-
pion, an Athenian representing the current Stoicism; 4 Boéthus, a
mathematician, speaking for Epicureanism; and Theon, whose
lengthy defense of Delphic évBovciaspée constitutes the second half
of the dialogue (403B-409B) and whose point of view, along with
that of Philinus, the fifth speaker in the dialogue, most closely
resembles that of Plutarch.5

The introductory half of the dialogue (394D-403A) is devoted to a
guided tour of the monuments and statuary at Delphi. The conversa-
tion introduces the reader to historical and mythical oddments of the
place and period, including citations of former oracular pronounce-
ments (408A; cf. 399B-C; 402E).8

1 The text used is that of F. C. Babbitt, Plutarch’s Movalia V 256-347.
For the history of the text and additional textual commentary see R.
Flaceliére, Plutarque: Dialogue suv les ovacles de la Pythie (Collection de
textes grecs commentés; Presses Universitaires de France; Paris, 1962),
henceforth cited as DSOP; cf. esp. 23-25, 27-82.

2 R. Flaceli¢re observes that the Platonic dialogue provides the model
for Plutarch and that Platonic influence is visible throughout the treatise;
Suy les Ovacles de la Pythie (Annales de I'Université de Lyon: Fasc. IV, 3me
série; Paris, 1927), henceforth cited as SOP, 11; see also R. M. Jones, The
Platonism of Plutarch (Menasha, Wisconsin; 1916).

3 Flaceliére, DSOP, 13, observes that this expression is applied to Phaedrus
in Plato’s Symposium, 177d.

¢ Cf. R. Flaceli¢re, “‘Le Poéte stoicien Sarapion d’Athénes ami de Plutar-
que”, REGLXIV (1951), 325-27; H. D. Betz and E. W. Smith, “De E apud
Delphos”, supra, Introduction.

8 For Plutarch’s position with respect to Stoicism and Epicureanism,
of. R. Flaceli¢re, ‘Plutarque et 'épicurisme”’, Epicurea in memoviam Hectovis
Bignone (Génova, 1959), 197-216; D. Babut, Plutarque et le Sioicisme (Paris,

k. 1969).

® For a map reconstructing the site at Delphi, cf. Flaceliére, SOP, 182-83.



104 WAYNE G. ROLLINS

The De Pythiae Oraculis, written late in Plutarch’s career, is
regarded as his “Delphic testament”’,! aimed at (.1efend1ng and
restoring the prestige and reputation of the Apollonian oracle (see
esp. cc. 9-1I, 29-30).2 . .

Plutarch’s discussion of Delphic éovstasuds ® 1s of special
importance for understanding the pheno.men:fl of prophecy,*
witnessing and visions in the Spirit, ® speaking 1n tongues,® and
“God-taught men” 7 in ECL.®?

Ch. 1

(394E) .

“Eontpav émothoute Bedsiov. Compare the peripatos of' Lk xxiv 29,
where the advent of evening signifies a shift in the dialogue.

srelpovreg Abyoug xaid Beptlovec. The sowing of logoi (plu.r:cll) does
not occur in ECL. For the sing., cf. Mk iv 14, 15//Mt xill 19//Lk
viii 1Tff. Cf. also IEph ix 1, for “sowing evil doctrine.”

ward Ty 636v. See the use of en 16 hodo in the peripatos of the Emmaus
story, Lk xxiv 32, 35. ‘

67ro<puo};évoug. Thi flourishing of the seed (w<‘).rd) is paralleled in the
parable of Mt xiii 8, 23//Mk iv 8,20/ [Lk viii 8,15.

i -ch’ i indi haeology, see
For a comparison of Plutarch’s tour with the f.mdmgs of arc .
H. Pomtolef), PrW (1912), 1170 ff. A complete list of the statuary is found
in PW IV, cols. 2517 ff., PW Supp. 1V, cols. 118g ff.; V, cols., 61 ff.

1 See Flaceliére, DSOP, 8. o )

2 Babbitt, op. cit., 256 1., cites Hartmann’s opinion ﬂlat the encomium
of Roman rule near the end of the treatise (408B-C) is evidence of Plutarch’s
hope that the treatise would be read at Rome. L ) .

‘}) Cf. esp. 397C, 404F, 406B. For recent research on Delphl(‘: enthusiasm
see P. Amandry, La mantique apollinienne & Delphes (Paris, 1950), ang
further references in the review by H. Berve, Gnomon XIV (19 52)' ,5-12', an
M. Nilsson, “Das Delphische Orakel in der Neuesten Literatur, Historia
VII (1958) 237 ff. ) . N

4 ((Zf. Ac) ii 17-18; I Cor xii 28; xiv 5, 32; Eph iv 11; I T.h v 20; ITTii _IE_&,
iv 14; 2 Pt i 20f.; Did xi-xiii; MPol xii 2. See also G. Friedrich, prophétés
ktl. TWNT (TDNT) VI, esp. 848-61 on prophecy in the (.e.arly (':hurch. )

5 Tn xv 26; Ac vi To, vil 55; Ro viii 26, xv 18f.;.I.Co ii 4, xii 3;.1 This.
See the comparison of Christian and Delphic manticism in H. Kleinknecht,
puewma, TWNT (TDNT) VI, section A IL. 2. B., 345-47: o E

8 See I Co xii-xiv; Ac il 1-13, X 44-48, xi 15-17, XiX 2-7. See also E.
Andrews, “Tongues’’ IDB, R-Z, 671f. ' -

7 Jn vi 45 (Isa liv 13), xiv 26, xvi 12-14; I Thiv 9; I Jnii 27. See also
G. W. Lampe, ‘‘Inspiration and Revelation”, IDB, E:], esp. 716f. oL

8 For a comprehensive discussion of “enthusiasm’ E‘L‘nd ecst?,'cy mCEIV
sce Fr. Pfister, “Enthusiasmos’ RAC V, 455ff., and “‘Ekstase RZéL (i
044-87, but esp. 955ff (enthousiasmos), 981f. (Paul) and 974-76 (ECL an
Delphi).
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Tiveg ... ol Aéyor xal tlveg ol Aéyovrec. Compare the use of this
question formula to introduce discussion in the peripatos of Lk
xxiv 17; cf. Mk viii 27; ix 33.

(394F)

w6 Eévep. Within the structure of the peripatos, the xenos serves as a
foil for raising the central issues of the treatise. Compare Paul
functioning as one of the wxenoi on the Areopagus, Ac xvii 16-34,
esp. vv. 18, 21; see also the peripatos of Lk xxiv 18, where Jesus is
identified as parotkos.

praoBedpewy . . . QuAxoas . . . puAbroYos . . . guiopalie. These terms,
commonly employed in Hellenistic Greek to describe a learned
man, are applied to Diogenianus, the xemos. Comparable phil-
prefix words occur frequently in ECL, however with the tendency
to emphasize social and ethical rather than intellectual virtues:
philagathos, Tit 1 8; philadelphos, 1 Pt iii 8; philandros, Tit ii 4

(Plut. Mor. 142A); philanthropos, Dg viii 7; philodespotos, MPol
il 2; philotheos, 2 Tiiii 4; philoxenos, I Tiiii 2; philosophos, Dg viii
2; Ac xvii 18; philostorgos, Ro xii 10; philoteknos, Titii 4, Hv 1, 3,
1; philophrén, 1 Pt iii 8. Corresponding vices are philédonos, 2 Ti
iii 4; phalargyros, Lk xvi 14, 2 Tiiii 2, D iii 5; philautos, 2 Tiiii 2;
philoneikos, I Co xi 16; 1 Clxlv 1; philoiilos, IRo vii 2.

Baupdlew. For wonder at the astute questions and answers of a young
savant in the context of a sacred fopos, cf. H. D. Betz and E. W.
Smith, Jr., “Plutarch, De E apud Delphos,” NovT XI1II, 1971,
220, apud Plut., Mor. 385B. In general for reaction to the discour-
se of a divine man see Lk ii 47; iv 22; xx 26// Mt xxii 22//Mk xii
17; Jo vii 15. Cf. G. Bertram, TDNT 111, 27-42.

(395A)

mpadtne. A popular Hellenistic virtue written as praiités in NT. Cf. 1
Corivzr;2 Corx1;Gal v 23; Ephiv 2; Coliii 12; 2 Tiii 25; Tit iii
2; Jsizx;iii 13; I Ptiii 16.

oMMy ydpwv #yovoa. For “‘grace” as a descriptive term for the
savant or divine man, see Lkii 40, 52;1v 22; Acvi8; Jni14.

\ .
. TO payLpov xal StamopnTindy Omd ouvésews. For a comparable descrip-

tion of Jesus with the sages, see Lk ii 46~7. Though diaporétikon
does not occur in ECL, it is used in Hellenistic literature as a t.t.
to refer to the capacity of the philosophical mind for entertaining
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doubt ; cf. Flaceliére, DSOP, 28. On the distinctive Biblical usage

of synesis, cf. H. Conzelmann, TDNT VII, 888.
overbial expression commonly

applied toa highly-cultured man; cf. Flaceliére, DSOP 28 ; Aristoph.
The Birds, V, 767; Plato, Rep. 368A. Ac xxii 3 and xxvi 4 use this
common topos (peri eugeneias) in defence speeches. Paul makes a
mockery of this toposin 2 Cor xi22; cf. also I Cori 26-28 (ou pollos
eugeneis). Compare the acclamation of the crowds in Jn vil 12.
In Lk iv 16-22 Jesus is the Messiah despite his low birth (also Jni

46).
Ch. 2

s tour of the Areopagus and the inscription
he cites, Ac xvii 23. The passages in Ac parallel the locus dramalis
of this treatise, where Epicureans (cf. 390E; Ac xvii 18) and
Stoics (400 B-C; Ac xvii 18), resident and foreign (xvii 21) meet to
exchange ideas, to tour the sanctuary, to inspect the statues and
inscriptions, and to debate. Paul’s citation of the lines from. Aratus
comports with the convention (ct. 395D, 405F, etc.).

(395C)

u0o¢. Plutarch uses this term to characterize the patent falsity of
two legends purporting to explain how bronze was invented. Here
as in Plato, Tém. 26E, we find the notion of plasthenta mython
contrasted with aléthinon logon ; myth means the opposite of truth.
For the denunciation of Gnostic myth in ECL, cf. Titizg; ITiiv
7,2Pti16; 2 Tiiv 4; 2 Clxiii 3; G. Stahlin, TWNT 4, 769-803 =
TDNT 4, 762-795 ; F. Peters, Greek Philosophical Terms (1967) 120f,
See also De Sera Numinis (406E) where mythos refers to the

hereafter.
Ch. 3

(395E)

gudavrov. In ECL the term occurs with its usual meaning, i.e. as a
moral or religious term; Hb xiii 4; Jsi27; Hm II 7; Hs V, 6, 7;
7,1;2 Clvig; I Cl xxix 1; 1 Pti4. Asa Christological term cf.
HD vii 26 : F. Hauck, TWNT 4, 650= TDNT, 4, 647.

Ch. 4
(396B)

Tt ydp . ..
further x 37; xi 17.

worbet. See the parallel expressions in Ac viii 36; see
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Ch. 5

(396€C)

xenowot. Though the noun is absent from ECL, cf. chrésmodoted (I
Cllv 1); chrématismos (Roxi4;1 Cl xvii 5) ; chrématizo . . . kat’ onar
(Mt. ii 12, 22; cf. Hbviii 5; xi %); ... hypo angelou (Ac x 22;
compare Lk ii 26); par. 397C.

T(T)V. énév. Here, lines or verses., Cf. 306D. The term appears in the
singular in ECL only in Hb vii g9; it does not occur in the plural
as it does frequently in this treatise denoting heroic or epic verse
(as opposed to ta mele, lyric poetry).

povanyétng 6 Oebe. This epithet, applied to Apollo and Heracles, does
not occur in ECL, though see the reference in I Cor xii 3-11, xiv 26,
to the practice of the Corinthian congregation of presenting a
psalm, revelation, “tongue” or interpretation in public worship,
all being interpreted as the product of inspiration. See G. Kittel,
graphe, TWNT 1,756f. = TDNT 1, 757f; E. Fuchs, Hermeneutik
(Bad Connstatt, 1958) 262-65; A. Wilder, The Language of the
Gospel (New York, 1964) 97, 125. For David as the inspired poet;
cf. Mk xii 36//Mt xxii 43; for the expression fa epé tou theou, cf.

396D, 397B.

(396D) .

nepl péhn xal &dog edgpwving. In ECL melos is used exclusively to
denot.e members or limbs of the body. The common Hellenistic
meaning of song, strain or melody does not occur. In ECL 6dé is
use?d to denote sacred song; Rv v 9; xiv 3, xv 3. Cf. psalmois
kat hymmois kai odais pneumatikasis, Eph v 19; Col iii 16; see also
396C (epos).

eutpwvim_g. Although Paul uses the phrase eusémos logos rather than
ewphonos, compare the musical analogy in I Cor xiv 7-9.

(396E)

oY ’E?tixoupov. See Ac xvii 18 where the image of the Epicurean is
advanced as a stereotype of the sceptic; cf 396E; 398A, B, D, F;
399 A-B. ,

(306F)
x%pure. For a comparable use of this term as a literary or rhetorical
category, cf. Lkiv 22; Coliv 6.
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Ch. 6

ol Ta o wod 7o Sppata. Plutarch here argues that men
fail to understand the beauty of the oracles because their eyes and
ears are ailing. For comparable metaphorical use of nosed, cf. 1
Ti vi 4. Both refer to a perverted understanding; but while
Plutarch is speaking of those who do not appreciate poetic form,
I Timothy speaks of those who do not appreciate the content. On
the figurative use of failing vision and hearing to denote intellec-
tual short-sightedness and indifference, see the citations of Is vi
9-10 in Mt xiii 14f; Ac xxviii 26-7; compare also Mk iv 12, Lk viii
10, Jo xii 40 and the miracle stories of healing the blind and dead
in which the physical healing is increasingly interpreted in a
spiritual sense, e.g. Jnix 1-4T, Mt xx 29-34, Mk viii 22-23. A. Oepke,
nosos, etc., TWNT 4, 1084-01 = TDNT 4, 109I1-98.

Sud wpuAy xed pokaxlav. For the association of #yphé and the adjec-
tive malakos, see Lk vii 25. Both cases are typical Hellenistic
polemics against luxury; see Bauer ad loc. Malakia is used in
ECL only in the negative sense, to denote bodily sickness or
faintheartedness: the adjective malakos, however, denotes soft

living, effeminacy in ECL.

(3974)

nepdbpeda thy Tubiav. On the rejection of a prophetic figure for
failure to meet expected standards of literary excellence or cultic
correctness in ECL, cf. I Cor i 4, 2 Cor x 10, xi 6, and the contro-
versy stories in the Synoptics. See H. D. Betz, Der Apostel Paulus
wnd die sokratische Tradition (Tiibingen: J. C. B. Mohr, 1972) 571

ypropévy. For the anointing of prophets, see GHeb 10.

5 pavretov. Though this term is lacking in ECL, the phenomenon of
divination is not; see below.

¢mOupag. Though this verb, “to offer incense”, does not occur in ECL,
cf. Bauer ad thymiad; thymiatérion; thymiama.

xootay . .. Mdavov . .. Sdpvny . . . xpifvov. These technical terms are not
used in a cultic context in ECL.

nPavwtéyv. For use of this type of incense cultically, see Rv viii 3, 5;
xviii 13; MPol xv 2; lebanos, Mtiixz; I Clxxv2

ydpw. See above 390F.

SiBuida 8¢ pouvopéve orépatt. For mainomai, see the discussion in
Betz and Smith, op. cit., 221. For to manteion, cf. 397A; also

H. Preisker, TWNT 4, 363-65 = TDNT 4, 360-1. On the Sibyl,
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cf. Hv 11, 4, 1; M. Dibelius, Der Hirt des Hermas (Tiibingen, 1923)
442-3; also 398c supra.

cpe.sy‘yoy.éw;. Phtheggomas and apophtheggomas are technical terms for
inspired speech. See Acii 14; xxvi 25.

yirtov érév. For “a thousand years” as a symbolic number, see
2 Ptiii 8 (Ps xc 4); the millennium, Rv xx 2-4. ,

due tov Oeév. The preposition dia with the accusative to express
t.afficient causality ‘““through the divine” occurs both in Plutarch and
in the NT; cf. Jn vi 57; Ro viii 20; and Bauer, s.v., B, II, 4, b.

Ch. »

(397B)

adta wemotnrévar Tov Oedv. The discussion focuses on God as composer
of the oracle. In ECL the verb podein with theos as subject refers
only to the act of direct creation of man and world. Such a concept
—related here to the creation of oracles—is rejected in line with
the Greek understanding of creation, where God does not directly
create but provides only the arché. Cf. Bauer s.v., poied, “‘God’s
creative activity”’; H. Braun, TWNT 6, 457-463 = TDNT 6,

458-65.

(397€)
[eség]. e Y doymy ThHe wwwioews. CL. 404K, {0 kinounti . . . heautén
akineto; also 308 C, ho theos . .. kinéseds archén; for God as one

who moves man to speak, cf. Dg xi 8.
évdidbvrog. This term indicates that Plutarch conceives of God as
acting directly. He initiates a movement which in turn activates
the physis of the prophetess. See Ro viii 15-16, where cooperation
of the two puneumata produces the awareness in man of being a
child of God. Yet this awareness is evidenced not in increased
knowledge but in inspired prayer. Compare also I Co xiv 14-16;
both Plutarch and Paul include the human element as part of the;
phenomenon of enthusiasm.
el Ypficpsw Edct pn Aéyew Tolg ypnopols, odx dv oiuet Tob Osol &
Yedyupuocor voutlovree. In contrast with Delphi, which identifies
revelation primarily with an oral phenomenon, ECL recognizes
Poth. the oral and written as modes of revelation, although there
1s evidence in the NT of a growing suspicion of the oral mode. See
James M. Robinson, “Logoi Sophon: On the Gattung of Q,” in
Trajectories through Early Christianity (Philadelphia, 1971),
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71-113, 2 Pt i 20-21; 2 Ti iii 15. Yet in the enthusiastic com-
munities, as at Delphi also, the oral prophecy was probably
regarded as primary and possibly as a superior to the written word.
od yap Zom Beol 7 yRHevs odd & pfbyyos obd T A 0bO2 70 pétpov

@& THe yuvouxds. The distinction between the sacred content of

revelation and its human form was a problem in Paul’s con-

gregation, cf. 2 Cor xiii 3; x 10, and iv 7, I3, where Paul argues
as Plutarch that even though he is a man he still has the word of

God. See also Ac iv 13. However, by the time of Rv xxii 18f. and

2 Ti iii 15f. the problem was solved.

o puvracteg The ECL equivalent of phantasia would be “dreams”
or “visions” (cf. Acii 18f.; Bauer, horama, optasia, horasis, enyp-
nion, onar). The only occurrence of phantasia in ECL is Ac xxv
23, “‘pomp”’. Also phantazo is not used for visions in ECL. Hb xii
271 is the only occurrence.

@ég v TR Yuxf- Here God appropriately creates phas in the psyche
because both are divine. However, God cannot make (poiein) or
write grammata since these are human functions; cf. 397BC
above. For the use of light as a symbol of inspiration see Mt vi
22f./] Lk xi 34-36; Hb x 32. For reverse parallels see Eph iv 18;
2 Cor iii 15; iv 4ff ; Jn xi 10; 1 Jnii 11. However, in ECL there is
little connection of illumination with prophecy.

mpdg 1O péNhov. For the substantival use in relation to prophecy, cf.
I Cl xxxi 3, B xvii 2. In the present treatise the function of prophe-
cy is the foretelling of the future, cf. Bi7, v3; KP 3 (Kleine

Texte p. 15 = HS 11, 101); 298D-E, 399B-D, 407F.
2yBovstacpde. Plutarch here gives a detailed definition of enthousias-
mos. In ECIL we have the phenomenon but neither the term nor
the explanation. This obvious absence despite widespread use in
the environment suggests a conscious avoidance. See the defini-
tion in Rv xix 10 and the use of en thed in ITr viii 2; cf. J. Hauss-
leiter, ,,Deus internus,” RAC 111, 794-821, esp. 821.

cobe Tob “Emixodpou mpogiitac. The term prophet is used here ironically.

Tor a similar use see Titi 12.

(397D)

réc Tedhon TpogimSag. Prophétis do
other prophetesses see Ac il 17,
shows the presence of female prophets.

es occur in Lk ii 36, Rv ii 2o. For
xvi 16, xxi 8-9. Also I Cor xiv 34

& mpdg Bedv. While part of ECL trad