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CHAPTER 1: THE POSSIBILITY OF ENCOUNTER WITH THE PAULINE LEGACY

INTRODUCTION

In modern scholarship, the Shepherd of Hermas is widely considered of little to no value for
assessing the actual influence, reception, or authority of the apostle or the letters written in his
name in the second century.' Paul and Paulinism, so it would seem, hardly mattered to Hermas
or possibly even passed by him by completely. The present project challenges this scholarly view
at length.” To the contrary, I shall argue that the Shepherd reveals significant and meaningful

contact with, influence of, and reuse of material attested in what becomes the corpus Paulinum.’

' My analysis of secondary literature in Chapter 2 will establish this claim fully, but here I need
only cite two books on the early development of the Pauline legacy published in the last decade,
both of which overlooked the witness of the Shepherd in their respective treatments of Pauline
material in the writings of selected Apostolic Fathers: James W. Aageson, Paul, the Pastoral
Epistles, and the Early Church, LPS (Peabody, MA: Hendrickson, 2008); and Michael F. Bird
and Joseph R. Dodson, eds., Paul and the Second Century, LNTS 412 (London; New York: T&T
Clark, 2011). The former’s treatment of “Paul and the Apostolic Fathers” in chapter five (pp.
123-56) engages the writings of the material by or attributed to Ignatius, Polycarp, and Clement,
but not Hermas. Likewise, Bird and Dodson’s edited volume includes contributions on Paul and
the following authors/texts: Ignatius (ch. 2), the Life and Letter of Polycarp to the Philippians
(ch. 3), and the Epistle to Diognetus (ch. 4). Yet nowhere is the Shepherd mentioned.

* Two recent exceptions stand apart from this scholarly position. This first is Joseph Verheyden,
“The Shepherd of Hermas and the Writings That Later Formed the New Testament,” in The
Reception of the New Testament in the Apostolic Fathers, ed. Andrew F. Gregory and
Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 322-29. The second is Clayton
N. Jefford, “Missing Pauline Tradition in the Apostolic Fathers? Didache, Shepherd of Hermas,
Papias, the Martyrdom of Polycarp, and the Epistle to Diognetus,” in The Apostolic Fathers and
Paul, ed. Todd D. Still and David E. Wilhite, PPSD 2 (London: Bloomsbury T&T Clark, 2017),
41-60, esp. 49-52, 59. See the relevant discussion on pp. 106-10 in Chapter 2.

? The Greek and Latin text of the Shepherd quoted herein is that of Martin Leutzsch, Schriften
des Urchristentums Vol. 3: Hirt des Hermas, SUC 3 (Darmstadt: Wissenschaftliche
Buchgesellschaft, 1998). Upon its publication, Leutzsch’s reconstructed text become the
standard in the field, replacing the prior editions of Robert Joly, Hermas Le Pasteur, 2nd rev. ed.,
SC 53 [bis] (Paris: Cerf, 1968); and Molly Whittaker, Die apostolischen Viiter Vol. 1: Der Hirt
des Hermas, 2nd rev. ed., GCS (Berlin: Akademie, 1967). Nevertheless, Leutzsch’s text does not



By this I mean that in crafting his composite text over a period of years Hermas preserved,
expanded, and sometimes contested certain Pauline traditions, thereby implicitly contributing to
the ongoing development of the apostle’s legacy. Consequently, the composition of Hermas’s
tripartite text during the first few decades of the second century C.E. should be read as an
episode in the apostle’s history of effects If my thesis is convincing, it opens a new avenue for
investigating the history of Paulinism in the second century.

In exploring Pauline intertexts in the Shepherd, 1 seek to demonstrate where, how, and to
what ends Hermas employs and engages material attested in what becomes the corpus Paulinum.
For the purposes of this study, I define his potential corpus to include Paul’s seven undisputed
letters (Rom, 1-2 Cor, Gal, Phil, 1 Thess, Phlm), the three deutero-Paulines (Eph, Col, 2 Thess),
the Pastoral Epistles (1-2 Tim, Tit), and Hebrews. The former decision has both historical and
theoretical warrant. The list mirrors the presumed contents of §*° (P.Beatty 2 + P.Mich. inv.

6238)." That manuscript is the earliest extant collection of Paul’s letters and may be only a few

incorporate some finds published directly before it, and numerous others have appeared since
1998; for a description of those in Greek and Ethiopic, see Gianfrancesco Lusini, “Nouvelles
recherches sur le texte du Pasteur d’Hermas,” Apoc 12 (2001): 79-97. The quoted Greek text of
the New Testament is that of Barbara Aland et al., eds., Novum Testamentum Graece, 28th rev.
ed. (Stuttgart: Deutsche Bibelgesellschaft, 2012). Unless otherwise noted, all English translations
of ancient sources are my own.

* Ten leaves of B*® in the Chester Beatty collection were published by Frederic G. Kenyon, ed.,
The Chester Beatty Biblical Papyri: Descriptions and Texts of Twelve Manuscripts on Papyrus
of the Greek Bible Fasc. I1I: Pauline Epistles and Revelation: Text (London: Emery Walker,
1934). An additional thirty leaves at Michigan were published by Henry A. Sanders, ed., 4
Third-Century Papyrus Codex of the Epistles of Paul, UMSHS 38 (Ann Arbor: University of
Michigan Press, 1935). Sanders’ 1935 edition of the Michigan leaves was republished together
with an edition of the remaining leaves of B*° by Frederic G. Kenyon, ed., The Chester Beatty
Biblical Papyri: Descriptions and Texts of Twelve Manuscripts on Papyrus of the Greek Bible
Fasc. III Supplement: Pauline Epistles: Text (London: Emery Walker, 1936); and Supplement:
Pauline Epistles: Plates (London: Emery Walker, 1937). Although the surviving leaves of B*
do not include the text of 2 Thess or Phlm, the original manuscript “almost certainly” included



decades younger than the final edition of the Shepherd.” Following the example of Emily J.
Hunt, whose comparative analysis of Tatian “include[d] all of the Pauline Epistles that second
century Christians... may have considered authentic,” I too include all texts considered
potentially Pauline in my comparative corpus in order not to exclude a priori the possibility that
Hermas might have known them either in whole or in part.® Such openness signals my suspicion
that there are connections between the Shepherd and the corpus Paulinum that have long been

underestimated.

these two letters (so Richard 1. Pervo, The Making of Paul: Constructions of the Apostle in Early
Christianity [Minneapolis: Fortress Press, 2010], 291 n. 29). $*° has frequently been thought to
have omitted the Pastorals, but Jeremy Duff has argued that the “scribe who produced §*°

assum[ed] that the Pastorals were a constituent part of the Pauline corpus” (“B*® and the
Pastorals: A Misleading Consensus?,” NTS 44 [1998]: 578-90; the quote is from p. 589).

> Paleographical dating of B*® ranges widely from the late first to third centuries C.E. Among the
many proposals, compare Young Kyu Kim, “Palacographical Dating of P*® to the Later First
Century,” Bib 69 (1988): 248-57 (late first cent.); Ulrich Wilcken, “The Chester Beatty Biblical
Papyri,” APF 11 (1935): 113 (ca. 200, perhaps slightly earlier); Hans Lietzmann, “Zur
Wiirdigung des Chester-Beatty-Papyrus der Paulusbriefe,” in Sitzungsberichte der preussischen
Akademie der Wissenschaften (Berlin: Akademie der Wissenschaften, 1934), 780 (ca. 200); Eric
G. Turner, The Typology of the Early Codex, HFS 18 (Philadelphia: University of Pennsylvania
Press, 1977), 148 (third cent.); Kenyon, Pauline Epistles and Revelation: Text, ix (first half of
third cent.); cf. Kenyon’s original, broader proposal of the third cent. in The Chester Beatty
Biblical Papyri: Descriptions and Texts of Twelve Manuscripts on Papyrus of the Greek Bible
Fasc. I: General Introduction (London: Emery Walker, 1933), 7; Sanders, Third-Century
Papyrus Codex, 13 (second half of third cent.); Stuart Pickering, “The Dating of the Chester
Beatty-Michigan Codex of the Pauline Epistles (P46),” in Ancient History in a Modern
University: Proceedings of a Conference Held at Macquarie University, 8-13 July, 1993, ed. T.
W. Hillard and E. A. Judge, vol. 2 (N.S.W., Australia: Ancient History Documentary Research
Centre, Macquarie University; Grand Rapids: Eerdmans, 1998), 216-27, esp. 223 (third/fourth
cent.).

% Emily J. Hunt, Christianity in the Second Century: The Case of Tatian, RECM (London:
Routledge, 2003), 191 n. 124. Hunt added, “Thus, I include Ephesians and other Epistles which,
although now considered to be spurious, were uncontested in our period. I have also included
Hebrews within Tatian’s Pauline corpus, despite concern often displayed until the fourth century
about its authenticity.”



In this chapter, I lay the foundation upon which my extended argument in support of my
thesis is constructed. I shall establish the historical possibility of Hermas’s knowing multiple
Pauline letters, by which I mean a corpus Paulinum, in some manner. My investigation of
scholarly views on the Shepherd’s dating and compositional history shall show that there is
chronological contemporaneity with the dating of the various Pauline letter collections in
circulation in the late first and early second centuries C.E. Finally, in the chapter’s second main
section, I shall present the Shepherd’s imagined portrait of Hermas as a literate medium of divine
communication in order then to describe how Hermas possibly encountered a corpus Paulinum
in two different ways, namely by reading it himself or hearing it read or discussed. Although

both are possible, I shall argue that the latter mode is more likely.

DATING THE COMPOSITION OF THE SHEPHERD AND THE FORMATION OF A
CORPUS PAULINUM

In order to prove the Shepherd’s contacts with letters attributed to Paul, first I must establish the
historical possibility that Hermas could have known them. This possibility will be accomplished
if I can demonstrate, first, that a corpus Paulinum was in circulation at Rome prior to, or during
the period of, the Shepherd’s composition and, second, that an author like Hermas could have
had access to it in some way. This requires dating the Shepherd itself, which is no simple task.
Indeed, as I shall show, the compositional history of the Shepherd remains one of its enduring
puzzles. And yet, I think a strong case can be made for the possibility that Hermas’s process of
composition began after Paul’s letters began to arrive and be engaged by others in the imperial

city.



Dating the Composition of the Shepherd

In order plausibly to date the Shepherd’s composition, I must examine both external and internal
evidence. The former includes the paleography of papyrus remains, the Muratorian canon, and
quotations in subsequent authors. The latter includes references to known Christian figures and
persecutions experienced by Christ-followers under various Roman emperors. I begin by

searching for the earliest extant external evidence.

Manuscript Witnesses

The Shepherd enjoys the best manuscript attestation of all early Christian texts that were not
ultimately included in the canon.” The vast majority of these manuscripts date to the third
century or later. The Athos codex from the fourteenth or fifteenth centuries is the most extensive
surviving Greek one; it contains nearly the entirety of the work, with the exception of the end of
Sim. 9 and 10.® The fourth-century codex Sinaiticus preserves Vis. 1-5 and Mand. 1-2.5 [1.1-

27.6] in full, but after that point the text’s remains are fragmentary.” P.Mich. 129, which Bonner

7 Malcolm Choat and Rachel Yuen-Collingridge, “The Egyptian Hermas: The Shepherd in Egypt
Before Constantine,” in Early Christian Manuscripts: Examples of Applied Method and
Approach, ed. Thomas J. Kraus and Tobias Nicklas, TENTS 5 (Leiden: Brill, 2010), 191.

¥ The three leaves brought to Leipzig by the forger Constantine Simonides were published in the
edition of Rudolf Anger, Hermae Pastor (Leipzig: Weigel, 1856). A collation of the six leaves
remaining on Mt. Athos was published by Spyridon P. Lampros, 4 Collation of the Athos Codex
of the Shepherd of Hermas, trans. J. Armitage Robinson (Cambridge: Clay and Sons, 1888), 11-
23. Plates of the Athos leaves are published in Kirsopp Lake, Facsimiles of the Athos Fragments
of the Shepherd of Hermas (Oxford: Clarendon Press, 1907).

? Subsequent surviving folios preserve 27.7-28.2, 5; 29.1-30.3; 31.4-6; 65.5-66.6; 67.1-11, 14-
18; 68.1-5; 91.4-95.5.



assigned to period 250-300 C.E., attests parts of Sim. 2-9.'° Vis. 1-3 are included in P.Bodm. 38,
the fourth or fifth century papyrus published by Carlini.'' Numerous other Greek papyri or
parchments also preserve at least a portion of the Shepherd.'? A thirteenth-century florilegium
also preserves five extended Greek quotations, including one where the text only survives
otherwise in Latin and Ethiopic."

Of these Greek manuscript witnesses to the text of the Shepherd, only four papyri have
been dated plausibly to the second century, and scholars continue to debate these assignments.
The first and most substantial is P.Mich. 130. Bonner initially dated this small fragment
containing portions of Mand. 2-3 [27.6-28.2] to ca. 200 C.E."* But in his republication of this
fragment together with the famous Michigan Codex (P.Mich. 129), he slightly amended his

dating to “the last years of the second century,” observing that “it was written scarcely more than

10 Campbell Bonner, “A Papyrus Codex of the Shepherd of Hermas,” HTR 18 (1925): 115-27;
idem, 4 Papyrus Codex of the Shepherd of Hermas. Similitudes 2-9 with a Fragment of the
Mandates, UMSHS 22 (Ann Arbor: University of Michigan Press, 1934), 3-126. Bonner’s dating
appears on p. 16.

""" Antonio Carlini, Papyrus Bodmer XXXVIII. Erma: Il Pastore (la-Illa visione), PBB (Cologne;
Geneva: Foundation Martin Bodmer, 1991).

12 For a list of surviving Greek fragments of the Shepherd, see Joseph van Haelst, Catalogue des
papyrus littéraires juifs et chrétiens, Papyr 1 (Paris: Publications de la Sorbonne, 1976), 234-37;
Kurt Aland and Hans-Udo Rosenbaum, eds., Repertorium der griechischen christlichen Papyri
Vol. 2: Kirchenvdter - Papyri Part 1: Beschreibungen, PTS 42 (Berlin; New York: de Gruyter,
1995), XXIII-XXIV. The following fragments have been published subsequently: P.Berl. 21259:
Panagiota Sarischouli, ed., Berliner griechische Papyri: Christliche literarische Texte und
Urkunden aus dem 3. bis 8. Jh. n.Chr., SGr 3 (Wiesbaden: Dr. Ludwig Reichert Verlag, 1995),
83-86, Plate V; P.Oxy. 4705, 4706, and 4707, which were edited by Nikolaos Gonis in The
Oxyrhynchus Papyri, Vol. 69, GRM 89 (London: Egypt Exploration Society, 2005); and P.Weill
1 96, which is the bottom portion of Frg. B of P.Prag. I 1 and was edited recently by Daniel
Batovici, “A New Hermas Papyrus Fragment in Paris,” APF 62 (2016): 20-36.

1 Paris gr. 1143, published by Eurydice Lappa-Zizicas, “Cinq fragments du Pasteur d’Hermas
dans un manuscrit de la Bibliothéque Nationale de Paris,” RevScRel 53 (1965): 251-56.

4 Campbell Bonner, “A New Fragment of the Shepherd of Hermas (Michigan Papyrus 44-H),”
HTR 20 (1927): 107.



two generations after the commonly accepted date of Hermas;”' by this “commonly accepted
date” Bonner presumably meant ca. 150 C.E. Bonner’s dating of P.Mich. 130 to the late second
century has been widely accepted.'®

Two papyrus texts of the Shepherd were among the finds from the trash dump at the
Egyptian city of Oxyrhynchus. These are: P.Oxy. 3528 (a fragment of Sim. 9.20-22) and P.Oxy.
4706 (numerous fragments of Vis. 3-4 and Mand. 2, 4-10)."” Both were dated to the late
second/early third centuries by their original editors, Colin Roberts and Nikolaos Gonis,
respectively.'® As in the case of P.Mich. 130, these dates were assigned on the basis of
paleography alone, so they must remain broad. But a number of other scholars consider a late
second-century date for both P.Oxy. 3528 and P.Oxy. 4706 if not likely then at least possible."”

The final copy of the Shepherd possibly from the second century is P.Iand. 1.4. Unlike

that of P.Mich. 130, this fragment’s dating is widely contested. E. Schifer initially labeled

'S Bonner, Papyrus Codex, 129, 131. In his earlier article, he added, «...it is apparently the oldest
extant part of any writing that was ever held to belong to the canon of sacred scripture” (“New
Fragment,” 116).

' For example, Bonner’s dating was affirmed by Antonio Carlini, “P. Michigan 130 (inv. 44-H)
e il problema dell’unicita di redazione del Pastore di Erma,” ParPass 38 (1983): 31. However,
the fragment is assigned to the third century without explanation in Choat and Yuen-
Collingridge, “Egyptian Hermas,” 195.

'7E.g., Choat and Yuen-Collingridge, “Egyptian Hermas,” 194, 205-06.

'8 Colin H. Roberts, “P.Oxy. 3528: Hermas, Similitudes 9.20-22,” in The Oxyrhynchus Papyri,
Vol. 50, GRM 70 (London: Egypt Exploration Society, 1983), 21; Nikolaos Gonis, “P.Oxy.
4706: Hermas, Visiones 111 4.3, 6.6, 9.6-7, 13.3-1V 1.1, 7-9; Mandata I 4-5, 1V 1.1, 3.6, 4.3-4, V
1.6-7, VI 1.3-5, VIL 5, VIII 6, IX 7-8, X 1.1-2,” in The Oxyrhynchus Papyri, Vol. 69, GRM 89
(London: Egypt Exploration Society, 2005), 3.

1 E.g., Harry Gamble, who is among those convinced these four papyri belong to the second
century: “Some papyrus fragments of Hermas are 2nd cent. (P.Oxy. 4706 and 3528, P.Mich. 130,
P.land. 1.4)” (“The Book Trade in the Roman Empire,” in The Early Text of the New Testament,
ed. Charles E. Hill and Michael J. Kruger [Oxford: Oxford University Press, 2012], 34 n. 35).



P.land. 1.4 a fragmentum argumenti incerti, but he suggested it might be medical in origin.

Amazingly, given its fragmentary state, J. Lenaerts and M. Gronewald independently determined
in 1979 and 1980, respectively, that this small fragment contains portions of Mand. 11-12
(43.19-21; 44.2-3). Schifer initially dated the hand of P.Iand. 1.4 to the fourth century, as did
Gronewald.”' Lenaerts preferred a slightly earlier date “on the borders of the third and fourth
centuries.”

However, at a 1984 conference in Dublin, in a still unpublished paper Peter Parsons
sparked a conversation among paleographers regarding the date of P.Iand. 1.4. Parsons suggested
that the fragment be backdated from the third/fourth century to the second. Bruce M. Metzger
preserved Parsons’ summary of the conversation at Dublin, drawing exclusively on Parsons’
recounting of it in a 1985 letter to him. According to Metzger, Parsons wrote, “[P.Iand. 1.4]
should be dated earlier (with all the usual reservations about palacographic dating): I thought ii
A.D., and other palacographers present agreed on earlier ii rather than late ii.”** Although Carlini

was not in attendance at the Dublin conference, Parsons gave him a copy of his paper, which

Carlini engaged in an article eight years later.”

2% Ernst Schifer, “P. Iand. 1.4,” in Voluminum codicumque fragmenta Graeca cum amuleto
Christiano (Leipzig: Teubner, 1912), 13.

21 Ibid., 12; Michael Gronewald, “Ein verkannter Hermas-Papyrus (P. Iand. I 4 = Hermae Pastor,
Mand. XI 19-21; XII 1,2-3),” ZPE 40 (1980): 53.

22 Jean Lenaerts, “Un papyrus du Pasteur d’Hermas: P. land. 1,4, ChrEg 54 (1979): 356.

3 Quoted in The Canon of the New Testament: Its Origin, Development, and Significance, repr.
of 1987 ed. (Oxford: Clarendon Press, 1997), 63 n. 36. I am indebted to Prof. David Martinez for
informing me of Metzger’s discussion of Parsons’ paper. The dating that Parsons proposed
apparently was not even the earliest discussed at the Dublin conference. But, to my knowledge,
the views arguing for an early second-century date have never appeared in print.

* Antonio Carlini, “Testimone e testo: il problema della datazione di Pland I 4 del Pastore di
Erma,” SCO 42 (1992): 17-30 and Tables I-II. Carlini documents his access to Parsons’ paper on
p. 23 n. 19.



Carlini challenged Parsons’ reassignment of P.Iand. 1.4 to the second century. He did this
partly on the basis of Parsons’ own initial hesitancy in dealing with the paleography of the
fragment. As Carlini noted, in his Dublin presentation Parsons conceded that this early dating
suffers from three weaknesses: “(a) the dating is based on a photo, not on autopsy; (b) the
surviving sample of writing is very small; (c) one must always reckon with archaism or scribal
incompetence (as e.g. in P.Oxy. L 3529).”*° More recently, as further evidence against Parsons’
position, Carlini has appealed to efforts by Joseph van Haelst, Eric Turner, and Roger Bagnall to
reassign Christian papyri initially given early dates to later, often significantly later, periods.*

In the end, no scholarly consensus currently exists on the dating of P.Iand. 1.4. Roger
Bagnall astutely observes that “the foundations of the disagreement are located for the most part

in the extent to which the scholars are willing to invoke one of the possible exit routes proposed

> Ibid., 23.

%% Antonio Carlini and M. Bandini, “Il Pastore di Erma: nuove testimonianze e vecchi
problemi,” in / papiri letterari cristiani: Atti del convegno internazionale di studi in memoria di
Mario Naldini, Firenze, 10-11 giugno 2010, ed. Guido Bastianini and Angelo Casanova, STP n.
s. 13 (Firenze: Istituto papirologico “G. Vitelli,” 2011), 91-97, esp. 96. As support for his
position, Carlini drew upon Turner, The Typology of the Early Codex; J. van Haelst, “Les
origines du codex,” in Les débuts du codex: actes de la journée d’étude, ed. Alain Blanchard,
Bibl 9 (Turnhout: Brepols, 1989), 13-35; Roger S. Bagnall, Early Christian Books in Egypt
(Princeton: Princeton University Press, 2009), 21-24. In a manner directly relevant to dating the
Shepherd’s composition in light of the paleography of P.Iand. 1.4, Brent Nongbri has challenged
those who assign overly narrow chronological periods for the composition of papyrus remains
attesting portions of the Fourth Gospel (i.e., §°?): “The Use and Abuse of P52: Papyrological
Pitfalls in the Dating of the Fourth Gospel,” HTR 98 (2005): 3-48. More recently, Nongbri has
argued for a reconsideration of the traditional dating of % and T75, contending that both
manuscripts are more plausibly assigned to a later period, namely the fourth century: “The
Limits of Palaeographic Dating of Literary Papyri: Some Observations on the Date and
Provenance of P. Bodmer II (P66),” MH 71 (2014): 1-35; and “Reconsidering the Place of
Papyrus Bodmer XIV-XV (P75) in the Textual Criticism of the New Testament,” JBL 135
(2016): 405-37. For a thorough, data-driven criticism of what they deem the theologically
motivated assignment of NT papyri to dates that mainstream paleographers and papyrologists
consider too early, see Pasquale Orsini and Willy Clarysse, “Early New Testament Manuscripts
and Their Dates: A Critique of Theological Palacography,” ETL 88 (2012): 443-74.



by Parsons—that is, archaism or incompetence.”’ Nevertheless, even if P.Iand. 1.4 cannot be
dated with certainty to some part of the second century, there still is at least one manuscript
securely dated to that period, namely P.Mich. 130. This fragment suggests the late second
century C.E. as an initial terminus ante quem for the composition of the Shepherd, which coheres
with the dating of the Old Latin or Vulgate translation of it. However, there are other good

reasons to date the Shepherd’s composition even earlier in the second century.

Ancient Translations

The Shepherd of Hermas was translated widely, beginning in antiquity and continuing for
centuries. Among translations that survive, the most substantial is that into Latin, which is
comprised of two streams, each represented by various manuscripts.”® The first of the two Latin
traditions is the earlier Old Latin or Vulgate translation (L').?’ The earliest manuscript evidence

for L' dates to the ninth century,* but the initial Latin translation itself is typically assigned to

2" Bagnall, Early Christian Books, 48-49.

% Eligius Dekkers, “Les traductions latines du Pasteur d’Hermas,” Euph N.S. 22 (1994): 13-26.
% The editio princeps of the Shepherd was published by Jacques Lefévre d’Etaples, Liber trium
virorum et trium spiritualium virginum (Paris: Stephanus, 1513), which included Hermas’s text
as the first of the lives of three men. Based on additional Greek manuscripts available to him, J.
Cotelier published the first critical edition as SS. patrum, qui temporibus apostolicis floruerunt,
Barnabce, Clementis, Hermee, Ignatii, Polycarpi opera, vera, et suppositicia (Luteciae
Parisiorum: Typis Petri Le Petit, 1672). This was eventually followed by Adolf Hilgenfeld,
Hermae Pastor: Veterem latinam interpretationem e codicibus (Leipzig: Reisland, 1873). More
recently, an updated critical edition of the Vulgate translation was published by Christian Tornau
and Paolo Cecconi, eds., The Shepherd of Hermas in Latin: Critical Edition of the Oldest
Translation Vulgata, TUGAL 173 (Berlin: de Gruyter, 2014).

3% For a concise list of the three major manuscripts of L' and their dates, see Bart D. Ehrman,
The Apostolic Fathers, 2 vols., LCL 24-25 (Cambridge, MA: Harvard University Press, 2003),
2:171.
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the late second.’’ The other Latin tradition is the so-called Palatine translation (L?).** It appeared
later, perhaps in the fourth or fifth centuries.”

Translations of the Shepherd were also made into other languages besides Latin,
indicating its broad popularity. A few Coptic fragments survive, as well more substantial
translations into the Akhmimic and Sahidic dialects (C' and C?, respectively).** Portions of at

least three Ethiopic translations have survived.*> Much less extensive is the now fragmentary

3! Carlini, among many others, dates L' to the late second century: “La tradizione testuale del
Pastore di Erma e 1 nuovi papiri,” in Le Strade del testo, ed. Guglielmo Cavallo, StC 5 (Bari:
Adriatica, 1987), 23, 24.

32 L is represented by two manuscripts in the Vatican Library (Vat.Pal.lat. 150 and Vat.Urb.lat.
486). An eighth-century fragment held in Diisseldorf is cited in ibid., 25, 37 n. 16; cf. Dekkers,
“Les traductions latines,” 20. L* was first published together with L' by Albert Rudolf
Maximilian Dressel, Hermae Pastor in Patrum apostolicorum opera (Lipsiae: J. C. Hinrichs,
1857). L* was then published with the extant Greek text by Oscar von Gebhardt and Adolf von
Harnack, Hermae Pastor graece, addita versione latina recentiore e codice palatino, PAO 3
(Leipzig: J. C. Hinrichs, 1877). See also Antonio Carlini, “Due estratti del Pastore di Erma nella
versione Palatina in Par. Lat. 3182,” SCO 35 (1985): 311-12; Anna Vezzoni, “Un testimone
testuale inedito della versione Palatina del ‘Pastore’ di Erma,” SCO 37 (1987): 241-65. The most
recent edition L? is that of idem, ed., Il pastore di Erma. Versione Palatina, NM 13 (Firenze:
Casa editrice Le lettere, 1994).

33 Dekkers, “Les traductions latines,” 14.

3* Johannes Leipoldt, “Der Hirt des Hermas in saidischer Ubersetzung,” in Sitzungsberichte der
preussischen Akademie der Wissenschaften (Berlin: Akademie der Wissenschaften, 1903), 261-
68; Louis Delaporte, “Le Pasteur d’Hermas: Fragments de la version copte-sahidique,” ROC 10
(1905): 424-33; idem, “Le Pasteur d’Hermas: Nouveaux fragments sahidiques,” ROC n.s. 1
(1906): 301-11; L. Théophile Lefort, ed., Les Peres apostoliques en copte, CSCO 135; ScrCopt
17 (Louvain: L. Durbecq, 1952), 1-31.

3% Antonius d’Abbadie, ed., Hermae Pastor: Aethiopice primum edidit et aethiopica latine vertit,
AKM 11, 1 (Leipzig: Brockhaus, 1860); Arnold van. Lantshoot, “Un second témoin éthiopien du
‘Pasteur’ d’Hermas,” Byz 32 (1962): 93-96; Robert Beylot, “Hermas: Le Pasteur: Quelques
variantes inédites de la version éthiopienne,” in Mélanges Antoine Guillaumont: Contributions a
[’étude des Christianismes orientaux, ed. René-Georges Coquin, CahOr 20 (Geneva: Patrick
Cramer, 1988), 155-62; O. Raineri, “Il Pastore di Erma nel secondo testimone etiopico,” OCP 59
(1993): 427-64; T. Erho, “A Third Ethiopic Witness to the Shepherd of Hermas,” ParPass 67
(2012): 363-70; Massimo Villa, “La versione etiopica del Pastore di Erma: Riedizione critica del
testo (Visioni e Precetti)” (Ph.D. diss., University of Naples “L’Orientale,” 2016).
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middle Persian translation.’® An Arabic translation is presumed, from which Outtier suggested
the sole extant Georgian translation was made, but the Arabic has not survived.”’ Likewise, no
Syriac translation has survived, if one existed at all, and the Shepherd seems to have been
unengaged by if not unknown to the authors of extant Syriac literature.*® Of all these translations,
the Old Latin or Vulgate is the earliest. Its existence confirms that the Shepherd was composed

prior to the end of the second century C.E. and perhaps points to a Western provenance.

Compositional History

The preceding discussion has treated the text of the Shepherd as a single literary unit, presented
as it is in modern critical editions and translations. However, as Leutzsch has recognized, “The
literary unity of [the Shepherd’s] text has been questioned time and time again.”’ Indeed,
various scholars have contended that the Shepherd, comprised as it is of three main sections, was
composed over a period of years, in multiple stages, maybe even by multiple authors. The rough
dating of major moments in this potentially complex course of composition is crucially important
to my argument, if [ am to sustain the claim that the Shepherd was — either in whole or in part

— written after the composition, collection, and circulation of Pauline letters.

¥ F.W. K. Miiller, “Eine Hermas-Stelle in manichdischer Version,” in Sitzungsberichte der
preussischen Akademie der Wissenschaften, vol. 51 (Berlin: Akademie der Wissenschaften,
1905), 1077-83.

37 Bernard Outtier, “La version géorgienne du Pasteur d’Hermas,” REGC 6-7 (1990): 212-13.
Similarly, d’Abbadie originally suggested that the Ethiopic translation he edited was made from
the Arabic, but he later retracted the claim (Hermae Pastor, VII).

¥ Henry Chadwick, “The New Edition of Hermas,” JTS 8 (1957): 275-76.

39 Leutzsch, Hirt, 130.
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Early Independent Circulation of the Shepherd’s Sections

Manuscript evidence reveals that parts of the Shepherd circulated independently, indeed from an
early date. Certain ancient manuscript witnesses to its text never contained all three of its
sections. P.Mich. 129 originally contained Vis. 5 as the introduction to the Mandates that
followed, as well as the Similitudes.*® This confirms that the Mandates and Similitudes
sometimes circulated together as a bipartite literary unit, apart from the full Visions section.
Likewise, according to Carlini, the “reasonable hypothesis™ is that P.Bodm. 38 contained Vis. 1-
4, even though only the first three have survived.*' Therefore, in the mid-third century (ca. 250
C.E.) and well into the fourth or fifth, when the Michigan codex and Bodmer papyrus were
constructed, respectively, discrete sections of the Shepherd were still being copied and circulated
apart from the rest of Hermas’s work.*” Indeed, as Choat and Yuen-Collingridge have noted, “As
most of our papyrus witnesses attest to only a single part of the Shepherd,... it is also not
unlikely that in many cases the parts circulated as separate works.”* Whether independent
circulation of parts or publication of a full edition came first is contested in the scholarly
literature.** But even if the latter followed the former, independent circulation of parts likely

continued afterward.*’

40 Bonner, “Papyrus Codex,” 118; cf. idem, Papyrus Codex, 7-14, esp. 13.

' Carlini, Papyrus Bodmer XXXVIII. Erma, 12. Bonner imagined the possibility that P.Mich.
130 might have been a copy of only the Mandates, but given the fragment’s small size and
condition this suggestion is impossible to substantiate (“New Fragment,” 108).

*2 Bonner, “Papyrus Codex,” 121; idem, Papyrus Codex, 16. Carlini, Papyrus Bodmer XXXVIII.
Erma, 11-15. For a skeptical assessment of the evidence suggesting independent circulation of
the Shepherd’s various parts, see Aland and Rosenbaum, Repertorium der griechischen
christlichen Papyri Vol. 2: Kirchenvdter - Papyri Part 1: Beschreibungen, esp. XCIV.

# Choat and Yuen-Collingridge, “Egyptian Hermas,” 196; italics added.

* For example, according to Osiek, “The best historical evidence based on early use of the
[Shepherd’s] text indicates an initial unity that was later broken by circulation of separate

13



Even before most of the manuscript evidence suggesting independent circulation of
sections of the Shepherd came to light, scholars had long denied that the work was product of a
single author writing at one time.*® An exhaustive examination of their proposals is beyond the
scope of this project, but I now briefly turn to a summary of the most important among them and

a consideration of their arguments.

Proposals for Multi-Author Composition

Perhaps the first to posit the periodical composition, or at least collection and revision, of the
Shepherd was Heinrich Thiersch in 1852. He assigned an initial early (albeit non-specific) date
to the recording of Hermas’s visions, by which Thiersch presumably meant the entirety of the
work in its three constituent parts, suggesting these visions that Hermas experienced at Rome
were recorded at the end of the so-called apostolic period, sometime between the sporadic

“persecutions” under Trajan and Domitian, and were later gathered and perhaps also revised

sections independently” (Shepherd of Hermas, Herm [Minneapolis, MN: Fortress Press, 1999],
8). Vezzoni reverses this order, postulating the independent composition and circulation of Vis.
1-4, on the one hand, and the Mandates and the Similitudes, on the other; she attributes the
“fortunate welding” (“felice saldatura’) of the two sections to Roman Christians and dates it to
the mid-second century (// pastore di Erma, 14).

¥ Bagnall, Early Christian Books, 48.

* For surveys of the various hypotheses with respect to the Shepherd’s compositional history,
together with supporting bibliography, see William Jerome Wilson, “The Career of the Prophet
Hermas,” HTR 20 (1927): 33 n. 7; Stanislas Giet, Hermas et les Pasteurs: Les trois auteurs du
Pasteur d’Hermas (Paris: Presses universitaires de France, 1963), 64-70; J. C. Wilson, Toward a
Reassessment of the Shepherd of Hermas: Its Date and Its Pneumatology (Lewiston, NY: Mellen
Biblical Press, 1993), 14-23; Osiek, Shepherd, 9-10; and, more recently, Mark Grundeken,
Community Building in the Shepherd of Hermas. 4 Critical Study of Some Key Aspects, VCSup
131 (Leiden: Brill, 2015), 11-16.
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under Pius.*’ I shall engage the witness of the Muratorian Canon at greater length later in this
chapter, but for now I note that Thiersch’s translation of it reveals that his hypothesis accepted
the veracity of its statement regarding the Shepherd, albeit with specific caveats:

den Hirten (eben jene Sammlung von Visionen) hat erst neuerdings, zu unseren

Zeiten, Hermas zu Rom geschrieben (oder: zusammengeschrieben), wihrend sein

Bruder, der Bischof Pius, den Stuhl der Stadt Rom inne hatte.*

Hermas wrote (better yet, compiled) the Shepherd (precisely, that collection of

Visions) only recently in our times at Rome, while his brother, bishop Pius, held

the see of the city of Rome.
Thiersch focused on the meaning of a crucially important verb — conscripsit — in the Canon’s
reference to the Shepherd. He translated this verb using a form of schreiben (“to write”), but he
noted in parentheses that it really should be rendered with a form of zusammenschreiben (“to
compile”). In doing so, Thiersch limited the Canon’s reference to the Shepherd to the final
collection and possible revision of its visionary traditions, which he believed had long been
written down. This substitution reveals his view that the Canon refers not to the initial recording
of Hermas’s visions but to their collection and possible revision decades later. Crucially, though,
Thiersch did not explicitly state whether Hermas himself was either the initial recorder of the
visions or their later reviser/collector.

Roughly a decade after Thiersch, Franz de Champagny similarly determined that two

authors composed the Shepherd: one wrote the Visions section (i.e., the Hermas of Rom 16:14),

and the other the Mandates and Similitudes (i.e., the brother of Pius mentioned in the Muratorian

47 “Unsere Ansicht ist deshalb, dass Visionen in der romischen Gemeinde wirklich schon am
Ende des apostolischen Zeitalters vorgekommen und aufgezeichnet, dann eine Zeitlan wenig
beachtet, spiter, unter Pius dem Ersten, wieder hervorgezogen, zusammengestellt und vielleicht
iiberarbeitet worden sind” (Die Kirche im apostolischen Zeitalter und die Entstehung der
neutestamentlichen Schriften [Frankfurt am Main: Heyder und Zimmer, 1852], 352, 354).

48 Ibid., 351; emphasis added.
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Canon).*’ Three years later, de Champagny’s proposal was largely accepted by Prosper
Guéranger, albeit with the caveat that the author of the Visions was “perhaps the same” Hermas
greeted in Romans.™ But the idea was rejected by Gebhardt and Harnack in their 1877
commentary, in which they defended sole authorship by Hermas, brother of Pius, and claimed,
pace de Champagny, “The Visions, Mandates [and] Similitudes cling together closely...
Concerning the unity and integrity of the Shepherd, no doubt remains.”' Johannes Haussleiter,
writing seven years after Gebhardt and Harnack, suggested a two-step compositional process
similar to those proposed previously by Thiersch, de Champagny, and Guéranger. He contended
that the anonymous author whom the Muratorian Canon names Hermas, the brother of Pius,
composed Vis. 5, the Mandates, and the Similitudes “slightly before the year 150,” and another
wrote the first four Visions “prior to the end of the second century.”**

Compositional theories became even more complex in the work of Adolf Hilgenfeld. He
rejected Harnack’s dismissal of de Champagny’s two-part proposal, which he himself

expanded.”® Hilgenfeld proposed the first tripartite compositional history of what is now known

to be the complete Shepherd. According to him, three authors composed it: (1) Hermas

¥ «Je n’hésite donc pas a penser que la premiére partie (Visiones), a laquelle un passage
remarquable (Visio 11, 4) donne la date du pape Clément, est I’ceuvre du premier Hermas,
contemporain de saint Paul; que les deux autres, au contraire (Mandata et Similitudines), sont
I’ceuvre du second Hermas, surnommé Pasteur, frére du pape Pie 17, lequel a repris et imité avec
des formes et des détails nouveaux I’ceuvre de son devancier” (Les Antonins, ans de J.-C. 69-180
Vol. 1: Suite de Césars et de Rome et la Judée, 3rd rev. ed., EER 7 [Paris: Bray et Retaux, 1874],
144 n. 1).

30 Sainte Cécile et la société romaine aux deux premiers siécles (Paris: Firmin-Didot, 1877),
132-33, 197, the quote is from p. 132.

31 Visiones, mandata, similitudines arte inter se cohaerent...De unitate et integritate Pastoris
nulla relicta est dubitatio (Hermae Pastor graece, LXXII-LXIII).

>2 Johannes Haussleiter, “De versionibus Pastoris Hermae latinis,” ASPE 3 (1884): 473.

>3 Adolf Hilgenfeld, Hermae Pastor Vol. 3 of Novum Testamentum extra canonem receptum
(Leipzig: T. O. Weigel, 1881), XX-XXIX.
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pastoralis (“pastoral Hermas”) wrote Vis. 5, the twelve Mandates, and Sim. 1-7 no later than the
last years of Domitian’s reign and before the Edict of Trajan (112 C.E.); (2) later, Hermas
apocalypticus (“visionary Hermas™’) authored the first four Visions, which reflect the persecution
of Christians occurring after that Edict during Hadrian’s reign; and (3) finally, Hermas
secundarius (‘“secondary Hermas™), a contemporary if not the brother of the Pius mentioned in
the Muratorian Canon, rounded out the collection by adding Sim. 8-10 and a few other linking
bits.”* In Hilgenfeld’s judgment, three distinct authors wrote their respective parts of the
Shepherd over a period of roughly forty years, beginning in the first decade of the second
century, each adding his portion onto the last.

Martin Dibelius, writing in his 1923 commentary, affirmed this sort of compositional
division and suggested that the Shepherd was written in numerous stages by different authors.™
First came the original Vis. 1-4. To them the independently composed Vis. 5-Sim. 8 were added,
connected by Sim. 9. Finally, Sim. 10 was written as a conclusion to the entire work. Crucially,
though, in a fashion far more restrained than Hilgenfeld, Dibelius never numbered, named, or
dated the authors who he thought produced the various sections of the Shepherd.™

Like Hilgenfeld and Dibelius before him, in 1963 Stanislas Giet also argued for a multi-
phase composition. In Giet’s view the Shepherd was composed, augmented, and reordered by
three different authors, some of whom betray competing aims:

The Visions constitute, by themselves, an independent work. The “remainder” that

the author of the fifth Vision pushes back toward the end of the work, without
giving any other justification than the alleged urgency of his own teachings, is in

* Tbid., XXII-XXIII, XXV, XXVII-XXIX.

> Martin Dibelius, Die apostolischen Viiter: Der Hirt des Hermas, vol. 4, HNT (Tiibingen: J. C.
B. Mohr, 1923), 421.

% This is correctly observed by Osiek, Shepherd, 9.
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fact the Shepherd’s first revelation (our ninth Similitude); it must have been

attached to Hermas’s Visions as a doctrinal supplement. But this supplement was

probably not to everyone’s liking, for in order to divert attention a third author

wrapped it up in the Mandates and other Similitudes, in which one can see the

contribution of a psuedo-Shepherd who tried to replace the preceding teaching

with his doctrine.”’
Giet assigned the Visions to the first quarter of the second century, Sim. 9 to Pius’ episcopacy,
and the remainder of the work to the last years of Antoninus Pius (d. 161 C.E.).”®

In the 1960s, W. Coleborne developed an even more complicated compositional history,
which took initial shape in his unpublished Newcastle dissertation of 1965.%° He considered the
Shepherd to be “an amalgam put together over a period of approximately 50 years.”* Coleborne

teased this “amalgam” apart, attributing its strands to six figures and stages:®' (1) an author, who

Coleborne hypothesized was the Hermas of Paul’s letter to the Romans, penned Mand. 1-12.3.3

T Giet, Hermas et les Pasteurs, 8: “Les Visions constituent, a elles seules, une ceuvre
indépendante; le ‘reste’ que I’auteur de la cinquiéme Vision rejette vers la fin de 1’ouvrage, sans
donner d’autre justification que I’urgence prétendue de ses propres enseignements, est en réalité
la premiére révélation du Pasteur (notre neuvieme Parabole): elle avait di étre adjointe aux
Visions d’Hermas, a titre de complément doctrinal. Mais ce complément n’était
vraisemblablement pas du gott de tous, car pour en détourner I’attention, un troisiéme auteur 1’a
enrobé¢ dans les Préceptes et autres Paraboles: en quoi I’on peut voir 1’apport d’un Pseudo-
Pasteur qui cherche a substituer sa doctrine a I’enseignement précédent”.

*% Ibid., 294-305, esp. the last sentence of the section ending on p. 305.

> William Coleborne, “A Linguistic Approach to the Problem of Structure and Composition of
the Shepherd of Hermas” (Ph.D. diss., University of Newcastle, 1965). A summary of this
dissertation was published as an article under the same title, “A Linguistic Approach to the
Problem of Structure and Composition of the Shepherd of Hermas,” Collog 3 (1969): 133-42. A
few years later appeared “The Shepherd of Hermas - A Case for Multiple Authorship and Some
Implications,” StPatr 10.1 (1970): 65-70. Coleborne’s dissertation inspired that of David lan
Baker forty years later, whose statistical and linguistic analysis purportedly proved, by contrast,
the sole authorship of the Shepherd (“The Shepherd of Hermas: A Socio-Rhetorical and
Statistical-Linguistic Study of Authorship and Community Concerns” [Ph.D. diss., University of
Wales, Cardiff, 2006]; for Baker’s articulation of his inspiration by Coleborne, see pp. 7, 30).

60 Coleborne, “Shepherd of Hermas,” 67 n. 1.

6! idem, “Linguistic Approach (1969),” 135-41; cf. idem, “Shepherd of Hermas,” 67-70.
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ca. 60 C.E.;** (2) another author added Sim. 1-7 to them at roughly the same time; (3) Vis. 5 and
the rest of Mand. 12 were added by a redactor at a later, unknown time, but before 90 C.E; (4)
someone penned Vis. 1-4 ca. 90 C.E.; (5) Sim. 8 was added, perhaps under Nerva (r. 96-98 C.E.)
but by the end of the first century; and, finally, (6) early in the reign of Trajan, Sim. 9 was
appended to the lot ca. 100 C.E. (Coleborne’s theory does not address the composition of Sim.
10, which apart from portions of 10.3.3-5 survives only in Latin translation.) As Osiek has
observed, this highly complex theory has met with little scholarly acceptance.” I suggest that
perhaps this lack of acceptance is due, at least in part, to the very early date Coleborne assigned
to the Shepherd’s earliest literary stratum (60 C.E.).

Graydon Snyder’s theory of composition appeared at roughly the same time as
Coleborne’s. It is based, at least in part, on a chronology of early Christian persecution and
Hermas’s alleged attempt at a pastoral response to that persecution. In other words, unlike most
of the other theories discussed thus far, Snyder’s dating largely rests on internal evidence. He
concluded that it was composed in stages between the reign of Trajan (98-117 C.E.) and 140
C.E. As have others, he linked the “impending great tribulation” (trjv OATywv v Epyouévny v

peydanv) of Vis. 2.2 [6.7] with the persecution Christians experienced or feared under Trajan, as

62 Coleborne puts forward this hypothesis at “Linguistic Approach (1969),” 141. In support of it,
he claims, “Chadwick has made a very interesting remark ‘Origen preserves an early Roman
tradition.” From this it may be concluded that there is more in Origen’s equation of Hermas with
St. Paul’s friend than meets the eye” (141). However, this is a truncated and therefore
misrepresentative quotation of Chadwick. In full, Chadwick reads, “I have little doubt that
Origen (Comm. in ep. ad Rom. X. 31) preserves an early, though of course not authentic, Roman
tradition in his statement that it was written by the Hermas of Rom. xvi” (“The New Edition of
Hermas,” 276; emphasis added). Clearly, Chadwick granted the antiquity of the tradition, but he
obviously indicated that he thought it was mistaken. Coleborne uncritically assumed its
authenticity solely on the basis of Chadwick’s admission of its antiquity.

63 Osiek, Shepherd, 9.
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described by Pliny (Ep. 10.96-97), which provides the terminus post quem for the composition of
Vis. 1-4.%* Before too long followed Vis. 5 through Sim. 8, plus 10, all of which Snyder suggested
the same writer of Vis. 1-4 composed “to describe the nature of repentance for Christians who
were undecided about their loyalty.”® Then, sometime before 140 C.E., Sim. 9 was added “to

unify the [entire] work and threaten those who had been disloyal to the church and left it.”®

Return to Single-Author Scholarly Consensus

The novel and in some cases complicated solutions to the perceived problem of the Shepherd’s
periodic composition offered since Thiersch in the mid-nineteenth century arguably reached their
zenith with the work of Giet and then Coleborne.®” Nearly fifty years later, the scholarly
consensus now favors a sole author probably writing and revising the Shepherd over a period of

years, perhaps even decades, and by extension a nuanced, conditional acceptance of the general

6% Graydon F. Snyder, The Shepherd of Hermas, ed. Robert M. Grant, AF 6 (Camden, NJ:
Nelson, 1968), 24; cf. the reference to “the great tribulation” (tfjg OAlyewg Thic peyding) at Rev
7:14.

% Ibid.

% Ibid. Snyder supplied two reasons for dating Sim. 9 prior to 140 C.E. At that date, he wrote,
“the various divisions of the church became evident, and a monarchical bishop or recognized
leader was necessary in Rome.”

67 Many scholars initially found Giet’s 1963 proposal persuasive. For example, in the published
version of her Harvard dissertation Osiek thought Giet’s theory of multiple authorship best
explained the evidence (Rich and Poor in the Shepherd of Hermas: An Exegetical-Social
Investigation, CBQMS 15 [Washington, DC: Catholic Biblical Association of America, 1983],
7). But by the time her Hermeneia commentary appeared sixteen years later, she had come to
reject it; see Shepherd, 10 n. 90. By contrast, Coleborne’s theory, which appeared a few years
after Giet’s and was even more complicated, gained little if any traction among the guild. Even
so, despite being unconvinced by it, Brox found Coleborne’s study valuable, arguing,
“Coleborne legt mit seiner These ungewollt tatsdchlich die Grund-Aporie dieser Versuche offen”
(Hirt des Hermas, KAV 7 [Géttingen: Vandenhoeck & Ruprecht, 1991], 32). By contrast,
according to Philippe Henne, “Un seul ’Pasteur’, un seul Hermas,” RTL 23 (1992): 484, “De tels
instruments de mesure a eux seuls ne prouvent rien, si ce n’est que I’auteur adapte son langage
au but poursuivi”.
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unity of the work. This shift began in earnest with Joly’s ongoing criticism of Giet’s theory,
beginning in the late 1960s.® (But it was already anticipated if not actually sparked by Robert M.
Grant).*’ The shift that took place in Joly’s wake gathered steam with the work of Philippe
Henne, who argued for sole authorship, initial unity, and subsequent splitting of the Shepherd
throughout the 1990s.”® He suggested that it was constructed for the purpose of catechizing new
Christians and moves from addressing baptismal candidates to addressing them after their
baptisms.”' The Shepherd was indeed widely employed in catechesis, as fourth-century authors

such as Eusebius, Athanasius, and Didymus indicate;72 so it could indeed be, to use Choat and

68 Robert Joly, “Hermas et le Pasteur,” V'C 21 (1967): 201-18. According to Joly, “il [Giet]
ressuscite, sur des bases nouvelles, le dépegage du Pasteur qui avait été, il y a un demi-siecle et
plus, trés a la mode dans I’érudition allemande” (202). Giet’s monograph appeared prior to Joly’s
second edition of his commentary, which engaged it (Hermas Le Pasteur). Joly rearticulated his
criticism of and counter-proposal to Giet in “Le milieu complexe du ‘Pasteur d’Hermas,’” in
ANRW, ed. H. Temporini and W. Haase, Part 2, Principat, 27.1 (New York: de Gruyter, 1993),
527-29.

% In a review that appeared only a year after Giet’s monograph and a full three years before
Joly’s 1967 article in VC, Grant strongly criticized Giet’s version of the multi-author hypothesis;
see “Review of Hermas et les Pasteurs: Les trois auteurs du Pasteur d’Hermas by Stanislas
Giet,” Gn 36 (1964): 357-59. Grant “agree[d] with Giet that the documents constituting the
Shepherd were once composed over an extended period of time... but by one author” (358).

7 Philippe Henne, “Hermas en Egypte: La tradition manuscrite et I’unité rédactionnelle du
Pasteur,” CNS 11 (1990): 237-56; idem, “La pénitence et la rédaction du Pasteur d’Hermas,” RB
98 (1991): 358-97; idem, “Un seul ’Pasteur’, un seul Hermas”; idem, L 'Unité du Pasteur
d’Hermas: Tradition et rédaction, CahRB 31 (Paris: Gabalda, 1992). Henne was roundly
criticized by Alastair Kirkland, esp. in “Review of L 'Unité du Pasteur d’Hermas: Tradition et
redaction by Philippe Henne,” NovT 37 (1995): 305-07. His counter-position was presented at
greater length in “The Shepherd of Hermas: Some Aspects of Its Composition and
Transmission” (Ph.D. diss., University of Cape Town, 1990); and “The Literary History of the
Shepherd of Hermas, Visions I to IV,” SecCent 9.2 (1992): 87-102. Kirkland’s unpublished
dissertation was not available for consultation in this study.

7 Henne, “Un seul "Pasteur’, un seul Hermas,” 486.

"2 For a brief summary of the relevant references, see Leutzsch, Hirt, 123; Choat and Yuen-
Collingridge, “Egyptian Hermas,” 201-03. The possible catechetical orientation of the Shepherd
was recognized long before Henne. The idea goes at least as far back as Ferdinand Probst, Lehre
und Gebet in den drei ersten christlichen Jahrhunderten (Tiibingen: Laupp, 1871), 85, who
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»73 Not all scholars have

Yuen-Collingridge’s label, “a catechetical text inside a catechetical text.
been persuaded by Henne’s catechesis theory or the argument for the redactional unity of the text
that it supports, though.”* Nevertheless, to my mind, he has persuasively proven the over-arching
and unifying thematic coherence of all three sections of the Shepherd and by extension refuted
the claim that it must be the product of multiple authors writing subsequently to each other.”
Together, Joly and Henne catalyzed a return to the general sort of single-author theory
proffered previously by Gebhardt and Harnack, as well as those by Link, Baumgirtner, and Funk
in the late nineteenth century.’® Following Henne, in her 1999 Hermeneia commentary Osiek
discerned recent scholarship’s “return to single authorship” as a consensus opinion: “Most

scholars today,” she wrote, “have returned to the single author hypothesis, though not without

some hedging about ‘multiple sources,’ or ‘multiple redactions.”””” Like others before her, Osiek

inferred that the Mandates in particular contained catechetical material even though Hermas
never explicitly describes it as such.

7 Choat and Yuen-Collingridge, “Egyptian Hermas,” 203.

™ For a critical response, see Brox, Hirt, 33 n. 31. Leutzsch, Hirt, 131-32 did not mention Henne
by name but rejected the notion that the Visions section was used in catechesis, although the
Mandates and Similitudes presumably were.

> Henne developed his internal argument for the unity of the Shepherd on thematic grounds in
Unité, 69-162. Prior to Henne, Antonius Hilhorst had already concluded that linguistic analysis
of the Shepherd could not unequivocally sustain the theory of multiple authorship, which in his
view “creates more problems than it solves” (“Cette solution souléve plus de questions qu’elle
n’en résout”) (Sémitismes et latinismes dans le Pasteur d’Hermas, GCP fasc. 5 [Nijmegen:
Dekker & Van de Vegt, 1976], 185-86; the quote is from 186). Juan José Ayan Calvo, El Pastor,
FP 6 (Madrid: Editorial Ciudad Nueva, 1995), 25 connected Hilhorst’s conclusion with a similar
methodological point made by José Pablo Martin. See “Espiritu y dualismo de espiritus en el
Pastor de Hermas y su relaciones con el judaismo,” VetChr 15 (1978): 328.

7 Adolf Link, Die Einheit des Pastor Hermae (Marburg: N. G. Elwert, 1888); P. Baumgirtner,
Die Einheit des Hermas-Buchs (Freiburg im Breisgau: J. C. B. Mohr [P. Siebeck], 1889); F. X.
von Funk, “Die Einheit des Hirten des Hermas,” 7Q 81 (1899): 321-60.

" Osiek, Shepherd, 10; for supporting bibliography, see n. 90. To Osiek’s extensive
bibliography, I add the following sources published before and after her assessment: Grant,
“Review of Giet, Hermas et les Pasteurs,” 358; Leslie W. Barnard, “Hermas, the Church and
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argued that “single authorship in several stages and redactions best fits the evidence.””® A decade
later, Verheyden bluntly agreed with Osiek on the current consensus regarding sole authorship.
In his judgment, “[t]he era of complicated literary-critical solutions to explain the composition of
the Shepherd seems over.””’ To be sure, some prominent scholars do still occasionally contest
the consensus position.*® Nevertheless, I am persuaded by arguments in favor of the

compositional unity of the Shepherd and unconvinced of the need to introduce more than one

Judaism,” in Studies in the Apostolic Fathers and Their Background (New York: Schocken
Books, 1967), 154, 163; Snyder, Shepherd of Hermas, 23; J. Reiling, Hermas and Christian
Prophecy: A Study of the Eleventh Mandate, NovTSup 37 (Leiden: Brill, 1973), 23-24; Hilhorst,
Semitismes et latinismes, 31; Brox, Hirt, 33; Ayéan Calvo, El Pastor, 25-26; Metzger, Canon, 64-
65; Leutzsch, Hirt, 130-33; Ehrman, Apostolic Fathers, 2:165-66; Baker, “The Shepherd of
Hermas,” 241; Bogdan Gabriel Bucur, “Angelmorphic Pneumatology in the Shepherd of
Hermas,” in Angelomorphic Pneumatology: Clement of Alexandria and Other Early Christian
Witnesses, VCSup 95 (Leiden: Brill, 2009), 114; Tornau and Cecconi, Shepherd of Hermas in
Latin, 1; Franklin Trammell, “(Re)Growing the Tree: Early Christian Mysticism, Angelomorphic
Identity, and the Shepherd of Hermas™ (Ph.D. diss., Rice University, 2014), 1-3; Hippolyte
Agnigori, Le pasteur d’Hermas: Une vision de [’au-dela au Ile siecle: Conception
eschatologique dans la Sim. IX (Paris: L’Harmattan, 2015), 26; Grundeken, Community
Building, 11-15.

8 Osiek, Shepherd, 10 n. 90. This was already the position of Joly in “Le milieu complexe,” 529.
But Osiek moved beyond Joly and broke new ground by suggesting that a single “guiding hand”
crafted various traditions into what is now recognized as the complete Shepherd, whose “loose
and fluid structure... is best explained by the close relationship of the written text to the medium
of oral performance”(Shepherd, 10, 13-16; the quote is from p. 10). Osiek traced the theory of
the oral composition of the Shepherd back at least to the second half of the nineteenth century
(16 n. 124).

7 Verheyden, “Shepherd of Hermas,” 296 n. 8.

% For example, in 2006 Clayton Jefford stated that “[his] own view probably falls somewhere
into [Osiek’s] general observation on authorship” (The Apostolic Fathers and the New Testament
[Peabody, MA: Hendrickson, 2006], 25 n. 32). In his view, an “original author” composed Vis.
1-4; the rest of the tripartite work “[was] assembled subsequent to these opening materials, either
by the original author, a different editor, or a combination of both” (27). Nevertheless, Jefford
still seemed to favor the theory of a “practiced editor” (26), as he had affirmed a decade prior,
when he rejected the notion of ““a single author behind the work,” preferring instead “a final
editor who combined materials from several sources, making significant alterations in order to
provide some theological consistency to the materials” (“The Shepherd of Hermas,” in Reading
the Apostolic Fathers: An Introduction [Peabody, MA: Hendrickson, 1996], 139).
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putative author into my analysis in order to make sense of the Shepherd, even though I do

concede that the work was probably composed in stages.

Summary

The preceding discussion has shown that the compositional history of the Shepherd is a scholarly
minefield, littered with hypotheses attempting to explain the physical features of surviving
manuscript witnesses and the forms of the text contained in then. External evidence suggests that
certain portions of the Shepherd circulated independently from an early date and that an
“omnibus” edition of the work might not have been produced until after its constituent parts were
completed. Internal evidence indicates that at least one author composed and likely revised these
parts, probably over a period of years, perhaps even decades. Over the last century and a half,
scholars have developed many creative theories of multi-author or multi-stage composition to
explain the evidence. However, in the past twenty-five years or so, a consensus has emerged in
scholarship favoring the single-author hypothesis, albeit with certain provisos admitting the
possibility if not the likelihood of ongoing revision. This is the simplest and most persuasive
explanation for both the internal and external evidence.

Therefore, with the majority of recent scholarship, in this study I shall speak of a single
presumed author — “Hermas” — and attribute the Shepherd in its three sections to him. I do so
recognizing that this work probably came into existence periodically, perhaps even through
multiple revisions over an extended period of time, and I do not think that the caveats in this
statement preclude the possibility of speaking meaningfully of either historical author or

composition. I am fully aware that what Hermas wrote does not precisely correspond to the
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earliest attainable text of the Shepherd as reconstructed by modern editors on the basis of extant
evidence. But good method requires that I work from the best critical text, even as I recognize
that it does not replicate any autograph. In fact, as Bonner astutely observed in his edition of the
Michigan codex, “...it is doubtful whether there ever was an authoritative text after [Hermas’s]
autograph copy had perished.”" Similarly, Osiek has suggested that “it is even doubtful whether
the author had one authoritative text,” if one assumes (a) an extended period of composition and
(b) oral use of that composition.** Even so, in my judgment the textual tradition allows me
responsibly to explore the possible interrelationships of two evolving text-corpora, the Shepherd
and what becomes the corpus Paulinum. In doing so, my primary aim is not to isolate specific
moments in the process of Hermas’s composition or to assign certain layers of composition to
particular periods or dates, even though I do hope to assess the degree of Pauline influence on

each of the Shepherd’s three sections.

The Attestation of the Shepherd in Earliest Christian Sources

References to and quotations of the Shepherd in second-century sources enable us to delimit its
period of composition further. Beginning with Harnack, various scholars have attributed
knowledge of the Shepherd to some of the earliest Christian writers.* In numerous instances,
authors’ putative knowledge of the Shepherd is difficult to establish with certainty, and with

good reason Norbert Brox correctly dismissed “occasionally conjectured quotations” of it by the

8! Bonner, Papyrus Codex, 30.

82 Osiek, Shepherd, 1; see also 15-16.

%3 Brox, Hirt, 57 n. 7 provides a bibliography of the relevant literature suggesting knowledge of
the Shepherd in early Christianity.
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authors of the Fourth Gospel and 2 Clement, as well as the second-century Greek Apologists.™*
Nevertheless, it is abundantly clear that the Shepherd was widely known and loved in antiquity,
as Brox himself has noted:

The “Shepherd” was one of the most popular books of the early Christian period;

it was quoted conspicuously often and on all kinds of topics in early Christian

literature and met with more interest than many a New Testament writing. With

its allegorical and visionary elements it apparently inspired and influenced

Christian literature even over the considerably longer term, namely until the

Middle Ages and beyond. In Christian antiquity the book’s shape and contents

were equally quite attractive. What therein seems to today’s reader to be fictitious,

bizarre, monotonous, and banal was evidently at the time so deeply felt and

valued that it virtually invited a reading and was not a barrier at all.*
Irenaeus is the earliest Christian author to have “quoted conspicuously” from the Shepherd. His
quotations provide an initial terminus ante quem — 189 C.E. — for the composition of at least
one of the major portions of the Shepherd, as I shall now demonstrate.

Irenaeus quotes from the famous opening lines of the Mandates section: “First of all,

believe that God, who created and put all things in order, and who from non-existence made all

% Ibid., 57 n. 8. The relevant bibliography, although not the proposals themselves, can be found
in Gebhardt and Harnack, Hermae Pastor graece, XLIV n. 22.

% Brox, Hirt, 55-56: “Der ‘Hirt’ hat zu den populirsten Biichern der christlichen Friihzeit
gehort; er ist in der altkirchlichen Literatur auffillig oft und zu verschiedensten Themen zitiert
worden und hat mehr Interesse gefunden als manche neutestamentliche Schrift. Mit seinen
allegorischen und visiondren Elementen hat er offenbar sogar betrachtlich langfristiger, ndmlich
bis ins Mittelalter und dariiber hinaus, christliche Literatur inspiriert und beeinfluft (s. u.). Im
christlichen Altertum waren Form und Inhalt des Buches wohl gleichermallen attraktiv. Was
darin den heutigen Leser fiktiv, skurril, monoton und trivial anmutet, ist damals offensichtlich
sehr anders empfunden und bewertet worden, so daf3 es zur Lektiire geradezu reizte und durchaus
keine Sperre bedeutete.” For Brox’s discussion of quotations from the Shepherd in early
Christian literature, which he compiled in conversation with the prior work of Harnack, see pp.
57-71; cf. Adolf von Harnack, Geschichte der altchristlichen Litteratur bis Eusebius (Leipzig:
J.C. Hinrichs, 1893), I/1: 51-58.
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things to exist, and who contains all things but is himself alone uncontained, is one” (26.1).%
Irenaeus clearly quotes a portion of this passage twice, although in neither instance does he
mention his quotation’s source.®” The first of Irenacus’ quotations, introduced with a formula
labeling what comes from the Shepherd as “scripture” (ypoon|, scriptura), appears in Against
Heresies 4.20.2: “First of all believe that God, the one who created and put all things in order, is
one.”®® Irenaeus’ second quotation is found in his Demonstration of the Apostolic Preaching 4:
“And therefore it is proper, first of all, to believe that there is one God, the Father, who has
created and fashioned all things, who made that which was not to be, who contains all and is
alone uncontainable.”® A third quotation of the same passage from Mand. 1.1 in Against

Heresies 4.20.1, the section directly preceding the first clear quotation already noted is possible,

86 [Ipdtov mavimv Tictevcov dti €i¢ oty 6 BgdC, O TO TAVTA KTIGOG KOl KaTopTicag Kol momcog
8k Tod pn dvtog €ic TO elvan T ThvTa, Kol ThvTo Yopdv, Hovog 8¢ dydpntoc dv. For a survey of
the concluding clauses’ theme in Greco-Roman literature, see William R. Schoedel, “Enclosing,
Not Enclosed: The Early Christian Doctrine of God,” in Early Christian Literature and the
Classical Intellectual Tradition: In Honorem Robert M. Grant, ed. William R. Schoedel and
Robert L. Wilken, ThHist 54 (Paris: Editions Beauchesne, 1979), 75-86, esp. 77 on Mand. 1.1
[26.1].

*7 For a recent study of the text and authority of the Shepherd in Irenacus, see Daniel Batovici,
“Hermas’ Authority in Irenaeus’ Works: A Reassessment,” Aug 55 (2015): 5-31; on the
references to 26.1, see 10-19.

8 Primo omnium crede quoniam unus est Deus, qui omnia constituit et consumnavit et fecit eo
quod non erat ut essent omnia, omnium capax et qui a nemini capiatur. The Latin and Greek
texts of Irenaeus are those published in L. Doutreleau et al., eds., Irénée de Lyon, Contre les
herésies, Livre 4, 2 vols., SC 100 (Paris: Cerf, 1965), 2:628-29. Eusebius preserves a portion of
this quotation in H.E. 5.8.

% This English translation of the single complete Armenian translation of Irenaeus’ Greek
original is that of John Behr, trans., St Irenaeus, On the Apostolic Preaching, PP (Crestwood,
NY: St. Vladimir’s Seminary Press, 1997), 42; cf. the Latin text and French translation of Adelin
Rousseau, ed., Irénée de Lyon, Démonstration de la prédication apostolique, SC 406 (Paris:
Cerf, 1995), 88-91. Behr marks Irenaeus’ insertions into the quoted text of the Shepherd on p.
103 n. 15.
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as proposed by Bertrand Hemmerdinger.”® Although Hemmerdinger did not delimit or describe
this quotation, one can reasonably assume that he was referring to the phrase, “...and it is he
[i.e., God] who created and made and arranged all things by himself.”*' This third proposed
quotation from Mand. 1.1 is less substantial and freer than the other two in Against Heresies
4.20.2 and Demonstration 4, respectively. Perhaps for this reason, Hemmerdinger’s proposal has
not met with universal acceptance.’” Regardless, Irenaeus’ first two quotations of the Shepherd
stand on firm ground.

Irenacus composed his Demonstration after his five-volume Against Heresies.””
Therefore, the dating of the latter, which is the earlier of the two, is important for my argument.
In the antepenultimate book of this work, Irenaeus states, ““...now Eleutherus occupies the
episcopacy of the apostles in the twelfth position” (4gainst Heresies 3.3).”* Bishop Eleutherus
ruled ca. 175-89 C.E.” So Irenaeus must have composed the treatise during that period. Taken
together, these two data from Irenaeus (i.e., [1] the composition of Against Heresies under

Eleutherus; and [2] the quotation from Mand. 1 in book 4 of it) provide the most specific

terminus ante quem yet for the composition of at least the Mandates section, namely the death of

% Bertrand Hemmerdinger, “Observations critiques sur Irénée, IV (Sources chrétiennes 100) ou
les mésaventures d’un philologue,” JTS 17 (1966): 308-09.

o et ispe est qui per semetipsum constituit et fecit et adornavit et continet omnia.

%2 For example, in his English translation of the reconstructed Greek text of Against Heresies in
the SC edition, Robert M. Grant noted the quotation of Mand. 1.1 at 4.20.2 but not the one
proposed by Hemmerdinger at 4.20.1 (Irenaeus of Lyons, ECF [London: Routledge, 1997], 198
n. 4).

%3 Behr, On the Apostolic Preaching, 3.

% ..nunc duodecimo loco episcopatum ab apostolis habet Eleutherus. This quotation survives in
Greek in a fragment of Eusebius: viv 60dekdt® TOT® TOV TG EMOKOTTG A0 TV ATOGTOA®MY
katéyxel kKAfjpov ‘ElevOepoc. These Latin and Greek texts are those published in L. Doutreleau
and A. Rousseau, eds., Irénée de Lyon, Contre les hérésies, Livre 3,2 vols., SC 211 (Paris: Cerf,
1974), 36-38.

%% Grant, Irenaeus of Lyons, 6.

28



Eleutherus in 189 C.E. Only rarely have scholars suggested or implied that the Shepherd could
have been composed after this point.”®

An additional piece of evidence possibly pointing to an even earlier date for the
composition of the Shepherd, perhaps in the second quarter of the second century or even before,
is the reference to it made in the so-called Muratorian Canon. This fragment received its name
from its initial editor, Lodovico Antonio Muratori.”” The relevant portion reads, “But Hermas

composed the Shepherd in the city of Rome very recently in our times, while his brother, bishop

% For example, long ago Arthur C. McGiffert argued that the Shepherd was written in the
“[1]atter half of the second century,” which would include the 190s C.E. (“The ‘Didache’ Viewed
in Its Relations to Other Writings,” AR 5 [1886]: 436 n. 2). In support of this broad range,
McGiffert appealed to a brief note by F. J. A. Hort, “Hermas and Theodotion,” JHUC 4.35
(1884): 23. That note purported to correct and extend the argument made by J. Rendel Harris that
Hermas’s mention of Thegri at Vis. 4.2.4 [23.4] is “an indirect quotation from the book of
Daniel” (“On the Angelology of Hermas,” JHUC 3.30 [1884]: 75). Hort countered that the
passage in view “follows not the true Septuagint version of Daniel, but that of Theodotion, which
superseded it in the course of the second century” (23). The text in view is LXX Dan 6:22 (6°).
This suggestion was quickly rejected by George Salmon, who disputed the late date for
Theodotion and therefore any implications of Hermas’s mention of Thegri, arguing, “If, then, it
can be established on other grounds that the Book of Hermas belongs to the early part of the
second century, no reason for rejecting that date is afforded by the fact that we find in the book a
verse of Daniel quoted in a form for which the Septuagint will not account” (“Note on Hermas
and Theodotion,” in A Historical Introduction to the Study of the Books of the New Testament:
Being an Expansion of Lectures Delivered in the Divinity School of the University of Dublin
[London: John Murray, 1885], 654-68; the quote is from 668). In the reprint of his original 1884
note together with Hort’s response, Harris acknowledged Salmon’s criticism and found “the
posteriority of Hermas to be non-proven” (“On the Angelology of Hermas,” in Hermas in
Arcadia and Other Essays [Cambridge: Cambridge University Press, 1896], 24-25; emphasis
original). For recent discussions of the dating of LXX Dan (6”), see Natalio Fernandez Marcos,
The Septuagint in Context: Introduction to the Greek Version of the Bible, trans. Wilfred G. E.
Watson (Leiden: Brill, 2000), 142-54; Jennifer M. Dines, The Septuagint, ed. Michael A. Knibb,
UBW (London: T&T Clark, 2004), 84-87.

°7 Lodovico Antonio Muratori, Antiquitates Italicce medii cevi (Milan: Societas Palatina, 1740),
vol. 3., cols. 851-56.
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Pius, held the episcopal seat of the city of Rome.””® According to Eusebius, Pius took up his
bishopric five years after Antoninus Pius came to power (i.e., 144/45 C.E.), and he held it for
fifteen years.”” Consequently, the Canon has traditionally been assigned a late if not mid-second-
century date.'” However, a date in the fourth century has also been proposed, particularly by
Albert C. Sundberg Jr. (1973) and subsequently by Geoffrey Mark Hahneman (1992).""!
Sundberg and Hahneman’s arguments for a fourth-century date have convinced a limited number
of scholars.'® I am persuaded by the criticism and counter-proposals provided by Everett

Ferguson and Joseph Verheyden.'” On the one hand, the Canon is not as congruent in form with

% Pastorem vero nuperrime temporibus nostris in urbe roma herma conscripsit sedente cathetra
urbis romae eclesiae Pio [episcopo] fratre eius. The Latin text is that of Samuel Prideaux
Tregelles, Canon Muratorianus: The Earliest Catalogue of the Books of the New Testament
(Oxford: Clarendon Press, 1867), 20, slightly amended with respect to orthography, scribal
errors, and the presence of one nomen sacrum; cf. Hans Lietzmann, ed., Das Muratorische
Fragment und die Monarchianischen Prologe zu den Evangelien, KTVU 1 (Bonn: A. Marcus
und E. Weber, 1902), 8-9. For an English translation, which generally follows Lietzmann’s
edition, see Metzger, Canon, 305-07.

* Eusebius, H.E. 4.10-11.

1% The literature on the dating of the Muratorian Canon is voluminous. For an excellent survey,
see Joseph Verheyden, “The Canon Muratori: A Matter of Dispute,” in The Biblical Canons, ed.
J.-M. Auwers and H. J. de. Jonge, BETL 163 (Leuven: Leuven University Press, 2003), 487-556.
1% Albert C. Sundberg Jr., “Canon Muratori: A Fourth-Century List,” HTR 66 (1973): 1-41. Five
years prior, Sandberg published the kernel of his argument in “Towards a Revised History of the
New Testament Canon,” SE 4 (1968): 458-59. The fourth-century alternative dating actually
precedes Sundberg’s articles; see “Canon Muratori: A Fourth-Century List,” 3 n. 13. An even
more sustained argument in favor of a fourth-century date is that of Geoffrey Mark Hahneman,
The Muratorian Fragment and the Development of the Canon, OTM (Oxford: Clarendon Press,
1992), esp. 34-72. The arguments put forward by both Sundberg and Hahneman were subjected
to vigorous criticism by, among others, Everett Ferguson, “Canon Muratori: Date and
Provenance,” StPatr 17 (1982): 677-83; idem, “Review of The Muratorian Fragment and the
Development of the Canon by Geoffrey Mark Hahneman,” JTS 44 (1993): 691-97; Philippe
Henne, “La Datation du Canon de Muratori,” RB 100 (1993): 54-75; and Verheyden, “Canon
Muratori.”

192" A short list of such scholars is given by Verheyden, “Canon Muratori,” 488-89.

163 | erguson, “Canon Muratori,” 681-82; idem, “Review of Muratorian Fragment,” 697,
Verheyden, “Canon Muratori,” 556.
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the Eastern fourth-century canon lists as Hahneman claims. As Ferguson correctly noted, those

299

are “bare ‘lists’”, and the Canon “is considerably more than a list.”1% And, on the other hand, the
Canon engages phenomena of particular concern in the West in the second half of the second
century. These concerns include certain so-called heretics (e.g., Marcion, Valentinus, Basilides)
and the construction of a regula fidei (although admittedly not introduced with this label), as well
as other theological notions (e.g., the unity of the four gospels despite their diversity, Christ’s
double coming [gemino eius adventu]). With the Eastern fourth-century connection severed,
these features firmly situate the Muratorian Canon within Western discursive practices taking
place shortly before the turn of the third century. This dating stands independent of questions
over the veracity of the Canon’s reference to Hermas as the brother of Pius, during whose
bishopric it claims he composed the Shepherd.

This reference has long flummoxed scholars. Is it correct, either in whole or in part?

195 Others, such as Hahneman, reject it entirely.'*® Already

Admittedly, some scholars accept it.
in the early sixteenth century Roberto Bellarmino refused to take the Canon’s reference to
Hermas at face value, suggesting that it referred not to Hermas, the author of the Shepherd, but a

different Hermes, who composed a work on the proper day for celebrating Easter, which has not

survived.'”” Carlini was more trusting, at least regarding the implied date of the Shepherd’s

1% Ferguson, “Review of Muratorian Fragment,” 696.

15 E.g., Dibelius, Hirt, 422.

196 Geoffrey Mark Hahneman, “The Muratorian Fragment and the Origins of the New Testament
Canon,” in The Canon Debate, ed. Lee Martin McDonald and James A. Sanders (Peabody, MA:
Hendrickson, 2002), 406-12.

7 Existimo igitur diversos esse auctores, et diversos eorum libros, quamvis idem fere nomen
generent: nam praeter ea quae dicta sunt, is qui ab Apostolo salutari jubetur, vocatur Hermam;
frater Pii dicitur Hermes: deinde liber, qui scriptus dicitur a fratre Pontificis, praecipue
continebat mandatum Domini per Angelum, ut Pascha die Dominico celebraretur: at in libro
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publication that attends the reference to Hermas as Pius’s brother. He persuasively argued that
the Canon, whose traditional dating he adopted, refers to the omnibus edition of the Shepherd
that gathered together two parts circulating independently.'®® This position allowed Carlini to
avoid any conflict between the Canon’s reference to the Shepherd in the late-second century as
“very recently composed” and the possible dating of P.Iand. 1.4 to a point decades prior. The
Iandanae fragment, Carlini suggested, could simply be the remains of one of the Shepherd’s
independently circulating parts, copied before the omnibus edition appeared.'® This novel idea
provides “a way out from otherwise unavoidable difficulties” in which the traditional late
second-century dating and an earlier dating of P.Iand. 1.4 do not threaten each other.'"

But should we really accept the Canon’s assertions that (a) Hermas was Pius’s brother
and that (b) Hermas composed or, as Carlini showed, published the Shepherd in its full version
during Pius’s bishopric as historically reliable? I cautiously think that we should. It is difficult to
imagine why the Canon’s author would invent two discrete claims — that Hermas was Pius’s

brother, and that he composed the Shepherd (i.e., compiled its parts) during Pius’s bishopric —

Pastoris, qui a veteribus citatur, et qui adhuc exstat, nulla mentio fit Paschatis celebrandi die
Dominico. Quare probabile est, librum Hermetis, fratris Prontificis, cito interisse. et solum
religuum esse illum celebriorem, quem scripsit Hermam discipulus Apostolorum (De
scriptoribus ecclesiasticis veteris et novi testamenti in Vol. 12 of Opera omnia, ed. Justin Févre
[Paris: Vives, 1891], 357; cited in Giet, Hermas et les Pasteurs, 64 n. 3).

108 Carlini, “Testimone e testo,” 25-26. Even if one remains unpersuaded that the Muratorian
Canon refers to the publication of an “omnibus edition” of the three parts of the Shepherd under
Pius in the mid-second century, according to Bagnall “it as at least clear that from the time of the
bishop Demetrios [r. 189-232, Alexandria] the totality of the Shepherd could have been acquired
in a single volume” (Early Christian Books, 48; italics added). Bagnall finds evidence for his
position in the dating and contents of P. Oxy. 4706. As I noted above, Gonis dated these
fragments to the late second/early third centuries (“P.Oxy. 4706,” 3). And, crucially, they
represent portions of both the Visions and the Mandates, sections of the Shepherd hitherto
typically considered to have circulated independently.

109 Carlini, “Testimone e testo,” 29.

"9 Bagnall, Early Christian Books, 47-48; the quote is from 48.
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both of which would have been easily falsifiable because they concerned such a prominent
Christian figure (i.e., Pius)."'" This is particularly the case if in fact the Canon stems from a late
second-century Western provenance, where traditions about Pius likely would still have held

sway.

Summary
The quotations of the Shepherd in Irenaeus clearly indicate that at least the Mandates section was
composed by 189 C.E. This terminus ante quem finds additional support in the Muratorian
Canon, which, following the majority of scholars, I date to the late second century. Given the
manuscript evidence for the independent circulation of the Shepherd in two parts (i.e., [1] Vis. 1-
4 and [2] the Mandates plus the Similitudes with Vis. 5 as their introduction), the Canon’s
mention of Hermas’s having “very recently composed” it during the bishopric of his brother Pius
is best construed as a reference to the collection of the omnibus edition of the work. A mid-
second century date for this omnibus edition prevents a conflict with the potential early dating of
P.Iand. 1.4 to the first half of the second century.

But even if the Muratorian Canon’s reference to Hermas as Pius’s brother is inaccurate,
the tripartite Shepherd can conceivably be dated to roughly the same period from a different
angle. That angle is what Osiek has recognized as all three sections’ reflecting the fresh

“collective memory [of local persecution] that projects the possibility of similar catastrophic

"1 In his two-fold denial of Hermas’s being Pius’s brother and a mid-second century date for the
Shepherd, Hahnemann did not attempt to explain the origin(s) of what he considered the errors,
although he contended that both the Muratorian Canon’s copyist and its Latin translation were
shoddy (“Muratorian Fragment and the Origins,” 408-09). In his judgment, the Canon’s two
claims are “mistaken” (409), “simply wrong” (409) and “simply confused or mistaken” (411).
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events occurring.”''* The persecutions remembered (and projected) by Hermas include that

under Nero following the fire at Rome in 64 C.E.'"?

A substantial period of time would need to
pass after such a traumatic event in the lives of Roman Christians before Hermas could have
recorded his visions, because as Osiek persuasively argued, “[he] is more afraid of his listeners
losing their faith than losing their lives.”'"* And yet not too much time would have passed,
because Hermas still believed that such a persecution remained possible if not probable in the
future. Specifically bounding this period is impossible. I imagine the Christian fear of
persecution beginning to fall after a generation or two (i.e., the turn of the second century) and
then dropping precipitously after three or four (i.e., mid-second century). Even at the first of

these two points, a collection of at least some of Paul’s letters was known at Rome and available

for Hermas to encounter, as I shall now demonstrate.

12 Osiek, Shepherd, 20. For a similar statement on the memory of persecution at Rome and
Christians’ subsequent identity and self-presentation as a persecuted people, albeit without
reference to the Shepherd, see Candida R. Moss, Ancient Christian Martyrdom: Diverse
Practices, Theologies, and Traditions, AYBRL (New Haven: Yale University Press, 2012), 74.
'3 The earliest sources that explicitly assert a local persecution under Nero are Tacitus, Ann.
15.44 and Suetonius, Nero 16.2. In the fourth century, Eusebius, H.E. 2.25 repeats the legend.
Although the description of the deaths of Peter and Paul in / Clem 5.4-7 does not mention Nero,
their martyrdoms are typically assigned to his reign; likewise, the same text’s reference to “the
sudden and continuous misfortunes and calamities that happened to us” (tag aipvidiovg kai
EMOAANAOVE YEVOLEVOC UV GUUPOPAS KOl TEPITTOGELS, 1.1) is typically taken as an implicit
reference to the (purported) persecution under Domitian. However, despite the witness of
Tertullian, Apol. 5.4 and Melito in Eusebius, HE 3.17-18, 4.26, scholarship has increasingly
questioned the existence of a sustained local persecution of Christians at Rome under Domitian.
See, e.g., W. H. C. Frend, Martyrdom and Persecution in the Early Church: A Study of a
Conflict from the Maccabees to Donatus (Oxford: Blackwell, 1965), 211-17; Brian W. Jones,
The Emperor Domitian (London: Routledge, 1992), 114-17; Pat Southern, Domitian: Tragic
Tyrant (Bloomington: Indiana University Press, 1997), 114-15; Candida R. Moss, The Myth of
Persecution: How Early Christians Invented a Story of Martyrdom (New York: HarperOne,
2013), 129. The Greek text of / Clem printed here and elsewhere in this study is that of A.
Jaubert, Clément de Rome: Epitre aux Corinthiens, SC 167 (Paris: Editions du Cerf, 1971).

14 Osiek, Shepherd, 20.
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Dating the Formation of a Corpus Paulinum

A collection of the apostle Paul’s letters and those written in his name or traditionally attributed
to him (i.e., the seven undisputed letters, the Pauline pseudepigrapha, and Hebrews) must have
been made prior to 144 C.E, the year of Marcion’s break with the church at Rome. This assumes,
on the basis of recent scholarship, that Marcion was not the first collector of Paul’s letters but, as
Clabeaux aptly put it, a “zraditor of a poorly controlled [corpus Paulinum]” that preceded him.'"”
Furthermore, the first of any such collection(s) must post-date the apostle’s death, which
presumably occurred in 64 C.E. under Nero.''® Despite this span of roughly 75 years between
Paul and Marcion, most theories regarding the initial creation of a corpus Paulinum argue that,
regardless of who was responsible or where it was made, it emerged before or around the close

of the first century, and additional editions appeared shortly thereafter.''” A famous exception to

15 John James Clabeaux, 4 Lost Edition of the Letters of Paul: A Reassessment of the Text of the
Pauline Corpus Attested by Marcion, CBQMS 21 (Washington, DC: Catholic Biblical
Association of America, 1989), 129. On this basic point, subsequent scholarship seems largely to
agree; see, e.g., Ulrich Schmid, Marcion und sein Apostolos: Rekonstruktion und historische
Einordnung der marcionitischen Paulusbriefausgabe, ANTF 25 (Berlin: de Gruyter, 1995), 293-
94; Harry Y. Gamble, “Marcion and the ‘Canon,’” in The Cambridge History of Christianity
Vol. 1, Origins to Constantine, ed. Frances M. Young and Margaret M. Mitchell (Cambridge:
Cambridge University Press, 2008), 208-11; Dieter T. Roth, “Marcion and the Early New
Testament Text,” in The Early Text of the New Testament, ed. Charles E. Hill and Michael J.
Kruger (Oxford: Oxford University Press, 2012), 303-04; Jason D. BeDuhn, The First New
Testament: Marcion’s Scriptural Canon (Salem, OR: Polebridge Press, 2013), 205-07.

16 Udo Schnelle, Paulus: Leben und Denken, dGL (Berlin: de Gruyter, 2003), 39-40; see also
429-32. The earliest explicit reference to Paul’s death at Rome is / Clem 5.5-7.

"7 Harry Y. Gamble, The New Testament Canon: Its Making and Meaning, GBSNTS
(Philadelphia: Fortress Press, 1985), 41, 43. For a similar position, as well as supporting
bibliography, see Stanley Porter’s recent summary of what he categorizes as the six major
theories, and their variations, on the formation of the corpus Paulinum (“Paul and the Pauline
Letter Collection,” in Paul and the Second Century, ed. Michael F. Bird and Joseph R. Dodson,
LNTS 412 [London; New York: T&T Clark, 2011], 22-35).
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this scholarly consensus is the theory of Walter Bauer. Bauer argued that Marcion was “the first
systematic collector of the Pauline heritage,” by whose editorial activity “[t]he small collections
of Pauline letters, which were cherished at the beginning of the second century in the ‘churches’
of Rome — doubtless just as in similarly oriented Corinth, in Antioch and Smyrna — were...
surpassed and replaced.”''® But even Bauer granted the existence of Pauline letter collections at
Rome and elsewhere in the early second century.

Ultimately, I do not think that it is possible to point to a single moment of genesis that
inaugurated the process of collecting letters in what came to be a recognizable corpus Paulinum.
Others have certainly done so, suggesting that this collection occurred under Paul himself
(Richards, Trobisch),'"” Onesimus (Knox, Murphy-O’Connor),'*’ an anonymous acquaintance of

Paul at Corinth (Harnack),'*' Luke (Moule, Richards[?]),'*? Timothy (Guthrie),'* the author of

"8 Walter Bauer, Orthodoxy and Heresy in Earliest Christianity, ed. Robert A. Kraft and
Gerhard Krodel, trans. Philadelphia Seminar on Christian Origins (Philadelphia: Fortress Press,
1971), 221-22; the quotes are from p. 221 (emphasis added).

"9 E. Randolph Richards, The Secretary in the Letters of Paul, WUNT II 42 (Tiibingen: J.C.B.
Mohr, 1991), 165 n. 169. Richards does not explicitly name Paul as the agent who collected the
letters, but he does attribute responsibility to him. Richards writes, “A secretary usually kept
copies of the letters... Paul no doubt retained these copies with him, since he used several
secretaries... Thus the first collection of Paul’s letters were [sic] in codex form and arose from
Paul’s personal copies and not from collecting the letters from the various recipients” (ibid.;
emphasis original). According to David Trobisch, Paul’s Letter Collection: Tracing the Origins
(Minneapolis: Fortress Press, 1994), esp. 55-96, Paul himself was the inaugurator of at least a
partial collection of his letters; cf. idem, The First Edition of the New Testament (Oxford: Oxford
University Press, 2000), 60-62.

120 John Knox, Philemon Among the Letters of Paul: A New View of Its Place and Importance,
rev. ed. (New York: Abingdon, 1959); Jerome Murphy-O’Connor, Paul the Letter-Writer: His
World, His Options, His Skills, GNS (Collegeville, MN: Liturgical Press, 1995), 130.

12 Adolf von Harnack, Die Briefsammlung des Apostels Paulus und die anderen
vorkonstantinischen christlichen Briefsammlungen (Leipzig: Hinrichs, 1926), 8-10.

12 C.F.D. Moule, The Birth of the New Testament, 3rd rev. ed., BNTC (London: A. & C.
Black, 1981), 264-65. Richards does not attribute the initial letter collection to Luke, but as an
implication of his own theory of its origins he does imagine the possibility that “[sJuch a
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124 125

Ephesians (Goodspeed), ©* one or more members of a Pauline “school” (Schenke, Gamble),

Marcion (Bauer),'*® a scholarly editor operating in the Alexandrian mode if not the city itself

(Zuntz),'”’ or an anti-Gnostic one at Corinth (Schmithals).'*®

My argument for Hermas’s
encounter with Pauline letters is, in my judgment, compatible with any of these preceding
theories. Admittedly, I generally favor the less specific view that some letters, themselves
constituting a corpus or even multiple corpora, circulated among certain Pauline communities
prior to the emergence of a full corpus like B*.'* This modest position explains the apparent
engagement with Pauline letters by Christians in cities beyond those to which they were

originally addressed (e.g., 1 Corinthians in / Clement, written at Rome, and the Ignatian letters,

written in Asia Minor; Romans in Polycarp, Philippians, written at Smyrna), a practice invited at

collection might easily fall into Luke’s hands at the death of Paul (2 Tim. 4:11)” (Secretary in
the Letters of Paul, 165 n. 169).

123 Donald Guthrie, New Testament Introduction, 4th rev. ed., MRC (Downers Grove, IL:
InterVarsity Press, 1990), 998-99.

124 Edgar J. Goodspeed, The Meaning of Ephesians (Chicago: University of Chicago Press,
1933), 6. As Gamble has noted, a number of Goodspeed’s students modified his theory (New
Testament Canon, 37 n. 35).

125 Hans-Martin Schenke, “Das Weiterwirken des Paulus und die Pflege seines Erbes durch die
Paulus-Schule,” N7S 21 (1975): 505-18; Gamble, New Testament Canon, 39-41.

126 Bauer, Orthodoxy and Heresy in Earliest Christianity, 32-33.

127 Giinther Zuntz, The Text of the Epistles: A Disquisition Upon the Corpus Paulinum, SLBA
(London: Oxford University Press, 1953), 14-17, 278-79, esp. 279.

128 Walter Schmithals, Paul and the Gnostics, trans. John E. Steely (Nashville: Abingdon Press,
1972), 239-74, esp. 266.

129 E.g., Kirsopp Lake, The Earlier Epistles of St. Paul: Their Motive and Origin (London:
Rivingtons, 1911), 358-59; Robert M. Grant, 4 Historical Introduction to the New Testament
(London: Collins, 1963), 171; Helmut Koester, Introduction to the New Testament Vol. 2:
History and Literature of Early Christianity, 2nd ed. (New York: de Gruyter, 2000), 6. Margaret
M. Mitchell makes the point from a different direction: “...there is no evidence in ancient
Christianity of individual letters, such as Galatians, circulating beyond their recipient
communities in published form outside of some collection of the corpus Paulinum” (“The Letter
of James as a Document of Paulinism?,” in Reading James with New Eyes: Methodological
Reassessments of the Letter of James, ed. Robert L. Webb and John S. Kloppenborg, LNTS
[London: T&T Clark, 2007], 79).
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130 But, faced with the absence of

the conclusion of one of the letters attributed to Paul (Col 4:16).
external evidence corroborating the identity and motive(s) of the eventual collection’s compiler,
scholars who affirm this position refrain from attributing it to any particular person. Simply put, I
do not think there is sufficient evidence to move from speculation to specificity on debates over
the geography and chronology of — and individual agency associated with — the formation of a
full corpus Paulinum.®' What matters for this study is simply the undeniable presence of some
letters attributed to (or in the case of Hebrews, associated with) Paul at Rome prior to the time
that Hermas composed the Shepherd.

1 Clement in particular provides proof of that presence. This letter to Corinth was

probably written at Rome in the mid-90s C.E."*? Such a date is prior to what most scholars

besides Coleborne consider a plausible terminus post quem for the earliest stratum in the

130 Although he assigned the formal collection of the corpus to ca. 100 C.E. (and perhaps
Alexandria), neither of which I find fully compelling, Zuntz’s pithy and pointed question on the
use of Pauline letters beyond their place(s) of address was apt: “Even before [the editor of the
corpus Paulinum’s] time copies of some or all of the Epistles are likely to have been taken —
how else would Clement of Rome have known 1 Corinthians?”” (The Text of the Epistles: A
Disquisition Upon the Corpus Paulinum, 14).

1 Kurt Aland articulated an even more skeptical position. In his view, the notion of a
“standardized Ur-corpus [of Paul’s letters] from the first century upon which everything else
depends is a figment of the imagination or wishful thinking. The history of the formation of the
Pauline corpus is obviously much more complicated” (“Das einheitliche ‘Ur-Corpus’ des 1.
Jahrhunderts, von dem alles Weitere abhéngt, ist eine Phantasie- bzw. eine Wunschvorstellung,
die Entstehungsgeschichte des Corpus Paulinum ist offensichtlich sehr viel komplizierter”; “Die
Entstehung des Corpus Paulinum,” in Neutestamentliche Entwiirfe, TBNT 63 [Miinchen: Kaiser,
1979], 334).

132 Like that of the Shepherd, the dating of I Clement is contested. Some scholars favor a date as
early as 69 C.E. (e.g., A. E. Wilhelm-Hooijbergh, “A Different View of Clemens Romanus,” HJ
16 [1975]: 266-67); others date it as late as 130-40 C.E. (e.g., John. Sturdy, Redrawing the
Boundaries: The Date of Early Christian Literature, ed. Jonathan Knight, BibW [London:
Equinox, 2007], 4-7, esp. p. 7). Following Eusebius, H.E. 3.13-17, it was traditionally assigned
to a date closely following the alleged persecution under Domitian (ca. 95 C.E.), which is now
widely discredited. For a concise summary of the issues, see Ehrman, Apostolic Fathers, 1:23-
25, who settles on a date “in the mid 90s” (25), as most scholars do.
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Shepherd. Among other sources, / Clement probably preserves quotations from the undisputed
Pauline letters, particularly 1 Corinthians and Romans.'** According to Jack Finegan, “Since
[Clement] prefaced his citation of 1 Corinthians 1:11-13 by saying, ‘Take up the epistle of the
blessed apostle Paul’ (1 Clem 47:1), it is evident that he had a copy of that letter in Rome and
therefore probably also had copies of the other letters, in other words already possessed the

. . 134
Pauline collection.”

(To be sure, I Clement indicates knowledge of a collection of the letters,
but it does not logically follow that this must be “#he Pauline collection,” even if one were to
concede the existence of a single, archetypal corpus Paulinum.) Whatever collection Clement
had also likely included Hebrews (cf. Heb 1:5-13, I Clem 36.2-6)."* It probably also included
Romans, which the apostle had addressed to the city where I Clement was composed.

Clement’s knowledgeable engagement at Rome in the late first century with documents
associated with the apostle Paul, which I shall discuss at length below, proves that at least some
of the contents of what became the full corpus Paulinum were available in the imperial city
before its collection and publication were finalized. Further evidence comes from other texts sent

to Rome at roughly this time or shortly thereafter that assume knowledge of Pauline letters by

recipients (e.g., Ignatius, Romans)."*® So even if Hermas did not have access to precisely the

33 A. J. Carlyle, “I Clement,” in The New Testament in the Apostolic Fathers (Oxford:
Clarendon Press, 1905), 37-44.

134 Jack Finegan, “The Original Form of the Pauline Collection,” HTR 49 (1956): 85.

135 Harold W. Attridge, The Epistle to the Hebrews, Herm (Minneapolis, MN: Fortress Press,
1989), 6-7; cf. Carlyle, “I Clement,” 44-48. Clement’s knowledge and use of Hebrews was
recognized already by Eusebius, H.E. 3.38, who included it among Paul’s letters.

136 On Ignatius’s probable knowledge of 1 Cor in Rom., see W. R. Inge, “Ignatius,” in The New
Testament in the Apostolic Fathers (Oxford: Clarendon Press, 1905), 65, who concluded that
“Ignatius must have known this Epistle almost by heart” (67). This judgment was affirmed by
Paul Foster, “The Epistles of Ignatius of Antioch and the Writings That Later Formed the New
Testament,” in The Reception of the New Testament in the Apostolic Fathers, ed. Andrew F.
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same assemblage of letters that Clement did, the fact that Clement had such access in Rome
toward the end of the first century C.E. establishes the possibility and maybe even the likelihood

that Hermas could have too.

Summary

By now I have shown that Hermas most likely composed the Shepherd at Rome after some of the
apostle’s letters and other texts written in Paul’s name or associated with him became available
in the imperial city. Given the temporal and geographical availability of this material to Hermas,
the author of the Shepherd, in the following section I explore two possible means by which he
might have encountered Pauline letters. I do this in order to set up my argument in Chapter 2 that

it is probable that Hermas engaged some of the letters throughout the Shepherd.

IMAGINING HERMAS’S ENCOUNTER(S) WITH PAULINE LETTERS

How might one imagine Hermas encountering Paul’s letters in early second-century Rome? In
what follows, I analyze how the Shepherd conspicuously portrays Hermas in terms of his literacy
and book habits. He is presented as an effective copyist and reader of texts, and by extension as
participating in Roman literary culture. I argue that this portrait is not intended primarily to
communicate historical facts about Hermas’s level of actual literacy. Instead, it aims to convince
the reader that Hermas is an able medium of divine revelation. I then engage in a process of

imagining how Hermas could have encountered Paul’s letters in the community of Roman

Gregory and Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 159-86, esp. 185,
in whose determination “a strong case can be mounted for Ignatius’ knowledge of four Pauline
epistles” (186).
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Christians in various ways. But before discussing these possibilities, it is important to understand

how the text of the Shepherd itself imagines and presents Hermas’s encounter with texts.

The Shepherd’s Imagined Portrait of Hermas as Semi-Literate

In the Shepherd, Hermas is rhetorically presented as at least semi-literate.'*” My use of this
descriptive label adopts William Harris’s definition of semi-literate people in antiquity as those
“who can write slowly or not at all, and who can read without being able to read complex or very
lengthy texts.”'*® This definition is somewhat vague. But it reflects what Harris rightly
recognizes as the existence of “infinite gradations of literacy for any written language” and
“avoid[s] an excessively sharp polarity of literacy and illiteracy.”'** Hermas fits Harris’s
description because the text of the Shepherd imagines him as capable of copying a revealed text,
writing down another, and reading both to others, admittedly with some challenge, at least in
certain instances. In doing so, the Shepherd presumes Hermas’s relative facility with the book
technologies of the period and by extension his meaningful participation in wider Roman literary
culture. I argue that Hermas’s literacy is presented in this manner in order to reinforce his text’s

truthfulness and to encourage its acceptance by others.

137 Osiek adopts a similar position, labeling Hermas “at least basically literate” (Shepherd, 52).

Raffaella Cribiore, Gymnastics of the Mind: Greek Education in Hellenistic and Roman Egypt

(Princeton, NJ: Princeton University Press, 2005) described him as a “beginner” (174) and

“novice” reader (175).

is William V. Harris, Ancient Literacy (Cambridge, MA: Harvard University Press, 1991), 5.
Ibid.
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The Shepherd offers no explicit evidence to suggest Hermas was formally trained or
worked as a professional scribe.'*” But it does depict him as an effective copyist.'*! One
particularly relevant passage for my claim of Hermas’s imagined literacy is Vis. 2.1.3-4 [5.3-4].
There Hermas says to the elderly Lady, “‘...I am unable to remember such things. But give the

299

little book to me so that I can copy (petaypdyopat) it.”” He then reverts to his role as narrator. “I
took [the Lady’s little book],” Hermas says, “and after I withdrew to a particular place I copied
(neteypayaunv) everything letter-by-letter (mpog ypaupa), since I could not distinguish the
syllables (00y nbpiokov yip tag curiafic).” ** One might understand this statement regarding
letter-by-letter copying to prove that Hermas could not, in fact, read the book, presumably

O 143 . . . T
because he was illiterate. "> However, it cannot be intended as a sufficient indicator of Hermas’s

implied illiteracy, as other passages in the Shepherd show.

10 If Hermas was, in fact, engaged in other business affairs to a significant degree, this would

increase the likelihood that he had developed a functional “craftsman’s literacy.” See the
distinction between “scribal literacy” and “craftsman’s literacy” made by ibid., 7-8. According to
Harris, “skilled craftsmen in general [were] far more literate than the population as a whole”
(22).

! Kim Haines-Eitzen, Guardians of Letters: Literacy, Power, and the Transmitters of Early
Christian Literature (New Y ork: Oxford University Press, 2000), 21-22, 36-37.

2 Kupio, tocodta pvnpovedoat o0 Shvapor 80¢ 8¢ pot o BipAidov tva petayphympon adto.
glaPov, Kai (g Tva TOToV ToD Aypod AvVaY®PNCOS LETEYPAYAUNY TAVTA TPOC YPA: ovY
nvpthov yYap TG cLALAPAC, 5.4.

%3 Stated somewhat differently, Snyder thought Hermas could not actually read the book, and he
implied by his citation of Odes Sol. 23:8 that the self-presentation of Hermas fit a broader pattern
within early Christian thought (Shepherd of Hermas, 35). The Syriac text of Ode 23:5-8 reads as
follows: “And [the Lord’s thought] was like a letter, and his will descended from on high. And it
was sent from a bow like an arrow that has been forcibly shot. And many hands rushed to the
letter, in order to catch (it), then take and read it. But it escaped from their fingers; and they were
afraid of it and of the seal which was upon it” (James H. Charlesworth, “Odes of Solomon,” in
The Old Testament Pseudepigrapha Vol. 2: Expansions of the “Old Testament” and Legends,
Wisdom and Philosophical Literature, Prayers, Psalms and Odes, and Fragments of Lost Judeo-
Hellenistic Works, ed. James H. Charlesworth [Garden City, NY: Doubleday, 1983], 755-56).

42



Hermas is portrayed as able not only to copy (netaypdeev) but also to write (ypdagpetv) at
Vis. 2.4.2-3 [8.2-3]. Having gone away for a while, the elderly Lady reappears and asks Hermas
whether he has circulated her little book as instructed. Hermas tells her that he has not, and the
Lady commends him, for she has additional words that she wants to communicate through him.
Then she says, “Therefore, you will write (ypayeic) two little books, and you will send one to
Clement and one to Grapte.”'** Because the second little book refers to what she will speak
directly to Hermas, he must write it down; he cannot merely copy it as he did the her first little
book. Thus we see Hermas presented as an effective writer, capable of composition.'*’

The text then describes Hermas as capable of reading too. Having just told him to write
two books, not just copy one, the Lady commands Hermas, saying, ... You will read [the little
book] to this city (gic TavTnVv v m6AW) in company with the church’s presiding elders.”'*® This
exhortation confirms Hermas’s being at least semi-literate to the Shepherd’s audience. Were
Hermas imagined to be truly illiterate or even barely able to “distinguish syllables,” he would
have been unable to heed the Lady’s instruction and read to the Roman elders himself. Of course,
another translation of the prepositional phrase beginning with gic, which takes it as a locative, is
possible (i.e., “...You will read [the little book] in this city””).'*” Such a construal eliminates any

indirect object from the sentence, allowing someone — perhaps one of the elders — to read the

book on Hermas’s behalf. However, even if one accepts the locative reading of €i¢ Tavtnv v

1 ypayerg odv 500 Piprapidia koi mépyelc Ev Kqpevtt kai &v Tpamtii, 8.3.

45 Hermas is depicted similarly at Sim. 10.1.1 [111.1] (postquam perscripersam labrum
hunc...).

16 50 8¢ avayvmor €ic oy TV TOMV HETA TOV TPEGPULTEP®V TAV TPOIGTUUEVOV THC
éxkinoiog, 8.3.

147 The locative reading is adopted by Dibelius, Hirt, 453; Snyder, Shepherd of Hermas, 40;
Leutzsch, Hirt, 159; Osiek, Shepherd, 58.
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oA then the passage still indicates that Hermas is the Lady’s intended reader of her little book.
This is made clear by the extraposited subject: “You will read,” she says (o0 Gvayvaon).'*®
Hermas is presented as at least semi-literate elsewhere too. In Vis. 5.5 [25.5], upon
appearing at his house the Shepherd says to him, “I am commanding you, first of all, to write
down the commandments and parables, so that you might read them continually (b0 yeipa) and
be able to keep them.”'* There are numerous possible ways of translating the idiomatic phrase
1 yeipo..'>* Hermas employs it two other times, once in the Visions and again in the Mandates;
on both occasions he does with the sense of “continually.”">' Consequently, my translation of the
Shepherd’s command here is consistent with Hermas’s broader pattern.'** The Shepherd’s
expectation that Hermas will “read continually” implies that he himself is a capable reader.
Otherwise, he would continually need to find someone to read to him, which is unrealistic and
therefore implausible.'>® Hermas himself seems willing and able to heed the Shepherd’s full
command, for he heeds the first half of it explicitly, telling his audience, “So I wrote down the

154
commandments and parables as he commanded me.”

% Snyder’s translation of this passage — ...in this city you yourself shall read...” — indicates
that he recognized the importance of the extraposited subject, even though he did not comment
on it (Shepherd of Hermas, 40).

149 gvténhopad oot TpdToV Ypdwat Tig Eviohds Kol mapaBordc, fva vrd yeipa dvayvhokng
avTag Kol duvnofg puAdar avtac, Vis. 5.5 [25.5].

130 1.SJ 1984 offers two possibilities: “under one’s own power”; or “at once.” BDAG 1083
suggests a third, “continually.”

B Vis. 3.10.7 [18.7], Mand. 4.3.6 [31.6].

152 Pace Osiek, Shepherd, 98 and others.

133 Regarding an illiterate or semi-literate person’s using an intermediary to encounter the
written word, which he describes as “an utterly commonplace occurrence among the Greeks and
Romans,” see Harris, Ancient Literacy, 33-34. My claim that Hermas’s finding someone to do so
would be unrealistic refers to his implied continual need to do so, not the need itself.

15 Zypoayo 0V TéC £viohde kel TapaPordc, kabme dveteilato pot, Vis. 5.6 [25.6]. A similar
expression appears at Sim. 9.1.1 [78.1]
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Given these overt references in the Shepherd to Hermas’s being at least semi-literate,
scholars have tried to explain the portrayal of Hermas’ difficulty in distinguishing syllabus and
need to copy letter-by-letter at Vis. 2.1.4 [5.4]. They have frequently done this by appeal to the
physical form of the text in the Lady’s little book. For example, Joly suggested that it was
printed in an uncial hand in scriptio continua, the implication being that Hermas would have had
trouble making sense of such a script;'> but, as Henrich Weinel long ago rightly recognized, a
continuous uncial script would have presented no problem for someone who fully knew how to
read."”® A somewhat similar explanation was provided by Miiller, who attributed Hermas’s
apparent difficulties to the use of a cursive hand and numerous abbreviations."”’ Raffaella
Cribiore associated Hermas’s “copying blindly” and “desperately trying to distinguish the
various syllabus™ with his being at the first stage of literacy development.'”® Despite their
creativity, such theories regarding Hermas’s alleged inability to distinguish syllables are
ultimately unnecessary.

The depiction of Hermas that these theories address is intended not to reflect Hermas’s
level of historical (il)literacy but to serve a crucial rhetorical purpose within the broader

argument of the Shepherd. This rhetorical purpose was recognized by Weinel. He linked

155 E.g., Robert Joly, Hermas Le Pasteur, 1st ed., SC 53 (Paris: Cerf, 1958), 89 n. 2; Osiek,
Shepherd, 52.

136 According to Weinel, “Fiir einen, der iiberhaupt lesen konnte, war derartiges einfach zu
lesen” (“Der Hirt des Hermas,” in Handbuch zu den Neutestamentlichen Apokryphen, ed. Edgar
Hennecke [Tiibingen: J.C.B. Mohr (Paul Siebeck), 1904], 295.

157 Hermann Miiller, “Zum Pastor Hermae,” 70 90 (1908): 93.

158 Raffaella Cribiore, Writing, Teachers, and Students in Graeco-Roman Egypt, ASP 36
(Atlanta: Scholars Press, 1996), 149; cf. 48. Elsewhere, Cribiore interpreted the passage as
evidence of “the struggle of beginners in learning to read” (Gymnastics of the Mind, 174).
Ultimately, Cribiore concludes, “Since the text appeared to be a formidable mass of letters,
Hermas resorted to a practice typical of a novice: passively copying it letter by letter” (175).
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Hermas’s inability to make sense of syllables with the text’s depiction of him being in an ecstatic
state, observing that once Hermas awoke from that state he was able to understand what he had
written down."” Evidence for this latter suggestion is found in Vis. 2.2.1 [6.1], where after
fasting and praying “the meaning of the [copied] text” (1] yv@®o1c Thg Ypaetic) is revealed to
Hermas.'® On Weinel’s reading, Hermas’s inability to distinguish syllables symbolically
represents his inability to understand the inner meaning of the Lady’s little book. This, I suggest,
in turn reinforces the authority of the visions and by extension their content, inasmuch as they
originate not with Hermas but with the various figures — and by extension God — who address
him. Hermas’s careful copying occurs, then, not because he is unable to make sense of the text
but because he recognizes just how important it is. And so he copies it letter-by-letter, in order to
preserve the revelation’s integrity by not corrupting even the smallest of its sense-units. In doing
s0, he also ensures the preservation of revelations for posterity.'®" At the same time, I suggest
that Hermas’s statement is an additional instance of his pattern of self-deprecation.'®® This
pattern coheres with the repeated disparagement of Hermas’s intellect and his lack of
understanding by the two other visionary figures throughout the tripartite work, namely the Lady
and the Shepherd himself.'®® Ultimately, then, Hermas’s need to copy letter-by-letter is not

meant to indicate Hermas’s illiteracy. Rather, on the level of the narrative, Hermas’s rote

159 Weinel, “Der Hirt des Hermas,” 295.

10 Metd 8¢ déka kai TévTe UEpac vNoTEHEAVTOC LoV Kol TOAAY EPOTAGAVTOC TOV KOPLOV
AmeKaAOEON pot 1) yvdo1g Thc ypaens, 6.1.

18! Brox, Hirt, 135, according to whom Hermas employed the medium of writing in a way not
common to other early Christian prophets.

192 Similarly, see Vis. 4.2.1 [30.1], Mand. 10.1.3 [40.3], Sim. 5.3.1 [56.1], 9.9.2 [86.2].

1 E.g., Vis. 3.6.5[14.5],3.8.9[16.9], 3.10.9 [18.9], Mand. 10.1.2 [40.2], 12.4.2 [47.2], Sim. 1.3
[50.3], 6.4.3 [64.3], 6.5.2 [65.2],9.12.1 [89.1], 9.14.4 [91.4]. Grundeken begins his monograph
with a recognition of the rhetorical function of what he calls these “rebukes,” but he provides
only a partial list of references; see Community Building, 1 n. 1.
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copying reinforces the idea that the booklet that he is asked to read at Rome was revealed to him
by an authoritative figure. He himself did not compose it. Instead, he copied it precisely from its
source, almost as if he were taking dictation from its real author, God.'®

Thus we see how the Shepherd imaginatively portrays Hermas as an at least semi-literate
figure. He is presented as capable of copying, writing, and reading authoritative texts and of
effectively engaging the written medium with others. At points, we see him struggling to copy
and make sense of texts. However, particularly in light of Hermas’s implied ability to read, these
instances of struggle are best understood as rhetorical attempts to confirm his texts’ quality as
modes of divine revelation and to encourage their broad reception and engagement by others.
Hermas himself plausibly engaged a particular collection of texts authored by or associated with

the apostle Paul. How might we imagine him doing so?

Imagining Hermas’s Encounter(s) with a Pauline Corpus

From the outset, I refrain from assuming a priori that Hermas and other Christians at Rome in
the early second century lacked copies of at least some of the Pauline letters. Refraining from
this assumption is not logically equivalent to assuming a priori that Hermas had access to them. I
argue in Chapter 2 that he probably did, but at this point my argument aims simply to establish
the possibility, not dismiss it out of hand as some scholars do. For example, Mark Grundeken
recently argued that the purportedly high cost of copying precluded most early Christian

communities from possessing biblical texts (i.e., Jewish scriptures) and so “[i]t cannot be

14 Grundeken, following Joly, Hermas Le Pasteur, 90 n. 1, suggested that Hermas did not
“copy” the Lady’s little book but instead took dictation; see Community Building, 31 n. 31.
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assumed that Hermas’s community was an exception.”'® Instead, Grundeken suggests, what
early Christian communities in general and in this case Hermas’s community at Rome in
particular possessed were “their own (Christian) texts, especially letters,” but he does not state
which letters he thinks Hermas’s community had.'®® On a strict application of such a model,
owing to financial reasons the Christian community to which Hermas belonged in the imperial
city could only be expected to have possessed a copy of Paul’s letter to the Romans, which view
is directly contradicted by the witness of / Clement, as 1 shall show below.

Harry Gamble has convincingly shown that the cost of neither materials nor labor would
necessarily have prevented early Christian communities from copying authoritative texts. This is
particularly true in the case of letters, which were typically short. In Gamble’s judgment,
“...economies could be obtained by copying the text on the back of an existing roll (an

opisthograph) or in an erased roll... or by transcribing the text personally instead of employing a

15 Community Building, 31. Assuming for the sake of the argument that Grundeken’s point
about early Christians’ general non-possession of biblical texts is correct, even if they did not
possess physical copies, authors like the one who composed / Clement still quoted the LXX as
his own scripture (23.5, 34.6, 35.7) and clearly knew it very well.

1% Ibid., 31 (emphasis added). In support of this claim, Grundeken cited Adolf von Harnack,
“Das Alte Testament in den Paulinischen Briefen und in den Paulinischen Gemeinden,” in
Sitzungsberichte der preussischen Akademie der Wissenschaften Philosophisch-Historische
Klasse (Berlin: Akademie der Wissenschaften, 1928), 124-41; and Walter Bauer, “Der
Wortgottesdienst der &ltesten Christen,” in Aufsdtze und kleine Schriften, ed. Georg Strecker
(Tiibingen: Mohr, 1967), 155-209, esp. 190-193. On p. 190, Bauer himself quoted Theodor Birt,
Aus dem Leben der Antike (Leipzig: Quelle & Meyer, 1918), 123 as support for his suggestion
that the acquisition and copying of texts were cost-prohibitive. Amazingly, elsewhere Harnack
cited a prior publication by the same scholar to make precisely the opposite point, namely that
the associated costs were relatively affordable (New Testament Studies: Vol. 5: Bible Reading in
the Early Church, trans. J. R. Wilkinson, CTL 37 [New York: G. P. Putnam’s Sons, 1912], 35-
36, 35 n. 3; citing Theodor Birt, Das antike Buchwesen in seinem Verhdltniss zur Litteratur
[Berlin: W. Hertz, 1882]).
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professional scribe.”'®” Furthermore, were early Christians to copy their authoritative texts even
onto new papyrus, that medium would not have been cost-prohibitive. According to Skeate,

“whatever [papyrus] cost was regarded as a fact of life which had to be accepted;”'®®

put
differently, “wherever papyrus may have been regarded as ‘expensive,’ it was certainly not in the
field of book-production.”'® Naphtali Lewis, upon whose work Skeate depended, rightly
recognized that whether a papyrus roll was “a cheap commodity, or a dear one” would have been
considered relative to wealth.'”® Lewis concluded that to many in the ancient world a roll of

papyrus likely did not seem to cost much at all, typically at most only a day or two’s wages even

for those on the very lowest rung of the socio-economic ladder.'”! Decades after the final

17 Harry Y. Gamble, Books and Readers in the Early Church: A History of Early Christian
Texts (New Haven: Yale University Press, 1995), 231.

18 T C. Skeate, “Was Papyrus Regarded as ‘Cheap’ or ‘Expensive’ in the Ancient World?,” Aeg
75 (1995): 75. Skeate determined the cost of a standard papyrus roll of twenty sheets from
Tebtunis, Egypt to have cost 2 drachmae in the first century C.E., near the upper threshold of two
days’ wages for a laborer (87-90). The material cost of a letter was far less: “If we imagine a
papyrus roll of standard length (340 cm.), costing 2 dr., cut into 60 portions, each would measure
about 28x22 cm., ample for a [sic] average letter, and would cost one-fifth of an obol - surely not
an excessive expense!” (90). Crucially, the codex format, adopted by early Christians, could cut
this material cost nearly in half, because codices could be inscribed on both sides; in the case of
B, the space saved was roughly 44% (idem, “The Length of the Standard Papyrus Roll and the
Cost-Advantage of the Codex,” ZPE 45 [1982]: 173).

1 jdem, ““Cheap’ or ‘Expensive,’” 93 (emphasis original).

170 Naphtali Lewis, Papyrus in Classical Antiquity (Oxford: Clarendon Press, 1974), 129-30; the
quote is from p. 129.

" According to Lewis, “...in social milieux more elevated than that of a prosperous Egyptian
villager the purchase of papyrus is not likely to have been regarded as an expenditure of any
consequence, but to have fallen, rather, into a category comparable to that of our ‘incidentals’ or
‘petty cash’” (ibid., 133-34; for his broader treatment of the retail price of papyrus, see 129-134).
This passage is quoted in Skeate, “‘Cheap’ or ‘Expensive,’” 75. Skeate traces the enduring
notion that papyrus was expensive to the influence of Wilhelm Schubart, Das Buch bei den
Griechen und Rémern, ed. Eberhard Paul, 3rd ed. (Heidelberg: Lambert Schneider, 1962). For a
contrary view, namely that papyrus “must have been quite expensive for most people’s purposes,
certainly outside Egypt, which remained the main source of supply,” see Harris, Ancient
Literacy, 195.
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compilation of the Shepherd and accelerating into the third century, Christians did begin to
employ what could be, at least when parchment was used, a significantly more expensive form in
preserving and transmitting authoritative texts, namely the codex.'” But the relative affordability
of papyrus rolls in the prior period and the means of controlling copying costs argue against
Grundeken’s implicit claim that early Christian communities at Rome lacked authoritative texts
beyond those received from their author. In fact, they render Hermas’s encounter with a corpus
Paulinum within the Christian community of early second-century Rome all the more historically
possible.

The greatest barrier, then, was not texts’ cost but Hermas’s access to them. Gamble
thought that, in the case of early Christians, this barrier to access would primarily have been
literacy.'” On this point, I have shown above that the Shepherd presents Hermas as at least semi-
literate. And yet access also requires the availability of texts. But I have further demonstrated the
likelihood that a corpus Paulinum was in circulation at Rome during Hermas’s period of
composition. Consequently, no insurmountable barriers to his somehow encountering such a

corpus remain. How then might Hermas have come to know one, given that he nowhere tells us

172 Roger Bagnall has recently shown that book production was expensive and inhibited
widespread possession of authoritative books by most besides wealthy Christians in the late
second century and beyond. See “The Economics of Book Production,” in Early Christian Books
in Egypt (Princeton: Princeton University Press, 2009), 50-69, esp. 55 and 57 on the additional
cost of inscribing texts on parchment versus papyrus codices. But Bagnall’s point on pricing
largely concerns the period after Christians had begun employing the codex format (i.e., the late
second or early third centuries) (“Spread of the Codex,” in Early Christian Books in Egypt
[Princeton: Princeton University Press, 2009], 89). As I have already shown, the Shepherd was
composed and began to circulate decades before that, when most Christians were probably still
employing the cheaper papyrus roll format. Consequently, Bagnall’s argument does not directly
challenge my claim that the cost of papyrus would not have proved insurmountable to Roman
Christians who wanted to copy Pauline letters, even though I grant his point about the relatively
high expense of trained copyists’ labor.

173 Gamble, Books and Readers, 231-32.
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how (or even that) he did, or that he knew sacred texts at all? As I shall now show, numerous
possibilities exist along a spectrum of textual encounter, ranging from Hermas’s reading Pauline
letters individually to his hearing them read in a corporate setting, perhaps that of an early
Christian liturgy, from his seeing the contents of a corpus with his own eyes to hearing it with
his ears.'” Hermas could have known Pauline letters meaningfully and deeply, I will argue, even
if that knowledge did not necessarily come through the technology of reading a book and voicing
its words himself.

One way that Hermas might have encountered a corpus Paulinum is by reading it

175
f.

himsel He could have done so either with his own voice or through an intermediary.'” The

7% The idea that these are the two most plausible ways that Hermas came to know a text
ultimately collected in the New Testament goes at least as far back as Theodor Zahn, Hermae
pastor e novo testamento illustratus (Gottingen: Huth, 1867), 7, who argued that Hermas had
read James himself. Other modes of influence besides those at these two poles are, of course,
possible. See, e.g., James H. Charlesworth, “Towards a Taxonomy of Discerning Influence(s)
Between Two Texts,” in Das Gesetz im frithen Judentum und im Neuen Testament: Festschrift
fiir Christoph Burchard zum 75. Geburtstag, ed. Dieter Sdnger and Matthias Konradt, NTOA /
SUNT 57 (Géttingen: Vandenhoeck & Ruprecht, 2006), 41-54.

'75 This mode of encounter is envisioned in passing by Edouard Massaux, The Influence of the
Gospel of Saint Matthew on Christian Literature Before Saint Irenaeus: Book 2: The Later
Christian Writings, trans. Norman J. Belval and Suzanne Hecht, NGS 5/2 (Macon, GA: Mercer
University Press, 1992), 130: “[Hermas] also looked through certain epistles of Paul” (emphasis
added).

176 According to Harris, Ancient Literacy, 19, “...the Greek and Romans, like many other
peoples, had a more or less constant supply of persons who could act as substitute writers and
readers.” The implication is obvious: “It was not at all necessary for an ordinary Christian to read
any text for himself” in order to meaningful encounter it (221). The community of early
Christians at Rome indisputably included persons who were fully literate. Consequently, it
exhibited what Margaret M. Mitchell has labeled “group literacy,” the phenomenon whereby one
member’s literacy ensures an entire group’s access to texts (“The Emergence of the Written
Record,” in The Cambridge History of Christianity Vol. 1, Origins to Constantine, ed. Frances
M. Young and Margaret M. Mitchell [Cambridge: Cambridge University Press, 2008], 192 n.
89). Even if Hermas were completely illiterate, his use of an intermediary to read texts aloud for
him would have prevented him from falling victim to what Gamble presents as the weightiest of
three factors affecting private use of books by early Christians. According to Gamble, “The
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literature of the second century C.E. assumes and occasionally attests such individual reading of
authoritative texts by Christians.'”’ Harnack long ago suggested that this kind of textual
engagement, although not prohibited, was probably hampered due to a lack of personal copies,
which he argued “explains why mention is never made of the private use in the epistles of the
New Testament.”'”® Such reading might have occurred in homes, a practice which is reflected by
the Lady’s instruction for Grapte to read Hermas’s copy of her little book to widows and orphans
(Vis. 2.4.3 [8.3])."° Or it could have taken place in the library or other archive of a particular
community.'®® Gamble has persuasively argued for the existence of such community libraries at
Smyrna, Hierapolis, and Antioch in the early second century.'®! In addition to these cities, I
suggest that it is at least possible that such a publicly accessible collection of authoritative texts,
in this case including Pauline letters, existed among Christians at Rome in the same period,
particularly given that the apostle himself had written to them and travelled there. Openness to
this possibility is reasonable, since, as I shall show below, roughly contemporaneous Christian
texts written at Rome (e.g., / Clem) or to Rome (e.g., Ignatius, Rom.) betray familiarity with

letters authored by or attributed to the apostle or assume it on the part of their respective implied

private use of Christian literature in the ancient church was necessarily qualified by three factors:
the extent of literacy, the availability of books, and the cost of books... Thus the only major
barrier to the private acquisition and use of Christian books was the capacity to read them”
(Books and Readers, 231).

177 Harnack, Bible Reading, 32-47; ET of idem, Beitrdge zur Einleitung in das Neue Testament:
Vol. 6: Uber den privaten Gebrauch der heiligen Schrifien in der alten Kirche (Leipzig: J. C.
Hinrichs, 1912), 22-32.

178 idem, Bible Reading, 32-33.

7 Tbid., 39.

180 For a discussion of such early Christian libraries, see Gamble, Books and Readers, 144-202;
see esp. the sub-section on “congregational libraries” (145-54). On what Gamble terms the
“private use of Christian books,” see ibid., 231-37.

! Ibid., 153.
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audiences. Put differently, the possibility that Hermas read (some assemblage of) Pauline letters
individually, perhaps in a library or other communal archive of some sort, cannot be dismissed
out of hand."®* To the contrary, the existence of such an archive and access to it by a figure like
Hermas is historically possible given what we know from extant sources.

In addition to reading parts of it himself, Hermas could also have heard a corpus of
Pauline letters read or discussed in various settings among his fellow Christians at Rome.'** One
can reasonably assume that portions of a corpus were engaged during the various gatherings of
the houses churches at Rome, to which Hermas, as a Christian, certainly would have belonged.
Perhaps, as Barnett suggested, such reading occurred “on the anniversary of [Paul’s] death and
on other special occasions.”'** Even more plausible is the suggestion of Salzmann, who correctly
observed that the Shepherd itself (esp. Mand. 11) indicates the existence within the Christian
community at Rome of presumably small gatherings around a teacher or prophet, who
“...number themselves among the community and yet are in no way excluded on the part of the

community.”'™ Public reading of Pauline letters, perhaps with subsequent extended discussion,

182 Therefore, Riipke’s unsubstantiated contention that Hermas “surely did not use the Roman
community’s archive” is overstated, given both its non-falsifiability and analogous historical
counter-evidence (““A Judaeo-Christian Variant of Professional Religion in Rome: The Shepherd
of Hermas,” in From Jupiter to Christ: On the History of Religion in the Roman Imperial Period
[Oxford: Oxford University Press, 2014], 67; emphasis added).

'83 For a list of four different forms of public reading in antiquity, see Dan Nésselqvist, Public
Reading in Early Christianity: Lectors, Manuscripts, and Sound in the Oral Delivery of John 1-
4, NovTSup 163 (Leiden: Brill, 2016), 15. According to Néasselqvist, public reading by early
Christians probably occurred in what he termed a “semi-private setting,” examples of which he
suggested are the “literary gathering” and “dinner party.”

184" Albert Edward Barnett, Paul Becomes a Literary Influence (Chicago: University of Chicago
Press, 1941), 1.

185 Jorg Christian Salzmann, Lehren und Ermahnen: Zur Geschichte des christlichen
Wortgottesdienstes in den ersten drei Jahrhunderten, WUNT II 59 (Tiibingen: J.C.B. Mohr,
1994), 215 (“neben den Gemeindenversammlungen zum Gottesdienst gibt es auch Treffen
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at gatherings on occasions other than the Lord’s Day like these suggested by Barnett and
Salzmann are also conceivable. More likely is Hermas’s encountering Pauline letters through one
or more of what McGowan has termed the “various kinds of discourse, including reading and

299

whatever forms of speech might first have passed for ‘preaching,’” that occurred in early
Christian assemblies at Rome, perhaps in the context of a eucharistic meal like the one
mentioned by Paul (xvplakov detvov, 1 Cor 11:20)."%° The occasion of baptism, a ritual
reflected at various points throughout the Shepherd, is another possible setting and place of
Pauline encounter. In my judgment, it is hard to imagine these community-forming rituals (i.e.,
eucharist and baptism) being performed by Christians at Rome without any consideration of the
apostle’s arguments for and reflections on them, particularly since they are mentioned in his

letter to the Romans themselves (6:3-11) and another letter known to have been available in the

city at the time (1 Cor 11:23-26).

kleinerer Gruppen um einen Lehrer oder Propheten, die sich zur Gemeinde zéhlen und noch
keineswegs von seiten der Gemeinde deutlich ausgegrenzt sind”).

186 Andrew Brian McGowan, “Word: Reading and Preaching,” in Ancient Christian Worship:
Early Church Practices in Social, Historical, and Theological Perspective (Grand Rapids, MI:
Baker Academic, 2014), 73. Here McGowan is following Hal Taussig, /n the Beginning Was the
Meal: Social Experimentation and Early Christian Identity (Minneapolis: Fortress Press, 2009),
36-40; the quote is from p. 36, according to whom “meals provided a primary location for the
reading of the early Christian documents,” particularly the letters of Paul. That apostolic letters
were likely read in the context of the Christian meal celebration was also recognized by
Salzmann, Lehren und Ermahnen, 476. Harry Y. Gamble, “Literacy, Liturgy, and the Shaping of
the New Testament Canon,” in The Earliest Gospels: The Origins and Transmission of the
Earliest Christian Gospels -- The Contribution of the Chester Beatty Gospel Codex P”, ed.
Charles Horton, JSNTSup 258 (London: T&T Clark, 2004), 33 does not explicitly mention a
meal context for such reading. Nevertheless, in his judgment, “We must assume that originally
and continuously Jewish scriptures were read in Christian assemblies, but it is clear that from a
very early time Christian writings began to be read alongside them.”
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In the late nineteenth century Zahn already posited the “liturgical use” of collections of
Paul’s letters,'®” and he later suggested that Pauline letters were gathered into a collection in part
due to its “convenience for liturgical reading.”'® Harnack agreed on both points: Paul’s letters
were read regularly during Christians’ weekly worship gatherings, for reading them during
worship was one of the purposes of the initial collection of the letters.'® Both suggestions have
been challenged in subsequent scholarship, but the former concerns my argument more than the
latter.'”® On the basis of what he saw as counter-evidence from I Apology, Goodspeed famously
denied that Paul’s letters were read publicly in the period prior to Justin Martyr."”' The relevant
passage from Justin refers to the reading of the “apostles’ memoirs and prophets’ writings” (td.
GITOUVILOVEDLOTOL TV AITOGTOA®YV 1| TO GLYYPALULTE TAV TPoPNT®dV, I Apol. 67.3).192
Goodspeed’s reading of “apostles’ memoirs” as equivalent to Gospels (evayyéia) is presumably
founded on Justin’s explication of them as such in / 4pol. 66.3. And yet even if by memoirs
Justin does mean gospels and them alone, this need not be taken as a normative description of the

custom elsewhere (even elsewhere in Rome) that precluded reading other texts publicly prior to

his time, and many scholars now assume that the Pauline letters were read in worship well before

'87 Theodor Zahn, Geschichte des Neutestamentlichen Kanons (Erlangen: A. Deichert, 1888)
vol. 1., pt. 1, 264-65 (“gottesdienstlich Gebrauch™).

188 Theodor Zahn, Grundriss der Geschichte des neutestamentlichen Kanons: Eine Erginzung zu
der Einleitung in das Neue Testament (Leipzig: Deichert, 1901), 36 (“ZweckmaBigkeit fiir die
gottesdienstliche Lesung”).

' Harnack, Briefsammilung des Apostels Paulus, 10-11.

1% On the general shape of the early Christian liturgy of word, see Salzmann, Lehren und
Ermahnen, esp. 460-79.

P! Goodspeed, Meaning of Ephesians, 4 n. 2.

192 The Greek text of I Apol. is that of Edgar J. Goodspeed, ed., Die dltesten Apologeten: Texte
mit kurzen Einleitungen (Gottingen: Vandenhoeck & Ruprecht, 1915).
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the mid-second century.'”* In fact, the reading of apostolic letters was likely one of the practices
that marked a meeting of Pauline Christians.'”*

Evidence suggesting such public reading is found in a number of the apostle’s letters,
both authentic and pseudepigraphic.'® Indeed, as Meeks has observed, “[t]he form of all the
Pauline letters assumes that they will be read at a regular gathering of the [assembly].”"*® The
expectation is actually explicit in 1 Thessalonians, the earliest of Paul’s letters, which concludes
with a plea for its public reading. “I adjure you all by the Lord,” Paul writes, “that the letter be
read to all the brothers and sisters” (5:27).""” Colossians extends this Pauline requirement to

include the sharing and reading of apostolic letters received by the churches at Laodicea and

Colossae (4:16)."”* Such a request assumes the prior practice of publicly reading Pauline letters

193 For a summary of this position, see Gerard A. M. Rouwhorst, “The Reading of Scripture in
Early Christian Liturgy,” in What Athens Has to Do with Jerusalem: Essays on Classical,
Jewish, and Early Christian Art and Archaeology in Honor of Gideon Foerster, ed. Leonard
Victor Rutgers, ISCIA 1 (Leuven: Peeters, 2002), 307. Rouwhorst cites the following scholars as
supporting it: Theodor Kliefoth, Die urspriingliche Gottesdienstordnung in den deutschen
Kirchen lutherischen Bakenntnisses: Ihre Destruction und Reformation (Rostock: Stiller, 1847);
Oscar Cullmann, Urchristentum und Gottesdienst, ATANT 3 (Ziirich: Zwingli-Verlag, 1950),
29-34; as well as a previous edition of Jiirgen Roloff, “Der Gottesdienst im Urchristentum,” in
Handbuch der Liturgik: Liturgiewissenschaft in Theologie und Praxis der Kirche, ed. Hans-
Christoph Schmidt-Lauber, Michael Meyer-Blanck, and Karl-Heinrich Bieritz, 3rd ed.
(Gottingen: Vandenhoeck & Ruprecht, 2003), 45-71. Similarly, Gamble, “Literacy, Liturgy, and
the Shaping,” 33.

94 Wayne A. Meeks, The First Urban Christians: The Social World of the Apostle Paul, 2nd ed.
(New Haven: Yale University Press, 2003), 80, 150.

195 Gamble, “Literacy, Liturgy, and the Shaping,” 33.

196 Meeks, First Urban Christians, 143, 235 n. 166. For Meek’s list of the letters’ addressees
contained in their respective opening formulae, which he argues implicitly indicate that their
author(s) intended for them to be read publicly, see ibid., 235 n. 166. Similarly, Gamble, Books
and Readers, 206: “Paul himself had expected his letters to be read out to the group he addressed
when it gathered for worship.”

7 Evopkitm dudic Tov KOpLov avayvecdijvar Ty motolyv oty toic adehpoic, 1 Thess 5:27.
9% ol Stav avoyveostii Top’ DUV 1| émotold, Tomoate va kai &v T Aaodtcémv EkkAncio
avayvoodi, kol v ék Aaodikeiog tva kal Vueig avayvdte, Col 4:16.
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in the gatherings of Christian communities in the region.'”” Further evidence of this sort of
communal reading practice is found in 1 Tim 4:13. There the pseudonymous Paul exhorts the
letter’s recipient to “devote yourself to reading, to exhortation, to teaching, until I come.””°
Although only a generic “reading” (dvayvwoig) is mentioned, this is arguably a reference to the
communal reading of authoritative texts, since the other two nouns in the clause refer to
communal acts (exhortation, teaching).”’' Given evidence from 1 Thessalonians and Colossians
for the reading of Pauline letters as authoritative, it is reasonable to assume that the “reading” to
which 1 Tim 4:13 refers could have included them, even if they were not yet regarded as
“scripture,” and even if other texts were read too. Less certain, although still possible, is the
inclusion of Pauline letters among the “holy writings” (iepa ypaupota) of 2 Tim 3:15.

Beyond the corpus Paulinum, one finds evidence for the corporate engagement with
authoritative texts, including Pauline letters, in other early Christian literature of the period,
namely / Clement, the letters of Ignatius, Polycarp’s Letter to the Philippians, and the Shepherd

itself. According to Eusebius, / Clement, which its author addresses specifically to Corinth, “was

also proclaimed in public in many churches both long ago and in our own day” (H.E. 3.16).2%

199 Gamble, Books and Readers, 206.
200 gmc Epyopat TPOGEXE TH Avaryvhsel, Tf mapokhfioel, Tij ddackaiq, 1 Tim 4:13.

' For example, Luke Timothy Johnson, The First and Second Letters to Timothy, AB 35A
(New York: Doubleday, 2001), 252 considers avdyvmoig a reference to “the practice of reading
within the [ékkAnoia].” The same is arguably in view in the translation of avdyvwoic as “reading
aloud (of the scriptures)” in Martin Dibelius and Hans Conzelmann, The Pastoral Epistles, ed.
Helmut Koester, trans. Philip Buttolph and Adela Yarbro, Herm (Philadelphia: Fortress Press,
1972), 70.

292 Tohtov 81) 0DV dpoloyovpévn pio STIGTOAY Pépetat, peydhn te kai davpasie, fjv dc amd Tig
Popaiov ékkinciog tf Kopvbiov dietutdcarto, 6tdcems tnvikade katd v Kopivbov

YEVOUEVNC. TOTNV O€ Kol &V TAgloTog EKKANGIONG £l TOD KOWVOD SE0MLOGIELUEVTV TOAOL TE KOl
ka0’ quic avtovg Eyvopuev, H.E. 3.16. The Greek texts of Eusebius printed here and throughout
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That text includes an invitation to its implied audience to “take up the letter of the blessed
apostle Paul” (I Clem 47.1).** “What did [Paul] write to you first in the beginning of the
gospel?” Clements then asks. “Truly he wrote to you in a spiritual manner concerning himself
and Cephas and Apollos, since even at that time you had divided yourselves into factions.”**
Here Clement apparently was referring to 1 Cor 1:12, where the apostle described how each of
the Corinthians had identified themselves with either him or Apollos or Cephas or Christ.”*’ This
reference clearly indicates that Clement assumed his Corinthian audience both knew at least one
of Paul’s letters and recognized his and its authority, even decades after Paul’s death.?*®

Ignatius of Antioch also presumed a level of knowledge about the apostle’s person,
letters, and theology — and the recognized authority of all three — in the various communities
with which he himself communicated in the early second century. He explicitly named the
apostle twice (Eph. 12.2, Rom. 4.3). The first naming is particularly important. There he

described his audience as “Paul’s fellow initiates,” knew that the apostle “was sanctified and

approved and is worthy of blessing,” stated that he himself wanted to found in Paul’s footsteps,

this study are those of G. Bardy, ed., Eusebe de Césarée: Histoire ecclésiastique, 3 vols., SC 31,
41, 55 (Paris: Editions du Cerf, 1952, 1955, 1958).

203 AvoGfete TV EmoTOAY Tod pakapiov [Taviov 10D drnootdrov, I Clem 47.1.

204 1 pdTov VUi &v apyij 10D evayyehiov Eypayev; én’ GANOeing TVELHOTIKDS STEGTENEY DTV
nepl Eavtod € Kol Kned te Kol AToAA®, d10 10 Kol T0TE TpookAicelc Vudg temotijobot, I Clem
47.2-3.

203 Y éyw 8¢ tobto 6T Exactoc VUMV Aéyer &yo pév i Iadiov, £yé 8¢ AmoArd, &yd 8¢ Knod,
&ym 0¢& Xpiotod, 1 Cor 1:12 (cf. 3:22).

2% On Clement’s knowledge of and appeal to Paul and Pauline tradition see Carlyle, “I
Clement,” 37-55; Andrew F. Gregory, “I Clement and the Writings That Later Formed the New
Testament,” in Trajectories through the New Testament and the Apostolic Fathers, ed. Andrew
F. Gregory and Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 142-54;
Andreas Lindemann, “Paul’s Influence on ‘Clement’ and Ignatius,” in Trajectories through the
New Testament and the Apostolic Fathers, ed. Andrew F. Gregory and Christopher M. Tuckett
(Oxford: Oxford University Press, 2005), 9-16.
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and reminded the Ephesians that Paul mentioned them in multiple letters.”’” The second naming
indicates Ignatius’s additional knowledge of the apostle: like Peter, Paul gave orders, was an
apostle, and was free.””® Of Paul’s letters themselves, Ignatius certainly knew 1 Corinthians and
probably Ephesians too, possibly others.””’ In his letter to the Romans in particular, he quotes the
former at least three times;*'® doing so presumes that transmission of Pauline tradition will be
meaningful to his letter’s audience. Ignatius’s custom of writing letters to churches and then
collecting them for use by others was probably modeled on the same Pauline practices.”"!

Apostolic influence is further evident in the various elements of Paul’s particular theology that

Ignatius reflected and engaged throughout his corpus.?'?

27 T1apoddc éote @V €ic BedV dvarpovpévav, Ilaviov cuppdotat, Tod fylacuévo, Tod
LELOPTUPNHEVOL, GEI0NOKaPIGTOV 0D YEVOLTO ot Vo T Tyvn evpedijvor, dtav Ogod Emitvym,
Eph. 12.2. The Greek text of the letters of Ignatius printed throughout this study is that of
Andreas Lindemann and Henning Paulsen, eds., Die Apostolischen Viiter: Griechisch-deutsche
Parallelausgabe (Tiibingen: J.C.B. Mohr [Paul Siebeck], 1992).

2% Oy e Tétpog kai [Tadhog S1oTdocopat Dpiv. EKeivol GTOSTOAOL, £Y0 KOTAKPLTOC: EKEVOL
ELev0epot, Eym 68 péypt vov 6odAog, Rom. 4.3.

299 Inge, “Ignatius,” 64-69. Inge listed Romans, Galatians, Philippians, 1-2 Timothy, and Titus as
possibly known and used by Ignatius (ibid., 69-73). More recently, Foster, “Epistles of Ignatius,”
164-72largely confirmed Inge’s findings.

219 The three probable quotations of 1 Cor in Ign., Rom. are listed by Inge, “Ignatius,” 65.

21 Rudolf Bultmann, “Ignatius und Paulus,” in Studia Paulina in honorem Johannis de Zwaan
septuagenarii, ed. J.N. Sevenster and W.C. van Unnik (Haarlem: de Erven F. Bohn, 1953), 37;
Robert F. Stoops, “If I Suffer... Epistolary Authority in Ignatius of Antioch,” HTR 80 (1987):
161-78, esp. 177; David M. Reis, “Following in Paul’s Footsteps: Mimesis and Power in Ignatius
of Antioch,” in Trajectories through the New Testament and the Apostolic Fathers, ed. Andrew
F. Gregory and Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 296.

212 Among other focused studies of Pauline influence upon Ignatius, see Rudolf Bultmann,
“Ignatius and Paul,” in Existence and Faith: Shorter Writings of Rudolf Bultmann, ed. Schubert
M. Ogden, trans. Schubert M. Ogden, LAB (New York: Meridian Books, 1960), 267-77,
Heinrich Rathke, Ignatius von Antiochien und die Paulusbriefe, TUGAL 99 (Berlin: Akademie-
Verlag, 1967); Lindemann, “Paul’s Influence,” 16-24; Harry O. Maier, “The Politics and
Rhetoric of Discord and Concord in Paul and Ignatius,” in Trajectories through the New
Testament and the Apostolic Fathers, ed. Andrew F. Gregory and Christopher M. Tuckett
(Oxford: Oxford University Press, 2005), 307-24; Carl B. Smith, “Ministry, Martyrdom, and
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Like Clement, Hermas’s near contemporary, Polycarp of Smyrna, who presumably wrote
after Ignatius’s death, similarly encourages the Philippian recipients of his letter to scrutinize the
authoritative letters of Paul. “For neither I nor anyone like me,” Polycarp wrote, “is able to
emulate the wisdom of the blessed and glorious Paul, who when he was with you taught those
there then the word of truth face-to-face carefully and reliably, and who when he was absent
from you wrote letters, which if you examine closely you will be able to be built up in the faith
given to you” (Phil. 3.2).2"® Polycarp’s exhortation to the Philippians to study Paul’s letters
reveals four things. First, Polycarp knew that Paul wrote letters to believers at Philippi and that
the apostle himself had visited them.?'* Second, Polycarp knew that Paul composed other letters
too, or at least one more; this is apparent from his statement that “...when he was absent from
you [Paul] wrote letters.” In fact, Polycarp used particular Pauline letters in his own to

Philippi.*"® Third, Polycarp assumes the Philippians possess not just one but multiple letters of

Other Mysteries: Pauline Influence on Ignatius of Antioch,” in Paul and the Second Century, ed.
Michael F. Bird and Joseph R. Dodson, LNTS 412 (London; New York: T&T Clark, 2011), 41-
55.
21 ote yap &yo oBte EAhog dpotoc £poi duvaton katakolovdijcot T coeie Tod pakapiov Kai
€voo&ov ITavdov, O¢ yevopueVog v DUTV KOTA TPOCHOTOV TOV TOTE AvOpOTmV £5idaéev dkpidg
kal BePaimg oV mepi dAndeiog Adyov, 0G Kol Ammv DUIV Eypayev EMGTOAAS, €ig 0 Eav
gyxomnte, SuvnOnoece oikodoueicOar gic v dobcicav VUiV Tiotv, Phil. 3.2 (ed. Lindemann
and Paulsen, Apostolischen Viiter).

214 polycarp could have learned about the latter from the former (Phil 1:27, 2:12).

213 On Polycarp’s knowledge of and influence by Pauline letters, see P. V. M. Benecke,
“Polycarp,” in The New Testament in the Apostolic Fathers (Oxford: Clarendon Press, 1905), 84-
101; Hans von Campenhausen, Polykarp von Smyrna und die Pastoralbriefe, SHAW, PHK 36
(Heidelberg: C. Winter, 1951); Boudewijn Dehandschutter, “Polycarp’s Epistle to the
Philippians: An Early Example of ‘Reception,’” in The New Testament in Early Christianity.: La
réception des écrits néotestamentaires dans le christianisme primitif, ed. Jean-Marie Sevrin,
BETL 86 (Louvain: Leuven University Press, 1989), 281-83; Paul Anthony Hartog, Polycarp
and the New Testament: The Occasion, Rhetoric, Theme, and Unity of the Epistle to the
Philippians and Its Allusions to New Testament Literature, WUNT II 134 (Tiibingen: Mohr
Siebeck, 2002), 177-79, 216-35; Kenneth Berding, Polycarp and Paul: An Analysis of Their
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Paul, which must include some of those letters written to other audiences if Paul only wrote one
letter to Philippi.”'® Finally, Polycarp assumes the Philippians recognize Paul’s letters as
authoritative.”'” The letters’ authority, which Polycarp’s exhortation implicitly assumes the
Philippians will grant, presumably on the basis of their community’s historic connection with the
apostle, can be inferred both from his charge to examine them closely and from his suggestion
that they facilitate flourishing in faith. A text lacking authority would neither warrant the former
nor enable the latter.

Even the Shepherd itself reflects the practice of reading such authoritative compositions
in the community. As Grundeken has rightly noted, Vis. 2.4.2-3 [8.2-3] indicates that “Hermas
seems to have been acquainted with the reading of Christian texts which were composed to be

read in the community gatherings.”*'® In reading his copy of the Lady’s little book in company

Literary and Theological Relationship in Light of Polycarp’s Use of Biblical and Extra-Biblical
Literature, VCSup 62 (Leiden: Brill, 2002); Michael W. Holmes, “Polycarp’s Letter to the
Philippians and the Writings That Later Formed the New Testament,” in The Reception of the
New Testament in the Apostolic Fathers, ed. Andrew F. Gregory and Christopher M. Tuckett
(Oxford: Oxford University Press, 2005), 201-20; Matthew W. Mitchell, “In the Footsteps of
Paul: Scriptural and Apostolic Authority in Ignatius of Antioch,” JECS 14 (2006): 27-45;
Michael W. Holmes, “Paul and Polycarp,” in Paul and the Second Century, ed. Michael F. Bird
and Joseph R. Dodson, LNTS 412 (London; New York: T&T Clark, 2011), 57-69.

21® The possibility that Paul’s surviving Philippians is itself a unified letter comprised of multiple
underlying apostolic epistles has long been recognized in scholarship. For an excellent summary
of the various hypotheses, see John Henry Paul Reumann, Philippians: A New Translation, vol.
33B, AYB (New Haven, CT: Yale University Press, 2008), 8-16.

217 The authority of Pauline witness is also apparent at Phil. 9.1, where Polycarp exhorts his
audience “to maintain complete endurance” (bmopévelv mioav vmopovrv) like that endurance
that they saw in Paul.

218 Community Building, 31. Later Grundeken restates his position only slightly differently: “It
appears that Hermas was familiar with the phenomenon of Christian texts being written, copied
and sent around to be read in the community gatherings. For Hermas, it is not so much the
Scriptures as the new documents of the church that matter” (32). In light of my project’s overall
conclusion that Hermas knew and used wide swathes of what became the corpus Paulinum, this
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with the elders at Rome, one can imagine Hermas performing a sort of recitatio of it on her
behalf among the Roman congregation(s) and then discussing it with them in keeping with the
common practice that early Christians adopted from their broader Greco-Roman culture,
particularly in their public reading of Paul’s letters.”' Surely to perform the entirety of the work
in its three parts would have been exhausting — if not altogether rare — given that that doing so
would have taken 4.5 hours (although only an hour would have been needed for performing the
Visions section)."

This brief discussion of familiarity and corporate engagement with — and the expectation
of familiarity and corporate engagement with — authoritative Pauline texts in / Clement,
Ignatius, and Polycarp’s Philippians renders all the more possible Hermas’s hearing one or more
of the letters attributed to or associated with the apostle read or discussed at Rome. To this

admittedly selective list should be added two other “early reformers” at Rome besides Hermas

who also knew and engaged Pauline letters at roughly the same time, namely Marcion and

point cannot be sustained, even though it rightly recognizes the priority Hermas attributed to his
revelations.

219 Gamble, Books and Readers, 96, 204-05; similarly, idem, “Literacy, Liturgy, and the
Shaping,” 31. Harris, Ancient Literacy, 225-26 presents the recitatio as a means of procuring
attention for one’s literary work. Communal engagement with the Shepherd was also envisioned
by Erik Peterson, who proposed that it was composed and discussed in the context of a school,
likely a synagogue (“Kritische Analyse der V. Vision des Hermas,” HJGG 77 [1957]: 369; repr.
“Kritische Analyse der V. Vision des Hermas,” in Friihkirche, Judentum und Gnosis: Studien
und Untersuchungen [Rome: Herder, 1959], 283-84). Peterson’s creative proposal is explicitly
rejected by Reiling, Hermas and Christian Prophecy, 22, 30-31. Josephine Massingberd Ford
similarly observed, “Hermas appears to have been a Jewish-Christian prophet performing his
work in the liturgical gatherings of the Christian community” (“A Possible Liturgical
Background to the Shepherd of Hermas,” RevQ 6 [1969]: 531).

220 Riipke, “Judaeo-Christian Variant,” 57, 67. The length of time required to perform the
tripartite Shepherd might be one reason for the early independent circulation of some of its parts.
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Valentinus.”*! In particular, / Clement and Ignatius’s Romans indicate that numerous Pauline
texts were known in the imperial city prior to or contemporaneous with Hermas’s composition of
the Shepherd in the first few decades of the second century. The texts associated with Paul that
were conclusively known there at that time were Romans, 1 Corinthians, Ephesians, and
Hebrews.”** As we shall see, this assemblage receives striking confirmation in Chapters Three
through Five, where these four prove to be the most important epistles from what becomes a

recognizable corpus Paulinum that Hermas engages in the Shepherd.

Summary

I have depicted multiple ways in which Hermas might plausibly have encountered a corpus
Paulinum within the Christian community at Rome. These ways range from his reading a Pauline
letter himself to his hearing such letters read or discussed in a ritual, liturgical, or other public
context. Given that there is no explicit evidence in the Shepherd that gives specific details of
how Hermas might have encountered a corpus, I remain open to any of these possibilities.
Hermas could conceivably have read some of Paul’s letters alone in an archive or a household
library of some sort and also have heard one or more of them read or discussed with other
Christians in a gathering of the community. Even so, I find Riipke’s suggestion that authoritative

“texts were probably known to [Hermas] primarily by word of mouth, in the form of readings

221 The label “early reformers” is that of Einar Thomassen, “Orthodoxy and Heresy in Second-
Century Rome,” HTR 97 (2004): 251, who also presents the trio as “agents of unity.” On
Marcion and Paul, see, e.g., Schmid, Marcion und sein Apostolos; Eric W. Scherbenske,
Canonizing Paul: Ancient Editorial Practice and the Corpus Paulinum (Oxford: Oxford
University Press, 2013). The classic study of Valentinus and Paul is that of Elaine H. Pagels, The
Gnostic Paul: Gnostic Exegesis of the Pauline Letters (Philadelphia: Fortress Press, 1975).

22 Gregory, “I Clement and the Writings,” 144-53; Foster, “Epistles of Ignatius,” 164-72.
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during services” to be the most plausible scenario.””* In my judgment, it would have been more
likely for a Christian in early-second century Rome to encounter Paul’s letters in a corporate
setting, given that the reading of them was probably a regular element of the community’s
liturgical life and that Christians also presumably discussed, perhaps even debated, them together
at other times too. Again, this is not to suggest that someone like Hermas could not have read
Paul’s letters by himself. But relative to the regular reading of letters and other authoritative texts
such as the Gospels and the Jewish scriptures in the broader community, such individual reading
would have been less common and so in the case of Hermas less likely. Furthermore, Hermas’s
hearing a corpus Paulinum read or discussed sufficiently explains the sort of loose but
nonetheless apparent intertextual encounter with it that we find in the Shepherd, as we will see in
subsequent chapters. Consequently, I suggest that what Hermas heard read or discussed in the
gatherings of the Christian community at Rome likely included not only the one surviving letter
that Paul sent to them (i.e., Romans) but at least some of the other Pauline letters too. Indeed,
given the common Christian practice of publicly reading long lections, not short ones, in
liturgical contexts, it is plausible that Hermas heard read aloud in public worship whatever letters
attributed to Paul that the Roman community possessed.*** On the basis of a fresh identification
of such attestation in the Shepherd, this study seeks to determine which of those lections Hermas
might plausibly have heard read or discussed, and then to explore how they are inflected in his
various visions.

Hearing portions of a corpus Paulinum at Rome read or possibly discussed in such an

occasional setting probably would have limited the precision with which Hermas could later

223 Riipke, “Judaeo-Christian Variant,” 66-67.
224 On the reading of long lections, see Gamble, Books and Readers, 8.
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have quoted or otherwise interacted with these literary traditions. This is the case because in such
a scenario Hermas would have been drawing upon his own memory of prior aural encounter (and
perhaps the memory of others’ encounters too). In subsequent chapters, I shall show that the
loose but nonetheless visible engagement with a corpus Paulinum in the Shepherd, whereby
Hermas appears formed in particular Pauline patterns of thought and vocabulary, is consistent
with the kind of occasional aural — but still textual — encounter that Hermas would have had
with a corpus if he heard it read or discussed but did not study it himself or have a text at hand to
quote when making his own compositions. This lack of precision, to state the matter pejoratively,
or tendency toward free expression, to state it positively, could have been compounded by
Hermas’s employment of a scribe to record his own visions. Such a practice would have been
like the one adopted by Paul himself, who employed the services of a scribe in composing his
letters, as was the ancient custom.”?

Why, though, does Hermas nowhere name the apostle Paul or cite any of the letters
written by or attributed to him directly? It is significant that Hermas mentions no other
6

authoritative figures. Not even Jesus (or Christ) is named in the Shepherd, only God’s Son.?

Likewise, Hermas only names an authoritative book once (i.e., Eldad and Modat at Vis. 2.3.4

223 B o, Richards, Secretary in the Letters of Paul, 169-198, although Richards includes
evidence from additional Pauline letters beyond the seven undisputed ones (see p. 128). The
clearest evidence for Paul’s use of a so-called secretary comes from references to concluding
inscriptions made by Paul’s own hand, which imply he did not inscribe his letters in toto (1 Cor
16:21, Gal 6:11, Phlm 19; cf. Col 4:18; 2 Thess 3:17). Tertius’ identification of himself as the
one who inscribed Romans confirms that this was the case (16:22).

226 Sinaiticus does attest the nomen sacrum for Christ instead of Lord at Vis. 2.2.8 [6.8]. This
unique scribal feature in the manuscript tradition of the Shepherd was recognized at least as early
as Charles Taylor, The Shepherd of Hermas, 2 vols., ECC (London: Society for Promoting
Christian Knowledge, 1903), 1:68. Likewise, Codex Athos reads “come to know Christ”
(xproTov Eneyvokdteg) for “come to know God” (0g0v éneyvmkoteg) at Sim. 9.18.1 [95.1] (cf. 2
Cor 5:16). This was observed by Hilgenfeld, Hermae Pastor (1881), XXIX.
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[7.4]). So, on the one hand, the fact that he does not name Paul or cite Pauline letters fits his
broader pattern of subsuming sources and traditions within his own text without identifying
them. But, on the other hand, Hermas might not name Paul in an attempt to emphasize the
uniqueness, importance, and independent authority of what he took to be his own divinely-given
revelations. Put differently, Hermas might have thought that naming or citing Paul would have
detracted from his own authority as a legitimate prophet — and by extension that of the text he
wrote — by shifting his readers’ focus away from his words to those written by one who was
also ascribed (or at least himself claimed) authority.*” This explanation need not imply that
Hermas understood Paul or traditions associated with him to be controversial or that he himself
was at odds with aspects of the apostle’s emerging legacy. Rather, it coheres well with the
description of Hermas’s copying his revealed text letter-by-letter at Vis. 2.1.4 [5.4], which I have
argued functions to reinforce the Shepherd’s independent authority as a medium of divine

communication.

CONCLUSION

My aim in this chapter has been to establish the historical possibility of my thesis that Hermas
was influenced by and reacted to a form of the Pauline literary corpus in composing the
Shepherd. Such a possibility hinges on the Shepherd’s having been composed after letters

attributed to the Apostle began to circulate in Rome, as well as Hermas’s having had a means of

227 A similar, albeit more general, point was made by Rensberger. He suggested that “[t]he
Shepherd’s character as itself an inspired book could be thought to be responsible for its lack of
scriptural allusions” (“As the Apostle Teaches: The Development of the Use of Paul’s Letters in
Second-Century Christianity” [Ph.D. diss., Yale University, 1981], 85 n. 61). But he immediately
rejected this reason on the grounds that Revelation, a text recognized as inspired, “exploits the
Old Testament to a much greater extent than does Hermas.”
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encountering them. As I have shown, abundant evidence indicates that such collections existed at
Rome around the turn of the second century, after which the Shepherd was almost certainly
composed in the imperial city. In fact, there is so much evidence of Pauline letters and readers at
Rome or in correspondence with Rome at that point that one might reasonably wonder how
Hermas could have even avoided encountering them. The Shepherd is at pains to present Hermas
as at least semi-literate, that is to say capable of effectively copying, writing, and reading texts
and by extension participating to a meaningful and significant degree within wider Roman
literary culture. Various modes of his encountering Pauline letters are easy to imagine, as I have
shown, ranging from Hermas’s reading Pauline letters individually to his hearing them read or
discussed in a gathering of the Christian community.

The historical possibility of my thesis notwithstanding, the weight of modern scholarship
falls against it, as my next chapter will show. Chapter 2 aims to move my own argument from
possibility to probability by revealing the strong likelihood of Hermas’s encounter with texts
associated with the apostle Paul. I shall argue that modern scholarship’s failure to find
meaningful influence by literary Paul upon Hermas is largely attributable to two related
phenomena — a narrow construal of “influence” and an overly restrictive focus on verbal
agreement as the sole means of positively proving it. Doing so will set up the argument of
Chapters Three through Five, which together aim to describe what I hope will be recognized as

Hermas’s plausible encounter with a corpus Paulinum.
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CHAPTER 2: THE PROBABILITY OF ENCOUNTER WITH THE PAULINE LEGACY

INTRODUCTION

This chapter shifts the argument made in Chapter 1 — that Hermas, situated in Rome in the first
few decades of the second century C.E., possibly encountered a collection of Pauline letters — to
the level of probability. In his monograph The Making of Paul, Richard Pervo argued, “...it
becomes increasingly difficult by the mid-second century to assume that an author had never
heard of the apostle to the gentiles,” and “[w]hen date or locale make ignorance of Paul unlikely,
[authors who do not name Paul explicitly] should be considered.”" Following Pervo, I contend
that both the date and the locale of the Shepherd “make ignorance of Paul unlikely,” even though
the text nowhere names the apostle.’

I establish Hermas’s probable knowledge of and engagement with a corpus Paulinum in
three steps. First, I show how beginning within a century or so of the Shepherd’s final
compilation and continuing over the course of the next thirteen hundred years, Hermas and the
text he composed were connected with Pauline letters and their putative author in various ways.
Second, by means of a thorough analysis of relevant secondary literature, I explain why, in my
judgment, most modern scholars over the past two hundred years have argued that Hermas was
not particularly interested in what the apostle and his pseudepigraphers had to say, even as those

same scholars typically admit that it is at least probable that Hermas did employ elements of

! Richard L. Pervo, The Making of Paul: Constructions of the Apostle in Early Christianity
(Minneapolis: Fortress Press, 2010), 187-88, 192.

? Similarly, see Clayton N. Jefford, “Missing Pauline Tradition in the Apostolic Fathers?:
Didache, Shepherd of Hermas, Papias, the Martyrdom of Polycarp, and the Epistle to
Diognetus,” in The Apostolic Fathers and Paul, ed. Todd D. Still and David E. Wilhite, PPSD 2
(London: Bloomsbury T&T Clark, 2017), 49.
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specific Pauline letters (e.g., the discussion of remarriage after a spouse’s death in 1 Cor 7 and/or
the unity formulae in Eph 4). Along the way, I show how skepticism on the question of Pauline
influence has frequently been alleged to support broader scholarly arguments on topics such as
the history of the canon, so-called early Catholicism, and the recovery of a certain kind of Paul
amenable to modern Protestantism. It also regularly reflects scholars’ acceptance of a number of
false methodological dichotomies, as well as their adoption of an unduly restrictive reading
strategy that focuses too narrowly on finding extensive verbatim quotations as the primary, if not
the sole, indicator of influence. Finally, in step three I propose a new interpretive approach to the
problem of Hermas and Pauline letters that may allow us to detect more evidence of encounter
than previous studies have. I shall group my new criteria into four categories that I argue reflect:
(1) coherence with Pauline literary worldviews; and (2) adoption; (3) adaptation; and (4)
synthesis of Pauline literary phenomena. A key feature of my method will be its emphasis on
aggregate evidence.” Against other scholars’ shared tendency to evaluate each potential instance
of Pauline influence solely on its own individual merits, I contend that an accumulative case can
and should tip the balance of evidence. A plausible account of that evidence of Hermas’s

engagement with a corpus Paulinum will then be offered in Chapters 3 through 5.

3 Instead of “aggregate,” Joseph Verheyden, “The Shepherd of Hermas and the Writings That
Later Formed the New Testament,” in The Reception of the New Testament in the Apostolic
Fathers, ed. Andrew F. Gregory and Christopher M. Tuckett (Oxford: Oxford University Press,
2005), 323 labels such evidence “circumstantial,” but he nevertheless acknowledges that it is
valuable, because “formal quotations are not the only way to make use of written sources.”
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ANCIENT AND EARLY MODERN CONNECTIONS BETWEEN THE SHEPHERD AND
PAULINE LETTERS

In the early history of the Shepherd’s reception, a probable connection with Pauline letters and
their putative author was both assumed and highly influential.* Origen, writing in his third-
century commentary, famously contended that the Shepherd’s author was the Hermas to whom
greetings were sent at the end of the letter to the Romans (“Greet Asynkritus, Phlegon, Hermes,
Patrobas, Hermas, and the brothers and sisters with them,” 16: 14).5 According to Origen, this

Hermas “is the very author of that book called the Shepherd.”

Eusebius repeats the notion that
the Hermas of Romans composed the Shepherd: “...the same apostle [i.e., Paul] in the greetings

at the end of Romans remembered along with the others Hermas too, who is said to be the

Shepherd’s author.”” Following Eusebius, Jerome does too, in his Lives of Illustrious Men.®

* For a summary of some of the ways in which and possible reasons why Hermas was connected
with Paul, see Antonio Carlini, “Erma (Vis. II 3, 1) testimone testuale di Paolo?,” SCO 37
(1987): 235-36.

> dondoace Actykprrov, PAéyovra, Eppijv, HotpoPdv, Epudv koi Tode oOv adtoic ddedpoic.
% Origen, Comm. Rom. 10.31: “I hold that Hermas is the very author of that book called the
Shepherd, which appears to me to be a very useful scripture and, I hold, divinely inspired. The
reason [Paul] ascribes no praise to [Hermas], I think, is because it seems, just as that work [i.e.,
the Shepherd] declares, that [Hermas] turned back to repentance after many sins. And for that
reason [Paul] neither pens any reproach to him, for he had learned from scripture not to upbraid a
person turning back from sin, nor does he assign any praise, since [Hermas] was still set under
the (authority of the) angel of repentance, by whom he must be presented back to Christ at the
appropriate time” (Puto tamen quod Hermas iste sit scriptor libelli illius qui Pastor appellatur,
quae scriptura valde mihi utilis videtur, et ut puto divinitus inspirata. Quod vero nihil ei laudis
ascripsit, illa, opinor, est causa, quia videtur, sicut scriptura illa declarat, post multa peccata ad
poenitentiam fuisse conversus: et ideo neque opprobrium ei aliquod scripsit: didicerat enim a
scriptura non improperare homini convertenti se a peccato: neque laudis aliquid tribuit, quia
adhuc positus erat sub angelo poenitentiae, a quo tempore opportuno Christo rursum deberet
offerri; ed. Migne in PL).

" Eusebius, H.E. 3.3.6: “But seeing that the same apostle [i.e., Paul] in the addresses at the end of
Romans remembered along with the others Hermas too, whose the book of the Shepherd is said
to be, one must know that even this work has been disputed among some people, because of
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A few hundred years later, the connection between Hermas and Paul is collapsed,
becoming one of explicit identification. The epilogue of a sixth-century Ethiopic translation of
the Shepherd asserts, “Hermas really is Paul!”; and it berates the reader for assuming
differently.” In other words, this tradition suggests, the apostle himself wrote the Shepherd under
a pseudonym, Hermas.'® This equation was presumably made on the basis of an account in the
Acts of the Apostles where the crowd at Lystra acclaims Barnabas as Zeus and Paul as Hermes.

“So,” the narrator recounts, “they called Barnabas Zeus and Paul Hermes, because he was the

whom it cannot be reckoned among the accepted works, but by others it has been judged
essential, particularly for those in need of introductory instruction in basic matters” (el 8’ 0
aOTOC ATOGTOAOG €V TUIC €Ml TEAEL TPOOPNGESY THC TPOS Popaiovg pviuny merointot petd
AoV Kkai Epud, od goactv vrdpyety 1o tod Howévog Piiiov, ictéov Mg kai ToDT0 TPOG éV
Tvov dvtiléhextat, S odg ovk dv &v Oporoyovpévorlg tedein, Ve’ ETépmv 8 dvaykatdTaToV oig
udAiota Sl oo EumoEmS elcaymyikig, kékprtatr). Henry Chadwick attributed this mention of
the Hermas of Romans as a possible author of the Shepherd to Eusebius’ “respect for his great
master [Origen]”, suggesting Eusebius knew it was a “minority view” (“The New Edition of
Hermas,” JTS 8 [1957]: 276).

8 Jerome, De vir. ill. 10: “Hermas, whom the apostle Paul remembered when writing to the
Romans, ‘Greet Asynkritus, Phlegonta, Hermas, Patrobas, Hermes, and the brothers and sisters
with them,’ they declare to be the author of the book called ‘the Shepherd,” and among certain
churches of Greece even now it is read publicly. It is indeed a beneficial book, and many of the
ancient writers have drawn proofs from it, but among Latin speakers it is virtually unknown”
(Herman, cujus Apostolus Paulus ad Romanos scribens meminit: Salutate Asyncritum,
Phlegonta, Herman, Patroban, Hermen, et qui cum eis fratres sunt, asserunt auctorem esse libri,
qui appellatur Pastor, et apud quasdam Graeciae Ecclesias jam publice legitur. Revera utilis
liber, multique de eo Scriptorum veterum usurpavere testimonia. Sed apud latinos pene ignotus
est; ed. Migne in PL).

? The connection — re vera Herma Paulus est — is expounded over an entire paragraph
preserved in the Latin translation of the Ethiopic by Antonius d’Abbadie, ed., Hermae Pastor:
Aethiopice primum edidit et aethiopica latine vertit, AKM 11, 1 (Leipzig: Brockhaus, 1860), 181-
82.

19 Schodde implied that the Ethiopic translator himself is the source of this idea, but the
translator’s base text/exemplar, which Schodde asserts originated in Egypt, could already have
contained the connection (Hérmda Nabi: The Ethiopic Version of Pastor Hermae [Leipzig: F. A.
Brockhaus, 1876], 5). For an argument in favor of pseudonymity but for a different purpose, see
Philippe Henne, “Hermas, un pseudonyme,” StPatr 26 (1993): 136-39.
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chief speaker” (14:12)."" Lightfoot argued that this identification of Paul with Hermas “ought to
be regarded as a blunder, rather than a tradition founded on Acts xiv. 12.”'? It stems from the
striking orthographic and phonetic similarity between Hermas and Hermes (‘Epuag vs. ‘Epufic,
respectively). Although it is a (biblical) blunder, this is an extreme example of where in early
Christian thought the book was deemed so thoroughly compatible with Paul and his teaching as
to be identified with him as its author. Indeed, the very same Ethiopic epilogue also suggests that
Paul himself actually spoke in the Shepherd — in the guise of Hermas, misconstrued as the
gods’ messenger Hermes, the apostle conversed with lady Church at the end of Vis. 2 [8.4.2-3]."°
There, in the literary character of Hermas, a mantic or a prophet, Paul was thought to perform the
characteristic role of the Greek god, serving as mediator of communication between the divine
and the Shepherd’s audience.

The memory of a close connection between Hermas and Paul resurfaces in surviving
Christian tradition a thousand years later. In a hand-written codex in the library of the Abbey of
Saint-Germain-des-Prés in Paris, the Shepherd was apparently placed immediately following the

Pauline letters, implicitly connecting the works.'* An even closer connection between Hermas

11 » I4 \ ~ /4 \ \ ~ 3 ~ k) \ 5\ 3 e e 7 ~
€karovv te TOvV Bapvafav Ala, tov 6& [TadAov ‘Epuijv, £retdn avtoc v 0 11yovuevog Tod

Adyov, Acts 14:12.

12 John Reginald Harmer and Joseph Barber Lightfoot, The Apostolic Fathers (London:
Macmillan, 1891), 294 (emphasis added). Nowhere did Lightfoot explain the purported
“blunder.”

B Vere ergo Herma Paulus est cum ita dicat in visione II (d’ Abbadie, Hermae Pastor, 181).

'* The codex was mentioned by William Wake, The Genuine Epistles of the Apostolical Fathers,
S. Barnabas, S. Ignatius, S. Clement, S. Polycarp, the Shepherd of Hermas, and the Martyrdoms
of St. Ignatius and St. Polycarp, 3rd ed. (London: Richard Sare, 1719), 83, who cited Cotelier,
Annot. ad Herm., 41. I have been unable to confirm this specific citation. According to Jean-
Baptiste Cotelier, SS. patrum qui temporibus Apostolicis floruerunt, Barnabae, Clementis,
Hermae, Ignatii, Polycarpi opera edita et inedita, vera, & supposititia; una cum Clementis,
Ignatii, Polycarpi, actis atque martyriis (Antverpiae: Huguetanorum sumtibus, 1698) vol. 1, 73,
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and Paul is found in the epigraph to a sixteenth-century manuscript preserving a Latin translation
of the Shepherd. Its copyist explicitly stated that Hermas was a “a disciple of the blessed apostle
Paul,” presumably under the enduring influence of Origen’s reading of Rom 16:14."° The title
page of Gerbel’s 1522 republication of the text of the Shepherd contained in Lefévre’s 1513
editio princeps drew an even tighter connection.'® It labeled Hermas “the disciple of the apostle
Paul” but immediately added the crucial phrase “who also had various visions of the church at

the beginning,”"’

thereby associating Hermas with Paul via both Rom 16:14 and also other
passages in his wider letters that depict the apostle as himself a visionary like Hermas would

later be. Later, in the mid-seventeenth century, the very title of Pringle’s translation of the

a hand-written biblical codex at the abbey did contain the Shepherd, which could have been the
manuscript to which Wake referred; its readings are incorporated into his edition. The abbey
burned in 1794.

15 Explicit liber pastoris discipuli beati pauli Apostoli. This scribal note is discussed and
preserved in Albert Rudolf Maximilian Dressel, Hermae Pastor in Patrum apostolicorum opera
(Lipsiae: J. C. Hinrichs, 1857), XL, LIX. The manuscript is Vat.lat. 3848. Its prologue quotes
Jerome’s equation, in De vir. ill. 10, of the author of the Shepherd with the Hermas of Rom
16:14 (ibid., LVIII).

16 Less than a decade after Lefévre’s edition appeared, Nicholas Gerbel published Pastoris
Nuntii Poenitentiae, Visiones quing[ue], Mandata duodecim, Similitudines vero decem
(Argentorati: Schott, 1522). According to Irena Backus, “Renaissance Attitudes to New
Testament Apocryphal Writings: Jacques Lefevre d’Etaples and His Epigones,” RQ 51 (1998):
1188, it merely appended an introduction to the (unattributed) Latin text of Lefévre.

7. .Hermae, discipulo Pauli Apostoli. Cui etiam in principio apparuit ecclesia in variis signis.
This Latin text and the accompanying English translation are those of Backus, “Renaissance
Attitudes,” 1189; see also the wider section on Lefeévre (and Gerbel too) on 1184-92. Backus’s
discussion of Gerbel’s link between Hermas and Paul is cited in Claire Clivaz, “Categories of
Ancient Christian Texts and Writing Materials ‘Taking Once Again a Fresh Starting Point,”” in
Ancient Worlds in Digital Culture, ed. Claire Clivaz, Paul Dilley, and David Hamidovi¢, DBS
(Leiden: Brill, 2016), 49, but the visionary aspect is not mentioned. Gerbel himself did not
expound it or reference the relevant Pauline texts, such as 1 Cor 9:1, 15:8, 2 Cor 12:1-4, and Gal
1:15-16.
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Shepherd into English likewise attributed the work to Hermas, “the disciple of Paul the apostle,”

albeit without explanation.'®

PAULINE CONNECTIONS DISCOUNTED IN THE MODERN PERIOD

Overview

Modern critical research into the question of Pauline influence upon Hermas, however passing,
can be traced back nearly two hundred years. With few exceptions, most previous studies have
argued that the letters written in the apostle’s name probably mattered very little, if at all, to the
author of the Shepherd. This amounts to a complete reversal of ancient and early modern
Christian traditions linking Paul and the Pauline letters with Hermas’s work. How can we
account for such a collective scholarly about-face? I shall demonstrate that the perception of
Hermas’s lack of meaningful engagement with the apostle’s literary legacy frequently reflects
the governing influence of broader preoccupations and emerging assumptions in scholarship.
These preoccupations have been, first, the study of the history of the canon; second, the
construction of an “early Catholicism” and, analogously, the retrojection of Protestant concerns;
third, the discovery — and in some cases the recovery — of a “Paul” or Paulinism rooted in and
exclusively reflected by particular ideas and ideals (e.g., “justification by faith”) that Hermas is
thought at best to ignore and at worst to contest; and, fourth, the belief that because James is an
avatar of anti-Paulinism and, moreover, the Shepherd was somehow influenced by or at least
associated with material preserved in James, the Shepherd must necessarily evince an anti-

Pauline position too. Furthermore, especially since the early twentieth century, a particular set of

'8 John Pringle, The Three Books of Hermas the Disciple of Paul the Apostle (London: John
White, 1661).
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methodological presuppositions about literary influence and the means of detecting it became
operative.

These presuppositions have frequently assumed, either explicitly or implicitly, at least
one of three false dichotomies. First, Hermas either quoted Paul after reading letters attributed to
him directly in literary format or cannot be said, at least with any argumentative certainty, to
have known him or them at all. This view explicitly disallows hearing the text read or discussed
by someone else or knowing an oral tradition about it from consideration as a legitimate mode of
influence. Second, Hermas can be demonstrated to have known Paul if and only if a particular
Pauline text, cited or quoted without modification, can be isolated as exclusively influential. This
view eliminates from consideration the possibility that Hermas drew inspiration from multiple
Pauline sources or from general Pauline themes and preoccupations, be they moral, ritual,
theological, cultural, etc. Third, Hermas was only (and always) either overtly Pauline or overtly
anti-Pauline. This view fails to recognize, as recent scholarly analyses of “Paulinism” in the
second century increasingly have shown, that the emerging Pauline legacy was complex and
convoluted and, furthermore, that one author might reasonably adopt some positions that are
compatible with or even indebted to certain Pauline ones and, at the same time, still others that

are not, even in the same document.'” Choosing between the binary options allowed by these

' Among the most enduringly influential works of prior generations must be included at least
the following studies of “Paulinism”: Ferdinand Christian Baur, Paul, the Apostle of Jesus
Christ: His Life and Work, His Epistles and Teachings: A Contribution to a Critical History of
Primitive Christianity, ed. Eduard Zeller, 2 vols., 2nd ed., TTFL (London: Williams and
Norgate, 1873); and Otto Pfleiderer, Paulinism: A Contribution to the History of Primitive
Christian Theology, trans. Edward Peters, 2 vols., 2nd ed. (London: Williams and Norgate,
1877). Scholarship exploring the variegated “use” and interpretation of letters attributed to Paul
among and beyond the Apostolic Fathers in the second century has blossomed in recent decades
and has largely, although, as this chapter will show, not entirely, abandoned the polarities that
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animated these earlier studies. See, e.g., Heinrich Rathke, Ignatius von Antiochien und die
Paulusbriefe, TUGAL 99 (Berlin: Akademie-Verlag, 1967); Donald Alfred Hagner, The Use of
the Old and New Testaments in Clement of Rome, NovTSup 34 (Leiden: Brill, 1973), 179-237;
Elaine H. Pagels, The Gnostic Paul: Gnostic Exegesis of the Pauline Letters (Philadelphia:
Fortress Press, 1975); Ernst Dassmann, Der Stachel im Fleisch: Paulus in der friihchristlichen
Literatur bis Irendus (Miinster: Aschendorff, 1979); Andreas Lindemann, Paulus im dltesten
Christentum: Das Bild des Apostels und die Rezeption der paulinischen Theologie in der
friihchristlichen Literatur bis Marcion, BHT 58 (Tiibingen: Mohr Siebeck, 1979); David K.
Rensberger, “As the Apostle Teaches: The Development of the Use of Paul’s Letters in Second-
Century Christianity” (Ph.D. diss., Yale University, 1981); Dennis Ronald MacDonald, The
Legend and the Apostle: The Battle for Paul in Story and Canon (Philadelphia: Westminister,
1983); Rolf Noormann, Irendus als Paulusinterpret: Zur Rezeption und Wirkung der
paulinischen und deuteropaulinischen Briefe im Werk der Irendius von Lyon, WUNT II 66
(Tiibingen: J.C.B. Mohr, 1994); Peter Wallace Dunn, “The Acts of Paul and the Pauline Legacy
in the Second Century” (Ph.D. diss., University of Cambridge, 1996); Kenneth Berding,
Polycarp and Paul: An Analysis of Their Literary and Theological Relationship in Light of
Polycarp’s Use of Biblical and Extra-Biblical Literature, VCSup 62 (Leiden: Brill, 2002); Paul
Anthony Hartog, Polycarp and the New Testament: The Occasion, Rhetoric, Theme, and Unity
of the Epistle to the Philippians and Its Allusions to New Testament Literature, WUNT II 134
(Tiibingen: Mohr Siebeck, 2002), esp. ch. 13; Christopher Mount, Pauline Christianity: Luke-
Acts and the Legacy of Paul, NovTSup 104 (Leiden: Brill, 2002); James W. Aageson, Paul, the
Pastoral Epistles, and the Early Church, LPS (Peabody, MA: Hendrickson, 2008); Daniel
Marguerat, ed., Reception of Paulinism in Acts = Reception du Paulinisme dans les Actes des
apotres, BETL 229 (Leuven: Peeters, 2009); Pervo, Making of Paul, David L. Eastman, Paul the
Martyr: The Cult of the Apostle in the Latin West, WGRWSup 4 (Atlanta: Society of Biblical
Literature, 2011); and Benjamin L. White, Remembering Paul: Ancient and Modern Contests
Over the Image of the Apostle (Oxford: Oxford University Press, 2014). Note also the various
essays in William S. Babcock, ed., Paul and the Legacies of Paul, 1st ed. (Dallas: Southern
Methodist University Press, 1990); Michael F. Bird and Joseph R. Dodson, eds., Paul and the
Second Century, LNTS 412 (London; New York: T&T Clark, 2011); Todd D. Still and David E.
Wilhite, eds., Tertullian and Paul, PPSD 1 (New York: Bloomsbury; T&T Clark, 2013); and
Todd D. Still and David E. Wilhite, eds., The Apostolic Fathers and Paul, PPSD 2 (London:
Bloomsbury T&T Clark, 2017). Such studies have uncovered evidence challenging what was
previously seen as a pattern of general indifference to the apostle exhibited by most authors from
the first half of the second century. The hypothesis regarding the relative absence of attention to
Paul in the second century prior to Marcion goes back as least as far as Walter Bauer, Orthodoxy
and Heresy in Earliest Christianity, ed. Robert A. Kraft and Gerhard Krodel, trans. Philadelphia
Seminar on Christian Origins (Philadelphia: Fortress Press, 1971), 213-21. Similarly, see
Wilhelm Schneemelcher, “Paulus in der griechischen Kirche des 2. Jahrhunderts,” ZKG 75
(1964): 1-20; C. K. Barrett, “Pauline Controversies in the Post-Pauline Period,” NTS 20 (1974):
229-45; Harry Y. Gamble, The New Testament Canon: Its Making and Meaning, GBSNTS
(Philadelphia: Fortress Press, 1985), 44; Calvin J. Roetzel, “Paul in the Second Century,” in The
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false dichotomies necessarily restricts (a) the textual data that literary historians can consider and
(b) the sorts of ways that they can describe Hermas’s complicated encounter with Pauline letters.
From the outset, these restrictions unreasonably limit the likelihood of ever detecting a
meaningful encounter with the Pauline legacy by Hermas, and so I suggest they be reconsidered
and a new approach be tried.

As I shall now show, in responding to the problem of Hermas and Paul over the past two
hundred years, modern scholars have tended to engage it from a strikingly similar direction. By
“Paul,” most scholars seem to mean not the person but the letters written by or attributed to the
apostle; often they favor the authentic letters. Likewise, most scholars also seek to test the
hypothesis that Hermas knew the letters directly (although what is meant by directly is rarely
stated) and quoted or alluded to them consciously and overtly. For them, extended verbatim
quotations represent the highest quality of evidence for establishing direct knowledge and use.

Indeed, for some they are the only sufficient kind.

The Shepherd and Pauline Letters in Modern Research
Initially, modern research, like its ancient and early modern precursors, was marked by an
openness to Hermas’s influence by the apostle Paul and his literary legacy.?’ In 1835, Karl

Jachmann wondered whether the Pastor (i.e., Shepherd) was so labeled because, like Paul’s

Cambridge Companion to St. Paul, ed. James D. G. Dunn, CCPRC (Cambridge: Cambridge
University Press, 2003), 227-28.

2 To my knowledge, no one has attempted a comprehensive history of research on possible
Pauline influence upon Hermas. Limited bibliographies within tailored studies do exist, however;

see, e.g., Verheyden, “Shepherd of Hermas,” 296-322.
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epistles from prison, Hermas’s writing is fundamentally pastoral in nature.”' But Jachmann
denied any substantial Pauline influence upon Hermas, dismissing three possible points of
intertextual contact as “mere allusions” (“blofle Anspielungen”), because he thought that
admitting them to be anything more would have required doing likewise in the case of what he
labeled allusions to Revelation.”* And since he did not think Hermas’s aim was to offer an
“imitation” (“Nachahmung”) of Revelation but of 4 Ezra, substantive knowledge of and
engagement with the documents of the New Testament were out of the question. According to
Jachmann, allusions were insufficient evidence of imitation, construed as necessarily exclusive
(i.e., Revelation, not 4 Ezra).

In his 1850 monograph on the emergence of early Catholicism, Albrecht Ritschl sought
not to establish allusions or quotations to the Pauline letters in the Shepherd but to determine the
second-century religious movement from which he thought it emerged.” Ritschl imagined the
potential connection between Hermas and Paul not in terms of imitation, as Jachmann did, but
Jjoint opposition. In his judgment, Hermas “belonged to an independent circle within Christianity

opposed to Judaism.” Such opposition, he suggested, “only fits the Pauline movement, so

21« oder ob dieses so benannt ist, weil es wie die Hirtenbriefe des Paulus Verhaftungs: regeln

und Lebenslehren enthélt,... wagen wir nicht zu entscheiden” (Karl Reinhold Jachmann, Der
Hirte des Hermas: Ein Beitrag zur Patristik [Konigsberg: J. H. Bon, 1835], 28). Dressel, Patrum
apostolicorum opera, XLI mistook Jachmann’s cautious suggestion for his actual opinion, and he
suggested others shared Jachmann’s view.

22 achmann, Hirte des Hermas, 62-63. The “mere allusions” to the Pauline letters that Jachmann
listed were Mand. 10.1 /2 Cor 7:10; Mand. 10. 3 / Rom 8:26-27; Sim. 9.18 / 2 Tim 2:19 (63 n.

*

> Albrecht Ritschl, Die Entstehung der altkatholischen Kirche: Eine kirchen- und
dogmengeschichtliche Monographie (Bonn: A. Marcus, 1850).
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Hermas must also be assigned to the same.”** Here we see the discovery of a Paul presumed to
oppose Judaism. Ritschl’s detection of an anti-Jewish orientation in Paul clearly reflects the so-
called Tiibingen school’s influence.?” Even the ways he alleged that Hermas’s conceptions of
both salvation and faith differ from those of the apostle were not enough to dissuade him from
construing Hermas’s theological vision in light of the dominant scholarly perspective of his
day.?® For Ritschl, the important comparison was with general aspects of putative Pauline
theology, not the specifics of the apostle’s letters.

In stark contrast to Ritschl, in his 1852 monograph that was in part a history of the texts
ultimately included in the New Testament canon, Heinrich Thiersch denied any connection
between Hermas and Paul. First, he rejected any positive dependence of Hermas on the apostle,
having found in the former’s literary product “not a single reference to Paul or his writings” but
instead “odd matters from Jewish theology.””’ Like Ritschl, Thiersch presumed an opposition
between Paul and Judaism. He hunted for explicit references, presumably quotations but perhaps
also obvious allusions, in order potentially to prove Hermas’s knowledge of a Pauline corpus.

Thiersch found none. He found the same absence of Paul in the writings of Justin Martyr, so for

% Ibid., 300: ...der Verfasser einem gegen das Judenthum selbstindigen Kreise des
Christenthumes angehorte. Dies pal3t nur auf die paulinische Richtung, also mull auch Hermas zu
derselben gezdhlt werden.” Ritschl stated his position only slightly differently in the second
edition of his monograph (Die Entstehung der altkatholischen Kirche: Eine kirchen- und
dogmengeschichtliche Monographie, 2nd ed. [Bonn: A. Marcus, 1857], 292).

%% Ernst Gaab, Der Hirte des Hermas: Ein Beitrag zur Patristik (Basel: Felix Schneider, 1866),
22-23 long ago detected the influence of Tiibingen school on scholarly engagement with our
problem.

26 Ritschl, Die Entstehung der altkatholischen Kirche, 298-99.

" Heinrich W. J. Thiersch, Die Kirche im apostolischen Zeitalter und die Entstehung der
neutestamentlichen Schriften (Frankfurt am Main: Heyder und Zimmer, 1852), 350. Again on p.
354, Thiersch denied any allusion to Paul.
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him both Hermas and Justin implicitly fit a pattern of purported ignorance of Paul.”® Second,
Thiersch explicitly denied any contradiction between Hermas and Paul, particularly with respect
to what he labeled Hermas’s “apocryphal angel-theory”; he also denied that Hermas showed any
hostility towards Paul, which Thiersch associated exclusively with the Ebionite “heresies”
(“Irrlehren”) or “errors” (“Irrtiimer”) and from which he correctly found Hermas independent.*’
In other words, according to Thiersch, Hermas did not know and yet at the same time was not
actively opposed to Paul, but the implication is that opposition to Paul is inconsistent with

influence by the apostle. Ironically, though, while he denied Hermas’s use of Paul, Thiersch

%% To be sure, like Hermas Justin does not explicitly cite a corpus Paulinum. But Justin likely did
have access to one and used its contents, especially Romans and Galatians; see Oskar Skarsaune,
“Justin and His Bible,” in Justin Martyr and His Worlds, ed. Sara Parvis and Paul Foster
(Minneapolis: Fortress Press, 2007), 54, 71, 74-75. According to Skaursane, “Among the books
that were later assembled as the New Testament, it is first the Gospels and second the Pauline
letters that Justin quotes from and makes extensive use of” (ibid., 75). In his judgment, Justin
even paraphrases Paul’s OT quotations, as in the case of Dial. 39 / Rom 11:3-4 / 1 Kings 19:10,
14, 18; and Dial. 95-96 / Gal 3:13 / Deut 21:23 (74, 187 n. 92). By contrast, Helmut Koester
claims, “It seems that Justin deliberately avoided [Paul’s] letters” (/ntroduction to the New
Testament Vol. 2: History and Literature of Early Christianity, 2nd ed. [New York: de Gruyter,
2000], 9-10; the quote is from p. 10). Similarly, Lee Martin McDonald, The Biblical Canon: Its
Origin, Transmission, and Authority, 3rd ed. (Peabody, MA: Hendrickson Publishers, 2007), 285
n. 1. Such a view goes at least as far back as Bauer, Orthodoxy and Heresy, 215-16. A mediating
position was held by Bruce Metzger: “Although Justin nowhere quotes from the Epistles of Paul,
his controversy with Marcion must mean that he had knowledge of at least several of them.
Furthermore, occasional Pauline forms of expression and teaching show that the Apostle to the
Gentiles had helped to mould both his faith and his language” (The Canon of the New Testament:
Its Origin, Development, and Significance, repr. of 1987 ed. [Oxford: Clarendon Press, 1997],
148); as support, Metzger cited Brooke Foss Westcott, 4 General Survey of the History of the
Canon of the New Testament, 6th ed. (London: Macmillan, 1889), 169-71. For a list of scholars
attributing knowledge of Paul to Justin, see Rodney Werline, “The Transformation of Pauline
Arguments in Justin Martyr’s ‘Dialogue with Trypho,”” HTR 92 (1999): 79 n. 2; Skarsaune,
“Justin and His Bible,” 186 nn. 91, 187 95; Pervo, Making of Paul, 194-96, esp. 348 n. 73.

29 Thiersch, Die Kirche im apostolischen Zeitalter, 354.
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nevertheless observed in the Shepherd “the only extensive remains” of the very sort of ecstatic
Christian prophecies we find attested first in Paul’s letters.*

Three years after Thiersch offered his view, in his own history of the New Testament
canon B. F. Westcott adopted the opposite position.”' In a manner more explicit than Ritschl only
a few years prior, unlike many scholars who would come after him, Westcott argued for the
relative closeness Hermas’s thought to that of Paul:

The relation of Hermas to St Paul is interesting and important. His peculiar object,

as well perhaps as his turn of mind, removed him from any close connexion with

the Apostle; but their divergence has been strangely exaggerated. In addition to

marked coincidences of language with the first Epistle to the Corinthians, and

with that to the Ephesians, Hermas distinctly recognizes the great truth which is

commonly regarded as the characteristic centre of [Paul’s] teaching.

Hermas might not have been “closely connected” to Paul, Westcott admitted, but to say that the
former diverges greatly from the latter exaggerates the situation. For Westcott, Hermas’s relative
closeness to Paul was indicated by the fact that much of his language “coincides” markedly with
language the apostle used in 1 Cor 3 and which his pseudepigrapher picked up in Eph 4.>* This

category of “marked coincidence” seems for Westcott to be different from quotation, allusion,

and paraphrase.** Despite the fact that he found no quotations of or allusions to Pauline letters,

3% «Uberreste dieser Prophetie, und leider fast die einzigen grosseren Uberreste derselben, sind in
der Schrift des Hermas erhalten” (ibid., 353).

3! Brooke Foss Westcott, 4 General Survey of the History of the Canon of the New Testament,
Ist ed. (Cambridge: Macmillan, 1855), 213-27. Westcott’s position endured through the
publication of the seventh edition (1896).

32 Ibid., 224; emphasis added.

33 Three “coincidences of language™ are listed at ibid., 224 n. 5: Sim. 5.7 / 1 Cor 3:16, 17; Sim.
9.13.5, 7/ Eph 4:4; Mand. 3.4 (ct. Mand. 10.1) / Eph 4:30.

* Westcott detected “no definite quotations” of Jewish or Christian scripture in the Shepherd,
and yet he did find numerous allusions, particularly to James and Revelation, as well as
paraphrases of the Gospels (ibid., 222-24; the quote is from p. 222). He never said so, but
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2 (13

according to Westcott, Hermas recognized the apostle’s “great truth,” namely the prioritization
of faith over works in what he termed the “Christian economy” of salvation.” Similarly, at the
end of his monograph’s section on Hermas, Westcott concluded, “the teaching of St Paul... is
truly recognized in the ‘Shepherd.””*° Here he inferred Hermas’s solidarity with Paul the
retrojected Protestant on the basis of the former’s recognition of a posited primary characteristic
of the latter’s theology.

Writing in the late 1860s, like Westcott, Theodor Zahn also argued at length for Pauline
influence on Hermas.”” Hermas, Zahn argued, was “strongly influenced” (“stark beeinflusst”) by
the historical Paul, whom he took to be the author of Ephesians.*® Yet Zahn limited Hermas’s
probable knowledge to only a few of the Pauline letters, because in his view, 1 Thessalonians,
Romans, Philippians, and Galatians exerted no influence on Hermas.*® Zahn found “...no certain
traces of [Hermas’s] knowledge of any of the letters of Paul except Ephesians and perhaps 1 and
2 Corinthians.”*° At the conclusion of his study, Zahn phrased its results more strongly:

The result of the comparative examination of the Shepherd and the Pauline letters

is therefore this, namely that Hermas certainly knew Ephesians and probably 1-2
Corinthians, and that not the smallest trace of a dispute over the teachings

Westcott might have employed it as synonymous to parallel; two parallels with 1 Peter are listed
atp. 224 n. 4.

3% Westcott found this “great truth” in Vis. 3.8.3, where faith (niotic) is depicted as the first of
the seven virgins supporting the tower, the church; see ibid., 224-25.

* Ibid., 227.

37 Theodor Zahn, Hermae pastor e novo testamento illustratus (Géttingen: Huth, 1867), 39;
idem, Der Hirt des Hermas (Gotha: F. A. Perthes, 1868), esp. 410-20.

> Ibid., 415.

3% Ibid., 412: “Nur das negative Ergebnis mochte unzweifelhaft feststehn, daB die genannten
Briefe aus die Gedankenbildung und Wortform des Hirten keinen nachweisbaren Einflufl getibt
haben.”

% «Die sorgfiltigste Untersuchung wird keine sicheren Spuren von Kenntnis irgend eines der
Briefe des Paulus auBler dem an die Epheser und vielleicht den beiden Korintherbriefen
entdecken” (ibid., 410; emphasis added).
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mentioned in those letters and by extension of a rejection of Paul’s apostolic

authority appears. Rather, the opposite becomes apparent from [the Shepherd’s]

connections to the mentioned letters.*'
Zahn clearly stated that it is at least probable that Hermas knew three letters in a corpus
Paulinum. As Thiersch did before him, Zahn also failed to find in the Shepherd evidence of any
dispute between Hermas and Paul and, as a result, the former’s rejection of the latter’s authority
as an apostle.*” Instead, Zahn saw in Hermas’s probable, or in the case of Ephesians certain, use
of the letters evidence that Hermas did not dispute Pauline teaching and did not reject his
apostolic authority. The underlying logic of Zahn’s inference is clear: Hermas, who Zahn
assumed could only have been pro-Pauline or anti-Pauline, would not have used Paul’s letters if
he had a dispute with Paul or did not affirm Paul’s apostolic authority. Stated differently, Zahn’s
paradigm of permitted encounter could not imagine the negative influence of Pauline letters upon
Hermas, for example their sparking a critical response from him.

In 1881, like Zahn, Adolf Hilgenfeld found material from the Pauline corpus in the
Shepherd, whose authors he believed were three in number.*® Hilgenfeld concluded that only

Ephesians was known, and in fact not by all of the authors he posited;** on Hermas’s knowledge

of Ephesians only Hilgenfeld largely mirrored the position that Gebhardt and Harnack had

1 «“Das Ergebnis der vergleichenden Durchmusterung des Hirten und der paulinischen Briefe ist
also dies, daB3 Hermas jedenfalls den Epheserbrief, wahrscheinlich die beiden Korintherbriefe
gekannt hat, und daB3 von einer Bestreitung der darin ausgesprochenen Lehren, also auch von
einer Verwerfung der apostolischen Auctoritét des Paulus nicht die leiseste Spur sich zeigt,
vielmehr das Gegentheil aus den Beziehungen zu den genannten Briefen erhellt” (ibid., 418;
emphasis added).

*2 A hundred years later, this finding by Zahn would influence Lindemann, Paulus im dltesten
Christentum, 284.

# For a description of Hilgenfeld’s theory regarding the Shepherd’s compositional history, see
pp. 16-17 in Chapter 1.

* Adolf Hilgenfeld, Hermae Pastor Vol. 3 of Novum Testamentum extra canonem receptum
(Leipzig: T. O. Weigel, 1881), XXX-XXXI.
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adopted in their edition of 1877.* Nevertheless, Hilgenfeld went beyond them to imply that two
of the Shepherd’s authors sought to combat Pauline teaching, or at least agreed with such an aim.
This is apparent from Hilgenfeld’s passing comment on the Shepherd’s alleged use of James:
“That the Shepherd used the letter of James, who fought Paul’s teaching, is not surprising.”*°
Here perceived similarities with James are assumed to signify anti-Paulinism. Within this quote,
presumably as support for it, Hilgenfeld provided a reference to Mand. 12.5.2, 6.3 (cf. Jas 4:7,
12), so one can safely assume that he referred here to his Hermas pastoralis, the author of the
section containing that mandate. Presumed anti-Paulinism is even more clearly in view on the
part of the author of Vis. 1-4: “Hermas apocalypticus entirely condemned confessors of the
Pauline faith.”*" As proof, Hilgenfeld cited Vis. 3.6.1 [14.1]. That passage mentions “children of
lawlessness” (o1 viol ti|g dvopioc) who are hurled far from the Tower being built and do not

obtain salvation.*® Hilgenfeld understood this “lawlessness™ to be a reference to the apostle’s

presumed rejection of Jewish law. Thus we see that, in Hilgenfeld’s view, two of the Shepherd’s

*> Gebhardt and Harnack limited Hermas’s knowledge of the Pauline corpus to Ephesians and
Hebrews, both of which they thought Hermas probably had read (Hermae Pastor graece, addita
versione latina recentiore e codice palatino, PAO 3 [Leipzig: J. C. Hinrichs, 1877], Ixxiv-1xxv).
Their theory that Hermas knew only Ephesians among the Pauline letters held sway into the late
twentieth century. For example, see Norbert Brox, Hirt des Hermas, KAV 7 (Gottingen:
Vandenhoeck & Ruprecht, 1991), 45 nn. 2, 48; and Metzger, Canon, 65-67. Whether Harnack
maintained this position is uncertain. By 1893, he did not include Ephesians in his list of texts
exhibiting verbal and thematic affinities with the Shepherd (Geschichte der altchristlichen
Litteratur bis Eusebius [Leipzig: J.C. Hinrichs, 1893], vol. I/1, 51).

* Tacobi epistula Pauli doctrinam impugnantis Pastorem usum esse... mirum non est (Hermae
Pastor [1881], XXVIII).

*" Hermas apocalypticus Paulinae fidei confessores omnino damnavit (ibid., XXX). Hilgenfeld’s
ascription of an anti-Paulinist tendency to the putative “Hermas apocalypticus” is correctly
recognlzed by Philippe Henne, “Un seul ’Pasteur’, un seul Hermas,” RTL 23 (1992): 483.

Tovg o€ Katoucomougvoug Kol uompow PUTOpEVOVG GO TOD m)pyou 687»8@ yv(x)vou, ovtol gicty
ot viol tig dvopiag: EmicTevoay 68 &v VTOKPIGEL, Kol TAGH ToVNPict OVK ATEGTN G’ ADTAV: O1d
TODTO OVK £YOVGLY GmTNPiay, OTL 0K EiGLy DYPNOTOL €1 0IKOSOUNV Ol TAG TOVIPLNG AVTMV,
Vis. 3.6.1 [14.1].
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putative authors contested the Pauline legacy, and one of them (i.e., Hermas apocalypticus, the
author of the Visions) was overtly opposed to Pauline Christianity, even though he himself did
not use that label.*’

A decade after Hilgenfeld, in their first edition of the Apostolic Fathers published in
1891, Lightfoot and Farmer implicitly adopted a more skeptical position on Pauline influence
upon Hermas. This position can only be inferred from marginal notes and an index to the edition.
Nevertheless, such clues indicate that the editors determined that only two places in the Shepherd
resembled passages from the corpus Paulinum — Mand. 4.4.2 / 1 Cor 7:40 and Vis. 4.2.4 / Heb
11:33.%° These Pauline passages were presented as at best indirect support for Hermas’s ideas.
Nowhere did Lightfoot and Farmer outline their criteria for determining support or resemblance,
nor did they define these two terms. But by resemblance they meant degree of verbal
correspondence, quotation being the most extensive, upon which the probability of support (i.e.,

influence) was presumably founded.” Likewise, their edition’s attempt to isolate a single source

text (e.g., Heb 11:33) as the exclusive origin of material in a target text (e.g., Vis. 4.2.4 [23.4])

* This mature statement of Hilgenfeld’s position in 1881 appeared nearly three decades after he
first rejected any connection between the Shepherd, whose origins he assigned to Jewish-
Christianity in Rome, and the Pauline message in the 1850s: Die Apostolischen Viiter:
Untersuchungen tiber Inhalt und Ursprung der unter ihrem Namen erhaltenen Schriften (Halle:
Pfeffer, 1853), 174-79; and “Das Urchristenthum und seine neuesten Bearbeitungen von Lechler
und Ritschl,” ZWT 1 (1858): 377-440, esp. 438-40.

% Harmer and Lightfoot, Apostolic Fathers, 315, 323; on p. 568, Mand. 4.4.2 / 1 Cor 7:40 and
Vis. 4.2.4 / Heb 11:33 are listed in italics, signifying that “the resemblance... is less close than in
the other instances” (565).

> This is apparent from the definition of the abbreviation cf. as indicating “[w]here an authority,
or another passage in the text, may be claimed indirectly in support of a reading” (ibid., 563).

32 The editors’ aim of assessing the degree of verbal correspondence in quotations can be
inferred from their explanation of the use of italics in the “Index of Scriptural Passages.” Italics
indicate where “the resemblance to the corresponding scriptural passage is less close than in the
other instances” (ibid., 565).
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when another source text or even a combination of sources is plausible (cf. LXX Dan 6:22 [6°])
assumes direct and exclusive dependence alone can prove influence.” In the end, Lightfoot and
Harmer suggested that the Shepherd reveals precious little if any contact with the Pauline corpus
and merely resembles parts of it.

One year later, Charles Taylor published his Witness of Hermas to the Four Gospels. The
volume was in part a history of the NT canon that attempted to prove knowledge and use of the
Synoptics and, in particular, the Gospel of John, in the Shepherd, which Taylor contended “is an
incompletely worked mine of allusions.”* At various points in this work on the Gospels, and
often in passing, Taylor asserted that Hermas also knew portions of a Pauline corpus, but he
nowhere described the form or mode in which he imagined Hermas knowing it or them. Some of
Taylor’s claims for Hermas’s dependence upon letters attributed to Paul must be inferred from
the references provided in parentheses throughout his monograph, as in the editions of Lightfoot
and Farmer and others.”® However, at least three times Taylor explicitly asserted Hermas’s

dependence upon or direct encounter with Paul’s letters. In his judgment, at specific places

>3 See the discussion of the angel Thegri at Vis. 4.2.4 [23.4] and its proposed background in LXX
Dan 6:22 (8°) on p. 29 n. 102 in Chapter 1.

>* Charles Taylor, The Witness of Hermas to the Four Gospels (London: C. J. Clay, 1892), v. For
his fanciful proof that Hermas knew the four canonical gospels, see p. vi, 6, 146-147; similarly,
Charles Taylor, The Shepherd of Hermas, 2 vols., ECC (London: Society for Promoting
Christian Knowledge, 1903), 33-37. His proof depends, at least at a theoretical level, upon the
sole occurrence in Vis. 3.13.2 [21.2] of dyyeAhia dyadn, by which Taylor thought Hermas meant
evangelium / ebaryyéhov, and his reference to a four-footed couch immediately thereafter, which
Taylor took as an allusion to the four gospels.

P g, g., Witness of Hermas, 56, 88. Similar inferences can be drawn from the notes in his two-
volume translation of the Shepherd (e.g., Shepherd of Hermas, 1:86).
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Hermas drew from, referred to, and answered Col 1:23, 2 Cor 3:17, and Eph 4: 16.% Taylor did
not label any of these a quotation, allusion, or even reminiscence, even though he used these
categories elsewhere. He arguably did this because he understood that Hermas’s manner of
engaging the texts ultimately collected in the New Testament, and the Pauline corpus in
particular, was more complicated than these categories could describe.’’

On this particular point, Taylor was ultimately to be out of step with his time, as the 1905
publication of the Oxford New Testament in the Apostolic Fathers project [hereafter NTAF],
which adopted a much different approach, would show.’® This project retrojected what
subsequently became recognized as the NT canon back into the late first and early second
centuries in order to study the extent of its influence on — and by extension its authority over —
literature composed in that period. Its tables of source and target texts mapped verbal agreement,
assumed to be an indicator of both quotation and acceptance of authoritative status, and ranked
results in order of probability.” Thus, the project’s orienting approach to the problem sought to

isolate exclusively influential source texts in order to certify influence, a method that has exerted

36 Taylor, Witness of Hermas, 9, 121, 124 n. *. The texts that Taylor connected with these
passages from the Pauline corpus were Vis. 3.5.4 [13.4], Sim. 8.4-5 [70-71], and Vis. 3 and Sim.
8-9’s general description of the building of the Tower, respectively.

>" In describing Hermas’s “way of using his authorities,” Taylor concluded, “He allegorises, he
disintegrates, he amalgamates. He plays upon the sense or varies the form of a saying, he repeats
its words in fresh combinations or replaces them by synonyms, but he will not cite a passage
simply and in its entirety. This must be taken into account in estimating the value of the
Shepherd as a witness to the canonical Books of the New Testament” (ibid., 29 n. *). Some of
these phenomena are included among my reading strategy’s criteria for detecting Pauline
influence; see p. 120 below.

> Committee of the Oxford Society of Historical Study, The New Testament in the Apostolic
Fathers (Oxford: Clarendon Press, 1905).

%% For a description of the project’s system of ranking the probability of use, see ibid., iii.
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an enduring influence on the trajectory of subsequent scholarship.®® James Drummond authored
the volume’s short essay on the Shepherd.®’ He was slightly more open than Hilgenfeld to
Hermas’s use of Paul but far less positive than Taylor. He determined that Hermas probably did
know some parts of the Pauline letters, namely 1 Cor 7:39-40 and Eph 1:14, 4:3-6, 30, 5:18-19,
and 25-26.% With respect to Ephesians in particular, Drummond saw Hermas “developing in his
own way a phrase that has lodged in his mind” and elsewhere “imitat[ing]” parts of that
pseudepigraphic letter.”® Like Taylor before him, Drummond recognized that “[i]t is the way of
Hermas not to quote, but to take suggestions, and alter to suit his purposes.”®* However, despite
his astute observation of Hermas’s habit, in assessing the “use” of Pauline letters in the
Shepherd, Drummond did not deviate from the methodology employed by the broader NTAF
project, which focused squarely on identifying possible quotations.

In his 1923 commentary on the Shepherd, Martin Dibelius was even less optimistic than
Drummond, as scholars would be for decades. Dibelius concluded that “certain points of contact
with New Testament writings are... conceivable (esp. James).”® He quickly added, though, that

such conceivable points of contact “by no means must always be interpreted as signs of literary

5% This influence is perhaps most clear in Barnett’s employment of a similar ranking strategy; see
Paul Becomes a Literary Influence (Chicago: University of Chicago Press, 1941), x. Goodspeed,
Barnett’s Doktorvater, depicted his project as filling a gap in the NTAF project, which he thought
“had a limited usefulness, at least for Paul” (“Foreword,” in Paul Becomes a Literary Influence,
by Albert Edward Barnett [Chicago: University of Chicago Press, 1941], vii).

% James Drummond, “Shepherd of Hermas,” in The New Testament in the Apostolic Fathers
(Oxford: Clarendon Press, 1905), 105-23.

°* Ibid., 105-07.

* Ibid., 106.

* Ibid.

65 Martin Dibelius, Die apostolischen Viiter: Der Hirt des Hermas, vol. 4, HNT (Tiibingen: J. C.
B. Mohr, 1923), 424: “Daher lassen sich dann auch gewisse Beriihrungen mit neutestamentlichen
Schriften (vor allem Jac) begreifen” (emphasis added).
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dependence.”®® And yet Dibelius still hinted at Hermas’s possible encounter with traditions
known from Pauline letters. For example, he suggested that the unity formula used in the
Shepherd “recalls” Eph 4:4-6.°” Furthermore, Dibelius thought Hermas employed “biblical
sayings” from 1 Thess 5 and Rom 15 at Vis. 3.9.2 [17.2], but he added a crucial caveat: Hermas
did so “without conscious quotation.”®® Dibelius also observed that Hermas and Paul adopted
equivalent positions on the possibility of remarriage after the death of a spouse.®” Such
statements indicate that in engaging the question of Hermas and the Pauline legacy, Dibelius
prized an author’s demonstrable conscious, literary dependence upon a prior one.”® For him,
Hermas’s potential encounter with Pauline tradition did not rise to that level. This conclusion is
arguably compounded by Dibelius’s close association of the Shepherd with James — because,
according to him, the latter was not meaningfully influenced by Pauline letters, the former likely

. 71
was not either.

% Ibid.: «...durchaus nicht immer als Zeichen literarischer Abhéngigkeit gedeutet werden
miissen.”

%7 Ibid., 621: “Die Einheitsformel... erinnert an Eph 4:4” (cf. 627).

%8 Ibid., 475: “Die Parénese bewegt sich in traditionellen Wendungen und beriihrt sich
infolgedessen mit Bibelworten (hier 1 Thess 5:13 Rom 15:7), ohne da3 deshalb bewul3te
Zitierung anzunehmen wére.”

“ Ibid., 513.

" Compare the statement in Martin Dibelius, James: A Commentary on the Epistle of James, ed.
Helmut Koester, trans. Michael A. Williams, Herm (Philadelphia: Fortress Press, 1976), 30: “All
things considered, one can say that Jas obviously writes after Paul, but that he is not writing
under the sort of Pauline influence which could be explained as resulting from the reading of
Paul’s letters”.

"' On connections between the Shepherd and James, which Dibelius did not label literary
dependence in either direction but instead attributed to their sharing ““a relatively large store of
paraenetic material which Hermas generally passes on in a reworked condition (‘expanded
paraenesis’), and Jas in the form of sayings,” see ibid., 31-32; the quote is from p. 32.
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Eva Aleith made an even more forceful and skeptical point than Dibelius in her
monograph on early Paulinism (1937).”* In it, Aleith construed what she took to be the
Shepherd’s major theological themes as elements of an (implicitly anti-Pauline) early
Catholicism in a way that anticipated Schulz’s argument nearly forty years later.” In Aleith’s
view, “The Shepherd of Hermas, in which Pauline influence is no longer felt, shows where the
path that the Roman communal theology embarked upon in / Clement and pursued further in 2
Clement leads. The uniquely catholic stance on justification by works, the emphasis on
commandments, and the idea of merit take its place.”’* Particularly important is Aleith’s
contention that in the Shepherd “Pauline influence is no longer felt.””® This claim is purportedly
proven by Hermas’s perceived emphases on justification by works (i.e., not faith),
commandments (i.e., not exhortations), and merit (i.e., not grace). For Aleith, such emphases
represented a devolution of a pristine Pauline theology, assumed to be Protestant, previously
accepted at Rome; here Aleith’s aim of recovering a certain kind of Paul can also be seen. The
Shepherd, Aleith suggested, did not follow the path first trod by Paul’s followers in the city.

Crucially, her brief, sweeping argument operates at the level of extrapolated theme and

2 Bva Aleith, Paulusverstindnis in der alten Kirche, BZNW 18 (Berlin: A. Topelmann, 1937).
3 See the discussion of Siegfried Schulz, Die Mitte der Schrift: Der Friihkatholizismus im Neuen
Testament als Herausforderung an den Protestantismus (Stuttgart: Kreuz-Verlag, 1976), 357-66
on pp. 96-98 below. Surprisingly, Schulz’s monograph did not engage Aleith’s.

7 Aleith, Paulusverstdndnis, 3: “Wohin der Weg fiihrt, den die romische Gemeindetheologie im
I. Clemens-Brief eingeschlagen und im II. Clemens-Brief weiter verfolgt hat, zeigt der ‘Hirte des
Hermas’, in dem von paulinischen Einfluf3 nichts mehr zur spiiren ist. An dessen Stelle tritt die
spezifisch katholische Haltung der Werkgerechtigkeit, die Betonung der Gebote, der Gedanke
der Verdienstlichkeit” (emphasis added). Passages from the Shepherd supposedly supporting
what Aleith depicted as elements of early Catholic theology appear at nn. 9-15.

> Aleith’s position was adopted by Graydon F. Snyder, The Shepherd of Hermas, ed. Robert M.
Grant, AF 6 (Camden, NJ: Nelson, 1968), 14.
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theological crux — its comparison focuses exclusively on the apostle. And yet it contains no
actual engagement with any of the letters written by him, let alone his pseudepigraphers.

A few years later, in his otherwise maximalist monograph, Paul Becomes a Literary
Influence (1941), Albert Barnett surprisingly adopted an only slightly less minimalist position
than Aleith. The aim of his study was to discover “acquaintance with Paul’s collected letters” by
identifying “passage or passages from the letters that seem to have been in the writer’s mind”
when composing a text and, like the NTAF project of 1905, ranking them according to
“probability of literary indebtedness.””® In other words, Barnett sought (substantial) quotations.
Ultimately, he detected “possible traces of acquaintances [in the Shepherd] with Ephesians, 1
Corinthians, Romans, 1 Thessalonians, Philippians, and Colossians,” but he concluded that “[i]n
no instance... is there warrant for certainty that Hermas used a letter of the Pauline collection.””’
This conclusion accepts that certainty can only be established by the existence of quotations.
Barnett’s result cohered with his broader narrative of Pauline influence, which construed the
Shepherd among the witnesses to the “subsidence of the popularity of [Paul’s] letters” that, likely
under the influence of his Doktorvater Goodspeed, he thought occurred in the first half of the
second century.”®

Edouard Massaux was markedly more confident than Barnett in his monumental 1950

monograph on the Gospel of Matthew in early Christianity.”” The methodological

7% Barnett, Paul Becomes a Literary Influence, x.

7 Ibid., 198-203; the quotes are from p. 203 (emphases added).

’ Ibid., 186.

" Edouard Massaux, Influence de I’Evangile de saint Matthieu sur la littérature chrétienne
avant saint Irénée (Louvain: Universitaires de Louvain, 1950); reprinted as Influence de
I’Evangile de saint Matthieu sur la littérature chrétienne avant saint Irénée, BETL 75 (Leuven:
Leuven University Press, 1986). The work was translated into English as The Influence of the

91



presuppositions of this project and its results have led to Massaux’s being roundly accused of
methodological maximalism.* He recognized that “contacts littéraires [i.e., strict verbal
agreements] do not exhaust. .. literary influence.” So he sought other sorts of evidence for
influence too, among them “the use of vocabulary, themes, and... ideas.”®* There Massaux was
obviously speaking with Matthew in mind, but his analysis of material associated with Paul in
the Shepherd reflected this perspective.* Massaux also implicitly granted the possibility of
detecting Pauline influence on Hermas without the need to isolate a discrete underlying textual
tradition. “A Pauline literary influence stands out throughout the texts of Sim. 9,” Massaux
argued, “even though not one of the apostle’s texts can be found literally. But the similarity of

thought and the presence of identical words leave no doubt with respect to Hermas’ source of

Gospel of Saint Matthew on Christian Literature Before Saint Irenaeus: Book 1: The First
Ecclesiastical Writers, trans. Norman J. Belval and Suzanne Hecht, NGS 5/1 (Macon, GA:
Mercer University Press, 1990); The Influence of the Gospel of Saint Matthew on Christian
Literature Before Saint Irenaeus: Book 2: The Later Christian Writings, trans. Norman J. Belval
and Suzanne Hecht, NGS 5/2 (Macon, GA: Mercer University Press, 1992); The Influence of the
Gospel of Saint Matthew on Christian Literature Before Saint Irenaeus: Book 3: The Apologists
and the Didache, trans. Norman J. Belval and Suzanne Hecht, NGS 5/3 (Macon, GA: Mercer
University Press, 1993).

80 Among the recent scholars who label it thus, see, e.g., Daniel Batovici, “The Second-Century
Reception of John: A Survey of Methodologies,” CBR 12 (2010): 398; Michael J. Kruger, The
Question of Canon: Challenging the Status Quo in the New Testament Debate (Downers Grove,
IL: InterVarsity Press, 2013), 177 n. 131; James A. Kelhoffer, ““How Soon a Book’ Revisited:
EYAITEAION as a Reference to ‘Gospel’ Materials in the First Half of the Second Century,” in
Conceptions of “Gospel” and Legitimacy in Early Christianity, WUNT I 324 (Tiibingen: Mohr
Siebeck, 2014), 40 n. 4. Although Pheme Perkins’s review of Massaux’s project, published after
it was translated into English, refrained from accusing him of methodological maximalism, it
nevertheless implied that as a significant shortcoming; see “Review of Influence de I’Evangile de
saint Matthieu sur la littérature chrétienne avant saint Irénée by Edouard Massaux,” SecCent 8
(1991): 247-48.

81 Massaux, Influence de I’Evangile de saint Matthieu, xviii: “Ces contacts littéraires n’épuisent
pas I’influence littéraire.”

%2 Ibid.: “on peut s’attendre, sans contact littéraire proprement dit, a I'utilisation du vocabulaire,
des themes et des idées typiquement matthéennes” (emphasis added).

83 Massaux, Influence: Book 2: Later Christian Writings, 144-50.
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inspiration in his concept of the unity of the Church.”® Even as he maintained Hermas’s
dependence on Pauline writings, Massaux observed that “even when [Hermas] is literarily
dependent on [Paul], he does not follow his texts to the letter.”® Ultimately, Massaux found
numerous quotations of and allusions to a corpus Paulinum in the Shepherd, determining that
“Hermas certainly knew some of the Pauline epistles” (esp. 1-2 Cor and Eph).* But Hermas not
only knew them, Massaux contended, “[h]e also looked through certain epistles of Paul.”®’ In
other words, Hermas had read the letters himself — he possessed or somehow accessed a
physical corpus Paulinum. Even so, Massaux thought, like the other authors of the early
Christian apocalypses that he studied, Hermas did “not proceed along the apostle’s profound
theological developments,” a comparative conclusion founded on Massaux’s reconstruction of a
particular kind of “Paul.”®® For Massaux, Paul was one who offered “high theological
speculations” in contrast to someone like Hermas, who focused instead on morality and “the
practice of Christian life.”®” This negative result was taken as proof that Hermas and other
authors of the period “drew the core of the Christian message” from Matthew.”® According to
Massaux, Pauline letters, however important they admittedly were for Hermas, did not constitute

part of this “core.”

% Ibid., 147 (emphasis added).

% Ibid., 150.

% Ibid., 144-63. The quote is from p. 144 (emphasis added).

%7 Ibid., 130; emphasis added. For Massaux’s summary statement of Hermas’s knowledge of
Paul, see p. 150. The idea that Hermas not only knew but also read Pauline letters goes at least
far back as Gebhardt and Harnack, Hermae Pastor graece, 1xxiv-1xxv.

% Massaux, Influence: Book 2: Later Christian Writings, 163.

* Ibid., 162.

% Ibid., 163.
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Robert Grant adopted a markedly more limited position than Massaux in his short 1965
history of the NT canon, The Formation of the New Testament. He thought it unlikely that
Hermas knew Hebrews and was uncertain regarding 1 Corinthians.”’ But he considered it
“almost certain that he knows Ephesians,” and he postulated this knowledge on the basis of close
verbal resemblances, themselves among the few allusions to what became the New Testament in
the Shephemﬁ92 For Grant, allusions, however few, were sufficient to establish Hermas’s
encounter with a Pauline letter. Despite his knowledge and use of at least Ephesians, Grant
concluded, “That Hermas regarded [Pauline epistles] as scripture is most unlikely.”* And yet he
also added, “If [Hermas’s canon] included Matthew and Ephesians it doubtless included other
Pauline epistles.”**

Beginning with Graydon Snyder’s 1968 commentary on the Shepherd, scholarship
seemed to tack back from the openness exhibited by Massaux and, to a lesser degree, Grant on
the question of Hermas and Paul, towards minimalism. Following Aleith, Snyder posited the
absence of Pauline influence on Hermas: “While there are several preferred phrases which sound
Pauline... the form of the Shepherd and its content has [sic] nothing to do with that of Paul.”®
Snyder did not explain what he meant by Paul and Pauline content, but they reflect an

identification of second-century Paulinism in particular (unstated) ideas. Snyder dismissed

“reading the Shepherd as a document in the development of Pauline... thought rather than as a

?1 Robert M. Grant, The Formation of the New Testament (London: Hutchinson University
Library, 1965), 74.

” Ibid.

%3 Ibid. Grant did not provide any specific reason(s) for this assessment, but it was presumably
founded on the absence of any explicit citation formulae in the Shepherd apart from the marked
quotation of Eldad and Modad at Vis. 2.3.4 [7.4].

** Ibid., 75.

%% Snyder, Shepherd of Hermas, 14.
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product of Jewish-Christianity” as an error, and he implied that it contains no hint of Romans.”®

And yet Snyder’s position on the matter of possible Pauline influence upon Hermas was more
complicated than these strong negative statements suggest. His commentary included an index of
scriptural allusions, including twenty-seven to the Pauline letters and eight more to Hebrews.”’
Even more revealing are those places in his commentary that explicitly name Paul as the source
upon which Hermas drew in developing aspects of his teaching (e.g., 2 Cor 7:8-11/ Mand.
10.2.1-4 [41.1-4]).” Despite the thirty-five allusions to the corpus Paulinum and the numerous
Pauline source texts that Snyder identified in the Shepherd, he still staunchly denied apostolic
influence. At the same time, Snyder did state that “[Hermas’s] thought is not as alien to Paul as
has been claimed.”’ (Here Snyder echoed Westcott’s statement a hundred years prior.) But the
possibility that he posited was not the influence of Pauline letters, merely similarity to a
particular figure of “Paul” that Snyder did not explain.

The same year that Snyder’s commentary was published, in the second edition of his own
Robert Joly adopted a thoroughly minimalist position on Pauline influence, denying it entirely.
He asserted, “One searches... in vain in the Shepherd for traces of Pauline influence.” And then

he explicitly reminded readers that the various references to what became canonical literature in

his commentary “...do nothing but mention some parallel passages, without imposing the idea of

% Ibid., 19. Snyder does not attribute the alleged “error” to any particular scholar.

°7 Ibid., 163-64. Snyder nowhere stated what counted for him as an allusion or how he
determined the existence of one. However, sometimes the passages listed in the index appear
parenthetically in the English translation and notes without an accompanying “cf.,” which might
indicate that Snyder viewed certain allusions as stronger or more probable than others.

** Ibid., 84.

* Ibid., 14.
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conscious quotation or direct use.”'%" Ironically, the Biblia Patristica project would later
disregard his caveats and list the references in Joly’s 1958 edition as allusions in the Shepherd to
particular Pauline texts (1 Cor 7:39-40, Eph 3:9, 4:4, 6:13).'”' Nevertheless, the implication of
Joly’s reminder is clear. At best, Joly thought, Hermas might have been unconsciously
employing Pauline material, but for him even that was not an indication of the apostle’s
influence. Influence required conscious engagement with specific texts.

Roughly a decade later, in 1976 Siegfried Schulz published a monograph that essentially
retrojected the clash between Catholicism and Protestantism back into early Christian literature
of the first and second centuries.'® He positioned the Shepherd of Hermas and other texts among
the so-called Apostolic Fathers within what he constructed as the broad stream of literature that
followed and Catholicized (i.e., corrupted) the pristine presentation of the true gospel by Paul in

his authentic letters.'™ According to Schulz, Hermas “was a prophet sui generis. .. who took the

100 «On cherche aussi en vain, dans /e Pasteur, des traces d’une influence paulinienne...
Rappelons donc que les références, dans la traduction, a la littérature canonique, références
traditionnelles des éditions du Pasteur, ne font que mentionner des passages parall¢les, sans
imposer I’idée d'une citation consciente ou d’une exploitation directe” (Hermas Le Pasteur, 2nd
rev. ed., SC 53 [bis] [Paris: Cerf, 1968], 415). In defense of this claim, Joly cited Benoit and von
Campenhausen but did not engage any scholars proposing an alternative position: André Benoit,
Le baptéme chrétien au second siecle: La théologie des peres, EHPR 43 (Paris: Presses
Universitaires de France, 1953), 133, 137; Hans von Campenhausen, Kirchliches Amt und
geistliche Vollmacht in den ersten drei Jahrhunderten, BHT 14 (Tiibingen: Mohr, 1953), 155.
Surprisingly, Joly did not engage Aleith.

101 J. Allenbach et al., eds., Biblia patristica: Index des citations et allusions bibliques dans la
littérature patristique Vol. 1: Des origines a Clément d’Alexandrie et Tertullien (Paris: Editions
du Centre national de la recherche scientifique, 1975), 457, 493, 498; Joly’s edition is identified
as the source for the entries on the Shepherd on p. 35. These entries, and one of them in
particular (1 Cor 7:39-40 / Mand 4.4.1-2), would go on to influence Rensberger’s treatment of
the subject. See pp. 102-03 below.

192 Schulz, Mitte der Schrift.

' Tbid., 355-70.
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prophets’ ancient cry for repentance but with an early Catholic alteration.”'** Schulz found “no
evidence of an examination of Paul or even a positive influence” of the apostle or letters

associated with him in the Shepherd.'”

And yet Schulz still did find Hermas clearly reflecting an
“irreconcilable opposition to Paul,” largely predicated on the alleged depiction of salvation
through works not faith.'® This is but one element in Schulz’s broader depiction of the Shepherd

as reflecting a legalistic religion (“Gesetzreligion™).'"’

According to Schulz, “It really cannot be
said in a clearer or more un-Pauline manner: Only by means of the law and rigorous fulfillment
of it does a devout person obtain salvation” in Hermas’s thinking.'®® For Schulz, “Pauline”
primarily meant antinomian. It meant other things too, because Schulz further contended that
Hermas knew nothing of Paul’s distinctive notions of being enslaved to flesh, the power of sin,
the antithesis between flesh and spirit, the eschatological power shift occurring in baptism,
spiritual gifts, apocalyptic, or prophecy.'” Here we see that Schulz discovered a lack of apostolic
influence upon Hermas based on what he saw as the absence of purportedly primary features of

Pauline theology. And yet, for Schulz, even what one does find in Hermas’s writing — e.g., the

idea of a second repentance — likewise counted as indication of the absence of Pauline

1% Ibid., 356: “Er war also ein Prophet sui generis... Denn er hat zwar den alten BuBruf der
Propheten aufgenommen, aber in frithkatholischer Modifizierung” (italics added).

195 Ibid., 357: “Von einer Auseinandersetzung mit Paulus oder gar von positiven Einfliissen
seiner Rechtfertigungsbotschaft ist im gesamten Buch des Hermas nichts mehr zu spiiren.”

1% Ibid., 358: “Der uniiberbriickbare Gegensatz zu Paulus ist deutlich... Hermas verkiindigt
unverdrossen die Werkgerechtigkeit..., wihrend ihm die paulinische Glaubensgerechtigkeit
verschlossen bleibt.”

197 Ibid.: “Wie jede Gesetzreligion, so hilt auch Hermas gegen Paulus unbeirrt am freien Willen
des Frommen fest.”

1% Ibid., 359: “Deutlicher und unpaulinischer kann es nun wirklich nicht mehr gesagt werden:
Nur auf dem Wege des Gesetzes und der strikten Gesetzeserfiillung erlange der Fromme sein
Heil” (emphasis added).

' Ibid., 359, 360, 363, 366.
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influence.""® Schulz’s project, animated by his aim of returning to what he viewed as the ancient,
authentic form of (Pauline) Christianity, depicted the Shepherd as representative of anti-Pauline
early Catholicism, whose legacy endures and which must be abandoned in the modern period.
His approach thus bifurcated the literature of the period into either and only Pauline or anti-
Pauline (i.e., early Catholic).

Ernst Dassmann’s 1979 monograph on the influence of Paul in authors prior to Irenaeus
engaged the witness of the Shepherd at some length.''! He concluded, “[Hermas] seems not to be
influenced by Pauline theology. What has been detected as literary or material contact with the
Pauline letters is at any rate not enough to be able to assuredly maintain a dependence.”' 2
Dassmann did admit certain verbal overlaps between the Shepherd and Pauline letters (e.g., on
remarriage in 1 Cor, as well as the Ephesian unity formula). But he attributed these overlaps to
authors’ merely discussing the same topics or to Hermas’s having written such an extensive text
that “reverberations of apostolic testimony” were unavoidable.'"* Ultimately, Dassmann ascribed
what he termed the absence (“Ausfall”) of Pauline tradition in the Shepherd not to antipathy or

ignorance but to the constraints of the apocalyptic genre.''* “Hermas,” he argued, “wrote about

what he as a prophet beheld — he did not quote what he as a reader read about in letters and

"% Ibid., 360.
i Dassmann, Der Stachel im Fleisch, 226-31.
12 Ibid., 227: «...er weder Paulus oder Paulusbriefe erwihnt, noch von paulinischer Theologie

beeinfluflt zu sein scheint. Was an literarischen oder sachlichen Beriihrungen mit den
paulinischen Briefen festgestellt worden ist, reicht jedenfalls nicht aus, um eine Abhéngigkeit
sicher behaupten zu konnen.”

'3 Ibid., 227-28; the quote (“Nachwirkungen des apostolischen Zeugnisses”) is from p. 228.

14 That the apocalyptic genre of the Shepherd necessarily constrained the manner in which
Hermas could have engaged his sources was recognized at least as early as Charles Taylor, “The
Didache Compared with the Shepherd of Hermas,” JP 18 (1890): 324, but this seems to have had
little effect on the way in which scholars typically have hunted for traces of influence in the
tripartite work.
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books.”!'® But this polarization between being a prophetic visionary and being a reader is belied
by Revelation and other apocalypses, including the Shepherd itself, in which the elderly Lady
exhorts Hermas as a mediator of the divine message to read his copy of her little book to others,
as discussed in Chapter 1 (Vis. 2.4.3 [8.3])."¢

At roughly the same time as Dassmann, Andreas Lindemann engaged the Shepherd in his
study of second-century Paulinism. He suggested that “[t]he reconstruction of the image of Paul
sketched in individual writings is, methodologically, relatively unproblematic.”''” The method
that Lindemann used had two steps: (1) identify which ideas are explicitly connected with the
apostle, and then (2) assign these putatively Pauline ideas to (a) direct knowledge of his own
writings, (b) early tradition, or (c) later legends.''® Although he focused on finding direct use of
Pauline letters, Lindemann was one of the few scholars to recognize that in theory it is still
possible to speak of “conscious reception of Paul” (“bewullte Paulusrezeption’) even in cases
other than direct knowledge or use of the letters.'"” By employing his bipartite method,

Lindemann found that “[h]ere and there in Hermas formulations that are reminiscent of ideas of

s Dassmann, Der Stachel im Fleisch, 228: “Hermas schreibt, was er als Prophet geschaut, er
zitiert nicht, was er als Lehrer in Schriften und Biichern gelesen hat.” Here Dassmann was
following Leslie W. Barnard, Studies in the Apostolic Fathers and Their Background (New
York: Schocken Books, 1966), 163, albeit poorly summarized. According to Barnard, “Hermas
is no theologian and what theology there is in his book is confused. We cannot visualize him
pondering the Epistle to the Romans or finding solace in the thought of a Tertullian or a Cyprian.
He was essentially a visionary and prophet who sought to express, sometimes in quaint language,
what he had ‘seen’” (ibid.; emphasis added). Barnard did not justify his inability to imagine
Hermas “pondering” Romans, but it is arguably an extension of his view regarding Hermas’s
alleged inability to think in a theologically sophisticated manner rather than an assessment of the
historical likelihood that Hermas somehow had access to Paul’s letter(s).

16 gee pp. 41-47 above, esp. pp. 43-44.

17 Lindemann, Paulus im dltesten Christentum, 15: “Die Rekonstruktion des in den einzelnen
Schriften entworfenen Paulusbildes ist methodisch verhaltnisméfBig unproblematisch.”

¥ Ibid.

" Tbid., 18-19.
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Pauline theology do turn up.”'?’ Three were particularly important; others exist but were likely
accidental.'”! First was the striking correspondence between the Shepherd’s teaching on
remarriage after the death of a spouse in Mand. 4.4.1-2. Lindemann found it hard to deny that
here Hermas likely was thinking about 1 Cor 7:39-40.'** In making this observation, Lindemann
acknowledged how astonishing it was that “the Shepherd... ‘reveals’ to Hermas a piece of
Pauline paraenesis,” presumably because this is the strongest piece of counter-evidence
challenging his overall conclusion.'* Of course, Lindemann argued, Hermas need not
necessarily have known that this paraenesis was in fact Pauline, the implication being that he
could very well have (or likely?) integrated it unwittingly.'** Second was the description of
baptism in Sim. 9.16.2-4, which Lindemann suggested “brings to mind Rom 6 and Eph 2,”
especially the latter.'”> However, he concluded, given that the passage “lacks a christological
aspect... the tradition-historical connection with Eph 2 is no longer conscious.”"*® Third was
Hermas’s passing statement that “some have died, but some are still living” (Vis. 3.5.1 [13.1]).

Lindemann thought this made no sense at all in context and so was “an echo of the Pauline

120 Ibid., 288: “Im Herm finden sich vereinzelt Formulierungen, die an Gedanken der
paulinischen Theologie erinnern.”

121 The list of additional agreements (“Ubereinstimmung”) that Lindemann detected between the
Pauline corpus and the Shepherd appears at ibid., 286. “But in all of these cases,” he argued, “the
partial verbal correspondences happened by accident” (“In allen diesen Féllen beruhen die z.T.
wortlichen Analogien aber wohl auf Zufall”).

2 Ibid., 284.

123 Ibid.: «...obwohl es natiirlich eine im ersten Augenblick iiberraschende Vorstellung ist, daff
moiuny, O dyyehog tig petavoiag... dem Hermas ein Stiick paulinischer Pardnese ‘offenbart.’”

% Ibid., 285.

125 Ibid.: “Das hier vorgetragene Taufverstindnis erinnert an R6m 6, vor allem aber an Eph 2.”
126 Ibid., 286: “Im Herm sim IX 16,2f fehlt der christologische Aspekt, was wohl dafiir spricht,
daB der traditionsgsechichtliche Zusammenhang mit Eph 2 nicht mehr bewuf3t ist” (emphasis
added).
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formulation in 1 Cor 15:6,” indicating that Hermas “seems to have known 1 Cor 15:3-7.'%
“But,” he immediately added, indeed without explanation, ““it is probably not a ‘quotation’ or
even a conscious allusion.”'*® In the end, Lindemann concluded, “[TThe author of Hermas knew
Pauline letters, especially 1 Cor; at any rate, several formulations suggest this assumption. But he
did not really ‘use’ the Pauline letters — in contrast to the Gospels — in the composition of his
text.”'?’ Stated differently, according to Lindemann the Shepherd indicates “no [conscious] use
of the Pauline letters and the absence of Pauline theology.”"*° And so for Lindemann there was
insufficient evidence in the Shepherd to support claims that its author was either (a) positively
influenced by Paul or (b) explicitly critical of Paul;"*' he likewise denied that Hermas was even
implicitly anti-Pauline, if by that one means implicitly opposed to Paul as apostle.'** In the end,
Lindemann’s conclusion is clear: Hermas knew Pauline tradition, admittedly, but he did not

knowingly use it.

127 Ibid.: “Eigenartig ist jedoch die Bemerkung, die einen seien gestorben, die anderen lebten
noch. Da diese Bemerkung im Kontext {iberhaupt keinen Sinn hat, liegt m.E. die Vermutung
nahe, dal3 es sich um einen Nachklang der paulinischen Formulierung von 1 Kor 15,6 handelt —
d.h. der Vfdes Herm scheint 1 Kor 15,3-7 gekannt zu haben” (emphasis added).

128 Ibid.: “Um ein ‘Zitat’ oder auch nur um eine bewufite Anspielung handelt es sich aber wohl
nicht” (emphasis added).

129 Ibid., 289: “Der Vf des Herm wird paulinische Briefe, insbesondere 1 Kor, gekannt haben;
zumindest legen einige Formulierungen diese Annahme nahe. Er hat die paulinischen Briefe - im
Unterschied zu den Evangelien - aber bei der Abfassung seiner Schrift nicht wirklich ‘benutzt ™
(emphasis added).

9 Ibid., 290: “Die Nichtbenutzung der paulinischen Briefe und das Fehlen der paulinischen
Theologie.”

1 Ibid. On the problem of construing literary relations solely in terms of “continuity” (i.e.,
influenced by) or “discontinuity” (i.e., critical of) and the mediating potential of the notion of
“correction,” see Margaret M. Mitchell, “Corrective Composition, Corrective Exegesis: The
Teaching on Prayer in 1 Tim 2,1-15,” in I Timothy Reconsidered, ed. Karl P. Donfried, MRB;
BOA 18 (Leuven: Peeters, 2008), 44 n. 14.

132 Lindemann, Paulus im dltesten Christentum, 284. Lindemann was following Zahn, Hirt, 418.
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In his unpublished Yale dissertation, completed two years after Lindemann’s monograph
appeared, David Rensberger also sought to track the use of Paul’s letters in the second century
C.E.'*? He offered a history of the letters as, so his thesis went, an increasingly engaged and
recognized collection of authoritative writings. His investigation targeted overt use of letters
written by Paul or in his name, the chief indicator of which he took to be explicit citation, not
merely tacit allusion.'** Rensberger aimed to discover a particular kind of use, which he labeled
“direct acquaintance with [Paul’s] letters.”'*> By this he meant an author’s reading them and then
consciously integrating material from them in his own literary production.'*® He was
uninterested in (and intentionally avoided) “possible vague reminiscence[s],” whose detection
and analysis he thought to be too subjective.'*’ Clearly, Rensberger’s method precluded some
sorts of possible influence from consideration, indeed by intention. In order to reduce the effects
of subjectivity, Rensberger employed the Biblia Patristica as the barometer of reading and
conscious integration, which of course merely reproduced the limited data in Joly’s edition of
1958.*% In the end, Rensberger distilled only one candidate for possible use of Pauline letters by
Hermas, even though the Biblia Patristica listed five. This one candidate is 1 Cor 7:28, 39-40 in

Mand. 4.4.1-2; but according to Rensberger it “is very far from certain.”'** And yet even the

133 Rensberger, “As the Apostle Teaches.” Rensberger engaged Lindemann on pp. 2 n. 2, 48-53;
he had access to both Lindemann’s Gottingen Habilitationsschrift (iii) as well as the published
version.
134 Ibid., i; references to these two heuristic categories can be found through Rensberger’s
dissertation. Rensberger purportedly sought evidence for both the authentic and pseudepigraphic
letters, although not Hebrews (58).
% Ibid., 60.
% Ibid., 2, 60.
7 Ibid., 59; similarly, 339.
is Ibid. See the discussion of Joly’s edition and Biblia Patristica on pp. 95-96 above.

Ibid., 84.
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original NTAF project considered this a quotation and ranked it (b) “probable.” By comparison,
Rensberger’s position, largely attributable to Joly’s edition but exhibiting an even greater
skepticism, seems extremely minimalist. To be sure, Rensberger admitted that language at
multiple places in Sim. 9 was similar to the unity formulae of Eph 4:3-6, but he attributed the
similarities to the “use of traditional formulaic language.”'*’ Ultimately, Rensberger concluded
that “[Hermas’s] treatment of Paul is merely a feature of [his] general usage [of books], and tells
us nothing one way or the other about his opinion of the Apostle and his letters.”'*! This
statement suggests that Rensberger was open, at least in theory, to possible Pauline influence
upon Hermas, but given the strictures of his method, he ended up with little data to assess. This
purported absence of significant data, coupled with Hermas’s atypical manner of engaging his
sources, enabled Rensberger to avoid conceding the Shepherd as counter-evidence to his
discovery of “the trend... toward greater and more explicit use of the Pauline epistles as time
went on.”'*? At the same time, Rensberger imagined Hermas could only have had one opinion
about Paul, either pro or con.

A decade after Rensberger, in his massive and enduringly influential commentary on the
Shepherd, Norbert Brox briefly discussed what he took to be its connection(s) with other early
Christian literature.'* Breaking with much prior scholarship, which he contended was overly
confident in its capacity to document the existence of biblical quotations in the Shepherd, Brox
sought instead to determine “whether its indisputable contacts with contemporaneous literature

go beyond the expression of obvious circulating ideas or themes belonging to a common body of

10 Ibid., 84 n. 59. Rensberger labeled these similarities “verbal identities.”

1 Ibid., 84-85; similarly, 332.
142 Ibid., 332, 358; the quote is from 358.
'3 Brox, Hirt, 45-49.
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thought and are attributable to the Shepherd’s literary relationships with particular texts.”'** The
burden of proof that Brox established for determining what, in our case, is “Pauline” material
versus merely the conceptual “koine” of early Christianity is readily apparent — an exegete must
prove direct, literary dependence or else be satisfied with common, presumably oral, tradition as
the source of Hermas’s thinking.'** He thus turned the (contestable) assumption that direct
literary dependence alone can prove influence into a methodological mandate. Brox found
Hermas to exhibit “an irritatingly loose approach to his sources, which he allows to disappear
behind his own manipulation and alteration”;'*® he also described this authorial approach as
“imprecise and indiscriminate.”'*’ Despite Hermas’s allegedly careless approach, Brox still
determined that the Shepherd contained “reminiscences’ of Ephesians, themselves presumably a
weaker form of use than allusion and quotation.'*® His conclusion assumes that the only
alternative to (a) verifiable quotation of or allusion to particular texts is (b) unverifiable memory

of broader ones. In the end, Brox’s conclusion was clear. Any “overlaps” (“Uberschneidungen”)

' Ibid., 45: “In der Diskussion darum geht es also nicht mehr um die Frage, ob man Zitate im
PH... identifizieren kann, sondern darum, ob die unbestrittenen Berlihrungen des ‘Hirten’ mit
zeitgenossischer Literatur iiber den Niederschlag naheliegender umlaufender Ideen oder Motive
eines verbreiteten Gedankengutes hinausgehen und auf literarische Beziehungen des PH zu den
jeweiligen Schriften zuriickzufiihren sind.”

145 Brox’s binary construal was explicitly followed by Juan José Ayan Calvo, El Pastor, EP 6
(Madrid: Editorial Ciudad Nueva, 1995), 27-28, according to whom recent scholarship has
favored Hermas’s influence by oral traditions that were common at Rome.

146 Brox, Hirt, 47: “Erstens praktiziert H einen irritierend freien Umgang mit seinen Quellen, die
er hinter seiner eigenen Verarbeitung und Verdanderung verschwinden 1a63t.” In support of this
statement, Brox cited Taylor, “Didache Compared,” 325. But nowhere in that article did Taylor
state anything that would conceivably support Brox’s harsh statement that Hermas’s approach to
his sources was “irritatingly loose,” an obviously evaluative judgment. To the contrary, Taylor’s
conclusion to his article gives the impression of admiration, not frustration (esp. pp. 324-25).
Elsewhere, Taylor did describe the Shepherd as “an incompletely worked mine of allusions”
(Witness of Hermas, v), which could imply deficiency, but Brox did not engage that statement.

147 Brox, Hirt, 48: “ungenauen und wahllosen Gebrauch der Quellen.”
148 11
Ibid.
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between the Shepherd and other early Christian literature are due to common tradition, not direct
use.'*

In her Hermeneia commentary of 1999, Carolyn Osiek aptly recognized that “[t]he
attempt to determine literary sources for Hermas has been long and frustrating.”*° So instead of
testing direct literary influence, as was common in prior scholarship, Osiek argued “it is wiser to
speak of general allusions and literary parallels.”"”! On the one hand, Osiek concluded, “There
are no explicit allusions or quotations from... Pauline writings.”'>* But on the other hand, at
various points in her commentary she came close to arguing for Pauline influence construed in
the traditional mode. For example, Osiek suggested that at least one aspect of Hermas’s teaching,
namely on remarriage after death of a spouse being permissible but not ideal, “follows closely
that of Paul.”'>® Another, his passing mention of justification, had a “peculiarly Pauline ring.”"**
Furthermore, Osiek hypothesized that Hermas might have felt forced to mention two forms of
grief because of their being well known from Paul (2 Cor 7:10).">> She also found at least one
“near-quotation” of a Pauline letter, even though she did not explain why the phrase in question
6

— “think the same things” (t& o0t poveiv, Sim. 9.13.7) — was not an actual quotation.'’

And, she argued, one of Hermas’s “favorite allusion[s]” was to 1 Thess 5:13."°” Elsewhere,

149 1.

Ibid., 49.
130 Carolyn Osiek, Shepherd of Hermas, Herm (Minneapolis, MN: Fortress Press, 1999), 24.
151 11a:

Ibid.
152 Ibid., 26; emphasis added.
153 Ibid., 116. The relevant passage is Mand. 4.4.1-2 [32.1-2]; cf. 1 Cor 7:39-40.
134 Ibid., 120. The (Pauline) concept is justification by the most holy angel at Mand. 5.1.7 [33.7].
155 Y1

Ibid., 137.
136 Ibid., 236; emphasis added. The phrase 10 adtd @poveiv (“think the same thing”), only
slightly different owing to its singular direct object, appears in Rom 12:16, 15:5, 2 Cor 13:11,
Phil 2:2, and 4:2.
157 Ibid., 207; see also 87.
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though, even slight differences between the language used by Hermas and by Paul, such as in

their respective descriptions of baptism, precluded Osiek from affirming the apostle’s

influence.'®

A full century after its initial publication, the Oxford NTAF project was revised in 2005.
Joseph Verheyden authored the relevant chapter on the Shepherd, in which he drew attention to
the enduring minimalist trajectory of scholarship on the question of Hermas’s “use” of the New
Testament. He noted, “when looking at the history of research, one might get the double
impression that it reads very much as a dispute between ‘believers’ and ‘disbelievers’, and that
the latter have won.”"*” Yet Verheyden acknowledged what he considered the 1905 Oxford
project’s methodological constraints:

The [1905] committee does not speculate too much on how the influence has
played, but seems to assume that (in all ¢ rated cases) Hermas was consciously
borrowing from or relying upon these writings, whether Hermas actually looked
up the relevant passage, or merely had it ‘in mind’. The comments illustrate that it
would be unwise to try to explain all of the evidence [of influence] from one and
the same perspective. That certainly is the main reason why the committee is
hesitant to extrapolate the relatively assured conclusions that it has reached for
some of the parallels, and one sees it literally struggling in some of its comments
to restrain itself from a more “confident” defence [sic] of the dependence
hypothesis. 4 major problem with the approach is that the lists that are drawn up
invite one to discuss the evidence in an atomistic way. There is a real danger that
one concentrates (almost) exclusively on particular verses, phrases, or even
words, while little or no attention is given to the larger context or to the function
the paralleled material plays in the Shepherd’s composition.'®

With his rejection of attempts “to explain all of the evidence [of influence] from one and the

same perspective,” Verheyden posited the possibility of Pauline influence even in cases where

1% E.g., ibid., 238: “[t]he language of death is similar to Pauline language but is not exactly the
same” at Sim. 9.16.1-4 [93.1-4].

159 Verheyden, “Shepherd of Hermas,” 296.

10 Ibid., 304-05 (emphasis added).
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Hermas did not read part of a letter himself. Thus, Verheyden implicitly rejected the need to
prove influence on the basis of direct literary dependence alone. However, he also rejected it
explicitly. “[F]Jormal quotations are not the only way to make use of written sources,” he argued,
“even though the evidence that can be cited in this respect must necessarily always remain
‘circumstantial’ to some degree.”'®' Verheyden also denied that influence could only be
established exclusively from a discrete source. This is apparent from his criticism of atomistic
approaches that focus on “particular verses, phrases, or even words” divorced from their broader
function in context, which he presumably thought could help establish plausible influence. Given
these identified methodological and interpretive weaknesses, Verheyden still considered the
NT’s influence on Hermas to be an open question. “Should it all end like this?”” he asked. “I hope
it does not, if only because nothing can be gained from no longer studying the evidence.”'®?
After issuing this call to arms, which my project seeks to answer, Verheyden himself explored
new avenues for Hermas’s interaction with Pauline tradition by analyzing the “remarkable
parallels” between Mand. 4.4.1-8 and 1 Cor 7:10-11, 28.'" He found Hermas to “agree” with

164 ..
1.7 He concluded: “Hermas is in

Paul on particular points but also to “go beyond” him as wel
full agreement with Paul’s teaching. But perhaps more important still than the agreement on the
praxis is the agreement in the way the argument is formulated. Remarrying is allowed, but

refraining from it is ‘better’... Moreover, Paul and Hermas agree in qualifying the rule in terms

L 165
of ‘sinning.”” ™ These conceptual agreements, and the form of Hermas’s argument on

161 1hid., 323.

162 1hid., 322.

13 Ibid., 322-29; the quote is from p. 324.
164 1bid., 325-26.

165 1bid., 326.
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remarriage in particular, led Verheyden to the conclusion that it is plausible that Hermas
“effectively made use” of 1 Cor, although he readily admitted that some scholars would likely
demand more — if not a different kind of — evidence in order to be persuaded.'®

In his 2010 monograph The Making of Paul, Richard Pervo sought to avoid a bipolar
distinction between an author’s potentially being only Pauline or anti-Pauline by positing a
spectrum of possible attitudes toward the apostle. He briefly engaged the question of Pauline
influence upon Hermas, correctly recognizing the author of the Shepherd as one of those writers
who do not name but instead “are silent about Paul.”'®” Pervo’s list of such authors appears
within a chapter on “representatives of anti-Paulinism,” possibly suggesting that he took Hermas
to reflect an anti-Pauline stance like that presumed to be common in so-called Jewish-
Christianity.'®® And yet, according to Pervo, “Silence is, in general, not a valid ground for
assuming animosity toward Paul, unless it is supported by other factors. Those who neither name
Paul nor appropriate aspects of his theology may have had negative views of the apostle, but this
thesis cannot be assumed.”'® Following Rensberger, Verheyden, and authors, Pervo determined
it was “relatively certain” that Hermas knew 1 Corinthians.'”® But, he suggested, “[g]iven

[Hermas’s] techniques, both his silence about Paul and some use of his letters are

1% bid., 329.

17 Pervo, Making of Paul, 192. This is the title of the subsection on pp. 192-98.

' Ibid., 187-98; i.e., Chapter 5. Pervo linked anti-Paulinism with “Jewish Christianity” on p.
187.

' Ibid., 187 (emphasis original).

170 Ibid., 192; see the bibliography on 347 n. 38. He also noted the essay by John Muddiman,
“The Church in Ephesians, 2 Clement, and the Shepherd of Hermas,” in Trajectories through the
New Testament and the Apostolic Fathers, ed. Andrew F. Gregory and Christopher M. Tuckett
(Oxford: Oxford University Press, 2005), 107-21, but did not engage it or state whether he was
convinced by its claims.
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unremarkable”;'”" in other words, Pervo argued, the absence of explicit engagement with Pauline

letters fits Hermas’s broader pattern of not quoting [i.e., citing] authoritative texts.'’? As time
went on, particularly by the mid-second century, Pervo’s overall argument claimed, it became
increasingly unlikely that a Christian author could have been ignorant of the Pauline legacy.'”
Ultimately, though, in the case of Hermas Pervo apparently could not find enough evidence to
make a determination either way. The Shepherd finds no place among anti-Pauline texts on
Pervo’s “Pauline Family Tree.”!™ Then again, it finds no place anywhere on the tree at all.

Most recently of all, Clayton Jefford included the Shepherd in his analysis of early
Christian texts typically thought to reflect the absence of Pauline influence.'” Jefford contended
that the problem is not as simple as scholars have long taken it to be and compiled a short list of
parallels in the Shepherd to Paul’s letter to Christ-believers at Rome.'”® He correctly observed
that “though Hermas does not appeal directly to the authority of Paul or to the distinction of his
correspondence, there is much reliance on Pauline terminology and phraseology that is not likely

coincidental.”"”’ Ultimately, Jefford suggested that the “passive approach to Pauline teachings”

! Pervo, Making of Paul, 192.

72 Tbid.

' Ibid., 187-88.

7% Ibid., 241-44. Note the appropriate caveat on p. 241: “No diagram of this type can begin to
comprehend the complexity of the situation... A better approach would portray a number of
‘trajectories’ intersecting at various points, but this diagram may nevertheless provide helpful
orientation to early understandings of Paul.”

175 Jefford, “Missing Pauline Tradition?”, esp. 49-52, 59.

7% Tbid., 50.

77 Ibid., 51. He goes on to say, “The concentration of such language throughout the whole of the
writing (and not only in individual tropes or pericopae)... suggests that some more conscious
employment is at work in the mind of the author, and consideration of this aspect implies that the
text falls within the broader spectrum of the apostle’s influence” (ibid.).
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in the Shepherd might reflect “an anti-Marcionite bias.”'’® Stated somewhat differently, Hermas
“may have wished to avoid the influence of Marcion and his followers and thereby chose to
avoid direct reference to Paul in the process.”'”’ This hypothetical explanation for the lack of
overt reference to Pauline letters, although intriguing, does not account for the likely
composition of at least the earliest strata of the Shepherd at Rome prior to 140 C.E., the year that

. . 180
Marcion arrived there.

Summary

Regarding Hermas’s potential influence by or engagement with the emerging Pauline legacy,
these scholarly treatments of the problem run the gamut from openness to outright opposition.
Prior investigations have typically recognized that Hermas knew at least a part of 1 Corinthians
and/or Ephesians. However, more often than not this recognition functions as a concession to the
over-arching view that Hermas did not engage these or other Pauline letters to any meaningful

degree. On this point, Verheyden’s determination that the “disbelievers” have won is accurate.'™'

178 Jefford, “Missing Pauline Tradition?,” 52.

179 Ibid., 59. On this point, Jefford acknowledges that he follows Lindemann, Paulus im dltesten
Christentum, 282-90.

180 peter Lampe, From Paul to Valentinus: Christians at Rome in the First Two Centuries, ed.
Marshall D. Johnson, trans. Michael Steinhauser (Minneapolis, MN: Fortress Press, 2003), 244.
181 Verheyden, “Shepherd of Hermas,” 296. The disbelievers’ generally skeptical view is rarely
opposed. Clare Rothschild has contended that the author of the Shepherd probably knew
Hebrews and tried to refute its notion of only one opportunity for repentance (cf. Mand. 4.3.1-2,
Heb 6:4-6); see Hebrews as Pseudepigraphon: The History and Significance of the Pauline
Attribution of Hebrews, WUNT I 235 (Tiibingen: Mohr Siebeck, 2009), 30, 33 nn. 83, 141.
According to Rothschild, “Although it cannot be said with certainty, this testimony [i.e., that
underlying Mand. 4.3.1-2] probably witnesses disagreement in Rome over Hebrews’ teaching
against second repentance from which, again, we may infer its ordinary usage” (ibid., 30). A
more cautious statement of this possibility was put forward by William Coleborne, albeit without
reference to the question of Hebrews and the corpus Paulinum: *...the Mandates/Similitudes. ..
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In my judgment, though, this victory is largely obtained via an unduly atomistic method that
over-emphasizes the fact that Hermas does not formally cite what becomes the corpus Paulinum.
To the contrary, I argue that if Hermas knew one Pauline letter, as virtually all scholars admit,
and especially if he knew two, then it means he had access to a corpus Paulinum in some
manner, which itself makes it probable that Pauline influence upon him was even more
considerable.'®

The trajectory of modern scholarship on the question of Hermas and the Pauline legacy
reflects the inertia and inheritance of the Tiibingen school. According to its construal of our
problem and consequent historical reconstruction, the (supposedly) Jewish-Christian Hermas
could not possibly have cared about the (supposedly) anti-Jewish Paul. Such a position can be

traced back into the 1850s in the work of Adolf von Hilgenfeld. His stringent rejection of

substantial Pauline influence upon Hermas has governed much subsequent scholarship.'®* The

could well be an answer to the rigorism of Hebrews” (“A Linguistic Approach to the Problem of
Structure and Composition of the Shepherd of Hermas,” Collog 3 [1969]: 140-41; the quote is
from p. 141). Grant was less certain than Rothschild and even Coleborne in his assessment: “The
teachers [Hermas mentions] may well have been relying on Hebrews (6:4-6)... but Hermas
probably does not know the book™ (Grant, Formation, 63).

'82° A similar two-part point is made by Mitchell with respect to knowledge of a corpus Paulinum
by the author of James (“The Letter of James as a Document of Paulinism?,” in Reading James
with New Eyes: Methodological Reassessments of the Letter of James, ed. Robert L. Webb and
John S. Kloppenborg, LNTS [London: T&T Clark, 2007], 88). The claim rests upon the
recognition that .. .there is no evidence in ancient Christianity of individual letters... circulating
beyond their recipient communities in published form outside of some collection of the corpus
Paulinum” (79). Similarly, Jack Finegan, “The Original Form of the Pauline Collection,” HTR
49 (1956): 85. Grant made a comparable point with particular reference to the Shepherd,
implying that if Hermas knew Ephesians he would have known other Pauline letters too
(Formation, 75).

'83 The influence of Hilgenfeld’s position can be traced through, among others, the following
scholars: R. A. Lipsius, “Der Hirte des Hermas und der Montanismus in Rom,” ZWT 8 (1865):
275; Ernst Hiickstidt, Der Lehrbegriff des Hirten: Ein Beitrag zur Dogmengeschichte des
zweiten Jahrhunderts (Anklam: A. Schmidt, 1889), 6-7, esp. 6 n. 7; Charles Bigg, The Origins of
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negative position solidified with the appearance of the Oxford NTAF project in 1905, whose
governing minimalist methodology has held sway even to the present day.'® The history of
scholarship also reflects the staying power and gravitational pull of Reformation debates and
polemics. These have typically rooted the “true” Paul and by extension Paulinism itself in
particular identifiable “Pauline” concerns, such as justification by faith and antinomianism.
Furthermore, they frequently operated with a view of ancient Christianity that included a strong
concern for combatting an “early Catholicism” — and by extension an anti-Paulinism —
putatively centered in Rome, as well as the indisputable assumption that James and Hermas with
him were opposed to the emerging Pauline legacy. These collective assumptions, all of which in
my judgment are contestable, inevitably and necessarily generate a negative response to the
question of Pauline influence upon Hermas that is at odds with the earliest traditions of the
church, as I showed at the beginning of this chapter. Since this is the case, should the matter not
be reconsidered anew in foto?

As I have already discussed, in his contribution to the 2005 revision of the NTAF project,
Joseph Verheyden said that he hoped scholarly discussion of Hermas’s possible engagement with
texts eventually collected in the New Testament would not end with “believers” pitted against

“disbelievers.”'® After Verheyden, I ask, Can we move beyond the categories of scholarly

Christianity, ed. T. B. Strong (Oxford: Clarendon Press, 1909), 72-84, esp. 81; Theodore Dierks,
Reconciliation and Justification (St. Louis, MO: Concordia Publishing House, 1938), esp. 119;
Thomas F. Torrance, “The Shepherd of Hermas,” in The Doctrine of Grace in the Apostolic
Fathers (Edinburgh: Oliver and Boyd, 1948), 111-25, esp. 117; Schulz, Mitte der Schrift, 358-
61; and Charles J. Guth, “The Relationship of Faith and Works in the Soteriologies of the
Apostolic Fathers” (Ph.D. diss., University of Aberdeen, 1994), 276-307.

8% Committee of the Oxford Society of Historical Study, The New Testament in the Apostolic
Fathers.

185 Verheyden, “Shepherd of Hermas,” 322.
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“belief” and “disbelief” into “plausibility” in investigating the Shepherd and the corpus

218 And, following Jefford’s recent short inquiry, I ask further, Is it not likely the case

Paulinum
that Hermas was much more strongly and demonstrably influenced by Pauline letters than the
history of scholarship suggests? In order to prepare for the argument presented in Chapters 3
through 5, where I aim for plausibility, I now present a more supple methodology for engaging
the literary-historical question of Pauline influence upon the Shepherd of Hermas that admits the

possibility of more solutions than the false dichotomies that have animated much previous

scholarship allow.

READING STRATEGY

Dominant Quotation and Allusion-Based Reading Strategies

Ancient texts may have been influenced by or otherwise connected to earlier ones, but proving
such influence or connection is both difficult and contentious, as the preceding analysis of
scholarship has showed. Scholars of biblical and early Christian studies often mine texts for
allusions and echoes, which are commonly thought to indicate the influence or dependence of
one text upon another and also to establish authority and hence canonicity.'®” Perhaps most

influential among the earliest biblical scholars to employ an explicitly intertextual reading

186 Verheyden himself aimed for plausibility too. “Finally,” he asks, “does all this make it a
plausible conclusion (for plausibility rather than certainty is all to which we can aspire) that
Hermas effectively made use of the gospel of Matthew and one of Paul’s letters to the
Corinthians?” (ibid., 329).

87 Of course, the concepts of “intertextuality” and “echo” are not the exclusive domain of
biblical studies. The former was coined by Julia Kristeva in a lecture in the mid-1960s (“Le mot,
le dialogue et le roman,” in Semeidtiké: Recherches pour une sémanalyse, PE 96 [Paris: Editions
du Seuil, 1969], 82-112). The latter came to prominence partly through the work of Roland
Barthes (see, e.g., S/Z, PointsLit 70 [Paris: Editions du Seuil, 1970]).
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strategy was Richard Hays. In his influential 1989 monograph Echoes of Scripture in the Letters
of Paul, he proposed seven criteria by which to assess the plausibility of intertextual echoes in
scriptural texts.'®® Over the past twenty-five years, numerous scholars have challenged Hays’
criteria on various grounds.'® At least one has called for abandoning altogether the use of
purportedly objective, scientific criteria for determining allusions and echoes.'” Nevertheless,
criteria themselves are methodologically useful, even as they necessarily lead to both inclusion
and exclusion of certain pieces of evidence.

For many decades before Hays published his influential list of criteria for determining
intertextual echoes, scholars had sought to uncover the influence of those texts that eventually
were collected in the New Testament upon the Apostolic Fathers. The most prominent of such

attempts is, as we have seen, that of the 1905 Oxford NTAF project. Strategies like that adopted

'88 Richard B. Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University
Press, 1989), 29-32. The criteria are (1) availability; (2) volume; (3) recurrence; (4) thematic
coherence; (5) historical plausibility; (6) history of interpretation; and (7) satisfaction. These
criteria continue to enjoy widespread application in the discipline, especially but not exclusively

among Hays’ students and their studies of the Pauline letters. A full bibliography of those studies
employing a methodology such as the one Hays proposed is beyond the scope of this chapter.
But Paul Foster has recognized that “[t]his sub-discipline continues to grow and has become
more than a ‘cottage industry’. The rapid appearance of studies in this area is more akin to a
mechanized production line, with its own methodology and theological agendas” (“Echoes
without Resonance: Critiquing Certain Aspects of Recent Scholarly Trends in the Study of the
Jewish Scriptures in the New Testament,” JSNT 38 [2015]: 98).

189" Among other critiques and counter-proposals, see J. C. Beker, “Echoes and Intertextuality:
On the Role of Scripture in Paul’s Theology,” in Paul and the Scriptures of Israel, ed. Craig A.
Evans and James A. Sanders, JSNTSup 83 (Sheffield: JSOT Press, 1993), 64-69; Stanley E.
Porter, “The Use of the Old Testament in the New Testament: A Brief Comment on
Methodology,” in Early Christian Interpretation of the Scriptures of Israel: Investigations and
Proposals, ed. Craig A. Evans and James A. Sanders, JSNTSup 148 (Sheffield: Sheffield
Academic Press, 1997), 79-96; Foster, “Echoes without Resonance”; Christoph Heilig, Hidden
Criticism? The Methodology and Plausibility of the Search for a Counter-Imperial Subtext in
Paul, WUNT II 392 (Tiibingen: Mohr Siebeck, 2015), 35-46, esp. 42.

190 Marko Jauhiainen, The Use of Zechariah in Revelation, WUNT II 199 (Tiibingen: Mohr
Siebeck, 2005), 33-34.
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by NTAF laudably attempt to establish control over the difficult process of determining the
extent of intertextual relationships. And yet, unlike Hays, the original Committee never explicitly
articulated how it imagined such relationships to have developed and never defined what it

29 ¢

meant by “quotation,” “acquaintance,” “dependence,” and “use.”"”! Even so, the structure of the
project’s tabular presentation — on the left, an alleged “quotation” in an author, and on the right,
the corresponding NT text(s) — signaled that its investigation of influence was focused primarily
on determining the existence of quotations. This emphasis on finding quotations is confirmed by
the first sentence of Drummond’s chapter: “The author of the Shepherd of Hermas nowhere
supplies us with a direct quotation from the Old or New Testament, and we are therefore obliged
to fall back upon allusions which always admit of some degree of doubt.”'*> Drummond clearly
constructed the category of allusion as a necessary concession to the reality that Hermas does not
formally cite or extensively quote the Old or New Testaments. Given that he does not, all one
can hope for, Drummond implied, are allusions.

The 2005 revision of NTAF attempted to employ greater precision than its predecessor
volume in response to the question of the Apostolic Fathers’ “use” of the NT.'* Its object was
the intertextual “reference,” defined as “an umbrella term to refer to any apparent use of one text

in another.”"* Such “apparent use” included guotations and allusions that were determined on

the basis and degree of verbal correspondence. Quotations were defined as “instances in one text

1 Committee of the Oxford Society of Historical Study, The New Testament in the Apostolic
Fathers, 1ii-iv.
12 Drummond, “Shepherd of Hermas,” 105 (emphasis added).
193 Andrew F. Gregory and Christopher M. Tuckett, “Reflections on Method: What Constitutes
the Use of the Writings That Later Formed the New Testament in the Apostolic Fathers?,” in The
Reception of the New Testament in the Apostolic Fathers, ed. Andrew F. Gregory and
gﬁlristopher M. Tuckett (Oxford: Oxford University Press, 2005), 61-82.

Ibid., 64.
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showing a significant degree of verbal identity with the source cited,” allusions as “instances
containing less verbal identity,” and the editors noted possible slippage between them and the
category of paraphrase.'®> Consequently, individual contributors were free to define the criteria
by which they established the existence of both quotation and allusion, but the goal was still
simple and shared, namely to determine and distinguish between “directly literary dependence
on, or indirect knowledge, of [NT] texts.”'*® The methodological and definitional advancements
not withstanding, in the end the 2005 project’s target was the same as in 1905.

Decades ago, Kurt Aland correctly recognized that uncovering traces of engagement with
the Pauline legacy in the literature of the first half of the second century typically requires a
“very refined technique, represented in the image of the watchmaker’s magnifying glass and
associated tools.”"”” In my judgment, a quotation and allusion-based approach like that of both
NTAF projects, which establishes influence primarily on the basis of verbal “identity,” is not a
sufficiently refined technique, because it suffers from two major weaknesses. First, such an
approach cannot detect where an author like Hermas might have been composing an expansion
or modification of some portion(s) of Paul’s letters; by design, it observes only agreement
assumed, by Lindemann and others, to signal that an author is pro-Paul. Second, and most

problematically, this approach is atomistic, as Verheyden and others have noted, treating

" Tbid.

% Tbid., 69.

7 Kurt Aland, “Methodische Bemerkungen zum Corpus Paulinum bei den Kirchenvitern des
zweiten Jahrhunderts,” in Kerygma und Logos: Beitrage zu den geistesgeschichtlichen
Beziehungen zwischen Antike und Christentum: Festschrift fiir Carl Andresen zum 70.
Geburtstag, ed. Adolf Martin Ritter (Gottingen: Vandenhoeck und Ruprecht, 1979), 31: “Das
Auffinden und die Auswertung von Zitaten aus den Paulusbriefen... bedarf bis zur Mitte des 2.
Jahrhunderts einer sehr verfeinerten Methode, im Bilde gesprochen: der Uhrmacherlupe und
entsprechender Werkzeuge.”
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potential pieces of evidence of an author’s potential interaction with Pauline tradition in isolation
from each other, divorced from any broader web of thought in which they might be found. It also
disallows aggregative judgments.'”® This necessarily limits the ultimate likelihood that individual
molecules of tradition are in fact Pauline. Such a reading strategy requires the literary historian to
take a “connect the (positive) dots” approach, but application of the method produces very few
dots and cannot draw any connections between them. Given these weaknesses, a new interpretive
approach capable of uncovering the full range of Hermas’s potential encounter with those texts
that ultimately were collected in the corpus Paulinum is needed.

Recent scholarship has suggested that an authoritative set of data demonstrating the so-
called use of “Paul” in the second century is already established. For example, Benjamin White
has dismissed the need to offer “a compendium of uses of Paul in the second century,” because
in his view “the data are now widely available.”'*’ I admit that the data are “available” in the
sense that they exist in the primary sources. But pace White I vigorously dispute the suggestion
these data are firmly established and generally agreed upon by scholars, in part because I think
that many relevant data have long been overlooked for methodological reasons. In particular, I
shall seek to challenge the foundations of the accepted consensus regarding what evidence

should be considered in investigating the influence of Pauline letters upon Hermas.

198 See the discussion of aggregate evidence, which Verheyden terms “circumstantial” but still
valuable, on p. 107 above.

19 Benjamin White, Remembering Paul: Ancient and Modern Contests Over the Image of the
Apostle, 10. According to White, “In providing a new narrative for the rise of Paul, Lindemann,
Dassmann, and Rensberger also set out the full range of data on the use of Paul in the second
century” (10).

117



Proposed Reading Strategy
In order to assess the probability of Hermas’s engagement with Pauline letters, this study does
seek, at least in principle, verbatim quotations of them in the Shepherd. Such quotations would
constitute the clearest or at least the most straightforward evidence for Hermas’s use of letters
written by or attributed to Paul and by extension our author’s place within the letters’ history of
effects. But, in tackling this topic, one should not limit the inquiry to extensive, precise
quotations of “Paul” in the Shepherd. Hermas never offers a formal quotation (i.e., one with a
citation formula) of any letter authored in Paul’s name. One might hope, by contrast, for frequent
informal quotations of a corpus Paulinum. However, as the 1905 NTAF project showed, even
Hermas’s informal quotations are both short in length and few in number.”*’ But this need not
necessarily imply that Hermas’s various visions lack any engagement with the Pauline legacy.
To the contrary, I contend that rigorous study of the possible influence of Pauline letters upon the
author of Shepherd should not retreat upon recognizing that Hermas did not cite them formally
and rarely quoted them at significant length; other kinds of supporting evidence besides
quotations should be sought too. This is particularly appropriate given the widely acknowledged
pattern whereby apocalyptic texts rarely contain extensive verbatim quotations, which Hermas’s
habit of virtually never citing a previously composed text confirms.

Drummond himself, who authored the chapter on the Shepherd in the original NTAF
project, realized that Hermas’s encounter with canonical Paul could not be fully accounted for in
terms of rote repetition (i.e., quotation) of the letters attributed to the apostle alone. Regarding

what he listed as the highly probable (“b” strength) quotation of Eph 4:30a at various places in

29 Drummond, “Shepherd of Hermas,” 105-06 listed only two “probable” quotations of the
Pauline corpus.
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Mand. 10, Drummond determined, “...it seems likely that Hermas is developing in his own way
a phrase that has lodged in his mind.”*' Shortly thereafter, he concluded, “These passages have
all the appearance of being imitated from Ephesians. It is the way of Hermas not to quote, but to
take suggestions, and alter to suit his own purposes.””"> Drummond’s observation that Hermas
imitated, took suggestion from, and altered a letter eventually included in the corpus Paulinum
was groundbreaking.””® But in the intervening century it has largely been ignored in the scholarly
literature, despite the enduring influence of the larger NTAF project.

Taking inspiration from Drummond’s overlooked observation, this study aims to uncover
those additional places where Hermas betrays engagement with the emerging legacy of
documents that were eventually collected in the Pauline corpus. In doing so, I reject the
assumption that such evidence be strictly categorizable within the quotation-allusion framework
in order to count as evidence. So what other data should be considered? Among the other kinds
of evidence that could to further evince Hermas’s encounter with Pauline letters, I include the

following:*"*

21 D not grieve God’s holy spirit...” (i Avreite T Tvedpa O Gytov tod 0e0d, Eph 4:30a).
22 Drummond, “Shepherd of Hermas,” 106 (emphasis added).

2% Drummond was, to my knowledge, the first scholar to describe Hermas’s manner of engaging
received literary tradition in this way and then to explicitly connect it with Pauline letters. But
others before him had described Hermas’s general approach similarly. See, e.g., Zahn, Hirt, 452;
Taylor, “Didache Compared,” 324-25.

294 This list clearly betrays the influence of Margaret M. Mitchell, both in print and in person.
See, e.g., the of various forms of possible evidence of Pauline influence discussed in “James as
Document of Paulinism?”, esp. 85-92: theological compatibility (83); same vocatives, favored
locutions, combination of argument and exhortation, question-and-answer style, theological
shorthand expressions (85); constellation of shorthand terms, shorthand locutions (86);
concatenation of phrases and content (90); contextual recasting and recombination, combinatory
hermeneutic, shared lexical terms (91). On “shorthand references” in particular, including the
“brief phrase,” “synecdochical reference,” and “metaphorical allusion,” see Mitchell’s prior
essay “Rhetorical Shorthand in Pauline Argumentation: The Functions of ‘the Gospel’ in the
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(1) Coherence with Pauline literary worldview:
(a) key terminology
(b) foundational assumptions or narratives
(c) nagging preoccupations
(d) identified problems
(e) solutions given to identified problems

(2) Adoption of Pauline literary phenomena:
(a) quotations, whether brief or extended
(b) vocabulary and shorthand locutions, which may or may not strictly be
quotations
(c) metaphors
(d) theological concepts and themes
(e) argumentative structure and rhetorical form

(3) Adaptation of Pauline literary phenomena:
(a) synonyms
(b) conceptual equivalents
(c) expansions

(4) Synthesis of Pauline literary phenomena:
(a) connections
(b) harmonizations of apparently competing concepts
(¢) clusters of related concepts

Data like these are typically overlooked — or even explicitly dismissed — by reading strategies
that focus on finding verbatim quotations and substantial allusion.> And yet considering them
to be merely natural, assumed, or in the cultural air that an early Christian author like Hermas

breathed can result in easily missing material that has a distinct Pauline pedigree.?*®

Corinthian Correspondence,” in Gospel in Paul: Studies on Corinthians, Galatians, and Romans
for Richard N. Longenecker, ed. L. Ann Jervis and Peter Richardson, JSNTSup 108 (Sheftfield:
Sheffield Academic Press, 1994), 63-88, esp. 63-69; the list of labels is from p. 69.

2935 For example, Bauer dismissed what he thought were weak Pauline allusions in the writings of
part of Justin Martyr and denied that they indicated a “living relationship with Paul” (Orthodoxy
and Heresy, 215).

2% The in-the-air theory can be found in Calvo’s commentary. He stated as the scholarly
consensus the view that Hermas engaged “expressions and ideas common in the church of
Rome,” not what became the biblical books themselves (E! Pastor, 27-28: .. .la critica tiende
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This material with a Pauline pedigree was not always adopted wholesale by Hermas. To
the contrary, my analysis proceeds from the assumption that Hermas, a Christian seer who
considered himself a prophetic transmitter of visions entrusted to him by God, likely felt able —
if not actually /ed by God — to engage tradition loosely in a manner that at times deviated from
but still did not threaten its authority.”*” Pace the group of scholarly “disbelievers” identified by
Verheyden, it is possible to uncover evidence of engagement with a corpus Paulinum in a
methodologically refined way, even within a text like the Shepherd, which underwent a process
of oral expansion and revision, as discussed in Chapter 1. And so I shall closely attune my ear to
the dynamism of these two collections of “living texts,” rather than dismissing the very
possibility of Hermas’s encountering Pauline letters by selecting an interpretive method
incapable of revealing such an encounter.

As I shall show in Chapters 3 through 5, in composing the Shepherd Hermas reveals
himself to be impacted by particular Pauline themes and ideas, even as he does not aim primarily
to engage them directly or quote them at length. Hermas thus joins other early Christian authors
who were, according to Robert Grant, “concerned not with the letter but with the spirit of
[authoritative] texts.”**® Stated differently, it is generally unrealistic to imagine Hermas sitting

with copies of Pauline letters rolled out before him, copiously and carefully engaging these

hoy a pensar no tanto en uso consciente de los libros biblicos cuanto en el testimonio de
expresiones y pensamientos comunes en la iglesia de Roma por la influencia de aquéllos™).

297 On this phenomenon among second-century Christians more broadly, see Giinther Zuntz, The
Text of the Epistles: A Disquisition Upon the Corpus Paulinum, SLBA (London: Oxford
University Press, 1953), 268: “The reliance of the believers upon the continuing action of the
Spirit easily led them to disregard the letter; where the two appeared to be at variance, the urge to
interpolate what was felt to be true was not always resisted. Hence we find not only a general
looseness of quotation but also... free variations.”

208 Grant, Formation, 120. For a direct challenge to this idea, see Lindemann, Paulus im dltesten
Christentum, 17, who considers it “sicher zu optimistisch.”
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written Urtext(e) at length and in minute detail. This is the case particularly because Hermas
purportedly aimed to provide a written account of his ecstatic encounters with divine
intermediaries within the broad constraints of the apocalyptic genre. Therefore, one should not
hope to find in the Shepherd much of what is usually taken to be the best sort of evidence for
knowledge of or direct literary influence by a prior text (i.e., verbatim quotations), if by “direct
literary influence” is meant the narrowly conceived process of one author reading a physical
copy of another’s work and carefully integrating unaltered portions of it into her own. Indeed,
tackling the problem of Hermas and “Paul” with a method like that employed by the original
NTAF project or its progeny would fail to address the implications of recent advances in the
study of early Christian literature and Paulinism in particular. These advances force us to grapple
with the presumably aural nature of Hermas’s encounter(s) with documents ultimately collected
in the corpus Paulinum and the way in which his tripartite text likely underwent a back-and-forth
process of oral (re-)presentation, as well as the convoluted complexity that marked second-
century Paulinism.”” These phenomena need not render Hermas’s meaningful encounter with a
corpus Paulinum impossible or unverifiable. They simply require a reconsideration of the types
of influence in the development of early Christian literary culture and what evidence for such

influence might look like.

29 For an excellent description of the Shepherd’s oral origins, see Carolyn Osiek, “The Oral
World of Early Christianity in Rome: The Case of Hermas,” in Judaism and Christianity in
First-Century Rome, ed. Karl P. Donfried and Peter Richardson (Grand Rapids, MI: Eerdmans,
1998), 151-72, esp. 160-68. According to Osiek, “If such oral proclamation is the context for the
Shepherd, two conclusions follow. First, what has survived as the manuscript is not the whole
message but a more or less full outline. Second, there never was an original version, since each
successive proclamation would alter the content slightly as appropriate to the context” (161).
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CONCLUSION

This chapter has attempted to shift discussion from the mere possibility that Hermas knew and
engaged Pauline letters, established in Chapter 1, to that of probability. In order to do so, in the
first section I described various probable connections made between the Shepherd, Hermas, the
apostle, and Pauline letters in antiquity and continuing into the early modern period in order to
then show, in section two’s analysis of relevant secondary literature, how and why these
connections have largely been discounted by scholars in the modern period. Most modern
treatments of the problem of Hermas and Paul coalesce around the view that Hermas probably
knew parts of 1 Corinthians and/or Ephesians. In my judgment, Hermas’s engagement with
specific parts of these two texts as sources of authoritative tradition greatly increases the
probability that he not only knew but also engaged parts of other letters eventually collected in
the corpus Paulinum in a similarly meaningful manner too. Admittedly, scholars typically argue
that Hermas did not engage them in any substantive way. But I have demonstrated that such
scholarly rejection of Pauline influence upon Hermas is due, at least in part, to the common
employment of a dominant methodology that focuses upon — and largely rejects data that are
not — verbatim quotations of what became the corpus Paulinum. In my judgment, such
approaches, which have been frequently deployed within arguments focusing on the history of
the canon, constructing a particular history of “early Catholicism,” or recovering a “Paul”
sympathetic with modern Protestant theological concerns, suffer from identifiable heuristic
weaknesses. They are also limited by numerous false dichotomies, including the assumptions
that direct, literary influence is the only verifiable kind of intertextual encounter, that it must take

the mode of reuse without modification, and that Hermas could only have ever been pro- or anti-
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Pauline in orientation. All of these shortcomings, I contend, have necessarily hampered the
likelihood of scholars’ ever satisfactorily describing Hermas’s encounter(s) with letters written
by or associated with Paul. Finally, given that this is the case, in the concluding section of this
chapter, I presented an expanded set of criteria potentially capable of more sufficiently evincing
the scope of Hermas’s complex encounter with the emerging Pauline legacy. I shall employ these
criteria in Chapters 3 through 5, where I aim to offer a plausible account of Hermas’s
engagement with Pauline letters vis-a-vis the Mandates, Similitudes, and Visions sections of the

Shepherd, respectively.
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CHAPTER 3: THE MANDATES AND THE PAULINE LEGACY

INTRODUCTION

This chapter analyzes Hermas’s encounter with traditions attributed to or associated with the
apostle in the Mandates, where in my judgment Pauline influence is most prominent in the
Shepherd. I demonstrate that, by adopting, adapting, and synthesizing Pauline traditions across
his Mandates, Hermas reveals himself to be a creative interpreter and re-fashioner of traditions
ultimately collected in the corpus Paulinum. First, in order to fully frame that that claim, I offer
an overview of the Mandates section, including its characters, topics, and foci. Then I briefly
survey the various ways that the commandments spoken by the Shepherd to Hermas cohere with
what becomes the Pauline literary corpus. These instances of coherence establish the
compatibility of Hermas’s descriptions of God, the believer, and the believing community in the
Mandates with those of the apostle and authors writing in his name. A driving emphasis of the
commandments is the believer’s calling to “live to God” ({fjv @ 0e®) through them, as I shall
show in my third section. There I argue that Hermas’s use of this phrase reflects and extends its
use by Paul himself, as well as later Pauline authors. In the fourth section, itself the heart of this
chapter, by employing the criteria that I presented in Chapter 2, which seek to uncover the ways
in which Hermas has adopted, adapted, and synthesized Pauline literary phenomena, I seek to
determine where else in the Mandates such influence might be evident, starting with the
evidence that I think has the strongest claim to probability. I start with what the history of
scholarship has already proposed for some time as the most likely examples of Pauline influence,

because once one grants that there is strong evidence in some specific cases for direct Pauline
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influence upon Hermas, that opens the door for broader investigations, even within examples
already recognized. The first example is the question of remarriage after divorce or death of a
spouse, which Paul discusses in 1 Corinthians. I expand that topic and relate it to the broader
question of marital sexual ethics in both the Shepherd and Pauline letters. The second subject is
grieving the holy Spirit. Like the first, this idea has long been seen in scholarship as potentially
influenced by the Pauline corpus, particularly Ephesians, but I show how influence from 2
Corinthians and Romans as well is more pervasive than previously recognized. The third part of
this section discusses Hermas’s apparent denial of post-baptismal repentance. It is, I argue, a
pastorally sensitive and realistic response to a problem attested in Hebrews. Given the substantial
contact with material preserved in letters eventually included in the corpus Paulinum on these
issues, in the remainder of this final section I present three more distinctive Pauline notions that
Hermas adopts and adapts in his Mandates. The first is his description of authentic, Spirit-filled
prophecy occurring in the Pauline mode in and for the community. The remaining two are his
use of the particular Pauline metaphors of clothing oneself with a virtue and arming oneself for
resistance of evil. Cumulatively, this chapter demonstrates that there is a large body of evidence

in the Mandates suggesting that Hermas was an informed and creative Pauline interpreter.

OVERVIEW OF THE MANDATES
In modern editions, the Mandates section formally begins with the Shepherd’s first
commandment to Hermas (Mand. 1 [26]). However, in the unfolding narrative of the final

version of the text, the Shepherd initially appears to Hermas at the end of what becomes the
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preceding Visions section. That is effectively an introduction to the Mandates that follow." After
the conclusion of Hermas’s encounter with the elderly Lady and her departure in Vis. 4.3 [24], at
the beginning of Vis. 5 [25] we find Hermas praying in his house and sitting on his couch. There,
in a vision, he sees yet another figure. He envisions “a man distinguished in countenance, with
the outward appearance of a shepherd, wearing a white goat skin, and with a traveler’s bag on his
shoulder and a stick in his hand” (25.1).> An extended conversation ensues with this Shepherd,
which will run through the entirety of Mand. 1-12 and then Sim. 1-9.> The Shepherd tells Hermas
that he was sent by “the most holy angel” (tod cegpvotdtov dyyélov) to live with Hermas for the
remainder of his life, and Hermas has been entrusted to him.* Throughout the Mandates section,
this Shepherd will fulfill a variety of functions.” But his primary role is to lead others to

repentance.® This is clear not only from the Mandates’ repeated references to repentance but

! For a discussion of the independent circulation of the Shepherd’s sections and Vis. 5 as an
introduction to the Mandates and Similitudes, which sometimes circulated together
independently of Vis. 1-4, see pp. 13-14 in Chapter 1.

2 avip T1g Evo&og T OYEL, GYNUOTL TOYEVIK®D, TEPIKEIUEVOS dEPLLOL aiyEloV ALKV, Kol THpaV
Eyov &mi TOV opov kai papdov gic Tv xeipa, Vis. 5.1 [25.1].

3 In the conclusion to the tripartite work (Sim. 10), the Shepherd is still present, but he and
Hermas are joined there by the messenger (nuntius) who had entrusted Hermas to the Shepherd
in the first place (Sim. 10.1.1 [111.1]).

* AneotéAny Gmd Tod cepvoTdTon dyyEhov, tva petdt 6od oikfom TC Aowmdc Huépog Tic Lotic
cov, Vis. 5.2 [25.2]; cf. 32.3.

> For example, he can compel obedience [46.3], he rules over devil [47.7], and he can make
believers strong in the faith [49.1].

6 Compare Paul’s claim in Rom 2:4b that “God’s kindness leads to repentance” (...¢yvo@dv &1t 10
¥PNOTOV TOD B0V €i¢ peTavoldy oe dyst;).
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from Hermas’s description of the Shepherd as “the angel of repentance” (6 dyyelog TG
uetavoiag) immediately before the Mandates themselves begin.”

In order to bring about repentance, the Shepherd will give commandments (and
eventually, in the Similitudes section, parables too). Hermas is instructed to write them down,
which he does (Vis. 5.5-6 [25.5-6]). In the manuscript tradition and thus in the editions, these are
presented as a collection of twelve Mandates. Each Mandate is dedicated to one or two related
topics and often contains exhortations or dissuasions within it. Individually, the twelve Mandates
primarily focus on the following issues: (1) faith in and fear of God; (2) sincerity; (3) truth; (4)
purity in marriage, and repentance; (5) patience and sharp temper; (6) the Two Ways of
righteousness and wickedness; (7) fear of the Lord; (8) exercise of self-control; (9) double-
mindedness; (10) grief and cheerfulness; (11) false and true prophets; and (12) evil and good
desire. All twelve are oriented toward sparking repentance (Vis. 5.7 [25.7]). The Shepherd tells
Hermas that they must be kept, not neglected, in order for him — and by extension his audience
— to obtain salvation (Mand. 12.3.6 [46.6]). Furthermore, as I shall now show, the description of
the believer’s proper life that is presented to Hermas and discussed with him at length by the
Shepherd in these Mandates coheres specifically with ideals communicated by the apostle and

his pseudepigraphers to the various communities that they addressed in their respective letters.

7 Todt6 pot mhvta oBteg ypdwar 6 monv éveteilato, 6 &yyehog Tiic petavoiac, Vis. 5.7 [25.7];
the same character designation appears at Mand. 12.4.7 [47.7], 12.6.1 [49.1]. The Shepherd
himself says, “I am in charge of repentance” (€mi t1ig puetavoiog gipi, Mand. 4.2.2 [30.2]).
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THE MANDATES’ COHERENCE WITH PAULINE WORLDVIEWS
The construction of an ideal Christian community and manner of living in the Mandates coheres
strongly with the ideals of Pauline letters.® In what follows, I briefly collect, under three
categories, the instances of coherence with the corpus Paulinum that I observe most prominently
in the Mandates.’ Other interpreters, I suspect, might observe even more. These categories are,
first, Hermas’s description of the nature and activity of God; second, the Christian person; and,
third, Christian community."

Regarding Hermas’s vision of God, perhaps most importantly, God is One.'' This one

God created all that exists, indeed according to a plan.'? God is truthful and to be feared."® But

¥ For a thorough study of multiple ways in which the Shepherd constructs specific forms of
Christian community, see Mark Grundeken, Community Building in the Shepherd of Hermas: A
Critical Study of Some Key Aspects, VCSup 131 (Leiden: Brill, 2015).

? Upon the conclusion of this project, I became aware of Peter Wallace Dunn, “The Acts of Paul
and the Pauline Legacy in the Second Century” (Ph.D. diss., University of Cambridge, 1996). In
a manner strikingly similar, at least on procedural grounds, to my outlining of instances of
coherence with the Pauline letters in the Mandates section of the Shepherd, Dunn dedicated an
entire chapter to “Attitudes Shared by the Acts of Paul and the Pastoral Epistles” (89-100), which
functioned as a sort of conceptual foundation for his comparison of the former with Pauline
tradition. According to Dunn, “No comparison of the two bodies of tradition can be complete
without looking at these affinities” (89). Dunn’s dissertation regrettably remains unpublished,
but see more recently his essay “The New Testament in the Acts of Paul,” in Christian
Apocrypha: Receptions of the New Testament in Ancient Christian Apocrypha, ed. Jean-Michel
Roessli and Tobias Nicklas, NTP 26 (Géttingen: Vandenhoeck & Ruprecht, 2014), 149-71.

1% Compare the division of commonalities in Paul and James under the categories of social-
historical world and theological/religious world in Margaret M. Mitchell, “The Letter of James
as a Document of Paulinism?,” in Reading James with New Eyes: Methodological Reassessments
of the Letter of James, ed. Robert L. Webb and John S. Kloppenborg, LNTS (London: T&T
Clark, 2007), 86-87.

'1'26.1; cf. Rom 3:30, 1 Cor 8:4, 6, Gal 3:20, Eph 4:6, 1 Tim 2:5.

1226.1, 47.2-3; cf. Rom 8:21, Eph 2:10, 3:9.

B3 0On being truthful, see 28.1; cf. Rom 3:4, 7, Heb 6:18. And on fear of God, see 26.2, 37.1-5;
Rom 3:18, 2 Cor 5:11, 7:1, Col 3:22.
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God is kind and calls to compassion.'* And, finally, God issues a call (KAfiotc) to sinners,
justifies (dwkaiodv) those who repent and live rightly, and gives them a particular form of
ministry (Stokovio) to complete.'

Coherence with Pauline letters extends to Hermas’s vision of the Christian person. First
of all, he understands himself to be a sinner.'® Sin, Hermas suggests, works death upon a
person.'” Sinful persons can be tempted and attacked by the devil, who although fearful has no
real power and must be resisted.'® They are also inhabited by competing powers, said to be the
angels of righteousness and wickedness, that pull a person in competing directions.'” And yet, at
the same time, as I showed above, Hermas understands the (believing) human to be a place
where the Lord and the Spirit live.”® Ultimately, though, despite the fact that a believer sins,
because of divine action that person is, in Hermas’s imagination, a “slave of God” (dobAog 10D
0e0?).!

The community of those enslaved to God must take on a particular character and be

marked by specific ways of life. This is the third major way that Hermas’s Mandates cohere with

'431.5,39.2-3; cf. Rom 9:15, Phil 1:8, 2:1, Col 3:12.

15 0n God’s call, see 31.6; cf. Rom 11:29, 1 Cor 1:26, 1 Cor 7:20, Phil 3:14, 2 Thess 1:11, Eph
1:18, 4:1, 4, 2 Tim 1:9, Heb 3:1. On the divine act of justifying, see 33.7; Rom 2:13 et passim.
Various forms of ministries and gifts given by God are apparent at 27.6; cf. Rom 12:4-8, 1 Cor
7:6, 12:4-11.

'©30.3; cf. Rom 3:7, 5:8, Gal 2:17, 1 Tim 1:15.

'729.2; cf. Rom 7:13.

18 47.6-7,48.2; cf. 1 Thess 2:18, 1 Cor 7:5,2 Cor 2:11, 12:7, 2 Thess 2:9, Eph 6:11, 1 Tim 3:7,
5:15, 2 Tim 2:26.

"% 36.1-10; cf. Rom 7:14-15.

20 28.1, 33.3, 6, 41.5; cf. Rom 8:9-11, 1 Cor 3:16, 2 Cor 13:5, Gal 2:20, Col 1:27.

21 28.4 et passim. Paul refers to himself as “slave of Christ” at Rom 1:1, Gal 1:10, and Phil 1:1
(together with Timothy). He uses the label in reference to another person in 1 Cor 7:22. In later
Pauline literary tradition, we see find both “slave of Christ” (Eph 6:6, Col 4:12) and “slave of
God” (Tit 1:1).
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what becomes the Pauline literary corpus. Broadly speaking, the community imagined in the
Mandates is oriented in large part toward doing good works as an expression of one’s Christian
identity.”> Membership in the community begins in the waters of baptism, and there the
forgiveness of sin occurs and a new life starts.” This community gathers together, presumably
on a regular basis, where truly Spirit-filled prophecy, when properly tested and presented, is
central to its common life.** A primary marker of this life is righteousness, as well as the pursuit
of it.”> Other markers are holiness and purity.”® Adultery and sexual immorality are chief threats
to that purity, and those who practice it must be avoided.”” Members of the community must
properly exercise self-control, avoiding the bad and not shirking the good.”® One of the most
damaging wrongs is slander.”” By contrast, chief goods are giving generously to and caring for
those in need.*® The latter includes caring for widows and orphans.®’ Not surprisingly, such care
of others extends to hospitality.*

Individually, and perhaps even collectively, these instances of coherence are themselves

perhaps not substantial enough to independently establish an encounter with Pauline letters. But

227.4,30.2,37.4,38.2, 8,42.1, 46.1; cf. Rom 2:6-11, 13, 3:31, 13:3, Gal 6:10, Phil 1:6, Col
1:10, 2 Thess 2:17, Eph 2:10, 1 Tim 2:10, 5:10, 2 Tim 2:21, 3:17, Tit 1:16, 3:1.

> 31.2; cf. Rom 6:3-4, Gal 3:27.

* See pp. 177-83 below for the relevant references to the Mandates and corpus Paulinum.
2326.2,33.1, 36.3, 38.2, 10, 45.4, 49.2; cf. Rom 6:13, 16, 18-19, 14:7, 2 Cor 3:9, 6:7, Phil 1:11,
1 Tim 6:11, 2 Tim 2:22, 4:8,

26 29.1,31.2,32.3,36.3; cf. 1 Thess 3:13, 1 Cor 1:2, 3:17, 7:14, 34,2 Cor 7:1, Rom 1:7, 12:1,
Col 1:22, 3:12, Eph 1:4, 5:27, 1 Tim 4:12, 5:2, Heb 3:1, 12:10.

2729.4-6,9, 38.3, 45.1; cf. 1 Thess 4:3, 1 Cor 5:9-11, 6:9, 13, 15-18, 7:2, 10:8, 2 Cor 12:21, Gal
5:19, Col 3:5, Eph 5:5, 1 Tim 1:10, Heb 13:4.

%26.2,35.1, 38.1-12; cf. 1 Cor 7:9, 9:25, Gal 5:23, Tit 1:8.

2%27.2-3, 38.3; cf. Rom 1:30, 2 Cor 12:20.

39 27.4-5,38.10; cf. 1 Cor 12 :25-26, 2 Cor 8:13-14, 9:10-14, Rom 12:8, 13, Eph 4:28.

31 38.10; 1 Tim 5:3-16.

3238.10; cf. Rom 12:13, 1 Tim 3:2, Tit 1:8, Heb 13:2.
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they represent additional ways in which Hermas could potentially have been impacted by the
apostle’s (and later Paulinists’) ways of thinking. At the very least, such coherence demonstrates
that Hermas’s descriptions of the Christian faith and life through the Shepherd’s twelve
Mandates are fundamentally compatible with the broad parameters of the Pauline letters and
their collective view of the believing community.>> An umbrella concept by which Hermas unites
these commandments is, as it is by Paul in his letters and by later Pauline authors, “living to

God.”

LIVING TO GOD (v t@® 0e®, Mand. 1.2 et passim)

In first Mandate, which commands proper faith in and fear of God, as well as self-control,
Hermas uses a curious phrase — v @ 0e® — that will guide the form and give force to the
second major section of the Shepherd. He frequently employs it as a concluding formula, as in
Mand. 1.2 [26.2].%* The phrase (fjv té 0@ has rightly been labeled “one of the keys to Hermas’s

message.”” In total, Hermas employs it thirty-nine times;’ twenty-three of these are in the

33 Massaux similarly spoke of and listed “[t]he convergence in Hermas of expressions similar or
very close to Paul” (The Influence of the Gospel of Saint Matthew on Christian Literature Before
Saint Irenaeus: Book 2: The Later Christian Writings, trans. Norman J. Belval and Suzanne
Hecht, NGS 5/2 [Macon, GA: Mercer University Press, 1992], 149).

3* This was noted by Martin Dibelius, Die apostolischen Viiter: Der Hirt des Hermas, vol. 4,
HNT (Tibingen: J. C. B. Mohr, 1923), 525, who labeled it a “Schlufliformel.” The phrase
concludes all but Mand. 5 and 11 (Carolyn Osiek, Shepherd of Hermas, Herm [Minneapolis,
MN: Fortress Press, 1999], 104). Sometimes it is found at the very end of a Mandate (e.g., 3.5,
6.2.10), but at other times it is somewhat removed from the conclusion (Mand. 2.6, not 2.7,
4.4.3, not 4.4.4). It even concludes certain key sections within particular Mandates (e.g., 4.2.4
[30.4], 13.3 [46.3]).

33 F. Barberet, “La formule (fjv 1@ 0e@® dans le Pasteur d’Hermas,” RevScRel 46 (1958): 379
(“une des clés du message d’Hermas”).
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Mandates section.’” Giet correctly noted that in the Shepherd “...the sense of (fjv T& 0@ is not

always identical.”*® Owing partly to this reason, determining precisely how to translate the

3% This count differs slightly depending on the edition of the Shepherd used. For example,
Barberet (mistakenly) counted forty occurrences, allegedly based on Funk’s edition (ibid.).
However, Osiek’s statement that “[the phrase] occurs twenty-nine times beginning [at Mand.
1.2]” is simply incorrect (Shepherd, 104 n. 7; emphasis added). Because the phrase appears
nowhere in Vis. 1-4; 33 times in Vis. 5-Sim. 8; and 6 times in Sim. 9, Barberet noted “the rather
striking correspondence” between its appearances and “the three redactional layers long pointed
out in [Hermas’s] work™ (“Notons la correspondance assez frappante qui existe entre les résultats
de notre relevé du matériel sémantique d’Hermas sur ce point précis de la ‘vie’, et les trois
couches rédactionnelles depuis longtemps indiquées dans son oeuvre...”; “La formule {fjv 1®
Be®,” 381 n. 8). Giet extended Barberet’s observation in light of his own thesis regarding the
compositional history of the Shepherd. In Giet’s view, the author of Sim. 9 used the phrase to
refer to the life given by God to those Christians who suffer persecution faithfully, whereas the
author of the Mand. and Sim. 1-8 by it referred to “the life of the spirit in [one’s] soul that
campaigns against the spirit of evil” (“L’auteur des Préceptes et des autres Paraboles parait plus
réservé sur le sens de la formula... Mais cette vie [i.e., 37.5] n’est-elle pas surtout la vie de
I’esprit qui milite dans son ame contre 1’esprit du mal?”’; Hermas et les Pasteurs: Les trois
auteurs du Pasteur d’Hermas [Paris: Presses universitaires de France, 1963], 269). For Henne’s
rejoinder to Giet’s suggestion, see L 'Unité du Pasteur d’Hermas: Tradition et rédaction, CahRB
31 (Paris: Gabalda, 1992), 82-83. Given my argument in Chapter 1 for a single author of the
Shepherd, 1 assume that all instances of the phrase are themselves Hermas’s literary products, not
those of some unknown author(s), redactor(s), or compiler(s). To be sure, the absence of the
phrase in the Visions is surprising, since Hermas engages the topics of life and death throughout
them. For a summary of “life” and “death” in the Visions, see Barberet, “La formule {fjv 1®
Oe®,” 381-84, esp. 383.

37 The explicit phrase (fjv 1@ 0@ appears at 26.2, 27.6, 28.5, 30.4, 32.3, 36.10 [2x], 37.5, 38.4,
38.6, 38.11, 38.12 [4x], 39.12 [2x], 42.4 [2x], 45.2, 46.1, 49.3, and 49.5. Similarly, it appears
with a pronoun at Mand. 7.4 [37.4], 12.3.1 [46.1]. Nineteen similar uses of the verb {fjv alone are
at 16.5, 28.3, 30.3, 31.6, 62.4, 68.6, 68.7, 68.9, 73.1, 74.1, 74.5, 91.3, 93.4, 98.2, 98.4, 100.3,
103.5, 113.4, 124.1. (Graydon F. Snyder, The Shepherd of Hermas, ed. Robert M. Grant, AF 6
[Camden, NJ: Nelson, 1968], 64). Like Snyder, Osiek also mentioned “an additional nineteen
references lacking the object,” but did not list them (Shepherd, 104 n. 7).

¥ «Or le sens de Cfjv T Oed n’est pas toujours identique” (Hermas et les Pasteurs, 269);
similarly, Henne, Unité, 83. Hermas overwhelmingly employs the phrase in the future tense —
33 of the 39 times the phrase is attested in surviving Greek manuscripts; even the sole occurrence
of the phrase where only the Latin survives is in the future tense (...et vivent deo, quoniam ex
bono genere sunt, 107.5). The phrase appears four times in the aorist tense: once in the infinitive
(38.4), and thrice as the main verb in the subjunctive in a clause introduced by tva (45.2, 77.1,
and 105.8). It never appears in a first-person finite form, whether singular or plural. Hermas the
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phrase has long flummoxed interpreters.”® The most common rendering of it into a modern
language is the equivalent of “live zo God,” a rather wooden translation, at least in English.*
“Live for God” is another very popular option.*' Significantly less common are “have life with
God”;* “live in God”;* and “live unto God.” ** Another possibility, largely overlooked, is

“obtain life with God.”* Crucially, the phrase is used in the Shepherd without any explanation

character never speaks it, except in Mand. 7 when he asks the Shepherd what it means. Hermas
the author, through the character of the Shepherd, only uses the phrase in reference to others.

3% Dibelius made this point forcefully. When trying to adjudicate between the various possible
meanings of the phrase for Hermas, he said, “...no certain verdict can be obtained” (Hirt, 499:
“So 146t sich auch bei (fjv 1@ 0e® keine sichere Entscheidung treffen”).

4 Barberet, “La formule (ijv @ 0ed,” 380 but note the qualification and openness to other
prepositions on 396; Snyder, Shepherd of Hermas, 65; Osiek, Shepherd, 103-04; Bart D.
Ehrman, The Apostolic Fathers, 2 vols., LCL 24-25 (Cambridge, MA: Harvard University Press,
2003), 2:239; Michael W. Holmes, The Apostolic Fathers: Greek Texts and English
Translations, 3rd ed. (Grand Rapids: Baker Academic, 2007), 505.

1 Auguste Lelong, Le Pasteur d’Hermas, TDEHC 4 (Paris: A. Picard, 1912), 73-74n. 2 adding,
“dans la pensée d’Hermas, 1’expression (fjv 1@ 0e® renferme trés probablement a la fois les deux
significations de vie qui plait a Dieu et de vie éternelle”; Giet, Hermas et les Pasteurs, 269 n. 5:
“Ce serait une erreur de traduire : mourir pour Dieu, parce que ces mots ont en frangais un tout
autre sens; mais on ne voit pas la nécessité de traduire I’expression contraire : vivre a Dieu,
quand vivre pour Dieu a le méme sens, avec la méme indétermination que comporte 1’expression
grecque: (v @ 0e®” (emphasis added); Robert Joly, Hermas Le Pasteur, 2nd rev. ed., SC 53
[bis] (Paris: Cerf, 1968), 145 n. 4:: ““Tu vivras pour Dieu’ ne signifie pas : ‘Tu vivras de facon a
plaire a Dieu’ mais ‘Tu vivras aux yeux de Dieu’, ‘Dieu t’accordera la vie (éternelle)’”’; Henne,
Unité, 83; Martin Leutzsch, Schriften des Urchristentums Vol. 3: Hirt des Hermas, SUC 3
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1998), 193.

42 E.g., Dibelius, Hirt, 497: “Leben haben bei Gott.”

3 E.g., Anna Vezzoni, ed., Il pastore di Erma: Versione Palatina, NM 13 (Firenze: Casa editrice
Le lettere, 1994), 87 et passim: “vivere in Dio.”

* E.g., J. B. Lightfoot and J. R. Harmer, The Apostolic Fathers: Revised Texts (London:
Macmillan, 1898), 422; Leslie W. Barnard, “Hermas, the Church and Judaism,” in Studies in the
Apostolic Fathers and Their Background (New York: Schocken Books, 1967), 162; Outi
Lehtipuu, Debates Over the Resurrection of the Dead.: Constructing Early Christian Identity,
OECS (Oxford: Oxford University Press, 2015), 113.

*> This possible rendering of the phrase was suggested by Prof. David Martinez in a graduate
seminar at the University of Chicago Divinity School in 2011; cf. Mand. 3.5 [28.5].
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whatsoever. This means that Hermas assumes it is readily intelligible to his audience. But why
and from where?

I contend that Hermas learned how to use the multivalent phrase (fjv 1@ 0e®
meaningfully from Paul, in whose conception “living to God” reflects a life lived for, with, in,
and unto God.*® As for Paul and later Paulinists well into the second century, so too for Hermas
the believer’s proper life in relation to, in, and with God — in a nutshell, {fjv T® 0e@® — is a life
that begins in one’s coming alive in baptism, spans the current age to the future one, and must
take a particular moral form in the present that is marked by fidelity to divinely given directives.
Consequently, I side with the majority of scholars in translating the phrase as “live to God,” even

as I do so for a different reason, which to my knowledge has never before been argued.*’

% Pace Barberet, who suggested that the phrase (fjv t@ 0@ represents “la transposition en
langage chrétien du (of] {noeton de la Septante” and thereby reflects Hermas’s (exclusive?)
influence by Ezekiel (“La formule {fjv 1® 0e®,” 401-07; the quotation appears on p. 402). Some
form of the phrase is found at LXX Ezek 3:21, 18:9, 13, 17, 19, 21, 28, 33:15; cf. 4 Kgdms 8:10,
14; Sir 48:11. The similarity between the messages of Ezekiel and Hermas was already
recognized by Hans Windisch, Taufe und Siinde im dltesten Christentum bis auf Origenes. Ein
Beitrag zur altchristlichen Dogmengeschichte (Tiibingen: J. C. B. Mohr [Paul Siebeck], 1908),
357. The occurrence of the phrase (fjv t@® 0e® in Paul’s letters is noted by Snyder, Shepherd of
Hermas, 65; and Osiek, Shepherd, 104 n. 7. Dibelius, Hirt, 499 did not note the phrase’s
occurrence in Paul and seemed to root the origins in the LXX; see the references to the “alte
Motiv” in 4 Macc, Prov, and Sir on 499 and 525. Surprisingly, it is also not mentioned in
Massaux, Influence: Book 2: Later Christian Writings, 144-50. Norbert Brox, Hirt des Hermas,
KAV 7 (Géttingen: Vandenhoeck & Ruprecht, 1991), 193 argued that its use by Hermas is a
“sign of Jewish piety” (“Signal jlidischer Frommigkeit”).

*" My translation “live fo God,” which construes the dative t® 0c@® as a dative of association
(Smyth 1523), recognizes that for Hermas the believer’s life is to properly be in association with
God (Mand. 7.5 [37.5]). At the same time, my translation construes relevant forms of {dw as
essentially equivalent to forms of Bidm, the resulting sense being to “live, pass one’s life” (LSJ
758), recognizing, though, that the envisioned life continues after death. “Live to God” is very

similar in sense to Vezzoni’s “live in God” (Il pastore di Erma, 87 et passim). Vezzoni’s
translation finds textual support in Codex Athos’ singular reading of (o év avt® at 37.5, which
I agree is the preferable one.
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With only one exception, every time the phrase (fjv 1® 0e® appears in the Mandates it is
linked either implicitly or explicitly to fulfilling a particular commandment. The sole exception
to this pattern is when Hermas himself asks what {fjv 1® 0e® means in Mand. 7.5 [37.5]. The
Shepherd explains it, replying, “...those who fear [the Lord] and keep his commandments, theirs
is life with God (éxeivav 1 (oM €ott Tapa @ 0e®d). But those who do not keep his
commandments also do not have life in him (0082 {on év avt®d).”*® This explanation reveals that
for Hermas the phrase {fjv 1® 0ed refers to, at least in part, a living in and with God that begins
eschatologically in baptism in the present age and takes moral form, flowing from fidelity to
divinely given commands.*’ Put differently, for Hermas the commandments promise and
promote a participation in the divine life. A form of this idea is, of course, fundamental in
Israel’s scriptures, where Israel’s life is depicted as contingent upon keeping God’s commands.*

But, as I will discuss below, only in Paul’s letter to the Galatians do we find the linkage of law

48 ~ 3 4 5\ by J4 \ s \ ) ~ ) ’ ¢ 79 \
TAV 0LV POPOVUEVOV ADTOV KO PLAACTOVIMV TG EVTOANS aToD, Ekelvav 1 {on €01t Tapd

@ 0@ TV 8¢ U1 PLAAGGOVIOV TOG EVTOLAC 0ToD, 0VdE (wn &v awt®. Here I adopt the more
difficult reading of Codex Athos (i.e., “life in him,” Co1| é&v avt®) against Leutzsch’s edition,
which follows the witness of the Latin and Ethiopic traditions, where the equivalent of “life in
them” (Con) év avtoic) is attested. Curiously, both the Vulgate and Palatine translations omit
Hermas’s inquiry, and the Vulgate omits the first half of the Shepherd’s response as well.
Leutzsch, Hirt, 214-15notes that Hermas’s question is also not attested in Antiochus of
Palestine’s homiletic text of Mand. 7. The scribal error of parablepsis would explain the
omission in L': a copyist’s eye could have skipped from eius near the end of 37.4 to the eius
directly preceding eorum vita est near the end of 37.5 in a putative exemplar. The omission in L
is difficult to explain on the basis of scribal error alone and therefore would seem more likely to
be intentional.

* The eschatological meaning of the phrase in the Shepherd is widely acknowledged. See, e.g.,
Snyder, Shepherd of Hermas, 64; Brox, Hirt, 192-93; Osiek, Shepherd, 104. But scholars have
not previously recognized that the phrase functions eschatologically for Hermas in a manner only
observable, among those places where it is attested in prior and contemporary sources, in
emerging Pauline literature, particularly the apostle’s authentic letters.

30 E.g., Lev 18:5, Deut 4:1, 8:1, 11:8, 30:16, Neh 9:29, Ezek 18:9, 17, 21, 20:11, 13, 21, 33:15,
19.
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(i.e., divine commands) with a particular kind of life, that is what becomes the Pauline shorthand
locution “living to God” ({fjv t® 0e®, Gal 2:19).

The most frequent of the Shepherd’s commandments that enable such “living to God” are
keeping or walking in God’s ordinances, as signaled clearly in Mand. 1, and exercising self-
restraint.”’ But he gives many more as well, such as fearing God, repentance, proper service,
avoiding improper desire, abstaining from something evil, and doing something good.’* Together
these commandments depict what, according to Hermas, is expected of a Christian who seeks to
live fully and rightly and thus with and in God. All of them are necessary outgrowths of faith.>®
But none alone is sufficient; indeed all of them together are not sufficient.’* Crucially, nowhere
in the Mandates does anyone say that a person is justified by works or adherence to

commandments, a notion repeatedly rejected by Paul (Rom 3:20, 28; Gal 2:16).>° To the

31 Commandment observance is enjoined at 26.2, 28.5, 30.4, 38.12, 49.3, 49.5, 61.4, and 77.4
[bis]. A similar condition, doing the works of the Angel of Righteousness, appears twice in
Mand. 6.2.10 [36.10]. Calls to be self-restrained are found at 38.4, 38.6, 38.11, and 38.12 [#ris].
2 The Shepherd’s frequent commands include fear of the Lord or God (37.4 [bis], 49.3, 54.5),
repentance (77.1, 77.3, 97.4, 99.4), proper service (39.12, 46.1 [bis]), avoiding improper desire
(45.2,49.5, 105.8.), abstinence from something evil (28.5, 39.12, 54.5), and doing something
good (97.4, 107.5). Still more conditions are stated only once (27.6, 32.3, 39.12, 42.4, 60.4, 77.3
[tris], 106.3, 110.1).

>3 This is apparent from Hermas’s description of proper living as doing “the works of faith” (t&
gpya g Tiotewg, Sim. 8.9.1 [75.1]), a label first attested in the Pauline letters (1 Thess 1:3, 2
Thess 1:11).

>* This is because in Hermas’s view, the very possibility and hope of fulfilling the mandates rest
on a theological foundation like the one found in Paul: a complex interplay between election,
faith, baptism, and participation in and with God, as I shall show in Chapters 4 and 5. In various
ways throughout his work, Hermas depicts God’s election and believers’ faith as primary, and so
too he construes the Christian life as beginning in — indeed, the believer’s moving from death to
life in — the waters of baptism (Sim. 9.16 [93]).

> Pace, e.g., Eva Aleith, Paulusverstdndnis in der alten Kirche, BZNW 18 (Berlin: A.
Topelmann, 1937), 9; Thomas F. Torrance, “The Shepherd of Hermas,” in The Doctrine of
Grace in the Apostolic Fathers (Edinburgh: Oliver and Boyd, 1948), 117; Siegfried Schulz, Die
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contrary, in Hermas’s imagination it is repentance, itself flowing from faith, that results in
justification (Mand. 5.1.7 [33.7]).>°

Of those places where it appears in surviving Greek literature, the function of the phrase
(v T® Bed in the letters of Paul and the developing Pauline literary tradition (including Luke-

Acts, the Acts of Paul, and Tatian) is most relevant for my argument.’’ As I shall show, the use

Mitte der Schrift: Der Friihkatholizismus im Neuen Testament als Herausforderung an den
Protestantismus (Stuttgart: Kreuz-Verlag, 1976), 358; Charles J. Guth, “The Relationship of
Faith and Works in the Soteriologies of the Apostolic Fathers” (Ph.D. diss., University of
Aberdeen, 1994), 287.

% Similarly, at Vis. 3.9.1 [17.1] justification is said to come through the Lord’s mercy; and at
Sim. 5.7.1 [60.1] justification of the flesh is accomplished by the Spirit. Elsewhere, Hermas
explicitly says that the elect are saved through Faith, the primary woman supporting the Tower,
the church (Vis. 3.8.3 [16.3]).

> Klaus Berger, Die Auferstehung des Propheten und die Erhéhung des Menschensohnes:
Traditionsgeschichtliche Untersuchungen zur Deutung des Geschickes Jesu in friihchristlichen
Texten, SUNT 13 (Gottingen: Vandenhoeck & Ruprecht, 1976), 379-381 lists most of the
occurrences, which my study augments with additional references in Philo, the Acts of Paul, and
Tatian. Among the few Jewish and Christian sources possibly composed prior to the Shepherd
that attest it, see Philo, Her. 111 and Mut. 213 (cf. Spec. 1.345; Det. 48, 78); 4 Macc 7:18-19,
16:25; and Luke 20:37-38. Of these, the earliest datable with certainty is Philo, who died
sometime after his return from the embassy to emperor Gaius in Rome in 41 C.E, prior to which
the relevant treatises were written (Jean Daniélou, Philo of Alexandria, trans. James G. Colbert
[Eugene, OR: Cascade Books, 2014], 24). This places Philo’s activity at least a decade before
Paul and just under a century before Hermas. 4 Macc could be even earlier. But this is unlikely,

given that its most plausible period of composition runs roughly from 30-120 C.E. (Hans-Josef
Klauck, 4. Makkabderbuch, JISHRZ 3; ULF 6 [Giitersloh: G. Mohn, 1989], 668). Arguments
exist in favor of early and late dates within this range, and even for dates (potentially far) beyond
it; for a brief survey of recent scholarship, see David Arthur DeSilva, 4 Maccabees: Introduction
and Commentary on the Greek Text in Codex Sinaiticus, SCS (Leiden: Brill, 2006), xiv-xvii.
Among the few scholars who date it beyond, indeed well beyond, the range given by Klauck is
Douglas Campbell, who argues that it was composed “definitely after 135 CE, and possibly up to
a century later” (The Rhetoric of Righteousness in Romans 3.21-26, JSNTSup 65 [Sheffield:
JSOT Press, 1992], 219-28; the quote is from 228. Likewise, Luke’s use of the phrase probably
pre-dates the final compilation of the Shepherd too, even if we assign a late date of 110-20 C.E.
to Luke-Acts, as Richard Pervo does (Dating Acts: Between the Evangelists and the Apologists
[Santa Rosa, CA: Polebridge Press, 2006], esp. 309-42; Acts, ed. Harold W. Attridge, Herm
[Minneapolis: Fortress Press, 2009]).
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of the phrase by Hermas in the Mandates has much in common with Pauline texts — and with
the authentic Pauline epistles in particular. In doing so, I aim not to establish the original
origin(s) of the phrase itself.”® Rather, my goal is to demonstrate that what we find in the
Mandates is the distinctive Pauline usage of the phrase {ifjv t® 0e® and Paulinist appropriation of
that usage. The key Pauline letters to compare with the Mandates are Galatians and Romans.
There the apostle employs the explicit phrase {fjv @ 0e® twice and a similar phrase once ({fjv @
kvpim). In all these locations, we find the Pauline antithesis between “living to” something and
“dying to” another. The plausibility of my reading Hermas’s use of the phrase {fjv t® 0e® in the
Mandates as primarily influenced by Pauline texts is strengthened by Hermas’s employment of
this antithesis in the Similitudes.”

In his letters, the historical epistolary Paul first uses the phrase (ijv @ 0e® in Gal 2:19.%°

We find it within his broader argument in vv. 15-21 that justification occurs not “from works of

*% Given the absence of a firm date for 4 Macc, one cannot with certainty determine on external
grounds whether its author or Philo was the first to use the phrase (fjv 1@ 6e®. Likewise, we
cannot be sure if the phrase dmofviiokev 1® Oe®d originates with Paul, as Moule and Wedderburn
tentatively suggested, or the author of 4 Macc. Following the suggestion of Wedderburn, one of
his students, who termed it a “syntactical novelty,” Moule tentatively agreed that the use of a
Greek verb of dying together the dative may have originated with Paul, who would have
modeled it on the more common, analogous phrase that used the verb (fjv with the dative. See C.
F. D. Moule, “Death ‘to Sin,” ‘to Law,” and ‘to the World’: A Note on Certain Datives,” in
Mélanges bibliques en hommage au R. P. Béda Rigaux, ed. A.-L. Descamps and André de
Halleux (Gembloux: Duculot, 1970), 367-75, esp. 368-69; the quote is from p. 368. The unstated
assumption of their suggestion is, of course, that 4 Macc postdates Paul’s letters.

%% See p. 196 in Chapter 4 below.

5 For the label “historical epistolary” in reference to the apostle, I am indebted to Margaret M.
Mitchell. See, e.g., “The Continuing Problem of Particularity and Universality within the corpus
Paulinum,” ST 64 (2010): 135 n. 28; and “Introduction” in Paul and the Emergence of Christian
Textuality, WUNT I (Tiibingen: Mohr Siebeck, Forthcoming).
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(the) law but through faith in Jesus Christ” (v. 16; cf. v. 21).®! “For through the law I died to the
law (vopw amédavov),” Paul writes, “so that I might live to God” (0ed (fio®).* The locus of
Paul’s death to law, he says, is his co-crucifixion with Christ, asserted in v. 19b.%° Here the
language of mystical death to law is preferable to literal death, even though Paul uses a form of
amoBviiokew.® This is the case, because, according to Paul’s argument, law lacked the capacity
to bring those under it to life ((womoteiv, 3:21). And so, in a certain sense, Paul did not consider
himself alive, at least not fully so, until faith came (3:23); but now that it has, Paul confirms that
he is alive, since Christ lives in him (2:20-21). Importantly, the phrase vou® dnébavov in v. 19a
is not a strict negative counterpart for the phrase (fjv 1@ 0e®. The verbs dmobvriokewv and {fjv in
v. 19a and b, respectively, take different referents, not the same one as Paul used in his
arguments in Rom 6 and Rom 14.

In Rom 6:3-11, following his description of the believer’s baptism into death and burial
with Christ, the apostle sets up a contrast between Christ’s prior death and his current life. Paul

states, “In what way [Christ] died, ke died to sin (tij Guoptio anédavev) once for all.*® But in

61 9 ~ b4 b bl4 r 2N 2\ Y I4 9 ~ ~
oV dwaodton dvOpwmog £ Epymv vopov av un o tiotemg Incod Xpiotod, Gal 2:16a.

62 On the alternative use of dmoBviioketv + dative with the sense of death implying separation, in
this case from law, see BDAG 111; cf. Rom 7:4, 6. But, according to Paul it is not the law but sin
that kills (Rom 7:9-10, 13). My decision not render the dative here as one of advantage, like at 2
Cor 5:15 and Rom 14:7, perhaps also at Rom 14:8, preserves the parallelism of Gal 2:19. Paul
elsewhere speaks explicitly of doing something “for Christ,” though; see, e.g., 2 Cor 5:20, 12:10,
Phil 1:29.

63 Cf. Gal 6:14: “through [the cross] the world has been crucified to me and I to the world” (5
00 &1101 KOGHOG £6TAVPMTOL KUY KOGU®).

6% Compare Paul’s description of Christ’s self-giving “in order that he might remove us (££éknton
nuag) from the present wicked age” (Gal 1:4).

65 This is not to imply that for Paul Christ was previously united with or subject to sin, a notion
unthinkable to him (2 Cor 5:21, Gal 2:17), only that Christ’s final defeat of sin comes at his
death.
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what way he lives, &e lives to God (i 1@ 0e®)” (v. 10).° This double statement contains a two-
fold contrast. One aspect is the opposition between Christ’s dying and his /iving, the former
being with reference to sin and the latter with reference to God. Another aspect relates to the
temporality and duration of Christ’s being dead and living. Christ died in the past (dnéBavev),
Paul says, “once for all” (épdmal); but he lives now to God in the present. For Paul, Christ’s past
renunciation of sin through his death and his present living to God — together with the believer’s
participation into that past death and present life in baptism (vv. 7-8) — necessarily result in an
imperative. And so Paul implores his Roman audience, “Consider yourselves to be, on the one
hand, dead to sin (vekpovg tij apaptia) but, on the other, (consider yourselves) living to God
(Cdvtag Td Bed) in Christ Jesus™ (v. 11).

Rom 14:7-8 also contains a positive-negative pairing. However, it functions in a
somewhat different manner. There the verbs (fjv and damoOvrjckewy are construed not with the
word God but the words self and Lord: “For none of us lives to himself, and no one dies to
himself. For if we live, we live to the Lord (1® xvpim (®duev), and if we die, we die to the Lord
(1 kopim Gmodviiokopev). So if we live or die, we are the Lord’s.”’ Paul’s final statement in v.

8b — “we are the Lord’s” — provides the logical foundation for the preceding ones. Because he

% For the same referential use of the relative pronoun 8, see Gal 2:20.

57 The verbal forms {®pev and dnobviickopev could be translated as hortatory subjunctives, not
indicatives as I have done, without significantly affecting the sense of the passage. The
parallelism of v. 7 and v. 8 is arguably better preserved by translating the forms in v. 8 as
indicatives, as those in v. 7 can only be.
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and the Roman Christ-believers belong to the Lord, whatever they do is “to the Lord” (t®
Kopie).®

To sum up, the phrase {fjv 1® 0 is a shorthand locution and a characteristic feature of
the argumentation in several of Paul’s authentic letters. Notably, everywhere Paul uses the
phrase (fjv 1@ 6e®/kvpie he also includes a reference to death, thereby indicating an antithetical
coupling. This is clearly the case in Rom 6 and Rom 14, because a negative counterpart for the
phrase is found at each of these places. This observation holds even for Gal 2. Although it lacks
the specific phrase dmofviokew 1® Oed/Kvpim, the context in which the phrase (ijv 1® 0e®d
appears includes two references to death, namely Paul’s statements that he “died to the law” and
was “co-crucified with Christ” (v. 19). As I shall show, development of this phrase and others
like it, whether in syntax or sense, is a characteristic of the Pauline tradition as it takes shape into
the second century. This can be seen from the writings of Luke, the Acts of Paul, and Tatian.

The author of Luke-Acts uses the phrase (fjv 1@ 0e® once, albeit in pronomial form (i.e.,
avtd (fjv). He places the words on the lips of Jesus in Luke 20:37-38.%° There Jesus offers God’s
self-identification to Moses before the burning bush of Exod 3:6 as proof of resurrection, adding
“but he is not God of the dead but of the living, for all (of them) live to him (adt®d (dow).” Here
the phrase (fjv 1® 0e® appears in the context of an affirmation of the ongoing life of the
patriarchs Abraham, Isaac, and Jacob. Indeed, they have died, Jesus admits, but God is God of

the living, because, even in death, the patriarchs live to God (cf. Rom 14:8).

68 Cf. the dative of advantage in 2 Cor 5:15 (§avtoic {@dow), so indicated by the parallel uses of
vmep + genitive elsewhere in the verse.

% The broader passage in which this saying is found also appears in Mark 12:24-27 and Matt
22:29-33, but neither of them includes it. On the assumption of Markan priority, it is a Lukan
insertion, attributable to Luke’s redactional activity.
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The Acts of Paul attest a similar line of thinking. In a passage from the so-called Ephesus
Act attested in Greek in P. Hamb. 1 (=4P 9.13), the character Paul compares “living in God”
(Cijv év Oe®) with “dying in sins” (Gmodaveiv &v apoptionc).” Similarly, at various points in the
Martyrdom of Paul 4 (=AP 14.4) the apostle states that he already lives to his King, to his Lord
Jesus Christ, and to God.”' And following his execution, Paul says to Caesar, “I am not dead, but

9572

1 am alive in my God ({® €v 1® 0e®d pov).”* Here we find the character Paul affirming that he

still lives “in God,” despite the fact that Nero has already heard the report of Paul’s beheading.

7 This is the reconstructed text of P. Hamb. published in Carl Schmidt and Wilhelm Schubart,
eds., Ilpdceis [ovlov: Acta Pauli nach dem Papyrus der Hamburger Staats- und
Universitdtsbibliothek (Gliickstadt: J. J. Augustin, 1936). The Coptic reads slightly differently;
cf. Rodolphe Kasser and Philippe Luisier, “Le Papyrus Bodmer XLI en Edition Princeps:
L’Episode d’Ephése des Acta Pauli en Copte et en Traduction,” Mus 117 (2004): 326, 328. The
account is also preserved in P. Bodmer 41. For a critical edition of this Coptic manuscript, see
Kasser and Luisier, “Le Papyrus Bodmer XLI’; the Coptic text is presented in parallel with the
Greek text of P. Hamb., together with an accompanying French translation on 326-29. For the
label “Ephesus Act,” I am indebted to Glenn E. Snyder, Acts of Paul: The Formation of a
Pauline Corpus, WUNT II 352 (Tiibingen: Mohr Siebeck, 2013), 66-99. By “Paul,” I mean the
literary character constructed by the author of the Acts of Paul, not the historical figure.

&y £ 10 £ PBoothel. .. {d 16 kupio pov Xpotd Tnood... (o 1@ 0ed. The Greek text of the
Martyrdom of Paul is that of R. A. Lipsius and M. Bonnet, eds., Acta apostolorum apocrypha
(Leipzig: Mendelssohn, 1891), 104-17. For details of other editions, including a mention of a
forthcoming critical edition of the Acts of Paul by Willy Rordorf, see Snyder, Acts of Paul, 23 n.
2.

2 Acts of Paul 14.6 [Martyrium Pauli 6]. In his recent commentary, Richard Pervo’s translation
reads simply, “I have not died, but live,” presumably on the basis of the omission of the
prepositional phrase &v t@® 0e® pov in some witnesses (7he Acts of Paul: A New Translation with
Introduction and Commentary [Eugene, OR: Cascade Books, 2014], 39, 318); cf. the (admittedly
meager) critical apparatus in Lipsius and Bonnet, Acta apostolorum apocrypha, 116. Most
modern translators include the phrase. See, e.g., Wilhelm Schneemelcher, “The Acts of Paul,” in
New Testament Apocrypha, ed. Wilhelm Schneemelcher, trans. R. McL. Wilson, rev. ed.
(Louisville: Westminster/John Knox Press, 1992), 263; J. K. Elliott, ed., “The Acts of Paul,” in
The Apocryphal New Testament: A Collection of Apocryphal Christian Literature in an English
Translation, trans. J. K. Elliott (Oxford: Clarendon Press, 1993), 388. As I do, Pervo appears to
follow the reading of P. Hamb. (fjv év 0e®) against the Coptic of P. Bodmer 41 at Acts of Paul
9.13, as well as the readings (® @ &ud Poaocirel and (® @ Kvpim pov Xpiotd Incod at 14.4; see
Acts of Paul, 24, 38, 225, 318, 324.
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All of these examples from the Acts of Paul — with the exception of the final one — use the
phrase (fjv t@® 0e® or one like it to refer to a life beginning before death.

Tatian was also influenced by and reacted to the Pauline letters.”” He used the phrase (ijv
T® 0e® once as well, in his Oration to the Greeks 11.2. He does so together with a phrase similar
to the negative counterparts that we found in Galatians and Romans: “Die to the world
(amd6Ovnoke Td KOGU®) by rejecting the madness in it. Live to God ({0 1@ 0e®), by rejecting
the old state of being through the direct perception of him.”’* Tatian’s use of the phrase (fv @
0 with an explicitly ethical sense is directly relevant for my study of its use by Hermas.”
Virtually everywhere that the phrase appears in the Mandates it is found with an attendant ethical
imperative, whether stated or only implied. Tatian’s use is important for another reason too. He
uses the phrase, as well as its negative counterpart, to refer to the present. Like Hermas, Tatian
suggests that “living to God” begins before death. This conception of an ethically-oriented
“living to God” in the present falls squarely within that river of Pauline tradition emerging from

the headwaters of the apostle’s authentic letters, which construes proper moral activity in the

> On Tatian’s use of and influence by the Pauline letters, see, e.g., Robert M. Grant, “The
Heresy of Tatian,” JTS 5 (1954): 65; Robert M. Grant, “Tatian and the Bible,” StPatr 1 (1957):
297-306; Edouard Massaux, The Influence of the Gospel of Saint Matthew on Christian
Literature Before Saint Irenaeus: Book 3: The Apologists and the Didache, trans. Norman J.
Belval and Suzanne Hecht, NGS 5/3 (Macon, GA: Mercer University Press, 1993), 113-14;
Emily J. Hunt, Christianity in the Second Century: The Case of Tatian, RECM (London:
Routledge, 2003), 19, 36-45.

™ 4mo0vnoKe 16 KOOU® TAPOLTOVHEVOC THY &V adTd poviav: (il 1@ Oed Sidt Tiic avTod
KOTOANYE®G TNV ToAady Yéveoty mopattovpevog (ed. Edgar J. Goodspeed, Die dltesten
Apologeten: Texte mit kurzen Einleitungen [ Gottingen: Vandenhoeck & Ruprecht, 1915], 278).
7> Dibelius noted this parallel, but he apparently dismissed it as irrelevant on the basis of its
“ethical meaning”: “Tatian or. Ad Graecos 11 2 hat ({01 1® 0e®, aber in ethischer Bedeutung”
(Hirt, 499; emphasis added). Pace Dibelius, I argue that it is precisely this “ethical meaning” that
makes Tatian’s use of the phrase important for interpreting Hermas’s use of it relative to early
second-century Paulinism.
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present as in some way “living with God.” The use of the phrase {fjv 1® 0e® in a Pauline manner
by Tatian, who was active in Rome only a few decades after Hermas, and in a context marked by
ethical imperatives that govern life in the present age, confirms the plausibility of Hermas’s
having done so too.

So, then, to what should we attribute Hermas’s linking the phrase “live to God” with
ethical imperatives in the Mandates section? I contend that Hermas adopted and adapted this
linkage from the authentic letters of Paul, probably Galatians but possibly Romans too. In my
judgment, the Mandates in general and Hermas’s use of the phrase {fjv 1® 0e® in particular
reflect, first, a compression and, second, an expansion of the logic of Paul’s argument in Gal
2:19. Hermas does not pick up the specifically Pauline ideas of dying to law or being co-
crucified with Christ found in Galatians;’® the absence of the latter in particular is consistent with
Hermas’s broader pattern of rarely referring to the Son of God. And yet in his theological
imagination it is precisely through the commandments (i.e., the Mandates) that a person “lives to
God.” The compression of Pauline logic operative in Gal 2:19 lies in Hermas’s directly
connecting faithful observance of divine commands and living to God; in doing so, Hermas is
synthesizing Pauline tradition. For Hermas, the full Pauline “through the law 1 died to the law, so
that I might live to God” effectively becomes “through the law... I might live to God.” It is
possible that Hermas has made sense of this key part of Galatians by means of Gal 5:13-6:10,
where the apostle’s thick description of life in the Spirit, marked as it is by freedom, undercuts

the suggestion that the coming of faith results in the absence of moral rigor or at least offers

® However, as I shall show in Chapter 4, like Paul Hermas does depict baptism as the locus of a
dead believer’s coming-to-life; see pp. 240-41 below.
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license to act illicitly. According to Hermas, the téAog of the law, then, is to enable living to God,
just as for Paul the té\og of the law is Christ (t€hog yap vopov Xpiotoc, Rom 10:4), in whom the
apostle says believers are “living to God” ({®vtog 6& 1@ 0ed év Xpiotd Incod, Rom 6:11). The
expansion that follows lies in the Shepherd’s commandments being additions to, perhaps even
replacements of, the law given by God to the people of Israel. At the very least, they constitute
an expanded law like the “law of Christ” (vopov tod Xpiotod), which Paul exhorted the
Galatians to fulfill and of which their bearing one another’s burdens was one element (6:2; cf.
thpnoig éviohdv Beod in 1 Cor 7:19).”7 Furthermore, the tension between law and new life that is
apparent in Hermas’s Mandates is consistent with the one that Paul constructs in Rom 7.
According to the logic of Paul’s argument there, although a Christ-believer has “died to the law”
(Opeis é0avatmbnte @ voum, v. 4) and “has been set free from the law” (katnpynOnuev anod tod
vouov, v. 6a), nevertheless that person is still a slave “in the newness of (the) Spirit” (v
KavoTNTL TVEDATOC, V. 6b) and “to the law of God” (adTdG £y®d T eV voi Soviedm voum Ogod,
25b).

Hermas’s using the phrase (fjv t@® 0e® in a manner strikingly similar to the apostle and
later Pauline authors, such as the authors of Luke-Acts and the Acts of Paul and Tatian, confirms
the plausibility that in doing so Hermas was engaging Pauline tradition. Hermas apparently
knows and compresses even further the identifiably Pauline linking of law and his shorthand
“living to God,” which is mostly clearly attested at Gal 2:19. And his depiction of the tension

between the new life that begins in baptism and the law that a believer must follow thereafter

T ANV T Bapn PacTélete Kol 0bToc dvamAnphoete TOV vopov tod Xpiotod, Gal 6:2.
According to Sim. 5.6.3 [59.3], the Son of God (i.e., Christ) himself is law-giver (500¢g avtoig
[sc. T® Aad] TOV vouov, ov ELaPev mapd ToD TATPOC OTOD).
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coheres strongly with Paul’s discussion in Rom 7. Hermas adopted and adapted material from
Rom 6-7 elsewhere in the Shepherd, namely in his treatment of marriage in Mand. 4, as I shall
argue in my next section, and in his depiction of baptism in Sim. 9, which will be discussed fully
in Chapter 4. This compounds the probability that in employing the phrase (fiv 1@ 6e® Hermas
was influenced by this part of Paul’s letter to the Romans too. From Pauline letters, Hermas
learned to speak of a believer’s present “living to God” as beginning in baptism. Hermas also
made the believer’s ongoing experience of that life in some sense contingent upon continued
fidelity to particular modes of ethical behavior. Thus we see that yet another aspect of Hermas’s
Pauline inheritance is the tension presented between the various modes of divine participation
and the contingency of human ethical conduct (e.g., Gal 5:13-26, 6:8-10). Hermas responds to
this Pauline tension by adding additional commandments for properly faithful living that he
received from the Shepherd. Tatian, an author active shortly after Hermas who was deeply
influenced by Pauline letters, similarly linked “living to God” with proper ethical activity. This
makes my reading of Hermas’s Mandates on this particular point all the more historically

plausible.

HERMAS, A PAULINE INTERPRETER

Marital Sexual Ethics (Mand. 4.1 [29], 4.4 [32])

Hermas’s use of the phrase (fjv 1@ 0e® as the governing theme of the Mandates does not exhaust
Pauline influence in this section of the Shepherd. Within his broader depiction of the
commandments to be followed in order to fully “live to God,” the Shepherd’s descriptions of

marital sexual ethics in Mand. 4.1 [29] and 4.4 [32] are especially influenced by what becomes
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the corpus Paulinum, particularly 1 Cor 5 and 7. Pauline influence is especially visible, I argue,
in Hermas’s adoption of the apostle’s statements on (1) the ideal of singleness and (2) proper
marriage as “in the Lord,” as well as (3) his painting outsiders as sexual deviants and (4)
forbidding relationships by believers with those practicing immorality.

Mand. 4 begins with the following command by the Shepherd to Hermas: “...defend
purity (ayveia), and do not let a thought for someone else’s wife or any sexual immorality

78 Here for the first time in his

(mopveia) or anything similar to such evils go up into your heart.
tripartite work Hermas introduces an activity, sexual immorality, that he considers particularly
problematic, despite the text’s obvious and repeated erotic overtones.”’ The Shepherd labels such
a wicked desire for another’s wife a “great sin” (apoptio peydin), by which he says a person
“brings death upon himself” (8dvatov c0vtd katepydletar, 29.2; cf. 29.8).*° Here sin performs
the same function that it does for Paul in Rom 7:13 — it produces death.® The sin that Hermas
then asks the Shepherd about is adultery (povyeia). He constructs the example of a man having a

faithful wife “in the Lord” (yovaika &ym tic motv év kupie, 29.4). This wife, in Hermas’s

example, is found by her husband “in some adultery” (v potyeia tivi, 29.4). Hermas asks, “If he

"8 Evtélhopai cot, pnotv, puidooew T dyveiav, koi pi avaovéte cov &t Ty kopdiav mepi
YOVOUKOG GALOTPiaG T) TEPL TOPVELNG TIVOG T TEPL TOLOVTMV TIVAV OUOIOUATOV TOVP®V, 29.1.

7 That Hermas finds sexual immorality particularly problematic is apparent from the inclusion
of mopveia together with powyeia at the beginning of a long list of vices at Mand. 8.3 [38.3] over
which one must exercise self-control. For a survey of erotic overtones, see Antonius Hilhorst,
“Erotic Elements in the Shepherd of Hermas,” in Groningen Colloquia on the Novel, ed. H.
Hofmann and M. Zimmerman, vol. 9 (Groningen: Egbert Forsten, 1988), 193-204.

%0 Paul himself was particularly fond of using the verb kotepyaieofar. See, e.g., Rom 1:27, 2:9,
4:15, 5:3,7:8, 13, 15, 17-18, 20, 15:18; 1 Cor 5:3; 2 Cor 4:17, 5:5, 7:10-11, 9:11, 12:12; Phil
2:12. It also appears at Eph 6:13.

81 Similarly, see 2 Cor 7:10, where “worldly grief produces death” (1] 8¢ Tod K6opOV AOTN
Bavatov katepyaletan).
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keeps living with her, does the man sin?”” The Shepherd replies that the man does not sin as long
as he is unaware of his wife’s illicit activity. But he becomes guilty of sin and a partner in the
adultery if, after learning about it, he still lives with her even if she doesn’t repent (29.5). In that
case, divorce is the proper response. Remarriage would result in the man himself committing
adultery, so he should remain single afterward in the hope that his former wife will repent and
want to be taken back (29.6-7).%* “This course of action,” the Shepherd tells Hermas, “is
established for a wife and a husband.”® The Shepherd then describes adultery as polluting the
flesh, and he lumps “things like the outsiders (toig £€Bvecstv) do,” presumably other sexual sins,
together with it.** In order not to become a participant in sin, he instructs Hermas to avoid and
not live with a person involved in such activity (29.9). “Because of this,” according to the
Shepherd, “it was commanded (npocetdyn) to you (pl.) to remain by yourselves, whether
husband or wife. For in cases like this repentance is possible” (29.10).%

The Shepherd’s description of the problem of adultery, the possibility of divorce, and the
need to remain single afterward in Mand. 4.1 [29] reveals Hermas’s significant engagement with
traditions preserved in 1 Corinthians. This is initially apparent in the way that Hermas constructs

the characters in the example that he gives. Specifically, he imagines a husband having a wife

%2 On the related problems of sexual immorality (mopveia), adultery (pouyeio), and divorcing
(dmoAvewv), see Matt 5:32, 19:9, Mark 10:11, and Luke 16:18. Hermas agrees with Matthew
against Mark and Luke in positing mopveia as grounds for divorce. But none of the Gospels attest
the Shepherd’s exhortation for both husband and wife to remain single afterward in the hope of a
former spouse’s repentance and return.
83 avtn M mpaEic émt yovandt kai vopi ketrar, 29.8.

o0 udvov, enotv, potyeia £otiv, Eav TIg TNV GApKa oOTOD UIdvT), GAAL Kol O¢ Gv T OpOIdHOTO
motf) toig €Bveotv, porydrat, 29.9.
85 8100 T0DTO TPOGETAYN VUiV £9° E0TOTC PéVEwy, glte Gvilp elte Yovi+ SOvortat yap &V Toic
T010VTOIG peTdvota stvat, 29.10.
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who is “faithful in the Lord” (motv év xvpim, 29.4). The designation of a spouse as “in the
Lord” (év kupiw) is found elsewhere only in 1 Cor 7:39, and Hermas adopts it.*® Furthermore,
the phrase “faithful wife” (yvv) mot)) itself is arguably derived from its antonym (“unfaithful
wife,” 1 yovn 1 dmetoc), which the apostle created in 1 Cor 7:14. Pauline influence extends to
the solution — singleness in the hope of reconciliation — that the Shepherd gives to the problem
of adultery and divorce.®” Paul’s argument in 1 Cor 7:10-11 exhorts a separated wife to either
remain unmarried or be reconciled to the husband.®® This is precisely the argument found in
Mand. 4.1.8 [29.8], adapted only slightly: Hermas has expanded it to refer to both partners.™
Paul labels his instruction to remain single in the hope of reconciliation a command, indeed a
command that is not his own but the Lord’s (mapoayyéAlm ovk £yd aALd 6 kKOp1og, v. 10a). This

command of God given through Paul must what be what the Shepherd had in mind at Mand.

8 Cf. 1 Cor 4:17, where Paul refers to Timothy as “faithful in the Lord” (miotdv &v Kupio);
similar designations of Paul’s (and later Paulinists’) co-workers are found at Rom 16:2, 8, 11-13,
Col 4:7, Eph 6:21. The coincidence of language between 1 Cor 7 and Mand. 4 was correctly
observed by Osiek, Shepherd, 110-11, 110 n. 7 under the general category of “Christian usage
elsewhere”; cf. 1 Cor 11:11, Col 3:18. On the basis of 1 Cor 7:39, Osiek rejected a translation
based on 1 Cor 4:17, namely “wife faithful in the Lord” (i.e., Lord as the object of the wife’s
faith, not as the descriptor of the wife herself). That translation was adopted by Robert Joly,
Hermas Le Pasteur, 1st ed., SC 53 (Paris: Cerf, 1958), 155; Snyder, Shepherd of Hermas, 68;
Juan José Ayan Calvo, El Pastor, FP 6 (Madrid: Editorial Ciudad Nueva, 1995), 131; Leutzsch,
Hirt, 197; Ehrman, Apostolic Fathers, 2:245; Holmes, Apostolic Fathers, 509. Brox, Hirt, 202
curiously omitted any reference to “in the Lord,” translating the reference simply as “eine
gldubige Frau.” Similarly, see Dibelius, Hirt, 505 (“...eine Frau... die Christin ist”).

*7 Similarly, Joseph Verheyden, “The Shepherd of Hermas and the Writings That Later Formed
the New Testament,” in The Reception of the New Testament in the Apostolic Fathers, ed.
Andrew F. Gregory and Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 326.
8 Toic 82 yeyopumkoow mapoyyéAho, ovk &y6 ALY O KOPLOC, YOVOTKO G7d GvapOC L
yoprodijval, — av 0& kol xop1eO1], Levétm dyaprog fj T® Aavopl KOTaALayHT® — Kol Gvopa,
yovaiko un aeiévot, 1 Cor 7:10-11.

% Verheyden, “Shepherd of Hermas,” 325-26. Cf. Paul’s reference to proper actions by both
partners in 1 Cor 7:2-4.
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4.1.10 [29.10] when he tells Hermas that he and others too “have been commanded” (mpocetdyn
vuiv) to remain single after divorce in order for repentance to be possible. The influence of 1
Corinthians is further visible in the Shepherd’s attributing improper sexual activity to ta £€0vn
(29.9; 1 Cor 5:1; cf. 1 Thess 4:5). It can also be seen in the Shepherd’s exhortation that Hermas
utterly avoid those who participate in improper sexual activities. Even though this general
exhortation does not use the label, it adapts the apostle’s forbidding association by Christ-
believers with sexually immoral persons (népvot) in 1 Cor 5 (esp. vv. 2, 7,9, 11, 13).

Later, in Mand. 4.4 [32], Hermas and the Shepherd return to discussing marriage. This
time their conversation touches upon not divorce but remarriage after a spouse’s death and the
ideal of singleness. Again the need to avoid sexual immorality (esp. mopveia) is stated. As is the
case in Mand. 4.1 [29.1], this passage also reveals an encounter with 1 Cor 7, including a
verbatim quotation and other agreements with that passage. Therefore, I present the relevant

texts in full for careful comparison:

TABLE 1: Remarriage After Death of a Spouse

Corpus Paulinum Shepherd of Hermas
1 Cor 7:28, 38-40 Mand 4.4.1-2 [32.1-2]
220 82 ol youone, ooy HUapTeC. .. U CEow YOVT], O, KOpte, | WAy avnp
2 And yet even if you marry, you do not TIg Kown0f kol yopmon tig €€ adtdv, untt
sin... ApapTavel 6 youdv; “Ovy GpapTaver,

enoiv: gav 8¢ €9’ £avTtd peivn Tig,

38 er b e /4 3\ e ~ /4 /4 e ~ \ 3\ ’
®ote Kai 0 yopilwv v £avtod mapfévov  mEPIGGOTEPAV EAVTH TIUNV KOl LEYAANV

KaA®G mo1el kal 0 ur| youilov kpeiooov d0&av mepmoLETa TPOG TOV KUPLOV* £0V
TOMGEL. 3 9FDV1‘1 dédetat €@ 6oov ypdvov (T O€ Kol Yoo, ovy AUOPTAVEL.

0 avnp avTijc €av 8¢ Kooy 6 avnp, LI said, “Sir, if a wife or in turn a certain
ghev0épa éotiv @ OEAeL younOfijvor, pdvov  husband dies and one of them marries, the
gv Kupio. 40u0u<0cpw)‘cépa 0& goTiv 0V one who marries does not sin, right?”
oUTMC UELVT], KOTA TV EUNV YVOUNV* *“He does not sin,” he said. “But if he

38 . . , . . .
So then, the man who marries his fiancée  remains single, he acquires greater honor

151



TABLE 1, continued
Corpus Paulinum Shepherd of Hermas

1 Cor 7:28, 38-40 (cont.) Mand 4.4.1-2 [32.1-2] (cont.)

does well, but the man who does not marry  and great glory in the Lord’s eyes. But
does better. *’A wife is bound for as long as  even if he marries, he does not sin.”
her husband is alive. But if the husband

dies, she is free to be married to the one she

wants, only in (the) Lord. *°But she is more

blessed if she remains thus, in my

judgment.

Here Hermas presents another plausible scenario concerning marriage for the Shepherd to
consider in relation to post-marital singleness, as he did in Mand. 4.1.4 [29.4]. There the question
concerned adultery and subsequent divorce. Now the topic is remarriage after the death of a
spouse.

“Sir,” Hermas asked, “if a wife or in turn a certain husband dies and one of them marries,
the one who marries does not sin, right?” Hermas’s question is introduced with pijtt and
therefore expects a negative response. This is our first clue that Hermas is adopting a tradition —
in this case, a Pauline one — that speaks specifically to the situation. The Shepherd replies
affirmingly, “They do not sin.” One sentence later, he will repeat himself, making the marriage
concession explicit: “...even if [someone] marries, they do not sin.” This is a verbatim quotation

of 1 Cor 7:28, consisting of a full six words (&v 8¢ koi yopnon, ody auaptaver).”’ Hermas

% The correspondences between 1 Cor 7 and Mand. 4.4 are frequently noted in the scholarly
literature. James Drummond, “Shepherd of Hermas,” in The New Testament in the Apostolic
Fathers (Oxford: Clarendon Press, 1905), 105 labeled the use highly probable (b). Massaux
boldly determined, “We can... easily agree that in this particular case, [Hermas] drew his
inspiration in chapter 7 from 1 Corinthians” (Influence: Book 2: Later Christian Writings, 144
[emphasis added]); similarly, Osiek, Shepherd, 116. Earlier on the same page, Massaux more
explicitly claimed “Hermas is very probably inspired by the advice which Paul gives to the
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makes only two minor morphological changes to the text he quotes, neither of which threatens
the integrity of the quotation or by extension the likelihood that it is in fact Pauline.”’ First, he
alters the second-person singular verbal forms to the more generic third-person singular in order
to make the teaching more broadly relevant. Second, he shifts the verb in the apodosis from the
aorist indicative (fjuaptec) to the present indicative (apaptavet) in order to generalize the
condition further. Here, in his argument for the ideal of singleness in the specific case of the
death of spouse, Hermas has clearly drawn upon what Paul wrote about to the Corinthians in
discussing the general ideal of singleness in light of the looming eschaton.

But Hermas also knows that Paul himself discussed the specific question of remarriage
after a spouse’s death (1 Cor 7:39-40), as can be determined from both the contents and the

argumentative form of Mand. 4.4.1-2 [32.1-2]. In asking whether remarriage in such a case is

Corinthians in 1 Cor. 7:8-9, 28, 38, 40. Almost all his expressions are found there.” A few
scholars hardly dwell on the Pauline parallels, e.g., Joly, Hermas Le Pasteur, 163; Brox, Hirt,
203 n. 5; Leutzsch, Hirt, 449 n. 88.

’! Given these differences, many scholars deny influence while still claiming some sort of
(unspecified) connection between 1 Cor 7 and Mand. 4.4. For example, Dibelius stated that “the
Shepherd’s position is that of Paul,” but he did not explicitly say Hermas learned it from the
apostle (Hirt, 513). Snyder similarly concluded that “[1]ike Paul in 1 Corinthians 7:39f.,
[Hermas] urges the widow (or widower) to remain unmarried” (Shepherd of Hermas, 73). Mand.
4.4.2 is listed as containing an allusion to 1 Cor 7:35-40 on p. 163. Brox determined that Hermas
“joins Paul in the solution to the question [of remarriage], but without exhibiting a literary
relationship to 1 Cor 7:39-40,” and he cited Barnett in support of his position (Hirt, 214: “sich...
in der Losung der Frage mit Paulus trifft, ohne aber literarische Beziehung zu 1 Kor 7,39f...
aufzuweisen”). However, although Barnett himself could not grant that literary dependency is
certain, he actually had concluded that “[t]he agreement in thought between Hermas and Paul
and the considerable coincidence of language create the probability of literary relationship”
(Paul Becomes a Literary Influence [Chicago: University of Chicago Press, 1941], 199-200; the
quote is from p. 200).
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sinful, both Paul and Hermas answer, No.”? Neither author considers remarriage after death
ideal.” Both agree on a better way, namely to remain single afterward (even using forms of the
same verb peveiv), although each describes the alternative somewhat differently. Paul addresses
the issue from the perspective of a woman whose husband dies (cf. Rom 7:2). By contrast, in
Mand. 4.4.1 [32.1] Hermas has expanded Paul’s example. The situation that he inquires about
concerns “a wife or in turn a husband” (yov1|... fj A avip tic, 32.1). Thus Hermas has
extended the discussion about remarriage with a gender complementarity such as Paul himself
uses in 1 Cor 7:2-5 in order to explicitly include the situation of a hypothetical husband as well
as a wife.

Furthermore, for Hermas, as for Paul before him, it is important to emphasize that the
marital relationship gains its chief legitimacy from the divine. According to Paul in 1 Cor 7,
upon the death of her husband a wife is free to remarry, but “only in the Lord” (uévov &v kvpio,
v. 39).”* But, “if she remains single” (£&v obtmc peivn), she “is more blessed” (pokapiotépa, v.
40). Likewise, the Shepherd tells Hermas that one who remains single after a spouse’s death
“obtains for himself (or herself) greater (nepiocotépav) honor and great glory,” which is said to
be “in the Lord’s eyes” (mpog tov kvprov). These two statements are conceptually equivalent to

Paul’s (cf. 7:34) and therefore represent Hermas’s adaptation of apostle.

°2 For a bibliography on the problem and possibility of remarriage after a spouse’s death, see
Leutzsch, Hirt, 449 n. 88.

%3 Compare the relevant passages in 1 Timothy, where in most cases the maximum number of
allowable marriages is one (3:2, 12, 5:9). Only in the case of young widows is remarriage
allowed by the Pastor, albeit grudgingly (5:11-14).

% Similarly, see the reference to the proper relationship between husband and wife being “in the
Lord” (év xvpim) at 1 Cor 11:11, Col 3:18.
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In addition to the striking agreements in content between 1 Cor 7 and Mand 4.4 [39.4],
Hermas also adopts the rhetorical form and structure of Paul’s argument. First, Hermas
incorporates the apostle’s repeated use of conditional sentences within his own passage’s
question-and-answer format. Second, he also reproduces the paratactic structure of 1 Cor 7:39-
40.” The 8¢ of 1 Cor 7:40 connects that verse with v. 39, to which v. 40 is subordinate in thought
but independent in form.”® The same syntactical structure appears in Mand. 4.4.2a, where the
Shepherd’s formally independent statement regarding a widowed spouse who remains single is
introduced with 8¢ (€av 6& £’ Eavt®d peivn T1c), connecting it back to the preceding statement to
which it is subordinate in thought (ovy auaptdver). In addition to the verbal and conceptual
evidence already discussed, these two pieces of evidence further support my argument for
Pauline influence upon this passage in the Shepherd.

By employing expanded criteria for discovering influence, I have shown that Hermas’s
encounter with the emerging Pauline literary legacy in Mand. 4.1 [29] and 4.4 [32] extends
beyond his verbatim quotation of 1 Cor 7:28 alone. Hermas adopts the apostle’s position in
granting that remarriage after a spouse’s death is not sinful and in arguing, nevertheless, that
singleness is preferable. But he moves beyond Paul by adapting this command from the Lord to

refer explicitly to both partners. Like Paul, Hermas also diagnoses adultery and the more general

%% The use of parataxis in Mand. 4.4.1 [32.1] was said to be in “une maniére analogue” to 1 Cor
7:12-13, among other texts of the Greek Bible, by Antonius Hilhorst, Sémitismes et latinismes
dans le Pasteur d’Hermas, GCP fasc. 5 (Nijmegen: Dekker & Van de Vegt, 1976), 121, 121 n. 7.
But in my judgment the connection between vv. 39-40 is stronger. Verheyden correctly observed
that Hilhorst made this observation “without explicitly arguing for literary dependence”
(“Shepherd of Hermas,” 324 n. 205). Nowhere else in his monograph did Hilhorst engage the
matter.

% On parataxis, see Smyth 485-87.
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sexual immorality as particularly problematic, employing the same logic as the apostle had in 1
Cor 7:2-4. Both are to be avoided, as are those who practice them, and Hermas constructs the
sexual practices of outsiders as a critical foil, likely because Paul did too. The influence of
Pauline material attested in the Corinthian correspondence upon Hermas is further evident in his
depiction of causing the deposited holy Spirit to grieve throughout the Mandates. As 1 shall now
show, Hermas learned this possibility from Ephesians, but he synthesized it with other relevant

parts of Pauline letters, particularly 2 Corinthians and Romans.

Grieving the Deposited Holy Spirit (Mand. 3 [28], 5 [33], 10.1-3 [40.1-3])

The next way that the Mandates reflect identifiable Pauline influence is in the Shepherd’s
construal of the holy Spirit. According to him, the Spirit is a deposit given by God to the human
that must not be damaged by causing it to grieve. This construal is not limited to a single
Mandate but unfolds across three (Mand. 3, 5, 10). I shall argue that the discussion between
Hermas and the Shepherd on the indwelling Spirit reflects creative connections drawn between
— and interpretation of — relevant and related parts of what becomes the corpus Paulinum. The

synthesized Pauline literary traditions come from 2 Cor 1, 5 and 7, Rom 8, and Eph 1 and 4:

TABLE 2: Grieving the Deposited Holy Spirit

Corpus Paulinum Shepherd of Hermas
2 Cor 1:22 Mand. 3.1-2 [28.1-2]
0 KOl GEPAYIGAUEVOC NUAC Kol 60VG TOV Ty pot Aéyer AdpBewav dydma, kol
appafdva Tod TvedHOTOC £V TOiC Kapdiong  maoo aANOgn €k TOD GTOUATOS GOV
NUAV. gkmopevéchm, tva 10 mvedpa, 6 6 0s0¢
...the one who also seals us and places the  kat®kioev €v 1] capki Tavtn, AAN0&g
deposit of the Spirit in our hearts. gVpedf) mapa Tao AvOpOTOLS, Kol OVTMG

do&acOnoetal 0 KOpLoc O v ool
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TABLE 2, continued

Corpus Paulinum

2 Cor 5:5
0 0¢ Katepyaoduevog NUAG i aTod TOUTO
B¢, 6 dov¢ NUIV TOV Appafdvo ToD

4

TVEVLLOLTOC.
The one who prevails upon us for this

purpose is God, the one who gives us the
deposit of the Spirit.

2 Cor 7:8-10

Ot &l kai ELOmno0 Vb &v Tf £MoToA,
0V UETOUEAOMOL: €1 KOL LETEUEAOUNV,
PAémo [yap] &t EmeToAN €Keivn &l Kal
TPOC dpav EAOTNGEV DUAS, VOV Yoipm, oVY
Ot éhvmnOnte GAL™ Ot EdvmnOnte &ig
uetavolay: EAumnonte yop kata 0edv, tva
év undevi (uodiite &€ qudv. ''f yop katd

Shepherd of Hermas

Mand. 3.1-2 [28.1-2] (cont.)

KOTOWK®V. .. “oi 00V yeuddpevor dOetodot
TOV KOPLOV Kol YivovTol Amoctepntol Tod
Kupiov, pun TaPaSIOOVTEC DT TNV
nmopakotadnkny v Ehafov. Erafov yap
TVEL O YEVGTOV.

1Again he said to me, “Love truth, and let
every truth go out from your mouth, so
that the Spirit, which God caused to reside

in this flesh might be found true in the
eyes of all people, and thus the Lord who
resides in you will be glorified...
*Therefore, those who lie reject the Lord
and become defrauders of the Lord by not
returning to him the deposit that they
received. For they received a spirit free of

0OV AOmn petdvolay gic comtnpiov
apetapéintov €pyaletal 1 6€ To KOGUOV
A0 Bdvotov katepydletal.

*But even if I grieved you (pl.) in the letter,
I do not regret it, although I did regret it,
for I see that that letter grieved you for a
little while. "Now I rejoice, not because you
were grieved but because you were grieved

deceit.”

Mand. 5.1.1-2 [33.1-2]

1Mompé@nuog, onot, yivou Kol cuvetog,
Kol TAVTOV TOV TOVNPOV EpymV
KOTOKVPLEVCELS KOl Epydior maoay
Sucatoovvnv. 2&av yap pakpdBopoc Eon,
70 Tveduo TO dylov 1O KoTtotkodVv &v 6ol

to repentance. You were grieved in godly
fashion, so that you might not be grieved at
all by us. 1OGodly grief accomplishes
repentance without remorse that leads to
salvation, but the world’s grief effects
death.

Rom 8:26-27

Qoontog 8¢ kol 1O Tvedpo
cuvavtilopupaveton T dobeveig MUdV: 0
vop ti mpocevémueda kabo St 0vK
oidapev, GALX 0OTO TO TVED LA
VIEpEVTLYYGVEL OTEVOYIOTC GhoTog: 2O
8¢ &pavvdv Tac kapdiog oidev Ti 1O

POV TOD TVELATOG, OTL KaTO B0V
EVTUYYAVEL DTTEP AYimV.

kaBapov Eotat, T EMOKOTOVUEVOV DTTO
£TEPOL TOVNPOD TVEDLOTOC, OAL’ €V
DPLYMP® KATOIKOVV AYUAMAGETOL KO
g0@pavOfceTal HeTd ToD GKEVOVC &V O
KATOIKEL, Kol Aeltovpynoel Td Oed v
AapdTNTL TOAAT), ExOV TNV €0ONViay &v
EQVTA.

l«Be patient,” he said, “and intelligent,
and you will have mastery over all wicked
deeds and you will do all righteousness.
*For if you are patient, the holy Spirit that
resides in you will be clean, not
overshadowed by another evil spirit, but
by residing in a roomy place it will exult
and be glad with the vessel in which it
resides, and it will serve God with much
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TABLE 2, continued

Corpus Paulinum

Rom 8:26-27 (cont.)

261 ikewise the Spirit also helps in our
weakness. For we do not know what it is
necessary that we should pray, but the
Spirit itself intercedes with unspeakable
groanings. >’ The one who searches out
hearts knows what the Spirit’s mind is,
because it intercedes before God on behalf

of (the) saints.

Eph 1:13-14

By ¢ kai dpeic drovoavteg tov Aoyov Tiic
aAnOeiag, T gvayyélov Tig coOTPIOC
VUGV, &V O Kol moTEVGAVTEC dopparyicOnTe
@ Tvedpomt Thg dmoryyediog T dyim, 6
€oTv appafmv Thg KAnpovouioag Nudv, g
ATOAVTPOOV TTC TEPIMONGEMC, €1G
gmovov TG 00ENG avTod.

In him [i.e., Christ] you too, after you
heard the word of truth, the gospel of your
salvation in which you believed, you were
sealed by the holy Spirit of the promise,
“Wwhich is a deposit of our inheritance
toward redemption of a possession for the
praise of his glory.

Eph 4:30

Kol ur Avmeite 1o mvedua To Gytov Tod
0coD, &v @ doppayicOnte gic Huépav
ATOAVTPOCEMC.

And do not grieve the holy Spirit of God, in
which you were sealed for (the) day of
redemption.

Shepherd of Hermas

Mand. 5.1.1-2 [33.1-2] (cont.)
cheerfulness, having good-rapport with
itself.

Mand 10.1.1-2 [40.1-2]

13Ap0v 4o ceontoD, PNoi, TV AdnV: Kal
YOp adTn AdeAen €0t THC dtyuyiag Kol
Tiic d&vyoMac. .. 200 vogic STt Aom. ..
gktpifel 1O mvedua T Gylov, Kol ToAY
omiet

1“So... remove grief from yourself,
because this is the sister of double-
mindedness and sharp temper... “Do you
not understand that grief... crushes the
holy Spirit, and again it saves?”’

Mand 10.2.1-2 [41.1-2]

"Akove odv, enoiv, avomte, TdS 1| AOTN
gktpifel 1O mvedua to Gylov Kol TOAY
ohleL. “6tav O dlyuyoc mBanTon Tpasiv
TVA, Kol TG Arotoyn o1l Ty dnyoyiov
avToD, 1 AT abtn glomopeveTal gig TOV
dvOpwmov, kai Avmel TO Tveduo 10 dylov
Kol gktpifst oTo.

lego hear, you fool,” he says, “how grief
crushes the holy Spirit and saves again.
*Whenever a double-minded person
undertakes some business and fails at it
because of their double-mindedness, this
grief enters into the person and grieves the
holy Spirit and crushes it.”

Mand 10.2.4-5 [41.4-5]

4(11'311] ovV 1) AT Sokel cotpiav Eyswy,
OTL 1O TOVNPOV TPAENC LETEVONGEYV.
aupodTepaL odv ol Tpatelc Avmodot TO
vedua 1 pev dyoyia, 6Tt 00K EméTuye
TG TpdEemg avtig, N 0& dEvyoiia Avmel
T0 vedpa, Ot Enpae 10 TOVNPOV.
AUPOTEPO 0DV AVTNPA. £6TL T® TVEDULOTL
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TABLE 2, continued
Corpus Paulinum Shepherd of Hermas

Mand 10.2.4-5 [41.4-5] (cont.)

0 dylo, 1) Swyoyia kai 1) 0Evyoic. “dpov
oLV Gmd GeavTod THV ATV Koid un OAIE
70 Tvedpo TO dylov 10 £V 60l KATOKOUV,
unrote Evtevéntal Kotd cod T® 0ed Kol
AmooTii Ao God.

4Therefore, this grief is reputed to bring
salvation, because having done what was
evil, he repented. So both matters grieve
the Spirit: the double-mindedness,
because it was not successful in its matter;
and the sharp temper grieves the Spirit,
because it did what was evil.
Consequently, both are grievous to the
holy Spirit — the double-mindedness and
the sharp temper. *So, remove grieve from
yourself, and do not crush the holy Spirit
that resides in you, lest it intercede against

you to God and depart from you.

Mand 10.3.2 [42.2]

0 6& AInpoOg AvIp TAVTOTE TOVIPEVETAL:
TPATOV UEV TOVNPEVETAL, OTL AVTET TO
vedua. O Gytov TO 8008V 1@ AvlpOT®
Aapdv- debTEPOV O€ ATV TO TVEDUO. TO
Gyov avopiav €pyaletat, pn EViuyyavov
unoe £E0LOLOYOVUEVOC TA) KVPIW. TAVTOTE
YOp Avmnpod avdpog 1 Evievéig ovk Exet
dvvapy tod avapivor €mt o
Buclaotprov Tod Beod.

But a grief-filled man always does evil.
First, he does evil because he grieves the
holy Spirit that was given in a cheerful
state to a person. And, second, after
grieving the holy Spirit, he accomplishes
lawlessness by neither praying or making
confession to the Lord. For it always the
case that the prayer of a grief-filled man
does not have power to go up to the altar
of God.

159



These passages from Mand. 3, 5, and 10 clearly construe the human as a locus in which the Spirit
resides.”’” If we were to test the hypothesis of Pauline influence upon them on the basis of
quotation alone, we would have little material to assess. However, once one looks at the broader
web of Hermas’s theological anthropology, particularly as it relates to the problem of preserving
the indwelling holy Spirit, we can see how it reflects adoption, adaptation, and synthesis of the
specifics of letters ultimately collected in the corpus Paulinum, especially 2 Corinthians,
Romans, and Ephesians.

Hermas envisions the God-given Spirit in the same ways as do Paul and the Ephesian
pseudepigrapher. Their first commonality is the idea that the holy Spirit inhabits the human. Paul
repeatedly refers the Spirit’s dwelling in the believer and being given by God. For example, in 1
Corinthians the apostle states that “the spirit of God dwells in you” (t0 mvedua tod 00 oikel v
vuiv, 3:16), and he repeats this idea verbatim in Romans (mvedpo Ogod oikel €v Ouiv, 8:9). Paul
also understands Christ to live in a believer. This is perhaps clearest at Gal 2:20, where the
apostle argues, “I no longer live, but Christ lives in me” ({® 6& oOkéTt Eym, (1) 6¢ &v €uol
Xptotdc). But it is apparent elsewhere, for example at 2 Cor 13:5 (Incodc Xptotdg &v vpiv).”
Hermas’s Mandates evince a similar perspective. “God caused [the Spirit] to live in this flesh,”

the Shepherd states in Mand. 3.1 [28.1];” later, he says, only slightly differently, that this Spirit

°7 Elsewhere, Hermas describes the human as comprised of or inhabited by two opposing spirits
(33.2, 34.5), one of righteousness and another of evil (36.1), which battle for the human’s desire,
will, and intention (cf. Rom 7:14-23).

% See also Rom 8:10; 2 Cor 12:9; Gal 4:6, 19; cf. Col 1:27.

P10 nvedua, 6 6 0g0¢ KatdKicey &v T capki tavt, Mand. 3.1 [28.1].
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was “given by God o the flesh” (10.2.6 [41.6]." In a nutshell, for him, as for Paul, the Spirit
“lives in” the believer.'”' Like Paul, Hermas also links the God-given Spirit with the Lord who
lives in the human. In Mand. 3.1 [28.1], the Shepherd states that the “Lord who lives in you” will
be glorified if “the Spirit whom God caused to live in this flesh” is found to be true.'”* The
equivalency Hermas implies between Spirit and Lord is consistent with 2 Cor 3:17, where Paul
states that “The Lord is the Spirit” (6 82 kVptog 10 nvedud £otv).'

The metaphors of the indwelling Spirit found in Paul, Ephesians, and the Mandates have
a second aspect in common — their construal of God’s giving the Spirit in economic terms. The

Spirit that God gives is labeled a “deposit” (dppafmdv) twice in 2 Corinthians (1:22, 5:5), and the

same image is employed in Eph (1:14)." For his part, Hermas understands the Spirit as a

100 70 mvedpo 10D Oe0d 1O S00&V i THY odpka, Mand. 10.2.6 [41.6]. In Sim. 5.6.5 [59.5], the

Shepherd further explains that it is “the preexistent holy Spirit, which brought the whole creation
into existence, [that] God caused to live in the flesh” (10 Tvedpa 10 dyrov 10 Tpodv, TO KTicaV
TAGAV TNV KTIoW, KatdKloev 0 0£0¢ €ic odpka v npovieto). Similarly, in Sim. 5.7.1-2 [60.1-2]
the Shepherd tells Hermas that the Spirit lives in the flesh and that defiling the flesh results in
defiling the holy Spirit.

Y Mand. 5.1.2 [33.2]; similarly, Mand. 5.2.5 [34.5] 10.2.5 [41.5].

102 AAROe1av dydma, kol mioa dARBE &k TOD GTOMATOC GOV EKTOPELESO®, Tva TO Tvedpa, & O
0e0¢ KaTOKIGEY &V T GOpKL TAVTY, AAN0ES 0pedT} Tapd oy AvOpoOTOIC, Koi 0DTMC
do&acnoetal 6 KOPLog O €v ool Katok®dv, 28.1.

' The equivalency is repeated in shorter form at the end of v. 18: fueic 8¢ mavtec
AVOKEKOADUUEVED TPOGOT® TNV 6E0V KUPiov KATOTTPILOUEVOL TV QDTN EIKOVA
petapopeovueda amo 66&nc gic d0&av kabdmep amo kvpiov Tvevuatog. Similarly, at 1 Cor 6:17,
Paul writes, “The who unites himself to the Lord is one spirit (with him)” (6 6& KOA®OUEVOG TG
Kupi &v Tvedud oTv).

1% For the various possible meanings of appafdv, see BDAG 134 (“first installment, deposit,
down payment, pledge”); and LSJ 246 (“earnest-money, caution-money”’; “pledge, earnest”;
“present, bribe”’). Yon-Gyong Kwon has argued against the broad scholarly consensus,
suggesting that appapav in 2 Cor 1:22 and 5:5 means “pledge” not “down payment” or “first
installment” (*’ Appapwv as Pledge in Second Corinthians,” NTS 54 [2008]: 525-41). Kwon
likewise denies that the “first fruit of the Spirit” (v dmapyrv Tod Tvedportoc) in Rom 8:23
refers to a down payment or deposit with a pars pro toto sense (540 n. 68). On translating
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“deposit” received from the Lord too (mapakotadnkn, 28.2). In referring to the symbolic
transaction wherein God deposits the Spirit with the human, Hermas does not use the word that
we find in the corpus Paulinum. Instead, he employs an atticizing compound form of the
synonym mapadfin.'” As with all deposits, he imagines that this one is both “received” and
later “returned” (Mand. 3.2 [28.2]). Other literature of the period attests the metaphor of divine

deposit.'® This is particularly the case with respect to the deposited human spirit or soul.'’’ But

appafov as pledge in Eph 1:14 and the background of the term, see Barnabas M. Ahern, “The
Indwelling Spirit, Pledge of Our Inheritance (Eph. 1:14),” CBQ 9 (1947): 179-89.

195 The atticism was recognized by Dibelius, Hirt, 502; Brox, Hirt, 199; Osiek, Shepherd, 107.
This word mapadnkn is attested in the Pastoral Epistles, where it refers to the “deposit" of
Pauline teaching” (1 Tim 6:20, 2 Tim 1:12, 14). Interestingly, though, in 2 Tim 1:14 the
indwelling holy Spirit is the means by which the “good deposit” is to be kept, which clearly
indicates that the spirit is not the deposit (v KaAnv mapadnkny @OAAEOV 10 TVELLATOG AYiov
TOD £vOIKODVTOG €V NUIV).

1% For a survey of the notion of “deposit” in antiquity, see Joseph Ranft, “Depositum,” in
Reallexikon fiir Antike und Christentum: Sachworterbuch zur Auseinandersetzung des
Christentums mit der antiken Welt, ed. Theodor Klauser, vol. 3 (Leipzig: K. W. Hiersemann,
1957), 778-84, esp. 781-82 on its use in the Pauline letters. Lists of comparanda are given in
Leutzsch, Hirt, 446 n. 41; Walter T. Wilson, The Sentences of Pseudo-Phocylides, CEJL (Berlin:
de Gruyter, 2005), 146-47; idem, The Sentences of Sextus, WLAW 1 (Atlanta: Society of
Biblical Literature, 2012), 60-61. Daniel Volter, Die apostolischen Viiter, neu untersucht: Vol. 1:
Clemens, Hermas, Barnabas (Leiden: E. J. Brill, 1904), 239-40 provided a number of parallels in
early Judaism but did not mention the “deposit” specifically.

197" According to Wilson, “[t]he observation that the human soul or spirit is only a ‘loan’ from the
deity was a cliché” (Sentences of Sextus, 60-61; see also idem, Sentences of Pseudo-Phocylides,
146). For example, in the first century B.C.E. psuedo-Phocylides labeled the human spirit a “loan
(xpfotg) from God to mortals (Sentences 106: Tvedua Yap £ott Oe0d ypfioig OBvntoict Kai eikmV)
Following ibid., 141, I translate ypfioig as “loan,” not “deposit”; cf. LSJ 2006. Similarly, the soul
is labeled a debt demanded back (dmoitnOsic ypéoc) in Wis 15:8. More common, though, was the
idea that the soul (yvyn) was a deposit (mopaxatadnkn) from God. One of the Sentences of
Sextus from the first century B.C.E. reads, “Consider your soul to be a deposit from God” (tnv
yuynv cod voule mapadnkny Eyev mapa Beod, 21). And at the turn of the Common Era Philo
included the soul among the “sacred deposits” (mapaxatadfkor iepai) entrusted by the Creator,
which humans must guard and one day return (Rer. div. 105); previously, Philo invited the reader
to consider all such things to be God the giver’s possessions (0god ToD 6106vTO¢ KTLOTA TAVTO,
103), themselves a loan (8dvelov) or deposit (mapaxatadnkny, 104). This banking metaphor is
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among surviving literature composed prior to the Shepherd, only Paul and the author of
Ephesians explicitly construe the giving of the in-dwelling Spirit of God in economic terms as
does Hermas.'”™ Commentators frequently list the verbal parallel between Hermas’s use of the
word “deposit” (napoxatadnikn) in Mand. 3.2 [28.2] and the Pastorals.'”” But to my knowledge
none posits any sort of influence upon Hermas by the Pauline homologoumena or a later Pauline
pseudepigraphon here.''® Such scholarly hesitancy to posit Pauline influence upon Hermas’s
conception of the Spirit arguably reflects the fact that there is no quotation of 2 Cor 1:22, 5:5 and
Eph 1:14 at Mand. 3.2 [28.2]. However, even though the word that Hermas used
(mopakatadnkn) is different from the one that Paul and the author of Ephesians did (dppapav),

both can refer to the same thing, and so his is a recognizable synonym of the Pauline word. This

continued in texts written after the Shepherd. The Apocalypse of Ezra twice refers to the soul as a
deposit given by God to Ezra (6.3, 17). The Apocalypse of Sedrach possibly refers to the soul as
a deposit (mapaxotadnkn) placed by God the Father in Sedrach’s mother’s womb (9.2).
However, the relevant reading (30¢ pot v mapakatadnkny) is a conjectural emendation by M.
R. James, Apocrypha Anecdota: A Collection of Thirteen Apocryphal Books and Fragments, TS
2, no. 3 (Cambridge: Cambridge University Press, 1893), 133, based on the text of the
Apocalypse of Ezra 6.17. The sole extant manuscript, Cod. Misc. Gr. 56 in the Bodleian Library
of Oxford, does not attest it. James’s reading is adopted by Otto Wahl, Apocalypsis Esdrae,
Apocalypsis Sedrach, Visio beati Esdrae, PVTG 4 (Leiden: Brill, 1977), 42, albeit in brackets to
indicate uncertainty.

1% The expanded medieval Hebrew text of the Testament of Naphtali mentions a “holy Spirit of
God which has been put and breathed into [a person],” adding “blessed is he who returns it to its
Creator as pure as it was on the day when he entrusted it (to him)” (10.9) (trans. A. van der
Heide, “Appendix I: The Hebrew Testament of Naphtali,” in The Testaments of the Twelve
Patriarchs: A Commentary, SVTP 8 [Leiden: E.J. Brill, 1985], 450). See also Sextus Empiricus,
Pyr. 3.243; Clement of Alexandria, Quis div. 42.8; Diogenes Laertius, Vit. Phil. 3.83;
Athanasius, Vita Ant. 20.9.

109 E.g., Dibelius, Hirt, 502; Brox, Hirt, 197 n. 3; Leutzsch, Hirt, 446 n. 41; Osiek, Shepherd,
107.

19 Some detect a different influence altogether, as in the case of Dibelius, who attributed
Hermas’s use of “deposit” to the general history of religions (Hirt, 502).
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may be evidence of Hermas’s adapting Pauline tradition. Further evidence is apparent too, as I
shall now show.

Unlike Hermas, nowhere does Paul or the author of Ephesians suggest that the indwelling
Spirit of God will be given back. As we have seen, the idea of the human spirit, itself a deposit
from God that eventually would be given back, was well known in antiquity, but prior to the
Shepherd, giving back God’s Spirit was not. Hermas probably did not invent this idea, though.
Instead, he likely took it to be the collective implication of various related parts of the Pauline
corpus that he knew.''! Hermas, I suggest, was led to this idea due to his understanding that the
deposited holy Spirit that God caused to dwell in the human can be harmed.

The worst way that Hermas imagines the deposited holy Spirit being harmed is by
causing it to grieve.''? The Shepherd describes this possibility to Hermas in two different ways.
In Mand. 3.4 [28.4], the Shepherd exhorts him not to “bring grief upon (éndyewv) the holy and
true Spirit.”''* And at various points in Mand. 10, a commandment that promotes cheerfulness

(IAapotnc) and dissuades from grief (A0mn), we find a form of the very same phrase in Eph 4:30,

"1 This could possibly have happened by Hermas’s misconstruing the referent of mopa®fxn in 2

Tim 1:14. There the “deposit” corresponds to the “outline of sound (Pauline) teachings”
(dmotHTo1C VYlvOvTOY AOYmV) in v. 13, which the author claims Timothy heard from him; see,
among others, Martin Dibelius and Hans Conzelmann, The Pastoral Epistles, ed. Helmut
Koester, trans. Philip Buttolph and Adela Yarbro, Herm (Philadelphia: Fortress Press, 1972),
105. In other words, perhaps instead of understanding the Spirit to be the means by which some
deposit is kept Hermas conflated the two, imagining the deposit to be the indwelling Spirit.

12 Of the various ways that Hermas understands that the Spirit can be damaged besides by
grieving, he names rendering it false and therefore defrauding the Lord (28.2), wearing it out
(40.2, 41.1-2), distressing it (41.5), and causing it distress (41.6). In Sim. 9.32.2-4 [109.2-4], the
Spirit is said to be given whole or unimpaired (integrum), and in such fashion it must be
returned. Otherwise, its utility (usus) is threatened, and the Lord who owns it will punish with
those who corrupt it (109.4).

3 1nde Aommy Endyewv T mvedpott 1@ oepvd kai 6An0et, Mand. 3.4 [28.4].
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namely “grieving the holy Spirit” (Avmeiv T mvedpa 1o &yov).''* The occurrence of this phrase
in the Mandates is only rarely labeled a quotation of Ephesians.'"” In fact, most scholars have
resisted attributing Pauline dependence here.''® On the basis of my research, however, there is no
instance of the idea “grieving the holy Spirit” in extant Greek literature prior to Ephesians. The
fact that Hermas adopts not only the general idea throughout Mand. 10.2-3 but also the
identifiable five-word phrase from Eph 4:30 with only one minor change — he modifies the
form of the prohibition — means he must be quoting that letter.''” But that is not the end of his
encounter with the Pauline corpus on this problem. Having learned the notion of grieving the
holy Spirit in Ephesians, Hermas expanded it by associating it with a cluster of related ones
across the Pauline corpus. Specifically, Hermas connected the idea in Ephesians that the holy

Spirit can be grieved with Paul’s contention in 2 Cor 7:8-11 that grief can serve a positive

"4 The specific phrase Aomeiv 10 Tvedpo o &ylov is found at Mand. 10.2.1-2, 4-5 [41.1-2, 4-5]
and 10.3.2 [42.2]. A strikingly similar phrase — to “irritate (mapo&uvveiv) the holy Spirit” — is
found in LXX Isa 63:10.

15 E.g., Drummond, “Shepherd of Hermas,” 106. But he only detected quotations in Mand.
10.2.1-2, 4-5. To these locations, I add Mand. 10.1.2 [40.2] and 10.3.2 [42.2]. Drummond noted
the latter but did not list it as a quotation, even though he did list 10.2.2 [41.2], where the same
phrase (éxtpifewv 10 Tvedpa T dylov) appears. Drummond presented his probable quotation of
Eph 4:30 in Mand. 10.2 without much comment. But he did write, “In view of the originality and
boldness of the phrase in Ephesians, it seems likely that Hermas is developing in his own way a
phrase that a lodged in his mind.” Although Drummond did not explicitly state which original,
bold phrase he meant, he appears to have been referring to “grieving the holy Spirit” (Avmelv 10
nvedpa to Gylov), which is the only extensive verbal parallel between the two entries in his table.
Massaux, Influence: Book 2: Later Christian Writings, 144-46 also argued for literary
dependence upon Eph 4:30.

116 Dibelius, Hirt, 533-35; Molly Whittaker, Die apostolischen Viiter Vol. 1: Der Hirt des
Hermas, 2nd rev. ed., GCS (Berlin: Akademie, 1967), 39; Snyder, Shepherd of Hermas, 84-85;
Joly, Hermas Le Pasteur, 189-91; Brox, Hirt, 241; Ayan Calvo, El Pastor, 160; Leutzsch, Hirt,
227; Osiek, Shepherd, 137 n. 10.

"7 The only difference is that Hermas does not use the prohibition in Eph 4:30 (uf) Avreite) —
he uses a different verbal form; cf. 41.5, though, where he does use the prohibition, albeit with a
synonymous verb (ur 0AiBe 10 Tvedua 10 dylov).
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outcome, as well as with his description of the Spirit as intercessor in Rom 8:26-27, thereby
demonstrating a combinatory hermeneutic.''®

Hermas engaged the ideas contained in these Pauline passages in five specific ways.
First, he speaks not only of a generic “grieving” the Spirit but of grief itself. That is to say,
Hermas focuses the idea of a damaging action (i.e., grieving) by extrapolating a damaging agent
(i.e., grief), probably under the influence of 2 Cor 7:10. That text contrasts two types of grief,
godly grief (1 katd Oeov Avmn) and worldly grief (1] Tod k6Gpov Adzn). For Paul, the former
works salvation, whereas the latter works death.''” Hermas then expands this Pauline notion and
gives grief a familial relation. Grief, the Shepherd tells him, “is the sister of double-mindedness
and hot-headedness™ (40.1).'* This grief, Hermas indicates, can enter into a double-minded
person and accomplish real harm.

Second, Hermas interprets what it means to say that the Spirit is grieved. Grief “crushes”
(éxtpiPer) the holy Spirit (40.2, 3; 41.1, 2). But it harms the Spirit in other ways too. In Mand.
10.2.5 [41.5], the Shepherd exhorts Hermas, “Remove grief from yourself, and do not distress
(1) OAiBe) the holy Spirit that lives in you.”'?' From these statements, we learn that Hermas
understands grieving, crushing, and distressing the Spirit to be virtually synonymous. At the end

of the section, Hermas again links grief and distress as unbearable to the Spirit, confirming this is

the case (41.6).

"8 For the descriptor “combinatory hermeneutic,” I am indebted to Mitchell, “James as a
Document of Paulinism?,” 91.

19 See the discussion on p. 130 above.

120 A pov émd ceavtod, enot, Thy AMmnv: kod yap abtn adehen £ott Tiic Styuyiog koi Thg
o&vyoiiag, 40.1.

121 % ke LI ~ N 4 Y \ ~ 2 ~ e o 1 ~
GpOV OV Ad GELTOD TNV ATV Ko un OATPe TO Tvedua tO dytov O €v coi Katowkovv, 41.5.
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Third, Hermas articulates what causes the Spirit to be grieved in the first place. For him,
there are multiple grief-inducing factors. He previously labeled two of them grief’s sisters:
double-mindedness (duyvyia) and hot-headedness (6&vyoria). “Both,” he says, “are a source of
grief (Amnpé o) to the holy Spirit” (41.4).'** In Mand. 10.3.2 [42.2], Hermas adds other
factors that grieve the holy Spirit to his list, namely “doing evil” (movnpebecsOor) and “doing
lawlessness” (avopiav £pyalesOar), and he links the latter lawlessness with failing to make
intercession or confession to the Lord (42.2).'*

Fourth, Hermas explains what happens when the holy Spirit is grieved. If that happens,
two things will follow. The Spirit will intercede against someone before God, and then it will
depart (41.5)."** On this point, the key passage from the corpus Paulinum is Rom 8:26-27.'%°
There Paul speaks of the Spirit’s interceding (bmepevtvyydvel) to God for the saints (v. 27) when
they are unable or do not know how to pray (v. 26). The idea of intercession in the divine

courtroom on behalf of another was common in early Judaism.'?® But the idea that the Spirif so

intercedes is “a Pauline novelty.”'?” This novelty is adopted in Mand. 10, but Hermas gives it a

122 » /4 3 1o ~ 4 ~ e 7 3 /4 Ve r
AUPOTEPOL OVV AVTNPA £6TL TG TVELUATL TG Ayiw, 1) dtyuyia Koi 1) 0Svyoria, 41.4.

123 The logic of the linkage depends on how one construes the adverbial force two circumstantial
participles at 42.2: un évtoyyavov unds EEoporoyovpuevog Td kvpim. I understand them as
participles of manner.

124 Against Leutzsch, Hirt, 226, I follow the witness of Codex Athos, which attests the
prepositional phrase katd 6od @ between évtevénrtat and t@ 0e®. This is the lectio difficilior.
125 Karl Reinhold Jachmann, Der Hirte des Hermas: Ein Beitrag zur Patristik (Konigsberg: J. H.
Bon, 1835), 63 listed Mand. 10.3 as an allusion to Rom 8:26-27, but did not engage it.
Drummond, “Shepherd of Hermas,” 115 assigned it a “d” ranking (i.e., possible but uncertain).
126 See Meira Z. Kensky, Trying Man, Trying God: The Divine Courtroom in Early Jewish and
Christian Literature, WUNT II 289 (Tiibingen: Mohr Siebeck, 2010), esp. 13-61, 119-80.

127 Joseph A. Fitzmyer, Romans: A New Translation with Introduction and Commentary, AB 33
(New York: Doubleday, 1993), 518. On the influences for Paul’s development the motif, see E.
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twist. There the Spirit is imagined potentially to intercede not on behalf of believers but against
them.'**

Finally, Hermas expands the idea in Ephesians that the Holy Spirit can be grieved by
adding the possibility of grief’s serving a salvific function too. He does so via connection with 2
Cor 7:8-11."% There Paul stated that he did not regret it if in a previous letter he grieved the
Corinthians, because their being grieved in a godly fashion led them to repentance (v. 9).
According to to the apostle, ““...godly grief produces unregrettable repentance leading to
salvation; but the grief of the world produces death” (v. 10). To be sure, Hermas does not refer
specifically to grief being “in a godly fashion” (xata 0e6v) as Paul did. But Hermas adopted
from 2 Cor 7 the pointed idea that grief produces salvation, which, like the Spirit’s interceding

on behalf of a person, is a Pauline theological invention. Hermas’s conceptual debt to Paul on

this idea is apparent in Mand. 10.1.2, 6 [40.2-6] and 10.2.1-4 [41.3-4]."*" In the former passage,

A. Obeng, “The Spirit Intercession Motif in Paul,” ExpTim 95 (1984): 361; E. A. Obeng, “The
Origins of the Spirit Intercession Motif in Romans 8.26,” NTS 32 (1986): 621-32.

128 The courtroom motif reappears at Sim. 5.7.1 [60.1], where the Shepherd tells Hermas, “Keep
this flesh pure and undefiled, so that the Spirit that lives in it might testify on its behalf and your
flesh might be justified” (trv cdpka cov TavTnV POANGGE Kabapav Kai dpiovtov, ive 0 Tvedua
TO KaTolKfoay v T LopTupnotn avTh] Kol dikaimbij cov 1 6apf).

129 The possible connection with 2 Cor 7:10 was recognized at least as early as Jachmann, Hirte
des Hermas, 63. He cited Mand. 10.1 but mistakenly paraphrased in Latin the text of Mand. 11.1.
Oscar von Gebhardt and Adolf von Harnack, Hermae Pastor graece, addita versione latina
recentiore e codice palatino, PAO 3 (Leipzig: J. C. Hinrichs, 1877), 22 noted the occurrence of
the phrase 0dvartov katepyaleoOot at Rom 7:18, 2 Cor 7:10 but overlooked the salvific function
of grief.

30" According to Snyder, Shepherd of Hermas, 84, “[t]he source of [Hermas] teaching on grief
surely derives from Paul’s comment on the value of grief in his struggle with the Corinthians”
(emphasis added). Similarly, Massaux suggested that “for Hermas, whose fervent desire is to see
men saved, melancholy [i.e., grief] contains a salutary aspect which he finds expressed in another
of Paul’s texts, 2 Cor 7:10, which states that melancholy brings out repentance, thanks to which
he who sinned is saved” (Influence: Book 2: Later Christian Writings, 145). Osiek was

168



the Shepherd speaks obliquely about how grief can accomplish salvation. But in the latter one,
the Shepherd specifically states that a certain kind of grief, that is the grief that enters in to the
heart of a hot-headed person grieved by his actions, “appears to bring about salvation,” because
grief has led to repentance."®' In addition to adopting Paul’s idea of grief leading to salvation,
Hermas likewise affirms that grief can be deadly too. We see this in the Shepherd’s command at
Mand. 10.3.4 [42.4], where cleansing and casting off evil grief are conditions of “living to God”
(Giv 1@ 0e).

In dealing throughout the Mandates with the topic of the deposited holy Spirit that can be
grieved, Hermas is performing the work of a Pauline interpreter. By this I mean that Hermas
recalled related passages that he presumably had heard read or discussed on some prior occasion
from across what becomes the corpus Paulinum and then used them as sources and catalysts for
his own theological imagination. The foundational idea that he adopted from Paul is that God
gives the holy Spirit to the human as a deposit. Paul and the pseudepigraphic author of Ephesians

called this an appapav, but Hermas adapted it, employing the synonym mapokatafnkn instead.

Hermas also knew from the same letter to the Ephesians that this Spirit could be harmed by

significantly less certain than Snyder and Massaux but still wondered if “perhaps because the
idea of two kinds of sadness was so well known from 2 Cor 7:10... the author feels he cannot not
include it” (Shepherd, 137, emphasis original). Other scholars reject influence by 2 Cor 7:8-11
outright. For example, Joly compared Mand. 10.2.1 with 2 Cor 7:10, but on the basis of alleged
conceptual difference he implicitly denied any possible Pauline influence (“mais Paul distingue
la tristesse selon Dieu et la tristesse selon le monde”; Hermas Le Pasteur, 189 n. 1). Likewise,
Dibelius determined that Paul’s distinction in v. 10 between the two kinds of grief “plays no
foundational role in our text,” arguing instead that Hermas “inserted non-Christian material...
intoal ewish Christian way of thinking” (Hirt, 531 and 533, respectively).

B o odv 1 Xmm doxel c(mnpww &yewv, 6T TO TOVNPOV TPAEaG petevonoey, 41.4.

132 1afapioov oV GEavTOV Amd TiiC Xvnng rng novnpag Tovtng, kai {\on T@ Bed- Kol TAVTES
{Moovtat @ Oed oot av dmoPdrmwoty a4’ Eavt®dv TV ANV Kol évovomvtal mdoay IAapoTNTa,
42.4.
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causing it to grieve. And so he creatively connected the two related notions. He then posited a
reason for the injunction in Ephesians against causing the deposited Spirit to grieve: the
deposited Spirit would eventually have to be given back to God. Put differently, Hermas
harmonizes the Pauline description of the Spirit as dppapmdv and the command in Eph 4:30 not to
grieve it. Although Paul himself might not have had this sort of dppafcdv in mind (i.e., one that
must be returned), a Greek-speaking writer like Hermas could plausibly have thought that he did,
particularly if Hermas knew about and was influenced by the deposit (mapabnkn) described in
the Pastoral Epistles.'*® Hermas also adapted the Pauline metaphor of the grieving holy Spirit by
imagining what that Spirit will do when it is grieved. Under the influence of Rom 8, Hermas
imagines that the Spirit will intercede not only for, but also against a believer. Grief, though, is
not always a bad thing. By leading a person to repentance, it can bring about salvation, as
Hermas learned from 2 Cor 7. In these ways, we can see Hermas offering a contextual reading of
the pseudepigraphic letter to the Ephesians in light of related material elsewhere in the corpus

. 134
Paulinum.

The (Im)Possibility of Second Repentance (Mand. 4.3.1-2 [31.1-2])
Evidence of Hermas’s encounter with a corpus Paulinum in his Mandates is further apparent at

Mand. 4.3.1-2 [31.1-2]. Here Hermas offers a new and pastorally sensitive solution to a problem

133 See p. 162 n. 106 above on the mopadikn in 1 Tim 6:20, 2 Tim 1:12, 14.

13 Ultimately, then, in my judgment both Drummond and Massaux were right, but in
overlooking the influence of Rom 8:26-27 they did not go far in enough in determining the
extent of Pauline influence upon Hermas on the topics of grief and grieving the (deposited) holy
Spirit.
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that Hebrews gives expression to and perhaps even generated.'*> That problem is the need for

repentance after post-baptismal sin. The relevant text is Heb 6:4-6, presented in full for

comparison:
TABLE 3: The (Im)Possibility of Second Repentance
Corpus Paulinum Shepherd of Hermas
Heb 6:4-6 Mand 4.3.1-2 [31.1-2]

4, ; \ N o . 1 o ’ , r
Advvatov yap tovg dnaf potichévroc, ... "Hxovoa, enui, kOpte, mapd tivov

YELGOUEVOVG TE THG SwPedc TG Emovpaviov  S18acKIA®VY, OTL £ETEp LETAVOLN OVK EGTLV
Kol petdyove yevnbévrog mveduatog ayiov i un €keivn, 6te €ig VO KaTEPNUEY Kol

>Kkod KahOV yevoapévoug 0god Piipa ENGPopey Apesty AUAPTIAOYV HUDV TV
Suvaperc te pédovtog aidvoc *kai Tpotépav. “Aéyet potr Kahdg fikovsag:
TOPOTEGOVTOC, TAAY dvakowvilew &ig oVt yap Exet.

LETAVOLAY, AVOGTOVPODVTAG EAVTOIG TOV e I heard from certain teachers that
VIOV ToD Oe0d Kol Topaderypotilovrog. there is no other repentance except that
So then, ...it is impossible to renew again one when we went down into water and
to repentance those who were once received forgiveness of our former sins.”
enlightened if they fall away after they “You heard it well said,” [the Shepherd]
have both tasted the heavenly gift and says, “for so it is”.

become sharers of the holy Spirit and tasted
God’s good word, because they are
crucifying again and making a public
spectacle of the Son of God for
themselves.”'*

135 Zahn was perhaps the first to argue for Hermas’s (literary) dependence on Hebrews. In his
view, Hermas is “an authority on Hebrews... [and] shows himself to be strongly influenced by
it” (Der Hirt des Hermas [Gotha: F. A. Perthes, 1868], 439-52; the quote is from p. 449).
Somewhat less confident are Kirsopp Lake, “The Shepherd of Hermas and Christian Life in
Rome in the Second Century,” HTR 4 (1911): 30 n. 2; Leonhard Goppelt, Christentum und
Judentum im ersten und zweiten Jahrhundert: Ein Aufriss der Urgeschichte der Kirche, BFCT 2.
Reihe 55 (Giitersloh: C. Bertelsmann, 1954), 272 n. 1; Craig R. Koester, Hebrews: A New
Translation with Introduction and Commentary, AB 36 (New York: Doubleday, 2001), 23;
Patrick Gray, “The Early Reception of Hebrews 6:4-6,” in Scripture and Traditions: Essays on
Early Judaism and Christianity in Honor of Carl R. Holladay, ed. Patrick Gray and Gail R.
O’Day, NovTSup 129 (Leiden: Brill, 2008), 327-33.

136 My translation of éawroic as an ethical dative follows Harold W. Attridge, The Epistle to the
Hebrews, Herm (Minneapolis, MN: Fortress Press, 1989), 171 n. 65. Attridge, though, does not
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There are insufficient verbal correspondences between these two texts to justify a claim that one
contains a quotation of the other."*” This lack of substantial verbal agreement explains the wide-
ranging disagreement in the scholarly literature regarding this parallel.'*® The only word both
texts have in common is repentance (petévota), one of Hermas’s favorite terms.'*” This is a if

not the key theme of his writing, as scholars have long recognized.'** Specifically, what links

translate the verbal form davactavpodvtag with a compound sense as I do (i.e., crucifying vs.
crucifying again); see 171 n. 63.

Hermas does use the verb “renew again” (&dvokaiviCewv) that appears in Heb 6:6 and nowhere
else in prior Christian literature twice later in the Sim. (8.6.3 [72.3], 9.14.3 [91.3]) (Gray, “Early
Reception,” 329 n. 21). This is arguably evidence that he is working with tradition ultimately
attributable to Hebrews.

%% Some scholars ignore it altogether (e.g., Joly, Hermas Le Pasteur, 159). Likewise, the
passage is not included in the list of scriptural allusions in Snyder, Shepherd of Hermas, 164, nor
do Snyder’s translation and commentary on p. 72 refer to it. Other scholars prefer simply to note
the similarities between Hermas and Hebrews, thereby remaining open but not committed to
some sort of influence of the latter upon the former, or of their independently reflecting common
or competing tradition(s); e.g., Dibelius, Hirt, 511; Attridge, Hebrews, 168; Massaux, Influence:
Book 2: Later Christian Writings, 148; Peter Lampe, From Paul to Valentinus: Christians at
Rome in the First Two Centuries, ed. Marshall D. Johnson, trans. Michael Steinhauser
(Minneapolis, MN: Fortress Press, 2003), 94 n. 17; Vemund Blomkvist, “The Teaching on
Baptism in the Shepherd of Hermas,” in Ablution, Initiation, and Baptism: Late Antiquity, Early
Judaism, and Early Christianity, ed. David Hellholm et al., vol. 2, 3 vols., BZNW 176 (Berlin:
de Gruyter, 2011), 854.

139" A distribution of the word petévoa and its Latin equivalent paenitentia in the Shepherd is
provided by Ingrid Goldhahn-Miiller, Die Grenze der Gemeinde: Studien zum Problem der
Zweiten Busse in Neuen Testament unter Berticksichtigung der Entwicklung im 2. Jh. bis
Tertullian, GTA 39 (Gottingen: Vandenhoeck & Ruprecht, 1989), 245. The data are represented
in tabular form in Osiek, Shepherd, 28 n. 218.

140 On repentance in Hermas’s thought, see Dibelius, Hirt, 510-13; Bernhard Poschmann, “Die
BuBllehre des Hermas,” in Paenitentia secunda. Die kirchliche Busse im dltesten Christentum bis
Cyprian und Origenes. Eine dogmengeschichtliche Untersuchung, Theoph 1 (Bonn: P. Hanstein,
1940), 134-205; Franklin W. Young, “The Shepherd of Hermas: A Study of His Concepts of
Repentance and of the Church” (Ph.D. diss., Duke University, 1946); Robert Joly, “La doctrine
pénitentielle de Pasteur d’Hermas et I’exégese récente,” RHR 147 (1955): 32-49; Karl Rahner,
“Die BuBllehre im Hirten des Hermas,” ZKT 77 (1955): 385-431; Snyder, Shepherd of Hermas,
69-71; Hans A. Frei, “Metanoia im ‘Hirten’ des Hermas,” IKZ 64 (1974): 118-39, 189-202;
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this passage from Hebrews closely with the one from Hermas is the former’s statement on the
impossibility of renewal after falling away. The Shepherd’s confirmation of the (unnamed)
teachers’ denial of a second, post-baptismal repentance is conceptually equivalent to the
statement in Hebrews. The conceptual similarity between these two texts is, in my judgment, too
specific to be attributed to merely oral or common tradition."*' Hermas might have learned the
position on post-baptismal sin and the impossibility of repentance articulated by the author of
Hebrews without reading that text himself (i.e., apart from literary influence as traditionally
construed). But the problem to which he responds must be one that runs back through Hebrews,
because it appears nowhere else in prior Christian literature.

Hermas himself obliquely mentions the source(s) of his information, saying he heard it

142 ?143

from “certain teachers” (tTivov d100ckdimv, 31.1). " Was the author of Hebrews among them
Or were the teachers talking about Hebrews? Hermas does not explicitly state that either is the

case. So hesitancy regarding quotation is warranted.'** Whatever the relationship(s) between

idem, “Metanoia im ‘Hirten’ des Hermas,” IKZ 65 (1975): 120-38, 176-204; Goldhahn-Miiller,
Grenze der Gemeinde, 240-86; Brox, Hirt, 476-85; Philippe Henne, “La pénitence et la rédaction
du Pasteur d’Hermas,” RB 98 (1991): 358-97; G. Alves de Sousa, “A peniténcia no Pastor de
Hermas, mensagem de esperanga,” AT 15.2 (2001): 551-66; Osiek, Shepherd, 28-30; Lampe,
From Paul to Valentinus, 94-97.

1 According to Osiek, “[the] teaching that there is no possibility of forgiveness after baptism
echoes Heb 6:4-6, though the terminology is completely different; it is not a case of textual
influence but of common teaching” (Shepherd, 114; emphasis added).

42 Lampe, From Paul to Valentinus, 94 n. 17 listed sources composed prior to and shortly after
the Shepherd that also attest a similarly rigorist position.

'3 Patrick Gray astutely observed, “The commentary tradition on Hebrews tends to answer this
question in the affirmative while scholarship on Hermas is more divided” (“Early Reception,”
328).

'44 This hesitancy is implied by the (d) label (i.e., possible but uncertain) that Drummond
ascribed to the parallel between Heb 6:4-6 and Mand. 4.3.1-2 [31.1-2]. According to him, “The
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Mand. 4.3 and Hebrews, it is not one of quotation, let alone citation in the technical sense. And
yet if we work with a broader set of criteria, we can see that Hermas still squarely situated his
text within a debate reflected in — if not precipitated by — one frequently linked in antiquity
with Paul. Hermas contributes to that debate by constructively navigating with pastoral concern
the tension between the moral ideals and realities of the Christian’s earthly life, as Paul himself
and the Paulinists who followed him (like the author of Heb) frequently did.

At first glance, it would seem that the Shepherd’s affirmation of the teachers’ position on
impossibility of a second repentance could not be clearer. “You heard it well said,” he says, “for
so it is” (31.2). But this is not his final word on the matter. It is only an apparent denial, indeed
one that that actually serves as a “springboard” for further reflections on repentance.'* The
Shepherd actually goes on to admit the possibility of precisely such repentance shortly thereafter.
He tells Hermas, “If after this great and holy call someone, having been tempted by the devil,
should sin, there is a single (additional) repentance.”'*® How, then, can the apparent discrepancy

between these two views — one additional repentance or none at all — be explained?'*’

allusion to teachers, showing that the question was a subject of discussion, and the want of verbal
correspondence, make the reference to Hebrews doubtful” (“Shepherd of Hermas,” 107-08).

145 Brox, Hirt, 211(“Ausgangspunkt™).

16 Letdr Ty KAfjow éketvy TV peydAny kod oepviv 8Gv Tic éxnepaceic vmd Tod dforov
apopton, piav petavolay &yxel, Mand. 4.3.6 [31.6]. This claim is consistent with what Hermas
finds written in the Lady’s little book in Vis. 2.2.4-5 [6.4-5] — one additional repentance is in
fact possible for those saints who repent upon hearing Hermas’s teaching. An alternative
understanding appears at the end of the Similitudes, where Hermas learns that repentance is
possible, at least for some who are “short in faith,” as long as it occurs before the Tower is
completely built (Sim. 9.26.5-8 [103.5-8]).

147 Craig Koester detected in these three views — (1) no second repentance, as in Hebrews; (2) a
second repentance only upon hearing Hermas’s message; and (3) second repentance possible
until the last day — a chronological development, in which the strictest statement in Mand.
4.3.1-2 is the earliest. “Later,” in Koester’s view, “this rigorism was modified” (i.e., Vis. 2.2),

174



On the recognized problem of laxity versus rigorism, Hermas adopts an “intermediate
position.”'*® That is to say he recognizes and rejects both ends of a theological spectrum — the
idea, proffered by rigorists and reflected in Hebrews, that only a single baptismal repentance is
possible, as well as its conceptual opposite, the notion that multiple (i.e., unlimited) opportunities
for repentance exist. Strictly speaking, Hermas’s aim is not to directly refute the idea preserved
in Heb 6:4-6."*’ Hermas accepts something like what we find taught in Heb 6:4-6 and by the
“certain teachers” that he heard. But he accepts it as an ideal in need of expansion. This
expansion is required by what Hermas takes to be the reality of the sinful human condition.

The Shepherd states, “one who has received forgiveness of sins must no longer sin but

live in purity” (Mand. 4.3.2 [31.2])."*° Here the command could not be stated any clearer —

and “[a] final statement seems to modify the rigor even further” (i.e., Sim. 9.26) (Hebrews, 23).
Despite the ingenuity and explanatory power of this hypothesis, it presumes a particular theory
of the chronology of the Shepherd’s composition that the history of scholarship on Hermas,
particularly since the mid-1960s, has roundly rejected (see pp. 20-24 in Chapter 1). It also
overlooks the fact the supposedly modified rigorism of Vis. 2.2 is already present in the allegedly
earliest layer (i.e., Mand. 4.3.6).

148 BEverett Ferguson, Baptism in the Early Church: History, Theology, and Liturgy in the First
Five Centuries (Grand Rapids, MI: Eerdmans, 2009), 216.

149 This is the argument of Clare K. Rothschild, Hebrews as Pseudepigraphon: The History and
Significance of the Pauline Attribution of Hebrews, WUNT I 235 (Tiibingen: Mohr Siebeck,
2009), 30, 33 n. 83; compare the weaker statement on p. 141 (“the Shepherd of Hermas [Mand.
4.3.1-2]... betray[s] knowledge of Hebrews”). Herbert Braun, An die Hebrder, HNT 14
(Tiibingen: J. C. B. Mohr [Paul Siebeck], 1984), 172, was more restrained: “Hermas modifiziert
den Hb-Rigorismus, vielleicht bewulBt antithetisch, ausdriicklich.” Hans-Friedrich Weil3, “Zur
Frage der Ablehnung einer zweiten petdvola im Hebrierbrief (zu 6,1 ff),” in Der Brief an die
Hebrder, 15. Aufl., KEKNT 19 (Goéttingen: Vandenhoeck & Ruprecht, 1991), 347-51, adopted
both stances and referred to Mand. 4.3 as a correction to (350) and a development of (351) the
rigorist position of Hebrews. Similarly, Goodspeed argued that “[t]he book that had most
definitely stirred [Hermas] to write is the so-called Letter to the Hebrews... by its stern doctrine
of no forgiveness for apostasy, which he understood to mean no forgiveness for sin after
baptism” (The Apostolic Fathers, an American Translation [New York: Harper, 1950], 97).

150 g8t yap 1OV EIANEOTA GPESIY APOPTIOY UNKETL ApapTavewy, AL’ év dyveig katotkely, 31.2.
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those offered forgiveness in baptism must not sin afterward. And yet, in contrast to Hebrews and
the teachers whom he had heard, Hermas recognizes that this expectation is utterly unattainable,
an ideal that no one can live up to even if baptized. This unattainability is due, at least in part, to
humans’ weakness and the devil’s craftiness (Mand. 4.3.4 [31.4]). So Hermas posits the

possibility of post-baptismal repentance, not in contradiction to the rigorism of Hebrews and the

teachers but as a complement to it."*!

Hermas’s pragmatic response to the problem of post-
baptismal sin acknowledges “the tension between the ideal of the moral life and reality that is
less than ideal, a tension already dealt with by Paul.”'** But the solution of a subsequent
repentance is itself not the end of the story, for Hermas recognizes that some will still sin and
repent incessantly.

The Shepherd rails against this reality, stating that “it is of no advantage to such a
person” (Mand. 4.3.6 [31.6]). Those who repent must do so with the conviction that forgiveness
requires perfection.'”® But, crucially, the Shepherd does not say that in instances of repeated
sinning and repentance salvation will be impossible.'>* Rather, such a repeatedly sinning person

“will attain life with difficulty” (Svoxorwc (foetar);'> or as Osiek paraphrases, “they will barely

sneak through.”'*® Similar statements on the difficulty but not impossibility of obtaining (or not

1 Osiek, Shepherd, 29, 114.

152 Ibid., 115. Osiek followed Snyder, Shepherd of Hermas, 69-71, who construed the matter in
terms of “the dialectic between the perfection of man in the kingdom (church, tower) and God’s
mercy for man caught between the kingdom and the world” (71). Among those places in Paul’s
letters where he engages this tension or dialectic are 1 Cor 7 and Rom 7.

153 Snyder, Shepherd of Hermas, 70-71.

154 Dibelius, Hirt, 510; Brox, Hirt, 213; Osiek, Shepherd, 115.

155 This translation follows Dibelius, Hirt, 509-10: “...er wird schwerlich zum Leben gelangen.”
156 Osiek, Shepherd, 115.
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157 Together they indicate that what

obtaining) salvation are found elsewhere in the Shepherd.
concerns Hermas most is not the technical question of whether there is one repentance for post-
baptismal sin, or more than one, or none at all. His aim is not simply for his hearers to repent
before it is too late."*® He hopes that they will continually repent and aim for perfection, amend
their ways, and live to God in Christian community until the age to come. Hermas focuses not on
the question of whether obtaining forgiveness for post-baptismal sin is possible, which Heb 6
denied. Instead, in a way that upholds the tension between the ideal and reality of moral life in
this age apparent in Pauline letters themselves, Hermas softens the rigorism of Hebrews by
conceding the obvious fact that, even though they are called to live rightly, believers do sin after
baptism, and so repentance necessarily must still be possible. Here again we see Hermas
engaging parts of the Pauline literary corpus in a knowledgeable, thoughtful, and creative

manner, in this case by expanding a tradition attested in Hebrews in order for it to address the

reality of post-baptismal sin..

Proper Prophecy in the Community (Mand. 11 [43])
Hermas’s influence by religious practices attested in the corpus Paulinum and common in

particular Pauline communities can also be seen in his description of properly oriented prophecy

7 Mand. 8.10.2 [76.2], 9.6 [39.6], Sim. 9.20.2 [97.2], 9.23.3 [100.3]. Hermas also uses the
adverb ovokoOLlw¢ at Mand. 12.1.2 [44.2] with the same sense (i.e., “with difficulty”), albeit in a
different context; cf. the similar use of the adjective d0okorog at Mand. 12.4.6 [47.6] and Sim.
9.20.3 [97.3].

'5¥ The chronological limit to repentance is, of course, the completion of the building of the
Tower, the metaphorical church (e.g., Vis. 3.5.5 [13.5], Sim. 9.32.1 [109.1]). After that point,
repentance is utterly impossible.
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in Mand. 11."*° This Mandate has correctly been recognized as “the longest discussion in all of
early Christian literature, prior to the middle of the second century, of the problem of true and
false prophets.”'®® Among the Pauline letters, the topic of prophecy is most prominent in 1
Corinthians and Ephesians, the two letters that scholars have long suggested Hermas most likely
knew. Admittedly, Mand. 11 does not contain a recognizable Pauline quotation.'®' Nevertheless,
I argue that when other evidence is considered, Mand. 11 can be seen to reflect Hermas’s
adoption of particular aspects of Paul’s distinctive treatment of prophecy in 1 Cor 12 and 14, as
well as images associated with the practice from Ephesians.'®

Hermas and the Shepherd discuss prophecy occurring in two settings. The first setting,
described in Mand. 11.1-3 [43.1-3], is a private one.'® There Christians consult a diviner

(navTic, 43.2), who upon payment tells them what they want to hear.'® Such a practice,

condemned by the Shepherd, is widely attested in the ancient sources and was not limited to

' For an extended commentary on this mandate in its broader historical context, see J. Reiling,
Hermas and Christian Prophecy: A Study of the Eleventh Mandate, NovTSup 37 (Leiden: Brill,
1973). A more focused study of particular parts of the Shepherd dealing with oracular prophecy
was offered by David Edward Aune, Prophecy in Early Christianity and the Ancient
Mediterranean World (Grand Rapids, MI: Eerdmans, 1983), 299-310.

10" Aune, Prophecy, 226.

16! No parallels of any strength in Mand. 11 between 1 Cor or Eph are listed in Drummond,
“Shepherd of Hermas,” 105-17.

162 This claim regarding Pauline influence upon the description of prophecy in Mand. 11 stands
at odds with the implication drawn from most commentaries and editions of the Shepherd, which
rarely (if ever) connect it with the Pauline corpus. See, e.g., Dibelius, Hirt, 536-43, esp. 538 on
Hermas’s alleged difference from Paul; Whittaker, Hirt, 40-42; Snyder, Shepherd of Hermas, 86-
89; Joly, Hermas Le Pasteur, 192-99; Brox, Hirt, 249-68; Massaux, Influence: Book 2: Later
Christian Writings, 144-50; Ayan Calvo, El Pastor, 163-67; Leutzsch, Hirt, 462-64, esp. 462 n.
246 on idolatry and 463 n. 256 on Spirit-possession; Osiek, Shepherd, 140-47, esp. 144 n. 32 and
145 n. 42 where passing comparisons with Paul are made.

1 Aune, Prophecy, 227. Aune was followed by Osiek, Shepherd, 142 n. 11.

164 For a careful treatment of the relevant scribal variant (pévtic vs. péyoc), see Reiling, Hermas
and Christian Prophecy, 34.
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Judaism or Christianity.'®® Sometimes, though, the Shepherd suggests that a diviner (who he
denies is a prophet of God [43.12]) attempts to ply his prophecy in a second setting. This second
setting is a presumably public gathering of the broader Christian community, as imagined in
Mand. 11.7-14 [43.7-14]."%° It is the Shepherd’s depiction of prophecy properly pursued in this
second setting that most strongly coheres with what becomes the Pauline corpus.

The Shepherd’s description of Christian prophecy within a gathering of the community
mirrors the Spirit-filled practice attested in particular Pauline letters, especially 1 Corinthians, in

four specific ways.'®” First, for Hermas, as for Paul, the capacity for prophecy is something given

15 David E. Aune, “Herm. Mand. 11.2: Christian False Prophets Who Say What People Wish to
Hear,” JBL 97 (1978): 103-4. Aune made this corrective claim and cited relevant sources in
response to Reiling’s assertion that “Hermas’ remark that the false prophet speaks kafwg avtol
Bovlovtar is more in line with the Hebrew-Christian judgment on divination” (Hermas and
Christian Prophecy, 37).

166 Hermas labels this second setting a synagogue (cvvaymyn), typically one of “righteous men,”
three times. The explicit phrase cuvaywynv avopdv dikaimv appears at 43.9, 13, 14; the first
location also contains a reference to “the assembly of those men” (tfjg cuvay®YTC TAV AVOIPOV
éxeivav), obviously the same group. Following Erik Peterson, “Kritische Analyse der V. Vision
des Hermas,” HJGG 77 (1957): 369, Snyder thought that the setting envisioned by the Shepherd
reflected “an actual synagogue... or Jewish type house of worship”; see Shepherd of Hermas, 86.
This position was explicitly rejected by Reiling, Hermas and Christian Prophecy, 31, 122.
Furthermore, Osiek correctly observed that this label need not imply that the community was
Jewish (or Jewish-Christian), because on occasion in other texts it was used to refer to Christian
gatherings (Shepherd, 144 and n. 37 for a list of primary sources). It is simply “a congregational
setting” (Aune, Prophecy, 227).

17 Influence by 1 Cor 12-14 was rejected by Helmut Opitz, Urspriinge friihkatholischer
Pneumatologie: Ein Beitrag zur Entstehung der Lehre vom Heiligen Geist in der romischen
Gemeinde unter Zugrundelegung des 1. Clemens-Briefes und des “Hirten” des Hermas (Berlin:
Evangelische Verlagsanstalt, 1960), 111-15, who claimed Hermas did not know that letter. Opitz
was challenged specifically at points by Reiling, but Reiling still concluded that Mand. 11 and 1
Cor 14 “are... vastly different and represent two different worlds.” Despite the (alleged)
differences, Reiling went on to say, “Yet in both documents prophecy functions fundamentally in
the same way... There are no other documents from the same period which state the
interdependence of the church and its prophets, and their common dependence on the Spirit with
the same clarity” (Hermas and Christian Prophecy, 148; for Reiling’s broader survey of the
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by God (i.e., a gift) to the believer. At Mand. 11.9 [43.9], the Shepherd describes how a person is
filled with a prophetic spirit by a divine intermediary, which then enables the person to speak.'®®
This prophetic spirit is not one’s own; it is from above (Gvw0Oev, 43.5, 8, 20). Likewise, for Paul,
prophecy is one of the spiritual gifts presented in 1 Cor 12:1-11 (esp. v. 10; cf. Rom 12:6).'®
Ephesians preserves the same idea, namely that the role of prophet is a gift (Eph 4:11).

Second, according to both Paul and Hermas, prophets and prophecy are centrally
important to the flourishing of the believing community. The importance of prophets for Paul is
obvious from 1 Cor 12:28, where the apostle presents them as second only to apostles like him in
the list of those whom God has appointed in the church.'”® Their centrality is also taken up by the

author of Ephesians, in whose imagination believers are “constructed upon the foundation of the

apostles and prophets, Jesus Christ himself being the church cornerstone.”"”"' The foundational

Spirit in early Christianity, see pp. 136-51). Similarly, according to Josephine Massingberd Ford,
“A Possible Liturgical Background to the Shepherd of Hermas,” RevQ 6 (1969): 531, “the
liturgical gatherings of the Christian community [where Hermas performed the Shepherd]...
show a resemblance to 1 Cor. 11-14 with respect to prophecy, interpretation, revelation and
teaching.” As discussed in Chapter 2, the similarity between ecstatic prophecy in Paul and the
Shepherd was recognized as early as Heinrich W. J. Thiersch, Die Kirche im apostolischen
Zeitalter und die Entstehung der neutestamentlichen Schriften (Frankfurt am Main: Heyder und
Zimmer, 1852), 353, but scholars rarely pursue any meaningful relationship between the two on
this issue.

18 1o1e O dyyeloc Tod mTveOOTOC TOD TPOPNTIKOD O KEIUEVOC €T” aOTG TANPOT TOV AvOpmmoV Kol
TANoOeic 6 AvOpmmog EKEIVOG TM TVEDUATL TA Ayim AdAEl €ic TO TAR00G KabBDC 6 KOPLOGg
BovAietan, 43.9.

169 Compare 1 Cor 14:1, where Paul exhorts the Corinthians to “Pursue love, and seek the
spiritual gifts much more in order that you might prophesy” (Auwkete Vv dyannv, {nlodte d¢ Ta
TVELLLOTIKE, LaALoV &€ Tva Tpoentednte). See also 1 Cor 14:39, which enjoins prophesying and
forbids inhibiting speaking in tongues.

170 Koi ode pév 0eto 6 Bed¢ &v T £kKANGig Tp@TOV AmocTOAOVE, SEVTEPOV TPOPHTOC, TPITOV
daocKaiovg..., 1 Cor 12:28.

1 ¢moucodopun0évtec émi 1@ Oepelio TdV GTooTOL®VY Kai Tpo@nTdv, SvToc dkpoymviaion otod
Xpiotod Incod, Eph 2:20; cf. 4:11, where the same order — apostles, then prophets — appears.
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importance of prophets is explicitly described by the Shepherd elsewhere in Hermas’s tripartite
work. In Sim. 9.2.4 [92.4], prophets are among those whose depicted by stones brought up from
the deep and incorporated into the foundation of the Tower (i.e., the church).

Third, and similarly to number two, Paul and Hermas agree that the believing community
is prophecy’s proper locus. Here in Mand. 11.9 [43.9], the Shepherd describes a prophet
fulfilling the Lord’s wish by speaking in the assembly “by means of the holy Spirit to the
multitude.”"* For Paul in 1 Cor 14, the community is likewise the proper locus of prophecy.
True prophets, Paul says, do not speak selfishly to themselves or for the entertainment of
outsiders. Rather, “the one who prophesies,” Paul says, “speaks upbuilding and encouragement
and comfort to (other) people” (v. 3).'” The apostle later adds that “prophecy is not for
unbelievers but for those who believe” (v. 22).'™ And he describes prophecy as one of various
things that occur for edification when brothers and sisters come together (vv. 26, 29).

Finally, because they understand that true prophecy is fundamentally important to the
flourishing of Christian community, Paul and Hermas both recognize that it must be tested in
order to distinguish it from its antithesis, false prophecy. The designation yevdompopntng is used
a total of five times here in Mand. 11 (43.1, 2, 4, 7 [bis]). In the Pauline letters that survive,
neither Paul nor any of his pseudepigraphers ever refers to a “false prophet” (yevdompopr|tnc) as
such like Hermas does. However, Paul does refer to false witnesses (yevdoudptopeg, 1 Cor

15:15); false apostles (yevdamodotorot, 2 Cor 11:13); and false brothers (yevdodoerpot, 2 Cor

2 Mand. 11.9 [43.9]: kol mhnobeic 6 8vOpomog EKetvoc Td TvedpoTt 7@ dyio Aael gic TO
TA00¢ kabag 6 KOplog PovAeTat.

1731 Cor 14:3: ¢ 8¢ mpoenredmv avOpdmole Aakel oikodopnv kol mapdrkinowy kol mapopdicy.
741 Cor 14:22: 1y 8¢ mpognreio od T0ic dmicTolc GALY TOTC TOTEDOVOY.
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11:26, Gal 2:4). At 1 Cor 14:29, the apostle exhorts those who listen to prophets to evaluate
(8oxpiverv) what they say.'” Similarly, he included determination between spirits (Stakpioetc
nvevpdtov) in his list of spiritual gifts, immediately following prophecy (12:10)."” This
indicates that Paul knew false prophecy was a real possibility. Hermas himself understands
determining between true and false prophets to be an urgent priority.'”’ And so he agrees
completely with Paul’s call to carefully consider the origin and character of prophecy, as can be
seen from the Shepherd’s extended teaching on determining true prophets from false ones. There
is a straightforward way, he suggests, to evaluate (Sokydlewv) them.'”® That way is to evaluate a
prophet — and by extension to decide whether to heed his prophecy — on his way of life (a6

179

¢ Lofic dokipale TOvV dvBpwmov TOV Exovta TO Tvedua 10 Oelov, 43.7; cf. 43.16). " Here we see

1751 Cor 14:29: mpogijron 82 &0 7 Tpeic Adakeitooav kai oi EAkot Stakpvétocav. Compare 1
Thess 5:20-21, where at the conclusion of his letter Paul implores his Thessalonian audience,
“Do not despise prophecies, but evaluate everything (and) hold fast to the good” (mpoenteiog pun
€€ovbeveite, mavta 68 SoKIUAlETE, TO KAAOV KATEYETE).

176" A connection with 1 Cor 12:10 is explicitly rejected without reason by Reiling, Hermas and
Christian Prophecy, 44: “There is no reason to think of évepynuata dvvauewv (1 Cor. 12:10) or
similar events.”

77 Ibid., 27.

178 Such evaluation is necessary, according to the Shepherd, because of the devil’s ability to fill a
person with the devil’s own spirit in order for that person to potentially break one of the
righteous apart (0 yap 614foAog TANPOT aDTOV TM 0TV TVELHATL, €1 TIVaL duvicetat pHEat TV
dwaimv, 43.3). Previously, the Shepherd had introduced Mand. 11 with a warning against false
prophecy by telling Hermas that the false prophet whom he sees “ruins the mind of the servants
of God” (6 kaOfuevog Emi TNV KaBESpaV YeVSOTPOPNTNG £6TIV ATOAAD®V TNV d1dvotay TV
dovAmv tod Beod, 43.1). He immediately corrected himself, acknowledging that the false prophet
ruins the mind of the double-minded, not the faithful.

179 On this criterion, see Reiling, Hermas and Christian Prophecy, 29, 48-50; and Aune,
Prophecy, 227-28. The Didache similarly requires prophecy to be evaluated by a prophet’s way
of life (4o oV TdV TpdTOV YvOcdnceTar O Yevdompoeng Koi O mpoehtng, Did 11.8; cf. Matt
7:15-20). The text of the Didache quoted throughout this study is that of Andreas Lindemann and
Henning Paulsen, Die Apostolischen Viiter: Griechisch-deutsche Parallelausgabe (Tiibingen:
J.C.B. Mohr [Paul Siebeck], 1992).
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the Shepherd employing a synonym (doxiudlev) of the word Paul uses (dtakpivewv) in his call to
evaluate prophets.'™

The manifold marked similarities between the practice of prophecy in Hermas’s imagined
Christian community and the communities that Paul previously instructed suggest that what we
see in the Shepherd is more than merely “the ongoing importance of prophecy in at least some
churches in the early second century.”'®' Rather, in describing prophecy as a gift from God that
is foundational for the flourishing of a community of Christ-followers, wherein utterances by a
Spirit-filled prophet are to be centered, spoken to others, and properly tested for authenticity,

Mand. 11 reveals that Hermas has adopted Paul’s perspective on appropriate prophecy,

particularly as apparent in 1 Cor 12-14.'*

180 For a brief study of the way-of-life criterion for determining true prophecy in Paul, the
Didache, and the Shepherd, see Ferdinand Hahn, “Prophetie und Lebenswandel: Bemerkungen
zu Paulus und zu zwei Texten der Apostolischen Vater,” in Neues Testament und Ethik: Fiir
Rudolf Schnackenburg, ed. Helmut Merklein (Freiburg: Herder, 1989), 527-37, esp. 534-36 on
Hermas. By commanding his audience to evaluate a prophet, here the Shepherd’s teaching
disagrees with the tradition attested in the Didache, which explicitly forbids testing or evaluating
a prophet and argues that doing so is a sin that will not be forgiven (ki Tdvta TpoEv TNV
Aohodvto &v TveEDUATL 00 TEPAGETE 0VOE SLOKPIVELTE: TAGH YOp apaptio apednoetal, abtn 68 M
apoptio o0k apednoetan, Did. 11.7). A different criterion for evaluating (doxudlewv) a prophetic
spirit is stated in 1 John 4:1-3, namely whether it confesses Jesus. Therefore, it is possible,
although in my judgment unlikely, that the understanding of the importance of properly
adjudicating Christian prophecy originates somewhere else besides the apostle’s writings.
Reiling, Hermas and Christian Prophecy, 48 summarizes the terminology surrounding the
testing of prophets in early Christianity.

181 Osiek, Shepherd, 140.

182 Ibid., 145 stated the congruence between these authors more loosely: «...there are persons
recognized as having the gift of prophecy, though the exercise of that gift resides in the
community and may not be limited to such persons, any more than it is in 1 Cor 12-14.”
According to Aune, the kind of prophecy apparent in Mand. 11 “has twin roots in the tradition of
Christian prophecy within a congregational setting and the private revelatory experience of the
apocalyptic seer” (Prophecy, 227). My argument has focused on the first of the twin roots
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Clothing Metaphors (Mand. 1.2 [26.2] et passim)

Hermas’s frequent adoption of a Pauline metaphor commonly associated with baptism, as well as
his description of the effects of doing so, offer additional evidence of influence by what becomes
the corpus Paulinum in his Mandates. That Pauline metaphor is a person’s “putting on” (£vdvetv,
gvodvokm) something like clothing, typically a virtue. Hermas himself speaks of virtue itself as

o 183
a “garment” (§voopa).

He uses the clothing metaphor over two dozen times across the
Shepherd’s three sections, most frequently in the Mandates. The clothing metaphor is, of course,

not Hermas’s literary creation;'®* it was particularly prominent among the philosophers, mystery

identified by Aune. But Paul’s letters in general and his visionary experience in particular could
also have been the so-called second root (e.g., 2 Cor 12:1-4, Gal 1:15-16).

183 See Mand. 12.1.2 [44.2]), where he mentions a “garment of good desire” (&vdvpa Tfig
gmbopiog g ayadiic). The conceptual opposites of “putting on” (évdvewv) that Hermas employs
are “casting off” (dmoBaAdrew, Vis. 4.3.4 [24.4], Mand. 1.2 [26.2], 10.3.4 [42.4], Sim. 6.1.4
[61.4],9.14.1-2 [91.1-2]) and “stripping off” (d&mwodvetv, Sim 9.13.8 [90.8]). The connection
between putting on and taking off is explicit at Mand. 1.2 [26.2], 10.3.4 [42.4], and Sim. 6.1.4
[61.4]. Robert Jewett astutely observed a parallel between Paul’s call to “put off (dmobmueda)
the works of darkness” at Rom 13:12 and Hermas’s call to cast off (dmofdrAewv) certain desires
and activities in Sim. 9.14.1-2 [91.1-2] and grief in Mand. 10.3.4 [42.4], but he refrained from
arguing for or against Pauline influence upon Hermas on this point (Romans, ed. Eldon J. Epp,
Herm [Minneapolis: Fortress Press, 2007], 822).

'8% As Dahl and Hellholm rightly noted, “[m]etaphorical discourse about the laying aside of
vices and the putting on of virtue was common in early Christianity as well as its environment”
(“Garment-Metaphors: The Old and the New Human Being,” in Antiquity and Humanity.: Essays
on Ancient Religion and Philosophy: Presented to Hans Dieter Betz on His 70th Birthday, ed.
Adela Yarbro Collins and Margaret M. Mitchell [Tiibingen: Mohr Siebeck, 2001], 139). An
extensive survey of the clothing metaphor is provided by Alois Kehl, “Gewand (der Seele),” in
Reallexikon fiir Antike und Christentum, vol. 10 (Stuttgart: Hiersemann, 1978), 945-1025, esp.
954-73 on pre-Christian use; and Chong-hun Kim, The Significance of Clothing Imagery in the
Pauline Corpus, JSNTSup 268 (London: T&T Clark, 2004), 8-103. See also the list of sources in
Snyder, Shepherd of Hermas, 141-42; Leutzsch, Hirt, 431 n. 461; Rosemary Canavan, Clothing
the Body of Christ at Colossae: A Visual Construction of ldentity, WUNT II 334 (Tiibingen:
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cults, and gnostic sources. Crucially for my argument, though, the metaphor is also frequently
employed throughout the Pauline corpus by both the apostle and his pseudepigraphers.'® Using
forms of évdvewv and its compound €nevdvety, they deploy the metaphor to describe putting on
Christ in baptism (Gal 3:27, Rom 13:14); the imperishable resurrection body (1 Cor 15:49-54; 2
Cor 5:1-4); various virtues (Col 3:12); spiritual armor (1 Thess 5:8, Rom 13:12, and Eph 6:11,
14); and a new person (Eph 4:22-24, Col 3:9-10).'*® Of these Pauline possibilities, across the
Shepherd’s three sections, Hermas reflects the latter three metaphors: putting on virtues, armor,
and the new person.'®” In the Mandates, he focuses on putting on virtue.'®® Hermas’s use of this

metaphor, I argue, is evidence of Pauline influence upon his thinking.'®

Mohr Siebeck, 2012), 201-12. Among the other Apostolic Fathers to use the clothing metaphor,
see I Clem 30.3, Ignatius, Poly. 1.2.

185 A study of clothing metaphors in the Pauline corpus was offered by Kim, Significance of
Clothing Imagery, 108-223. The three relevant chapters in Kim’s study focus on the metaphors
of clothing a person with Christ (ch. 8), the new person (ch. 9), and the imperishable body (ch.
10), but Kim hardly engages the Pauline metaphor of clothing a person with armor, arguing that
it is “a different metaphor” (1; see also 106 n. 2).

186 Forms of &vdvewv appear at 1 Thess 5:8, 1 Cor 15:53-54, Gal 3:27, Rom 13:12, 14, Col 3:10,
12, and Eph 4:24, 6:11, 14. A compound verb (¢érevdvesOar) is used in 2 Cor 5:2, 4. Rom 13:12,
Col 3:8, and Eph 4:22, 25, 31 employ forms of dmotibnu in an equivalent sense. Similarly,
forms of éxdvewv appear at 2 Cor 5:3. At Col 2:11, 15, and 3:9, drekdvecsOou is used.

'87 Notably, despite his penchant for the metaphor of “putting on” a virtue, Hermas nowhere
mentions the idea of “putting on Christ” in baptism that we find in in Paul’s letters (e.g., Gal
3:27, Rom 13:14). This is somewhat peculiar, given that, as I shall show in Chapter 4, Hermas’s
theology of baptism was strongly influenced by Paul’s, particularly as reflected in Rom 6. Then
again, nowhere does Hermas mention Christ (see p. 65 n. 233 above). So perhaps one should not
expect him to break that pattern in order to make his debt to Paul’s idea of “putting on Christ”
explicit.

'88 For a discussion of Hermas’s use of the metaphors of putting on (spiritual) armor, see pp.
277-79 in Chapter 5.

'8 On a few occasions, Hermas uses the verb évdvew in ways not directly relevant to my
investigation of Pauline influence. For example, sometimes he describes a person’s simply being
dressed (e.g., a young shepherd wearing yellow, virgins dressed in linen tunics, and an
apparently wild woman wearing black; Sim. 6.1.5 [61.5], 9.2.4 [79.4], 9.9.5 [86.5]). Once an old
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Particularly significant for my comparison with the Pauline corpus are those places where
Hermas metaphorically describes someone’s “putting on” a virtue or exhorts his audience to do

193 194 4 .
truth; ™ desire for

so. These virtues include fatith;190 reverence;191 pattience;192 cheerfulness;
something good;'” and a more general “every virtue of righteousness” (ndcav dpeTiv
Sucatoovvnc).'*® The only place in the Pauline corpus where a clear call to put on virtue(s)
appears is Col 3:12, where the author, writing in Paul’s name, exhorts his audience as follows:
“Therefore, as God’s elect, holy and beloved, clothe yourselves with heartfelt compassion,
kindness, humility, gentleness, patience.”"®’

The Shepherd specifically enjoins Hermas to clothe himself with patience in Mand. 5.2.8
[34.8]. “So, avoid sharp temper, the most wicked spirit,” he says. “And put on patience

(8vdovoat... v pokpobupiov), and resist sharp temper and bitterness, and you will be found in

man clothes himself with strength (Vis. 3.12.2 [20.2]); the idiom ioyOv £vdvewv appears in the
LXX (e.g., Prov 31:26; Isa 51:9, 52:1; Sir 17:3), but to my knowledge not in other extant Greek
literature prior to the Shepherd. Twice those who live in luxury are said to put on a vice, having
“clothed themselves with (great) foolishness” (Sim. 6.5.3 [65.3] [bis]); to my knowledge, the
phrase d@pocvvny €vdvely is not attested in extant Greek literature prior to the Shepherd. Pride is
another vice put on (Sim. 8.9.1 [75.1]).

0 Mand. 9.2.7 [39.7], 9.2.10 [39.10]. Osiek described this as “[a] frequent metaphor with
Pauline connotations” (Shepherd, 133 n. 14).

Y Mand. 2.4 [27.4]; cf. Clementine Homilies 13.16.1, §| sé@pmv yovi] G Voueio @ vid tod
Oeod kooueital, Evoedupévn 10 oepvov eag (ed. J. Irmscher, F. Paschke, and B. Rehm, Die
Pseudoklementinen 1. Homilien, 2nd ed., GCS 42 [Berlin: Akademie Verlag, 1969]).

92 Mand. 5.2.8 [34.8].

193 Mand. 10.3.1, 4 [42.1, 4]. To my knowledge, the phrase ihapdtnro évd0ew is not attested in
extant Greek literature prior to the Shepherd.

% Mand. 11.4 [43.4]; cf. 1 Esdras 5:40; Philo, De ebrietate 86.5.

95 Mand. 12.1.1 [44.1] bis; 12.2.4 [45.4].

96 Mand. 1.2 [26.2], Sim. 6.1.4 [61.4].

7 Evéhoacbe obv, Mg ékhektol Tod 00D Gytot kol fyamnuévor, oTAdy Vo olkTpprod
¥pPNoTOTNTO TOEWVOPPOSHVINYV Tpatitnta pakpobuuiov, Col 3:12. I follow BDAG 700 in
translating omAdyyva oiktippod as “heartfelt compassion.”
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company with the reverence beloved by the Lord.”"*® The phrase “put on patience”
(nakpoBopuiay €évdvew) is not attested in any other extant Greek literature besides Colossians
prior to the Shepherd. Of course, this does not by itself prove that Hermas is briefly quoting a
Pauline letter. But the likelihood of influence in some manner is compounded when we
recognize that here Hermas has linked the idea of “putting on patience” with what is even more
firmly identifiable as an element of Pauline thought. Specifically, Hermas describes how he is
instructed by the Shepherd to clothe himself with patience in order to “resist (dvtiota) sharp
temper and bitterness.” The same idea of metaphorically putting something on as clothing in

order to enable resistance of an implied evil appears in Eph 6:13, as I shall now show.

Arming Oneself for Resistance (Mand. 12.2.4-5 [45.4-5])
Closely connected to Hermas’s use of clothing metaphors is his incorporation of multiple

military images within his argument against evil desire in Mand. 12.2.4-5 [45.4-5]."° The

198 3 J4 3 3 1 ~ ) 4 ~ Jé 7 ” \ \ r
améyov ovv Ao Thg 6&vyoiiog, ToD TOVNPOTATOL TVEDUOTOS: EVOvGat O€ TNV pokpobupioy

Kal avtioto T 0&vyoAiq kal Tf) mKpig, Kol £61 EDPIOKOUEVOC LETA THG GEUVOTNTOC TG
Nyomuévng vmod Tod Kvpiov, 34.8.

% On the Pauline use of military imagery and metaphors, especially that of clothing oneself in
armor, see, e.g., Adolf von Harnack, Militia Christi: Die christliche Religion und der
Soldatenstand in den ersten drei Jahrhunderten (Tiibingen: Mohr [Paul Siebeck], 1905), 12-14;
Abraham J. Malherbe, “Antisthenes and Odysseus, and Paul at War,” HTR 76 (1983): 143-73;
Michael Thompson, Clothed with Christ: The Example and Teaching of Jesus in Romans 12.1-
15.13, JSNTSup 59 (Sheftield: JSOT Press, 1991), 141-60; Thomas R. Yoder Neufeld, Put on
the Armour of God: The Divine Warrior from Isaiah to Ephesians, ISNTSup 140 (Sheftield:
Sheffield Academic Press, 1997), 73-153; Edgar Krentz, “Paul, Games, and the Military,” in
Paul in the Greco-Roman World: A Handbook, ed. J. Paul Sampley (Harrisburg, PA: Trinity
Press International, 2003), 344-83; David Janssen, “The Roman Cuirass Breastplate Statue and
Paul’s Use of Armour Language in Romans 13:12 and 1 Thessalonians 5:8,” Collog 46 (2014):
55-85. On athletic images, see V. C. Pfitzner, Paul and the Agon Motif: Traditional Athletic
Imagery in the Pauline Literature, NovTSup 16 (Leiden: E.J. Brill, 1967). Brox, Hirt, 274
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images are fully arming oneself (kaBomAilev) and employing weapons (ta OmAa) in order to
resist and subdue wicked desire. Such use, I argue, reflects Hermas’s adoption of material
attested in the Pauline letters. The Shepherd says to him:

So, put on the desire for righteousness, and after fully arming yourself

(xaBomMmodpevog) with the fear of the Lord, resist them [i.e., evil desires]. For the

fear of God resides in the good desire. The wicked desire, if it should see you

fully armed (kaBoniicpévov) with the fear of God and resisting it, will flee far

away from, and because it fears your weapons (1d 6mla cov) it will not appear to

you. So, having taken the victory and been crowned victorious over it, come to

the desire for righteousness, and handing over to it the victory that you received,

serve (0ovAgvoov) it just as it wishes. If you serve the good desire (dovAebong thj

émbopig tf) dyadt)) and are obedient to it, you will be able to master the wicked

desire and to make it submit (VmotéEat) as you wish.?*
In this passage, via the figure of the Shepherd, Hermas twice calls his audience to fully arm itself
with fear. The proper fear that Hermas has in mind is, in the first instance, fear of the Lord; in the
second, it is fear of God. But in these cases the two objects obviously refer to the same divine
being. Hermas contends that such fear of the divine corresponds to a weapon, of which he
suggests wicked desire is afraid. And properly arming oneself with that fear ensures that a person

obtains victory over that wicked desire by making it submit. Such military descriptions of arming

oneself, weapons, and obtaining victory and thus the crown are, of course, ubiquitous in the

asserted without explanation that the imagery at Mand. 12.2.5 [45.4] originates with the military
not the arena.

290 59 odv Evdvoon TV EmBvpioy THG dtkonoohvig, Kol KafomMohpevos Tov opov Tod kvpiov
avtiom Ot avtoic. 6 yop eopog 1od Ogod Katokel &v Tij Embuuia Tf) dyadi. 1 émbouia 1 Tovnpa
€av 10N o€ kabomAMcopévov @ EOP oD 00D Kai dvleoTKOTO AVTT, PEOEETAL ATO GOV HOKPAV,
Kol 00KETL 6ot OpONGETOL PoPoVHEVT T HTAN GOV. GV 0DV Vikog AaBaV Kol 6TePovmBEig Kot
avTi g EAOE TpOC TNV Embupiav THg dikaocHvne, Kol Tapadovs avTi] T0 Vikog 0 EAapeg,
dovAevcov ot kKabmg avt fovreTat. £av dovAevong Th Embupig Tf dyadi] Kol dToTayTic AT,
dvvnon g Embopiag Tii¢ Tovnpadg KoTtakvpledoot Koi vrotdat avtny Kabng Poviel, Mand.
12.2.4-5 [45.4-5].
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literature of the period prior to the Shepherd’s composition.”’' However, Hermas employs that
imagery in ways strikingly similar to Paul and his pseudepigraphers.

In particular, Hermas’s discussion of arming and weaponry evokes those Pauline
depictions of eschatological battle in which a believer fights against an evil or wicked entity or
power. In his description in 1 Thess 5:8 of preparations for the day of the Lord that will come
suddenly, Paul does not mention the category of weaponry explicitly (i.e., t& émia), but he does
list two specific elements of a soldier’s armor. These are the breastplate (6bpag) and helmet
(mepikeparain). By contrast, the apostle explicitly mentions generic weapons three times in
Romans and twice in 2 Corinthians. In Rom 6:13, he exhorts his audience not to “present your
members to sin as weapons of wickedness (6mAa aduciog)” but to “present... your members as
weapons of righteousness (0mAa dikarocvtvng) to God.” The latter phrase also appears in 2 Cor
6:7. In 2 Cor 10:4, Paul similarly speaks of “the weapons of our warfare” (td dmla TG oTpOTEiOg

Audv), arguing that “they are not fleshly but by God are capable of destroying fortresses.”*"*

Rom 13:12 likewise refers to “putting on the armor of light” (té émha 100 @TOC Evdododar).””

291 As Malherbe noted, “Paul and other early Christians were not unique in using martial
imagery. It was used in a transferred sense by all kinds of persons, including philosophers,
adherents of the mystery cults, and orators” (“Antisthenes and Odysseus, and Paul at War,” 148;
for supporting bibliography, see nn. 19, 20). For a brief introduction to the weapons and armor of
the Roman military, consult Jonathan C. N. Coulston, “Arms and Armour,” in The Oxford
Classical Dictionary, ed. Simon Hornblower and Antony Spawforth, 3rd rev. ed. (Oxford:
Oxford University Press, 2005). A comprehensive investigation is M. C. Bishop and J. C.
Coulston, Roman Military Equipment: From the Punic Wars to the Fall of Rome, 2nd ed.
(Oxford: Oxbow Books, 2006).

202 1o yap Smho Tiic oTpateiog UGV 00 copkikd ALY Suvatd @ 0ed TPOC Kabuipeoty
oyvpoudtov..., 2 Cor 10:4.

2% On the importance of translating té mha here with a form of the verb évdvew as “armor” but
elsewhere in Paul as “weapons,” see Jewett, Romans, 822-23.
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Eph 6:10-17 is even more relevant for my argument. There the Pauline pseudepigrapher
expands the notion of arming oneself for the eschatological battle that the apostle articulated in 1
Thess 5:8 and Rom 13:12.%** The author of Ephesians exhorts his audience to “put on the full
armor of God” (§vdbcoacbe v mavomAiay tob Ogod, v. 11a). Here we find a compound form
(mravomiia) of the noun that Paul uses in Rom and 2 Cor (6mAov). The purpose for putting on
armor from God immediately follows: “in order that you might be able to stand against (otfjvon
npdg) the devil’s crafty attacks” (v. 11b). The same imperative appears again in v. 13, albeit with
a slightly different verb (a form of davolaupdavewv, not Evévew): “Take up (avardfete) the full
armor of God.” As in v. 11b, again in v. 13 the author’s aim in taking up the full armor is
resistance. Having done so, he hopes that the Ephesians “might be able to resist (dvtiotijvat) on
the wicked day and having done everything to stand.” A list of protective apparel, armor, and
weaponry follows in vv. 14-17.

Neither Paul nor the author of Ephesians attests the specific image of arming oneself with

fear of God.”® Even so, I argue that at Mand. 12.2.4-5 [45.4-5] Hermas adopts broader Pauline

2% Drawing upon comparative material in Josephus and Polybius, Nils Neumann, “Die movomhia
Gottes: Eph 6,11-17 als Reflexion der Belagerung einer Stadt,” ZNW 106 (2015): 43-45 argued
that the author of Ephesians adds elements of a Roman legionary’s armor and weaponry to
traditional elements drawn from Isaiah and Paul in order to construct the battle scene of the siege
of a town wall. By contrast, Michael E. Gudorf argued on the basis of the word wéAn in v. 12 that
the constructed scene is a close-combat struggle with devil, implicitly described as a
omMrtondrag, “a heavy, fully armored solider who also happens to be an accomplished wrestler”
(“The Use of ITAAH in Ephesians 6:12,” JBL 117 [1998]: 331-35; the quote is from p. 334).
Jeffrey R. Asher, “An Unworthy Foe: Heroic "Efn, Trickery, and an Insult in Ephesians 6:11,”
JBL 130 (2011): 729-48 instead situated this passage in the Greek heroic tradition.

295 The absence of such a reference at Eph 6:13 in particular was crucial to Massaux’s explicit
denial of Pauline influence, unusual for him, at Mand. 12.2.4. He concluded that “[t]his parallel
is most likely due only to the metaphor of the armor common to both Hermas and Paul”
(Influence: Book 2: Later Christian Writings, 149-50; the quote is from p. 150). Among those
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construals of arming oneself with spiritual weapons for resistance of evil.??° As in the case of the
Shepherd’s call for Hermas to clothe himself with patience in Mand. 5.2.8 [34.8], so too here in
Mand. 12 the purpose for arming oneself is resistance. There sharp temper and bitterness were to
be resisted, and the former is explicitly labeled a “most evil spirit” (movnpotdrov TvedbLATOG).
Here it is evil desires (awtaic, whose antecedent is t@v Embvidv TV Tovnp®dv in 45.2), which
are deadly (Bavatmdeic). To my knowledge, only in the Pauline corpus do we find a logical link
between the believer’s putting on spiritual armor and resisting evil. This link is explicit at Eph 6,
as seen in the reference to “spiritual forces of evil” (ta Tvevpatikd tHg Tovnpiag, v. 12) and the
“wicked day” (tf) nuépa i Tovnpd, v. 13). It is also arguably implicit at 1 Thess 5:1-11 (e.g., the
references to a thief [kKAémtng] at vv. 2 and 4).

Furthermore, Hermas might have even adopted the importance of putting on divine fear
in order for it to serve an instrumental function from Paul’s letters. That function is enabling
holiness. In his letters to Rome and Corinth, the apostle mentions “fear of God” or “fear of the
Lord” three times (Rom 3:18, 2 Cor 7:1; 2 Cor 5:11). Both kinds of fear are commonly attested

in the LXX, particularly the wisdom literature.’ Consequently, it would be impossible to prove

other scholars who imply no influence is to be detected are Lelong, Pasteur, 128; Dibelius, Hirt,
545; Brox, Hirt, 268 n. 3; Andreas Lindemann and Henning Paulsen, Die Apostolischen Viiter:
Griechisch-deutsche Parallelausgabe (Tiibingen: J.C.B. Mohr [Paul Siebeck], 1992), 418;
Leutzsch, Hirt, 465 nn. 290-91; and Osiek, Shepherd, 149 nn. 7-8.

2% Only a few entertain scholars indicate Pauline influence at Mand. 12.2.4 [45.4], e.g., Joly,
Hermas Le Pasteur, 201; and especially Snyder, Shepherd of Hermas, 90, 163, who categorizes
the intertextual relation as an allusion.

297 Among the scriptures of Israel, the fear of God (pofoc Ood) is attested at LXX Gen 35:5, 2
Kgs 23:3, Neh 5:9, 15, Psa 13:3, 35:2, Prov 1:7, 15:33, Sol 6:5, 17:40, 18:7-9, 11, Isa 11:3.
Likewise, fear of the Lord (p6pog xvpiov) appears at LXX 2 Chr 19:9, 26:5, Psa 18:10, 33:12,
110:10, Prov 1:29, 2:5, 8:13, 9:10, 10:26, 29, 14:26, 15:16, 27, 19:23, 22:4, 23:17, 31:30, Job
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that Hermas learned of divine fear from Paul and not from Israel’s scriptures. At 2 Cor 7:1,
though, Paul conceptually links cleansing oneself from “every defilement of flesh and spirit”
with “bringing holiness to completion,” and he states that the means by which ones does so is
fear of God (&v pOfw 0c0).””® According to Paul, in other words, fear of God leads to holiness.
Similarly, for Hermas, being armed with fear of God as a weapon causes evil desire to flee,
which — to use Paul’s language — enables the believer to cleanse herself from a defilement of
spirit and then to move toward completion of holiness by clothing herself with desire that is good
and holy (44.1). Therefore, it is possible that Hermas learned from the apostle that fear of God
can serve as an effective catalyst in the struggle to make evil desires submit to holy ones. This
possibility of Pauline influence is confirmed when one recognizes that the tension that Hermas
constructs between good and evil desires is essentially the same tension that Paul constructs
between the desires of flesh and Spirit in Gal 5:16-17. In both authors, the key is to be properly
enslaved, not to evil or fleshly desires but to good ones and to the community marked by them
(Mand. 12.2.5 [45.5]; Gal 5:13; cf. Rom 8:7).2%

In this section, I have argued for influence by both Paul and one of his later
pseudepigraphers upon Hermas’s description of arming oneself with metaphorical weapons for
resistance of evil. In this instance, Hermas adopted the most influential points from 2

Corinthians, Romans, and Ephesians. To be sure, he does not formally quote any of these letters.

3:23, Sir 1:11-12, 18, 27-28, 30, 9:16, 10:22, 16:2, 19:20, 21:11, 23:27, 25:6, 11, 27:3, 40:26-27,
45:23,Isa 2:10, 19, 21.

208 Ta0TOG 0OV EYOVTES TOC Emaryyehiag, dyannTol, kKadapicmpey £0vTovC Gmd TaVTOC HOAVGLOD
oOPKOG KO TVEDATOG, EMITELODVTEG AylmahVNV &V eOPw OgoD, 2 Cor 7:1. My translation
construes the concluding prepositional phrase instrumentally; see Smyth 377.

29 The phrase “be a slave of desire” that Hermas uses is attested at Tit 3:3 (SovAedovtec
émbopiong), where it is a marker of a person’s pre-baptismal state.
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But when one expands the criteria for Pauline influence beyond quotation alone, it becomes
apparent that, in engaging the topic at hand, Hermas is doing what he frequently does elsewhere
— he has synthesized related material from across the Pauline corpus in support of his

arguments.

CONCLUSION

In this chapter, I have focused on evidence in the Mandates supporting my claim that Hermas
adopted, adapted, and synthesized material in letters attributed to or associated with the apostle
Paul. By expanding the criteria for detecting influence, my analysis has revealed that in
composing his Mandates, Hermas engaged material in both the authentic and disputed Pauline
epistles in meaningful ways. I have shown that Hermas knew 1-2 Corinthians, Galatians, and
Romans; and among the Pauline pseudepigrapha, he certainly knew Ephesians. Furthermore, his
discussion of the possibility of opportunities for post-baptismal repentance responds to an
alternative posited by the author of Hebrews. Such a wide-ranging encounter by Hermas with
Pauline letters in the Mandates section should come as no surprise, given that they focus on
“living to God,” a distinctly Pauline phrase. In his letters, the apostle was deeply concerned by
and for the particular moral shape of his audiences’ individual and corporate lives. That concern
was picked up by his pseudepigraphers at specific points. Consequently, it is possible, perhaps
even probable, that in presenting his new divine commandments for properly faithful living,
Hermas not only found the Pauline letters to be a suitable conceptual and theological source from
which to draw but also, given their influence elsewhere in emerging Christianity, an unavoidable

one. Regardless, Hermas did not simply integrate isolated or free-floating Pauline words or ideas

193



that had somehow acquired common currency in his community. Instead, as I have shown, at
various points he made sense of traditions attested in the authentic Pauline letters by means of
those in the pseudepigraphic ones and vice versa, thereby tying together thematic and
terminological threads running throughout the fabric of the corpus Paulinum. This is a centrally
important aspect of [ mean when I say that Hermas had access to and engaged a Pauline corpus
in some shape. But the Mandates do not exhaust the scope of Hermas’s encounter with Pauline

letters. As I shall now show, that encounter also extends to his Similitudes.
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CHAPTER 4: THE SIMILITUDES AND THE PAULINE LEGACY

INTRODUCTION

In this chapter, I will argue that the longest and most theologically pregnant section of the
Shepherd of Hermas, that is the Similitudes, evinces encounter with letters that were ultimately
collected in the corpus Paulinum. Initially, I shall paint a broad picture of various topics on
which the Similitudes cohere with the Pauline letters. Doing so will establish the likelihood that
Hermas was working with those literary traditions elsewhere and in a deeper, more substantive
manner in the Shepherd’s third major section. My argument for an influential encounter between
Hermas and Pauline letters follows, focusing on Sim. 1, 5, and 9. Specifically, I shall argue that
Hermas’s encounter with a corpus Paulinum is apparent in the specific ways. First, under the
influence of Philippians, Ephesians, and Hebrews, in Sim. 1 Hermas depicts Christians as
citizens in a foreign, heavenly city on sojourn in an earthly city to whose laws they remain
subject. Second, broad Pauline influence, probably from Romans and Philippians but potentially
other letters too, is apparent throughout the Parable of the Vineyard in Sim. 5, where the salvific
activity of God’s Son, is described. Finally, in Sim. 9 Hermas reveals an encounter with the
letters in three primary ways — his depiction of the Tower itself, the meaning and function of
baptism, and believers’ being metaphorically clothed and unified for proper living in that ritual.
There Hermas was apparently working with traditions attested in 1-2 Corinthians, Romans,
Ephesians, and Colossians. By adopting, adapting, and synthesizing material from what became
the corpus of apostolic letters — and sometimes even mediating Paul with “Paul” — across his

Similitudes, Hermas reveals himself to be an informed, engaged Pauline interpreter.
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THE SIMILITUDES’ COHERENCE WITH PAULINE WORLDVIEWS

As in the previous chapter on the Mandates, in outlining instances of coherence between the
Similitudes and the corpus Paulinum, here I shall focus the discussion on three broad categories:
Hermas’s description of (1) the divine nature and activity; (2) individual believers; and (3) the
wider Christian community. A fundamental conviction about God that Hermas conveys in the
Similitudes is the belief that God created and empowered all things.' Specifically, the Shepherd
tells him that it is God’s Son who supports creation.” Certain persons are “called” by God, and
this call is understood to happen to salvific effect “through God’s Son,” whose name they bear.’
Only those who bear the Son’s name are able to enter God kingdom (1} facireia Tod 0god).* God
justifies such persons, an act the Shepherd describes as justification of flesh.” That divine act is a
conceptual underpinning of the possibility that a person can “live” or “die to God.”® Crucially for
our comparison with the corpus Paulinum, Hermas knows and affirms the Gentile mission,
construed at least in part as the giving of God’s law “to the whole world.”” “This law,” the

,’8

Shepherd tells Hermas, “is God’s Son, who is proclaimed to the ends of the earth.”” Hermas

! 58.2, 66.4; see also 100.4; cf. Rom 1:20, 25, 8:19-22, Eph 2:10, 3:9, 1 Tim 4:4.

> 91.5; cf. Col 1:15-16.

367.1,72.4, 77.1 (6 k0pLog B&ReL TV KATiow THY yevopévny did Tod viod adtod cwdijvor), 89.4-
5,8,90.2-3,7,91.5,92.2,93.3,5,7,94.4,96.2, 105.2-3, 5-6; cf. 1 Thess 2:12, 4:7, 5:24; 1 Cor
1:1-2, 9, 24, 26, 7:15, 17-18, 20-22, 24, 27, 15:9; Gal 1:6, 15, 5:8, 13; Phil 3:14; Rom 1:1, 6, 7,
8:28, 30, 9:12, 24, 11:29; Eph 1:11 4:1, 4; Col 3:15; 2 Thess 1:11, 2:14; 1 Tim 2:4, 6:12; 2 Tim
1:9; Heb 3:1, 5:4.

*89.3-6, 8, 90.2, 92.2-3, 93.2-4, 97.2-3, 106.2; cf. Rom 14:17; 1 Cor 4:20, 6:9, 15:24, 50; Gal
5:21; Eph 5:5; Col 1:13, 4:11; 1 Thess 2:12; 2 Thess 1:5; 2 Tim 4:1, 18; Heb 1:8, 11:33, 12:28.
> ..kai duconwdfj cov 1y 6apE, 60.1; cf. Gal 2:16, Rom 3:20.

6 See the discussion of this pairing on pp. 132-47 in Chapter 3.

7 gic 6hov 1OV KOGV, 69.2.

¥ gic 10 Tépata THC YHic, 69.2; see also 94.1-5. Philippe Henne, Le Pasteur d ’Hermas, CA (Paris:
Cerf, 2011), 77 reads Sim. 9.17.1 [94.1] as “clear and simple affirmation” (“I’affirmation claire et
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himself is commanded by the Shepherd to participate in this universal mission: “Go, speak to
everyone,” the Shepherd enjoins him, “so that they might repent and live to God [cf. Gal 2:19],
because the Lord, being compassionate, sent me to give repentance to all people... and wants the

calling that occurred through his Son to be preserved.”

Hermas believes that this Son one day
will come “all of a sudden” (éydmiva), and those tasked with building the Tower-Church and
taking care of it must be ready for that day."

Individually, Hermas describes church members as “servants of God.”"!
A primary means of identifying them is their faith in God’s Son or, depending on how one
construes the underlying syntax, their engagement with the faith of God’s Son.'? Such faithful
persons stand in contradistinction to “the outsiders” (ta £€6vn), who, according to the Shepherd,
“will be burned up because they did not know the one who created them.”'* Hermas imagines

God’s servants as a locus of God’s spirit, which the Shepherd tells him must not be defiled once

given.'* God’s spirit must also be returned to the Lord whole, the state in which it was

simple”) of Paul’s success in establishing the Gentile mission. Cf. Gal 1:16, 2:2, 8-9; Rom 15:16,
Eph 3:1, 8, 1 Tim 2:7, 2 Tim 4:17.

? "Yraye ki miot Aéye fva petavoriomot kol (Romot 1@ 0ed- 81t 6 KOpLog Eomhayyvicon kai
Emepyé e dodval ThoL TV petdvolay, Kaimep Tivdv pn dvtov a&iov cwbijvor dia o Epya.
aOTOV: AAAG pLakpdBvog v O KOpLog BEAEL TV KATioY TV Yevouévny 51 Tod viod adTod
ocwOfjvor, 77.1.

''84.6; cf. 1 Thess 4:15-16.

"'50.1 et passim; cf. Rom 1:1, Eph 6:6, Phil 1:1, Col 4:12, Tit 1:1.

2 In the Similitudes, Hermas employs phrases equivalent to the multivalent niotic 00 Xptotod
first attested in Pauline letters, such as miotic T0d xvpiov (61.2, 63.6) and wioTig ToD LiIOD TOD
Beod (93.5; cf. Gal 2:16 [bis], 3:22; Phil 3:9; Rom 3:22; Eph 3:12). As in the Pauline corpus, the
genitive construction in the Shepherd is ambiguous. But in both corpora, mictic Tod Xpiotod or
its equivalent represents both a foundational criterion of salvation and marker of the moral life.
"% 53.4; cf. Rom 1:18-32.

' 60.2-4; cf. 1 Cor 3:16-17, 6:16-20.
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received.'” This indwelling spirit is one element in an antithetical pairing that Hermas learns
from the Shepherd: the antithesis between a person’s flesh and her spirit.'® Both flesh and spirit
must be kept pure.!” This is challenging for a host of reasons, not least because one can be “weak
in flesh.”"® One aspect of properly maintaining God’s Spirit is to respond faithfully to the divine
call by bearing fruit, specifically the “fruits of the righteous” or the “fruit of righteousness.”"’
Persons are likewise summoned to do “the works of faith” and, similarly, “to engage in good
works, which is useful for them.”* The “desires and pastimes of this age” can dissuade one from
that pursuit;”' so too can particular passions, particularly a passion for luxury.”? Another threat to

such good works is corruption of mind (dtdvowa), which can occur through excess involvement in

multiple business affairs that turn one away from the Lord, and so a clean one is needed.”

15 Reddite igitur ei spiritum integrum, sicut accepistis, 109.2; see also the discussion of the
deposit of the Spirit in the Mandates on pp. 156-70 in Chapter 3; cf. 2 Cor 1:22, 5:5; Eph 1:14.
16 59.4-7; cf. 1 Cor 5:5, Gal 3:3, 4:29, 5:16-17, 6:8, Phil 3:3; Rom 8:4-6, 9, 13; Col 2:5; 1 Tim
3:16.

'760.1, 4; cf. 2 Cor 7:1.

'8 dobevéotepoc i capki fic, 78.2; cf. Rom 6:19, 8:3; Gal 4:13.

19 1&v Sucaiov ot kapmoi, 53.3; kapmov dikaroovvng, 96.2. See also 51 [passim], 53.5, 8, 67.18,
68.1-2, 69.7, 70.6, 71.6, 78.10, 105.1, 3-4. Cf. Gal 5:22 (6 xopmog T0d Tveduatog); Phil 1:11
(TeMNpOUEVOL KOPTOV OIKOMOGVUVNG), 22 (TodTO pot Kapmog £pyov); Rom 7:4 (kapropopnompuev
@ 0e®); Col 1:6 (v movti T@ KOoU® £0TIV Kapmo@opovpevoy), 10 (év mavti Epy® dyadd
kapmopopovviec); Eph 5:9 (0 yap kapmog tod ewtoc); Heb 12:11 (kapmov gipnvikov...
dwooovvng). The Pauline parallel was noted by Auguste Lelong, Le Pasteur d’Hermas, TDEHC
4 (Paris: A. Picard, 1912), 278-79.

20 10 &pya Tijc Tioteme, 75.1; f. 1 Thess 1:13; 2 Thess 1:11. ...bona opera exercere; utile est
illis, 114.2; see also the forms of &pyov dya06v at 2 Cor 9:8, Eph 2:10, Phil 1:6, Col 1:10, 2
Thess 2:17, 1 Tim 2:10, 5:10, 2 Tim 2:21, 3:17, Tit 1:16, 3:1.

*1 63.3; see also 62.1-4, 64.4, 65.1, 3-4, 6; cf. Tit 2:12.

*2 65.5; cf. 1 Thess 4:5; Rom 1:26; Col 3:5.

3 53.5-7; cf. Eph 2:3, 4:18; Col 1:21.
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One of Hermas’s most frequent labels for Christian community is ékkAncio, sometimes
further delineated as the éxkAnoio tod 0e00.** Another is “those who have come to believe” or
simply “believers” (oi motevoavtec).”” People from every nation who hear and believe the
proclamation of God’s Son “come together and become one body” — a particular emphasis of
Paul(ine letters) — thereby constituting a new people, whom the Shepherd labels a “race of the
righteous.”*® The Shepherd refers to members of this new body as “infant children” (vijma
Bpéen), who by remaining in a state of such innocence he says will come to reside in God’s
kingdom.?” And yet this community can become divided, perhaps even being prone to that
possibility, and so the Shepherd tells Hermas and his audience to “become one in spirit and heal

. . . 28 ..
and remove these wicked rendings (scissuras) from you.””” Hermas’s community is,

** The simple descriptor £kiAnoio is found at 72.4, 90.1, as well as throughout the Visions
section. The specific label ékkAncia tod Oeod appears three times at 95.2-4 (although the reading
at 95.2 is not attested in Codex Athos). Cf. 1 Thess 1:1 et passim.

2 69.2-3,72.3,76.3,90.5, 94.4, 96.1-2, 97.1, 98.1, 99.1, 100.1, 101.1, 102.1, 103.1, 104.1,
105.1, 106.1, 107.2-3; cf. 1 Thess 1:7, 2:10, 13; 1 Cor 1:21, 14:22; Gal 3:22; Rom 1:16, 3:22,
4:5,11, 24, 10:4; Eph 1:13, 19; 2 Thess 1:10; Tit 3:8; Heb 4:3.

26 et 88 TO eloehOEIV adTove &mi TO adTd Kail yevéoOon Ev odpa, TVEC &€ adTdV Epiovay
£anTong Kol £€efAnOncav £k 10D yévoug TdV dikaimv, 94.5. Cf. 1 Cor 6:16, 10:17, 12:12-14, 18-
20; Rom 12:4; Eph 4:4, 16; Col 3:15. My translation of tod yévoug t@v dikaimv as “race of the
righteous” follows Joseph Barber Lightfoot, John Reginald Harmer, and Michael W. Holmes,
The Apostolic Fathers: Greek Texts and English Translations of Their Writings, 2nd ed. (Grand
Rapids: Baker Academic, 1992), 655.

27106.1-3; See also 101.3, and note the reference to infantes in the surviving Latin text of 108.4.
Cf. 1 Thess 2:7; 1 Cor 3:1, 13:11, 14:20; Eph 4:14; 2 Tim 3:15; Heb 5:13.

28 ..in unum quemque spiritum fieri et has malas scissuras permediare ac tollere a vobis, 108 4.
On permediare, which is apparently a hapax legomenon, as functionally equivalent to remediare,
see Christian Tornau and Paolo Cecconi, eds., The Shepherd of Hermas in Latin: Critical Edition
of the Oldest Translation Vulgata, TUGAL 173 (Berlin: de Gruyter, 2014), 23. Cf. 1 Cor 1:10-
17,3:3, 11:18-19, 12:25; 2 Cor 12:20; Tit 3:9.
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consequently, summoned to peace and concord.” Other virtues and vices that this body of
believers is to pursue or avoid are presented in lists.”® The chief of these virtues is faith (nioTic),
which supports a corner of the Tower, and, by contrast, unbelief (dmoti) is the chief vice.?!
This vice is found even in Hermas’s household itself, whose members comprise a disbelieving or
otherwise sinful, unruly family.*? Among the particular practices of constructed “outsiders” (td
£€0vn) to the community that Hermas’s audience is to carefully avoid is “extravagance”
(mohvtéhew). A primary conflict threatening the community’s health is the division between
rich and poor.** This community can also be harmed by teachers who introduce “different
teachings” (d1daryag £tépac) or even “foolish teachings” (taig didayoic Taig pwpaic) by denying

God’s servants the opportunity to repent.” Instead of being divided, these factious groups are

29 73.2,109.2; cf. 1 Thess 5:13, 23; 1 Cor 7:15, 14:33; 2 Cor 13:11; Gal 5:22, 6:16; Phil 4:7, 9;
Rom 8:6, 12:18, 14:17, 19, 15:13, 33; Col 3:15; Eph 2:17, 4:3, 6:15, 23; 2 Thess 3:16; 2 Tim
2:22; Heb 12:11, 14.

3992 1-6. Among the various Pauline lists of virtues and vices, compare, e.g., Gal 5:19-23, Col
3:5-15.

°192.2-3.

*266.2-7; cf. Col 3:18-21; 1 Tim 3:4-5, 12; Tit 1:6, 2:5.

33 iy obv moAvTérela @V £0vAV uf Tpdooete, 50.10. The £0vn are also named at 53.4 [bis],
75.1 [bis], 3 [bis], 94.2, 4, 105.8. Compare the description of Gentiles as critical foil in 1 Thess
4:5; 1 Cor 5:1; Eph 4:17. Compare also the reference to “extravagant clothing” (ipatioud
moAvtelel) in 1 Tim 2:9.

34 51.5-10; cf. 1 Cor 11:20-22. On this recurring theme, see Carolyn Osiek, Rich and Poor in the
Shepherd of Hermas: An Exegetical-Social Investigation, CBQMS 15 (Washington, DC:
Catholic Biblical Association of America, 1983).

33 Roav yap vmokprad koi S18odic STEPUC eloEPOVTES Kal EKOTPEPOVTEC TOVC d0VAOVE TOD Oe0D,
udAoTo 8€ TOLC NUAPTNKOTOS, T APIOVTEG ADTOVG UETAVOETY, AAAN TOIC S1000iC TAIG LOPOIg
neibovteg avtovg, 72.5; cf. Rom 16:1; Eph 4:14; Col 2:22; 1 Tim 1:3, 10, 4:1, 6, 16, 6:3, 2 Tim
4:3; Tit 1:9, 2:1, 10.
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summoned to “become partners” (yivovtat... Kovwvoi) in what the Shepherd calls “righteous
activity” (tob &pyov tob dtkaiov).*

Taken together, these pieces of evidence establish the claim that Hermas’s Similitudes
cohere broadly with the corpus Paulinum in terms of anthropology, soteriology, ecclesiology,
and ethics. We see this, for example, in Hermas’s discussions with the Shepherd on the antithesis
between flesh and spirit, God’s justification of flesh, the primacy of faith, the representation of
the church as unified body and constructed edifice, and the necessity of believers’ bearing the
“fruit of righteousness” and doing “the works of faith.” Some of these are points of enduring
debate within Paulinism in the second century and beyond within which the Shepherd
participates. But Pauline influence upon the Similitudes extends to an even deeper level. In the
following section, I shall attened to passages in three specific Similitudes (Sim. 1, 5, and 9),

where Hermas’s encounter with Pauline letters can be examined in greater detail.

HERMAS, A PAULINE INTERPRETER

Residents in a Foreign City (Sim. 1 [50])

The Shepherd’s initial parable spoken to Hermas depicts Christians, termed “servants of God”
(8ovhot tob Beod), as inhabitants of a foreign land whose true city is far off (Sim. 1 [50.1-11]).”
The parable focuses on the problem of which law a Christian must obey — the law of their

native or their inhabited city. Thus it offers “the author’s clearest articulation of his view of the

36 51.9; cf. Rom 12:13, 15:26-27; 2 Cor 8:4, 9:13; Phil 1:5; 1 Tim 6:18; Heb 13:16.

37 This locale is primarily construed as a city in this parable, but the Shepherd explicitly refers to
it as a country (yopa) twice in 50.4. That noun is also presumably the one to be supplied at 50.1
to be construed with the adjective Eévng.
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»38 1 shall demonstrate that the Pauline letters have influenced

Christian’s place in society.
Hermas’s articulation of that view in discernible ways. Here we see him not only adopting
discrete ideas from the corpus Paulinum but also participating in Paulinist debates on where
Christ-believers hold their citizenship and what implications follow, using many of those
debates’ own terms.*’

The parable begins with the Shepherd’s direct statement to Hermas. ““You know,’ he
says, ‘that you servants of God reside in a foreign country (€mi EEvng kotoikeite). For your city is
far off (nacpv) from this city” (1.1 [50.17).*" That far off city, he adds, is the one in which
Hermas and others “are destined to live” (uéAAete Katowkeiv); likewise, it is a city to which
God’s servants will eventually return (éravokdumntew, 50.2, 5) or, put somewhat differently,
travel home (émionueiv, 50.9). It is that city’s laws to which they are subject (50.5). At present,
though, God’s servants find themselves living in another city, a city that has its own ruler who
establishes his own laws (50.3).*! The proper action in such a scenario might be to utterly disown
(dmapveioOon) the far off city’s laws, to which Hermas remains subject, and to conform to those
of the present city (50.5). Not doing so certainly risks expulsion by the ruler of the present city

(50.3-4). But, the Shepherd says, disowning the far off city’s laws would be short-sighted. If

Hermas does so, when he returns to that city, his true one, he will be shut out from it (50.5). And

3% Carolyn Osiek, Shepherd of Hermas, Herm (Minneapolis, MN: Fortress Press, 1999), 158.

3% Scholarly recognition of the conceptual similarities between Sim. 1 and parts of the corpus
Paulinum goes at least as far back as Theodor Zahn, Der Hirt des Hermas (Gotha: F. A. Perthes,
1868), 443 n. 3, although he did not engage them to any significant degree.

0 Aéyer por Ofdate, enoiv, 61 &l EEvne KaTokeite DUEIC of SodAot T0D Oe0D: 1| Yip TOMS DUV
HOKPAY €0TIV Ao THG mOAemC Tavtg, 50.1; similarly, see 50.6.

*' The Shepherd usually describes the present city’s leader as a lord (k0pioc), but he also labels
him a master (deomotng) in 50.6. He is not to be confused with the Master, who at 50.9 and
elsewhere in the Shepherd clearly refers to the Lord God.
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s0, according to the Shepherd, Hermas’s manner of life must specifically reflect the far off city’s
laws, in order that, after inevitably being kicked out of the present city by its master because of
his opposition to its laws, Hermas might come to his true city and submit himself to its law
(50.6). That way of life includes, among other things, using wealth to buy afflicted souls and to
look after widows and orphans, instead of acquiring physical fields and houses (50.8). The
limiting principle is “being content with what you have” (tnv adtdpkeiav TV ApKETNV coL,
50.6).*

The Shepherd’s depiction of Christians as foreigners from a far off city who currently
inhabit and must live properly within an earthly one in light of their really belonging to a far off
one to which they will one day go coheres strongly with the corpus Paulinum. Of course, similar
ideas were well known in the philosophical traditions of Platonism and Stoicism, as well as
carlier Jewish sources.*’ But due to some telling shared details, in engaging these topics, it is
more likely that Hermas has adopted traditions attested in 2 Corinthians, Philippians, Ephesians,
and Hebrews.

In 2 Corinthians 5, Paul constructs a tension between “being at home in the body” while
at the same time “being away from the Lord on a journey” (€vonpodvieg &v @ oo
gxdnuodpev amo tod kKvupiov, v. 6). This spatial and temporal contrast is repeated twice more in

short succession. In v. 8, the apostle states what he would prefer to be away from and whom he

2 In Mand. 6.2.3 [36.3], avtdpketa is listed among the works of the angel of righteousness.

* The typical comparanda are cited in Martin Dibelius, Die apostolischen Viiter: Der Hirt des
Hermas, vol. 4, HNT (Tiibingen: J. C. B. Mohr, 1923), 550-51; Robert Joly, Hermas Le Pasteur,
Ist ed., SC 53 (Paris: Cerf, 1958), 211; Norbert Brox, Hirt des Hermas, KAV 7 (Gottingen:
Vandenhoeck & Ruprecht, 1991), 284; Martin Leutzsch, Schriften des Urchristentums Vol. 3:
Hirt des Hermas, SUC 3 (Darmstadt: Wissenschaftliche Buchgesellschaft, 1998), 467 n. 2;
Osiek, Shepherd, 158 n. 6.
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would prefer to be at home with, thereby implying what will eventually come to pass. “We
would be even more well pleased,” he writes, “to be away from (éxdnufjcar) the body and to be
at home (8vénpuijoon) with the Lord.”** And then, in v. 9, he immediately adds, “Therefore,
whether at home or away (gite évonuodvteg gite £kdnpodvteg), we aspire to be pleasing to
him.”** Paul’s description of some day “being at home with the Lord” and still “being pleasing to
him” in the present that we find in 2 Cor 5:6-9 anticipates the Shepherd’s statements to Hermas
that he will some day go home (€mdnueiv, 51.9) to his own true city in heaven but must still live
in a certain manner in the meantime.

A more mature construal of the Pauline tension between the believer’s being at home and
away and the priority of one over the other is found in Paul’s letter to Philippi.*® There Paul
postulated that believers held citizenship in another realm beyond the earthly one. According to
him, the believer’s “commonwealth (moAitevua) exists in heaven, from where we also eagerly
await a savior, (the) Lord Jesus Christ (3:20).”*" This construal represents a development of the
apostle’s earlier view stated in 2 Cor 5:6-9. For Paul, the notion of holding citizenship elsewhere
does not allow the believer to avoid the burden of ethical responsibility in the present, earthly

city. To the contrary, earlier in the same letter, the apostle exhorted his audience at Philippi to

# gddoKkodpev piAkov Ekdnuijoot £k Tod chpatog kol fvnuijoot Tpde ToV kopov, 2 Cor 5:8.
810 kai ploTodpeda, gite Svinpodvieg eite ékdnpodvies, edGpeotol 0vTd etvar, 2 Cor 5:9.
* The chronology of 2 Corinthians relative to Philippians is, of course, contested in the
literature. For a concise presentation of four scholarly chronologies, most of which date
Philippians after 2 Corinthians, see Calvin J. Roetzel, Paul, the Man and the Myth, SPNT
(Columbia, SC: University of South Carolina Press, 1998) 178-83.

" ‘Hudv yop 10 moritevpa &v 00povoic Drapyet, €€ 0d kai coTipo omsK&xopaGa KOpov Incodv
Xprotov, Phil 3:20. I follow BDAG 845 in translating moAitevua as “commonwealth.”
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“live as citizens (molteveobe) in a manner worthy of the gospel of Christ” (1:27).* In other
words, Paul suggests, there is an inherent tension between being a citizen of heaven and living as
a citizen of an earthly city, but God’s law (i.e., the gospel) governs. This idea is essentially what
we find in Sim. 1, where the Shepherd reminds Hermas that, even as he inhabits a foreign one, he
remains subject to the laws of his true city (&ywv vopov v i) of] mdret, 50.5), and he should
serve the Lord (and others too) in accordance with them (50.6-8). For Paul, one of the many
markers of properly living in such a manner was contentment (avtdpkeia), indeed, contentment
that causes one to “overflow in every good work,” presumably work on behalf of others.* We

find this same Pauline idea of contentment oriented toward the needs of others in Sim. 1.6, 8

* Movov aEing Tod edayyeriov tod Xptotod moAteveabe. . ., Phil 1:27. My translation of the
verb moAtevecOon follows LSJ 1434 A(1); cf. BDAG 846. The particular ethical behavior that
Paul had in mind when employing this verb has been contested in the literature. According to
Raymond R. Brewer, it was the Philippians’ potential participation in the imperial cult; see “The
Meaning of Politeuesthe in Philippians 1:27,” JBL 73 (1954): 76-83. In response, Ernest C.
Miller argued that Paul used the verb in line with prior Jewish literature, where he contended it
functioned in reference to those living within the covenant, that is Jews, but in the case of the
Philippians, Christians (“IToMtevecbe in Philippians 1:27: Some Philological and Thematic
Observations,” JSNT 15 [1982]: 86-96). By contrast, Bradley H. McLean, ed., “Military
Language and Metaphors in Philippians,” in Origins and Method: Towards a New
Understanding of Judaism and Christianity: Essays in Honour of John C. Hurd, JSNTSup 86
(Sheffield: Sheffield Academic Press, 1993), 105-27, esp. 114-17, construed it in terms of “a
speech given during [military] battle” (115).

¥ Suvorel 8¢ 6 Hedc oV YapWV TEptocedo gic DS, Tva &v TavTi TAVTOTE THoAV AdTAPKELY
Exovteg meploceunte €i¢ Tav Epyov dyabdv, 2 Cor 9:8. In translating mepiooeinte here as
“overflow,” I follow BDAG 805. The only other occurrences of avtapkeia and the related
adjective avtdpkng in the NT are in other Pauline letters, namely 1 Tim 6:6 and Phil 4:11,
respectively. Forms of dpkeicOat appear at 1 Tim 6:8, Heb 13:5. On the notion’s philosophical
background, see Audrey N. M. Rich, “The Cynic Conception of Aytapkeia,” Mnem 9 (1956): 23-
29.
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[50.6, 8], where the Shepherd enjoins Hermas to an avtdpkeio marked by possessing only the
bare minimum required and spending the rest on those in need.”

The author Ephesians picked up the Pauline notion of Christ-believers’ possessing
citizenship in another realm and articulated it somewhat differently. In chapter two, he argues
that, as Gentiles, members of his audience formerly “were alienated from citizenship
(amnAhotpropévor thg molteiag) in Israel and strangers (£évot) from the covenants of the
promise” (v. 12). But, as believers, they are no longer “without Christ” (ympig Xpiotod, v. 12).
They are “now in Christ Jesus” (vovi 8¢ &v Xptot®d Incod), because “they have been brought
near by [his] blood.”' Through him, both those who were once far off and those who were close
“have access (tpoocaymyn) to the Father” (v. 18).”°? Consequently, the author contended, they
are “no longer strangers or aliens (£évot kai mapowcor) but... fellow citizens (cuumoAitot) with
the saints and members of God’s household.”> Previously, they lacked citizenship in Israel; now
they possess citizenship with the saints. Furthermore, they belong to what the author terms God’s
household, which, taking up Paul’s metaphor from 1 Cor 3:10-17, he describes as an edifice
constructed upon an apostolic-prophetic foundation within which Christ is cornerstone (v. 20).
Hermas adopts this metaphor of the Christian communal body as an edifice constructed upon a

foundation of apostles and prophets elsewhere in the Shepherd, namely in Sim. 9’s depiction of

0 Martin Leutzsch, Die Wahrnehmung sozialer Wirklichkeit im “Hirten des Hermas,” FRLANT
150 (Gottingen: Vandenhoeck & Ruprecht, 1989), 204 n. 93 adopted a slightly less confident
position, arguing that the sense of adtdpkeia in Sim. 1 was closer to 2 Cor 9:8 than 1 Tim 6:6.
>Tyowi 8¢ v Xplotd Inood Vpeic of mote dvtec pokpdy £yevibnte &yyde &v 1@ afpatt Tod
Xprotod, Eph 2:13.

32 kod MOV ednyyeLicato elpAviy DUV TOiC Hakpav Koi eipvny Toic &yyoc: 6Tt 8t adtod
EYOLEV TNV TPOGUYMYTNV Ol AUPOTEPOL £V VI TVEDUATL TTPOG TOV Tatépa, Eph 2:17-18.

3 "Apa 0OV 0OKETL 80TE EEVOL Kol ThpOtcot GAAY £0TE cupTOATTAL TV dyiwV Kol oikelol Tob
Beo?, Eph. 2:19.
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the Tower that I shall discuss below.>* That adoption suggests that Hermas might have known
the wider context of Eph 2 as well and, given its lexical and conceptual similarities, had it in
view here in Sim. 1. The conceptual similarities include: the parallelism of foreignness or
alienation, on the one hand, and residence or belonging, on the other (Sim. 1.1, 6 [50.1, 6] / Eph
2:12-13); Christ-believers collectively comprising an identifiable social order framed in terms of
the ancient city (Sim. 1.1, 6 [50.1, 6] / Eph 2:19); and a tensive construal of law and the
believer’s relationship to it, together with an emphasis on enduring fidelity to particular “works”
or modes of ethical behavior (Sim. 1.3-6, 7-8, 11 [50.3-6, 7-8, 11] / Eph 2:10, 15). Perhaps the
most prominent lexical similarities are found in the semantic field of the word moAg (e.g.,
molteia in Eph 2:12, copmoAiton in Eph 2:19, and the word woAig itself, which appears over a
dozen times in this Similitude).

Another key text associated with Paul that has influenced Hermas’s depiction of
Christians as persons belonging to another realm is found in the Letter to the Hebrews. The
strongest instance of coherence between Sim. 1 and Hebrews are with three parts of chapters 11

and 13:%

>* See pp. 223-34 below.

>> James Drummond, “Shepherd of Hermas,” in The New Testament in the Apostolic Fathers
(Oxford: Clarendon Press, 1905), 107 assigned a (c) rating to Sim. 1 / Heb 11, 13. Despite
determining that the probability of use was low, he still concluded that “[b]oth the ideas and the
words in these passages seem to indicate dependence” (ibid.). Joly was much more certain: “La
source immédiate est sans doute ici Hébr., XI” (Hermas Le Pasteur, 210 n. 2). In Snyder’s
judgment, “[t]he city analogy arises from the ‘diaspora’ language of the early church,” and he
cited Heb 13:14 as one example of such language (The Shepherd of Hermas, ed. Robert M.
Grant, AF 6 [Camden, NJ: Nelson, 1968], 95). Osiek simply included portions of Heb 11-13
among various texts cited to support her claim that “[t]he idea that Christians live in the world as
if in a foreign land is already a traditional eschatological motif” (Shepherd, 158). Similarly,
Leutzsch noted “the presupposed tradition of Christians being strangers in the world” (“Die hier
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By faith, he [Abraham] sojourned (mopdxnoev) in the Promised Land as if it were
a foreign one... For he anticipated the city that has foundations, whose builder
and fashioner is God (11:9-10).°

By faith, all of these people died, not receiving the promises but seeing and
welcoming them from far away (m6ppwBev) and confessing that they were
foreigners and sojourners (Eévol Kol mopenionpot) in the land. For the ones who
say such things indicate that they are seeking a homeland (natpida Emintodow).
But if they were recalling that land from which they went out, they would have
had an opportunity to return. To the contrary, they were yearning for a better
place, that is to say a heavenly one (kpeittovog dpéyovtat, To0T E0TIV
émovpaviov). Therefore, God was not ashamed to be called their God. For he
prepared a city (mohw) for them (11:13-16).”’

For we do not have here a city that endures, but we seek after the one that is to
come (v pélhovoay minrodpev) (13:14).°8

The first two of these three texts describe the yearning that Abraham and his descendants,

respectively, had for the city yet to come, which is built by God (vv. 10, 16). Those who

vorausgesetzte Tradition von der Fremdlingschaft der Christen in der Welt”), but he did not cite
Hebrews (Wahrnehmung, 194). Leutzsch attributed Hermas’s knowledge of the underlying idea
of foreignness, as well as the eschatological conception of two cities, to Jewish sources (194; a
list appears on 197). His position was less open to Hermas’s influence by Platonic and Stoic
sources than Dibelius, Hirt, 550-51. Brox adopted a position similar to Leutzsch’s (Hirt, 284).
Juan José Ayan Calvo, El Pastor, FP 6 (Madrid: Editorial Ciudad Nueva, 1995), 177 cited a few
of these primary texts but did not engage the relevant parts of the Pauline letters themselves. A
brief comparison between Sim. 1 and Heb 11, 13 is also given by Patrick Gray, “The Early
Reception of Hebrews 6:4-6,” in Scripture and Traditions: Essays on Early Judaism and
Christianity in Honor of Carl R. Holladay, ed. Patrick Gray and Gail R. O’Day, NovTSup 129
(Leiden: Brill, 2008), 330-31 n. 25.

*® TTioter mopdrnoey €ic yijv Tiic énayyehiog dc dAlotpiav év oknvaic katokhoag puetd Toadk
kol Takop Tdv cvykAnpovopmy Thg EmayyeAiag Thc avtic £€edéyeTo yap TV Tovg Oepeliovg
Eyovoav mOM ¢ TeXviTNC Kol Snuovpydg 6 Oedc, Heb 11:9-10.

" Katd niotv amédavov odtot mhvtes, pi Aofoviec Tac émayyediog GAAGL mOppmBey adTig
100VTEC Kol ACTAGAUEVOL Kol OpoAOYNGOVTEG OTL Elotv €l THC YAG. Ol YOp ToldTO AEYOVTEG
gupovifovoty dt1 matpido Eminrodoty. kai i pév keivng Epvnuovevov a4’ Mg £EEPnoav, eiyov
av Kopov avakapuyal: vov 68 Kpeittovog 0OpEyovtal, ToVT E6TIV EMOVPAVIOV. d10 OVK
EMOUGYVVETAL ODTOVC 0 0e0¢ Oe0¢ Emkaleiohat avTdV- NToipacey yop avtoig moiv, Heb 11:13-
16.

% 00 yap Exopev Ode pévovooy OV GAAL TV péAlovsav émintoduey, Heb 13:14.
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anticipate or yearn for it are pictured as sojourning (v. 9) or as being sojourners (v. 13). In the
third text, the author of Hebrews transfers this idea from Abraham and his descendants to his
present-day audience.

Sim. 1 reflects an image of two cities, an earthly one in the present and a heavenly one to
come, that is strikingly similar to the image that we find in Hebrews. Like Abraham and those
others of faith in Hebrews who spent time in a foreign location but anticipated residing in
another city built by God, the Shepherd tells Hermas that he presently resides in a strange locale
but will one day travel with God’s other servants to the city in which they are destined to reside
(Sim. 1.1 [50.1]). Hermas’s image of the earthly city is rooted in the present, as in Heb 13:14,
which might suggest that this text is the one he had in view. Hermas he also could easily have
generalized the text of Heb 11:16, as the author of Hebrews himself seems to have done in
chapter 13. As Hebrews does, Hermas employs the idea of a sojourn and return. Here we even
have lexical parallels, in addition to the obvious one of “city” (m6A1c). The first is the language of
“sojourn” itself. In Heb 11:13-16, the faithful were “sojourners” (mapenionuoi, v. 13) who
desired the heavenly city (v. 16). Likewise in Sim. 1.9 [50.9], the Shepherd tells Hermas that he
will eventually “sojourn home” (émdnpeiv) to his true city. The second lexical parallel lies in the
notion of “return.” We find the aorist infinitive form of dvaxdauntewv in Heb 11:15 and that of its
compound éravaxaumtew in Sim. 1.2, 5 [50.2, 5].

In composing Sim. 1, Hermas has creatively synthesized multiple related theological
concepts attested across the corpus Paulinum and developed within it through time. He adopts
the Pauline tension between home and away, which the apostle expressed in 2 Cor 5 and later in

slightly different terms in Phil 1 and 3 and which was also worked out by the author of
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Ephesians. Hermas seems to have been further influenced by the Pauline description of believers
as remaining subject to the laws of their true city, which necessarily determine the shape of their
moral life in the present. Here the catalyzing texts could only be from Philippians, where the
apostle exhorts his audience to presently “live as citizens in a manner worthy of the gospel of
Christ” (1:27), even though he believes their “commonwealth exists in heaven” (3:20). For Paul
in Philippians, as for Hermas, a primary marker of such proper moral living is contentment that
leads to sharing with others in need. Hermas’s conception of the two cities, one earthly, one
heavenly, can be attributed to Hebrews. With the author of that text, he depicts life between these
two cities using the specific metaphor of sojourning, which is well attested in early Christian
literature composed by authors writing within the broad Pauline tradition.”® This idea is clearly
behind the Shepherd’s assertion that Hermas and his audience now live in a foreign country (or
city) but are destined to inhabit a far off one to which he and they should plan to go. Thus we see
the corpus Paulinum has exerted strong influence upon Hermas’s description of his encounter

with the Shepherd in Sim. 1 [50], even though he did not quote any particular letter in it directly.

> For example, the inscriptions of numerous early Christian texts similarly label their sending
and receiving communities as sojourning ones. The author of / Clement identifies the
community from which his letter is sent as “the church of God sojourning (rapoikodoa) at
Rome” (cf. 2 Clem 5:1, where the audience is exhorted to “leave behind the sojourn of this
world” [kataAielyavieg TV Tapoikioy Tod kécpov tovtov]). The author of the Polycarp’s
Philippians likewise addresses his audience as “the church of God sojourning (rapoucovon) at
Philippi.” The inscription of the Martyrdom of Polycarp accomplishes both feats. It reads, “The
church of God sojourning (mapowkodoa) at Smyrna to the church of God sojourning
(mapoucovon)) in Philomelium and all the sojourning communities (mopoiwkioic) of the holy and
catholic church in every place.” The author of 1 Peter imagines his audience as “sojourners and
strangers” (mopoikovg Kol mapemidnuovs, 2:11) who are to appropriately live out the “period of
[their] sojourn” (tOv T TapoIKiog DUV xpovov, 1:17). On the enduring question in the
scholarly literature regarding possible Pauline influence upon the author of 1 Peter, see p. 271 in
Chapter 5.
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The discussion between Hermas and the Shepherd on the topic of civic identity and belonging
and the attendant issue of determining which laws are binding upon those who sojourn in the
earthly city but will one day go home to the heavenly one can be seen as Hermas’s attempt to
respond anew to the enduring problem of negotiating the tension between holding earthly and
heavenly citizenship that was constructed by the apostle himself and then engaged by those who

composed texts attributed to or associated with him.

The Salvific Activity of the Son of God (Sim. 5.2-7 [55-60])

In Sim. 5.2.1-11 and 5.4.1-5.7.4 [55.1-11, 57.1-60.4], the Shepherd presents the Parable of the
Vineyard and discusses it with Hermas. I contend that this parable, which metaphorically
describes the salvific activity of the Son of God, betrays engagement with material preserved in
what becomes the corpus Paulinum.

The Parable of the Vineyard has many characters.®® But its primary aim is to describe the
activity of a certain slave (i.e., the Son of God) who is tasked with the care of a vineyard (i.e., the
world) that is filled with vines (i.e., God’s people) and weeds (i.e., lawless deeds) while his
master (i.e., the Lord) is away on a journey. Here Hermas is adoptiong and adapting traditions
attested in the Synoptic Gospels, especially Matthew.®' But a significant amount of this adapting

occurs in creative connection with material and patterns of thought drawn from the corpus

5 The Shepherd presents the parable proper in Sim. 5.2 [55] and explains it in Sim. 5.4-6 [57-
59]. His explanation of the parable’s characters is found at Sim. 5.5.1-5 [58.1-5].

6! By contrast, long ago Zahn, Hirt, 448 focused on the passage’s similarities with Heb 1-2,
rhetorically asking, “Und ist nicht das ganze fiinfte Gleichnis, sofern es die Geschichte Christi
darstellt, eine Reproduction der beiden ersten Kapitel des Hebrderbriefs, sofern diese ein
Gleiches thun?”
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Paulinum, which scholars have long overlooked.® In order to demonstrate the influence of
Pauline letters upon the Shepherd’s explanation of this parable, I quote the text of it in full:

The field is this world. The master of the field is the one who created all things
and completed and gave them power. The son is the holy Spirit. The slave is the
Son of God (6 vio¢ tod Ogod). The vine is the people whom he planted. The fence
stakes are the Lord’s holy angels who surround and protect his people. The weeds
that have been pulled out of the vineyard are the lawless deeds of God’s servants.
The foods that he sent to him from the banquet are the commandments that he
gave to his people through his Son (a1 évtolai gicty, 0 £dmke T Aad oTOD St
ToD viod avtod). The friends and counselors are the holy angels that were created
first. The master’s absence is the time that remains until Ais appearing (v
nopovsiav 0vtod).*

The Shepherd’s explanation of the parable follows shortly thereafter:

God planted the vineyard, that is he created the people and entrusted it to his Son.
And the Son appointed the angels over them in order to protect each of them. And,
by struggling very hard and patiently enduring many sufferings, he himself
cleansed their sins (kal a0TOG TOC AUOPTIOG AOTAOV EK0OAPIGE TOAAN KOTLAGOG Kol
TOALOVG KOTOVG AvnvTANK®G). For no vineyard is able to be cultivated without
suffering or hardship. So, having cleansed the sins of the people, he himself
showed the paths of life to them, by giving the Law that he received from his

52 For example, Drummond, “Shepherd of Hermas,” 105-17 contains no references to Sim. 5 at
all. Zahn, Hirt, 411 argued that Hermas probably was not really working with Phil 2:5-11, apart
from one catch-word found therein (i.e., slave). Ayan Calvo, El Pastor, 191 n. 248 observed that
“Hermas’s parable is full of biblical reminiscences” (“La comparacion de Hermas esté repleta de
reminiscencias biblicas™) and listed, among others, Matt 21:35-38 and parallels but not Pauline
letters. The only reference to the corpus Paulinum in the entire discussion of Sim. 5 by Snyder,
Shepherd of Hermas, 100-09 is on p. 107, where the mention of the name of Christ in 1 Cor 1:10
is cited for comparison.

638 Gypoc 6 kKOGROC 0DTOC EoTv: 6 88 KVPLOC TOD Gypod O KTicog Té mavTa Kol dropTicog ol
Kol SUVOUMGOC. O 0& VIO TO TveDUA TO AYOV €6TIV: O 6& SODAOG O VIOG TOD O0D €oTv: O O
AUTELOV O AaOg 00TOC 6TV, OV 0DTOG &pUTEVGEY: 01 88 Yhpaxeg ol dylot &yyerot gict ToD Kvpiov
01 GLYKPATOVVTEG TOV AAOV 0DTOD 0l O€ BoTAvVaL ol EKTETIAUEVOL K TOD AUTEADVOG Avopiot ici
TAV 500 mV T0D g0l T 6& £déouata, O ETEUYEV oDTM €K TOD deimvov, al Eviolal gicty, O¢
£0KE TA Ao@®d o TOD S10. ToD LIOD AV TOV" 0l 8¢ Pilot kol cOuPovrot ot dylot dyyeiot ol TpMDTOL
KTi60évteg: M 8¢ amodnpia Tod de6mOTOV O YPOHVOG O TEPIGGEH®YV €I TNV Tapovsio avtod, Sim.
5.5.2-3 [58.2-3].
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Father to them. You see, then... that he himself is Lord of the people, having
received every authority from his Father.**

This parable is replete with material also attested in Matthew.® The extent of it is so great that
one might reasonably say with Massaux that Hermas was “inspired” by it.°° For example, the
setting of the Similitude in a vineyard could be adopted from the parable in Matt 21:33-44.

Matthew also repeatedly ascribes divine sonship to Jesus, as the Shepherd does in Sim. 5.2, 5-6

64§ 0ed¢ OV dpmELdVO £pUTEVSE, TODT 0Tt TOV MadV EKTIoE Kol Tapédwke T Vil avtod: kai O
VIOG KOTEGTNOE TOVG AYYELOVG ETT° ODTOVE TOD GLVTNPELY EKAGTOVS Kol oOTOG TAG AUAPTIOG
avTOV EkaOAPIoE TOAAL KOOGS KOl TOAAOVE KOTTOLC AVIIVIANK®MG: OVJELS YOpP AUTEADV
dovarton sraeivar dtep kOmov | noydov. avtdg ovv kabapicag Tog dpaptiog Tod Aaod Edeitev
avToiC Tag Tpifoug tiic {mig, doVE avTolg TOV VooV, Ov EAafev mopd ToD TaTPOg avTod. PAETELC
ovv, PNotv, Tt avTdg KOPLOC E6TL ToD Aaod, £€ovaiay micav Aafav mapd Tod Tatpdg avTod, Sim.
5.6.2-4 [59.2-4].

65 The most extensive exploration of Matthean parallels in the Shepherd as a whole is that of E.
Massaux, N. J. Belval, and S. Hecht, The Influence of the Gospel of Saint Matthew on Christian
Literature before Saint Irenaeus. Vol. 2: The Later Christian Writings, New Gospel Studies 5/2
(Macon, GA: Mercer University Press, 1992), 111-29, who argues for possible or even probable
influence upon Sim. 5 on 116-19, 124-25. See also Drummond, “Shepherd of Hermas,” 119-22.
Lists of potentially relevant Matthean parallels are also given to varying degrees in Dibelius,
Hirt, 562-63; Joly, Hermas Le Pasteur, 227 n. 1 (see also the various allusions listed in the
French translation on pp. 225-41); Molly Whittaker, Die apostolischen Viter Vol. 1: Der Hirt
des Hermas, 2nd rev. ed., GCS (Berlin: Akademie, 1967), 56, 58; Snyder, Shepherd of Hermas,
105; Brox, Hirt, 304 n. 5; Ayan Calvo, El Pastor, 191 n. 248; Leutzsch, Hirt, 473 nn. 102, 106;
Osiek, Shepherd, 171, 177 n. 11.

% Edouard Massaux, The Influence of the Gospel of Saint Matthew on Christian Literature
Before Saint Irenaeus: Book 2: The Later Christian Writings, trans. Norman J. Belval and
Suzanne Hecht, NGS 5/2 (Macon, GA: Mercer University Press, 1992), 117 explicitly asserts
wide influence by Synoptic vineyard parables. Shortly thereafter, he concludes, “When Mt. is
compared with the other synoptics, the odds are, as a whole, very much in his favor. It follows
then that Hermas drew his inspiration from the Matthew parables which he freely developed,
influenced as well by expressions taken from Isaiah, Lk. or Mk. The author does not slavishly
follow the text of Mt.; it is rather the foundation upon which he builds his own parable” (118).
Similarly, on the setting of the parable in a vineyard, Drummond, “Shepherd of Hermas,” 122
concluded, “This may possibly have been suggested by the Gospels, and the whole parable
seems framed on the model of evangelical parables.”
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[55, 58-59].%7 Jesus is a law-giver like Moses in Matt 5-7, just as he gives a law received from
his Father to the people in Sim. 5.6.3 [59.3]. He is also given authority (é€ovoia) from his Father
in the First Gospel.®® The same is the case at Sim. 5.6.4 [59.4].

For his part, Paul employs the image of planting a vineyard when defending his claim on
community support in 1 Cor 9. He also refers to Christ using the title “Son of God” throughout
his authentic letters, a practice continued in later pseudepigraphic ones, such as Ephesians, and
Hebrews too.”® Like the Shepherd, Paul implicitly describes Christ as law-giver.”' At various
places in 1 Corinthians, he claims to transmit a “command” (évtoAr]) from the Lord” (& ypdow
vuiv 6t kupiov €otiv Evtoan, 14:37; cf. 7:10, 19, 9:14). In Galatians, the apostle mentions “the

law of Christ” (tov vopov tod Xpiotod) and exhorts his readers to fulfill it, at least in part, by

67 E.g., Matt 3:17, 4:3, 8:29, 11:27, 16:16, 17:5, 26:63, 27:40, 43, 54. Although God is not
explicitly mentioned in the Parable of the Vineyard at Matt 21:33-39, the landowner
(oikodeomdng, v. 33) or lord (kVprog, v. 40) of a vineyard in it eventually sends his son, who is
killed by tenant farmers (vv. 37-39).

6% Matt 28: 18; cf. 11:27. See also Matt 7:29, 9:6, 8, 21:24, 27. According to Drummond,
“Shepherd of Hermas,” 119, “The words are sufficiently related to suggest dependence, but are
too few to admit of a confident inference”; he assigned a (¢) [i.e., possible] ranking. The parallel
is noted by Whittaker, Hirt, 58; and Brox, Hirt, 305 n. 10.

% 1ic putevel aumerdva kai TOV Kaprdy adTod ovk éodier; 1 Cor 9:7b.

" The “Son of God” is named at Rom 1:4, 2 Cor 1:19, Gal 2:20, Eph 4:13, Heb passim. A
shorter version of the title, simply “Son,” is even more common. See Rom 1:3, 9, 5:10, 8:3, 29,
32,1 Cor 1:9, 15:28, Gal 1:16, 4:4, 6, Col 1:13, 1 Thess 1:10, Heb passim.

" Osiek, Shepherd, 179 argues that “[t]he relationship of the son to the law (and what law?) is
confusing.” She adds, “Later (Sim. 8.3.2), the Son of God will be identified with the law as the
one preached throughout the world. The new law of Christ is undoubtedly meant, but in
continuity with Torah” (179; emphasis added). In support of the latter claim, Osiek cited Matt
28:20 and other texts too but did not include Gal 6:2 or any other references to the Pauline
corpus. On Christ as law-giver Leutzsch, Hirt, 474 n. 116 cited Barn. 2.6 not the Pauline corpus.
In listing comparanda on the “law of Christ,” Ayan Calvo, El Pastor, 198 n. 264 also did not
include Gal 6:2. According to Brox, Hirt, 319, “Der Sohn Gottes als Gesetzbringer is nicht nur
jidisch in der Pointe, sondern friihchristlich verbreitet.”
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bearing one another’s burdens (Gal 6:2).”* Furthermore, like Matthew and later Hermas, together
with later authors writing in his name, Paul also understood Christ to have been given authority
from his Father.”

Perhaps the tightest conceptual and even lexical connections between Pauline letters and
the Shepherd in Sim. 5 can be discerned in the ways that Hermas and Paul describe the Son’s
death and its effects. Here Hermas has arguably moved beyond the Matthean parable. The most
direct statement on this topic in all of the Shepherd is found at Sim. 5.6.2-3 [59.2-3]. According
to the Shepherd, “by struggling very hard and patiently enduring many sufferings, [the Son]
himself cleansed... sins.” This reference to the Son’s struggling and its implication of suffering
surely must be an allusion to Christ’s crucifixion.” Furthermore, the Shepherd adds, “having
cleansed the sins of the people, he himself showed the paths of life to them.” So too, for Paul,
Jesus’s suffering and death are believed to effect a positive outcome with respect to sin and the

possibility of future life. Among the many statements on this point found across the Pauline

2 ALV T Bapn Bootalete Kol oBTme dvamAnphoete TOV vopov tob Xptotod, Gal 6:2. See
the discussion of this verse as it relates to the Mandates section on p. 146 in Chapter 3. Note also
the reference to “the law of the spirit of life in Christ Jesus ”” at Rom 8:2, which according to
Paul frees a person from “the law of sin and death” (tod vopov g apaptiog kai tod BavdTov);
cf. Rom 7:25.

7 For example, although the word é€ovoia is not explicitly mentioned in the Christ-hymn of Phil
2:5-11, it is arguably in view. Authority is, however, named in Eph 1:20-23, where Christ is said
to sit “above every ruler and authority and power and dominion and every named name, not only
in this age but in the coming one” (bmepdvm Taong apyiig Koi EEovaiag Kol SLVALE®MS Kol
KLPLOTNTOG Kol TavTOG dvOUaTOg Ovoualopuévo, o0 HOVOV £V T@ aidVi TOOTE® GALX Kol £V T®
uérhovtt). The allusion to this passage at Sim. 5.6.3 [59.3] is noted by Joly, Hermas Le Pasteur,
239.

™ Pace Snyder, Shepherd of Hermas, 109, according to whom “...there is no death and
resurrection in the Christology of Hermas.” Osiek, Shepherd, 178-79 correctly observes that
“[i]n keeping with the terms of the parable about the vineyard, however, it is called not suffering
but labor.”
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corpus, a few are particularly close to what the Shepherd says in Sim. 5.” Christ’s crucifixion is
a if not the foundational element of the Pauline kerygma (e.g., 1 Cor 1:23).7° As did Matthew
and other Gospel writers, Paul knew that the kind of death Christ endured at the hands of the
Romans was a particularly difficult one. This is the obvious implication of Phil 2:8, particularly
its final clause. There the apostle recalls how Jesus “humbled himself, being obedient until death,
even death on a cross.”’’ Furthermore, a fundamentally important effect of that crucifixion —
the notion that “Christ died for our sins” — is one of the elemental traditions that Paul himself
had received and then passed on to the Corinthians (1 Cor 15:3).”® The Shepherd likewise
construes Christ’s suffering death as the cleansing of (i.e., making redemptive atonement for)
sin.”” Neither Matthew nor the historical-epistolary Paul describes it in precisely those cleansing

terms, but later authors writing in Paul’s name certainly do.™

7 E.g., Rom 5:6, 8, 15, 21, 6:8, 23, 8:34, Rom 8:3, 14:9, 1 Cor 8:11, 15:3, 22,2 Cor 5:14, 1
Thess 4:14.

’® On the primal importance of the cross within Paul’s proclamation, see also 1 Cor 1:23, 2:2,
Gal 3:1, 6:14.

7 ¢rameivooev E00TOV YEVONEVOC DTTK00C Héypt Bavitov, Bavitov 88 otovpod, Phil 2:8. See
also the mention of Christ’s sufferings at 2 Cor 1:5, Phil 3:10, Col 1:24, Heb 2:9-10, 18, 5:8,
13:12; cf. Heb 5:7.

8 topédmico yap duiv &v mpdTote, d kai mapélaBov, Tt Xplotde dnébavey HIEP TV ALAPTIV
NUAV Katd tag ypaeag, 1 Cor 15:3. See also Rom 5:6-8, 10, 1 Cor 8:11, 2 Cor 5:14-15, 1 Thess
5:10.

7 Similarly, Dibelius, Hirt, 570-71.

Dibelius is followed by Osiek, Shepherd, 178. Pace Lage Pernveden, The Concept of the
Church in the Shepherd of Hermas, STL (Lund: C. W. K. Gleerup, 1966), 76-79, in whose view
the “cleansing” at Sim. 5.6.2-3 [59.2-3] is eschatological not atoning. Pernveden is followed by
Lars Hartman, “Baptism in the Didache and in the Shepherd of Hermas,” in “Into the Name of
the Lord Jesus”: Baptism in the Early Church, SNTW (Edinburgh: T&T Clark, 1997), 183 n. 33.
The Son’s cleansing of sin is passed over entirely by Snyder, Shepherd of Hermas, 107; Ayan
Calvo, El Pastor, 197-99; and Leutzsch, Hirt, 265.

% E.g., Eph 5:25-27, Tit 2:14; cf. Heb 1:3, 9:14.
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As it is in the Pauline corpus, so too in the Shepherd an important aspect of salvation is
being justified (dwoodoOar), which Hermas mentions three times. The first instance is in the
Visions section.®’ The second is in the Mandates.** The third is at Sim. 5.7.1 [60.1]. Here, after
explaining the parable to Hermas, the Shepherd exhorts him in the following way:

“Keep this flesh of yours unsoiled and undefiled, so that the Spirit that resides in
it might testify to it and so that your flesh might be justified (ivo. 10 Tveduo 10
KaTolKfioav &v a0t LopTupnon avth] Kol dikawbi] cov 1 aapé). Make sure that
the notion does not enter into your heart that this flesh of yours is perishable, lest
you misuse it in some defiling act. If you defile your flesh, you defile the holy
Spirit too. And if you defile your flesh, you shall not live.”**

81 In Vis. 3.9.1 [17.1], the elderly Lady gives to Hermas all the words that she wishes him to
“speak into the ears of the holy ones” (16.11). She begins her message with a description of how
she raised her spiritual children. “I reared you,” she says, “with much sincerity and innocence
and holiness on account of the mercy of the Lord who trickled righteousness on you.” The
purpose of the Lord’s doing so appears in the immediately following tva clause: “...so that you
might be justified and sanctified from all wickedness and all crookedness” (Akobcoté pov,
TEKVO: €YD DUAG £EEOpeyal &v TOAAT] AmAdTNTL KOl KoK Kol GEUVOTNTL d1 TO EAEOC TOD KVPIOL
ToD ¢’ VUAG oTAEAVTOG TNV diKalocvvy, tva, dtkambfte Kol aylacOijte and ndong movnpiog Kol
amo miong okohMomrog, 17.1; cf. 1 Cor 6:11). On the sense of the verb otalewv, cf. LSJ 1632;
BDAG 940. By translating this sentence’s form of dikouwocsvvn as “justice” and not
“righteousness,” Osiek masks any possible Pauline parallel: ““...the Lord who gave you justice
[dwatocvvnv] drop by drop, that you might be justified [dikoww6iite]” (Shepherd, 80; emphasis
added). Snyder’s translation of the subjunctive verb dwoum0ijte as “you might be righteous,” not
“you might be justified,” has the same effect (Shepherd of Hermas, 51; emphasis added).

82 In Mand. 5.1.7 [33.7], justification is mentioned again. There the Shepherd tells Hermas that
those who repent “were all justified (€dikaumOnocav) by the most holy angel.” According to
Osiek, this phrase “is not to be understood in the Pauline way. Rather, it is the reward to all who
are faithful in deeds of justice, beginning with the elimination of bad temper” (Shepherd, 120;
emphasis added). But, as Adolf von Harnack, “Geschichte der Lehre von der Seligkeit allein
durch den Glauben in der alten Kirche,” ZThK 1 (1891): 86-87 long ago rightly recognized,
Hermas stands squarely with the stream of post-apostolic Christian thinkers according to whom
“a person becomes justified and blessed through faith and exercise of love” (““...der Mensch
durch Glaube und Liebesiibung gerecht und selig werde”) (the quote is from p. 86). For Hermas,
as for Paul, justification and the process of sanctification, itself demonstrated in proper action,
are not only linked but inseparably intertwined (Vis. 3.9.1 [17.1]; cf. 1 Cor 6:11).

83 ... TNV G6APKO 6OV TOOTNY POANGGE KaOapav Kol apiovtov, tvo 10 TVEDO TO KOTOIKT|GoV £V
aOT popTupnot avTh Kol dtkalmbij cov 1 6aps. PAETE, L moTé Gov £t TV Kapdiav avaft] v
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The Shepherd nowhere explicitly says that it is the Son who justifies flesh (Tv cdpka dikaodv),
either through his death on the cross or some other means; likewise neither does Paul. Instead,
the Shepherd variously attributes the act of justification to “the most holy angel” (Mand. 5.1.7
[33.7]) or some other unnamed agent, presumably God (Sim. 5.7.1 [60.1]; cf. Vis. 3.9.1 [17.1]).**
The basis of justification explicitly named here is the maintenance of clean flesh. Similarly, at
Mand. 5.1.7 [33.7] the basis appears to be proper repentance.®

Since Hermas nowhere explicitly attests the putatively Pauline idea of justification by
faith, the question of whether he affirmed it has long been debated in scholarship.*® Nevertheless,
justification of flesh, precisely what we find in Sim. 5.7.1 [60.1], is unattested elsewhere in early
Christian literature composed prior to the Shepherd with one exception — the Pauline corpus. In
fact, before Hermas the explicit notion appears exclusively in the authentic letters of Paul
himself. There it appears only twice, and on both occasions Paul employs it in precisely the same
form, as a denial: “...from works of the law all flesh shall not be justified” (€€ Epymv vouov ov

Sucanmdnoetar Tioo oapé, Gal 2:16, Rom 3:20).*” Paul’s mention of “all flesh” (ndoa cdpé) in

cépKa Gov TavTnV POUPTHV elvar Kol Topaypon oOTH &V HOGHE TVL £0V LAvNG THV GapKoL
G0V, MOVEIC Kal TO Tvedpo TO dylov: Kav [avne v 6apko cov, ov (o, 60.1-2.

% Similarly, according to Osiek, at Sim. 5.7.1 [60.1] “the action of God is meant” (Shepherd,
182).

% The only clear reference to justification in Matthew is to that on Judgment Day, when Jesus
says that one will be justified (dikaiwOnom) or condemned (kotadikacOnon) on the basis of their
words (§k yap T®V AOY®V cov dikowbnon, Kai £k Tdv Adymv cov katadikacOnon, Matt 12:37).
Note also the only other instance of the verb dwaiodv in Matthew at 11:19, which has the
different sense of vindication, since it refers to wisdom (cogia).

% Among the earliest (and most influential) disputants were Zahn, Hirt, 189-90; R. A. Lipsius,
“Die Polemik eines Apologeten,” ZWT 12 (1869): 258, esp. n. 1; and Harnack, “Seligkeit allein
durch den Glauben,” 86-87.

87 Rom. 3:20 8161t £ Epy@v VOROL 00 SIKamORoeTon TaGA GUPE EVOTIOV 0ToD, S8 Yip VOROL
Entyvooig apaptiog / Gal. 2:16 €idoteg [0€] 6T1 00 dikauodtan AvOpmmog E€ Epymv vopov Eav un
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these two verses is commonly assumed to be a quotation of Gen 6:12. However, the technical
notion of the flesh’s justification (v cdpka dukaodv) is unattested in the LXX. It is thus
apparently a Pauline theological innovation. Consequently, Hermas’s use of the idea should be
recognized as the adoption of an element of Pauline literary tradition and thus an indicator of
apostolic influence. Earlier I have shown evidence that Hermas probably knew parts of Romans
and possibly Galatians t00.*® So he could have adopted the idea of the flesh’s justification from
one or maybe even both of those letters. However, the possibility that he has tradition from
Romans in view here in the parable is strengthened by the mention of the Spirit’s witnessing to
the flesh’s cleanliness (Sim. 5.7.1 [60.1]); the only other source predating the Shepherd that
describes the Spirit’s testifying to the character of Christ’s followers is Rom 8:16.*’ But even if
Romans is not the specific source of that idea, Paul still seems to have been the catalyst for
Hermas’s depiction of the justification for the flesh at Sim. 5.7.1.

Further evidence that a creative synthesis of literary traditions attested in Matthew and
the Pauline corpus underlies the Parable of the Vineyard is apparent in a discussion between
Hermas and the Shepherd on the question of the character of God’s Son. Previously, Hermas
heard the Shepherd state in the parable that “the slave is the Son of God” (6 8¢ doDAOC 6 VIOG TOD
Oeod éotiv, 58.2). Hermas might have adopted this label from Matthew; but he works out its

implications and inherent tensions in Pauline terms. This becomes apparent in an important

o Tiotemg Incod Xpiotov, kol fueic ic Xpiotov Incodv émotedoopey, iva dikaiwbduey £k
miotewg Xp1otod kal ovk €€ Epymv vopov, &ti €€ Epywv vopov ov dikaiwbnoeton Taca oips.
% See, e.g., pp. 139-42.

aOTO TO TVEDLO GUUUOPTUPET TM TVEDHOTL NUAV 0Tt E6pev Tékva 0g0D, Rom. 8:16. This text is
cited for comparison but without engagement by Osiek, Shepherd, 182 n. 4. The Spirit is also
described as witnessing or testifying at John 15:26, Acts 20:23, Heb 10:15, 1 Pet 1:11, 1 John
5:6, Rev 19:10.
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exchange between him and the Shepherd. Hermas asks, “Why is the Son of God presented in the
parable in the guise of a slave (gic Sovhov tpomov, 58.5)?° In reply, the Shepherd rejects
Hermas’s construal. He argues, “The Son of God is not presented in the guise of a slave, but he is
presented in great authority and lordship (gic é£ovoiov peydiny keitar koi kopomta, 59.1).”%!
This passing disagreement between Hermas and the Shepherd over the question of whether the
Son of God is presented “in the guise of a slave” may reflect the legacy of Paul’s letter the

Philippians.” It evinces the same tension between Jesus as both “existing in the form of God”

(év popoti O=od Hvmhpywv) and yet “taking the form of a slave” (nopenv dovrov Lapadv) found in

% Arortt, i, kOpie, O vidg 10D Be0d £ig Sovhov TpOTOV KeTTaL &V Tf| mapaBolii; Sim. 5.5.5
[58.5].

1 gic 8000V TpdTOV 0D KeTTar O VidE ToD Be0d, GAL i Eovaiav peydny Keitat Kol KupoTnTa,
Sim. 5.6.1 [59.1]. Here I follow the conjectural emendation of Adolf Hilgenfeld, Novum
testamentum extra canonem receptum Vol. 3: Hermae Pastor (Leipzig: T. O. Weigel, 1866), 90.
Hilgenfeld inserted the negative particle 00, which is not attested in Codex Athos, before the
main verb in the first clause. His emendation is followed by most modern editors: Joly, Hermas
Le Pasteur, 236; Whittaker, Hirt, 57; Ayan Calvo, El Pastor, 196; Leutzsch, Hirt, 264; Michael
W. Holmes, The Apostolic Fathers: Greek Texts and English Translations, 3rd ed. (Grand
Rapids: Baker Academic, 2007), 578; Bart D. Ehrman, The Apostolic Fathers, 2 vols., LCL 24-
25 (Cambridge, MA: Harvard University Press, 2003) 2:332. See the brief discussion by Brox,
Hirt, 318.

%2 Ayan Calvo, EI Pastor, 197 n. 262 noted the reference to dodAog at Phil 2:7 for comparison at
Sim. 5.5.5 [58.5] but did not engage it. Philippe Henne, La christologie chez Clément de Rome et
dans le Pasteur d’Hermas, Par 33 (Fribourg: Editions Universitaires, 1992), 190 argued that the
identification of Christ as slave in Phil 2:7 “has a totally different quality” (“a une toute autre
valeur”) than that of slave as Son at Sim. 5.5.2 [58.2]. This claim is quoted and rejected by Osiek,
Shepherd, 177 n. 17. Joly, Hermas Le Pasteur, 237 n. 5 admitted that Paul referred to Christ as
slave but implied that because he does not do so in a parable, influence is lacking. Brox, Hirt,
319 likewise recognized the use of what he termed “der biblische dovloc-Titel” at Sim. 5.6 [59]
and cited Phil 2:7, but he asserted that Hermas finds it “unfamiliar and intolerable” (“ungeldufig
und unertrdglich”). Dibelius, Hirt, 569 implies that the Shepherd is employing material from the
Philippian Christ-hymn but does not say so explicitly. According to him, “...the Shepherd here is
also speaking cultically and identifies Jesus with the name that is assigned to the Exalted One”
(““...der Hirt redet auch hier kultisch und bezeichnet Jesus mit dem Namen, der dem ErhShten
zukommt™).
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vv. 6-7 of the so-called Christ hymn in Phil 2. The Shepherd’s counter-claim that the Son is
presented “in great authority and lordship” challenges the first part of the hymn, which concerns
Christ’s self-emptying and humility. In so doing, it coheres with the hymn’s second part, which
emphasizes the elevation of Christ by God and his consequent authority over all people. Such a
depiction by the Shepherd adopts the Pauline idea, attested in texts like 1 Cor 1:24 and Rom 1:4,
wherein Jesus Christ is intimately connected with and reflective of divine powers.” As
mentioned above, at Sim. 5.6.4 [59.4], the Shepherd even employs a synonym of “power,”
explicitly stating that the Son “is Lord of the people, having received every authority (¢£ovciov)
from his Father.””* In constructing this exchange, Hermas signals his awareness of the tension
named within early Pauline Christianity over the confession of God’s Son as a humble figure
endowed with divine power whose endurance and faithfulness in suffering is rewarded with
elevation by God.”” And yet, even though in this parable that Son is characterized as a slave,
Hermas ascribes ultimate importance not to the Son’s identity as a humble servant but to his

possessing God-given authority. Ultimately, Hermas is trying to harmonize what appear to him

%3 Paul describes Christ as the “power of God” at 1 Cor 1:24: abtoic 8¢ Toic KAnroic, Tovdoiog
te koi "EAAnowv, Xpiotov 0e0d dOvapuy kai 6eod coeiav. And at Rom 1:4, he claims that Christ
“was marked out as Son of God with power” by his resurrection (tod 0p160£vtog viod 00D &v
duvdpel Kot TveDUO Ayiowobvng £ dvaotdoemg vekpdv, Incod Xpiotod tod kvupiov nuav). For
similar associations of Christ the Son with divine power, cf. 1 Cor 1:18, 2 Cor 13:4.

" adtog KOPLOC 0Tt T0D AoD, EEovaiay micav AaPov mapd 10D maTpdc avTod, 59.4. The text
from £ott through the end of the sentence is a conjectural emendation by Gebhardt and Harnack
on the basis of the surviving Latin text (Oscar von Gebhardt and Adolf von Harnack, Hermae
Pastor graece, addita versione latina recentiore e codice palatino, PAO 3 [Leipzig: J. C.
Hinrichs, 1877], 154). The reading is omitted in Codex Athos (and the Ethiopic tradition), but in
their view that is explainable by the scribal error of homoioteleuton. This emendation is accepted
by modern editors. See, e.g., Joly, Hermas Le Pasteur, 238; Whittaker, Hirt, 57; Leutzsch, Hirt,
264; Ehrman, Apostolic Fathers, 2:334; Holmes, Apostolic Fathers, 580.

93 Similarly, Osiek, Shepherd, 177 n. 17.
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to be competing aspects of the earthly career of God’s Son, known from the Matthean parable(s),
and the Son’s subsequent exaltation with authority found as sung in the Philippian hymn.

Still more, admittedly weaker, evidence of Hermas’s possible adoption of Matthean and
Pauline tradition in Sim. 5 is found in the Shepherd’s eschatological references to the central
figure’s “going on a journey” (amodnudv, 55.2; cf. EERADe ¢ 6 deomdTNG. .. €l TV dmodnuiav,
idem) and “the time that remains until his coming” (0 yp6vog 0 Teploced®V €iG TNV TOPOVGiaV
avtod, 58.3). The period between this going (dmwodnpia) and coming (rapovcia), he says, is
simply “some time” (peta ypdévov tivd, 55.5). Strikingly, in the Shepherd’s parable, the
nmapovoia is that of the one whom he variously describes as merely “a certain person” (tic, 55.2),
the lord of the field (6 k0p1oc T0d dypod, 58.2, 4) and the master (6 deondtng, 55.5, 58.3). In
other words, the mapovaoia is not that of the slave, i.e., God’s Son. Were that the case, then
Hermas could have directly applied the Pauline notion of Christ’s mapovoia to the slave-Son.”
Instead, he seems possibly to have adapted the return’s referent, shifting it from the character of
the Son to that of his implied Father, the master of the field. Perhaps he has done so under the
influence of the description of a master or landowner’s going on a journey in two Synoptic
parables.”” However, in these parables a tapovcio per se is never explicitly mentioned.’®

Nowhere in the Pauline theological imagination is this precise notion found, since for the apostle

% The earliest explicit references to Christ’s napovoio to have survived are found in the Pauline
letters. See, e.g., 1 Thess 2:19, 3:13, 4:15, 5:23, 1 Cor 15:23, 2 Thess 2:1, 8. Christ’s coming
again, although not described as mapovacia, constitutes an element of the kerygma that Paul
claimed to have received from the Lord himself and handed on to the Corinthians (1 Cor 11:26);
similarly, note the awaited return God’s Son from heaven at 1 Thess 1:10. The mapovcia is also
named at Matt 24:3, 27, 37, 39; Jas 5:7-8, 2 Pet 1:16, 3:4, 12; 1 John 2:28.

7 Matt 21:33 / Mark 12:1 / Luke 20:9; Matt 25:14-15 /Mark 13:34.

%% Even so, they are offered for comparison on this point by Leutzsch, Hirt, 473 n. 109.
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it is not the Father but the Son who has died, risen, and will come again. Thus it seems that
Hermas has possibly adapted the Pauline notion of the Son’s mapovcia by applying it to the

Son’s implied Father, the lord of the field in which the Son toils.

The Tower, The Constructed Church (Sim. 9 [78-110])

This parable is by far the longest in the Similitudes, running to a full thirty-three sections in the
modern editions. It is in some ways a definitive statement of Hermas's ecclesiology, particularly
the regarding the church’s construction and maintenance, the means by which one is
incorporated into it, and the character and contours of life required of those who comprise it.
Hermas’s treatment of these themes, I argue, represents a meaningful encounter with material

preserved the Pauline corpus.

Constructing the Tower

Partway through Sim. 9, Hermas again picks up the metaphor of the church as Tower. This
metaphor is the most prominent one in all of the Shepherd.” It appears first in Vis. 3, where the
elderly Lady showed Hermas a “large tower constructed upon the waters with bright square
stones” (TOPyoV pEyav 0ikodopovUEVOVY Tl DOATOV Aibo1g TeTpaydvolg Aaurpoic, 10.4). She
then explained the image to him at length. Now, in Sim. 9.1, the Shepherd takes his own turn

doing so: ““...[the Shepherd] came to me,” Hermas writes, “and he says to me, ‘I want to explain

% The centrality of this metaphor to the Shepherd is recognized by Osiek, according to whom
“[t]he vision of the tower... is the central image of the book, incorporating the eschatological,
paraenetic, and ecclesiological content that will be gradually unfolded in the form of verbal
instruction” (Shepherd, 64).
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to you the things that the holy spirit that was speaking with you in the form of the Church
pointed out to you’” (78.1).'% In fact, the Shepherd claims that his explanation will enable
Hermas to understand things “more precisely” (dkpipéotepov, 78.3) than the one who earlier
appeared as Church.

Hermas initially sees an enormous white rock in the middle of a plain. “The rock
(métpa),” he tells the reader, “was ancient, with a gate (mOAn) cut into it.” “But,” he adds, “the
chiseling out of the gate seemed to me to be very recent.”'’' Hermas later asks the Shepherd
about the meaning of these two features. “First of all, sir,” Hermas says, “explain this to me —
who is the rock and the gate?” The Shepherd replies, “This rock and the gate is the Son of God”
(Sim. 9.12.1 [89.1]).'" The Shepherd’s identification of the rock with God’s Son coheres with
Paul’s metaphorical description of Christ in the same manner in 1 Cor 10. There Paul
allegorically interpreted the stone that Moses struck with his staff and caused to give water to the
Israelites in Num 20 as Christ. “And everyone drank the same spiritual drink,” the apostle wrote.
“For they drank from the spiritual rock that followed (them), and the rock was Christ” (| mé€tpa
8 v 6 Xprotdc, v. 4).”' The correspondence between Hermas’s construal of Christ as rock and

that of Paul might be dismissed as merely a coincidence.'™ However, the fact that Hermas’s

100 2n0e mpoc pe ko Aéyer ot O@éhm oot Sitan, oo oot Ede1ée TO mvedpa TO Gytov O AuAfjooy
UETA 60D €V HopoeTi Th¢ EkkAnoiog, Sim. 9.1.1 [78.1].

0T roandr 8¢ v 1) métpar éketvi TOAV EKKEKOUUEVIIV EXOVGO OC TPOSPOTOS BE ESOKEL [OL E1VOL
N ékkdAayig Thg TOANG, Sim. 9.2.2 [79.2].

12 Tpdtov, enui, vy, kbpie, TodTo pot dHrocov: 1 Tétpa koi 1y TOAN Tic £otv; H nétpa,
enotv, adt kol 1 TOAN 0 Vidg ToD Ogod ott, Sim. 9.12.1 [89.1].

% kai TAVTEG TO ADTO TVEVUATIKOV EMLOV IO ETVOV YOP €K TVELLATIKTIC AkoAoVHOVGNC
nétpag, 1) métpo 8E v 6 Xprotodg, 1 Cor 10:4.

1% This is the argument of Drummond, “Shepherd of Hermas,” 105: “The resemblance here
seems purely accidental, the rock being quite different in the two cases.” According to Osiek,

—
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broader depiction of the constructed Tower adopts and adapts material from the Pauline corpus
in other ways too, as I shall show, suggests this is not the case.

Construction imagery is found throughout the corpus Paulinum, particularly in the
apostle’s authentic letters.'”® Occasionally, it represents the individual, as in 2 Cor 5:1, where
Paul imagines the heavenly “building from God” (oikodounv €k 0god) that will supersede the
body, which he calls an “earthly tent-house” (1 £niysiog oikio ToD oK1vovg), when it is
eventually destroyed. However, in the Pauline corpus, construction imagery more frequently
refers to the Christian community itself, where it functions to depict believers as being built up
together. Such development and figurative application of building language (e.g., Ogpériog,

b 4 b ~ 9 7 . . b : : 106
oikodoun, oikodoueiv) to the éxkAnoia of Christ-believers represents a “Pauline innovation.”

“Rock and door have already established christological correspondences” prior to the Shepherd,
and in the case of “rock” she cites 1 Cor 10:4 for comparison, together with Wis 11:4, Rom 9:33,
1 Pet 2:6-8, Justin, Dial. 113.6, Barn. 11.5, and Ignatius, Poly. 1.1 (Shepherd, 233 n. 2; the quote
is from 233). In Osiek’s judgment, “No direct dependence on 1 Cor 10:4... can be
demonstrated,” since the idea of Christ as rock “must have had wider circulation in Christian
spirituality.”

1% For a survey of this image in early Christian literature, see Philipp Vielhauer, “Das Bild vom
Bau in der christlichen Literatur vom Neuen Testament bis Clemens Alexandrinus,” in
Oikodome: Aufsdtze zum Neuen Testament, ed. Giinter Klein, TBNT 65 (Miinchen: C. Kaiser,
1979), 1-168. On its function in the Pauline corpus in particular, see, among others, Josef
Pfammatter, Die Kirche als Bau: eine exegetisch-theologische Studie zur Ekklesiologie der
Paulusbriefe, AnGreg 110 (Roma: Libreria Editrice dell’Universita Gregoriana, 1960); Ingrid R.
Kitzberger, Bau der Gemeinde: Das paulinische Wortfeld oikodomé, (ep)oikodomein, FzB 53
(Wiirzburg: Echter, 1986); J. Shanor, “Paul as Master Builder: Construction Terms in First
Corinthians,” NTS 34.3 (1988): 461-71; and Margaret M. Mitchell, Paul and the Rhetoric of
Reconciliation: An Exegetical Investigation of the Language and Composition of 1 Corinthians,
HUT 28 (Tibingen: J.C.B. Mohr [Paul Siebeck], 1991), 99-11, which discusses other ancient
sources that deploy the building metaphor in discussions of civic polity.

1% G. H. R. Horsley, “Novatian Christians at Nikaia?,” in New Documents Illustrating Early
Christianity: A Review of the Greek Inscriptions and Papyri Published in 1979, vol. 4 (North
Ryde, N.S.W.: Ancient History Documentary Research Centre, Macquarie University, 1987),
260. In making this observation, Horsley follows H. Pohlmann, “Erbauung,” RAC 5 (1962):
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For example, Paul exhorts the recipients of his earliest extant letter to “encourage each other and
build one another up” (ropakodeite AAAMAOVS Kkai oikodopeite eic TOV &va, 1 Thess 5:11). But,
for Paul, such construction imagery holds not just exhortative importance; it is crucial to how he
understands himself and his mission. Paul believes his own authority as an apostle to be oriented
“toward building up” (eic oixodopfv), not “toward pulling down” (gic kobaipeow).'’” He
explicitly tells his Corinthian audience that they are “God’s building” (6eod oikodour|, 1 Cor
3:9). And he imagines himself to be the “wise master-builder” (co@og apyitéktwv) who laid the
very foundation (Bgpélov) of the building that they are, a foundation upon which others who
come after him build (1 Cor 3:10).'°® That singular foundation, Paul says, to which no one else
can add, is Christ himself (1 Cor 3:11).'" In the same letter, the apostle describes prophecy as
intended for the “building up” (oikodoun) of others (14:3). All such spiritual gifts, Paul argues,
are properly oriented “toward the building up of the assembly” (npog v oikodounv tijg
éxkinotiag, 14:12)."'° This implied criterion of up-building, itself more stringent than legality

(i.e., compatibility with Torah), determines whether any action should be taken (10:23; cf. 14:17,

1043-70; and E. A. Judge, “Cultural Conformity and Innovation in Paul: Some Clues from
Contemporary Documents,” TynBul 35 (1984): 23.

197 See, e.g., 2 Cor 10:8, 13:10; similarly, 2 Cor 12:19. Paul arguably got this idea from the
prophet Jeremiah; cf. Jer 1:10, 24:6. For a recent exploration of Jeremiah’s influence upon Paul’s
sense of his own identity and mission, see Lutz Doering, “The Commissioning of Paul: Light
from the Prophet Jeremiah on the Self-Understanding of the Apostle?,” in Jeremiah’s Scriptures:
Production, Reception, Interaction, and Transformation, ed. Hindy Najman and Konrad Schmid,
JSJSup 173 (Leiden: Brill, 2017), 544-65, esp. 556-58 on 2 Cor 10-13.

1% Similarly, at Rom 15:20 Paul states that he prefers to make his proclamation in new places
“so as not to construct upon another’s foundation” (iva urn €n’ dAAGTPLOV OEUEAOV 01IKOSOU®D).
199 gepéhov yap ddhov 00deic Shvortar Bstvar Tapd TOV Kelpevov, 8¢ éotv ‘Incode Xpiotdc, 1
Cor 3:11.

1 Similarly, at 1 Cor 8:1 the apostle says that, unlike knowledge (yv@oic), “love builds up” (1
O¢ dyann oikodouel).
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26). Paul’s implication becomes explicit in his letter to the Romans, where he exhorts his
audience to “pursue the things that pertain to peace and the up-building of each other.”"'' There,
as in 1 Corinthians, a guiding emphasis for the apostle in his use of the building metaphor is the
Christ-believing community’s unity and concord.

The construction imagery previously used by Paul is picked up and developed in the
pseudepigraphic letters attributed to him. This practice is clearest in Ephesians.''? The criterion
of up-building so prominent in the Corinthian correspondence appears again at Eph 4:29, where
rotten speech (Adyog compdc) is forbidden in favor of “some good (word) useful for up-building”
(t1c dyaB0g Tpog oikodounv). Even more common in Ephesians, as in Corinthians, though, is the
Pauline image of the Christian community as an actual building. This is apparent in both chapter
2 and 4. At the end of chapter 2, the author describes his audience as “constructed upon the
foundation (éni 1@ Ospelim) of the apostles and prophets, Christ Jesus himself being the corner
foundation-stone (dxpoymviaiov), in whom the entire building, being fitted together, grows into a
temple holy in the Lord, in whom you too are built together as God’s dwelling place in the
Spirit” (vv. 20-22).'"% Later in chapter 4, the author again describes the community as an edifice.
The “up-building of the body of Christ” (oikodounv 100 copotoc tod Xpiotod, v. 12) is
presented as the second of two reasons that various ministries are given. The ultimate aim, he

says, is the body’s growing and building itself together into Christ in love (vv. 15-16). Thus we

A pa odv T TG elprvig Subkopev ko Td Thg oikodopdic Tiic &ic dGAArove, Rom 14:19.
Likewise, Paul later names “the noble aim of upbuilding” (t0 dyafov Tpoc oikodounv, 15:2).

"2 Elsewhere, see Col 2:7.

3 8n01l<05ow16£\/teg Emi 1@ OepeM® TAV ATocTOA®V Kol npO(pnr(ov dvtog oucpoy(ovuuou owrov
XplG‘COD ‘Inco?, év © ndoa omoﬁoun cmvappokoyouusvn abEet eic vaov &ytov &v kupie, &v @
Kol VUElg cuvotkodoueiche ig katowknplov Tod 0god €v mvevpatt, Eph 2:20-22.
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see the construction and unity témot from 1-2 Corinthians enhanced by the Pauline
pseudepigrapher in Ephesians, who adds love as an orienting, unifying concern.

Ignatius’s letter to the Ephesians attests a similar transformation of the originally Pauline
notion of the Christian community as a building comprised of stones that cohere together.'"
Ignatius described the recipients of his letter as “stones (AiBot) of God’s temple, prepared for
God the Father’s building (ntopacpévot gig oikodournv 0eod matpdc, 9.1).” Ignatius further
states that they are “...lifted to the heights by the crane of Jesus Christ, which is the cross, using
the holy Spirit as a rope. Your faith is your upward guide, and love is the path that carries you up
to God.”'"” Just as Hermas imagines believers to be stone’s in God’s tower, so too Ignatius
imagines them to be stones in God’s temple."'® Both conceptions are expansions, and in the case
of Ignatius also a brief quotation, of Paul’s idea, attested in 1 Cor 3:9, that believers are “God’s
building” (0=ob oikodopn).!'” Ignatius’s adaptation of a key Pauline building metaphor in

correspondence composed prior to his death at Rome in the mid-110s C.E. — that is, at a point

14 This is also observed by Pohlmann, “Erbauung,” 1059; and Osiek, Shepherd, 64 n. 22. Osiek
mistakenly cites Ignatius, Magn. 9.1-2 instead of Eph. 9.1-2.

15 gvagepopevort gic o Hym d1i tiic pnyoviic Tnood Xpiotod, 8¢ £6Tv oTavpds, oYovim
YPOUEVOL TA TVELLOTL TG Ayi® 1 O€ TOTIC VUDY AVUy®YELS VUMV, 1] 0 Aydmn 000G 1|
avagépovoa gig 0edv, Eph. 9.1. Hermas also assigns faith and love places of prime importance in
the logic of salvation. See, e.g., Sim. 9.15.2 [92.2]; cf. Sim. 9.15.3 [92.3].

16 According to William R. Schoedel, Ignatius of Antioch: A Commentary on the Letters of
Ignatius of Antioch, ed. Helmut Koester, Herm (Philadelphia: Fortress Press, 1985), 66,
“...Ignatius may be read in light of the allegory of the stones and the tower in Hermas (Vis. 3;
Sim. 9) which clearly owes much to the apocalyptic vision of the heavenly city.” Ultimately,
though, Schoedel concludes that “[Ignatius’s] allegories presuppose mythic patterns of thought
that are hardly exclusively Gnostic, and it seems reasonable to read Eph. 9.1 in light of them”
(ibid.).

"7 W, R. Inge, “Ignatius,” in The New Testament in the Apostolic Fathers (Oxford: Clarendon
Press, 1905), 66 did not recognize this brief Pauline quotation, even though he did note the
resemblance(s) between Ignatius, Eph. 9.1 and 1 Cor 3:10-17, which he assigned a “d” (i.e.,
possible) ranking.
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when Hermas is widely believed to have been active in the imperial city — confirms the
plausibility of my reading Hermas’s depiction of the Tower as an extension of basic concepts
contained in the corpus Paulinum.

Given the predominance of this construction theme in the Pauline letters and its use in
later literature influenced by them, such as the writings of Ignatius, its centrality to the Shepherd
should come as no surprise.''® Admittedly, the term “tower” (0pyoc), which is so common in
the Shepherd, does not appear anywhere in the Pauline literary corpus. Even so, Hermas’s
preference for a term without an explicitly Pauline pedigree need not imply the absence of
Pauline influence. Although in speaking of the believing community as building, the apostle
sometimes did characterize its type (e.g., in 1 Cor 3:16-17 he names the Corinthian community a
vaog), at other times he spoke of it in more general terms (e.g., the generic reference to oikodoun
at 1 Cor 3:9, 2 Cor 5:1). Likewise, the author of the Pastoral Epistles, for his own reasons,
referred to the church as the “household (oikoc) of God,” itself “the pillar (ctdroc) and
supporting base (£5paimpa) of the truth” (1 Tim 3:15)."" In other words, the freedom with which
Hermas works with building metaphors is a freedom apparent already in the Pauline letters
themselves. Even so, what we have in Sim. 9’s extended description of the Christian community

as constructed tower is evidence of Hermas’s adoption of Pauline literary traditions beyond the

18 Massaux correctly observed that “this ninth Similitude is devoted to the allegory of the tower
which represents the building of the Church on earth,” and then he immediately added, “the
allegory of the construction is either present or hinted at in Paul” (Influence: Book 2: Later
Christian Writings, 146; a list of Pauline citations follows.

19 gy 8¢ Bpadive, Tva eidfic nidc Sei év oike Be0d dvaotpépesdar, fiTic éotiv ékkAnoio Bcod
{dvtoc, otOlog Kol £dpaimpa thg aAndeiag, 1 Tim 3:15.
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mode of verbatim quotation.'*® Simply put, Hermas’s vision of the Tower-church betrays a real
conceptual and theological debt to Paul and at least one later author writing in the apostle’s
name.'?' This debt is manifested, I contend, in Hermas’s synthesizing the contents of the corpus
Paulinum by drawing multiple creative connections between its related parts.

A primary Pauline metaphor that Hermas adopts in Sim. 9 is that of the church as a
building with foundation. Among the Pauline letters, this idea of the Christian community as
building is most clearly stated in 1 Cor 3:9. This idea was “planted” by Paul in his authentic
letters and grown in the later pseudepigraphical letters, so one need not isolate an exclusively
influential text in order to responsibly claim Pauline influence upon Hermas at this point. Later
use of this identifiably Pauline metaphor is apparent in Ephesians, especially chapter 2.'% As we

have seen, in describing Christ-followers as a building, the author of that letter also imagines

120 Similarly, ibid., 147: “A Pauline literary influence stands out throughout the texts of Sim. 9,
even though not one of the apostle’s texts can be found literally. But the similarity of thought and
the presence of identical words leave no doubt with respect to Hermas’s source of inspiration.”
121 Dibelius, Hirt, 459-60 hints at the possibility of influence from 1 Corinthians upon Hermas’s
concept of the constructed church but does not argue for it.

122 Drummond suggested “...the whole figure of the tower may have been suggested by Eph
2:10-22” (“Shepherd of Hermas,” 107). According to Snyder, Hermas “is not indebted primarily
to the NT figure [of the tower]..., but has adopted the Zion symbol of Jewish-Christian
apocalypticism” (Shepherd of Hermas, 43; cf. 130). Similarly, Joly, Hermas Le Pasteur, 98 n. 1
argued that Hermas’s vision of the tower incorporates “some Eastern and Jewish traditions about
the heavenly city and heavenly mountain™ (“des traditions orientales et juives sur la Ville céleste
et la Montagne céleste”), and he cited Eph 2:20-22 only for comparison (107 n. 3). This is
largely the position of Dibelius, Hirt, 459. It is labeled an “antiquated idea” (“alte Vorstellung”)
and rejected by Brox, Hirt, 118, in whose view the Tower represents a Jewish parable that has
been Christianized by Hermas (377). Pohlmann, “Erbauung,” 1059 noted similarities between
the metaphors of Hermas and Barnabas while positing their divergence from those of building in
NT texts. The Ephesian connection is not noted by Osiek, who in support of her claim that “[t]he
church as building has a previous history” cites only 1 Cor 3:9-17 (Shepherd, 64, 64 n. 22).
Among the earliest scholars to associate the image of the Tower with Pauline letters was Ernst
Gaab, Der Hirte des Hermas: Ein Beitrag zur Patristik (Basel: Felix Schneider, 1866), 50, who
connected it with 1 Cor 3:11-13 and Eph 2:19-22.
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their foundation to be the apostles and prophets (2:20). Hermas has adapted this founding base
by expanding it to include others too.'** In his imagination, the Tower’s foundation is comprised
of four “tiers” (ototyol), each corresponding to a different group of people (Sim. 9.4.3 [81.3]).'**
These four are the (1) “first generation” (mpdtn yeved); (2) “second generation of righteous
men” (devTtépa yeved avopav dikainv); (3) “God’s prophets and his servants” (mpo@ftot ToD
Beod kai didkovotl avtod); and (4) “apostles and teachers of the proclamation of God’s Son”
(dmdoTOOL Kai S1ddokalot Tod knpdypotog Tod viod tod Heod, Sim. 9.15.4 [92.4]).'* This four-
tiered foundation lies “upon the great rock and above the gate” (éni v métpav TV peydinv Koi
EnAavo TG TOANG, Sim. 9.4.2 [81.2]). The Shepherd later identifies both the rock and the gate as
the Son of God (i.e., Christ), as we saw above. But the Shepherd still maintains that the Son of
God is their foundation. “He himself,” the Shepherd tells Hermas, “became (the) foundation” of

those who bear his name (Sim. 9.14.6 [91.6])."%° This idea of God’s Son (i.e., Christ) being the

foundation of his followers is, among surviving early Christian literature composed prior to the

123 According to Drummond, “Shepherd of Hermas,” 107, it is merely “possible” (i.e., [d]
ranking) that Sim. 9.4.3 [81.3] (and presumably 9.15.4 [92.4]) contain a quotation of Eph 2:20.
124 gyévovto 0DV oTotyol Téooupeg &v Toic Oepeliolc Tob Topyov, Sim. 9.4.3 [81.3]. This reading
is a conjectural emendation proposed by Gebhardt and Harnack on the basis of the Latin
(Hermae Pastor graece, 204; cf. Tornau and Cecconi, Shepherd of Hermas in Latin, 104). It is
unattested in the Greek text of Codex Athos (Kirsopp Lake, Facsimiles of the Athos Fragments
of the Shepherd of Hermas [Oxford: Clarendon Press, 1907] Plate X). But this is presumably
due, as modern editors suggest, to the scribal error of homoioteleuton. My translation of otoiyot
as “tiers” follows Holmes, Apostolic Fathers, 626.
125 01 AiBot 8¢, enui, KVpte, of £k 10D PvOod fppoouévor gic T oikodopyv tives eiotv; Of pév
TPMTOL, PN|Giv, 01 U ol €1g T0 Bepéhia tebelpévol, TpMOTN Yeved- ol 08 ke’ devTEPQ. YEVED AVOPDV
dwkaiov- ol 0 Ae’ mpooital Tod Bgod Kai dtdkovol avTod- o1 6& |’ AmdoTolol Kol d10AGKAAOL TOD
Knpoypoatog tod viod tod 0eod, Sim. 9.15.4 [92.4].

avtdc ovv Ogpédiog odTois £yéveto, Sim. 9.14.6 [91.6].
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Shepherd, only attested in 1 Cor 3:11.'* Later in Sim. 9, following the Tower’s inspection,
Hermas describes its appearance as uniform, employing the Pauline unity topos. He says, “[The
Tower] had been built as if from one stone, without a single joint in it. And the stone appeared to
have been chiseled out from the rock, for it seemed to me to be comprised of a single stone”
(Sim. 9.9.7 [86.7])."*® This apparent fusing together of the construction stones follows their
changing color and becoming white, which occurred when they were placed in the Tower by the
holy angels (Sim. 9.4.5 [81.5]). Their fusion into what looks like a single stone arguably
represents the adaptation via expansion of the idea of believing community’s being fitted
together within God’s building as it grows higher from Eph 2:20-22, as well as a maintaining of

the Pauline unity and concord typos from 1 Cor 3.'%

Hermas switches to the more spatialized
metaphor of the Tower because of where he stands — several generations beyond (i.e., above)

what Paul in Corinthains describes as the constructed church’s initially laid foundation.

127 7ahn, Hirt, 419 made a more limited point focusing on the NT canon: “The notion that Christ
himself is the entire edifice-bearing, immutable, and essential foundation, such as Hermas
emphasizes it in the entire ninth Similitude, is found only in 1 Cor 3:11, whereas in Matt 21:42
and Eph 2:20 Christ is represented merely as the cornerstone holding the base and thus the entire
building together” (“Die Anschauung, da3 Christus selbst die das ganze Gebdude tragende,
unveranderliche und unentbehrliche Grundlage sei, findet sich so, wie er sie im ganzen neunten
Gleichnis betont, nur 1 Kor 3:11 wéhrend Matth 21:42, Eph 2:20 Christus nur als der das
Fundament und damit den ganzen Bau zusammenhaltende Eckstein dargestellt wird”). Stanislas
Giet, Hermas et les Pasteurs. Les trois auteurs du Pasteur d’Hermas (Paris: Presses
universitaires de France, 1963), 159 n. 1 also cited Christ as foundation in 1 Cor 3 for
comparison (although he mistakenly cited v. 10). At Sim 9.14.6 [91.6], Leutzsch, Hirt, 490 n.
354 simply states, “Christus als Ogpéhog: 1Kor 3,11.”

128 obte yap fiv drodopnpévoc, Godv &€ £vog Abov, uf &xov piov Gpproyiyv &v £outd. épaiveto
8¢ 6 AMBog ¢ &k tfic métpac dkkexolappévog: povorog yép pot &doket eivar, Sim. 9.9.7 [86.7].
129 Pgce Pohlmann, on whose reading of Hermas “the church is no longer a living organism that
lives through Christ and is held together in him” (*“...ist Kirche nicht mehr ein lebendiger
Organismus, der durch Christus lebt u. in ihm zusammengehalten wird”) (“Erbauung,” 1060).
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Thus we see that Hermas’s vision of the Tower represents an attempt to harmonize
similar and yet somewhat discordant ideas attested across the Pauline corpus and also to update it
for his own present situation. His governing metaphor is that of the Christian community as
building, itself originally the apostle’s idea. Hermas has connected the idea of Christ as the
building’s foundation in 1 Cor 3:11 with the idea of him as stone in 10:4."*° This connection
possibly occurred in association with Eph 2:20, where Christ is named as the constructed

community’s corner foundation-stone.'*! At the same time, Hermas has also expanded ideas that

0 Drummond, “Shepherd of Hermas,” 105 gave Sim. 9.12.1 [ 89.1]/ 1 Cor 10:4 a “d” ranking
(i.e., possible). Giet also observed that in 1 Cor 10:4 Paul describes Christ as rock, but he
emphasized the difference between its context and that of Sim. 9 (Hermas et les Pasteurs, 156).
In commenting upon the Tower in Vis. 3, Giet noted, “Without a doubt, for a reader of St. Paul,
the word Bepéhog would normally call to mind the idea of Christ” (“Sans doute, pour un lecteur
de saint Paul, le mot Ospelocg appellerait normalement 1'idée du Christ”), and then he quoted the
text of 1 Cor 3:11 (ibid., 115). He then immediately adds, “But are we in a Pauline context?”
(“Mais sommes-nous dans un contexte paulinien?”), to which his implied the answer is, No. By
contrast, according to Massaux, “...the Shepherd identifies the rock with the Son of God in Sim.
9.12.1... This reminds us naturally of Paul, who recalling the events in the desert, writes in 1
Cor. 10:4... There may be an allusion to this Pauline text” (/nfluence: Book 2: Later Christian
Writings, 146). 1 Cor 1:4 is simply noted for comparison in Lelong, Pasteur, 254; and Ayan
Calvo, El Pastor, 253 n. 314.

B Anna Vezzoni, ed., Il pastore di Erma: Versione Palatina, NM 13 (Firenze: Casa editrice Le
lettere, 1994), 20 argues unconvincingly that Hermas’s depiction of not Christ but the Lord as
the Tower’s foundation represents “a unique trait that differentiates Hermas’s ecclesiology from
that of the New Testament writings” (‘“un altro tratto singolare che differenzia I’ecclesiologia di
Erma da quella degli scritti neotestamentari”), esp. Eph 2:20. Similarly, Pohlmann, “Erbauung,”
1059 inferred from Christ’s putative absence from the Tower’s foundation “a certain decoupling
of the church from Christ and salvation from the saving event in Christ” (“eine gewisse
Loslosung der Kirche von Christus u. des Heils von dem Heilsereignis in Christus”). He then
added, “This implies that Christ’s importance for the church building is starting to no longer be
central” (“Das 146t daurauf schlieBen, das die Bedeutung Christi fiir den Kirchenbau anfangt,
nicht mehr zentral zu sein”). Crucially, both Vezzoni and Pohlmann overlooked the fact that,
according to Hermas, the Son of God does in fact undergird the foundation of the Tower; see
Sim. 9.4.2 [81.2], 9.12.1 [89.1]. These mentions of the Son of God instead of Christ in these
passages does not support their argument. As many others have, Massaux rightly recognized that
“the absence of Xpiotog, replaced by 6 viog oD Ogod[,] is normal in Hermas” (Influence: Book
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he learned from Pauline letters. To the list of figures comprising the church’s foundation found
in Eph 2:20 (i.e., apostles and prophets), Hermas has added a number of others now arranged in
tiers, namely the first two righteous generations, teachers, and god’s servants.'** He also
extended that same verse’s image of the church-building’s being fitted together by describing the
Tower’s stones fusing together into an apparently single white stone.

The recognition that Hermas’s vision of the constructed Tower-church is fundamentally
Pauline is important.'*® It further illuminates the extent to which Hermas was adopted and
adapted the contents of the Pauline corpus. It also expands our understanding of that corpus’s
history of effects. In this particular case, the apostle applied a building metaphor to the assembly
of Christ-believers in service of an argument for unity and concord. That metaphor was
developed in discrete but still coherent ways by the author of Ephesians, subsequently by
Ignatius, and then by Hermas in his visions of the Shepherd. Each of these authors grappled with
the Pauline legacy to their own ends. But they share a commitment to the themes of the unity,
stability, and upbuilding of the assembled body of Christ-believers, depicted as building, which

the apostle himself first developed in his correspondence with Corinth.

2: Later Christian Writings, 146). Christ is correctly recognized as the Tower’s foundation by
Brox, Hirt, 390.

132 7ahn, Hirt, 419 similarly connects Sim. 9.15.4 [92.4] with Eph 2:20.

133 Pace Brox, Hirt, 377, according to whom there is no payoff for properly identifying the
allegory’s origin(s).
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Baptism
Baptism is foundational to the theological logic of the Shepherd, particularly that evinced in the

Similitudes section."* This is the case even though baptism appears infrequently in the tripartite

135

text;'*® Hermas explicitly names the ritual only once.'*® Most prominent among Hermas’s

3 Surveys of baptism in the Shepherd include André Benoit, “Le ‘Pasteur’ d’Hermas,” in Le
baptéme chrétien au second siecle: La théologie des peres, EHPR 43 (Paris: Presses
Universitaires de France, 1953), 115-37; Pernveden, Concept of the Church, 162-76; Victor
Saxer, “Le ‘Pasteur’ d’Hermas,” in Les rites de [’initiation chrétienne du Ile au Ve siecle:
Esquisse historique et signification d’apres leurs principaux témoins, CISAM 7 (Spoleto: Centro
Italiano di studi sull’alto Medioevo, 1988), 49-55; Brox, Hirt, 546-49; Lars Hartman,
“Obligatory Baptism—but Why? On Baptism in the Didache and in the Shepherd of Hermas,”
SEA 59 (1994): 127-43; Everett Ferguson, Baptism in the Early Church: History, Theology, and
Liturgy in the First Five Centuries (Grand Rapids, MI: Eerdmans, 2009), 214-20; Mark
Grundeken, “Baptism and Metdvota in the Shepherd of Hermas,” in Early Christian
Communities Between Ideal and Reality, ed. Mark Grundeken and Joseph Verheyden, WUNT I
342 (Tiibingen: Mohr Siebeck, 2015), 127-42; Grundeken subsequently revised the former essay,
publishing it as “Baptism and Metanoia,” Community Building in the Shepherd of Hermas. 4
Critical Study of Some Key Aspects, VCSup 131 (Leiden: Brill, 2015), 128-40.

135 Vemund Blomqvist perceptively described this situation as a paradox (“The Teaching on
Baptism in the Shepherd of Hermas,” in Ablution, Initiation, and Baptism: Late Antiquity, Early
Judaism, and Early Christianity, ed. David Hellholm et al., vol. 2, 3 vols., BZNW 176 [Berlin:
de Gruyter, 2011], 850; similarly, 854, 865). Reinhart Staats likewise recognized baptism as the
sole guarantor of salvation in in the Shepherd, despite its being only “casually mentioned”
(“beilaufig genannt”) (“Hermas,” in Theologische Realenzyklopddie, ed. Gerhard Miiller, vol. 15
[Berlin: de Gruyter, 1986], 104). Pernveden too wondered whether “...[baptism] may have held
a considerably more prominent position in Hermas than the texts seem to testify” (Concept of the
Church, 163). Hartman admitted that for Hermas baptism was “not only self-evident but
obviously obligatory,” but even so in his view “...baptism is just in the background” ( “Into the
Name of the Lord Jesus”: Baptism in the Early Church, SNTW [Edinburgh: T&T Clark, 1997],
171, 178).

136 pis. 3.7.3 [15.3]. There alone Hermas uses the verb “to baptize” (Bantilew), and he nowhere
mentions the ritual itself (i.e., baptism, fdnticpa) by name. Pernveden considered the rarity of
overt baptismal terminology in the Shepherd to be consistent with the writings of most of the
other so-called Apostolic Fathers and second-century Apologists (Concept of the Church, 162).
And yet Ferguson rightly rejected focusing on the single occurrence of Bantilewv in the Shepherd
and inferring from it a lack of importance in Hermas’s thought: “This longest writing in the
Apostolic Fathers contains the greatest number of references to baptism (but not the word itself)
among the Apostolic Fathers; it also presents the strongest statements concerning the necessity of
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symbols for or related to baptism are water, name, and seal. All of these symbols are found in the
Pauline corpus. And so, in this section, I shall demonstrate that the logic of baptism in the
Shepherd’s Similitudes is fundamentally a Pauline logic, albeit a modified one. By this I mean
that Hermas adopted upon traditions attested in the writings of the apostle and his
pseudepigraphers in crafting his own creative vision of baptism as a necessary but not sufficient
condition of the Christ-follower’s experience of salvation and life in the church. Here in the
Similitudes, Hermas does not have in mind the primordial waters upon which the church is
founded."?” Likewise, he is not working with the tradition of the mythological waters of the

. 138
Acherusian Lake.

baptism for salvation in early Christian literature” (Baptism in the Early Church, 215). Hermas’s
position on the necessity of baptism can be inferred from elsewhere in Vis. 3, and also in Mand.
4 and Sim. 8-9, where he refers to baptism symbolically, employing a number of images to
describe or refer to it. Giet hypothesized that the opening scene of the Visions section, where
Hermas assists Rhoda out of the Tiber River, depicts her baptism, perhaps with him serving as
deacon during it. Giet first proposed the idea in Hermas et les Pasteurs, 297-300; see also his
“Un témoignage possible sur I’administration du baptéme dans les premicres années du Ile siecle
et sur le role ministériel d’Hermas,” in Atti del VI Congresso Internazionale di Archeologia
Cristiana, Ravenna, 23-30 Settembre, 1962, SAC 26 (Citta del Vaticano: Pontificio Instituto di
archeologia cristiana, 1965), 191-97. The scene would provide a limited visual representation of
baptism at the very beginning of the Shepherd, but Giet’s suggestion has been soundly rejected.
See, e.g., Ferguson, Baptism in the Early Church, 218; Blomkvist, “Teaching on Baptism,”
2:853.

57 Pace Brox, Hirt, 431 : “Die Terminologie von (Hinab- und) Heraufsteigen bezieht sich hier
und in den weiteren Zeilen auf den Bv06¢ (Abgrund als Hades), in dem von H[ermas] auch das
Wasser befindlich gedacht ist, ‘durch’ das hindurch man ‘heraufsteigt’..., wobei dieses
Heraufsteigen bereits Metapher der Taufe ist, die auch die Toten im Abgrund brauchen.”
Henne’s recognition of Hermas’s consistent distinction between the singular and plural water(s)
of baptism and in creation, respectively, convincingly refutes Brox’s claim (“La polysémie
allégorique dans le Pasteur d’Hermas,” ETL 65 [1989]: 131).

3% Pace Erik Peterson, “Die ‘Taufe’ im Acherusischen See,” in Friihkirche, Judentum und
Gnosis: Studien und Untersuchungen (Rome: Herder, 1959), 328-30, according to whom Hermas
attempted “die vorchristliche Waschung im apokalyptischen Flul3 zu christianisieren” (330). On
the Acherusian Lake itself and its appearance in early Jewish and Christian literature, see Violet
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Three passages in the Similitudes, two short, the other extended, symbolically refer to
baptism. In Sim. 8.6.3, the lengthy Parable of the Willow Tree, Hermas mentions a “seal”
(oppayic) twice in short succession. He does so in the context of asking the Shepherd to interpret
the various groups of people returning the different kinds of sticks distributed by the Angel of the
Lord (67.2 et passim). He says, “Sir, now explain to me those people who have returned the
sticks, what sort of person each one is and their dwelling place, so that those who previously
believed and received the seal but have broken and not kept it sound, when they hear and
recognize their own actions, might repent, receiving a seal from you.”"® The Shepherd’s later
statement in Sim. 9.16.4, which explicitly equates seal with water (1] cppayic obv 10 Hdwp EoTiv,

93.4), confirms that the seal at Sim. 8.6.3 is refers to baptism.'** Here we find the first generally

MacDermot, The Cult of the Seer in the Ancient Middle East: A Contribution to Current
Research on Hallucinations Drawn from Coptic and Other Texts, PWIHM n. s. 21 (Berkeley:
University of California Press, 1971), 174-75; Kirsti B. Copeland, “Sinners and Post-Mortem
‘Baptism’ in the Acherusian Lake,” in The Apocalypse of Peter, ed. Jan N. Bremmer and Istvan
Czachesz, SECA 7 (Leuven: Peeters, 2003), 91-107.

139 Kiopie, vov pot nilvuoov 1odg e PaBSovg GmodedmrdToc, Totamdc Tic adT@dv 80Tl Kol THV
TOVT®V KATOKIOWV, (Vo AKOVCAVTEG Ol TIOTEVGAVTEG KO EIANPOTEG TNV 6OPAYId0. Kol TEOAAKOTEG
DTNV Kol U TMPNoavTeg VYL, EXYVOVTEG TO E0VTAV EPY0 LETAVONCMGY, AaPOVTEG VIO GOV
ocppayida, kol doEdowaot TOv kuplov, Sim. 8.6.3 [72.3].

10" Bousset dismissed this equation of seal and water at Sim. 9.16.4 as a scribal gloss, intended to
explain a purportedly less common word (i.e., seal) by means of another (i.e., water). In
Bousset’s view, “Man darf sich durch die auf obigen Satz unmittelbar folgende, erklarende
Glosse: 1 oppayic odv 10 Bdwp &otiv nicht tduschen lassen... Das ist keine Worterklidrung zu
oppayic. Vielmehr will der Satz dem Leser die wie es scheint ungebrauchlichere cppayic durch
die gebrauchlichere H0wp deuten” (Kyrios Christos.: Geschichte des Christusglaubens von den
Anfingen des Christentums bis Irenaeus, 2. umgearb. Aufl., FRLANT 4 [Gottingen:
Vandenhoeck & Ruprecht, 1921], 228 n. 5). According to Brox, Bousset thought the gloss
“clarifies the connection of the metaphor to baptism” (Hirt, 432: “...definiert den Bezug der
Metapher auf die Taufe”). Brox himself implicitly rejected Bousset’s attribution of the phrase to
a later scribe, thereby affirming its authenticity, but he still accepted Bousset’s suggestion
regarding its function: “Durch eine direkte Identifikation wird das Wasser dann mit der Metapher
des Siegels verbunden” (ibid., 546). Although he mistakenly implied that Bousset’s suggested
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recognized use of seal as baptismal metaphor in early Christian literature.'*! Hermas’s second
use of the seal symbol at Sim. 8.6.3 is more enigmatic. There he speaks of receiving ““a seal,” not

“the seal,” after, perhaps even long after, the first seal is received in baptism.'*> Hermas nowhere

gloss also included the following compound sentence (gic 0 Ddwp odv katofaivovst vekpol kai
avapaivovol (dvteg), Lampe’s terse rejection of Bousset’s fanciful suggestion is appropriate
(The Seal of the Spirit: A Study in the Doctrine of Baptism and Confirmation in the New
Testament and the Fathers [London: Longmans, Green, 1951], 105 n. 8: “There is surely no need
to follow Bousset in supposing this phrase to be a marginal gloss”). Schldger’s attribution of the
statement to a compiler of Hermas’s writings is, like Bousset’s attribution of it to a later scribe,
equally unnecessary. “Seal” itself is not an uncommon word or idea in early Christian literature,
even if it was, admittedly, rarely used in reference to baptism, and Hermas’s habit of using “seal”
in different ways allows such an usual use here. Furthermore, that the seal itself is received affer
coming to faith confirms it as reference to baptism (Karl Olav Sandnes, “Seal and Baptism in
Early Christianity,” in Ablution, Initiation, and Baptism: Late Antiquity, Early Judaism, and
Early Christianity, ed. David Hellholm et al., BZNW 176 [Berlin: de Gruyter, 2011], 1452).

4! Franz Joseph Délger, Sphragis: Eine altchristliche Taufbezeichnung in ihren Beziehungen
zur profanen und religiésen Kultur des Altertums, SGKA 5. Bd., 3./4. Heft (Paderborn:
Ferdinand Schoningh, 1911), 70. For a concise list of other places in early Christian literature
where baptism is referred to as “seal,” including 2 Clement, Acts of Thomas, Acts of Paul and
Thecla, and the Abercius inscription, consult Leutzsch, Hirt, 483 n. 239; Sandnes, “Seal and
Baptism,” offers a more extensive survey of these sources. On the meaning of “seal” in the
Shepherd, see A. Hamman, “La signification de cppayic dans le Pasteur d’Hermas,” StPatr 4.2
(1961): 286-90; Hartman, “Baptism,” 183-86; Sandnes, “Seal and Baptism,” 1450-57. Among
the few scholars who reject any reference to baptism at Sim. 8.6.3 is Lars Hartman, but his
presumption of consistency of meaning between the first and second instances of “seal” in the
passage, which means that the first cannot mean baptism, is unsubstantiated and therefore
unwarranted (“Baptism,” 184, esp. n. 38). Ultimately, despite his demand for consistency of
meaning at Sim. 8.6.3 [72.3], Hartman himself was unable to determine whether seal “stands for
the same thing throughout the book... [or] is being used with several meanings” (184). Sandnes
has recently shown the meaning of “sealing” to vary widely in the literature of our period, and
even within the Shepherd itself he determined that seal can mean “water, most likely baptism,

faith or repentance, [or] proclaiming the name of the Son of God” (“Seal and Baptism,” 1455).
Half a century prior, despite this variety of meaning even in the Shepherd, Hamman claimed to
uncover a consistency in Hermas’s use of “seal” in reference to baptism, penitence, and
martyrdom (“cepayig,” 286, 290).

142 Hermas’s distinction between “the seal” and “a seal” (i.e., the second one) is noted by
Sandnes, “Seal and Baptism,” 1452-53. A distinction on the basis of the definite article seems
implicit in the treatment of Osiek, Shepherd, 206.
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else posits the need for a second baptism after the first one that follows coming to faith.'** So the
second seal in this passage likely does not refer to that possibility, and some other meaning for
this use of seal must be found.'** Whatever it represents, reception of a second seal in Sim. 8.6.3
follows — and therefore likely is related to — a renewal of one’s spirit, perhaps as after a
demonstration of what would later become known as penance.'*’ Such a renewal of spirit among
those who repent is, according to Hermas, a if not the purpose for which the Shepherd has
come.'*

In Sim. 9, as discussed above, Hermas again takes up the metaphor of the church as
Tower begun in Vis. 3. As he did in that vision, so too at Sim. 9.16.1-7 [93.1-7] he links baptism,

depicted symbolically as seal and water, with salvation. The relevant passage is introduced by

Hermas’s question to the Shepherd regarding the reason for stones being brought “up from the

'3 As Hartman rightly put it, Hermas “is no anabaptist” (“Baptism,” 184); similarly, Pernveden,
Concept of the Church, 169.

' Snyder suggested that “[f]or Hermas the sphragis is the gift of unity between the holy Spirit
and flesh, and as such comes both at baptism and repentance” (Shepherd of Hermas, 122).
Surprisingly, though, in support of this claim Snyder cited Sim. 9.16.4 [93.4], which equates seal
and (baptismal) water and thereby contradicts his suggestion that the seal does come at baptism
but is not baptism itself. By contrast, according to Osiek, the second seal of Sim. 8.6.3 represents
“the laissez-passer or certificate of entrance given to at least two of the three groups with
originally green sticks that were admitted immediately into the tower by the great angel”
(Shepherd, 206). This view is apparently an extension of Dibelius’s original suggestion that the
seals of Sim. 8.2 refer not to baptism but to a pass that allows entry into the Tower (Hirt, 591:
“Das Siegel ist hier natiirlich nicht die Taufe, sondern der Pal3, mit dem sie in den Turm
gelangen™).

5 Lampe, Seal of the Spirit, 106.

16 This is apparent from Hermas’s statement of the grounds upon which those who repent will
glorify the Lord: “because he had compassion on them and sent you [i.e., the Shepherd] in order
to renew their spirits” (611 EomAayyvictn €’ avtoig Kol EEanéoteléy 6g TOD AvaKavicot Ta
nvedpato avTdyv, 72.3).

239



deep” (ék 10D PuBod) and placed in the Tower, even though they bore the proper spirits.'*” The
Shepherd replies at length:

“It was necessary to go up through water in order that they might be made alive
(CowomomBdov). For otherwise they were unable to enter into God’s kingdom,
unless they put off the deadness of their former life (t\v vékpwowv anébevto i
Lofg adtdVv Tiic TpoTtépag). So too these who had fallen asleep received the son of
God’s seal and entered into God’s kingdom. For... before a person bears the son
of God’s name, he is dead. But when he receives the seal, ke lays aside deadness
and recovers life (dmotifeton Vv vékpoowv kol dvarapfavel v (onv). So the
water is the seal. Into the water, then, dead people go down, and they come up
living (gig 10 Bdwp ovv koTaPoivovst vekpoi kol dvapaivovst {dvieg). So this
seal was proclaimed also to them, and they made use of it, in order that they might
enter into God’s kingdom.”"**

Here the Shepherd describes the locus and means of a faithful person’s coming-to-life. Both are
found in baptism, itself a condition of entry into the Kingdom of God. Although baptism is not
explicitly mentioned in this passage, it can be inferred from the Shepherd’s reference to “going
up through water” (81" datog dvaBfjvar, 93.2) and his definition of seal as water (1] Geporyic 0OV

70 $8wp otiv, 93.4).'* According to Hermas, one descends into the water of baptism as a dead

7 Giet, Hermas et les Pasteurs, 117, rightly noted that in the NT the “deep” (BvBdc) appears
only in Paul (2 Cor 11:25), but there the apostle means the “deep sea” in which he was
shipwrecked, not the mythological Deep.

148 Avdym]v pnotv, elyov St Bdatoc (’xvaBﬁvat tva owomombdov: ovk 1’161’)\/(1\/10 Yop GAA®G
gloeABely &ic v Bacslksww rov 0oV, €i un Vv vékpwoty anédevto rng Lofg adTdV THC
nporspag ElaPov oDV Kai 0DTOL 01 KEKOUNUEVOL THY 6PPayida ToD viod Tod Oeod koi eicfildov
elg v Bact%sww 10D Be0D- mpiv Yap, enoi, popécar oV dvOpmmov 10 dvopa Tod viod Tod Beod,
VSKpog acmv otav 6¢ kaﬁn TNV cepayida, omonﬁsrou NV VEKPp®GY Kal avorappaver v (onv.
M G(ppOWlC_, onv 10 Bdwp éotiv- gig 10 Hdwp oV KamBawoum vekpoli Kol owaﬁouvoncn {dvreg.
Kéketvolg obv &knpoydn 1 cepayic abitn kai éxprcavto avth, vo eicéAdwotv gig v Pacireiov
T00 OgoV, Sim. 9.16.2-4 [93.2-4].

9 Osiek, Shepherd, 238. Sandnes disagreed. In his view, “the seal cannot simply be equated
with baptism as Herm. 93.4 seems to indicate” (“Seal and Baptism,” 1455). He rejects equating
seal and baptism (1455) or even considering them synonymous (1454). And yet he still claims,
rather inconsistently, “Death here is clearly a theological notion which can be alleviated only by
the seal, name or water, and the three work synonymously” (1454, emphasis added).
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person. In it, one “lays aside deadness and recovers life” (dmotiOeton TV VEKp®GV Kol
avarappaver v (onv, 93.3). And then one rises up alive, having moved from death to life.

Crucially, Hermas recognizes that the Shepherd only responded to the first half of his
initial question in 93.1 about the stones coming up from the deep. He did not answer what was
for Hermas the more fundamental question. And so Hermas asks it again, phrased slightly
differently: “Why... did the forty stones come up with them from the deep, even though they
already had the seal?”'™® Again, the Shepherd replies:

Because, after they fell asleep, these apostles and teachers who had preached the

name of the Son of God preached with power and faith in (the) Son of God (mictel

T0D viod 10D Og0D) even to those who had previously fallen asleep, and they gave
to them the seal of the proclamation.”' So they went down with them into the

130 Avort, npd, kopie, kai of ' Aot pet’ adtdv avépnoay £k tob Bubod, fidn Loymrdte THv
ocppayida; Sim. 9.16.5 [93.5].

51T construe miotetl tob viod Tod Ocod here as an objective genitive, which coheres conceptually
with Sim. 8.3.2 [69.2] (motevcavteg avtd); cf. Vis. 4.1.8 [22.8] (v wioTv 0D Kvpiov), Mand.
11.4 [43.4] (tf} miotel ToD kvpiov), Sim. 6.1.2 [61.2] (trv micTv ToD KLPiOV), Sim. 6.3.6 [63.6]
(tf} mioter 1o kvpiov). In doing so, I follow a pattern predominantly apparent in German
language scholarship: e.g., Lelong, Pasteur, 271; Dibelius, Hirt, 625; Brox, Hirt, 416; Andreas
Lindemann and Henning Paulsen, Die Apostolischen Viiter: Griechisch-deutsche
Parallelausgabe (Tlibingen: J.C.B. Mohr [Paul Siebeck], 1992), 513; Leutzsch, Hirt, 331. Many
other scholars, by contrast, take mictel Tod viod 0D OgoD here as a subjective genitive. See,
among others, Joly, Hermas Le Pasteur, 329; Giet, Hermas et les Pasteurs, 160; Snyder,
Shepherd of Hermas, 146; Ayan Calvo, El Pastor, 261; lan G. Wallis, The Faith of Jesus Christ
in Early Christian Traditions, SNTSMS 84 (Cambridge: Cambridge University Press, 1995),
188; Osiek, Shepherd, 232; Ehrman, Apostolic Fathers 2:431; Holmes, Apostolic Fathers, 653.
None of the scholars in either group engages the underlying interpretive problem, though, which
is of course a crux interpretum in Pauline studies. The phrase at Sim. 9.16.5 [93.5] is not
included by Massaux in his list of “expressions similar or very close Paul” (/nfluence: Book 2:
Later Christian Writings, 148). Nor is it discussed in Kukwah Philemon Yong, “The Faith of
Jesus Christ: An Analysis of Paul’s Use of IIIZTIZ XPIZTOY” (Ph.D. diss., The Southern
Baptist Theological Seminary, 2003), 104-05. The problem is engaged at some length by
Michael R. Whitenton, “After [TIXTIZ XPIETOY: Neglected Evidence from the Apostolic
Fathers,” JTS 61 (2010): 105-08, who tentatively concludes that a subjective reading is
preferable (107). But Whitenton’s complex syntactical argument overlooks the crucial witness of
Sim. 8.3.2 [69.2].
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water and came up again (kotéPnoay odv HeT’ ATV £i¢ TO BOWP Kod THALY
avépnoav). But whereas these (apostles and teachers) went down living and came
up living, those who had previously fallen asleep went down dead, but came up
living (ékeivol 8¢ ol TpokeKounpéVoL vekpol Katépnoav, (dvteg 6& avéfnoav).
So then, through these (apostles and teachers) they were made alive (01
TovT®V... é{momoincav) and came to know the name of the Son of God.
Because of this, they too came up together with them, and they were joined
together into the building of the Tower, and they were built in together uncut. For
in ri%ljlzteousness and in great purity they fell asleep, only they did not have this
seal.

Here we see that Hermas viewed baptism as utterly essential for salvation.'>® That he did so is
particularly clear from the Shepherd’s teaching that the apostles and teachers, after their own
deaths, necessarily preached to and baptized the “righteous departed.”"** Such persons, although
they lived “in righteousness and in great purity,” lacked the seal, Hermas says, and so they were
unable to be joined into the Tower. Here the seal that they lack is the seal of proclamation — the
good news of Jesus Christ, or to use Hermas’s phrase “the name of the Son of God.” This the
apostles and teachers communicated to the departed, and “through these [the latter] were made

alive” thereafter in baptism. This process of the departed’s coming-to-life closely parallels the

152 O, pnoiv, obtot of dmdoTorot kai of Siddokahot of knpHEAVTES TO dvopa Tod viod 10D Oeod,
Koyun0évteg v duvapuel Kai Tiotel Tod vViod Tod Beod EkNpuéav Kol TOIC TPOKEKOUNUEVOLS KOl
avTol ESmKay aToiC THYV 6PPoyIda ToD KNPVYUATOC. KaTéPNooy ovv HeT’ adTdVv £ic TO Démp Kai
Ay avEPnoov: GAL’ ovtot uév (Bveg kotéPnoay kol {dvtec dvéPnoav: dkeivol 8¢ ol
TPOKEKOUNEVOL VEKPOL KaTéPnoav, {dvtec 8& dvéPnoav. St TovTev ovv E{monomdncoy Kai
Enéyvacov 10 dvoua tod viod Tod 00D d10 ToDTO Kol GuVavEPNcaY HET’ AdTAV, Kol
ocuvnpuoécincav €ig TV oikodov Tod THPYOV, Koi GAATOUNTOL GLVEKOSOUN NGOV v
dukooovvn yap koymOncay koi &v peydin ayveia: pdvov 8& v ceparyido oty oK £iyov,
Sim. 9.16.5-7 [93.5-7].

153 Lelong, Pasteur, 269; Joly, Hermas Le Pasteur, 328 n. 1; Hartman, “Obligatory Baptism—
but Why?,” 136.

154 The label is that of Johannes Quasten, Patrology, vol. 1 (Utrecht: Spectrum, 1950), 101. It
refers to those who “fell asleep in righteousness and in great purity” (Sim. 9.16.7 [93.7]).
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experience of earthly catechumens.'>> Whether still living or already dead, in order to experience
salvation by virtue of incorporation into the church, represented by the metaphor of the Tower,
for Hermas one must first hear and accept the gospel’s proclamation. Movement down into and
up through the baptismal waters then brings persons to life from a prior state of death.'>
Hermas’s description of the descended apostles’ actions for and with the righteous departed
clearly reflects the pre-existing practice of Christian baptisms on behalf of the dead;'*” indeed,
they also represent an argument in support of it.'>® Such a practice was already known to take
place at Corinth in the mid-first century C.E. by Paul, who enigmatically appeals to it as part of
his argument for the reality of resurrection (1 Cor 15:29)."

Hermas’s theology of baptism coheres strongly with the corpus Paulinum. Each of the
key elements of Hermas’s theology of baptism finds a clear counterpart in the Pauline corpus: (1)
baptism as symbolic descent into and then ascent out of water; (2) baptism as a locus where the

deadness that is a barrier to entry into God’s Kingdom is put off, life is taken up, and forgiveness

of sins is received; and (3) baptism as, or at least connected with, a seal.

155 Similarly, Ferguson, Baptism in the Early Church, 218.

136 Kirsopp Lake, “The Shepherd of Hermas and Christian Life in Rome in the Second Century,”
HTR 4 (1911): 28: “The doctrine of baptismal regeneration, taking place ex opere operato, could
scarcely be more clearly expressed.” Similarly, Pernveden, Concept of the Church, 166:
“Through baptism man moves from death to life.”

157 Staats, “Hermas,” 15:104. Joly went even further, arguing that Hermas thought such baptisms
were necessary (Hermas Le Pasteur, 328 n. 1).

158 Osiek, Shepherd, 238. Osiek judges the argument to be a “good” one.

139« Otherwise, what will those who are baptized on behalf of the dead do? If the dead actually
are not raised, why are they even baptized on their behalf?” (Exnel i motjoovow oi Bartilopevol
VIEP TOV VEKPAV; €l OAMG vekpoi 0Ok Eyeipovtat, Ti kKol PamtiCoviot vep avtdv;). For a brief
survey of the various exegetical and historical debates surrounding Paul’s statement and the
underlying ritual practice(s) that it might reflect, together with relevant bibliography, see N. H.
Taylor, “Baptism for the Dead (1 Cor 15:29)?,” Neot 36 (2002): 111-20.
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The first way that Hermas’s understanding of the meaning and function of baptism
coheres with that presented by the Pauline letters is in its depicting of baptism as a symbolic
passage down into and then up out of water. This is most clearly presented in the Shepherd’s
statements in Sim. 9.16.2, 4, 6 [93.2, 4, 6], in which he responds to Hermas’s questions about the
meaning of the stones” movement through water before their incorporation into the Tower. For
his part, Paul implicitly describes baptism as descent and ascent using the metaphors of burial

4."° He construes it as “being buried with Christ into death” (v. 4a).

and resurrection in Rom 6:
The sense of motion that this burial metaphor evokes is clear. Surely any reader or hearer of this
passage would know that the bodies of those who die are, when buried, lowered into the ground,
that is to say they descend into it. This co-burial with Christ occurs, according to Paul, in order
that those who are so buried then “just as Christ was raised... might walk in newness of life” (v.
4b). In other words, Paul suggests, the believer’s being raised out of water to a new life in
baptism parallels Christ’s being raised from the dead. This symbolic burial and subsequent
raising in baptism is reiterated by the author of Colossians (2:12). Admittedly, in these passages
neither the apostle nor his pseudepigrapher employs the specific verbs that did Hermas did,

namely kotapaivev (“to go down”) and dvaPaiverv (“to come up”). Nevertheless, through

Hermas’s use of the metaphors of being lowered (i.e., buried) and raised, he evokes the same

160 r 3 5~ \ ~ /4 El \ 7 74 4 ) 4 \ b}
GUVETAQPNLEV 0LV aTH d1d ToD Pantiopatog gic Tov Odvatov, tva domep NyEpOn Xp1otodg €k

vekp®V 010 TG 06ENC TOD ToTPOG, OVTMG Kol NUETS &v KauvotnTt {ofic mepmatnompey, Rom 6:4.
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motion — descent and ascent — that these Pauline texts depict a believer undergoing in
baptism.'®"

As an alternative influence upon Hermas’s description of baptism in Sim. 9.16.2-6 [93.2-
6], some scholars point to the story of the Ethiopian eunuch’s baptism by Philip in Acts 8:26-
40.'%? To be sure, strong verbal agreement exists between these two texts. As does the Shepherd,
Acts 8 attests forms of the verbs katafaiverv and davapaivelv, plus the prepositional phrase €ic t0
Vowp (“into the water”), in its description of baptism. But apart from the references to water in
vv. 36, 38, and 39, the verbal or conceptual parallels between these texts are limited to the
implied mechanics of the baptismal rite itself. By this I mean the motion of going down into and
then coming up out of the water in which one is baptized: “...and [Philip] ordered the chariot to
halt, and they both went down into the water (xatépnoav auedtepot gic 10 HVéwp), both Philip
and the eunuch, and he baptized him. And when they came up from the water (avépnoav ék 10D
voatog), (the) Spirit of the Lord snatched Philip. The eunuch did not see him any longer, and,
rejoicing, he went on his way” (vv. 38-39).'¢

Alternatively, the depiction of baptism in the Epistle of Barnabas might seem

conceptually closer to that in the Shepherd, because Barnabas includes another parallel in

addition to that of motion down into and up from water. In chapter 11 its author mines the texts

1! Grundeken, Community Building, 129 describes this as “the usual way of going down in the
water and (fortunately!) coming up again.” He does not pursue the question of potential Pauline
influence on this “usual way” and its theological significance.

12 B g, Ferguson, Baptism in the Early Church, 218.

13 kol éxéhevoev otiivor o Gppa kai katéPnoay dpedtepot gic T Hdmp, & e Pilmnog kol O
€OvoDY0G, Kol ERAnticey avTov. dte O avéPnoav £k Tod Bd0TOC, TvedUA KVpPiov HiPTaGEY TOV
dimmov kol ovK eldev anTOV 0VKETL O EDVODY0G, ETOPEVETO Yap THV 080V avTod Yoipmv, Acts
8:38-39.
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of Israel’s prophets in order to “determine whether the Lord cared to reveal the water [i.e.,
baptism] in advance.”'®* He reads the blessing in LXX Psalm 1:1 of those who will be like the
“tree planted besides streams of water” (v. 3) as foreshadowing “those who having hoped in the
cross went down into the water” (0ol &éml TOV oTovPOV EATticavteg Katéfnoav gig T Vowp, 11.8).
And he employs the same image of descent into water a few verses later, adding to it one of
ascent (11.11). There, in his exposition of a text strikingly similar to LXX Ezek 47:7-12, which
depicts blooming trees whose fruit gives eternal life rising out of water (v. 10), the author
describes baptism as occurring in two stages.'® In the first step, believers “descend into the
water laden with sins and filth,” and in the second they “come up bearing fruit in the heart.”'*® In
Hermas’s conception, the baptismal motion is the same. The conceptual overlap extends to these
authors’ description of baptism as source of forgiveness. Much like Hermas linked the baptismal
descent with forgiveness of sin in Mand. 4.3.1 [31.1], as I showed in Chapter 3, the author of

Barnabas explicitly names the ritual as “the baptism that produces forgiveness of sins” (10

Bamtiopa 1O eépov Bpeoty Guaptidv, 11.1), which he claimed Israel rejected and replaced.'®’

ted Znmoopev 8¢, €l ELEANGEY T KLpi® TpoPavep®dGOL TEPL TOD BOATOG Kol TEPL TOD GTOLPOD,
Barn. 11.1. The Greek text is that of Robert A. Kraft, ed., Epitre de Barnabeé, trans. Pierre
Prigent, SC 172 (Paris: Cerf, 1971).

165 Robert Kraft included the putative quotation at Barn 11.10 among those that “reflect
particular OT passages and even have some Septuagintal wording, but which also deviate to such
an extent from the LXX that they must be considered separately” (“The Epistle of Barnabas: Its
Quotations and Their Sources” [Ph.D. diss., Harvard University, 1961], 56).

166 Todro Aéyet, dTt Hueic pév kotaPaivopey gic T HEWP YELOVTEC dpapTIdV Kol pomov, Kai
avapaivopev Kapmro@opodvieg &v T kapdig Tov eOPov kal v EAmida €ig TOv Incodv v 1d
TVELLLOLTL EYOVTEG,.

167 [Tepi pev tod Hoatog yéypamtar £mt TOV TopanA, T TO Pamtioua TO PEPOV GEESY AUAPTIDV
0V U1 TpocdEéEovtal, AAA’ £0VTOIG 0IKOSOUNCOVGLY.
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Furthermore, from his bifurcation of the ritual at Barn. 11.11 we reasonably infer that at 11.1 he
has the first half of the movement — the descent — in view, as did Hermas.

This linking of baptism and forgiveness is by no means original to the authors of
Barnabas and the Shepherd. 1t is already apparent in the Gospels of Mark and Luke. Both depict
John the Baptizer’s “proclaiming a baptism of repentance for (the) forgiveness of sins”
(Bamtiopo petavoiog i dpeoty apaptidv, Mk 1:4 / Lk 3:3). Acts also reflects this link, as
Peter’s so-called Pentecost speech at Jerusalem in chapter 2 indicates. The speech concludes with
a two-fold imperative, followed by a promise. “Repent,” Peter says, “and be baptized, every one
of you, in the name of Jesus Christ for (the) forgiveness of your sins, and you will receive the gift
of the holy Spirit” (v. 38).

These parallels between the descriptions of the mechanics and meaning of baptism in the
Shepherd, on the one hand, and Acts and Barnabas, on the other, are significant. Both Acts and
Barnabas portray the downward and upward movement of the believer in baptism, and both
describe baptism as a locus for the forgiveness for sins. And, yet, neither Acts nor Barnabas
attests what we find in two places within the Pauline corpus, namely the depiction of baptism, by
Paul in Romans 6 and by his pseudepigrapher in Colossians 2, as the place wherein a believer
moves from death to life. This is precisely the same idea at work in Sim. 9.16.2 [93.2], which
depicts baptism as that ritual through which believers “are made alive” ({oomomBdcv).

A second way that Hermas’s construal of baptism coheres with those of Paul and later
authors writing in his name is by describing baptism as a ritual in which a believer “sets aside
deadness (vékpwowv) and takes up life” (Sim. 9.16.3 [93.3]). The deadness (Vékpwoig) in view

here is that of one’s “former life” (tfig (of|G... Th¢ mpotépac), which is itself a barrier to entry
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into God’s kingdom (93.2; cf. 1 Cor 6:9; 15:50, where the Pauline construal is “inheriting”

168

[KAnpovopeiv] the kingdom). " Deadness is, for Hermas as for Paul and later Paulinists, a

function of sin, which at Mand. 4.3.1 [31.1] he says he knows is forgiven in baptism’s waters.'®’
In the authentic Pauline epistles, this phenomenon of coming-to-life in baptism is most clearly
depicted in Rom 6, discussed briefly above, which describes baptism as a participation in the
death and resurrection of Christ. According to Paul, “...we have been buried together with him
through baptism into death, so that just as Christ was raised from the dead through the glory of
the Father, so we too might walk in newness of life. For if we have become united to the likeness

170 But, Paul says, believers

of his death, we certainly will be to that of his resurrection” (vv. 4-5).
are not only “buried together” with Christ. They are actually co-crucified (v. 6) and die together
with him (v. 8)."”" And yet, despite the movement from death to life that he believed occurs in

baptism, the apostle contended that he still “carr[ied] the dying process (vékpwowv) of Jesus

around in (his own) body,” which, as in a procession, Paul thought made his Lord’s life manifest

'8 Hermas’s frequent use of the phrase “enter the Kingdom of God,” which Karl Olav Sandnes
labeled ““a refrain,” is typically attributed to his knowledge of the Gospels, especially John 3
(“Seal and Baptism,” 1453). This was the position of Zahn, Hirt, 474, who thought it beyond
dispute that Hermas’s use of the phrase was dependent on Jesus’ conversation with Nicodemus.
19 See, e.g., Rom 6:13, 8:10, Eph 2:1, 5, Col 2:13.

70 suverdonuey ovv adtd d1d tod Bomtiopotog eic OV OGvatov, tva domep Nyépdn Xptotdg £k
vekp®V 010 TG 00ENE TOD TaTPOG, 0VTMG Kol NUETS &V Kauvotntl (oTig mepmatnomey, Rom 6:4-
5. A connection between the depictions of baptism in Sim. 9.16 and Rom 6 is implicitly rejected
by Pohlmann, “Erbauung,” 1060, on the alleged basis that Paul refers to a daily dying and
Hermas does not.

7! Paul employs the same language of co-crucifixion at Gal 2:19: “For through the law I died
with respect to the law, so that I might live with respect to God. I have been co-crucified with
Christ” (éy® yap 610 vopov voum anébavov, iva 0ed (Rowm. Xp1otd cuvesTODp®LLAL).
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to others (2 Cor 4:9)."" In his letter to the Galatians, Paul describes baptism using a different
metaphor, namely that of being clothed. “All of you,” he writes, “are sons of God through faith
in Christ Jesus. For as many of you were baptized into Christ clothed yourself with Christ”
(3:26-27).”'" Paul’s notion of dying and coming to life with Christ in baptism is expanded by
the author of Colossians, who also describes baptism as being buried and raised with Christ. But
with regard to the latter notion of being raised he adds a particular statement of agency: “...being
buried together with [Christ] in baptism, with whom you were also raised through faith in the
activity of God, who raised him from the dead” (2:12).'”* The author of Ephesians likewise says,
“(God) made us alive with Christ when we were dead owing to (our) trespasses... and he raised
and seated us in the heavens with Christ Jesus” (2:5-6; cf. 2:1).!”> As in Colossians, here too
salvation occurs “through faith” (610 miotewc), but, according to Ephesians, salvation is God’s
gift and enacted by grace (v. 8). Baptism is not explicitly named in this passage from Eph 2,

neither is water mentioned in any way. But the author of Ephesians does understand the believer

172 Ié \ 14 ~ ~ b ~ 4 4 er b} e 3\ ~ ~ bl ~
névtote TV vékpooty oD Incod &v 1@ copatt teproépoves, tva Kai 1) Lo tod Incod &v 1d

ocopott MUV eavepwdi, 2 Cor 4:9. In translating vékpwoic as “dying process,” not simply
“dying,” “death,” or “deadness,” I follow Paul Brooks Duff, “Apostolic Suffering and the
Language of Processions in 2 Corinthians 4:7-10,” BTB 21.4 (1991): 162, who provides a list of
prior scholars who adopted the same position. More recently, for an argument that “Paul saw
himself as a one-man multi-media presentation of the gospel of Christ crucified,” of which the
“dying process” was but a part, see Margaret M. Mitchell, “Epiphanic Evolutions in Earliest
Christianity,” ICS 28 (2004): 187-91; the quote is from p. 189.

13 Mévtec yap viot Beod ote S1dt Tiic mioteme év Xpiotd Inood- doot yap eic Xpiotdv
éRanticOnte, Xpiotov évedvoacbs, Gal 3:26-27.

17 GUVTAPEVTEC AT &V T PamTiopnd, &v @ kol cvvnyépOnte S Tic miotemc Thc dvepyeiog Tod
Beod oD £ysipavtog avtov €k vekpav, Col 2:12; cf. 2:20.

5 koi Ovtog NUAG VEKPOVG TOIC Tapantdpoacty cuvelmomoincey 1@ Xplotd, — yapiti £ote
CECHMOUEVOL — KOl GUVIYEPEV Kol cuvekdOioey €v 1ol Emovpaviolg v Xpiot®d Incod, Eph 2:5-
6.
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to move from a state of death to life “in Christ Jesus” (vv. 6, 13), presumably through
participation in some way in his death on the cross (vv. 13, 16).'7

Unlike Paul and the authors of Colossians and Ephesians, Hermas nowhere speaks of a
union or participation with Christ per se, whether in baptism or elsewhere.'”” Nevertheless, he
probably does assume it.'”® Moreover, even though Hermas does not depict baptism in terms of
participation in the specific death and resurrection of Christ, he still depicts it as a water rite in
which a believer moves from a state of sinfulness and thus death to that of life.'”” That
theological claim is most clearly expressed in the Pauline corpus at Rom 6:4-11 and Col 2:11-13,
some combination of which must be the original source(s) that Hermas adopted in discussing this
point with the Shepherd, unless one wants to argue that Hermas invented the claim de novo
himself. Furthermore, Hermas’s vision of the righteous dead accepting the apostles and teachers’
proclamation of the Son of God prior to their going down into the water assumes an efficacious

belief in God like we find in Col 2:12, as well as the faith through which believers are said to be

saved in Eph 2:8. Previous scholars have been divided over whether or not they see a Pauline

176 Nevertheless, with regard to Sim 9.16.1-4 [93.1-4], Lindemann claims, “Das hier
vorgetragene Taufverstdndnis erinnert an Rom 6, vor allem aber an Eph 2” (Paulus im dltesten
Christentum: Das Bild des Apostels und die Rezeption der paulinischen Theologie in der
friihchristlichen Literatur bis Marcion, BHT 58 [Tiibingen: Mohr Siebeck, 1979], 285).

77 To be sure, Hermas does refer to “life with God,” which he suggests belongs to “those who

fear him and keep his commandments” (Mand. 7.5 [37.5]), but such a vision coheres better with
Paul’s notion of the believer’s life with Christ after death than it does with her life with him in
the present (cf. 1 Thess 4:17). See the discussion of this passage in Chapter 3 (pp. 132-47).

'78 This point was implicitly admitted by Hartman, “Baptism,” 186: «...[baptism] is the
absolutely necessary rite de passage into the church, presumably because it binds the Christian
to the Son of God.”

' Similarly, Lampe, Seal of the Spirit, 105-06: “Here, though the believer’s union with Christ
in death and resurrection is not affirmed, and hence the whole conception is somewhat distorted,
Baptism [sic] remains, as it was in St. Paul’s theology, a means whereby the Christian ‘rises’ to
newness of life.”
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influence here.'®® But given the clear conceptual correlations, Hermas must be working with
baptismal traditions that first emerged in the apostle’s letters and then were subsequently
expanded and adapted in those written in his name, whether he knows their original source(s) or
not.

The third and final way that Hermas’s understanding of baptism coheres with the corpus
Paulinum is by his connecting the initiatory rite with the notion of being sealed by God.'®' This
connection is explicit in the Shepherd’s statement to Hermas that the seal (c@payic) that is

182
Here

received by believers and wherein deadness is set aside is the water (of baptism) (93.4).
Pauline assumptions are logically at work although not overtly named. The idea of a seal or
sealing is found throughout the authentic and pseudepigraphic Pauline letters.'®* Paul’s

description of God’s anointing, “sealing,” and giving the Spirit to him and his Corinthian

audience in 2 Cor 1:21-22 1s most important to my investigation. There, in the context of

180 For example, Zahn, Hirt, 474 admitted that this passage reflects Hermas’s association of
rebirth with baptism but posited Johannine, not Pauline, influence. According to Massaux,
Influence: Book 2: Later Christian Writings, 147, “Hermas borrowed from Rom. 6:3-5 and Col.
2:12 Paul’s ideas on the meaning of the baptismal ritual; namely, through baptism we are buried
into death in order to obtain a new life.” Here Massaux was following Lucien Cerfaux, Une
lecture de I’Epitre aux Romains, BISSR 2 (Tournai: Casterman, 1947), 60. Ultimately, Massaux
concluded, “...Hermas had in mind these Pauline texts” (/nfluence: Book 2: Later Christian
Writings, 147). Brox, Hirt, 432 denied that Hermas has the liturgical rite of baptism in view at all
here.

181 7ahn, Hirt, 413 correctly observed that this connection is only attested in the Pauline corpus.
182 1 sepayic odv 10 Hdwp Sotiv, Sim. 9.16.4 [93.4]. Snyder comes close to admitting Pauline
influence upon Hermas here, noting that the water with which the copayic of Sim. 9.16.4 [93.4]
is equated “is defined in Pauline terms,” even though he never explains what he means
(Shepherd of Hermas, 145). By contrast, Dibelius, Hirt, 464 construed Hermas’s use of “seal” as
an adaptation of pre-Christian mythical material. Brox, Hirt, 431-32 rooted it in the Hellenistic
cults.

183 T note but shall not engage the occurrences of oppayic at Rom 4:11, 1 Cor 9:2, and 2 Tim
2:19, as well as ocppayilw at Rom 15:28. Strictly speaking, due to the different ways in which
these words are used, they are not directly relevant to the discussion of sealing at hand.
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defending himself against the charge of vacillation — that he only made plans to travel to
Corinth lightly — he appeals to God as the grounds of and witness in support of his action.
“But,” Paul writes, “the one who confirms us with you in Christ and anoints us, and who /Aas
marked us with a seal (0 cppayisauevog fudc) and has given the down payment (tov appoafdva)
of the Spirit to our hearts, is God.”'®* The discussion in Chapter 3 of the “deposit” of the Spirit
attested in Mand. 3 and 5 suggested the likelihood that Hermas adapted his conceptually

185 Although here Paul does not explicitly mention

equivalent idea from one in Paul’s letter(s).
baptism, the rite is likely in view. This can be inferred from the confluence of metaphors
typically associated with the baptismal rite that the verse attests (i.e., confirmation, anointing,
sealing, Spirit-giving).'®® Paul’s connection between being marked with a seal and receiving the
Spirit at 2 Cor 1:22 is twice taken up (and collapsed) by the author of Ephesians. At the
beginning of his letter, he recalls how his implied readers, “...having heard the word of truth, the
good news of your salvation, and having believed it, were sealed with the promised holy Spirit”
(1:13)." This order from Ephesians — hearing, believing, and being sealed — is essentially that
of Sim. 9.16.5-7 [93.5-7]. There, as shown above, according to Hermas, upon their deaths, the

apostles and teachers preached to the righteous departed, who came to know the Son of God and

were baptized with water, which Hermas explicitly labels a seal (93.4). Strikingly, as in 2

1845 8¢ BePardv NpaC odv DUV gic XptoTdv kol ypioac fudic H£0C, O Kai oOPAYICAIEVOC THEC
Kal 60vg TOV dppapdva Tod TvedpaTog &v Talg Kapdiog nuav, 2 Cor 1:21-22.

185 See pp. 156-70 above.

186 Erich Dinkler, “Die Taufterminologie in 2 Kor 1.211,” in Neotestamentica et Patristica: Eine
Freundesgabe, Herrn Professor Dr. Oscar Cullmann zu seinem 60. Geburtstag iiberreicht,
NovTSup 6 (Leiden: E. J. Brill, 1962), 173-91.

7 Ev & koi Opelc drovoavTee OV Adyov Tiig GAndeiog, o edayyéhiov Tiic satpiog Yudv, &v &
Kol ToTEVCAVTEG E6@payicnte T@ Tvevpartt Tig Emayyeriog T@ ayim, Eph 1:13.
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Corinthians, the author of Ephesians goes on to say that the holy Spirit “is the down payment
(appafdv) of our inheritance” (1:14)."® Later in his letter, he speaks a second time about being
sealed with the Spirit, exhorting his implied audience to “not grieve the holy Spirit of God, with
which you were sealed for the day of redemption” (4:30)."® As I demonstrated in Chapter 3, the
description of the two ways in which a sorrow-filled person (Avnnpoc) grieves the holy Spirit in
Mand. 10.3.2 [42.2] is typically viewed as a quotation and adaptation via expansion of the first

part of the exhortation in Eph 4:30.""°

Hermas’s baptismal theology, more specifically Hermas’s
notion of a believer’s being sealed, provides secondary evidence that he knew that verse, or at
least its content, in some manner. Even so, he maintains a distinction between sealing and
receiving the Spirit and does not join the author of Ephesians in collapsing the two. Nevertheless,
Hermas has employed a tradition attested previously in a constituent document(s) of the corpus

. 191
Paulinum.

188 er b b4 A ~ 4 e ~ b b3 4 ~ 4 b b4 ~
6 €oTwv dppafav Tihc KAnpovopiag UdV, €ig ATOADTPOGV THG TEPUTOMGEWG, £1G EMOVOV TG

d0ENG avtod, 2 Cor 1:14.

? kai py Aomeite O Tvedpo T dyov Tod Beod, &v § doppayicOnte gic HUEpaY AmOATPHOENC,
Eph 4:30. Following the logic of Eph 1:13, which describes being sealed by the Spirit, my
translation of the relative pronoun @ here in Eph 4:30 construes its antecedent as 10 mvedpa, not
0D Oe0D.

190 See pp. 156-70 in Chapter 3.

1 These instances of coherence are not, of course, exclusively between Hermas and the apostle
Paul. For example, Hermas might have drawn the notion of being saved through water from 1
Pet 3:20. Whether the author of 1 Peter himself drew upon the corpus Paulinum at this and other
points is, of course, an enduring question in the scholarly literature. See the relevant discussion
on pp. 270-71 in Chapter 5.
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Commentators commonly note parallels between this portion of Sim. 9 and various parts
of the Pauline corpus.'®? Nevertheless, those aspects of Pauline baptismal theology that I have
argued are apparent in Hermas’s Similitudes are typically overlooked or denied for two reasons.
First, the lack of substantive verbal agreement between passages in the Shepherd and discrete
portions of Paul’s letters is presumed to preclude the possibility of influence of the latter upon
the former. In other words, either not enough Pauline material, or material that is not Pauline
enough, is thought to be found in Hermas’s description of baptism that could justify claims of

Pauline influence upon it.!” Second, Hermas’s alteration, however slight, of material he

192 E.g., Dibelius, Hirt, 625; Joly, Hermas Le Pasteur, 328; Snyder, Shepherd of Hermas, 145;
Leutzsch, Hirt, 331 n. 366; Osiek, Shepherd, 238. See also Pernveden, Concept of the Church,
162-76.

193 Such a focus on the alleged implications of what we do not find from Paul is particularly
apparent in Lars Hartman’s treatment of baptism in the Shepherd: ““Although both Paul’s Letter
to the Romans and The [sic] Letter to the Hebrews certainly were to be found in the archives of
the community, Hermas does not intimate that the kerygma made any mention of a crucified
Messiah or of a resurrected Son of God, nor are there any hints that the forgiveness of sins
depended on a once-for-all sacrifice of Christ. There is no vep udv (‘for our sake’) or ‘for our
sins’ in Hermas” (“Baptism,” 182-83). For my discussion of the possibility that Hermas
encountered Pauline letters in a community archive or library extant among Christ-believers at
Rome, which Hartman mentioned, see pp. 52-53 in Chapter 1. In n. 33, Hartman concedes that
some scholars, whom he does not name, do read Hermas’s statement in Sim. 5.6.2 as a reference
to “Christ’s atoning passion and death” (““...he himself [i.e., the Son of God], having cleansed
the sins of the people, showed the paths of life to them,” adtoc 0OV kabapicac Tac auoptiog Tod
LoD £de1&ev avtoig Tag Tpifovug e (i, 59.2). But Hartman follows Pernveden, Concept of
the Church, 77, who denies any link between the Son’s “cleansing” of sin in Hermas and Christ’s
crucifixion. Similarly, Hartman later writes, “Apparently some aspects of New Testament
theologising on baptism which we have learnt to regard as crucial are hardly represented here. (I
think above all of the way in which Christ and his work are described)” (“Baptism,” 186). For
Hartman, then, in order for it to be identifiably Pauline, Hermas’s theology of baptism would
have to affirm explicitly what Hartman views as the three (or four, depending on how one
counts) primary markers of the Pauline kerygma listed above. Since it does not, it is not Pauline.
Likewise, for André Benoit, the absence of Paul’s putative mysticism from Hermas’s depiction
of baptism proves the apostle’s lack of (significant) influence on our author (“Le ‘Pasteur’
d’Hermas,” 135: “Dans toute cette conception, il n’y a pas trace de la conception proprement
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conceivably drew from Pauline tradition is presumed to preclude the possibility that he was
working with Paul.'”* In other words, only if he repeats material verbatim from Paul’s letters in
his treatment of baptism could Hermas have been influenced by the apostle.'® Despite scholars’
aversion to positing Hermas’s engagement with pre-existing Pauline material in fashioning this
Similitude, we find him reaching across the corpus Paulinum, synthesizing its contents by

creatively connecting thematically similar descriptions of baptism attested nowhere else in

paulinienne du baptéme. La mystique de Paul en est totalement absente”). See also Benoit’s
conclusion on p. 137.

194 Candida Moss also notes the way in which textual differences are often assumed to disqualify
dependence: “Implicit in [treating intertextuality as mere duplication] is the assumption that
allusion works by replicating the meaning of the intertext. There is no room in this process for
adaptation or hybridity, much less subversion: the strongest case is always made by
demonstrating absolute consonance between text and intertext” (“Nailing Down and Tying Up:
Lessons in Intertextual Impossibility from the Martyrdom of Polycarp,” VC 67 [2013]: 128;
emphasis original). Hartman, “Obligatory Baptism—but Why?,” 127 correctly observed that
differences between the baptismal theologies of Hermas and (pseudo-)Paul need not imply any
opposition between a later author and an earlier one.

15 The preclusive power of textual variation is implicit in Benoit’s treatment of baptism in the
Shepherd. In his view, “it is possible to find some verbal similarities, but [Hermas’s] thought is
fundamentally different from Pauline thought” (“Le ‘Pasteur’ d’Hermas,” 133: “Certes, il est
possible de retrouver des similitudes verbales, mais la pensée est foncierement différente de la
pensée paulinienne”; emphasis added). Similarly, Benoit later acknowledges a “symbolism akin
to that of Paul, but not at all identical” (ibid.: “Il y a 1a symbolisme voisin de celui de Paul, mais
nullement identique”’; emphasis added). Pernveden shares Benoit’s underlying assumptions and
results: “It may, then, seem as if we are dealing with a concept of baptism related to the Pauline
one in which baptism includes the idea of both death and resurrection to life. Paul and Hermas

differ, however, in one important respect” (Concept of the Church, 167; emphasis added). A
similar perspective is also explicit in Osiek’s commentary: “/t/he language of death is similar to
Pauline language [in Rom 6:1-11] but is not exactly the same: here, death is the pre-baptismal

state, not the dying process that is symbolically enacted in the course of baptism” (Shepherd,
238 ; emphasis added). Crucially, though, death as pre-baptismal state is in view both in Col 2:13
and in Eph 2:4-5. Admittedly, these two letters, especially the latter, might not have been written
by Paul himself. However, both claim apostolic authorship (Col 1:1, Eph 1:1), and so they
should be included in discussions of “Pauline” construals of the meaning of baptism.
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Christian literature composed prior to the Shepherd, and adopting them in a new literary

framework with slight but significant adaptations.

Clothing and Unity Metaphors

Just as he has adopted and adapted material from the corpus Paulinum in his depiction of the
church as a constructed Tower and in the baptism of believers, so too Hermas’s conceptual and
theological debt to Pauline letters is apparent in his use of particular clothing and unity
metaphors. Perhaps the most important of these is found at Sim. 9.13-15 [90-92] and 9.24.1-2
[101.1-2]. In the former instance, the Shepherd describes the clothes worn by the twelve virgins
around the Tower and assumes a Pauline logic of salvation. The four primary virgins, those
stationed at the corners of the Tower, each wear a virtue (9.15.2 [92.2]). According to the
Shepherd, entry into God’s kingdom requires being clothed with what these virgins wear (9.13.2
[90.2]). The first and therefore the most important of their clothes is faith (wictic); the other three
are self-control (§yxpdreia), strength (dvvapug), and patience (pakpobouia). The singular
importance of faith for salvation, described here as entry in God’s kingdom, echoes the Lady’s
statement in Vis. 3 that “through this one [i.e., the woman Faith] all God’s elect are saved.”'*®
Only in Ephesians do we find such an explicit statement of being saved through faith (2:8)."’

Speaking of Ephesians, at Sim. 9.24.1-2 [101.1-2] the Shepherd describes “believers... who have

clothed themselves with the holy Spirit of the virgins” and thereby have put aside a former way

196 ¢ \ Ié 5 ~ ¢ ~ \ ~ I3 ~ N\ 7 ’ [ ) 1
1N LV TPpOTN adTdV, 1| KpaTodSA TG XEIPOS, TOTIG KOAETTAL: S0 TaOTNG odlovTal 0l EKAEKTOL

ToD0 Oeod, Vis. 3.8.3 [16.3]. See the relevant discussion on pp. 276-77 in Chapter 5.
7 However, note the similar expressions of salvation being effected through or in some relation
to faith at 2 Thess 2:13, 2 Tim 3:15, 1 Pet 1:5, 9.
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of life and been transformed.'”® Only here in his tripartite work does Hermas mention being
clothed with another being. He does so in a way essentially equivalent to the description of
taking off the old self and way of life and “putting on the new person” in Eph 4:24."*° This
suggests that Hermas adapted from Ephesians the concept of putting on a new person,
presumably at baptism, within his call for the Christian to put on the virtuous clothes that the
seven virgins supporting the Tower wear and the holy Spirit they bear.”” The likelihood of
Hermas’s having adapted this portion of Ephesians climbs significantly when one remembers
that he also adopted another concept from the letter’s immediate context, namely “grieving the
holy Spirit” from v. 30, as I showed in Chapter 3.2'

Hermas also depicts the outcome of putting on the virgins’ clothes with Pauline language.
“So too,” the Shepherd says in Sim. 9.13.5 [90.5], “those who believe in the Lord through his

Son and clothe themselves (évdidvokduevor) with these spirits will become one spirit, one body,

198 e 4 ~ /4 b r e ~ N b 4 b 4 \
01 TIOTELOAVTEC TOLOVTOL €101 TAVTOTE ool Kol dkokol Kol HaxKaplot €ywvovto, }M‘[SSV Kat’

aAMA®V Exovtec, GALL TAVTOTE AYOAADUEVOL £TL TOIG S0VAO01G TOD 00D Kol £VOESVUEVOL TO
vedpa TO Gylov TouTeV TdV Tapbévey, Sim. 9.24.1-2 [101.1-2].

199 BDAG, “évdvm,” 334. Pieter W. van der Horst, “Observations on a Pauline Expression,” NTS
19 (1973): 181-87 roots the use of the phrase “put on the new person” in Ephesians in the
philosophical discourse of the third century B.C.E. Dahl and Hellholm are more cautious: “The
widespread and multifaceted use of garment metaphors and clothing symbolism warns against
any attempt to explain the tradition used in Eph 4:22-25 in a unilateral way” (“Garment-
Metaphors: The Old and the New Human Being,” in Antiquity and Humanity: Essays on Ancient
Religion and Philosophy: Presented to Hans Dieter Betz on His 70th Birthday, ed. Adela Yarbro
Collins and Margaret M. Mitchell [Tiibingen: Mohr Siebeck, 2001], 144).

29 Dahl and Hellholm, “Garment-Metaphors,” 155, 155 n. 79 cites Sim. 9.13.2-5 [90.2-4],
9.15.1-2 [92.1-2] as examples of “[a]ncient Christian baptismal rituals and homilies [that]
paraphrase Eph 4:22-24 and related texts.” In support of this claim, Dahl and Hellholm cited
Osiek, Shepherd, 235, according to whom “[t]he language of clothing with virtues is common
both in Hermas and in other early Christian texts.” In footnote 24, Osiek added, “...especially the
Pauline corpus” (ibid.).

21 See pp. 156-70 in Chapter 3.
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and the color of their clothes will be one.”*%* This threefold outcome is repeated nearly verbatim
a few sentences later: those who received the Son’s name and the virgins’ power “had one spirit
and one body and one garment” (90.7).2%* Here, though, the Shepherd adds a crucial fourth
outcome. Such persons, he indicates, “thought the same things” (1 adta éppovouv). The
importance of such proper thinking, that is to say, thinking the right things, is similarly presented
as an implied condition of salvation at Mand. 9.11.12 [39.12].>** These two notions of proper
thinking and like-mindedness reappear at both Sim. 9.17.4 [94.4] and 9.18.4 [95.4].7% In the
former instance, the Shepherd connects believers’ being called by the Son’s name and receiving
the seal, both of which presumably occur at baptism, with having a single thought (ppdvnoig)
and mind (vodg). Similarly, in the latter instance the Shepherd tells Hermas that after evil doers
of various kinds are cast out, “God’s church will be one body, one thought, one mind, one faith,
one love (8v odpa, pia ppovnore, eic vodce, pia miotic, pia dydmn).”*° The importance of the
community’s maintaining sameness of thought is also evident at Sim. 9.29.2 [106.2]. There the
Shepherd tells Hermas that future inhabitants of God’s kingdom will be those innocent people
who “spend all the days of their life in the same way of thinking (€v tf] avtij povicet).” These
like-minded believers stand in contrast to the other twelve tribes of the earth, which are “diverse

in thought and mind” (mowila &€ giot T Ppovioel Kai Td voi, Sim. 9.17.2 [94.2])

202 er b e 4 ~ 4 \ ~ e ~ 9 ~ b) b r \ 4
OVLTM KAl O1 TICTEVOOAVTEG TW KLPLW o1, ToD VoY aTOD Ko SVSISDGKOMSVOI TO TTVELVLOTAL

TavTa, Ec0vTat €i¢ &v mvedpa, &v o®dpa, Kol pia ypoda TV patiov adtdv, Sim. 9.13.5 [90.5].
203 ...V oAV BV vedpa kad &v odpo koi &v Evdopa, Sim. 9.13.7 [90.7].
2% 50 odv SovAevE Tii Ex0v0T Shvapy Tii ToTel, Kol dmd Tie Styuyiag Grdcyov Tig wi £xodone
dvvapuy, kai {nom @ Bed, koi Tavteg (noovral Td 0e®d ol tadta ppovodvteg, Mand. 9.11.12
[39.12].
203 ThlS is correctly observed by Massaux, Influence: Book 2: Later Christian Writings, 147.

% netd 1o romovg amoPAnOivar Eotan 1 EkkAncio Tod Beod &v odpa, i PpOVNGIS, €1 VOUG,
pia wiotig, pio drydmm, Sim. 9.18.4 [95.4].
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The emphasis on Christ-believers’ unity and their having a singular thought and mind
that we find in Sim. 9.13-18 [90-95] arguably originates in the corpus Paulinum.*®’ This is most
clearly the case with Hermas’s reference to one spirit and one body at Sim. 9.13.5-7 [90.5-7].
There we find unmistakable instances of coherence in both thought and expression with the unity
formula of Eph 4:4-6, especially v. 4 (“there is one body and one Spirit,” &v cdpa Kai €v
nvedpa).’” Pauline influence is further apparent in Hermas’s adoption of the phrase “think the

same things” (t& o0t poveiv);”” the apostle himself employs this precise phrase on multiple

27 As Massaux correctly observed, “This passage is interwoven with Pauline images”
(Influence: Book 2: Later Christian Writings, 140 n. 229). He was referring to Sim. 9.13.6-9
[90.6-9] in particular, but his observation extends to subsequent relevant parts of Sim. 9 as well.
%% This is widely, although not universally, admitted in scholarship. See, e.g., Drummond,
“Shepherd of Hermas,” 106: “These passages have all the appearance of being imitated from
Ephesians™; Zahn, Hirt, 414-15; Dibelius, Hirt, 621: “Die Einheitsformel... erinnert an Eph 4:4”
(cf. 627); Snyder, Shepherd of Hermas, 142, 163; Henne, Le Pasteur d’Hermas, 73; Ayan Calvo,
El Pastor, 255 n. 321, 257 n. 322. Perhaps the most explicit is Massaux: “There is no doubt that
Hermas took up the Pauline formulas [in Sim. 9.13.5-7]” (Influence: Book 2: Later Christian
Writings, 146). “[B]ut,” Massaux immediately added without explanation, “he interpreted them
somewhat closer to the Hellenistic way of thinking.” The limited verbal agreement between these
texts leads certain scholars simply to note it for comparison, thereby implicitly denying Pauline
influence. For example, Joly, Hermas Le Pasteur, 321, 331 included multiple parenthetical
references to Eph 4:4 in his French translation but did not categorize them as quotations or
allusions; as in the case of Snyder’s commentary, the absence of “cf.” before Joly’s references to
Eph 4:4 is perhaps indication that he detected some formal influence. Similarly, Eph 4:4-5 is
cited simply for comparison in Brox, Hirt, 414 n. 32; and Leutzsch, Hirt, 490 n. 343. Osiek,
Shepherd, 235-36 observed an “inverted allusion similar to Eph 4:4,” but argued that it “testifies
not so much to Hermas’ [sic] knowledge of Ephesians as to the familiarity of the phrase in early
Christianity”.

299 Except for Massaux, scholars are typically hesitant to regard Hermas’s use of the phrase
“think the same things” (T a0t Ppoveiv) as evidence of Pauline influence. This hesitancy is
particularly apparent in Osiek’s commentary. She labeled the phrase at Sim. 9.13.7 [90.7] “a
near-quotation of a favorite Pauline expression” (Shepherd, 236 [emphasis added]; comparanda
are listed at n. 32). But Osiek not explain why it is not an actual quotation or otherwise not to be
attributed to Paul. Similarly, Clayton N. Jefford, “Missing Pauline Tradition in the Apostolic
Fathers?: Didache, Shepherd of Hermas, Papias, the Martyrdom of Polycarp, and the Epistle to
Diognetus,” in The Apostolic Fathers and Paul, ed. Todd D. Still and David E. Wilhite, PPSD 2
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occasions, writing to multiple communities.?'® Similarly, at 1 Cor 1:10, in confronting
factionalism at Corinth, Paul urges his letter’s recipients to “agree (t0 a0t0 Aéynte)... and be
restored in the same mind and the same opinion (1@ avT® vol kai... tf avtii yvéun).”*'" And in
introducing the Christ hymn of Phil 2:6-11, Paul exhorts the Philippians to “think this (same)
thing (todto @poveite) that was also in Christ Jesus™ (v. 5).%' Simply put, in describing unity
among believers, Hermas adopts the same terminological and thematic web that we find Paul and
his pseudepigraphers weaving. This scenario is more likely than Hermas weaving that web

himself de novo independent of any encounter with Pauline tradition.

CONCLUSION

This chapter has sought to demonstrate that Hermas adopted, andapted, and synthesized
traditions attested throughout the corpus Paulinum in the Similitudes section of the Shepherd.
Specifically, focusing on the texts of Sim. 1, 5, and 9, I have shown where and how Hermas
engaged material known to us in the Corinthian correspondence as well as Paul’s letters to the
Philippians and Romans. My investigation of the Similitudes has determined that Hermas must

have had access to material preserved in pseudepigraphic Pauline letters too, chief among them

(London: Bloomsbury T&T Clark, 2017), 50 n. 37 considers it “a virtual quotation of the
language that Paul himself uses.” As in the case of Ephesian unity formula, others simply note
various Pauline texts for comparison: e.g., Joly, Hermas Le Pasteur, 321; Snyder, Shepherd of
Hermas, 142; Brox, Hirt, 414 n. 33. A few scholars overlook it altogether: Dibelius, Hirt, 622;
Brox, Hirt, 327.

2% Rom 12:16, 15:5, 2 Cor 13:11, Phil 2:2, 3:15, 4:2; cf. Phil 3:19.

2 Tapoakodd 8¢ dudc, aderpoi, Sit Tod dvopTog 10D Kupiov fudv Inood Xpiotod, tva 10 adTd
Aéynte TavTEC Kol pn 7 v VUV oyicpoTa, TTE 88 KOTNPTIGUEVOL £V Td oTd Vol Kod &V TH) avTi
yvoun, 1 Cor 1:10. My translation of 10 avto Aéystv as “be in agreement” follows the NRSV.

*12 Toito @poveite &v OV O kai év Xplotd Inood, Phil 2:5.
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Ephesians and Colossians. Likewise, at various points in this section, Hermas reveals his
knowledge of passages in Hebrews, which in antiquity was frequently associated with Paul. As
was that of the Mandates, the theological fabric of the Similitudes is shot through with
fundamental assumptions and patterns of conception established and developed in the corpus
Paulinum, particularly on the topics of salvation, Christian identity, ethics, and ecclesiology.
Here as there, Hermas recasts these elements of Pauline tradition in his own ways for his own
discursive purposes, aiming, at least in part, to unify and build up the church as its members
negotiate the challenges of living faithfully in present age even as they await completion of the
Tower’s construction at the dawn of the age to come. As discussed in Chapter 2, my argument
for Hermas’s meaningful encounter with the Pauline literary legacy does not require him to have
read the epistles himself. He could, alternatively, have heard them or their contents read or
discussed in Rome. To be sure, that does not exclude the possibility that Hermas did in fact
access the corpus himself directly in some manner. But it is sufficient to explain the kind of
loose but still grounded and identifiable intertextual encounter described in this chapter, whereby

Hermas demonstrates himself to be a creative interpreter of material preserved in Pauline letters.
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CHAPTER 5: THE VISIONS AND THE PAULINE LEGACY

INTRODUCTION

In this the last of my chapters comparing the Shepherd with what becomes the corpus Paulinum,
I focus on the Visions that Hermas had of the elderly Lady, the young man, and the young
woman and their discussion of them. Compared to the Mandates and Similitudes, the influence of
letters written by or attributed to the apostle Pauline here is less extensive. Nevertheless, I will
demonstrate that Hermas’s visions are thoroughly inflected with identifiably Pauline turns of
phrase, theological concepts, and community ideals that he has adopted and adapted at specific
points. In multiple instances, this inflection rises to the level of verbatim quotation, although
Hermas never marks them as such. Pauline phenomena in the Visions are attested from all of the
corpus’s constituent sections — the authentic letters, the pseudepigraphic ones, the Pastoral
Epistles, and Hebrews.

This chapter begins with a brief presentation of the Visions’ instances of coherence with
the Pauline corpus, grouped under three headings. The first heading is Hermas’s description of
God’s nature and activity. The second is his description of individual believers. The third is his
description of the broader believing community constituted by those individuals. These instances
of coherence establish not only the possibility that Hermas might have been working with
Pauline traditions in the Visions but, owing to their sheer mass and volume, the probability that
he in fact was.

The overwhelming probability of Hermas’s meaningful encounter with a corpus of

Pauline letters in the Visions is established in the chapter’s central section that follows. The
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discussion of Pauline influence upon the Visions is divided into four parts. First, I contend that
such influence upon Hermas is recognizable in his depiction of baptism as an eschatological
event preceded by a person’s coming to faith, through which, the Lady says, a person is saved.
Hermas connects the idea of baptism as necessary for salvation with the possibility of faith — in
this particular instance, faith in the Lord (niotig 100 xvpiov) — functioning as protective armor.
Second, I demonstrate that Hermas quotes the notion of “turning away from the living God”
(dmootivar anod 0god {dvtog) from Heb 3:12 twice in Vis. 2-3 in order to describe those who
abandon saving faith. In one of these instances, he connects the concept with that of a wicked
heart, thereby confirming that Hebrews is his source. Third, I show how the Shepherd’s censure
of the problematic behaviors exhibited by Hermas’s children and wife indicate that he both
granted the authority of the Haustafeln in the Pastoral Epistles and recognized that his failure to
meet the criteria listed in them for one who holds a position of leadership in the church was
potentially threatening to the reception of his visions by the Christian community at Rome.
Finally, I argue that the Lady’s diagnosis of and response to divisions in that community mirrors
Paul’s to the one at Corinth, particularly as reflected in 1 Cor 11. Collectively, these discrete
instances of adoption and adaptation of Pauline tradition comprise a broader pattern wherein
Hermas reveals himself to be conversant with the contours, contents, and concerns of letters

associated with the apostle, indeed more so than previous scholarship has recognized.

THE VISIONS® COHERENCE WITH PAULINE WORLDVIEWS
I began Chapters 3 and 4 by outlining what to my ear are instances of coherence with what

becomes the corpus Paulinum in the Mandates and Similitudes sections of the Shepherd,
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respectively. Here in Chapter 5, I shall briefly do the same with the Visions, grouping these
instances under three categories: Hermas’s descriptions of (1) the nature and activity of God; (2)
individual believers; and (3) the wider Christian community. Together, these instances of
coherence establish the plausibility that Hermas engaged a collection of Pauline letters on a
deeper level in his Visions, which the extended exegesis of particular parts of them that follows
in the rest of the chapter will demonstrate.

In Hermas’s theological imagination, God resides in heaven and created the things that
exist out of nothing. Hermas believes that God created both the world and the church, and God
created six holy angels first, to whom God entrusted all of creation and who also construct the
Tower that represents the church.' This Creator God goes by many names. Among these names
for God that Hermas knows are Lord (k0p10g), King (Baciievg), Father (nathp), and Master
(8eomdtnc).? God is a god of glory, whom human glorify.> God acts with mercy, compassion,

and power.* God possesses “foreknowledge.” God choose some (i.e., the elect) for eternal life;’

! 1.6,3.4,12.1; cf. 1 Cor 8:6, Rom 1:18, 20, Col 1:16, 1 Tim 4:4, Heb 1:10.

2 Kopuog appears at 1.3, 5, 8, et passim. Normally, among Paul’s authentic letters at least, kOptoc
is used in reference to (the Lord) Jesus Christ. Among those places where it might not, cf. 1 Cor
4:19, 16:7. Baowebg appears a single time at 17.8; cf. 1 Tim 1:17, 6:15. ITatp appears once at
17.10; cf. Rom 1:7, 6:4, 8:15, 15:6, 1 Cor 1:3, 8:6, 15:24, 2 Cor 1:2-3, 11:31, Gal 1:1, 3-4, 4:6,
Eph 1:2-3, 17, 2:18, 3:14, 4:6, 5:20, 6:23, Phil 1:2, 2:11, 4:20, Col 1:2-3, 12, 3:17, 1 Thess 1:1,
3,3:11, 13,2 Thess 1:1-2, 2:16, 2 Tim 1:2, Tit 1:4, Phlm 3, Heb 1:5, 12:9. Aeondtn¢ appears at
6.4-5; cf. the use of kOp1og with the same sense at Eph 6:9, Col 4:1.

3 This theme is ubiquitous in the Pauline corpus. Among the most prominent places it is attested,
cf. Rom 1:21, 11:36, 15:6, 16:27; 1 Cor 6:20, 10:31; 2 Cor 1:20, 3:7-11, 18, 4:4, 6, 9:13; Gal 1:5,
24; Eph 1:12, 14, 17, 3:21; Phil 1:11, 2:11, 4:19-20; Col 1:27, 1 Thess 2:12; 2 Thess 3:1; 1 Tim
1:17, 3:16; 2 Tim 4:18, Tit 2:13; Heb 1:3, 2:9-10, 3:3, 13:21.

* References to divine compassion and mercy are found at 3.2, 6.3, 8, 17.1, 8, 23.3; cf. Rom
9:16, 23, 11:31, 12:1, 15:9, 2 Cor 1:3, Eph 2:4, Phil 1:8, 2 Tim 1:16, Tit 3:5, Heb 4:16. On divine
power, see 11.5, 23.3; cf. Rom 1:4, 16, 20, 9:22, 15:3, 19, 1 Cor 1:18, 24, 2:4, 5:4, 6:14, 2 Cor
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these elect are saved through faith.” God can be provoked to anger because of human sin, but can
be “easily placated” through proper human behavior, which results in having a “good reputation”
(86&a) in heaven.® God can heal sins, and atonement must be made for them.” Similarly, Hermas
learns from the Lady that God justifies and sanctifies (ducatodv kai ayidlewv) a person, indeed by
causing righteousness to drip upon them.'® And last but certainly not least, a chief element of
Hermas’s fundamental beliefs about God is that God has a Son."'

Just as he holds specific beliefs about God, so too Hermas believes specific things about
the human beings whom God creates. Perhaps most importantly, given its foundational
importance for the entirety of his work, a person can, like Hermas himself, be taken away by a
(divine) spirit and can also be the recipient of divinely given visions, by means of which one can
peer into the heavens, acquire new knowledge, and converse with a divine figure.'? Another
governing theme of Hermas’s text is his belief that persons can be provoked to wrong action by

improper or disordered desire, even though they know what is right. Hermas suggests that failing

4:7,6:7,10:4, 12:9, 13:3-4, Eph 1:19, 3.7, 16, 20, Phil 3:10, 21, Col 1:11, 29, 1 Thess 1:5, 2
Thess 1:7, 11, 1 Tim 6:15, 2 Tim 1:7-8, Heb 1:3.

> 3.4; cf. Rom 8:29, 11:2.

63.4,53,6.5,82,13.1,16.3, 17.10, 23.5, 24.5; cf. Rom 8:29-30, 33, 9:11, 11:5, 7, 28, 16:13,
Eph 1:4, 11, Col 3:12, 1 Thess 1:4, 2 Tim 2:10, Tit 1:1.

716.3; ¢f. Rom 10:9, 1 Cor 1:21, 15:1-2, Eph 2:8.

8 1.6, 1.8, 3.1, 23.6; cf. Rom 1:18, 2:5, 8, 3:5, 5:9, 9:22, 12:19, Col 3:6, 1 Thess 1:10, 2:16, 5:9.
My translation of edkatdAiaktov as “easily placated” at 1.8 follows BDAG 407.

? 1.9,2.1, 3.1; cf. Rom 3:25, Heb 2:17.

10 17.1; cf. Rom 3:24, 26, 30, 4:5, 5:1, 9, 8:30, 15:16, 1 Cor 1:2, 6:11, Gal 2:16, 3:8, 3:24, Eph
5:26, 1 Thess 5:23, 1 Tim 4:5, Tit 3:7, Heb 2:11, 10:10, 14, 29, 13:12.

1 6.8; cf. Rom 1:3-4, 9, 5:10, 8:3, 29, 32, 1 Cor 1:9, 2 Cor 1:19, Gal 1:16, 2:20, 4:4, Eph 4:13,
Col 1:13, 1 Thess 1:10, Heb 1:2, 8, 3:6, 4:14, 5:5, 8, 6:6, 7:3, 28, 10:29. For a fuller discussion of
Hermas’s description of the meaning and function of God’s Son in Sim. 5, see pp. 211-23 in
Chapter 4.

1213,1.4,2.1,5.1; c¢f. 1 Cor 9:1, 11:23, 15:8, 2 Cor 12:1-10, Gal 1:11-17.
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to negotiate this tension faithfully by not acting on evil desire results in sin, and through it
humans “draw death and captivity upon themselves.”" In such instances, the divine calling is
clear and summons sinners to repentance.'* Those who do repent and wield the ntioTic T0D Kvpiov
fully can put it on like armor and thus become strong in the face of challengers."

Hermas labels the community of those who have such faith God’s holy church.'® One
enters this church via the ritual of baptism, which is necessary for salvation.'” This church has
designated leaders, among them presiders, elders, apostles, overseers, teachers, and deacons.'®
As I argue later in this chapter, Hermas understands the necessity of such a church leader’s
household and family being properly governed and well behaved.'® The church is comprised of

saints, that is those who themselves are holy.”” Such people are said to be God’s slaves, and

Hermas himself is one as well.?! They, the righteous, are constructed in opposition to té £6vn

13 1.8, 2.4. The quote is from 1.8. Cf. Rom 1:24, 5:12, 14, 21, 6:16, 23, 7:5, 7-8, 13-25, 8:2,
13:14, 1 Cor 10:6, 15:56, Gal 5:16-17, Eph 2:3, 4:22, Col 3:5, 1 Tim 6:9.

14 Repentance and the call to it appear variously at 1.9, 3.2, 6.4-5, 11.2, 13.5, 15.2-3, 5, 21.4,
22.3,23.5,25.7; cf. Rom 2:4, 2 Cor 7:9-10, 12:21, 2 Tim 2:25, Heb 6:1, 6.

!5 The Pauline shorthand locution mtioTic T0d Kvpiov appears at 22.8, within the broader account
of Hermas’s confrontation with the hundred foot long beast in 22.5-10; note also the notion of
becoming strong in faith at 20.3. Cf. Rom 3:22, 26, Gal 2:16, 3:22, Eph 3:12, Phil 3:9,

16°1.6, 3.4, 22.3; cf. Eph 5:26-27.

17 10.9, 11.5, 15.3; cf. Rom 6:3-4, 1 Cor 12:3, Eph 5:26, Col 2:12, Heb 10:22.

18 6.6, 8.2-3,9.8,17.7; cf. Rom 1:1, 11:3, 16:1, 7, 1 Cor 1:1, 4:9, 9:1-2, 5, 12:28, 2 Cor 1:1, 8:23,
11:5,12:11-12, Gal 1:1, 17, 19, Eph 1:1, 2:20, 3:5, 4:11, 6:21, Phil 1:1, 2:25, Col 1:1, 7, 23, 25,
4:7,1 Thess 2:7, 5:12, 1 Tim 1:1, 2:7, 3:1-13, 4:6, 14, 5:17, 19,2 Tim 1:1, 11, 4:5, Tit 1:1, 5, 7,
Heb 5:12.

19 3.1-2,6.24, 7.1-2, 9.6. See the discussion of the Pastoral Epistles’ influence upon Hermas on
pp. 284-92 below.

201.9,3.2,6.4-5,11.3, 14.2, 16.8-9, 11, 24.6; cf. Rom 1:7, 8:27, 12:13, 15:25-26, 31, 16:2, 15, 1
Cor 1:2, 6:1-2, 14:33, 16:1, 15,2 Cor 1:1, 8:4, 9:1, 12, 13:12, Eph 1:1, 4, 15, 18, 2:19, 3:8, 18,
4:12,5:3, 6:18, Phil 1:1, 4:22, Col 1:2, 4, 12, 22, 26, 3:12, 1 Thess 3:13, 2 Thess 1:10, 1 Tim
5:10, Phim 5, 7, Heb 6:10, 13:24.

21 2.4,22.3; ct. Rom 1:1, 6:22, Gal 1:10, Eph 6:6, Col 4:12, 1 Thess 1:9, Tit 1:1.
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(i.e., outsiders), who, unlike those within the believing community, still possess the possibility of
an additional chance for repentance.”? That possibility exists until what Hermas calls the “last
day”;” prior to that point, he believes that a “great tribulation,” presumably persecution on the
basis of faith or association with the Christian community, is coming upon the community.**
Certain members of it suffer on behalf of God’s name, and some, such as Maximus, have even
already denied.”> Hermas constructs peace as a primary marker of this community.*® And yet he
knows that that peace and by extension the life of the community itself is threatened by
factionalism, which he roots at least in part in an unwillingness of the rich to share sufficiently
with those in need.?’ Such factionalism is effectively a failure of the saints to “be united” with
each other.”® Lawlessness is another problem that Hermas constructs;>’ practicing righteousness

is its proper alternative.” In speaking to Hermas and by extension to his audience of believers,

the Lady employs the language of fictive kinship, addressing him with them as her children.?!

22 4.2,6.5; cf. Rom 2:14, 9:30, 1 Cor 5:1, 12:2, Eph 4:17, 1 Thess 4:5.

23 6.5; cf. Rom 2:5, 16, 13:12, 1 Cor 1:8, 3:13, 5:5, 2 Cor 1:14, Eph 4:30, Phil 1:6, 10, 2:16, 1
Thess 5:2, 4, 2 Thess 1:10, 2:2, 2 Tim 1:12, 18, 4:8, Heb 10:25. “Last days” are also mentioned
in 2 Tim 3:1, Heb 1:2.

24 6.7, 24.6; see also 7.4, 22.1, 23.4. Cf. Rom 2:9, 1 Thess 1:6, 3:3, 7, 2 Thess 1:4, 6, Heb 10:33.
25 7.4,9.9,10.1, 13.2; cf. 2 Cor 1:6, 6:4-5, 11:23, Gal 6:17, Phil 1:29, 1 Thess 2:14, 2 Thess 1:5,
1 Tim 5:8,2 Tim 2:12, Tit 1:16, Heb 2:18

%13.1, 14.3, 17.2, 10, 20.3; cf. Rom 1:7, 2:10, 8:6, 14:17, 19, 15:13, 33, 16:20, 1 Cor 1:3, 7:15,
14:33,2 Cor 1:2, 13:11, Gal 1:3, 5:22, 6:16, Eph 1:2, 2:14-15, 17, 4:3, 6:15, 23, Phil 1:2, 4:7, 9,
Col 1:2, 1 Thess 1:1, 5:23, 2 Thess 1:2, 3:16, 1 Tim 1:2, 2 Tim 1:2, 2 Tim 2:22, Tit 1:4, Phlm 3,
Heb 12:14, 13:20.

2717.2-5, 9. See the extended discussion of factionalism in 1 Cor 11 on pp. 292-99 below.

28 14.2; ¢f. Rom 12:9, 16, 1 Cor 6:16-17, 14:23, Phil 2:2.

29 6.2, 14.1, 4; cf. Rom 6:19, 2 Cor 6:14, 2 Thess 2:3, 7, 1 Tim 1:9, Tit 2:14, Heb 1:9, 10:17.

30 6.6-7,7.3, 9.6, 14.4; cf. Heb 11:33. Similarly, see the mentions of “doing the good”
(épyalecBan 10 ayabov) at Rom 2:10, Gal 6:10, Eph 4:28.

31 17.1,9; cf. 1 Cor4:14, 17, 2 Cor 6:13, 12:14, Gal 4:19, Phil 2:22, 1 Thess 2:7, 11, 1 Tim 1:2,
18,2 Tim 1:2, 2:1, Tit 1:4, Phlm 10.
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Some of them, she says, are “young in faith.”*? This faith is, in the Visions section, the primary
support of the constructed Tower, the symbolic representation of the church.” Six other virtues
support it too, and the one who is able to seize the activities of the seven virtues will have
residence in the tower with the saints.** That residence will fully and finally occur in “the age to
come.” It follows, of course, this (present) age.*®

Collectively, these instances of coherence sufficiently confirm the plausibility of my
over-arching claim that in the Visions section, as in the Mandates and Similitudes, Hermas
reveals himself to be working to a significant degree with material attested in what eventually
becomes the corpus Paulinum. Here as there, his deep awareness of the contours of Pauline
language and central aspects of Pauline theology can be seen rippling through the very fabric of
his visionary encounters with the various figures in this section and, furthermore, in the extended
explanations of them that come after. Given the scale of this rippling, should we not expect
Hermas to betray his conceptual debt to specific parts of the corpus too? Indeed, that proves to

be the case at multiple points.

32 13.4; cf. 1 Cor 3:1-3. Note also the reference to “the one who is weak in faith” (tov...
acOevodvra ti] Tiotel) at Rom 14:1.

33 16.3; cf. the primary position of faith in 1 Cor 13:13, 2 Cor 8:7, Gal 3:23-26, Eph 1:15, 6:16,
Col 1:4, 1 Thess 1:3, 3:5-6, 5:8, Tit 1:1, Heb 11.

34 16.3-8; cf. the various lists of virtues in the Pauline corpus, e.g., Gal 5:22-23.

33 24.5; cf. Eph 1:21, 2:7, Heb 6:5, 20.

36 1.8, 14.5-6; cf. Rom 12:2, 1 Cor 1:20, 2:6, 8, 3:18, 2 Cor 4:4, Eph 1:21, 2:22.
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HERMAS, A PAULINE INTERPRETER
Baptism and Saving, Protecting Faith in the Lord (Vis. 3.3.5 [11.5], 3.7.3 [15.3], 3.8.3 [16.3],
4.1.5-10 [22.5-10])
In the discussion in Chapter 4 of the symbolism of the Tower in the Similitudes, I argued that the
logic of baptism apparent there is a Pauline one with minor modifications.’” The same is the case
with the presentation of the meaning and function of baptism in the Visions section. This
confirms and strengthens my argument about it in the Similitudes. In the Visions, and like Paul,
Hermas construes baptism an eschatological event necessary for salvation, itself preceded by
belief or coming-to-faith.

The first reference to baptism in the entire Shepherd, itself a symbolic one, appears in
Vis. 3.3.5 [11.5]. There, having witnessed the construction of “a great tower built with shining
square stones upon (the) waters” (10.4), Hermas wonders what the vision means.”® So he asks,
“Lady, why is the Tower built upon waters?”” She replies, “Because your life was saved and will
be saved through water” (81& 680atoc £€5h0n).” The “water” to which she refers is, of course, the

water of baptism.** Here the Lady links the (singular) water of baptism with the (plural)

37 See pp. 235-56 in Chapter 4.

3 Néyer por 20, i80d ovy Opdic KaTévavti Gov TOPYOV HEYAV 01KOSOHOVHEVOY £l D8GTMmV Ao
TETPAYDOVOIS Aaumpoic; Vis. 3.2.4 [10.4].

9 Arortt 6 whpyog £mi V8GTOV GrodouNTOL, KVpia; ... &TLH (o dudV dii Hdatog E0hOn Ko
ocwnoetan, Vis. 3.3.5 [11.5].

% Martin Dibelius, Die apostolischen Viiter: Der Hirt des Hermas, vol. 4, HNT (Tiibingen: J. C.
B. Mohr, 1923), 464; Robert Joly, Hermas Le Pasteur, 1st ed., SC 53 (Paris: Cerf, 1958), 109;
Graydon F. Snyder, The Shepherd of Hermas, ed. Robert M. Grant, AF 6 (Camden, NJ: Nelson,
1968), 45; Martin Leutzsch, Schriften des Urchristentums Vol. 3: Hirt des Hermas, SUC 3
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1998), 414 n. 308; Norbert Brox, Hirt des
Hermas, KAV 7 (Gottingen: Vandenhoeck & Ruprecht, 1991), 127; Juan José¢ Ayan Calvo, E/
Pastor, FP 6 (Madrid: Editorial Ciudad Nueva, 1995), 89 n. 82; Carolyn Osiek, Shepherd of
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primordial waters, but by mentioning the former in the singular and the latter in the plural, she
avoids confusing the two.*' Scholars have frequently understood the Lady’s mention of being

“saved through water” as an echo of 1 Pet 3:20-21.%

That passage recounts how eight persons in
Noah'’s ark “were saved through water (diec@bncav dt” Hdéatog), in accordance with which

baptism now saves you t0o.”* There is only a slight difference between the two texts: Hermas

employs a form of the simple verb oc®(etv, whereas in 1 Peter a compound form, the verb

Hermas, Herm (Minneapolis, MN: Fortress Press, 1999), 69. In Hermas’s understanding,
baptism is thus necessary for salvation. See, for example, Ernst Gaab, Der Hirte des Hermas:
Ein Beitrag zur Patristik (Basel: Felix Schneider, 1866), 101: “Da die Menschen von Natur morti
destinati sunt, so ist die Taufe etwas zum Heil Nothwendiges”; similarly, Lage Pernveden, The
Concept of the Church in the Shepherd of Hermas, STL (Lund: C. W. K. Gleerup, 1966), 166,
who speaks of “the absolute necessity of baptism for salvation.”

*! Philippe Henne, “La polysémie allégorique dans le Pasteur d’Hermas,” ETL 65 (1989): 131.
Snyder employed Joly’s edition of the Greek text, which attests the tower as “founded upon (the)
waters” (énl VOAtwV) (Shepherd of Hermas, 2). However, his idiomatic translation of Hermas’s
question in 11.5 as “Why is the tower built on water, Madam?” and the Lady’s reply in the same
manner unwittingly collapses Hermas’s careful distinction between the plural primordial waters
and the singular water of baptism that Henne later noted (ibid., 45). Joly’s literal translation
(Hermas Le Pasteur, 109) anticipates Henne’s observation. Holmes makes the same mistake as
Snyder (The Apostolic Fathers: Greek Texts and English Translations of Their Writings, 2nd ed.
[Grand Rapids: Baker Academic, 1992], 477). Osiek confusingly cites Henne, but still translates
€mi VoGtV as “upon the water” in both instances (Shepherd, 69; see also 69 n. 6). The distinction
between plural waters and singular water is maintained in the translations of Dibelius, Hirt, 463;
and Leutzsch, Hirt, 167.

2 For example, the possible connection with 1 Pet is recognized by Dibelius, Hirt, 464; Brox,
Hirt, 122 n. 26; Leutzsch, Hirt, 414 n. 308; Osiek, Shepherd, 69. The Oxford NTAF project
labeled this only a “possible” but “uncertain” quotation (i.e., [d] strength) of 1 Pet 3:20-21
(James Drummond, “Shepherd of Hermas,” in The New Testament in the Apostolic Fathers
[Oxford: Clarendon Press, 1905], 115). Drummond offered the following as justification: “The
context is quite different, the reference to Noah and the ark being absent from Hermas. The idea
of salvation through water springs directly from the practice of baptism, and would readily
suggest the figure of founding the tower £ri Vddtwv.” No justification was provided for his latter
two claims.

# ane0foaoiv mote 6te dmelediyeto 1 100 He0b popobupio &v Huépac Nie
kataokevalopévne KiBoTod gi¢ v OAiyot, TodT EoTv OKT® Yuyai, Siecmbncav 61" Hdatog O Kol
VUaG avtitvmov viv olel Banticpa, 1 Pet 3:20-21.
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dwcmlewv, appears. If we were to assume dependence of the Visions section upon 1 Peter, we
would have to admit that Hermas simplified the lexical form. In such a scenario, one could still
argue for indirect Pauline influence upon the Shepherd through 1 Peter, since 1 Peter itself has
been construed as significantly dependent upon the corpus Paulinum.** But even if one disputes
either the claim that 1 Peter reflects the influence of Paulinism or the claim that Vis. 3.3.5 [11.5]
reflects 1 Pet 3:20, one can discern Pauline influence in the conceptual congruence between the
depictions of baptism in the apostle’s letters and Hermas’s visions.

Hermas, like Paul, construes baptism as an eschatological event. His doing so is clear
from the Lady’s statement to him in Vis. 3.3.5 [11.5]. She does not simply say, “your life was
saved through water” (i.e., in the past). Nor does she simply say, “your life will be saved through
water” (i.e., in the future, presumably on the last day). Instead, the Lady speaks to Hermas in the
present of his being saved through baptism in both the past and future. This tension between
salvation as both already and still not yet fully occurring is clearly apparent in Paul’s letters too.

In Rom 6 in particular, it appears in the context of the apostle’s mature explication of the

# Perhaps the most extensive argument for dependence upon Pauline letters in 1 Peter is that of
Edward Gordon Selwyn, The First Epistle of St. Peter (London: Macmillan, 1946), 365-466. The
position that construes 1 Peter as directly influenced by the Pauline letters, especially Romans
and Ephesians, has been weakened over the past generation by the following studies in
particular: John H. Elliott, “The Rehabilitation of an Exegetical Step-Child: 1 Peter in Recent
Research,” JBL 95 (1976): 243-54, who discerned a recent shift in scholarship seeking “the
liberation of 1 Peter from its ‘Pauline bondage’” and sought himself to establish that “1 Peter is
the product of a Petrine tradition transmitted by Petrine tridents of a Petrine circle” (148); and
Jens Herzer, Petrus oder Paulus? Studien iiber das Verhdltnis des Ersten Petrusbriefes zur
paulinischen Tradition, WUNT 1 103 (Tiibingen: Mohr Siebeck, 1998). Elliott’s argument was
thoroughly rejected by David G. Horrell, “The Product of a Petrine Circle? A Reassessment of
the Origin and Character of 1 Peter,” JSNT 86 (2002): 29-60.
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meaning of baptism itself.*’ I have already argued for Hermas’s adoption and adaptation of this
part of Romans in Sim. 9.16 [93]. There Paul speaks of believers being baptized into Christ’s
death (v. 3) and thus buried with him (v. 4). This results in their already having been “joined
with him in the likeness of his death” (cOu@vtot yeyovapev Td opoiduatt Tod Oavatov avtod, v.
5a). But they are not (yet) joined with him in that of his resurrection, which Paul says will
happen subsequently, using the future tense (GALG Kol g Avaotacews éoopueba, v. 5Sb). And yet,
despite this future full participation in Christ’s resurrection and by extension experience of final
salvation, there is, according to Paul, an immediate quality to the believers’ new life in the
present that differs from that in the past. And so, in Paul’s view, they ought to “consider
[themselves] to be, on the one hand, dead as pertains to sin but, on the other, /iving in Christ
Jesus as pertains to God (v. 11).*® In short, the apostle says, baptized believers are now “living as
from the dead” (wosi £k vekpdv (dvtog, v. 13).

The Lady further describes the eschatological event of baptism in two other recognizably
Pauline ways. The first is her depiction of baptism as (a) preceded by proclamation of the word
and (b) inaugurated by coming-to-faith, that is to say by belief in God’s Son (i.e., Christ).
According to the Lady, the stones thrown from the Tower that land close to the water but do not
roll into it represent “the ones who have heard the word (ot tOv Adyov dxovoavtec) and wish to
be baptized into the name of the Lord (ParticOfvar €ic 10 dvopa tod kvpiov), but when the

memory of the purity of the truth comes upon them, they change their mind and again follow

*> On the development of Paul’s baptismal theology between Gal 3 and Rom 6, see Hans Dieter
Betz, “Transferring a Ritual: Paul’s Interpretation of Baptism in Romans 6,” in Paulinische
Studien, GA 3 (Tiibingen: J. C. B. Mohr [Paul Siebeck], 1994), 261-70.

0 Bueic Aoyileobe savtodg [lvat] vekpodc pev Tii auoptio (dvrac 88 1 Bed év Xpotd Tnood,
Rom 6:11.
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after their wicked desires” (Vis. 3.7.3 [15.3]).*” In this description, baptism clearly comes after
“hearing the word,” presumably proclamation and perhaps even additional teaching;*® thus the
Lady’s statement anticipates the Shepherd’s later ones on the same topic in the Similitudes
section, where baptism explicitly follows belief.*’ According to the Lady, such “wishy-washy
catechumens” that these stones represent reject both the name (of Christ) and baptism and are,

consequently, not incorporated into the Tower.”® Their rejecting faith, Christian identity, and

47 4 e ) 3 by r 3 7 1 I3 ~ ) o ~ 7 3
ovtol giov ol 1OV Adyov dxovoavteg koi OEhovteg PanticOijvar gig 0 dvopo Tod Kupiov- gita

Otav avtoic EM0n gic pveiav 1 ayvotng tiic dAndsiog, petavoodotv Kol TopedhovTol TAALY OTIGMm
TOV EMOLIBY adTAV TOV TovNpdV, Vis. 3.7.3 [15.3]. Sandnes roots the depiction of these stones
that roll close to but not into the waters in John 5, which he determined “...belonged to the pool

of baptismal texts Hermas had at his disposal” (“Seal and Baptism in Early Christianity,” in
Ablution, Initiation, and Baptism: Late Antiquity, Early Judaism, and Early Christianity, ed.
David Hellholm et al., BZNW 176 [Berlin: de Gruyter, 2011], 1450-51). Over a century prior,
Taylor made essentially the same point (The Witness of Hermas to the Four Gospels [London: C.
J. Clay, 1892], 92); similarly, Charles Taylor, The Shepherd of Hermas, 2 vols., ECC (London:
Society for Promoting Christian Knowledge, 1903), 2:100. A more substantial argument for
Hermas’s broader dependence on the Fourth Gospel was offered by Edouard Massaux, The
Influence of the Gospel of Saint Matthew on Christian Literature Before Saint Irenaeus: Book 2:
The Later Christian Writings, trans. Norman J. Belval and Suzanne Hecht, NGS 5/2 (Macon,
GA: Mercer University Press, 1992), 135-42. Like Massaux, Ferguson is also open to Hermas’s
dependence on John 3:5, or at least their reflecting “a common Christian terminology” (Baptism
in the Early Church: History, Theology, and Liturgy in the First Five Centuries [Grand Rapids,
MI: Eerdmans, 2009], 218, 218 n. 65). On the possibility of Hermas’s use of John, the original
Oxford NTAF project gave both the Gospel in general and John 3:5 in particular a ranking of
merely (d) [i.e., possible but uncertain] (Drummond, “Shepherd of Hermas,” 122-23).
Drummond’s view stands in stark contrast to the thoroughgoing positivism of Taylor, Witness of
Hermas, 71-146, published roughly a decade prior.

* According to Osiek, the group of stones depicted in Vis. 3.7.4 [15.3] “can only be
catechumens or those attracted to becoming so, who have undergone some instruction”
(Shepherd, 74).

Y E.g., Sim. 8.6.3 [72.3],9.17.4 [94.4].

*% Similarly, in Sim. 9.12.4 [89.4], the Shepherd tells Hermas, ...no one will enter in the
Kingdom of God unless he bears the name of his Son” (gi¢ v Bactreiov oD Bgod 0VElG
gloghevoeral, €i un Adfot o dvopa tod viod avtod). Ferguson considers “name” here to be “a
clear baptismal allusion” (Baptism in the Early Church, 217 n. 64). The label “wishy-washy
catechumens” is that of Osiek, Shepherd, 74.
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baptism results in exclusion from it and an attendant inability to enter the church.’’ Only upon
demonstrating an enduring desire to uphold “the purity of truth” and refrain from “wicked
desires,” the Lady suggests, are hearers are moved to baptism. For Paul, too, acceptance of the
Christian faith and by extension baptism itself and incorporation into the church are preceded by
proclamation (e.g., 1 Cor 1:21, 15:1-2, 11; Rom 10:9-10). Second, for both the Lady and for
Paul, baptism is properly “into” (gic) the name of the Lord.>* Although it could be a general
reference to God,” most scholars agree that the name of the “Lord” at Vis. 3.7.3 [15.3] into
which persons are baptized probably refers instead to the name of Christ.>* The plausibility of

this suggestion is confirmed by Hermas’s explicitly mentioning the “name of the Son of God”

> Kirsopp Lake, “The Shepherd of Hermas and Christian Life in Rome in the Second Century,”
HTR 4 (1911): 29. However, the Lady suggests they and others represented by stones not thrown
far from the Tower, including stones not thrown at all but lying near the Tower, still have
another chance to repent (Vis. 3.7.5 [15.5]). If they do repent, “they will fit into a different place,
one significantly inferior,” but only “when they have been tormented and have completed the
days of their sins” (£1€pw 6& 1O APLOGOVGY TOAD ELATTOVL, Kol ToUTO Otav facavicddowy Kol
EKTANPOOOGY TOG NUEPAS TAOV AUAPTIOV avTdV, Vis. 3.7.6 [15.6]). Osiek’s recognition that
“[t]he complex relationships described here were probably never meant to be completely
consistent as an overall system” is appropriate, and yet at the same time her critique of and
counter-proposal to Brox’s suggestion that the stones of Vis. 3.7.5-6 [15.5-6] refer “only to those
thrown not far away from the tower” are persuasive (Shepherd, 74; ct. N. Brox, “Die
weggeworfenen Steine im Pastor Hermae Vis 111,7,5,” ZNW 80.1 [1989]: 130-33, esp. 132).

32 Betz, “Transferring a Ritual,” 259.

S E. g., Jean-Paul Audet, “Affinités littéraires et doctrinales du Manuel de Discipline,” RB 60
(1953): 50-56, esp. 55; Stanislas Giet, Hermas et les Pasteurs: Les trois auteurs du Pasteur
d’Hermas (Paris: Presses universitaires de France, 1963), 114-15.

>* Among those scholars who understand “Lord” at Vis. 3.7.3 [15.3] to be a reference to baptism
in the name of Jesus are the following: Lake, “Shepherd of Hermas and Christian Life,” 35;
Dibelius, Hirt, 470; G. W. H. Lampe, The Seal of the Spirit: A Study in the Doctrine of Baptism
and Confirmation in the New Testament and the Fathers (London: Longmans, Green, 1951),
105; Pernveden, Concept of the Church, 165-66; Brox, Hirt, 138; Leutzsch, Hirt, 419 n. 364;
Osiek, Shepherd, 74 n. 49; Sandnes, “Seal and Baptism,” 1451 n. 38.
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elsewhere in the Shepherd, which he does at least nine times:” it is also consistent with
Hermas’s practice of circumspectly referring to Jesus by some other designation.’® For Paul, too,
properly understood, baptism is baptism into Christ (Jesus), as can be seen from Gal 3:27 and
Rom 6:3.”” From 1 Cor 1:13-15, we can reasonably infer that baptisms were also conducted,
more specifically, into the name of Christ (Jesus), since there Paul expresses gratitude for the
Corinthians’ inability to claim that they were baptized into his own name.”® Thus we see that
Hermas’s depiction in the Visions of baptism’s basic meaning and function is indebted to the
apostle’s prior theological reflections on the same topic, which he has adopted.

Furthermore, in this section of the Shepherd, Hermas reveals himself to have adopted

Pauline ways of construing the salvific function of the faith that precedes baptism and, at the

>390.3,90.7,91.5 [bis], 92.2,93.5, 93.7, 105.2, and 105.3. The phrase also likely appears at 93.3
and 94.4, where “of the Son” is lacking in Codex Athos but is, following earlier manuscript
witnesses, typically restored by editors. The “name of his (i.e., God’s) Son” appears at 89.5. The
“name” at 90.2 is clearly a reference that of the “Son of God,” mentioned shortly thereafter.

% For example, although in the Shepherd by “Lord” frequently Hermas simply means God, at
Vis. 3.5.2 [13.2] the Lady mentions “those who suffered for the sake of the name of the Lord” (ot
nafovTeg Evekev Tod dvopatog tod kvpiov; cf. Vis. 3.1.9 [9.9], 3.2.1 [10.1], Sim. 9.28.5-6 [105.5-
6]). There the name of Christ is in view as the identifying marker for which his followers, the
martyrs, suffered (Dibelius, Hirt, 457). Similarly, Osiek, Shepherd, 63, who like Dibelius
observes the uncertainty in the scribal tradition regarding whose name it is. By contrast, Brox,
following Gustav Schldger, “Der Hirt des Hermas eine urspriinglich Jiidische Schrift,” NThT 16
(1927): 328, appeals in particular to Sim. 9.28.6 [105.6]. There the Shepherd imagines the
possibility of suffering “because of God” (610 TOv B0V mAO1) in support of his claim that the
“name” here is not that of Christ but of God (Hirt, 115).

>" According to Betz, “Transferring a Ritual,” 261, this idea of “baptism into Christ” represents
the earliest stratum of tradition that the apostle expands and further explicates in the broader
context of Rom 6.

3% Paul’s letters are the earliest surviving sources to attest these (and related) baptismal formulae,
which are also attested in later ones: 1 Cor 10:2; cf. Matt 28:19, Acts 2:38, 8:16, 10:48, 19:5. The
classic study of the baptismal name formula is Wilhelm Heitmiiller, “Im namen Jesu”: Eine
sprach- und religionsgeschichtliche Untersuchung zum Neuen Testament, speziell zur
altchristlichen Taufe, FRLANT 1/2 (Gottingen: Vandenhoeck & Ruprecht, 1903).
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same time, willing to bring that faith to bear on the (imagined) reality of the Christian’s daily life
in ways that evoke specific parts of the corpus Paulinum. Near the end of Hermas’s discussion
with the elderly Lady, she asks him a tantalizing question, “Do you want to see something else?”
(Vis. 3.8.1 [16.1]). The always inquisitive Hermas confirms that he does, and then the Lady
explains the meaning of the seven women whom Hermas suddenly sees supporting the Tower.
Each of these women, he learns, has both a name and a function (évépyew, 16.3).>° The first
woman is named Faith (niotic).%° She appears with her hands clasped together or fingers
intertwined in front of her, in what is probably some sort of apotropaic gesture.’' Faith’s function
immediately follows her naming. “Through this (woman),” the Lady tells Hermas, “God’s elect
are saved” (81& TavTe odlovta oi ékhextol Tod Oeod, Vis. 3.8.3 [16.3]).% Here personified faith

is, in a nutshell, “the agent of salvation.”® Faith similarly appears in personified form in Gal

% My translation of évépyeuw as “function” follows BDAG 335. Similarly, Snyder, Shepherd of
Hermas, 50; Michael W. Holmes, The Apostolic Fathers: Greek Texts and English Translations,
3rd ed. (Grand Rapids: Baker Academic, 2007), 485. Cf. Bart D. Ehrman, The Apostolic Fathers,
2 vols., LCL 24-25 (Cambridge, MA: Harvard University Press, 2003), 2:213, who translates it
“the work [the women] do.”

6% Similarly, Faith is the first of “the four stronger virgins who stand at the Tower’s corners”
(T@V TapbEvav... TOV ioyLpoTéEP®V, TOV &i¢ Tag Yoviag otabsio®dv) in Sim. 9.15.1 [92.1]. This
primary positioning of Faith is not consistent across the entirety of the Shepherd. For example, it
does not appear first in the list of good desires at Mand. 12.3.1 [46.1], as correctly recognized by
Pernveden, Concept of the Church, 132 n. 6.

o1 N L&V TPOTN aDTOV, 1 KpaTodGw TG XEIPAS, TioTig KoAsitar, Vis. 3.8.3 [16.3]. The apotropaic
sense of the way that Lady holds her hands was suggested by Antonio Carlini, “La
rappresentazione della ITIZTIX personificata nella terza Visione di Erma,” CCICr 9 (1988): 85-
94, largely on the basis of comparanda from the magical papyri. For a list of other interpretations
and accompanying bibliography, see Brox, Hirt, 143-44, who recognizes that the gesture is
“enigmatic and contested” (“ratselhaft und umstritten” [143]).

62 In reading tavng for oty against Codex Sinaiticus and Leutzsch, Hirt, 174, I follow the
witness of Codex Athos. Even if tadtnyv is the original reading, the sense is the same — faith is
the grounds on which the Lady imagines God’s elect to be saved.

63 Osiek, Shepherd, 77.
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3:23-26. There Paul writes, “Before the coming of faith, we were under guard, locked up under
law for the faith that was to be revealed... so that we might be justified by faith. But since faith
has come... you are all children of God through faith in Christ Jesus.”®* Strikingly, in this
Pauline passage faith also functions as salvation’s agent — it is explicitly named by the apostle
as the means through which persons become children of God (v. 26), as well as the grounds of
justification (v. 24).® The foundational importance of faith for salvation is even more explicit in
Ephesians, where the pseudepigrapher says, “...By grace you have been saved through faith
(éote oecouévol d1d Tiotemg), and this is not something you have done; it is the gift of God
gift” (2:8).° In telling Hermas that “through (Faith) God’s elect are saved,” the Lady is
effectively saying the same thing that we find in the first half of this verse, thereby indicating the
influence of a tradition preserved in Ephesians upon Hermas in yet another way.

To the general Pauline notion that faith saves, Hermas connects the idea that faith
protects a person. Much like in the Pauline corpus, in Vis. 4.1.5-10 [22.5-10] we find Hermas
putting on faith like armor in order to safeguard himself in a struggle. There he confronts a huge
hundred foot-long beast like a sea-monster. Hermas is terrified, begins to weep, and asks the

Lord to rescue him. Then, he says, “Putting on faith in the Lord (wiotiv 100 xvpiov) and recalling

54 TIpod tod 8¢ EM0etv TV oty VIO VOOV EPpovpolpedo cLYKAEWOpEVOL EiC THY pEALOVGAY
ot dmokaALEOTval, BGTE O VOIS Tadaymyos NUdY Yéyovey gig Xplotdv, tva €K mioTemg
dkaiwOdpev: EAovoNC 68 Thic ToTE®S OVKETL VIO Ty YOV Eopey. [Tavteg yap viol Oeod
€ote 010 TG Tiotemg &v Xpotd Incod, Gal 3:23-26.

65 Cf. Rom 1:16, where the gospel is described as the “power of God for salvation to everyone
who believes” (dvvapug yap 0eod €6ty €ic cmTNPIOV TAVTL TM TIGTELOVTL).

5 TR yap yaputi ote cec@OpEVOL S ToTEWC: Kol T0DTO 00K £E Dpudv, Oe0d O ddpov, Eph 2:8.
Cf. Phil 3:9, where Paul himself argues that he has “the righteousness (that comes) from God
founded on faith” (v €k Ogod dikanocvvNV £mti 1] TioTEL).
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the magnificent things that he taught me, I took courage and gave myself up to the beast.”®’ As
Osiek observed, at this point Hermas “realizes that faith in the Lord protects him like armor and
is the source of his courage to face the beast head-on.”®® Only in the Pauline corpus among
surviving Greek literature composed prior to the Shepherd is faith depicted as protective armor
to be put on, essentially as we find in Vis. 4.1.8 [22.8].% I engaged Hermas’s depictions of
spiritual armor and weaponry in greater detail earlier in the discussion of Pauline influence upon
the Mandates in Chapter 3.”° Here I simply recall the clear depictions of faith as breastplate
(Bopa&) in 1 Thess 5:8 and shield (Bvpedc) in Eph 6:16, both of which are obviously elements of
protective armor. Hermas himself does not explicitly say that he considers faith to be armor; he
only describes it functioning as such. In doing so, he employs a common Greco-Roman clothing
metaphor. But that metaphor was uniquely modified by Paul in reference to faith as an element

of spiritual armor and then re-adapted by the apostle’s pseudepigrapher.”' Hermas’s use of faith

67 gvduodpevog obv, adelpot, TV Tty T0D Kuplov koi pvnobeic dv £8i80Eéy pe peyoreinv,
Baponcog gic T0 Onpiov Euavtov Edwka, Vis. 4.1.8 [22.8].

5% Osiek, Shepherd, 92 (emphasis added).

% The notion of putting on generic virtues as armor is attested in Philo, de Abrah. 243, which
refers to “the virtues and their teachings and objects of contemplation” that reason puts on as a
full set of armor (...T0V cO@PPOVIGTIV Adyov: 0G EMEBAV AVOAAPT TV adTOD TAVTELYIAV, TOC
GpeTOC Kal T0 TOVTOV dOYHoTA Kol Oempnpato, SOVOULY GVOVTOYDOVIGTOV, EPPOUEVECTUTO
kpatel; ed. L. Cohn, Philonis Alexandrini opera quae supersunt, vol. 4 [Berlin: Reimer, 1902]).
Philo also depicts putting on faith as clothing (De confusione linguarum 31). Similarly, see T.
Levi 8.2.

% See pp. 187-93 in Chapter 3.

"I Despite the fact that faith is depicted as capable of providing protection, as if it were armor,
only in the Pauline letters and in the Shepherd, scholars rarely admit Pauline influence upon
Hermas at this point. Among the few who entertain the possibility, see Osiek, Shepherd, 92 n. 22
(a “Pauline image”). By his citations of Pauline letters, Taylor, Witness of Hermas, 56 implied
that Hermas adopted the clothing imagery therein, especially that of Gal 3:27. Dibelius
recognized that “perhaps [the clothing imagery] has become established in connection with the
image of the spiritual armor” (“hat sich vielleicht im Zusammenhang mit dem Bilde der
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with the same protective sense indicates that he has adopted a recognizable element of the

Pauline theological tradition.

Turning Away from the Living God (Vis. 2.3.2 [7.2], 3.7.2 [15.2])

In the words of the elderly Lady who appears to Hermas, those persons who abandon such
saving and protecting faith in the Lord are said to “turn away from the living God” (dmootijvai
amo Oeod (@vtog). This phrase is attested only in Hebrews and nowhere else in surviving Greek
literature of the period. It is a strong indication of the influence of that book upon the Visions,
expressed via Hermas’s adoption and slight adaptation of part of its contents.

Through the Lady, Hermas employs this phrase in reference to salvation. He does so
twice in relatively close proximity. In the first instance of the phrase in Vis. 2, not turning away
from the living God is listed by the Lady among those things that are said to save Hermas. Here
we find her dissuading him from turning away by implying what will happen if he does, in fact,
turn away — he will not be saved. Confirmation of this possibility appears in the second instance
of the phrase in Vis. 3. There, those who actually do turn away from the living God are
represented by stones that are not incorporated into the Tower being built, but instead, after
presumably being hurled from it like the other stones (Vis. 3.2.9 [10.9], 3.7.1 [15.1]), they “fall

into the fire and are burned.” This too is a dissuasive depiction. If Hermas wants to avoid the

geistlichen Waffenriistung eingebiirgert’), but he did not attribute it to Paul (Hirt, 484). André
Benoit, “Le ‘Pasteur’ d’Hermas,” in Le baptéme chrétien au second siecle: La théologie des
peres, EHPR 43 (Paris: Presses Universitaires de France, 1953), 133 noted the similarities of
language in Hermas and Paul (esp. Rom 13:12-15, 2 Cor 5:2) but found different meaning,
thereby implying that no echoes between the texts exist.
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same fate and instead be saved, he should not, the Lady implies, turn from the living God like

they did. For comparison with Hebrews, I quote the two relevant passages from Vis. 2-3 in full:

TABLE 4: Turning Away from the Living God

Corpus Paulinum Shepherd of Hermas
Heb. 3:12 Vis. 2.3.2 [7.2]
BAénete, adehpoi, unmote Eotat &v Tivi aAld owel 6€ TO U ATOGTIvVal 6€ Ao
VUGV Kapdio Tovpa AmeTiog &V T@ Beod (®dVTOG, Kal 1] ATAOTNG GOV Kol 1)
amootijvot amod 0eod (BvTog TOAAT &yKpaTELn

Beware, brothers and sisters, lest there be But your not turning away from the living
in any of you a wicked heart that lacks faith God saves you, plus your sincerity and
and turns away from the living God great self-control

Vis. 3.7.2 [15.2]

o1 6¢ mimtovTeg €ig TO TOP Kol KOUOUEVOL,
ovtoi giowy ol &ic Téhoc dmootévtec ToD
Beob 100 LdvToc

But those [stones] who fall into the fire
and are burned, these are the ones who

completely turned away from the living
God

The verbal agreement between the texts of Hermas and Hebrews consists of a form of the verb
apiomu, followed by a prepositional phrase begun by dmd whose object is 000 {dvtoc (“living
God”). The closest verbal correspondence is found at Vis. 2.3.2 [7.2], which mirrors the phrase in
Heb 3:12 exactly. Vis. 3.7.2 [15.2] attests an only slightly different form — a participle instead
of an infinitive and two definite articles. But in both instances in the Visions, the sense of the
phrase is the same.

The concept of turning away from God functions somewhat differently in Hermas than in
Hebrews. In Vis. 2.3.2 [7.2], the framing of the idea is positive. Hermas’s “not having turned

away from the living God” is what the Lady says saves him, together with his sincerity
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(amrhotnc) and great self-control (éykpdtein). By contrast, in Heb 3:12, the governing idea is a
negative one that describes a wicked, faithless heart that readers are exhorted not to have. In
contrast to having such a heart, the author implores his audience to “encourage each other
daily... so that none of you might be hardened by sin’s deceit” (v. 13).”* A strikingly similar
sense is found in Vis. 3.7.2 [15.2], where an improper heart is also in view. There the Lady tells
Hermas that the stones he saw falling into the fire are those “who utterly turned away from the
living God” and into whose heart “the idea of repenting has not gone up because of desires for...
the wicked things that they do.””® Thus, in the case of Vis. 2.3.2 [7.2], as in Hebrews, the
language of “turning away from the living God” is construed with the idea of a wicked heart.

Despite the similarities of language and concept in Hermas and Hebrews, only a limited
number of scholars have considered what we find in the Visions section to be evidence of the
influence of Heb 3:12." Hesitancy to grant influence seems rooted in two phenomena. First, the
phrase under consideration is (better yet, its two constituent elements are) conceptual

commonplaces. The designation “living God” (0e0g {®Vv), which comprises the second half of the

2 gAAd mapokaeite £avTode Kod® EKGoTNY HHEPAY, Bypic 00 TO ofiepov Kakettay, tvo pf
oKANPLVVOR TIC €€ DU®V amdrn ti¢ apaptiog, Heb 3:13.

... OUKETL a0TOlg AvEPN &ml TV Kapdiov Tod petavonioot St Ta¢ Embuvpiog Thg doekysiog
TRV Kol THV movnPIdv MV Ypydoavto, Vis. 3.7.2 [15.2].
™ For example, F. X. von Funk, ed., Patres apostolici, 2. adaucta et emendata. (Tubingze: H.
Laupp, 1901), 428-29, 446-47 placed the Greek and Latin text in italics and noted Heb 3:12 in
the apparatus; Auguste Lelong, Le Pasteur d’Hermas, TDEHC 4 (Paris: A. Picard, 1912), 22-23,
42-43 placed the relevant Greek text at Vis. 2.3.2 [7.2] and 3.7.2 [15.2] in quotation marks and
the corresponding French translation in italics. Joly, Hermas Le Pasteur suggested on p. 95 that
this is not a quotation but on p. 117 that it is; Osiek, Shepherd, 56, 74 n. 46 implied but did not
explicitly state that Heb is the source of this expression.
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phrase, is well attested in Jewish and early Christian sources of the period;” likewise, other
extant literature mentions the idea of “turning away from God” (dmootijvon dmo Ogod), which
comprises the first half of the Lady’s phrase.”® The independent attestation of these two ideas has
led certain scholars to overlook (or even dismiss) the possibility that the combination of the two
ideas — i.e., the full phrase dmootijvon amod Oeod (dvtog — in the Visions could be attributed to
Hebrews.”” To my mind, theirs is an overly skeptical and thus untenable position. Simply
because Hermas could have learned to refer to God as “living” and to speak of “turning away
from God” from some other source(s) besides Hebrews does not logically preclude his
potentially having learned to speak of both ideas together from that biblical book. Indeed, the
fact that these two ideas appear linked together only in one other place (i.e., Hebrews) out of all

the surviving Greek literature composed prior to or contemporaneous with the Shepherd

> For a thorough analysis of the designation “living God,” see Siegfried Kreuzer, Der lebendige
Gott: Bedeutung, Herkunft und Entwicklung einer alttestamentlichen Gottesbezeichnung,
BWANT 6. Folge, Heft 16 (Stuttgart: Kohlhammer, 1983). In the LXX, it is found at Deut 4:33,
5:26; Josh 3:10; 1 Kgdms 17:36; 4 Kgdms 19:4, 19:16; Esth 6:13, 16:16; Tob 13:2; 3 Marc 6:28;
Psa 41:3, 83:3; Hos 2:1; Isa 37:4, 17; Dan 4:22, 5:23 [bis], 12:7. Among texts ultimately
collected in the New Testament, it appears at Matt 16:16, 26:63; Acts 14:15; Rom 9:26; 2 Cor
3:3,6:16; 1 Tim 1:9, 3:15, 4:10; 1 Pet 1:23; Rev 7:2, 15:7. Theodor Zahn, Der Hirt des Hermas
(Gotha: F. A. Perthes, 1868), 441 n. 2 astutely observed that the epithet 0e0g (v also appears
three other times in Hebrews (9:14, 10:31, 12:22), the implication being that Hermas could have
learned it there. The following texts in the Apostolic Fathers attest it too: Ignatius, Phil. 1.2; 2
Clem 20.2.

76 E.g., LXX Deut 13:11, 32:15, Josh 21:23, 2 Chron 30:7, Ode 2:15, Isa 59:13, Bar 3:8; cf. Deut
7:4, Josh 21:19, 2 Chron 26:18.

" For example, Dibelius concluded, “If one assumes Hermas’s acquaintance with Hebrews, one
can trace the phrase... back to Heb 3:12.” “But,” he added, “00¢ {®v is a common biblical
expression, so the correspondence can also be explained by both texts’ common scriptural
sounding language” (Hirt, 449: “Wenn man Bekanntschaft des Hermas mit Hebr annimmt, kann
man die Wendung drmootijvar anod 0g0d {dvtoc auf Hebr 3:12 zuriickfiihren; da 6gog {®v aber ein
geldufiger Bibelausdruck ist, so kann die Ubereinstimmung auch aus der beiden Texten
gemeinsamen biblisch getonten Sprache erklért werden” [emphasis added]).
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strengthens the possibility that Hermas has adopted and slightly adapted that book’s contents
here. Second, as noted above, Hermas uses the phrase in a slightly different way than the author
of Hebrews. These differences are typically taken by scholars as indicators of the absence of
influence.” And yet, despite the admitted differences, Hermas not only adopts the same exact
phrase that we find in Heb 3:12 at Vis. 2.3.2 [7.2] but he also connects it with the notion of
wicked things entering a person’s heart. A similarly “wicked heart” is also in view in Heb 3:12,
and this reality cements the probability of Hebrews’ influence upon Hermas on this point.
Ultimately, the question of potential influence from Hebrews at Vis. 2.3.2 [7.2] and 3.7.2
[15.2] comes down to which of the following one thinks is more likely: (a) both the author of
Hebrews and Hermas independently combined these two concepts into expressions of precisely
the same form with a connection to a wicked heart within slightly differing arguments; or (b)
Hermas somehow adopted and adapted the expression from Hebrews. I argue the latter is more
likely, especially in light of Hermas’s adoption of material from Hebrews elsewhere in his

tripartite work.” Consequently, in my judgment, the verbal and conceptual connections between

8 For example, according to Massaux, “Given the identity of expression [in Hermas and
Hebrews], it is tempting to assert a literary contact; but the difference in contexts is, however,
not favorable to this notion” (/nfluence: Book 2: Later Christian Writings, 149). Drummond
gave this parallel a (c) rating (i.e., low probability), because in his view “[b]oth the ideas and the
words in these passages seem to indicate dependence” (“Shepherd of Hermas,” 107; emphasis
added). Included in this categorization and assessment are Sim. 1.1.2 / Heb 11:13, 15, 13:14.
However, these texts from Hermas and Hebrews agree at least as closely as Mand. 10.2 / Eph
4:30, which mention grieving the holy Spirit. Drummond assigned that parallel a (b) rating (i.e.,
high probability), and so his lower ranking here seems unduly skeptical by comparison.

7 Similarly, Zahn, Hirt, 440-41, who implicitly denied that it was a “coincidence” (“Zufall”)
that Hermas used the phrase dnootijvau amo Ogod (dvrog independently of Hebrews.
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Vis. 2-3 / Heb 3:12 rise beyond the level of mere parallel.*® Here Hermas adopts the conception
and language of Heb 3:12, which he adapts and then integrates into his argument against “turning

away from the living God.”

Hermas’s Unfaithful Family (Vis. 1.3 [3], 2.2-3 [6-7])

The Visions section famously begins with Hermas seeing Rhoda, the woman who he says raised
him, bathing in the Tiber at Rome (Vis. 1.1.1-2 [1.1-2]). Hermas recognizes Rhoda and
particularly her attractive appearance, thereby hinting at erotic themes to be developed through
the Shepherd.®' But he says to himself, “Although I noticed her beauty, I caught myself and said
in my heart, ‘I would be blessed if I had a woman of such beauty and character as a wife.” |
pondered only this, nothing else.”® And yet when Rhoda reappears to Hermas while he is

praying, she tells him, “God... is angry at you, because you sinned against me” (Vis. 1.1.6

%0 The vast majority of scholars note the parallel. Among the few who do not mention it at all,
see Oscar von Gebhardt and Adolf von Harnack, Hermae Pastor graece, addita versione latina
recentiore e codice palatino, PAO 3 (Leipzig: J. C. Hinrichs, 1877), 22-23, 44-45; and Taylor,
Shepherd of Hermas, 1:69, 86. It is provided for comparison only in Adolf Hilgenfeld, Hermae
Pastor Vol. 3 of Novum Testamentum extra canonem receptum (Leipzig: T. O. Weigel, 1881),
158; Molly Whittaker, Die apostolischen Viiter Vol. 1: Der Hirt des Hermas, 2nd rev. ed., GCS
(Berlin: Akademie, 1967), 6, 13; Brox, Hirt, 95 n. 12, 123 n. 31; Ayan Calvo, El Pastor, 78, 94;
Leutzsch, Hirt, 400 n. 198. Snyder, Shepherd of Hermas, 38, 49; p. 164 lists Vis. 2.3.2,3.7.2
among Hermas’s allusions to Hebrews.

81 Antonius Hilhorst, “Erotic Elements in the Shepherd of Hermas,” in Groningen Colloquia on
the Novel, ed. H. Hofmann and M. Zimmerman, vol. 9 (Groningen: Egbert Forsten, 1988), 193-
204; B. Diane Lipsett, “Scrutinizing Desire: Hermas, Metanoia, and Manliness,” in Desiring
Conversion: Hermas, Thecla, Aseneth (New Y ork: Oxford University Press, 2011), 19-53.

82 100Tng 0DV MV 1O KGAAOC SteEhoyLopnv &v Tij kapdia pov Aéyov: Makdptoc fiumy &i ooty
YoVaiKo YoV Kol T6 KGAAEL Kol T@ TpOT®. povov Todto EBovievcduny, &tepov 8& o0dév, Vis.
1.1.2[1.2].
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[1.6]).* Hermas is incredulous, but Rhoda confirms that there was in fact an evil desire,
presumably for her, in his heart.

Shortly thereafter, though, Hermas learns a different reason for God’s anger with him.**
This time the divine messenger is not Rhoda but an “elderly woman” (yovn npespdtic), who
confirms Hermas’s sinful desire for Rhoda (Vis. 1.2.2-4 [2.2-4]). “But,” she says, “God is not
angry with you because of this.” She then offers the real reason: ““...because you love your
children, you did not admonish your family but allowed it to be terribly corrupted,” which in turn
resulted in Hermas himself being corrupted (Vis. 1.3.1 [3.1]).% One year later, the elderly woman
appears to Hermas again, this time reading a little book that he copies without being able to
understand. (Vis. 2.1.3-4 [5.3-4]).*® Fasting and prayer result in the revelation of its meaning,
which includes an explanation of his family’s sinful behavior:

Your offspring, Hermas, rejected God and blasphemed the Lord and with great

wickedness betrayed their parents and were called parent-betrayers, but although

they betrayed they did not derive any benefit. And yet they still added to their sins

licentious acts and improper sexual activities, and thus their lawless acts were

completed. But make these words known to all your children and to your spouse,

who is going to be your sister. For even she does not restrain her tongue, with
which she acts wickedly (Vis. 2.2.2-3 [6.2-3])."’

836 0g0¢ O &v T0ic 0VPOVOTC KATOKMVY Kai KTioag &k Tod pi Svtog Td dvto kol TAndvvag Kol
avénoag Evekev TG ayiag ékkAnoiog avtod opyiletal oot Ot fjuapteg €ig Eué, Vis. 1.1.6 [1.6].

8 As Steve Young, “Being a Man: The Pursuit of Manliness in The Shepherd of Hermas,” JECS
2 (1994): 241 correctly observed, this “bait and switch” and the erotic overtones that drive it
function in context to captivate the reader from the very outset of the book.

55 AML oby &veka T00TOL G0t dpyiletan 6 BedC, GAL’ Tva TOV 01OV GOV TOV dvopioavta gig TOV
KOPLOV Kol €i¢ VUAG TOVE YOVELG ATV EMOTPEYNG. AAAL PILOTEKVOC MV 0VK EVOLDETELS GOV TOV
otkov, GALL defikeg anToV Katapdopfivar devde: St Todto dpyiletai ot O kbpog, Vis. 1.3.1
[3.1].

% See the discussion of this encounter on pp. 42-47 in Chapter 1.

87 To onéppa oov, Eppd, 10étnoav €ic Tov Oedv kai EPAaceripmony eic TOV kiplov kai
TPOESWKAY TOVG YOVEIS aDTMV €V TOVNPiQ LEYAAT] Kal Tikovoay TpoddTat YOVE®V Kol TpoddvTeg
0VK OPeANONGaV, ALY ETL TPOGEONKAY TAIG AUAPTIONG ADTMV TAG AGEAYEING KOl GUUPVPLOVS
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The contents of the elderly woman’s little book clearly list the sinful activities in which
Hermas’s children and wife are engaged.® His wife has a tongue that is, according to the Lady,
out of control.* His children’s sins are different and more manifold, though. They have earned a
poor reputation as betrayers of their parents, presumably because they have rejected their
parents’ God. They are, furthermore, engaged in luxury and illicit sexual activity.” In the very
next section of this Vision, the woman tells Hermas that he too has done wrong. He “has

neglected [his family] and become entangled in... wicked (business) affairs” (Vis. 2.3.1 [7.1]).”!

movnpiag, kol obtmg Eminencav ol avopiol adT®V. GAAL YVOPIGOV TODT TO PHLLOTO, TOIG
TEKVOLG GOV AoV Kol T1] SVUPim Gov TI] LEALOVGT] GOV AOEAQT” Kol Yap abiTn OVK ATEYETAL THG
YAmGoNC, &v 1) movnpeveta, Vis. 2.2.2-3 [6.2-3]. My translation of cupguppodg movnpiog as
“improper sexual activities” follows BDAG 960; cf. Holmes, Apostolic Fathers, 465, who
translates it “orgies of evil.”

8 Pace Dibelius, Hirt, 419-20, according to whom the references to Hermas’s family were of no
historical value because they were intended to symbolically represent the wider church. This
position has largely been rejected by subsequent scholarship.

% Osiek notes the intriguing possibility that “[t]he objection to the behavior of Hermas’s wife is
possibly to her ready and assertive speaking out, perhaps in the assembly,” and she cites 1 Cor
14:34-35; 1 Tim 2:11-16 (Shepherd, 54). Here Osiek is following the suggestion of Martin
Leutzsch, Die Wahrnehmung sozialer Wirklichkeit im “Hirten des Hermas,” FRLANT 150
(Gottingen: Vandenhoeck & Ruprecht, 1989), 172. The suggestion is repeated by Mary Rose

D’ Angelo, “‘Knowing How to Preside over His Own Household’: Imperial Masculinity and
Christian Asceticism in the Pastorals, Hermas, and Luke-Acts,” in New Testament Masculinities,
ed. Stephen D. Moore and Janice Capel Anderson, SemeiaSt 45 (Atlanta: Society of Biblical
Literature, 2003), 283. By contrast, as a comparandum on the tongue’s damaging impact, Brox,
Hirt, 98 cited 1 Tim 5:13. These parallels from 1 Tim are particularly interesting because they
clearly refer to women who, like Hermas’s wife, speak out of place or otherwise use their
tongues improperly.

% Leutzsch, Hirt, 397 n. 164 intriguingly notes the (Pauline) pairing of “Uppigkeit und sexuelle
Ausschweifung” in Rom 13:13, 2 Cor 12:21, and Gal 5:19 in passing, but he does not pursue the
connection at any length.

1 00K uédnoéy oot Tept adTdV. GALY TopeveEDLINONG Kot TAIC TPaYHATEINIC GOV GLVAVEPDPNC
Toig movnpois, Vis. 2.3.1 [7.1].
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Significantly, these negative actions and characteristics of Hermas’s family members are
among those listed in the household codes of the Pastoral Epistles, specifically 1 Tim 3 and Tit 1,
as disqualifying a man from serving as a church overseer (¢miokonn, 1 Tim 3:1, 2), deacon
(owdkovog, 1 Tim 3:12) or elder (mpecPitepog, Tit 1:5). Specifically, in 1 Tim 3 the
pseudepigraphical Paul states that an overseer must ““...manage his own family well,” “keep (his)
children under submission with all dignity,” and “have a good reputation among outsiders” (vv.
4,7a).”* Similarly, deacons must “manage their children and households well” (v. 12).” For its
part, the Letter to Titus states that appointed elders should “have children who are faithful, not

%% Hermas fails precisely these criteria for church

accused of wild living or unruly (1:6).
leadership because his children are unfaithful, unruly, and, owing to their misbehavior, have
developed a poor public reputation. Because of his wife’s uncontrollable tongue and wicked
behavior, he also fails the criterion stated in 1 Tim 3:11, namely that overseers’ wives must be
“reverent, not slanderous, self-controlled, faithful in everything” (v. 11).”

The author of 1 Timothy implies the reason for such requirements in the form of a
rhetorical question. He asks, “If someone does not know how to manage his own household, how

will he take care of God’s church?” (v. 5).”° The underlying assumption is that if a person cannot

even manage the limited sphere of his household well, then he certainly cannot manage the wider

%2 107 1810V ofkov KAADG TPOIGTANEVOVY, TEKVO, EYOVTO &V DTTOTAYT, LETA TAONG GEUVOTNTOC. .. Ol
0¢ kol paptopiay kaAnv Exewv ano tdv EEwbev, 1 Tim 3:4, 7a.

TEKVOV KOADG TPOTGTAUEVOL Kol TV idimv oikwv, 1 Tim 3:12.

€l Tic €oTv AvEYKANTOC, LIAC YOVOUKOG AVIP, TEKVO EY®V TGTA, UT £V KAt yopig dowtiag
avomotaxta, Tit 1:6. My translation of dcwtia as “wild living” follows BDAG 148.

%3 Tuvaikoc GoodToc oepvic, i dtaforove, vigariove, motdc &v ndow, 1 Tim 3:11. My
translation of vneaiiovg as “self-controlled” follows BDAG 672.

%0 &i 8¢ T1c TOD 1810V 0fkov TPOGTHVAL 00K 01deV, TS EkkAnoiag Oeod émperfoetay; 1 Tim 3:5.

94
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sphere of the church well either. In Hermas’s case, the problem is not simply mismanagement of
his chaotic, misbehaving household. He has, as the elderly woman reminds him, shirked his
responsibilities towards his family entirely, overlooking it and them by focusing instead on his
business affairs.

The direct connections between the descriptions of his family’s improper behavior and
the disqualifying criteria for church leadership in the Pastoral Epistles suggest that Hermas knew
at least parts of the latter.”” Furthermore, these connections suggest that Hermas recognized his
failure to meet the Pastorals’ criteria as potentially threatening to his status as a leader of the
community of Christians at Rome.”® By extension, their reception of his visions as authoritative
instances of divine communication was at risk too.”” To be sure, Hermas nowhere explicitly
indicates in the Shepherd that he aspires to or had been assigned such an overt office as overseer,

100 . . .. . ..
deacon, or elder. " Nevertheless, at various points in the Visions section he is instructed to

°7 This claim stands at odds with the consensus position that claims (or by its silence implies)
that Hermas did not know the Pastoral Epistles at all. See, e.g., Drummond, “Shepherd of
Hermas”; Snyder, Shepherd of Hermas, 14; Brox, Hirt, 45-49; Osiek, Shepherd, 26; Joseph
Verheyden, “The Shepherd of Hermas and the Writings That Later Formed the New Testament,”
in The Reception of the New Testament in the Apostolic Fathers, ed. Andrew F. Gregory and
Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 296-322. Marvin R. Vincent,
Word Studies in the New Testament Vol. 4: The Pastoral Epistles (New York: Charles Scribner’s
Sons, 1900), 186 succinctly concluded: “There are no echoes [of the Pastoral Epistles] in
Hermas.”

% D’ Angelo, “Knowing How to Preside,” 265-66 does not argue for influence from the Pastorals
themselves but does recognize that “the Shepherd of Hermas voices its author’s anxiety about his
own failures in parental authority”; cf. 281.

% D’ Angelo essentially argues the inverse. She concludes, “By exerting control over his wife
and children as their father and head, Hermas establishes his worthiness to speak in the spirit to
and among the leaders of a larger household, the church” (ibid., 284).

100 Similarly, Young, “Being a Man,” 242, 244. Leutzsch, Hirt, 134 interprets the Lady’s
command in Vis. 2.4.2-3 [8.2-3] that Hermas give her book to the elders as evidence that he
himself was not one of them and, by extension, also not a bishop or deacon.
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interact with or even teach those who serve in church leadership.'®' For example, from the
Lady’s little book he learns that he is to “speak to those who preside over the church, so that they
might set their paths straight in righteousness” (Vis. 2.2.6 [6.6]).'%* Later, she tells him that he is
to read his copy of her words at Rome with the church’s leaders there (Vis. 2.4.3 [8.3]).'"
Consequently, even if Hermas had not been established formally as a leader in the Roman
Christian community and given the title that would accrue to such a position, the text of the
Shepherd presents him as one called to fulfill a leadership role or function as a prophet who
speaks by God’s spirit.'™ Indeed, throughout the book, he is described as fulfilling multiple
intersecting roles, chief among which are those of “paterfamilias, patron, prophet, and pastor.”'®
What we find in this part of the Visions, then, is both a granting of the authority of the
Pastoral Epistles’ household codes and also a development of a means of corrective redress for
those potential leaders who like Hermas fail to meet the clear criteria stated therein. The elderly

Lady presents this corrective redress to Hermas and by extension his audience through her

sayings. She tells Hermas specifically that he must not “begrudge [his] children or leave [his]

1 pace both Leutzsch, Hirt, 135, in whose view Hermas was not likely a teacher; and Osiek,
Shepherd, 55, according to whom “Hermas does not appear to be [a leader].”

102 ¢peic oV Toig Tpomyoupévols Tiic ékkinoiag fva katopddomvTon Tie 6dove adTdV &v
dwooovvn, Vis. 2.2.6 [6.6].

13 &0 8¢ Aavayvmor €i¢ Tady TV TOMV HETA TOV TPEGPULTEP®V TAV TPOIGTOUEVOV THC
éxxkinoiog, Vis. 2.4.3 [8.3]. See the discussion of this passage in Chapter 1 (pp. 43-44).

1% According to Eric G. Jay, “From Presbyter-Bishops to Bishops and Presbyters: Christian
Ministry in the Second Century: A Survey,” SecCent 1 (1981): 144, 145, although “Hermas
attaches to himself no title of office... He seems to have been accepted as an authentic prophet
both by contemporaries and by posterity.” Likewise, Young, “Being a Man,” 243: “[Hermas] is a
de facto prophet”; Leutzsch, Hirt, 135: “Am ehesten kdme die Rolle eines Propheten fiir Hermas
in Frage.”

195 Young, “Being a Man,” 255.
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sister (i.e., his wife) to herself any longer” (Vis. 2.3.1 [7.1]).'% Hermas’s very transmission of the
Lady’s words to his family will also have salubrious effect. Upon hearing them, the Lady
suggests that Hermas’s wife “will desist (dpéEetar) and obtain mercy” (Vis. 2.2.3 [6.3]).'"
Indeed, all those who hear the Lady’s words through Hermas will have their previous sins
forgiven (Gopievtoy, Vis. 2.2.4 [6.4]) and cleansed (xa®opioddouw, Vis. 2.3.1 [7.1]).'*® Stated
somewhat differently, and with respect to Hermas’s family in particular, “they will be disciplined
with righteous discipline” (moudevOfcovrat... madeiq owkaiq, Vis. 2.3.2 [7.2]). Given the
influence of the Pastoral Epistles upon this passage that I have already established, the Lady’s
mention of “being disciplined with righteous discipline” might be an allusion to the claim in 2
Tim 3:16 that scripture is useful, among other things, “for disciplining that occurs with

. . PSR <\ 109
righteousness” (mpoOg mondeiay TV €v dtkalocvHvy).

106 %0 8¢, ‘Eppd, tnkétt pynotkokions Toig TEKVOIS 60V, PNdE TV 4deherv cov &dong, Vis. 2.3.1
[7.1]. My translation of v adelonv cov £dong as “leave [his] wife to herself” follows BDAG
269. Regarding the sense of pvnowaxnong, Osiek observes, “It may not be so much a question
of holding grudges... as of resenting the obligations, shame, and perhaps even unwanted legal
attention forced on him by [his family’s] misdeeds” (Shepherd, 56). The implied sphere of
unwanted attention in her construal would be that of Hermas’s business affairs. If my argument
for the influence of the Pastoral Epistles here is persuasive, then the proper sphere is not that of
business but of the Christian community.

107 g dkovoaca o prpata Tadta apéEeton kai EEet Edeog, Vis. 2.2.3 [6.3]. Holmes infers that
what Hermas’s wife will desist from is her unruly tongue, and accordingly he supplies a direct
object for apéEetan (““...she will control i’ [emphasis added]; Apostolic Fathers, 465); similarly,
Joly, Hermas Le Pasteur, 91. Cf. Dibelius, Hirt, 446 (“wird sie sich hiiten”); Snyder, Shepherd of
Hermas, 36 (“she will control herself”); Brox, Hirt, 95 (“wird sie sich zuriickhalten”); Ayan
Calvo, El Pastor, 75 (“se moderard”); Leutzsch, Hirt, 157 (“wird sie Abstand halten”).

108 tote dpievtar avtoic ol apapriot mioo 8 TpdTepov finaptov, Kai Tdow Toic dyiolc Toic
apopTooct uEypt TavTng T Nuépac, Vis. 2.2.4 [6.4]; iva kabapioddov and TdV mpotépwv
apopTidV avt®dv, Vis. 2.3.1 [7.1].

1% 2 Tim 3:16 is offered for comparison with Vis. 2.3.1 [7.1] by Leutzsch, Hirt, 400 n. 194.
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As in the debate over the question of post-baptismal repentance discussed in Chapter 3 on
the Mandates, so too here in the Visions section we find Hermas admitting a theological ideal
and at the same time making a crucial pastoral concession to the believing community’s,
including his own family’s, lived experience.''’ The constructed ideal — a Christian household
marked by believing and well-behaved children and self-controlled wife under the authority of a
paterfamilias — can be seen in contradistinction to Hermas’s own household. The ideal in the
Visions is consistent with that of the Haustafeln in the Pastoral Epistles, particularly those
outlined in 1 Tim 3 and Tit 1, where they are presented as criteria for a man’s serving a
leadership role in the Christian community. The elderly Lady exhorts Hermas to admonish his
family and correct their behavior immediately before she instructs him to effectively fulfill a
leadership role by speaking his (i.e., her) message to those who preside over the church at Rome
(Vis. 2.2.6 [6.6]) and to Maximus (Vis. 2.3.4 [7.4]). Her implied need to do so arguably reflects
Hermas’s knowledge of the household codes in the Pastoral Epistles as well as his own
recognition that the unruly state of his own household would likely be perceived by his audience
as a threat to the authority of his message. The pastoral concession can be seen in the Lady’s
promises that the sins of Hermas’s family will be forgiven and cleansed if they repent, turn from
their wicked ways, and live rightly. The logic, conceptual framing, and even the language of this
exchange between Hermas and the elderly Lady establishes the influence of the traditions

preserved in the Pastoral Epistles on the Visions section. As I shall now show, such influence can

19 The pastoral import of this passage is recognized in passing by Snyder, Shepherd of Hermas,
35.
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also be seen in the way the elderly Lady diagnoses the Roman Christian community as divided,

as well as in the response that she offers from 1 Corinthians to that state of division.

A Community Divided (Vis. 3.9 [17])

Following the elderly Lady’s explanation of the image of the Tower, the constructed church, and
the six other virtues personified as women, who, in addition to Faith, support it, she commands
Hermas to “speak [her teachings] into the ears of the saints, so that when they hear them they
might be cleansed from their wicked ways, and you too with them” (Vis. 3.8.11 [16.11]).""' The
attribution of wicked ways to the audience signals that the Lady recognizes problems in it, just as
she recognized problems in Hermas’s family itself, as I discussed in the preceding section. In this
one, I argue that both the Lady’s description of the problems that she diagnoses among Roman
Christians and the solutions to them that she commends reflect Hermas’s adoption and
adaptation of language employed by the apostle Paul. This language is found in the apostle’s
treatment of community conflicts in his first letter to the Corinthians, particularly chapter 11, a
text that was well known (or assumed to be known) at Rome in the late first and early second
centuries.''? Hermas’s knowledge of Pauline letters is further reflected in the Visions in his use
of what I contend are identifiably Pauline concepts of justification, which the Lady presents in

tandem with that of sanctification.

111 N ~ er r 4 ~ LD r ) N ~ e 7 14
TO PripoTa TadTo 8 6ot LEAA® A&yety, AaAficol aOTO TAVTO €1 TO MTO TOV Ayiwv, va

aKovGOVTEC aDTO Kol TooavTes KabaploODov amd TV TovnpLdY adTdV, Kol 60 08 HET’ adTAV,
Vis. 3.8.11 [16.11].

112 See the discussion of 1 Corinthians in / Clement and the letters of Ignatius on pp. 38-39 in
Chapter 1 above.
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“Listen to me, children,” the Lady says through Hermas, speaking as the Church. “I
raised you with much sincerity and innocence and holiness thanks to the mercy of the Lord, who
let righteousness drip upon you (tod kvpiov 10D £’ VUGG oTAENVTOC TNV dikatocOvny) in order
that you might be justified and sanctified (iva dicouw0tjte kol aylocoijte; cf. 1 Cor 6:11) from all
wickedness and from all crookedness. But you do not want to give your wickedness a rest” (Vis.
3.9.1 [17.1]).""* Pauline influence upon Hermas can be seen in this passage in two respects. The
first respect is the phrase “let righteousness drip upon you,” which implies an outside actor,
namely the God who makes persons righteous (i.e., justifies). To my knowledge, the notion of
righteousness dripping onto a person is unattested elsewhere in extant literary sources certainly

composed prior to the Shepherd, whether Jewish or Christian;''*

the LXX admittedly attests
numerous uses of the verb otdletv to describe some dripping from the divine, but in all cases
what drips down is decidedly negative (e.g., God’s anger). The second respect is the close

connection between a person’s being “justified and sanctified.” When considering the same body

of surviving texts, the pairing of God’s dual actions of justifying and sanctifying appears only in

3 Akovoaté pov, tékva: &ye DRAC £E60peya &v TOAAT] GrAdTNTL Kol dkakie kol cepvoTnTL Sidt
10 £Le0g TOD KVPIOL TOD £’ VA 6TAEAVTOG THV diKatoovuvny, tva. StkaumOTte Kol dylaucdijte arno
nhiong movnpiog Kol amd Tdong GKOAOTNTOG. VUEIC 0& 0V OEAeTE Tafval Amod TG movnpiag VUGV,
Vis. 3.9.1 [17.1].

"4 Joly, Hermas Le Pasteur, 123 cites for comparison Jer 42:18 (Bupdc), 44:6 (0pyn, Bopde), to
which I add 2 Chron 12:17 (Bupédg). The negative sense of such passages was recognized by
Lelong, Pasteur, 49. LXX Jer 49:18 and 51:6 are the comparanda that scholars most frequently
offered for our passage. No comparanda at all for the phrase otd&avtog v dikotocvvny are
provided in Funk, Patres apostolici, 450-51; Taylor, Shepherd of Hermas, 90; Whittaker, Hirt,
15; Snyder, Shepherd of Hermas, 51; Brox, Hirt, 148; Andreas Lindemann and Henning Paulsen,
Die Apostolischen Viiter: Griechisch-deutsche Parallelausgabe (Tiibingen: J.C.B. Mohr [Paul
Siebeck], 1992), 358-59; and Massaux, Influence: Book 2: Later Christian Writings, 142-50;
Ayéan Calvo, El Pastor, 100-01. Although Brox did not suggest an alternative, he correctly
observed that comparisons with the passages listed here from the LXX are “not illuminating”
(“nicht aufschluBBreich™) (Hirt, 149).
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a letter written by Paul. Therefore, the description in Vis. 3.9.1 [17.1] of dripped righteousness
leading to a person’s being justified and sanctified seems to be a novel phrase, indeed a novel
phrase that coheres tightly with central aspects of Pauline theology.'"

The righteousness of which the Lady speaks here in Vis. 3.9.1 [17.1] is a righteousness
that, as Gebhardt and Harnack rightly recognized, “comes firom God.”''® This divine origin of
human righteousness is apparent from the Lady’s description of the Lord as the sole agent who
causes righteousness itself to drip down upon the human. Consequently, in the theological

imagination of the Shepherd, a person’s obtaining righteousness is best understood as the result

"5 Leutzsch, Hirt, 423 n. 401 apparently recognized the Pauline connection in Vis. 3.9.1 [17.1]
(“Rechtfertigung und Heiligung nebeneinander: 1Kor 6,19 [sic]; Rom 6,19.22”), even though he
did not explore it. Presumably, Leutzsch meant to cite 1 Cor 6:11, since 1 Cor 6:19 mentions
neither justification nor sanctification; see also 1 Cor 1:30. Leutzsch likewise recognized that the
same dwkoovoOat o construction also appears at Rom 6:7 (ibid. n. 400). In commenting upon
Mand. 5.1.7 [33.7], where the Shepherd tells Hermas that all those who have fully repented
“were justified by the most revered angel” (£dikoumOncav yop wévteg VO TOV GEUVOTATOV
ayyélov), Osiek correctly observed, “The last phrase has a peculiarly Pauline ring” (Shepherd,
120). She then immediately added: “but it is not to be understood in the Pauline way. Rather, it is
the reward to all who are faithful in deeds of justice, beginning with the elimination of bad
temper.” This claim overlooks the witness of Rom 2:13; cf. Vis. 3.8.5 [16.5], 1 Thess 1:3. For an
argument similar to Osiek’s, see Siegfried Schulz, Die Mitte der Schrift: Der Friihkatholizismus
im Neuen Testament als Herausforderung an den Protestantismus (Stuttgart: Kreuz-Verlag,
1976), 357. Ernst Dassmann, Der Stachel im Fleisch: Paulus in der friihchristlichen Literatur bis
Irendius (Minster: Aschendorff, 1979), 229-30 critiqued Schulz for seeing in Hermas “an
unpauline devolution of the doctrine of justification” (“[e]ine unpaulinische Entartung der
Rechtfertigungslehre™). Strikingly, Osiek, Shepherd, 80 did not detect a potential Pauline
connection at Vis. 3.9.1 [17.1], even though the verb (dwoaodc0Oar) is the same as at Mand. 5.1.7
[33.7]. Snyder’s translation of Vis. 3.9.1 [17.1] — “in order that you might be righteous and
purified” — completely paints over the Pauline ring that Osiek later recognizes in Hermas’s use
of this verb (Shepherd of Hermas, 51). The only other use of the verb dwotodcOat in the
Shepherd is at Sim. 5.7.1 [60.1], where the object of justification is flesh (capf); cf. Gal 2:16,
Rom 3:20.

16 Gebhardt and Harnack, Hermae Pastor graece, 51: “A deo venit” (emphasis added). Jer 42:18
and 44:6 are cited for comparison.
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of divine, not human, activity.''” In a word, even though the Lady does not explicitly describe it
thus, the righteousness that God offers to the human is effectively a “heavenly gift.”''® Here
again we can discern echoes of the Pauline pseudepigrapher’s statement in Eph 2:8. But here the
conceptual dependence upon what becomes the corpus Paulinum extends deeper than the mere
echo. As the Lady tells it, righteousness is given for a specific reason, namely in order that a
person “might be justified and sanctified.” This pairing is first attested in 1 Cor 6:11. Among
other contemporaneous literature, the two words appear in close proximity in Barn. 15.7, but its
author does not pair them like Paul in 1 Cor 6:11 and Hermas in Vis. 3.9.1 [17.1]. Furthermore,
Barnabas cannot be conclusively dated prior to the Shepherd, and its author could very well have
discovered the connection between being justified and sanctified in Paul’s letter himself.'"
Regardless, it is more reasonable to assume to that Hermas adopted it either directly or indirectly
from 1 Corinthians, a text that, as I have shown, he knew and used elsewhere, than that he did so
from Barnabas, assuming for the sake of the argument that it had been composed before Hermas

compiled his visions.

"7 This “divine activity” is recognized by BDAG 940, which construes the sense of the verb
otdlm at Vis. 3.9.1 [17.1] as that of God’s “instil[ling]” righteousness in the human. This is the
only place in the Shepherd where Hermas construes righteousness in this manner. Of the over
thirty times he uses the word righteousness (dwkatootvn), he typically depicts it as the result of
human activity.

18 Dibelius, Hirt, 475: “Gerechtigkeit erscheint hier als Gabe, die Gott herabtraufeln 1af3t, aber
die Erziehung der Kirche muf} die Glaubigen fiir diese himmlische Gabe bereiten” (emphasis
added).

"9 For a concise list of the competing dating suggestions for Barnabas and relevant
bibliography, see Holmes, Apostolic Fathers, 373-74 n. 8. Holmes assigns it to the period
between 70 and 135 C.E.

295



Following her description of the Lord’s dripping righteousness upon her imagined

b (13

children, the Lady turns to an explanation of the Roman community’s “wicked ways” and
“wickedness.” She expounds their improper actions at length:

So then, listen to me and be at peace among yourselves (gipnvevete v Eavtoic)
and look out for each other (émiokéntecfe aAAnlovg) and help each other
(avtihoppavesds aAMAwv). And do not fish the good stuff out of the soup by
yourselves,120 but share also with those who lack. For on the one hand, some
bring weakness upon their flesh (cf. 1 Cor 11:30) and injure their flesh with too
much food, but on the other hand the flesh of those who do not have food is
injured because they do not have the sufficient amount of nourishment, and their
body is ruined. This lack of community spirit (dovvkpoacio) really is harmful to
you who have (cf. 1 Cor 11:22) but do not share with those who lack."*! Behold
the coming judgment. You who have more than enough look out for the hungry
until the Tower is completed, for after the Tower is completed you will want to do
good but you will not have the opportunity (Vis. 3.9.2-5 [17.2-5]).'%

The Lady’s initial statements indicate that the Roman community to which Hermas was to speak
was marked by a number of problems. One problem is the inequality that exists between the rich
and the poor. This inequality manifests itself in the rich having so much food that their bodies are
harmed and the poor lack so much that their bodies are ruined. The Lady attributes this situation

to a “lack of community spirit” (dovvkpacia), which is “harmful” (BAapepd) to those of means

120 My translation of pf) pévot té kticpata 100 0e0d petohapfavete &k kataydpatoc follows
BDAG 530. Calvo pithily noted that this is a “difficult text” (“[t]exto dificil”’; E/ Pastor, 101 n.
106).

121 The word dovvkpaoia is a hapax legomenon in extant Greek literature. My translation
follows the suggestion of BDAG 146. Cf. 1 Cor 12:24b: 6 0g0¢ cuveKEpAGEY TO GO

122 yBv odv dkovoaté pov Kol sipnvedete &v autoic kai émiokénteode GAAGAOVS Kol
avtihapupaveste A A@V, Koi un povot T kticpoata tod 00D HeTaAAUPAVETE €K KOTOYVUATOG,
AL LETOSIO0TE KO TOIC VOTEPOVUEVOLS. Ol UEV YOP OO TOV TOAADV E0eGLATOV AcOévelay TH
copKi aDTOV EXCTOVTOL KOl ADUAIVOVTOL TNV GAPKA oOTAV: TV 08 Ur xOvimv £déouata
Aopaivetal 1 oopé adTAV S TO U ExEv TO APKETOV TG TPOPTG, Kol dtapOeipetatl TO odua
adTéV. 0T 0OV 1) dovvkpacia PAaPepd VUiV T0i¢ Exovot koi un peTadidodoty Toig
VGTEPOVUEVOLC. PBAETETE TNV KPiGV THV EPYOUEVIV. Ol VITEPEYOVTES 0DV EKNTETTE TOVC TEWVRHVTOG
E€mc obmm O TOHPYog ETeAécON petd yap 10 terecHval OV Topyov Oehnoete dyabomoieiv, Kol
ovy &Eete oMoV, Vis. 3.9.2-6 [17.2-6].
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(17.4). Later in the same section, she tells the leaders of the community that they “have become
calloused” (éveoxkipopévor, 17.8), presumably toward the needs of others, indeed others of lesser
means. She also posits the existence of “dissensions” (diyyootaciat) in the community, which, she
warns, might rob the community of its life (17.9).'%

The factious situation at Rome in the early second century marked by dissensions and
underlying inequality among Christians that the Lady addresses coheres strongly with Paul’s
own surviving correspondence with other urban communities of Christ followers decades prior.
For example, the apostle lists “dissensions” (dtyootacion) and “factions” (aipécelg) among the
works of the flesh from which he dissuades members of the churches in Galatia, claiming that
such divisions are a barrier to inheriting the Kingdom of God (5:20-21). Furthermore, at the
conclusion of his letter to the Romans, he instructs that audience to “look out for those who
cause dissensions (01yootacioc) and scandals contrary to the teaching that you learned and [to]
shun them” (Rom 16:17).'** He then asserts that such persons serve “their own belly” (tfj £ovtév
Kkotliq), not Christ (v. 18). The elderly Lady who speaks to Hermas adopts the same descriptor
(orrootacion) and likewise connects it with food and physical self-indulgence.

Even stronger connections are apparent with Paul’s first letter to the Corinthians.

Dissensions and factionalism are, of course, reflected and refracted throughout the entirety of 1

123 14 3 4 A 4 ¢ r ¢ ~ ’ , \ \ ¢ ~ .
BAénete 0V, TEKVA, UATOTE AVTOL 0 d1Y0oTAGION DUAV Armootepricovcty TNV (ony dudv, Vis.

3.99[17.9].
124 Mopaxadd 8¢ Opdc, adehpol, okoneiv TodC Tig dryootasiag Kol Té okavSala Tapd THY
ddaymv fv vueig pabete molodvtag, Kol EkkAivete an’ avt®v, Rom. 16:17.
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Cor.'” But the community conflict that Paul diagnoses in ch. 11 is particularly relevant to Vis.
3.9 [17]."*® There Paul tells the Corinthians that he has heard that “when [they] come together in
assembly, there are divisions (oyicpata) among [them]” (v. 18; cf. 1:10-11 and also v.L. at
3:3).'* Instead of coming “to eat the feast of the Lord” (kvpiakdv S€invov paysiv, v. 21)
together, Paul claims that individuals of means eat in the Corinthian house churches apart from
the poor.'?® Given the disparity in members’ wealth, such Christians feed themselves to excess
while the poor remain famished (v. 21). As a response to this community division, the apostle
exhorts participants who come together for the Lord’s meal to “entertain each other” (dAARAovg
€xdéyeobe, v. 33). And he specifically commands that the truly hungry be allowed to eat at the

meal in (the) house (church) (&1 Tic Tewd, v oike éoiétm, v. 34a).'?

By coming together and
sharing in this way, Paul says, the community avoids divine judgment (v. 34b.).

The Lady’s statements to Hermas about his community at Rome have three things in

common with Paul’s statements to the Corinthians. In both Vis. 3.9 [17] and 1 Corinthians, we

125 Margaret M. Mitchell, Paul and the Rhetoric of Reconciliation: An Exegetical Investigation
of the Language and Composition of 1 Corinthians, HUT 28 (Tiibingen: J.C.B. Mohr [Paul
Siebeck], 1991), 65-183.

126 In the scholarship of the late eighteenth century, this passage was commonly connected with

1 Cor 11, esp. v. 20 and following. See, e.g., Gebhardt and Harnack, Hermae Pastor graece, 51,
F. X. von Funk, Die Apostolischen Viter, SAKDQ 1 (Tiibingen: Mohr, 1901), 451. Strangely,
though, this connection has largely fallen out of scholarly view since then. Among the few
modern scholars who grant it are Dibelius, Hirt, 476, who also connects it with Paul’s
exhortation to reciprocity in 2 Cor 8:14; and Leutzsch, Hirt, 424 n. 412, who frames the
connection in terms of dcvykpacia in both contexts.

127 tp@dtov pév yap cuvepyopévev VUGV &v EkkANoig dkove oyiopota &v Opiv Ondpyew Kol
pépog 1t motevw, 1 Cor 11:18.

128 Suzanne Watts Henderson, ““If Anyone Hungers’: An Integrated Reading of 1 Cor 11.17-
34,” NTS 48 (2002): 195-208.

129 Ibid., 196, who denies that vv. 22 and 34 “constitute the necessary escape clause of an at-
home eating option for the hungering ‘haves.””
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find (1) recognition of divisions in the Christian community; (2) attributing the divisions to both
a lack of sharing between rich and poor and, more specifically, an overindulgence on the part of
the rich; and (4) linking the misbehavior and the dissensions it causes to judgment. These
commonalities reflect agreement in both verbiage and logical form. Therefore, they sufficiently
demonstrate the adoption and the adaptation of traditions preserved in 1 Corinthians by Hermas.
He recognized that Pauline letter as an authoritative text useful for diagnosing and correcting
communal conflicts among early Christians, much like Clement did in his own conflict-
confronting letter, itself composed previously in the same place as the Shepherd.

The possibility of Pauline influence upon Hermas is further apparent in and thus
strengthened by the elderly Lady’s initial instructions to him in this passage, which together set
up the description of dissensions among the Roman community that follows. “Be at peace among
yourselves” (gipnvedete €v €0vtoig), she tells the Shepherd’s audience through him, addressing
him and them together in the second-person plural (Vis. 3.9.2 [17.2]). Her statement is a direct,

albeit brief, quotation of 1 Thess 5:13 (cf. 2 Cor 13:11)."%° It is stronger than a mere echo."*! To

130 According to Zahn, “the entire context [of 1 Thess 5:13] is dominated by similar ideas™
(“Man konnte in der Ermahnung die Vorsteher gipnvevete év Eéavtoic um so mehr eine
Erinnerung an 1 Thess. 5, 13 finden, als der ganze dortige Zusammenhang von dhnlichen
Gedanken beherrscht ist”) (Hirt, 411). But, given a similar statement in Mark 9:50, Zahn denies
that dependence upon Paul here can be proven. The quotation of 1 Thess 5:13 is recognized by F.
X. von Funk, Die Apostolischen Viiter, 2nd ed., SAKDQ 1 (Tiibingen: Mohr, 1906), 155, 157;
Lelong, Pasteur, 48-49; Joly, Hermas Le Pasteur, 123, 125. According to Snyder, Shepherd of
Hermas, 51, 52, it is an allusion (cf. 164). 1 Thess 5:13 is offered for comparison by Dibelius,
Hirt, 475, who explicitly denies “conscious quotation” (“bewullte Zitierung”), as he likewise
does with reference to Rom 15:7; Whittaker, Hirt, 51; Brox, Hirt, 148 nn. 62, 67; Lindemann and
Paulsen, Apostolischen Viiter, 358; Massaux, Influence: Book 2: Later Christian Writings, 149 n.
251; Ayan Calvo, El Pastor, 100; Leutzsch, Hirt, 416 n. 326; Osiek, Shepherd, 81 n. 5. The
connection between 1 Thess 5:13 and Vis. 3.9.2 [17.2] is overlooked entirely by Gebhardt and
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the contrary, it is part of a wider rhetorical web wherein peace and peaceable living in
community are constructed as the proper alternatives to dissension and division across the

tripartite text of the Shepherd.'*

The Lady herself repeats the same statement at the end of her
words to Hermas (Vis. 3.9.10 [17.10]). The young man (veaviokoc, Vis. 3.10.7 [18.7]) who
appears and explains Hermas’s three visions of the Lady repeats it as a condition for his having
additional visions as well (Vis. 3.12.3 [20.3]). Elsewhere in the Shepherd, the absence of peace is
connected with the existence of dissensions (Vis. 3.6.3 [14.3], Mand. 2.3 [27.3], Sim. 8.7.2.
[73.2]). Perhaps the clearest articulation of this problem and its implications is found in Sim.

9.32.2 [109.2], where the Shepherd tells Hermas, “The Lord lives among people who love peace.

Indeed, to him peace is precious, but he stays far away from those who are litigious (/itigiosis)

Harnack, Hermae Pastor graece, 51; Taylor, Shepherd of Hermas, 90. Drummond, “Shepherd of
Hermas,” 115 assigned this parallel a strength of “d” (possible but uncertain).

B! Osiek described Hermas’s multiple uses of the phrase gipnvebewv év éavtoic in various,
sometimes even competing, ways. For example, she labeled it a “familiar refrain” (Shepherd,
80). Elsewhere, she suggested it is an “echo” (87, 207) and even “a favorite allusion of the
author” (207). But she never explained why, in her view, it does not count as a quotation, despite
its verbatim agreement with 1 Thess 5:13. The claim that “be at peace with each other” is a
“favorite allusion” of Hermas clearly conflicts with Osiek’s contention that, in the Shepherd,
“[t]here are no explicit allusions or quotations from... Pauline writings” (26). Similarly, Snyder,
Shepherd of Hermas, 14 included the exhortation to “be at peace,” known from 1 Thess 5:13,
among Hermas’s “preferred phrases which sound Pauline,” although he immediately added, “the
form of the Shepherd and its content has nothing to do with that of Paul.”

132 In addition to the texts engaged here, see Vis. 3.5.1 [13.1], where the Lady tells Hermas that
church leaders “always had peace with each other” (mdvtote... kai £&v Eavtoig eipRvnv Eoyov)
and 3.6.3 [14.3], where she explains that cracked stones in the Tower represent those (Christians)
“who do not live peaceably with each other” (ot... un gipnvevovtec v Eavtoic). At Vis. 3.12.3
[20.3], “being at peace with each other” is stated as a criterion for the Lord’s showing Hermas
additional visions. The antithesis between “being at peace” (eipnvedovteg &v €avtoig) and
“creating divisions” (dyootatodvreg) is explicitly articulated at Sim. 8.7.2 [73.2]. Furthermore,
the Shepherd says, “if someone returns yet again to division, she will be cast out from the Tower
and will lose her life” (éav 8¢ T1c avT®V TAAY EMGTPOET] €1 TNV dryootaciav, EKPANOHGETIL €K
TOD TOPYOL Kol dmoAécet TV oy avtoD, Sim. 8.7.5 [73.5]); cf. Sim. 8.7.5 [73.5], 8.8.5 [74.5].
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and have been lost to ill will” (cf. 1 Cor 6:1-8).'* These appeals for peace on the part of the
Lady and later the Shepherd himself cohere strongly with the construction of peace as a
communal ideal across broad swathes of the corpus Paulinum.'**

After exhorting the Roman community to put aside division and instead be at peace, the
Lady immediately adds, “...and look out for each other (émiokéntecfe aGAAnLlovg) and help each
other (dvtlapPavesde dAAAmV).”"** The latter imperative encouraging the community to share
with each other is perhaps an adapted quotation of a similar imperative by Paul at the end of his
own letter to Rome: “...accept (rpocrappdvesde aAlniovg) each other, just as Christ also

accepted (mpoceldPeto) you” (Rom 15:7)."°° The only difference between the two imperatives is

their being different compounds of the verb -Aapfdvo. In Vis. 3.9.2 [17.2], we find a form of

33 Dominus habitat en viris amantibus pacem; ei enimvero pax cara est, a litigiosis vero et
perditis malitiae longe abest, Sim. 9.32.2 [109.2]. Here too we find probable Pauline influence
upon the Shepherd, namely from the apostle’s response to the reality of division at Corinth,
where Christians were accusing each other before secular courts (1 Cor 6:1-8). Cf. the pointed
statement in 1 Cor 14:33: “God is not the God of unruliness but peace (00 ydp Eotv
axotaotaciog 0 0g0g AALG elpVIG).

134 Note especially 2 Cor 13:11, Rom 12:18; cf. also 1 Thess 5:23; 1 Cor 7:15, 14:33, 16:11; Gal
5:22, 6:16; Phil 4:7, 9; Rom 2:10, 5:1, 8:6, 14:17, 19, 15:13, 33, 16:20; Col 1:20, 3:15; Eph 2:14-
15,17, 4:3, 6:15, 23; 2 Thess 3:16; 2 Tim 2:22; Heb 12:14, 13:20.

35 BDAG 89 suggests translating avtilopBdvecde here as “take part, come to the aid of” (i.e.,
help). However, in light of the exhortation to sharing that immediately follows in Vis. 3.9.2
[17.2] (netadidote kai Toig Votepovuévolg), the intended help probably had a sharing quality to
it. According to LSJ 157, the verb itself could even be translated “share.”

536 A mpochapPavesde dAAALove, kKaBAOC kai 6 Xptotdc mpocerdfeto VUG ic 80Eav Tob Heod,
Rom 15:7. This quotation was observed in Funk, Apostolischen Viiter, 155; Lelong, Pasteur, 48-
49, although he mistakenly cited v. 17. Rom 15:7 is offered for comparison by Dibelius, Hirt,
475, who, as in the case of 1 Thess 5:17, explicitly denies “conscious quotation” (“bewulite
Zitierung”); Massaux, Influence: Book 2: Later Christian Writings, 149 n. 253; Leutzsch, Hirt,
423 n. 406; Osiek, Shepherd, 81 n. 5, according to whom, presumably following Dibelius, “the
paraenesis of mutual care is traditional” (80; cf. 81 n 6). No mention of the parallel at Rom 15:7
is made by Gebhardt and Harnack, Hermae Pastor graece, 51; Taylor, Shepherd of Hermas, 90-
91; Joly, Hermas Le Pasteur, 123; Whittaker, Hirt, 15; Snyder, Shepherd of Hermas, 51; Brox,
Hirt, 148 n. 63; Lindemann and Paulsen, Apostolischen Viiter, 358; Ayan Calvo, El Pastor, 100.
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avthapupave (cf. “helpful deeds” [avriiquyeig] at 1 Cor 12:28), whereas in Rom 15:7 we find a
form of pochapPéve.”” It is possible that, as a member of the Roman community of Christ-
followers to whom Paul’s letter was addressed decades prior, Hermas adopted the apostle’s
charge that members of it “accept each other” and adapted it slightly to fit the context of his
visions."*® And yet even if Pauline influence cannot be proven at this specific point, the text of
Vis. 3.9 [17] still betrays the broader influence of 1 Corinthians. Hermas has adopted the
apostle’s identifiable diagnosis and rooting of dissensions among the community of Christians at
Corinth in a lack of sharing between rich and poor, as well as the apostle’s connecting such
improper behavior with divine judgment, and applied both to dissensions that exist among the

community at Rome in his own day.

CONCLUSION

Pauline influence upon Hermas, the author of the Shepherd, extends beyond the Mandates and
Similitudes sections. It can readily be seen in the Visions section too, even though the scale of
Hermas’s encounter with textual traditions contained in what becomes the corpus Paulinum there
is less extensive. That was the over-arching claim substantiated in this chapter, defended via
detailed analyses of the ways that Hermas adopted and adapted the contents of Pauline letters in
his various visions. These analyses included Hermas’s descriptions via his discussions with the
Lady of the necessity of baptism, the saving faith that precedes it, and the divine acts of

justification and sanctification; the problem of abandoning faith and thereby turning away from

37 My translation of dvtipyerc as “helpful deeds” follows BDAG 89.
3% This adaptation could have occurred under the influence of Paul’s response to a different
community’s unwillingness to accept and share with each other in 1 Cor 11.
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the living God; the threat presented by an unruly household to the legitimacy of a Christian’s
claim to leadership status; and the damaging divisions identified in the community of believers at
Rome in Hermas’s own day. There are perhaps fewer instances of an overt encounter between
Hermas and Pauline letters in this section than in the Mandates or Similitudes. But an
unmistakable Pauline construal of key theological concepts and ecclesiological problems is still
apparent. Hermas clearly adopted and adapted particular traditions attributed to or otherwise
associated with the apostle, among them Hebrews, the Pastoral Epistles, and 1 Corinthians in his
Visions. Together with those examples found in the Mandates and Similitudes, these in the
Visions further demonstrate the substantial and significant influence of Pauline literature upon

the Shepherd of Hermas.
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CONCLUSION

Hermas, the author of the Shepherd, was conversant with wide swathes of what became the
corpus Paulinum. That claim, various versions of which can be traced back into antiquity, has
been the focus of this project. It confronts a widely held position in modern scholarship, namely
that Hermas knew very little and probably cared even less about the letters written by or
associated with the apostle Paul. That minimalist consensus was solidified over a hundred years
ago and largely endures in the scholarly literature, with precious few exceptions. And yet it is a
position that, despite its purported rigor, suffers from a number of historical and methodological
weaknesses.

Perhaps the most glaring problem with the view that Hermas was uninformed about or at
least uninfluenced by Pauline tradition is the recognition that he was active at Rome in precisely
the period when Pauline letters were not only gaining widespread recognition but also accruing
authority in the imperial city. The compositional history of the Shepherd is admittedly
convoluted, and various theories have been offered over the years to explain what appear to be
the extended writing process that the text underwent, the independent circulation of some of its
parts, and perhaps even its composition or editing by multiple persons. But over the past
generation or so, the vast majority of specialists on the Shepherd have abandoned unduly
complicated theories of multiple authorship and come to affirm the essential unity of the text on
thematic and conceptual grounds. Furthermore, they now largely agree that the one whom the
Shepherd names as Hermas was its sole author, and he was not simply a religious sage who

rotely transcribed his visionary experiences but a literary figure who engaged in an extended

304



period of orally presenting and revising them during the first few decades of the second century
C.E. Before the end of the first century, the author of / Clement, who himself wrote from Rome
to Corinth, discussed the contents of a Pauline letter (i.e., 1 Corinthians) and presumed his
letter’s recipients would grant its authority. The community of Christ-believers at Rome had
itself received a letter from the apostle Paul (i.e., Romans) in the years before what the tradition
remembers as his ultimate journey to and death in the city under Nero (64 C.E.). So we know
that at least some of Paul’s authentic letters were available there in Hermas’s time (ca. 100-40
C.E.). Other texts roughly contemporaneous with the Shepherd and written to the community at
Rome, such as Ignatius’s letter, confirm this point, because they quote or otherwise engage the
apostle’s writings and thus signal their assumption that readers are familiar with and grant
authority to them. It is, moreover, reasonable to assume that Roman Christians possessed other
letters in addition the one that the apostle sent to them and the one that / Clement explicitly
mentions, because by this point Pauline letters had begun circulating beyond — indeed, in some
cases far beyond — their original addressees, as can be seen, for example, from Polycarp’s letter
to Philippi, which was composed at Smyrna and quoted Romans. Whether or not a full collection

of all extant letters written by the apostle or in his name, such as *°, had yet been compiled and

published, and regardless of who was primarily responsible for that process or when the corpus
took final form, as a Christian leader active at Rome in the early second century, Hermas almost
certainly would have encountered Pauline letters in some manner.

How, then, should we imagine the shape of that encounter? The Shepherd rhetorically
presents Hermas as at least semi-literate and, more specifically, capable of copying, writing

down, and reading texts. Its portrait of Hermas as effectively engaging Roman book technologies
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and cultures functions to affirm the divine origin and thus the authority of his composed text and
to commend its acceptance and engagement by Hermas’s audience. Hermas himself could have
engaged a corpus of Pauline letters at Rome in various ways. Although no certain evidence for it
survives, it is possible that a communal library or archive of some sort containing such
correspondence existed among Christ-believers there like those that have been found in other
urban centers of the period. Hermas could have read the letters there himself, as has been
suggested by some scholars. Another scenario for Hermas’s encounter with Pauline letters,
which in my view is more probable, is the corporate reading and discussion of them among the
Roman community of believers during a ritual or some other kind of gathering, perhaps a
communal meal on the Lord’s Day. Those letters presume that they will be read in such a
manner, and 1 Thess 5:27 even enjoins the practice. The Shepherd itself depicts Hermas
participating in the corporate reading of authoritative texts at Vis. 2.4.2-3 [8.2-3], which makes
this scenario all the more likely. At points, Hermas reincorporates discrete parts of the corpus
Paulinum verbatim, as in his adoption of the texts of 1 Thess 5:13 at Vis. 3.9.1 [17.1] and 1 Cor
7:28 at Mand. 4.4.2 [32.2], so one can imagine the possibility of him having a set of Pauline
letters before him as he composed and revised the Shepherd. But even if Hermas did not read
Pauline letters himself, by virtue of his historical setting he still could have become
knowledgeable about and conversant with their contours, in addition to the various ways that the
contents of those letters were transmitted, interpreted, and debated by his contemporaries, who in
their own ways sought to make meaning with Pauline literature in light of the demands and

vicissitudes of daily life.
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That kind of encounter, in which Hermas hears the contents of what became the corpus
Paulinum read and discussed, either in whole or in part, should qualify as a “direct literary” one,
as much as Hermas’s reading a letter by Paul to himself or even paying someone to read to him
would. The absence of formal citations of the Pauline corpus (i.e., quotations marked by a
citation formula) in the Shepherd does not constitute evidence that Hermas did not know it.
Instead, their absence fits the pattern whereby with one exception (i.e., the reference to Eldad
and Modat at Vis. 2.3.4 [7.4]) he never cites an authoritative text at all, in keeping with the wider
custom of other authors of apocalyptic texts. It also avoids threatening the status of the Shepherd
as a uniquely inspired, divinely-given text that deserves its own independent authority, both of
which Hermas was at pains to protect.

Despite not mentioning the apostle Paul or any letters written by or associated with him,
the Shepherd of Hermas was still connected to the Pauline legacy developing in the second
century. Such connections were recognized even in antiquity. Origen famously suggested that
Hermas, the author of the Shepherd, was the same Hermas to whom Paul sent greetings in Rom
16:14. Eusebius and Jerome transmitted this idea, and it endured in the manuscript tradition for
centuries. Even closer connections can be found therein, such as the suggestion that Hermas was
actually a disciple of Paul or even a pseudonym for the apostle himself. Whether or not these
associations are historical, they indicate the widespread recognition of the fundamental
compatibility between the texts of the Pauline letters and the Shepherd and the possibility of
influence by the former upon the latter.

The likelihood of such Pauline influence upon Hermas occurring on a meaningful level

has been widely discounted in the modern period, resulting in a complete reversal of
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longstanding tradition. Since at least the mid-1800s, scholars have typically denied that Hermas
knew about or was interested in the apostle, the letters he composed, or those written in his
name. They have almost always sought evidence of and ultimately denied “directly literary
influence,” construing Hermas’s potential encounter with “Paul” as only verifiably occurring in
the mode of Hermas reading letters himself and incorporating extended verbatim quotations from
them directly into his visions wholesale and without change. They have also typically required
that a discrete pretext from a particular Pauline letter be identified and isolated as exclusively
influential in order for an intertextual encounter to have occurred. And they have usually
assumed that Hermas could only ever be (and always have been) overtly Pauline or anti-Pauline.
He was either a “Paulinist” or he was not, and if he was not, so the argument goes, then speaking
of Pauline influence upon him is nonsensical.

The history of modern inquiry on the problem of Hermas and Pauline letters has been
further hampered by broader scholarly preoccupations with particular topics that in effect have
likewise limited the likelihood of affirming Pauline influence upon him. Exploring potential
relationships between the Shepherd and corpus Paulinum has normally yielded center stage to
investigations of the history of the canon and refutations of “early Catholicism.” It has also been
skewed by over-arching attempts to discover a “Paul” or “Paulinism” framed primarily in terms
of a putatively Pauline agenda that promotes justification by faith and disavows the Law. The
frequent association of the Shepherd with James, which is normally taken in scholarship to be
anti-Pauline in orientation, fuels the governing assumption that the Shepherd was likewise
opposed to the central aspects of the apostolic legacy. Such scholarly stances and orientations

have not only contributed to flat readings of the Shepherd. They have also short-circuited the

308



process of responding sufficiently to the question at hand. This has resulted in the entrenchment
of a minimalist scholarly position, according to which Hermas might have known about a few
ideas or perhaps even short passages in 1 Corinthians and/or Ephesians but probably nothing
more. To be sure, some scholars have argued that he knew other letters too, just as still others
have argued that he knew only one of those letters, maybe none at all. But the basic impression
of the history of scholarship is readily apparent: Hermas did not know, use, or engage Pauline
letters to any substantial and thus meaningful degree.

The problems of approach and perspective outlined above and this minimalist consensus
notwithstanding, over the past decade or so two scholars in particular, Joseph Verheyden and
Clayton Jefford, reopened the problem of Hermas and Pauline tradition in brief, ultimately
concluding that that there very well might be more to it than has historically met other scholars’
eyes. I have extended their initial forays across the entirety of the Shepherd, starting with
explorations of the basic instances of coherence that I detect between it and the corpus Paulinum
and then compiling a plausible account of Hermas’s specific encounter with texts comprising the
Pauline literary legacy. A key marker of my study has been openness to discerning influence in
data that do not rise to the level of extended verbatim quotation. I have grouped such additional
data under three broad categories. These are, first, Hermas’s adoption of Pauline literary
phenomena (e.g., vocabulary and shorthand locutions, metaphors, theological concepts and
themes, and argumentative structure and rhetorical form); second, his adaptation of Pauline
literary phenomena (e.g., use of synonyms and conceptual equivalents, and expansions of ideas);
and, third, his synthesis of Pauline literary phenomena (e.g., connecting, harmonizing, and

clustering related concepts).
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Evidence of Hermas’s meaningful engagement with Pauline tradition is spread across the
three sections of the Shepherd. 1t is strongest in the Mandates, slightly less so in the Similitudes,
and less prominent, but still apparent, in the Visions. It is, moreover, both wide-ranging and, at
points, remarkably specific. My analysis has shown him to have incorporated, contested, or
otherwise engaged material preserved in both the authentic and the pseudepigraphic epistles.
Among the former, he probably knew material preserved in 1 Thessalonians, 1-2 Corinthians,
Galatians, Philippians and Romans. Among the latter, he probably knew material preserved in
Colossians and Ephesians, as well as the Pastoral Epistles. Hermas was also familiar with
material preserved in Hebrews, which was widely associated with the apostle in antiquity, even
though that view eventually fell out of favor. His familiarity with specific traditions in these
particular texts does not allow determination of the full contents of the corpus Paulinum that
Hermas had access to or the ordering of the letters that it presumably contained. Conclusive
evidence that Hermas knew Philemon or 2 Thessalonians, for example, is lacking.

Ultimately, though, what Hermas does cumulatively know about and in what became the
corpus Paulinum is substantial and significant. But, in light of his historical setting at Rome in
the early second century C.E., his extensive engagement with the emerging Pauline literary
legacy should not be surprising. Hermas affirms both major and minor topics and theological
themes developed within and across the corpus through time. These run the gamut from the
meaning and function of the rite of Christian initiation (i.e., baptism), the primacy of faith and
justification in the divine economy of salvation, and the general necessity of properly oriented
ethical living upon conversion to the specific shape such living must take in the household, the

wider believing community, and the polis beyond. Particular Pauline patterns of thought and
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assumptions first attested in the corpus on these issues are embedded throughout the Shepherd.
At points, Hermas connects and then construes certain parts of Pauline letters in light of each
other, as can been seen, for example, in his construal of the possibility of causing God’s
deposited holy Spirit to grieve.

Even though it would be unwise to assert that he was an expert on extant Pauline
tradition, Hermas was a Pauline interpreter. He himself might not have wanted that label or that
of Paulinist. But Hermas carefully and creatively engaged traditions preserved in letters written
by or associated with the apostle, and he also interpreted (and corrected) his own experience and
the experience of the Roman Christ-believing community to which he belonged in light of those
letters. At times Hermas even implicitly participates in particular Paulinist debates, using many
of their own terms. Indeed, much of what was foundational for and uniquely developed by the
apostle and those whose writings together came to comprise the Pauline legacy was foundational
for Hermas too. Recognizing the central importance of Pauline tradition for Hermas should
reorient scholarly study of the Shepherd by reconnecting it with early Paulinism and, at the same
time, extend reconstructions of the sphere of Pauline influence even wider in the second century
C.E.

The three sections of the Shepherd represent only a few of the many interpretive arenas
into which the letters produced by Paul and his pseudepigraphers entered. Over such arenas he
and they lacked full control." Within these arenas, readers and hearers of Pauline letters made

meaning with them in ways that collectively represent the apostle’s history of effects and

! Harry Y. Gamble, Books and Readers in the Early Church: A History of Early Christian Texts
(New Haven: Yale University Press, 1995), 96.
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constitute his emerging legacy. Hermas inhabited the Christian literary world that Paul
inaugurated and participated within the group of Christ-believing interpreters of what became the
corpus Paulinum at Rome, even as he presumably participated in other groups too. Therefore,
Hermas and the Shepherd should be re-connected with the broad, conflicted, and porously
bounded history of Paulinism, even if he did not aspire to affect its course and outcome to the
degree that staunch supporters of the apostle, such as the author of the Pastoral Epistles or the
Acts of Paul, did. Together with texts like the Gospel of Matthew and James, and others too, the
letters comprising the corpus Paulinum that Hermas engaged were crucial ingredients in his
literary stew.” Rituals, forms of ideal community, identified problems, theological positions, and
points of debate preserved in that collection of letters offered Hermas distinct elements of a
religious language that he adopted, adapted, and synthesized to his own ends as he presented the

literary version of his visionary encounters with various figures throughout the Shepherd.

? On the possibility of Pauline conceptual theologoumena as they relate to second-century
authors more generally, see Andreas Lindemann, Paulus im dltesten Christentum: Das Bild des
Apostels und die Rezeption der paulinischen Theologie in der friihchristlichen Literatur bis
Marcion, BHT 58 (Tiibingen: Mohr Siebeck, 1979), 18.
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