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A.     The Palestinian Shepherd.
Throughout the biblical period tending flocks, with agriculture, was in Palestine the basis of the economy.﻿2﻿ The dryness of the ground made it necessary for the flocks of sheep and cattle to move about during the rainless summer and to stay for months at a time in isolated areas far from the dwelling of the owner.﻿3﻿ Hence the herding of sheep etc.—and this is the only ref. in the NT—was an independent and responsible job; indeed, in view of the threat of wild beasts (→ IV, 308, 1 ff. λύκος) and robbers it could even be dangerous.﻿4﻿ Sometimes the owner himself (Lk. 15:6; Jn. 10:12) or his sons did the job, but usually it was done by hired shepherds﻿5﻿ who only too often did not justify the confidence reposed in them (Jn. 10:12 f.).
B.     Transferred Usage.
I.     In the Ancient Orient.

Already on Sumerian royal inscr. the king (from Lugal-zaggisi) is described as the shepherd appointed by deity.﻿6﻿ In Babylonian and Assyrian rê’û (“shepherd”) is a common epithet for rulers and the verb re’û (“to pasture”) is a common figure of speech for “to rule.”﻿7﻿ Courtly style honours the king with this title, which is combined with a whole number of recurrent attributes; on inscr. the king also uses it of himself as the one divinely chosen to bring salvation. Gathering the dispersed, righteous government and care for the weak are marks of the shepherd function of the ruler. Gods, too, bear the title of shepherd.﻿8﻿ In Egypt﻿9﻿ the image of the ruler of the world to come (usually Osiris or the dead king as Osiris), who, as a herd tends his flock, protects his subjects (as stars), is already common in the royal funerary (or pyramid) texts of the ancient kingdom, e.g., “thou hast taken them up in thine arms as a herd his calves,”﻿10﻿ or the god of the underworld is said to be “thy herd who is behind thy calves.”﻿11﻿ From the early Middle Kingdom (in the first interim period) the image of the king as the shepherd of his subjects is then a favourite one in literature; he is, e.g., a “herd for all the people” or the “herd who watches over his subjects.”﻿12﻿ The same metaphor is used for the gods; thus Amun is “the strong drover who guards his cattle” (hymn of the 18th dynasty).﻿13﻿ Similarly, it is said of men as subjects: “Men are well cared for, the cattle of God,”﻿14﻿ or: “Let us crown a king, for we are a herd of oxen without a herd.”﻿15﻿ Thus far there is no attestation of the transf. use of the title in Canaan.﻿16﻿
II.     In the OT.

1. In the OT the description of Yahweh as the Shepherd of Israel is ancient usage,﻿17﻿ but the surprising paucity of references in which the title is used of Yahweh﻿18﻿ shows that this is not just a formal oriental divine predication. The application of the shepherd image to Yahweh is embedded in the living piety of Israel. This may be seen from the great number of passages which use the rich shepherd vocabulary for Yahweh and depict God in new and vivid developments of the metaphor as the Shepherd who goes before His flock,﻿19﻿ who guides it,﻿20﻿ who leads it to pastures﻿21﻿ and to places where it may rest by the waters,﻿22﻿, ﻿23﻿ who protects it with His staff,﻿24﻿ who whistles﻿25﻿ to the dispersed and gathers them,﻿26﻿ who carries the lambs in His bosom and leads the mother-sheep (Is. 40:11). It is to be noted that the references are not spread evenly over the whole of the OT. It is true that in Exodus-Deuteronomy shepherd terms are used in the Exodus stories (“to lead,” “to guide,” “to go before”), but in general it is hard to determine whether there is any conscious feeling for the shepherd metaphor. More commonly, and with details which show how vital the concept is, the figure of speech is found in the Psalter﻿27﻿ and in the consoling prophecy of the Exile.﻿28﻿ The content of the metaphor is more clearly developed in the latter than in any other place apart from Ps. 23. More than almost any other expression it is well fitted to bring out the fact that Israel is sheltered in God.

2. In view of the fact that in, e.g., the threats of Jeremiah “shepherds” is also a common term for political and military leaders,﻿29﻿ it is surprising that there is no single instance in the OT of “shepherd” ever being used in Israel as a title for the ruling king.﻿30﻿ The distinction from the courtly style of the ancient Orient is even more palpable if we add that in the time of impending disaster “shepherd” still occurs as a title for the ruler, but only for the future Messianic son of David. Because the shepherds have refused and become unfaithful, Yahweh will visit them;﻿31﻿ He Himself will take over the office of shepherd and gather and feed the scattered flock;﻿32﻿ He will appoint better shepherds (Jer. 3:15; 23:4) and proclaim: “I will set up one shepherd over them, and he shall feed them, even my servant David; he shall feed them, and he shall be their shepherd. And I Yahweh will be their God, and my servant David prince among them; I, Yahweh, promise it,” Ez. 34:23 f.﻿33﻿ Israel and Judah will become one people (37:22) under one shepherd (37:24). With the title “shepherd” Ez. seeks to guard against a one-sidedly political understanding of the figure of the future ruler, and also to leave the manner of the fulfilment of the promise to God.﻿34﻿

Shepherd as a title for the Messiah undergoes a unique and, from the NT standpoint, final development in Deutero-Zechariah.﻿35﻿ After the return from exile bad shepherds ruled who provoked the wrath of Yahweh, Zech. 10:3; 11:4–17. He summons the sword: “Awake, O sword, against my shepherd, and against my fellow … Smite the shepherd, so that the sheep scatter,” Zech. 13:7. This divine judgment is the beginning of the purification from which the people of God moves on as a remnant into the time of salvation, v. 8f. The shepherd whom the sword smites was originally the worthless shepherd of 11:15ff.;﻿36﻿ in the present context, however, he can only be the one “whom they pierced” (12:10) and whose death ushered in the time of salvation (13:1–6).﻿37﻿ Thus at the end of the OT shepherd sayings there stands an intimation of the shepherd who suffers death according to God’s will and who thereby brings about the decisive turn, → 492, 24 ff.

C.     The Shepherd in Later Judaism.
I.     In Palestinian Judaism.

a. In a Rabb. list of thieving and cheating occupations we find that of the shepherd.﻿38﻿ This classification of herds as notorious robbers and cheats means that like the publicans and tax-gatherers they were deprived of civil rights, i.e., they could not fulfil a judicialoffice or be admitted in court as witnesses.﻿39﻿ This discrimination against shepherds on the part of Pharisaic Rabbinism is best understood if one realises that the independence of the shepherd, who during the summer was on the move with the flock for months at a time with no supervision (→ 486, 5 ff.), constituted a serious temptation to steal some of the increase of the flock. It is worth noting that to buy wool, milk, or a kid from a shepherd was forbidden on the assumption that it would be stolen property.﻿40﻿ The Rabb. ask with amazement how, in view of the despicable nature of shepherds,﻿41﻿ one is to explain the fact that God is called “my shepherd” in Ps. 23:1.﻿42﻿
b. Though shepherds were despised in everyday life, nevertheless even in later Judaism, on the basis of the statements of the OT, God was described as the Shepherd of Israel who led His flock out of Egypt (Eth. En. 89:22, 24, 28), guides them in the present,﻿43﻿ will one day gather again the scattered flock, and will feed them on the holy mountain.﻿44﻿ Moreover the leaders and teachers of Israel are also called shepherds;﻿45﻿ in particular Moses﻿46﻿ and David﻿47﻿ are extolled as faithful shepherds. In the vision of the shepherds in Eth. En. 85–90, however, the term shepherds is restricted to 70 Gentile rulers (or the angel princes of the peoples) which have dominion over Israel up to the establishment of the Messianic kingdom, Eth. En. 89:59; 90:22.
In relation to the NT two passages are of particular importance. In Damasc. 13:9 f. (16:2 f.) it is said of the mebaqqer﻿48﻿ of the community that he “should pity the members of the community as a father does his children and (there is here a short gap in the text) … their offences; ‘as a shepherd his flock’ (cf. Is. 40:11; Ez. 34:12) he should loose all the bands with which they are tied.” This comparison of the leader of the community with the shepherd is the closest analogy to the similar statements in the NT, → 498, 16 ff. Then in Ps. Sol. 17:40 it is said of the Messiah: ἰσχυρὸς ἐν ἔργοις αὐτοῦ καὶ κραταιὸς ἐν φόβῳ θεοῦ ποιμαίνων τὸ ποίμνιον κυρίου ἐν πίστει καὶ δικαιοσύνῃ. This passage shows that the comparison of the Messiah with a shepherd was known to pre-Christian Judaism. If apart from one passage﻿49﻿ this comparison does not occur in any of the Rabb. writings, this is due to conscious avoidance﻿50﻿ of a terminology which had been commandered by Christians, → V, 697, 19 f.

II.     In Philo.﻿51﻿

In Philo the shepherd stories of the OT and the shepherd figures of Jacob, Laban, Joseph, Moses etc. (cf. Gn. 31:11–13; Ex. 3:1; Nu. 27:16, 17 etc.) are often the starting-points for a shepherd typology. First νοῦς (→ IV, 955 f.; also ὀρθὸς λόγος is expounded as the shepherd (also ἐπιτετραμμένος, ἡνίοχος or κυβερνήτης) of the irrational powers of the soul, Sacr. AC., 45; Som., II, 152–154; Sobr., 14. He who exercises himself in knowledge also pastures these irrational powers and admonishes them to act sensibly, Det. Pot. Ins., 3. Again, Philo can compare the leading of a nation by the ruler to the watching of a shepherd over his flock (Leg. Gaj., 44); he can also describe sheep-herding as a good preparation for rule (Vit. Mos., I, 60 ff.; Jos., 2). On the whole, however, he is sparing in his use of shepherd for the ruler; he is usually content to refer to poetic usage. Like the OT (→ 487, 23 ff.), he never has the title for the kings of Israel and Judah. All the nuances of Philonic usage are to be found in the connected passage Agric., 26–66. As the flock of men, driven by irrational impulse of soul, can stand for the isolated powers of soul, so the image of the supreme power of soul as a shepherd can be transferred to the work of the king protecting the irrational flock, Agric., 41. On the other hand, God is also brought into connection with the image. God is Shepherd and King, and He feeds the world and all that therein is representatively through His λόγος, Agric., 50–52.
D.     The Shepherd in the NT.
I.     Jesus and Shepherds.

The shepherd is never judged adversely in the NT. In the Gospels his sacrificial loyalty to his calling is depicted with loving sympathy in true-to-life pictures. He knows each of his animals, calls them by name (Jn. 10:3, 14, 27),﻿52﻿ seeks the lost sheep, is happy when he finds it (Lk. 15:4–6), and is prepared to hazard his life to protect the sheep from the wolf (Jn. 10:11–13). Jesus does not hesitate to use the shepherd as a figure for God in His parables, Lk. 15:4–7 par. Mt. 18:12–14 → 491, 24 ff. The high estimation of the shepherd in all this stands in such striking contrast to the contempt of the Rabbis (→ 488, 29 ff.) that one is forced to conclude that it mirrors directly the actuality of the life of Jesus, who had fellowship with the despised and with sinners, and who shared sympathetically in their life.

II.     The Shepherds in the Nativity Story (Lk. 2:8–20).

Setting aside parables and figurative sayings, we find real shepherds in the NT only in the Lucan story of the nativity, Lk. 2:8–20. There has been much discussion of the way in which these come to have a place in the Christmas story. This is an important issue, since the answer helps to determine our assessment of the story as literature and history.

Of the many solutions the most important are the following. a. This is the story of a founding like the child Osiris, whom Kronos put in charge of a drawer of water (Plut.Is. et Os., 12); the shepherds are primary in the Christmas story, the parents secondary.﻿53﻿ This fantastic theory is shattered by the fact that the ref. in Plut.Is. et Os., 12 is not to a foundling. b. In Hell. bucolic literature the life of the shepherd is glorified as the ideal existence; hence the shepherds are representatives of the paradisial world.﻿54﻿ Against this derivation of the mention of the shepherds from Hell. ideas the Hebraic language of the section is a telling argument. c. The shepherds who were regarded as thieves in Palestine (→ 488, 29 ff.) are paradoxically the first recipients of the Christmas message;﻿55﻿ there is, however, no suggestion of any such paradox. d. We have an allusion to David, who pastured his flock in the fields of Bethlehem,﻿56﻿ or to the expectation that the Messiah would appear in a shepherd tower, Tg. J. I on Gn. 35:21;﻿57﻿ once again, however, there is no hint of this. e. The idea that the shepherds received the angelic message because they were the only ones awake that night is also unsatisfying.﻿58﻿
The point at which to begin is the tradition that, because the village inn was full (Lk. 2:7), the birth of Jesus took place in a stall. The birth in a stall is supported twice indirectly. First Luke’s mention of a manger (2:7, 12, 16) suggests a stall. Then local tradition in Bethlehem points to a cave as the place of birth;﻿59﻿ in Palestine caves outside villages regularly served as stalls.﻿60﻿ Since the local tradition is not dependent on Luke,﻿61﻿ it is an independent witness for the birth in a stall and must be older than its fairly early﻿62﻿ attestation. The shepherds in the nativity story are part of this tradition of the birth of Jesus in a stall. They are obviously the owners of the stall; this is also why they can be told without further elaboration that the manger is the site of the sign from God, 2:12. In other words, the shepherds of the Christmas story,﻿63﻿ like the manger and the cave, are a solid part of the local tradition in Bethlehem that a stall was the birthplace of Jesus.﻿64﻿

III.     The Shepherd as a Picture of God.

God is never called a shepherd in the NT, nor is this surprising in view of the OT data, → 487, 3 ff. In the light of the OT, however, it is astonishing that comparison of God with a shepherd, which is so common in the OT (→ 487, 8 ff.), is restricted in the NT to the parables of Jesus, and does not occur again later until Ign. (R., 9, 1, → n. ﻿123﻿). The paucity of ref. to God in the pastoral usage of the NT may be explained by the great prominence given here to the Christological application of the shepherd figure, → 493, 30 ff.
In the parable of the lost sheep (Lk. 15:4–7 par. Mt. 18:12–14)﻿65﻿ Jesus tells of the joy of the shepherd when he finds his sheep after a difficult search. This is a picture of the joy of God when in the last judgment (Lk. 15:7 ἔσται) He can proclaim remission to a penitent sinner. It is greater than His joy over the 99 who stayed on the right path. The parallel in Mt. (18:14) agrees in content with Lk. 15:7: In the light of the Aramaic original this should be translated: “So your heavenly father is well pleased if one of even the least escapes destruction.”﻿66﻿ With “the soteriological joy of God”﻿67﻿ Jesus justifies His love for sinners against the criticisms of opponents. Because God, like the rejoicing shepherd of the parable, is filled with such boundless joy at the bringing back of the lost, the fetching of sinners home is the saving office of Jesus.﻿68﻿ The fact that Jesus uses the image of the despised shepherd to illustrate God’s love for sinners reflects particularly vividly His antithesis to the Pharisaic despising of sinners, → 489, 7 ff.

IV.     Jesus the Good Shepherd.

1.     According to His Own Sayings in the Synoptic Gospels.

Not merely in Jn. 10, but in the Synoptic Gospels too, Jesus referred to Himself as the Messianic Shepherd promised in the OT, → 488, 2 ff. He used the figure of speech in three ways.

a. To describe His mission He uses an ancient motif of world renewal,﻿69﻿ namely, that of gathering again the dispersed flock which is abandoned to destruction, Mt. 15:24; 10:6: τὰ πρόβατα τὰ ἀπολωλότα οἴκου Ἰσραήλ;﻿70﻿ the allusion to Ez. 34 is particularly plain in Lk. 19:10.﻿71﻿, ﻿72﻿ As the scattering is an image of disaster, so the gathering is an image of the coming of the age of salvation.

b. In Mk. 14:27 f. (par. Mt. 26:31 f.) Jesus uses the figure of speech to intimate to the disciples His death and return: πάντες σκανδαλισθήσεσθε, ὅτι γέγραπται· πατάξω τὸν ποιμένα, καὶ τὰ πρόβατα διασκορπισθήσονται (== Zech. 13:7b). (v. 28) ἀλλὰ μετὰ τὸ ἐγερθῆναί με προάξω ὑμᾶς εἱς τὴν Γαλιλαίαν.

This is an ancient tradition. For Zech. 13:7 is quoted acc. to the HT (וּתְפוּצֶיןָ הַצּאֹך הַךְ אֶת־הָ רֹעֶה). Only the introductory imp. has been changed (into the fut. 1st pers. sing. πατάξω, → n. ﻿78﻿), and there is no trace at all of the divergent LXX text.﻿73﻿ Also ancient is the mention of the flight of the disciples (cf. Mk. 14:50; Jn. 16:32), for this feature was soon smoothed over.﻿74﻿ Finally v. 28 is ancient.﻿75﻿ The word προάγειν (→ n. ﻿80﻿) hardly corresponds to the course of events at Easter and therefore it has not been formulated ex eventu. v. 28 is repeated in Mk. 16:7 with the addition ἐκεῖ αὐτὸν ὄψεσθε, which probably refers to the parousia.﻿76﻿ If this is correct, and προάγειν (14:28; 16:7) implies an immediate rising for the parousia, it is obvious that this must be a pre-Easter tradition. Jesus is the promised Good Shepherd, the “fellow” of God (Zech. 13:7 → 488, 18 f.), whom God smites (this is how the πατάξω of Mk. 14:27 must be transl.),﻿77﻿ i.e., upon whom He causes judgment to fall.﻿78﻿ The fate of the shepherd involves the scattering of the flock: qualis rex, talis grex. In Zech., however, the whole emphasis is upon the cleansing and receiving of the remnant of the flock (13:8f.), and so, too, in Mk. it rests on the promise in v. 28.﻿79﻿ The fact that the promise of v. 28 is correlative to the prophecy of the passion in v. 27 is perfectly clear once it is realised that the προάγειν of v. 28 is a shepherd term﻿80﻿ and that v. 28 thus continues the shepherd metaphor of v. 27. In other words, v. 28 quotes Zech. 13:7b literally, while v. 28 is a free rendering of the contents of Zech. 13:8 f. The death of Jesus thus initiates the eschatological tribulation, the scattering (13:7) and decimation (13:8) of the flock and the testing of the remnant which is left in the furnace (13:9a). But the crisis, the scandal (Mk. 14:27), is the turning-point, for it is followed by the gathering of the purified flock as the people of God (Zech. 13:9b) under the leadership of the Good Shepherd (Mk. 14:28).
c. Finally in Mt. 25:32 Jesus uses the image of the shepherd and the flock to illustrate the execution of eschatological judgment. Like a scattered flock the nations are assembled around the glorious throne of the Son of Man (v. 31f.)﻿81﻿ and here there takes place the process of judgment, which is compared to the separation of the (white) sheep from the (black) goats, v. 32 → ﻿499, n. 3﻿. The judgment is followed by God’s gracious rule over His small flock, Lk. 12:32 → 501, 10 ff.

2.     In the Christological Statements of the Primitive Church.

Though the shepherd title and metaphor are not used of Christ in the Pauline Epistles, both are common elsewhere in the NT. We find the following predicates of Christ: ὁ ποιμὴν καὶ → ἐπίσκοπος τῶν ψυχῶν (1 Pt. 2:25), ὁ ποιμὴν τῶν προβάτων ὁ μέγας (Hb. 13:20: liturgical formula) and ὁ ἀρχιποίμην (1 Pt. 5:4).﻿82﻿ The description of Christ as Shepherd of souls in 1 Pt. 2:25 characterises Him (cf. the synonym ἐπίσκοπος) as the One who provides for and watches over His people (→ II, 615, 29 f.). The predicate “chief shepherd” in Hb. 13:20 is used to denote the uniqueness of Christ who surpasses all previous examples, especially Moses,﻿83﻿ while in 1 Pt. 5:4 it expresses the majesty of the Lord, who demands a reckoning from His shepherd, → 497, 30 ff. The metaphor describes Christ as the ruler of Israel (Mt. 2:6) promised in Mi. 5:3.﻿84﻿ As the earthly Lord He is the merciful One who has pity on the leaderless flock, Mk. 6:34; Mt. 9:36. As the exalted Lord, He is the Lamb﻿85﻿ who watches over the innumerable multitude of those who come out of great tribulation and leads them to the springs of living water, Rev. 7:17, cf. 14:4b.﻿86﻿ As the returning Lord He is the apocalyptic Ruler who feeds the Gentiles with a rod of iron, Rev. 12:5; 19:15, cf. 2:27 → 501, 3 ff.﻿87﻿

3.     John 10:1–30.

a. In recent decades numerous efforts have been made to make a critical literary analysis of the shepherd address in Jn. 10:1–30 which will differentiate various sources and their redaction, → III, 178, 36 ff.﻿88﻿ In opposition to such attempts, however, there have always been good and cogent reasons for supporting the unity of John’s Gospel.﻿89﻿ At most the possibility of a confusion of pages in c. 10 deserves serious consideration. There are two points in favour of this. First, after the address on the shepherd there is a ref. in 10:19–21 to the healing of the blind man (9:1–41), and these verses are perhaps the conclusion of that story. Secondly, 10:22–24 introduces an address of Jesus about the flock of Jesus (vv. 26–29) and this is related in content to 10:1–18. If we assume that 10:1–18 and 10:19–29 have been misplaced (correct order 9:1–41; 10:19–29, 1–18, 30–39)﻿90﻿ a smooth sequence is achieved: 10:19–21 is the end of the story of the man born blind, 10:22–24 sets the stage for the shepherd address, and 10:25–29, 1–18 and 30 contain the address itself. Technically confusion of pages, of which there are many firm examples,﻿91﻿ is quite conceivable. 10:19–29 contains 777 letters, 10:1–18 contains 1488 (twice 744).﻿92﻿ The original thus had pages of about 750 letters each, and the page with 10:19–29 was put after instead of before the two pages containing 10:1–18. Nevertheless, there are many serious difficulties in the way of this conjecture. In the early codices the number and length of lines vary quite considerably, so that too much weight should not be attached to the similarity in the no. of letters.﻿93﻿ The hypothesis of a confusion of pages also demands an assumption that Jn. was originally written on individual sheets which were then glued together to form a roll or sewn together in a codex. But this is against all probability. It is true that the technique of first writing on individual pages was prescribed for the Jewish Scriptures,﻿94﻿ but it was not the common practice.﻿95﻿ Above all, the fact that all three of the sheets supposedly confused must have begun with new sentences (Jn. 10:19, 1, 30) makes the whole hypothesis, if not totally impossible, at least extremely difficult, for normally a new page will begin in the middle of a sentence or even in the middle of a word.﻿96﻿ It is thus as well to take the text as it stands without any critical manipulations.﻿97﻿
b. Basic for an understanding of this Johannine chapter on the shepherd is our assessment of the train of thought in 10:1–18. In vv. 1–5 we have a simple parable contrasting the shepherd with a thief on the one side, a stranger on the other.﻿98﻿ In distinction from the thief or robber he comes through the door (vv. 1–2); in distinction from the stranger he is the keeper of the door and is known to the sheep, who follow him with “instinctive assurance,”﻿99﻿ whereas they will flee from a stranger, 3–5. The parable has its origin in ancient Palestinian tradition.﻿100﻿ What follows is simply an allegorising, paraphrasing interpretation controlled by the eastern love of colourful depiction. Two concepts in the parable are now referred to Christ, namely, the door (vv. 7–10) and the shepherd of the sheep (vv. 11–18).﻿101﻿ The two interpretative sections are both constructed in the same way. First, in line with the technique used in Mt. 13:37–39, an interpretative saying is put at the head (v. 7, 11a). To give emphasis there then follows a contrast in each case (v. 8, 11b–13), as in the parable itself. The interpretative saying is then repeated (v. 9, 14a), for its truth has finally to be demonstrated (v. 9b f.; 14b–18). The repetition of both ἐγώ εἰμι ἡ θύρα (v. 7, 9) and ἐγώ εἰμι ὁ ποιμὴν ὁ καλός (v. 11, 14) is to be explained in this simple way. If this is correct, then ἐγώ εἰμι κτλ. (“I am the door” [v. 7, 9], “I am the good shepherd” [v. 11, 14]) is not a formula of revelation derived from the sacral speech of the Orient﻿102﻿ but simply an interpretative formula.﻿103﻿
The second interpretative section is introduced by the saying: “I am the good shepherd” (v. 11a). Here Jesus relates the shepherd of the parable to Himself (vv. 1–5), → III, 548, 15 ff. He goes on at once to mention the decisive mark of the true shepherd, namely, a readiness to give his life for the flock (v. 11b).﻿104﻿ In accordance with the technique used in the parable (v. 1, 5) and also in the first interpretative section (v. 8, 10), this statement is elucidated by a contrast, in this instance the contrast with the hireling (→ IV, 701, 11 f.) who bears no relation to a shepherd,﻿105﻿ as is proved by his cowardly flight in time of danger (v. 12f.). In v. 14f., as in v. 9, the interpretative saying is repeated, and by means of the marks mentioned in vv. 3–5 and 11b–13 it is shown that the reference truly is to Jesus; he is the pastor bonus, as is proved both by the inward fellowship which unites Him to His own (vv. 14b–15a)﻿106﻿ and also by the laying down of His life (→ n. ﻿104﻿) for the flock (v. 15b, 17f.). The address reaches its climax in v. 16. Jesus’ office as Shepherd is not restricted to Israel; it is universal, → II, 440, 11 ff.﻿107﻿ When He brings the other sheep, the promise will be fulfilled: μία ποίμην (cf. Mi. 2:12), εἷς ποίμην (Ez. 37:24; 34:23 → 488, 4 ff.). The conclusion (v. 17f.) looks on from the sacrifice of life (→ IV, 342, 17 ff.) to the receiving of life. On 10:25ff. → 501, 29 ff.

c. As regards the origin of the imagery of Jn. 10, the Palestinian materials,﻿108﻿ the many Semitisms﻿109﻿ and the numerous echoes of the OT (esp. Ez. 34)﻿110﻿ all point to an OT and Palestinian background.﻿111﻿ The essential features of the interpretative section 10:11–18—Jesus the Shepherd, the lack of prominence given to the ruler motif in the metaphor, the disciples as the flock, the shepherd going first, the death of the shepherd, the gathering of the flock of nations—are also in agreement with the statements of Jesus Himself in the Synoptic Gospels, → 492, 15 ff. The new aspect as compared with the shepherd sayings of the OT and the Synoptics is the thought that the death of the shepherd is a voluntary and vicarious death for the flock; here the Lord’s predictions of the passion and the historical event of the crucifixion brought about a development of the impulse already present in Mk. 14:27 f. There are no shepherd sayings from the world of syncretism or Gnosticism which could have influenced Jn. 10. The only possible passages are three late ones from the Mandaean writings,﻿112﻿ which include two elaborate shepherd allegories in the Book of John, but these are obviously based on free reminiscences of Jn. 10.﻿113﻿

4.     In Post-Canonical Writings and Early Christian Art.

In Christological shepherd predication from the early 2nd century the didactic element constantly gains in strength alongside the soteriological.﻿114﻿ The Aberkios inscr. may be quoted as an example (lines 3–6): “I am called Aberkios, I am a pupil of the pure shepherd who feeds flocks of sheep on mountains and plains, who has great eyes, seeing in all places. He taught me …﻿115﻿ reliable knowledge.”﻿116﻿ That the shepherd Christ becomes the teacher of true knowledge of God is an example which shows how strongly Hell. ideas were now influencing Christology. Philo had depicted the logos as the shepherd of mankind.﻿117﻿ The development of Logos Christology through Gnosticism and in conflict with it led to the increasing endowment of Christ with the features and symbols of the Logos Shepherd.﻿118﻿ Nevertheless, one should not overlook the gt. difference that, while the task of the Logos Shepherd of Philo is to free men from the dominion of the senses and sensuality, the Λόγοσ—Ποιμήν Christ leads the senses to eternal salvation by the transmission of divine truth.﻿119﻿ Prom the 3rd cent. onwards (not earlier) there may be found in the catacombs numerous depictions of Christ as the Good Shepherd. He is presented as a radiantly youthful figure, either with a sheep on His shoulders or with the flock. Once it was customary to interpret this figure one-sidedly as the guide of souls in terms of funeral symbolism.﻿120﻿ But this has now yielded to the insight that the symbolism is to be taken more comprehensively. He is the Bringer of salvation, the Redeemer and Teacher (→ line 13 f.) in one.﻿121﻿ Normative for this new interpretation is the correct recognition that early Chr. art is to be understood in terms of early Chr. literature.
V.     Shepherds as a Term for Congregational Leaders.

Only once in the NT are congregational leaders called shepherds, namely, in the list of offices in Eph. 4:11 (→ II, 158, 23 ff.). The absence of art. before the διδασκάλους which follows (τοὺς δὲ ποιμένας καὶ διδασκάλους) shows that the pastors and teachers form a single group, obviously because they both minister to the individual congregation. The term “shepherd,” however, is not yet an established title in Eph. 4:11;﻿122﻿ this is obvious once the usage of Eph. 4:11 is set in a broader framework. Thus examples from the following period﻿123﻿ give evidence that there is always a sense of the metaphor when congregational leaders are called shepherds; the same is true of passages in which the verb ποιμαίνειν is used for the work of such leaders (1 Pt. 5:2; Ac. 20:28; Jn. 21:16) or the noun ποίμνιον is used for the congregation, → 501, 23 ff. These shepherds are the leaders of the local church (πρεσβύτεροι in 1 Pt. 5:1; Ac. 20:17; ἐπίσκοποι in Ac. 20:28), or the bishop in Ign. (Phld., 2, 1; R., 9, 1); only in Jn. 21:15–17, which describes the appointment of Peter as a shepherd by the Risen Lord, does the whole church seem to have been in view as the sphere of activity. The pastor’s task is to care for the congregation (Ac. 20:28; 1 Pt. 5:2–4; Ign.Phld., 2, 1; R., 9, 1),﻿124﻿ to seek the lost (Mt. 18:12–14;﻿125﻿ cf. 12:30 par. Lk. 11:23), and to combat heresy (Ac. 20:29 f.). The fulfilment of this task by the pastor is to be an example for the flock, 1 Pt. 5:3. The chief Shepherd (→ 494, 5 ff.) will recognise the ministry of the pastors on His appearing, v. 4.

The closest analogy to the comparison of congregational leaders with shepherds is not in the Hell. sphere﻿126﻿ but in Damascus 13:9f. (16:2f.) → 489, 18 ff. The task of the mebaqqer here is to show fatherly mercy to those entrusted to him, to liberate them from guilt, to loose their bands as a shepherd does. This corresponds materially to the task of the primitive Chr. ποιμήν. At other pts., too, Eph. in particular gives evidence of many contacts with the Essene group of writings, → V, 300, 23 ff.
E.     The Shepherd of Hermas.
In the Apc. of Hermas, which was written before the middle of the 2nd cent. in Rome, an angel of repentance appears in shepherd garb as the mediator of revelations.﻿127﻿ After this angel-shepherd the work even in the 2nd cent. came to be called the Pastor (Hermae), i.e., “The Shepherd (who appeared to Hermas).”﻿128﻿ Sent by the Most Holy Shepherd (Christ) (v. 5, 2, cf. s., 10, 1, 1), the shepherd is the teacher, instructor, guardian angel and companion of Hermas, whose task is to proclaim the summons to repentance revealed to him.
There is no root in the NT sphere for the idea of the shepherd as a mediator of revelation. The only analogy is in the Hermetica. In the first tractate of the Corp. Herm., which has the title Poimandres, revelation is mediated through a “being of gigantic size” (1, 1) which presents itself as “Poimandres, the Nous of the supreme power” (Ποιμάνδρης, ὁ τῆς αὐθεντίας Νοῦς, 1, 2). Though it is debatable whether the name Ποιμάνδρης is originally related to ποιμαίνειν,﻿129﻿ by popular etym. it was taken to mean “the shepherd of men.”﻿130﻿ The author of Herm. perhaps took the idea of an angel-shepherd as the mediator of revelation from this world of thought.﻿131﻿
﻿†﻿ ποίμνη, ﻿†﻿ ποίμνιον.﻿*﻿
A.     The Palestinian Flock.
Ποίμνη, ποίμνιον (“herd”) is always used in the NT for the herd of small cattle, the flock. The size of a Palestinian flock varies to-day from 20 to over 500 head. Among the Bedouin a small flock (cf. Lk. 12:32) would he one of 20–30 animals.﻿1﻿ The 100 of Lk. 15:4 is a round figure, and 300 is used for a large no. in TBQ, 6, 20.﻿2﻿
A mixed herd is in view in Mt. 25:32. Mixed herds of sheep and goats were common in Palestine in antiquity. This may be seen from the comprehensive term צאֹך for both in the OT. The sheep and goats would feed together during the day, but the shepherd would separate them at night (Mt. 25:32)﻿3﻿ because goats are more susceptible to cold and have to be kept warmer than sheep, which like fresh air at night.﻿4﻿ To keep watch by night over pasturing flocks in summer (→ ﻿486, n. 3﻿) several shepherds would usually come together with their flocks, as they still do to-day;﻿5﻿ this is presupposed in both Lk. 2:8 (plur. ποιμένες) and Jn. 10:4 (τὰ ἴδια). The difference between the two passages is that Lk. is referring to a night spent in open pasture, when the presence of several shepherds would largely dispense with the need for special measures of protection,﻿6﻿ whereas in Jn. 10 the flocks are kept overnight in a walled court which belonged to the village and the door of which could be closed (v. 1, 16: αὐλή).﻿7﻿ Along with thieves (Jn. 10:1, 8, 10), wild beasts, esp. wolves (→ IV, 308, 1 ff.), constituted the danger against which the shepherds, who were always armed, had to protect the flock, Mt. 10:16; Lk. 10:3; Jn. 10:12; Ac. 20:29.

B.     Flock as a Term for the Community in the OT and Pre-Christian Judaism.
Israel shared the common ancient oriental description of the people as a flock.﻿8﻿ In Israel, however, the secular use of the image was completely replaced by the religious use. Israel is the flock of God; this is implicit already in the description of Yahweh as the Shepherd of Israel (→ 487, 4 ff.) and it is made explicit for the first time in Hos. 4:16 (“Will Yahweh now feed them as a lamb …? cf. 13:6). From the days of Jer. (13:17; 23:1f.; cf. 50:6) it is an established feature in prophecy and prayer (the Psalter). In a variety of expressions Israel is “Yahweh’s flock,” ﻿9﻿ “the flock of his pasture,” ﻿10﻿ “the sheep of his pasture,” ﻿11﻿ “the sheep of his hand,” ﻿12﻿ “the sheep of thy (God’s) possession,”﻿13﻿ “my (God’s) sheep.”﻿14﻿ The implication of the metaphor is that Israel is God’s possession and that it can yield itself with full confidence to the guidance, provision and help of its Shepherd.

There is a universal extension of the image of God as Shepherd in Sir. 18:13. In distinction from men, God’s mercy extends “to all flesh; he sets up, instructs, teaches, leads back to the right path ὡς ποιμὴν τὸ ποίμνιον αὐτοῦ.” This universalism, now limited to the state of consummation, may be found again at the end of the gt. shepherd vision in Eth. En. 85–90, which broadly depicts the history of Israel under the image of a flock. Here, after the last judgment (90:31), “all beasts of the field and all fowls of heaven” are gathered in a new house (v. 33), pray at all times to the white bullock, the Messiah (v. 37), and are changed into white bullocks, while the Messiah becomes a buffalo (v. 38). In Ps. Sol. 17:40 the ποίμνιον κυρίου which the Messiah feeds (→ 489, 26) is restricted to Israel (v. 42), but the dominion of the Messiah extends also over the Gentile nations, v. 30–32, 34.﻿15﻿
C.     The Community as a Flock in the NT.
1. OT usage, according to which Israel is the flock of God (→ 499, 28 ff.), lives on in the Synoptic Gospels. It is plainly present in the saying of Jesus that He is sent by God and that He sends His disciples to τὰ πρόβατα τὰ ἀπολωλότα οἴκου Ἰσραήλ (Mt. 15:24; 10:6).﻿16﻿ Since the genitive οἴκου Ἰσραήλ is to be taken epexegetically,﻿17﻿ the saying is to the effect that all Israel, including the pious, are in the eyes of Jesus like a flock which is abandoned and without protection. Building on Ez. 34:16 (→ ﻿492, n. 71﻿), the variation in Lk. 19:10 adds that it is the task of Jesus to go after (ζητῆσαι) the dispersed of the flock and to save them (σῶσαι).﻿18﻿ Mk., quoting Nu. 27:17, notes that Jesus bewailed the absence of a shepherd (6:34). Mt. gives as a further reason for the compassion of Jesus the despair of the completely exhausted and weakened flock, 9:36.

The OT idea that Israel is God’s flock is echoed again in the saying in Rev. (quoting ψ 2:9) that the returning Christ (Rev. 12:5; 19:15) or those who overcome (2:27) will feed the (flock of the) heathen with an iron rod (→ ﻿494, n. 87﻿), i.e., destroy them (cf. 2:27b; 19:15).
2. For the most part, however, Jesus uses the image of God’s flock for His band of disciples as the eschatological people of God, Mk. 14:27 f. par. Mt. 26:31 f.; Mt. 10:16 par. Lk. 10:3; Lk. 12:32; Jn. 10:1–29 cf. 16:32. This usage, too, is based on that of the OT, → 488, 4 ff. In the originally isolated﻿19﻿ saying in Lk. 12:32, which goes back to Aramaic tradition,﻿20﻿ Jesus addresses His own as a “little flock.” He combines the image of God’s flock with the motif of the eschatological reversal of relations when, on the basis of Da. 7:27 (→ n. ﻿20﻿), He tells His disciples that in spite of their fewness in number they may contemplate threatened persecution without fear because a kingdom, dominion and power over all kingdoms is promised to them as the people of the saints of the Most High, Da. 7:27. God’s eschatological flock is not merely threatened from without by wolves to which it is defencelessly given up, Mt. 10:16 par. Lk. 10:3. It is also threatened from within by wolves in sheep’s clothing, Mt. 7:15. In the last tribulation, which robs it of the shepherd, it will be scattered to the four winds, but after the time of sifting its shepherd will again go before it, Mk. 14:27 f. par. Mt. 26:31 f. → 493, 11 ff. Then the righteous from among the peoples will also belong to it, Mt. 25:32.﻿21﻿

In the primitive Church the comparison of the new people of God with a flock is still a common figure of speech.﻿22﻿ Thus in John’s Gospel the “flock” is one of the substitutes for the missing term ἐκκλησία, and in 1 Clement “flock of Christ” (→ n. ﻿22﻿) is used for the community. A mark of the members of the flock is that they know the Good Shepherd (Jn. 10:4 f., 14), believe in Him (v. 26), hear His voice and follow Him (v. 27).

For the Johannine view of the flock of Jesus Jn. 10:26 is important: ἀλλὰ ὐμεῖς οὐ πιστεύετε, ὅτι οὐκ ἐστὲ ἐκ τῶν προβάτων τῶν ἐμῶν. This might be understood in predestinarian terms; “You cannot believe because you do not belong to my flock (by God’s foreordination).” If so, the flock is not the Church but the whole number of the predestinate,﻿23﻿ which includes the children of God who do not yet belong to the Church and who are dispersed in the world, Jn. 11:52. In the background would be the Gnostic myth of the body of the primal man who was torn apart by demonic forces and who will be brought together again by the Redeemer (through the gathering of the preexistent souls scattered in the world like sparks).﻿24﻿ But the context of Jn. 10:26 does not suggest in any way that Jn. was using this Gnostic myth, → 497, 3 ff. Jesus. when asked to give an unmistakable Messianic self-witness (v. 24), answers that He has long since given such witness by word and deed, but without finding faith in His partners in debate (v. 25), because they do not belong to His own (v. 26). As in Mk. 4:11 f. He is thus stating the fact that this witness which finds a hearing and obedience in His own (v. 27) remains unintelligible to those who are without and finds no faith in them. If this is correct, then in v. 26, as elsewhere in the primitive Church, the flock of Jesus means His community. In the lifetime of Jesus this is called forth from the αὐλή of the Jewish people (v. 3f.), and after the resurrection the Good Shepherd will associate with it the children of God from among the Gentiles (v. 16).
The limitation to Israel was definitively abandoned in the primitive Church. After the death and resurrection of Jesus the sheep which were going astray (1 Pt. 2:25) and which did not belong to the fold (Jn. 10:16), the scattered children of God (11:52), were gathered from among the Gentiles into the eschatological flock of God.﻿25﻿ The context of all three passages agrees that only the atoning death of Christ mediates to them membership of the flock which is the community of salvation.

J. Jeremias[1] 



﻿†﻿ ὁδηγός, ﻿†﻿ ὁδηγέω﻿*﻿
 
[[Note Philo below on guide if figurative in way of vitue and guiding cloud of God

Also Didache on Ways – leadinf to sin or virtue  the way itself is guide or teacher
 
In Psalm 48/47:14/15 “to guide” is rendered in LXX by poimanos]]
 
Therefore thou didst provide a flaming pillar of fire as a guide for thy people's unknown journey,
 
 

The noun ὀδηγός (the Doric ὁδαγός is also found even in Atticists), and the derived verb ὁδηγέω, are mostly used lit., more rarely fig. ὁδηγός has the sense of “leader” (on a way), fig. “teacher,” “guide,” ὁδηγέω (always with acc. of person) “to lead on a way,” “to show the way,” fig. “to guide,” “to instruct.”﻿1﻿ Neither word seems to be attested on inscr., but both occur on pap. (from the 3rd cent. b.c.), usually lit.﻿2﻿ The fig. sense is prominent, however, when in Preis. Zaub., XIII, 523 ff. the soul is promised: πάντα κινήσεις καὶ πάντα ἱλαρυνθήσεται Ἐρμοῦ σε ὁδηγοῦντος. The word does not occur in connection with psychopompous deities etc.,﻿3﻿ nor does it play the prominent role one would expect in the Herm. lit. In Corp. Herm., 7, 2 we find the summons: ζητήσατε χειραγωγὸν τὸν ὁδηγήσοντα ὑμᾶς, ἐπὶ τὰς τῆς γνώσεως θύρας, and acc. to 10, 21 this task falls to the nous: εἱς δὲ τὴν εὐσεβῆ ψυχὴν ὁ νοῦς ἐμβὰς ὁδηγεῖ αὐτὴν ἐπὶ τὸ τῆς γνώσεως φῶς. The context of 7, 2 esp. shows how greatly spatial conceptions underlay this statement.﻿4﻿ This is particularly so when the idea of the heavenly journey of the soul is present. 12, 12 refers to the ascent after death: ἐξελθὼν (sc. 6 ὁ ἄνθρωπος) ἐκ τοῦ σώματος, ὁδηγηθήσεται ὑπὸ ἀμφοτέρων (sc. νοῦς and λόγος) εἰς τὸν τῶν θεῶν καὶ μακάρων χορόν;﻿5﻿ cf. also 4, 11: εὑρήσεις τὴν πρὸς τὰ ἄνω ὁδόν (→ 47). μᾶλλον δὲ αὐτή σε ἡ εἰκὼν ὁδηγέσει (what is meant is ἡ τοῦ θεοῦ εἰκών, of which it is previously said: αὕτη σοι … ὑπογέγραπται). ὁδηγός does not occur in Corp. Herm., but we find καθοδηγός, though in 1, 26 and 29 this is used for the author in the function transmitted to him by Poimandres to say to others (τοῖς ἀξίοις, 1, 26), τῶς καὶ τίνι τρόπῳ σωθήσονται (1, 29); hence the sense of “guide” or “teacher” is better than “leader” (→ III, 699 f.).
ὁδηγός is rare in the LXX. It is used for guides in 1 Macc. 4:2: 2 Macc. 5:15: 2 Εσδρ. 8:1, and in the same sense for the pillar of fire which showed the way by night during the wilderness journey, Wis. 18:3 (→ 98, 2 ff.). Wis. 7:15 says of God: αὐτὸς καὶ τῆς σοφίας ὁδηγός ἐστιν καὶ τῶν σοφῶν διορθωτής. ὁδηγέω occurs much more often, namely, 42 times (27 in Ps.). In 25 instances it is used for the Mas. נָהָח q or hi. In the overwhelming majority of cases ὁδηγεῖν is ascribed to God. Apart from verses from Prv., Qoh. and Wis., which we shall mention later, the only exceptions are Ex. 32:34 (Moses at God’s command); ψ 44:4 (the king’s right hand); Job 31:18 (here, as in the previous verse, the HT caused the translator some difficulty). Israel experienced God’s ὁδηγεῖν at the Exodus, Ex. 13:17; 15:13; Nu. 24:8; ψ 76:20; 77:53; 105:9; cf. also Is. 63:14 and 2 Βασ‌. 7:23 (== 1 Ch. 17:21). For God’s preceding and showing the way by means of the cloud and pillar of fire, for which ἡγεῖσθαι is used in Ex. 13:21, Dt. 1:33; 2 Εσδρ. 19:12, 19; ψ 77:14 have ὁδηγεῖν. Lit. (as in the preceding verses), ὁδηγέω is also used of Abraham’s wanderings in Jos. 24:3. On the other hand, in ψ 66:5 we find the fig. sense “to lead,” “to guide,” “to help” (ἔθνη ἐν τῇ ὁδηγήσεις). This dominates all the other refs. in Ps., which speak of God’s care for the righteous. Along with some plur. expressions (ψ 24:9; 77:72; 106:7, 30; cf. 89:16) we also find statements in which the individual confesses that he has experienced, or hopes to experience, the ὁδηγεῖν of God (ψ 22:3; 30:3; 60:2; 72:24). In particular, the individual prays for God’s ὁδηγεῖν, ψ 5:8; 24:5; 26:11; 85:11; 118:35; 138:24 (cf. also the question in ψ 59:9 [== 107:10]; cf. 59:10 [== 107:11]). The spatial sense comes out in various ways when ὁδηγέω is used with ὁδός or τρίβος or par. terms (which are also fig.) in ψ 22:3; 26:11; 85:11; 106:7; 118:35; 138:24. It occurs with ποιμαίνω in ψ 77:72; 79:1 (cf. also 22:3 with v. 1). On the other hand, it is par. to διδάσκω in ψ 24:5, 9; 142:10, and to νομοθετέω in 26:11. Hence the meaning “to teach,” “to instruct,” is strong. In addition to passages which mention God there are also some indirect expressions: ἡ χείρ σου ὁδηγήσει με, ψ 138:10; αὐτά (sc. God’s φῶς and ἀλήθεια) με ὡδήγησαν, 42:3; τό πνεῦμά σου τὸ ἀγαθὸν (vl. ἅγιον) ὁδηγήσει με ἐν γῇ εὑθείᾳ 142:10.﻿6﻿
Different from all the verses in which God is the subject of ὁδηγεῖν is Prv. 11:3 BS: τελειότης εὐθείων ὁδηγήσει αὐτούς. Related is Qoh. 2:3: καρδία μου ὡδήγησεν ἐν σοφίᾳ, which is also close to Wis. 9:11; 10:10, 17, where σοφία is the subject. This again corresponds to the high estimation of σοφία. “For the author of Wis. it can take the place of God, it has become a hypostasis, or is at least on the way to doing so.”﻿7﻿ As ὁδοὶ σοφίας is in the Wis. lit. par. to ὁδοὶ κυρίου (→ 52), so ὁδηγεῖν is ascribed to σοφία in Wis. The ὁδηγήσει με ἐν ταῖς πράξεσί μου σωφρόνως of 9:11 finds a par. in many OT verses in which ὁδηγεῖν is used for God’s care and guidance (→ supra). In 10:17 there is a clear allusion to Ex. 13:21 when we read: ὡδήγησεν αὐτοὺς ἐν ὁδῷ θαυμαστῇ; this verse, too, finds a par. in the instances given → supra. Finally the αὕτη φυγάδα ὀργῆς ἀδελφοῦ δίκαιον ὡδήγησεν ἐν τρίβοις εὐθείαις of 10:10 has in view Jacob’s flight, cf. Jos. 24:3 (→ supra). Since the ὀδηγέω verses in Wis. all have OT pars. which make the same statements of God, it may be seen that this is simply a development within the OT itself. It is thus not only unnecessary, but mistaken, to link the usage of Wis. with statements like that in Preis. Zaub., XIII, 523 ff. (→ 97) rather than with its OT pars.8
ὁδηγός occurs only once in Philo at Vit. Mos., I, 178 (ἡ ὁδηγὸς νεφέλη, hence as adj. → n. ﻿2﻿). Philo has ἡγεμὼν τῆς ὁδοῦ both lit. in Virt., 7, where he speaks of those who lean on a blind man and use a blinded man as guide ἡγεμόνι τῆς ὁδοῦ χρώμενοι πεπηρωμένῳ, and also fig. in places where he speaks of those who lead to virtue etc., God esp. being the ἡγεμὼν τῆς ὁδοῦ (→ 64). He does not have ὁδηγέω, though several times we find ποδηγετέω (from πούς and ἡγέομαι).﻿9﻿ Thus in Deus Imm., 182 he calls the θεῖος λόγος an ἄγγελος ποδηγετῶν καὶ ταὶ ἐν ποσὶν ἀναστέλλων, an angel who leads and who sets aside that on which our feet might stumble (ψ 90:11 f.). In Poster. C., 31 it is God Himself who promises guidance to the soul in search of help (ποδηγετο͂ντος ἐμοῦ). In respect of Jn. 16:13 Vit. Mos., II (III), 265 is also worth noting: ὁ γὰρ νοῦς οὐκ ἂν οὕτως εὐσκόπως εὐθυβόλησεν, εἰ μὴ καὶ θεῖν ἧν πνεῦμα τὸ ποδηγετοῦν πρὸς αὐτὴν τὶν ἀλήθειαν, cf. Gig., 55: τούτῳ (sc. Moses) μὲν οὖν τὸ θεῖον ἀεὶ παρίσταται πνεῦμα πάσης ἀρθῆς ἀφηγούμενον ὁδοῦ. Joseph. uses ὁδηγός in Ant., 6, 362; 12, 305; 15, 348 of guides who know the way in military expeditions; cf. also 1, 217 of Hagar: ὁδηγῷ τῇ ἀνάγκῃ χρωμένην. ὁδηγέω is also used lit. in, e.g., Vit., 96; Ant., 3, 309 (here very unusually with the dat.); Bell., 5, 417: ἐπὶ ταῦτὰ τις ὁδηγεῖ φλόγα; “will someone show by torch the way to such glories?” The rare noun ὁδηγία﻿10﻿ occurs in Ant., 15, 347: εἱ μὴ τρίβῳ χρῷτό τις ἐξ ὁδηγίας, “in case one cannot use a way with the help of direction.”
The idea of angels guiding a man on his way and in his actions is common in the Rabb. writings. These are called accompanying angels, e.g., b. Shab., 119b, but mostly ministering angels.﻿11﻿ Later they have the task of fetching the souls of the righteous after death.﻿12﻿ It is evident that this is a development from the presuppositions of Jewish angelology and has nothing to do with non-biblical ideas on conductors of souls (→ 97) cf. esp. Lk. 16:22.
ὁδηγέω occurs several times in Test. XII: R. 2:9; Jud. 14:1; 19:1; G. 5:7: true μετάνοια … ὁδηγεῖ τὸ συμβούλιον πρὸς σωτηρίαν; B. 6:1 ὁ δὲ ἄγγελος τῆς εἰρήνης ὁδηγεῖ τὴν ψυχὴν αὐτοῦ; cf. D. 5:4. In S. Bar. 83:7 (VIII, 4, 8, Violet) one should perhaps conjecture ἡγούμενος or ὁδηγός for “ruler” (God as ruler of the world).
ὁδηγός is found in the NT only in the lit. sense of “leader,” “escort.” Judas is called this in Ac. 1:16 because he led the police to the place where they could arrest Jesus. When Jesus calls the Pharisees ὁδηγοὶ τυφλοί, which is used twice in the speech against them in Mt. 23 (v. 16, 24), both ὁδηγός and → τυφλός are fig., but the meaning is the lit. one of “guides” rather than “teachers.” The Pharisees make out that they are the guides of others, but they themselves are blind. They will necessarily miss the right way and lead astray those who trust in them (cf. the twofold charge in 23:13b). It does not need to be assumed that the Pharisees regard those whom they seek to lead as blind and in need of leaders, for even those who see can seek guides when they do not know the way. Nevertheless, the judgment on the Pharisees in Mt. 15:14a: τυφλοί εἰσιν ὁδηγοὶ τυφλῶν,﻿13﻿ shows that Jesus is probably thinking of blind leaders of the blind in 23:16, 24.﻿14﻿ This is further suggested by the fact that Paul’s description (of the Ἰουδαῖος) in R. 2:19: πέποιθάς τε σεαυτὸν ὁδηγὸν εἶναι τυφλῶν, surely owes its origin to the judgment of Jesus, which Paul must have known.﻿15﻿ Even if ὁδηγὸς τυφλῶν is par. and largely synonymous with the predicates παιδευτὴς ἀφρόνων and διδάσκαλος νηπίων in 2:20, yet within the image it has the meaning “guide” rather than “teacher.”

ὀδηγέω is used in the lit. sense at Mt. 15:14b par. Lk. 6:39 of leading or escorting the blind,﻿16﻿ cf. also Rev. 7:17 (alluding to ψ 22:2 f.).﻿17﻿ The fig. sense “to instruct” is found in Ac. 8:31 in the question of the treasurer: πῶς γὰρ ἂν δυναίμην ἐὰν μή τις ὁδηγήσει με;

ὁδηγέω also occurs in Jn. 16:13. Here, in the fifth and last of the Paraclete sayings, we read: ὅταν δὲ ἔλοθῃ ἐκεῖνος, τὸ πνεῦμα τῆς ἀληθείας, ὁδηγήσε· ὑμᾶς εἱς τὴν ἀλήθειαν πᾶσαν. This reading suggests that ὁδηγέω should be taken in the sense “to lead,” “to guide”; the full truth—under the influence of the spatial metaphor of the way—is the goal to which the Spirit will lead the disciples. ψ 24:5 and 142:10 might be adduced in support of this interpretation. Nevertheless, it should not be overlooked that at ψ 24:5: ὁδήγησόν με ἑπὶ τὴν ἀλήθειάν σου, א, A read ἐν τῇ ἀληθείᾳ, which corresponds to the HT, where the underlying figure of the way or walk is clearer (הַדְרִיבֵנִי בַאֲמִתֶּךָ). On the other hand, in ψ 142:10, which is important because ὀδηγεῖν is here, too ascribed to the πνεῦμα (→ 98), it should be noted that the spatial metaphor predominates far more clearly than in Jn. 16:13 (the same could be said of the instances from Philo quoted → 98). One certainly cannot argue against the above interpretation of Jn. 16:13 that a promise “that the Spirit will successfully lead the disciples to a knowledge of all truth, and keep them from all error,” is ruled out by the fact that “successful direction and guidance” demands “not only the expert and reliable guide but also the obedient traveller.”﻿18﻿ But one would certainly have thought that the idea of the way and goal and direction would have played a greater role than it does in Jn.’s Gospel, and especially in the Paraclete sayings. When one notes that אD et al. read ἐν τῇ ἀληθείᾳ πάσῃ at Jn. 16:13, and when one considers that this was probably the original wording,﻿19﻿ the question arises whether ὁδηγέω does not have here the sense “to instruct.” It cannot be contested that the task of instruction can here be ascribed to the Spirit. As may be seen from what follows, He exercises ὁδηγεῖν as a λαλεῖν and ἀναγγέλλειν (cf. also the λέγειν of 16:12), and there is indeed a direct par. in 14:26: ἐκεῖνος ὑμᾶς διδάξει πάντα.﻿20﻿ This instructing or teaching of the Spirit continues, supplements and completes the proclamation off Jesus (16:12). The πάντα of 14:26 is par. to the ἐν τῇ ἀληθείᾳ πάσῃ of 16:13. This expression may be construed as “within the whole sphere of the truth,” so that the theme of instruction is mentioned (cf. the πολλά of 16:12 as the content of the message which is no longer proclaimed by Jesus).﻿21﻿ This does not rule out the fact that ἐν τῇ ἀληθείᾳ πάσῃ denotes the manner in which the Spirit leads the disciples as the πνεῦμα τῆς ἀληθείας.﻿22﻿ 16:13 does not merely repeat 14:26; it develops it. Whereas 14:26 refers more to confirmation of the preaching of Jesus, 16:13 has in view its deepening and definitive completion. Common to both, however, is the predominance of the kerygmatic aspect, which is expressed in 16:13 by the use of the term ἀλήθεια in so far as this is the truth revealed by the λαλεῖν of the Spirit, but which finds supreme expression in the use of ὁδηγέω in a sense related to the διδάσκω of 14:26, namely, the sense “to instruct,” “to teach.”

This conclusion is important in a specific connection. If the ὁδηγέω of Jn. 16:13 meant “to lead,” if there were ascribed to the Spirit the task of a ὁδηγός in the sense of “leader” or “guide,” then one might find in this verse the idea of the Spirit preceding believers on their way as a “leader,” with the further suggestion that, since the Spirit has the task of the ἄλλος παράκλητος, Jesus Himself is a ὁδηγός of this kind. To explain the religious derivation of this view all kinds of combinations would then be possible.﻿23﻿ It is true that this one verse would perhaps be too slender a basis for such far-reaching conclusions. The possibility is ruled right out, however, if ὁδηγέω has here the sense “to teach.”﻿24﻿ It is possible, of course, to discern the influence of non-biblical ideas in Jn. 16:13 even if it does bear this meaning.﻿25﻿ Nevertheless, it should be noted that if the interpretation favoured above is correct Jn. 16:13 differs plainly from the examples from the Corp. Herm. quoted → 97), where ὁδηγέω has in any case the sense “to lead,” and at points a spatial basis is plainly evident. The fact that this is the only occurrence of ὁδηγέω in Jn. is no reason for suspecting alien influence.﻿26﻿ It is enough to point out that elsewhere in biblical Gk. ὁδηγέω is common in the sense “to instruct,” “to teach.”

ὁδηγός does not occur in the post-apost. fathers (nor καθοδηγός).﻿27﻿ On the other hand, ὁδηγέω is used in Did., 3, 2–6 in admonitory sayings which are all constructed in the same way and designed to show to what great offences and transgressions sinful impulses and passions may lead even though at first they seem trivial. 3, 2 may be taken as an example: μὴ γίνου ὀργίλος, ὁδηγεῖ γὰρ ἡ ὀργὴ πρὸς τὸν φόνον, and 3, 5: μὴ γίνου ψεύστης, ἐπειδὴ ὁδηγεῖ τὸ ψεῦσμα εἰς τὴν κλοπήν. Here, then, ὁδηγέω is used in the same sense (i.e., not presupposing the image of a way) as ἄγω is used, not in the NT (for it has greater weight in R. 2:4; Hb. 2:10), but in Prv. 18:6; 1 Cl., 9, 1. On ὁδηγέω in this sense cf. already Test. Jud. 19:1: ἡ φιλαργυρία πρὸς εἰδωλολατρίαν ὁδηγεῖ. In the Apologists ὁδηγός does not occur and ὁδηγέω is rare, Just. Dial., 38, 3 (== ψ 44:4); 132, 3 (lit.); also Tat. Or. Graec., 13, 2 (in a discussion of the fate of the ψυχή after death: ἀνέρχεται δὲ πρὸς ἅπερ αὐτὴν ὁδηγεῖ χωρία τὸ πνεῦμα; cf. Corp. Herm., 12, 12, → 97, though the spatial idea is only fig.).
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ἀγωγή, παράγω, προάγω, προσάγω, προσαγωγή
﻿†﻿ ἀγωγή.
In the NT this occurs only in 2 Tm. 3:10: παρηκολούθησάς μου τῇ διδασκαλίᾳ, τῇ ἀγωγῇ, τῇ προθέσει, τῇ πίστει κτλ. The context shows that ἀγωγή, which literally means “guidance” or “direction,” refers to the orientation of the writer, which is to be appropriated no less than διδασκαλία etc. by his readers. “Manner of life” thus seems to be the best translation.﻿1﻿ The word can be both transitive and intransitive. In the sense of manner of life or conduct the word ἀγωγή is found in Attic prose,﻿2﻿ in inscriptions, papyri, the LXX, and especially the later philosophy of antiquity and Jewish and Christian literature. A particular extension of the term ἀγωγή is to those who are to be guided or educated, i.e., children.﻿3﻿ Cf. the title of the writing of Plut.: περὶ παίδων ἀγωγῆς. The instructor is thus called ὁ παιδαγωγός, and instruction ἡ παιδαγωγία, from which is derived παιδαγωγέω and other similar constructions. The Greek lexicographers have more closely defined ἀγωγή in this connection.﻿4﻿ Suid. quotes from Polyb. (I, 32, 1): Λακεδαιμόνιον ἄνδρα τῆς Λακωνικῆς ἀγωγῆς μετεσχηκότα. Hesychius interprets ἀ. by τρόπος, ἀναστροφή. Julius Pollux relates: τὰ δὲ πράγματα, διδασκαλία, παίδευσις, ἐξήγησις, ὑφήγησις, ἡγεμονία, ἀγωγή, σοφιστική.

As these examples show, the reference to education may be decisive for an understanding of ἀ. even in the sense that it refers to the results of education rather than to education itself,﻿5﻿ i.e., to the way in which the man who is guided conducts himself in life, to his breeding, behaviour, mode or manner of life. Hence there is frequent reference to βίου ἀγωγή. And even without the addition ἀ. can have this significance. Cf. Xenoph. Eq., 3, 4; Polyb., VI, 2, 13: ἡ ἐκ παίδων ἀγωγή. There is particularly frequent reference (cf. the passage from Suid. already quoted) to the Spartan ἀ.; cf. ἤχθη τὴν λεγομένην ἀγωγὴν ἐν Λακεδαίμονι, Plut. Ages., 1, 2 (I, 596c), and more generally Ἑλληνικὴ ἀγωγή (e.g., Strabo). The philosophical schools are palpably distinguished by their ἀ.: Σκεπτικὴ ἀγωγή, Κυρηναϊκὴ ἀγωγή, Πρωταγόρειος ἀγωγή, Diog. L., I, 19 mentions together αἱρέσεις καὶ ἀγωγάς.

In the world around the NT we find the same usage though not with the preciseness finally mentioned: φαίνεσθε γὰρ καθόλου ἀγωγῇ ταύτῃ χρῆσθαι, Ditt. Or., 223, 15; 479, 9; 485, 3; P. Tebt., I, 24, 57: P. Par., 61, 12; 63, col. 9, 38. Ps.-Heracl. Ep., I, 16 (Bernays), where ἀ. is set alongside δίαιτα (it is also used in medical terminology in the sense of δίαιτα). Jos.: τὴν πάτριον ἁγωγὴν τῶν ἐθῶν ἀποσῴζειν, Ant., 12, 10; ζήτησις περὶ τῆς Ἰουδαίων ἀγωγῆς, 14, 195﻿6﻿.
The LXX uses it in the same way: καὶ Ἐσθὴρ οὐ μετήλλαξεν τὴν ἀγωγὴν αὐτῆς, Est. 2:20; διηγεῖτο τὴν ἀγωγὴν παντὶ τῷ ἔθνει αὐτοῦ, 10:3; ἐζήλουν τὰς ἀγωγάς, 2 Macc. 4:16; τὴν αὐτὴν ἀγωγὴν κατὰ τῶν Ἰουδαίων ἄγειν, 6:8; τὴν ἑαυτῶν ἀγωγὴν αἱρετίζοντας, 11:24; ἀγωγὴν ἐπιβούλων … λαμβάνειν, 3 Macc. 4:10.
The Jewish writers finally mentioned (Jos., Ps.-Heracl. and LXX) thus apply a common Greek expression.

Since the Pastorals use other popular philosophical terms, the use of ἀγωγή in 2 Tm. 3:10 may well testify to this background. In a similar reference to Timothy, who is addressed in 2 Tm. 3:10, Paul says in 1 C. 4:17: τὰς ὁδούς μου τὰς ἐν Χριστῷ. As here the ὁδοί (== διδασκαλία) are Christianised both in form and content by the addition of ἐν Χριστῷ, so 1 Cl., 47, 6 refers to τῆς ἐν Χριστῷ ἀγωγῆς and 48, 1 to τὴν σεμνὴν τῆς φιλαδελφίας ἡμῶν ἁγνὴν ἀγωγήν.

﻿†﻿ παράγω.
This transitive and intransitive word is found in the NT only in the latter sense; Mt. 9:9; 9:27; 20, 30; Mk. 1:16; 2:14; 15:21; Jn. 8:59;﻿1﻿ 9:1; 1 C. 7:31. The passive or middle is found in 1 Jn. 2:8, 17. Apart from Mk. 15:21, it is always emphasised in the passages in the Gospels that Jesus “passes by.” The similar καὶ παράγων in Mk. 1:16; 2:14; Jn. 9:1 might be regarded as the introductory phrase to a pericope.

1 C. 7:31: παράγει … τὸ σχῆμα τοῦ κόσμου τούτου, reminds us of 1 Jn. 2:17: ὁ κόσμος παράγεται καὶ ἡ ἐπιθυμία αὐτοῦ. Perhaps the Johannine phrase echoes the Pauline, But perhaps the recurrence of the rare and almost technical παράγει (παράγεται) suggests reference to an apocalyptic commonplace. Both passages (cf. 1 Jn. 2:8) have the nuance of “passing away” or “disappearing.” With the same eschatological significance there perhaps corresponds the pertransire of 4 Esr. 4:26. A similar sense is found in Mt. 5:18; 24:34 f.; 2 Pt. 3:10, παρέρχεσθαι.

The relevant Hebrew עָבַר is translated παράγειν in ψ 143:4: αἱ ἡμέραι αὐτοῦ ὡσεὶ σκιὰ παράγουσι == יָמָיו כְּצֵל עוֹבֵר. Cf. Is. 24:11, where עָבְרָה כָּל־שִׂמְחָה is rendered πέπαυται πᾶσα εὐφροσύνη. If in 1 C. 7:31 we give σχῆμα the theatrical sense of “part” or “role,” then παράγειν might mean “introducing to the stage.” We might then take Paul’s meaning to be that the role of this world is played out and another σχῆμα has appeared on the scene. The present is to be noted; it tells us that the great eschatological change is already taking place.﻿2﻿
προάγω.
As elsewhere, προάγω is used in the NT both transitively and intransitively.

It is often said of Jesus that He “precedes” His followers. This is perhaps a Christological expression. To the Christological event there corresponds on the part of men an ἀκολουθεῖν which means following in the deeper sense of discipleship. Cf. especially in the sense of following Christ’s passion: ἦν προάγων αὐτοὺς ὁ Ἰησοῦς, καὶ ἐθαμβοῦντο, οἱ δὲ ἀκολουθοῦντες ἐφοβοῦντο, Mk. 10:32; προάξω ὑμᾶς εἰς τὴν Γαλιλαίαν, Mk. 14:28 (== Mt. 26:32); and cf. Mk. 16:7 (== Mt. 28:7). What applies in this way to the following of the death and resurrection applies also to the apostolic words of prophecy which go before (1 Tm. 1:18) and to the commandment which goes before (Hb. 7:18). Yet it may be we are reading too much into the two latter passages, and the πρό simply denotes temporal precedence. The same problem whether the πρό in πρόαγω is to be understood spatially with reference to those who follow or in a more general temporal sense﻿1﻿ arises in relation to the contested explanation of 1 Tm. 5:24 : αἱ ἁμαρτίαι … προάγουσαι εἰς κρίσιν. In the former case we are reminded of parallels like Is. 58:8: προπορεύσεται ἔμπροσθέν σου ἡ δικαιοσύνη σου or Barn., 4, 12: ἐὰν ᾖ ἀγαθός, ἡ δικαιοσύνη αὐτοῦ προηγήσεται αὐτοῦ. A separate question is raised by 2 Jn. 9: πᾶς ὁ προάγων καὶ μὴ μένων ἐν τῇ διδαχῇ τοῦ Χριστοῦ θεὸν οὐκ ἔχει.

The reading παραβαίνων for προάγων makes quite good sense. In favour of this view, προάγειν trans. means “to seduce or mislead”; to this there corresponds an intrans. προάγειν as a synon. of παραβαίνειν in the sense of “going astray” in contrast to περιπατεῖν ἐν τῇ ἐντολῇ in v. 6 and as a predicate of πλάνοι in v. 7.﻿2﻿ On the other hand, it is more likely that the reading παραβαίνων is simply an alternative for a genuine προάγων which it was found impossible to understand apart from the situation actually envisaged in the epistle. In this case, it may be that the reference is to a slogan of docetic or libertine opp, nents who like to think of themselves as advanced or progressive in their teaching.﻿3﻿ Polemically the expression is thus used in malam partem.
﻿†﻿ προσάγω.
Three times used transitively in the NT (Lk. 9:41; Ac. 16:20 and 1 Pt. 3:18), and once intransitively (Ac. 27:27).﻿1﻿

It is only in 1 Pt. 3:18 that elucidation is needed and particular interest arises. In a kerygmatic statement, the meaning of the death of Christ, who died the Just for the unjust, is described as follows: ἵνα ὑμᾶς (or ἡμᾶς) προσαγάγῃ τῷ θεῷ. Both the expression and the context suggest that we have here a cultic term.

a. The word is used of gifts that are brought: δῶρά τινι. We may thus understand its sacrifical usage in the sense of “offer” == offerre. This is common to the whole range of Greek. Cf. θυσίας οἱ προσάγοντες, Hdt., III, 24; ἑκατὸν προσῆγε συμμιγῆ βοσκήματα, Soph. Trach., 762; ἑκατόμβας προσάγομεν, Luc. Jup. Conf., 5; ἑκατόμβην προσάγειν, Pollux, 1, 26; ἱερεῖα προσάειν τοῖς βωμοῖς, ibid., 1, 27; κἀγώ σο τὸν βοῦν τὸν μέγαν προσαγάγω εἰς εὐχήν, Theophanes Confessor, 283, 19 f. Simi larly two passages from the post-apostolic fathers: Ἰσαὰκ … προσήγετο θυσία, 1 Cl., 31, 3; τὴν θρησκείαν προσάγουσιν αὐτῷ (sc. τῷ θεῷ), Dg., 3, 2. In most of these instances the idea of offering is quite plain. Occasionally, esp. when the gift is an animal or even a man, we may wonder whether the original precise meaning of “bring” is not adequate or even more suitable.﻿2﻿
The LXX usage is exactly the same as elsewhere. The term occurs esp. in Ex., Lv., and Nu. in a cultic sense, usually for the hiphil of קרב,﻿3﻿ more rarely for בוא. From the many examples we may select the following: προσάξεις τὸν μόσχον ἐπὶ τὰς θύρας τῆς σκηνῆς τοῦ μαρτυρίου, Ex. 29:10; ἄρσεν ἄμωμον προσάξει, Lv. 1:3; προσάξουσιν ἀπὸ τῆς θυσίας τοῦ σωτηρίου κάρπωμα Κυρίῳ, τὸ στέαρ … καὶ τοὺς νεφρούς, Lv. 3:3; προσάξει ἡ συναγωγὴ μόσχον ἐκ βοῶν ἄμωμον περὶ τῆς ἀμαρτίας, Lv. 4:14; προσαγάγῃ τὴν θυσίαν αὐτοῦ, Lv. 7:6 (cf. 2 Ch. 29:31 [here for נגשׁ]; 1 Esr. 1:18; Sir. 31:20; 2 Macc. 3:22; 12:43 etc.); προσάξετε ὁλοκαυτώματα τῷ Κυρίῳ, Lv. 23:8; προσφορὰς Κυρίῳ ἀξίως πρόσαγε, Sir. 14:11; προσήγαγον τὸ μνημόσυνον τῆς προσευχῆς ὑμῶν ἐνώπιον τοῦ ἁγίου, Tob. 12:12. It is indicative of the great range of application of προσάγειν that it corresponds to a dozen Hebrew word stems. That the metaphorical sense of “offer” or “sacrifice” is present is plainly shown by the passages last mentioned, in which there can be no question of an animal which is to be brought.
Yet the conjunction of προσάγειν with a personal object points in a specific direction which alone suffices to explain 1 Pt. 3:18. Ἀαρὼν καὶ τοὺς υἱοὺς προσάξεις ἐπὶ τὰς θύρας τῆς σκηνῆς τοῦ μαρτυρίου (in relation to the consecration of priests, Ex. 29:4 and cf. 29:8); cf. 40:12 (in relation to cleansing from sin); προσήγαγεν Μωυσῆς τοὺς υἱοὺς Ἀαρών (Lv. 8:24); προσάξεις τοὺς Λευίτας (Nu. 8:9, 10). In this 8th chapter of Numbers as in other chapters the object is sometimes the priest to be consecrated and sometimes the animal to be offered. At any rate a Christian reading 1 Pt. 3:18, and at home in the sacrificial terminology of the OT, is reminded by the parallel mode of expression of the approach of the cleansed priest to God, for Christians themselves are called to be a holy priesthood according to 1 Peter.﻿4﻿

b. We do not leave this circle if we affirm that προσάγειν also seems to be a legal term: προσάξει αὐτὸν ὁ κύριος (sc. of the slave) πρὸς τὸ κριτήριον τοῦ θεοῦ (Ex. 21:6); προσήγαγεν τὸν ἀδελφὸν αὐτοῦ πρὸς τὴν Μιδιανεῖτιν ἐναντίον Μωυσῆ καὶ ἔναντι πάσης συναγωγῆς υἱῶν Ἰσραήλ (Nu. 25:6); προσήγαγεν Μωυσῆς τὴν κρίσιν αὐτῶν ἔναντι κυρίου (Nu. 27:5).﻿5﻿ In this connection we are also to think of Ac. 16:20, which we should not in the first instance connect with 1 Pt. 3:18. If in Ac. 16:20 we are concerned with a normal human judgment, so in 1 Pt. 3:18, as in the old covenant with its covenant people, in which the Judgment of God is constantly worked out, we are concerned with the judgment of God to which Christ leads men, though at this point there is no cleavage between judgment and grace, since by His death Christ has reconciled God with men.

Christ is thus a προσαγωγεύς in a special sense. There are only a few instances of this word, and it is used both generally and specially and in malam as well as in bonam partem. On the one side the agents, messengers and spies of the Sicilian tyrant are προσαγωγεῖς as reported by Plut. But the title is also given to those who make friends of others, and therefore to mediators or reconcilers (cf. Demosth., 24, 161). Hence Christ could be given as a mark of honour the title of προσαγωγεύς, as also of παράκλητος, a word which derives from a related circle of ideas. In fact Greg. Naz. applies the term προσαγωγεύς to Christ in his polemic against Julian.

Our final discussions suggest, however, that we are now using the word προσάγειν more in the sense of courtly ceremonial than of law. Xenoph. Cyrop., I, 3, 8 (with which we should connect VII, 5, 45, where we find προσαγωγή, → 133) uses προσάγειν for the admission of ambassadors to audience with the great king.﻿6﻿

c. Finally, προσάγειν in 1 Pt. 3:18 may be given another shade of meaning by the fact that we have ultimately to think always of the act of God. And the point here is that God reconciles man to Himself. This is expressed by means of προσάγεσθαι. This sense of bringing to one’s side, whether in a good way or in a bad, is found in Greek generally, and it is specially, i.e., positively emphasised in the LXX: προσηγαγόμην ὑμᾶς πρὸς ἐμαυτόν, Ex. 19:4; οὓς ἐλέξατο ἑαυτῷ προσηγάγετο πρὸς ἑαυτόν, Nu. 16:5 (cf. 16:9 10).

d. Materially the statement that God leads and reconciles men to Himself is identical with the statement in 1 Pt. 3:18 that Christ leads and reconciles men to God. That the word προσάγειν can still gather shades of meaning from sacrificial, legal and courtly usage without any disruptive intersecting of the various images is due not so much to the vagueness of the expression, or the overloading of a simple term by exegetes who do not observe the limits of the lexicographer, as to the event itself in its simplicity from above and its multiplicity from below, i.e., in the complexity which demands different images set alongside or superimposed on one another if it is to be properly grasped. What is true of the person of Christ, who is both subject and object, is also true of His work, which as the work of Χριστός (προσαγωγεύς) has the aim ἵνα ἡμᾶς προσαγάγῃ τῷ θεῷ, and which is thus the work of the θεὸς προσαγόμενος ἡμᾶς πρὸς ἑαυτόν.

﻿†﻿ προσαγωγή.
The significance of this word, which occurs 3 times in the NT (R. 5:2; Eph. 2:18; 3:12), is for the most part expounded in our discussion of προσάγω, and all that is essential to explain the relevant passages has been said already. Is it not necessary, however, that we should consider the much ventilated question﻿1﻿ whether it is used transitively or intransitively? Does not this question have some bearing on exegesis?

Like the basic ἄγειν and its various derivatives, the verb προσάγειν is sometimes used transitively and sometimes intransitively, and the same is true of the verbal substantives. Cf. what was said above concerning ἀγωγή. Thus, transitively the sense is that of “introduction” and intransitively of “access.”
The lexical battle which of these is predominant and which is older is hampered by the inconclusiveness of statistical analysis and the difficulty of deciding which is the true meaning in many passages. This is particularly true in the oldest example in Hdt., II, 58: πανηγύρεις δὲ ἄρα καὶ πομπὰς καὶ προσαγωγὰς πρῶτοι Αἰγύπτιοί εἰσι οἱ ποιησάμενοι καὶ παρὰ τούτων Ἕλληνες μεμαθήκασι. Here an intransitive use yields the sense of “approaching,” and particularly of the sacred approach to a sacrifice or other festival, i.e., a “procession” (Attic == πρόσοδος). A transitive use yields the sense of “bringing up,” particularly in the case of a sacrifice (→ προσάγω, 131), and therefore again of a religious “procession.” The word is used in another connection in the passage from Xenoph. Cyrop., already quoted (VII, 5, 45): ἐγὼ δὲ ἠξίουν τοὺς τοιούτους, εἴ τίς τι ἐμοῦ δέοιτο, θεραπεύειν ὑμᾶς τοὺς ἐμοὺς φίλους δεομένους προσαγωγῆς. Here the transitive sense seems most likely. The reference is to an “audience.” A good example of the intransitive is found in Plut. Aem., 13, 3 (I, 261e): ἱδρυμένος ἐπὶ χωρίων οὐδαμόθεν προσαγωγὴν ἐχόντων; as also in Polyb., X, 1, 6: ἐκεῖνοι γὰρ θερινοὺς ἔχοντες ὅρμους καὶ βραχεῖάν τινα παντελῶς προσαγωγήν. Thus a “landfall” or “haven.”
In the NT we have an absolute use of the term in Eph. 3:12, whereas R. 5:2 emphasises the relation to something εἴς τι, and Eph. 2:18 the relation to a person πρός τινα. The lexical question whether it is used transitively or intransitively has no importance from the standpoint of exegesis and biblical theology. For materially it makes no difference, nor could it possibly do so, whether the Christian moves towards grace, towards God the Father, or whether he is led. For the Christian does not in any case go of himself. He is led by Christ, so that his own movement is accomplished in Christ. We may prefer the possibly better attested and widespread translation “access.” But we must always keep in view the fact just emphasised that, quite apart from any question of transitive or intransitive use, we are dealing concretely with what takes place in Christ. If it is access, then it is an access which is simply Christ Himself, who in Jn. 10 is called the door.

Thes. Steph.: Gregor. Christum Servatorem nostrum προσαγωγέα Dei patris, Emissarium, Conciliatorem et interpretem, vocavit, alludens ad verbum προσαγωγῆς, quo Paulus utitur, ap. quem quidam, ut mox dicam, προσαγωγὴν Admissionem verterunt; in qua interpretatione, Admissio passive dicetur, qua admittimur : at προσαγωγεύς est Ille qui admittit, et aditum praebet. W. Sanday and A. C. Headlam﻿2﻿: “… the idea is that of introduction to the presence-chamber of a monarch. The rendering ‘access’ is inadequate, as it leaves out of sight that we do not come in our own strength but need an ‘introducer’—Christ.” On the other hand, A. Pallis﻿3﻿ lays all the emphasis on an intransitive rendering. He has a useful comment: “It has been a commonplace both in ancient and modern times to liken salvation to a haven”—a view which is not incompatible with the exegesis stressed above.
Karl Ludwig Schmi
 
ἄγγελος, ἀρχάγγελος, ἰσάγγελος
﻿†﻿ ἄγγελος.﻿*﻿
A.     ἄγγελος in the Greek and Hellenistic World.
1. The ἄγγελος is “one who brings a message,” a “messenger.” This meaning is clear already in Homer (e.g., ὅτε τ᾽ ἤλυθε … ἄγγελος ἐς Θήβας, Il., 5, 804, cf. 18, 2). And in the time of Homer the role of the messenger is sacral. He stands under the special protection of the gods (e.g., χαίρετε, κήρυκες, Διὸς ἄγγελοι ἠδὲ καὶ ἀνδρῶν, Il., 1, 334, cf. 7, 274).﻿1﻿ It is for this reason that Achilles does not vent his wrath on the messengers of Agamemnon (Il., 1, 334 ff.). The task of the messenger is to deliver messages. Since this is the only possibility of intercourse between men, he is accorded special divine protection.

Ἄγγελοι continue to play an important role in Greek life. Sophocles gives in the Trachiniae a depiction of the work of the messenger. As the messenger of joy he appears καταστεφής (178). He delivers his message and answers question associated with it (180 ff.). He then asks for his reward (190 f.). On the messenger of joy, cf. also Xenoph.Hist. Graec., VI, 4, 19: ἔπεμψαν … ἄγγελον ἐστεφανωμένον, καὶ ἅμα μὲν τῆς νίκης τὸ μέγεθος ἔφραζον, ἅμα δὲ βοηθεῖν ἐκέλευον. ἄγγελος is also a technical term for an emissary, cf. Hdt., I, 36; Xenoph.Hist. Graec., II, 1, 7 (ἀπεπέμφθησαν πρέσβεις, ξὺν αὐτοῖς καὶ παρὰ Κύρου ταὐτὰ λέγοντες ἄγγελοι); I, 4, 2. The inscriptions give information on his functions. He concludes treaties and delivers official messages (Ditt. Syll.3, 273, 24 f.). He receives the tribute (ibid., 330, 26) and also the oath of the contracting party (ibid., 229, 19 f., 25: ὁρκῶσαι δὲ ἀγγέλους … ὀμόσαι δι᾽ ἀγγέλων βοηθήσειν, and 581, 93: ὁ δὲ αἱρεθεὶς (sc. ἄγγελος) … ὁρκιζάτω αὐτούς). The last function brings out most clearly the sacral character of the ἄγγελος. In both public and private dealings there is place for this office.

As messengers sent to men by the gods, birds play a great part, cf. Hom.Il., 24, 292: αἴτει δ᾽ οἰωνόν, ταχὺν ἄγγελον, Theogn., 549 f.: Ἄγγελος ἄφθογγος πόλεμον πολύδακρυν ἐγείρει, Κύρν᾽, ἀπὸ τηλαυγέος φαινόμενος σκοπιῆς, Plut.Pyth. Or., 22 (II, 405d): θεῶν ἄγγελοι καὶ κήρυκες (sc. ἐρωδιοὶ καὶ τρόχιλοι καὶ κόρακες), and cf. also Xenoph.Symp., 4, 48: (θεοὶ) πέμποντες ἀγγέλους φήμας, καὶ ἐνύπνια καὶ οἰωνούς. In Epictetus the philosopher himself appears finally as the ἄγγελος καὶ κατάσκοπος καὶ κῆρυξ τῶν θεῶν (Diss., III, 22, 69, p. 306, 19 f., Sch.).

2. “The earthly sacral ἄγγελος is the prototype of the heavenly ἄγγελοι.”﻿2﻿ The heavenly ἄγγελος in the strict sense is Hermes. Plato attempts to bring his name into relation with his function: … ἔοικε περὶ λόγον τι εἶναι ὁ "Ἑρμῆς," καὶ τὸ ἑρμηνέα εἶναι καὶ τὸ ἄγγελον … (Crat., 407e). In Homer he is addressed by Zeus as follows: σὺ γὰρ αὖτε τά τ᾽ ἄλλα περ ἄγγελός ἐσσι·, Od. 5, 29,﻿3﻿ cf. Hom. Hymn. Cer., 407: ἐριούνιος ἄγγελος ὠκύς, Hymn. Merc. 3: ἄγγελος ἀθανάτων ἐριούνιος cf. Kern Orph., 297a, 1: Ἑρμῆς δ᾽ ἑρμηνεὺς τῶν πάντων ἄγγελός ἐστι. Alongside Hermes other divine messengers are occasionally mentioned.﻿4﻿

There are chthonic as well as heavenly ἄγγελοι. Plato mentions the messenger from the underworld (ὁ ἐκεῖθεν ἄγγελος, Resp., X, 619b). As psychopomp Hermes is given the title ἄγγελος, cf. Ἄγγελε Φερσεφονῆς, Ἑρμῆ …﻿5﻿ Nemesis is called by Plato Δίκης … ἄγγελος, Leg., IV, 717d. Similarly, Hecate herself, who is linked with Artemis, is described as ἄγγελος.﻿6﻿ Together with these, there are the ἄγγελοι of the underworld. They are found on the Attic curse-tables, e.g., καταγράφω καὶ κατατίθω ἀνγέλοις καταχθονίοις Ἑρμῇ καταχθονίῳ καὶ Ἑκάτῃ καταχθονίᾳ Πλούτωνι καὶ Κόρῃ (another has δαίμοσι for ἀνγέλοις).﻿7﻿ Frequent mention is also found on the gravestones of Theta, where ἄγγελος is everywhere present.﻿8﻿ These final examples brings us into the time of post-Christian Hellenism, with its syncretistic character, and there is always the possibility here of Christian Jewish influence. Schniewind remarks on the whole evidence: “The basic view of divine messengers must be very old. It spread over the whole of the Greek world with no spatial restrictions.”﻿9﻿ Greek and Hellenistic religion thus felt itself to be in connexion with divinity through the divine messengers.

The magic papyri belong to the syncretistic field, which was strongly permeated by Christian Jewish influences. On magic incantations we find ὃν ἐκάλεσας ἄγγελον πεμφθέντα σοι, θεῶν δὲ βουλὰς συντόμως γνώσῃ, it being even said of the ἄγγελος: λέγε ταῦτα πρὸς τὸν ἄγγελον· λαλήσει γάρ σοι συντόμως, πρὸς ὃ ἐὰν βούλῃ Preis. Zaub., I, 76 ff. Some ἄγγελος is conjured up: ὁρκίζω σε, τὸν ἐν τῷ τόπῳ τούτῳ μὲν ἄγγελον κραταιὸν καὶ ἰσχυρὸν τοῦ ζώου τούτου, (III, 71 f.). This ἄγγελος, too, is to accomplish his task. In the Mithras liturgy there is reference to θεοὶ ἢ ἄγγελοι (IV, 570) and ἀρχάγγελος (IV, 483). Clear Jewish influence may be discerned in I, 206, III, 339 and especially IV, 2357.

3. Thus far we have been concerned with popular religion. We must now turn to that of the philosophers. It has a developed logos theology. The connexion → λόγος/ἄγγελος﻿10﻿ is present. This is brought about by the relating of the logos theology to Hermes. The link is fully made by Philo, to whom it is suggested by his allegorising of the Hebrew מַלְאָךְ which is, however, divested of its Jewish character: τὸν δὲ ἄγγελον, ὅς ἐστι λόγος, ὥσπερ ἰατρὸν κακῶν, Leg. All., III, 177; cf. Som., I, 239: τὴν τοῦ θεοῦ εἰκόνα, τὸν ἄγγελον αὐτοῦ λόγον and Mut. Nom., 87: ἄγγελος ὑπηρέτης θεοῦ, λόγος … Thus, where a single angel is introduced in the Bible, he can be identified by Philo with the logos. Philo adopts Jewish angelology in general and links it with Greek and Hellenistic demonology. Angels and demons are depicted as powers and movements of the universe. Cf. Gig., 16: ψυχὰς οὖν καὶ δαίμονας καὶ ἀγγέλους ὀνόματα μὲν διαφέροντα, ἓν δὲ καὶ ταὐτὸν ὑποκείμενον διανοηθείς (v. also Gig., 6); concerning their function, cf. Plant., N 14 … ἃς (sc. ψυχαὶ καθαρώταται) οἱ μὲν παρ᾽ Ἕλλησι φιλοσοφήσαντες ἥρωας καλοῦσι, Μωυσῆς δὲ ὀνόματι εὐθυβόλῳ χρώμενος ἀγγέλους προσαγορεύει, πρεσβευομένας καὶ διαγγελλούσας τά τε παρὰ τοῦ ἡγεμόνος τοῖς ὑπηκόοις ἀγαθὰ καὶ τῷ βασιλεῖ ὧν εἰσιν οἱ ὑπήκοοι χρεῖοι. Spec. Leg., I, 66: … ἱερέας δὲ τοὺς ὑποδιακόνους αὐτοῦ τῶν δυνάμεων ἀγγέλους … and Conf. Ling., 28: κατὰ τῶν θείων καὶ ἱερῶν λόγων … οὓς καλεῖν ἔθος ἀγγέλους.

4. Josephus, the Greek speaking Palestinian, uses the term ἄγγελος in the twofold sense of “messenger” and “angel.”

In the first sense it is used in, e.g., Ant. 7, 249: … τοῦ δ᾽ ἄγγελον εἶναι φήσαντος ἀγαθῶν … ἀγαθῶν ἄγγελον τοῦτον ἔφησεν εἶναι. When questioned, the messenger delivers his message: καὶ πυθομένῳ περὶ τῆς μάχης νίκην εὐαγγελίζεται καὶ κράτος, 250. This is wholly in accord with Greek custom. Yet the agreement does not arise so much from dependence as from the necessities of intercourse.

But the word is also used in the sense of angel. Here Josephus adopts OT views, but he also contributes his own thoughts, as when he calls the angel (ἄγγελος θεῖος) which met Balaam θεῖον πνεῦμα (Ant., 4, 108), when he causes Agrippa solemnly to declare: μαρτύρομαι … τὰ ἅγια καὶ τοὺς ἱεροὺς ἀγγέλους τοῦ θεοῦ καὶ πατρίδα τὴν κοινήν (Bell., 2, 401), or when, following Palestinian tradition, he introduces angels at the giving of the Law: … ἡμῶν τὰ κάλλιστα τῶν δογμάτων καὶ τὰ ὁσιώτατα τῶν ἐν τοῖς νόμοις δι᾽ ἀγγέλων παρὰ τοῦ θεοῦ μαθόντων … (Ant., 15, 136). Some speculations concerning angels are alien to him (→ 80), though he attributes them expressly to the Essenes (Bell., 2, 142). “Josephus shows … how firmly in the case of the Jews the term ἄγγελος was bound up with the notion of angels … Hellenistic rationalism resists this notion … and in his evaluation of angels Josephus is dominated by the Hellenistic outlook.”﻿11﻿

Grundmann
B.     מַלְאָךְ in the OT.
מַלְאָךְ, which is found also in Phoenician, is a nominal construction from the root לאך of which there are no examples in Hebrew (Arab, la’aka “to send with a commission”). The basic element of meaning in the nominal is that of one who is sent, though originally the thought was perhaps abstract.
Hence מַלְאָךְ. is a. the “messenger” sent by a man, or less frequently God.﻿12﻿ Any man who has a special commission to fulfil is a מ׳. Concerning the use of the term for a man there is no need for further discussion. The word also signifies b. a “heavenly being charged by God with some commission,” i.e., “an angel.” In this sense, too, the word retains its inherent meaning of being sent with a commission.﻿13﻿
1. The most important angelic form, most frequently mentioned, almost always attested in the OT in distinction from other angelic beings who occur only occasionally and collectively,﻿14﻿ and supremely sent by God with a commission, is the מַלְאַךְ יְהֹוָה the angel of Yahweh. The מ׳ י׳ is the one figure in the angelic world of the OT which is more personal, and sketched in more precise religious terms. To gain a clearer picture it is best to start with the more popular attestation rather than with passages which betray a theological tendency. In the faith of older Israel this angel is not a terrifying being, but a friendly and helpful messenger of God (2 S. 14:17, 20; 1 S. 29:9) in whom one may confide (2 S. 19:28). He smites the foes of Israel (2 K. 19:35), helps Elijah (1 K. 19:7), resists Balaam (Nu. 22:22), protects Israel at the Red Sea (Ex. 14:19), guides the people (Ex. 23:20), and fulfils many other commissions (Ju. 6:11 ff.; 13:3 ff.; 2 K. 1:3, 15). This older idea, which was certainly very popular, is retained in even the most complex theological passages. In Zechariah the מ׳ י׳ has basically no other task﻿15﻿ than in the earliest periods. He helpfully represents the interests of Israel (1:12 and esp. 3:2).

The מ׳ י׳, however, is not a messenger, like other angelic beings in different circumstances. His significance is to be an express instrument of the particular relationship of grace which Yahweh has with Israel. He is the personification of Yahweh’s assistance to Israel. Only in exceptional circumstances does he have to turn against Israel (2 S. 24:17),﻿16﻿ the prospering of Israel being otherwise his exclusive office.

In some stories, especially in Genesis, there is such striking reference to the מ׳ י׳ that these passages deserve special mention. We refer to Gn. 16:7 ff.; 21:17 ff.; 22:11 ff.; 31:11 ff.; Ex. 3:2 ff.; Ju. 2:l ff. What distinguishes these passages from the others is that it is impossible in them to differentiate between the מ׳ י׳ and Yahweh Himself. The One who speaks or acts, i.e., Yahweh or the מ׳ י׳, is obviously one and the same person. Yet in the apparently haphazard alternation between the two there is a certain system. When the reference is to God apart from man, Yahweh is used; when God enters the apperception of man, the מ׳ י׳ is introduced. Thus in Gn. 21:17 ff. God hears the cry of Hagar, the angel calls to her, and God opens her eyes. This obvious trend explains the peculiar facts. Originally the stories probably referred quite naively to purely sensual theophanies. The editors then softened this primitive tradition in the interests of strict transcendence by interposing the figure of the מ׳ י׳ as Yahweh’s mode of manifestation.﻿17﻿ This speculative reshaping of older traditions, which is so striking in the OT, is an important literary theologisation, but it does not express any widespread belief, and cannot therefore he claimed as the specific conception of the מ׳ י׳ current in Israel.

In yet another form theological reflection has taken control of this otherwise simple figure of popular belief. When Yahweh was angry at Horeb, He refused to guide Israel through the wilderness in case His holiness consumed the people. He thus sent His angel as guide (Ex. 33:2 f.). Here, too, the מ׳ י׳ is an executive of the covenant of grace; Yahweh conceals His glory from Israel and sends the mediator for the preservation of the people.﻿18﻿

2. In addition to the מ׳ י׳ the older Israelite view introduces other heavenly beings, though it is only rarely that these are called מַלְאָכִים. Nevertheless, it is justifiable not merely to refer to the passages which expressly speak of מַלְאָכִים but also to discuss those which mention heavenly beings which might be called מ׳, or which obviously are, even though the term itself is not used. The beings seen by Jacob in his dream ascending and descending the ladder, or the members of the heavenly court coming in and going out before Yahweh,﻿19﻿ may be described at once as מַלְאָכִים even though they are called בְּנֵי הָאֱלֹהִים, which roughly means heavenly beings.﻿20﻿ The notion that Yahweh is surrounded by a host of heavenly beings who assist in His world governance and praise Him etc. is quite current even in pre-exilic Israel, though it is only at rare moments of vision that they enter the perception of man. A distinctive feature of this heavenly entourage of Yahweh is its warlike character.﻿21﻿ Perhaps the יְהֹוָה צְבָאוֹת refers to these beings.

The fact that especially stories which contain older ἱεροὶ λόγοι of shrines treat so readily of the entry of such heavenly beings leads us to suspect that there is at least an enrichment of the heavenly court from the Canaanite religion native to Palestine prior to the conquest. It is thus the more surprising that in no case do these angelic beings have autonomous functions or spheres of influence alongide Yahweh, and that they are never objects of worship. Belief in the overpowering uniqueness of Yahweh has reduced these beings, who must surely have played a much more significant role in the older stories,﻿22﻿ to little more than supernumeraries, yet with no violation of the absolute transcendence of Yahweh.

3. A strange phenomenon, for which there is as yet no adequate explanation from the standpoint of the history of religion, is the development of the previously restricted belief in angels after the exile, leading ultimately to a veritable angelology. We are faced by the fact that for a long period, under pressure from polytheism, Israel had had no angelology. In exilic and post-exilic times the belief in angels then became more prominent. More intensive contact with outside religions undoubtedly had some influence, yet hardly explains the matter. We have also to reckon with the fact that in a unique religious situation suppressed illegitimate gods or demons may sometimes have re-emerged in harmless forms.﻿23﻿ In Israel itself the increasingly austere transcendentalising of Yahweh may have favoured the interest in concrete mediatorial beings. Yet when we investigate the attestation in exilic and early post-exilic Scripture, we are hardly justified in speaking of an angelology in the narrower sense. We must be careful not to construct a system where there is no need for it.

An insight into the new outlook is afforded by the Book of Job, which speaks of the angelic world with no dogmatic pretensions. The verdict as to their nature is expressed in their description as קְדשִׁים﻿24﻿ Yet their holiness is limited; they are not pure compared with God (Job 4:18; 15:15). They were witnesses of creation, which they greeted with songs of joy (Job 38:7). They could be called upon in times of need (Job 5:1), some of them possibly being intercessors (Job 33:23). The angel of death came to the dying (Job 33:22; Prv. 16:14). Similar references may be found in the Psalter.﻿25﻿

The prophets, in whose proclamation so many fused mythologoumena have been retained, give full attestation of the change indicated, though one should not generalise from their detailed statements. Ezekiel is the first prophet in whose visions an interpreting mediatorial being (אִישׁ) is introduced (40:3 ff.). A distinctive world opens up in Zechariah, in whom the מַלְאַךְ יְהֹוָה blossoms out as an angelus interpres and who also introduces heavenly riders, smiths and winged creatures, all at the command of Yahweh. Nevertheless these visions bear a strongly individual imprint. Even some of the later Psalms know nothing of such sharply delineated heavenly figures, and the priestly code, in whose theology there is no place for angels, stands as a possible bulwark against the growing incorporation of heavenly beings into the faith of Israel.

Concerning the period immediately following the first post-exilic age we know very little in certain respects. For instance, we cannot say how long interest in the angelic world remained slight in theological circles. The apocalyptic trend already emerging in Ezekiel and Zechariah indicates a different outlook. Yet the angelic beings in whom the speakers in Job believe do not in any sense belong to the sphere of the religious problem discussed. In Daniel there is unfolded a picture which indicates the operation of opposing heavenly forces. To the partly increased interest in these forces there corresponds the fact that here for the first time the angels are named.﻿26﻿ Directly under God stand the archangels (שָׂר). Michael is the guardian angel of Israel, and there are references also to the guardian angels of other countries (Da. 10:13, 20), to guardian angels generally (Da. 4:10, 14, 20), and to hundreds of thousands of angelic servants surrounding the throne (Da. 7:10). There thus opens a new phase in the history of the Jewish belief in angels. Though there are still variations in detail, a constant doctrine of the heavenly hierarchy begins to take shape, and here at last, in the final book of the OT canon, we can speak of OT angelology.

Externally, these heavenly messengers are depicted by the Hebrews in human form and without wings.﻿27﻿ In OT literature there are also references to beings in the form of animals, the seraphim and cherubim, though these are not to be counted as מַלְאָכִים.﻿28﻿ The cherubim, mixed creatures like birds which are known to the whole of the ancient Orient, indicate where they occur the proximity of the Godhead.﻿29﻿ Even more clearly outside the sphere of the present discussion are the earthly demonic beings﻿30﻿ sometimes mentioned in the OT. Quite apart from the fact that they are not to be thought of as heavenly beings, they do not have the slightest religious significance. At this point, in contrast with Babylonian and Egyptian religion, in which everyday life was a tormenting struggle with demons, we are confronted by a distinctive element in OT belief, namely, that Yahweh is the only creative causality in nature and history. In principle, therefore, the belief in demons is strangled. Israel attributes to Yahweh happenings which other religions attributed at once to demons.﻿31﻿ This is ultimately a result of the OT concept of creation, which is never violated at any point; even the OT belief in angels bears strong witness to it in its specific form and more particularly in the circumspection with which it is developed.
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C.     The Doctrine of Angels in Judaism.
1. The development within Judaism is not uniform. To be sure, the tradition concerning the angel of Yahweh is present, and hardly anywhere is it completely set aside. But while the OT tradition on the one side was being broadened and refashioned into a full-scale angelology, under the influence of Greek rationalism influences were asserting themselves which so fully suppressed the idea of angels as almost completely to destroy it.

The OT apocryphal writings, with the exception of Tobit, remain for the most part within the limits of what was passed down from the OT. In them we still find the ἄγγελος τοῦ θεοῦ (κυρίου)﻿32﻿ which elsewhere tends to be submerged under the individualising and naming of angels. In the free-thinking of the Sadducees speculations concerning angels certainly played no part, even though the charge in Ac. 23:8 may be a little exaggerated.﻿33﻿ Josephus was no Sadducee, and basically he did not deny the existence of angels (→ 76), but in many of the OT stories he substituted visions (φάντασμα) for angelic appearances.﻿34﻿ Thus in him, too, we can see rationalistic influence. It is worth noting that he reports preoccupation with the names of angels to be an inner concern of the Essenes.﻿35﻿

It is in apocalyptic from the days of Daniel﻿36﻿ that we find the starting-point and centre of more developed angelic speculation. Once the immediacy of early prophecy comes to an end, the angels serve to mediate the secrets of nature, the heavenly world and the last age. At the same time the example of the heroes of other religions may have strengthened the inclination to describe the intercourse of such figures as Enoch with members of the heavenly world.﻿37﻿ Above all, the influence of dualism, which contributed so strongly to the nature and character of apocalyptic, helped to develop the fact of the divine מַלְכוּת in terms of the counter-notion of the other kingdom. In this as in other connection the Essenes participated in the dualistic movement.﻿35﻿ There can be little doubt that this, and the associated development of the doctrine of angels, may be traced back to oriental and particularly Parsee influence.﻿38﻿ Even Rabbinic tradition preserves a recollection that at this point there is an outworking amongst the Jews of the exile in Babylon.﻿39﻿

It appears that contemporaneously or very shortly afterwards the new angelic doctrine became part of popular piety as reflected, e.g., in the Book of Tobit. The syncretistic belief in spirits and demons may have helped to further this process. Nevertheless, the strength of the development can be explained only by the fact that the new aspects were not thought to be new or strange, but rather to fulfil the meaning of OT teaching. Only in this way at any rate can we understand the ease with which the Rabbis accepted angelology. It became a general possession of pious circles maintaining biblical belief. This sense was undoubtedly strengthened by the contrary tendency of the rationalism which they contested to dissolve the whole belief in angels. In this antithesis lay further legitimation for the Rabbis to affirm angelology even when the original interest in its acceptance had long since disappeared.

2. For the Rabbis the test of the acceptability of a doctrine is its relation to belief in God. Aversion to Gnosticism has its basis in the fact that this can lead to the theory of a second god.﻿40﻿ The doctrine of angels is recognised to be a legitimate development of OT ideas because it never entails the independent divinisation of angels, nor even seems to show tendencies in this direction. Here, indeed, we see the basic difference from the good spirits met with in other religious circles. The angels of Judaistic angelology are always a naive representation of the omnipresent and omniscient Word and will of Yahweh. “Wherever Michael appears, is the Shekinah glory,” Ex. r., 2 on 3:2. Even in the most developed angelology the angels only serve to execute and reveal the power and deity of Yahweh;﻿41﻿ they are His court, and train, and ambassadors.

Hence in much of Rabbinic literature﻿42﻿ the angels are simply introduced to give colour to the OT stories without any sense of modifying the sense or meaning. God consults them at the creation of man;﻿43﻿ they express doubts at the offering of Isaac (Gn. r.;, 56 on 22:9); they appear at Sinai and take part in the giving of the Law.﻿44﻿ They rule nature and the natural orders,﻿45﻿ and guide the nations.﻿46﻿ They accompany and protect man,﻿47﻿ having a role in his death and final judgment.﻿46﻿

But Rabbinic teaching always sees to it that they do not detract from God and His rule. Even the angels of the foes of Israel must bow to His will.﻿48﻿ The fact that they are thought to have taken part in creation does not alter the truth that they themselves were created in the course of creation,﻿49﻿ and indeed that God daily creates or destroys angels to His own praise (Gn. r.;, 78 on 32:26; b.Chag., 14a). Everywhere, for all the strong differences of opinion, we see the attempt to keep angels subordinate in relation to God. Along with the view underlying Mt. 18:10, i. e., that angels see the face of God,﻿50﻿ the contrary view is represented (S. Lv.; 1:1) in Tannaitic discussion in the circle of Aqiba. Sometimes it is emphasised that they know what is concealed and future,﻿51﻿ sometimes that they do not know it,﻿52﻿ and in part that they learn it from the righteous,﻿53﻿ so that the Latter are above angels. The reason for such vacillation is obviously the constantly felt need to stress their subordination to God.

This concern expressed in all angelic speculation naturally works together with the common concept of God to affect the relation between angels and men. In large measure the guiding or guardian angels are representatives and executors of the divine care and direction, especially in the case of the pious.﻿47﻿ They speak on behalf of God,﻿54﻿ especially Michael.﻿55﻿ They convey prayers from all the synagogues to God, and set them like crowns on His head.﻿56﻿ But nowhere in true Judaism﻿57﻿ is the awareness lost that in reality the prayer of the pious is ultimately a matter between God and man alone. “When necessity arises, a man should not call on Michael or Gabriel, but he should call on Me and I will answer him” (jBer., 13a).

D.     ἄγγελος in the NT.
1. The meaning of human messenger plays only a very small role in the NT. The scouts sent out by Joshua to Jericho in Jm. 2:25, the men sent by John to Jesus in Lk. 7:24 and by Jesus to the Samaritan village in Lk. 9:52, are the only cases in which men sent by other men are called ἄγγελοι in the NT.

Jesus in Mt. 11:10 par. (cf. Mk. 1:2), applying the OT promise,﻿58﻿ interprets John the Baptist to be the messenger of the covenant preceding the day of the Lord. Originally the expectation may have been focused on either a human messenger or a heavenly angel,﻿59﻿ but it is now linked with the concrete person of the Baptist as the messenger of God. The passage shows how the different meanings may merge into one another. The possibility has also to be considered that the application of the promise to the Baptist is conditioned by the various influences on the conception of message discussed in the earlier article on the root ἀγγελ—. This ἄγγελος is a predecessor to prepare the way, bearing the proclamation of Christ (→ 57 f.).

If there are no other instances in which the term is used of human messengers, this is not accidental. It simply derives from the fact that ἄγγελος is now mostly used for angels. In many cases messengers are now denoted by such simple alternatives as πεμφθείς in Lk. 7:10 or ἀπεσταλμένος in Lk. 19:32. Those sent are in many cases identical with men elsewhere described as ἀπόστολοι and μαθηταί (Mt. 10:5, 16; 11:2; Mk. 6:7 etc.).

2. a. The OT Jewish view of angels as representatives of the heavenly world and messengers of God is taken over quite naturally by the men of the NT. The angels represent the other world﻿60﻿ (Hb. 12:22; 1 Tm. 5:21). To be like them is to reflect this world (Ac. 6:15). To be compared with them is to be compared with what is divine (Gl. 4:14). To be a spectacle to them is to offer such to all who dwell in heaven (1 C. 4:9).﻿61﻿

As in Judaism, there is reference to OT scenes involving angels, e.g., the visits of the angels to Abraham (Gn. 18) and Lot (Gn. 19)﻿62﻿ in Hb. 13:2; or the appearance of the angel to Moses (Ex. 3:2)﻿63﻿ in Ac. 7:30, 35; or the part of the angels in the giving of the Law in Ac. 7:53, Gl. 3:19 and Hb. 2:2.
The latter tradition is intimated already in LXX Dt. 33:2. Pesr., 21 traces it back to an early tradition. The task of the angels is variously explained,﻿64﻿ but always in such a way as to stress the importance of the process. The application of the idea in Gl. 3:19 and Hb. 2:2 to prove the inferiority of the Law which is given “only” by angels is not Jewish, but indicates the specific Christianising of the tradition (→ n. ﻿44﻿), strengthened perhaps by recollections of non-Christian and non-Jewish ἄγγελοι (→ 57). In contrast, Ac. 7:38 brings out the uniform estimation of the role of angel probably characteristic of pre-Pauline, Jewish Christianity. Jd. 9 makes use of another Jewish tradition﻿65﻿ concerning the conflict between Michael (→ ἀρχάγγελος) and the devil over the body of Moses, but this reference is already suppressed in 2 Pt. 2:11, probably because it does not derive from the canonical OT. The true interest in Jude is to emphasise that even the archangel does not anticipate the judgment of God (ἐπιτιμήσαι σοι κύριος). In the parable of Jesus, too, we find the idea of the angels as God’s messengers bringing the dead to Abraham’s bosom (Lk. 16:22).
b. Jesus is for early Christianity the presence of God and His lordship. This view finds expression in the fact that the early Christian narratives see an angelic accompaniment of the story of Jesus. Angels appear particularly in the birth and resurrection stories. Otherwise their ministry is mentioned only at special points such as the temptation (Mt. 4:11 and par.) and Gethsemane (Lk. 22:43), though it was always regarded as possible (Mt. 26:53). For the Evangelists it confirms and expresses the nature of Jesus. This is shown in Jn. 1:51 by the comparison with Jacob’s ladder;﻿66﻿ the Son of Man is surrounded by angels signifying His union with God. The restraint of the accounts is equally striking. Only in the later strata (Mt. 28:2f.) do we find any tendency to speak of the independent activity of angels or to describe their figures.﻿67﻿ There is no permeation of the Gospel narrative as a whole with angelic appearances of different kinds. In so far as they do not serve Jesus directly, the angels are simply heralds the divine action. The infancy stories, in which angelic appearances play the strongest role, are content to introduce only Gabriel (Lk. 1:26 ff.) or the angel of the Lord known to the OT (Mt. 1:20 ff.; 2:13; Lk. 1:11 ff.; 2:9), who in Lk. 2:13 is simply accompanied by the πλῆθος στρατιᾶς οὐρανίου. In these accounts we find no trace of individual angels, nor is there any interest in angelology in abstraction from God.

The active participation of angels seems to be most strongly assumed in relation to events of the last time. Here Jesus Himself ascribes to them the role of accompanying hosts who come with the Judge, who act with Him and for Him,﻿68﻿ and who are present at the judgment (Lk. 12:8 f.). Paul presupposes the same view (2 Th. 1:7; cf. 1 Th. 4:16). The Revelation of John thus paints on a broad canvas that which is common to all early Christianity when in the description of events of the last days it introduces angels at many points and in many ways, describing in a most varied manner both their appearance and function.

In Rabbinic literature there is an almost complete absence of any thought of the co-operation of angels in the judgment.﻿69﻿ It seems to be crowded out by the rather different thought of the participation of Israel.﻿70﻿ In the Apocalypse, however, it is not merely emphasised that God will be accompanied by angels at the judgment, but that they will also assist in it., Yet in the Apocalypse there is no mention of the angels accompanying the Messiah﻿71﻿ as emphatically presupposed elsewhere in the NT, where the angels can be called the angels of Christ the Son of Man as well as the angels of God (Mt. 16:27 etc. → n. ﻿68﻿; also 2 Th. 1:7: ἐν τῇ ἀποκαλύψει τοῦ κύριου Ἰησοῦ ἀπ᾽ οὐρανοῦ μετ᾽ ἀγγέλων τῆς δυνάμεως αὐτοῦ).
Thus to early Christianity the action of the angels is essentially action for Christ and in the service of His history. They are λειτουργικὰ πνεύματα εἰς διακονίαν ἀποστελλόμενοι διὰ τοὺς μέλλοντας κληρονομεῖν σωτηρίαν (Hb. 1:14),﻿72﻿ σύνδουλοι τῶν ἀδελφῶν τῶν ἐχόντων τὴν μαρτυρίαν Ἰησοῦ (Rev. 19:10). They thus take a dynamic part in the processes of this salvation history, which is described not merely in the nativity anthem (Lk. 2:14) or the eschatological anthems (Rev. 5:11 ff.; 19:1 ff.) corresponding to Is. 6:2 ff., but also as χαρά at the development of the individual within this history (Lk. 15:10).

The participation of angels in the activities of the apostolic community assumed by the narrative in certain parts of Acts is based on the same presuppositions as their participation in the nativity and resurrection. Here, too, it is only the ἄγγελος τοῦ θεοῦ or τοῦ κυρίου who acts on behalf of the apostles (5:19; 12:7 ff.), or declares to them the will of God or of the Kurios (8:26; 10:3 ff.; 27:23), or punishes the enemy of the community (12:23). The extent to which the angel has ceased to play any autonomous part is shown, e.g., by a comparison of 18:9 and 27:23; the ἄγγελος simply takes the place of the κύριος whose message he has to bring.

c. It is thus self-evident that throughout the NT there can be no question of any equality of the angels with Christ. The Messiah is not an angelic being. As the Son He has a radically different origin and position (Mk. 13:32 and par.; Hb. 1:4 ff.). This fact, as shown by the spatial proximity in Hebrews, is not overthrown by the further fact of the βραχύ τι παρ᾽ ἀγγέλους ἐλαττοῦσθαι which is accomplished in the death of Jesus (Hb. 2:5 ff.). On the contrary, this declaration only serves to emphasise the absolute otherness and superiority of commission. It is indeed possible that the peculiarly strong emphasis in Hebrews on the essential distinction between Christ and the angels is given added point by the antithesis between the NT Gospel of Christ and the many ideas of messengers and messages current in the surrounding world of religion (→ 57).

To this there corresponds a tendency, particularly evident in Paul, to emphasise the comparative unimportance of angelology. The positive thought of the angel as the messenger of God, as found in the Gospels and also in Acts, is relatively little used in his Epistles. For him the whole stress falls on the complete overshadowing of angels by the fact of Christ. Thus he comes to attach a lesser significance to what was originally thought to be the significant participation of angels in the giving of the Law (Gl. 3:19; cf. also Hb. 2:2; → 83), the point being that he measures this now by the all-normative action of Christ. Along the same lines, there arises from his union with Christ a consciousness of his own superiority to angels as an apostle. His mission, for example, is superior to any possible mission of an ἄγγελος ἐξ οὐρανοῦ (Gl. 1:8), and his charismatic endowment fulfilled in ἀγάπη is superior to all γλῶσσαι τῶν ἀγγέλων (1 C. 13:1). As the Son is more and other than all categories of angels, so is the believer with and by Him. What is allotted to him, ἐπιθυμοῦσιν ἄγγελοι παρακῦψαι (1 Pt. 1:12); it is to human flesh and blood rather than to angels that the rederuptive act of Christ has reference (Hb. 2:16).

3. This depreciation of angels in comparison with the fact of Christ is strengthened in Paul by his opposition to Gnostic teaching concerning them. We can hardly take Col. 2:18 to mean anything other than that a cult of angels had to be contested in the early Pauline communities. In the world of syncretism the belief in angels seems to have been partly divorced from the belief in God with which it has been indissolubly bound and to which it had been subordinate in its first beginnings. The ἄγγελοι can be reckoned with the θρόνοι, κυριότητες, ἀρχαί and ἐξουσίαι (Col. 1:16). They can thus be regarded as among the forces which threaten man (R. 8:38). What are in view are the elemental or natural angels which were widely accepted in Judaism﻿73﻿ and which might in isolation become ungodly and demonic powers. Also in view are the earlier pagan gods, which in part came to be identified with the guardian angels under which God placed the nations.﻿74﻿. Paul is not concerned to contest their reality. His only concern is to assert the full and definitive overcoming of their influence in Christ. What is to be consummated eschatologically, ὅταν καταργήσῃ πᾶσαν ἀρχὴν καὶ πᾶσαν ἐξουσίαν καὶ δύναμιν (1 C. 15:24), is, like all eschatology, the present possession of the believer as ἀπαρχή in his πέπεισμαι (R. 8:38).

4. Fallen Angels → δαίμων.

5. The idea of the guardian, or better the directing and ministering angel, is taken over from Judaism,﻿75﻿ which had long since forgotten the animistic roots of the notion.﻿76﻿ Ac. 12:15 assumes a likeness in appearance and voice between the ἄγγελος and the man concerned.﻿77﻿ In Mt. 18:10 recollection of the angels τῶν μικρῶν τούτων who constantly behold the face of God serves to describe the allembracing love of God to which these μικροί are important, and thus to drive home our human responsibility to regard them as important too.﻿78﻿ In the verse concerning the → ἐξουσία on the head of the woman demanded διὰ τοὺς ἀγγέλους (1 C. 11:10), we perhaps have a warning against the erotic desires of angels based on Gn. 6:1 ff.﻿79﻿ More probably, however, it implies that regard should be had to the propriety required by accompanying angels.﻿80﻿ Similar regard is had to accompanying angels in Judaism (b.Ber., 60b), which portrays the angels as guardians of good manners (b.Shab., 119b).

A particular exegetical question is posed by the ἄγγελοι τῶν ἑπτὰ ἐκκλησιῶν of Rev. 1:20 and Rev. 2f. The only explanations which demand serious consideration are those which see a reference to bishops﻿81﻿ or to real angels.﻿82﻿ Since elsewhere in the Apocalypse ἄγγελοι are always angels, the latter seems more likely. This is supported by the fact that in NT days the ἐπίσκοπος was always regarded as a member of the community and never exalted above it, as would be demanded by the conjunction of images, i. e., community-candlestick, ἄγγελοσ—star. On this ground, too, the reference would seem to be to angels representing the communities. These correspond to the angels of the nations already found in Judaism,﻿83﻿ and to Michael as the angel of Israel,﻿84﻿ but also to the description of angels, common to the whole Book of Revelation, as mediators of the divine action.

﻿†﻿ ἀρχάγγελος.﻿*﻿
The OT has an early reference to the ἀρχιστράτηγος δυνάμεως κυρίου in Jos. 5:14. In Da. 10:13 and 12:1 Michael is the εἷς τῶν ἀρχόντων or ὁ ἄγγελος (Θ: ἄρχων) ὁ μέγας. The first mention of seven special angels is found in Ez. 9:2 ff.,﻿1﻿ then in Tob. 12:15; Test. L. 8; Gr. En., 20; Tg. J. I, Gn. 11:7; Rev. 8:2,.6 (cf. 1:4, 20; 3:1; 4:5; 5:6). Six are also mentioned in Eth. En., 20; Tg. J. I, Dt. 34:6; and four in Eth. En., 9, 1 etc.; Sib., 2, 215; Pesr., 46, Str.-B., III, 806.﻿2﻿ The term is not found in the LXX, but occurs in Gr. En., 20, 8; 4 Esr. 4:36; Proseuche Joseph (bOr. Joh., II, 25), as also in Philo, who uses it to describe the logos (Conf. Ling., 146; Rer. Div. Her., 205). If both name and thing also play a role in the Gnostic magic literature﻿3﻿ and Iamblichus the Neo-Platonist (Myst., 2, 3, p. 70, 10, Parthey), there can be no doubt that they derive from Jewish Christian sources. The Milesian theatre inscription CIG, 2895 has an invocation of the ἀρχάγγελοι as a late Christian protective charm.﻿4﻿
The development of the doctrine of archangels has its basis in the tendency to give prominence to certain leading and individualised angels. It is worth noting, however, that there is virtually no interest in this aspect in the NT. The paucity of occurrences is striking. The majority, though without the term ἀρχάγγελοι, occur in the Book of Revelation (→ 84): ἐνώπιον τοῦ θεοῦ, i. e., as part of the divine manifestation and in execution of the divine will. Paul mentions only once in 1 Th. 4:16 the φωνὴ ἀρχαγγέλου which will ring out at the parousia, and since this is brought into connection with the coming of the κύριος (the ἐν of accompaniment), it has no more significance than the σάλπιγξ θεοῦ which will be sounded at the same time. Even the archangel, then, is simply an accompanying manifestation of the eschatologically returning Christ. On Jd. 9 → 83.

﻿†﻿ ἰσάγγελος.
This rare word corresponds to such analogous constructions as ἰσόθεος and ἰσοβασιλεύς. It is found in Iambl., Περὶ ψυχῆς; Stob.Ecl., I, p. 457, 9 W; Hierocles Carm. Aur., 49, p. 44, 9, Mullach; Christian epitaph, Kaibel, 542, 6 f. Materially equivalent are ἴσος ἀγγέλοις γεγονώς (Abraham after his death), PhiloSacr. AC., 5; ὥσπερ ἄγγελος θεοῦ, P. Greci et Latini, I, 26, 10, cf. 18 (5th century a.d.).
In the NT the only occurrence is in Lk. 20:36, which tells us that the resurrected will know neither mortality nor sexual intercourse, since they are like angels (Mt. 22:30; Mk. 12:25: ὡς ἄγγελοι ἐν τ. οὐρ.). But cf. also Ac. 6:15: ὡσεὶ πρόσωπον ἀγγέλου.
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