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παρακαλέω and παράκλησις
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A.     Common Greek Usage.
It is not our present task to give a history of the two words and their meaning in the Gk. world. On the other hand, certain preliminary remarks must be made on the common Gk. use of the words. We begin by noting that the manifold linguistic use of this strengthening compound of καλεῖν and of the derived noun all goes back to the sense “to call someone to oneself,” not “to call to (someone),” cf. ἐπικαλεῖν, “to call to” and “to call (a name),” → III, 496, 28 ff. The difference is whether the calling, which is always addressed to another, refers back from the very first to the one who calls, so that the one called is led to the one who calls, or whether the calling to is more or less subordinate to the actual calling on another, which produces the sense of asking, encouraging or comforting according to the nature of the call, whether a request for help or a word of exhortation or consolation. With the help of typical examples the actual use may be discussed within this basic scheme, which is capable of a great deal of variation.
1. “To call to.” The word means this lit. in, e.g., Xen.An., III, 1, 32 τὸν στρατηγόν, Thuc., V, 31, 2; Polyb., 2, 20, 1, and more or less fig. in Plat.Resp., IV, 425c: ἢ οὐκ ἀεὶ τὸ ὅμοιον ὂν ὅμοιον παρακαλεῖ, Xenoph.Oec., 93, where a place calls for, i.e., demands certain equipment, Xenoph.Cyrop., VII, 5, 23, where pitch and bundles of tow quickly call forth, i.e., stir up, a great flame; Epict.Diss. I, 11, 9, where a means of proof is called in, i.e., summoned in aid, or used. παρακαλεῖν is used in the sense of summoning to help in Hdt., VII, 158: σύμμαχον παρακαλεῖν τινα, Plat.Ep., VII, 329a: ἦλθες δήπου ἄν μοι βοηθός, ἐφ᾽ ἅ σε παρεκάλουν, Epict.Diss., I, 27, 16: calling in a legal adviser, III, 21, 12: in prayer calling in the gods as helpers (βοηθούς) παρακαλεῖν contains a request for coming to aid with ref. to the physician. Thus Epict.Diss., II, 15, 15 uses it in the sense “to have called or fetched.” III, 23, 27 f. speaks with biting irony of this invitation of the physician when it becomes the summons of the physician or philosopher to visit his consulting-room. Cf. also the noun: κομψὴ παράκλησις. The verb can mean invitation in the common sense in, e.g., Xenoph.Cyrop., IV, 6, 3 εἰς θήραν; Epict. Fr., 17, 2 εἰς συμπόσιον (cf. Ench., 25, 4), though also fig. in Ench., 33, 2: καιροῦ παρακαλοῦντος εἰς τὸ λέγειν, “when the moment invites speech.” Here one might transl. “requires.” This is the sense in, e.g., Plat.Ep., VII, 324d: co-operation; Ditt. Syll., 485, 10: sacrifice; Ditt. Or., 339, 53: παρακληθείς to become a gymnasiarch; Epict.Diss., IV, 13, 10: to tell his secrets. In many cases “to call on” is better than “to summon,” e.g., Ditt. Syll., 90, 40; 434, 20; Epict.Diss., I, 16, 21: ἐπὶ τὴν αὐτὴν ταύτην ᾠδὴν παρακαλῶ, namely, ὑμνεῖν τὸν θεόν. The noun has the sense of “summons” to revolt, Polyb., 1, 72, 4, to a feast, Ditt. Syll., 695, 42 (after 129 b.c.): κατευχὴν καὶ παράκλησιν παντὸς τοῦ πλήθους ποιεῖσ‹θαι τήν›δε : παρακαλῶ …﻿﻿ The legal use of παρακαλεῖν is instructive (“to summon”), P. Tebt., II, 297, 5 (2nd cent. a.d.).﻿﻿ The phrase κατὰ παράκλησιν should be mentioned here (“on request”), ibid., II, 392, 26 and 36 (2nd cent. a.d.). The sense is close to that of asking.
2. “To beseech.” The word is common in this sense, e.g., Epict.Diss., I, 9, 30; 10, 10; II. 7, 11: 24, 2; III, 33, 28; IV, 13, 15 and 18, often with ἀξιοῦν, Ditt. Syll., 346, 30; 590, 30. Cf. also ἀξιώσεις καὶ παρακλήσεις, Polyb., 1, 67, 10: μετ᾽ ἀξιώσεως καὶ παρακλήσεως, 22, 7, 2. Ibid., 30, 4, 5 tells us that in supreme national emergencies men were brought κατὰ τὰς παρακλήσεις μηκέτι παρακαλεῖν μηδ᾽ ἀξιοῦν τοὺς φίλους ἀλλὰ δεῖσθαι μετὰ δακρύων﻿﻿ συγγνώμη and παράκλησις occur together in Strabo, 13, 1, 1. In the magic pap. this asking (Preis. Zaub., LI, 1)﻿﻿ is supplication, with ἐξορκίζειν (XXXV, 24 f.) or ἐπικαλεῖσθαι and ἐξορκίζειν (XXXV, 35). This leads to the use with the acc. for calling on the gods or God in prayer, with a suggestion of the original sense of invoking divine help, e.g., Plat.Leg., XI, 917b and 931 c. In a healing inscr. from Epidauros we read: καὶ γὰρ περὶ τούτου παρεκάλεσα τὸν θεόν,﻿﻿ and in a pap. letter from the 3rd cent. a.d.: τὸν μέγαν θεὸν Σάραπιν παρακαλῶ περὶ τῆς ζωῆς ἡμῶν, P. Oxy., VII, 1070, 8 f. παράκλησις is used for invocation of the gods in prayer in Iambl.Myst., 4, 3 and 4. If the one who asks has authority over the one asked, the requests are proposals, e.g., Polyb., 4, 29, 3: ῥᾳδίως ἔπεισε συγχωρεῖν τοῖς παρακαλουμένοις. In this case the asking is close to exhortation.
3. “To exhort.” This sense occurs in Xen.An., V, 6, 19; Ditt. Syll., 426, 35; 613, 25. In military contexts it is common for encouragement of soldiers, e.g., Philo Byzantius,﻿﻿ and often in Polyb. in the phrase παρακαλοῦντες σφᾶς αὐτούς, 1, 61, 1; 3, 19, 4; 4, 58, 6; 5, 71, 1; 18, 6, 6; cf. also 3, 84, 10. In Isoc., 3, 12 it occurs with προτρέπειν. The noun has the sense of “encouragement” in Ps.-Plat.Def., 415e: ὀργὴ παράκλησις τοῦ θυμικοῦ εἰς τὸ τιμωρεῖσθαι, P. Grenf., I, 32, 7: διὰ τὰς ἡμῶν παρακλήσεις.﻿﻿ The admonition, esp. when there is ref. to a παρακαλεῖν ἐπὶ τὰ κάλλιστα ἔργα == ἐξορμᾶν ἐπὶ τὴν ἀρετήν, as in Xen.An., III, 1, 24, may consist in both ἐπαινεῖν καὶ τιμᾶν of the good and λοιδορεῖν καὶ κολάζειν of the bad.﻿﻿ In Plat.Ep., VII, 350c παρακαλεῖν is used for winning over for a plan of revenge.﻿﻿
4. “To comfort.” From friendly encouragement﻿﻿ it is only a step to comfort, esp. in times of grief. Yet it is noticeable how few and often only tentative are the instances of παρακαλεῖν for “to comfort.” παράκλησις in the sense of “comfort” is found in a Phalaris letter:﻿﻿ It is made clear to the children of Stesichorus that there is no better comfort in sorrow than the ἀρετὴ τοῦ γονέως on account of which they experience it. No less philosophical is the παράκλησις of Charidemus in Dio Chrys., 30, 6.﻿﻿ The παρακαλεῖν used in sorrow also amounts to an admonition to stand firm in Teles:﻿﻿ ἐν στενοχωρίᾳ καὶ ἀπορίᾳ μὴ δυσκολαίνειν μηδὲ ἀβίωτον τὸν βίον νομίξειν κτλ. It is also no more than philosophical consolation when in Plut. Otho., 16, 2 (I, 1074a) the dying emperor exhorts his young nephew “to be brave (θαῤῥεῖν) and not to fear Vitellius.” In the rare instances in which the verb and noun mean “to comfort” or “comfort” in ordinary Gk. usage, the consolation is mostly at the level of exhortation or encouragement to those who sorrow.
B.     παρακαλέω and παράκλησις in Greek Judaism.
1.     The Hebrew Equivalents and Their Influence on the Meaning of the Word.

When we turn from ordinary usage to the translation Gk. of the LXX, it is worth noting that the concordances list not only the common נִחַם but also 14 other Hebrew words as originals of παρακαλεῖν. ﻿﻿ A few others are also found in Sir.﻿﻿ παρακαλεῖν is also used in many verses with no Heb. equivalent, so that we either have a free rendering or a new sense is introduced through deficient understanding of the basic Heb.﻿﻿ As regards the many Heb. equivalents, most of them are transl. by παρακαλεῖν only once.﻿﻿ Slight exceptions occur in the case of נָהַל﻿﻿ and קָּרָא.﻿﻿ But the gt. exception is נחם, which is the Heb. equivalent in most of the LXX instances of παρακαλεῖν.﻿﻿ παράκλησις, which is much less common, is correspondingly used for nouns derived from נחם.﻿﻿ Only once (Ιερ. 38[31]:9) is it used for תַּחֲנוּן.﻿﻿
The true significance of these observations concerning the LXX use only emerges, however, when one considers the meaning which παρακαλεῖν thus acquires in the LXX.﻿﻿ The primary pt. is that in the instances mentioned,﻿﻿ and also in the many verses in which נחם is the Heb. original, “to comfort” is by far the outstanding sense. The same applies to παράκλησις. To be sure, παρακαλεῖν, or rather the pass. παρακαλεῖσθαι, is often used for נחם when this means “to be sorry,” not in the sense of comforting, but in that of the sympathy which relents or repents. But in the main these are simply exceptions which confirm the rule.﻿﻿
The LXX refers first to comfort in bereavement, Gn. 24:67; 37:35; 38:12 (παρακληθείς == when the time of mourning was over); 2 S. 12:24; 1 Ch. 7:22; Job 29:25; Sir. 38:17, 23; Ιερ. 38(31):15 A (cf. Mt. 2:18); 16:7 (παράκλησις). παρακαλεῖν can then mean “to give expression to one’s sympathy,” 2 S. 10:2 f. 1 Ch. 19:2 f., cf. also Job 42:11. But like the noun it is also used for words of comfort in any human grief, Jdt. 6:20 (with ἐπαινεῖν); Job 2:11 (with ἐπισκέψασθαι); 7:13; 21:2 (παράκλησις); Qoh. 4:1, often synon. with λαλεῖν εἰς τὴν καρδίαν, Gn. 50:21; Rt. 2:13; cf. Sir. 30:23:παρακάλει τὴν καρδίαν σου, also more generally for “encouragement” (Dt. 3:28 with κατισχύειν) or “friendly exhortation,” Est. 5:1e, 2b, with no ref. to distress.
παρακαλεῖν is esp. used, and sometimes also παράκλησις, to promise and to testify to the comfort of God which is to be given to His people when under divine judgment, or to the individual in time of temptation, → 789, 17 ff.
2.     The Word Group in the LXX Without Hebrew Original.

If one compares the use of παρακαλεῖν and παράκλησις in the translation Gk. of the LXX, which concentrates on divine and human comfort, with the use of the same terms in those parts of the LXX which are not translations of the sacred books, it is at once apparent that this meaning is almost completely absent. The verb is never used in this way, the noun only in 1 Macc. 12:9, where it is said of the sacred books that the people of the Jews had them as comfort (παράκλησις) in their hands. This is in a work which is not part of the translation but which rests on translation. When 2 Macc. 15:11 contrasts τὴν ἐν τοῖς ἀγαθοῖς λόγοις παράκλησιν with confidence in shields and spears (cf. also v. 9), this trust consists in a strengthening of the morale of the troops by encouragement (παραμυθέομαι → 818, 12 ff.) from the Law and the prophets and by recollection of past battles. What we have here, then, is encouragement and exhortation rather than true comfort in distress, just as παρεκάλει obviously means exhortation in v. 8. When παράκλησις is used elsewhere in this part of the LXX it means either “request” (1 Macc. 10:24) or “assurance” (2 Macc. 7:24). The verb often means “to encourage,” 1 Macc. 5:53; 12:50; 13:3; 2 Macc. 13:12; 3 Macc. 1:6; 3:8, “to beseech” only at 1 Macc. 9:35 and 4 Macc. 4:11, also once in the original Gk. prologue to Sir. (Prol. 15). Esp. instructive is the way in which we often have the sense “to exhort” in 2, 3 and 4 Macc., though strangely enough never in 1 Macc.;﻿﻿ this is a meaning which is practically never found in the translation Gk. of the LXX. An impression of the great fluidity of the use of παρακαλεῖν, which embraces many larger and smaller nuances, may be gained from 2 Macc., though even here the wealth of meaning of the verb is by no means exhausted. In this work παρακαλεῖν can mean “to exhort” (→ n. ﻿26﻿), “to encourage” (13:12), “to cheer” (4:34; 6:21), “to speak good words” (13:23), “to enliven” (13:3; 14:25), “to strengthen” (15:17), “to propose” (11:15), “to reassure” (11:32), “to invite” (12:3). Some form of address is always implied. In view of this wealth of meaning it is the more striking that in these portions of the LXX there is never the sense of divine or human consolation found in the LXX as a translation.
3.     The Word Group in the Extra-Canonical Writings.

The usage of Ep. Ar. corresponds fully to the picture already gained. παρακαλεῖν means “to ask” in 123, 309, 318 and 321, “to admonish” in 220, “to summon” in 301, “to command” in 184, “to beseech” in 245, “to exhort” in 229, 235, “to recognise” in 238, 264. Along the same lines one never finds the typical OT usage in the few passages in Philo.﻿﻿ In both Op. Mund., 157 and Poster. C., 138 the verb means “to summon” or “to invite,” and in Vit. Cont., 12 the noun is synon. with παραίνεσις in the sense of “encouraging summons.” This usage occurs also in Jos.Vit., 87, though in Ant., 1, 272 and 3, 22 παράκλησις with εὐχαί or ἱκετεία means “invocation” of God in prayer,﻿﻿ as also παρακαλεῖν in, e.g., Ant., 1, 274; 3, 78; 6, 25; 6, 143; 11, 144. With “calling on God is combined the thought of the worshipper calling in God,”﻿﻿ Ant., 1, 268 f.; 4, 194; 17, 195; cf. 4, 40 and 46. In the sense “to ask” παρακαλεῖν also occurs with ἀξιοῦν in Ant., 11, 338. Bell., 1, 667 uses παρακαλεῖν in the two successive senses of “to exhort” and “to comfort” (in face of death).

If Hell. Judaism outside the transl. Gk. of the OT never uses παρακαλεῖν for divine comfort in the OT sense, things are rather different in Test. XII Here the verb has, with the senses “to call in” (R. 4:9 vl. perhaps Jud. 8:2) and “to exhort” (N. 9:1), the sense also of comforting (R 4:4 and Jos. 17:4, cf. also the difficult A. 6:6 with the vl. παραμυθεῖσθαι). Indeed, it can be used twice for God’s comfort in Jos. 1:6: μόνος ἤμην καὶ ὁ θεὸς παρεκάλεσέν με (with many synon, expressions like ὁ κύριος ἐπεσκέψατό με and ὁ σωτὴρ ἐχαρίτωσέ με) and Jos. 2:6, where it is said of God: ἐν διαφόροις τρόποις παρακαλεῖ. If God’s comfort is here simply related to the destiny of the righteous individual, in 4 Esr., esp. the 4th vision, the central ref. is to the fate of the city, i.e., its destruction. Zion is fig. represented as a woman mourning for her son; her neighbours seek to console her in vain (10:2), but she should be comforted by the sorrow of Jerusalem (10:19, cf. v. 24). When Ezra begins to comfort her in her misfortune (10:40, 49), he is himself to some degree consoled by the vision of the glory of Zion as the city of God, into which the woman suddenly transforms herself. But then after the terrible 5th vision he prays: “Comfort my soul fully” (12:8), and it is explained to him that God’s annihilating judgment will fall on the 4th world empire through the Christ, who will graciously redeem the remnant of the people and grant it joy until the final decision. The Messianic salvation itself, however, is not called “comfort” in 4 Est. But one can plainly detect here the background of this Rabb. usage (→ 792, 18 ff.).

Schmitz
C.     Comfort and Gomforters in Non-Biblical Antiquity.﻿﻿
I.     Comfort and Admonition.

The imperative element in παρακαλέω (“to admonish”) is always more or less plainly accompanied by the indicative (“to console”) and vice versa. To this degree there is reflected in this key term and its pattern of meaning the twofold character of the “Word,” in which the imperative of exhortation constantly grows out of the indicative of the kerygma.

Theoretically distinction is made between consolation and admonition, as in the division, traced back to Posidonius and given by Seneca (Ep., 95, 65), into praeceptio, suasio, consolatio and exhortatio, which is adopted in a Christianised form in Cl. Al. (Paed., I, 1 f.): διδασκαλικός (sc. λόγος), ὑποθετικός, παραμυθητικός, προτρεπτικός.﻿﻿ In practice, however, consolation and exhortation often merge; μῦθοι παραμυθητικοί often become words of admonition rather than comfort. Hence the reasons for consolation dealt with → infra (784, 12ff.) not infrequently have the form of the imperative—a further sign of the fact that the thinking of antiquity is oriented to law. In popular as in philosophical consolation the exhortation to stop crying and lamenting is the final word of wisdom. This is common comfort; hence the emperor Julian, in a letter of condolence to Himerius (Amerius?),﻿﻿ whose young wife had died, says that to another he would offer the usual consolations, τό τε συμβὰν ὡς ἀνθρώπινον καὶ τὸ φέρειν ὡς ἀναγκαῖον καὶ τὸ μηδὲν ἐκ τοῦ μᾶλλον ἀλγεῖν ἔχειν πλέον κτα., but not to him, cf. also Plut.Cons. ad Apoll., 32 (II, 118b–c): “We normally comfort relatives and friends with the exhortation (παραμυθούμενοι καὶ πείθοντες) τὰ κοινὰ τοῦ βίου συμπτώματα κοινῶς φέρειν καὶ τὰ ἀνθρώπινα ἀνθρωπίνως. Even the other platitudes: “Lamenting is useless,”﻿﻿ “one must set an example to others” (Sen. Dialogi, XI, 5, 4), “think of your distinguished position” (Consolatio ad Liviam, 315 ff., Sen.Dial., XI, 6, 1–5), always have as their conclusion: “Therefore stop lamenting.” This will not, of course, surprise those who recognise that the comfort of antiquity, unlike that of primitive Christianity (→ , 31 ff.), is often designed simply to silence weeping, so that the heart is as little consoled as it was before (cf. Plut.Cons. ad Apoll., 19 [II, 111 f, 112a]). But even though consolation be understood as the setting aside of grief and the quieting of sorrow (πένθους κουφισμός, CIG, 4000, 11 f.), the levare dolorem maerentium (Cic.Tusc., III, 23, 55; 31, 75; cf. Plut.Cons. ad Apoll., 1 [II, 102b]: … πρὸς ἄνεσιν τῆς λύπης καὶ παῦλαν τῶν πενθικῶν καὶ ματαίων ὀδυρμῶν),﻿﻿ the comforter often gives moral and rational admonition in acc. with Plato’s ideals concerning the conquest of grief (cf. Plat.Resp., X, 604b–c, also Jul.Ep., 201 [412d]: The comforter will σωφρονίζειν καὶ παιδεύειν those who are not capable of this themselves, cf. Plut. Consolatio ad Uxorem [II, 608–612]).﻿﻿
II.     Comforters.

Nevertheless antiquity worked out a whole art of consolation with variations acc. to the various classes in need of it. Among these are above all the bereaved, esp. those who have lost children, or others who have died early,﻿﻿ or the fallen. But comfort is also given to the dying,﻿﻿ the elderly,﻿﻿ those left behind at separation,﻿﻿ exiles, for whom a special genre of consolatory literature arose,﻿﻿ the victims of injustice,﻿﻿ and those afflicted by all kinds of misfortunes (blindness, defeat, the overthrow of their country, slavery etc.).
Intrinsically everyone is called upon to comfort those in need of consolation, for in pagan antiquity, too, the duty of consoling neighbours was generally appreciated. In particular, however, the philosopher has the officium consolandi in relation to his fellows (Cic.Tusc., III, 76). He goes like a doctor to those who mourn﻿﻿ or receives them in his infirmary, → 783, 9 ff. Alongside the philosopher is the poet, who writes consoling poems for himself and others, cf. Plut.Cons. ad Apoll., 16 (II, 110e f), 9 (106b), → 782, 3 f. and n. ﻿54﻿. Both expected and received rewards for their skill (cf. Aeschin. Or. in Ctesiphontem, 242), as did also the paid mourning men and women, → III, 842, 35 ff.
But the dying and even the dead could also be comforters, the dying in their carefully recorded parting discourses,﻿﻿ the dead in many consolatory writings,﻿﻿ poems,﻿﻿ and inscr.﻿﻿ in which they figured as supposed comforters.﻿﻿ On the stones set up for them they constantly exhort to cease lamenting, sometimes on a Platonic basis, namely, that they are in heaven, among the blessed gods, or even deified themselves: desine flere deum! Carmina Latina Epigraphica, 1109, 16 (→ 788, 2 ff.), sometimes on an Epicurean: Enjoy this life, eat and drink, quare post obitum nec risus nec lusus nec ulla voluptas erit, ibid., 186; hic summa est severitas, ibid., 85. ταῦτα φίλοις λέγω· παῖσον, τρύφησον, ζῆσον· ἀποθανεῖν σε δεῖ, Epigr. Graec., 362, 4 f., → 626, 25 ff.
Esp. numerous are the instances of mourners seeking to console themselves. This was thought to be a moral obligation, for only he who can console himself can be an example to others﻿﻿ and give them real comfort.﻿﻿ Hence each should comfort himself on the same grounds as those on which he is accustomed to console others.﻿﻿ Undoubtedly many of the consolatory writings of antiquity had their origin in the fact that the authors were seeking above all to comfort themselves.﻿﻿ Cicero﻿﻿ boasts that he was the first to try to do this. The final work of this kind in antiquity was the De Consolatione Philosophiae which Boethius wrote in the last yrs. before his execution in prison﻿﻿ and in which, though a Christian, he sought to console himself with Neo-platonist rather than Christian ideas of the pursuit of happiness in God. Many poets also wrote to comfort themselves.﻿﻿ It may also be said of most of the burial inscr. of antiquity that they are designed to minister comfort to those responsible for them. In inscr. on statues it is constantly said in stereotyped expressions that they are set up by relatives παραμυθίας ἕνεκεν, e.g., IG, IX, 2, 227; XII, 1, 1064.﻿﻿ In antiquity the one in search of consolation also tried other sources of comfort, or these were at least recommended to him, e.g., the reading of works of consolation or academic studies. Thus many in search of comfort read Plato’s Phaedo (cf. Plut.Cato Minor. 68 [I, 792e]; Luc. Philopseudes, 27), Panaetius advised Quintus Tuberus to learn by heart the consolation of Crantor, Cic. Academica Priora, II Lucullus, 44, 135; cf. Fin., IV, 9, 23. Rational and philosophical considerations can have a consoling effect, cf. Luc. Nigrinus, 7, → 783, 20 f., also Philo Abr., 257, → 792, 8 ff. So, too, can the recounting of one’s own troubles (Plut.Quaest. Conv., 2, 1 [II, 630c]), or the fulfilling of duty (cf. Apollonius Tyanensis Ep., 58 → n. ﻿48﻿) or praising and loving those who wrong us (cf. Plat.Prot., 346b), or the sense of having lived a pure and righteous life (Xenoph.Ap., 5). Also advised were singing (Statius Silvae, II, 1, 33 f.), remarriage (after the death of a wife, Apoll. Tyanensis Ep., 55), or suicide, which characterises the predominantly hopeless and cheerless outlook of antiquity (cf. Cons. ad Liviam, 420 ff.; Statius Silvae, II, 1, 25; V, 1, 199).﻿﻿ Ref. is made to the hope of a life with the blessed after death (e.g., Plat.Phaed., 115d). Nevertheless, in spite of all the means of consolation both recommended and often tried, attempts at self-consolation were often unsuccessful; hence it was not regarded as unworthy to receive comfort from another.﻿﻿
III.     Ways and Means of Comfort.

How did one try to comfort the afflicted in antiquity? The means were in the main those still used or recommended to-day: the personal presence of someone who can console and cheer (e.g., Jos.Bell., 3, 194); esp., then, visits to offer sympathy, which in both East and West were conventional from the very earliest times (for the Graeco-Roman world cf., e.g., Aeschin.Tim., 145, to Achilles; Luc. De Luctu, 24).﻿﻿ From those who paid such visits there was expected esp. a lively expression of sympathy and participation, e.g., Jos.Bell., 6, 183, including joining in the laments of the sorrowing like the choruses in tragedy.﻿﻿ A letter might take the place of a personal visit, cf. several letters of Cicero (ad Brutum, 17 [I, 9]; Fam., V, 16; VI, 3), of Seneca (esp. 63, 93, 99), of Apollonius of Tyana (55 and 58), of Julian (201), and of Jerome (23, 39, 60, 66, 75, 77 etc.).﻿﻿ A development of the letter of condolence is the consolatory writing, the παραμυθητικὸς λόγος (cf. Plut.Cons. ad Apoll., 1 [II, 102b]), of which we have many examples, e.g., Plat. Phaedo, generis humani magna consolatio,﻿﻿ and Ps.-Plat. Axiochus, while many others, e.g., that of Crantor, the model for many later writers,﻿﻿ have perished. Both the form and also the motifs of the consolatory writing, esp. paradigms from myth and history, come down through the centuries.﻿﻿ There is a whole genealogy of consolations from Plato to Jerome which follow the same path in plan and method.﻿﻿ There were also comforters who invited those in need of consolation to come to them and who treated them in a kind of clinic,﻿﻿ e.g., the orator Antiphon, who not only wrote a τέχνη ἀλυπίας,﻿﻿ but also undertook to cure the sorrowing of their grief by oral statements, ὥσπερ τοῖς νοσοῦσιν ἡ παρὰ τῶν ἰατρῶν θεραπεία ὑπάρχει. If this account is historical,﻿﻿ one may justly say that Antiphon was a forerunner of modern psychotherapists.
In these various ways of comforting the sorrowing certain specific means were used: the exhortations already mentioned (→ 780, 11 ff., 30 ff.);﻿﻿ the rational considerations which showed the futile and even harmful nature of grief or which sought to stop lamentation in other ways;﻿﻿ esp. the Stoic λογισμός which even Philo (→ 782, 13 f.; n. ﻿144﻿) commended; the doctrines of philosophy, cf. Plat.Phaed., 83a: ἡ φιλοσοφία … τὴν ψυχὴν ἠρέμα παραμυθεῖται, Plut. Mulierum Virtutes, Intr. (II, 242 f.); Superst., 7 (II, 168c) (→ n. ﻿42﻿); Luc. Nigrinus, 7: “If I repeat the teachings of wisdom from memory, οὐ μικρὰν ἔχω παραμυθίαν.” Consolations of a different kind are wine (e.g., Theophr. Fr., 120 in Athen., XI, 8 [p. 463c]; cf. → 788, 30 ff.)﻿﻿ and music, both called sweet solaces for terrible vexation in Horat. Epodi, 13, 17 f.: illic omne malum vino cantuque levato, deformis aegrimoniae dulcibus adloquiis; also diversions like riddles﻿﻿ and fairy-stories,﻿﻿ but esp. sleep, which effects πάσης λύπης ἱερὸν παραμύθιον (Orph. (Abel), 85, 6) and is thus called παραμύθιον ταλαιπωρούντων (Secundus Sententiae, 13 [Fragmenta Philosophorum Graecorum, I, 514]) and also falsehoods (Eur.Iph. Aul., 1617; PhiloDeus Imm., 65, the untrue consolations [παρηγορία] of doctors). We find a final group of means in the religion of antiquity: myths with a pt. which consoles or silences grief, so Plut.Cons. ad Apoll., 19 (II, 111 f.–112a), ibid., 17 (II, 111b); (Thracian magical) sayings which heal the soul, cf. Plut. Charm., 156b–157c; Jul.Or., 8 (244a); the rites and ideas of the mysteries, cf. Pind. Fr., 137;﻿﻿ Plat.Phaed., 69c; Plut. Consolatio ad Uxorem, 10 (II, 611d e). These give assurance of immortality (→ 782, 20 f.; 785, 20 ff.) and promise the initiate pre-eminence in the world to come (Ps.-Plat.Ax., 371d) and a life of bliss with the gods (hence the anonymous author of Ax. recommends fairly directly that initiation take place in good time before death, 371d–e). A final ref. may be made to prayer, which is called the ἀτυχίας πάσης καὶ κακοπραγίας παραμύθιον, Plut. Coriolanus, 35 (I, 230e).
IV.     Reasons for Comfort.

A whole literature of consolation offers to the sorrowing and to comforters a host of reasons for comfort varying from the most naive and trivial to the most exalted philosophical considerations.﻿﻿ Whatever myth and history, philosophy and common sense, popular piety and the wisdom of the mysteries can offer in the way of reasons for comfort is set in the service of the pagan office of consolation.﻿﻿ The authors, of course, go their different ways in their consolations acc. to their different philosophies.
1. In Epicurus. Epicurus and his followers found their purely immanent reasons for comfort chiefly in Epicurean anthropology.﻿﻿ The starting-point of most of their consoling thoughts is the conviction that death is the absolute end and that it consequently means a cessation of all feeling, Ps.-Plat.Ax., 365d–e: 369e–370a. As birth took place out of non-existence, so death leads to non-existence: οὐκ ἤμην, γενόμην· ἤμην, οὔκ εἰμι· τοσαῦτα, Epigr. Graec., 1117a.﻿﻿ Hence there is no need to grieve for death abroad. The deceased has no sense of his mortal remains resting in alien earth, Philodem. Philos. De Morte, col. 25, 38 ff., → n. ﻿76﻿. There is also no need to grieve at the gloating of opponents (col. 20, 3), or at the childlessness of the deceased. The esteem of his pupils and followers will outlive him, col. 22, 9–25, 2. All positive consolation, however, is focused on this life. Remember that each day is thy last, and then every new hour will be a gift, Horat. Ep., I, 4, 12–14; the beautiful past can never be taken away from thee, Cic.Tusc., III, 15, 33; Sen. Ep., 99, 4 f. On these grounds the Epicureans rejected the current consolations of others, e.g., that it is best not to be born at all, and if so, to die as young as possible, Epic.Men. in Diog. L., X, 126; cf. Philodem. Philos. De Morte, col. 17, 3 → 787, 16 f.
2. Common Reasons. There were many common reasons which all the schools could use acc. to their various premisses. To find comfort in death and other afflictions there is recollection a. of the happiness of what was once enjoyed (e.g., Cons. ad Liviam, 371 ff.),﻿﻿ whether it be the riches of a long life (e.g., Sen. Ep., 99, 3) or the exploits of a short one (e.g., Cons. ad Liviam, 285 f., 339 f.; Sen. Dialogi, VI, 24, 1: incipe virtutibus illum, non annis numerare; Ep., 93, 2: longa est vita, si plena est; also 77, 4 and Plut.Cons. ad Apoll., 17 [II, 111d]: μέτρον γὰρ τοῦ βίου τὸ καλόν, οὐ τὸ τοῦ χρόνου μῆκος).﻿﻿ There is also recollection b. of the good things remaining to the bereaved even after their painful loss (→ n. ﻿144, No. 3﻿), e.g., the other son (Cons ad Liviam, 411 ff., 469 ff.), but esp. inner values, innata et insita, as distinct from res adventiciae which are received only as a gift and may be revoked at any time, cf. Sen. Dialogi, VI, 10, 1 f.﻿﻿ Again, there is recollection c. of the duration and yet also the corruptibility of the universe. As compared with the time of the universe each human life is only στιγμή τις ἀόριστος, a moment which cannot be fixed or measured, puncti instar (→ n. ﻿144, No. 6﻿). Thus there is no special reason to grieve at a short life, e.g., Sen. Ep., 99, 31.﻿﻿ As compared with the transitory nature of the universe, however, individual suffering is petty, Sen. Dialogi, XI, 1 [20], 2; Statius Silvae, II, 1, 209 ff.﻿﻿ d. In particular, however, the thought of the universality, the κοινὸς νόμος of death, the non tibi hoe soil (Cic.Tusc., II, 33, 79), is handed on as a consolatio maxime pervulgata (Fam., V, 16, 2) from lip to lip, writing to writing and inscr. to inscr.:﻿﻿ εὐψύχει (θάρσει), οὐδεὶς ἀθάνατος, “be comforted—no-one is immortal.”﻿﻿ In constantly new variations this truism is commended as a ground of consolation acc. to the principle: solamen miseris socios habuisse malorum,﻿﻿ e.g., τὸ(ν ?) λυπούμενον ἀλλοτρίοις κακοῖς παραμυθοῦ, Apollonius in Stob.Ecl., V, 1133, 9. Consolation is found esp. in the fact that the same fate befalls the sons of the gods (e.g., Epigr. Graec., 298, 7 f.:﻿﻿ Anth. Pal., VII, 8, 7 f.), kings (e.g., Horat. Carmina, II, 14, 9–12) etc. These ideas recur to the pt. of satiation in the most varied literary and non-literary attempts at consolation.
3. The Thought of Immortality. The decisive presupposition of all the profounder consolation of antiquity is the concept of the immortality of the soul:﻿﻿ the good are not dead.﻿﻿ The strongest pillars of the concept are the mysteries (→ 784, 7 ff.).﻿﻿ When Attis or Dionysus or Orpheus or Alkestis is depicted on inscr. or sarcophagi, this is a fig. expression of the hope or consolation of the immortality conferred by the mysteries, Death can be regarded as birth to never-ending life, and the day of death as natalis aeterni, cf. Sen. Dialogi, VI, 23. Or again, all earthly life can be thought of as simply a transition from eternal pre-existence to eternal post-existence (not from nothingness to nothingness, as in Epicurus, → 784, 22 ff. and n. ﻿77﻿). Or again, there is ref. to a heavenly journey of the dead, e.g., Anth. Pal., VII, 587, 2.﻿﻿ Death is simply a returning home,﻿﻿ a journey back to the heavenly heights from whence the soul came into the prison of the body.﻿﻿ Life is just a visit (παρεπιδημία τίς ἐστιν ὁ βίος, Ps.-Plat.Ax., 365b). On this view, for all its good things, it is a grievous exile.﻿﻿ The world is evil,﻿﻿ the earth a vale of tears,﻿﻿ the body a heavy burden on the soul (pondus animae, Sen. Ep., 65, 16), a prison, a fetter of the spirit (Sen. Dialogi, XII, 11, 7). Hence death is a joyous liberation,﻿﻿ and even if there were no hope of a hereafter it would be a sweet sleep (→ ﻿III, 14, n. 60﻿; 436, 26 ff.) and the grave a welcome place of rest.﻿﻿ On the other hand, the suffering of earth has its good side, for it is the ineluctable presupposition for the reception of blessedness in the hereafter: ut ad ilia venias, per illa exeundum est, Sen. Dialogi, VI, 18, 8.﻿﻿ Comforters delight to dwell on the better hereafter into which the one for whom we mourn has entered. He has a close view of divine things and can look down from above on the affairs of men, Sen. Dialogi, XI, 9 (27), 3. He receives a heavenly reward for his good life: τοῖς εὐσεβέσι τῶν μεταλλαξάντων ἔθτι τις τιμὴ καὶ προεδρία καὶ χῶρός τις ἀποτεταγμένος … ἐν ᾧ διατρίβουσιν αἱ τούτων ψυχαί, Plut.Cons. ad Apoll., 34 (II, 120b). There are many refs. to this heavenly choir. It is composed of the great men of the past, of the righteous of earlier days,﻿﻿ and esp. of one’s own forefathers, though all are related there, Sen. Dialogi, VI, 25, 2. The wise man finds excellent masters there (Plat.Phaed., 63c), and the soul lives the life of the blessed, in the house of the blessed, on the isles of the blessed, in fellowship with the blessed gods themselves: πολτεύεται μετὰ τῶν θεῶν, Menander De Laudationibus, II, 11, 294;﻿﻿ cf. Plut.Cons. ad Apoll., 37 (II, 121 f.).﻿﻿
Refs. to God or the gods are the exception at this pt. in these consolatory letters.﻿﻿ Now and then instead of the truism “to die is human” we find “so the gods will.” This was the consolation of Achilles to Priam, Hom.Il., 24, 525; cf. Plut.Cons. ad Apoll., 7 (II, 105b). In particular, providence fixes the time of death (Sen. Dialogi, VI, 10, 2), esp. an early death,﻿﻿ and it is a friendly act on God’s part to cause someone to die ἐν καιρῷ τῆς ἡλικίας (Xenoph.Ap., 7).﻿﻿ For such favourites of the gods all is well among those who have fetched them thus early, e.g., Anth. Pal., VII, 483; Hyperides in Stob.Ecl., V, 1133, 3 f., → n. ﻿106﻿. Hence grief for them is an ἀσεβεῖν τὸν θεόν, Apollonius Tyanensis Ep., 58, 6, → n. ﻿48﻿. To those left behind it is said in consolation that God will not abandon those whom He has taken under His protection, Jul.Or., 8 (249a–250c; cf. 252b–d). Otherwise hardly any deity is mentioned as a comforter, for there was in antiquity no deity whose function and nature was consolation. Little comfort is won from the rule, provision, or friendliness of the gods, though cf. → 784, 2 ff. Ancient man has a greater sense of the envy of the gods than of their consoling sway.﻿﻿
The disturbing thing about many of the more hopeful statements quoted above is that so often they are either explicitly or tacitly set under a doubting εἰ ἀληθής (Plut.Cons. ad Apoll., 34 [II, 120b]) or under the doubting condition: εἴ γε ὁ μετηλλαχὼς θειότερόν τινα βίον μετείληφεν, ibid., 25 (II, 114d) etc.﻿﻿ Uncertainty is equally clearly revealed by the τάχα που﻿﻿ or fortasse﻿﻿ of many comforters, and esp. the unreality of many statements.﻿﻿ Even for the best of them the thought of eternal life was hardly more than a comforting metaphysical hypothesis.﻿﻿
For all the consoling descriptions there is at bottom a profound lack of hope or comfort in the world of antiquity. The dead are called blessed whether there is ascribed to them a new life or an eternal sleep or total annihilation.﻿﻿ But in fact most of the usual reasons for comfort sound cold and comfortless, as, e.g., the emperor Julian himself realises, → 780, 13 ff. Everything is transitory. All mourning is foolish and useless. Εἱμαρμένη is ἀπαραίτητος.﻿﻿ Vitam regit fortuna, non sapientia (→ n. ﻿144, No. 2﻿). Time and again the saying of Theognis is repeated:﻿﻿ “Best of all for mortals is never to have been born, but for those who have been born to die as soon as possible.” Thus we read already in Eur. Fr., 449 (TGF, 498): “In respect of the newly born one must weep for all the evils into which he is plunged, but the dead one must send hence with joy and thanksgiving as one who is liberated from all distress,” and Crantor (in Plut.Cons. ad Apoll., 27 [II, 115b]): “Many wise men regard life as a punishment, and the birth of man esp. as his greatest misfortune.” Nevertheless, the death of those snatched away early is bewailed particularly: ἠϊθέων δακρυτὸς ἅπας μόρος, “the fate of those who die unmarried deserves nothing but tears,” Alcaios in Anth. Pal., VII, 495, 5. For their death seems to be pointless, and hence their birth completely futile. Another inscr. has a dead youth himself lament μάτην ἐγενόμην, ibid., 558, 4. There is a cynical note in the verses in Ps.-Epicharm.﻿﻿ Fr., 64 (Diels, I, 210; T. Bergk. op. cit. [→ n. ﻿73﻿], II, 239; Diehl, I, 64): θάλαμος,﻿﻿ and in an epigram of Callimachus (15 [13] 3f.), where the deceased gives information on the questions of the living: “How is it in the underworld? Deep darkness. How about return to us? All a lie. And Pluto? A myth. So we are lost.” Perhaps is it just a naiver, or possibly a more cynical, expression of this profound lack of consolation when the grave is called a θάλαμος and death nuptiae perpetuae,﻿﻿ or when comfort is sought in the “resurrection” of the dead in the spring flowers on their graves, or in the idea of their transfiguration into stars or diffusion in the air, cf. Eur.Suppl., 531–536.﻿﻿ As in the poetic images, so, too, in many sculptures on steles and sarcophagi, some of which are still found to-day even in the Christian world (e.g., the extinguished torch, the broken column, the flawed rose, the winged hour-glass,﻿﻿ the weeping genius etc.), the hopelessness of antiquity finds expression. The same message is proclaimed by depictions of Endymion and Ariadne asleep, or of sleeping cupids etc. Even the noblest consolation of antiquity ends finally with hopeless capitulation to the majesty of death.﻿﻿
At this point pagan antiquity shows “classically” how far man’s own insights and resources can take him. His attitude is noble in face of the superiority of the powers which determine his life and make it a realm of suffering. It is petty and pitiable, however, in relation to the heavenly comfort of God in Christ to which the men and writings of the NT bear witness. With the consolation of Christ something completely new came into the world.﻿﻿

Stählin
D.     Comfort and Comfortlessness in the OT.﻿﻿
I.     Human Comfort.

1. Bearers. In the OT not only relatives and friends are called upon to give comfort (Job 2:11), but also those who are more distant (cf. 2 Βας. 10:2), for it is a great honour for a man to be called “one who consoles the sorrowing” (Job 29:25). There are also many poor or awkward comforters who basically do the opposite, Job 16:2.﻿﻿ But to the praise and honour of the genuine comforter those consoled by him surround him as do warriors their king, Job 29:25.
2. Means. Visits are customary in the biblical world too,﻿﻿ → 782, 27 ff.; cf. Gn. 37:35; Job 2:11; 42:11.﻿﻿ At these bread and a cup are offered as well as consolations, cf. Jer. 16:5, 7. The association of bread and wine as means of comfort is one of the oldest combinations of the two elements, though cf. Gn. 14:18; → I, 477 f.; V, 162 ff. Wine alone, at least acc. to a later understanding of Gn, 5:29,﻿﻿ is the oldest of all solaces in the Bible. for the interpretation of the name of Noah as “comforter” bears obvious ref. to the vineyard which he planted on the ground that had been cursed for Adam’s sake, i.e., to the gladdening wine which he thus won as a consolation for the curse.﻿﻿ But for the men of the Bible as for those of non-biblical antiquity (cf. Theophr. Fr., 120 in Athen., XI, 8 [p. 463c], → 783, 22 f.) wine is also a solace because it enables us to forget trouble and affliction,﻿﻿ cf, Prv. 31:6 f.
3. Self-comforting. In the OT, too, the address of the comforter is often an exhortation to self-consolation (παρακάλει τὴν καρδίαν σου, Sir. 30:23). Sir. frequently recommends (38:17–23; cf. 30:21ff.) brief mourning and rapid consolation on the grounds 1. that nothing can be altered and 2. that lamentation is wasteful, → 783, 15 f. The Bible can speak of a corrupt and futile comfort, e.g., confidence in riches and similar goods, cf. Job 31:24.﻿﻿ Nevertheless, in the biblical sphere, too, alms can be a great comfort before God, Tob. 4:11.
II.     Divine Comfort.

The true consolation (παράκλησις ἀληθινή, Is. 57:18)﻿﻿ of the heart comes from God alone. In comparison with this all other is ματαία παράκλησις, Is. 28:29; cf. Zech. 10:2; Job 21:34. Apart from God, man, nation and world are without comfort.

1. Comfortlessness. The comfortlessness of the individual is expressed esp. in Ps., e.g., ψ 68:20. It can be so great that the soul is closed to all consolation, ψ 76:2. The comfortlessness of the people finds moving expression in Lam. (1:2, 9, 16, 21; 2:13: τίς σώσει σε καὶ παρακαλέσει σε; cf. also Is. 22:4 etc.). That of mankind is bemoaned by Ecclesiastes (4:1): καὶ οὐκ ἔστιν αὐτοῖς παρακαλῶν. The true depth of this desolation lies in the fact that it comes from God Himself as a judgment, to-day in history (Is. 51:19; Na. 3:7), to-morrow at the Last Judgment (Wis. 3:18).
2. Comfort. Comforting is God’s proper work. He turns earlier desolation into perfect consolation both in individuals (again esp. the Ps., e.g., ψ 22:4; 70:21;﻿﻿ 85:17; 93:19; particularly 118) and also in the people of God, cf. Is. 54:11 ff.; 51:19 ff. In this sense there is given in the second part of Is. God’s great consoling promise to Israel: “Comfort, comfort my people, saith your God. Priests, speak to the heart of Jerusalem and comfort it. For its humiliation has reached its goal and its sin is remitted” (Is. 40:1 ff. LXX). In the time of salvation which now dawns God Himself will comfort Zion. He will console all its ruins by making them a παράδεισος κυρίου, Is. 51:3. ἐγώ εἰμι, ἐγώ εἰμι ὁ παρακαλῶν σε, Is. 51:12; cf. also Ez. 14:23; Bar. 4:30: ψ, and esp. ψ 125:1, where the LXX has “those that are comforted” for the “those that dream” of the original.

3. Metaphors. Two metaphors give vivid expression to the divine comfort. The first is that of the shepherd (Is. 40:11; Ιερ. 38[31]:9), the second that of the mother, which is sometimes used for God Himself (Is. 66:13), sometimes for Jerusalem, which, being comforted, becomes a comforter﻿﻿ (cf. 2 K. 1:4): All who love Jerusalem shall suck and be satisfied at the breast of her consolation (Is. 66:11). This figure of speech is then carried further, for the children of Jerusalem shall be comforted on her knees (v. 12). Being comforted is a characteristic of God’s people in the future.

4. Mediators. God’s comfort does not come directly. It reaches man through many mediators and channels. The first of these is His Word, esp. in ψ 118, where consoling help in the ταπείνωσις of the Psalmist is traced back to the quickening divine word of promise (λόγιον),﻿﻿ cf. v. 52, 76, 82. Another is Scripture (cf. 2 Macc. 15:9; → 818, 12 ff.),﻿﻿ and there is also wisdom, Wis. 8:9. The most important human bearers of divine comfort are the prophets. To give comfort is their finest calling.﻿﻿ Since they speak in God’s stead, they do, of course, comfort and judge at the same time. Sometimes the two callings appear at different periods in their lives and are thus found in two different sections of their books (cf. Ez. 4–24 with 33–18); sometimes they are associated (cf. Jer. 31:18–20; Is. 43:22–28). In the memory of later generations, however, they are predominantly comforters, cf. Sir. 18:24; 49:10.﻿﻿ The greatest comforter on God’s behalf is His Servant,﻿﻿ one of whose main tasks is to bring the good news to the poor and therewith παρακαλέσαι πάντας τοὺς πενθοῦντας, Is. 61:2.﻿﻿

God’s comfort, like the comfortlessness which He causes, is ultimately an eschatological reality. In the absolute it is deliverance in judgment, just as perdition is absolute desolation, cf. Wis. 3:18.

E.     Human and Divine Comfort in Judaism.﻿﻿
I.     Human Comfort.

1. Occasions. In Judaism comfort is given to bereaved relatives, to the teachers of pupils who have died young﻿﻿ (though not to the masters of deceased slaves),﻿﻿ and also on such occasions as assaults on the conscience (comfort through intercession, Test. R. 4:4) etc. (→ 778, 5 ff.).
2. The Duty of Comforting. The duty of comforting falls on close relatives (Jos.Ant., 15, 61; Bell., 1, 627), on pupils and colleagues (cf. T. Chull., 2, 24; Ab RNat, 14; b.BQ, 38a), on teachers (cf. b.Ket. 8b) and neighbours (cf. 4 Esr. 10:2), and in the case of prominent figures on leading citizens (cf. PhiloAbr., 260) and even the whole nation (j Demai, 22a). In consequence of the predominant principle of retribution and merit Judaism emphasises more strongly than the OT (→ 788, 24 ff.) that to give comfort (תַּנְחוּמֵי אֲבֵלִים) is a good work incumbent on all (b.Sanh., 70b; cf. also Str.-B., IV, 595b–d) even in relation to the Goyim (jAZ, 1, 39c, 49 Bar.; Str.-B., IV, 595). In comparison with the world around an equally new thought is that of the μίμησις θεοῦ as a spur to comforters. God Himself has provided an example: “He has comforted those that mourn, as it is said: After the death of Abraham God spoke a word of consolation concerning Isaac (Midr. on Gn. 25:11)—and so do thou comfort those that mourn,” b.Sota, 14a; Str.-B., IV, 561.
3. Forms of Comforting. As regards the various acts and forms of comforting the Rabb. developed a precise code of etiquette, e.g., for visits (cf. b.Ket., 8b) and at burials, when comfort should be given on the way home from the grave﻿﻿ and finally in the house of mourning,﻿﻿ culminating in the בִּרְכַּת אֲבֵלִים: “Our brothers, the Lord of consolations console you ! Blessed be the comforter of them that mourn,” with the response: “Our brothers, the Lord of goodness recompense your goodness ! Blessed be thou, rewarder of goodness” (cf. Lv. r., 23 [121d]; Midr. Cant. 2:2 [95b, 29]). Sometimes the prayer: “Comfort my soul fully” (cf. 4 Esr. 10:8) was interwoven. When distance made a personal visit impossible, a letter was sent, e.g., S. Bar. 78–86. This important section is also an instance of a special custom in Judaism which may be explained as an analogy and development of consoling addresses on parting (→ 781, 12 f. and n. ﻿153﻿), namely, that of concluding books with a work of consolation and blessing, cf. also S. Nu. § 131 on 35:34.﻿﻿ This is a custom which was contined in Christianity, → 822, 16 ff.
4. Reasons. The reasons for comfort in Judaism are partly the same as those in the surrounding pagan world,﻿﻿ partly of biblical derivation,﻿﻿ and partly specifically Jewish.﻿﻿
5. Presuppositions of the Ability to Comfort. In Judaism more serious enquiry was made than in paganism into the presuppositions of the ability to comfort. The most important are knowledge of Scripture (cf. the examples in Str.-B., IV, 604 ff.) and being comforted oneself, for only he who is comforted can truly comfort, cf. PhiloVit. Mos., I, 137; → 790, 6 ff.
6. Self-comforting. For this reason Judaism, too, cultivates the ideal of self-comforting, both in Rabb. writings (cf. jSanh., 6, 23d, 60 in Str.-B., IV, 605 f.; Semachoth, 8 [16c], ibid., 588) and also in Hell. works (cf. PhiloAbr., 257: Abraham as the prototype of philosophical self-consolation, and Jos., 23–27: the inconsolable Jacob as a countertype).
II.     Divine Comfort.

With the OT, and unlike the world around, Judaism extols God as the only true comforter (cf. Test. Jos. 1:6; 2:6; 4 Esr. 12:8; 10:24), as the Lord of consolations (b.Ket., 8b, → n. ﻿132﻿). But here Palestinian and Hell. Judaism part company in respect of the means of divine comfort, for while the latter speaks of a native hope (συμφυὲς παραμύθιον, PhiloPraem. Poen., 72) which God has sown in the human race,﻿﻿ the former, like the OT (→ 790, 12 ff.), refers to various mediators of God’s comfort, first the divine word of promise (S. Bar. 87:7; cf. 83:1 ff.; → 790, 14 ff.), then the prophets (81:4), the angels (Test. A. 6:6), and the Messiah,﻿﻿ whose time of salvation is called the consolation of God, since the consolation of Israel, i.e., the resurrection, will then be a reality.﻿﻿
The searching of the Scriptures (Jn. 5:39) by the teachers of Israel was what led to the use of the word נֶחָמָה, “comfort,” “consolation,” as a comprehensive term for the Messianic salvation.﻿﻿ Reflected here is the influence of the great OT promise of comfort in Is. 40:1 ff.﻿﻿ In this sense one reads of the “consolation of Zion,”﻿﻿ the “days of consolation,” the “years of consolation,” the “consolation of Jerusalem.”﻿﻿ Messianic salvation, the supreme earthly joy, is in view when oaths are taken by the consolation of Israel.﻿﻿ Thus the נֶחָמַת ישְׂרָאֵל of Is. 40:1 f. embraces “the whole hope; in Palestine the term could finally denote no less than ‘ “resurrection’.”﻿﻿ It is rightly assumed “that the name Menachem == Comforter, which the Messiah will hear acc. to some scholars …, is also linked with this train of thought.”﻿﻿ It comes from a later period, and was originally a symbolical designation rather than a proper name.﻿﻿ But it is no accident that the impulse towards it came from the desolate statement of Lam. 1:16, which in the LXX reads: ἑμακρύνθη ἁπ᾽ ἑμοῦ ὁ παρακαλῶν με. Thus Rabb. Judaism still waited for the consolation of Israel even after the cry had gone out: ἤγγικεν ἡ βασιλεία τῶν οὐρανῶν, Mt. 3:2.
Schmitz-Stählin
F.     παρακαλέω and παράκλησις in the NT.
A survey of the use of παρακαλεῖν and παράκλησις in the NT﻿﻿ shows that both verb and noun are absent from the Johannine writings and Jm., though the materials offered opportunities of using them. This absence can hardly be fortuitous; it is linked with the spiritual structure and style of the authors. In Jn., of course, we do not find the stories in which those in need of help pray to Jesus acc. to the Synoptic tradition. Jm. is one long παράκλησις, but he does not use the term; his admonition is pitched in the key of ἐπιτάσσειν or παραγγέλλειν rather than παρακαλεῖν. Worth noting also is the absence of the terms from Gl. The unparalleled tension in the situation seems to forbid the quiet (conventional) παρακαλῶ οὖν ὑμᾶς. All the greater, then, is the actual παράκλησις, especially in the last chapters.
The words receive their content﻿﻿ preponderantly from the NT event of salvation. There is, of course, a series of passages, esp. in Ac., where the verb does not in the least transcend the limits of ordinary usage. Thus παρακαλεῖν in Ac. 28:20 simply means “to call for,” “to summon,” in 28:14 “to invite,”﻿﻿ in 16:39 “to placate,” in 19:31; 27:33f. “to exhort,” in 24:4 “to pray,” 25:2 “to beseech someone,” in 8:31; 9:38; 13:42; 16:9, 15; 21:12 “to ask,” though here the asking is always in some way related to the proclamation of salvation, cf. esp. 8:31; 13:42; 16:9. The same is true of the “summoning by admonition” of 2 C. 8:6; 9:5; 12:18. Like παράκλησις in the sense of “summons” in 2 C. 8:4, 17, παρακαλεῖν does not have here any specifically religious note,﻿﻿ though the terms are used in relation to the collection which Paul represents as a distinctively liturgical matter.
Often the words are only moving towards a fixed use for a specific NT content. Thus when prayer is made to Jesus for help, this is in the first instance just a request like any other. Nevertheless, this asking, since it is addressed to Jesus in the light of His manifested power to save, acquires a distinctive tone and content. Even more fixed is the use of παρακαλεῖν and παράκλησις for exhortation on the basis of the Gospel. But under OT or LXX influence the most distinctive usage of the verb and especially the noun is one which is related to Rabbinic modes of speech, namely, the use for eschatological consolation or comfort. In other instances the meaning “to comfort” is closer to the secular sense: “to comfort in earthly trouble” (e.g., Ac. 20:12; 1 Th. 3:7; 4:18; 2 C. 2:7). Even here, however, the comfort and comforting are on the ground of the Gospel. In general παρακαλεῖν, in its usage as determined in some way by the NT event of salvation, has three senses. Since in the NT the original sense “to summon” is far less prominent than the idea of turning to another in speech, these may all be brought under the common sense of “address.”﻿﻿ They do, of course, bear distinctive nuances. At the same time, in these three modes of using παρακαλεῖν there are instructive transitions from the one sense to the other, and even within the three groups of meaning there are finer shades of sense according to the particular context in which the words are used. The noun as well as the verb shares in the second and especially the third sense.

1.     Asking for Help.

παρακαλεῖν in the sense of asking for help, especially in face of the manifested power of Jesus to save, occurs particularly in the Synoptic tradition, where those in need of aid turn to Jesus with their requests.﻿﻿ Thus the centurion in Mt. 8:5, the elders of the Jews in Lk. 7:4, the healed demoniac in Mk. 5:18,﻿﻿ the sick in Mt. 14:36; Mk. 6:56, the leper in Mk. 1:40, Jairus in Mk. 5:23; Lk. 8:41, the guides of the deaf mute in Mk. 7:32 and the blind man in Mk. 8:22 all ask for help. This is always a beseeching whose urgency is emphasised by the addition of πολλά (Mk. 5:10, 23) or σπουδαίως (Lk. 7:4) or by falling at His feet (Mk. 1:40; Lk. 8:41). It is presupposed that the suppliant has come into the sphere of Jesus saving power. παρακαλεῖν is also used in Mt. 26:53 for calling on God in affliction;﻿﻿ Jesus here shows that a request to the Father for the protection of angels is an open possibility, though He does not avail Himself of it. This may be compared with 2 C. 12:8, where Paul tells us that three times he called on the risen Lord in vain for deliverance from the angel of Satan.

2.     Exhortation.

παρακαλεῖν occurs especially in Ac. and Pl. for exhortation by the Word proclaimed in the power of the Holy Ghost. This use is distinguished from that of asking for help by the fact that the address does not proceed from the person who seeks help but from one who speaks with almighty power in the name of God. Thus παρακαλεῖν is used for the wooing proclamation of salvation in the apostolic preaching. Particularly worth noting here is 2 C. 5:20: ὡς τοῦ θεοῦ παρακαλοῦντος δι᾽ ἡμῶν. According to the rendering of Weizsäcker this means: “As though God entreated through us,” but Schlatter suggests: “As though God exhorted through us,” and this is to be preferred, since what is at issue is the weight of supreme authority at work in the preacher’s word of admonition, cf. 2 C. 6:1. But the parallel δεόμεθα ὑπὰν Χριστοῦ shows that there is a note of entreaty in the expression.﻿﻿ Only once elsewhere does Paul use the substantive for missionary proclamation. This is in 1 Th. 2:3, where Paul describes his telling of the Gospel of God (v. 2) as ἡ παράκλησις ἡμῶν. We are reminded of Ac. 9:31, where the Palestinian community is increased by ἡ παράκλησις τοῦ ἁγίου πνεύματος.﻿﻿ In this sense of the authoritative offer of salvation the verb also occurs in Peter’s sermon at Pentecost (Ac. 2:40 with διαμαρτύρεσθαι). This usage obviously expresses the obligation inherent in the message of salvation. This is eloquently attested in Lk. 3:18. Here the παρακαλεῖν of the Baptist is called the means whereby he brought the glad tidings to the people. What is meant is the proclamation of salvation in so far as this claims the will and deed of man.

Since this παρακαλεῖν of the Baptist includes preaching to classes (Lk. 3:10–14), it leads us to the use of παρακαλεῖν and παράκλησις for the admonition which is addressed to those already won and which is designed to lead them to conduct worthy of the Gospel. The following observation will show how closely the two usages are related. The λόγος παρακλήσεως expected of the apostles in Ac. 13:15 offers them an opportunity to present the message of salvation, with its serious summons to decision, for the very first time to their fellow-countrymen in Pisidian Antioch, v. 32, 40f. But the same term is used in Hb. for the “word of exhortation” (13:22) to men of long standing in the faith, though in danger of growing weary. The authors of 1 Pt. (5:12) and Jd. (3) also understand their letters as παρακαλεῖν. Within the NT epistles, too, we constantly see this παράκλησις (Phil. 2:1) at work, especially in the later sections of Paul’s epistles. These exhortations are often introduced by παρακαλῶ, e.g., R. 12:1;﻿﻿ 2 C. 10:1; 1 Th. 4:1; Phil. 4:2; Eph. 4:1; 1 Tm. 2:1; 1 Pt. 2:11; 5:1. The admonition is “in Christ” (Phil. 2:1), “in the Lord Jesus” (1 Th. 4:1, cf. 2 Th. 3:12), “by the name of our Lord Jesus Christ” (1 C. 1:10), “by our Lord Jesus Christ and the love of the Spirit” (R. 15:30), “by the meekness and gentleness of Christ” (2 C. 10:1), “by the mercy of God” (R. 12:1). The exhortation is distinguished from a mere moral appeal by this reference back to the work of salvation as its presupposition and basis. We also find that the apostle requires of his fellow-workers that they should discharge this ministry of exhortation, 1 Tm. 5:1; 6:2; 2 Tm. 4:2; Tt. 2:6, 15 (cf. 1:9). Hb. more than once summons readers to help one another by mutual exhortation (3:13; 10:25).﻿﻿

In all these admonitions, as in missionary proclamation, we have demonstrations of the power of the Holy Spirit. One might even speak of a charisma of pastoral exhortation (R. 12:8).﻿﻿ This παράκλησις or παρακαλεῖν belongs indeed to the sphere of προφητεύειν, 1 C. 14:3, 31. The admonition in the letter of the first community to the brethren in Antioch also has a spiritual character, Ac. 15:31, cf. 15:28. It is supported by the oral exhortation of Judas and Silas, who are both expressly described as prophets, 15:32. Ac. often refers to this oral exhorting of disciples who need strengthening, 11:23; 14:22; 16:40; 20:1f. On Paul’s commission Timothy is to fulfil a similar ministry of encouragement and exhortation among the Thessalonians (1 Th. 3:2), whom Paul himself on his first visit to Thessalonica had admonished as does a father his children (2:12). If it is here assumed at once that this exhortation is in the power of the Spirit (R. 15:19), in Ac. 11:24 it is emphasised that Barnabas could give this pastoral help as a man who was full of the Holy Ghost and faith.

Here and elsewhere the words used with παρακαλεῖν or παράκλησις (παραμυθεῖσθαι, 1 Th. 2:12, στηρίζειν, 1 Th. 3:2; 2 Th. 2:17,﻿﻿ ἑπιστηρίζειν, Ac. 14:22; 15:32, ἐρωτᾶν, 1 Th. 4:1, οἰκοδομεῖν, 1 Th. 5:11. παραμύθιον ἀγάπης, Phil. 2:1, παραμυθία, 1 C. 14:3, οἰκοδομή, 1 C. 14:3, ὑπομονή, R. 15:4, 5) show that there is nothing sharp, polemical, or critical in the expressions.﻿﻿ If on the other side terms like μαρτύρεσθαι (1 Th. 2:12), ἐπιμαρτυρεῖν (1 Pt. 5:12), διαμαρτύρεσθαι (Ac. 2:40), ἑλέγχειν (2 Tm. 4:2), ἐπιτιμᾶν (2 Tm. 4:2), παραγγέλλειν (2 Th. 3:12). διδάσκειν (1 Tm. 6:2; cf. 4:13) are mentioned in the same breath with παρακαλεῖν, it is also clear how serious and urgent the word of admonition spoken in the power of the Holy Ghost can be.﻿﻿ The fact that παρακαλεῖν is the proper expression for “to comfort” pts. in the same direction. There are cases when it is hard to distinguish between exhortation and comfort. In 2 C. 13:11 παρακαλεῖσθε embraces “both the word which consoles the sufferer and the word which admonishes the slack and weary.”﻿﻿
3.     Consoling Help.

Apart from a few instances in Mt. and Lk., παρακαλεῖν is used for consoling help through God’s present and future salvation especially in the Pauline Epistles and Hb. In Hb. one may see again the connection between exhortation and comfort, for in 12:5 it refers to the biblical verse Prv. 3:11 as a word of consolation and exhortation,﻿﻿ and in 6:18 it testifies to the strong encouragement to be found in the promise which God has confirmed by an oath. Similarly the ἰσχυρὰ παράκλησις of 6:18 is not so much exhortation as the powerful encouragement and consolation which resists all assaults and temptations to doubt.﻿﻿ The meaning is the same when in R. 15:4, with reference to OT Scripture, Paul speaks of the comfort which the written Word gives.﻿﻿ This is the consolation which we need as those who hope.﻿﻿ If in this connection God is called the God of all constancy and consolation who as such gives the community its spiritual unity, this refers us back to the ultimate source of all genuine comfort. The connection between this comfort and the loving act of God in Christ, and the orientation of this comfort to the eschatological goal which it has precisely as God’s present help, are perfectly plain in the apostle’s prayer in 2 Th. 2:16 f.: “He himself, our Lord Jesus Christ, and God our Father, who has loved us and given us eternal consolation and good hope through grace, comfort your hearts and establish them by every good work and word.”﻿﻿ This comforting of the heart is an object of Paul’s inner wrestling for churches not known to him personally (Col. 2:2). The sending of Tychicus (Col. 4:8, cf. Eph. 6:22) is for this purpose. The background of this need for comfort is the severe pressure of the present aeon. In particular the apostle, on whom the fulness of Christ’s sufferings lies, needs and continually experiences this consoling and encouraging help from God.﻿﻿ A kind act of Philemon’s, concerning which we have no more precise information, brings him great joy and consolation (Phlm. 7). The glad news that Timothy could bring about the faith of the church in Thessalonica and its relation to the apostle comforted him in all his afflictions and distresses, 1 Th. 3:7. The coming of Titus and his good news about brighter developments in Corinth were for him a consolation of the God who comforts the lowly, 2 C. 7:6, 13. The consolation with which Titus was comforted among the Corinthians was an integral part of the comfort which the apostle received so superabundantly, 2 C. 7:4, 7, 13.

4.     Comforting by Men and as God’s Act.

Here as elsewhere﻿﻿ consolation is by men, but it is real comfort only because God is finally and essentially the Comforter. In the great chapter of comfort in the NT God is thus extolled as the God of all comfort “who comforteth us in all our tribulation, that we may be able to comfort them which are in any trouble, by the comfort wherewith we ourselves are comforted of God,” 2 C. 1:3 f.﻿﻿ Thus the fellowship of suffering between the apostle and the church becomes a fellowship of comfort, and both in rich measure, 2 C. 1:5–7. It is significant that παράκλησις and σωτηρία are used together here, and that the perseverance of the Corinthians in affliction, in which the consolation is at work, fills the apostle with sure hope for them.﻿﻿ In other words, although the reference is to consoling help through the present salvation of God, this consolation stands in the light of future deliverance.﻿﻿ It is not for nothing that παράκλησις and ἐλπίς are related here, as in 2 Th. 2:16 and R. 15:4. Being thus bathed in the divine comfort, Paul advises the Corinthians to pardon and console the man who wronged him, 2 C. 2:7. In all these cases the counteraction of comfort against affliction is by words, as expressly stated in 1 Th. 4:18. But consoling παρακαλεῖν, as distinct from beseeching or exhorting παρακαλεῖν, can be by events as well as words,﻿﻿ e.g., the coming of Titus (2 C. 7:6), the deliverance of Paul from great danger of death (cf. 2 C. 1:3 ff. with 1:8–11), and the restoration of Eutychus to life (Ac. 20:12).

When comfort is promised in Mt. 5:4 with the coming of the final salvation, the ref. is not to human words of comfort, but simply to the eschatological act of God, no matter what may be the suffering of those to whom the prospect of comfort is held out. This eschatological comfort already reaches into the present time to the degree that the πενθοῦντες who stand under the promise are already μακάριοι.﻿﻿ Conversely, the rich of Lk. 6:24 have already received their consolation in their riches, so that they cannot look for the consolation of God in the world to come.﻿﻿ When Lk. 2:25 refers to the company of those who wait for the consolation of Israel, this is the Palestinian usage which on the basis of Is. 40:1 f. speaks of the Messianic age as the divine consolation of the people of salvation.﻿﻿ This consolation comes about through the redemption of Jerusalem, Lk. 2:38. Already when Lazarus is carried by the angels into Abraham’s bosom it is said of him: νῦν δὲ ὧδε παρακαλεῖται, Lk. 16:25. It is worth noting that while the apostolic community keeps this usage it does not, to the best of our knowledge, cultivate it.﻿﻿ But it does set God’s consoling help through present salvation more fully in the light of the coming consummation. God finally comforts when He definitively removes all suffering by His glorious presence among men, Rev. 21:3–5. This consolation, which is given already as a good hope, is thus called an eternal consolation, 2 Th. 2:16.

5.     Conclusion.

In retrospect the NT use of παρακαλεῖν and παράκλησις may be summed up as follows. The possibilities presented by the wealth of meanings of παρακαλεῖν are very freely set in the service of testimony to the NT event of salvation. The sense “to call in” fades completely into the background. Of the three uses in which one who calls addresses another, the sense “to ask,” which is very common elsewhere, is used predominantly for turning to Jesus with requests for help during His earthly life and within the account of the primitive Christian mission. It is striking how seldom the word occurs for calling on God or the risen Christ in prayer. The noun means either “request” or “invocation in prayer.” The use of παρακαλεῖν for “to exhort,” which is common in both the Greek and Hellenistic Jewish world, though almost completely absent from the translation Greek of the LXX, serves in the NT to denote missionary proclamation and also as a kind of formula to introduce pastoral admonition. For both forms of exhortation, which include both the element of beseeching and also that of encouraging, apostolic usage has the noun too. The meaning “to comfort,” “comfort,” “consolation,” which is rare in both the Greek world and Hellenistic Judaism, but the more common in the translation Greek of the LXX, is influenced by the OT, and especially by Is. (and the Ps.) when the reference is to salvation history (cf. the “consolation of Israel” in later Judaism). It expresses the divine aid which is already lavishly granted to the members of the suffering community of Jesus by present exhortation and encouraging events, and which will reach its goal when the NT people of God is delivered out of all its tribulations.

If “asking” presupposes that the salvation of God is manifested in Jesus, “exhortation,” being effected by the Spirit, is based on the salvation already accomplished, and “comfort” or “consolation” takes place through the present and future act of God Himself to salvation. Hence it is hardly too much to say that, as defined by the NT act of salvation, παρακαλεῖν and παράκλησις may be traced back to the saving work of the triune God which leads those in need of help as suppliants to the Son of God, which is preached as exhortation in the power of the Spirit of God, and which carries with it already in this time the eternal comfort of God the Father.
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