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CHAPTERR TWO 

THEE ROAD TO ROME 

~~ A HISTORY OF RESEARCH ~ 

"If"If  there is pathology, it belongs to the culture 
ratkerratker than to the psychology of any individual." 

JUDITHH PERKINS 

1.. INTRODUCTIO N 

Fromm the seven letters looms the image of Ignatius, the God-bearer, on the road 
too his final destination. Full of anxiety, he marches to the capital of the Roman 
empiree in a triumphal procession, bound to ten leopards. Through land and sea, by 
nightt and day, tempted by the ruler of this age and encouraged by the members 
off  the local communities along the way, he presses on toward the goal.' 

Ignatius'' self-understanding as a traveller on this road is a perplexing matter. 
Thee difficulty is first and foremost due to the contingent and personal character 
off  the letters. Ignatius does not offer a balanced reflection on his near death, let 
alonee a systematic exposition on how one should rationalize the violent death of 
aa Christian. Rather the letters contain "personal" thoughts on his own situation, 
mixedd into his general exhortations and more specific responses to the problems 
off  the communities to which he writes. An exception is his letter to the Christians 
off  Rome. This remarkable epistle is the only one in which Ignatius deals almost 
exclusivelyy with his imminent execution. In any event, it appears that Ignatius uses 
aa multitude of different images and traditions to voice his hopes and expectations 
withh regard to his future lot. Not surprisingly, therefore, the outcome of studies of 
Ignatius'' desire for death has been diverse. 

Inn this chapter, I aim to give an overview and critical discussion of modern 
scholarshipp on Ignatius' ideas with regard to his imminent death. Thus, I hope to 
givee full credit to the achievements of my predecessors and clear the way for my 
ownn specific approach. By and large the discussion is in chronological order, but 
workss are also grouped together according to their similar perspective. 

Indifferentt of their particular views, almost all scholars speak of Ignatius as a 
"martyr""  and of his death as "martyrdom." Yet this terminology is not as unbiased 
ass it may seem. For, originally, these terms were introduced to promote a very 
distinctivee understanding of the violent death of a Christian. Therefore, it seems 

Schoedell  (1985) 12 speaks of Ignatius' journey as "theatre"  because of the considerable amount 
off  time and expense put into the careful planning of support along the way. See concerning 
Ignatius''  joumey as the march of a militar y victor: Rm 5:1,9:3 and the parallels given by Grant 
(1966)) 90 and Schoedel (1985) 178. Cf. further  esp. § 8.3. 
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pertinentt to begin this "history of research" with a discussion of the work of those 
scholarss who explicitly tried to understand Ignatius' thought in the light of the 
laterr Christian traditions in which those who remained faithful unto death were 
hailedd as "martyrs" (§ 2). Subsequently, I will review Ignatian scholarship of the 
twentiethh century more or less chronologically. 

Firstt in order are several representatives of the so-called religion-historical 
school,, from the first half of the twentieth century (§ 3). These scholars argued 
thatt Ignatius should be understood against the background of later Gnosticism, or 
Hellenisticc mystery cults. They claimed that Ignatius envisaged his road unto death 
ass a celestial journey like that of the Gnostic, or as a reenactment of the death of 
hiss Lord like that experienced by the initiate of certain mystery cults. In any event, 
theyy judged the intimate bond with Christ to be Ignatius' focal point of interest. 
Thatt is, they claimed that Ignatius envisioned his imminent death in some way as 
ann imitation of Christ's passion. 

Inn contrast, other scholars noticed that Ignatius only rarely mentions Christ 
inn his reflections on his death (§ 4). They came to the conclusion that Ignatius 
understoodd himself rather as an alter Christus than as a follower or imitator of 
Christ,, and that he perceived his death rather as a second passion than as an 
imitationn of the passion of Christ. This perspective is a subtle but not unimportant 
correctionn of the views discussed in paragraph three. 

Subsequently,, I will turn to the important study of Karin Bommes (§ 5) -
soo far the only full-scale monograph on the theme of "martyrdom" in the letters 
off  Ignatius. This work can be read as the ultimate refutation (or final synthesis) 
off  the views advanced by the scholars dealt with in paragraphs three and four. 
Bommess sketches the full complexities of what she calls Ignatius' "theology of 
martyrdom,""  not only dealing with the relation between the martyr and Christ, but 
alsoo between the martyr and God, Pneuma, and the church. 

Inn § 6,1 will pay special attention to the work of those scholars - partially 
closelyy associated with the religion-historical school - who suggested that Ignatius 
interpretedd his impending death as a cultic event analogous to the eucharist. In 
otherr words, these scholars again focused entirely on the relation between Ignatius' 
deathh and Christ's passion. This eucharistie interpretation has been advanced 
regularlyy throughout the whole of the twentieth century. 

Ignatiann scholarship of the eighties and the nineties has been dominated by 
twoo different approaches. Some scholars stressed the psychological and sociologi-
call  factors in Ignatius' self-understanding. They saw Ignatius' personal concern for 
hiss social status as a decisive key to understand his anxiety and his enthusiasm for 
aa glorious death in the amphitheatre of the Roman capital. I will deal with these 
psychoanalyticall  and psychosociological approaches in § 7. 

Otherr scholars rather preferred a cultural-historical approach. They sought 
too situate Ignatius' reflections on his violent death within the context of certain 
culturall  and ideological trends at the time of the early Roman empire, such as a 
widespreadd fascination with death, and the rise of an imperial mystery cult. The 
lastt paragraph of this chapter (§ 8) will be devoted to these scholars. 
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2.. IGNATIU S THE MARTY R 

Inn modern English, the word "martyr" simply refers to any person who is killed 
becausee of his or her beliefs. Since Ignatius is obviously condemned to fight the 
beastt because he is a Christian (see e.g. Tr 12:2), it seems justified to call him a 
martyr.. Nevertheless two questions should be raised. First, did Ignatius use the 
correspondingg Greek term u-dproq - or related terminology - in the later technical 
sensee of "martyr"? To answer this question, I will discuss the relevant passages in 
thee letters (§ 2.1). Second, whatever may have been the reason for Christians to 
comee to use the term \xaprvq with regard to the "martyrs,"2 did any of these 
concernss control Ignatius' mind? Some scholars have argued that this is the case. 
II  will deal with their views briefly too (§ 2.2). 

2.12.1 Martys-terminology in Ignatius 
Ignatiuss uses three terms belonging to the cluster of martys-terms: (idpruq, 
fiapTOpéo,, and uxxpxuptov. All together these terms occur seven times in the 
letters.. This may seem a significant number. Yet we should look carefully at how 
thesee terms are used. 

Thee noun udpxu<; is used only once in the Ignatian letters. In his letter to the 
Philadephians,, Ignatius defends his conduct during his stay in their community (Ph 
6:3-8:1).. Apparently he exhorted the members of this local community harshly. He 
statess that he had no advanced information about the divisions in their church, and 
hee adds (Ph 7:2): "He is my witness in whom I am bound that I did not learn it 
fromfrom any human being (n&pxuq 8é urn, èv <f> Séöe^cu, öxi ÓLTCÖ aapicoq 
dv&pö)7i£vT|qq OÜK ëyvtov)." 

Heree Ignatius invokes Christ as a witness (jidpxuq) of the truthfulness of his 
words.. He also does so, but in different terms, in Rm 8:2: "Jesus Christ will make 
plainn to you that I speak truly ('Ir|aoCc; 8è Xpiaxóc; óuiv xaöxa 9avepa>aei, 
ÖTII  dAT|dci)<; A-éyü))." The usage of the word (idpxuq in this sense is similar to 

Theree has been much scholarly debate on this issue, see e.g. F. Kattenbusch, "Der  Martyrertitel, " 
WWWW A (1903) 111-127; H. Strathmann, "udptvx ; KTX . ,"  7W7vT4.477-521; E. Günther, UAPTYL. 
DieDie Geschichte eines Wortes (Gütersloh 1941); Idem, "Zeuge und Martyrer, "  WW Al (1956) 
145-161;;  N. Brox, Zeuge und Mürtyrer. Untersuchungen zurfiiihchristlichen Zeugnis-Termino-
logielogie (München 1961); Idem, Glaube als Zeugnis (München 1966); D. van Damme, "Marty s 
Christianos.. Überlegungen zur  ursprünglichen Bedeutung des altkirchlichen Martyre r  Titels," 
FZPTFZPT 23 (1976) 286-303; A. Trites, "Mdpiu< ; and Martyrdo m in the Apocalypse,"  NovT 15 
(1973)) 72-80; Idem, lite New Testament Concept of Witness (Cambridge 1977); T. Baumeister, 
DieDie Anfdnge der Theologie des Martyriums (Munster  1980) 257-270; B. Dehandschutter, "Marty r 
-- Martyrium : quelques observations a propos d'un christianisme sémantique,"  in: G. Bartelink, 
ett  al. eds., Eulogia (The Hague 1991) 33-39; G. Buschmann, Das Martyrium des Polykarp 
(Gottingenn 1998) 98-107; and A.M. Schwemer, "Prophet, Zeuge und Martyrer . Zur  Entstehung 
dess Martyrerbegriff s im frühesten Christentum,"  ZTK 96 (1999) 320-350. 

file:///xaprvq
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whatt can be found in the Pauline letters, only Paul speaks of God as his witness.3 

Inn any event, Ignatius appears unfamiliar with the word [idpxix; in the meaning 
off  "martyr." Even an early stage of a semantic development in this direction - as, 
forr instance, in Luke-Acts and Revelation4 - cannot be found in the Ignatian 
letters.. Not he is a witness of Christ, but Christ is a witness of him. 

Thee verb naprope© is used in much the same way as the noun n&pxuq. It occurs 
fourr times in the letters. In Eph 12:2 Ignatius praises the apostle Paul with the 
words:: "(A man) sanctified, approved, worthy of blessing (TOO riytaajievou, TOO 
fi.8(j,apTupr|(iÉvou,, d^iouaicapiaxou)."5 In Ph 5:2 he honours the prophets in 
similarr terms: "Saints worthy of love and worthy of admiration, attested by Jesus 
Christt (d£,iayd7ir|Toi mi d^iodaujiacrxoi dyioi, Omó 'Inaou XpiaxoO 
|i8|j,apTUpT||iévoi).""  In Ph 11:1, ordinary Christians are the recipients of Ignatius' 
benevolentt admiration. He calls Philo, a deacon from Cilicia, "a man witnessed to" 
(dvSpöqq jj,E(iapTuprj(j.évoi)), and he states that both Philo and a certain Rheus 
Agathopouss also bear witness for the Philadephians (ot Kai napxupouaiv ü(aïv). 
Apparently,, Ignatius means to say that these two men are witnesses to the truly 
Christiann hospitality of the Philadelphia,̂ who received these travellers as the 
Lordd also received them. 

Paul,, the prophets, and Philo are said to "have been martyred" ((i8|iapxupr|-
u-évoi).. It is obvious that this passive perfect participle does not refer to the act 
off  bearing testimony to Christ in death. Such an interpretation would require an 
activee form of the verb.6 Moreover, Philo was a person still very much alive when 
Ignatiuss wrote his letter to the Philadelphians. Obviously, to be "martyred" means 
thatt God, Christ, or others bear witness to the truthfulness of a person's words and 
deeds.. That the verb is used in this way is especially clear from the second time 
itt is used in Ph 11:1: "They bear witness for you." 

Thee usage of the verb (aapxupéa) in the passive sense of "being approved" 
orr the active sense of "bearing witness to a person's words and deeds" is well-

Paull  frequently invokes God as witness, see e.g. Rom 1:9: "For God is my witness (udpTO<; ydp 
uouu èativ ó 3EÓ<;);" and cf. also 2 Cor 1:23; Phil 1:8; 1 Thess 2:5 and 10. 

Seee e.g. esp. Acts 22:20: "While the blood of your [i.e. Christ's] witness Stephen was shed (öxe 
ê^exuvvExoo TÓ alfia Etecpavou TOO \idptvpoq oou);" and cf. further Trites (1973) and (1977). 
Thee earliest writing in which udptui; clearly means "martyr" is Mart. Pol. (2:2; 14:2; 17:3), i.e. 
somee half a century later than Ignatius. 

Notee the translation of Von Balthasar (1984) 74: " ... des Geheiligten, des Martyriums und der 
Seligkeitt gewürdigten." Similarly: P. Meinhold, "Episkope - Pneumatiker - Martyrer. Zur 
Deutungg der Selbstaussagen des Ignatius von Antiochien," Saeculum 14 (1963) 322; Corwin 
(1960)) 252; Richardson (1953) 91; Goodspeed (1950) 211; and Zeiler (1918). 

Seee for possibly the earliest usage of the verb in this sense I Clem. 5:4 where it is said that Peter 
departedd to the place of glory due to him, "after he had given testimony" (p.ccpTopfjaa<;). The 
martyrologicall  sense of the verb is clear in Mart. Pol. 1:1 and 19:1. 

file:///idptvpoq
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knownn from the New Testament and other early Christian literature.7 Moreover, 
itt should be noted that the typically Johannine usage of the verb - i.e. in the sense 
off  "testifying to Christ" - cannot be found in Ignatius. 

Lastly,, the noun naprupiov is used twice, namely in Tr 12:3 and in Ph 6:3.8 In 
bothh cases, Ignatius warns the community not to let him or his letter become "(as) 
aa witness" (eiq uapruptov) against them. That is, Ignatius hopes that his words 
wil ll  be listened to favourably, and will not turn into a testimony against them. 
Againn this usage of the word is in coherence with what can be found in the New 
Testament.9 9 

Inn conclusion, Ignatius never uses the indpTuq-terminology in the context of the 
executionn of Christians by pagan authorities or other antagonists of the Christian 
faith.. Perhaps even more importantly, the terms are never used to express the idea 
off  "bearing witness to Christ." Surprisingly, it is rather the other way round. With 
thee uapxuq-tenninology Ignatius expresses the idea of being approved by Christ 
(orr fellow-Christians). 

2.22.2 Brox and Baumeister 
Despitee the fact that Ignatius does not use the (xdpxuq-terminology to designate 
Christianss who die for their faith, his reflections on the themes of suffering and 
deathh nevertheless have been seen as a first step on the way to a fixed martyr-title 
byy two scholars: Theofried Baumeister (1980) and Norbert Brox (1961).10 Both 
thesee German scholars argue - but on different grounds - that Ignatius' reflections 
showw why the noun \iapxuq came to be used as a title for those who remained 
faithfull  unto death.11 

Seee e.g. Acts 6:3; 10:22; 13:22; 15:8; 22:12; Rom 3:21; Heb 7:8, 17; 11:2,4, 5, 39; 1 Tim 5:10; 
33 John 12; / Clem. 17:1-2; 19:1; 38:2; 44:3; and47:4. Cf. Strathmann, 77f7vT 4.501: "Das Wort 
bedeutett dann oft soviel wie nachdrücklich, unter Einsatz der vorhandenen Autoritat bekunden." 

Somee scholars think that there is a third instance, see e.g. Joly (1979) 70-71 and Hiibner (1997) 
50-51.. In Eph 1:2 the Greek text of the MR reads "by attaining martyrdom" (5id TOO [uxpTU-
pïouu èjtuuxEïv), and the Greek text of the LR: "through martyrdom" (6id TOO naptupïou). 
Butt the Latin and Armenian versions suggest 5id TOO enm>X£iv. I agree with most editors that 
thee latter is the more primordial reading, cf. Lightfoot (1889) 2.31 and recently e.g. Lindemann 
(1997)) 187. 

Cf.. Jas 5:3; Mt 8:4; 10:18; 24:14; Mk 1:44; 6:11; 13:9; Lk 5:14; 9:5; and 21:13. 

Baumeisterr (1980) 257-270, cf. also T. Baumeister, Genese und Entfaltung der altkirchlichen 
TheologieTheologie des Martyriums (Bern 1991) XXff . Baumeister's more specific discussion of Ignatius 
[Baumeisterr (1980) 270-289] will not be dealt with separately, but references will appear in the 
footnotess throughout. The work of Brox will be discussed more extensively in § 4.2. 

Buschmannn (1998) 101-102 seems to propose a rawer muddled synthesis of the two views. He 
speakss of "das Martyrium im ignatianischen Sinne als einen antidoketisch-antischwarmerischen 
Beweis.""  The first adjective reflects the view of Brox, the second that of Baumeister. 

file:///iapxuq
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Baumeisterr argues that in the Christian tradition the term ladpiuq came to denote 
thosee who died for their faith for the same reason as true philosophers were called 
"martyrs""  in certain Stoic circles, namely because both groups - i.e. true Christians 
andd true philosophers - live up to their beliefs and ideas.12 Their deeds confirm 
theirr words and bear witness to the value of their teachings. They are martyrs in 
thee sense that they act what they preach. The endurance of believers during 
persecutionss was an especially powerful testimony of the value of Christian 
teachingg and living. Thus, they in particular were awarded the title "martyr." 

Baumeisterr rightly shows that for Ignatius the ideal of concord between word 
andd deed is an important notion, to which Ignatius also refers in the context of his 
reflectionss upon his imminent execution.13 Yet, even Baumeister must admit that 
Ignatiuss never uses the ̂ dpiuq-terminology in these passages. Therefore, he draws 
thee conclusion: "Eine Vorstufe zum Martystitel stellt die Martyriumstheologie des 
Ignatiuss dar."14 

Thiss reasoning is problematic for more than one reason. First, it must be 
observedd that there is no scholarly consensus on the question why Christians came 
too use the term ndpiuq with regard to those who died for their faith. Baumeister's 
vieww is just one out of many (see the literature mentioned in n. 2). Second, if 
Baumeisterr is right, it seems rather strange that Ignatius never uses the martys-
terminologyy in the sense of bearing testimony to one's words by one's acts. Third, 
Ignatiuss does not offer a "theology of martyrdom" (cf. § 5), and the word ~ deed 
motiff  is certainly no more than just one element in a conglomeration of ideas and 
imagess which Ignatius uses to ponder on his impending execution. 

Broxx follows a different course. He suggests that the martyrological usage of the 
termm ndptut; developed from the notion that the violent death of a Christian was 
aa clear testimony of the concrete reality of Christ's passion, i.e. an "antidoketischer 
Beweis."155 With regard to Ignatius he identifies this notion in Sm 5:1. Probably 
thee passage should be interpreted somewhat differently than Brox does (see § 4.2), 
butt indeed it seems to express the idea that the attitude of suffering Christians 

Baumeisterr (1980) 267-268 points to Epictetus Diss. 1.29.56 and 3.26.28. Cf. also the discussion 
off  Epictetus in Strathmann, TWNT 4.483-484. He notes that the idea of harmony between word 
andd deed can already be found in Plato Apol. 32cd. 

Seee esp. Rm 3:2: "Only ask power for me both within and without so that not only may I speak, 
butt also will , that not only may I be called a Christian but also be found one." See also Eph 
14:2;; Mg4: l; and 10:1; and cf. chap. 3.6.4b-c. 

144 Baumeister (1980) 270. 
155 Cf. also C. Butterweck, "Martyriumssucht" in der Alten Kirche? (Tubingen 1995) 23-32 who 

readss the letters of Ignatius as apologetic writings. She identifies Ignatius' opponents as Gnostics 
withh a Jewish background who deny the true nature of Christ's suffering and the value of a 
voluntaryy death. Butterweck does not give a systematic and extensive analysis of how Ignatius 
refutess these opponents in the letters, but she judges Ignatius' own example as an important 
element:: "Ignatius will sein Martyrium als Zeugnis fur die Wahrheit des Menschseins, des 
Leidenss und Sterbens Christi den Bischöfen und Gemeinden zur Verfugung stellen, damit sie ... 
imm Kampf gegen die Gnostiker darauf verweisen können" (p. 30). 
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shouldd convince others of the concrete, fleshly, reality of Christ's death. However, 
itt must be pointed out that this idea is only a marginal element, in Ignatius' 
letters166 as well as in later martyrological writings. 

2.32.3 Conclusion 
Itt seems mat neither Brox nor Baumeister has succeeded in clarifying Ignatius' 
reflectionss on his near death by comparing his thoughts with the later Christian 
traditionss in which believers who died couragously for their faith were called 
"martyrs.""  In addition, it must be noted that nowhere in the letters does Ignatius 
interprett his death as a testimony of Christ or Christian faith to a hostile pagan 
world.. Ignatius never informs us that his condemnation was the consequence of the 
factt that he kept true to his faith before the Roman authorities, a motif which 
becamee so important in the later genre of the Acts of the Martyrs.17 

Wee should keep these observations in the back of our minds when we speak 
off  Ignatius as a martyr. Of course the concepts "martyr" and "martyrdom" can also 
bee employed in a rather more general sense. Martyrdom could, thus, be defined 
ass the voluntary death of a member of a religious group at the hands of external 
persecutors.. In this general sense, the title "martyr" would also fit Ignatius. 
However,, it seems wise to be cautious in using the terms "martyr" and "martyr-
dom"" with regard to Ignatius and his imminent execution. For they tend to be 
understoodd against the background of later developments in the Christian tradition, 
off  which Ignatius had no knowledge. 

3.. GNOSTICISM AND MYSTERY CULTS 

Inn the first half of the twentieth century there appeared several influential studies 
onn Ignatius which were inspired by the achievements of the so-called "religion-
historicall  school." The studies of three scholars must be discussed in the context 
off  this present chapter: the monographs of the German scholars Heinrich Schlier 
(§§ 3.1) and Hans-Werner Bartsch (§ 3.2), and the seminal article by the French 
theologiann Theodore Preiss (§ 3.3). Schlier and Preiss focused on the allegedly 
Gnosticc elements in Ignatius' thought. Bartsch also saw significant resemblances 
withh notions from the mystery cults. 

Inn this paragraph, the discussion of the work of these scholars (§3.1-3) will 
bee followed by a tentative analysis of the Ignatian terms which seem to be most 
importantt in their argumentation (§ 3.4). Some of these terms will be discussed in 

Broxx admits this himself, see Brox (1961) 214. 

Notee that Van Damme (1976) 301 and others have suggested that the term udpTuq came to be 
usedd of the Christian "martyr "  because he or  she confessed to be a Christian during the trial 
beforee the Roman authorities. 
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moree detail in the next chapter. Thus, I hope to come to a balanced assessment of 
thee interpretations of these scholars. 

3.13.1 Schlier: Celestial Journey 
Inn his monograph entitled Religionsgeschichtliche Untersuchungen zu den Ignatius-
briefenbriefen (1929), Heinrich Schlier paid special attention to Ignatius' reflections on 
hiss impending death.18 In line with his observations concerning the christology 
andd ecclesiology of Ignatius, he argues that Ignatius' ideas on his near death could 
bestt be understood against a Gnostic background. 

Accordingg to Schlier, Ignatius' journey to his final destination corresponds 
too the ascension of the Gnostic from this earthly world to another, heavenly, 
world.. More specifically, he thinks that in the letters this ascension is formulated 
inn terms of the allegedly widespread myth of the descend and ascend of the 
salvatorsalvator salvandus. Surely Schlier realizes that there is a difference between the 
Gnosticc and Ignatius. The former reaches his goal through asceticism, while the 
latterr accepts a gruesome death.19 But despite this fact, Schlier judges the resem-
blancess to be decisive. 

Yet,, none of the Ignatian phrases which Schlier identifies as referring to the 
celestiall  journey of the (un)redeemed redeemer can be interpreted in this way 
convincingly.. Let me give but a few examples. The saying ó xtopróv yyapziito (Sm 
6:1)) more likely means "he who can understand, let him understand" (cf. esp. Mt 
19:12)) than what Schlier proposes, namely: "wer entrückt wird, der entrücke."20 

Thee relative pronoun in the clause in Mg 10:3, "into which every tongue that has 
believedd in God has been gathered together (stq ov 7cdaa yX-waaa TtiaTeuoxxcra 
siqsiq Seov CTUvrJx&r|)," does not refer to "Christ" but to "Christianity."21 And the 
characterizationn of the Ephesian church in Eph 12:2 as a "passage for those who 
aree slain for God" (ndpodoq TÖV eiq öeöv dvcupoup. évcov) does not seem to 
havee a more profound meaning than pointing to the supportive role which the 
Ephesiann community played for those who were on their way to Rome.22 

Schlierr uses a same sort of strained exegesis to interpret Ignatius' encounter 
withh the worldly powers against a dualistic Gnostic background. He portrays 

Seee Schlier (1929) 125-174: "Martyrer und Pneumatiker." 
199 Schlier (1929) 164. 
200 Schlier (1929) 128. See for my interpretation esp. Ltghtfoot (1889) 2.304 and all other modern 

commentators.. More in line with Schlier's interpretation is the phrase in Mg 5:1: "Each person 
wil ll  go to his own place (ÊKCtOToq el<; TOV ÏÖIOV TÓJIOV uéXXei %(apzlv)." But even here texts 
suchh as Acts 1:25; John 14:2 and / Clem. 5:4, 7 seem to be closer to Ignatius than Gnostic 
parallels. . 

211 Schlier (1929) 136. 
222 Schlier (1929) 121, 136. Schlier interprets the phrase as meaning "a passage for those taken up 

too God." Schoedel (1985) 72-73 translates: "a passage for those slain for God," Lightfoot (1889) 
2.547:: "the high-road of those that are on their way to die unto God." The context makes it clear 
thatt Ignatius is especially thinking of Paul on his way to Rome (cf. Acts 20:38). 
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Ignatiuss as a persecuted redeemer who will only be a redeemed redeemer in 
death.233 Striking is Schlier's interpretation of Ignatius' frequent usage of the noun 
"bond""  (Seajxóq) and the participle "having been bound" (5s8euivoq).24 As is 
well-known,, many Gnostic writers speak of the human soul as being bound to 
matter.. Thus, Schlier infers: "Er [i.e. Ignatius] sieht in seinen Martyrerfesseln die 
Bande,, die inn an die Hyle binden, und weifi sich in ihnen als der Unerlöste, der 
erstt duren den Tod des Martyriums gelost wird."25 

Yett the only passages in which the 6ea îó<;-terminology has such a negative 
connotationn are Eph 19:3 and Ph 8:1. In neither of these does Ignatius speak about 
hiss own bonds. In Eph 19:3, he says that "every bond vanished" (naq Seanöq 
f|(pavi^8To)) when Christ appeared. In Ph 8:1, he states that Christ "wil l remove 
everyy bond" (Xuaei Tidvra 5e<y|ióv) from the Philadelphian community. Notably, 
wheree Ignatius does speak about his own bonds, his language has a positive ring. 
Ignatiuss speaks of his bonds as "spiritual pearls" (Eph 11:2), of "the most God-
pleasingg bonds" (Sm 11:1), and of "bonds which you loved" (Pol 2:3). Thus, he 
seemss to understand his bonds as signs of his honourable status as a prisoner in 
Christt and not as symbols pointing to his unredeemed predicament. With regard 
too his views on his imprisonment, Ignatius seems indebted to Paul rather than to 
Gnosticism.26 6 

Likewisee Schlier's remarks concerning the 7td9o<; of the martyr do not carry 
conviction.. He states that the martyr - through death - is freed from passion and 
becomess a Xóyo<; SeoO like Christ himself.27 Yet such a pejorative connotation 
off  the concept na&oq seems to have been unfamiliar to Ignatius. In the Ignatian 
letters,, the noun na&oq always refers to the suffering of Christ (see § 3.4c), never r 
too a longing for earthly goods. 

Inn sum, Schlier's attempt to show that Ignatius understood his road to Rome 
ass a celestial journey liberating him from his earthly bonds and his carnal desires 
mustt be judged unsuccessful. Schlier's interpretation of the Ignatian idiom is 
simplyy too much dictated by his special interest. 

3.23.2 Bartsch: Reenactment 
Hans-Wernerr Bartsch responded to Schlier in a book entitled Gnostisches Gut und 
GemeindetraditionGemeindetradition bei Ignatius von Antiochien (1940). In this study Bartsch argues 

""  See Schlier  (1929) 152-165. 
244 See Eph 1:2; 3:1; 11:2; 19:3; 21:2; Mg 1:2; 12:1; Tr  1:1; 5:2; 10:1; 12:2; Rm 1:1; 4:3; 5:1; Ph 

5:1;;  7:2; 8:1; Sm 4:2; 6:2; 10:2; 11:1; and Pol 2:3. 
255 Schlier  (1929) 155. 

Seee Baumeister  (1980) 270-277: "Di e Gefangenschaftsthematiek der  Ignatianen ist den paulini-
schenn Briefen verpflichtet"  (p. 276). Cf. also Schoedel (1985) 72 n. 1 for  references to other 
Christiann authors who speak of bonds as precious ornaments. 

77 Schlier  (1929) 164 and 174. The reference is to Rm 2:1: "For  if you remain silent, and let me 
be,, I shall be a word of God, but if you love my flesh, I shall again be a (mere) voice."  See on 
thiss passage: chap. 3.6.4c and 3.10.1. 
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-- as the title already indicates - that the Ignatian letters contain a mix of Gnostic 
elementss and traditional Christian material. As Schlier, he pays special attention 
too Ignatius' reflections on his near death.28 

Bartschh claims that Ignatius saw his impending execution first and foremost 
ass a possibility to reiterate the passion of Christ, and thus to become like Christ. 
Hee thinks that this notion bears close resemblance to the idea of a reenactment of 
thee central myth of the cult-god as it can be found in the mystery religions, for 
instancee in the cults of Osiris and Attis.29 In short, Bartsch argues that Ignatius 
understoodd the event of his death "mysterienhaft."30 

Inn contrast with Schlier, he maintains that the myth of the salvator salvandus 
doess not play a role of importance in Ignatius' thought. In his death Ignatius hopes 
too imitate the passion of Christ as it is described in the gospels. Only in some later 
martyrologicall  writings does the Gnostic myth - according to Bartsch - become 
predominant.311 Ignatius still concurs with the earlier Christian traditions, i.e. for 
him,, the passion of Christ is a very concrete - fleshly - event. Thus, Bartsch also 
challengess Schlier's view that in death Ignatius hopes to be liberated.32 Rightly, 
hee points out that Ignatius does not speak about his bonds as symbols of his 
unredeemedd predicament. 

Despitee several valuable points of critique with regard to the work of his 
predecessor,, Bartsch's suggestion to look for an interpretative framework in the 
mysteryy cults seems equally arbitrary. Bartsch tries to substantiate his point of 
vieww by arguing that Ignatius closely links his death to the passion of Christ. He 
becomess a Christ through his execution in Rome: "Ignatius hat die Vorstelhing, 
daBB er durch sein Martyrium zu einem Christus, seinem Kultgott gleich wird."33 

Yett his reading of the texts does not carry conviction. 
First,, Bartsch points to Ignatius' statement that through his death he hopes 

too become a A,óyo<; $eou (Rm 2:1). He interprets this statement as meaning that 
Ignatiuss hopes to become Christ. Yet, as Bartsch notes himself, in this passage the 
wordd A.óyo<; is not a predicate of Christ but a term contrasted with (pcovfj. The 
oppositionn word ~ voice is well-known from pagan sources (see n. 27). Second, 
Bartschh points to Ignatius' statement that he is a ransom (dvxixj/uxov) for other 
Christians.. He infers that Ignatius saw his own death as on a par with Christ's 
vicariouss death. Yet it seems that the noun dvuiyuxov should not be understood 
inn such terms. Ignatius uses this word to express his devotion to the communities, 
nott to depict his death as an atoning sacrifice (see § 7.4b). Third, according to 
Bartsch,, the concepts niu/ntfjc;, uiuioum, and |ia$r|Tf)c; are used in a cultic 
sense,, but - as I hope to show later (see § 3.4b and chap. 3.6) - this view cannot 

Seee Bartsch (1940) 80-98: "Das Martyriumverstandnis des Ignatius." 

Seee Bartsch (1940) 85-87. 

Bartschh (1940) 98. 

Seee Bartsch (1940) 87-91. He points to Act. Thorn., Act. And. and Act. John. 

Seee Bartsch (1940) 92-97. 

Bartschh (1940) 80-85, 98 (quotation on p. 80). 

28 8 

29 9 

30 0 

31 1 

32 2 

33 3 
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bee substantiated. Rather these terms have a more general ethical bearing. Fourth, 
Bartschh points to Ignatius' usage of eucharistie terminology in the context of his 
reflectionss on his own death (esp. in Rm 4:1). Yet, these passages are only in 
supportt of Bartsch's thesis if it could be shown that Ignatius understood the 
eucharistt as a cultic reenactment of Christ's death and that he really refers to the 
eucharistt in Rm 4:1. As I hope to demonstrate later (see § 6), both suppositions 
doo not hold true.34 Fifth, Bartsch seems to interpret the phrase $eoö è7iiTuxeïv 
ass implying that Ignatius hopes to become God (like Christ?). However, with this 
unusuall  phrase Ignatius rather expresses that his ultimate goal is God himself (see 
chap.. 3.7). Lastly, Bartsch points out that in Ph 8:1 Ignatius calls himself "a man 
sett on union" (eiq ëvcocriv KaTnptiCTnévoq). Yet, as the context clearly shows, 
thee noun fivcoaiq here does not refer to Ignatius' union with God - as Bartsch 
presupposess -, but to the social harmony of the Christian community.35 

Inn sum, it cannot be argued convincingly that Ignatius perceived his death 
too be a reiteration of the passion of Christ. There is no evidence in the letters that 
Ignatiuss strived to cultically reenact Christ's death, just as the initiate of a mystery 
cultt attempted to reenact the mythical past in a dramatic ritual. 

3.33.3 Preiss and Tinsley: Imitation 
Twoo years before Bartsch, a French scholar by the name of Theodore Preiss had 
writtenn an extensive article (1938) which came to be quite influential.36 Just as 
Bartsch,, he sets out to compare Ignatius with both Gnostic and Christian traditions. 
Moree specifically, he compares Ignatius with the apostle Paul. 

Hiss main diesis is that whereas to Paul being a Christian meant primarily to 
participateparticipate in Christ, to Ignatius being (or becoming) a Christian meant especially 
too imitate Christ. Preiss claims that in the letters of Ignatius the eschatological 
frameworkk is lost. The kingdom of God is already realized in the church unified 
underr the authority of the one bishop. Moreover, Preiss asserts that the salvific 
characterr of the passion of Christ was not of such a radical importance to Ignatius 
ass it was to Paul. According to Preiss, Ignatius rather focused on the individual 
andd his or her personal redemption, or - more precisely - his or her striving to 

Seee also Bartsch (1940) 78: "  ... daQ Ignatius sein Martyrium , um das sein ganzes Denken kreist 
nichtt  nur  bildhaft mit der  Eucharistie und ihren Begriffen umschreibt, sondern tatsachlich als 
Eucharistiee versteht;"  and his discussion of Ignatius' notion of the eucharist on pp. 99-132. 

Phh 8:1: "I , then, did my part as a man set on union. Where there is division and anger, there God 
doess not dwelt."  Lightfoot (1889) 2.S65 translates: "a man composed unto union;"  Corwin (1960) 
247::  "a man completely given over  to union;"  and Fischer  (1993) 199: "ein Mensch, zur 
Einigungg geschaffen."  See for  a discussion of the union-terminology in the letters of Ignatius 
furtherr  § 3.4a below and chap. 3.7.4. 

T.. Preiss, "L a mystique de limitatio n du Christ et de 1'unité chez Ignace d'Antioch,"  RHPR 18 
(1938)) 197-241. 
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attainn immortality. And it is in imitating Christ that the individual ultimately 
becomess immortal like the resurrected Christ. Preiss judges Ignatius to be first and 
foremostt a mystic. 

Preisss considers Ignatius' individualistic and a-historical concept of redemp-
tionn to be similar to that of Hellenistic and Gnostic circles. Preiss agrees with 
Schlierr and Bartsch that much of Ignatius' terminology is Gnostic, "... mais ces 
analogiess terminologiques avec la gnose ne sont que secondares. Ce qui importe 
davantage,, c'est que 1'idéal de sa piété, son désir de parvenir a rimmortalité, est 
celuii  même des milieux hellénistiques et gnostiques qu'il a du connaïtre a Antio-
che."38 8 

Somee twenty years later, E.J. Tinsley responded to Preiss' views in a brief article 
(1957).399 On the one hand, he agrees with Preiss that Ignatius is in the first place 
aa mystic and even a writer on mysticism, i.e. Ignatius' main concern is an intimate 
unionn with "ultimate Reality."40 However, contra Preiss, he argues that this 
mysticismm is thoroughly Christian in an orthodox sense. Tinsley especially stresses 
thatt in Ignatius' mysticism the historical events of the incarnation and the passion 
off  Jesus take a central place. Preiss himself, however, had already admitted that 
itt is this realism which distinguishes Ignatius' mysticism from that of the Gnostic 
cults.. Furthermore, Tinsley refers to the New Testament tradition of discipleship 
ass walking in Christ's Way.41 According to Tinsley, it is this truly canonical 
imitatioimitatio Christi - marked by patience, humility, and obedience - which can be 
foundd in the letters of Ignatius. 

Inn sum, both Preiss and Tinsley saw the notion of an imitatio Christi as the central 
conceptt in Ignatius' thought in general, and in Ignatius' reflections on his impend-
ingg death more in particular. Yet, they came to contrary assessments of the 
orthodoxyy of this notion of imitation, the one characterizing it as Gnostic, the 
otherr as truly Christian. 

Itt seems that this difference can be explained by their different views on the 
Christiann tradition in general. It seems that in the eyes of Preiss every sort of 

Preiss11 interpretation implies a peculiar tension in Ignatius' thought in the sense that salvation 
iss "already" fully attained in the church community, but that at the same time the individual 
memberss still strive to attain personal salvation. Cf. for a similar ambiguity: W. Rebell, "Das 
Leidensverstandniss bei Paulus und Ignatius von Antiochien," NTS'M (1986) 461: "Ihm [i.e. 
Ignatius]]  ist - ohne daB er das freilich zugibt - unter der Hand das Schon der Kirche zum Noch-
nichtt geworden." 

Preisss (1938) 238-239. 

E.J.. Tinsley, "The Imitatio Christi in the Mysticism of St. Ignatius of Antioch," Studia Patristica 
22 (1957) 553-560. Cf. also Meinhold(1963) 316-318 who speaks of an "Anlehnungan das Bild 
dess historischen Christus;" and J. Hermans, "De kruiservaring en martelaarsspiritualiteit van 
Ignatiuss van Antiochië," Communio 1 (1976) 361-375. 

Tinsleyy (1957) 553. 
41 1 Tinsleyy (1957) 555. 
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personall  mysticism - which necessarily does not take into account the eschatologi-
call  perspective - is un-Christian. Yet it is doubtful whether such a prepossessed 
convictionn can be a fruitful basis for historical investigations. Moreover, it should 
bee noted that it strongly depends on the interpreter's views on the meaning of 
earlyy Christian eschatological language whether one judges Ignatius as orthodox 
orr not. Strikingly enough, an existentialist interpreter of Paul such as Rudolf 
Bultmannn could hail Ignatius as one of the very few Christian writers after Paul 
whoo had understood the true dialectic nature of an existence between already and 
nott yet (see further chap. 4.2).42 

3.43.4 Relevant Terminology 
Thee four above mentioned scholars agree on one point: Ignatius was a mystic, i.e. 
hiss ultimate goal was a union with Christ or God.43 They only differ with regard 
too the question whether this road unto union was formulated in terms of the myth 
off  the redeemed redeemer (Schlier), or in terms of a reenactment of the Passion 
off  Christ (Bartsch), or in terms of an imitation of Christ (Preiss and Tinsley). It 
seemss that there are three central notions in the argumentations of these scholars: 
a)) union, b) imitation, and c) passion. At the end of this paragraph, I will therefore 
givee a brief discussion of Ignatius' usage of the terms related to these three ideas. 
Thus,, I hope to come to a more general critique of the views discussed in this 
paragraph. . 

a)) Union and Unity. Indeed unity is an important concern of Ignatius. The con-
ceptss elq, èvóro, ëvtoatq and èvórriq occur altogether 50 times.44 The last three 
termss do not appear in the other writings belonging to the corpus of the Apostolic 
Fathers,, and of these three only evoxrjq is found in the New Testament, namely 

Bultmannn (1953) 37-51. Bultmann, however, agreed with Preiss that Paul would have criticized 
Ignatius'' concept of imitating Christ. 

433 Cf. also F.A. Schilling, The Mysticism of Ignatius ofAntioch (Diss.; Philadelphia 1932) esp. 42-
49;; G. Buschmann, "Martyrium Polycarpi 4 und der Montanismus," VC 49 (1995) 114: "Die 
mystischee Einigung (fivtocu;) mit dem ndftog 'Ir|ooü Xpicrcoó bei Ignatius," and literature 
mentionedd in chap. 3.7.4. These authors seem to define mysticism simply as the search for a 
unionn with God. A stricter definition of mysticism, however, seems required. First, it should be 
madee clear what kind of union is implied. Does the mystic loose his own identity in this union, 
orr is this union far more some sort of harmony between two "persons"? Second, a stricter 
definitionn of mysticism should also say something about the specific road which leads to this 
union.. Cf. the remarks with regard to Ignatius in B. McGinn, The Foundations of Mysticism. 
OriginsOrigins to Fifth Century (London 1991) 80-81. 

444 See for etq: Eph 2:2; 4:2; 5:2; 7:2; 11:1; 15:1; 20:2; Mg 7:1-2 (9 times); 8:2; 12:1; Tr 12:2; Ph 
inscr;; 4:1 (4 times); and Sm 1:2; for èvóeo: Eph inscr, Mg 6:2; 7:1; 14:1; Rom inscr; Sm 3:3; 
forr ËVCDCJK;: Mg 1:2; 13:3; Tr 11:2; Ph 4:1; 7:2; 8:1; Pol 1:2; and 5:2; for ÊvÓTnq: Eph 4:2 
(twice);; 5:1; 14:1; Ph 2:2; 3:2; 5:2; 8:1; 9:1; Sm 12:2; and Pol 8:3. 
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inn Ephesians 4:3, 13.45 Thus it can safely be concluded that Ignatius was quite 
rightright in calling himself "a man set on union" (Ph 8:1). But what kind of union was 
hee thinking of? Did he think of a mystical union with God, as has been presumed 
soo often? A closer scrutiny of the relevant texts, I think, shows that this is unlike-
ly--

Inn none of the 50 instances where Ignatius uses the union-terminology does he 
speakk about his own personal union with God. What is more, it seems that the 
notionn of a metaphysical union between the believer and God cannot be found in 
thee letters of Ignatius at all. 

Mostly,, Ignatius simply refers to the communal unity of the believers, living 
inn concord (óuóvoia) and unity of spirit (óp.ofj$£ia) under the authority of the 
onee bishop.46 To give just one example, in Ph 3:2 Ignatius states: "Al l who 
repentt and come to the unity of the church, these also will be of God (öaoi &v 
(isiavofjaavTec;; ëXdaxriv ènï xfjv èvóxr)xa xfi<; ÉKKA-naiac;, icaï oóxoi 9eoö 
êaovxai).""  Union stands over against division (|iepiCTp,óq), strife (êpiq), and 
partisanshipp (èpiöeia).47 Surely the unity of the church is God's unity, as is 
clearr from the statement in Tr 11:2: "God offers union, which is himself (TOO 
Ö80ÖÖ ëvcoaiv é7iayy8XXojiévou, ö ècrnv aüxót;)," but such language does not 
seemm to imply a mystical bond. 

Lesss often Ignatius speaks of the oneness, i.e. uniqueness, of God (e.g. Mg 
8:2)) or Christ (Eph 7:2; 15:1), or of the unity between Christ, the Son, and God 
thee Father (e.g. Mg 7:1; Sm 3:3). 

Thus,, it is clear that union is not a mystical concept in Ignatius. Union is not a 
metaphysicall  union with God which he hopes to attain after his death, but a social 
unionn with other human beings which he already experiences in this present age 
inn the community of the believers. If Ignatius really was a mystic, it becomes quite 
unintelligiblee that he never used the terms of the union-cluster to reflect on his 
ultimatee goal.48 

Schlierr  (1929) 97-102; Bartsch (1940) 10-23; and J. Rogge, "'Eviaaic,  und verwandte Begriffe 
inn den Ignatiusbriefe,"  in: ... und fragten nach Jesus. Beitrage aus Theologie, Kirche und 
GeschichteGeschichte (Festschrift E. Barnikol ; Berlin 1964)45-51 argue that Ignatius' notion of union stems 
fromfrom  Gnostic circles. H. Paulsen, Studiën zur Theologie des Ignatius von Antiochien Antiochien (Göttingen 
1978)) 132-144 and Schoedel (1985) 21-22,52-53, 116-117 take a more differentiated stand. The 
latterr  refers especially to parallels from Hellenistic(-Jewish) material. Cf. also L. Wehr, Arznei 
derder Unsterblichkeit. Die Eucharistie bei Ignatius von Antiochien und im Johannesevangelium 
(Munsterr  1987) 46-53. 

Seee for  ónovoïa: Eph 4:1; 4:2; 13:1; Mg 6:1; 15:1; Tr  12:2; Ph inscr; and 11:2; for  ouofi9eia: 
Mgg 6:2; and Pol 1:3. 

Seee for  u£piauó<; Ph 2:1; 3:1; 7:2; 8:1; Sm 7:2; for  £pi<;: Eph 8:1; and for  èpiÖeïa: Ph 8:2. 
Cf.. e.g. Richardson (1935) 34: "I t is significant that Ignatius never  speaks of breaking a meta-
physicall  union with God. What is in his mind at all the time is the practical unity of the Christian 
Church." " 

48 8 Seee chap. 3.7.4 for  a more detailed discussion of some of the relevant passages. 
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b)) Imitation.4,9 Although there are also other terms which imply some kind of 
modell  ~ image scheme, the notion of imitation is expressed most explicitly by two 
terms:: the noun ui|ar)Tf|<; and the verb u,iuiouo:i. Let me therefore deal with both 
termss briefly. The vital question here is whether these terms imply some sort of 
culticc mimicry. 

Thee word jAiuTjTfj* ; occurs five times. Only in Rm 6:3 the term is used in the 
contextt of Ignatius' reflections on his own death: "Allow me to be an imitator of 
thee suffering of my God (è7ciTpév|/aTÉ uoi u,iuircf|v elvai TOO irddouq too 
Öeoöö nou)." In chap. 3.6.4a, I will deal with this passage at length. Notably, in 
nonee of the other four instances (Eph 1:1; 10:3; Tr 1:2; Ph 7:2) is Christ's passion 
thee point of reference for the imitator. 

Inn Eph 1:1, Ignatius addresses the Ephesians as "being imitators of God, 
enkindledd by the blood of God" (uiur|Tai övreq deoü, Ava^coTcupfjaavreq èv 
aïuatii  öeoö). Christ's blood, i.e. his passion, strengthens the Ephesians to be 
imitatorss of God, but it is not itself the object of their imitation. The context (Eph 
1:1-2)) suggests that the Ephesians are called "imitators of God" because they 
hastenedd to come to Smyrna to see Ignatius. Their affection imitates God's love. 
Thee Trallians too are called "imitators of God" because of their care for Ignatius. 
Inn Tr 1:2, Ignatius states: "Having received your godly affection through him [i.e. 
Polybius],, I gave praise, since I found you, as I learned, to be imitators of God 
(sópóvv óud<;, éq êyvcov, |iiu/r|Td<; övxaq Seoö)."50 

Moreover,, love is not the onlyy quality which in the eyes of Ignatius is worth 
imitating.. He was equally concerned with unity. This is especially clear from his 
exhortationss in Ph 7:2: "Love union, flee divisions, be imitators of Jesus Christ, 
ass he himself is of his Father (xf|v fivoooiv <3tya7idxe, TOCK; fxepiafiou*; (peuyexe, 
[AiuTjxaii  yïveaSe 'Iriaoö XptaroO, éc, Kai OUÜ>TÖ<; TOÖ naxpix; aÓTOö)." The 
exhortationss here correspond with those in passages such as Eph 3:2 and Mg 6:1. 
Thee heavenly harmony between the Father and the Son is presented as a "model" 
forr the earthly harmony between the bishop and the believers. 

Theree is one last passage in which the noun uiu.r|Tf|<; occurs. In Eph 10:3, 
Ignatiuss states: "Let us be eager to be imitators of the Lord - who was wronged 
more?? who was defrauded more? who was rejected more? (ui|iT]Tai TOO Kupiou 
aTcouSd^tojievv eïvai, Tig nXéov d5iKT|9fj, Tig dTroaxeprjSfj, TIC; d$eTT|&fj;)." 
Att first sight, Ignatius here may seem to make an appeal to imitate Christ in his 
suffering.. The context, however, indicates that the three rhetorical questions do not 
soo much point to the concrete torments which Christ suffered, as to his humility, 

Cf.. e.g. W. Michaelis, "uiuéonou KtA..." TWNT 4.617; H. von Campenhausen, Die Idee des 
MartyriumsMartyriums in der alten Kirche (Göttingen 1936; 21964) 76-77; Brox (1961) 204-207; K. 
Bommes,, Weizen Gottes. Untersuchungen zur Theologie des Martyriums bei Ignatius von 
AntiochienAntiochien (Köln/Bonn 1976) 38-41; and Schoedel (1985) 29-31. See for a valuable critique of 
Preiss'' and Tinsley's emphasis on the notion of imitation: Swartley (1973). This article will be 
discussedd at length in § 1.5. 

Schoedell  (1985) 139; and Brox (1961) 205 suggest that 9eo<; here refers to Christ and not so 
muchh to God the Father. Such an interpretation is certainly feasible. 
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gentleness,, and endurance. These spiritual qualities should be imitated, so that a 
peacefull  coexistence with "other people" can be maintained (Eph 10:1-2). 

Inn sum, Ignatius urges his fellow-Christians to imitate Christ and God in 
theirr divine love, mildness, endurance, and obedience, so that all may live in 
perfectt harmony and unity. 

Thee verb (ii^iéo^ai is used twice (Mg 10:3 and Sm 12:1). In Mg 10:1, Ignatius 
appealss not to be insensible to Christ's goodness, "For if he imitates us in our 
actions,, we no longer exist (èdv ydp f|u,a<; uij4.r)aeTcu KaSd 7ipdaao(aev, OI3K 
ëxii  èajiév)." The passage is rather enigmatic. Probably, Ignatius means to say that 
aa true Christian should imitate Christ in his goodness. For, if Christ would imitate 
ourr neglect, we would not be blessed by his grace, and thus not even exist at all. 

Inn Sm 12:1, Ignatius remarks that he is writing the Smyrnaeans through 
Burrhuss who refreshed him in every way, and he adds: "Would that all imitate 
him,, since he is an exemplar of service to God (iced 5(peXov navizq aOiov 
èuijioOvTO,, övxa e£,ep.7iA.dpiov Ösoü Siaicoviac;)." Just as in Eph 1:1 and Tr 
1:22 those Christians who cared for Ignatius were called "imitators of God," here 
Burrhuss is presented as an exemplum of brotherly affection. Obviously, not only 
Godd the Father or Christ, but an ordinary Christian too could function as a model 
off  love, worthy to be imitated. 

Finally,, I would like to point to the one instance in which Ignatius uses the 
verbb dvxi|j.iu.éo|j,ai. In Eph 10:2 - i.e. just before he exhorts his readers to be 
imitatorss of Christ (see above) - he says: "Before their fierceness be mild ..., not 
beingg eager to imitate them [i.e. people in need of repentance] in return (npöq xaq 
opydqq ccuTcov v\izlq npaziq ..., |4.fj cmouöd^ovTec; dvT(ai(j.iiaaa9at aÓTouq)." 
Thee message is once more the same: imitate other people in their kindness and not 
inn their anger. 

Inn conclusion, it seems that in Ignatius' letters imitation is a general ethical 
notion.511 Two further observations should be made. First, for Ignatius, imitation 
doess not imply some sort of mimicry.52 An imitator is not a person who tries to 
copyy another person's actions as careful as possible. In Ignatius' perception, an 
imitatorr rather strives to conform to an other person's general stand. Second, not 
onlyy God or Christ are examples, but ordinary Christians too can function as such 
(Smm 12:1).53 

Inn any event, imitation is obviously not a specifically martyrological concept 
inn Ignatius. Thus one should be cautious in speaking of an imitatio Christi with 
regardd to Ignatius' road unto death. Surely, death can be the ultimate consequence 

Soo also e.g. Schoedel (1985) 30; Bommes (1976) 39; Von Campenhausen (1964) 76; and Brox 
(1961)205. . 

Soo often in pagan authors, see Michaelis TWNT4.661-663. Ignatius' usage of the imitation motif 
probablyy stems from the Pauline tradition; see 1 Cor 4:16; 11:1; Eph 5:1; and 1 Thess 1:6. 

Cf.. also Eph 1:3: "That all of you [i.e. the Ephesians] may be like (év ÓHOIÓTTITI eïvai) him 
[i.e.. the bishop];" and Eph 12:2: "Paul ... in whose steps may it be mine to be found." 
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off  being a Christian, i.e. a follower of Christ (see Mg 5:2 below). The concept of 
imitation,, however, is only once connected with Christ's passion (Rm 6:3). In 
general,, the notion of imitating Christ is linked to the concepts of love, humility, 
endurance,, and peaceful union within the community. 

Inn opposition to the views of Schlier, Preiss, and Bartsch, it must be asserted 
thatt there are no indications that the concept of imitation should be understood 
againstt the background of mystical practices or cult rituals. Ignatius does not desire 
too copy or reenact Christ's passion. A Christian has to follow Christ in his way of 
life,, as a Christian has to imitate any other Christian who is an exemplar of true 
servicee to God. To Ignatius, such a life according to Christianity means especially 
sufferingg with Christ (Sm 4:2), but merely so because of his special situation as 
aa prisoner on the road to execution. 

c)) Suffering and the Passion. Finally, I would like to look briefly at Ignatius' 
usagee of the noun 7id3oq and the verb 7t&axo>. In what respect does his usage of 
thesee terms mean that he saw his own suffering and Christ's passion as analogous 
events? ? 

Thee verb rcaaxo) occurs nine times in the Ignatian letters.54 Four times Ignatius 
speakss of his own suffering and five times of the suffering of Christ. Two of these 
fivefive times, the idea is expressed that Christ suffered "for us" (Sm 2:1) or "our 
sins""  (Sm 7:1). In the other three instances Ignatius emphasizes that Christ truly 
sufferedd in the context of a rebuttal of docetic views. In Sm 2:1 he states: "And 
hee truly suffered ... not as some unbelievers say that he suffered in appearance 
(KOUU &A,r|Sdj<; êrcaöev ... oóx, (Sarcep ÖLKIGTOI TIVE<; Aiyouorv, TO 8OK8ÏV 
OCÜTÖVV  Ttercovdévai)." In Tr 10:1, he links this idea to the meaningfulness of his 
ownn death: "But if as some who are atheists - that is, unbelievers, - say, that he 
[i.e.. Christ] suffered in appearance ... I die, then, in vain. Then I lie about the 
Lordd (ei 5é öonsp xivèq ftdeoi övxeq, Touxéativ dmaxoi, A-éyouCTiv, TÖ 
5oK6ivv 7ïE7iov&évai aÖTÓv ... 5©pedv ouv &7io&vncncco. &pa ouv Kaxa\|/Eu8-
ojiaii  TOÖ Kupiou)." The reasoning here is rather puzzling.55 Ignatius seems to 
bee saying that if Christ died in appearance, his own - very real - death would not 

Trr 4:2; 10:1; Rm 4:3; 8:3; Sm 2:1 (thrice); 7:]; Pol 7:1. The verb a\>n7tdax<o occurs twice; once 
withh regard to Ignatius: "Only in the name of Jesus Christ to suffer with him" (Sm 4:2), and once 
withh regard to the Christian community: "Suffer together" (Pol 6:1). 

Thee passage is probably a reminiscence of Paul's argumentation in 1 Cor 15:13-15: "Now if 
Christt is preached as raised from the death, how can some of you say that there is no resurrection 
off  the dead... if Christ has not been raised then our preaching is in vain (KCVÓV) and your faith 
iss in vain. We are even found to be misrepresenting God (eópiaicóuEda 5è Kat v|/Eu8o^dpxupE<; 
TOÖÖ &eoö)." Paul's argumentation is somewhat different, but both authors emphasize the close 
correlationn between the Christ event and the salvation of the believer. Christ is the first fruits. 
Thee lot of the believer is foreshadowed in his passion and resurrection. Because Christ as a true 
humann being went through the sufferings and came out as victor, Christians in their turn can 
enduree their sufferings with confidence and even despise death. 
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bee similar to Christ's death and therefore have no meaning. But Christ did die 
truly.. Thus, Ignatius perceives his own and Christ's death as two concrete, histori-
cal,, events, the latter giving meaning to the former (cf. further § 4.2). 

Inn none of the four passages in which Ignatius is the subject of the verb 
nao%<o,nao%<o, Ignatius' suffering is explicitly correlate to that of Christ. Twice Ignatius 
presentss his own suffering as the way to attain his goal: "If I suffer, I shall become 
aa freedman of Christ" (Rm 4:3), and "If through suffering I may attain God" (Pol 
7:1).. The verb n&G%(& in these passages obviously refers to Ignatius' death in 
Rome.. That is, the verb does not mean "to suffer pain" but "to suffer death." For, 
Ignatiuss does not attain God by the inflictions which he endures. This is clear from 
thee statement in Rm 5:1: "By their [i.e. the Roman soldier's] unjust acts I become 
moree of a disciple, but not for that reason am I justified." Only through death 
itselff  does Ignatius hope to attain his goal. In the other two instances (Tr 4:2 and 
Rmm 8:3), the verb nd(j%(o also seems to refer to the event of his execution (see 
furtherr chap. 3.2.1-2). 

Thee substantive 7id$o<; occurs 15 times.56 In all these instances, it refers to the 
passionn of Christ57 - and some five times it is named together with the resurrec-
tionn (AvctCTTaaK;). Ignatius is the first writer to use the word na&oq in this 
way.588 Only once the passion of Christ is connected with the lot of Ignatius (Rm 
6:3,, see above). In most of the other instances, it is tied to the (well-)being of the 
community.. In Sm 1:2, for instance, Ignatius states that we are "from his divinely 
blessedd passion" (ÓLTIÖ TOO Öeo^aKapiaxou aüxou 7ta&ouq), and in Tr inscr he 
praisess the church in Tralies as in peace in flesh and spirit "by the suffering of 
Jesuss Christ" (x<p Ttddei 'Irjaou XpiaroO). Christ's passion is the foundation of 
thee Christian community. 

Onee passage deserves special attention. In Mg 5:2 Ignatius insists that all 
Christianss must be willing "to die unto his suffering" (&7io$aveiv eiq TÖ aöxoö 
Ttdöoq).. What does this phrase mean? Many interpreters suggested that Ignatius 
usess the verb "to die" (&7io$avEÏv) here metaphorically. Some of them argued 
thatt Ignatius refers to a cultic event, such as the public reading of the gospel,59 

orr the celebration of the eucharist.60 Others discerned a close affinity with Paul's 

Ephh inscr; 18:2; 20:1; Mg5:2; 11:1; Tr inscr; 11:2; Rm6:3; Ph inscr; 3:3; 9:2; Sm 1:2; 5:3; 7:2; 
andd 12:2. 

Note,, however, the peculiar translation of Eph inscr by Richardson (1953) 87: "The source of 
yourr unity and election is genuine suffering which you undergo (f|va>uévrj xai êK^Xeyuévrj 
èvv 7td9ei dtA.r|Sivcp)." 

Notee that in Paul the word is only used in the sense of "lustful passion," see: Rom 1:26; Col 3:5; 
andd 1 Thess 4:5. 

Seee e.g. Schlier (1929) 166 n. 1; and Bommes (1976) 76-78. 

Seee e.g. G.P. Wetter, AUchristliche Liturgien I, Das christliche Mysterium (Götttngen 1921) 118; 
Bartschh (1940) 122-123; Preiss (1938) 235; and W.C. Weinrich, Spirit and Martyrdom. A Study 
ofof the Work of the Holy Spirit in the Contexts of Persecution and Martyrdom in the New 
TestamentTestament and Early Christian Literature (Washington 1981) 124-126. 
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ideaa of dying and living with Christ in baptism (Rom 6:5-11).61 However, these 
interpretationss do not carry conviction, since they do not fit in with the context 
veryy well. Ignatius states that two things are set before every Christian: death and 
lif ee (Mg 5:1). Moreover, he says that one must either belong to God or to the 
worldd (Mg 5:2). A life according to God demands a willingness to die unto this 
worldd for Christ's sake. The prize is the attainment of Christ's life. Thus, it seem 
clearr that Ignatius speaks of a very concrete commitment to Christ's cause in a 
hostilee world, and not of some cultic ritual.62 Although it is true that there are no 
indicationss in the letters that the local communities to which Ignatius writes are 
sufferingg persecution, Ignatius considers it fitting to point out to whom their 
loyaltyy should be, even unto death. 

Whatt Ignatius means by a death "unto his passion" (eiq TÓ aótou n&doq) 
iss more difficult to determine. Brox and Schoedel claimed that the underlying idea 
iss that a Christian must be prepared to suffer as Jesus Christ suffered. Yet this is 
nott the only possible interpretation. It should be noticed that the phrase ei<; TO 
7iddo<;; is not singular in the letters. Ignatius also speaks of the need of the doce-
tistss to "repent in regard to the passion" (\itTavof\GG)<yiv sic; TÖ nddoc;: Sm 5:3) 
andd the obligation of a true Christian not to follow schismatics, but "to conform 
too the passion" (T<£ rcdSei crüVKaTaTi&eadai: Ph 3:3). For Ignatius, Christ's 
passionn is the heart of Christian faith. Consequently, it seems very well possible 
thatt "to die unto the passion" simply means "to die for Christianity." 

Thee fact that Ignatius only uses the verb Ttdaxco and never the substantive nd&oc, 
too refer to his own suffering shows that he drew a clear distinction between 
Christ'ss passion and his own death. Christ's passion is a unique event in the sense 
thatt it is the foundation of the whole of Christian existence. On the other hand, 
Ignatiuss does not hesitate to use the verb Ttdax© both with regard to his own death 
andd Christ's passion. His own death is a hopeful occasion because Christ already 
wentt through the same experience and came out as victor. His death, however, is 
nott a reenactment of Christ's death. The two equally concrete events are separated 
byy a temporal interval and do not coincide. 

3.53.5 Conclusion 
Thee analysis of the relevant terminology seems to substantiate our critique on the 
studiess discussed in this paragraph. It is clear that Ignatius' desire for death should 
nott be understood in terms of a mystical search for a union with God through an 
imitationn (of the passion) of Christ, nor in terms of a yearning to become Christ 
throughh a reenactment of the passion of Christ. Thus, neither Gnosticism (Schlier 
andd Preiss) nor the mystery religions (Bartsch) offer a satisfactory framework to 
illuminatee Ignatius' reflections on his imminent death. 

611 So e.g. Lightfoot (1889) 2.118; Srawley (1935) 55; Grant (1966) 60; Camelot (1969) 83; and 
Fischerr  (1993) 165. 

622 So also e.g. Brox (1961) 206; Schoedel (1985) 110-111; and Wehr  (1987) 117-118. 
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4.. A SECOND PASSION 

Inn the preceding paragraph, I have dealt with the work of several scholars who 
claimedd that Ignatius' reflections on his near death are dominated by the figure of 
Jesuss Christ. They judged the correlation between Christ's passion and Ignatius' 
"martyrdom"" to be vital in understanding Ignatius' longing for death. In contrast 
withh these views, two other German scholars stressed the independence of the two 
eventss in Ignatius' thought. In this paragraph, I will deal with these two scholars: 
Hanss Freiherr von Campenhausen (§4.1) and Norbert Brox (§ 4.2). 

4.14.1 Von Campenhausen: "gleich nebeneinander" 
Inn his study on martyrdom in the early church (first edition 1936), Von Campen-
hausenn spent some ten pages on the figure of Ignatius of Antioch.63 He starts by 
givingg an objective description of Ignatius' desires and anxieties with regard to his 
ownn death. He concludes this part of his investigation by expressing his surprise 
thatt he could give this description without mentioning Jesus Christ. This is all the 
moree astonishing since Christ is such a key figure in the letters.64 

Vonn Campenhausen explains this peculiarity from the fact that Ignatius did 
nott understand his death as a testimony of Christ. He states: "Sein martyrium ist 
nichtt Nachfolge im Bekenntnis des Namens Jesu, der, in einer unzerreiöbaren 
Kettee des Auftrags und des Geistes weiter getragen, den zeitlichen und personlich-
enn Abstand zwischen ihm und seinem Herrn überbrückt, sondem eine mit betonter 
Selbstandigkeitt und Freiwilligkeit erfolgende freie Wiederholung der blutigen 
Leiden,, wie sie Jesus früher erlitt. Pathos und mimesis, Leiden und Nachahmung, 
sindd darum die Grundbegriffe der ignatianischen Martyrologie."65 The church is 
filledd with life by the passion of the Lord, made present through the Christian cult. . 
Ignatius,, as a prisoner of the Roman authorities, stands outside this salvific 
structuree of the church, but he can participate in the passion more directly, namely 
byy going the same way as Christ. In this sense Ignatius is an imitator of Christ's 
passion;; both reach salvation through death. 

Butt Von Campenhausen immediately qualifies this notion of imitation. He 
stressess that imitation is not a cultic or martyrological concept and that the object 
off  this imitation is not only Christ or Christ's passion. Imitation is fundamentally 
ann ethical concept and other Christians too can function as models (see § 3.4b). 
Thee idea of imitation as such does not give the death of Ignatius a christological 
sense.. Furthermore, he notes that Ignatius calls himself theophorus, not christo-
phorus,phorus, and that he speaks of "attaining God" (9soö e7uxuxeiv), not of "being 
withh Christ" (CTUV Xpicrcqi elvai), as Paul does. Thus, Ignatius and Christ stand 
outt as independent figures: "sie stehen nebeneinander," but also: "(sie) stehen 

Here,, I will refer to the second edition: Von Campenhausen (1964) 67-78; esp. 73ff. 

Thee names "Jesus," "Christ," or combinations of the two occur some 135 times in the letters. 

Vonn Campenhausen (1964) 74. 
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einanderr in ihrem erlösenden Leiden urn Gottes Willen tatsachlich gleich^ 
Throughh his death Ignatius becomes a perfect human being, just like Christ (Rm 
6:2).. In their ultimate attainment of perfection the teacher, Christ, and the disciple, 
Ignatius,, become equals. The passion of Christ and the death of Ignatius are two 
eventss of the same kind and, in this sense, they are independent from each other. 

Althoughh Von Campenhausen never uses these very words, he seems to think 
thatt Ignatius understood himself as an alter Christus, and his violent death as a 
secondd passion! Notably, Von Campenhausen remarks that Ignatius' understanding 
off  his death in the end had to clash with the belief in the uniqueness of Christ's 
passion.677 But he does not clarify why this obviously did not bother Ignatius. 

4.24.2 Brox: ' 'Identiteit'' 
Broxx offered a more extensive analysis of Ignatius in his study on the martyr as 
aa witness of Christ (1961).68 He acknowledges that Ignatius does not use the term 
Hdpxuc;; as a "martyr title" (cf. § 2.1) Therefore, he begins with trying to find out 
whetherr perhaps there are other terms in Ignatius which function as such. 

Broxx discusses Ignatius' concepts niu/nTfjc; and jia9r|Tfjg. He agrees with 
Vonn Campenhausen that the former noun is a general ethical and not a specifically 
martyrologicall  term. On the other hand, he notes that the noun (4.a3t|Tfj<; often 
doess refer to the special situation of Ignatius, although the term is also used with 
regardd to Christians more in general (see chap. 3.6.1-2). With regard to Ignatius 
himself,, the term |xadr|Tfj<; refers both to his special status when he has proven 
faithfull  unto death, and to the way he went to reach this goal. That is, Ignatius 
wil ll  be called a disciple when he has endured unto death as a disciple of Christ. 
Broxx remarks that this double connotation of the word is comparable with how the 
laterr title of n&pxu<; functioned and thus he draws the conclusion that jiaör|Tfj<; 
"umm es vorerst vorsichtig auszudrücken, dort stehen kann, wo spater der Titel 
Hapxix;; stent."69 Nevertheless, he admits that (iaSnxfic; is not a fixed term to 
denotee the Christian who dies for his faith. Therefore, the first outcome of Brox' 
investigationn is negative: Ignatius lacks a "martyr title." 

Broxx proceeds by asking the question whether the idea of "martyrdom" in 
thee sense of giving testimony of Christ in death can be found in Ignatius' thought. 
Hee does not agree with Von Campenhausen that this idea is completely absent 
fromfrom the letters. He points to two relevant passages.70 

Vonn Campenhausen (1964) 78 (italics added). 

Vonn Campenhausen (1964) 78: "Aber  der  Gedanke eines fur  sich und andere heilsbedeutenden 
Sterbenss ist gleichwohl da und muB über  kurz oder  lang einmal auch mit dem Glauben an den 
einzigartigenn Sinn und Wert des Todes Jesu zusammenstoBen." 

Broxx (196!) 203-225; cf. alsoN. Brox, "Zeuge seiner  Leiden. Zum Verstandnis der  Interpolation 
Ign.. Rom. 11,2,"  ZKTZ5 (1963) 218-220. 

Broxx (1961) 207. 

Broxx (1961) 211-215. 

66 6 

67 7 

68 8 

69 9 

70 0 
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Thee first passage to which he refers can be found in Mg 8:2: "The most divine 
prophetss lived according to Jesus Christ, for this reason they were also persecuted, 
inspiredd as they were by his grace so that the disobedient [i.e. the Judaizers] might 
bee persuaded that there is one God (oi öeióxaxoi 7r.po(pf)xcu mxd Xpicrrov 
'' Irjaoöv ë^naav, 8id xoöxo icai é8icóx&r|aav, év7tveópevoi Ó7tö xfjq xdpixocj 
aóxoöö eiq xö 7iAiipo<popr|S'r|vai xouq dTteidoOvxac; öxi eï<; öeóq éaxiv)." 
Broxx thinks that these cryptic words could best be understood in the sense that the 
persuasivee force of the prophets lies in the fact that they suffered. In other words, 
hee connects the infinitive construction eiq xö 7iA.T|po(popr|$fivai with the main 
verbb èSióxÖTjCTav. As martyrs the prophets testified of Christ. 

Yet,, it seems more likely that the infinitive construction with eiq xö should 
bee connected with the participle which directly precedes it (êv7ivEÓpevoi) and 
withh the notion expressed in the preceding sentence, "they lived according to 
Christ""  (Kctxd Xpicrrov 'ITJOOÖV ££naav). Thanks to divine inspiration the 
prophetss were able to anticipate Christ's coming. It is their Christian way of life 
andd their proclamation of Christ which should persuade those who still hold to 
Judaismm (see Mg 8:1) that there is only one God who revealed himself through 
Jesuss Christ. The sufferings of the prophets are not so much a testimony of Christ 
ass an inherent consequence of their Christian way of life. The phrase 6id xouxo 
icaii  eSioxono-Civ seems merely to be a parenthesis.7' 

Thee second passage is more important for Brox's thesis. This time Ignatius deals 
withh docetic tendencies. In Sm 5:1, Ignatius writes about Christ, "whom some in 
theirr ignorance deny" (öv xiveq ctyvooövxeq dpvoövxcu), and the docetists, 
"whomm the prophecies did not persuade nor the law of Moses, nor indeed until 
noww the gospel nor our own individual sufferings" (oöq OÓK ëTteiaav ai 7tpocpr|-
xsïcuu o\35è ó vóuo<; MCÖÜCT8<D<;, &XA,' oóSè (iéxpi vöv xö eóayyéXiov oó8è 
xdd f|(4,éxepa xöv Kax' dvSpa 7ia9iqpaxa). 

Itt cannot be denied that Ignatius here explicitly states that the sufferings of 
Christianss should persuade others, probably of the reality of Christ's suffering. The 
questionn has been raised whether the plural noun na&r\\ia.Ta refers to sufferings 
inflictedd by the pagan persecutors of the Christian faith, or to more ordinary 
hardships.. Most Ignatian scholars rightly argue for the former.72 Brox interprets 
Ignatius'' words more specifically in the sense that the deaths of the Christian 
martyrss should convince the docetists of the reality of Christ's passion. This 
interpretationn seems convincing. But how exactly can the sufferings of Christians 
persuadee others of the true nature of Christ's passion? 

Too answer this question, Brox examines the relation between "martyrdom" 
andd the "passion" in the letters.73 He by and large endorses Von Campenhausen's 

""  So also Bauer (1920) 225; Grant (1966) 62; Bauer-Paulsen (1985) 52; and Schoedel (1985) 119. 
722 See e.g. Schoedel (1985) 234 and Fischer (1993) 209. Contra this view e.g. Vogt (1984) 55. NB 

Paull  uses the word both with regard to the sufferings of Christians and the sufferings of Christ, 
seee 2 Cor 1:5-7 and Phil 3:10. 

73 3 Broxx (1961) 215-222. 
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observationss (see § 4.1) and comes to the same conclusion, namely that "martyr-
dom"" and "passion" are essentially the same and directly comparable. Thus, Brox 
thinkss to have solved the problem of the interpretation of Sm 5:1. It is because of 
thee "Identitat" of the two events that the docetists can apprehend the true nature 
off  Christ's death by looking at the sufferings of the martyrs. The reality of the 
Christiann sufferings proves the reality of Christ's passion. Or, as Brox puts it 
himself:: " ... letzlich sind beide dasselbe und als zwei gleichartige Geschehnisse 
unmittelbarunmittelbar miteinander vergleichbar. Und von daher wird man die Ansicht des 
Ignatiuss ableiten mussen, dafl sich beide gegenseitig in ihre Realitat beweisen, so 
daBB die Aussage von Smyr 5,1 möglich wird."74 

Brox'' interpretation of Sm 5:1 is attractive because of its simplicity. Yet it 
seemss that Brox does not take into account the direct and wider context in which 
thee passage stands.75 First of all, it must be observed that the reference to the 
"individuall  sufferings" appears in a longer enumeration. It seems most likely that 
thee other three items in Ignatius' list in Sm 5:1 (the prophecies, the law, and the 
gospel)) stand in a more or less similar relation to the passion as the "individual 
sufferings.""  Since these three - in one way or another - merely point to the Christ 
eventt without being identical with it, it seems likely that the same holds true with 
regardd to the "sufferings." 

Thiss inference seems to be substantiated by the wider context of Sm 5:1. 
Rightt after the opening of the letter to the Smyrnaeans, Ignatius emphatically states 
thatt Christ as God's son was truly (dcX.r|Ö©c;) from the family of David, truly born 
andd baptized, truly nailed to the cross (Sm 1). The truly human nature of Christ's 
birthh and death guarantees the salvation of the Christians (Sm 2). But also after the 
resurrection,, Christ was in the flesh (Sm 3:1). The disciples could touch him, 
beingg intermingled with his flesh and spirit (Sm 3:2), and "therefore they despised 
evenn death" (5id TOÖTO mi davóVcou mxecppóvriaav).76 

Inn Sm 4:2, Ignatius then turns to his own situation: "For if those things were 
donee by our Lord in appearance, I too am in bonds in appearance. And why 
indeedd have I given myself up to death? (si y&p TÖ 5OK6ÏV TaÓTa è7ip&x$r| vmö 
TOCC Kupïou f||x<öv, Kdtycb TÖ SOKEÏV öéöenai. TI 8è mi éautöv ÊKÖOTOV 
8é8ooKaa T<p &avdT(p;)."77 Not only the salvation of every Christian is dependent 

77 Brox (1961) 221 (italics added). 
755 Sec also Bommes (1976) 107-114; Baumeister  (1980) 277-278; M unier  (1993) 462-463; and cf. 

H.J.. Vogt, "Ignatiu s von Antioch. Das Leiden als Zeugnis und Heilsweg,"  in: E. Olshausen, ed., 
DerDer Mensch in Grenzsituationen (Stuttgart 1984) 53-56. Since Vogt deals with a great variety 
off  different aspects of Ignatius' reflections on his death, I will not discuss this article separately. 
Referencess to this work wil l appear  in the footnotes. 

766 The causal correlation between Christ' s resurrection in the flesh and the fact that the disciples 
despisedd death is remarkable. V. Schmidt, "Lukia n uber  die Auferstehung der  Toten,"  KC(1995) 
388-3922 points to a passage in Lucian Peregr. 13 and argues that Christians could despise death 
becausee they not only thought that the soul would survive after  death, but also that their  body 
wouldd be restored to them. 

77 7 Thee rhetoric of Sm 4:2 closely resembles that of Tr  10:1 (see § 3.4c). 



74 4 CHAPTERR TWO: THE ROAD TO ROME 

onn the true, fleshly, nature of Christ's passion, also Ignatius' own death can only 
bee a hopeful occasion if Christ suffered truly and not in appearance. 

Inn short, in the whole of Sm 1-4, Ignatius strongly emphasizes that the life 
andd death of a Christian are completely defined by the passion and resurrection of 
Christ.. It seems likely that the passage in Sm 5:1 should be interpreted against the 
backgroundd of this central message. That is, the individual sufferings (na&f\\iaTa) 
aree a testimony of Christ, because without Christ believers would not give up their 
livess with the same confidence. Their sufferings are a testimony of the reality of 
Christ'ss passion, because if Christ suffered in appearance they would not despise 
death.. Thus, Ignatius' argumentation is more subtle than Brox claims. It seems 
highlyy unlikely that Ignatius had the illusion that the reality of the individual 
sufferingss of title true believers would persuade the docetists of the reality of the 
passionn of Christ. Rather the key to understand Sm 5:1 lies in the idea of a vital 
dependencee of Christian existence on the passion of Christ as a truly human event, 
nott in the view that "martyrdom" and the passion are essentially the same.78 

4.34.3 Conclusion 
Rightlyy Von Campenhausen and Brox pointed out that Christ is rarely mentioned 
byy Ignatius in his reflections on his imminent death. Yet the suggestion that 
Ignatiuss saw himself as another Christ and his death as another passion seems 
untenable.. Ignatius' death does not testify to the reality of Christ's passion because 
thee two events are essentially the same. Rather Ignatius always maintains a clear 
distinctionn between Christ's passion and his own death. Christ's true passion is the 
foundationn of the whole of Christian existence, and thus also gives meaning to 
Ignatius'' death. 

5.. IGNATIUS' THEOLOGY OF MARTYRDOM 

Vonn Campenhausen and Brox concur with Schlier, Bartsch, Preiss and Tinsley in 
thee sense that all focus on the relationship between Christ's passion and Ignatius' 
death.. The former stress the independence, the latter the dependence of these two 
events.. In 1976 Karin Bommes' monograph on the "theology of martyrdom" in 
Ignatiuss appeared (see n. 49). It offers a significant modification of both positions. 
Beingg the only monograph on the topic of Ignatius' ideas on his near death, this 
bookk deserves special attention. After some introductory remarks about Bommes' 
methodologyy (§ 5.1), I will discuss the four different parts of her investigation one 
byy one (§ 5.2-5). 

Itt is clear that the reality of the Christian sufferings did nott persuade the docetists of the fact that 
Christt suffered truly, see esp. Sm 5:2: "For what benefit will anyone do me, praising me but 
blasphemingg my Lord by not confessing that he is the bearer of flesh?" 



§§ 5: IGNATIUS' THEOLOGY OF MARTYRDOM 75 5 

5.15.1 Methodology 
Inn the introduction of her book, Bommes begins with a brief sketch of Ignatius' 
life,, his letters, and their influence in the early church. Subsequently, she gives an 
equallyy short overview of Ignatian scholarship of the past century. Of foremost 
importancee is the third part of the introduction, which deals with the methodology 
off  her study.79 Bommes argues that the attempt to interpret Ignatius in the literary 
contextt of his time has proven to be "ein Irrweg." She claims that the Ignatian 
letterss are a singular complex and "ein erratischer Block." Therefore, she thinks 
thatt Ignatius' idiom and ideas should primarily be elucidated in the context of the 
letterss themselves. 

Bommes'' scepticism with regard to the religion-historical approach of some 
off  her predecessors is understandable (see § 3). However, her decision to omit 
(almost)) any comparison with parallel material is - as I hope to show in chap. 3 
-- too radical. Moreover, it should be noted that a comparison can even be helpful 
iff  in the end the conclusion would be that Ignatius' usage of certain notions differs 
greatlyy from any of his contemporaries. The comparative method should not be 
givenn up too easily. For even for Ignatius the rule seems to hold that something 
cann only be understood in light of what is already known. 

AA more important point of critique concerns the general plan of Bommes' 
study,, which she unfortunately fails to justify in the introduction. After some 
preliminaryy - especially terminological - investigations,80 Bommes organizes her 
analysess of the texts under four headings. In four successive chapters, she discusses 
thee relation between the martyr and respectively Christ, God, Pneuma and the 
church.. This framework is lucid, but also quite arbitrary. One should ask oneself 
whetherr it is not far more prompted by the traditional fourfold scheme of Christian 
churchh dogmatics than by the structure of Ignatius' own thoughts concerning his 
death.. Although Bommes recognizes the fact that the letters of Ignatius do not 
offerr a systematic reflection on Christian "martyrdom," she does not seem to 
acknowledgee that the attempt to construct a "theology of martyrdom" holds the 
dangerr of seriously distorting the general outlook of Ignatius' thought. 

5.25.2 The Martyr and Christ 
Ass already indicated, Bommes begins her reconstruction of Ignatius' theology of 
martyrdomm with a chapter on the martyr and Christ. This chapter is divided in four 
parts.. In the first two parts, Bommes gives a survey of Ignatius*  reflections on 
Christ'ss passion in general and deals with the key notion mat Christ's passion is 

Bommess (1976) 20-22. 

Bommess (1976) 23-50. Bommes gives a close analysis of the terms (j.iu,TjTr|<; , uccSirrïiq, and 

XpvoTiavóq.. She largely agrees with the observations of Von Campenhausen and Brox; i.e. 
m.HT|Tfj qq is not a specific martyrological term; |ia9rtTrj g is used to denote the present situation 
off  the Christians in general as well as the futur e goal of Ignatius specifically. Xpiatiavóc; 
functionss in the same way as ua9r)Tfj<; . See further  chap. 3.6. 

81 1 Bommess (1976) 51-146. 
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thee fundament of the whole of Christian existence (cf. § 3.4c). Only after these 
introductoryy investigations, Bommes turns to the specific case of the martyr, i.e. 
off  Ignatius.82 In the third part of this first chapter, she deals with the relation 
betweenn Ignatius' death and the passion of Christ; and in the fourth part, with the 
relationn between Ignatius and Christ more in general. Since these investigations 
provee to be a solid critique of the work of her predecessors, I wil l summarize both 
partss at some length. 

a)) Ignatius' Death and the Passion. According to Bommes, Ignatius perceived the 
relationn between the passion of Christ and the martyrdom of the Christian to be 
ann extremely complex one. She distinguishes six different features of this relation. 
II  wil l mention each aspect and the relevant passages briefly. 

First,, Bommes claims that Ignatius saw the passion of Christ as the cause of 
Christiann martyrdom. She refers to Mg 9:1: "Our lif e arose through him and his 
deathh ... and therefore we endure (f| ĈDTJ fju,G)v dcvéxeiXcv Si' avnoC m i TOO 
Sav&Touu au iou ... 8ia TOUTO Ü7rop,évo|uev)," and to Eph 18:1: "My spirit is a 
lowlyy offering of the cross (Ttepivj/rma TO èjiöv 7iv£öjia TOÖ CTTOtupou)." The 
causall  8id TOUTO in the first passage surely points to the Christ event. Yet, 
Ignatiuss here does not deal with martyrdom, but with endurance more in general. 
Moreover,, the link between Christ's passion and Christian endurance is indirect. 
AA Christian endures, i.e. remains faithful, not because of the passion per se, but 
becausee the passion is the foundation of his or her new life. Likewise, the second 
passagee gives expression to Ignatius' devotion to the cross rather than implying a 
directt link between the passion and the death of Ignatius. Notably, his spirit, not 
hiss death, is a lowly offering of the cross (cf. § 7.4b). 

Second,, Bommes argues that Ignatius saw martyrdom as a way to the 
"passiblee Christ" (Xpicrcö<; 7ictdr|TÓ<;).83 Bommes points to Rm 6:1: "I t is better 
forr me to die to Jesus Christ ... I seek him who died on our behalf, I want him 
whoo arose for our sake (KOAÓV U.OI dTto&avstv eiq Tnaouv Xpuxróv ... 
èKstvovv C,r\xé TÖV vmèp f|pd>v óiTtoöavóvra, éiceïvov Oétao TÖV 6 I ' t\\xaq 
dcvaaT&vTOt),""  and to Mg 5:2: "Unless we freely choose to die unto his suffering, 
hiss life is not in us (è&v \xf\ aódaipéTüx; 1%O\LZV aTrodaveiv ei<; TÖ auToö 
7td$o<;,, TÖ ^fjv aÜTOÜ OÜK ÊCTTIV èv fmïv)." Although the meaning of the 
prepositionn eiq in the first passage can be debated (see chap. 3.2.4), Ignatius here 
indeedd seems to express his longing to attain Christ through death. However, - as 
thee phrases Omèp f|u,o>v and 8i' T|(J.dq indicate - the object of his desire is not so 
muchh "Christ the sufferer" as "Christ the redeemer." With regard to the second 
passage,, the precise meaning of the preposition etc; is more crucial for Bommes' 
interpretation.. I have argued above that the phrase "unto his suffering" (sic; TO 

Althoughh Karin Bommes consistently speaks in general terms about the "martyr" and about 
"martyrdom,""  the great majority of the passages which she discusses, of course, relates to the 
specificc case of Ignatius. 

Thee adjective naÖTiTÓq is used of Christ in the semi-credal statements in Eph 7:2 and Pol 3:2. 
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aÜToOO 7id9oq) probably does not intent to present the suffering Christ as an 
examplee for the suffering Christian. More likely, Ignatius here again emphasizes 
thee importance of keeping true to the foundation of Christian existence, i.e. the 
passionn (see § 3.4c). 

Third,, Bommes asserts that Ignatius presents his death as a possibility to 
participatee in the passion of Christ. She refers to Sm 4:2: "Only in the name of 
Jesuss Christ to suffer with him (JAÓVOV èv TG) óvónaxi 'ITICTOÖ XpiaxoO eiq TÖ 
ai)(j.7ta&etvv aÜTo))." However, "participation in the passion" and "suffering with 
Christ""  are not quite one and the same thing. As Bommes acknowledges herself, 
forr Ignatius there remains a clear distinction between Christ's passion and his own 
death.. I will argue later that "to suffer with Christ" here does not have a mystical 
connotation,, but merely means '*to suffer like Christ did" (see chap. 3.2.2). 

Fourth,, although Ignatius never uses a verb such as "to follow" (ÓCKOXOUÖ £<D) 
inn the context of his reflections on his death, Bommes thinks that the notion of a 
"Nachfolge""  of Christ is not completely absent. She points to Rm 3:2-3: "I prove 
faithfull  when I do not appear to the world; nothing that appears is good; for our 
Godd Jesus Christ rather appears by being in the Father." Indeed the implication is 
thatt Ignatius follows Christ in his disappearance to the world, but the link is rather 
secondaryy (cf. chap. 3.10.3). 

Fifth,, Bommes points out that Ignatius saw his death as an imitation of 
Christ'ss passion. Ignatius' words in Rm 6:3 are quite clear. He pleads: "Allow me 
too be an imitator of the suffering of my God (É7tiTpé\|/aTé jioi (iiurjTfi v elvai 
TOOO Tt&Souq TOO öeoö nou)." In her discussion of this notion of imitation, Bom-
mess deals extensively - and judiciously - with the works of Schlier, Preiss, 
Bartsch,, Brox, and Von Campenhausen (see § 3-4). With regard to the question 
off  the relation between the imitating martyr and his model, she distinguishes two 
theses:: the "Identitatsthese" (esp. Bartsch) and the "Parallelitatsthese" (esp. Von 
Campenhausenn and Brox). The advocates of the former thesis maintain that for 
Ignatiuss martyrdom simply is the passion, and those of the latter thesis claim that 
forr Ignatius martyrdom and the passion are two independent events of the same 
kind.. Rightly Bommes argues that neither of these positions holds true.84 

Lastly,, Bommes states that the death of the martyr is a testimony of the true 
faithh in the human nature of the passion. The relevant passages (Sm 5:1 and Mg 
8:2)) have already been discussed in § 4.2. As Bommes acknowledges herself, in 
neitherr of these passages does Ignatius really focus on the similarity of the passion 
andd his own death. 

Seee esp. Bommes (1976) 102-107 and the eloquently formulated conclusions on the last of these 
pages::  "Beide stellen Jesus Christus zu sehr  auf die Seite des Menschen, d.h. sie kommen zu dem 
Ergebniss einer  zu groOen Nahe und einer  Ununterschiedenheit zwischen Christus und dem 
Martyrer ,, indem letzlich der  Martyre r  und Christus zusammen entweder  nebeneinander  (Paralleli-
tat)) oder  ineinander  (Identitat ) Gott gegenüberstehen. Uns wil l aber  scheinen, daB trotz aller  N&he 
undd Entsprechung zwischen dem Leidensweg Jesu Christi und demjenigen des Martyrer s das 
Grundschemaa der  Beziehungen ein anderes ist: daB dem Martyre r  auf der  einen Seite Gott und 
Jesuss Christus auf der  anderen Seite gegenüberstehen." 
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Afterr her discussion of these six aspects Bommes concludes that in Ignatius' 
thoughtt the relation between Christ's passion and his own death is remarkably 
variegated:: "Das Leiden und Sterben Jesu Christi ist fur Ignatius der tiefste Grund 
seiness Martyriums, und zwar in einem umfassenden Sinn: die Passion ist die 
eigentlichee und bleibende Ursache, der bestandige Bezugspunkt und in einem 
bestimmtenn Sinn auch das Ziel des Leidens und Sterbens des Ignatius."85 

Thiss resolute conclusion is at odds with her overview of the different aspects 
off  this relation. Notably, none of these aspects can be exemplified by more than 
onee or two passages, and even these often give only indirect evidence. Moreover, 
herr interpretations do not always carry conviction. Thus, Christ's passion seems 
too have been a far less important point of reference in Ignatius' reflections on his 
imminentt death than Bommes argues. 

b)) Ignatius and Christ. Next - in part four of her first chapter - Bommes deals 
withh the relation between Christ and the martyr more in general, or - to use her 
ownn words - with "die grundsatzliche und umfassende Christus-Bezogenheit des 
Martyriums.""  She refers to five aspects of this relation. Again, I will mention each 
aspectt and the relevant passages briefly. 

First,, Bommes points out that the martyrdom of Ignatius takes place "in 
JesusJesus Christ" She observes that Ignatius frequently calls himself "one who is 
boundd in Jesus Christ (oeOeuivoq èv XpiaxcS 'Iriaoö)."86 Moreover, in Eph 3:1 
hee states: "I have not yet been perfected in Jesus Christ (oÜ7tcö &7iTJpTianca èv 
'Ir|aoöö Xpiaxc§)," and in Rm 4:3: "I shall arise free in him (avaaxrjcFop,ai èv 
au too èteuöepoc;)." To determine what the words èv Xpiaxop 'IriaoC exactly 
mean,, Bommes examines Ignatius' general usage of this phrase. 

Itt appears that the preposition èv is Ignatius*  favourite way to characterize 
thee relationship between Jesus Christ and the Christian community. The whole of 
Christiann existence is founded and takes place in Jesus Christ (cf. chap. 3.7.5). 
Moree in particular, Bommes argues that the phrase èv Xpiax<§ 'IT|CTOI) has a 
fourfoldd connotation: causal (because of Christ), modal (according to Christ), 
instrumentall  (through Christ), or local (in the vicinity of Christ). Subsequently, she 
contendss that all four of these aspects are also implied in the expression Séöe^cci 
èvv 'InaoC Xpiaxcp. She states: "Dafi Ignatius in Christus gebunden ist, besagt, 
daBB der Herr die Ursache seines Martyriums ist und daB dieses um Christi willen 
geschieht;; es besagt ferner, dafi Ignatius sich durch sein Leiden beim Herrn, in 
seinerr Nëhe befindet, daB seine Fesseln dem Willen Christi entsprechen, dafi er der r 
Hilf ee des Herrn gewifi sein darf und in seinem Leiden auf dem Weg zu ihm 
ist."87 7 

Bommes'' method here is arbitrary. I agree with her that in Ignatius' letters 
thee phrase èv 'IT|CTOG Xpiaxcp can denote numerous aspects of the strong bond 

855 Bommes (1976) 119. 
866 SeeTr 1:1; Rm 1:1; cf.: Eph 3:1; 11:2; Ph 5:1; and 7:2. 
877 Bommes (1976) 133. 
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betweenn Christ and the believer. Yet this does not mean that in every instance the 
phrasee has this wide variety of connotations. Thus, it seems quite farfetched to 
interprett the preposition èv in the phrase ÖEÖeuivoq èv Xpicxop 'Ir|aoC as 
instrumentall  or local. The slight variation of words in Tr 12:2 and Eph 1:2 is 
telling.. The former reads: "My bonds, which I carry about because of Jesus Christ 
( i dd 6sa\id (iou, &  £V6KEV Tnaou Xpiaxoö 7iepi(pépo))." In the latter, Ignatius 
declares:: "I was put in bonds from Syria for the common name and hope (8e8e-
uivovv dtTcö Zupiaq Cmèp xoO KOIVOÖ óvóuxxxot; tcai tkniboq)." These formula-
tionss make it likely that in the context of his imprisonment Ignatius uses the 
phrasee év Xpiox<§ ' rnaoö especially to distinguish his own bonds from those of 
ordinaryy prisoners. His confinement is the result of his Christian way of lif e 
(causall  sense of èv); and he is a Christian prisoner (modal sense of év). 

Thee four other aspects of the relation between the martyr Ignatius and Christ 
whichh Bommes identifies can be dealt with more briefly. As a second feature of 
thee relation, she points out that Christ is the cause of Christian martyrdom. The 
passagee in Tr 12:2 just quoted is the only instance in which Ignatius speaks in 
thesee terms about his own predicament. Third, she observes that Christ supports 
Ignatiuss on his road to Rome and in the hour of his death. Most clear are Ignatius' 
wordss in Rm 4:2: "Pray Christ for me (Xixavsuaaxs xov Xpiaxóv)," and 
especiallyy in Sm 4:2: "I endure all things, since he, the perfect human being, 
empowerss me (rcavxa U7K>néva>, auxoö u.e èv8uvajj.oövxo<; xoö XEXEIOU 

&vdpG>7too).""  Fourth, Christ attests Ignatius and the truthfulness of his desire for 
deathh before the church. The relevant passage is Rm 8:2: "Jesus Christ wil l make 
plainn to you that I speak truly ('Iriaoöq Sè Xpiaxöq ójatv xaöxa (pavspaxrei, 
öxtt &A,r|öa><; X.éyo))." Lastly, Christ is the goal of the martyr Ignatius. Besides to 
Rmm 5:3: " ... that I may attain Jesus Christ (ïva 'Irjaoó Xpiaxop enixuxto)," 
Bommess rightly refers to Rm 6:1 (quoted in § 5.2a). 

Inn sum, Bommes again seems to press her point by speaking of a "grundsatz-
lichee und umfassende Christus-Bezogenheit des Martyriums." Yet, it cannot be 
deniedd that Ignatius occasionally speaks about Jesus Christ in the context of his 
imminentt execution. Most notably, Ignatius presents Christ as the one who stands 
byy him and as the one whom he wil l reach through death. 

5.35.3 The Martyr and Goa*% 

Bommess spends almost one hundred pages to deal with the relation between the 
martyrr and Christ. The relation between the martyr and God (the Father) receives 
muchh less attention (not even twenty pages). Bommes claims that "vom VerhSltnis 
dess Martyrers zum Vater viel seltener und unter weniger vielfaltigen Aspekten die 
Redee ist, als von seinem Christusverhaltnis."89 According to her, this is due to the 
analogyy between the passion and the death of the martyr, and more in general to 
thee fact that Christ as the incarnated God functions as a mediator between human 

Bommess (1976) 147-164. 

Bommess (1976) 147. 
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beingss and God the Father who is invisible. On the other hand, Bommes observes 
thatt the unity of God the Father and Christ is a central element in Ignatius' 
theology.. Therefore, she does not expect to find significant differences between the 
relationn of Ignatius to the Father and the relation of Ignatius to Christ.90 

Bommess distinguishes three aspects of the relation between Ignatius and God 
(thee Father). First, she observes that Ignatius dies in accordance with God's wil l 
andd that he is supported by God. Bommes refers to Rm 7:1: "The ruler of this age 
wishess to carry me off and to corrupt my godly intent (o ctpxcov TOO airavoq 
TOUTOUU 5iap7cdaai u€ pouXsxat Kai xf|v ei<; Seóv poo yvtou.T|v 8ia<pdet-
pai);""  Pol 8:1: "I am sailing any moment from Troas to Neapolis, as the (divine) 
wil ll  requires ((bq TO &éA.T|p.a 7tpoCTxaaCT8i);" Rm 2:2: "God judged the bishop of 
Syriaa worthy (xöv ETUOKOTIOV Supiac; Kaxrj^icoaEV ó 9eóq);" and Sm 11:1: "By 
thee (divine) wil l I was counted worthy ... because of the grace of God (KOLXO, 

$8A.ri|!aa 8è KaxTî iüóÖTjv ... èK x<ipvro<; &eo0)." 
Second,, Bommes states that Ignatius is a sacrifice to God's honour. She 

referss to Rm 4:1: "I die willingl y for God (èyë éica>v urcèp $soü &7r.o&vf)oTcco);" 
Rmm 4:2: " ... that I may be found a sacrifice of God (3eoö öua ia eüpeöö);" and 
Rmm 2:2: " ... to be poured out as a libation for God (arcovöiaöfjvai &eö)." 

Third,, Bommes declares that God is the goal of Ignatius. Besides to the ten 
instancess in which Ignatius speaks about his wish "to attain God" (Seou 
èniivxeiv),èniivxeiv),9191 she points to passages such as Rm 2:2: "I t is good to set from the 
worldd to God (KaX.öv TÖ Sövai dtnö KÓap.ou rcpöq deóv);" and Tr 5:2: "We need 
manyy things that we may not lack God (nokXa f|ptv ASITTEI, tva öeoö nf| 
Xentó\xs&a)." Xentó\xs&a)." 

Thiss brief synopsis shows that the claims which Bommes made at the 
beginningg of her chapter on the martyr and God do not hold true without due 
consideration.. Indeed the relation between Ignatius and God seems less variegated 
thann that between Ignatius and Christ, but it is certainly not less prominent. On the 
contrary.. God is much more often presented as the goal of Ignatius than Christ is 
(aboutt three instances over against twelve instances). Moreover, Ignatius never 
mentionss Christ directly as the one who will s his death or as the one for whom he 
dies.. Thus, Bommes' expectation not to find significant differences between the 
relationn of the martyr Ignatius to the Father and the relation of the martyr Ignatius 
too Christ also does not come true. 

5.45.4 The Martyr and Pneuma 
Bommes'' chapter on the relation between the martyr and Pneuma is undoubtedly 
thee most controversial part of her study. In this chapter, Bommes argues that 

Itt  must be kept in mind that Ignatius can refer  to Christ simply as "God"  (e.g. Rm 6:3). There-
fore,, it cannot be excluded that some of the instances dealt with in this paragraph really pertain 
too Christ. 

Ephh 12:2; Mg 14:1; Tr  12:2; 13:3; Rm 1:2; 2:1; 4:1; 9:2; Sm 11:1; and Pol 7:1. 

Bommess (1976) 165-181. 
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Ignatius'' predicament as a prisoner intensified his spiritual abilities. Although 
Ignatiuss was already a pneumatic preacher before he was carried off, the special 
situationn of being chained heightened these gifts.93 Bommes discusses several 
passagess from the letters of Ignatius. However, her interpretation of these does not 
carryy conviction.94 

Inn Ph 6:3-8:1, Ignatius deals with his pneumatic speech in the community 
off  Philadephia. In Ph 7:2, he states: "He is my witness in whom I am bound that 
II  did not learn it from any human being. It was the Spirit who made proclamation 
(u.dpxuqq 8é HOI, èv <f> 8é8euxxi, Öxi anö aapKÖq dvÖpa>7r.ivr|<; OUK ëyvcov. xó 
8èè 7tveufia èKfjpuaaev)." Bommes understands this passage as implying a special 
relationn between Ignatius' pneumatic gifts and his death. Yet, since the two - i.e. 
thee fact that Ignatius is bound (8é8ep,ai) and the fact that it is the Spirit who 
speakss in him (TÖ Tiveopxt èKfjpuarjsv) - are not directly linked to each other, 
thiss interpretation seems unfounded. 

Inn Eph 11:2, Ignatius calls his bonds "spiritual pearls" (xou<; 7r.veunaxiKou<; 
Hapvapixac;).. Bommes interprets this poetic phrase as evidence of the pneumatic 
characterr of Ignatius*  death. However, as in the whole of Ignatius' letters, the 
adjectivee 7tveuu<xxiKÓ<; does not refer to the Holy Ghost. The term is merely the 
antipodee of the adjective capiciKÓc;. What Ignatius tries to say is that his bonds 
aree only precious ornaments to those who think spiritually, i.e. they are not real 
tangiblee pearls. 

Inn Mg 1:2, Ignatius says: "In the bonds which I bear I sing the churches (èv 
oïqq Tiepupép© 8ecrp.oïc; #8© xaq èKKATiaiaq)." Bommes interprets Ignatius' 
singingg as a pneumatic act. For this view, she depends on Schlier who pointed to 
thee singing of the "Pneumatiker" in the Odes of Solomon.95 Yet, more recently, 
Schoedell  pointed to far closer parallels from Greco-Roman writings in which the 
actt of singing (the praises of) persons, cities, or gods is presented as the task of 
poetss and rhetoricians.96 Thus, a special pneumatic connotation seems unlikely. 

Lastly,, Bommes refers to Ignatius' words in Tr 5:2: "I am in bonds and I am 
ablee to know heavenly things (8é88p.ai KCCÏ 8uvancu voeïv xd èTioupdvia)." 
Here,, Ignatius' bonds and his pneumatic gifts clearly stand side by side, they are 

Seee esp. Bommes (1976) 175: "Sind sein Fesseln auch nicht grundsatzlich und schlechtin die 
Ursachee seines Pneumatikerseins, so haben sie doch offensichtlich einen so wesentlichen EinfluB 
auff  die Aktualisierung seiner  pneumatischen Begabung gegenüber  den ihm auf seinem Wege 
begegendenn Gemeinden, da8 man in diesem eingeschrankten und genau definierten Sinn von 
einemm ursachlichen Zusammenhang zwischen Martyriu m und pneumatischer  AuBerung bei 
Ignatiuss sprechen kann."  The highly sophisticated distinction between "Ursache"  and "ursachliche 
Zusammenhang""  is - I think - a clear  indication of the feebleness of Bommes' position. Cf. 
howeverr  also e.g. Schlier  (1929) 140: "Den Weg geht Ignatius als Pneumatiker. Seine Fesseln 
machenn ihn dazu;"  and O. Michel, Prophet und M&rtyrer  (Gütersloh 1932) 59: "Sein Martyriu m 
machtt  ihn zum prophet." 

Seee contra Bommes esp. Weinrich (1981) 143-144; and cf. also Meinhold (1963) 313-315. 

Schlierr  (1929) 144-145. 

Schoedell  (1985) 104. 
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simplyy linked by the copulative iced. Although Bommes - obviously - thinks 
otherwise,, this makes a causal relation between the two improbable. 

Inn sum, Bommes' attempt to uncover a- rather elusive - connection between 
Ignatius'' imprisonment and his pneumatic gifts is unsuccessful. More convincing 
iss her view that the Spirit is one of the originators of Ignatius' death. She refers 
too Rm 7:2: "There is water living and speaking in me, saying from within me: 
Comee to the Father (ö8<Dp 8è ^CÜV KCU AXXA,OÖV èv èuoi, ëoxodév uoi Aiyov, 
AeOpoo npöq xöv raxTépa)." The "livin g water" undoubtedly is a symbol for the 
Spiritt (cf. John 7:38-39). Thus, it is clear that not only God the Father and Jesus 
Christt incite Ignatius on his way to Rome, but also the Spirit. 

5.55.5 The Martyr and the Church91 

Inn the last chapter of her study Bommes gives an analysis of the bond between the 
martyrr and the church. This last chapter proves to be one of the two most enlight-
eningg parts of her study (the other part being her discussion of Ignatius' notion of 
imitation).988 First, she deals with the direct reciprocal relations between Ignatius 
andd the Christian communities. Second, she considers the (more indirect) corre-
spondencee between the lot of Ignatius and that of the communities. 

Thee letters offer abundant proof of a lively interaction between the members 
off  the local Christian communities and Ignatius as a martyr on his way to Rome. 
Theyy hasten to see him (Eph 1:2), they receive him (Rm 9:3), they refresh him in 
everyy way (Eph 2:1; Tr 12:1; Sm 9:2), they rejoice with him (Tr 1:1); and they 
lovee his bonds (Pol 2:3). Some of them preceded Ignatius to Rome (Rm 10:2), 
otherss followed him from Antioch (Sm 10:1; Ph 11:1). Ignatius needs the support 
andd prayers of the local churches," since he is separated from his own commun-
ityy (Eph 12:1) and given up to the temptations of the devil (Rm 5:3; 7:1). In his 
turn,, Ignatius is dedicated to the local communities. He even presents himself as 
aa "sacrifice" for the churches.100 In his bonds he sings the churches (Mg 1:2), 
andd his bonds exhort them (Tr 12:2). 

Besidess to these concrete mutual relations between Ignatius and the local 
communities,, Bommes also points to the common lot of both. She gives an 
extensivee discussion of Ignatius' usage of the terms Ó7iouiveiv and 07tou,ovf|, 
showingg that to endure to the end is the collective obligation of all Christians. 
Moree importantly, Bommes points out that Ignatius and the church also have a 
commonn goal. Ignatius wil l not attain a special reward through his death for the 
sakee of Christ. In the end, both he and all other Christians wil l attain God and true 
lif ee (cf. chap. 3.7). In Bommes' own words: "Es besteht ein Unterschied zwischen 
demm Martyrer und den iibrigen Christen hinsichtlich ihres Weges zur Vollendung, 

Bommess (1976) 182-250. 

Seee Bommes (1976) 86-107, referred to in § 5.2a above. 

Seee Eph 1:2; 11:2; 21:1; Mg 14; Tr 12:3; Rm 3:2; 4:2; 8:3; Ph 5:1; 8:2; Sm 11:1; and Pol 7:1. 

Seee Eph 8:1; Eph 21:1; Tr 13:3; Sm 10:2; Pol 2:3; and 6:1. For a discussion of these passages 
seee below (§ 7.4b). 
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aberr nicht hinsichtlich der Vollendung selbst."101 This will prove to be a very 
importantt point in my own analysis of Ignatius' reflections on his impending death 
(seee chap. 3). 

5.65.6 Conclusion 
Thee careful study of Karin Bommes offers a significant correction of the approach 
off  many of her predecessors (see § 3-4), who in their interpretation of Ignatius 
tendedd to focus on one aspect of the relation between Ignatius and Jesus Christ. 
Shee shows convincingly that the relation between Ignatius and Christ is a complex 
one,, and that God the Father, the Spirit, and the church also play - more or less 
importantt - roles in Ignatius' reflections on his imminent death. In this respect, 
Bommes'' usage of the fourfold scheme of Son, Father, Spirit, and Church can be 
calledd successful. 

Yet,, her choice for this scheme and other dogmatic presumptions also seem 
too be the cause of the fact that the roles of Jesus Christ and the Holy Spirit are 
overemphasizedd and that the role of God the Father is judged to be less significant 
thann even her own analyses seem to suggest. And what's more, since Bommes 
triess to illuminate Ignatius' thought by use of a theological scheme which was not 
hiss own, the idiosyncrasy of Ignatius' reflections on his near death seems to be 
obscured.. Despite these points of critique, Bommes' monograph should certainly 
bee appreciated as a major step forward in the study of Ignatius' reflections on his 
imminentt execution in the Roman amphitheatre.102 

6.. MARTYRDO M AND THE EUCHARIST 

Inn § 3.2, I referred to the observation of Bartsch that Ignatius uses eucharistie 
terminologyy when he speaks about his death. In this paragraph, I will deal with 
thosee scholars who argued that the link between martyrdom and eucharist is the 
mostt important motif in Ignatius' reflections on his imminent death. The work of 
twoo scholars will be discussed more in detail. First, I will deal with the sugges-
tionss of Gilles P. Wetter (§ 6.1). Then, I will turn to the more recent study of 

Bommess (1976) 249. 

AA more recent "theological"  approach can be found in: K.R. Morris , "Pur e Wheat of God or 
Neuroticc Deathwish?: A Historical and Theological Analysis of Ignatius of Antioch's Zeal for 
Martyrdom, ""  Fides et Historia 26 (1994) 24-41, and esp. 30ff. Morri s understands Ignatius' 
martyrologyy in the light of the bishop's concern for  unity in the churches, obedience to the 
bishop,, and opposition to false teachers. Morris , however, ignores almost all earlier  contributions 
withh regard to Ignatius' views on his death (even Bommes' study is not mentioned!), and gives 
noo detailed analyses of the passages in which Ignatius speaks explicitly about his execution. The 
connectionn between Ignatius' ecclesiological concerns and his reflections on his near  death 
remainss rather  vague. In any event, Ignatius does not seem to have understood his death first  and 
foremostt  as an apology for  the gospel (cf. § 2.2 and 4.2). 
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W.C.. Weinrich (§ 6.2). At the beginning of my discussion of Weinrich, I will 
brieflyy refer to several other scholars who argued that Ignatius saw his death as an 
eucharistiee event. 

6.16.1 Wetter: A Bloody Eucharist 
Gilless P. Wetter stands in the same German tradition of religion-historical research 
ass Schlier and Bartsch (see § 3.1-2). In his book on early Christian liturgy (1921), 
hee came to speak of Ignatius twice. 

First,, Wetter deals with Ignatius' letters in his search for traces of cultic acts 
inn the earliest Christian tradition.103 He draws the conclusion that for Ignatius -
moree than for any other early Christian writer - , the cultic act, i.e. the eucharist, 
wass of utmost importance.104 For Ignatius - Wetter argues - the eucharist forms 
thee centre of Christian existence. In the eucharist the Christian meets Christ and 
experiencess salvation. Within the scope of this study I cannot go into Ignatius' 
ideass on the eucharist at length, but Wetter seems to overestimate the importance 
off  the eucharist in Ignatius' theology (cf. § 6.2). 

Secondly,, Wetter refers to Ignatius' letters in a subsequent chapter on the 
earlyy Christian Acts of the Martyrs. He argues that the authors of these martyrdom 
accountss made use of hymnic material and liturgical traditions. In this way, they 
picturedd martyrdom as a cultic event. He thinks that the same can be said of the 
wayy in which Ignatius envisioned his own death. He refers to several passages to 
substantiatee this view.105 

Wetterr begins by pointing to the following passage from Ignatius' letter to the 
Romanss (2:2): "Grant me nothing more than to be poured out as a libation for God 
whilee an altar is still ready, that becoming a chorus in love you may sing to the 
Fatherr in Jesus Christ (nXéov 8é jioi \xf\ 7tap&CTXT|a9£ TOO a7r.ov8ia&fjvai &E(p, 
ebe;; £TI Suaiaaxfipiov ëxoinóv ÉCTTIV, iva èv dcy&7ir| xopöc, yevóuevoi ^enrce 
ia»» raxxpi év ' Irjaoö Xpiaxo))." He asserts that Ignatius here imagines himself to 
bee at the centre of a church service. That is, according to Wetter, Ignatius pictures 
thee Roman Christians as gathered around him in the arena, just as they normally 
aree gathered around the eucharistie altar in the church. Moreover, as in the com-
munityy service the eucharist represents Christ and his passion symbolically, in his 
martyrdomm Ignatius represents Christ and his passion, but then in a more realistic 
way.. Wetter even goes as far as speaking of Ignatius' death as "ein blutiges 
Abendmahl." " 

Wetterr (1921) 116-123. 

Wetter'ss interpretations are often unconvincing. Many notions which he identifies as referring to 
aa community cultus seem not to do so. Note e.g. his cultic interpretation of the phrases "to love 
thee present grace" (Eph 11:1); "the plan having to do with faith in him and love of him" (Eph 
20:1);; "to die unto his suffering" (Mg 5:2); "imitators of God" (Tr 1:2); and "to suffer together" 
(Poll  6:1). 

105 5 Wetterr (1921) 134-138. 
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Thiss may seem an attractive interpretation. However, the terminology in Rm 
2:22 probably does not point to an eucharistie service. More likely, the language has 
beenn drawn from Greco-Roman sacrificial practices.106 First, it should be noticed 
thatt the verb a7tov8i£u>, or comparable terms, are never used in an eucharistie 
contextt in the New Testament or the Apostolic Fathers. As a matter of fact, the 
verbb cnovSiCpy is a hapax within these two corpora.101 On the other hand, the 
termm was commonly used in the context of the pagan practice of pouring a liba-
tion.. Second, the motif of the chorus does not necessarily refer to church singing. 
Duringg pagan sacrifices a chorus could be singing about the altar.'08 Third, the 
wordd öuaictaxfjptov indeed is the biblical rather than the pagan term for altar. 
Yet,, Ignatius uses the term SuCTictaxfjpiov elsewhere only metaphorically in the 
sensee of "church community" or "church building."109 Thus, the link with the 
eucharistt seems to be at best indirect. Moreover, it must be observed that the 
earliestt term for something like an eucharistie altar seems to have been xpd7ie â 
andd that Christian writers could use the biblical term duaiaaxfjpiov with regard 
too pagan altars.110 All in all, there seems to be little evidence in support of 
Wetter'ss interpretation of Rm 2:2. Ignatius here does not seem to envision his 
martyrdomm in eucharistie terms. 

Furthermore,, another instance from Ignatius' letter to the Romans even seems to 
contradictt Wetter's views outright. In Rm 7:3, Ignatius states: "I take no pleasure 
inn corruptible food ... I want the bread of God, which is the flesh of Jesus Christ, 
off  the seed of David, and for drink I want his blood which is incorruptible love 
(ov>x(ov>x f|8ojiai xpo<pf] q>$opa<; ... Apxov deoö SÉXXD, ö èaxiv aap£ 'Inaoö 
Xpwjxoö,, xoö èK artépuaxoc; AaoiS, mi nó\xa $éA,(ü xö aljxa auxoö, ö éaxiv 
cVyd7rr)) dcpöapxoq)." Surely the reference to the eucharistie elements of bread ~ 
fleshh and drink - blood is obvious. Yet it should be observed that Ignatius states 
thatt he longs for these eucharistie elements, not that he is or becomes in some way 
thee flesh and blood of Christ himself. Obviously, Ignatius does not identify himself 
withh the eucharist. 

Cf.. e.g. Lightfoot (1889) 2.201, Grant (1966) 87, Schoedel (1985) 171, and Bommes (1976) 90. 
Thiss may be surprising, but note that in Eph 9:2 Ignatius uses the image of a pagan religious 
processionn similarl y to express Christian devotion. 

Cf,, however, the verb anévSoucti in Phil 2:17 and 2 Tim 4:6. Both passages (and especially the 
latter)) seem to hint at Paul's possibly near  death. Ignatius may have been dependent on these 
texts.. Paul may have drawn his imagery from the OT (see e.g. Exod 29:40; Num 28:7; and Sir 
SO::  1S), but this is unlikely with regard to Ignatius. Note that Tacitus uses the metaphor  of "drin k 
offering""  to describe Seneca's death (Ann. 15.64), cf. also with regard to the death of a devotee 
off  Apollo, see Bauer  sv anévSco. 

Cf.. also the use of the metaphor  in 4 Mace 13:8: 'They [i.e. the seven brothers] constituted a 
holyy chorus of religion (lepöv eóaepEÏaq xopóv) and encouraged one another." 

Seee Eph 5:2: "I f anyone is not within the altar;"  Mg 7:2: "Hurr y together  ... as to one altar;"  Tr 
7:2::  "H e who is within the altar;"  and Ph 4:1. 

Seee Schoedel (1985) 55; and Bartclink (1952) 14-16. 
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Butt what then is here the link between the eucharist and Ignatius' death? 
Ignatiuss contrasts the bread and drink of God - which he calls "incorruptible love" 
-- with "the food of corruption." It seems to be this opposition which dominates 
Ignatius'' thought here in Rm 7:3. Surely Ignatius does not merely express his hope 
too participate in a regular - earthly - eucharistie service. The message seems to be 
moree radical. Ignatius no longer wants "to live in human fashion" (Rm 8:1). He 
envisagess his death as the beginning of a new, incorruptible, life. As elsewhere in 
thee Ignatian letters (see e.g. Eph 20:2), the eucharistie elements stand out as 
symbolss of this immortality.111 This eternal life with Christ is adumbrated in the 
eucharist,, and will be realized fully in the future. Whether this moment will be 
immediatelyy after death or at the eschaton, is a question which cannot be answered 
heree (see esp. chap. 3.7-9). 

Besidess to Rm 2:2, Wetter refers to several other passages to substantiate his view 
thatt Ignatius saw his death as a cultic event analogous to the eucharist. However, 
hiss reading of the texts does not carry conviction.112 Last of all, Wetter refers to 
thee well-known passage in Rm 4:1. Here, Ignatius exclaims: "I am the wheat of 
God,, and I am ground by the teeth of wild beasts that I may be found pure bread 
(aÏTÓqq elm fteoö Kai 5i' ÓSÓVTCDV önpuov dtATJ{k>u<xi, ïva Ka3apö<; apxoq 
eóped©)."1133 At first sight, it may indeed look like Ignatius says that he hopes 
too become the eucharistie bread.114 Several scholars, however, have made it clear 
thatt Ignatius rather uses a metaphor drawn from the realm of baking.115 Notably, 
thee phrase Kaoapoq &pxo<; is the usual Greek term for "white bread."116 In 
otherr words, Ignatius describes his death as a transformation process, changing him 
fromfrom wheat to flour, and from flour to bread. A link with the eucharist seems not 
too be intended. 

Inn sum, neither Wetter*s claim that Ignatius saw the eucharist as the centre of 
Christiann existence and the main source of salvation, nor his view that Ignatius 
envisionedd his violent death as a bloody eucharist holds true. Wetter's reading of 

1111 Cf. e.g. Lightfoot (1889) 2.226; Maurer (1949) 88; Bommes (1976) 61-64; Baumeister (1980) 
285;; and Bauer-Paulsen (1985) 77. 

1122 See most notably his misquotation of Mg 1:2, reading év olq where he should have read êv alq. 
11 !3 The Greek (and Latin) manuscripts of the MR read Kcc9apó(; &pTO<; e0ps9<ö TOO Xpiatoö. But 

thee last two words seem to be a later addition, so e.g. Lightfoot (1889) 2.208 and Schoedel 
(1985)) 175 n. 3. 

1144 See for a eucharistie interpretation of Rm 4:1 also e.g. Bartsch (1940) 84; Schlier (1929) 169; 
andd Grant (1966) 89. 

1155 See e.g. Fischer (1993) 187; Vogt (1984) 61; Schoedel (1985) 175-176 and especially Wehr 
(1987)) 177-178. Cf. the image of bread baking in an oven applied to a death at the stake in Mart. 
PolPol 15:2 and Lucian Peregr. 21. Bauer-Paulsen (1985) 73 and Lightfoot (1889) 2.207 refer to 
thee loaves used in pagan sacrifices and the Pentecostal loaves (see e.g. Lev 23:17). 

1166 See also LSJ and Bauer s.v. ica9apóq. 
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thee texts seems too much dictated by his interest to discover the early stages of an 
earlyy Christian (mystery) cult. 

6.26.2 Weinrich: Participation in the Eucharist 
Evenn after the religion-historical approach had lost its attraction to many of the 
studentss of early Christianity, scholars remained interested in the alleged relation 
betweenn martyrdom and eucharist in Ignatius' thought. In the introduction of the 
SourcesSources Chrétiennes edition of the letters of Ignatius (first print 1945), the French 
scholarr Pierre-Thomas Camelot still fully acknowledged the opinion of Hans-
Wernerr Bartsch (see § 3.2), who - according to Camelot - "a bien montré que 
pourr Ignace le martyre est une eucharistie."117 

Inn his study of early Christian spirituality (1960), another French scholar, 
Louiss Bouyer, proposed a more balanced view, but still maintained that the two 
aree in some way similar events: "L'assimilation entre 1'eucharistie et le martyre 
doitt done être exactement comprise. Elle ne signifie pas que le martyre soit un 
équivalentt de 1'eucharistie. Elle signifie que ce qui est donné obscurément dans 
reucharistiee revele sa réalité dans la martyre: la presence en nous du Christ mort 
ett ressuscité."118 

Thee German scholar Reinhard Staats (1976) claimed that he had found the 
solutionn to a much-discussed interpretative problem in the Ignatian letters."9 He 
suggestedd that the word dtyd7tr| in Rm inscr referred to the eucharist-martyrdom. 
Thiss eccentric view has found little support, and it has been convincingly refuted 
byy several scholars.120 

Lastly,, the most notable recent attempt to understand Ignatius' reflections on 
hiss imminent death from his views on the eucharist has been undertaken by the 
Americann scholar W.C. Weinrich. His extensive investigations deserve special 
attention.121 1 

Camelott (1969) 36 n. 2. 

L.. Bouyer, La spiritualité du nouveau testament et des pères (Aubier 1960) 250-254. Quotation 
onn p. 254. 

R.. Staats, "Die martyrologische Begründung des Romprimats bei Ignatius von Antiochien," ZTK 

733 (1976) 461-470. 

Seee e.g. Vogt (1984) 60-63 and Schoedel (1985) 166 n. 5; cf. also Fischer (1993) 129-130; and 
J.. Thiele, "Vorrang in der Liebe. Eine Untersuchung über TcpoKa9riuévri tf|<; dydtnin;," TGI 19 
(1927)) 708. 

Evenn more recent is J.E. Lawyer, "Eucharist and Martyrdom m the Letters of Ignatius of 
Antioch,""  ATR 73 (1991) 280-296. He argued that Ignatius saw his death as a sort of eucharist 
inn reverse; in the eucharist, God comes to us, in martyrdom, the martyr goes to God. Lawyer, 
however,, does not offer the analyses necessary to elevate this observation from its general 
character.. The article also lacks a discussion of the important contributions of other scholars on 
thee subject of martyrdom and eucharist in Ignatius. Wetter nor Weinrich are mentioned! 
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Inn his study on the work of the Holy Spirit in the context of early Christian 
martyrdomss (1981), Weinrich discussed the letters of Ignatius quite extensive-
ly.1222 After a brief history of research, he concludes that the Ignatian letters do 
nott offer a "theology of martyrdom." According to Weinrich, Ignatius reflects 
uponn his impending death in terms of his general beliefs about Christian existence. 
Weinrichh argues that the connection between passion and unity is the most vital 
elementt in the thought of Ignatius. Rightly, he points to the many instances in 
whichh Ignatius presents the passion of Jesus Christ as the fundament of the unified 
Christiann community (cf. § 3.4c). But Weinrich claims that this unity of the church 
iss not only a social unity. It is also a union with God in which the final purposes 
off  God are brought about. Within the unified church the Christian lives the 
resurrectionn life! 

Thee next step in Weinrich's argumentation is to show that the eucharist is 
thee principal form which the passion of Jesus Christ takes in the life of the 
Christiann community. It is in the eucharistie fellowship that the church experiences 
thee resurrection life. Weinrich refers to several passages in which - according to 
himm - the term naSoq refers to the eucharist. He, for instance, points to Sm 5:3: 
"Untill  they repent unto the passion, which is our resurrection (jiéxpiq ou jieia-
vofjaaaivv eiq TO 7tddo<;, ö èativ f|u.<öv dtvaaxaaic;)." Weinrich argues that 
Ignatiuss here urges the docetists to participate in the eucharist and, thus, in the 
resurrectionn life of the church community.'23 

Onlyy then Weinrich turns to the subject of Ignatius' martyrdom. He claims 
thatt Ignatius understood his violent death against the background of the dynamic 
relationn between passion and unity as sketched above. Most importantly, he asserts 
1.. that Ignatius understood his death, just as the eucharist, as a "form of Christ's 
passion,""  and 2. that Ignatius thought that his death - as a form of Christ's passion 
-- worked to create and foster unity, just as the eucharist. Weinrich states: "Both, 
eucharistt and martyrdom, are essentially the same thing: both are participation in 
thee passion of Christ. Martyrdom is eucharistie; one might even say that Ignatius 
conceivedd of his martyrdom as a participation in the eucharist."124 Weinrich goes 
evenn as far as stating that in his martyrdom Ignatius will rejoin his own Christian 
communityy in the peace and concord of a unity with God.125 Notably, Weinrich's 
introductionn of the notion of "participation" here comes somewhat as a surprise. 
Hee does not give any explanation of the usage of this term. Moreover, it is not 
clearr how martyrdom can be seen both as a participation in the passion of Christ 
andd a participation in the eucharist of the Christian communities. Weinrich seems 
too muddle things here into one grand mystical conception. 

Weinrichh (1981) 111-163. 

Otherr passages to which Weinrich refers are Ph 3:3; Tr 11:2; Mg 5:2; Eph inscr; Tr inscr; and 
Phh inscr. 

Weinrichh (1981) 139 (italics added). 

Weinrichh (1981) 143. 

122 2 

123 3 

124 4 

125 5 
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Thee argumentation of Weinrich is more sophisticated than that of Wetter. Yet his 
thesis,, similarly, fails to carry conviction. At least three points of critique must be 
broughtt forward. The first two points are more general, the third point relates to 
Weinrich'ss interpretation of the passages in which Ignatius speaks about his 
imminentt execution. 

First,, it should be noted that Weinrich interprets Ignatius as a proponent of 
somee sort of realized eschatology. In the eucharistie fellowship, the final purposes 
off  God are realized. The Christians are united with God and they live the resurrec-
tionn life. It seems, however, that Ignatius understood salvation rather as a more 
historicall  process. On the one hand, Ignatius emphasizes the concrete and unique 
characterr of the passion (cf. § 3.4c). Jesus Christ, of the family of David, died 
underr Pontius Pilate and Herod the tetrach on a cross outside the walls of 
Jerusalemm (see Mg 11, Tr 9 and Sm 1). On the other hand, the eschatological 
perspectivee is not completely lost. Ignatius, for instance, can exclaim: 'These are 
thee last times" (Eph 11:1). It seems that Weinrich has imposed a too ritualistic 
understandingg of religion on Ignatius - just as Bartsch and other advocates of the 
religion-historicall  approach had done before him.126 In contrast, historical events, 
ethicall  norms, and eschatological hopes do play an important role in Ignatius' 
thoughtt (see further chap. 4.2). 

Second,, it must be observed that Weinrich's interpretation of Ignatius' under-
standingg of the eucharist is debatable. The subject of the eucharist has been quite 
popularr in Ignatian studies.127 Among these investigations, Wehr's careful study 
iss undoubtedly one of the best (see n. 45). Wehr demonstrates that Ignatius did not 
understandd the eucharist as a participation in the passion or a union with God. In 
thee letters of Ignatius, the eucharist is closely connected with two main themes: an 
anti-doceticc christology and the unity of the church. The eucharist has salvific 
valuee because it points to the truly human nature of Christ - a sacramental realism 
seemss to be presupposed (see esp. Sm 7:1) - and because it establishes the unity 
off  the Christian community around the bishop. Yet, nowhere does Ignatius state 
thatt in the eucharist the Christian participates in the passion or that the eucharist 
offerss a direct union with God. Indeed, Ignatius regularly speaks about unity in the 

Cf.. also Koester (1957) who discerns in this respect - i.e. in the relation between cult and history 
-- a notable difference between Ignatius and John. He argues that in Ignatius "das Heilgeschehen 
vonn vomherein nicht geschichtlich, sondem metaphysisch verstanden ist" (p. 69). 

Seee e.g. E. Laverdiere, "The Eucharist in the New Testament and the Early Church IX. One 
Flesh,, One Cup, One Altar. The Eucharist in the Letters of Ignatius of Antioch," Emmanuel 100 
(1994)) 516-529; Paulsen (1978) 155-157; R. Johanny, "Ignatius of Antioch," in: W. Rordorf, et 
al.,, eds., The Eucharist of the Early Christians (New York 1978) 48-70; S.M. Gibbard, "The 
Eucharistt in the Ignatian Epistles," Studia Patristica 8,2 (1966) 214-218; Corwin (1960) 207-214; 
W.. Bieder, "Das Abendmahl im christlichen Lebenszusammenhang bei Ignatius von Antiochien," 
EvTEvT 16 (1956) 75-97; O. PerleT, "Eucharistie et unite de l'église d'après Saint Ignace d'Antio-
che,""  in: La eucaristiay lapaz (XXXV Congreso Eucaristico Intemacional sesiones de estudios 
II;; Barcelona 1954) 424-429; Bartsch (1940) 99-132; and Schlier (1929) 166-169. See further: 
P.S.. Zanetti, "Bibliografia eucharistica Ignaziana recente," in: Miscellanea liturgica in onoredi 
suasua eminenze il  cardinale Giacomo Lercaro (Rome 1966). 
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contextt of the eucharist, but this is a unity in the sense of "solidarity," and not a 
unityy in the sense of a ritualistic union with God. 

Strikinglyy enough, Weinrich does not elaborate on those passages in which 
Ignatiuss speaks of the eucharist explicitly.128 Instead he focuses on Ignatius' 
usagee of the noun 7ict3o<;. However, contrary to what Weinrich claims, it seems 
thatt in the Ignatian letters the term na&oq never refers to the eucharist (cf. § 3.4c). 
Forr instance, in Sm 5:3, \iexpiq oti (ietavofjacDCTiv eiq TO na&oq obviously 
meanss "until they repent in regard to the passion" and not "until they return to the 
eucharistiee service."129 For, in the immediate context, Ignatius speaks about the 
doceticc view on Christ's passion (Sm 5:2), and not about the fact that the docetists 
remainn aloof from the eucharist (as in Sm 7:1). 

Third,, Weinrich's interpretations of the passages in which Ignatius speaks 
aboutt his death are in general unconvincing. Weinrich begins by referring to those 
instancess in which, according to him, Ignatius presents his death as a "form of 
Christ'ss passion." He points to Sm 4:2 and Tr 10:1 where Ignatius states that his 
deathh is in vain if Christ suffered only in appearance. Yet, as I have tried to show 
inn § 4.2, Ignatius does not mean to say that his death in some way is the passion, 
orr - as Weinrich puts it - gives expression to the passion. Likewise, Ignatius does 
nott use the verb aiaupoco (Rm 7:2), or the nouns A,óyo<; (Rm 2:1) and AvSpomoc; 
(Rmm 6:2) to give expression to the idea that he will be a revelation of God as was 
Christ.130 0 

Subsequently,, Weinrich refers to those passages in which, according to him, 
Ignatiuss presents his death as effecting and fostering unity. He asserts that this is 
mostt clearly seen in Ignatius' own fate. As has become clear in § 5.3, Ignatius 
indeedd often presents God as his goal. Yet Ignatius never explicitly speaks about 
aa union with God. Weinrich's view that Ignatius' death also works for other 
Christians'' union with God seems even less tenable. He, for instance, points to Mg 
14:: "I need your prayer and love united in God, that the church in Syria may be 
refreshedd with dew from your church." According to Weinrich, Ignatius here 
requestss to pray for the completion of his martyrdom, so that through his death the 
churchh in Syria may be united.131 This interpretation is rather farfetched. Indeed, 
Ignatius'' thoughts here may seem somewhat muddled. Yet earlier in Mg 14 - as 
elsewheree in the letters - he kept the two requests clearly separated: "Remember 
mee in your prayers, that I may attain God, and (remember) the church in Syria." 
Theree seems to be no immediate relation between his martyrdom and the well-
beingg of the church in Antioch. 

Seee Eph 5:2; 13:1; Ph 4; Sm 7:1; and 8:1. Cf. esp. SchoedePs commentary on these texts. 

Cf.. e.g. Lightfoot (1889) 2.301 who paraphrases "until they repent and believe in the Passion;" 
Grantt (1966) 118; Camelot (1969) 137; and Schoedel (1985) 235. 

Inn chap. 3.10.5 and 3.6.5,1 wil l discuss these texts in detail. 

Notee that Ignatius does not (explicitly) speak about union in the context of the Antiochene 
church.. Weinrich shares the view that Ignatius' home church was divided with others, see § 7.3. 

128 8 

129 9 

130 0 

131 1 
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6.36.3 Conclusion 
Thee attempts to understand Ignatius' views on his imminent death from his ideas 
onn the eucharist have been unsuccessful. Although Wetter and Weinrich proceed 
alongg different lines, in the end, the outcome is quite similar. Both argue that for 
Ignatiuss the eucharist is the fundament of Christian existence and the main model 
off  his reflections on his imminent death. Yet, this emphasis on the eucharist seems 
unjustified.. Notably, there is only one text in which Ignatius explicitly relates his 
deathh to the eucharist. In this text (Rm 7:3), the eucharistie elements stand out as 
symbolss of incorruption. All in all, the notion of the eucharist seems only of minor 
importancee in Ignatius' understanding of his near death. 

7.. NEUROSIS AND FAILUR E 

Thee view that Ignatius was a sick man is often heard. Especially his longing for 
deathh is habitually characterized as neurotic and pathological.132 In this paragraph 
II  will look at the work of those scholars who elaborated this view, i.e. who tried 
too understand Ignatius' reflections on his impending death from a psychological 
pointt of view. Two different approaches can be distinguished. 

First,, there have been scholars who tried to shed light on Ignatius' reflections 
onn his near death with the help of various "psychoanalytical" theories. Because of 
thee highly speculative nature of these theories, I will be brief about the work of 
thesee scholars (§ 7.1). Second, there have been other, more conservative, scholars 
whoo suggested that "psychosocial" factors played a significant role in Ignatius' 
thoughtss on his impending execution. They claimed that Ignatius' self-awareness 
wass very much dominated by a sense of failure and a desire to be rehabilitated. 
Theirr subtle theory must be taken more seriously. Thus, a critical discussion of the 
differentt aspects of the hypothesis of this second group of scholars will take up 
mostt of this paragraph (§ 7.2-6). 

Seee e.g. E. Gibbon, The History of the Decline and Fall of the Roman Empire, ed. by J.B. Bury 
(77 vols.; London 1909) 2.111: "Th e epistles ... breath sentiments the most repugnant to the 
ordinaryy feelings of human nature;"  G.E.M, de Ste. Croix, "Wh y Were the Early Christians 
Persecuted?,""  Past and Presentia (1963) 24: ".. . a pathological yearning for  martyrdom,"  and 
"...ann abnormal mentality;"  Barnard (1963) 193: "(Ignatius ' language) sometimes betrays an 
exuberancee and wildness which could be interpreted as neurotic;"  Frend (1965) 197: "...a state 
off  exaltation bordering on mania;"  Neill-Wrigh t (1988) 55: "  ... a pathological and neurotic 
strain;""  McGinn (1991) 82: "  ... the desire for  death which in Ignatius borders almost on a 
morbidd fascination;"  and many others. Cf., however, the judicious remark by Grant (1966) 2: "T o 
sayy that Ignatius is psychologically "normal "  would be false. He lives in a state of extreme 
tensionn between his fears of being untrue to the work of God and his human anxiety about his 
fate.. But to criticize him as simply neurotic would be to reduce human existence to a level far 
beloww its potential heights."  Other  scholars appraised Ignatius' enthusiasm highly, see e.g. 
Lightfoott  (1889) 1.38: "I t is only by an enthusiasm which men call extravagance that the greatest 
morall  and spiritual triumph s are won;"  cf. J. Moffatt , "Ignatiu s von Antioch. A Study in Personal 
Religion,""  ./K 10 (1930) 169-186; and B.H. Vandenberghe, "Saint Ignace d'Antioche, froment 
dee Dieu et mystique du martyre,"  La Vie Spirituelle 84 (1951) 172-179. 
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7.11 The Psychoanalytical Approach 
Thee first to make use of psychoanalytical insights in his study of Ignatius has been 
thee eccentric scholar Burnett Hillman Streeter - who is probably most well-known 
forr his work on the four gospels. In his study of the early church (1929), he 
portrayss Ignatius as a genius, but a genius with a neurotic temper.133 He points 
too four traits of Ignatius' allegedly abnormal psychology: his prophetic seizure (Ph 
7:1),, his knowledge of heavenly things (Tr 5), his insincere humility, and his 
passionatee longing for death. At the end, he comes to the diagnosis that Ignatius 
sufferedd from an overcompensation of an inferiority complex. 

Streeterr bases this bold diagnosis especially on the theories of the psychiatrist 
Alfredd Adler - a supporter of Sigmund Freud till their split in 1911 - who saw the 
pursuitt of power as the dominant factor in the development of a human being's 
personality.. Obviously, the observations of Streeter are too much dictated by a 
"modern""  taste for what is normal. Especially his identification of spiritual gifts 
ass signs of a pathological state of mind seems untenable. If one proceeds along 
thesee lines, one would be led to condemn whole nations as neurotic. I will come 
backk to what Streeter calls Ignatius' insincere humility later in this paragraph (see 
§§ 7.4). 

Moree recently, the Swiss patristic scholar Samuel Laeuchli, who teaches in the 
Unitedd States, chose a different perspective. In a collection of experimental essays 
meantt to stretch the boundaries of traditional academic research in religion (1972), 
hee deals with Ignatius extensively.134 Yet his interest is not in Ignatius per se. 
Ratherr Laeuchli uses the letters of Ignatius to illustrate and outline the complicated 
processs of historical understanding. He proposes five steps. In the first three, he 
dealss with respectively: his own cultural, intellectual, and personal framework; 
withh the social and cultural background from which Ignatius came; and the 
linguisticc heritage of Ignatius. Only in the fourth step he turns to the letters 
themselves.. To clarify the complex relation between the document and the action, 
orr actions, of which it is the result he discusses six schemata. Here, the second, so-
calledd thanatos schema, is of foremost importance. Finally, in the fifth step Laechli 
simplyy examines which was Ignatius' contribution to the future with regard to the 
themess of monepiscopacy, martyrdom, and gnosticism. 

Ass said, Laeuchli's discussion of the thanatos schema is of foremost impor-
tancee here.135 He points to the many passages in the letters in which Ignatius 
expressess his expectation to die. He observes that these passages have both a 
masochisticc and a mystic connotation. On the one hand, Ignatius longs for physical 

B.H.. Streeter, The Primitive Church (London 1929) 163-176. Responses by: J.O. Nash, Ignatius 
ofof Antioch. Was He an Obsessed Neurotic? A Comment on Dr. Streeter's Primitive Church 
(Londonn 1930); A. Mitchell, "Canon Streeter and St. Ignatius," CQR 112 (1931) 219-232; and 
Schillingg (1932) 15-16,69-72. 

S.. Laeuchli, "The Drama of Replay," in: M. Friedman, T.P. Burke, and S. Laeuchli, Searching 
inin the Syntax of Things. Experiments in the Study of Religion (Philadelphia 1972) 71-126. 

1355 Laeuchli (1972) 104-107. 
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pain.. On the other hand, he desires something superhuman, nonhuman. Laeuchli 
cann substantiate the latter observation by referring to the many instances in which 
Ignatiuss speaks about his longing to attain God, Jesus Christ and pure light. The 
formerr observation, however, seems to be based on a false interpretation of those 
passagess in which Ignatius voices his wish to suffer. I have already tried to show 
(seee § 3.4c) that the verb TKXCTXÖ) never refers to suffering pain, but always to 
sufferingg death. Even Ignatius*  vivid description of the destruction of his whole 
bodyy in Rm 5:3 does not seem to imply that he enjoys these agonies in them-
selves.. Rather they are adiaphora, which he wishes to come upon him, only 
((xóvov)) that he may attain Christ. 

Subsequently,, Laeuchli continues with the question of what could have been 
thee personal dynamic behind Ignatius' death wish. Laeuchli admits that historical 
scholarshipp finds almost insurmountable walls at such a point. Still, he thinks that 
theree are a few observations from which a cautious and tentative conclusion can 
bee drawn. These observations are twofold. First, he points to Ignatius' longing to 
becomee a "human being" (dvSpcono)̂ through death (Rm 6:2). Laeuchli suggests 
thatt Ignatius here speaks about his masculinity. According to Laeuchli, Ignatius' 
desiree to become a man could well indicate Ignatius' inability to feel that he is a 
man!!  Second, Laeuchli points to Ignatius' silence with regard to the issue of 
sexuality.. He draws the conclusion that "Ignatius' longed-for destruction of his 
body,, of his earthly self, represented a solution to his sexual anxiety."136 

Thiss "cautious and tentative" conclusion of Laechli is highly speculative -
too say the least. First of all, it should be observed that in Rm 6:2 Ignatius simply 
doess not speak about his masculinity (cf. chap. 3.6.4d). Why would he not have 
usedd the noun dvrjp if this was what he intended? Second, the observation that 
Ignatiuss entirely ignored the problem of sexuality is tendentious. Why should he 
havee spoken about sexuality? Moreover, the observation is incorret. In Pol 5:1-2, 
Ignatiuss speaks explicitly and extensively about celibacy, marriage, and sexuality 
(cf.. chap. 3.10.5). His rather moderate position - telling husbands and wives to be 
satisfiedd with their mates in flesh and spirit (5:1), and ordering those who are able 
too remain continent to the honour of the Lord's flesh not to boast (5:2) - seems 
inn no way to point to a sexually frustrated man. 

Laeuchlii  ends his analysis of what he calls the thanatos schema in Ignatius' 
letterss with the suggestion that Ignatius was living in a fantasy world of torture 
andd death. His request to the Roman community not to interfere was a plea to 
leavee him in his somewhat psychotic state. In reality, the Roman Christians were 
inn no way able to free him. Ignatius simply had lost contact with the - legal -
reality.. Again, this hypothesis is farfetched. In chap. 1.4.2a, I pointed out that 
theree may have been several ways in which the Roman Christians were able to 
preventt Ignatius' execution. Nevertheless it is certainly true that there is also a 
rhetoricall  element in Ignatius' plea. Therefore, Laeuchli's alternative explanation 
-- namely that Ignatius tried to conquer his fear of death by pleading the Romans 
nott to interfere - has something to commend it. 

Laeuchlii  (1972) 106. 
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Inn general, it must be said that Laeuchli's hypotheses about Ignatius' sexual 
anxietyy and his psychotic state of mind come somewhat as a surprise after his 
extensivee analyses of his own and Ignatius' historical and cultural framework. 
Althoughh he seems very much aware of the difficulties, the historical and cultural 
gapp - in second instance - is ignored without much ado. Moreover, it should be 
notedd that Laeuchli claims that his suggestions are substantiated by insights learned 
fromm contemporary behavioral science. But he gives no references whatsoever. His 
emphasiss on the issues of sexuality and repression seems to point in the direction 
off  the theories of the founder of psychoanalysis, Sigmund Freud,137 but at this 
pointt the reader can only guess. 

Finally,, a third psychologistic approach should be mentioned. At the end of a brief 
articlee on the theme of suffering in Paul and Ignatius (1986), Walter Rebell 
referredd to ideas of Carl Gustave Jung.138 He suggests that Ignatius' craving for 
deathh can be understood as the desire of the "Selbst" to sacrifice the "Ich" and 
thuss to become an authentic human being. Rebell attempts to substantiate this 
observationn by referring to those passages in which Ignatius presents himself as a 
sacrificee (Rm 2:2 and 4:2). Yet, in these instances Ignatius speaks about his death 
ass a sacrificeybr God. Nothing indicates that he desires to destroy his "Ich." Thus, 
whetherr one judges Rebell's suggestion as enlightening seems to depend solely on 
one'ss appreciation of the pseudo-scientific theories of Jung. 

Inn sum, it must be concluded that all of these psychological analyses of Ignatius 
aree highly speculative. Moreover, the divergency of the diagnoses is striking 
(althoughh this in itself is no reason to condemn any of them as false). The problem 
seemss to be twofold. First, it appears that - as every respectable psychotherapist 
wouldd admit - it is virtually impossible to assess a person's mental health on the 
basiss of a few letters, which moreover were meant for a broad audience. Second, 
suchh a diagnosis becomes even more difficult and haphazard if these letters date 
fromm almost some two thousand years ago and are situated in a cultural context 
completelyy different from that of the diagnostician. 

Rightly,, the usage of "psychoanalytical" theories in historical research has 
beenn condemned vehemently.139 Especially sociologists have recently challenged 

However,, it seems that Laeuchli does not work with Freud's theory of the death instinct, and his 
vieww of Thanatos and Eros as the two principal drives governing human action. 

Rebelll  (1986) 462-463. 

Seee e.g. D.E. Standard, Shrinking History: On Freud and the Failure of Psychohistory (New 
Yorkk 1980) 156: "The time has come to face the fact that ... the psychoanalytic approach to 
historyy is - irremediably - one of logical perversity, scientific unsoundness, and cultural naivete," 
ass quoted in B.J. Malina and J.H. Neyrey, Portraits of Paul: An Archaeology of Ancient 
PersonalityPersonality (Louisville 1996) 15; and B.J. Malina, "The Social World Implied in the Letters of 
thee Christian Bishop-Martyr (Named Ignatius of Antioch)," in: P.J. Achtemeier, ed., Society of 
BiblicalBiblical Literature 1978 Seminar Papers (Missoula 1978) 2.114: " ... to infer the psychological 
statee of some Hellenistic author on the basis of texts would be a highly questionable and 
hazardouss enterprise." 
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thee psychologistic perception on early Jewish and Christian martyrdom. They point 
too the significant differences between the modern Western society - centred on the 
autonomouss self - and the world of early Judaism and Christianity - focused on 
groupss and their shared convictions.140 What is judged as a deed of insanity in 
onee society can be a completely "rational" choice in another. 

7.27.2 The Psychosociological Approach 
Althoughh their diagnoses seem untenable, the above mentioned scholars have been 
rightt in pointing to a peculiar combination of pride and humility in the letters. 
Ignatiuss seems to waver between self-assertion and self-effacement. This trait even 
promptedd two of the most prominent Ignatian scholars of the past two decades, 
Williamm R. Schoedel and Christine Trevett, to conclude that Ignatius' reflections 
onn his situation as a would-be "martyr" are to a high degree determined by very 
personall  circumstances. 

Trevettt and Schoedel suggested that Ignatius' self-depreciation and longing 
forr martyrdom had to do with the situation in his church in Antioch. They argued 
thatt his community had been afflicted by internal strife. Ignatius had failed to 
maintainn the unity. Ignatius' strong sense of failure caused his anxiety and his 
desiree to be rehabilitated through a glorious death in the amphitheatre. I will call 
thiss hypothesis "the failure theory." 

Trevettt and Schoedel largely based their theory on the earlier work of two 
otherr scholars: Percy Neale Harrison (1936) and Willard M. Swartley (1973). To 
comee to a balanced assessment of this failure theory, I will therefore have to deal 
withh the investigations of these two scholars first (§ 7.3 and 7.5). Only then I will 
turnn to the work of Trevett and Schoedel (§ 7.6). 

7.37.3 Harrison: The Situation in Antioch 
Whatt was the situation in the local Christian community of Antioch? In the closing 
formulaee of his first four letters - i.e. Eph, Mg, Tr, and Rm (all written from 
Smyrna)) - Ignatius asks his addressees to pray for the Christian community in 
Antioch.. Ignatius does not specify why his own community deserves, or is in need 
of,, this prayer. In Eph 21:1 the request is very brief and straight forward: "Pray 
forr the church in Syria," likewise in Tr 13:1: "Remember the church in Syria in 
yourr prayers." In Mg 12 the phrase is slightly more elaborate: "For I need your 
prayerr and love united in God that the church in Syria may be judged worthy to 
bee refreshed with dew from your church," and in Rm 9:1 it runs: "Remember in 
yourr prayer the church in Syria which has God instead of me for its shepherd. 
Jesuss Christ alone will oversee it - and so will your love." Only this last instance 

Seee E. Weiner  and A. WeineT, The Martyr's Conviction. A Sociological Analysis (Atlanta 1990) 
andd R. Stark, The Rise of Christianity. A Sociologist Reconsiders History (Princeton 1996) 163-
189::  "Chapter  8: The Martyrs : Sacrifice as Rational Choice."  Cf. also the studies discussed in § 
8.11 below. 
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givess an indication of the reason of Ignatius' concern: the church of Antioch lacks 
ann overseer, i.e. a bishop.141 

Thee situation becomes slightly clearer in the closing formulae of his last 
threee letters - i.e. Ph, Sm, and Pol (all written from Troas). Here, Ignatius tells his 
readerss that it has been reported to him that - in accordance with the prayers of 
hiss addressees - the Christians in Syria "are at peace," "have regained their own 
greatness,""  "have had restored to them their own corporate body," are enjoining 
"thee calm which by God's will has come to them," and "have already reached a 
harbour.""  He asks his addressees to send embassies to Antioch to rejoice together 
withh the Antiochenes.142 What had happened in Antioch? Most obvious seems 
too be the answer that after an external persecution the church of Antioch was now 
freedd of its persecutors.143 Harrison (1936) - although not really the first - seems 
too have been the most important proponent of a different view.144 He came to 
thee conclusion that Ignatius refers to a restoration after an internal division. What 
aree his arguments for this hypothesis? 

Harrisonn begins by pointing to the specific terminology in the closing formulae of 
thee last three letters. In all three of these passages Ignatius says that the Christians 
inn Syria "are at peace" (etpr|veueiv). Harrison pointed out that in the New 
Testamentt and the Apostolic Fathers the verb eipnvsueiv always refers to the 
maintenancee of peace within the church, and not to a restoration of peace after 
externall  persecutions.145 This observation cannot be challenged, but does not 
seemm to be conclusive. Perler, for instance, referred to 4 Maccabees 18:4, where 
thee word refers to the peace gained after the defeat of Antiochus.146 

F.W.. Schlatter, "The Restoration of Peace in Ignatius' Antioch," JTS 35 (1984) 465-469 makes 
Rmm 9:1 the key text of his argumentation. He argues that Ignatius' anxiety with regard to the 
communityy in Antioch can be explained by the fact that the episcopal see was left vacant after 
hiss arrest. Schlatter theorizes that this delay in appointing a new bishop may be due to the 
controversiess between Judaizing docetists [sic] - who were content with having no bishop -, and 
"orthodox""  Christians - who, as Ignatius, saw the bishop as the central figure in their community. 
Thiss theory is highly speculative. Moreover, Schlatter also suggests that the restoration of peace 
(seee below) refers to the election of Ignatius' successor. So already Streeter (1929) 164, 181. 
However,, if this were true, why does Ignatius then not name and refer to his successor explicitly 
inn his last three letters? 
Seee Ph 10:1-2; Sm 11:1-3; and Pol 7:1-3. 

Soo e.g. Zahn (1873) 285; Lightfoot (1889) 2.277; Bauer (1920) 272; Kleist (1946) 56; Richard-
sonn (1953) 111; Camelot (1969) 10; Bommes (1976) 13; Bauer-Paulsen (1985) 87; and Fischer 
(1993)) 201-203. Cf. already Origen Homilia in Lucam quoted in the chap. 1.4.1c. 

Seee Harrison (1936) 79-106 who refers to certain 17th century scholars and to Streeter (1929) 
175-1766 (cf. § 7.1). Harrison's view was later accepted by many other scholars, see - besides 
Swartley,, Schoedel, and Trevett - e.g. Bartsch (1940) 12; Corwin (1960) 24-29; Rius-Camps 
(1979)) 139-143; Weinrich (1981) 141; Schlatter (1984) 469; R.F. Stoops, "I f I Suffer, Epistolary 
Authorityy in Ignatius of Antioch," HTR 80 (1987) 175; and Lawyer (1991) 293. 

Seee e.g. Rom 12:18; 2 Cor 13:11; 1 Thess5:13; / Clem. 15:1; 54:2; 63:4; and Hermas 14:3. Cf. 
alsoo Ignatius himself: Tr inscr. 

Perlerr (1949) 52. 
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Moree decisive for Harrison's argument is the terminology which occurs only 
inn Sm 11:2. Here, Ignatius tells his readers that the Antiochenes "have regained 
theirr own greatness" (dnéXxx|k>v TO 15IOV néyedoq), and "have had restored to 
themm their own corporate body" (dc7ieKaxeaTddrj aóxoïq TO löiov aconctTEÏ-
ov).1477 How should the two nouns which Ignatius uses here - (iéyedoc; and 
a(D|j.aT£iovv - be interpreted? 

Harrisonn - as almost all other scholars - chooses to understand the noun 
(iéyeöoi;; not in a quantitative, but in a qualitative sense.148 He does so on 
groundss of Ignatius' usage of the word elsewhere (Eph inscr and Rm 3:3). In Eph 
inscr,, Ignatius speaks about the greatness of the Ephesian church. The context 
makess it clear that the Ephesian church is "great" because of its harmonious unity, 
andd not because of the great number of its members. In Rm 3:3, Ignatius states 
thatt Christianity is characterized by greatness when it is hated by the world. Again 
itt is obvious that the noun should be understood qualitatively. Surely, Ignatius is 
nott trying to say that Christianity will expand when it is hated by the world.149 

Thus,, "to have regained their uéyedo<;" means that the Antiochenes are again 
unitedd in peaceful harmony. 

Thiss interpretation seems to be confirmed by Ignatius' usage of the second 
noun,, cco(iaTeiov. The term should undoubtedly be understood as a legal term 
meaningg "college" or "corporate body."150 It is clear that the phrase "to have 
theirr <ra)u<xTe!ov restored to them" refers to the recovery of a well-organized 
structuree in the church of Antioch. 

Thuss far I agree with Harrison's observations. As a matter of fact, I only 
questionn the conclusions which he draws from these valid observations. Harrison 
presumess that Ignatius' emphasis on the restoration of internal peace and order 
meanss that this harmony was once disturbed by internal dissension. This seems a 
nonnon sequitur. For it is also plausible that the internal church order was disturbed 

Thee further  image of fair  weather  and reaching a harbour  in Sm 11:3 does not help the interpreta-
tionn of the texts, since - as Schoedel (1985) 251 notes - in Hellenistic literatur e this imagery may 
designatee all manner  of good fortune (cf. Pol 2:3). 

Lightfoott  (1889) 2.319 is the only commentator  who interprets the noun néyeSô  as referrin g 
too physical size. According to him, the text expresses the idea that the Antiochene church, which 
hadd previously been diminished due to the persecution, now had recovered its proper  magnitude, 
i.e.. its original number  of members. 

Schoedell  (1985) 250 n. 11 overemphasizes the relevance of Rm 3:3 for  the interpretation of Sm 
11:2.. He argues that Rm 3:3 indicates that Christians are "great"  when they are hated, i.e. 
persecuted,, by the world, not when they are relieved from persecution, and that "regainin g 
greatness,""  therefore, cannot refer  to the end of a persecution. 

Cf.. Lightfoot (1889) 2.319; LSJ sv; and LPGL sv. The Greek text of LR reads atoudTiov (= 
corpusculumcorpusculum of Latin MR). Zahn (1876) 94; and Bauer  (1920) 272 prefer  this reading. The latter 
(cf.. also Schweitzer  7TfWr7.1080) interprets the word as an image (of the tortured body) of the 
persecutedd church, and refers to the usage of the word with regard to the body of the martyr  in 
Mart.Mart. Pol 17:1; and Mart. Ludg., Eusebius HE 5.1.23-24 (GCS 9,1.410). This interpretation of 
thee texts does not carry conviction. Rightly, Schoedel (1985) 250 asks the question: "What could 
itt  mean that they had their  small, poor, sick body (their  condition as persecuted community) 
givenn back to them?" 
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byy external abuses. There are several reasons why this last scenario is even more 
likely. . 

First,, it cannot be denied that Ignatius was arrested by the Roman authorities. 
Whatt urged the Romans to come into action? In Harrison's scenario it must be 
assumedd that the internal quarrels in the Christian community caused such an 
unrestt in the city of Antioch that it drew the attention of the highest authorities; 
orr that perhaps one of the parties in the internal Christian conflict handed Ignatius 
over.1511 Neither of these possibilities seems very plausible. It is far more likely 
thatt a temporary outburst of anti-Christian sentiments - may it be at the instigation 
off  the pagan or the Jewish inhabitants of Antioch - was the cause of Ignatius' 
arrest.. These kinds of mob arrests are well-known from other early Christian 
martyrdomm accounts well before the age of the great persecutions organized by the 
statee in the third and fourth century CE.152 

Second,, it must be noticed that Harrison's interpretation does not make much 
off  Ignatius' emphatic usage of the adjective ISioq. As a matter of fact, Harrison 
doess not deal with it at all. Schoedel states: 'The adjective !5iov is used with 
bothh nouns and presumably in both instances has to do with some desirable state 
thatt the Antiochenes once had and have now regained."153 This observation does 
nott really make sense. The adjective ïöioc; certainly does not have the connotation 
off  "former." Paulsen pointed in a different direction. He argued that the noun 
acouaxetovv should be related to the noun aé\xa.154 While the latter can stand 
forr the abstract body of the church at large (Sm 1:2), the former can stand for the 
concretee body of the individual community. The local body (acouaxeiov) is a part 
off  the universal body (acouoc). If Ignatius' words are understood in this way, the 
adjectivee i5ioq makes perfect sense. Due to outside assaults, the community in 
Antiochh was scattered. Perhaps the Roman authorities even officially forbade the 
Antiochenee Christians to assemble. In any event, it seems that the community 
temporarilyy ceased to exist as an independent organisation, that is, as a local 
concretionn of the universal church. For a short time it was completely dependent 
onn the support of other local Christian communities in Syria. Perhaps its members 
evenn had to flee to surrounding communities.155 Now, however, it has regained 

1511 So e.g. J. Speigl, Der römische Staat und die Christen (Amsterdam 1970) 56: "Analog [i.e. to 
thee arrest of Symeon, see Eusebius HE 3.32] sind wohl auch die Ereignisse in Antioch verlaufen. 
Auchh Ignatius scheint von rivalisierende Christengruppen angeklagt worden zu sein." Cf. also 
Laeuchlii  (1972) 97. 

1522 See e.g. Mart. Pol. and Mart. Ludg.; cf. also the remark with regard to the situation during the 
reignn of Trajan in Eusebius HE 3.33 (GCS 9,1.272): "Sometimes the populace, sometimes even 
thee local authorities contrived plots against us, so that with no open persecution (&veu 7tpo-
(pavóvv 5ia)YH<5v) partial attacks broke out in various provinces and many of the faithful endured 
martyrdomm in various ways." 

1533 Schoedel (1985) 250. 
1544 Paulsen (1978) 347-150. Cf. Zahn (1876) 95. 
1555 In chap. 1.4.2a I referred to Rius-Camps' observation that in the first four letters Ignatius asks 

thee communities to pray for the church in Syria (Eph 21:2; Mg 14; Tr 13:1; Rm 9:1), but that 
inn the last three letters he asks to send messengers to the church in Antioch of Syria (Ph 10:1; 
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itss own corporate body. I.e. the adjective tSioq is used as the opposite of the 
adjectivee Koivóq.156 Thus it seems most appropriate to draw the conclusion that 
Ignatiuss refers to a reestablishment of the internal structure after the abatement of 
externall  harassments.157 

Harrisonn does not only offer a close reading of the passages in which Ignatius 
speakss about his community in Antioch, but also comes up with more general 
considerationss to substantiate his hypothesis. He notes that in the letters there is 
noo reference to persecutions beyond the fact of Ignatius' own arrest. This is quite 
right.. There are no indications - not in the letters themselves, nor in other sources 
-- of large scale persecutions in Syria at the beginning of the second century. Yet 
thiss does not exclude the possibility that Ignatius was a victim of a local riot. 

Thee same objection can be raised against Harrison's view that a quick 
recoveryy of peace in Antioch is unlikely if one presumes that there were systematic 
persecutionss by the Roman authorities. For Roman policy did not change over such 
shortt time. This may be true, but a swift restoration of peace is quite understand-
ablee when the community suffered from an isolated eruption of mob violence. On 
thee other hand, a quick recovery is quite startling, if one presumes - like Harrison 
-- that the community was divided by internal conflicts. History holds the lesson 
thatt fierce mob riots often quickly abate, while internal frictions in a small group 
usuallyy linger on for years. 

Furthermore,, Harrison contends that Ignatius*  intense concern for the 
communityy in Antioch on the one hand, and his reticence to make clear what 
preciselyy was going on there on the other hand, can best be explained by the fact 
thatt the situation was extremely delicate and had to do with Ignatius' own failure 
too maintain the unity. According to Harrison, Ignatius' impassioned petition to 
sendd embassies to Antioch - and the willingness of the communities to assent to 
thiss request - can only be understood if one presumes that these envoys were not 
merelyy to rejoice together with the Antiochenes, but also were to consolidate the 
reestablishedd unity. This argument is arbitrary. Can it be called an act of delicacy 
whenn a bishop asks as many churches as possible to celebrate and bolster the 
restorationn of unity in his own community, while he knows that the disunity was 
-- at least partly - his own fault? Admittedly, we have now entered the territory 
off  subjective feeling where nothing can be proven, but Harrison's ideas of what 
iss prudent are at least debatable. 

Finally,, Harrison points to Ignatius' language of self-depreciation and his 
ardentt longing for martyrdom. He suggests that both - Ignatius' humility and his 

Smm 11:1; Pol 7:1). Could it be that the church previously dispelled into a larger  area in Syria, 
noww had returned within the walls of the city of Antioch? 

1566 Cf. Ignatius' usage of the adjective ISio<; in e.g. Mg 5:1-2 and Sm 7:2. The other  possibility is 
thatt  the adjective is used simply as a personal pronoun (= ai>x6q in the genitive case), see Bauer 
svv 2. But this seems less likely here. 

1577 So - although on different grounds - also Bommes (1976) 184. If Ignatius had referred to the 
restorationn of unity after  a split, would he not have said: "They have had restored to them their 
commonn body (TÖ KOIVÓ V aoouaTEÏov)"? 
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hungerr for fame and approval - are best understood as the sentiments of a person 
whoo had failed - not only in his dearest ambition, but in his most sacred duty -
inn an earlier stage of his career. 

Thiss observation is far more significant for the interpretation of the letters 
att large than any of the points mentioned before. Therefore, it seems necessary to 
deall  with this issue in more detail. An analysis of the way in which Ignatius 
phrasess his hopes and desires with regard to his imminent death will be the subject 
off  the following chapter.158 Here, I will only look at Ignatius' language of self-
effacementt in so far as it does not relate directly to his anxiety for death. 

7.47.4 Ignatius' Self-Effacement 
Iff  we leave out of consideration those instances in which Ignatius speaks about 
beingg not yet what he hopes to become in or through death (see chap. 3.3-6), his 
self-depreciationn can be said to pertain to three different aspects of his relationship 
withh the local communities, namely: a) his admonition of these communities, b) 
hiss dedication to these communities, and c) - more specifically - his laudation of 
thee Antiochene community.159 We need to look at each of these aspects and the 
relevantt passages in some detail. 

a)) His Prudent Admonition. Usually Ignatius exhorts the local communities to 
whichh he writes with an unselfconscious authority. Surely, this is not surprising for 
aa bishop of such a prominent metropolis as Antioch. More striking is the fact that 
Ignatiuss frequently tones down this authority by emphasizing his inadequacy. He 
doess not command the Christians to whom he writes as being someone (Eph 3:1) 
orr as an apostle (Rm 4:3; Tr 3:3). They have been shown mercy and have been 
strengthenedd (Eph 12:1). He, however, is (still) in danger (UTIÓ KIVSUVOV: Eph 
12:1;; Tr 13:3). He is a condemned man (KCtT&Kpvcoc;; Eph 12:1; Tr 3:3; Rm 4:3), 
aa slave (8oöA,oq: Rm 4:3), and a fellow slave (aóv8ouX,oq) of deacons (Eph 2:1; 
Mgg 2:1; Ph 4:1; Sm 12:2). He is nothing in comparison with his addressees who 
aree free (Mg 12) like the apostles (Rm 4:3). He is less (uucpóxepoq) than they 
aree (Mg 11). 

Ignatius'' assessment of the contrast between himself on the one hand, and 
thee apostles and the communities on the other hand seems - in broad outline - to 
bee twofold. First, he points out that he is a condemned man, while they are free; 
andd second, he refers to the fact that he is in danger, while they have shown mercy 
andd have been strengthened. 

1588 See also A.O. Mellink, "Ignatius' Road to Rome. From Failure to Succes or in the Footsteps of 
Paul?,""  in: A. Brenner; J.W. van Henten, cos., Recycling Biblical Figures (Leiden 1999) 127-165. 

1599 Asa fourth aspect of Ignatius' humble attitude towards the local communities could be mentioned 
hiss hope to benefit from them "if he is worthy" (Mg 12 and Eph 2:2). This is surely an epistolary 
topos.topos. Schoedel (1985) 46 refers to the interesting parallel in a writing of the emperor Julian to 
aa certain Priscus. The emperor notes the iatter's good will and adds: "of which may I be worthy 
thatt I might not dishonour your friendship" (Ep. 11). 
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Thee first antithesis seems quite straightforward. He, as a condemned man, is 
bound,, they are free. It is, however, not immediately clear why Ignatius especially 
pointss to this contrast to temper his sense of authority. Some scholars suggested 
thatt Ignatius' status as a prisoner was inferior to that of the communities because 
theyy participated in the salvific structure of the church around the eucharist and 
Ignatius,, as a Roman captive, did not.160 Although it must be realized that even 
ass a prisoner Ignatius probably could have taken part in some sort of church 
rituals,rituals,161161 this may indeed - at least partly - explain Ignatius' self-effacement 
beforee the local churches. 

Anotherr explanation could simply be that a convict who was in bonds indeed 
hadd a very low social status. Notably, Roman citizens were exempted from being 
chained.. Ignatius can call his bonds "his spiritual pearls" (Eph 11:2) or "God-
pleasing""  (Sm 11:1), and his bonds seem to have given him a certain status (Eph 
3:1;; Mg 12:1), but it is also clear that at least some were inclined to despise his 
bondss or feel ashamed of them (è7rr|CTXi3v$nTe: Sm 10:2; cf. Pol 2:3).162 

Lastly,, it is also possible that Ignatius made the link between apostleship, 
authorityy and freedom in imitation of Paul's rhetoric in passages such as 1 Cor 
9:1:: "Am I not free? Am I not an apostle?" Yet the difference is, of course, that 
Paull  speaks of freedom in the sense of "freedom to act as one pleases" while 
Ignatiuss speaks of freedom in the literal sense of "not being imprisoned."163 In 
anyy event, the suggestion that Ignatius judged his status as prisoner as something 
inferiorr because his arrest was due to disunity in Antioch seems farfetched. 

Thee second antithesis is more important. Most commentators have interpreted 
Ignatius'' outcry, "I am still in danger," simply as a reference to his uncertain 
positionn as a prisoner who still has a long and precarious journey ahead.164 It 
shouldd not be forgotten that in those times the roads were not as safe as in present 

,ouu So e.g. Von Campenhausen (1964) 75; Bartsch (1940) 96-97; Rathke (1967) 71; Bommes (1976) 
200-204;; Paulsen (1976) 106; Baumeister (1980) 274-275; Weinrich (1981) 139; Wehr (1987) 
43;; and Stoops (1987) 173. The idea that Ignatius saw his death in some way as a substitute for 
thee eucharist is certainly false (see § 6 above). According to Schlier (1929) 153-157 Ignatius 
interpretedd his imprisonment as a sign of his enslavement in matter, see § 3.1 and Bommes 
(1976)) 202-203 for a refutation of this view. 

Notee the situation sketched in Ph 7:1: Ignatius "cried out" while among the Philadeiphians. 
Schoedell  (1985) 186 refers to Lucian (Peregr. 12) where it is told that Christians celebrated 
mealss in prison. Cf. further chap. 1.4.2a. 

Suchh language reflects "Paul's," cf. 2 Tim 1:8, and 16: "He [i.e. Onesiphorus] often refreshed 
mee and was not ashamed of my chain (icai Tf|v ÖXVXJIV u,oo ÓÓK eTtaiaxovSn,)." Ignatius' usage 
off  the word KciTdicpuoq can be compared with Paul's language in 2 Tim 2:9: "I suffer hardship, 
evenn to the point of being chained like a criminal (tbc; KCtKOÖpyoc;)." Cf. on the shame of 
imprisonmentt e.g. Wansink (1996) 134-137. 

Ignatius'' self-designation as öoüXog (Rm 4:3) is, of course, also in line with Pauline statements. 
Seee on this text further chap. 3.9.1. Cf. for aóvSouXoq: Col 1:7 and 4:7. 

1MM See Lightfoot (1889) 2.63, 181; Grant (1966) 43, 81; Camelot (1969) 68, 105; Bommes (1976) 
199-200;; Bauer-Paulsen (1985) 67; Wehr (1987) 43; and Fischer (1993) 135, 151. 
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dayy Western Europe.165 More importantly, Ignatius has to prove faithful to the 
end.. Ignatius may have been afraid of losing his nerves, or of being deceived by 
thee devil or by the temptations of this world, or of being set free due to well-
intentionedd efforts of other Christians. These last two concerns are addressed 
explicitlyy in his letter to the Roman community. 

Althoughh endorsing these considerations, proponents of the "failure theory" 
thinkk that something more was at stake. The passage in Eph 11:2-12:2 is most 
decisivee in their view. Ignatius, here, states: "... that I may be found in the lot of 
thee Ephesian Christians who always agreed with the very apostles in the power of 
Jesuss Christ. I know who I am and to whom I write ... I am in danger, you have 
beenn strengthened. You are a passage for those slain for God; you are fellow 
initiatess of Paul ... who in every letter remembers you in Christ Jesus." The 
Ephesiann church is hailed as a true apostolic community. In comparison with them 
Ignatiuss is "in danger." It may seem attractive to conclude that Ignatius lacks what 
theyy have, i.e. that he failed to maintain the apostolic order and unity like the 
Ephesiann church. This, however, is a rather rash deduction. 

Itt should be noted that this self-effacing language is triggered by Ignatius' 
exhortationn at the beginning of Eph 11:2: "Let nothing have any attraction for you 
withoutt him, in whom I carry about my bonds as spiritual pearls." Here, Ignatius 
presentss himself more or less as the example which should be imitated by the 
Ephesians.. Subsequently, Ignatius qualifies this statement by pointing out that the 
Ephesianss always agreed with the apostles and that he is supported by their prayer, 
likee many "martyrs" before him. But in Eph 13 he again quite unselfconsciously 
continuess to admonish the Ephesians: "Be eager, then, to meet more often for 
thanksgivingg and glory to God." In other words, his exhortations are only briefly 
interruptedd by a passage in which he emphasizes that it is not so much the 
Ephesianss who are in need of him as he who is in need of the Ephesians.166 The 
intermezzoo seems no more than a rhetorical discretion.167 One can imagine how 
somee scholars came to accuse Ignatius of an "insincere humility" (see § 7.1). 
However,, instead of interpreting the whole passage as an instance of one-sided 
self-effacementt prompted by a guilty conscience or as a high-handed claim to 
authority,, it seems that it could best be read as a plea for reciprocal and brotherly 
support. . 

Possiblyy Ignatius was influenced by Paul's rhetoric in 2 Cor 11:26: "On frequent journeys, in 
dangerr (Kiv8uvoiq) from rivers, danger from bandits, danger from my own people, danger from 
Gentiles,, danger in the city, danger in the wilderness, danger at sea, danger from false brothers 
andd sisters." 

Inn other passages a similar juxtaposition of self-effacement and authoritative exhortation can be 
found,, see e.g. Eph 3:1; Mg 11:1; and Tr 3:3. See with regard to Ignatius' epistolary authority 
esp.. Stoops (1987) 161-178 who argues that Ignatius saw his heroic death as an opportunity to 
givee final and decisive proof that God had spoken through him. Consequently, Ignatius' humility 
resultss from the fact that he has not yet proven faithful til l the end. 

Cf.. Paul's rhetoric in 1 Cor 4:10: "We are fools for the sake of Christ, but you are wise in 
Christ.. We are weak, but you are strong. You are held in honour, but we in disrepute," although 
Ignatiuss lacks the sarcasm obvious in this passage. 
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Thiss interpretation is substantiated by the one other instance Ignatius uses the 
phrasee "to be in danger." In Tr 13:3 he writes: "I am still in danger; but the Father 
iss faithful in Jesus Christ to fulfi l my entreaty and yours (£TI urcö KivSuvov 
eipt,, aAAa nicnöq ó 7taxf|p êv Tnaoö Xpurtu) nXripcoaai p,ou rrjv attr|OTv 
Kaii  ófiröv)." Here, "to be in danger" is in no way associated with unity and order, 
butt simply with the notion of being dependent on God's faithfulness. Moreover, 
inn this reliance on God and Christ, Ignatius and other Christians are one. 

b)) His Cautious Dedication. Instances of Ignatius' self-depreciation cannot only 
bee found in the context of his admonition of the local churches, but also in the 
contextt of his dedication to the local churches. Here Ignatius' usage of the noun 
7iepf\|/T|}iaa is fundamental. This poignant term occurs twice in his letter to the 
Ephesians,, namely in 8:1 and 18:1. 

Inn the first passage there is a direct link with the church to which he writes. For, 
inn Eph 8:1 Ignatius states: "I am your peripsema and I dedicate myself to you, 
churchh of the Ephesians, famous to the ages (7iepn|irm<x 0pa>v Kai ayvi^ouxxi 
C>(4.Ü)VV  ' E9eai<Dv èKKA.r|aia<; Tfjq 8iafk>fJTOD xot<; aicoatv)." I have left the noun 
7tepi\j/r|naa untranslated, because it is such a puzzling term. How should the word 
bee interpreted? 

Inn Greek literature in general, the term seems to have been used with three 
differentt connotations: 1. that of "offscouring," or "rubbish;"168 2. that of "scape-
goat,""  or **ransom," i.e. as a sacrificial term;169 and 3. that of "humble servant," 
i.e.. as a strong expression of polite self-effacement.170 In other words, the noun 
7iepii|/rmaa had sometimes sacrificial overtones, but could also simply express 
disdainn or humility. Which aspect is paramount in Ignatius' usage of the term? 

Ignatius'' usage of the verb ayvî oo in Eph 8:1 - predominantly a cultic term 
inn biblical and pagan Greek - suggests that the word 7tepi\|/r|pa has the second 
meaningg of "ransom" or "scapegoat." Thus, the conclusion has been drawn that 
Ignatiuss understood his glorious death as a vicarious sacrifice for the churches.171 

However,, a glance at the other passages in which Ignatius uses the relevant terms 

Seee e.g. the only passage in the New Testament in which the term occurs (1 Cor  4:13): "W e have 
becomee like the rubbish of the world, the dregs of all things (ndvToov 7tep(v|/r|̂ ia)."  It is quite 
likelyy that Ignatius knew Paul's first letter  to the Corinthians (see chap. 1.4.2e). 

Seee e.g. Tob 5:19: "Le t it [i.e. the money] be a ransom for  our  child (nepivj/rma TOO Jtai6iou)." 

Seee e.g. the only two other  instances in the corpus of the Apostolic Fathers where the term 
occurs::  Barn. 4:9: " I  have hastened to write, your  humble servant (7tEpiyr)ua öu.a>v);"  and 6:5: 
" II  writ e the more simply unto you, that you may understand; I am your  humble servant of love 
(êycbb nep(\|/rma xf\q ÓLfénr\q öux&v)."  See further  on the meaning of the term e.g. Lightfoot 
(1889)) 2.50-51; Bauer  sv; LPGL sv; LSJ sv; G. Stahlin, "jtcpi\|/r|ua, "  TWNT 6.84-93; and 
Schoedell  (1985) 63-64. 

Soo e.g. Stahlin TWNT 6.91; Grant (1966) 39-40; Camelot (1969) 65; and Fischer  (1993) 149, 
157;;  cf. Von Balthasar  (1984) 72,76; Paulsen (1978) 184 n. 83; Richardson (1953) 90,92; Kleist 
(1946)) 66; Bauer  (1920) 207-208; and Bauer-Paulsen (1985) 34. 
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provess this to bee unlikely. The verb dyvî cö occurs once more in Ignatius' letters, 
namelyy in Tr 13:3: "My spirit is dedicated to you, not only now, but also when 
II  attain God (ctyvi^exai óptöv TÖ èpöv rcveoua oü uóvov vüv, &XXa mi ötav 
Ösoöö èTtixuxo))." Ignatius (= his Ttveöpa) is dedicated to his addressees for all 
time.. He does not offer his life (H/U/T))t0 them at a particular moment. It is quite 
clearr that Ignatius does not think in terms of a vicarious sacrifice. The verb 
ctyvî coo merely expresses an affectionate commitment, a dedication which even 
reachess over the boundaries of this earthly life. 

Thee second passage in which the term 7iepii{/r|u,a occurs points in a similar 
direction.. Eph 18:1 reads: "My spirit is aperipsema of the cross (7iepiyr|u.a TÖ 
èpovv 7ive0pct TOC CTTaupou)."172 Surely, the cross is not in need of a ransom 
orr vicarious sacrifice. The phrase merely expresses Ignatius' devotion to the cross. 
Thus,, it seem valid to conclude that in Eph 8:1 too Ignatius uses TtEpiyTjpa 
simplyy to express his devotion to the church and the cause for which the true 
churchh stands. The sacrificial connotation of the word is there, but should not be 
takenn too literally. 

Doess the term nepi\^r\\xa also have a self-effacing connotation in the letters 
off  Ignatius? It seems quite likely that it does.173 In Eph 8:1 Ignatius strongly 
emphasizess the glory of the Ephesian church. It seem probable that - just as in 
Ephh 12:1 (see above) - Ignatius here contrasts his own insignificance with the 
splendourr of the Ephesian Christians. He devotes himself to them, but not with the 
pomposityy of a self-conscious church leader, but with the humility of a slave of 
Christ.. The same humility is evident in Eph 18:1. 

Alll  in all, it seems that Schoedel's translation of the term 7C£pi\|/r|pa with 
"lowlyy offering" is most appropriate.174 Moreover, Ignatius' prudence appears 
too be quite natural, and it seems farfetched to interpret his humility here as an 
indicationn of his blemished self-esteem. The more so since there are several texts 
inn which Ignatius devotes himself to the churches without any reserve. The concept 
whichh he uses in these instances is &VTII|/UXOV . Let me look at Ignatius' usage of 
thiss term briefly. 

Thee neuter noun &VTIIJ/UX,OV occurs four times in the letters. Ignatius states that 
hiss spirit and his bonds are an avxi\\fv%ov of the Smyrnaeans (Sm 10:2) and that 

Butterweckk (1995) 29-30 observes that Eph 8:1 and 18:1 stand in the context of Ignatius' polemic 
againstt the docetists. According to Butterweck the expression Jtepïvyr|p.a TOO axaupou proves 
thatt Ignatius' death is an "ausgewahltes Beispiel," i.e. an act testifying to the Christian teaching 
off  the cross. In Eph 18:1, however, Ignatius calls "his spirit" a Ttepiiyrma TOO OTaupoö, not the 
actt of dying. 

Seee e.g. Lightfoot (1889) 2.50 who remarks that 7iepïyr|u,a was used "especially of those 
criminals,, generally the vilest of their class, whose blood was shed to expiate the sins of the 
nationn and to avert the wrath of the gods."Cf. also Kleist(1946) 63 who translates Eph 8:1 with 
"yourr lowliest servant." 

Cf.. Lightfoot (1889) 2.546 who translates the phrase 7tepiM/T||ia ópöv KCU dyvi^opai óux&v 
withh "I devote myself for you and I dedicate myself as an offering;" cf. similarly Lake (1912) 
1.1833 and Srawley (1935) 43-44. 
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inn every way he and his bonds are an &vxi\|n)xov of Polycarp (Pol 2:3). More 
elaboratee are the formulations in Pol 6:1: "I am an antipsychon of those subject 
too the bishop (ÓLvxi\\ro%ov éycb xróv Ü7toxaa<yonév(ov x(p é7tuiKÓ7t(p)," and Eph 
21:1:: "I am your antipsychon and that of those whom you sent for God's honour 
too Smyrna (avxi\|/uxov u\iév èyd> Kai a>v è7rép,i|/axe eiq ÖEOÖ xiu,f)v eiq 
E|a.upvav).""  How should the term &vxiij/i>xo v be understood? 

Too answer this question, I will begin by looking at the parallel material in 
thee Christian, pagan, and Jewish traditions. It appears that Ignatius' terminology 
iss quite unique. The adjective &vxiv|/uxo<; does not occur in the New Testament 
orr in any other writing from the Apostolic Fathers. Only in fourth century Patristic 
writingss the term reoccurs. In Eusebius of Caesarea's Demonstratio evangelica, for 
instance,, the neuter noun Avxiyuxov is used of Christ's vicarious death.175 

Inn pagan literature the adjective OLVTiyuypq can be found only twice. Lucian 
off  Samosata tells us about a prisoner who is anxious to pay xpfjuxxxoc &vxiiyux a 

{Lexiph.{Lexiph. 10). It is not clear what this phrase exactly means. Bowersock suggested 
thatt the terrified prisoner was prepared to pay money to the person who would 
takee his place.176 Yet in a footnote the editor of Lucian's work in the Loeb 
Series,, A.M. Hammon, maintained that the phrase rather expresses the notion of 
"blood-money""  or "wergeld," i.e. money paid to atone for a killing. Moreover, it 
iss also possible that the phrase simply means "ransom." The second instance from 
Greco-Romann literature is less ambiguous. Cassius Dio uses the adjective with 
regardd to two Romans who offered to give up their lives, if only the emperor 
Caligulaa would recover from an illness. Dio describes them as &vxiv|/u%oi oi 
&7io&av£Ïvv èdeX/rjaavxEc; {Hist. Rom. 59.8.3). Here, the notion of "a life for a 
life""  seems clearly present. 

Inn Hellenistic-Jewish literature there are two passages in which the neuter 
nounn dtvxi\jA3xov occurs,177 both can be found in the writing called 4 Macca-
bees.bees. In 4 Mace 6:29, an old man called Eleazar is recorded to have said when he 
wass burned to his very bones and about to expire: "Make my blood their purifica-
tion,, and take my life in exchange for theirs (ctvxiyuxov aóxróv Xapè xf|v èurjv 
V|/UXT)V).""  In 17:21-22, the narrator concludes his story about those who died 
heroicallyy with the words: 'The tyrant was punished, and the homeland purified 
-- they having become, as it were, a ransom for the sin of our nation (<Sa7iep 
(3tvxiv|/oxovv yeyovóxâ  xf\q xoC 6$vouq dtjAccpxiac;). And through the blood of 
thosee devout ones and their death as an atoning sacrifice (iXxxcrrnptoo), divine 
Providencee preserved Israel that previously had been mistreated." The Maccabean 
martyrss - the old man and the mother with her seven children - gave their lives 
forr the well-being of their people. The underlying concept clearly is that of a 

1 55 See for  references P.S. Zanetti, "Una nota ignaziana: ANTI* f YXON,"  in: T. Alimonti , et al., 
eds.,, Forma juturi  (Torino 1975) 964 n. 5. 

1766 Bowersock (1995) 81. 
1777 Lightfoot (1889) 2.88 and Zanetti (1975) 965 also refer  to possibly related texts from the LXX 

(e.g.. Ex 21:23; 1 Kgs 20:39) and rabbinic literatur e (e.g. m. Neg. 2:1). 
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substitutee death, an atoning sacrifice through which the covenantal relationship 
betweenn God and his people is restored.178 

Overlookingg this parallel material, it seems that the phrases in 4 Maccabees 
-- at least formally - most closely resemble Ignatius' language. Thus, one may be 
inclinedd to conclude that in Ignatius too the noun dvuivj/uxov refers to a voluntary 
deathh understood in terms of a vicarious sacrifice.179 Yet it should be noted that 
Ignatiuss and the author of 4 Maccabees use the word in completely different 
contexts.1800 In the Ignatian passages, not a word about sin or purification can be 
found.. On the contrary. Ignatius is not an avxivj/uxov for sinners, but for those 
whoo showed him honour and obey the bishop. Moreover, it should be noted that 
Ignatiuss here does not refer to his death. The variation in expression is probably 
telling.. He himself, his spirit, his bonds: all these are an antipsychon. That is, he 
devotess his whole being to the Smyrnaeans and the Ephesians. 

Thus,, Ignatius seems to use the word dvxii^uxov to express his engagement 
withh his addressees and the just cause in the strongest of terms. Lightfoot's, 
Srawley's,, and Grant's translation of the phrase dvrivj/uxov ü\i&v èyco with "I am 
devotedd to you" seems appropriate, although it attenuates the force of Ignatius' 
expressionn unduly.181 In any event, in these passages Ignatius does not present 
hiss death as a vicarious sacrifice. At most the term dvtiyuxov refers to some sort 
off  intercession by Ignatius for the well-being of the churches, somewhat in the 
samee way as Ignatius benefits from the prayer of the communities.182 Moreover, 
iff  the term &VTII|/UXO V points to a substitute death, why does Ignatius not use the 
termm to express the significance of his death for the local Christian communities 

Cf.. also 4 Mace 1:11. See on these passages most recently J.W, van Henten, The Maccabean 
MartyrsMartyrs as Saviours of the Jewish People: A Study of 2 & 4 Maccabees (Leiden 1997) 150-153 
andd the literature there mentioned. 

Soo e.g. Bauer (1920) 219; Von Campenhausen (1964) 71-73; A. Dupont-Sommer, La quatrième 
livrelivre des Maccabees (Paris 1939) 84-85; Kleist (1946) 68; Perler (1949) 51-52; Richardson 
(1953)) 93; E. Lohse, Martyrer und Gottesknecht. Untersuchungen zur urchristlichen Verkiindig-
ungung vom Sühntod Jesu Christi (Göttingen 1955; 21963) 206-208; J. Daniélou, Théologie du 
Judéo-ChristianismeJudéo-Christianisme (Toumai 1958) 53; Meinho1d(1963) 320; Frend (1965) 199; Grant (1966) 
14;; Camelot (1969) 79; Stahlin TWNT 6.91-92; Vogt (1984) 56-58; Munier (1993) 461; and 
Bowersockk (1995) 81. 

Cf.. Zanetti (1975) 969-970. 

Fischerr (1993) and Bauer-Paulsen (1985) translate with "Lösegeld;" Schoedel (1985) with 
"expiation;""  and Camelot (1969) has "rancon." 

Soo e.g. Lightfoot (1889) 2.88: "The direct idea of a vicarious death is more or less obliterated, 
andd the idea of devotion to and affection for another stands out prominently. We cannot therefore 
presss the allusion to his approaching martyrdom." Likewise e.g. Zahn (1873) 420-423; Zanetti 
(1975);; Bommes (1976) 221-226; Baumeister (1980) 286-287; Weinrich (1981) 112-115; and 
J.W.. van Henten, "The Martyrs as Heroes of the Christian People," in: M. Lamberigts and P. van 
Deun,, eds., Martyrium in Multidisciplinary Perspective (Leuven 1995) 312-313. 
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inn Rome and Antioch? Would not these communities be the most obvious benefici-
ariess of such a sacrifice?183 

Inn sum, it seems clear that the noun AVTVVJ/UXOV is used by Ignatius in the same 
sensee as 7tEpii|/rma, but without the self-effacing connotation. The usage of the 
latterr noun characterizes Ignatius' cautious dedication to the local communities and 
theirr common cause. The usage of the former noun shows that Ignatius could also 
voicee his devotion without any restrictions and in the strongest of terms. Again, 
nothingg seems to hint at a blemished self-esteem. 

c)) His Laudation of Antioch. Lastly, Ignatius' self-effacement can be found in 
connectionn with the Christians in Antioch. He is "ashamed to be called one of 
them"" (alCTXüvoum è£ aóxróv Xiyeadai), and "not worthy to be from there" 
(OUKK <SW üfyoq éiceïSev eivai). He characterizes himself as "the last" (ëaxctxo<;) 
off  the Antiochenes and as a "miscarriage" (ëicxpoouoi).184 How should this strong 
languagee be understood? 

Mostt striking are the terms ëaxocxoq and eKxpcouoi. Most likely, these are 
reminiscencess of Paul's words in 1 Cor 15:8 (cf. also Eph 3:8): "Last of all, as to 
onee untimely born, he [i.e. the resurrected Christ] appeared also to me (ëaxaxov 
5èè Tt&VTCöv d>a7tspei x<p èKxpa>u.axi <5<p$T| K&UOI)." 185 The context, however, 
iss too different to conclude - as has sometimes been done186 - that Ignatius' self-
depreciationn here has the same reason as that of Paul, i.e. a late conversion after 
aa period during which he had persecuted the church of God (1 Cor 15:9). A 
Gnosticc background of the word ëicxpcouo: also seems quite unlikely.187 Ignatius 
doess not seem to describe himself as one who is cast out from the iikr\p(a\ia of 
thee church. How, then, should Ignatius' self-effacement over against the church of 
Antiochh be understood? 

Proponentss of the failure theory have pointed to the juxtaposition of three 
themess in these passages: Ignatius' desire for martyrdom, his request to pray for 
thee Antiochene community, and his feeling of unworthiness. According to them 
thiss juxtaposition points to the fact that these three themes are closely intertwined. 

Itt  is true that Ignatius pictures his death as a libation (Rm 2:2) and a sacrifice (Rm 4:2). Yet 
thesee expressions do not point to the meaning of his death for  the churches, but describe his 
devotionn to God (see further  chap. 3.2.3). 

Ephh 21:2; Mg 14; Tr  13:1; Rm 9:2; and Sm 11:1. 

Seee on the issue e.g. Rathke (1967) 71 and Lindemann (1979) 210. See on Paul's rhetoric in I 
Corr  15:8 also e.g. H.W. Hollander  and G.E. van der  Hout, "Th e Apostle Paul Calling Himself 
ann Abortion: 1 Cor. 15:8 within the Context of 1 Cor. 15:8-10,"  NovTlS (1996) 224-236 and 
thee literatur e there mentioned. 

Seee e.g. Zahn (1873) 403-4; Funk (1883) 117; Lightfoot (1889) 1.28; 2.229-230; Srawley (1935) 
21;;  and Grant (1966) 15. 

Soo Schlier  (1929) 156-157 who refers to Irenaeus Adv. Haer. 1.2.4 (SC 264.43); and Bommes 
(1976)) 204 n. 383. 
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Ignatiuss strives for martyrdom, asks for prayer, and feels unworthy, for one and 
thee same reason: the Antiochene church is divided and he is to blame. 

Thiss interpretation fails to carry conviction. Most importantly, it is quite 
clearr that Ignatius stresses his inferiority over against the Antiochenes merely to 
praisee them. He turns things topsy-turvy. Although, as bishop, he is the first of the 
Antiochenes,, he calls himself the last. This is a well-known rhetorical move. But 
whyy would Ignatius laud a community which is divided by internal strife? This 
simplyy makes no sense. 

Moreover,, it must be noted that in at least two of these passages Ignatius 
seemss quite self-conscious. He states that he was found worthy to serve God's 
honourr (Eph 21:2), and that he was counted worthy by the (divine) will (Sm 11:1). 
Ass a matter of fact, there seems to be very little which points in the direction of 
ann abnormal psychological disposition dominated by a feeling of failure. Ignatius 
seemss to have been the proud bishop of an influential Christian community. The 
juxtapositionn of the three themes - martyrdom, request for prayer, and exaltation 
off  the Antiochene community - is perfectly reasonable against the background of 
severee riots molesting the Christian community of Antioch. 

d)) Conclusion. It seems unlikely that Ignatius' sometimes strongly worded self-
effacementt should be interpreted as an indication of his sense of failure. More 
likely,, his self-depreciation has to do with his wish not to offend his addressees 
byy showing off his importance and fame. He does not want to boast of being an 
authoritativee teacher, a precious sacrifice, or the bishop of a large and important 
Christiann community. On the contrary. He is a condemned man, a lowly offering, 
andd the last of the Antiochenes. This kind of self-depreciation towards addressees 
cann be understood as an epistolary topos which suited Christian writers particularly 
well.1888 As several terminological parallels suggest, Paul may well have been an 
importantt model for Ignatius in this respect.189 

Thiss is not to say that the particular situation in which Ignatius found himself 
didd not play a role at all. In this regard Tr 4:1-2 seems to be decisive: "I have 
muchh knowledge in God, but I measure myself lest I perish through boasting. For 
noww I must fear the more and not attend to those who puff me up; indeed, those 
whoo speak to me scourge me ... The envy does not appear to many,190 but it 
fightss against me the more; therefore I need gentleness by which the ruler of this 
agee is destroyed (IToXXd (ppov© èv 9eq>, OLXX' è(iauxöv \xexp&, tva UTJ èv 

Seee esp. Paulsen (1978) 103-107; and Schoedel (1985) 46, 48. 

Cf.. also the self-effacement of his contemporary fellow-bishop Polycarp: PPhil. 3:1-2; and 12:1. 

Schoedell  (1985) 143 translates: "The envy is not obvious to many;" Srawley (1935) 65: "The 
envyy of Satan is not visible to the eyes of many;" cf. also Lake (1912) 1.217; and Lightfoot 
(1889)) 2.556.1 agree with them that C^oc, refers to the envy of the ruler of this age and not to 
thee "Übereifer," "leidenschaftliche Eifer," "Ungeduld," "impatience," "impetuous ambition," 
"passionatee longing," or "angry irritation" of Ignatius, so resp. Fischer (1993) 175, Bauer-Paulsen 
(1985)) 59, Von Balthasar (1984) 86, Camelot (1969) 99, Richardson (1953) 99, Kleist (1946) 76; 
andd Schilling (1932) 14 n. 50. 
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KocuxTJtreii  anóXcanai. vöv yap u« 5eï nXéov <popeïadai Kai \xf\ Ttpoaéxew 
xotqq cpuCTioÓCTÏv \IE. oi ydp Xéyovréq \ioi jxacxiyoöaiv ^e ... TO Cftfax; 
7toA,Xoï<;; nèv oó (pcuvexat, èjiè öè TiAiov 7ioA£|iet. XP1^0*  °uv npaóxr)xo<;, 
évv rj KaxaA-óexai ó apxrov xoO aio5vo<; xouxou)." 

Thee envy (xo £f|Xo<;) most likely refers to Satan who tries to forestall 
Ignatius'' attainment of God (cf. Rm 5:3). The instrument through which the devil 
workss is his sense of pride. According to Ignatius, arrogance and boasting are a 
dangerr to every Christian.191 All have to practise gentleness and humility, but 
especiallyy the believer who follows a more prestigious way than the average 
memberr of the community.192 The praise which Ignatius receives as a bishop, as 
aa pneumatic, and as one condemned to death for the sake of Christianity poses a 
constantt threat to him. Thus Ignatius' poignant self-effacement can also be seen 
ass an expression of his intense concern to prove truthful to the end. Pride is a 
stumbling-blockk on the road to fulfilment.193 

Inn short, Ignatius' self-effacement in the context of his interaction with the 
locall  Christian communities should be interpreted as a quite conventional aversion 
too boasting which was intensified by the special situation in which he found 
himself.. AH other ingenious theories to explain Ignatius' humility seem to go 
beyondd the available evidence.194 

7.57.5 Swartley: A Statistical Analysis 
Willardd M. Swartley (1973) is the second scholar to whom Trevett and Schoedel 
referr as an important advocate of the failure theory.195 We must deal with the 
viewss of this scholar at some length. Swartley seems to have been unfamiliar with 
thee work of P.N. Harrison.196 The starting-point of his investigation is the notion 
off  an imitatio Christi in the letters of Ignatius. 

Swartleyy starts with a discussion of the work of Preiss, Tinsley, and others 
(cf.. § 3.3). He concludes that the problem of understanding the notion of imitatio 
ChristiChristi in Ignatius is rather complex. According to him, two questions need to be 

Seee e.g. Tr  3:2; Ph 1:1-2; Sm 6:1; Pol 2:1; 4:3; 6:2; and cf. especially the Old Testament 
quotationss in Eph 5:3: "God resists the arrogant"  (Prov 3:34); and Mg 12:1: "Th e just man is his 
ownn accuser"  (Prov 18:17). 

Cf.. Pol 5:2: "I f anyone is able to remain continent to the honour  of the Lord' s flesh, let him 
remainn (so) without boasting; if he boasts, he is lost; if it is known beyond the bishop, he is 
destroyed." " 

Cf.. Malina (1978) 80 who more generally speaks about the "humilit y posture characteristic of 
personss in liminal situations." 

Seee e.g. Munier  (1993) 462 who thinks that Ignatius' humilit y should be read as polemics against 
thee self-sufficiency of his opponents; cf. also Meinhold (1963) 321 and Rathke (1967) 72-73 who 
suggestt  that we should understand Ignatius' self-effacement against the background of Ignatius' 
endeavourr  to imitate Christ. 

W.M.. Swartley, "Th e Imitatio Christim the Ignatian Letters,"  VC 27 (1973) 81-103. 

Swartleyy only quotes Snyder  (1961) esp. 230-235 in support of his hypothesis. 
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addressed.. First, does Ignatius' theology lack any dimension of historical eschatol-
ogy?? Swartley argues that this is not the case. He judges Preiss' criticism that 
Ignatiuss reduced Christianity to a quest for immortality as incorrect. Second, which 
termss must be considered when attempting to understand Ignatius' use of the idea 
ofof imitatio Christi? Is Preiss' choice correct: uiur|Tfj<;, nd&oq, evwaiq? Swartley 
thinkss that a more exhaustive terminological analysis is necessary. 

Hee states that three clusters of thought are essential to Ignatius' concept of 
imitatioimitatio Christi: 1. the ethical cluster consisting of the terms p.i|ur|TTÏc;, niu.eop.ai, 
thee a^io-complex, ëCTXaTO<^ (èTii)TüyxctvQ), iia&r\xr\c„  uaÖT|T£U(ö, npznw, and 
eupiOKö);; 2. the christological cluster consisting of the terms TtctSoq and dtXr)df]<;; 
andd 3. the unity cluster consisting of the terms ëvooait;, èvóa), évóxrjc;, and 
óuóvoia.. In his analysis of the frequency and interrelationships of these concepts 
Swartleyy comes to the following observations. 1. The terms in the ethical cluster 
predominate.. Yet within this cluster the imitation-terminology actually occurs less 
frequentlyy than the discipleship-terminology. 2. There is a positive correlation 
betweenn the a^to-complex, the xuyxavco-complex, eópiaxcD and u.a$r|Tfj<;, but 
nott between these and the imitation-terminology; nor is there a close correlation 
betweenn the christological cluster and the imitation-terminology. 3. Whereas the 
numberr of terms in the ethical cluster sharply decreases from Rm to Ph - i.e. from 
thee letters written in Smyrna to those written in Troas -, the number of terms used 
inn the unity cluster sharply increases. Moreover, of the ethical terms used in Ph 
onlyy one refers to Ignatius' concern for the future. 

Accordingg to Swartley, the first two observations show that the idea of 
imitatioimitatio Christi cannot be seen as the key to understand Ignatius and his concern 
forr martyrdom. This inference is in agreement with my own observations in § 3.4b 
off  this chapter. Swartley does not dwell on this issue for long.197 His main point 
liess in the third observation. He claims that the major shift in the frequency of the 
unityy terms and the ethical terms from Rm to Ph, and the fact that Ph is the first 
letterr in which Ignatius knows about the restoration of peace in Antioch make "it 
readilyy apparent that the unity of the church in Syria is the key that unlocks the 
doordoor to understanding of Ignatius' use of these ethical terms. When Ignatius knew 
thatt the church over which he was bishop attained unity, then his own concern 
aboutt being worthy, being a true disciple, attaining God, etc. appears to be relieved 
andd virtually non-existent."198 In other words, Ignatius' anxiety for the future is 
closelyy related to the fact that he failed to maintain unity in Antioch. His desire 
iss first and foremost to be a bona fide bishop. 

Inn the rest of his article, Swartley tries to substantiate this hypothesis with 
furtherr statistical analyses. He proceeds as follows. With regard to each of the 
termss in the ethical cluster he tries to determine whether they give evidence of 1. 
Ignatius'' anxiety for the future, or 2. his concern for the unity of the church, or 
3.. both his anxiety and his concern for unity. The results of this investigation are 

Cf.,, however, Swartley (1973) 98-102. 

Swartleyy (1973) 93 (italics in the original). In no way does Swartley illuminate why he thinks 
thatt the restoration of peace was a restoration of unity. 

http://niu.eop.ai
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thee following. 1. The number of the terms indicating Ignatius' anxiety for his 
futuree is significantly higher in the first four letters than in the last three letters. 
2.. The percentage of ethical terms which show Ignatius' anxiety for his future is 
significantlyy higher in the first four letters than in the last three letters. 3. Quite 
oftenn the ethical terms show both an anxiety for the future and a concern for 
churchh unity. According to Swartley all three of these observations support his 
hypothesis.. However, several objections should be raised. 

First,, Swartley's decision to give an "analysis" only of the ethical terms is 
quitee arbitrary. In an examination of Ignatius' anxiety for his future, all terms 
whichh are related to his imminent death should be discussed. Notably, Swartley 
doess not deal with terms such as Tcdaxco (see chap. 3.2), &7tapri£ü) (see chap. 
3.4),, Sucaióoo (see chap. 3.5), and Kkf\poc, (see chap. 3.8). Likewise, an analysis 
off  Ignatius' concern for church unity should begin with a discussion of the unity-
terminologyy in stead of the ethical terminology. 

Second,, an even more serious weakness in Swartley's argumentation is the 
factt that only in a few instances does he give us any insight in his assessment of 
Ignatius'' language. Due to this deficiency, it is sometimes unclear why he inter-
pretss a term as showing anxiety for the future,199 or not showing anxiety for the 
future.2000 More importantly, it is almost always unclear why he interprets a term 
ass showing both an anxiety for the future and a concern for church unity. In most 
off  these cases Ignatius simply states that by the prayer of his addressees he will 
attainn God,201 or that as a prisoner on the road to Rome, he is devoted to the 
communitiess to which he writes.202 These passages show that Ignatius understood 
himselff  as someone who shares the concerns of the local communities and is in 
needd of their support. Ignatius is not an illustrious hero highly elevated above the 
everydayy life of the churches. Their lots are intertwined. Yet the passages do not 
provee that there is some psychological connection between Ignatius*  anxiety for 
thee future and his concern for church unity. Notably, the whole ëvoaiq-complex 
iss never associated with Ignatius' anxiety for the future and his concern of being 
foundd worthy. 

Too substantiate his theory, Swartley should rather have pointed to passages 
inn which Ignatius directly links the restoration of peace in Antioch to his anxiety 
forr the future. The only passage which could possibly be interpreted in this way 

Consider,, for  instance, the following texts: Eph 12:2: "Paul, (a man) ... worthy of blessing" Mg 
1:2:""  ... having been deemed worthy of a most godly name ... I sing the churches;"  and Tr  12:2: 
"It"It  is right for  each one of you ... to refresh the bishop."  The italicized terms in these texts do 
nott  express anxiety, as Swartley seems to think. 

Seee esp. Pol 7:1: "I f through suffering I may attain God that I may be found a disciple by your 
entreaty.""  Certainly, this passage does show anxiety for  the future. 

Seee Mg 14:1; Tr  12:2; 12:3; Rm 8:3; Ph 5:1; Sm 11:1; and Pol 7:1. 

Seee Eph 11:2; Mg 1:2; andTr  13:3. 
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iss Pol 7:1:203 "Since the church at Antioch in Syria is at peace ... I too have 
becomee more content in a godly freedom from care, if (è&vrap) through suffering 
II  may attain God that I may be found a disciple by your entreaty." The conjunc-
tionn è&vnep, however, indicates that Ignatius' anxiety for the future has not 
becomee non-existent now the Antiochenes are at peace.204 Rather it seems to 
indicatee that the two concerns are basically unrelated.205 

Despitee these points of critique, at least one of Swartley's observations cannot be 
challenged.. In the first four letters Ignatius refers more often to his imminent death 
thann in the last three letters. Swartley's method of counting "ethical" terms is 
questionable,, but when one simply looks at the number of passages in which 
Ignatiuss speaks about his future lot, the outcome is quite the same. In Eph there 
aree five of such passages (1:2; 3:1; 11:2; 12:2; 21:2); in Mg three (1:2; 12:1; 
14:1);; and in Tr five (4:2; 10:1; 12:2-3; 13:3). Quite understandably, Rm deals 
almostt in its entirety with Ignatius' hopes for the future. In contrast, similar 
passagess occur less frequently in the last three letters. In Ph there are two (5:1; 
8:2);; in Sm two (4:2; 11:1); and in Pol only one (7:1). How should such a shift 
inn interest be explained? 

Answerss to this question must necessarily remain speculative. The restoration 
off  peace in Antioch may have played some role. Certainly the good news from 
Antiochh must have meant a well-come distraction for this mind burdened by the 
thoughtt of an impending death. However, nothing suggests that there is a more 
fundamentall  link between Ignatius' anxiety and the situationn in Antioch. Even after 
thee restoration of peace in Antioch Ignatius remains well-aware of his precarious 
predicamentt as a prisoner on the road to his execution. Perhaps an answer should 
bee sought in the change of addressees. In the first four letters Ignatius writes to 
communitiess which are essentially unknown to him. He merely met several of their 
representativess who visited him in Smyrna. In the last three letters Ignatius writes 
too a community which he obviously passed en route, namely Philadelphia, and to 
aa community which supported him during a delay, namely Smyrna. Is it not quite 
understandablee that Ignatius was more anxious to write about his particular 
situationn to communities which had not met him personally, and that he was more 
reluctantt to dwell on his fears and hopes to communities which had refreshed him 
soo lavishly? 

Inn sum, Swartley's investigation offers a cogent refutation of the work of those 
scholarss who focused on Ignatius' concept of imitatio Christi, but it fails to give 

Swartleyy (1973) 98 argues that Ph 5:1 should also be interpreted in this way, but the word 
K f̂ipot;; definitely does not refer to Ignatius*  office as a bishop (see further chap. 3.7). The 
interpretationn of Sm 11:1 along these lines is even less appropriate. 

Schoedell  (1985) 278 rightly observes that eavnep is not really conditional here, but means 
somethingg like "in the hope that." 

Quitee like in Mg 14: "Remember me in your prayers, that I may attain God, and (remember) the 
Churchh in Syria." 
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aa good alternative of how Ignatius' desire for a violent death in the amphitheatre 
off  Rome should be understood. The idea that Ignatius' anxiety for the future is 
closelyy linked with his concern for his own distinctive role as a bishop of the 
Churchh in Syria cannot be proven.. In the following chapter, I hope to show that 
ratherr than as a "bishop-unto-martyrdom"206 Ignatius saw himself as a Christian-
unto-fulfilment. . 

7.67.6 Schoedel and Trevett 
Noww that I have dealt quite extensively with the works of Harrison and Swartley, 
II  can be brief with regard to the two most recent advocates of the failure theory: 
Williamm R. Schoedel and Christine Trevett. 

Inn the lengthy and admirable introduction of his commentary (1985), Schoedel 
declaress himself to be a proponent of this failure theory. He states: "We shall 
arguee that the bishop's reactions to his situation reveal a person whose self-
understandingg had been threatened and who was seeking to reaffirm the value of 
hiss ministry by what he did and said as he was taken to Rome. One probable cause 
off  Ignatius' self-doubts was his loss of control of the church in Antioch and the 
emergencee of a group opposed to his authority."207 Unfortunately, Schoedel 
substantiatess this statement only by referring to the work of P.N. Harrison. He 
doess not offer an extensive argumentation of his own.208 In the actual commen-
taryy itself, Schoedel interprets especially Ignatius' language of self-effacement 
againstt the background of the alleged disunity in Antioch. Here too his argumenta-
tionn is often rather scanty. Not seldom he simply refers back to the comments in 
thee introduction.209 Thus Schoedel's commentary does not offer fundamentally 
neww arguments to corroborate the failure theory. 

Trevettt showed herself to be a supporter of the failure theory in her traditio-
historicall  investigations into the Ignatian letters. In her doctoral thesis (1980) 
Trevettt tried - like Corwin had done twenties years before her - to understand 
Ignatiuss against the background of early Syrian Christian traditions.210 It seems 
quitee likely that Ignatius received much of his "theological training" in Antioch. 
Thee attempt, therefore, to illuminate the letters by reference to allegedly Syrian 

Soo Swartley (1973) 103 referrin g to Snyder  (1961) 259. 

Schoedell  (1985) 10. 

Cf.,, however, W.R. Schoedel, "Theological Norms and Social Perspectives in Ignatius of 
Antioch,""  in: E.P. Sanders, ed., Jewish and Christian Self-Definition (3 vols.; Philadelphia 1980) 
1.36-444 and Schoedel (1991) 131-138. Substantially these more elaborate discussions bring 
togetherr  what can be found in different parts of the commentary. 

Seee e.g. Schoedel (1985) 46, 49, 64, 73, 99, 130, 132, 190, 201, and 265; cf. 13-14. See on the 
situationn in Antioch further  pp. 212-214, 250-251, and 278-280. 

C.. Trevett, Ignatius and His Opponents in the Divided Church of Antioch (Diss.; Sheffield 1980); 
cf.. also Trevett (1992) 114-203. 
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documentss such as the Gospel according to Matthew and the Didache seems quite 
warranted. . 

Moree in particular, Trevett argues that the picture of Judaizing and docetic 
Christianss in the letters owed much to Ignatius' experiences with opposing groups 
inn his community in Antioch. His polemic is a collage, containing the hues of 
elementss carried over from Antioch with added shades from the threats of heresy 
whichh also existed in Asia. Within the framework of this present chapter, it is 
impossiblee to discuss Trevett's observations at length. Yet it should be noted that 
evenn if there are convincing resemblances between Ignatius' polemic and what can 
bee found in certain Syrian traditions, this does not confirm the hypothesis of a split 
inn Antioch under Ignatius' leadership. 

Besidess to hints of theological disagreements in Antioch, Trevett also points 
too clues of personality conflicts. She claims that much of Ignatius' language of 
self-depreciationn indicates that back in Antioch he had faced accusations of imperi-
ousnesss and of being a burden. However, the idea that every person who stresses 
hiss humble status is necessarily a person who is accused of high-handedness - as 
Trevettt seems to think - is obviously a fallacy. In any event, such an interpretation 
off  Ignatius' language of self-effacement is too speculative to carry conviction (see 
§§ 7.4 above). 

Finally,, Trevett's speculations with regard to Ignatius' arrest should be 
noticed.. Schoedel had suggested that Ignatius' arrest was an attempt by the secular 
authoritiess of Antioch "to frighten Christians into conformity or maintenance of 
aa lower profile."211 As I argued earlier (§ 7.3), this rather implausible scenario 
seemss to be a weak point in the failure theory. But in her most recent study on 
Ignatiuss (1992) Trevett claims to have found a feasible explanation of Ignatius' 
predicamentt which corroborates the failure theory. She points to another writing 
fromm the corpus of the Apostolic Fathers: First Clement.2n 

Likee some other scholars before her (see chap. 1.4.2e), Trevett argues that 
inn his letter to the Romans Ignatius was deliberately reflecting the language of 
FirstFirst Clement. According to Trevett Ignatius' statement in Rm 3:1 "You taught 
others""  should be understood as a delicate hint to his knowledge of Clement's 
letterr to the Corinthians. Trevett points to several parallels between the two 
writings,, both with respect to contents and vocabulary. Yet her argumentation does 
nott always carry conviction. She, for instance, suggests that Ignatius' ardent plea 
too the Romans not to hinder his execution may be understood as an allusive 
responsee to 1 Clem. 56, a passage which begins with the words: "Let us make 
intercessionn (KOU rmeu; ouv evTux<oU£v)." Since there is no verbal correspon-
dencee - notably the verb evtuyxavco does not occur in Ignatius' letters at all -
thiss observation is rather tenuous. 

Withh regard to Ignatius' arrest and his road to Rome Trevett argues that the 
passagee in / Clem. 54:1-3 is of utmost importance. The text runs as follows: "Who 
thenn among you is noble, who is compassionate, who is filled with love? Let him 

Schoedell  (1985) 11. 

Trevettt (1992) 61-66; cf. also 52-60. 
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say:: - If sedition and strife and divisions have arisen on ray account, I retire, I 
depart,, where to you want, and I do what is ordered by the people; only let the 
flockk of Christ have peace (elprjveuéTu)) with its duly appointed presbyters. He 
thatt acts thus, will win for himself great renown in Christ, and every place will 
receivee him."213 Trevett notes the striking parallels between the scenario pictured 
heree and Ignatius' own predicament. Shortly after Ignatius had left Antioch the 
communityy had received peace; and Ignatius now is welcomed by every local 
communityy on the road. Thus, Trevett argues that it is quite likely that Ignatius -
followingg the advice of Clement - had surrendered himself voluntarily to put down 
thee strife which he had caused in his own community. 

Thiss theory certainly is ingenious, but fails to be convincing. First of all, it 
mustt be noted that - except for the verb elpr|veuEiv - there are no terminological 
correspondences.2144 More importantly, there is nothing in the letters of Ignatius 
whichh corroborates such a scenario. As I have tried to argue above (see § 7.4), 
Ignatiuss did not present his suffering or death as a ransom for other believers. The 
restorationn of peace in Antioch is merely said to be according to the prayers of the 
locall  Asian communities. Ignatius' own role in this event remains - to say the 
leastt - unmentioned. Moreover, a resignation from office in times of serious 
internall  conflicts would contrast sharply with the dominant message of the letters, 
i.e.. the bishop as the unifying element in the local communities. There are no 
indicationss that Ignatius did not see himself as the legitimate leader of the church 
off  Antioch. In this sense he rather stands on a par with the presbyters set over the 
Corinthianss mentioned in 7 Clem. 54:2. Lastly, it must be remarked that to hand 
oneselff  over to the Roman authorities and to leave a community to save strife are 
stilll  two quite different things. 

7.77 Conclusion 
Inn this paragraph I have dealt with a number of scholars who thought that Ignatius' 
self-effacementt and desire for death were not that of a sane or untroubled mind. 
Somee simply diagnosed Ignatius as neurotic. Others came up with a more subtle 
theoryy suggesting that Ignatius had failed in Antioch and now desired - as Trevett 
hass put it - "to achieve in death what had evaded him in life."215 Of course, a 
definitivee assessment of this failure theory can only be given after an extensive 
investigationn of all those passages in which Ignatius speaks about his imminent 
deathh (see chap. 3), but the evidence which has been considered thus far seems 
inconclusivee to substantiate this theory. 

Cf.. also / Clem. 55:1-2: "Many kings and rulers ... have delivered themselves over to death, that 
theyy might rescue their fellow citizens through their blood. Many retired from their cities, that 
theyy might have no more seditions. We know that many among ourselves have delivered 
themselvess to bondage, that they might ransom others." 

Mostt notably, Clement's central notion oxdau; cannot be found in Ignatius. 

Trevettt (1992) 59. 
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8.. IGNATIUS AND THE EARLY ROMAN EMPIRE 

Rightlyy Schoedel has stated: "Ignatius has the popular culture of the Greek city in 
hiss bones."216 Thus it is not surprising that there have been several scholars who 
triedd to understand Ignatius' desire for death against the background of certain 
trendss in the early Roman empire. In this final paragraph, I will discuss the works 
off  those scholars who have chosen such a cultural-historical approach. 

Thee early Roman empire has often been characterized as a period in which 
aa good many persons were fascinated by suffering and death. Some scholars even 
spokee about a "suicide cult" or a "love for death, powerfully evident in this 
period."2177 The first two approaches with which I will deal in this paragraph both 
positionedd Ignatius over against this special feature of the first and second century 
off  the common era. First, R.G. Tanner and others related Ignatius' ideas on his 
imminentt death to contemporary (especially Stoic) views of suicide and the ideal 
off  a noble death (§ 8.1). Second, Judith Perkins understood Ignatius' letters as a 
notablee example of the emergence of a new subjectivity, namely of the human 
personn as a "suffering self' (§ 8.2). The third approach harked back to the earlier 
studiess of the religion-historical school. Allen Brent connected Ignatius' language 
withh that of the imperial (mystery) cult (§ 8.3). 

8.18.1 Tanner and Others: Suicide and Noble Death 
Thee first one to point to similarities between Greco-Roman views of suicide and 
Ignatius'' reflections on his imminent death seems to have been R.G. Tanner. In 
aa brief note, published in Studia Patristica (1985), Tanner responded to Laeuchli's 
psychologicall  analysis of the letters of Ignatius (see § 7.1).218 He tries to refute 
Laeuchli'ss view that Ignatius' desire for death should be considered as masochistic 
andd pathological. In contrast, he argues that mere are significant similarities with 
Stoicc doctrines on a self-chosen noble death. The argumentation of this tentative 
investigationn is far from tight. Yet the effort certainly merits some attention. 

Tannerr begins with a discussion of some passages from Stoic writings in 
whichh is spoken of death as the separation of the soul from the body and of the 

Schoedell  (1991) 137; cf. Schoedel (1985) 17. 

Thee latter words can be found in C.A. Barton, The Sorrow of the Ancient Romans. The Gladiator 
andand the Monster (Princeton 1993) 59; the former in A.D. Nock, Conversion: The Old and the 
NewNew in Religion from Alexander the Great to Augustine of Hippo (Oxford 1933) 197. Cf. further 
E.R.. Dodds, Pagan and Christian in an Age of Anxiety: Some Aspects of Religious Experience 
fromfrom Marcus Aurelius to Constantine (Cambridge 1965) 135: "In these centuries a good many 
personss were consciously in love with death;" and R. Hirzel, "Der Selbstmord," ARW 11 (1908) 
4522 who speaks of a "Selbstmordmanie." Cf. also the more technical studies of A.J.L. van Hooff, 
FromFrom Autothanasia to Suicide: Self-Killing in Classical Antiquity (London and New York 1990); 
andd Y. Grise, Le suicide dans la Rome antique (Montreal 1982). 

R.G.. Tanner, "Martyrdom in Saint Ignatius of Antioch and the Stoic View of Suicide," Studia 
PatristicaPatristica 16 (1985) 201-205. Tanner's most important source for Stoic views of suicide seems 
too have been J.M. Rist, Stoic Philosophy (Cambridge 1969) 233-255. 
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materiall  nature of the soul. The relevance of these texts for his interpretation of 
Ignatiuss remains unclear. Subsequently, he deals with Stoic attitudes to a voluntary 
death.. The Stoic view seems to have been that sometimes it becomes a moral duty 
too remove oneself from life, but only on reasonable grounds. Suicide is acceptable 
onlyy if it is for the sake of one's country (or one's friends), or if it is necessary 
inn the endeavour to avoid anguish such as might untune one's hegemonikon. 
Althoughh Tanner rightly points out that similar considerations can be found in the 
workss of later Church Fathers, the link with Ignatius' ideas on his near death is, 
again,, not made explicit. Only after these preliminary remarks Tanner comes to 
whatt seem to be his two main points. He argues that Ignatius' letter to the Romans 
sharess 1. the Zenonian and Socratic view that the call of God must not be avoided, 
andd 2. the Roman military Stoic view of a noble death. 

Accordingg to Tanner, the first view is reflected in passages such as Rm 2:1: 
"Forr I do not want you to please people, but to please God (oó ydp SéAxo óndq 
dv$pomapecncf|CTCu,, dXAd $e<p dpéaat)," and Rm 4:1: "I die willingly for God, 
iff  you do not hinder me (éyó) éicèv i!mèp Oeoö &7io$vf|CTKG), édvrtep óusïq f̂| 
KCoXuariTE)."2199 Tanner notes that - just as Zeno and Socrates understood their 
deathss as prompted by a divine call - Ignatius is willing to die because he is 
summonedd by God. There can be little doubt that Ignatius saw his own death as 
ann event which was willed by God (cf. Sm 11:1). Hence, in a very general sense 
Tanner'ss observation seems valid. 

Butt are there also more specific resemblances between Ignatius' perception 
off  his death as authorized by God and the views which can be found in the 
legendaryy stories about the deaths of Socrates and Zeno? According to Plato, 
Socratess stated that a person should not kill himself unless God sends some 
"necessity""  (dvdyicri) upon him (Phaedo 62c). It seems to have been his "inner 
voice""  (Saifioviov) which told Socrates that his execution was something which 
shouldd not be prevented to happen (Apol. 41 d). Neither of these fundamental 
notionss - dvdyicri or Soup.óviov - can be found in the letters of Ignatius. 

Diogeness Laertius (7.28) tells the story of Zeno who chooses to die when he 
stumbless and breaks a finger. Zeno interprets this event as a divine call to depart 
fromfrom life. For Zeno the divine signal to die seems closely related to the idea that 
oldd age and injury did no longer allow him to live "according to nature" (mid 
(pucriv).. Thus, the decision to take his life is made "rationally" (EÓX-óycoq). Again 
neitherr of these Stoic notions - Kaxd <puorv or eüXóycot; - occurs in Ignatius' 
reflectionss on his death. 

Thee conclusion must be drawn that the correspondence with the Zenonian 
andd Socratic tradition is rather superficial. As I hope to show later (see chap. 
3.2.3),, Ignatius' notions that he dies "for God" (Rm 4:1) or "according to the will 
off  God" (Sm 11:1) come much closer to what can be found in the Hellenistic-
Jewishh and Christian (martyrological) traditions. 

Quitee surprisingly, Tanner  does not refer  to the text in Rm 7:2: "Ther e is water  living and 
speakingg within me, saying from within me (ëaco&év noi Aiyov): Come to the Father."  Yet this 
iss the Ignatian text which comes closest to the Socratic notion of an "inner  voice." 



118 8 CHAPTE RR TWO: THE ROAD TO ROME 

Thee view that Ignatius' letter to the Romans shares the Roman military Stoic 
conceptionn of a brave and noble death is even less well argued by Tanner. He 
referss only to Rm 2:1: "If you remain silent and let me be I shall be a word of 
God,, but if you love my flesh I shall be a mere voice." Just as the Stoic soldier 
attainss wisdom and true glory through a brave death, Ignatius is transformed into 
aa Word of God through a heroic death. However, again there is no similarity in 
vocabularyy whatsoever. How the notion of "becoming a word of God" can be 
interpretedd as a military glory term is not explained by Tanner. 

Thuss Tanner has not succeeded in substantiating his assertion that Ignatius' 
desiree for death can be clarified against the background of the Stoic view of 
suicide.. Nevertheless, his attempt to understand Ignatius' willingness to die in a 
widerr cultural context must be appreciated. The idea that Ignatius was a child of 
hiss age, and, therefore, indebted to the views of voluntary death which prevailed 
inn the Greco-Roman world at large should not be dismissed too easily. Although 
nott with special attention to Ignatius, such an analysis of voluntary death as a 
culturall  phenomenon has been taken up more recently by Arthur J. Droge and 
Jamess D. Tabor, and by G.W. Bowersock. 

Inn a joint effort Droge and Tabor published a monograph (1992) on the debate 
aboutt voluntary death in Western antiquity and, above all, within early Judaism 
andd Christianity.220 By the term voluntary death they mean "to describe the act 
resultingg from an individual's intentional decision to die, either by his own agency, 
byy another's, or by contriving the circumstances in which death is the known, 
ineluctablee result."221 Quite deliberately, this definition comprehends "martyr-
dom"" as well as "suicide." 

Drogee and Tabor discuss respectively: the views of the philosophical schools, 
instancess of voluntary death in the Old Testament and Hellenistic Jewish writings, 
andd instances of voluntary death and discussions on the notion in early Christian 
writings.2222 They come to the conclusion that before the fifth century CE one 
findsfinds a surprisingly open discussion of voluntary death. The general view seems 
too have been that to take one's life, or allow it to be taken, was a noble choice, 
providedd there was sufficient justification. Thus, in antiquity the debate centred not 
soo much on the question whether a self-chosen death was acceptable in itself, but 
ratherr on the question when or under what circumstances such a choice was 
justified.. Only with Augustine came the reversal. He condemned the option of a 
voluntaryy death quite categorically. According to Droge and Tabor, it is due to 
Augustinee that in the Western society of today "suicide" still has the negative 
connotationn of "self-centred" and "sinful." This last contention probably can be 

A.J.. Droge and J.D. Tabor, A Noble Death: Suicide and Martyrdom among Christians and Jews 

inin Antiquity (San Francisco 1992). 

Droge-Taborr (1992) 4. 

Thee account of the early Christian martyrdom tradition seems to have been very much influenced 
byy the chapter entitled "Persecution and Martyrdom" in R. Lane Fox, Pagans and Christians 
(Londonn 1988) 419-492. 
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challenged.. Nevertheless, Droge and Tabor must be given credit for their collection 
off  an enormous amount of material. Their study clearly demonstrates the vast 
hermeneuticall  gap which must be bridged when a modern scholar studies ancient 
accountss of a self-chosen death. 

Ann inevitable consequence of Droge-Tabor's extremely broad approach is 
thatt their discussions of individual authors and writings are often rather sketchy. 
Thus,, they spend merely a few pages on the figure of Ignatius of Antioch.223 

Theyy note the voluntary nature of Ignatius' death (Rm 4:1), his usage of sacrificial 
termss (Rm 4:2), his transvaluation of life and death (Rm 6:2), and his usage of the 
notionn of an imitatio mortis Christi (Rm 6:3). None of these notions are discussed 
inn depth. Moreover, a lot of aspects of Ignatius' reflections on his imminent death 
aree not touched upon. Droge and Tabor conclude - with reference to the observa-
tionss of Tanner - that "Ignatius cannot be dismissed as an aberration, nor should 
hiss enthusiasm for martyrdom be attributed to masochism or psychosis."224 

Howeverr right this observation may be, without a more thorough analysis of the 
letterss it remains a rather tenuous comment. 

Inn one of his Wiles Lectures at the Queen's University in Belfast (held in 1993 
andd published in 1995), the renowned classicist G.W. Bowersock dealt with the 
phenomenonn of voluntary martyrdom in quite a similar way as Tanner and Droge-
Tabor.. In his fourth lecture - entitled "Martyrdom and Suicide" - he considers 
martyrdomm in relation to suicide with the aim to demonstrate the peculiarly Roman 
characterr of Christian self-sacrifice.225 

Bowersockk points to two different Christian traditions. On the one hand he 
referss to Tertullian who invokes the noble suicides of the great pagans of the past 
ass important parallels to the voluntary deaths of the Christian martyrs {Ad Mart. 
4;; Apol. 50). As an intellectual schooled in the Latin classics Tertullian seems to 
haill  suicide as a noblee death in the cause of truth and integrity. On the other hand 
Bowersockk points to the emphatic rejection of the Roman glorification of suicide 
byy Clement of Alexandria {Strom. 4). For the Platonist Clement, martyrdom is 
onlyy acceptable when it is imposed on the believer and bears witness of the 
believer'ss faith. According to Bowersock Clement reflects an essentially Greek 
pointt of view as opposed to Tertullian's Roman point of view. 

Bowersockk infers: "Without the glorification of suicide in the Roman 
traditionn the development of martyrdom in the second and third centuries would 
havee been unthinkable. The hordes of voluntary martyrs would never have existed. 
Bothh Greek and Jewish traditions stood against them."226 This assertion - almost 
solelyy based on a comparison between Tertullian and Clement - is certainly an 
oversimplification.. The study of Droge-Tabor makes it abundantly clear that there 

Droge-Taborr (1992) 130-132. 

Droge-Taborr (1992) 132. 

Bowersockk (1995) 59-74. 

Bowersockk (1995) 72-73. 
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iss much in the Greek and Jewish traditions which gives evidence of a similar 
enthusiasmm for a self-chosen death as can be found in the Roman tradition. 

Inn sum, the attempt to explain early Christian enthusiasm for a voluntary death 
(Bowersock)) - or Ignatius' desire for death in particular (Tanner) - against the 
backgroundd of the Roman Stoic view of a noble death remains, respectively, 
lopsidedd or simply unsuccessful. Droge-Tabor's much broader approach seems to 
bee more promising. In antiquity the fascination for a self-chosen death was not 
limitedd to Roman Stoic circles. However, Droge-Tabor's analyses of individual 
casess - such as Ignatius - leaves much to be desired for. 

8.28.2 Perkins: The Suffering Self 
AA rather different attempt to interpret Ignatius' desire for death as an example of 
aa widespread fascination with death and suffering in the Greco-Roman culture of 
thee early Roman empire was made by Judith Perkins.227 In a stimulating article 
shee discusses the works of three second century authors: Aelius Aristides, Ignatius 
off  Antioch, and Marcus Aurelius. 

Shee notes that the sentiments apparent in the works of these three men often 
havee been labelled as neurotic and pathological. Opposing such a view, she argues 
thatt "their emphasis on pain and suffering reflects a widespread cultural concern 
off  the period that used representations of bodily pain and suffering to construct a 
neww subjectivity of the human person."228 It is impossible here to deal with the 
generall  presupposition of Perkins' investigation, i.e. the theory that the early 
empiree was a critical period in the development of the concept of the human 
"person""  or "the self."229 The question which should be asked is: Does her 
approachh lead to a better understanding of Ignatius and his letters? 

Perkinss begins her investigation with the figure of the Asian rhetorician Aelius 
Aristidess (117-171 CE). She focuses on his work called Orationes sacrae in which 
Aristidess recounts his long interaction with the god Asclepius by way of a detailed 
narrativee of his illnesses, dreams, and physical treatments. Perkins notes that it is 
alwayss Aristides' body which is the place of encounter with the divine. Through 
dreamm visitations the god gives him instructions with regard to the treatment of his 
body,, and his submission to these painful and sometimes even life-threatening 
commandss brings him into union with the divine. Thus, Aristides constructs a 

2277 J. Perkins, "The "Self as Sufferer," HTR 85 (1992) 245-72. This article was also published as 
Chapterr Seven in J. Perkins, The Suffering Self: Pain and Narrative Representation in the Early 
ChristianChristian Era (London and New York 1995) 173-199. Notably, here Perkins gave it the title 
"Ideology,, not Pathology." 

2288 Perkins (1992) 246. 

Perkinss (1992) 246-247 refers especially to the work of Michel Foucault. Cf. also the somewhat 
moree elaborate exposition in Perkins (1995) 4-14. Notably, other (sociologically orientated) 
scholarss especially emphasized the non-individualistic nature of ancient personality; see e.g. the 
recentt study of Paul by Malina-Neyrey (1996) and cf. Malina (1978). 
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subjectt who meets the god through bodily pain and suffering. Perkins concludes 
thatt Aristides depicts himself as a suffering body, or in other words, his "self*  as 
aa "sufferer." 

Perkins'' discussion of the letters of Ignatius of Antioch is much shorter than her 
examinationn of Aristides' Orationes sacrae. She summarizes her findings by way 
off  a comparison between Ignatius and Aristides. She maintains that both 1. show 
aa major concern with the suffering body, 2. relinquish their body to divine surveil-
lancee and control; 3. embrace their suffering as the basis of their relationship with 
thee divine; and 4. understand pain as profitable.230 Can these observations really 
bee substantiated by a careful reading of the Ignatian letters? 

First,, do Ignatius' letters really show an intense concern with the suffering 
body?? Perkins states that Ignatius portrayed his suffering body as explicitly as 
Aristides.. However, the only passage which she quotes to make her point is Rm 
5:3:: "Wrenchings of bones, manglings of limbs, grindings of the whole body, evil 
torturess of the devil, let these come upon me." It is quite impossible to understand 
thiss text as showing a real interest in the suffering body. First of all, it is an 
examplee of Ignatius' vivid imagination and his rhetorical skills. Ignatius depicts 
hiss future lot. He does not reflect on his present sufferings. Furthermore, Rm 5:3 
doess not so much illustrate Ignatius' concern for his suffering body as his desire 
too end his human life (see chap. 3.10.2). 

Perkins'' view - related to this first point - that Ignatius portrayed the local 
Christiann communities as groups united around the suffering bodies of their 
memberss is equally debatable, if not more so. Surely, according to Ignatius the 
markk of true Christians is their willingness to die (Mg 5:2), their conformation to 
Christ'ss passion (Ph 3:3), and their consideration for those in distress and pain (Sm 
6:2),, but to speak of a "community of sufferers" is a rather serious distortion of 
Ignatius'' description of the churches. With the exception of Sm 6:2, Ignatius never 
speakss about everyday human suffering. Issues such as illness and poverty are 
(almost)) never touched upon. Notably, the verb Ttdax© - denoting a death for the 
sakee of Christ - is never used with regard to the members of the local communi-
ties.. Christians are not gathered around their suffering bodies, but around the 
bishopp and the eucharist. Not pain and suffering are the central notions, but faith 
andd love which - to quote Ignatius' own words - "are the beginning and end of 
life""  (Eph 14:1). 

Second,, does Ignatius surrender his body to divine control? As I have noted 
beforee (§ 8.1), there are passages in the letters which indicate that Ignatius' saw 
hiss own death as willed by God. Further, it is true that Ignatius understood himself 
too be supported by Christ, as is most obvious in Sm 4:2: "I endure all things since 
he,, the perfect human being, empowers me." In short, God and Christ control his 
lif ee and his fate. However, Ignatius never indicates that God directly regulates his 
body.. In this respect the difference between Ignatius and Aristides is considerable. 

Perkinss (1992) 265-266. 
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Asclepiuss gives Aristides detailed directions how to take care of his body. Christ 
merelyy strengthens Ignatius to endure and to die for God. 

Third,, did Ignatius see his suffering as the basis of the relationship between 
himm and the divine? Surely, one of Ignatius' central concerns is that his suffering 
wil ll  bring him unto God. However, for Ignatius "to suffer" does not mean to 
enduree agonies, but simply to die (see chap. 3.2.1). Not pain brings him closer to 
God,, but the complete destruction of his body. Even Perkins must admit that in 
thiss respect the position of Ignatius is far more radical than that of Aristides. 
Furthermore,, it must be noted that within the Christian community the relationship 
withh the divine is not based on the suffering (or death) of the believer, but rather 
onn the faithful and loving harmony of the believers in obedience to the bishop. It 
seemss that Ignatius only came to highlight the importance of suffering because of 
hiss particular predicament as a Roman prisoner on the road to death. 

Lastly,, did Ignatius understand his pain as profitable? Strikingly enough, 
Ignatiuss never speaks about the extreme pains which he will have to endure during 
hiss execution. He does refer to the abuses of his guards, but characteristically he 
deniess that these afflictions will justify him (Rm 5:1). Again, it must be concluded 
thatt in the end Ignatius only accepted death, and not pain, as profitable. 

Inn conclusion, the similarities between Ignatius and Aristides seem rather 
limited.. The idea that the letters of Ignatius contain indications of the development 
off  a new conception of human subjecthood, namely the subject as sufferer, seems 
arbitrary. . 

Afterr her analysis of Ignatius' letters Perkins looks at the Meditations of the Stoic 
philosopherr and emperor Marcus Aurelius (121-180 CE). As with the letters of 
Ignatius,, Perkins has problems to fit  this writing in her scheme. The Meditations 
demonstratee a particular fascination with death, but - in contrast with earlier texts 
fromfrom Aurelius' hand - this work displays little interest in the suffering body. On 
thee contrary. Aurelius rather seems to be disgusted by all bodily activities. Hence 
Perkins'' approach only works well with regard to Aristides. 

Inn her later monograph (see n. 227) - which is largely a collection of articles 
publishedd earlier - Perkins tries to substantiate her theory of the development of 
aa new form of human self-understanding by looking at other writings from the 
second,, third and fourth century CE. For an assessment of the letters of Ignatius 
onlyy the second chapter, entitled "Death as a Happy Ending," is really germane. 
Here,, Perkins points out that in writings such as the Acts of the Martyrs, the 
ApocryphalApocryphal Acts of the Apostles, and the early Christian Apologies Christians are 
portrayedd as a community of sufferers who rejected conventional social life and 
saww a violent death as the glorious fulfilment of their Christian existence. Within 
thee Christian thought-world the stance of Ignatius and other martyrs was not 
abnormal.. Rightly, Perkins declares: "In fact, their aspirations were not only 
normal,, but normative."231 

Perkinss (1995) 33. Cf. also Butterweck (1995). 
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8.38.3 Brent: The Imperial Cult 
Thee most recent attempt to situate Ignatius' reflections on his impending death 
withinn the cultural setting of the early Roman empire was made by Allen Brent 
(1998).2322 He argued that Ignatius imaged his journey to the city of Rome as an 
eventt analogous to the procession in the imperial (mystery) cult, with himself in 
placee of (the statue of) the emperor. His article consists of four parts. I will try to 
reproducee and review the - often rather puzzling - argumentations of each part 
briefly. . 

Brentt begins with what he calls "the foundations of Ignatius' martyr cult." His 
mainn points seem to be I) that Ignatius understood his death as an atoning sacrifice 
andd 2) that the piety of the Christian communities was very much focused on this 
culticc event of Ignatius' martyrdom. However, Brent's interpretations of the texts 
doo not carry conviction. 

Too substantiate the second point, Brent refers to the imitation-terminology, 
andd especially to Eph 1:1: "Being imitators of God, inflamed by the blood of God, 
youu accomplished perfectly the task suited for you; for... you hastened to see me." 
Yet,, the uijj.T|ai<; mentioned here is certainly not cultic. What is more, the concept 
off  imitation never has a cultic connotation in the letters (see § 3.4b). The represen-
tativess of the Ephesian church are called "imitators of God" because they hastened 
too see Ignatius to strengthen and refresh him with prayer, company, and food and 
drink,, not because they are drawn to him as an image of the suffering God. There 
simplyy is nothing in Eph 1:1 to suggest this. The phrase "the blood of God" does 
nott refer to the spectacle of Ignatius' near martyrdom - as Brent thinks -, but to 
thee passion of Christ as the foundation of the love and unity in the Christian 
communities. . 

Thee hospitality of Ignatius' fellow Christians is perfectly well understandable 
withinn a non-cultic setting. Bruce J. Malina, for instance, has pointed out that the 
locall  Christian church can be compared with what under Roman law was known 
ass an association (societas). The members of such an association were obliged to 
supportt each other.234 

Brent'ss claim that Ignatius understood his death as an atoning sacrifice too 
cann be challenged. When Ignatius calls himself an dviiij/uxov (Eph 21:1), he does 
nott mean to say that he is an atoning sacrifice, but that he is devoted to the well-
beingg of the churches, now and in the future (see § 7.4b). Likewise, the phrase in 
Rmm 4:1 "I am God's wheat" does not implicate that Ignatius saw his death as a 
kindd of eucharist. Rather it depicts his death as a transformative process which 
wouldd change him from wheat into pure bread (see § 6.1). Lastly, the sacrificial 
terminologyy in Rm 2:2 emphasizes the vigour of Ignatius' dedication to God and 
nott the cultic aspect of his death (see chap. 3.2.3). Moreover, the terms used in 
thiss last passage - "altar" (duaiaaxripiov) and "libation" (CT7rov8iCTÖf)vai) - are 

A.. Brent, "Ignatiu s of Antioch and the Imperial Cult,"  VC 52 (1998) 30-58. 

Cf.. e.g. Ph inscr  and see esp. Bommes (1976) 56-69: "Exkurs : Alucc/Biut bei Ignatius." 

Seee Malina (1978) esp. 74-77: "Th e Christian Traveller  (Named Ignatius)." 



124 4 CHAPTE RR TWO: THE ROAD TO ROME 

certainlyy far too general to make a correlation with the imperial cult and its 
offeringss of thus et vinum evident. 

Inn the second part of his article, Brent points to various features of the Ignatian 
martyrr cult which, in his opinion, mirror those of Roman emperor worship. He 
beginss with an analysis of Rm 2:2: "In love becoming a choir (xopóq), you may 
singg to the Father in Jesus Christ, because God judged the bishop of Syria worthy 
too be found at the (sun's) setting." Here, the Roman Christians are pictured as 
singingg praise to God because Ignatius was judged worthy to die in the arena. 
Brentt relates this image to the fact that in the imperial mysteries OjivcpSoi and 
$eoA,óyoii  sung praise to the emperor. 

Thiss interpretation seems farfetched. Notably, there are no terminological 
correspondences.. Moreover, the Roman Christians are not envisioned as singing 
praisee to Ignatius, but to God. As elsewhere in the letters of Ignatius,235 the 
musicc imagery simply seems to elicit the important notions of harmony and 
concord.. Such a link between music and unity was a well-known topos in Greco-
Romann literature. 

Brentt continues with pointing to Ignatius' use of the term "fellow initiates" 
(<ru|j.|ii3oTai)) in Eph 12:2. Indeed, this and related terms were initially drawn from 
thee mysteries. Yet the terminology was more widely used in the first century and 
thereafter,, most often without a clear cultic connotation.236 Brent's assertion that 
Ignatiuss saw his role as bishop at one point as a mystagogue also seems to be 
basedd upon a biased and rather careless reading of the texts. To give one example: 
hee quotes Ph 9:1, "Who is entrusted with the holy of holies ... with the secrets of 
God,""  to make clear that Ignatius is like the high-priest in the imperial cult. 
However,, the subject of Ph 9:1 is not Ignatius but Jesus Christ! 

Thee last cluster of Ignatian terms to which Brent refers in the second part of 
hiss article are the cpópoq-compounds (cf. chap. 3.7.5): 9eoq>ópoq, xpiaxo(pópo<;, 
vaocpópoq,, and dyioqmpoc;. Brent argues that Ignatius uses these terms in direct 
parallell  with the names of certain functionaries in the imperial mysteries who 
carriedd the image of the emperor (the so-called aePaaxocpópoi) or other sacred 
objects.. Central in Brent's argumentation is the passage in Eph 9:2: "So you are 
alll  companions on the way, God-bearers and temple-bearers, Christ-bearers, bearers 
off  holy things (éo*xè oiSv mi a\3vo8oi Ttavxeq, öeocpópoi Kat vaocpópoi, 
Xpuyxocpópoi,, ayiocpópoi)." According to Brent, the Ephesians are presented as 
figurativelyy joining Ignatius' martyr procession like participants in an imperial 
mysteryy rite. Instead of carrying the image of the emperor, they conduct Ignatius, 
thee image of the suffering Father-God! 

Seee e.g Eph 4:2: "May each of you remain joined in chorus, that being harmonious in concord 
.... you may sing with one voice." There are no indications whatsoever that this text refers to a 
eucharistiee church service, as Brent claims. Cf. Schoedel (1985) 52-53. 

Seee Schoedel (1985) 73. Cf. especially Paul's use of the verb jiuéco (Phil 4:12) and the noun 
uuoTfipiovv (Rom 11:25; 16:25; 1 Cor 2:1; etc). 

235 5 

236 6 
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Thiss is a rather peculiar exegesis of Eph 9:2. For it is clear that Ignatius calls 
thee Ephesians "companions on the way" (CTÓVOÖOI) to stress the notion of a 
commonn lot of all Christians, and not to portray them as companions on his own 
wayy to the Roman arena. The road metaphor simply resumes the directly preceding 
imageryy in Eph 9:1: "Love is the way which leads up to God (f| dydTtr}  Ó5öq f) 
dvacpépouaaa eiq öeóv)." Moreover, nothing suggests that Ignatius is the object 
off  the piety of the Ephesians. Characteristically, Eph 9:2 ends with the words: 
'Thatt in your new way of life you may love nothing except God alone." As 
elsewheree in the letters, Ignatius propagates a harmonious and godly community 
life,, not some special martyr cult. 

Inn the third part of his article, Brent proceeds to clarify further in what sense 
Ignatiuss is an image of the suffering Father-God. The key text is a passage in Mg 
6:1,, which Brent translates as follows: "The bishop is pre-eminent as a representa-
tionn of God (Tïpoica&rmévoi) TOÖ è7tiaKÓ7cou eiq TUTCOV 9eo0)."237 

Brentt points out that TU7io<; usually means "small statue" or "relief," and 
referss to inscriptions in which the word is used of the statue of the emperor. He 
claimss that in Mg 6:1 Ignatius uses the word analogously; but with this distinction 
thatt - since in the Judaeo-Christian tradition of the time inanimate statues were 
prohibitedd - in the Christian liturgy human figures functioned as the iconic 
representativess (TÓ7ÏOI) of divine beings. In short, Ignatius is a spiritual image of 
Godd the Father. 

Moreover,, he argues that the verb npoKdÖT|u<xi should not be translated 
withh "to preside," but with "to be pre-eminent;" and he refers to the following 
inscriptionn from Pergamon as a precise parallel to Mg 6:1: "Demeter and Kore, the 
goddessess who are pre-eminent over our city (xaïq 7tpoKa&rijiévai<; Szaïq xf|<; 
netene,netene, f|n<»v)."238 Like these goddesses in their city, Ignatius is pre-eminent in 
thee church, not as a god but as an image of the Father. This preeminence shows 
itselff  especially in the bishop's function in the eucharistie liturgy. 

Thiss interpretation of Mg 6:1 is untenable. The remark that xvnoq usually 
meanss "statue" is quite perplexing, and can only be upheld with regard to the 
inscriptionall  material. The translation of the verb npoKdörmai with "to be pre-
eminent""  instead of "to preside" seems to be prompted by the usage of it in the 
muchh discussed laudation of the Roman church in Rm inscr. In this passage, the 
Romann community is called 7TpOKadrj|i6vn xfjq dyd7iri<;, a phrase which is often 

Actuallyy the Greek mss read "i n the place of God"  (et<; TÓAOV 3eoö). The reading elq TUTIOV 
SeoOO is a conjecture already suggested by Zahn (1873) 570, (1876) 32-33, and Lightfoot (1889) 
2.118-1199 on the basis of the Syriac, Arabic and Armenian texts and the parallel in Tr  3:1. It was 
rejectedd by others, especially because ek; xónov deoö represents the lectio difficilior,  so e.g. 
Schoedell  (198S) 112 n. 4 and Bauer-Paulsen (1985) 50. 

Seee Brent (1998) 46. The translation of the verb Tipotc&Sriua i with "t o be pre-eminent"  seems 
especiallyy peculiar  in this instance (see further  below). 
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translatedd with "pre-eminent in love."239 Yet, this translation seems to be 
promptedd by the anti-papal sentiments of certain Protestant scholars who could not 
imaginee that Ignatius spoke about the Roman church as "presiding over love." In 
anyy event, the translation of the verb 7tpoicadr|uxu with "to be pre-eminent" 
seemss to make little sense in Mg 6:1, which speaks so clearly about a hierarchical 
subjectionn to the church leaders. 

Thee whole of Mg 3-7 deals with episcopal authority and unity. The Magne-
sianss are to show their bishop respect "in accordance with the power of God the 
Father""  (Mg 3:1). If they deceive their bishop, they really "try to cheat him who 
iss unseen" (Mg 3:2). They are to do nothing without their bishop, "as the Lord did 
nothingg without the Father" (Mg 7:1). All these images are used by Ignatius to 
pleadd for unity under the authority of the one bishop, not to present the bishop as 
somee sort of iconic representation of God the Father in the eucharistie liturgy. It 
mustt be noticed that Ignatius often compares the bishop with Christ or God the 
Fatherr using the particle obq.240 In Sm 8:1, for instance, Ignatius exhorts his 
readerss with the words: "You must all follow the bishop as Jesus Christ (followed) 
thee Father;" and in Tr 2:1 he states: "You are subject to the bishop as to Jesus 
Christ.""  These comparisons always seem to be true comparisons. The same holds 
truee with regard to Mg 6:1: the bishop presides over the community after the 
likenesss (or in the place) of God. 

Inn the fourth part of his article, finally, Brent discusses the embassy terminology 
inn Ignatius' letters. He points to Ph 10, Sm 11, and Pol 7 (cf. § 7.3). In these 
passagess Ignatius petitions his addressees "to undertake an embassy of God" 
(rcpeapeöaaii  öeoö 7ipeaPeiav) and to appoint "a godly ambassador" (deo7cpEa-
PeuTfjq),, who can also be called "God's courier" (deoSpouoq), to rejoice together 
withh the Antiochenes. 

Brentt claims that these references to an embassy (7tpcCTpeia) should be 
understoodd in the light of the ambassadors (7ipéaP£i<;) mentioned in certain 
inscriptionss dealing with the imperial cult. He observes two important points of 
correspondence.. First, just as the pagan ambassadors are send to Rome to seek 
approvall  for the extension of the imperial cult, the godly ambassadors in the 
Ignatiann letters travel to Antioch to proclaim the progress of Ignatius' martyr 
procession.. Second, just as imperial ambassadors accompany the divine emperor, 
thee Christian ambassadors accompany the martyr-bishop Ignatius. 

Thiss interpretation of the embassy terminology in the last three letters of 
Ignatiuss is untenable. First, there are no indications that the godly ambassadors are 
sentt to Antioch to proclaim Ignatius' martyr cult. Rather they are "to rejoice 

Seee e.g. Grant (1966) 85, Lake (1912) 1.225, and Bauer sv 7ip0KCt9r|ucu. This translation of Rm 
inscrr seems to go back to a suggestion of Hamack, see Brent (1991) 134-139 with the reference 
inn n. 23. Contra such a translation of the verb in Rm inscr: e.g. Schoedel (1985) 166 n. 4 who 
notess that Ignatius is working metaphorically. Cf. also the literature mentioned in nn. 119-120 
above. . 

240 0 Cf.. e.g. the astute analysis of Ignatius' language in Schoedel (1985) 113-114. 
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together""  with the Antiochenes because they are at peace (Ph 10:1; Sm 11:2); they 
aree to "join in giving praise for the godly tranquillity granted them" (Sm 11:3); 
andd they are "to glorify the name" (8o£daoci TO ÖVOUXX: Ph 10:1). Brent's view 
thatt "the name" in this last phrase is associated with Ignatius' martyrdom is 
tendentious.. Indeed, TO ÖVOUXX does occur in the context of Ignatius' death (Eph 
1:22 and Mg 1:2), but this is just one of many different contexts in which this 
generall  term is used (see further chap. 3.3.2). Here - as in most instances - the 
nounn undoubtedly refers to Christ. Second, Brent's claim that the godly ambassa-
dorss accompany Ignatius is simply untrue. Ignatius never calls those Christians 
whoo accompany him along the way "(godly) ambassadors" (see Eph 2:1; Ph 11:1; 
andd Sm 10:1). Only those who travel in the opposite direction, i.e. to Antioch, are 
calledd thus. In short, there are no indications that Ignatius' ambassador terminology 
parallelss that of the imperial cult. Certainly the terminology had a much wider use. 
Notably,, it even turns up in the New Testament.241 

Inn sum, Brent's view that there are strong parallels between Ignatius' ideas on his 
journeyy to Rome and certain features of the Roman emperor cult does not carry 
conviction.. There are no indications that Ignatius understood his journey in terms 
off  a cultic procession in which he himself was the iconic representation of the 
sufferingg Father-God and his fellow-Christians were the initiates of a mystery cult 
centredd around him, the bishop-martyr. 

8.48.4 Conclusion 
Thee attempt to understand Ignatius' reflections on his imminent death against the 
backgroundd of certain trends at the time of the early Roman empire has, thus far, 
onlyy been partly successful. Most valuable are probable the monographs of Droge-
Taborr and Perkins which give broad outlines of Jewish, Christian, and Greco-
Romann attitudes towards suffering and death. These studies make it clear that - as 
Perkinss has put it - "if there is pathology, it belongs to the culture rather than to 
thee psychology of any individual."242 Yet, unfortunately, these studies fail to give 
thoroughh and balanced accounts of Ignatius' reflections on his impending death. 
Moreover,, the more detailed expositions of Tanner, Perkins and Brent do not carry 
conviction.. Ignatius does not portray himself- or at least not predominantly - as 
aa Stoic sage, a sufferer, or a rival to the emperor cult. The similarities between 
Ignatiuss and figures such as Zeno, Aristides, and the divinized Roman emperor are 
superficiall  and scanty. 

Seee e.g. 2 Cor 5:20 and Eph 6:20. Cf. for a recent discussion of the ambassador terminology in 
pagann literature and the New Testament: A. Bash, Ambassadors for Christ (Tubingen 1997). 

Perkinss (1992) 266. 
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9.. CONCLUSION 

Inn this chapter I have tried to give a balanced account and critique of the various 
attemptss which have been made to clarify Ignatius' reflections on his imminent 
death.. Looking back, it seems that Ignatian scholarship with regard to this topic 
cann be divided into two periods. 

Inn the early stage of the study of Ignatius' desire for death, all scholars had 
aa strong theological and especially christological interest. More in particular, it 
couldd be said that all of them were very much focused on the relationship between 
Christ'ss passion and Ignatius' death. Yet their answers on the question how this 
relationn should more precisely be understood differed greatly. Schlier suggested 
thatt Ignatius understood his road to Rome as a celestial journey, analogous to that 
off  the unredeemed Redeemer. Bartsch spoke about Ignatius' reenactment of the 
passionn of his cult God, Jesus Christ. Preiss and Tinsley emphasized Ignatius' 
notionn of an imitatio mortis Christi. Von Campenhausen and Brox thought that 
Ignatiuss saw himself as an alter Christus and his death as a second passion. Wetter 
andd Weinrich, lastly, maintained that Ignatius interpreted his journey and his near 
deathh as a cultic event analogous to the eucharist - which, in turn, they interpreted 
inn terms of a reenactment of, or participation in the passion of Christ. 

Itt has been the merit of Karin Bommes to bring clarity to all this confusion. 
Inn her monograph she showed convincingly that all of these approaches are one-
sided.. She argued that the relationship between Ignatius and Christ - and between 
thee Passion and Ignatius' death - cannot simply be captured in one more or less 
alluringg model of thought. Moreover, she also pointed to the important role of God 
thee Father and especially the Christian communities in Ignatius' reflections on his 
impendingg execution. No study of Ignatius' desire for death should ignore the 
resultss of her investigation. 

Moree recently, the interest of Ignatian scholars seems to have shifted to the 
psychological,, sociological and cultural-historical aspects of Ignatius' longing for 
deathh (and ancient views of voluntary death in general). Some scholars applied the 
psychoanalyticall  theories of Adler, Freud and Jung to clarify Ignatius' longing and 
anxietyy for death. They diagnosed Ignatius as a genius with a neurotic temper who 
sufferedd from an inferiority complex, or as someone who had lost touch with 
realityy and envisioned his near death as a solution to his sexual anxiety. Although 
aa great many scholars have been all too ready to label Ignatius' eager anticipation 
off  his own death as neurotic, these more distinctive psychological diagnoses do not 
seemm to have won the support of anyone else but the original diagnosticians. 

Moree widely accepted is nowadays what I have called "the failure theory," 
i.e.. the idea that Ignatius desired to achieve in death what had evaded him in life. 
Accordingg to the proponents of this theory, Ignatius had failed as bishop and now 
triedd to rehabilitate himself and the convictions for which he stood by way of his 
gloriouss journey to Rome and his death in the amphitheatre. Yet, as I have tried 
too show, this theory too is based on a rather speculative interpretation of certain 
passagess in the letters. 

Thee attempts to understand Ignatius' desire for death against the background 
off  important trends in the early Roman empire are - at least in principal - more 
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credible.. Rightly these scholars pointed to the hermeneutical gap between our 
timess and the world of the first and second century CE. Unfortunately, these 
cultural-historicall  studies failed to substantiate their particular hypotheses by way 
off  a careful analysis of Ignatius' thought and/or a meticulous comparison of the 
relevantt terminology. 

Thus,, the - in itself legitimate - study of the psychological, sociological and 
cultural-historicall  aspects of Ignatius' longing for death seems to have been 
pursuedd at the expense of a close reading of the texts. It seems that one could only 
hopee to carry the study of Ignatius' desire for death a step further if the 
approachess of the two scholarly traditions just described are linked, i.e. if a 
systematicc reconstruction of Ignatius' thoughts on his near death and his theology y 
moree in general is undertaken with due consideration of the contextual aspects; or, 
inn other words, if a scrutiny of all the relevant texts is combined with a careful 
andd open-minded analysis of the background of Ignatius' thought. It is only thus 
thatt we may hope to disclose and illuminate the views of this bishop who reflected 
onn the meaning of his own death by making use of the language of his own days 
andd his own community. 

*** * 


