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CHAPTERR FOUR 

THEE DESIRE FOR THE END 

~~ CONCLUDING OBSERVATIONS ~ 

"O"O my soul, do not aspire to immortal life, 
butbut exhaust the limits of the possible." 

PINDARR Pythian 3.61-62 

1.. INTRODUCTION 

Thee outcome of the close reading in the preceding chapter gives rise to at least one 
furtherr question which seems to be too vital to be ignored, namely that of the 
relationn between Ignatius' personal end and the end of all, i.e. between death and 
eschaton.. How could Ignatius use one and the same notion both with regard to the 
eschatologicall  consummation and his own fulfilment in death? How could he state 
thatt he would attain God, receive the lot, and be raised, when he suffered, if these 
aree truly eschatological notions? 

Itt has often been claimed that in Ignatius' thought the longing for personal 
salvationn at death completely overshadows the expectation of communal salvation 
att the eschaton. If this is true, the question just raised is not only irrelevant, but 
simplyy wrong. Therefore, there is some urgency to deal with Ignatius' eschatology 
moree in general, to see whether or not he maintained the traditional Christian hope 
off  a communal end. If he did - and, of course, I already tried to show this in the 
previouss chapter -, the question indeed becomes, what he perceived to be the 
relationn between the two, i.e. between death and eschaton. In other words, what 
happenss with the believer between the moment of death and the final, communal, 
salvationn at the end of time? Did Ignatius perhaps presume a so-called intermediate 
state,, just as other ancient Christian and Jewish writers? 

Inn this final chapter, I will deal with these tantalizing questions. First, I will 
lookk at the matter of the eschatology of Ignatius in general (§ 2). Subsequently, 
II  will consider the more specific issue of the relation between death and eschaton 
(§§ 3). Thus, I hope to give at least a tentative answer to the perplexing question 
raisedd by Ignatius' distinctive outlook on death. Moreover, I will point to other 
earlyy Christian writings to set the issue in a wider context. 

2.. THE ESCHATOLOGY OF IGNATIUS 

Thee eschatology of Ignatius is a controversial issue which has received consider-
ablee attention in recent scholarly literature. Two topics seem to have dominated 
thee debate. First, it has frequently been asserted that in the letters of Ignatius the 
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traditionall  early Jewish-Christian eschatology of the last day has given way to a 
Hellenisticc eschatology of heaven. Second, it has been argued that Ignatius viewed 
thee eschatological salvation as already fully realized in the local churches gathered 
aroundd their bishops. In this second paragraph, I will consider both issues. To test 
thee first view, I will look at those passages in the letters in which Ignatius makes 
usee of traditional eschatological imagery (§2.1). Succeedingly, I will discuss the 
issuee of the relation between the present and future aspect of the eschatological 
salvationn in Ignatius' thought (§ 2.2). 

2.12.1 Parousia and Final Judgement 
Thee scholarly assessments of Ignatius' eschatology differ greatly. On the one hand, 
somee scholars considered Ignatius as a true witness of traditional early Christian 
eschatology.. Jean Beblavy, for instance, called Ignatius, of all Apostolic Fathers, 
"lee plus rapproché de saint Paul."1 Likewise E. Fudge praised Ignatius' eschatolo-
gyy as exemplary in its christocentric and historical character.2 On the other hand, 
otherr scholars - as it seems they represent the majority - argued that the traces of 
ann apocalyptic eschatology in the letters are secondary.3 They rather spoke about 
Ignatius'' Hellenistic eschatology, claiming that Ignatius did not expect a communal 
salvationn in the world to come, but an individual salvation in the world above.4 

Inn other words, they asserted that Ignatius longed to attain a state of immortality 
directlyy after death and no longer anticipated a cosmic apocalyptic drama at the 
endd of time. Lastly, a third group of scholars simply observed that both distinct 
streamss of eschatological thought - the apocalyptic and the Hellenistic - can be 
foundd in the letters.5 

Admittedly,, full scale expositions on the eschatological future are lacking in 
thee letters of Ignatius. Nowhere do we find reflections similar to Paul's in Rom 
8:18-30,, 1 Cor 15:35-58, or 1 Thess 4:13-5:11. Nevertheless, there are several 
passagess and terms which do hint at traditional eschatological notions such as the 

Seee J. Beblavy, Les idees eschatologiques de Saint Paul et des Pères Apostolique (A lef on 1924) 
168-1755 (quotation on p. 173). 

E.. Fudge, "Th e Eschatology of Ignatius of Antioch: Christocentric and Historical,"  JETS 15 
(1972)) 231-237. Cf. also F.F. Bruce, "Eschatology in the Apostolic Fathers,"  in: The Heritage 
ofof the Early Church (Rome 1973) 79-82. 

Seee esp. H. Lohmann, Drohung und Verheissung: Exegetische Untersuchungen zur Eschatologie 
beibei den Apostolischen Apostolischen VStern (Berlin/New York 1989) 135-175; and T. Aono, Die Entwicklung 
desdes paulinischen Gerichtsgedankens bei den Apostolischen Vatern (Bern 1979) 298-364. Cf. also 
Munierr  (1993) 424-427; Paulsen (1978) 60-78; F.H. Kettler , "Enderwartun g and himmlischer 
Stufenbauu im Kirchenbegrif f des nachapostolischen Zeitalters,"  TLZ 79 (1954) 385-392; Preiss 
(1938)) 225-226; and Von der  Goltz (1894) 37-41. 

Suchh a distinction between apocalyptic eschatology and Hellenistic eschatology is rather  arbitrary , 
seee e.g. A.T. Lincoln, Paradise Now and Not Yet (Cambridge 1981; reprint : Grand Rapids 1991) 
whoo points out that in many Jewish apocalyptic writing s both the spatial (the world below vs. 
thee world above) and the temporal element (this world vs. the world to come) can be found. 

5 5 Seee esp. O'Hagan (1968) 104-108. 
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returnn of Christ and judgement day. I will look briefly at these to determine to 
whatt extent Ignatius retained traditional eschatological expectations. 

Firstt of all, it should be noticed that Ignatius never speaks explicitly about the 
secondd coming of Christ. The word 7iapouaia occurs only once (Ph 9:2) and in 
thiss passage it refers to the first coming of Christ. Notably, Ignatius seems to have 
beenn the first Christian author to use the word in this sense.6 Nevertheless, there 
aree several passages in which Ignatius seems to hint at the return of Christ more 
indirectlyy (Pol 3:1; Eph 15:3; and Sm 10:2). 

Inn Pol 3:1, Ignatius exhorts his fellow-bishop Polycarp to stand firm as an 
anvill  in his dealings with false teachers. In Pol 3:2, he urges Polycarp to become 
evenn more diligent than he already is. Subsequently, he continues his exhortations 
withh the words: "Observe the times. Await him who is above time ... who endured 
inn every way for our sakes (xouq Kcupouq Kaxau,dv3ave. xöv Ó7tèp Kcupöv 
7Tpocr8ÓKaa ... TÖV Kaxd ndvxa xpÓ7iov &Y riud<; D7io|ieivavTa)." Since both 
thee noun Kcapóc; and the verb 7rpoa5oKda) traditionally have strong eschatological 
overtones,77 it seems most appropriate to presume that Ignatius encourages his 
fellow-bishopp to endure in expectation of the return of Christ, who endured 
everythingg himself.8 Notably the believer is not urged to look upward to Christ 
inn heaven, but to look to present signs of Christ's future coming. Admittedly, the 
allusionn to Christ's parousia is unexplicit and made to serve a paranetic function. 
Yet,, such an application of traditional eschatological language should not simply 
bee characterized as an attenuation of the original eschatological perspective which 
wass directed more radically to the future. For even Paul sometimes refers to the 
eschatologicall  turnabout to encourage his readers to resist erroneous teaching in 
thee present age.9 

AA second relevant passage seems to have a similar dynamic. In Eph 15:3, 
Ignatiuss exhorts his readers to do everything knowing that the Lord dwells in 
them.. Subsequently, he ends this passage with the statement: "And he shall appear 
beforee our face because we love him rightly (icai (pavr^aEiai npó 7ipOCT(&7tou 
f)(1(5v,, è£ óv ÖIKGUGX; dLyanwyiEv aóxóv)." The word cpavfjaexai is used with 
regardd to Christ's parousia elsewhere in early Christian literature.10 Therefore, it 

66 See further e.g. Paulsen (1978) 66-67. 
77 See e.g. Mt 16:3: "Who can interpret the signs of the times (oriuela T<5V Kaipdiv);" and Mt 

11:3:: "Are you the one who is to come, or are we to wait for another (fitepov Jipoo8oK<5nev);" 
cf.. further Mt 24:50; 2 Pet 3:13; and 1 Clem. 23:5. 

g g 

Soo also Grant (1966) 132: "He [i.e. Ignatius] obviously has the coming of Jesus Christ in mind 
(alludedd to only here)." The eschatological perspective is somewhat obscured in the translations 
off  Srawley (1935) 104 and Schoedel (1985) 266 who both render the imperative npocrêóm with 
"lookk for." 
Seee esp. Rom 16:17-20: "I urge you, brethren, to keep an eye on those who cause dissensions 
andd offenses, in opposition to the teaching that you have learned ... The God of peace will shortly 
crushh Satan under your feet." 

Seee Mt 24:30: "Then the sign of the Son of Man will appear in heaven (mi TÓT8 (pavfjoxTCii 
TOO arinEÏov TOO oioü TOO av9pa>no\j êv oópavcp);" cf. Did. 16:4, 6; and 2 Clem. 16:3. 
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iss quite well possible that Ignatius here points to Christ's appearance at the end of 
time.. Thus, Ignatius seems to be saying: if we live with Christ now, he will appear 
graciouslyy before us at the eschaton. Possibly, the notion of a final judgement is 
alsoo implicated." 

Finally,, the passage in Sm 10:2 can be interpreted similarly. Ignatius praises 
thee Smyrnaeans because they did not feel ashamed of his bonds, and he continues: 
""  ... neither will the perfect hope, Jesus Christ, be ashamed of you (oó5è ópóu; 
é7taicrxuvÖTioeTaii  fj xeXeia èX,7i(<;, ' Irjaoöq Xpiaxót;)." Possibly, Ignatius here 
hintss at the words of Christ in the synoptic tradition: 'Those who are ashamed of 
mee and my words ... of them the Son of Man will also be ashamed when he comes 
inn the glory of his Father (mi ó uicx; TOO dvöpÓTiou èrcataxuvS fjcTExai aóxóv, 
öxavv ëX.drj èv xfj 5Ó£TJ xoö naxpöc, aóxoö)."12 Thus, Ignatius again links proper 
Christiann conduct now to Christ's judgement when he returns. 

Inn coherence with the paranetic function of the allusions to the parousia, the much 
moree frequent hints at the last judgement too stand in the context of Ignatius' 
exhortationss to the local communities. Of foremost importance is the passage in 
Ephh 11:1.1 will focus on this passage and refer to the other relevant passages only 
inn passing. 

Inn Eph 11:1, Ignatius opens the second part of his letter to the Ephesians 
(11-19)133 with the eschatological warning: "These are the last times. Let us then 
exercisee restraint, let us fear God's patience, that it may not turn to condemnation 
forr us. For either let us fear the coming wrath, or let us love the present grace -
onee or the other - only that we be found in Christ Jesus to possess the true life 
(ëaxccToii  Kaipoi. AXDI7ÜÖV aiaxuvSrópev, (poPrj&opev xf\v paicpoSupiav xoö 
deoö,, ïva ufj fip.iv sic, Kpipa yévr|xai. f) yap xr|v p,éXA,ouaav ópyf|v cpoPr|-
dcousv,, f}  xf|v èveaxracrav yapw OLya7r.fi rjoopsv, êv xcbv 8uo, póvov èv Xptcxcp 
'IT|CTOÖÖ eópeöfjvai eiq xö ÓCAT|$IVÓV C,f\v)." In this passage, several eschatol-
ogicall  notions are strung. Let me consider them one at the time. 

Thee phrase ëaxpcxoi Kaipoi is the most direct reference to the imminence 
off  the eschatological end to be found in the letters. The word combination finds 
noo exact parallel in the New Testament. The most closely related phrase which 
doess occur in the New Testament is "last days" (êax&xai fipépai).'4 Neverthe-
less,, it seems obvious that Ignatius was inspired by the eschatological language of 
thee biblical tradition. Schoedel contends that Ignatius presents traditional Christian 

Soo also Schoedel (1985) 78. Others take the verb qxxvfjaETCU impersonal, see e.g the translation 
off  Lightfoot (1889) 2.548: "I t wil l also be made clear in our sight from the love which we rightly 
bearr towards him; cf. Lake (1912) 1.189; and Grant (1966) 46. 

Mkk 8:38; cf. Lk 9:26. Lightfoot (1889) 2.317; Grant (166) 122; and Fischer (1993) 213 refer to 
thesee texts without further comment. 

Siebenn (1978) 17-18; Schoedel (1985) 71; and Lohmann (1989) 144 consider Eph 11-19 as a 
looselyy organized unit, dealing with "Christliches Leben angesichts des Eschaton." 

Seee Acts 2:17 (= Joel 3:1); 2 Tim 3:1; Jas 5:3; and 2 Pet 3:3; cf. e.g. also "the last time" (6 
tcaipöqq èax<XTO<;) in 1 Pet 1:5; and "the last hour" (f| èaxctTT) ©pa) in 1 John 2:18. 

http://fip.iv
http://OLya7r.fi


324 4 CHAPTE RR FOUR: THE DESIRE FOR THE END 

eschatologyy in a much softened form. He notes that Plutarch also speaks about 
"thee last time" (De ser. num. vind. 10, 554e), meaning by that "the culminating 
momentt in a process of progressive punishment.'*  Yet, as Schoedel admits himself, 
Ignatius'' language is much closer to that of the New Testament.15 

Furthermore,, it should be noticed that the reference to the imminent end here 
introducess the subsequent exhortations. Notably, the adverb A,oucóv does not mark 
aa transition to a new topic, as for instance in Phil 3:1. Rather the term is used in 
thee meaning "therefore."16 Ignatius appeals to his readers to live their lives within 
ann eschatological framework. They should exercise restraint because these are the 
lastt times.17 Similar sentiments can be found in the New Testament.18 

Althoughh Ignatius thus can speak about the present age as drawing to a 
close,, he never seems to refer to the eschaton itself. He does not speak about the 
"dayy of judgement" (fijxépa Kpioxcoc;) like Matthew, or the "last day" (éCTxaxn 
f)fxépa)) like John, or the "day of the Lord" (t|uepa icupiou) like Paul.19 But 
perhapss another term is relevant in this regard. In Eph 14:2, Ignatius emphasizes 
thee importance of "being found in the power of the faith to the end" (èv öuvausi 
7UCTTS(O<;; èctv nq eupe&fj eic; xéXoq); and in Rra 10:3, he ends his letter to the 
Christianss in Rome with the words: "Farewell to the end in the endurance of Jesus 
Christt (sppcoaSs eiq xéXoc, év Ó7io|j,ovrj 'Incoü XpiaxoC)." In both these 
passages,, the noun xéXoq may very well refer to the eschaton - just as for instance 
inn the synoptic eschatological discourses20 - but this remains uncertain (cf. chap. 
3.4.3).. Moreover, it is also possible that the phrase èv Omouovrj ' Ir)o*ou XpiaioO 
shouldd be translated with "in patient expectation of Jesus Christ."21 Still, it is 
clearr that the focus is on the present age and its hardships. The believers are 
exhortedd to endure (Rm 10:3) and to remain faithful (Eph 14:2) to the end, just 
ass they are admonished to exercise restraint now the end of time is near (Eph 
11:1). . 

Afterr the eschatological warning and the exhortation to exercise restraint, 
Ignatiuss continues with an appeal to fear "the patience of God" (fj uoncpo9u|iia 

155 Schoedel (1985) 71. 

Soo also Bauer sv Xoutóq 2b: "Folgernd darum" and cf. Blass § 160j: " ... aus dem asyndetisch-
enn satzanfangenden wird hell, ein begriindendes also." Lightfoot (1889) 2.61 suggests "hence-
forth,""  which seems less appropriate. 

Contraa Lohmann (1989) 146: "Eigentümlich unverbunden steht diese Beurteilung der Situation 
vonn den folgenden Mahnungen. Es wird nicht recht deutlich, warum nun diese und keine andere 
Aussagee zur Motivierung herangezogen wird." 

18 8 

Seee e.g. Paul: Rom 13:11-13; and 1 Cor 7:29: "The appointed time has grown short, from now 
on,, let even those who have wives be as though they had none (ó Kcupöq aoveaxaXuévoq 
êaxiv,, tó Xomóv, tva Kal oi èxovrz(; yuvaiicaq die, \xt\ txovxsq d>aiv)." 

199 See Mt 10:15; 11:22,24; 12:36; John 6:39, 40,44, 54; 11:24; 12:48; 1 Cor 1:8; 5:5; 2 Cor 1:14; 
Phill  1:6, 10; 2:16; and 1 Thess 5:2. 

200 See Mt 24:6, 14; Mk 13:7; and Lk 21:9. 
211 So e.g. Lightfoot (1889) 2.234; Srawley (1935) 80; Vial (1962) 41; Camelot (1969) 119; and 

Bauerr sv önouovfj 2. 
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tooo SeoO). The notion of God's kindness or gentleness seems to have been a 
conventionall  element in early Christian reflections on God's judgement (see e.g. 
Romm 2:3-4). More in particular, the delay of the punishment of the wicked was 
sometimess traced to God's patience (see e.g. 1 Pet 3:20). Subsequently, in later 
timess the notion played a role in deliberations on the delay of the parousia (see 
e.g.. 2 Pet 3:9). There are no indications that this last issue occupied Ignatius' 
mind.. Just as Paul, Ignatius simply urges his readers not to despise God's patience, 
thatt it may not turn to condemnation for them. Yet, the eschatological perspective 
iss certainly not completely lost. God's patience in holding off judgement is limited. 
Thee last day is nearing. A similar sentiment is expressed in Sm 9:1: "It is then 
sensiblee for us to regain sobriety, while we still have time to repent unto God 
(eÖAöyóvv ècrxiv AOiTiöv &vavfj\|/ai i\\iaq, dx; ëxi icaipóv £%O\IEV ei<; deov 
USTCtVOSlv)." " 

Inn the passage under discussion, Ignatius refers to God's judgement with the 
wordd Kpiua, which here is used in the meaning of condemnation (= KatdKpiua). 
Thee judgement terminology also occurs elsewhere in the Ignatian letters. In Eph 
5:3,, Ignatius states about the believer who does not come to the assembly: "He has 
judgedd himself (éauTÖv öiéicpivev)." Further, in Sm 6:1 Ignatius remarks: "Even 
heavenlyy powers and the glory of the angels... are also subject to judgement (icai 
T&&  éTtoupdvia Kai f| 8ó£a TCOV dyyéAxov ... KAKSIVOK; Kpiaiq èariv)." The 
notionn that the angels too are subject to judgement can also be found in the New 
Testamentt (2 Pet 2:4), although Ignatius seems to have been unfamiliar with the 
Paulinee idea that the believers will judge the angels (1 Cor 6:3). 

God'ss judgement in sensu malo is not visualized in concrete terms in Eph 
11:1.. Ignatius merely speaks about "the coming wrath" (f| jiéXA-ouacx ópyrj), a 
phrasee which - within early Christian literature - finds its closest parallel in the 
synopticc accounts of the preaching of John the Baptist.22 Elsewhere in his letters 
Ignatiuss is sometimes somewhat more explicit about the future punishment of the 
damned.. In Eph 16:1 (and Ph 3:3), Ignatius states that the wicked "wil l not inherit 
thee Kingdom of God" (PaaiXeiav öeoö oó KA.T|povop.ftaouaiv). The exclusion 
off  the wicked from the future kingdom is obviously a traditional eschatological 
image.. Ignatius' language is particularly close to that of Paul.23 Shortly thereafter, 
inn Eph 16:2, Ignatius states more bluntly that the one who corrupts faith in God 
iss a filthy being who "wil l go into the unquenchable fire" (ei<; TÖ 7iöp TÖ 
Aapeorovv x(opf\o£\). Because of the directly preceding eschatological imagery, 
itt seems most likely that the notion of the unquenchable fire here refers to the lot 
off  the unbelievers at the eschaton - just as in some passages from the New 
Testament244 - , and not to the lot of the unbelievers directly after death. Lastly, 
thee passage in Pol 5:2 too may refer to God's judgement of the wicked at the end 
off  time. In this passage, Ignatius declares that the Christian who boasts and 

Seee Mt 3:7; and Lk 3:7. Note also the similar  phrase V| öpff\ f| èpxopivTi in 1 Thess 1:10; and 
cf.. Eph 5:6 and Col 3:6: 'Th e wrath of God conies on those who are disobedient." 

Seee 1 Cor  6:9-10; cf. 1 Cor  15:50; and Eph 5:5. See also chap. 3.8.1. 

Seee e.g. Mt 3:12; 1 Cor  3:13; and 2 Thess 1:8. 
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challengess the authority of his bishop "is lost" (ané'Xzxo) and "destroyed" 
(ëcpSapxai).. It is possible that both verbs hint at the eschatological damnation of 
thee arrogant. By jeopardizing the unity of the church, they have signed their death-
warrant.25 5 

Thee positive side of God's judgement is even left more vague. Ignatius ends 
thee passage in Eph 11:1 with a reference to "the true life" (TÖ dXrj&ivóv ^fjv). 
Thee verb e\!>p£$fjvai probably indicates that Ignatius was thinking of the true life 
attainedd at the final judgement.26 Yet, at the same time this life already seems to 
bee a present reality (see § 2.2). More precise accounts of the future judgement of 
thee just cannot be found in the letters, but there are a few passages which seem to 
hintt at such an event. 

Inn Pol 3:1, for instance, Ignatius states: "For God's sake we must put up 
withh everything, that he may put up with us (u.dA.iaxa 8é ëveKev öeoü Tidvxa 
órcouéveivv i\\idq oeï, ïva KOU aüxöc; f|uxx<; Ó7to(xeivr|)." Ignatius plays on the 
meaningg of the verb Ó7iou,éveiv, linking human endurance to God's toleration. 
Suchh a reciprocity between the acts of God and humans is often expressed in the 
letters.277 Here God's positive response to human endurance may very well refer 
too his merciful judgement at the eschaton (cf. Sm 9:2). 

Suchh a future orientation is quite clear in Pol 6:2 : "Your works are your 
depositss that you may have the savings you deserve (xd 8e7iómxa óu.<x>v xd ëpya 
ÓH<ÖV,, iva xd &KK£7ixa üjicov d£ia Konicrnade)." The word dKKSTixa (= 
accepta)accepta) - one of the more striking Latinisms in Ignatius' letters - most likely 
referss to God's repayment at the final judgement.28 The idea that at the eschaton 
Godd will repay everyone according to his or her deeds also occurs elsewhere in 
earlyy Christian literature (see e.g. Rom 2:5-8). 

Inn sum, Ignatius makes use of the eschatological notions of the imminent end, the 
returnn of Christ, and the final judgement of God. These traditional eschatological 
conceptss occur especially in the context of his exhortations. He seems to lack any 
interestt in a full description of the eschatological drama. Some judged this as a 
deficiency.. Others argued that precisely this soberness marks Ignatius as a true 
pupill  of Paul.29 In any event, it seems quite clear that Ignatius retained the early 
Christiann expectation of a decisive moment in the future when Christ would return 
andd God would judge all. Thus, Ignatius' eschatology cannot be called Hellenistic 
-- whatever that may mean. Or, as Schoedel has put it in response to the study of 

Soo Paulsen (1978) 66 n. 34; and Lohmann (1989) 165-166. Cf. also Mg 10:2. 

Soo Lohmann (1989) 147 and Aono (1979) 304; cf. also chap. 3.7.5. 

Seee Grant (1966) 134-135 who refers to Eph 2:1; 21:1; Rm 8:1; Ph 11:1; Sm 9:1-2; 10:2; Pol 
1:2;;  and Pol 6:2. Cf. also Lightfoot (1889) 2.301. 

Soo also Lohmann (1989) 166. 

Seee Beblavy (1924) 173. 
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Lohmann:: "Ignatius lives with a sense of the impermance of things that would not 
bee comprehensible to his pagan contemporaries."30 

2.22.2 The Present and Future Aspect of Eschatological Salvation 
Severall  scholars have claimed that - despite his use of traditional eschatological 
imageryy - Ignatius did not await an eschatological turnabout, but perceived the 
eschatologicall  salvation as already fully realized in the church. Theodore Preiss, 
forr instance, asserted that for Ignatius the church represented the kingdom of God 
(cf.. chap. 2.3.3). Similarly, Richard A. Bower maintained that for Ignatius ultimate 
salvationn meant the individual's attaining of God within the unity of the church 
(cf.. chap. 3.7.4); and W.C. Weinrich argued that Ignatius perceived the present 
existencee in the church as resurrection existence (cf. chap. 2.6.2).31 

Onn the other hand, the famous New Testament scholar Rudolf Bultmann has 
arguedd that Ignatius maintained a balanced tension between the present realization 
andd future fulfilment of eschatological salvation.32 He considered Ignatius in this 
respectt as a true heir of Paul and John, and as one of the very few early Christian 
authorss who comprehended the paradoxical character of Christian existence. More 
recently,, David E. Aune has responded to Bultmann's interpretation of Ignatius at 
length.333 He came to the conclusion that realized eschatology plays but a marginal 
rolee in Ignatius' religious thought. 

Thus,, the scholarly assessments of the relationship between the present and 
futuree aspect of eschatological salvation in Ignatius differ greatly. The issue merits 
speciall  attention. In what follows I will briefly look at the different concepts which 
Ignatiuss uses to speak about the content of eschatological salvation and try to 
determinee whether they refer to the present or the future. 

Firstt of all, it should be noticed that some of these eschatological concepts seem 
too be exclusively future-oriented. In the preceding chapter, I already dealt with the 
notionss "attaining God" (see chap. 3.7), "kingdom of God" (see chap 3.8), and 
"resurrection""  (see chap. 3.9). All three of these are used of the event of salvation 
ass a future occurrence. Most scholars agree on this. Yet Bultmann claimed that for 
Ignatiuss the resurrection was not only a future event, but also an event which was 
att the same time paradoxically present. Aune has convincingly shown that this 
positionn is untenable.34 

However,, other relevant concepts do seem to refer to the present realization 
off  eschatological salvation. Of foremost importance are the concepts "life" (Cp}f\ 

Schoedell  (1993) 344. 

Preisss (1938) 238; Bower (1974) 13; and Weinrich (1981) 120. Cf. Zanartu (1979) 335: "Ignace 
estt  un grand convaincu de l'eschatologie commencée." 

Bultmannn (1953) and (1955) 2.191-199; cf. already Von der  Goltz (1894) 39-41 

Seee D.E. Aune, The Cultic Setting of Realized Eschatology in Early Christianity (Leiden 1972) 
136-165;;  cf. also Rebell (1986). 

Seee Bultmann (1953) 44-45; and Aune (1972) 153-156. 
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// Qf\v), "incorruptibility" (&<p&apma), and "immortality" (ddavaaia).35 In the 
precedingg chapter I have not dealt with these notions at any length, because 
Ignatiuss - surprisingly enough - does not use these concepts in the context of his 
reflectionss on his imminent death.36 Here I will therefore need to look at this 
clusterr of terms in some detail.37 

Thee noun ĉofj occurs seven times in the letters. In contrast with the noun pioc; 
(Ephh 9:2, Rm 7:3, and Ph 11:1), the term always has a soteriological connotation. 
Fourr times, the concept simply refers to the new life which the true believers 
experiencee thanks to the incarnation and passion of Christ. Thus, in Eph 7:2 
Ignatiuss refers to the passion as "in death true life" (év davdxö) ôofj &A,r|$ivfï); 
andd in Eph 18:1 to the cross as an affront to unbelievers, "but to us salvation and 
eternall  life" (rmïv 8e aarrripia Kai â>f| aia>vio<;). In Eph 19:3 he states that in 
Christt God was revealed as human "to bring newness of eternal life" (eiq KOUVÓ-
xr|Taa aïSiou ^cof|<;);" and in Mg 9:1 he speaks about the Lord's day, "on which 
alsoo our life arose through him and his death" (èv fj iced f| ĉof| fju,cciv dvÉTEiXsv 
óYY aütoó Kai TOO dav&xou auxou). In these four passages, "eternal or true life" 
iss very much presented as the free gift of God, just as in the letters of Paul (see 
esp.. Rom 6:23). 

Inn the remaining three instances Ignatius also points to the role of the 
believerss in preserving or even attaining this life. In Eph 14:1, he speaks about 
faithh and love "which are the beginning and end of life" (fJTiq EGTÏV ÖLp%r\ Q(of\q 
Kaii  TEAXX;). Here, the faith relationship with Christ on the one hand, and the love 
relationshipp with other people on the other hand seem to be presented as conditions 
too participate in the new life. The link between faith and (eternal) life may very 
welll  be inspired by the maxim found in the gospel of John: "whoever believes in 
Christt has (eternal) life."38 The polarity faith and love occurs often in the Igna-
tiann letters and was probably inspired by what can be found in Pauline litera-
ture.399 In any event, the ethical implication is clear. 

Thee ethical connotation of the concept ĉorj is also obvious in Mg 5:1. Here, 
Ignatiuss states: "Since, then, all things have an end, and two things are set before 
uss together, death and life, and each person will go to his own place (èTtei ouv 
TÉAOC;; T&  7r.pdyu.aTa èyzi mi 7tpÓKEixai xd 5óo óu.oö, Ö TE Ödvaxoq Kai 

Ass a fourth concept could be mentioned "salvation" (a<$Cfi) I aootripia). Aune (1972) 164 states 
thatt the notion is used of the event of salvation as a future occurrence (see esp. Eph 18:1; Sm 
2:1;; and Pol 1:2). Yet this is not obvious. Ignatius rather seems to point to the present realization 
off  "salvation." This in contrast with Paul, where the concept is mostly (but not exclusively!) 
future-oriented. . 

Butt see chap. 3.2.6 on Rm 6:2 and 7:2. 

Seee besides the literature already mentioned also e.g. Wehr (1987) 111-127; Zaflartu (1979); 
Zafiartuu (1977); and Richardson (1935) 23-32. 

Seee e.g. John 3:15-16, 36; 5:24; 6:40, and 47. 

Cf.. e.g. 1 Thess 3:6; 1 Cor 16:13-14; and Gal 5:6. See on "faith and love" also e.g. Aune (1972) 
142-152;; and Tarvainen (1967). 

http://7r.pdyu.aTa
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T|| Ccofj, Kai ÊKaaxoq siq TÓV ïöiov TÓTTOV uiXtei XÖOEÏV)." It should be noted 
thatt the sentence is an anacoluthon. The apodosis to the protasis (È7iei ouv) is 
lost,, as happens more often in the letters.40 Nevertheless, it is clear that the whole 
passagee functions as an exhortation to right behaviour (cf. Mg 3-4). Ignatius urges 
thee believer to consider the two alternatives and to choose the way which will 
bringg life. 

Unfortunately,, the time framework is less clear. Some argue that Cpar\ here 
referss to the post mortem lot of the true believer.41 Others suggest that it alludes 
too the divine verdict at the final judgement.42 Yet Ignatius' own clarification in 
Mgg 5:2 (yap ... ) points in a different direction. He maintains that there are two 
coinages:: the one of God, the other of the world. Most likely this contrast between 
believerss and unbelievers stands on a par with the opposition between life and 
deathh in Mg 5:1. This would mean that £a>fj is not so much spoken of as a future 
reward,, but as the logical outcome of one's choice for God.43 That is, life is a 
presentt reality for those who are of God and act accordingly. 

Finally,, there is one passage in which the notion ĉorj most likely is directed 
too the future. In Pol 2:3 Ignatius exhorts Polycarp to be a good bishop and states 
thatt "the prize is incorruptibility and eternal life" (TO &éuot acp$apcna Kai £cof| 
aióvioq).. Since Ignatius uses the eschatological concept "to attain God" (öeoö 
é7tvruxslv)) in the directly preceding sentence, the combination "incorruptibility 
andd eternal life" probably refers to the future eschatological reward.44 Yet, even 
withh regard to this passage it cannot be excluded that Ignatius (also) alludes to the 
incorruptibilityy and eternal life already experienced in the unified church. 

Likee the noun ̂ cofj, the substantive infinitive TO £f)v occurs altogether seven times 
inn the letters. It is used very much in the same way as the noun Cp>f\. That is, it 
referss most frequently to the present salvation realized within the local church. In 
Ephh 3:2 Christ is called "our inseparablee life" (TÖ a8idtKpiTov f||ia>v Cnv), in Mg 
1:22 "our everlasting life" (TÖ 5ia TiavTÖq 1\\i<bv C,f\v), and in Sm 4:1 "our true 
life""  (TÖ &AT|divöv i\\i<bv £rjv). Although the implication obviously is that one 
wil ll  not have life if one does not have Christ, this conditionality is not stressed in 
thesee three passages. 

Twicee Ignatius clearly does emphasize the conditional nature of the present 
possessionn of life. In Mg 5:2, he states: "Unless we freely choose to die unto his 
passion,, his life is not in us (TÖ £pv otóxou OÜK £O~TIV év f|uiv);" and in Tr 9:2, 
hee speaks about Christ "apart from whom we do not have true life" (oó x^P^ x o 

Cf.. Eph 1:3; Mg 2 Rm 1:1; and Ph 7:2. 

Soo Lohmann (1989) 154 who relates the phrase el<; TÖV tSiov tónov to e.g. Acts 1:25, and / 
Clem.Clem. 5:7, see § 3.1. 

So,, apparently, Aune (1972) 159; Bauer-Paulsen (1985) 49; and Wehr  (1987) 114. 

Soo also Lightfoot (1889) 2.117; Grant (1966) 59; and Schoedel (1985) 110. 

Soo esp. in the synoptic gospels, see Mt 25:46 and Lk 18:30; cf. Mt 19:16,29; Mk 10:17, 30; Lk 
10:25;;  and 18:18. 
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aA,T|divövv C,f\v oÜK e%o\izv). Thus, faithfulness to Christ is presented as a pre-
requisitee to possess true life (cf. Mg 5:1). 

Inn only two passages the notion £rjv may have a future reference. The 
passagee in Eph 11:1 has already been discussed at length (§2.1). Since eschatol-
ogicall  concepts abound here, the phrase "the true life" (TÖ aX/r|$ivöv £fjv) most 
likelyy refers to what will be attained at the eschaton. The second passage is less 
clear.. In Eph 17:1 Ignatius states: "Do not be anointed with the ill odour of the 
teachingg of the ruler of this age lest he lead you captive from the life set before 
youu (p.f| aixnotXcöxiaTj x)\iac, èic TOO 7tpoKEi|xévou Cftv)" It has been argued that 
thee phrase "the life set before you" points to the future life which will be attained 
att the eschaton.45 Yet, it is should be noted that Ignatius' imagery is triggered by 
hiss statement at the beginning of Eph 17:1 that the Lord breaths incorruptibility 
onn the church (see below). This incorruptibility is obviously a present reality for 
thee Christian community. Therefore, the participle 7tpoK£ifiévov does not have 
thee connotation "which lies in the future" but "which is present,"46 just as in Mg 
5:11 (see above). Ignatius warns his readers not to let Satan lead them away from 
theirr current life in the church community.47 

Thee concept "incorruptibility" (cupdapaioc) occurs four times in the letters.48 The 
conceptt is used in much the same way as the notion "life." Except in the passage 
inn Pol 2:3 (see above), it seems to point to the present state of salvation within the 
locall  Christian communities.49 In Eph 17:1, Ignatius states that the Lord received 
ointmentt on his head for this reason "that he might breathe incorruptibility on the 
church""  (Iva Tcvérj xf| èKKXeaia acpÖapaiav).50 In Ph 9:2, Ignatius points to 
thee gospel as "the completion of incorruptibility" (dirdpxiajia cup&apaicu;). The 
meaningg of the fourth passage is less clear. 

Inn Mg 6:2, Ignatius states: "Be united to the bishop and those set over you 
ass an example and lesson of incorruptibility (èvcódr|xe xa> éTtiaKÓTKp Kat xoïq 
7tpoKa$r||j.évoic;; tic, xuitov Kai 6i5axfiv dcpöapaiac;)." David Aune contends 
thatt Ignatius here presents union with the bishop and presbyters as an example and 
lessonn of immortality, because this union is a reflection of the heavenly unity in 
thee context of which full possession of eschatological life or immortality is poss-

JJ So Aune (1972) 159 n. 1; and Lohmann (1989) 152. 
46 6 

Thee term can have both connotations, see e.g. Bauer sv npóKEiuai 2 and 3. 
477 Soe.g. Wehr( 1987) 114. 
48 8 

Lakee (1912); Aune (1972) 161; and others translate the noun less correctly with "immortality." 
Cf.. also the adjective &q>9apxoc; in Tr 11:2 and Rm 7:3. In these two passages the concept too 
seemss to refer to a present reality. 

49 9 

Cf.. Eph 6:24; and 2 Tim 1:10. In the undisputed Pauline letters the noun is only used with regard 
too the future salvation, see Rom 2:7; 1 Cor 15:42, 50, and 53-54. 
Seee esp. Schoedel (1985) 81-82 for a discussion of this metaphor and references to parallels in 
Christian,, Jewish, and pagan sources. 
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ible.. Thus, the notion dcpÖapoia would refer to a future possibility.51 However, 
thiss interpretation does not carry conviction. 

Itt seems that Ignatius does not speak about the unity with the church leaders 
butt about the community leaders themselves as an example. The emphasis seems 
too lie on the role of the church leaders as safeguards of right teaching (5i8axii). 
Justt as the false teaching of Satan threatens the true life (Eph 17:1, see above), the 
rightt teaching of the bishop secures the incorruptibility of the local community. 
Thus,, it seems that the term d<p&apaicc refers to a present reality and also has the 
connotationn of theological and moral purity.52 

Lastly,, the concept "immortality" (AÖavaaia) is used only once, namely in Eph 
20:2.. This is one of the best known passages in the letters. Here Ignatius speaks 
aboutt the one bread as "the medicine of immortality, the antidote preventing death, 
butt leading to life in Jesus Christ forever" (<pdpu<XKOv d&avaaiaq, dvTiSoxoq 
TOOO |xf| &7to$av£Ïv, ÓLXka Cf\v èv 'IrjrjoO Xpiaxop 5id Ttavxóc;). Of course, this 
muchh discussed passage cannot be dealt with at any length here. It suffices to note 
thatt immortality is spoken of as a reality which can be experienced within the 
locall  community gathered around the one eucharist.53 Just as Ignatius can speak 
off  the "deadly drug" (9avdmp.ov (pdpjaaicov) of those who jeopardize the unity 
withinn the church (Tr 6:2), he here uses the notion "medicine of immortality" 
(9dp(iaicovv dSavaaiat;) to characterize the life giving qualities of the harmoni-
ouss gathering in divine worship.54 

Inn sum, Ignatius uses the concepts "life," "incorruptibility," and "immortality" 
mainlyy to characterize the new life within the local churches. In other words, these 
threee concepts primarily refer to the present aspect of the eschatological salvation. 
Possiblee exceptions are Eph 11:1 and Pol 2:3. Probably, this orientation towards 
thee present also explains why Ignatius never uses these concepts with regard to his 
futuree lot. Like for all believers, "life" is already a present reality for him. In this 
respectt Ignatius' frequent use of the first person plural - most notably in the 
phrasee "our life" - seems not to be unimportant. 

Moreover,, it cannot be said that Ignatius strongly emphasizes the conditional 
naturee of this present realization of eschatological life.55 Certainly he sometimes 

Aunee (1972) 161; cf.. Grant (1966) 60; and Wehr (1987) 121. 

Soo Schoedel (1985) 115; cf. Lightfoot (1889) 2.121. 

Inn the New Testament the noun OCCUTS only thrice: once with regard to God (1 Tim 6:16), twice 
withh regard to the future salvation (1 Cor 15:53-54). 

Contraa Schlier (1929) 168 and Bartsch (1940) 103, it should be noted that Ignatius does not 
presentt the eucharistie bread as a magical medicine working immortality. See Maurer (1949) 93-
94;; Bauer-Paulsen (1985) 45-46; Schoedel (1985) 97-99; Wehr (1987) 129; and cf. the literature 
mentionedd in chap. 2.6. 

Contraa Aono (1979) 344-354; and Aune (1972) 157-162, 165: "Because of its conditional nature, 
wee must conclude that life as a soteriological concept is always future-oriented in the thought of 
Ignatius." " 
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pointss to human responsibility in these matters - faith and love are the prerequi-
sitess to participate in this "life" - but more often he simply speaks about "life" and 
"incorruptibility""  as free gifts of God. 

Nevertheless,, it should not be concluded that Ignatius perceived the eschatol-
ogicall  salvation as already fully realized in the local churches. For, as I pointed 
outt at the beginning, other notions which refer to the eschatological salvation are 
exclusivelyy future-oriented. Thus, I agree with Bultmann that in Ignatius there is 
aa tension between the present and future aspect of eschatological salvation. Yet, 
sincee some concepts refer exclusively to the future and others predominantly to the 
present,, the tension is less paradoxical than Bultmann claimed. In any event, this 
tensionn should be considered as a fundamental element of Ignatius' soteriology. 
Thee "not yet" or "conditional" aspect is an essential part of his soteriology without 
whichh his anxiety in the face of death cannot be understood. 

2.32.3 Conclusion 
Contraryy to what has often been argued, it cannot be said that in Ignatius the 
traditionall  eschatological expectation of a communal salvation at the end of time 
iss replaced by an individualistic longing for immortality immediately after death. 
Notably,, concepts such as "eternal life," "incorruptibility" and "immortality" are 
usedd primarily with regard to the eschatological salvation experienced collectively 
withinn the local communities. Nor can it be said that Ignatius proposed some sort 
off  "over-realized eschatology."56 Rather, in the Ignatian letters realized eschatol-
ogyy stands alongside future eschatology without conflict. The present life within 
thee local church finds its fulfilment in the future when all true believers will be 
raised,, attain God, and inherit the kingdom of God. Moreover, in this respect there 
iss no discrepancy between Ignatius and other Christians. All believers experience 
thiss "between-ness;" only for Ignatius the future fulfilment is linked more directly 
too his near death. It is to this issue that we must turn now. 

3.. DEATH AND THE ESCHATON 

Thee issue of the relation between the personal lot of the believer after death and 
thee salvation of all believers at the eschaton could be called the problem child of 
earlyy Christian eschatology. Although systematic reflections on the matter cannot 
bee found until the second half of the second century CE, Christians must have 
wrestledd with the issue from the very beginning. Every time a faithful member of 
aa local community died, the question necessarily posed itself what would happen 
too the deceased between the moment of his or her death and the final judgement 
andd resurrection at the end of time. The most obvious answer was the assumption 

Interestinglyy enough, Ignatius' fellow bishop Polycarp seem to criticize such an over-realized 
eschatologyy explicitly, see PPhil. 7:1. 
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off  an "intermediate state." I will deal with this notion and the question whether it 
fitss Ignatius' reflections on his imminent death first (§ 3.1). Subsequently, I will 
considerr another possible response to the problem (§ 3.2). 

3.13.1 The Intermediate State 
Thee expression "intermediate state" is the technical term which modern theologians 
camee to use with regard to the state of the believer between his or her death and 
thee general resurrection at the eschaton.57 The term does not point to one specific 
understandingg of the lot of the believer in this period between the moment of death 
andd the last day. Many different characterizations of this intermediate state can be 
foundd in early Christian literature. Yet two notions seem paramount, namely the 
contrastingg ideas of a gloomy underworld and a heavenly paradise.581 will deal 
withh both notions briefly. I will begin by looking at the relevant passages from the 
Neww Testament and the corpus of the Apostolic Fathers. 

Thee concept of the world of the dead as a subterranean region was widespread in 
antiquity.. It seems also to be presupposed in many early Christian writings. Thus, 
thee standard formula that Christ was raised "from the dead" (èic veKpcov), most 
likely,, must be understood against the background of this understanding of the 
worldd beyond the grave.59 It fits the idea of a subsequent resurrection most 
naturally.. Moreover, there are also passages in early Christian literature which 
referr to this underworld more explicitly. 

Firstt and foremost, it should be noticed that the term "Hades" (#Ör|c;) occurs 
severall  times in the New Testament and the Apostolic Fathers.60 Most interesting 
iss undoubtedly the imagery in the parable of Lazarus and the rich man in Lk 
16:19-31.. In mis story it is told that after death both enter into Hades. Yet, they 
aree separated by "a great chasm" (xaaua u,éya). The rich man is tormented by 
flamess while Lazarus is comforted in a higher region where he lingers together 
withh Abraham (w. 23-26). Moreover, the parable also alludes to the possibility of 
Lazarus'' reappearance on earth by means of a resurrection (v. 27 and 31), although 

Seee on the problem of the intermediate state esp. P. Hoffmann, Die Toten in Christus (Munster 
1966);;  K. Hanhart, The Intermediate State in the New Testament (Diss.; Groningen 1966); and 
J.A.. Fischer, Studiën zum Todesgedanken in der alten Kirche (MQnchen 1954) 226-315. Cf. 
furtherr  also Lincoln (1991); and L.J. Kreitzer , "Intermediat e State,"  DPI 438-441. 

Att  least three other  notions have been identified by scholars, namely the intermediate state as a 
statee of sleep, a a state in purgatory, or  an imperfect state of bodilessness. None of these finds sure 
groundd in the earliest Christian sources. The verb KOIUOO9C U is simply an euphemism for  death, 
seee e.g. Hoffmann (1966) 186-206 and Hanhart (1966) 106-114; and the notion of "nakedness" 
inn 2 Cor  5:3 does not refer  to Paul's ideas about post mortem existence, see e.g. Hoffmann 
(1966)) 276-277 and Hanhart (1966) 126-139, 150-156, contra e.g. Kreitzer  DPL 439. 

Cf.. e.g. Hoffmann (1966) 180-185. The notion that Christians wil l be raised "fro m the dead"  can 
bee found less often, but see e.g. Lk 20:35; Acts 4:2; Phil 3:11; and cf. Rom 11:15. 
Seee Mt 11:23; 16:18; Lk 10:15; 16:23; Acts 2:27, 31; Rev 1:18; 6:8; 20:13-14; / Clem. 4:12; 
51:4;;  and PPM. 1:2. 
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itt is definitely not the eschatological resurrection which is hinted at. Of course, the 
parablee does not offer a systematic reflection on the question of the intermediate 
state611 - its concern lies elsewhere -, but it seems likely that the story gives some 
insightt in early Christian ideas about the world of the dead and the place where 
thee righteous would rest until their resurrection at the eschaton.62 

Hadess is not the only term used with regard to the underworld in the New 
Testament.. Especially in the context of references to Christ's descend after death 
otherr phrases occur. Thus, in Mt 12:40 it is foretold that for three days and three 
nightss the Son of Man will be "in the heart of the earth" (èv xrj KctpSio: xfjq yfjc;), 
justt as Jonah was three days and three nights in the belly of the sea monster. In 
Romm 10:7, Paul clarifies the rhetorical question (cf. Ps 107:26), "Who will descend 
intoo the abyss?" (TIC; Kaxapfjaexcu etc; XT|V ctpuaaov;), with: "that is to bring 
Christt up from the dead" (TOUT' ëaxiv Xpiaxöv èic veicpöv avayayeïv). Paul's 
interpretationn is remarkable. For the term "abyss" (&$vaooq) is not normally used 
withh regard to the underworld.63 Similarly, in Eph 4:9 it is said that Jesus Christ 
"descendedd into the lower parts of the world" (KaTéprj etc; xa Kaxóxepa xf|<; 
yf|c;).. Lastly, in 1 Pet 3:19 (cf. 4:6) it is asserted that Christ made proclamation 
"too the spirits in prison" (xoïq èv (puXaKfj 7cvs\3u,aaiv). Most likely, the notion 
"prison""  here refers to the subterranean realm of the dead.64 

Surelyy the four passages just quoted speak exclusively about Christ's lot after 
death.. Yet, the logical implication is that all will descend into the underworld after 
death.. Two of these four passages (Rom 10:7 and 1 Pet 3:19) refer explicitly to 
thee fact that the underworld is inhabited by those who died before Christ's coming. 
Thee question remains whether believers have to go through this stage of a descend 
intoo Hades even after Christ has conquered death through his passion and resurrec-
tion.. Interesting in this respect is 1 Clem. 50:3 "Al l the generations from Adam 
untill  this day have passed away; but those who were perfected in love by the grace 
off  God have a place among the pious (x<5pov sóaeP©v) who shall be made 
manifestt at the visitation of the Kingdom of Christ." No distinction is made 
betweenn the deceased who lived before Christ's coming and those who lived after 
Christ'ss coming. The phrase y&P°v süaepdiv probably refers to Hades.65 

Irenaeuss of Lyon seems to have been one of the first Christian authors to 
reflectt on the issue of the intermediate state at length. In his Adversus haereses 

Hanhartt (1966) 190-199 asserts that the parable does not provide any "information'*  concerning 
thee question of the intermediate state, because the notion of life after death is not related to the 
notionn of the end of time. This seems to be a too strict criterion. 

Cf.. esp. / Enoch 22:1-14 and 4 Ezra 7:75-101 where the notion of two (or more) divisions in 
thee underworld is related explicitly to the event of the final judgement. 

Cf.. e.g. Hoffmann (1966) 176-180. See for the term also Lk 8:31; Rev 9:1-2, 11; 11:7; 17:8; 
20:1,, 3; / Clem. 20:5; 28:3; 59:3; and Diogn. 7:2. 

Seee for a different interpretation: Hanhart (1966) 215-218 who argues that the phrase "spirits in 
prison""  refers to the fallen angels and demonic powers imprisoned in the underworld. 

Seee e.g. Fischer (1954) 235-236 who notes that the phrase occurs frequently in pagan funerary 

poetry,, and points to the reference to Isa 26:20 / Ezek 37:12 in / Clem. 50:4. 
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(5.31),, Irenaeus criticizes the Gnostic heretics who affirm that after death they will 
ascendd above the heavens unto the Father. Irenaeus points to Christ's descend into 
Hadess quoting several texts from the Old and New Testament, and draws the 
conclusionn that the disciples of Christ await the same lot. All believers will go 
awayy into the invisible place allotted to them by God and remain there until the 
resurrectionn at the day of the Lord. A few decennia later Tertullian by and large 
reiteratess the views of Irenaeus. In De anima (55), he tells his readers that they 
mustt suppose Hades to bee a subterranean region, and that they must keep at arm's 
lengthh those who are too proud to believe that the souls of the faithful deserve a 
placee in the lower regions. He criticizes the notion of a post mortem heavenly 
paradise,, and only makes an exception for the martyrs. Referring to Rev 6:9 and 
Pass.Pass. Perp. 11, he asserts that they are the only ones who go straight to heaven 
afterr death. 

Despitee the emphatic rejection of the idea by certain Church Fathers, there seem 
too be several passages in the New Testament and the Apostolic Fathers which 
speakk about a residence of the dead in a heavenly realm or celestial paradise. Yet, 
itt must be said that these passages are less clear than those which refer to a subter-
raneann realm of the dead. 

Thee passage in Lk 23:43 is extremely puzzling. One of the criminals hanging 
onn a cross next to Christ begs Jesus to remember him when he comes into his 
kingdom.. Christ gives the surprising reply: 'Truly I tell you, today you will be 
withh me in Paradise (dt̂ fjv CTOI A-eyco, ofiuepov |XET' éuoö ëarj èv T<£ Tcctpa-
8£ia(p).""  The precise meaning of these words has been hotly debated.66 The term 
"paradise""  (nctpaSeiooq) must either refer to an intermediate state or to the final 
consummation.. The first option seems to be required by the emphatic "today" 
(afinEpov).. Yet, it must be noted that neither of the two possibilities really fits in 
withh the idea of Christ's resurrection from the dead on the third day. 

Perhapss the one instance in which Paul uses the noun napabexaoq is also 
relevantt here. In 2 Cor 12:1-4, the apostle tells about the event of his rapture "to 
thee third heaven" (ëcoc; xpixou oópavoO) and "into Paradise" (ziq xöv Tiocp&ÖEi-
aov).. Most likely, the two expressions stand on a par, i.e. paradise is situated in 
thee third heaven. Some scholars interpret 7tapd5eicro<; here as a term denoting the 
dwelling-placee in heaven of the righteous departed. In support of this view, they 
referr especially to the parallels in Jewish literature.67 Yet, it must be said that the 
Paulinee passage itself does not contain any hints to substantiate this interpretation. 
Thus,, it remains uncertain whether New Testament authors could use the term 
mxpdöeicToc;; with regard to a heavenly realm of the deceased. 

Seee e.g. Hanhart (1966) 199-213. 

Seee esp. Hoffmann (1966) 185-186 who refers e.g. to 1 Enoch 39:3-14; 60:23; and 70:3. Cf. also 
Hanhartt  (1966) 40 and Lincoln (1991) 80. Note also the closely related Merkabah literature, see 
e.g.. C.R.A. Morray-Jones, "Paradise Revisited (2 Cor  12:1-12): The Jewish Mystical Background 
off  Paul's Apostolate,"  HTR 86 (1993) 177-217 and 265-292. 
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Equallyy controversial is the passage in Phil 1:23 where Paul states that "his 
desiree is to depart and be with Christ" (xfjv èm&uniav £%G>V eiq TÖ avaXuaai 
Kaii  auv Xpiaxco eivai). Some scholars contend that Paul here speaks about the 
speciall  resurrection of the martyr (see chap. 3.9.6b). Other scholars assert that Paul 
referss to the bodiless bliss in an interim state.68 Still others argue that the passage 
shouldd be interpreted against the background of the idea that the coming age can 
bee enjoyed proleptically in a heavenly realm directly after death.69 This notion 
cann be found especially in certain Rabbinic writings in which it is said that the 
worldd to come can be entered through death.70 Again, it must be remarked that 
theree are no clues to determine what Paul meant with any certainty. The last view 
coheress best with Paul's eschatological language elsewhere in his letters. Yet, even 
ann interpretation of Phil 1:23 along these lines raises some serious questions (see 
furtherr § 3.2). 

AA third passage from the letters of Paul is perhaps even more problematic. 
Inn 2 Cor 5:8, the apostle states: "We would rather be away from the body and at 
homee with the Lord (EÜ8OKOÖU£V H<XM,OV eK8r||if|CTai èic xoó aaiuaxoc; Kai 
év5r|nf|aaii  npoc, xöv Kupiov)." This enigmatic passage has often been interpreted 
ass referring to a bodiless state in the presence of the Lord after death.71 However, 
theree are no clear indications that Paul reflects on a post mortem state in particular. 
Ratherr the eschatological context makes it far more likely that he contemplates the 
situationn at the end of time.72 

Further,, at least two passages in the Revelation of John must be mentioned. 
Inn Rev 6:9-11, the visionary is shown the souls of those who had been slaughtered 
forr the word of God. Dressed in white robes they linger under the altar. They are 
toldd "to rest a little longer" (avarcauaovxai ëxi xpóvov u.iicpóv) until their 
numberr would be complete. Most likely, the passage refers to the special lot of the 
Christiann martyrs between their glorious death and their resurrection.73 Notably, 
inn Rev 20:4-6, it is told that the same group - there referred to as "those who had 
beenn beheaded for the word of God" - came to life and reigned with Christ a 
thousandd years. 

Seee e.g. Gundry (1976) 147-148; C.J. de Vogel, "Reflexions on Phillip. I 23-24," NovT 19 (1977) 
262-274;; and cf. J. Dupont, EJ7VXPILTQI. L'Union avec le Christsuivant Saint Paul (Louvain 
1952). . 

Seee esp. Hoffmann (1966) 286-320; and Lincoln (1991) 103-106. 

Seee e.g. Sifre Deut. 32:4 § 307: "Tomorrow [i.e. after the execution] my lot will be in the 
comingg world." Cf. further with regard to the Rabbinic material e.g. Hoffmann (1966) 156-174 
andd Droge-Tabor (1992) 97-106. 
Seee e.g. Gundry (1976) 149-154; and Lincoln (1991) 68-71; cf. Hanhart (1966) 177. 

Seee esp. Hoffmann (1966) 253-285: "Der umstrittene Vers 8 ist bei dieser Auffassung entgegen 
zahlreichenn Versuchen nicht auf den Zwischenzustand, sondem auf die eschatologische Christus-
gemeinschaftt zu beziehen" (p. 285). 

Soo already Tertullian (see above). See for a different interpretation e.g. Hanhart (1966) 230-232 
whoo thinks that it is possible that the author had the Jewish martyrs in mind. 
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Thee second passage (Rev 7:9-17) is more ambiguous. The visionary is shown 
aa great multitude standing before the throne, robed in white. Possibly, the refer-
encee is again to the Christian martyrs in heaven (v. 14). Yet, this time their lot is 
describedd in terms which are elsewhere used with regard to the final consum-
mation.. Most notably, it is said that God will wipe away every tear from their eyes 
(v.. 17; cf. 21:4). In a way, they already enjoy in heaven what others will only 
experiencee at the eschaton. 

Thee notion of a heavenly dwelling-place of the deceased can also be found 
inn the Apostolic Fathers. In I Clem. 5:4-7, it is said that Peter "having thus given 
hiss testimony went to the glorious place which was his due" (oötoo naprupfjaac; 
éTiopeudrjj  ei<; xov ótpeiA-ónevov xórcov xf|<; ÖÓ£T|<;), and that Paul "gave his 
testimonyy ... and was taken up into the holy place" (\iapzupr\aaq ... KCU ziq xov 
Ayiovv xoTiov <5tv£A,f|mpdr]). At first sight, it may seem as if the author of the first 
letterr of Clement speaks about a special reward for the Christian martyr. Yet the 
verbb napxupeïv used twice in this passage does not have the technical meaning 
"too die as a martyr."74 Therefore, it seems more likely that the underlying idea 
iss that every true believer will be taken up into this "place" after death.75 

Thee terminology of / Clem. 5:4-7 is taken up by Polycarp of Smyrna in his 
letterr to the Philippians. In PPhil. 9:2, he speaks about those faithful Christians -
includingg the apostles and Ignatius - who endured to the end and thus "are with 
thee Lord in the place which is their due" (ei<; xöv ó<peiA.óu£vov atixoïq xónov 
eiaii  napa x$ Kupicp). Obviously, a heavenly abode is meant.76 

Inn sum, the passages in the New Testament and the corpus of the Apostolic 
Fatherss which possibly could be interpreted as references to an intermediate state 
aree few in number and often far from unambiguous. Two concepts seem to have 
beenn prevalent, namely that of a subterranean and that of a celestial dwelling place 
off  the dead. It should be noted that one and the same author can allude to both 
notions.. Thus, the author of the gospel of Luke speaks of an underworld as well 
ass a heavenly paradise.. The same seems to be true of the author of 1 Clement, and 
perhapss of Paul. In any event, more systematic reflections on the issue of the 
intermediatee state can only be found in the second half of the second century. 

Afterr this brief overview of allusions to the lot of the believer immediately after 
deathh in the earliest Christian writings, we must now again turn to Ignatius. Are 
theree any indications in his letters that he believed in a subterranean or heavenly 
realmm where the dead rest until the eschaton? 

Seee e.g. B. Dehandschutter, "Some Notes on 1 Clement 5,4-7,"  in: A.A.R. Bastiaensen, et al., 
eds.,, Fructus Centesimus (Dordrecht 1989) 83-89. 

Perhapss the term TÓJKW; also refers to a post mortem dwelling-place in heaven in / Clem. 44:5: 
"Blessedd are those presbyters who finished their  course before now ... for  they have now no fear 
thatt  any shall move them from the place appointed to them (&TÏ Ó TOÖ töpuuévou aóxoic; 
XÓJIOU). " " 

Seee further  also Hermas 1:4-5; and 6:7. 

file:///iapzupr/aaq
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Firstt of all, it should be noted that Ignatius never refers explicitly to the 
notionn of a subterranean realm of the dead. Even implicit references are hard to 
find.find. The phrase èic vEicpdov is used once with regard to the resurrection of the 
prophetss (Mg 9:2), and &nö VEKpöv once with regard to the resurrection of Christ 
(Trr 9:2). However, in the letters of Ignatius these phrases seem to be traditional 
formulaee with no real significance with regard to the question of the lot of the 
believerss immediately after death. Notably, in Mg 9:2 the resurrection of the 
prophetss is not described as a consequence of Christ's descend into the under-
world,, as in other early Christian documents (see chap. 3.9.5). In Tr 9:1, Ignatius 
statess that Christ was crucified and died "while subterranean things/beings looked 
on""  (PtaTtóvTcov Ó7rox9ovi(öv). Yet, this phrase probably refers to the subearthly 
powerss (cf. Phil 2:10) and not to the dead in the underworld. 

Perhapss more surprisingly the notion of a celestial dwelling-place of the dead 
tooo seems to be absent from the letters. Although Ignatius shows some interest in 
thee heavenly realm,77 he never alludes to the possibility that believers will once 
reachh this heavenly abode of the angels. The noun oópavóq occurs only twice 
(Ephh 19:2 and Sm 11:2). In Eph 19:2 the term refers to the firmament. In Sm 11:2 
Ignatiuss urges the local community of Smyrna to appoint a godly ambassador to 
visitt Syria, so that their work may be perfect "both on earth and in heaven" (mi 
emm yf\q KOU èv oOpavco). "Heaven" here probably refers to the dwelling-place 
off  God in contrast with "earth" as the world of human beings. Thus, it seems that 
Ignatiuss urges the Smyrnaeans to act justly in the eyes of God and in the eyes of 
theirr fellow-men. The demarcation between the two realms is clear. Moreover, 
sincee Ignatius' language is probably very much dependent on traditional formulae, 
wee should not read too much into it.78 

Inn Mg 5:1, Ignatius declares that "each person will go to his own place" 
(ÈKaoTogg ziq xöv T8iov TÓTIOV IIÉAAEI xapzïv). The passage sometimes has 
beenn interpreted on a par with formulations as in 1 Clem. 5:4-7, and PPhil. 9:2 
(seee above). However, as I have argued in § 2.2, the context makes it more likely 
thatt Ignatius simply refers to the this-worldly consequences of one's actions than 
thatt he points to a post mortem retribution in heaven (or hell). 

Lastly,, it should be noted that Ignatius' reflections on his imminent death 
sometimess are phrased in spatial terms. Thus, in Rm 2:2 he speaks about setting 
fromfrom the world and rising to God (eiq aóxöv dvaieitao). However, as I have 
pointedd out in chap. 3.9.2, the language here is dictated by the solar imagery 
earlierr in the passage and should not be taken literally. Likewise, the phrase "when 
II  have come thither" (éicei Ttapayevó^evoc;) in Rm 6:2, and the phrase "come 
too the Father" (5eupo npoq TÖV Ttaxépa) in Rm 7:2 are too vague to substantiate 
thee conclusion that Ignatius expected to reach the underworld or a heavenly realm 
afterr death. Notably, the difference with the later Acts of the Martyrs or a writing 

Seee esp. the passages in which Ignatius speaks about the "heavenly things, beings, or powers" 
(ènoupdvux),, see Eph 13:2; Tr 5:1-2; 9:1; Sm 6:1. 

Cf.. esp. Mt 6:10; 16:19; 18:18; 28:18; and Lk 11:2. 
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suchh as 4 Maccabees is striking. The authors of these writings speak unreservedly 
aboutt an existence in heaven as the reward for the martyr.79 

Inn conclusion, Ignatius never refers to something like an intermediate state. 
Bothh the idea of a subterranean realm of the dead and the notion of a heavenly 
dwelling-placee of the righteous deceased seem absent from the letters. This is a 
significantt observation. For it seems highly unlikely that if Ignatius had known 
aboutt such a resting-place of the dead, he would have kept silent about it in his 
extensivee reflections upon his imminent death. Thus, the problem of the relation 
betweenn death and eschaton must be reconsidered. 

3.23.2 Death as Eschaton 
Forr Ignatius, his death is the decisive and final moment. Through death he will 
attainn God, receive the lot, and participate in the resurrection. These three notions 
doo not only refer to the final lot of Ignatius, but also to the final lot of all other 
believers.. In this sense Ignatius parallels death and eschaton, and thus he bypasses 
thee whole problem of an intermediate state. From a twentieth century theological 
standpointt this strict analogy between death and eschaton seems peculiar, but the 
questionn should be raised wether it was so in Ignatius' time. 

Firstt of all, it should be noted that although allusions to the realm of the 
deadd can be found in the New Testament and the Apostolic Fathers, systematic 
reflectionss on the issue of the intermediate state developed only later. In general, 
thee earliest Christian writers only spoke about the communal salvation at the end 
off  time and felt no need to deal with the problem what happened with the dead in 
thee interim period. The focus seems to have been solely on the eschaton. 

Inn this respect Paul's deliberations in 1 Thess 4:13-18 are characteristic. In 
thiss passage the apostle - most likely in response to their questions - informs the 
Thessalonianss about those who have died. Notably, the issue is not where the dead 
restt until the end of time, but rather whether they will participate in the final 
salvationn just like the living. In v. 15, Paul declares solemnly: "We who are alive, 
whoo are left until the coming of the Lord, will by no means precede those who 
havee fallen asleep (f̂ uielq ot Cfivxeq oi 7tEpiAsi7r.op.evoi eiq xr|v 7iapouaiav 
TOOO Kupvou 06 \ir\  <p9aa<opev xouq Koiprj&evrcK;)." In different circumstances 
-- for instance, when the glorious reward for the martyr immediately after death 
becamee a central issue - Paul probably would also have said the opposite: the dead 
wil ll  by no means precede those who are left until the parousia. He is not interested 
inn descriptions of the post mortem state. What counts is that in the end all will be 
caughtt up together to meet the Lord, "and so we will be with the Lord forever" 
(mii  oÖTCoq THXVTOTE CTUV Kupup éaópxSa: v. 17). 

Seee e.g. 4 Mace 17:5: "You [i.e. the mother] are firmly set in heaven with them [i.e. seven 
sons];""  18:23: "The sons of Abraham with their victorious mother are gathered together into the 
choruss of the fathers;" Act. Just. B 5:2-3 (Musurillo 52): "You will ascend to heaven to receive 
certainn worthy rewards;" Act. Scil. 15 (Musurillo 88): 'Today we are martyrs in heaven;" Mart. 
Fruct.Fruct. 3:3; 5:2; 7:2 (Musurillo 180-184): " ... martyrs who earned a worthy dwelling-place in 
heaven;""  and Mart. Mar. 1:1 (Musurillo 194). 

http://7tEpiAsi7r.op.evoi
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Inn the light of these observations we should reexamine Phil 1:23 - probably 
thee only passage in which the apostle speaks directly about his hopes in the face 
off  death. Paul states that he longs to die and "to be with Christ" (cruv Xpicrrc$ 
elvai).. Obviously he speaks about his own individual lot. To depart is far better 
forr him whereas to remain in the flesh is more necessary for the Philippians (v. 
24).. It has been argued that because the dilemma is formulated in these terms the 
phrasee "to be with Christ" cannot refer to what will follow the resurrection of the 
deadd - as in 1 Thess 4:17. Paul contrasts presence with the Philippian Christians 
withh presence with the Lord. The latter, therefore, must refer to the intermediate 
state,, not to the final state when all believers are reunited.80 Yet, it seems that 
thiss argumentation is hardly conclusive. 

Itt should be noted that the primary contrast is not between absence from or 
presencee with the Philippian Christians, but between departing from or remaining 
inn the flesh. Thus, Phil 1:23 comes close to the famous passage in 2 Cor 5:8: "We 
wouldd rather be away from the body and at home with the Lord (EIJ5OKOÜ(J.EV 
uaAAovv eKOrmfjaai éK TOO <J(Ó\IOLXO<; mi evSnuriaai 7tpoq xov Kupiov)." In 
thee latter passage Paul uses the first person plural and speaks about the common 
eschatologicall  hope (see § 3.1); in the former he uses the first person singular and 
speakss about his personal hope after death. Still the central idea seems to be the 
same.. In both cases Paul clearly expresses his desire for another life, away from 
thee fleshly body. In both cases Paul characterizes this new life in terms of an 
intimacyy with Christ which is closer than before. Thus, it seems that the Pauline 
letterss confront us with the same question as the Ignatian letters: How can both 
deathh and eschaton be spoken of as the decisive moment before the attainment of 
thee ultimate salvation? 

Inn Pauline scholarship this question has received much attention whereas it 
hass been almost completely ignored in Ignatian scholarship.81 The answers have 
beenn manifold. Some scholars explained the ambiguity from a developmental 
scheme.. They perceived a shift in Paul's eschatology, namely from an eschatology 
off  the last day in the early letters (e.g. 1 Thess) to an eschatology of heaven in the 
laterr letters (e.g. Phil).82 Since even in the later letters many references to the last 
dayy can be found,83 this view does not carry conviction. 

Otherr scholars thought that the problem could be explained from the inherent 
tensionn between the temporal and the spatial elements in Paul's eschatology.84 

Theyy claimed that for Paul - as for other Jewish thinkers of the time (see n. 70) 
-- the world to come is not only a future hope but also a present reality, namely 
inn heaven. Indeed, the heavenly realm seems to be a more important element in 

Soo Lincoln (1991) 104 and Gundry (1976) 148. 

Thee disinterest of the Ignatian scholars is quite understandable since most of them judge that in 
Ignatiuss Hellenistic eschatology of heaven has replaced the more traditional Judaeo-Christian 
eschatologyy of the last day (see § 2.1). 

Seee e.g. Hoffmann (1966) 3-20 and Kreitzer DPL 440 for overviews. 

Seee e.g. Phil 1:6; 1:10; 2:16; 3:20-21; and 4:4-5. 

Soo esp. Hoffmann (1966) and Lincoln (1991). 

go o 
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thee thought of Paul than is often realized. Still, it remains very doubtful whether 
Phill  1:23 should be interpreted against the background of such a conception of 
heaven.. First of all, Paul simply does not refer to a celestial realm in Phil 1:23. 
Furthermore,, in the light of his deliberations in, for instance, 1 Thess 4:13-18, it 
seemss highly unlikely that Paul thought of a proleptic enjoyment of the ultimate 
salvationn of the deceased believers in heaven. 

Inn the end, it must be concluded that Paul does not feel the need to resolve 
thee tension. It seems that for him the whole problem of the intermediate state is 
aa non-issue. The vivid expectation of ultimate fellowship with Christ at the 
eschatonn banishes the interim period from his mind. For the righteous Christian to 
diee can only mean one thing: to rise with Christ and be with Christ. This is the 
centrall  message of his gospel and therefore in Phil 1:23 he can speak elliptically 
aboutt his death as a possibility to be with Christ.85 

Iff  this assessment of Paul's language in Phil 1:23 is correct, this Pauline 
passagee offers the single most important parallel for the manner in which Ignatius 
speakss about his imminent death. Just as Ignatius, the apostle seems to ignore the 
intermediatee state. Both relate their death directly to the ultimate salvation at the 
eschaton.. This similarity is especially remarkable since Paul's letter to Philippians 
iss the only Christian writing before the letters of Ignatius in which a believer 
reflectss - although in rather different circumstances - on his own death. 

Surely,, this conception of death was bound to prove unsatisfactory for most 
Christians.. In § 3.1 we saw that contemporaries of Ignatius - such as the author 
off  1 Clement, the author of the Revelation of John, and Polycarp - already spoke 
aboutt a heavenly dwelling-place of the deceased. Gradually the focus seems to 
havee shifted from a communal salvation at the eschaton to an individual retribution 
inn heaven, hell, or purgatory immediately after death. Irenaeus and Tertullian still 
triedd to turn the tide by emphasizing that the souls of the deceased rest in the 
underworldd until the final salvation at the eschaton. But their plea was doomed to 
bee unsuccessful. Tertullian already was prepared to make an exception for the holy 
martyrs,, and only a few decennia after him Cyprian of Carthage taught that all true 
believerss would enter into heaven immediately after death (Ep. 55.20). From late 
antiquityy through the Middle Ages to modern times, this conception seems to have 
beenn the dominant perspective on life after death in Christianity. Perhaps this also 
explainss why the eschatological nature of Ignatius' reflections on his imminent 
deathh has almost always been overlooked. 

Interestinglyy enough, protestant theologians from Martin Luther to Karl Barth 
havee tried to remain more faithful to the early Christian emphasis on the last day 
ass the moment when salvation will be attained. They objected against any doctrine 

II  am fully aware that such an interpretation of Phil 1:23 is shared by very few Pauline scholars, 
butt see e.g. W. Michaelis, Der Brief des Paulus and die Philipper (Leipzig 1935) 26-27: "Phil 
3:111 spricht Paulus aus, daB der zur Auferstehung der Toten zu gelangen hoffe; auch Phil 1:23 
istt daher die Auferstehung nicht ausgeschlossen, sondern eingeschlossen, und zwar mufl sie 
zwischenn dem &vaA,öaou und dem aov Xpuncp etvat ihren Platz haben." 
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aboutt the intermediate state.86 Instead, they tried to resolve human anxiety with 
regardd to the issue of life after death differently. They, for instance, asserted that 
earthlyy measurements of time are inadequate to describe the state of the deceased 
believer.. God's eternity transcends the human category of time. Eternity is not 
simplyy an endless continuation of human time, but eternity surrounds time at all 
sides.. Thus, death and eschaton, as it were, collapse into a single moment. Or, in 
otherr words, from the perspective of God's eternity, the death of the individual 
coincidess with the eschaton of all mankind.87 

Althoughh in Pol 3:2 Ignatius characterizes the divine as "above time" (Cmèp 
Kcupóv)) and "non-temporal" (&xPovo<5)> it seems improbable that he would have 
appreciatedd these metaphysical speculations about time and eternity. Still, the 
underlyingg idea (death = eschaton) coheres remarkably well with Ignatius' hopes 
inn the face of death. It seems almost too odd to be true: Ignatius - much-maligned 
byy Protestants from the early Reformation onwards (see chap. 1) - as a witness of 
evangelicall  teaching on death!? 

3.33.3 Conclusion 
Nowheree in the letters of Ignatius of Antioch do we find any concrete information 
aboutt the period between moment of death and the resurrection at the end of time. 
Althoughh the concept of a celestial resting-place of the righteous deceased occurs 
frequentlyy in contemporary writings and in the later Acts of the Martyrs, the notion 
cannott be found in the letters of Ignatius. Instead Ignatius speaks about his post 
mortemmortem lot in terms which elsewhere in his letters point to the eschatological 
salvation.. In this, he coheres with Paul (Phil 1:23). Still, neither of these authors 
expectss to enjoy the eschatological salvation proleptically before the eschaton. The 
interimm state is simply ignored. From their strict eschatological standpoint, the end 
off  the individual (= death) and the end of all (= eschaton) are one. 

4.. CONCLUSION 

Inn this final chapter I have dealt with the question of the relation between Ignatius' 
individuall  and general eschatology. In the end, it must be concluded that Ignatius 
simplyy does not distinguish between his own final lot and that of other Christians. 
Inn this sense, his desire for death cannot only be said to be a longing for fulfilment 
butt also a longing for the eschaton. Ignatius does not aspire to immortal life with 

Seee Hanhart (1966) 6 and Kreitzer DPL 440 for references. 

Otherr scholars suggested similar solutions but focused on the consciousness of the believer, see 
e.g.. F.F. BTuce as quoted by Kreitzer, DPL 440: "The tension created by the postulated interval 
betweenn death and resurrection might be relieved today if it were suggested that in the conscious-
nesss of the departed believer there is no interval between dissolution and investiture, however 
longg an interval might be measured by the calendar of earth-bound human history." 
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thee gods above, but to the eschatological consummation when all will be found in 
thee same lot. 

Yet,, the road ahead is studded with pitfalls. Ignatius, like all other believers, 
mustt remain faithful to the end. Only if one endures everything, one will be found 
worthyy to participate in the future salvation. This is not to say that all is yet open 
andd unsure. Present and future, certainty and conditionality are balanced in Igna-
tius'' soteriology. Surely, the dialectical tension characteristic of Christian existence 
inn general is heightened by the especially strenuous predicament in which Ignatius 
foundd himself, but his anxiety and self-effacement should not mislead us. In the 
end,, the bishop and his flock are travellers on the same road. Ignatius has to face 
deathh as others have to face heresies and strife. 

Inn a time in which the hope for a continuation of one's personal life after 
deathh has become such an all pervasive conception, Ignatius' perspective may seem 
peculiar.. How could one be confident in the face of death - let alone, as Ignatius, 
evenn long for death -, if one does not have the hope of a glorious coexistence with 
Godd and Christ in heaven immediately after death? Yet, such an objection may 
veryy well have been as puzzling to Ignatius, as his perspective is to most present-
dayy believers. For Ignatius, salvation is indissolubly tied to the common lot of all 
Christians.. He knows himself to be a member of a community to which he must 
remainn true so that he may share in the collective finale at the eschaton. 

*** * 


