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ABSTRACT

The thesis is a study of the shorter Greek text of the Acts of Thecla edited by
Constantine Tischendorf in 1851. In 1891 R. A. Lipsius re-edited the
Tischendorf text and dramatically changed the principles on which the text was
chosen. This led him to support the longer text of the Acts of Thecla. The
longer text of the Acts of Thecla was available to Tischendorf, though he
decided against it. This thesis argues in detail that R. A. Lipsius has not
followed the accepted scholarly methods for choosing a more original text and
he has not demonstrated that he has convincing reasons for the choice of the
longer text. Dennis MacDonald and others have posited an early oral tradition
of the Acts of Thecla, without recommending the Tischendorf text as evidence
of a written text earlier than that of Lipsius. This thesis recommends returning
to the Tischendorf Greek text until a scholarly twenty first century version of
the shorter text is available. As a written text, the Tischendorf edition reads
earlier than the commonly accepted Lipsius text, perhaps by as much as almost
one hundred years.

This thesis also offers a new translation of the Acts of Thecla and a commentary
on the narrative exploring its theology. The theology of this text is an important
witness to the early Christian faith; in particular it is an important witness to the
theological understanding of salvation and pastoral care of women. The thesis
argues that the return to the Tischendorf text presents the Acts of Thecla in a
form theologically compatible with New Testament narrative and theology.
Although the thesis does not argue for, or defend, the historicity of Thecla’s
story, it also does not argue against the possibility of an historical basis and oral
tradition of St. Thecla. It leaves open historical possibilities compatible with
the New Testament tradition of the missionary journeys of St. Paul. The thesis
IS a contribution to the recent scholarly movement toward a greater acceptance
of the importance of Thecla in early Christianity.
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A Commentary on the Shorter Text of the Acts of Thecla
and its New Testament Parallels

I. Introduction: The Main Aims and Context

This commentary presents a study of the shorter Greek text of the Acts of
Thecla which for many years has been neglected. The longer text edited
by R.A. Lipsius' has become the standard and most scholarly discussions
of the Acts of Thecla today are based on it.” Regrettably a number of
scholars who are putting forth positions that the Acts of Thecla should be
taken more seriously in terms of its historical or theological content have
not realised that the shorter text would be a great support to their
positions. The shorter text was edited by Constantine Tischendorf.

This commentary cannot proceed under the ordinary model of New
Testament commentaries because it is arguing for a text while at the same
time translating and commenting on the narrative. The argument that the
the shorter (i.e. Tischendorf text) is the primary written text is the main
thesis of this study. I also argue that the Tischendorf text is appropriately
situated in a New Testament time frame; from the end of the first century
to the first part of the second century. I do this by comparing the shorter
text of the Acts of Thecla to its New Testament parallels, showing that the
theology is comparable and that the Acts of Thecla does not copy the New
Testament.

In this commentary it will be argued, case by case, that the Tischendorf
text is the earlier written text. Overall, it is less polished, edited by fewer
scribes and contains an earlier theology. The Lipsius text is the accepted
text at this time, so it is not proper simply to assume that this is a mistake
and work only with the Tischendorf text. The Lipsius text will be
measured against the standard criterion for an early text as well as against
Lipsius’ own thesis that the abridged text removes heretical material. The
standard criteria for determining which reading is more original, case by
case, may include the following:

1. The “lectio difficilior”: Texts were routinely corrected by scribes.
Later texts show these corrections. Earlier texts contain spelling,

' Richard Adelbert Lipsius, ed. Acta Petri, Acta Pauli, Acta Petri et Pauli, Acta Pauli et Theclae, Acta
Thaddaei, in the collection Acta Apostolorum Apocrypha, revision and second edition of the work by
Constantine Tischendorf, Georg Olms Verlag, Hildesheim, Ziirich, New York, 1990 originally
published by Hermann Mendelssohn, Leipzig, 1891. This edition will be referred to as “Lipsius” and in
footnotes cited without the author’s first initial.

2 Among these see the most recent by Jeremy Barrier, The Acts of Paul and Thecla, Mohr Siebeck,
Tiibingen, 2009. Barrier consults the Heidelberg Coptic text and Lipsius Greek text.



grammar and other errors. Awkward or ambivalent syntax is
improved by case changes or other morphological changes to
produce clearer meaning in sentences in later editions. Earlier texts
contain the unimproved sentences.

2. A more advanced theology betrays a later edition. Early texts will,
for example, retain Jewish or Roman religious characteristics.

3. Assimilating the text to other notable texts, especially New
Testament texts, may show the hand of a later editor.

4. Explanations and elaborations show the work of later editors or
scribes.

5. The use of proper nouns to prevent any ambiguity in sentences
which were relying on pronouns or the verb to indicate a character
in the narrative.

6. Vocabulary can indicate a later or earlier variant.

The Tischendorf text presents a less hagiographical image of Paul than
the Lipsius text. The Tischendorf text shows no literary dependence on
the New Testament. Where there is agreement with the New Testament it
is plausible that there is a common oral tradition but there is no written
copying of any kind evident. The Tischendorf text reads as if it is as
much as a hundred years earlier than the Lipsius text. The Lipsius text is
commonly dated in the second half of the second century. The
Tischendorf text could be as early as the end of the first or early in the
second century, more or less contemporary with the writing of the
canonical Acts of the Apostles. These are the matters which will be
argued by the careful textual examination in this thesis. My conclusions
will quantify the instances supporting this dating of the Tischendorf text.

If this earlier dating and the acceptance of the Tischendorf text or one
very like the Tischendorf text become the common standard, as further
scholarship addresses the matters demonstrated in this commentary, then
the Acts of Thecla will offer a clearer independent source for several
matters of theology and historicity in the Pauline corpus and in the Acts
of the Apostles. We are a long way from this sort of general acceptance
but this thesis will add to the other scholarly works which are considering
the early layers of the material in the Acts of Thecla.

The Acts of Thecla has a less developed hagiography than the Passion of
Perpetua or of Polycarp. The Tischendorf edition of the Acts of Thecla is
less incredible than the extended Acts of Paul where animals talk and are
indeed baptised. The most fantastic scenes in the Acts of Thecla can
easily be explained. It rains to put out the fire; this is not remarkable.
The seals do not eat her. The lions are circus animals and they act as if



they are not hungry. If Queen Tryphaena is indeed a protector of Thecla,
and if all of the women of the city are supporters of Thecla, the feeding of
the circus lions would hardly be a difficult matter to manage. Finally, red
hot irons burn the ties binding the bulls. These do not compare with
Polycarp bleeding milk. The Acts of Thecla is less fantastic than the
Martyrdom of Polycarp, which dates approximately 150-160CE.

This is not to say that there is nothing remarkable in the tale of Thecla: it
is a tale of great adventure, but at the same time it contains a great
number of interesting elements which inspire and instruct. It is not my
purpose to separate out legend from fact. I am interested when a
historical possibility arises, but I do not pretend that my thesis is to prove
anything historical. I am interested in the re-dating of the written text of
the Acts of Thecla to the first half of the second century at least. I believe
this will follow naturally when the Tischendorf text (or one very like it) is
restored as the earliest known edition of this document preserved in
history. Ancient documents are obviously historical documents. They
give us invaluable insight into the ancient world. It is probable that the
Acts of Thecla also gives us insight into the development of Christianity,
the leadership of women in that development and the story of Paul the
Apostle.

No author is named for the Acts of Thecla. This is also the case for the
letter to the Hebrews in the New Testament. An implied author and a
hypothetical actual author could be ventured but this thesis will not do
that. In order to describe an implied author, narrative method of the
examination of texts would need to be employed at a detailed level. In
order to determine whether an actual author is for example a woman or a
man, gender theory would have to be employed at a detailed level. This
kind of work will become increasingly possible at the level of the most
original text when the shorter text is accepted as the earlier written text.
The work of this thesis is to examine the comparison of the Tischendorf
text (and its New Testament parallels) and the Lipsius text in order to
determine that this earlier written text is available to us. Some work has
been done already supporting the actual author’s familiarity with the
district of Pisidian Antioch as contrasted with Luke’s lack of knowledge
of the same district in the Acts of the Apostles.”

3 http://www.earlychristianwritings.com/martyrdompolycarp.html. Accessed 17 March 2013.

“See Peter Pilhofer, “Luke’s Knowledge of Pisidian Antioch”, and Christine M. Thomas, “The Acts of
Paul as a Source for the Life of Paul” in Actes du 1* Congrés International sur Antioche de Pisidie,
Thomas Drew-Bear, Mahmet Taslialan and Christine M. Thomas, eds., Universit¢ Lumiére-Lyon 2,
Lyon, 2002, p. 87. Thomas has, “Closer analysis of the text suggests that for some of the regions of
Paul’s missionary work, the Acts of Paul may have had access to more and better traditions than do the
canonical Acts of the Apostles.”




The extended Acts of Paul has been found in manuscripts including the
Acts of Thecla as a kind of second episode of a total of three episodes.
These manuscripts show the more developed hagiography of the Lipsius
text and should be seen as part of the developing “Thecla tradition”. The
Tischendorf text of the Acts of Thecla does not show this developed
hagiographical character which allows for the hypothesis that the Acts of
Paul is a continuous work including the Acts of Thecla. Both the
Heidelberg Coptic and the Hamburg Greek manuscripts of the extended
Acts of Paul include the Acts of Thecla (in a form longer than the
Tischendorf text). We know therefore that at least by the sixth century a
longer text of the Acts of Thecla in its more developed form was included
together with the extended Acts of Paul. In this thesis the Tischendorf
text is examined as a likely earlier phase in this development at a time
when the Acts of Thecla was circulated as an independent document
(without the additions of the extended Acts of Paul) and even possibly as
part of what will eventually be the canonical New Testament.

The commentary in this thesis on the Tischendorf text of the Acts of
Thecla will compare it with New Testament parallels. It will not labour
with comparisons with the Acts of Paul which scholars have argued is a
late second-century or third-century text. This will not be done even
though it is a matter of great interest whether there is copying of the later
more developed versions of the Acts of Paul into the Acts of Thomas and
the Acts of Peter, or copying from any other second-century or third-
century texts into the later Acts of Paul as we have them in Lipsius’
volume Acta Apostolorum Apocrypha.’ For a discussion of these matters,
the readers of this study are referred to Dennis Ronald MacDonald® and
Sheila McGinn’ both of whom use the Lipsius text as the base known text
of the Acts of Thecla. If this were a commentary on the Lipsius text it
would be appropriate to compare it with second-century and third-century
texts but that is not the purpose of this commentary.

This thesis compares the Tischendorf and Lipsius texts arguing that the
Tischendorf text is most likely earlier. It also compares the Tischendorf
text to the New Testament to show that it is theologically compatible
while not copying the New Testament. These are processes to support the

*Lipsius, Acta Apostolorum Apocrypha. Separate works in Greek and Latin concerning Paul are listed
pp. 23-44, pp. 104-105, pp. 118-119, pp.178-223 and finally the Acts of Paul and Thecla referred to in
this commentary as the Acts of Thecla, pp. 235-272.

Dennis Ronald MacDonald, The Legend and the Apostle: The Battle for Paul in Story and Canon,
Westminster Press, Philadelphia, 1983, pp. 50-51.

"Sheila E. McGinn, “The Acts of Thecla”, in Searching the Scriptures: A Feminist Commentary,
Elisabeth Schissler Fiorenza,ed., Crossroads, New York, 1994, pp. 802-806.



hypothesis that there is an earlier extant written text, witnessed to by the
Tischendorf text of the Acts of Thecla. Before the Tischendorf text there
is likely also to have been an oral tradition and perhaps even earlier
written versions, or partial versions which have not come to light. This is
the way we understand New Testament texts to develop and there is no
reason to think that the Acts of Thecla should be different.

The relationship of the Acts of Thecla and the Pastoral Epistles has been a
subject of some scholarly research. However, this commentary will
concern New Testament parallels in general since my main thesis is that
the Tischendorf text is earlier than the Lipsius text and that it shows better
what Christine Thomas would call the “base text” (see footnote 8 below).
My thesis also argues that the Tischendorf text does not copy the
developing New Testament and is theologically compatible with it.

The approach of this commentary is wide-ranging; comments are
theological, literary and historical. It is not post-modern,
deconstructionist or semiotic. I come to the text as a Christian believer,
sensitive to women’s pastoral issues, and as a New Testament scholar
generally. Political and social impact may be considered in comments
but no over-riding gender theory is used to colour or control those
comments. I declare an interest in the equality of women in today’s
churches’ but I do not attempt to read that interest back into history. It is
enough to let history speak for itself.'” History will witness to the

$C. Thomas, “The Acts of Paul as a Source for the Life of Paul” in Actes du 1*" Congreés International
sur Antioche de Pisidie, T. Drew-Bear, M. Taglialan and C. Thomas, eds., p. 86. “In antiquity, it was
more usual for popular narrative texts to exist in a relatively fluid form than as fixed, unchanging texts.
Scribes tended to alter or improve these texts rather than merely to transmit them exactly as found. In
effect, they retold the story each time they rewrote it, adding and subtracting entire episodes. The
earliest written version of the Acts of Paul may thus be the latest in a series of written editions of this
text; the date of the edition in this case would not indicate the date of the base text.”

’The story of Thecla is used by some Roman Catholic women to argue for the ordination of women.
See for example Francine Cardman, “Sisters of Thecla: Knowledge, Power, and Change in the
Church”, in Prophetic Witness: Catholic Women’s Strategies for Reform, Colleen M. Griffith ed.,
Crossroad Publishing Co., New York, 2009, pp. 46-54. There are those who now think of the Acts of
Thecla as a rehabilitated text. It was at one time thought of as apocryphal but to a certain extent that is
no longer the case in certain circles. Such rehabilitation may serve a feminist agenda. See in this
regard Frances Young, “Towards a hermeneutic of second-century texts” in The Cambridge History of
Early Christian Literature, eds. Frances Young, Lewis Ayres and Andrew Louth, Cambridge
University Press, Cambridge 2004, p.106.

'"This is not to say that one should be unmindful of the complexity of the discussion of history and
historicity and the difficulties of hypothesising pristine origins. The need to continue in our
commitment to telling the story of Christian origins, as faithfully as we can, is the work of those who
examine ancient Christian texts. I agree with Schissler Fiorenza that we cannot abandon the project of
reconstructive work for a number of reasons, including: “As long as history is written by the winners,
the marginalized and subjugated cannot afford not to have a written history.” Elisabeth Schissler
Fiorenza, ““What She Has Done Will Be Told . . .”: Reflections on Writing Feminist History”, in
Distant Voices Drawing Near: Essays in Honor of Antoinette Clark Wire, Holly E. Hearon ed., The
Liturgical Press, Collegeville, Minnesota, 2004, p.12.



diversity of relationships in any time and place between various persons,
male and female, old and young, etc., and always that witness will not
equal the reality of any given time and place.

This having been said, my idea of history in the Acts of the Apostles is
formed within the Dibelius-Haenchen-Conzelmann school of thought."'
From this perspective the Acts of the Apostles is not seen as an author’s
eyewitness account because the author, Luke, does not know Paul, has
not been a companion of Paul and writes perhaps thirty or forty years
after Paul’s journeys. The Acts of the Apostles includes legends as well
as theology and tradition and in this it is comparable to the Acts of Thecla.
Indeed, the Acts of Thecla contains a number of legendary motifs.
Further, in the Acts of Thecla there are similarities to several fables of
Aesop and the later renditions of them in works such as Androcles and
the Lion. Thecla also shares iconographical characteristics with a number
of goddesses known at the time and location of her story. However, in
terms of developed legend and hagiography the Acts of the Apostles may
well be more advanced than Tischendorf’s text of the Acts of Thecla, as
will be noted in this commentary.

P, Pilhofer, “Luke’s Knowledge of Pisidian Antioch”, in Actes du 1°" Congreés International sur
Antioche de Pisidie, p.78.



II.  Preliminary Matters
A. The Endings of the Acts of Thecla

This designation of the “shorter” and “longer” texts is not to be confused
with the matter of the short and long endings of the Acts of Thecla. The
two (or three) endings are a separate matter. It is a matter that will only be
treated briefly in this thesis since the subsequent endings contain later
hagiographical material which is really more a part of the “cult of Thecla”
tradition'” than of the original apostolic tradition of Thecla. The position
of this thesis is that the apostolic tradition at its most original is known to
us in the Tischendorf text and that any future edition of the Acts of Thecla
must take this text as its foundation. The later endings do not weigh
substantially in the arguments for or against the historical value of Thecla
as an early apostle, nor is much of the content therein relevant to the
theological intersection with the New Testament.

B. The Shorter Text edited by Tischendorf

By “the shorter text” is meant that Greek text with fewer words, edited by
C. Tischendorf”. In this thesis it will be referred to as the Tischendorf
text. Although the shorter text was used by R.A. Lipsius as part of the
material for his edition, it was rejected for the more elaborate and
developed longer Greek text. Lipsius reviews the work of Tischendorf
and, rather than agreeing with his arguments in the original prolegomena,
Lipsius mounts, in what he presents as a new edition of Tischendorf, the
opposite of what Tischendorf so carefully supported. At this stage
Tischendorf was dead and, remarkably, no one has vindicated him to this
day.

There have been other manuscripts discovered'® but none that has made a
definitive difference'” to the fundamental matter of assessing the

12 See Stephen J. Davis, The Cult of St. Thecla: A Tradition of Women’s Piety in Late Antiquity, Oxford
University Press, Oxford, 2001.

' Constantine Tischendorf, Acta Apostolorum Apocrypha, Avenarius et Mendelssohn, Leipzig, 1851.
This work hereafter in this thesis is referred to as “Tischendorf”.

"The Coptic Bodmer papyrus is of note, http:/actapauli.wordpress.com/category/acts-of-paul-
scholars/. Accessed 21 January 2014.

"% http://actapauli.wordpress.com/2011/06/11. Accessed 30 March 2013. Author of the quote below is
unknown; however, the online editors for this site include Andrew A. Fulford, Annette Merz, Jeremy
W. Barrier, and Peter W. Dunn. “Does MNTPMNQGHT translate npoaipeoig in Acts of Paul IX, 13?”
“Now that the Bodmer Coptic of the Acts of Paul has finally appeared in print (R. Kasser and P.
Luisier, Le Muséon 117 [2004] 281-384), we can attempt to verify the multitude of ingenious readings
that the German scholar Carl Schmidt made in his 1936 edition of the Greek Hamburg Papyrus. The
Bodmer MS beautifully preserves an elegant handwriting. The Hamburg Papyrus, by contrast, is
fragmentary and was copied by a non-professional scribe, making it impossible to be certain how many




differences between the Tischendorf and Lipsius texts.'® The reasons
Tischendorf’s work was left to languish could possibly be related to the
way that Lipsius’ thesis implies the denial of the authority of women in
the early church to preside at sacraments and his relegation of the
apostolic role of Thecla to a later and more fanciful hagiography. The
later date implies that Thecla is not authentically a part of the original
Pauline or apostolic tradition. It is certainly timely that this matter is
readdressed.

Lipsius makes clear in his prolegomena that he believes that the Acts of
Thecla was abridged at a later date and this is seen in the manuscripts.
The Tischendorf text, according to Lipsius’ regular pattern of choices,
must be seen as reflecting this abridgment. My thesis is that Lipsius is
mistaken on this matter. That there were problems with the Lipsius text
was recognised, not long after the completion of his edition, by W. M.
Ramsay who wrote in a footnote in his volume, The Church in the Roman
Empire:
Lipsius, in his recent critical edition, omits this Syriac passage,
which is of cardinal importance. In several cases he shows a
preference for the easiest, the least characteristic, and therefore the
worst reading; e.g., he here prefers Epyopévoug to
Stepyopévouc.'”’
This example in the Acts of Thecla verse 3 is only one example which
demonstrates the general problem. Although this recognition was
recorded in 1893, the vindication of the Tischendorf text remains the
work of our time. This thesis and other works which choose the
Tischendorf text or a translation of Tischendorf are part of that
vindication.

The reinstatement of the shorter Tischendorf text offers noteworthy
possibilities in its comparison to the New Testament. Certain matters
which might not seem worthwhile or relevant, in a comparison of the

letters are missing from the numerous lacunae. Today, one has to marvel at Schmidt’s incredible ability
to ferret out a text from faded letters and in many cases to restore the text where there are only holes in
the papyrus. Yet with the advent of the Coptic text, it is necessary to review each of Schmidt’s
suggestions, because with the Bodmer MS, we stand before a more certain and complete text.”

' J. Barrier, The Acts of Paul and Thecla. Barrier writes an interesting volume with particular attention
given to the Coptic Heidelberg Papyrus along with the early but badly damaged papyri fragments
promoted by Carl Schmidt. Ross R. Kraemer has written on the conversion of Artimilla as it is
recorded in the Hamburg papyrus of the Acts of Paul: (Paul) “having baptized Artimilla, sends her
back to her husband Hieronymus”. See Ross R. Kraemer, “The Conversion of Women to Ascetic
Forms of Christianity” in Signs. Journal of Women in Culture and Society, vol. 6, no. 2, 1980, pp. 298-
307, p. 298. Neither Barrier’s volume nor Kraemer’s article however, addresses the more fundamental
question of the long and short texts pertinent to this thesis.

' William Mitchell Ramsay, The Church in the Roman Empire, Hodder and Stoughton, London, 1893,
p. 31.



Lipsius text to its New Testament parallels, are enlivened and surprise the
diligent observer with important results when the Tischendorf text is
carefully read. These New Testament parallel discussions are very
informative on the matters of Christology, spirituality and the role of
women in the early church.'®

Indeed the Acts of Thecla may be one of the most crucial apocryphal texts
for the study of the Pauline corpus, the Acts of the Apostles and the
history of Paul’s apostolic career. It may also be one of the most
supportive early texts for offering an example of women in leadership in
apostolic times. Certainly, a new critical edition must take account of the
matters raised in this commentary.

The commentary will present the Tischendorf text. The variants that
appear in the Lipsius text appear in the footnotes. When a disagreement is
significant between the two texts arguments will be offered as to why the
Tischendorf text is the more original. These may include: remarks
concerning grammar and syntax, noting earlier and later theological
development, the matter of the more difficult reading (lectio difficilior),
vocabulary development, and historical and archaeological details. This
thesis does not purport to be a complete refutation of the established text,
which will presumably continue to have its place as perhaps a third-
century text. It simply presents the shorter, earlier text as a legitimate
study on its own terms and as a more original text of the story of Thecla.

Where significant material appears in the Lipsius text, his theory, that the
Tischendorf text is based on manuscripts shortened for theological
reasons to hide heresy, will be tested. Most often there is little to argue in
relationship to these occurrences. Most of the longer readings are
explanations and corrections which would be expected of later scribal
editors. Lipsius notes gaps in the Greek text in some manuscripts. These
gaps are not specified and they are not obvious in the Tischendorf text. In
fact in this research no deletions for theological or other grounds have
been found. Readers of this thesis will soon recognise that there is a case

'8 The understanding of the role of women develops through the history of the church. A strong
leadership role for women, despite many campaigns for submission of women, has always survived in
Christian thought and tradition one way or another. Mary Magdalen and Martha will be known as
apostles and preachers according to legend in France in the Middle Ages. This will inspire women
leaders. It is to be expected that new legends arose to testify to the thought that there are Christian
women who are leaders. See Mary T. Malone, Women and Christianity, vol. II: From 1000 to the
Reformation, Orbis Books, Maryknoll, New York, 2001, p. 266. Malone writes, “After the resurrection,
Mary Magdalen, Martha and Lazarus preached throughout the Holy Land, this story goes, until they
aroused the anger of the Jews. All three were shoved out to sea in a rudderless boat, which eventually
deposited them at Marseille. Here, their apostolic lives of preaching continued, and some artistic
representations would indicate that Martha and Lazarus became bishops.”



to be made for my hypothesis. This thesis wants only to make that point:
there is a case to be made for the shorter, i.e. the Tischendorf, text. It is
arguably an earlier written text of the Acts of Thecla than the Lipsius text.
This thesis simply examines the beauty and interesting theology and
history of the Tischendorf text, which in itself is a worthy research
project. The recognition of the earlier written text is an important
contribution for those scholars who are interested in the origins of the
story of Thecla rather than in its later usage among various religious
groups including Manicheans and Marcionites.

10



[I.  Introduction to Textual Matters
A. The Nineteenth-century Editions of the Acts of Thecla

Although recently there has been some significant scholarship concerning
the “Thecla tradition”, the text of the Acts of Thecla is in a state of
scholarly neglect. Two fine Greek editions exist: that of Constantin von
Tischendorf published in 1851 and that of Richard Adelbert Lipsius
published forty years later in 1891. There is at this time no edition in the
series Corpus Christianorum Apocryphorum by Brepols Press.
According to Brepols Press there is not likely to be a new text for the Acts
of Thecla in the near future in that series; however, P. Dunn has now been
addec}gto those who are responsible for the preparation of the Acts of

Paul.

The two nineteenth-century critical editions of the Greek text do not take
into account all of the extant manuscript evidence. There is a further
addition to the textual material of the Acts of Thecla which was pieced
together from fragments and published by Carl Schmidt in Leipzig under
the title Acta Pauli in 1904.° As this Coptic material was in very bad
condition (only one entire sheet of the manuscript was recovered) this is
what has to be thought of as a valiant yet preliminary attempt at making a
consistent narrative of the 2000 fragments.>’ The fragmented manuscript
includes not only the Acts of Thecla but also the extended Acts of Paul.
The story of Thecla is only represented on tables 6 to 28 of a total of 80
tables. C. Schmidt discussed ancient opinions on orthodoxy and
canonicity in his introduction. He noticed in particular the motive
attributed to the author by Tertullian, that the Acts are written out of love
of Paul, and he envisioned a turbulent time at the end of the second
century where the author is desperate to rely on the authority of the
apostle.

Schmidt went on to say that the Lipsius text is the best: “Die beste
Ausgabe ist die von Lipsius, obwohl seine Ansicht iiber das Verhiltnis
der Hss. zueinander nicht den wirklichen Tatsachen entspricht.” He

' Richard Bauckham seemed to think that there was a critical edition in that series soon to come when
he stated, “The Acts of Paul as a Sequel to Acts”, in The Book of Acts in its Ancient Literary Setting, ed.
Bruce W. Winter and Andrew D. Clarke, Eerdmans, Grand Rapids, 1993, p. 106 footnote 4, “There is
as yet no complete critical edition of the texts, though one is to appear (ed. W. Rordorf) in the Corpus
Christianorum Series Apocryphorum.”

2% Carl Schmidt, Acta Pauli, Georg Olms, Hildesheim, 1904.

*! http://www.indianchristianity.com/html/chap4/chapter 4e.htm. Accessed 1 April, 2013. George
Menachery, book 4 page 5, gives an overview of the state of Thecla studies. Concerning the work of C.
Schmidt he writes: “A better readjustment of certain passages may yet be obtained by further patient
labour.”
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thought this though he did not support all of the relationship choices in
the Lipsius stemma.** On the basis of this Coptic manuscript dated in the
sixth century, he held the hypothesis that the Acts of Thecla was not an
independent narrative and that it could be understood only as a part of the
extended Acts of Paul. This commentary challenges the work of Lipsius
and necessarily also disagrees with these conclusions of Schmidt who is
following the Lipsius idea that the Acts of Thecla is from the end of the
second century.

As well there are Coptic, Armenian and Syriac texts of the Acts of Thecla.
Frederick Cornwallis Conybeare thought that the Armenian which
follows the Syriac represented a first-century document.” On the whole
however, the Armenian text supported by Conybeare does not support the
text or ideas of R. A. Lipsius. The Syriac is still the earliest manuscript
that we have and is the subject of the work by Catherine Burris.**

There is also a significant problem in that the two texts (Tischendorf and
Lipsius) are published on differing premises and give weight to two
different families of the manuscript tradition as it was known then. It is
essential to have a description of these two differing approaches, but first
it is helpful for the purposes of this commentary, which will compare the
New Testament texts to the Acts of Thecla, to summarise in very
rudimentary terms a few of the fundamental matters of New Testament
textual study.

This summary is included as a helpful comparison to the problem that the
Acts of Thecla presents. A summary of these New Testament textual
matters provides for those scholars of ancient texts who are not
accustomed to New Testament study an example of the complexity and
relevance of manuscript discussions in matters related to New Testament
study. At the same time it provides to New Testament scholars and

2 C. Schmidt, Acta Pauli, p. 146.

 Frederick Cornwallis Conybeare, The Armenian Apology and Acts of Apollonius and other
Monuments of Early Christianity, Swan Sonnenschein with Macmillan & Co. New York, 1896, pp.57-
58. “It is enough to point out that the claim of Thekla, though a woman, to baptise, far from being
minimised in the older Armenian text, is in it presented more strongly and pointedly than in the Greek.
It is the same with regard to the teaching of virginity. It is therefore certain that this teaching was part
of the original first century document, instead of being, as Ramsay is inclined to think, a Montanist
addition of the second century.”

** Catherine Burris, The Reception of the Acts of Thecla in Syriac Christianity: Translation, Collection,
and Reception, a dissertation submitted to the faculty of the University of North Carolina at Chapel
Hill, 2010. Burris uses for a key to interpretation the manuscript context of the Acts of Thecla in two
sixth-century Syriac manuscripts. One collects the Acts of Thecla with the Books of Ruth, Esther,
Susanna and Judith, the other collects the Acts of Thecla with the story of Daniel. Note the Acts of
Thecla is not a part of the so called Acts of Paul in these manuscripts, that is as a kind of second chapter
together with hagiographical stories of Paul converting the talking lion and the so called third letter to
the Corinthians. The Acts of Paul is perhaps simply another collection context.
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others the sort of comparison that sheds light on those relevant matters in
deciding which of the nineteenth-century editions of the Acts of Thecla
may be more original. A discussion of these matters for the Acts of Thecla
is not yet available but perhaps one day it will be. In the meantime this
thesis re-opens certain questions concerning the textual traditions of the
Acts of Thecla, and its theology and comparison with the New Testament.
This commentary as a whole may be taken into account as a conversation
on the text of the Acts of Thecla which hopefully will develop in the
future. > This commentary only opens the discussion again in our time.

It is hoped that significant benefit could be gained from further study. See for instance Averil
Cameron, Christianity and the Rhetoric of Empire: The Development of Christian Discourse,
University of California Press, Berkeley, 1991, p. 98. “On the level of story, the apocryphal Acts,
together with the infancy gospels and the Protevangelium of James (the story of Mary, the mother of
Jesus), constitute a world of discourse complementary to and filling the many gaps left blank in the
Gospels.”

13



B. Summary of New Testament Textual Matters: A Helpful
Comparison

We are aware in New Testament scholarship that Tischendorf had a
preference for the Alexandrian text especially as it is represented in
Codex Sinaiticus.”® The Sinaiticus text is at times written about today as
a manuscript witness to the Neutral text.”” Tischendorf’s preference for
this text can hardly be surprising given that he himself discovered this
codex at the monastery of Saint Catherine in 1844. He was also a great
advocate of that codex and was significantly instrumental in its coming to
be held in the British Library, London. The 2005 edition of Bruce M.
Metzger and Bart D. Ehrman’s The Text of the New Testament states that
primacy of position in the list of New Testament manuscripts is
customarily given to this codex” designated as X. The other major codex,
which is representative of this Alexandrian tradition, is Codex Vaticanus.

The Alexandrian (and Neutral) traditions are shorter in the Acts of the
Apostles but in the Gospels, in Luke chapter 24 especially, the
Alexandrian text is longer. In particular, #75 in the Alexandrian tradition,
which can be dated to the second century, contains the longer readings in
the Gospels. Where at one time the shorter readings in Acts (Alexandrian)
and the shorter readings in the Gospels (Western) was the standard, since
the recognition of the importance of @75 greater credence has been given
to the longer text of Luke. This gives even greater recognition to the
Alexandrian text, and is seen most clearly in the changes from the third to
the fourth edition of the UBS text.”’ As a matter of scholarly dialogue
however, this will remain an area of continual review.

On the whole, the Western text is longer than the Alexandrian text.”’ The
increased length is due mainly to an increased number of verses in the

26 Kurt Aland and Barbara Aland, The Text of the New Testament, translated by Erroll F. Rhodes,
William B. Eerdmans, Grand Rapids, Michigan, 1987, revised ed. 1989, p.26: “Tischendorf relies too
frequently on Codex Sinaiticus for establishing his text; since Weiss, Nestle’s third source, shares with
Westcott-Hort a tendency to rely on Codex Vaticanus, a relatively close relationship between Nestle
and Westcott-Hort is the result (although 55 differences is by no means a negligible amount).”

" A name given by Westcott and Hort to the Alexandrian text witnessed to by both Sinaiticus and
Vaticanus.

% Bruce M. Metzger and Bart D. Ehrman, The Text of the New Testament, Oxford University Press,
Oxford, 1964, fourth ed. 2005, p.62.

¥ For example the longer (Alexandrian) readings in Lk 24:36 and 40 have moved from a D to a B
rating. The degree of uncertainty has shifted from “the committee had great difficulty in arriving at a
decision” to “almost certain.” These examples show a significant shift in the way the text is understood
at these points.

30 peter Head, “Acts and the Problem of its Texts” in Bruce W. Winter and Andrew D. Clarke, eds.,
The Book of Acts in its Ancient Literary Setting, vol. 1, Eerdmans, Grand Rapids, Michigan, 1993, p.
41e6.
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Acts of the Apostles. The Western text is represented by Codex Bezae
and other manuscripts and ancient witnesses. It contrasts in a number of
important ways with the Alexandrian text.

The contrast in these two New Testament traditions is similar to a matter
which affects the Acts of Thecla. For the Acts of Thecla, there are two
strong textual traditions which are available to us, one shorter and one
longer. In New Testament study, the struggle to identify a text which is
more likely to be primary is not a simple matter. No one factor, such as
length or theology or language development, or earliest manuscript, can
suffice to make a general choice. Always a delicate and considered
decision has to be made after a thorough inquiry. In New Testament
study these textual questions have not been settled by the publication,
dating or analysis of @75, nor have they been settled by an analysis of the
contents of the longer readings, neither the Western ones in the Acts of
the Apostles nor the Alexandrian longer ones in the Gospels.”’ The
scholarly dialogue continues accordingly.

For the Acts of Thecla, this commentary chooses to use the shorter
Tischendorf text. The longer Lipsius text appears to be a later tradition
and that hypothesis will be borne out in this research. The continuing
conversation on this matter will most likely compare with the continuing
conversation on New Testament texts. For the Acts of Thecla, it is also
the case that no simple solution derived from language, theology,
collection context or any other factor, will at any point end the
conversation. This commentary wishes to reopen the conversation which
has been in abeyance for some time. The passages which are looked at
carefully here will serve as examples in the argument for re-opening the
discussion on the text of the Acts of Thecla.

For the purposes of this commentary the Tischendorf numbering is
maintained. The Tischendorf numbering divides long verses or short
paragraphs. This commentary has added lettered divisions to the
Tischendorf numbered sections for the sake of convenience. The
Tischendorf sections are referred to as verses in this commentary which is
the convention elsewhere as well.

3! Michael Wade Martin, “Defending the ‘Western Non-Interpolation’: The Case for an Anti-
separationist Tendenz in the Longer Alexandrian Readings”, Journal of Biblical Literature, vol. 124
no. 2, 2005, pp. 269-294.
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C. The Text and Manuscripts of the Acts of Thecla

This commentary on the Acts of Thecla will treat variant readings
individually. Not every variant warrants substantial discussion so some
variants will simply be noted. We are indebted to the very detailed
apparatus in the two nineteenth-century editions: Tischendorf 1851 and
Lipsius 1891.

The Thesaurus Linguae Graecae has accepted the longer readings of the
Acts of Thecla by using the Lipsius text. It was published forty years later
than the shorter Tischendorf text and is the most recent text available.
Simply because it is more recent and has found its way into online Greek
tools, it has been used a lot recently in publications that cite Apocrypha.
A French translation is cited by Jan N. Bremmer but his use of it would
indicate that it is also the Lipsius text.”> J.K. Elliott also chooses the
Lipsius text as the basis of his English translation in The Apocryphal New
Testament, Oxford University Press, 1993.

Lipsius has a definite preference for the text of Grabe from 1698 and
Vaticanus gr. 866 against the Parisian traditions most heavily relied upon
by Tischendorf, codices Parisini gr. 520, gr. 1454 and gr. 1468. Lipsius’
strongest preference however, is for the codex Vaticanus gr. 797 edited
by August Mau. Lipsius argues in his prolegomena that the longer
readings are original and that the shorter text represents an abridgement
resulting from those who wished to remove heretical material.”> He finds
that the August Mau texts are most complete. In the Tischendorf text the
shorter reading is seen as the primary. For Tischendorf the longer
readings are considered expansions, explanations, corrections and
additions of various kinds. There are also some manuscripts which
became available to Lipsius which were not available to Tischendorf.
These, however, do not govern the choice of text for Lipsius. His idea
that heretical documents were adapted to later Catholic standards is his

32 In the edition of Leon Vouaux, Les Actes de Paul et ses Lettres Apocryphes, Librairie Letouzey,
Paris, 1913. The references used in Bremmer’s work are clearly to the Lipsius and not the Tischendorf
text. See Jan Nicolaas Bremmer, ed. The Apocryphal Acts of Paul and Thecla, Kok Pharos, Kampen,
1996, pp. 36-59.

33 Lipsius, pp. xcv-xcvi, Lipsius argues that in order to eliminate heretical material the Acts of Thecla
appear to be redacted into a shorter form “in breviorem formam redacta esse videntur”. In saying this,
Lipsius is referring to the manuscript tradition, not to the Tischendorf text per se. However, when
Lipsius chooses a text, he regularly chooses against the Greek texts on which the Tischendorf text
relies. This results in Lipsius producing a text that is a longer alternative to the Tischendorf text. My
research in this commentary will demonstrate that this is so. Lipsius never says that he is taking
Tischendorf on as an academic opponent, but he produces a text that chooses the alternatives that
Tischendorf shows in his apparatus are the ones to be rejected. It is this basic result that attracted
criticism from other scholars of that time. This commentary demonstrates that those criticisms are still
relevant and the matter of the earlier text has not been settled.
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governing argument in choosing the longer text. Surprisingly, in fact the
longer text does not show signs of heresy as I shall argue, but it is more
fantastic than the shorter text and it does fit better with the more fabulous
extended Acts of Paul. The shorter Tischendorf text is better suited to the
two sixth-century Syriac collection contexts explored by Catherine Burris
in her work on the Book of Women and the Book of Daniel.**

Extensive research has been done on the extended Acts of Paul with the
inclusion of the longer text of the Acts of Thecla as a kind of second
chapter. This work by Willy Rordorf and his research students, Jeremy
Barrier and Peter Wallace Dunn, remains of interest to those who are
focused on the use of the longer text of the Acts of Thecla in the second
half of the second century and the first half of the third century. Peter
Wallace Dunn in his work, The Acts of Paul and the Pauline Legacy in
the Second Century, works with the idea that the extended Acts of Paul is
reasonably thought to be written around 150 AD.”> There is however, a
growing interest in the origins of the Acts of Thecla. It is to the scholarly
dialogue on the origins of the Acts of Thecla that this commentary on the
shorter text by Tischendorf belongs. The earlier written text as witnessed
to by Tischendorf’s shorter text with its preference for the Parisian
manuscripts is a very important and neglected element in the
understanding of the development of the story of Thecla and its origins.*

Reference to the Acts of Thecla is found in early collections of the New
Testament. It is listed in the books of Christian Scripture preserved in
Codex Claromontanus, a bilingual Greek-Latin manuscript of the sixth
century containing the epistles of Paul. This list is thought by Gamble to
date to the fourth century.”” Bruce Metzger and Bart Ehrman write that
the Western text, preserved in Codex Bezae and Codex Claromontanus,
“must have been extremely early perhaps before the middle of the second
century.” Metzger and Ehrman continue, “Marcion, Tatian, Justin,
Irenaeus, Hippolytus, Tertullian, and Cyprian all made use to a greater or
lesser extent of a Western form of text.”® (This cannot serve as an
argument that the Acts of Thecla is represented in the Western text. In
fact there is no extant manuscript of Thecla from that period, but it is

3* See footnote 24 above.

3> Peter Wallace Dunn, The Acts of Paul and the Pauline Legacy in the Second Century, a dissertation
submitted in candidature for the PhD degree at the University of Cambridge, Internet Version © Peter
Wallace Dunn, PhD, September, 2006, p. 11.

3% My research in this study will show that this is the case notwithstanding the arguments against the
Parisian manuscripts given by Lipsius. His argument is that they are more fantastic, but that is not
borne out in detailed scrutiny.

37 Harry Y. Gamble, The New Testament Canon, Its Making and Meaning, Fortress Press, Philadelphia,
1985, pp. 53-54.

3% B. Metzger and B. Ehrman, The Text of the New Testament, p.178.
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possible that these ancient scholars had access to the Acts of Thecla, for
they are working in that tradition where it was included.) The Acts of
Thecla is valued as Christian scriptures by Origen and Hippolytus. > So
we know that the Acts of Thecla did exist as a text in the period from
which we have our best copies of the New Testament. Other ancient
authors, including Eusebius, are more reserved, referring to the Acts of
Thecla as disputed Christian writings.*’ Tertullian notoriously discredits
what has been interpreted by some”’ to be the Acts of Paul. Tertullian
does this right after he claims that the Gospel of John comes from a time
immediately after Paul, something that almost no New Testament
scholars think today. This mention of a New Testament claim is only one
example of many ideas of Tertullian which are not acceptable today.

There was a period in ancient times when the Acts of Thecla was
considered Christian scripture. This is seen most dramatically in the
Diary of Egeria in which the Acts of Thecla is read in the thanksgiving at
the Monastery of Saint Thecla where Holy Communion is received by
Egeria before she recommences her travel.*

Today a few scholars hold that the Acts of Thecla is more appropriately
thought of as ancient heretical writing® but for most modern and
contemporary scholars the Acts of Thecla is thought of as orthodox,
although perhaps not historical or not entirely historical. For those
scholars who consider the possibility of an historical basis for the Acts of
Thecla this examination of the (shorter or) Tischendorf text will weigh in
their favour and offer them renewed possibilities.**

* H. Gamble, The New Testament Canon, p. 50, 51.

0 H. Gamble, The New Testament Canon, p. 53.

! Stevan L. Davies, “Women, Tertullian and the Acts of Paul” in Semeia, vol. 38, 1986, p- 139,
“Although Tertullian’s reference to Thecla in De baptismo (17, 5) has long been thought to refer to the
API, careful consideration indicates that Tertullian is speaking of quite a different document, probably
a lost pseudepigraphal Pauline letter. Latin manuscripts of De baptismo vary in their wording of the
crucial passage.” Not all manuscripts read Acta Pauli; another reading is Pauli scripta, or “writings of
Paul.” These could be any writings attributed to Paul.

*2 John Wilkinson, Egeria’s Travels to the Holy Land, Ariel Publishing House, Jerusalem, 1981, p. 122.
See also Egeria: Diary of a Pilgrimage, George E. Gingras, translator, Newman Press, New York,
1970, p. 88. Scott Fitzgerald Johnson, The Life and Miracles of Thekla: A Literary Study, Harvard
University Press, Cambridge, Massachusetts, 2006, p. xxiii, quotes from Egeria before his formal
introduction and then on page 1 notes that “Egeria offers a number of details suggesting that the cult of
Thekla was very popular indeed. There were ‘a tremendous number of [monastic or pilgrimage] cells
for men and women’ around the church, a ‘great wall’ around the ‘very beautiful martyrium,” and a
deaconess Marthana, also a pilgrim to Jerusalem, who was ‘the superior of some cells of apotactites or
virgins.””

* Bart Ehrman, Lost Christianities, Oxford University Press, Oxford, 2003, pp. 29-46.

* Anne Jensen, Thekla—Die Apostolin, Herder, Frieburg, 1995, p.71-76. Jensen uses the Lipsius text
but gives a perspective on the polemic against women in the historical suppression of the Acts of
Thecla.
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As said above, in the Tischendorf text of the Acts of Thecla, preference is
given to codices Parisini gr. 520, gr. 1454 and gr. 1468. Tischendorf
himself following J. C. Thilo collated these. Thilo was a Greek and
Coptic scholar who edited a volume of Apocrypha in 1823.* These
codices are dated as follows: gr. 520 to the eleventh century, gr. 1454 to
the tenth century, and gr. 1468 to the eleventh century. Tischendorf
relied heavily on gr. 1468 in particular, often comparing it to a Latin
manuscript held at Oxford and referred to as Digbaei num. 39. Lipsius
made very little use of Digbaei num. 39 and cautioned against it in no
uncertain terms. Tischendorf also used the manuscript edited by Ernestus
Grabe (the Baroccianus) and the fragment by Thomas Hearne
(supplement to the Baroccianus). Lipsius, taking the opposite perspective
to Tischendorf with regard to Parisinus gr. 1468, claimed that it is usually
the worst representation of the original tradition. Lipsius seemed to
believe that the Acts of Thecla is a heretical invention which was later
shortened to make it more acceptable. He believed that the more original
text was the longer one and that there was no authentically apostolic
tradition. In Lipsius’ view an apostolic text is a deception. Tischendorf
has no such theory influencing his edition; he sought what appeared to be
the earlier text without a theory of later abridgement. There is no
speculation by Tischendorf concerning heresy or contrived attempts to
make the text appear authentically apostolic. Tischendorf is
straightforward; texts that appear to correct and elaborate are considered
later additions. This thesis argues that upon close examination, Lipsius’
view is untenable. The longer text appears not to be heretical but rather it
1s more orthodox, has more clarity and is on the whole a more advanced
text.

There are several other important manuscripts of the Acts of Thecla in
languages other than Greek. This commentary is on the Greek text, and
the practical constraints of this work will not allow consideration of the
Latin, Armenian, Syriac, Coptic or Old Slavonic manuscripts or editions
or translations. Still occasional mention of these manuscripts or
translations may serve to whet the appetite of those scholars with the
resources to complete further study and may occasionally throw some
light on the project here. In particular the attention of Barrier™ to the
Coptic is of interest because his work is so recent.

* See: http://haldjas.folklore.ce/folklore/vol36/nagy.pdf . Accessed April 2013. Ilona Nagy in the
article: “The Roasted Cock Crows”, in the journal Folklore, p. 39, cites this volume by J. C. Thilo
entitled Codex apocryphorum Novi Testamenti. Vol. 1. F. C. G.Vogel, Leipzig, 1823.

%6 J. Barrier, The Acts of Paul and Thecla, p. xiv. The Heidelberg Papyrus is Coptic.
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There are several reasons to readdress the way that the Acts of Thecla is
regarded by scholars. There is the turning around of the Tischendorf text
to its opposite by the theory of Lipsius. There is the matter of the esteem
in which Thecla was held in the apostolic and early church period. This
is seen in the Martyrdom of Eugenia (a third-century Egyptian women’s
tradition) which directly quotes from the Acts of Thecla. As has already
been mentioned, the Diary of Egeria is an important support to the Thecla
tradition. Most important are the recent theological theories that show that
there was much work, writing and plotting for the suppression of
women’s traditions, especially of women in leadership in early
Christianity.?’ In light of these and other factors, it is important to look
very carefully at the possible reading of the Acts of Thecla, giving due
consideration to theories other than that of Lipsius.

One of the important outcomes of this work will be to find that the
arguments put forward weigh in favour of the position that the
Tischendorf version of the text offers the better and earlier written text.
This insight and the arguments toward this position are based on the
application of the ordinary rules of working with New Testament texts as
outlined by Bruce Metzger and Bart Ehrman,” as well as the fact that the
Lipsius text does not hold true consistently to the principles set out in its
introduction. That having been said, the more developed text promoted
by Lipsius of the Acts of Thecla in its later context in the Acts of Paul still
offers an interesting subject for study of late second-century or perhaps
third-century Christian thought.

To give the strongest presentation of this insight, the Tischendorf text will
be included as a paragraph at the beginning of each section of
commentary. This will include the conventions of upper and lower case
lettering as used by Tischendorf, and his punctuation. To alert the reader
to a variant where the Lipsius text adds something, a set of empty angle
brackets will be used and a footnote will give the words of the longer
Lipsius text. Other variants, in spelling for example, will be indicated by
footnotes. Following the Tischendorf Greek text with these indications
concerning the Lipsius Greek text, a translation is provided. The
translations of the Acts of Thecla are all original to this thesis. The
English translation will only include all that is presented in the
Tischendorf Greek text.

* For an example of the ongoing discussion see Esther Yue L. Ng, “Acts of Paul and Thecla, Women’s
Stories and Precedent?”, Journal of Theological Studies, new series, vol.55, Pt. 1 April 2004, pp. 1-29.
See esp. pp.13-15.

* B. Metzger and B. Ehrman, The Text of the New Testament, pp. 251-271.
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The commentary on the Tischendorf text and the comparison to the New
Testament is the second important outcome of this thesis. This
commentary will use the lettering system that both Tischendorf and
Lipsius use to refer to the manuscripts listed below. The disagreement
about Digbaei num. 39 represents the only variation of manuscript
lettering between Tischendorf and Lipsius. This thesis will use ‘d’ to
indicate Digbaei num. 39 as is done in the Lipsius edition, as it is more
customary to use a lower case letter to indicate a manuscript that is not
Greek.

A= Codex Paris. gr. 520 edited by Tischendorf and Thilo 11™ century

B = Codex Paris. gr. 1454 edited by Tischendorf and Thilo 10" century

C = Codex Paris. gr. 1468 edited by Tischendorf and Thilo 11" century

E = Codex Vatican. gr. 797 edited by A. Mau 11™ century

F = Codex Vatican. gr. 866 edited by A. Mau 11" century

G = Codex Baroccianus 180 Bodleian Library edited by Ernestus Grabe
12" century

H = Codex Oxon. gr. 77 Baroccianus supplement edited by Thomas
Hearne 12" century

I = Codex Paris. gr. 1506 supplied to Lipsius by Gotthold Gundermann
12" century

K = Codex Paris. gr.769 supplied by G. Gundermann 13" century

L = Codex Palat. Vatican. 68 supplied to Lipsius by A. Mau 13" century

M = Codex Vatican. 1190 supplied by A. Mau 14" century

d = Codex 39 (Digbaei num. 39) Oxford, Bodleian Library donated by

Kenelm Digby - Latin.

Folio, volume and page numbers for the shorter manuscripts are found in

the Prolegomena of the Tischendorf and Lipsius editions of Apocrypha in

which are collected the Acts of Paul and Thecla.”

* Tischendorf, Acta Apostolorum Apocrypha, 1851, pp. xxi-xxvi. Lipsius, Acta Apostolorum
Apocrypha, 1891, pp. xciv-cvi.
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IV. A Discussion of How the Acts of Thecla (the Tischendorf and
Lipsius texts) has been Received in the Scholarly Community

Most scholars have considered the Acts of Thecla to be an orthodox early
Christian text.”” It appears in most collections of New Testament
Apocrypha, most often without the extended Acts of Paul.”’ Most of
those from before 1890 are effusive in recommending it. I include one
example here. William Hone™” in 1820 writes:
Tertullian says that this piece was forged by a Presbyter of Asia,
who being convicted, ‘confessed that he did it out of respect of
Paul,” and Pope Gelasius, in his Decree against apocryphal books,
inserted it among them. Notwithstanding this, a large part of the
history was credited and looked upon as genuine among the
primitive Christians. Cyprian,” Eusebius, Epiphanius, Austin,
Gregory Nazianzen, Chrysostom, and Severus Sulpitius, who all
lived within the fourth century, mention Thecla, or refer to her
history. Basil of Seleucia wrote her acta, sufferings, and victories,
in verse; and Euagrius Scholasticus, an ecclesiastical historian,
about 590, relates that “after the Emperor Zeno had abdicated his
empire, and Basilik had taken possession of it, he had a vision of
the holy and excellent martyr Thecla, who promised him the
restoration of his empire, for which, when it was brought about, he
erected and dedicated a most noble and sumptuous temple to this
famous martyr Thecla, at Seleucia, a city of Isauria, and bestowed
upon it very noble endowments, which (says the author) are
preserved even till this day.” Hist. Eccl. Lib. 3 cap.8. —Cardinal

%0 See Henry Chadwick, The Early Church, Penguin, Harmondsworth, Middlesex,1967, p.44 and Jules
Lebreton,S.J. and Jacques Zeiller, Heresy and Orthodoxy, Collier Books, New York, p. 114.
Chadwick, Lebreton and Zeiller describe the Acts of Thecla as orthodox early Christian literature.

>! Some of those collections of New Testament Apocrypha include the following: William Wright,
Apocryphal Acts of the Apostles: Edited from Syriac Manuscripts in the British Museum and Other
Libraires with English Translations and Notes, Philo Press, Amsterdam, 1968 reprinted from the
London,1871 edition. (Wright refers to Tischendorf and von Gutschmid and entitles this section, “The
history of Saint Paul and Thecla” p.xiii, 117-145. The four Syriac manuscripts which are a source for
Wright do not contain the extended Acts of Paul.) L. Vouaux, Les Actes de Paul, et ses Lettres
Apocryphes, is another significant example. These quotations from the collection of Conybeare are
repeated here because of their immediate pertinence. “It is enough to point out that the claim of
Thekla, though a woman, to baptise, far from being minimised in the older Armenian text, is in it
presented more strongly and pointedly than in the Greek.” “It is therefore certain that this teaching was
part of the original first century document, instead of being, as Ramsay is inclined to think, a Montanist
addition of the second century.” “Saint Eugenia calls it ‘a divine book about God’ (Acts, ch.iii.), and,
‘the holy book’ (ibidem). Saint Eugenius, a martyr of Trebizond under Diocletian, couples Thekla in
his prayers with David and Daniel. In connection with the Armenian version it is interesting to note
that in the Armenian convent of Edschmiadzin, in the province of Ararat, there is built into the wall of
the conventual church an old Greek bas-relief of Paul and Thekla which must belong to the fifth
century at latest.” F. Conybeare, The Armenian Apology and Acts of Apollonius and other Monuments
of Early Christianity, p. 49; see also pp. 57-60.

2 William Hone, ed., Apocryphal New Testament, Ludgate Hill, London, 1820. pp. 99-110.

1t is recognised that Cyprian is third century.
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Batonius, Locrinus, Archbishop Wake, and others; and also the
learned Grabe, who edited the Septuagint, and revived the Acts of
Paul and Thecla, consider them as having been written in the
Apostolic age; as containing nothing superstitious, or disagreeing
from the opinions and belief of those times; and, in short, as a
genuine and authentic history.

The Acts of Thecla has been known since antiquity and in the Orthodox
churches™ has always been an important document. Indeed according to
Nancy A. Carter, the Acts of Thecla has been considered a Biblical text in
some Syrian and Armenian churches.” There are those who would say
that Thecla is the most important woman in early Christianity. She is the
role model for Macrina, sister and teacher of Gregory, Peter, and Basil.
She is the role model of Eugenia of Alexandria. Her monastery is visited
by Egeria. She is known to the authors and theologians of the first 600
years of Christianity. She is a focus of prayer and pilgrimage for large
numbers of Christians. Her cult develops very strongly for hundreds of
years after her death, reaching even to the fifth century where the
Emperor Zeno builds a basilica in her honour during the time of Pope
Felix III. Other women saints and Christian leaders take her name and
are important in the history of the church. Thecla is the one woman most
commonly depicted with Saint Paul in antiquity.

In the nineteenth and early twentieth century Thecla is known as an
historical character in the works of W.M. Ramsay, The Church in the
Roman Empire, 1893 and in several of his other works. She is known as
historical in F.C. Conybeare, Monuments of Early Christianity.® Her
story is cited as historical by Ellen Battelle Dietrick, in Elisabeth Cady
Stanton’s The Women’s Bible, 1898.”7 A poem written about her by
Gerard Manley Hopkins in 1864-1865 sees her as a real person and saint
of Iconium.” She is remembered for her historical character in T. R.
Glover’s Paul of Tarsus, 1925.%

>* Leonie Liveris, “Time to Speak: The Voice of Feminism in the Orthodox Church”, in Maryanne
Confoy, Dorothy A. Lee and Joan Nowotny, eds., Freedom and Entrapment: Women Thinking
Theology, Harper Collins Australia, North Blackburn, Victoria, 1995, p.201.

> http://gbgm-umc.org/umw/corinthians/theclabackground.stm accessed 4 April 2013, Nancy A.
Carter in “The Acts of Thecla: a Pauline Tradition linked to Women” writes, “The Syrian and
Armenian churches included the Acts of Thecla in their early biblical canons.” Cf. F. Conybeare, The
Armenian Apology and Acts of Apollonius and other Monuments of Early Christianity, p. 59.

> F. Conybeare, ed., The Armenian Apology and Acts of Apollonius and other Monuments of Early
Christianity, p. 491f.

°7 http://www.gutenberg.org/cache/epub/9880/pg9880.html, accessed 6 April 2013.

38 Jude V. Nixon, “St. Thecla, ‘Monastic Transvestitism,” and Hopkins’s Proto-Feminist Utterance”, in
The Hopkins Quarterly, Vol. 39, Issue 1/2, 2012, p.43.

*Terrot Reaveley Glover, Paul of Tarsus, George H. Doran Company, New York, 1925.
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After Lipsius’ text in 1891, a new way to understand the Acts of Thecla
slowly develops and eventually becomes dominant. In the Lipsius
collection of Apocrypha, the Acts of Thecla, as has been noted, is seen as
a late second-century invention and Lipsius believes that manuscripts
used to produce the shorter text are abridged by later scribes who have
removed heretical material. This dissertation is written to show that his
theory is implausible. The Acts of Thecla was taken seriously by most
early Christian writers, and several recent Thecla scholars have described
this legacy in the attempt to re-claim Thecla. There are many levels at
which the re-claiming is beginning to take place: in theology, in
iconography, in liturgy, and in hagiography. Among the best historical
and literary treatments are those of Linda Ann Honey, Anne Jensen and
E. Esch-Wermeling.*

Tertullian is the only one who puts forward the negative view accepted by
Lipsius. Tertullian in De Baptismo says that a presbyter in Asia has
written a “mythos” in honour of Paul which is being used to give
authority to women to baptise. New Testament scholars today do not
accept the positions of Tertullian on other matters pertaining to the New
Testament, such as the Gospel of John being written immediately after
the letters of Paul. Other theological positions put forth by Tertullian are
not accepted in today’s churches.”' It is remarkable that Lipsius proposes
accepting Tertullian on this matter against others like Gregory of Nyssa
and Origen. This is the case especially when it is clear that Tertullian has
an agenda, to stop women baptising.”> From the perspective of Roman
Catholic theology where baptism by water, the spirit and blood are all
recognised and where the laity has always been empowered to baptise in
special circumstances, this idea that women should “stop baptising”
seems only a matter of trying to control women church leaders. It is the
sort of thing that most women saints and women church leaders suffer,
and in that sense is very familiar.

Peter Wallace Dunn has correctly identified that the popularity of the
Thecla story at the beginning of the third century cannot be explained by

Elisabeth Esch-Wermeling, Thekla-Paulusschiilerin wider Willen?, Aschendorff Verlag, Miinster,
2008. A.Jensen, Thekla—Die Apostolin. Linda Ann Honey, Thekla: Text and Context with a First
Translation of the Miracles, PhD diss, University of Calgary, Calgary, Alberta, 2011.

S'Roger Gryson, The Ministry of Women in the Early Church, The Liturgical Press, Collegeville,
Minnesota, 1980, pp. 17-22.

%2In the early church there must have been various customs concerning baptising. Even in the New
Testament the matter of baptising is not without diversity. Women in Jewish tradition would have
performed their own prayer washings and would have assisted others, especially the young and the old.
Early Christian women deacons have a role in the baptism of women. See for example Gryson, The
Ministry of Women in the Early Church, pp. 61-63, 88-91, and on p. 120 he notes: “Concerning the
liturgical role of the deaconess, the Didascalia mentioned only her assistance in the administration of
baptism to women.”
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a fabricated story at the end of the second century. Dunn’s hypothesis is
that the extended Acts of Paul must date from the middle of the second
century.” Dunn appears to have been influenced by Willy Rordorf and
Carl Schmidt. Carl Schmidt’s theory that the Acts of Thecla must be part
of the extended Acts of Paul is based not only on the fragmentary
Heidelberg Coptic and Hamburg Greek papyri® but also on the theory of
Lipsius that Tertullian’s comment is correct. Dunn, although trying to
take account of the recent positions which re-claim the Acts of Thecla,
clearly remains influenced by Tertullian, Lipsius, Rordorf and Schmidt.
In using the Lipsius text and referring to the author as “the Presbyter”,
which echoes Tertullian, Dunn holds his place with Rordorf and Schmidt.

The Heidelberg papyrus is a translation from Greek to Coptic and only
approximates those manuscripts in Syriac in terms of its antiquity. The
numerous Old Slavonic and Latin manuscripts are also important but
scholars recognise that the original is written in Greek. Working with the
extant Greek texts must be a priority. The Hamburg papyrus though
dated early (sixth century) is in very poor condition and cannot on its own
verify that the Acts of Thecla was always a part of the extended Acts of
Paul. Even more it cannot verify the Lipsius hypothesis or the Tertullian
claim. The view of Christine Thomas is more sensible, that the earliest
manuscript does not necessarily give access to the earliest text.”’
Hundreds of years can mean hundreds of corrections by scribes.

More significant in the work of establishing a text is discerning when the
manuscript has grown and developed and when it has been carefully
copied and preserved. Many things can motivate scribes to make changes
but they do not try to create mistakes or make the text less specific and
harder to understand. In light of such considerations, the guidelines for
choosing an early text that are published by UBS in the Greek New
Testament (fourth revised edition’s introduction) are our best tools to
discern the earliest written text. These were first articulated by

63 P. Dunn, The Acts of Paul and the Pauline Legacy in the Second Century, pp. 8-11. On p. 11 Dunn
writes, “Thus, a date near the middle of the second century is by no means unreasonable.”

%4Carl Schmidt, Acti Pauli, Aus der Heidelberger Koptischen Papyrushandschrift Nr. 1, Georg Olms,
Hildesheim, 1905, reprinted 1965. See the Introduction esp. p. VIII. Gustav Wahl, Wilhelm Schubart
and Carl Schmidt, Acta Pauli, nach dem Papyrus der Hamburger Staats- und Universitéts-Bibliothek, J.
J. Augustin, Gliickstadt and Hamburg, 1936.

65 C. Thomas, “The Acts of Paul as a Source for the Life of Paul”, in Actes du 1" Congrés International
sur Antioche de Pisidie, p. 87. “The second-century version of the Acts of Paul that has come down to
us is thus probably not the first version of the story, but a reworking of earlier editions of it. One must
presuppose an unbroken stream of tellings and retellings, of writings and rewritings, that dates
ultimately to the first century, to a time shortly after the life of Paul.” And p. 86: “The earliest written
version of the Acts of Paul may thus be the latest in a series of written editions of this text; the date of
the edition in this case would not indicate the date of the base text.”
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Constantine Tischendorf,” yet it seems that contemporary scholarship has
neglected them in the acceptance of the Lipsius text of the Acts of Thecla.
I shall argue that when they are applied the Tischendorf text stands out as
the earlier or more original text.

It is time that the scholarly community re-visited the shorter Tischendorf
text of the Acts of Thecla. Controversy concerning the Parisian and
Vatican Greek texts surfaced in the nineteenth century, but has never
been fully investigated. It is likely that the Parisian manuscripts witness
to an early second-century or late first-century written tradition, as is
argued in this thesis, and that the Vatican manuscripts witness to a later
edition. Since the only interactive internet versions available are of the
Lipsius text (reproduced in TLG and Perseus) this serious omission is
particularly challenged by this thesis. Only after the assessment
concerning these Greek manuscripts is completed is it appropriate then to
assess what the relationship of the Acts of Thecla might be to the
extended Acts of Paul. The position of this thesis is that the arguments of
Carl Schmidt are only convincing if Lipsius can be justified in his
hypothesis. From the conclusions of this thesis that would seem to be
implausible.

This thesis considers specific matters of comparison with the New
Testament not because it wishes to support MacDonald (though his
theories are weighty and interesting) but because it wishes to bring out
that the New Testament is not known by the author of the Acts of Thecla.
The comparison is a primary factor in the argument for a likely early
dating of the Acts of Thecla for it suggests that the work is contemporary
with the later works of the New Testament. This in itself is not
something that can be definitively proven but as a working hypothesis it
is a key factor not only in interpretation of the Acts of Thecla but also, in
the long run, in the understanding of the New Testament. In due course it
is to be hoped that further scholarly textual consideration will be given to
this important early Christian story and that the manuscripts which “read
earlier” will be given more attention.

5 http://rosetta.reltech.org/TC/extras/tischendorf-sinaiticus.html accessed 6 April, 2013. This internet
site reproduces Tischendorf’s explanation of how and why a Greek text of the New Testament ought to
be sought, summarised by Tischendorf himself in the work: Constantine Tischendorf, When Were Our
Gospels Written? An Argument by Constantine Tischendorf. With a Narrative of the Discovery of the
Sinaitic Manuscript, American Tract Society, New York, 1866.
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Dennis MacDonald argues for an older oral tradition which contains an
historical layer underlying the Acts of Thecla. Virginia Burrus®’ follows
MacDonald with limitations because she is interested in folk tales of the
second century. P.W. Dunn criticizes MacDonald’s theory while John
Behr seems to be influenced by it and similar thought in his entry in the
Cambridge History of Early Christian Literature.”® MacDonald’s view is
that the Acts of Thecla as it is known in the Lipsius text is more
developed. He also holds that later New Testament material which
restricts women is a reaction to the strong widespread early knowledge of
Thecla’s story.

These socio-historical theories identifying the context of the New
Testament in general and of the Pastoral Epistles in particular are an
important underpinning for this thesis. Dunn’s critique treats the
MacDonald material as if it is not a part of the wide body of literature on
this topic. This socio-historical advance in understanding the role of
women in the context of the first and second centuries indeed has become
a special area of expertise in New Testament scholarship and is best
witnessed to by the work of Schiissler Fiorenza, Schottroff, Wehn,
Wainwright, V. Burrus, Richter Reimer® and others with whom Dunn
does not engage. Being informed by these scholars and others like them
1s an important part of all New Testament study these days and especially
when treating a text like the Acts of Thecla where women are the main
characters. While it is not the main aim of this thesis to engage in socio-
historical and feminist critique, it is hoped that this thesis will give
opportunities for further research in the understanding of women’s social
history in early Christianity.”” The main interest in this thesis is the
recovery of the earlier written text of the Acts of Thecla and the argument
that the Acts of Thecla does not copy the New Testament and therefore
could be contemporary with the later parts of it.

"Virginia Burrus, Chastity as Autonomy, Edwin Mellen Press, Lewiston, New York, 1987. On pp. 55,
57, 89 and elsewhere Burrus finds that the story of Thecla is different from the others she examines,
yet she makes no argument for the story of Thecla having first-century oral roots.

%8John Behr, “Social and Historical Setting”, in the Cambridge History of Early Christian Literature,
eds. Frances Young, Lewis Ayres and Andrew Louth, Cambridge University Press, Cambridge, 2004,
pp.63-64.

*“*Elisabeth Schiissler Fiorenza (ed.), Searching the Scriptures: A feminist Commentary, vols. 1 and 2,
Crossroads, New York, 1994. Claudia Janssen, Ute Ochtendung, Beate Wehn, eds., Transgressors,
The Liturgical Press, Collegeville, Minnesota, 2002. Elaine M. Wainwright, Women Healing/Healing
Women: The Genderization of Healing in Early Christianity, Equinox, London, 2006. Luise Schottroff,
Lydia’s Impatient Sisters: A Feminist Social History of Early Christianity, SCM Press, London, 1995.
Ivoni Richter Reimer, Women in the Acts of the Apostles, translated by Linda M. Maloney, Fortress
Press, Minneapolis, 1995. V. Burrus, Chastity as Autonomy.

" A. Jensen, Thekla—Die Apostolin, pp.73-76. Jensen’s contribution on authorship in her volume is an
example of interest in these important areas of research.
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Thecla has always been an example of courage and Christian witness.

She never has really been an example of what Bart D. Ehrman calls Lost
Christianities,”' or what the journalist Rena Pederson writes in The Lost
Apostle.”” The Acts of Thecla is ordinarily included in collections of New
Testament Apocrypha including, for example, the 1924 Oxford edition by
Montague Rhodes James and the more recent Oxford volume by J.K.
Elliott, 1993. The longer text, the Lipsius text, is thought by the large
majority of scholars not to be heretical. Therefore the story of Thecla has
always been a part of orthodox theology and it has not been forgotten or
lost.

Works in which the Acts of Thecla are utilised or explored include those
by scholars of high repute including Howard Clark Kee, Carol A.
Newsom and others.”” Many of these are recent volumes that focus
elsewhere than on the Acts of Thecla while still taking the Acts of Thecla
seriously.

The authors who have made a more substantial contribution are those
who have taken a life-long interest in Apocrypha study. Three who stand
out are Gilbert Dagron, Willy Rordorf and Frangois Bovon.”* These

' B. Ehrman calls her story an example of Lost Christianities in his Oxford volume of that name noted
previously.

"2Rena Pederson writes in The Lost Apostle, Jossey-Bass, San Francisco, 2006.

"Martin Dibelius and Werner Georg Kiimmel, Paul, Westminster, Philadelphia, 1953. Carol A.
Newsom and Sharon H. Ringe eds., The Women’s Bible Commentary, SPCK, London, 1992. Howard
Clark Kee, Miracle in the Early Christian World, Yale University Press, New Haven, 1983. Margaret
Y. MacDonald, Early Christian Women and Pagan Opinion, Cambridge University Press, Cambridge,
1996. Ruth A. Tucker and Walter Leifeld, Daughters of the Church: Women and Ministry from New
Testament Times to The Present, Zondervan, Grand Rapids, 1987. John Wijngaards, No Women in
Holy Orders?,Canterbury Press, Norwich, 2002. Jerome Murphy-O’Connor, Paul: A Critical Life,
Oxford University Press, Oxford, 1996. Marla J. Selvidge, Notorious Voices, SCM Press, London,
1996. C. Janssen, U. Ochtendung, B. Wehn, eds., Transgressors. Carolyn Osiek, Margaret Y.
MacDonald with Janet H. Tulloch, A Woman’s Place: House Churches in Earliest Christianity,
Fortress Press, Minneapolis, Minnesota, 2006. Maud Burnett McInerney, Eloquent Virgins, From
Thecla to Joan of Arc, Palgrave Macmillan, New York, 2003. Virginia Burrus, “Begotten not Made”,
Stanford University Press, Stanford, 2000. V. Burrus, Chastity as Autonomy. Robin M. Jensen,
Baptismal imagery in Early Christianity, Baker, Grand Rapids, 2012. Teresa Berger, Gender and
Differences and the Making of Liturgical History: Lifting a Veil on Liturgy’s Past, Ashgate, Farnham,
Surrey, 2011.

"Frangois Bovon, New Testament Traditions and Apocryphal Narratives, Pickwick, Allison Park,
Pennsylvania, 1995, p. 174. In this volume Bovon refers to the removal of heretical material by
abridgement. He calls it a “slimming program” in order to maintain the stories in the Church without
encratism and docetism. Frangois Bovon, Studies in Early Christianity, Baker Academic, Grand
Rapids, Michigan, 2003. Frangois Bovon, “Canonical and Apocryphal Acts of the Apostles”, in
Journal of Early Christian Studies, vol. 11, no. 2, 2003, pp. 165-194. Willy Rordorf, Lex Orandi, Lex
Credendi: Gesammelte Aufsatze zum 60. Geburstag, University Press Freiburg, Freiburg, Switzerland,
1993. Rordorf has many articles defending his position. Of note are the one on Tertullian and those on
the Acts of Paul and the Pastoral Epistles. See Willy Rordorf, “Tertullien et les Actes de Paul”, in Lex
Orandi — Lex Credendi, pp. 475-484 and “Nachmals: Paulusakten und Pastoralbriefe”, in Lex Orandi —
Lex Credendi, pp. 466-474. Gilbert Dagron, Vie et miracles de sainte Thécle, Société des Bollandistes,
Brussels, 1978.
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noted scholars are retired and emeriti or deceased and their work on
Apocrypha is a weighty contribution. Unfortunately for Thecla studies,
their work has not been very helpful in understanding how very important
the tradition of Thecla was and is in Christianity. Rather their work has
drawn a boundary around the Acts of Thecla isolating it to some extent
from the earliest layers of the history of early Christianity. These authors
have accepted the Lipsius hypothesis that the longer text of the Acts of
Thecla is the more original and that it was later abridged in several
manuscripts in order to eliminate heretical elements. A curious matter
has been that the Acts of Thecla until only recently has always been
considered orthodox even when the longer text has been the standard
scholarly edition. Rordorf and others have had an interest in the
knowledge of the Acts of Thecla in various kinds of Christianity in the
third century, including Manichean and Montanist expressions. This
work may be valuable even if one rejects the Lipsius argument about an
early tradition of the Acts of Thecla, such as this thesis will do.

It is to be noted that a distinction has to be made between the Acts of
Thecla and the “Thecla Tradition”. The “Thecla Tradition” includes the
many artefacts which are evidence of the monastic and pilgrimage
traditions honouring Thecla. There are also important documents which
are part of the more developed and later traditions concerning Thecla.
Contemporary scholars who have made a substantial contribution to the
study of the “Thecla tradition” include: Stephen J. Davis, The Cult of St
Thecla: A Tradition of Women’s Piety in Late Antiquity and Linda Ann
Honey, Thekla: Text and Context with a First Translation of the Miracles
and Scott Fitzgerald Johnson, The Life and Miracles of Thekla: A
Literary Study.

Those contemporary volumes which have influenced the understanding of
the Acts of Thecla include the following:

The Legend and the Apostle by Dennis Ronald MacDonald, Westminster
Press, Philadelphia, Pennsylvania, 1983

Sheila E. McGinn in Searching the Scriptures ed. by Elisabeth Schiissler
Fiorenza, Crossroad, New York, 1994

Anne Jensen, Thekla—Die Apostolin, Herder, Freiburg, 1995

The Apocryphal Acts of Paul ed. by Jan N. Bremmer, Kok Pharos,
Kampen, 1996

An Introduction to the New Testament Apocrypha by Fred Lapham, T&T
Clark, London, 2003

The Apocryphal Acts of the Apostles by Hans-Josef Klauck, Baylor
University Press, Waco, Texas, 2008
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Thekla-Paulusschiilerin wider Willen? by Elisabeth Esch-Wermeling,
Aschendorff Verlag, Miinster, 2008

The Acts of Paul and Thecla by Jeremy Barrier, Mohr Siebeck, Tiibingen,
2009

Contextualizing Gender in Early Christian Discourse: Thinking Beyond
Thecla by Caroline Vander Stichele and Todd Penner, T&T Clark, New
York, 2009

The Reception of the Acts of Thecla in Syriac Christianity by Catherine
Burris, Dissertation, University North Carolina at Chapel Hill, 2010.

All of these volumes use the Lipsius text of the Acts of Thecla. It is the
scholarly standard. Various approaches are used by the authors of these
works listed above: narrative, historical, feminist, and linguistic. There
are also numerous scholarly articles which address the Acts of Thecla
from various points of view. Those fundamental for this thesis include:
Dennis Ronald MacDonald, “The Acts of Paul and the Acts of Peter:
Which Came First?”” and “The Acts of Paul and The Acts of John: Which
came First?”, both in Society of Biblical Literature Seminar Papers,”
and also Stevan L. Davies, “Women, Tertullian and the Acts of Paul”, in
Semeia,’® because these articles are part of the wider body of literature
which argues against what once seemed a water-tight position that the
Acts of Thecla belonged to the late second century. This thesis adds to
that body of literature which argues against the Acts of Thecla belonging
to the late second century. When one returns to the Tischendorf text the
views of early nineteenth-century writers like Hone become again
plausible. Therefore it is necessary to also consider where the story of
Thecla fits in the stories of Paul’s “life”, as they are reconstructed by
reading his letters, the accounts given by Luke and the disputed Pauline
letters. This is helpful even though the understanding in this thesis is that
the Acts of the Apostles, like the disputed letters, is not a primary source
for Paul’s history.

*Dennis Ronald MacDonald, “The Acts of Paul and the Acts of Peter: Which Came First?”, in Society
of Biblical Literature Seminar Papers, vol. 31, Scholars Press, Atlanta, 1992, pp. 214-224 and “The
Acts of Paul and The Acts of John: Which came First?”, in Society of Biblical Literature Seminar
Papers, vol. 32, Scholars Press, Atlanta, pp. 506-510.

76S. Davies, “Women, Tertullian and the Acts of Paul”, pp. 139-149.
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V.  Some Considerations Concerning the Voyages of Saint Paul

In this thesis it is important to consider a possible place in the missionary
voyages of Paul where the Acts of Thecla could fit in. Since the
Tischendorf text could be used to argue for an early date of the Acts of
Thecla and since it is more tempting then to consider an historical basis
for the Acts of Thecla, finding it a place in the reconstruction of the
Pauline missionary journeys is appropriate. Even within a strongly
narrative approach to the Acts of the Apostles, the position of the
narrative or legend of Thecla’’ within the narrative of Paul as we know it
in the New Testament is a matter of interest.

Previously in the work of Sheila E. McGinn attention has been given to
the position of the Acts of Thecla among the other apocryphal works
which refer to Paul. This is appropriate since she uses the Lipsius text,
and is situating the Acts of Thecla in a late second-century context.” In
this thesis by using the Tischendorf text it is argued that the relevant body
of literature in which to situate the Acts of Thecla is the New Testament.

The major events narrated about Thecla refer to her youth. In terms of
literature and development of the Christian tradition it is likely that the
Acts of Thecla is written after Thecla’s success as an apostle and after her
old age and death. The Acts of Thecla then might have been written at
about the same time as the Acts of the Apostles, toward the end of the
first or beginning of the second century. The historical Thecla would have
been an associate of Saint Paul.

In considering the story of Paul’s journeys it is a matter not of thinking of
when the Acts are written but of considering when the events that are
described may have taken place relative to Paul’s life, and the events that
may have taken place in his canonical story. It is not possible to come to
a definitive answer to the question as to where in the voyages of Paul to
situate the events of the Acts of Thecla. A working hypothesis is however
a help to the further exploration of the narrative and/or history of the Acts
of Thecla. The same working hypothesis may at some future time also
become a significant help to understanding Paul’s narrative and history.

7 D. MacDonald, The Legend and the Apostle: The Battle for Paul in Story and Canon, pp. 17-26.
MacDonald uses legend as his main approach to the Acts of Thecla. It is more likely that there is a
mixture of history and legend in the Acts of Thecla. This may also be the case for the canonical Acts of
the Apostles, especially in stories like that of Eutychus, Acts 20:9-10, the Pythian oracle Acts 16:16f.,
and the healing properties of handkerchiefs and aprons which had touched Paul’s skin, Acts 19:11.

78S. McGinn, “The Acts of Thecla”, in Searching the Scriptures, pp. 800-802.
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After a brief discussion here, the activities of Paul and Thecla are

hypothetically assigned for the purposes of this commentary to the third
and least documented journey of Paul. This journey is dated to the years
52-56 CE in the Griffith-Jones volume, The Gospel According to Paul.”

Several points will be made at this point concerning attitudes to the
reconstructions of Paul’s career. These are also underpinnings for new
possibilities presented by this commentary on the Acts of Thecla.

The first verse of the Acts of Thecla brings up a number of considerations
concerning location and dating of the work. These need to be taken
together with the information that we have in verses two and four. In
verse two we know that Onesiphorus has not met Paul at this stage and is
depending on a description from Titus. And in verse four as well as in
verse one itself we know that Paul is accompanied by Demas and
Hermogenes.

In verse one, the phrase: “After the flight from Antioch”, sparks the
imagination. We wonder if this flight is a reference to leaving the so-
called Council of Jerusalem or to leaving on account of another matter. If
we think first of the Pauline correspondence then we would consider that
Paul leaves Syrian Antioch in haste after his disagreement with Peter,
those who came from James, and Barnabas as recorded in Gal 2:11-14.
We could imagine this passage in the Pauline letters as a reference point
for the flight in this first verse of the Acts of Thecla.

The disagreement is, however, not specified in the Acts of Thecla. There
is a flight in the Acts of Thecla but we are not told from what Paul is
fleeing® and although Galatians 2 is perhaps the best known of all Paul’s
references to conflicts, it is certainly not the only one. So although this
reference in Galatians is a likely place to anchor the first verse of the Acts
of Thecla, it has to be admitted that it is not easy to defend this even as
hypothetical.

If we look at the Acts of the Apostles the matter becomes much more
complex. Traditionally Pauline scholars attempt to reconstruct the
journeys of Paul using both his Epistles and the Lucan Acts. This
historical reconstruction usually includes when and from which cities

7 Robin Griffith-Jones, The Gospel According to Paul, Harper Collins, San Francisco, 2004, p. xi.

% J. Barrier, The Acts of Paul and Thecla, p. 69. Barrier understands that Paul is coming up to Iconium
so that he might begin teaching the word of God there. This is a very loose description and does not
discuss the time lapse since Titus described Paul, or any disagreements. There is no real sense of
fleeing from anything or anyone as Barrier understands it. This is not surprising given that the
reference is so vague.
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Paul writes his letters. The fact is, we do not know if we are meant to pick
up the story of Thecla at Acts 13, 16 or 18. It is not clear where we are in
terms of missionary journeys of Paul as we know them from the Acts of
the Apostles, and this is the case even if we use the reference in Galatians
2 as an anchor. There is more than one scholarly reconstruction of the
journeys of Paul and correspondingly the suggested links between the
Pauline epistles and the Acts of the Apostles are different.

As part of the considerations here, there is also the relevant matter of how
we evaluate information about Paul from his letters and from the Lucan
tradition in Acts. The historical reconstruction of Paul’s missionary
journeys and from where in his journeys he stopped to write his letters
remains a lively matter for scholarly debate. Various reconstructions in
recent times by Jerome Murphy-O’Connor, Robin Griffith-Jones®' and
others have encouraged a fresh consideration. The Lucan material about
Paul in the Acts of the Apostles is given different weight at certain points
by various scholars. For example, concerning whether Paul was known
to the churches in Judea (Gal 1:21) before he writes Galatians, Donald
Harman Akenson writes:
Saul’s statement is the more convincing because it is not a response
to the accusation in Acts, but a statement made twenty to thirty
years before the Acts of the Apostles was written. Saul puts it
forward as an autobiographical fact that fits in a letter to a local
congregation. Fine: so in this instance, we accept Saul’s words
over those of the author-editor of Acts.™

Accepting that Paul leaves Syrian Antioch in haste after the disagreement
(Gal 2:9-14) is not much help since we do not know where we are to
continue Paul’s story in the Acts of the Apostles. It is rather less help
than might be expected in today’s world of Pauline scholarship where
most scholars combine the Lukan and Pauline sources to some extent. To
complicate the matter further we might consider 2 Timothy 3:11. Verse
one of the Acts of Thecla may refer not to Gal 2:9-14 but rather to 2
Timothy 3:11. There is no way to know if the suffering in Antioch
according to 2 Timothy® is the same type of disagreement recorded in
Gal 2 or another kind of suffering. Perhaps it is the suffering in the Acts

8! R. Griffith-Jones, The Gospel According to Paul. Griffith-Jones is using Murphy-O’Connor’s work.
%2Donald Harman Akenson, Saint Saul: A Skeleton Key to the Historical Jesus, Oxford University
Press, Oxford, 2000, p. 138.

% As in a selection of other New Testament studies, Paul’s second letter to Timothy is considered to be
authentically Pauline. See for example the arguments in Jerome Murphy-O’Connor, Paul the Letter-
Writer, The Liturgical Press, Collegeville, Minnesota, 1995, p.130. “According to 1 Timothy 1:3,
Timothy was also bishop of Ephesus, and he too possessed a cherished letter; in my view 2 Timothy.”
See also Bruce J. Malina and Jerome H. Neyrey, Portaits of Paul, Westminster John Knox, Louisville,
Kentucky, 1996, pp. 164-166.
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of Thecla, being imprisoned in Iconium, fleeing to Pisidian Antioch and
living in a cave along the way and having the fateful encounter with
Alexander. In the Acts of the Apostles, a reconstructive chronology and
itinerary which gives priority to the Pauline letters is itself difficult if it is
possible at all. Another matter that is relevant is which letters are
Pauline. In any case, where the epistles and Acts seem to work together,
the Pauline letters must be given priority.

Although one might hope otherwise, this phrase in the first verse of the
Acts of Thecla, peta v uynv v amo Avtioyeiac®, does not
helps us a great deal to situate the story of Thecla in the career of Paul. It
does not even say if the Antioch here is Syrian Antioch or Pisidian
Antioch. We could imagine the journey from Syrian Antioch to Iconium.
It is northwest. The city was under Roman rule from the year 25 BCE.”
Roads existed and travel, though not convenient, was feasible.

Verse one of the Acts of Thecla, if it does not pre-date the Acts of the
Apostles, could refer to Paul’s journey as recorded in Acts 13, 16 or 18.
All three ought to be at least mentioned. Jan N. Bremmer imagines the
flight to be after the incidents in Acts 14. In Acts 14:1 the visit to the
synagogue in Iconium is recorded.®® Paul has arrived in Iconium from
Pisidian Antioch where resistance developed to him and Barnabas (Acts
13:50-52). Just following, in Acts 14: 3 one reads that they stayed on
there for a considerable time. Some were convinced and others were not.
Paul, accompanied by Barnabas, takes flight from Iconium (verse 6) not
to it and further flees from Lystra to Derbe (verse 20). Could Thecla have
been one of those who accepted the message as Paul delivered it in
Iconium? The mention in Acts 14 of some being convinced and others
not sounds like the story of Thecla. Certainly in her story some are
convinced and others are not. The argument against anchoring the Acts
of Thecla in Acts 14 includes the consideration that it will not allow time
for Titus to make the acquaintance of Onesiphorus. Also Paul is met not
on the road from Pisidia but on the road to Lystra. The idea that the

8 After the flight from Antioch.

5 See Pliny, NH 5. 42.147, and Dio Cassius, History, 53. 26. 3, which reads: tob & °~ Apovtov
TELELTIOOVTOG OV TOIG TOloly abTOL TNV apynV EmETpeyey, GAL’ &g TNV LINKoov Eonyaye, kal
obtw xai f| Talatia petd thg Avkooviag Popdiov dpyovto £oye.

“On the death of Amyntas he (this is Caesar Augustus) did not entrust his kingdom to the sons of the
deceased, but made it part of the subject territory. Thus Galatia together with Lycaonia obtained a
Roman governor.” Dio’s Roman History with English translation by Earnest Cary, Harvard University
Press, Cambridge, Massachusetts, 1925, p. 261.

% As J. Bremmer , “Magic, martyrdom and women’s liberation in the Acts of Paul and Thecla,” in The
Apocryphal Acts of Paul and Thecla, p. 37 would have it. Bremmer imagines the flight to be after the
incidents in Acts 14. This has Paul accompanied by Barnabas and taking flight from Iconium (verse 6)
not to it and further flight from Lystra to Derbe (verse 20).
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description in Acts 14 is apt is countered by the admission that surely
wherever Paul goes some will be convinced and others will not.

In previous expositions of the Acts of Thecla, some expositors assumed
that Paul must have been travelling from Pisidian Antioch to Syrian
Antioch because only in Syrian Antioch was there a large enough city to
have an arena like the one in which Thecla baptises herself. So from
Antioch to Antioch (since no mention has been made of going back or
retracing the journey) for a number of previous scholars meant Pisidia to
Syria. Today however, we know from recent archaeological findings in
Pisidian Antioch that there was indeed not only an arena but one with the
sort of entrance that makes sense of the actions of Tryphaena when she
faints. There was also a hippodrome. There is everything needed to
support the actions of the story if it is moving from Syria to Pisidia. This
is relatively new information and makes our choice of hypothetical travel
to Pisidian Antioch more plausible. This hypothesis agrees with that of
Dennis R. MacDonald who has the party travelling in the same direction
toward Pisidian Antioch. MacDonald’s hypothesis and this one are based
on different reasons but they are not mutually exclusive.®” This only
helps support this hypothesis. Still, left with the hard choice of which
Pauline missionary journey this is, consideration of the other two possible
places in Acts is helpful.

In Acts 16 the second journey of Paul is recorded. Paul has a
disagreement with Barnabas concerning John Mark at Acts 15:37-40 just
before the second journey. Paul comes to Derbe and Lystra at Acts 16:1
and at verse 4 he travels through the cities. Perhaps one of the cities he
travels through is Iconium. He would be coming from Lystra which is
the correct direction if this is the journey of the Acts of Thecla. Paul is
travelling with Silas (Acts 15:40), and Timothy joins him (Acts 16:1). In
the Acts of Thecla he is travelling with Demas and Hermogenes. In
verses 4 and 5 of Acts 16 there is no mention of any difficulties. In fact
in verse 6 they are forbidden by the Holy Spirit to preach the word in
Asia. These differences suggest considering the option of the third
journey being the most likely, especially if the Council of Jerusalem is
dated 51CE, as it is by Murphy-O’Connor and Griffith-Jones.

The thing that weighs most against the theory of the third journey is that
there is no description of Paul travelling overland through Lystra and
Iconium in Acts 18. Many scholars have traditionally reconstructed the
third journey with a major portion of it by sea or further north than

7 D. MacDonald, The Legend and the Apostle, p. 19. “Together they go to Antioch of Pisidia, where
another frustrated would-be lover condemns Thecla before the governor.”
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Iconium and then not overland through Lycaonia. Nevertheless presented
here is the third journey in both map and description from Robin Griffith-
Jones, which has Paul travel from Syrian Antioch to Pisidian Antioch
through Iconium. This hypothesis allows the story of the Acts of Thecla
hypothetically to take place during the third journey. Paul then refers to it
in 2 Timothy which he writes later when he finally reaches Rome.®

ASIA

Antioch Pisidia
k,\__

\ Iconium
Lystra

x

NDerbe

Mediterranean Sea Antioch Syria

The map above shows the third journey according to Griffith-Jones.®

It is very important to remember that Paul’s experiences in Iconium as
reported in 2 Timothy 3:11-13 could be about his visits on any of the
three reconstructed journeys. The hypothesis of this thesis is that the Acts
of Thecla is about the third journey. A reference to Thecla cannot be
proved at this time in academic research on Paul’s career. Considering
the various factors, however, the third journey seems most likely. Paul
mentions persecutions, which he endured, and from which the Lord
rescued him, and further he draws the inference that all those who would
live a godly life in Christ Jesus will experience the like. Thecla will
experience such suffering, but, it has to be admitted, so will many others.

Finally, there is the reference in 2 Timothy 3:6-7 about those who enter
houses where silly women are ever learning but never come to truth. This
too may perhaps have something to do with those who heard Paul preach
in the garden of Onesiphorus’ house as it is described in the Acts of
Thecla. Soon after Paul’s preaching the young men and women will turn

% As previously stated (note 83 above), along with a select minority of scholars this thesis accepts that
Paul actually did write 2 Timothy. It would therefore be written very late in Paul’s life.

¥This map is to show direction of travel rather than an accurate representation of the land and coast.
R. Griffith-Jones, The Gospel According to Paul, p. xi. Griffith Jones has a similar map showing this.

36



against him in the case brought by Thamyris before the governor in
Iconium (Acts of Thecla, verses 19 and 20).

At Antioch Paul disputes with Peter as recorded in Galatians 2:11-14.
Paul, it seems, has lost the dispute and Peter has not only won but he has
won over Barnabas. The community at Antioch has not accepted the
understanding of Paul”™ concerning the relationship of the Jesus message
and the Jewish law. In leaving Antioch Paul is confirming his
commitment to evangelising and pastoring the Gentile communities,
which are prepared to accept relative freedom from Jewish law and
practice. The meeting in the home of Onesiphorus, it can be assumed, is
typical of such a gathering.”’ The behaviour of Thecla is also
confirmation of this direction of Paul’s ministry and mission.”> Thecla
does not attempt to convert anyone to Judaism. At the home of
Tryphaena she makes no provision to be given Jewish food. She is not
described as completing Jewish daily practices or teaching these to others.
These details provide reasonable support for the claim that the journey of
Paul in the Acts of Thecla is at least the second but most likely the third
journey.

Tackling the chronology of Paul’s journeys is another challenge.
Scholars for some time have dated the disagreement called the Council of
Jerusalem at 49 CE, which would put it before the second journey.

In order to set a context for the discussion here and without going into
unnecessary detail, I can simply say that I find the reconstruction of Ben
Witherington to be less convincing than that of Murphy-O’Connor.
Murphy-O’Connor’s reconstruction is accepted and used by Robin
Griffith-Jones. Witherington dates the disagreement with Barnabas at 49,
Murphy-O’Connor dates it at April 52 at the earliest and Griffith-Jones
has:

Late Autumn 51: Paul is in Jerusalem with Titus (whom he refuses

to have circumcised; Gal. 2:1-2). The Jerusalem council takes

place; its leading figures are James, Peter, Barnabas, and Paul

%J. Murphy-O’Connor, Paul: A Critical Life, p. 158. Murphy-O’Connor writes, “Paul does not inform
us who prevailed in his dispute with Peter at Antioch. His silence, however, tells its own story. Had he
won, he could hardly have failed to mention it in Galatians.” And further he writes, “The fact that
Barnabas had aligned himself with the delegation from Jerusalem left Paul completely isolated. He no
longer felt at home in Antioch. ” Murphy-O’Connor understands that the ensuing activity of Paul is
recorded beginning with chapter 13 of the Acts of the Apostles. I agree with this chronological
reconstruction of the mission of Paul, which contrasts with that of Witherington. Witherington dates
this episode early, at 49 CE (Ben Witherington III, The Paul Quest, Inter-Varsity Press, Downers
Grove, Illinois, 1998, p. 318).

?! No mention is made of the keeping of Jewish custom at the home of Onesiphorus.

%2 She becomes available to share the message of Paul with others who are not portrayed as Jewish in
this text and who do not show any steps taken to conform to Jewish law.
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(Miss. 15:5-29). Barnabas and Paul return to Antioch-in-Syria.
Winter 51-52: Paul is in Antioch. Representatives of James arrive.
A fierce dispute occurs, which is lost by Paul (Gal. 2:1-10). Paul
leaves Antioch, never to return.”

This leaves a difficulty: that of Paul having been to Jerusalem in Acts
15:2 but saying in Galatians 1:22 that he has not been to Judea. The
reference in Galatians 2:1 is a reference to Paul going to Jerusalem again
after he has already had a significant mission to the Gentiles. Jerome
Murphy-O’Connor recognises that verses 15:2 and 18:22 of the Acts of
the Apostles are doublets. His explanation is complex:
In the light of Seneca’s statement that his brother did not finish his
term of office, it is impossible to place Gallio’s encounter with
Paul (Acts 18:12-17) in the latter part of the proconsular year AD
51-52. The encounter must have taken place between July, when
Gallio arrived in Corinth, and September AD 51, the last date when
he could have sailed to Rome.
This conclusion finds positive confirmation in Galatians 2:1, which
places Paul in Jerusalem in AD 51. Luke gives the impression that
Paul left Corinth for Jerusalem by ship shortly after his encounter
with the proconsul (Acts 18:18-22). This cannot have been later
than mid-September, because of the ‘closed sea’. The run to the
south-east was the best and fastest point of sailing for ships of the
period. Paul could easily have been in Jerusalem by the autumn of
AD 51, precisely as we have already deduced from Galatians 2:1.

Griffith-Jones also has Paul travel from Syrian Antioch to Iconium on his
way to Pisidian Antioch on his third missionary journey. This seems to
be the best choice. On the third journey Paul travels from Jerusalem to
Syria and from there overland through Lycaonia. The one thing that
weighs most against this theory is that there is no description of Paul
travelling overland through Lystra and Iconium in Acts 18. Many
scholars have traditionally reconstructed the third journey with a major
portion of it by sea and if overland to new communities north of

% R. Griffith-Jones, The Gospel According to Paul, 2004, p. x. Griffith-Jones uses the unusual
abbreviation “Miss.” to refer to the Acts of the Apostles throughout this volume.

% J. Murphy-O’Connor, Paul: A Critical Life, pp. 21-22. See also pp. 7, “Earlier pedantic speculation
as to whether or not these fourteen years included the three years of Galatians 1:18 has now given way
to the commonsense recognition that the ‘then. . .then. . .then’ of Galatians 1:18, 21 and 2:1 mark the
successive steps of a chronological series.” Further p.8 has, “Paul’s concern in Galatians 1 and 2 is to
prove his independence of Jerusalem. Syria and Cilicia are mentioned only to prove that he left the
Holy City, and fourteen years is manifestly the time he stayed away. This view is confirmed, not only
by the ‘again’ prefixed to ‘to Jerusalem’, but by the mention of the churches of Judaea in Galatians
1:22, which is the proximate point of reference influencing Paul’s formulation.”
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Lycaonia. Nevertheless in the view of Murphy-O’Connor and Robin
Griffith-Jones the third journey is through Iconium on the way west.

The resulting hypothesis for this study is that the story of the Acts of
Thecla takes place during this third journey. Paul on this hypothesis
refers to his sufferings recorded in the Acts of Thecla in 2 Timothy which
he writes later when he finally reaches Rome.” This thesis agrees with
Murphy-O’Connor that 2 Timothy is authentically Pauline and written
late in Paul’s career from Rome. However, whether 2 Timothy is
authentically Pauline or not, it may still refer to the events of the Acts of
Thecla and this is still important to the relationship between the Acts of
Thecla and the New Testament. This is a working hypothesis, and in the
end is as good as if not better than any other in the absence of more
documentary information. In one sense the lack of information given us
by Luke is a real opportunity to fill out with the Acts of Thecla what
otherwise is a journey with a noticeable lack of description. With this
hypothesis in place it is possible to link up the Acts of Thecla with the
Acts of the Apostles and the Pauline letters to provide a possible basis for
events in the third journey of Saint Paul.

The above having been said, I must reiterate that I believe that a healthy
scepticism is best concerning any theory attempting to match the accounts
of the Acts of the Apostles to the Pauline Epistles. Luke’s purpose and
his literary craft come across not as what we would ordinarily call
“history”. Paul’s Epistles are disputed among scholars in terms of the
authorship of whole letters and parts of letters. Conflations of letters may
also affect any reconstruction of time lines and travel. While my work
recognises the fact that any ancient document or story gives insight into
history, I do not adhere, as some may, to the idea that reconstructions can
give us historicity. Scholars do us a service who qualify their historical
speculations and understandings in terms of the lack of evidence and the
inadequacy of extant material. Attempts to understand what might have
been are, nevertheless, not without merit for they help us read ancient
texts meaningfully. In this commentary, the issues related to the social,
cultural and geographical features encountered in the text are not meant to
imply that the text is to be regarded as providing historicity. They are
included in the commentary in order to illustrate the thesis that the
Tischendorf text is primary and in order to show that the story gives some
credible insight into the era and place where the story is set and/or where
it may have been written down.

%Carl R. Holladay, A Critical Introduction to the New Testament, Abingdon Press, Nashville, 2005,
pp- 432-433. Holladay has the second letter to Timothy written as a personal letter from Paul to
Timothy. On page 425 Holladay says that 2 Timothy is treated as “Paul’s farewell letter”.

39



Verse One

IIpdEelg TTaviov kol OEKANG

la " Avopaivovtog Iaviov gic "Tkoviov petd v @uyny v
ano ~Avrtioyeiog

1b  &yevrionoav ovvodevovtec® abt® Anpag kai “Eppoyévng,
< >” bmokpicemg yépovieg,

1C  «xoi gEshmdapovv Tov TTadrov ¢ dyamdvies abTov.

1d 6 8 Todrog amoprénov eig povny Ty ayedochvnv Tod
Xp1o1od 0bdEV padrov Emoiel abtovg™,

le axd otepyev abtovc 6eddpa,

1f  dote < >” 10 Loy10 kVpilov Ev ddackarig!'® thc e < >

YEVVNOE®S KOl THE AVOOTACE®MS TOL TYAmMNUEVOL EYADKOLVEV
aLTOVC,

19 «ai 10 peyarelo 100 Xpiotod, ndg avekaivedn'? abtd,
KaTa pHpa d1nyelTo abtolc.

% The Lipsius text reads: £yevionoav covodot abt®. The convention for this commentary is to
include the Lipsius text in the footnote since the Tischendorf text is preferred and included in the body
of the commentary.

7 Here 6 yoixevg is found in the Lipsius text. Empty angle brackets indicate an additional word or
words in the Lipsius text.

% Here the Lipsius text reads: abtdic. Lipsius has a preference for dative constructions which are
grammatically more correct in almost all cases.

% The Lipsius text adds here the word ndavta.

1% Instead of &v d13ackariq the Lipsius text has kai tfg didaokaricg.

"I Instead of just tfic te yevviiceme the Lipsius text has the very developed xai tfic Eppnvetag

tov gbayyeriov kai TN yevvioewg which sounds like a later addition from a time when interpretation
of the good news showed quite some variety. Lipsius himself uses square brackets to imply doubt.

192 The Lipsius text has amekalopon.
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Translation

Acts of Paul and Thecla
la As Paul went up to Iconium after the flight from Antioch,

1b  Demas and Hermogenes, who were full of hypocrisy, came to be
journeying with him

1C and they were continually fawning'® upon Paul as if they loved
him.

1d  But Paul took notice only of the virtue of Christ and did them no
harm.

le Rather he loved them very much,

1f  so that he persuaded them'® with regard to the Lord’s instruction in
the teaching of both the birth and the resurrection of the beloved,

1g and he explained'® word for word'® to them the great deeds of
Christ as revealed to him.

' Definition of the verb Anapéw from Henry George Liddell and Robert Scott, revised by Henry
Stuart Jones with Roderick McKenzie, A Greek-English Lexicon, Clarendon Press, Oxford, ninth
edition, 1977 (henceforward referred to as LSJ), p. 1052 cum genitivo personae asin S El. 1378
(Sophocles Electra 1378, fawning upon). I have added the adverb continually in order to give the sense
of the prefix.

1% This is a matter of Paul’s offering to them the goodness of the gospel, so that its sweetness might
edify them. Rather than correcting or reprimanding them he is attempting to make opportunity for their
improvement of character by teaching them about Jesus.

"9 T have translated literally but a more flowing English translation of this finite verb as a participle
would result in “also explaining to them”.

1%See kata pApe LS, p. 1569, “word for word” as in Aeschines, 2.122.
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Commentary and Notes

la  "Avapaivovtog ITaviov €ig 'Ikdviov peTad TNV QLYY TNV
anmo ~Avtioyeiag,

la  As Paul went up to Iconium after the flight from Antioch,

The Paul of this text is the Saint Paul of the New Testament tradition
formerly known by his Hebrew name: Saul of Tarsus. He is mentioned by
his Hebrew name in Acts 8:1, 9:1, 3, 11, 17, 22, 24. In Acts 13:9, he is
referred to as Zavioc 8¢, 0 xkai ITavAioc, “Saul, he is also known as
Paul”. He is already known as Paul in his epistles; see 1 Cor 1:1, Rom
1:1 and so on.

Iconium literally means “small image”. It was where Konya'”’ is today in
Turkey, south on the Anatolian plateau. Paul visited Iconium probably on
his first, second and third missionary journeys.'™ Thecla who is not yet
introduced 1n this text, which is her story109, will come to be known 1n
later texts and in iconography as Saint Thecla of Iconium.'"’

Paul’s travels were renowned and extensive. The Acts of Thecla open
with a genitive absolute. Paul “went up”, that is he travelled north and
inland from Syrian Antioch to Iconium, a city in Lycaonia. “Went up”
indicates Paul’s journey inland from the coast. ~ Avafoaivm has the
meaning “travel inland” as if the sea and coast are down, and travelling
into the interior is travelling up. This is understandable as one often and
especially at low tide begins a climb from the beaches to the lands away
from the sea. Coastal roads also often offer vistas that are above the
traveller. LSJ has: “of land-journeys, to go up from the coast into
Central Asia, Hdt.5.100, X. An. 1.1.2”. "' Herodotus’ Histories (fifth

' The name of the modern town is obviously a derivation from Iconium.

198 R Griffith-Jones, The Gospel According to Paul, pp.vii-xiii. Griffith-Jones describes and maps the
three journeys, suggesting that Paul visits Iconium on all three journeys.

19 Although it is obvious that Paul is a minor character in the narrative and Thecla is the main
character, many continue to refer to the text as The Acts of Paul and Thecla, even when they are not
thinking of the longer collections of apocryphal stories which include for example Paul’s death. In this
commentary the more recent convention will be used, referring to this text as The Acts of Thecla
because this more accurately describes the content. Ross Saunders for example states: “But the
inclusion of a woman, Thecla, who had such a prominent role in this narrative, would be most unlikely,
especially from such a legitimate source. Paul is a minor character in this novel.” Ross Saunders,
Outrageous Women Outrageous God: Women in the First Two Generations of Christianity, E. J.
Dwyer, Sydney, 1996, p. 167.

"% For example see the fifth-century silver plaque discovered in 1957 in Isauria and now in Adana,
Turkey http://www.wardco.net/exhibition/heaven-on-earth-/from-allegory-to-icon-/plaque-with-saint-
thecla. Accessed on 21 January, 2014. For later named examples see ancient and modern images at
https://www.google.com.au/search?q=images+ttheclaticonium. Accessed on 21 January, 2014.
"1LSJ, p. 98 entry for avofaivo the third definition, second column.
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century BCE) and Xenophon’s Anabasis (fourth century BCE) give
examples of the use of the word.''? The Xenophon reference in the LSJ is
to Cyrus of Persia travelling to his father Darius (in the Anabasis) and the
other reference is to the Ionians who had beached their ships marching
inland to Sardis (in the Histories of Herodotus). This verb gives us an
important clue that the reference is to Paul setting out from Syrian
Antioch, for otherwise one could not be travelling “up” from Antioch to
Iconium. From Pisidian Antioch one would travel completely inland and
south to Iconium. Iconium is a smaller city and not a capital city. There
1s no sense in which the travel could be said to be “up” if from Antioch in
Pisidia. From Syrian Antioch a traveller would follow for some time
along coastal roads but would eventually have to turn inland to go up to
Iconium. In Carleton L. Brownson’s Loeb translation of Anabasis the
explanation is given, “The verb avapaiveiv, lit. “to go up,” was used of
any journey from the sea coast to the higher lands of the interior”.'"

There are also New Testament examples of avapaive used to mean the

action of going up from the shore of the lake to higher ground; see for
example Mt. 14:22-23.

Kal suesoag nvayKacsv roog uaenwg gupnvatl €ig t0 mAoiov Kal
TPOAYELV aDTOV €15 TO TEPAV, eoag ob anokucn roug dylovg. kal
anmoAboag Tovg OyAovg GVvERN €l 1O Opoc Kot idlav
npocevéaobal. Oyiog 8¢ yevouévng pOvog NV Ekel.

Immediately he made the disciples get into the boat and go on ahead of
him to the other side, while he dismissed the crowds. And after he had
dismissed the crowds, he went up (avéBn) the mountain by himself to
pray. When evening came, he was alone there.

Here Jesus both goes up since he is coming from the shore and also
because the narrative designates the land form as a mountain. There are
other similar New Testament references (see also Mk 3:7, 13) where
Jesus goes up from the sea to the mountain heights.

' The sentences from Herodotus and Xenophon are copied from the TLG and included in this footnote
because this is an important part of the argument for Paul in the Acts of Thecla to be travelling up from
the coast, thus in a westerly direction. There is not widespread certainty about which direction Paul is
travelling in the Acts of Thecla. S. McGinn, “The Acts of Thecla”, in Searching the Scriptures, p. 805,
for example, has: “a sojourn of Paul in Antioch (but which one?)”. Herodotus from the Histories reads:
»Amkodpevol 8¢ 1@ 6Tor® toVTe loves &g "Egecov mhola pev katéiimov &v Kopnood

¢ "Egeoing, abtoi 8¢ avéBaivov yeipi moArY), motevpevol 'Egeciovg fiyepovag g 630v.
Xenophon reads: avaBaiver odv 6 Kvpog Lapov Tisoaeépvny dg ¢irov, kal tdv "EAARveV

Eyov omiitag avéPN tplakociovg, dpyovta 8¢ abt®v Eeviav I[Mappdciov.

'3 Xenophon in seven volumes 111 Anabasis Books I-VI1, with an English translation by Carleton L.
Brownson, Loeb, Harvard University Press, Cambridge, Massachusetts, 1922, p. vii., Footnote 1.
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Recently the idea that Paul is travelling to Pisidian Antioch seems to be
gaining more support. See the comments of Jeremy Barrier''* following
MacDonald,'"” and then also Klauck''® following MacDonald.

In the phrase peta v @uynv v ano Avrtioyeiag, we have

petd with the accusative here giving the meaning of time following,
hence the translation “after”. The flight, one would assume by this
construction, is complete and Paul and his companions are settling
securely at Iconium. They remained there for an extended stay. The
indication that this is the case comes from the context and the preposition,
petd; not from the verb, which is in its absolute construction as noted
above.

The genitive absolute construction gives the geographical context for
these early pieces of information. The present participle provides a lively
feeling to the account and a sense of the immediate. I have translated the
present participle as a simple past tense but more accurately it reads:
“Paul going up to Iconium”.""” The time indication of this journey is that
it happened after the flight from Antioch; the genitive absolute does not
indicate at all what time may have elapsed since Paul left Antioch. Often
genitive absolutes are translated into English as adverbial clauses. This is
done in the translation in this study and also in the Elliott translation,'"®
but in fact no time reference exists in the Greek. The sense with a present
participle in the genitive absolute is that the action happened as much as
possible simultaneously with the action of the main verb. The main verb
here is aorist used for simple narration. The temporal sense is that it was
during the time that Paul travelled to Iconium that Demas and
Hermogenes joined him. There is no indication where they may have
joined him. They are mentioned no doubt because of their important role
in betraying Paul to the authorities. There is no information about Silas
and Timothy. This commentary takes the Acts of Thecla material at face
value just as some scholars take the Lukan material at face value. These
details are perhaps not historically verifiable any more than the details of
the Acts of the Apostles.

'14 7. Barrier, The Acts of Paul and Thecla, p. 67.

5. MacDonald, The Legend and the Apostle, p. 41.

"% Hans-Josef Klauck, The Apocryphal Acts of the Apostles: An Introduction, Baylor University Press,
Waco, Texas, 2008, p. 57.

""" English struggles to give the exact sense of the genitive absolute in Greek since this construction
does not exist in English. English does use a nominative absolute construction but not commonly in
narrative. Genitive absolutes in Greek most often, as here, provide information needed for the story to
progress.

"8 James Keith Elliott, The Apocryphal New Testament, Clarendon Press, Oxford, 1993, p. 364. “As
Paul was going to Iconium after his flight from Antioch, his fellow-travellers were Demas and
Hermogenes, the copper-smith, who were full of hypocrisy and flattered Paul as if they loved him.”
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The frequent use of the preposition €i¢ is a characteristic of Koine Greek
in the New Testament and literature of the same time.'"” In classical
Greek it would have been used for movement towards a place, but in the
New Testament it is confused with £v and can be used to express location
rather than movement. It could mean Paul went to Iconium or toward
Iconium or into the city of Iconium. There is no further indication
concerning the travel here. We assume that they are walking.

The use of the name Paul rather than Saul indicates two important things.
Firstly it indicates that the persons to whom the Acts of Thecla was sent
or by whom the Acts of Thecla was read knew Paul as the Paul of the
epistles, rather than the man from Tarsus before he became renowned as a
promoter of Jesus Christ and the Jesus reform in Judaism. Secondly the
name Paul indicates that the change in Paul’s own commitments is not the
subject of this work."”’ He will not be the dynamic character of this work
but rather he is a significant person in the story of Thecla. She is the
dynamic character and the reader is directed to her development in the
narrative. The story is about her, her faith, her baptism and her ministry.
Later titles attached to the work that mention Paul do not ring true to
modern readers who perceive that this is Thecla’s story, and Paul (no
matter how important in church history) is a secondary character in this
work. This is the reason that the work is referred to by many from
ancient times (see the Diary of Egeria)'*' as The Acts of Thecla.'”® The
other perhaps more ancient title, The Acts of Paul and Thecla is, in terms
of the substance of the narrative, misleading if not simply a misnomer.

Ib  &ysvibmoav cvvodebovteg abt®d Anuog kol "Eppoyévng, < >
broxploewg YEUOVTEG,

b Demas and Hermogenes, who were full of hypocrisy, came to be
journeying with him

"% The language develops a preference for prepositions rather than the use of case to express
relationships: “the use of prepositions like &v, €1g, £k has been much more widely extended.” See
Friedrich Blass, Albert Debrunner and Robert Walter Funk, A Greek Grammar of the New Testament
and Other Early Christian Literature, University of Chicago Press, Chicago, 1961, item 203 on p. 110.
See also on the same page item 205: E1g instead of &v in a local sense.

120 paul’s change of commitments is described in Gal 1:15-17 and three times in the Acts of the
Apostles at Acts 9:1-19; 22:6-16 and 26:12-18.

12l Egeria: Diary of a Pilgrimage, p. 87.

122 See for example Beate Wehn, “‘I am a Handmaid of the Living God!’: the Apostle Thecla and the
Consequences of Transgression” in C. Janssen, U. Ochtendung, and B. Wehn (eds) Transgressors, p.
20.
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The name ‘Demas’ appears in the New Testament three times. It is more
helpful however, first to examine the occurrence of the name
‘Hermogenes’ in 2 Tim. 1:15, since the connections to the Acts of Thecla
are more obvious and this examination gives us a context in which we can
more easily see the relevance of the occurrences of the name, Demas. In
2 Timothy Hermogenes is also associated with the home of Onesiphorus
in Asia as he is in the Acts of Thecla. In 2 Tim 1:15 Hermogenes is said
to have turned away from Paul. The Greek reads:

15 Oidag t0bT0, OTL GmEcTPAENGAV pe mAvTeS ol &V 17 ~Aoig,
@v kotv  Doyelog koi "Eppoyévng. 16 d@n £reog O KOPLOG T@
"Ovnolpopov olk®, 0Tt TOALAKIS pe avEWLEEV Kal TNV dAvciv
Hov OLK EmaloyLVON, 17 @ira yevopevog &v "Poun omovdoiwg
E(NTNOEY pE Kol eDpev 18 -3 abt® O kOplLog ebpelv Ereog
nopd Kvpiov v gxelvn T NEépy - kal 6oa &v "'E@écw
dIMKOVNGoEV, PEATIOV GU YIVOOKELS.

15 You know that all in Asia turned away from me, including Phygelus
and Hermogenes. 16 The Lord grant mercy to the household of
Onesiphorus, because often he gave me hospitality and he was not
ashamed of my chains. 17 Rather he searched earnestly for me when he
was in Rome and found me. 18 The Lord grant him to find mercy from
the Lord in that day. You know well to what extent he served in Ephesus.

This description is interesting because while it recognizes the work of
Onesiphorus in Rome and Ephesus it also contains a blessing for his
household members. One assumes from this passage that Onesiphorus’
house is not in Rome or Ephesus and this makes it possible that his home
is indeed in Iconium, a city in Asia. This implies that the blessing (1:16)
is personal and refers to individuals in the household of Onesiphorus.
This blessing also indicates that Onesiphorus sheltered and refreshed Paul
and searched for him in his Roman imprisonment.'>> The second blessing
(1:18) is about Onesiphorus as an individual and certainly has an
eschatological overtone (mercy from the Lord in that day). This can be an
element in support of the authentic Pauline authorship. The position of
authentic Pauline authorship is supported in Murphy-O’Connor’s
volume.'**

'3 J. Murphy-O’Connor, Paul: A Critical Life, p. 359. “The visitor in question was Onesiphorus, who
‘often refreshed me. He was not ashamed of my chains, but when he arrived in Rome he diligently
searched and found me’ (1:16-17). These simple words carry a weight of information, of which the
most important is the place of the Apostle’s imprisonment. Paul’s delight at the courage of
Onesiphorus is matched by his appreciation of the tenacity displayed by his visitor in the latter’s quest
for him.”

124 1. Murphy-O’Connor, p. 358.
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In 2 Timothy Hermogenes’ companion is Phygelus not Demas.
Hermogenes is of disreputable character as he is in The Acts of Thecla.
There is no reason to think that there is any copying of this information.
There is no literary dependence, no comparison of vocabulary or
syntax.'” This supports a case for the two works having a common
historical source rather than one being dependent on the other. We have,
then, two independent sources telling us about Hermogenes.

This is reason to think that there may have been a real person
Hermogenes associated with the home of Onesiphorus in Asia, as both
the Acts of Thecla and 2 Timothy witness to this independently. It is
likely that there was a common oral source which both 2 Timothy and the
Acts of Thecla knew but which they have not copied from a literary text.
Such an oral source, one would assume, was based on the actions and
character of an historical person Hermogenes in his association with Paul.

Both 2 Timothy and the Acts of Thecla express the idea that Hermogenes
is of bad character, but again the two witnesses may be independent, at
least there is no exact copying of words. The association of Hermogenes
and Onesiphorus in the Acts of Thecla is that Hermogenes and Demas
have travelled with Paul to Asia to the home of Onesiphorus and that they
are hypocrites. In 2 Timothy Hermogenes and Phygelus are mentioned in
chapter 1, verse 15 as examples of those who have turned away from Paul
in Asia while the household of Onesiphorus is the counter example,
receiving Paul’s blessing in the following verse 16. The link between the
two independent traditions seems to be Paul himself or a Pauline tradition
common to both documents.

The Latin manuscript d adjusts the Acts of Thecla to agree with 2
Timothy by adding the name Alexander. This supposes that at some
stage the two works were considered by some early Latin translator to be
describing the same person.

In 2 Timothy 4:14, Alexander is described as a copper-smith'*® with the
same word, yaAke0c, that we find here.'”’” Neither the Tischendorf nor

125 The theory of Bauckham that the author of the Acts of Thecla, though she (or he) has a copy of

2 Timothy, corrects it or improves it, is implausible given the fact that there is no sign of literary
dependence. MacDonald’s theory that there is a common oral tradition is more plausible. R. Bauckham,
“The Acts of Paul as a Sequel to Acts”, in The Book of Acts in its First Century Setting, p. 129.

D. MacDonald, The Legend and the Apostle, p. 129.

126 English translations including New American, RSV, New English and NRSV have “copper-
smith”, NIV has “metalworker”.

12" Tischendorf’s apparatus criticus tells us that the word yoixetg is found in G but also in A. The
Latin text d reads: “Alexander aerarius” that is “copper-smith”. Tischendorf omits the word yaiketg
here. This is perhaps an indulgent omission when although the word is missing from B and C it is in A
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the Lipsius texts includes the correction to “Alexander” in the Acts of
Thecla. The correction does not appear in any Greek manuscripts. The
later Latin inclusion is important since it witnesses to the belief that the
characters of the Acts of Thecla were thought, at least by this Latin
translator, to be New Testament characters.

The addition of the word yaAxelg in the Lipsius text seems to be a matter
of assimilating the Acts of Thecla text to the New Testament. The Lipsius
text may be as much as 100 years later than the Tischendorf text and may
be familiar with the traditions of the letters to Timothy. There is no
actual copying of words, but there seems to be in the later Latin text a
significant assimilation when the copper-smith becomes Alexander. This
assimilation would explain why Tischendorf here chooses manuscripts B
and C and avoids the manuscripts containing the word yaixeic.

Onesiphorus not only is a householder but also has the facility to travel,
the wherewithal to offer comfort and the cultured ways of one who
invites speakers to his home.'*® He cannot have been of a low social
class. We imagine that Paul, a well-educated rabbi, and his companions
are worthy guests in the household of Onesiphorus.

The name ‘Demas’ is a more complex New Testament reference in regard
to its relationship with the Acts of Thecla. The name is also found in 2
Timothy. There it is in keeping with the tradition of the Acts of Thecla,
where he is designated a hypocrite. Demas is referred to in negative
terms in the New Testament only in this passage in 2 Timothy 4:9-15,
which reads:

9 Zmovdacov EAOETY TPOg pe TaxEws 10 Anuog yap pe
EYKATEMTEY AYATTNOAS TOV VOV aldVe, Kol Emopeddn &ig
Ococarovikny, Kpnokng €ig Toratiov, Titog €ig Aoipatiav:
11 Aovkag Eotiv pdvog pet guov. Mapkov avarapov dye
LETO. GEOLTOL, EGTLV YAp LOL EVYPNOTOC €1G dlokoviay.

12 Tuyikov 8¢ anéotelra €ic "Egecov. 13 10v eaildvny Ov
anéhimov &v Tpwddt mapa Kdprw epyxduevoc ¢épe, xai ta Pipiia,
HaAloto tag peuppdvac. 14 “AAEEAVOPOC O YOUAKELG TOALD

and G and d. Though we cannot be certain, it is plausible that Tischendorf sees its inclusion as a later
scribal correction to create more agreement with 2 Timothy. Further, in the Lipsius apparatus we see
that the word yaikebg appears in the Greek manuscripts AEFGHIKLM. The matter of it being
omitted in B and C is serious and future discussion will be likely to continue concerning its inclusion or
exclusion.

128C. Osiek, M. MacDonald with J. Tulloch, A Woman’s Place, House Churches in Earliest
Christianity, p. 163: “The entertainment could take a number of forms, and here an invited expert
could be brought in, a philosopher or wisdom figure for the edification of attendees.”
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Lol Kakd &vedei&ato amodmoel abt®d O KOPLOG KOTd TO EPYa
abTob 15 OV Kal o0 QUAGOGOL, Alov Yop GVTESTN TOTG
NUETEPOLS AOYOLC.

9 Do your best to come to me soon, 10 for Demas, in love with this
present world, has deserted me and gone to Thessalonica; Crescens has
gone to Galatia, Titus to Dalmatia. 11 Only Luke is with me. Get Mark
and bring him with you, for he is useful in my ministry. 12 I have sent
Tychicus to Ephesus. 13 When you come, bring the cloak that I left with
Carpus at Troas, also the books, and above all the parchments. 14
Alexander the copper-smith did me great harm; the Lord will pay him
back for his deeds. 15 You also must beware of him, for he strongly
opposed our message. (NRSV)

Here Demas is said to have forsaken Paul because of his love of this age.
It is further interesting in this passage that there is a smith mentioned in
verse 14 but his name is Alexander not Hermogenes. They are the two in
the passage who are specifically pointed out as disreputable. Demas is a
lover of this age and Alexander has done Paul harm. One would wonder
if the Demas and Alexander traditions had become conflated,'*’ except
that it is clearly Hermogenes who is the smith in the Acts of Thecla.
Again there is no literary dependence that is obvious between the Acts of
Thecla and 2 Timothy. An oral tradition which conveys information to
the author of the Acts of Thecla is much more likely than a literary
conflation of this kind. The name Demas appears two more times in the
New Testament and they are both in the Pauline corpus. There is no
reason to think that they are not references to the same person. However,
the other two references do not agree with the Acts of Thecla and 2
Timothy that Demas is of bad character. In Philemon 23-25 we have
these last three verses of the letter:

23 "Aondletol oe "Emoepag 0 cuvalypdAmtog pov £V Xplotd
"Inoov, 24 Mapxkog, ~Apiotapyog, Anuog, AovkKag, ol cuvepyol
pov. 25 "H ydpig tov xvpiov 'Inocod Xpiotob HETA TOV
TVELLATOG DULAV.

23 Epaphras, my fellow captive greets you in Christ Jesus 24 as do Mark,
Aristarchus, Demas, and Luke, my co-workers. 25 The grace of the Lord
Jesus Christ be with your spirit.

129 R. Bauckham, “The Acts of Paul as a Sequel to Acts” in The Book of Acts in its first Century Setting,
p- 129, offers a complex theory of conflation.
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Here Demas is mentioned in a list of Paul’s fellow workers who together
with Paul send greetings to Philemon. There is no negative comment
about him at all. This raises the questions, “which of these two letters is
written first and did Demas remain a supporter of Paul for some time only
eventually to abandon him?” The third reference is found in Colossians
4:14-15:

14 domdaletal buag Aovkac O 10TpOg O GyonmnTog Kol Anuog.
15 "Aondcacte To0g &V Aaodikelg adelpovc kal Nopeov kol
TNV Kat olkov abthig EKkkAnociav.

14 Luke the beloved healer and Demas greet you. 15 Greet the
community members (brothers) in Laodicea and Nympha and the church
in her household.

It is noteworthy that these verses refer to Demas’ association with another
strong woman leader in the early tradition of the followers of Jesus.
Among the leadership of the early followers are both Thecla the apostle
and Nympha, the householder where the church gathers. Demas is known
to both women leaders.

Here Demas is associated with Luke as he is in 2 Timothy but again there
1s nothing negative about him recorded. In this reference there are more
issues than its dating in relation to 2 Timothy, as Colossians is one of the
disputed Pauline letters. For that matter 2 Timothy is also a disputed
Pauline letter. Scholars in general date 2 Timothy after Colossians and
Philemon (which is not disputed). If Paul in fact wrote all three letters,
then the circumstances suggested by Jerome Murphy-O’Connor best
explain the development of thinking concerning Demas. Murphy-
O’Connor has both Colossians and Philemon written from Ephesus in the
summer of 53"°” and he has 2 Timothy written from Rome during Paul’s
second period of arrest shortly before his death in 67-68. This gives
plenty of time for Paul to experience both Demas and Hermogenes
turning away from his purposes. It also gives time for the description to
develop from companions to hypocrites to individuals actually leaving
Paul.

The activities of Paul in Iconium, according to the hypothesis accepted
here, take place on the third missionary journey. After fleeing Antioch in

1303, Murphy-O’Connor, Paul: A Critical Life, p. 184. The summary chart on page 184 shows
Murphy-O’Connor’s conclusions. For a fuller discussion of the argument see ibid., pp. 175-179. The
circumstances of the writing of 2 Timothy by Paul from Rome and his death following are described on
pp- 368-371. Murphy-O’Connor believes Timothy to be in the churches of Galatia or the Lycus valley
during the time that the letter was sent by Paul. See p. 365.
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52 Paul travels by land to Ephesus.””' The letters to Philemon and

Colossians would be written perhaps from Ephesus in 53. These letters
still give a positive description of Demas and Hermogenes. As the Acts
of Thecla would not yet have been written, it is not surprising that the
author of the Acts of Thecla knows both that Demas and Hermogenes
were companions to Paul and that at this point in the story of Paul, they
are beginning to show their true colours. Paul has not yet found great
fault with Demas and Hermogenes. He will therefore write about them in
positive terms. The author of the Acts of Thecla, however, knows the
whole story (that eventually both of these companions will turn away
from Paul) from the common oral source with 2 Timothy.

Their role in the Acts of Thecla is consistent with this progression from
faithful companions to those who have left Paul’s mission. It is only after
they betray Paul to Thamyris that they become hypocrites: saying that
they are friends of Paul while they give Thamyris reasons for Paul’s
arrest. If the Acts of Thecla represents the same historical tradition, then
it should also be considered that Paul may not have known how Thamyris
got all of his information until sometime after the events in Iconium.

It is also worth considering that while Demas is associated with Luke, the
healer, he is in good standing in the Pauline tradition. It is when he loses
the companionship of Luke that he becomes a lover of this age. In fact
one could further say that it is in the company of a certain smith
(Alexander in 2 Timothy and Hermogenes in the Acts of Thecla) that
Demas loses his understanding of the purpose of the Pauline mission in
the Jesus movement. In the Acts of Thecla in verse 4 Demas will be the
one who voices the jealousy of himself and Hermogenes. This gives him
a voice in the narrative and emphasizes his importance in the tradition.

Understanding the relationship of the Acts of Thecla to the New
Testament Pauline tradition depends a great deal on the reconstruction of
the journeys of Paul and the hypothesis of when Paul wrote letters, and
where they were written. It also depends upon which letters are
considered to be Pauline. Ben Witherington does not hypothesise an
Ephesian captivity. He has Paul writing Philemon and Colossians from
Rome and he leaves open the possibility of Paul writing the Pastorals,
including 2 Timothy, during a later captivity in Rome before his
execution.”> This would also allow some time for Demas and
Hermogenes to defect from their original loyalties but it would not allow
for the record of their defection to be noticed during the time that Paul

BIR. Griffith-Jones, The Gospel According to Paul, p. xi.
132 B. Witherington, The Paul Quest, pp. 323, 326.
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was on mission in Asia. Many other scholars as summarized by
Raymond Brown'” do not believe that the Pastorals or Colossians are
authentically Pauline. In this case they are thought to be written after the
death of Paul, and one would have to surmise that those who knew
Demas and Hermogenes wanted to use Paul’s authority to discredit them
in 2 Timothy, whereas the traditions in Colossians and Philemon know no
reason to discredit them. This could also be a result of the story of Thecla
circulating in some circles and causing parts of the Pauline tradition to
turn against Demas and Hermogenes.

There is a textual variant in the Acts of Thecla in this verse describing
Demas and Hermogenes. The Tischendorf text reads:

gyevnonoav ovvodebovteg abt® while the Lipsius text reads:
gyevnonoav ovvoool abt®. The difference is that the Tischendorf has
the present participle while the Lipsius has the noun."** Elliott translates
the Lipsius, “his fellow-travellers were...”. Elliott’s translation shows a
sense of distance between Paul and Demas and Hermogenes which deals
with the difficulty of translating “fellows” or “partners”."”> The Acts of
Thecla clearly designates Demas and Hermogenes as hypocrites so
“fellow-travellers™ fits best where “partners” or “fellows” does not fit the
context as well.

The participle means “travelling with” from the verb cuvodevw. Itis a
form of the verb found elsewhere in the New Testament, whereas the
noun is not found in the New Testament. The Tischendorf text has the
participle based on the manuscript A cited by Tischendorf and also by

!3Raymond Brown, Introduction to the New Testament, Doubleday, New York, 1997, pp. 600, 654,
673. Brown records that “about 60 precent of critical scholarship consider Colossians to be
pseudonymous.” p. 600. 1 Timothy, Brown says is “probably written by a disciple of Paul or a
sympathetic commentator on the Pauline heritage several decades after the apostle’s death.” p.654. For
2 Timothy the entry is different, “probably written by a disciple of Paul or a sympathetic commentator
on the Pauline heritage (either soon after Paul’s death with historical memories, or decades later with
largely fictional biographical content). Yet it has a better chance of being authentically Pauline than do
the other Pastorals.” p. 673.

1% The Tischendorf reading is taken from manuscript A. The Lipsius reading is from BEHIK. The
manuscript stemma of Lipsius has B as a precursor to A; it also has EKI as one family of texts. The
decision to accept the Tischendorf text rather than the Lipsius is based on the grammatical discussion
presented rather than on which manuscript is thought to be primary. However, it is to be remembered
that manuscript families ELIK and FHGM are often carrying readings that include explanations and
corrections. The main disagreement between the manuscripts then is A and B. Given Lipsius’ theory
that the text was abridged, there must be caution in accepting his theory that B is a precursor

to A.

133See J. Barrier, The Acts of Paul and Thecla, p. 65. Barrier, using the Lipsius text in the Greek and
including the text on p. 65 with the noun ovvodot, translates with a participle in English as if he were
using the Tischendorf text, but does not discuss the difference and avoids the question entirely. It is
surprising that Barrier has not taken an interest in the more fundamental matter of whether Lipsius has
evaluated the Tischendorf choice fairly or not, but these days when the Lipsius Greek text is readily
available in electronic copy on TLG and Perseus, for example, the matter we are addressing may
remain hidden. This is all the more reason why this present thesis is significant.
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Lipsius in his notes. A is an eleventh-century text held in Paris and edited
by Tischendorf and Thilo. Tischendorf also tells us in his apparatus that
B reads ovvodor abt® and both C and G read abt@®d cvvodoimopot.
2uvoo01mopot is a Patristic term meaning fellow-travellers and it comes
to mean a fellow-martyr in the Passion of Perpetua.'*

Lipsius has included in his text the word yaAkevg that appears in
manuscripts A and others. However, here he decides against the
participle included only in A. Lipsius writes that A is the most complete
of the three Parisian manuscripts used by Tischendorf. Lipsius relies for
his text here on F. There is no indication how Lipsius would suggest
understanding the noun 6Ovodo1, but we might assume a translation
which shows some distance between Paul and the other two since Lipsius
see this text as quite late, in which case there would be time for these two
characters to gain a bad reputation as enemies. At the same time a
hagiography of Paul would be developing which assumes that he does
things that are heroic and saintly such as loving his enemies. Paul never
uses the term 6Ovodo0g; neither does Luke in the Acts of the Apostles. It
becomes a common term in the Patristic period meaning “fellow-

. 1
travellers” as here and also “a meeting of persons”."’

The Lipsius text uses terminology which we know to be later and has the
simpler syntax. In contrast, if the Acts of Thecla does not know the
Pauline corpus including the second letter to Timothy, there is no reason
to think that the noun would be used to mean people who have a special
role, as those who appear in Paul’s letters have. The Tischendorf text
offers the possibility of understanding that these two men are only
travelling with Paul and have no special role. The Tischendorf text then
1s more likely to be the earlier, more original choice. This is one of many
examples where the Lipsius text appears upon examination to be a later
text.

The phrase then is composed of the aorist passive form of yivopot and
the present participle active of cuvodeb® and finally the dative of the
personal pronoun. The verb, yivopat, is the Koine equivalent of
viyvouat. The development is occasioned by euphonic selection. The
dative is used because cuvodeb®m means to travel with (someone) and it
takes the dative.

136Geoffrey William Hugo Lampe, A Patristic Greek Lexicon, Oxford, Clarendon Press, 1961, eleventh
impression 1994, p. 1334. Hereafter this Lexicon will be referred to as “Lampe”.
S"Lampe, pp. 1334-1335.
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The words: brokpiceme yEpovteg, characterise Demas and
Hermogenes as deceivers. Here the genitive singular is used with the
nominative masculine plural present participle of yépw, which means
“being full”. They were “full of hypocrisy” is the correct meaning,.

There is no possible reference to their being actors in this context; rather
there are a number of New Testament references which use bmOkpi161G in
this way. Matthew 23:27 has:

27 Obai vulv, ypappatels kol Papioaiol bmoxpitoi, 0Tl
TAPOHOLILETE TAPOLS KEKOVIAUEVOLS, OlTIveg EEmbeV eV
paivovtal mpalol Eowbev 8¢ YELOLOLY OGTEWV VEKPDV
Kol mdong axabapoiogs.

27 “Woe to you Scribes and Pharisees, hypocrites! For you are like
whited sepulchres, that appear beautiful outside but are full of dead
bones'*® and all uncleanliness inside.”

The description here makes it clear that the word hypocrite means a
pretender. This is also the case in the Acts of Thecla, although the context
1s not quite as explicit on the fact that Demas and Hermogenes are
pretenders. The meaning may be more that they are not truly committed
to Paul or to the Jesus movement and their flattery is false.

lc  «xai gEghndpovv 10V ITaviov ¢ dyandvieg adTov.
Ic and they were continually fawning upon Paul as if they loved him.

The nuance of this phrase is important to the meaning not only of this
paragraph but also to the rising action in the plot against Paul. The word
gEeMmapovy is the imperfect of EEehimapém. " EEelmapém means “ 1
entreat earnestly” or “I fawn upon”."’ Elliot suggests “flattered”.'*’
Flattery is part of what the verb could mean here. It could also mean that
they asked him questions which are the sort that disciples would ask of a
learned rabbi, and that they asked him to continue to lead them in the
ways of Jesus and his resurrection, or that they asked Paul to take them
along with him on his mission. There are many possibilities; all of them
would in this context be rather flattering but the verb does not necessarily
mean to pay compliments to Paul for his teaching or example. The
attitude is what is being noted. They are sycophantic and looking for
advantage through their servile courtesy. The comparative adverb ®g is

138 Most translations have “bones of the dead” cf. NRSV.
139183, p. 1052.
1403, Elliott, The Apocryphal New Testament, p. 364.
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used here to mean “as if”” with the present participle of the verb
ayamam.*! This translation is in keeping with their character in the
narrative. The advantage that they seek here is not specified. The
meaning is general and refers to a continual false attitude and deportment.

Id 0 d¢ [Mavrog amoPrénev €ig pdvny v ayadocdhvny
T0L XPLoTOL 0LOEV PUVLAOV ETOlEl 0HTOVG,

1d  But Paul took notice only of the virtue of Christ and did them no
harm.

This phrase means “but Paul took notice only of the virtue (that is the
goodness) of Christ”. The 8¢ is used here as the adversative conjunction
showing general contrasts. The meaning of amopAEénm is to look “off”
from all others and at a single one, or to look with fixed and steady
attention. The masculine participle is used in reference to Paul. The
noun ayafocovvn is the cognate abstract noun of the adjective

aya00c. Here it is spelled with an omicron rather than with an omega.
This should be seen as a simple spelling error occasioned by the
lengthening of short vowels in the Koine period. It is the Koine word for
goodness, generosity, kindness or virtue used in the Septuagint and in the
Pauline corpus. The only New Testament references are Romans 15:14,
Galatians 5:22, Ephesians 5:9 and 2 Thessalonians 1:11. In none of these
cases 1s it used in reference to Christ. Some translators understand it in 2
Thessalonians 1:11 as the goodness of God.

11 €ic 0 kol mpoocevyouedo mavTote TEPL LUAV, Tva LUOC
a&loon g kANoewg 6 0e0c NUAV Kol TANPOCY TAGOV
ebdokiov ayabmodvng Kai Epyov MIGTEMS &V OLVALEL,

The King James Version translates: “Wherefore also we pray always for
you, that our God would count you worthy of this calling and fulfill all
the good pleasure of his goodness, and the work of faith with power”. An
alternative translation is supplied by the New Revised Standard Version:
“To this end we always pray for you, asking that our God will make you
worthy of his call and will fulfill by his power every good resolve and
work of faith”. The problem is simple; it is not clear in this verse whether
the ebdoxiav Gyabwovvng, “the good pleasure of goodness” is “yours”
or God’s.

11 1. Elliott, The Apocryphal New Testament, p. 364, translates “as if they loved him”.
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In the Epistle of Barnabas & yafwovvn means the purpose of the
goodness of God the Father in chapter 2 verse 9.

9 Alo0Bdveobal odv Opeilopev, un Ovieg GoOVETOL, THV
YVOUNV e ayadmobvng 1o moTpog Hudv, 6tt Huiv Afyet,
BEA @V NHog U opoilog Thavopévous gkeivolg (Ntelv Tdg
TPOGAY®UEV QDTA.

9 We ought therefore to see, not being dull, the purpose of the goodness
of our father, that he says to us, wanting us not to go astray as they did,
“to seek how we may approach him”.

Whether this is God’s good purpose or the purpose of God’s goodness, it
1s a reference to God as is appropriate to Jewish thinking and not a
reference to Jesus.

This matter is interesting because theologically the goodness of God and
the goodness or virtue of Christ may be seen as a reference to the nature
of divinity, or as a reference to the earthly actions of Jesus Christ. The
Acts of Thecla may be referring to the kindness (i.e. virtue) of the
historical Jesus as an example that Paul is following rather than to the
divine nature of Christ as the one who is “good”. This is important to the
dating of the Acts of Thecla in terms of the developing Christology since
we have in the Synoptics (Mk 10:18; Lk 18:19; Mt 19:17) the saying of
Jesus. Mark 10:18 reads:

18 0 8¢ 'Inoovg eimev abtd, Ti pe Aéyelg dyaddv; obdeig ayadog
el un €lg 6 0g0c.

18 But Jesus said to him, “why do you call me good? No one is good but
one, God alone.”

There is no known tradition of remarking about the goodness of Christ in
the New Testament. On the contrary, an ancient author who knew the
Synoptics might well avoid calling Christ good because of this saying.
The Acts of Thecla shows no knowledge of the Synoptic Gospels. The
reference may be to the good deeds during the life of Jesus as Paul
described them to the people of Asia. Paul himself would have had to be
schooled in the healings, miracles and teachings of Jesus. Barnabas,
Paul’s travelling companion, may also have spread the stories of the
goodness and kindness of Jesus in this area. The translation here,
“goodness”, is meant to refer more to the human deeds of Jesus than to
equating him with God who is alone good.
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Were knowledge of the Synoptics evident, it might be expected that
Christ would be referred to as divine while still avoiding calling him good
or referring specifically to the goodness of Christ, in deference to the
Synoptic saying. In the Acts of Thecla there is no reason to understand
either an advanced Christology or any familiarity with Synoptic tradition,
as will be stated in the conclusions to this study.

The clause, 0bd&v @aviov gnoiel abtovg “and he did them no harm”,
states negatively what has immediately preceded it. The adjective
eavA0G is employed in its substantive use. As an adjective it can mean,
wicked, evil, vile, sorry. There is a variant in this phrase. Where the
Lipsius text reads abtolc the Tischendorf reads abtovg. The dative is
used less often as the language develops toward modern demotic Greek
where the dative survives only in a “fossilized” form. The dative is
eventually replaced by the genitive form and by a preposition with the
accusative form.'** The use of the dative here may be a false correctness.
In any case there is evidence that moiém is used with double accusatives
both early and late in the development of the language.

The principle that Lipsius has chosen is: that which could have caused
doctrinal concerns for scholars after the third century is omitted,
shortening the document as it became more developed through the years.
But this has no relevance to variants such as this one. There is more
manuscript evidence for the dative, but manuscripts A and d have the
accusative and G omits the word altogether. The meaning of the verse is
not affected by the study of this particular variant.

le QAL €otepyev abTOVE 0POdPO,

le Rather he loved them very much,

These next words affirm the same thought.'* Paul “took notice only of
the goodness of Christ, did them no harm, but loved them greatly.” To do
them no harm is to take notice of the goodness of Christ. Here the
behaviour of Paul is following the example of Jesus Christ in his earthly
life. The Gospel sayings tradition does not seem to be known by the
author of the Acts of Thecla. The teaching, to love one’s enemies and to

"’Maximilian Zerwick, Biblical Greek, Editrice Pontificio Instituto Biblico, Rome, 1963, p. 19.
"3The Tischendorf text reads as follows: hote 10 A6y10 Kvpiov &v diduckarig g Te
YEVVNOE®MS Kol THG GvaoTdoemg ToL fiyamnuévoy EyYADKalvey abtovg, Kol Td peyorela TOd
Xp1otod, TG dvekalvedn abtd, kotd phpe dinyelto abtolc. The Lipsius text reads: dote
ndvta 16 A0yle kupiov [kai thg ddackariog kol Thg gpunveiag tod ebayyeiiov] xai Thg
YEVVNOE®MS Kol THG GvaoTdoemg ToL fiyanmnuévoy EyYADKaivev abtovg, Kol Td peyorela Tod
Xp1otod, ThG Anekalvedn abtd, katd phpe dinyelto abrtoic.
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pray for those who hate you, which is represented in the New Testament
in Matthew 5:44, is not mentioned in this context where it would be most
appropriate. The verb £€otepyev is the imperfect of 61épy®, which
means to love or to have affection for someone. It is not a New
Testament word for love but it is found in Sirach and Josephus.'** The
independence of the Acts of Thecla from the written New Testament
weighs in favour of an early dating of the Acts of Thecla, more likely the
beginning rather than the end of the second century. Some might even
prefer a first century dating after the undisputed Pauline epistles.

If ®ote < > td Adylwo Kuplov &v ddaokarig The Te
< > yevvnoemg Kai thg avaoTdoems Tov Nyomnuévou
gyarvxaivev abtoig,

1f  so that he persuaded them with regard to the Lord’s instruction in
the teaching of both the birth and the resurrection of the beloved,

At this point in the text we have the first instance of Lipsius supplying a
longer text and Tischendorf supplying a significantly shorter text. Such
instances will occur with regularity throughout the Acts of Thecla. It is
important to ask at the occurrence of a longer text supplied by Lipsius if it
would have occasioned doctrinal objections from scholars of the late
second, third or fourth centuries as Christian thought and practice became
more institutionalized and orthodox in the west. In this case the longer
text translates, “so that all the words of the Lord and of the teaching and
of the interpretation of the Gospel and of the birth and resurrection of the
beloved.” One fails to see what reason there could have been for a scribe
to omit such a phrase.'” On the contrary, the addition of it adds a sense
of completeness and competence to Paul in the story. That Paul knew
“all the words of the Lord” is an indication of developing hagiography,
recognizing Paul as the great interpreter of the Jesus tradition and
eventually as Saint Paul, the Apostle to the Gentiles.

The use of ebayyéltov is also an indication of this reading being a later
one. In the Lipsius text the term means Gospel as a literary composition
rather than as good news. This is clear because it can be interpreted in a
discussion as part of a teaching session or it could be explained in a
sermon. The longer Lipsius reading appears to be a later tradition, not an
early unorthodox one which is in need of correction.

14 Sirach 27:17 and Josephus’ Jewish Wars 1: 596 and Antiquities 8: 249.

'3 1t is completely orthodox. The Coptic added by Barrier “Christ was born of Mary the virgin and the
seed of David” sounds credal compared with the early Apostles and Nicene Creeds. This certainly
sounds later than the text chosen by Tischendorf.
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In the shorter text as supplied by Tischendorf: “so that he persuaded them
with regard to the Lord’s instruction'*° in the teaching of both the birth
and the resurrection of the beloved”, there is no claim to completeness
and no reference to interpreting the Gospel. In fact an ambiguity stands
out concerning “the beloved” which is less obvious in the Lipsius text
where all genitives are used instead of a dative first “ev didaockariq” and
then the genitives. The beloved in the Tischendorf text could possibly be
the believer in Jesus, in this context, foreshadowing Thecla. Those who
do not marry but rather love Jesus are born again: they die and rise with
Jesus.

The longer reading here with genitive cases throughout probably means,
as Elliott has it: “of the Gospel concerning the birth and resurrection of
the Beloved”'*’, who is Jesus. The most controversial doctrinal matter in
the Acts of Thecla is the act of Thecla’s baptising herself. With the
shorter reading there is the possibility that the words of Jesus are about
the baptism of those who love him. Baptism would result in the
figurative birth and resurrection of the individual. Baptism under the
water 1s understood as the death and resurrection to a new birth of the
baptised. In this narrative the baptised would certainly refer to Thecla.
To begin in verse one by alluding to the baptism as instruction of the
words of Jesus lays a strong claim on the legitimacy of the self-baptism of
Thecla. Therefore the shorter reading is by far the more controversial
doctrinally in the first several centuries. It is also the more difficult
reading as there is an ambiguity, which is somewhat cleared up in the
longer reading with the additions of “all the words of the Lord, and the
interpretation of the Gospel”, even though the grammar of both texts is
poor. For these reasons then the shorter Tischendorf reading again
presents as the earlier.

lg «xal 10 peyorelo TOL XPlLoTov, MG AveKaALEON abT®,
KaTo PpHpa d1nyelTo abTolc.

lg and he explained word for word to them the great deeds of Christ as
revealed to him.

"I have chosen to translate “he persuaded them with regard to the Lord’s instruction”. A literal
translation would be “he made sweet the word of the Lord for them”. In this context Paul is not over-
simplifying for them, and he is not “buttering them up”, he loves them and is telling them about Jesus
to influence them in a positive way. I have therefore translated as above.

147 7. Elliott, The Apocryphal New Testament, p. 364. This is Elliott’s translation. He uses upper-case
for “Beloved” and clearly means a reference to Jesus.
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At this point there is one variant. Tischendorf has avexaAveOn and
Lipsius has the more expected dmekalO@ON a term more familiar in the
New Testament.'*® In as much as there is a difference, the sense of
avaxkaAvnte is “I reveal by pulling the cover up”, while the sense of
aroxkaAOmTo 1s “I reveal by pulling the cover off or away”. Lipsius has
chosen the New Testament word, which suits his theory of dating and
authorship. His view is that the Acts of Thecla was written after the New
Testament period toward the end of the second century.

Looking back at the whole sentence one notices that the “sweetening” is
in singular verbal form and so a translation can read that ta. Adyia (the
words), which are in neuter plural form and therefore take a singular verb,
mean together with this verb and the pronoun: “the words sweeten
them”. Another possible meaning is that “he sweetens them” and one
understands that he, Paul, does that “by the words”. My preferred
translation has the sense: Paul “sweetened them,” that is: “he persuaded
them” or “he enticed them”.

There is a question concerning the revelation to Paul. The clause portrays
Paul as a faithful repeater of the oral tradition. That is, Paul g
aveKaAvOOM abT®, Kotd phpa dinyelto abvtolc “explained word for
word to them (the great deeds of Christ) as revealed to him”. The
revelation is not Luke’s version of the conversion experience of Paul,
which is what might be expected to occur to receivers of this text if they
knew the Acts of the Apostles. There is no indication here that this
author knows the Acts of the Apostles. The revelation is words about the
great deeds of Christ as Paul received the revelation or disclosure of
them. This fits better with the tradition of the Pauline epistles.'*” Paul is a
teacher of these “words” of revelation.

There are a number of uncertainties in this verse especially as to how the
clauses are meant to relate to each other. On the whole it has to be said
that the sentence construction is unsophisticated. In the light of the
paragraph as a whole, one has to ask what is likely to be a plausible
meaning, bearing in mind that any position will remain speculative.

"% In the New Testament both the verb amoxaivntw and the noun are used frequently, the verb 26
times in 10 different books and the noun 18 times in 9 different books, while dvaxaivnto is used only
twice in Colossians and the noun is not used in the New Testament.

149 See for example: Galatians 1:11-12 and 1 Corinthians 15:3-11, 16. In these epistles the emphasis is
on revelation for teaching or preaching. These passages from the epistles describe a revelation to Paul
but without the phenomena (light, blindness, journey, being let down in a basket, etc.) of the Acts of the
Apostles written later by Luke.
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But Paul took notice only of the virtue of Christ and did them no
harm. Rather he loved them very much, so that he persuaded them
with regard to the Lord’s instruction in the teaching of both the
birth and the resurrection of the beloved, and he explained word for
word to them the great deeds of Christ as revealed to him.

The sentence would be clearer if Tob f)yamnuévov were omitted. There
1s an ambiguity concerning “the beloved” because it might apply to a
believer, especially since it has just been stated that Paul loved Demas
and Hermogenes. It might apply to all believers, but if the Acts of Thecla
1s written at the end of the first or beginning of the second century and an
oral tradition of Thecla has circulated by then, To0 f)yannuévov could be
a means of foreshadowing Thecla.™ The translation that I have included
above translates “the beloved” attempting to maintain this possibility. If
a translator wished to commit to the translation that this can only refer to
Jesus she might use the upper-case when translating “Beloved”. 1 prefer
to preserve the ambiguity.

It is important to remember in terms of the relevant theology that there 1s
a tradition of Thecla being the first martyr (protomartyr)."”’ Martyrdom
portrays a saint as a representative of Christ in that their death is not only
death for Christ but also death with Christ and death of Christ in the
community of Christ’s body. Baptism, with which Thecla is especially
associated, is to die and rise with Christ. The narrative of Stephen’s death
in the Acts of the Apostles, which may well not have an historical
basis,"”” uses much of the same vocabulary and many of the theological
motifs of the death of Christ in the Gospel of Luke."” Clearly Stephen’s
death is portrayed as another instance of the death of Jesus. This is the

1391 would hold that this is the case, and notwithstanding that a reference to Thecla might be expected
in a feminine form, since masculine forms are used for women in these kinds of religious references.
See Romans 16:1, where didkovog is used for Phoebe.

3! This is a tradition which does not recognise the Acts of the Apostles presentation as prior to that of
the Acts of Thecla. In the Acts of the Apostles Stephen is presented as the first martyr. The tradition of
Thecla as the first martyr is preserved in the eastern churches. See images of her as the protomartyr at
these websites: http://www.stmarysbcc.org/bulletins/Sept20_Sunday_after Cross.html
http://orthodoxwiki.org/Thekla the Protomartyr. Accessed 21 January, 2014. Both ancient and
modern images exist with this designation. See also this link below accessed 21 January, 2014:
http://www.conventofsaintelizabeth.org/bigpic.html?byzicons/print/images/st.-theclal .jpg .

'32<For this first part of Acts, the historian can see that Luke’s creative scope was most ample, simply
because he was unconstrained either by narrative precedent or wealth of information.” Luke Timothy
Johnson, The Acts of the Apostles, The Liturgical Press, Collegeville, Minnesota, 1992, pp. 4-5.

133 R. Brown, An Introduction to the New Testament, p. 296. “The scene is truly significant, not only
because Stephen is the first Christian martyr, but also because the death of Stephen in Acts matches so
closely the death of Jesus in Luke. Both accounts speak of the Son of Man at the right hand of God
(Luke 22:69; Acts 7:56); both have a prayer for the forgiveness of those who are effecting this
execution (Luke 23: 34a; Acts 7:59); both have the dying figure commend his spirit heavenward (Luke
23:46; Acts 7:59).”
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understanding of taking the name “Christian” rather than for instance
“disciple”, since Christians may be called to die the death Christ died. In
the Acts of Thecla it is Thecla who by her public witness and public
baptism represents Christ in his death and resurrection.
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Verse Two

2a Kai tic avip, ovopott "Ovnoledpog, dkovoag tov ITadiov
napayevopevov eig Ikdviov,

2b  &Efnbev €ic cuvavinoly 0bLT® petd TAV TEKVOV 0DTOD
Siho kol ZAvovog kel g yuovailkog abtod Aéktpog.< >
tva abtov brodéEntat:

2C  dimyfoato yap abt® Titog motamdc E6Tiv TR £1déq
0 ITabrog ob yap €idev abTtOV capkl ariid pdvov mveduartt.

'3 The Lipsius text reads: EEfA0ev oOv T0lg TékvOIg abTod Stupie ki ZRvevi kel tf yovoiki
abTod Aéktpe €ig cuvavinotv ITaviov, iva abtov brnodéEntal. Elliott’s translation is: “he went out to
meet him with his children Simmias and Zeno and his wife Lectra, in order that he might entertain
him”. Elliott does not repeat Paul’s name here. See J. Elliott, The Apocryphal New Testament, p. 364.
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Translation

28  And a certain man named Onesiphorus, hearing that Paul was
approaching Iconium,

2h  went out to meet him with his children, Silas and Zeno and his
wife, Lectra, in order that he might receive him as a guest,

2C  for Titus described to him in detail Paul’s kind of appearance, for
he (Onesiphorus) did not see him in the flesh but only in the spirit.
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Commentary and Notes

2a  Kai t1g avnp, ovopatt "Ovnoledpog, akovoag tov ITavrov
napayevopevov €ig Ikdviov,

2a  And a certain man named Onesiphorus, hearing that Paul was
approaching'” Iconium,

The name Onesiphorus appears in the narrative for the first time. He is
known in the New Testament, mentioned twice in 2 Timothy.
2 Tim 1:16 reads:

16 31 &leoc O KOHpLOg T "OVNoLPOpov oikm, 6Tt TOALAKIG ME

avéyuéev Kal tnv divciv pov ovk Enaioyvven,

The Lord grant mercy to the household of Onesiphorus, because often he
gave me hospitality and he was not ashamed of my chains.

2 Tim 4.19 reads:

19 "Aonacatr IIpickov kai "AkOiav xoi TOv Ovnolpdpov olkov.
20 "Epaoctog épetvev &v Kopiviw, Tpogipov 8¢ améiinmov gv
Mt acbevovvra.

Greet Prisca and Aquila and the household of Onesiphorus. Erastus
remained in Corinth, but Trophimus being ill, I left him in Miletus.

This continues to strengthen the questions of relationships between

2 Timothy and the Acts of Thecla. Again there is no particular “copying”
which indicates a reason'*® to think that the Acts of Thecla knows

2 Timothy or that 2 Timothy knows the Acts of Thecla. They are
different but it is plausible that they have some common historical basis.
It is not my purpose to defend a thesis on the nuances of relationship
between the Acts of Thecla and 2 Timothy. The purpose here is to argue

133 The participle mapayevopevov is used commonly and found in the New Testament, Irenacus
Adversus haereses 1.9.2.35, Josephus Vit. 52.1 and 183.1, Herodotus Hist. Frag. 27b.4 and many other
places.

' There is no literary dependency. The Acts of Thecla does not copy 2 Timothy. Some of the persons
mentioned are the same but there is no adjustment in the early manuscript tradition of the Acts of
Thecla to become consistent with 2 Timothy. Bauckham’s conflation theory requires a great deal of
imagination compared to the simple possibility that there is a common oral tradition which comes to a
written form with a number of discrepancies, as would be expected. The Bauckham theory does not
show literary dependence in any ordinary sense of the word. Later Latin texts and editorial
adjustments in later Greek texts will make the obvious adjustments, such as the one considered above
concerning Alexander the copper-smith. R. Bauckham, “The Acts of Paul as a Sequel to Acts” in The
Book of Acts in its First Century Setting, p. 129.
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that the Tischendorf text offers an earlier text of the Acts of Thecla and
any further discussion of the possible relationship of the Acts of Thecla to
any other texts would be best carried out with reference to the
Tischendorf text or one very similar to it.

2b  EENABeV €ig ovvavVINGLY ODTA HETO TOV TEKVMOV 0DTOD
Ziho Kol ZNnvovog Kol ThHg yuovalkog abtob AEKTpac.< >
tva abtov bmodéENTAL:

2b  went out to meet him with his children, Silas and Zeno and his
wife, Lectra, in order that he might receive him as a guest,

In 2 Timothy we see that Paul honours Onesiphorus with greetings and
blessings. It is the household of Onesiphorus which is mentioned both
times, indicating that Paul has had contact with the extended group of
individuals who met at Onesiphorus’ place. This would be not only
Onesiphorus, his wife and children but also any who work for him or with
him in common enterprises associated with his business and domestic
economy. This agrees with the Acts of Thecla, where Paul"’ preaches to
the group gathered in the household of Onesiphorus. At this initial
meeting Paul is met to be welcomed by Onesiphorus'® and his wife
Lectra, and their two sons. It can be assumed that the children of
Onesiphorus are young adults in the narrative; otherwise it would be odd
to take them along to meet Paul.

The literary style of the Lipsius text reads more elegantly than this
sentence in the Tischendorf text. The differences are in word-order and a
difference in the prepositional phrases. The meaning of the sentences is
essentially the same. The addition of the proper-name in the Lipsius text
helps to clarify.

The Tischendorf is less elegant,'> supplying the third person singular
masculine dative pronoun, and using the obvious and common petd,
meaning “with” does not offer clarity.'® It could, if one did not know

57 Barrier concludes that the Paul in the Acts of Paul and Thecla is the same Paul the Apostle known in
the New Testament. See J. Barrier, The Acts of Paul and Thecla, p. 69.

'8 Barrier notes that an Onesiphorus is also known in the Acts of Peter and Andrew. See J. Barrier,
The Acts of Paul and Thecla, p. 70.

' The use of repetition in such close proximate positions, the preposition €i¢ and the prefix &&- to
the verb immediately before it, is thought to be less economical and in an historical context where
writing materials are precious it is not thought to be more learned to repeat unnecessarily.

10 See for grammatical comment M. Zerwick, Biblical Greek, p. 27. “The number (or variety) of
prepositions properly so called decreases: of the 19 prepositions of classical Greek, only seven survive
in modern demotic Greek. In the NT the only ones completely extinct are auei and @g ; but avd and
avti are very restricted in use; as for the other prepositions, certain uses at any rate have either become
rare or completely disappeared; for in general: the variety in the use of individual prepositions likewise
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these characters, mean that the children and wife belong to Paul. The
Lipsius and the Tischendorf use of €i¢ cuvdvinolv is unnecessary given
the ensuing purpose clause. Eic preceding this accusative substantive'®'
is known in Koine preferring the dative pronoun but also followed by
genitive or accusative. This form of usage is attested in LXX Genesis
14:17. The Greek here is not a Semitism. That is it is not an attempt to
mimic Hebrew syntax. The Hebrew language uses simple prefixed
prepositions prolifically, as we might find if we had Hebrew here;
therefore no unusual translation of the Greek, as if it were meant to sound
Hebrew, is suggested. Koine Greek develops in the direction of less
specificity and less accuracy. Scribal corrections can attempt to reinstate
specificity.

It is clear that the Tischendorf text is not an improvement of the Lipsius
text. Lipsius’ word order and the addition of the proper-name are
improvements. There is no doctrinal improvement to either text to avoid
heresy. Neither text removes any theology that could be thought of as not
acceptable.'®

The Tischendorf text has the appearance of being the older one. The
Lipsius text uses a more polished grammar correcting the Tischendorf
text and offers more narrative clarity. Compare the above with this in the
Lipsius text:

decreases.” See also F. Blass, A. Debrunner, and R. Funk, A Greek Grammar of the New Testament
and Other Early Christian Literature, p. 118. “Z¢v is limited in classical Attic to the meanings
‘including’ and ‘with the aid of’, while petd means ‘with’. At the same time Ionic and accordingly
Hellenistic (Mayser II 2, 398ff.) retain ovv in the sense of ‘with’ alongside petd and so it appears in the
NT also.” Further on p. 119 of the aforementioned grammar it is explained that o0v is frequent in the
New Testament only in Luke and Paul. James Brooks, and Carlton Winbery, Syntax of New Testament
Greek, University Press of America, Lanham, Maryland, 1979, pp. 47-48, gives a good explanation of
the proper use of cOv with the dative as the instrumental of association. This is precisely what is called
for in the verse above and is arguably an improvement on the more common use of petd.

1! Suvdvinety is the accusative singular of the noun, f cuvdvinoig -ewg, which is formed from the
verb, cuvavtdm, meaning to meet with or encounter. The noun means a meeting or rendezvous. It is
used in the LXX in 1 Kings 18:16; 2 Kings 5:26 and in Origen’s commentary on the Gospel of John
(TLG 13.29.177.4) concerning the Samaritan Woman’s story compared to Rebecca at the well. Here
the preposition €1¢ is used with the substantive in its accusative case: kataBaivel Enl v mnynv

Kol TAnpol Ty Ldplav, avepdon te abTh EMTPEYEL €1G cuvdvTnoly O Tod ~ APpadp mols Kol

€inev- 161166V pe  pikpov Hdwp ek Thg bdpiag cov. The last eight words Origen has taken from
LXX (TLG Genesis 24:17): enédpapev 8¢ 6 noig €1 ovvdvinolv abtiig kol €inev IoTiodv pe
pikpov H3wp £k Thg Lplag cov. Another LXX usage is an even closer comparison to the Acts of
Thecla (TLG Genesis 14:17): * E&nibev 8¢ Baciievg Zodopmv €1¢ 6LVEVTNOLY abT@, HETA

10 avaotpéyal abTov amd Thg konfg Tod Xodoiroyouop, kol TOV Pfaciiémv TOV pet’ abtod

€16 TV kotAdda v Zown (todto fiv 10 medlov Bacirémc). (in TLG no accents appear

over Zodopmv and XodoAroyopop.)

12 1t is to be remembered here that Lipsius holds to such an argument: the earlier and more
authoritative text according to Lipsius is the longer text which contains heretical information that is
later removed from certain manuscripts. Lipsius, pp. Xcvi-Xcvii.
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gENAOeV oV TOlg TEKVOLS 0DTOL Zpupig koi ZMvovt Kol )
yovalkl abtod AékTpy €l cuvdvinolv IMavrov, iva abtov
brodEENTOL

Tischendorf used manuscripts C and d. Later Lipsius tells us that
manuscript M agrees with Cd and Tischendorf. Lipsius chose his text
here from manuscript G, which Tischendorf also had and chose not to
include at this point in his edition.

Tischendorf has peta with genitives and Lipsius’ o0v with datives. The
Tischendorf text uses the pronoun and the Lipsius uses the proper-name,
[Tavrov, Paul.

This variant is important because an ordinary classical and higher literary
Koine way to express accompanying someone is to use the dative and the
preposition 6Ov as we have it in the Lipsius text. The Tischendorf text is
clumsy; one can work out what it means but it is not a clear construction

in this context. The classical meaning of petd with the genitive is “in the
midst of”, “among” or “between”. It does not convey the specific

: 163
meaning “to accompany someone’.

20v with the dative is the correction here. In classical usage cOv with the
dative can mean “including” and “in the company with” and “together
with”. In the New Testament, 6Ov used with the dative as it is here
means “together with”. It is found in 1Cor 1:2; Mt 27:38; Mk 4:10; Lk
20:1; John 18:1; Acts 1:14; 2:14; 3:8 and there are many other NT
examples. The more difficult text and therefore the one that appears to be
carlier is the Tischendorf one.

Further, it might be argued that the second mention of the proper-name,
Paul, is deferential, coming from a later time when Paul is considered
even more important. Otherwise it could be argued that the proper-name
1s inserted to avoid confusion. This also makes the Lipsius text appear to
be the later, more improved text.

1 We find the use of petd with the genitive in the Ionian Greek of Herodotus. In Herodotus this
construction is used rarely except to mean “with something”. In poetry, including Aristophanes, we do
find },LST(SL with the genitive to mean “with” or “together with” but with pronouns or common nouns
not with proper names and not to mean “accompany someone”. In Thucydides 1.126 we have:
Kieopévng petd ~ Adnvaiov which is the joining of two subjects. This example in Thucydides uses
HET (L more as a conjunction than a prepositional phrase. Perhaps it means “among” in the sense of
“Cleomenes among the Athenians” that is “Cleomenes and all the Athenians”. We have a Koine usage
of LeTA with the genitive in the Gospel of Matthew where it means “a crowd with swords and clubs”,
but this is not an example of accompanying someone.
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Another important variant here is the name of one of the sons of
Onesiphorus and Lectra. The variant represents an adaptation of the
Aramaic, Silas'® to the Greek, Simmias.'® Silas is the name found in the
Tischendorf text. Simmias is found in the Lipsius text. Again the Greek
adaptation of the Jewish name is more likely the later edition, as
Christianity is more broadly accepted into the Greco-Roman world. In all
New Testament texts which include name changes the changes progress
from the Aramaic to the Greek; examples are Saul to Paul and Simon to
Peter. No name change is recorded for Silas either here or in the New
Testament and no significance is attached to moving to a Greek version
of the Jewish name.

There is an important character, Silas, in the New Testament. He is a
travelling companion of Paul. He is mentioned seventeen times between
Acts 15:22 and 18:5. Often his name is linked with that of Paul but it is
also linked to the name Judas. Silas and Judas are said to be prophets in
Acts 15: 32. According to the narrative, given the result of the
disagreement that Paul has with Barnabas in Acts 15:36-40, Paul decides
to travel with Silas, and Barnabas decides to travel with John Mark.
Judas is no longer mentioned. Above it is explained that this visit of Paul
to Iconium is hypothetically part of a third missionary journey. In the
Acts of Thecla Paul is not said to have a travelling companion, Silas, with
him. In the Acts of the Apostles Paul travelled from Antioch with Silas
through Syria and Cilicia until he came to Derbe and Lystra. Silas is
associated with the second missionary journey to Asia'®® but he is not
known as the son of Onesiphorus, nor is his origin in Iconium. Silas is
said to be chosen to travel with Paul and Barnabas in Jerusalem by the
apostles and elders with the whole church. He is Jewish, a leading man in
the community in Jerusalem (Acts 15:22-23). The sensible thing to think
then is that the Silas of the Acts of the Apostles is not the Silas, son of
Onesiphorus. This would be a simple matter if Silas were mentioned in
the Pauline letters so that two sources could be used to support an
historical underpinning. However, Silas is never mentioned in the New
Testament outside this section of the Acts of the Apostles. It is intriguing
that in the very section which describes a journey to Iconium a Jewish

1% John Lawrence McKenzie, Dictionary of the Bible, Geoffrey Chapman, London, 1976, p. 815:
“Silas (Gk silas, from Aramaic seila, “Saul”), a personal name; a leading member of the Church of
Jerusalem and a prophet, who was sent with Judas as a delegate of the Church of Jerusalem to
accompany Paul and Barnabas to Antioch to communicate the liberties granted the Gentile Christians
by the council of Jerusalem (AA 15:22-35).”

195183, p. 1599, under the entry Zwpiakov. The name is found in Hephaestio the Grammarian in
Hephaestionis Enchiridion cum commentariis veteribus, 10.6. It is the name of a metre, named for one
Simmias.

166 R Griffith-Jones, The Gospel According to Paul, p. ix.
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travelling companion of Paul is noted who has the same name as the Silas
of Iconium. There is not more that can be said about this here.

The name Zeno is a Greek name referring to Zeus. There is an
individual, Zenas, a lawyer in Titus 3:13, but it is uncertain that there is a
relationship between the two characters. This is not only because the
names are spelled differently, which need not be an insurmountable
difficulty, but also because of the dubious Pauline authorship of Titus and
the fact that there is no reference to the Zeno of the Acts of Thecla as a
lawyer. Also there is no reference to the Zenas in the epistle as having a
relationship with Onesiphorus. The Epistle to Titus is usually dated near
the turn of the century because of its interest in church structures, which
imply a significant development of the Jesus movement into an
institutionalized organization.'” This would be a similar time to the
dating of the Acts of Thecla supported in this commentary. There is an
intriguing connection between the two texts. It is that Onesiphorus is said
in the Acts of Thecla to know of Paul’s appearance because of a report
from Titus. If indeed Zeno were the Zenas of the letter to Titus this
would be a significant detail in the life of Paul, which would coincide
with the history of the Acts of Thecla.

The name Lectra is also a Greek name. There 1s no Lectra mentioned in
the New Testament or elsewhere in the Acts of Thecla.

2¢  dumynoato yap abt® Titog motamog eotiv Tf) €16q
0 ITadrog ob yap €ldev adbtov copki aiid pdvov mvedUaTL.

2c  for Titus described to him in detail Paul’s kind of appearance, for
he (Onesiphorus) did not see him in the flesh but only in the spirit.

This final segment 2c is interesting for two main reasons. The first is the
mention of Titus (and as stated above there is a possible connection with
Onesiphorus’ son, Zeno). The second is the matter of being “seen only in
the spirit” which has strong New Testament Pauline parallels.

'7 R. Brown, An Introduction to the New Testament, pp. 640-641. “However, II Tim is not concerned
with the same structural issues as Titus and I Tim; and so it is not inconceivable that IT Tim was written
first (perhaps by Paul) and that after his death an unknown writer composed Titus and I Tim, imitating
the style of II Tim in order to deal with issues of church structure that had now become acute.” Other
scholars who support the idea that I Timothy and Titus are Pauline suppose a mission period of Paul
with Titus in Crete after a first imprisonment in Rome. Brown lists Meinardus, Pherigo, and Quinn in
his footnote 4 page 141, as scholars whose work supports the idea of a second career of Paul after
imprisonment in Rome.
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It is helpful in this early part of the commentary while working with the
movements of Paul to show how the material in the Acts of Thecla can so
easily coincide with the history of Paul, as it can be reconstructed by the
information available in the New Testament.

Raymond Brown gives a clear summary of Titus’ movements in this
section of his An Introduction to the New Testament on the letter to Titus:

Although the letter does not depend for its meaning on a knowledge of Titus’
career, in the NT Titus (never mentioned in Acts) is described as having been
converted by Paul [note 3 Titus 1:4: “My true son in the faith.”] and brought
to the Jerusalem meeting in AD 49 (Gal 2:1-3) to demonstrate how genuine a
Christian an uncircumcised Gentile could be. In the crisis between Paul and
the church of Corinth, where Paul had been publicly embarrassed during his
‘painful visit,” Titus carried the letter written ‘with many tears’ from Ephesus
to Corinth. He was successful in effecting a diplomatic reconciliation, so that
he brought to Paul in Macedonia good news from Corinth (ca. 56-57: II Cor
2:1; 7:6-16; pp. 541-43 above, #8-10). He was later sent to Corinth to gather
the collection that Paul would bring to Jerusalem in 58 (II Cor 8:6, 16, 23;
12:17-18; #11).'°

These were independent movements of Titus, yet continued contact with
Paul made it possible that Titus has visited Iconium previous to Paul’s
third missionary journey which, hypothetically, included this visit as
described in the Acts of Thecla. From Paul’s letters we see that Titus has
converted to Christianity and knows Paul across this period. Titus is
mentioned in 2 Timothy 4:10 saying that he has departed for Dalmatia. 2
Timothy describes circumstances later than Paul’s second missionary
journey; indeed the writing of 2 Timothy might have been during Paul’s
Roman captivity near the end of his life (67-68 CE). The mentions of
Titus in Paul’s early letters and Paul’s late letters show that the
relationship continued, for as Paul says Titus is “a true son in the faith”
(Titus 1:4).

The idea of seeing someone in the spirit only and not in the flesh is not
unknown to the New Testament. 1 Cor 5:3 is a strong parallel although
not the exact same usage.

3Ey® PEV Yap, UMMV T GOUATL TAPOV 6 TA TVELHATL, ToN
KEKPLKO MG TOP®V TOV OLT®MG TOLTO KOTEPYUGHUEVOV

3 For I myself, being away in the body, but being present in the spirit,
already judged as if I were present the one who did this thing.

18 R. Brown, An Introduction to the New Testament, p. 640.
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There 1s a comparison in that Paul is not physically present, but knowing
him is significant nonetheless; he has an effect on the communities that
are a part of his network whether he is visiting or not. He seems to take
an authoritative role and to have influence through his envoys, in the case
of the events in the Acts of Thecla, through Titus. The knowing of Paul’s
appearance must be a response to a description by Titus. We can only
surmise that the “knowing Paul according to the spirit” is a matter of the
imagination having been given a range of relevant information. The
physical appearance of persons is at times important to the telling
especially of heroic or legendary tales. [TotanoOg is an interogative
adjective, a later form of Todandg, which means “of what country?” In
the New Testament, totandg is used to mean “of what manner, kind or
sort?” Therefore, notandc eotiv 1) €idéq O IMavrog, means literally
“of what sort Paul is in appearance”.

The fact that there is a description of Paul available to Onesiphorus is
integral to the story and should therefore not be mistaken as an example
of hagiography. In hagiographic descriptions there are attempts to
preserve the memory of a saint and to enhance the remembrance of that
person in a more than life-like fashion. These usually occur without
reason in the narrative or as the reaction of a reputable character to a
stunning appearance of the saint in some saintly activity in the narrative.
The place in the narrative in which this description appears does not
reflect on the saintly presence of Paul since he is not present at this point
in the narrative, nor does it appear as extraneous to the narrative, but
rather a description of him is necessary for the unfolding action to
continue. The description of Paul in verse three will be discussed in
detail.
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Verse Three

3a Kai gnopeveto < > v < >0 630v v Eni Avotpav,
Kol loThKel anekdeyOpevog abtdv, kal tovg diepyopévoug’
gnedempel!”? kot v prvusty Titov.

3b  &lsev 8¢ tov Hadrov epydpevov, dvdpa pikpov '

n
peyédet, YiAov 11 KeQUAf), GyKOAOV TOlG KVNUOLS, EDEKTIKOV,
cOvoepLy, pKpdC Emipvov,”” ydpitog mAnpn:

3C mote pév yap Eeaiveto ¢ GvOPOTOS, TOTE 8¢ dyYELOV
TPOCMOTOV ELYEV.

1 The Lipsius text adds xata here and at note 169 adds pacirikiv. The road from Pisidia to Lystra is
aroyal road. This has been a very important detail in the dating of the text in the nineteenth century.
More recent studies of the Acts of Thecla like this thesis have the travel from Syria to Iconium. The
Lipsius text reads: Kal gmopeveto katd tnv Pactiikny 0d0v tnyv &nl Abvotpav. The Lipsius reading
is found in EIKLd, and G is very similar. The Tischendorf text above is found in ABC, while
manuscript F has: katd t1jv 030v.

17 The Lipsius text adds paciitknv here. See note 168 above.

! In the Lipsius text this word is &pyopévoug and is found in manuscripts ABEL . The Tischendorf
word diepyopévoug is found in manuscripts CGM and a third variant €loepyopévoug is found in
manuscripts F and 1.

172 In the Lipsius text this word is £0edpet and is found in manuscripts ABFM. Tischendorf has chosen
the variant from manuscript C. Three other variants are of interest: €6e®povv is in manuscript G;
gmetnpet in manuscripts EIL; &netoper is found in manuscript K; a variant in word order is found in
M.

'3 In the Lipsius text the article t@ appears here rather than tf}; nothing in the apparatus explains this
difference. The agreement with the neuter péyedoc explains the gender change.

"7 In the Lipsius text this word is &nippivov as found in B. The Tischendorf reading is found in A and
E and there are a number of other variants and extrapolations some of which will be addressed in the
commentary below.
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Translation

3a So he was going along the road, the one to Lystra, and he stood
waiting for him and observing those passing by according to
the disclosure of Titus.

3D He saw Paul coming, a man short of stature, with a bald head,
crooked legs, a good body, one eyebrow and a slightly hooked nose, full
of grace.

3C  For sometimes he appeared as a man and sometimes he had the face
of an angel.
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Commentary and Notes

3a Kol gmopeveto < > v < > 000V TV &ni Avotpav, Kai
ELOTNKEL ANMEKIEYOUEVOC UDTOV, KOl TOVG d1EPYOUEVOVG ETEDEMPEL
Kot TtV unvuoty Titov.

3a  So he was going along the road, the one to Lystra, and he stood
waiting for him and observing those passing by according to
the disclosure of Titus.

This verse has a history of being very important in the dating and
understanding of the Acts of Thecla. It mentions a road to Lystra from
Iconium. In the Lipsius text it is referred to as a royal road and
Onesiphorus is said to be following it; literally “he went according to the
royal road to Lystra”. Kai gnopeveto katd tHv PaciAtknv 060V
v &nt AVotpav. The Tischendorf text has only: Kol gmopedeto
TV 000V Vv &ml Avotpav, and is the more convincing, like many of
the variants, in that it is the more difficult grammatically. A stylish
shortening of the Lipsius text would have retained the preposition

KaTd even if there were reason to eliminate the adjective Baciiiknv.”

It is not difficult to account for the adjective being eliminated in a later
text since there is a question about the existence of this road after the first
century. The elimination would be a simple geographic correction for its
own time, the author or scribe being unaware of the existence of the royal
road in the time that the story is set. This could argue in favour of the
Lipsius text as being the more ancient and the Tischendorf as the
correction. However, both editors are working contrary to their usual
methods. The Tischendorf text does list the variant in its apparatus
stating that the reading, “the royal road”, is in manuscripts G and d.'"
Tischendorf often follows d but has not done so in this case. It can only
be assumed that he does not follow d here because of the grammar. He
chooses the more difficult reading grammatically. Lipsius does not in
principle follow d but has included the adjective from EIKLdG . Itis
important here to note the overwhelming strength of the manuscript
evidence for including the adjective.

Perhaps Tischendorf thought there was an even earlier and less specific
text to which manuscript C witnessed. The idea then would be that later
editors (perhaps near the end of the first century or at the beginning of the

'7> In fact the scribe of manuscript F has katd tv 630v.
17¢ Tischendorf, p. 41. Tischendorf refers to the Latin Digby manuscript as D; this thesis has adopted
the Lipsius designation for this same manuscript as d.
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second) made the manuscript more specific and more believable by
adding that the road was a royal road. Though the scribal addition makes
the text more specific, there remains the fact that there are several “royal”
roads in the area and this can complicate the matter considerably.

Ramsay thought that the road to Lystra was accessible during the first
century and later was neither available nor known.'” Ramsay
understands it to be a road from Antioch of Pisidia to Lystra. It was
primarily for military use while Lystra was an important colonial strategic
position. He maintains that Iconium replaced Lystra as the city of
importance in the area due to its commercial advances and political and
military importance. Ramsay holds that after 74 CE the road to Lystra
was no longer in use.'”™ According to Ramsay, this is the via Regalis and
he does not use the name via Sebaste but describes the road as
commissioned by Augustus and built by Cornelius Aquila'” in the 18"
year of Augustus’s tribunate, that is 6 BCE.'® He describes both of the
roads commissioned by Augustus in Pisidia: the one from Pisidian
Antioch to the colony of Comana; and the one on which Onesiphorus and
family on one conjecture would be waiting for Paul, the road from
Pisidian Antioch to Lystra.

The information from Ramsay is used by Bremmer in his geographical
discussion.' Bremmer however, believes that Paul followed the via
Sebaste (a broad paved highway which is still visible) from Pisidian
Antioch to Iconium, and relates this to Paul’s experiences as recounted in
the Acts of the Apostles chapter 14. Bremmer believes that the author of
the Acts of Thecla has picked up this idea of flight from Antioch from the
canonical Acts and continued with his fiction.'™ He also sees that this is

7W. Ramsay, The Church in the Roman Empire, p. 32. “The ‘royal road’ (Baciitkiiv 630v via
Regalis ) that leads to Lystra is obviously the Roman road built by Augustus from Antioch to Lystra.”
78 W. Ramsay, The Church in the Roman Empire, p. 35. “After A.D. 74 therefore the road from
Antioch to Lystra ceased to be thought of as a highway, and must have disappeared from popular
language.”

'79'W. Ramsay, The Church in the Roman Empire, pp. 32-33.

"% Victor Wolfgang Von Hagen, The Roads that Led to Rome, Weidenfeld & Nicolson, London, 1967,
p.134.

131 1 Bremmer, “Magic, martyrdom and women’s liberation in the Acts of Paul and Thecla”, in The
Apocryphal Acts of Paul and Thecla, p. 37. Bremmer also cites Stephen Mitchell’s Anatolia,
Clarendon Press, Oxford, 1993, pp. 70, 76-78. Mitchell writes on p. 70, “The via Sebaste was clearly
the major line of communication from the south coast to the interior; there can be little doubt that this
was the route along which St Paul travelled from Perge to Pisidian Antioch on his first missionary
journey.”

'8 1t can be noted that in the many accounts of Paul’s meeting with opposition to his preaching in the
Acts of the Apostles, even as he does in the Acts of Thecla, fleeing is not the recorded response. The
overall impression is that opposition to his preaching is expected but still he wins many over and
moves on courageously not in a hurry to save his life. The one exception is the story in Acts 14 cited
by Bremmer. This raises the question: is there dependence of the Acts of Thecla on the canonical Acts
14: 67 Acts 14:6 uses the phrase, cuvidovieg katépuyov €1¢ T0.¢ TOAELg ThHg Avkooviag Avetpav
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an important matter in the dating of the Thecla tradition. If she were an
historical person who knew Paul then the road on which Paul travelled to
Iconium would in fact have been, according to Ramsay, a royal road at
the time. One notes that Ramsay is using manuscripts EIKLd and not the
Tischendorf text which he otherwise supports. Lipsius who chooses from
EIKLd does not think that Thecla is an historical person.

Ramsay’s reconstruction would result in there being reason to think that
Thecla should be thought of as an historical person who actually knew
Paul, even though her story in the Acts of Thecla is probably told after her
death and written down even later. Bremmer believes the Acts of Thecla
is fiction.

The travel of Paul as recorded in the Acts of Thecla is from Antioch
(unspecified) along the road to Iconium via Lystra and then on further to
Antioch (unspecified) where Thecla having followed Paul will encounter
the beasts in the theatre. Ramsay and Bremmer see Paul travelling in the
Acts of Thecla from Pisidian Antioch to Syrian Antioch on the Orontes.
This does not take seriously the description of the travel, “he went up”,
either travelling from the coast inland or going from a lower to a higher
altitude. It also does not take seriously the designation of Alexander as a
Syrian, for there would be no reason to say this if the setting were Syrian
Antioch. Pisidian Antioch in the first and second centuries boasted a
marvellous theatre and stadium. Pisidian Antioch is also the place where
Tryphaena is more likely to be found as it was a part of the land she and
her family governed. The difficulty is only in deciding from what Paul is
fleeing as he leaves Syrian Antioch on his way to Iconium.'® His
conflict with Barnabas, Peter, James and company in Syrian Antioch is

Kol AépBnv, see verses 5-7 below. There is no obvious literary dependence between the Acts of Thecla
and the Acts of the Apostles on this point. The term for flight is different, the Acts of the Apostles
using the prefixed verb which means to escape, and the Acts of Thecla using the noun. The assumed
though arguably mistaken connection between the two Acta has caused confusion for a number of
scholars, and continues to cause misconceptions of the Acts of Thecla. Acts 14: 5-7 dg 8¢ &yéveto
opun| 1@V E0vaV te kol *Iovdaiwv ovv Tolg Gpyovoly abt@®v LBpical kai AboPorfical abrovg,
oLVIBOVTEG KATEQLYOV €1g TAG TOAELS TNS Avkaoviag Avotpav kol AépPnv kal v mepiympov,
Kkaxkel ebayyehldpevol ficav. When an attempt was made by both Gentiles and Jews, with their rulers,
to molest them and to stone them, they learned of it and fled to Lystra and Derbe, cities of Lycaonia,
and to the surrounding country; and there they preached the gospel. (NRSV)

' In considering verse one, comment has been made concerning Paul’s reason for this journey being
the disagreements with Barnabas, Peter, James and the others in Syrian Antioch as recorded in
Galatians 2:9-14. Mehmet Taslialan suggests also that Paul would be given hospitality by the Sergius
Paullus family who are located in Pisidian Antioch. Mehmet Taglialan, Pisidian Antioch, Goltas,
Ankara, 1997, pp. 36-42. This conflict in Syrian Antioch is recorded in the Acts of the Apostles 15:39.
So the flight is not from stoning crowds, for in Luke’s narrative Paul often meets with opposition to his
teaching even as he does in the Acts of Thecla. Rather he is fleeing from the very disturbing split in the
leadership of the early Jesus movement. It was in this controversy that Paul found his new identity as
an apostle.
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described in Galatians chapter 2:1-10;'** he leaves hurriedly from this
conflict which must have been painful for him personally.'®

The information that we have in this verse also includes the preposition
gnl meaning “to” or “towards.” Paul would be travelling to Lystra from
Pisidian Antioch only if he first passed the road to Iconium. It is not
likely that the trip would be from Pisidian Antioch if indeed it was
towards Iconium rather than towards Lystra, for it is not necessary to
travel to Lystra to get from Pisidian Antioch to Iconium, whereas it is the
natural route to travel from Syrian Antioch through Lystra to Iconium.

Therefore given all of the above: the term “royal” is likely a later
addition; they are travelling “up”; Alexander is differentiated as a
“Syrian”; Tryphaena is more likely to be in Asia; there are conflicts in
Syria and one does not need to travel to Lystra to get to Iconium, it is
likely that Paul’s travel is not from Pisidian Antioch. The better solution
is Syria to Iconium and then Iconium to Pisidian Antioch.

The geographical solution “Syria to Iconium™ has Paul travelling on the
coastal road. Strabo'* calls it the “way of the sea”; it extended from
Alexandria through Palestine, to Tyre, on to Syrian Antioch and along the
serrated outer edge of Anatolia to the Bosporus.'®” The strong
associations of Thecla with Pisidian Antioch, where her public baptism
takes place, may well have influenced the later addition of the adjective
“royal” to this verse as a kind of aggrandizement as well as possibly
accurate historical memory. Indeed the road from Syrian Antioch via
Tarsus and Derbe to Lystra is the overland route associated with Paul’s
journeys. The road from Lystra to Iconium was part of the royal road
built by Augustus, the via Sebaste, but Paul is travelling first on the
coastal road and then north, going up, that is inland, and then along the
via Sebaste.'*®

The next phrase, kol €lotrkel anekdeyOpevos abTdv, “and he stood
waiting for him”, adds to the drama. This has the liveliness of a tale

18 R. Griffith-Jones, The Gospel According to Paul, pp. x-xi. “Winter 51-52: Paul is in Antioch.
Representatives of James arrive. A fierce dispute occurs, which is lost by Paul (Gal. 2:1-10). Paul
leaves Antioch, never to return.” Then Paul’s third journey is described: “Spring-Summer 52: Paul
heads west overland to Ephesus, revisiting old foundations on way.”

"85 Map as reproduced in the introduction of this thesis shows travel from Syrian Antioch toTarsus
along the “way of the sea” further to Derbe and Lystra. From Lystra to Iconium travel is on the royal
road, the via Sebaste.

1% Strabo, Geographica book 14 chapter one, describes the seaboard ( 7| mapilia ), also known as the
“way of the sea” or coastal road.

'87y/. Von Hagen, p.106.

'8 The Latin Augustus is equivalent to the Greek Sebastos.

78



which is well known but it does not sound like fact. Standing to wait
gives a certain sense of ceremonial dignity to the advent of the important
person due to arrive, but it is impractical and unlikely after a considerable
walk especially as there is still a walk home to make that same day. The
story must have been known and the meeting is given a certain elevated
character by both this standing and the description of Paul’s face like that
of an angel. The framing of the description of Paul has a tone reminiscent
of ceremony.

The story continues: Kai TOUG d1EPYOUEVOLS EMEDEDPEL KATO TNV
unvoolv Titov, “and observing those passing by according to the
disclosure of Titus”.

This assumes that there are others travelling along the road. The
Tischendorf and Lipsius texts differ here but the differences do not affect
the meaning in any substantial way. They are surprising in that the
Tischendorf text includes the two prefixes to the verbs in this phrase. Aid
is prefixed to Epyouévoug and &mi to £Bepetl. They do not change the
meaning of the verse but are certainly more characteristic of Koine Greek
than clear classical style. The removal of the prefixes which are not
needed may be seen as an editorial tidying up by a later scribe, yet it is
chosen in the Lipsius text. This is the editorial improvement noted by
Ramsay earlier in footnote 17.

In this study the hypothesis is that this is Paul’s third missionary journey.
It is overland not by sea. This leaves time for Titus to have given a
description of Paul to Onesiphorus before Paul’s arrival this time.

3b  €idev 8¢ tov TTadrov gpyduevov, avépo UIKpOV T
Hey€detr, YOV 11 KEQUATR), GykOAOV TOIG KVMUALS, €DEKTIKOV,
cOvoepuy, KpdC Enipvov!®, ydpitoc manpn:

3b  He saw Paul coming, a man short of stature, with a bald head,
crooked legs, a good body, one eyebrow and a slightly hooked nose, full
of grace.'”

' In the Lipsius text this word is &nippivov. This is found in the dictionaries as the correct spelling.
See for example Lampe, p. 530.

' There are two options for translation here, that Paul is “full of grace” or (with the adjective used
substantively) that his nose is “full of grace”. L. Vouaux, Les Actes de Paul et ses Lettres Apocryphes,
p- 151 has: “Et il vit venir Paul, homme petit de taille,a la téte chauve, aux jambes arquées, vigoureux,
aux sourcils joints, au nez 1égerement bombé, plein de grace”. Vouaux has “full of grace” separated
from the nose by a comma, so he is translating that it is Paul who is “full of grace”, but he has the
comma after the adjective so that the other interpretation is still possible. The grammar fully supports
both translations. I prefer the graceful nose because this makes better sense of the “short, long” nose.
If it is gracefully curved, it is both short and long i.e. it is hooked. This list is primarily about physical
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This is the best-known passage in the Acts of Thecla. It has attracted the
most scholarly comment and has been the object of vigorous debate. The
interest of course is in Paul. Scholars have debated whether or not this is
an exact description of Paul. It seems to be known in the ancient world
and certainly influences the iconography of Paul, especially in the East,
where the Acts of Thecla retained ecclesiastical significance and a number
of other important saints are named after her.

There have been a number of scholarly discussions about the description
of Paul in the Acts of Thecla. Some scholars find that the description
which follows is an idealized one'”' and probably has no reference to
historical fact, and others take it to be an actual description of the man
Paul.'” The description has even been referred to as plain and
unflattering.'”” Opinion then is divided about this description.

The Bollok argument, in the tradition of R.M. Grant and Malherbe'™*,
sees it as being an idealized description. This does not take into account
all of the elements of the description in detail; in particular baldness and
shortness are not thought preferable to their opposites, and therefore it is
just as well to accept it as actual not idealized. An obvious problem with
the discussion concerning an idealized description is that there is always
the possibility that Paul actually was “good-looking” in the context of the
ancient world. In such a case it is not technically an idealized description
but an actual description and Paul was simply handsome by ancient
standards.'”

There is no way to prove whether it is or is not the description of the real
person Paul. There is also always the possibility that he actually had an

characteristics not spiritual character which also weighs in favour of the graceful nose. Most scholars
translate that it is Paul who is “full of grace”. In my translation, I intentionally translate to make this
majority view possible.

1 Janos Bollok, “The description of Paul in the Acta Pauli”, in J. Bremmer, (ed.), The Apocryphal Acts
of Paul and Thecla, pp. 1-15.

128ee the discussion in J. Murphy-O’Connor, Paul: A Critical Life, pp.44-45.

193 W. Ramsay, The Church in the Roman Empire, p. 31. “This plain and unflattering account of the
Apostle’s personal appearance seems to embody a very early tradition.”

194 As discussed by J. Murphy-O’Connor, Paul, A Critical Life, pp. 44-45.

15 Pliny, Natural History, translation cited by J. Murphy-O’Connor in Paul: A Critical Life, p. 44 is
now in the public domain accessed on 21 January 2014, on line at: http://www.perseus.tufts.
edu/hopper/text?doc=Perseus%3Atext%3A1999.02.0137%3 Abook%3D11%3 Achapter%3D51.

Pliny includes an amazing variety of descriptions but indeed none would seem to be negative
concerning Paul’s eyebrows or bald head or any other feature. As a matter of interest see Book XI,
Chapter 51: “The eyebrows in man can be moved in agreement with it, either both together or
alternately, and in them a portion of the mind is situated: with them we indicate assent and dissent, they
are our chief means of displaying contempt; pride has its place of generation elsewhere, but here is its
abode: it is born in the heart, but it rises to the eyebrows and hangs suspended there—having found no
position in the body at once loftier and steeper where it could be sole occupant.”
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appearance that was thought of as ideal in the ancient Greco-Roman
world. Successful persons are often thought of as having favourable
characteristics, and persons with favourable characteristics are often
successful. We cannot tell which is the case here, if indeed this is an
idealized description as Bollok contends. It is not the sort of idealized
description that is fantastic and unlikely; for example he is not described
as taller than all other ordinary men. Given that the description is needed
in the narrative for the story to move forward, and this is not the way that
idealized descriptions are ordinarily included, those who believe that this
1s not a real description of Paul should shoulder the burden of proof. The
fact that this may be a pleasing description of a handsome man does not
help those who are arguing that this is or is not a description of the real
Paul. As there is no contest from the ancient world that this is not a real
description we are bound to accept it as the best that we have without any
other historical evidence or argument.

The translation “a slightly hooked nose” has become the standard
translation of this element in the best known passage in The Acts of
Thecla. The Latin of manuscript d is no doubt influential: “naso aquilino,
plenus gratia dei”.'”® 1 have translated it this way as a nod to convention
and to the iconography which frequently depicts Paul this way. The late
nineteenth-century publication of William Reeves has, “a man coming
(namely Paul), of a low stature, bald (or shaved) on the head, crooked
thighs, handsome legs, hollow-eyed; had a crooked nose; full of grace”.
This seems to be the text of Grabe.'”” The Lipsius text seems to have the
spelling correction. The spelling “Emipivog” seems to be a spelling error
and is found by Tischendorf in manuscript A. Elliott translates the
Lipsius text with “rather hook-nosed, full of grace”"”.

3¢ moTE UEV YOp EQUiIVETO (O AVOP®TOC, TOTE O& AYYEAOL
TPOCMOTOV ELYEV.

3¢ For sometime he appeared as a man and sometimes he had the face
of an angel.

This is the verse in the Acts of Thecla that is most hagiographical
concerning Paul. Yet, it hardly reads as a late second-century developed
hagiography'”. Very similar references are made concerning Peter in the

1% Tischendorf, p. 41 note 3.

7 Manuscript G as it is listed in apparatus of the Lipsius text, pp. C and 237.

18 7. Elliott, The Apocryphal New Testament, p.364.

1% Douglas Knight and Amy-Jill Levine, The Meaning of the Bible, What the Jewish Scriptures and
Christian Old Testament Can Teach Us, Harper-Collins, New York, 2012, p. 155. In this volume we
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Acts of the Apostles in chapter 12 and concerning Stephen at his trial
before the Council in Acts 6:15.

15 kol Gtevicavteg €1 abTOV mAvTeg Ol Kabelopnevol v
T oLVeEdPL® €100V TO0 TPOCONTOV ADLTOL MOEL TPOHCOROV Ay YELOV.

15 And gazing at him, all who sat in the council saw that his face was like
the face of an angel. (NRSV)

This is the same sort of description that we have in the Acts of Thecla. It
does not necessarily mean that Stephen’s spiritual being only was present,
but rather that he appeared to be a spiritual person. In Acts 12:13-15 we
read:

13 xpoboavTog d& abHTOL TNV VPOV TOL TLADVOG TPOGTAOEV
Tadiokn brokovoal oOvopatt PodN 14 kai EMLyvovoa TNV QoVIV
00 ITéTtpov amo thg yapdc obk fvolEev TOV MLADVA, E1GOPULOVGO.
d¢ amnyysikev gotdval tov ITéTpov mpo ToL TLAGVOG. 15 Ol 8¢
TPog abtiv €imav, Maivy. 1 8¢ dtioyvpileto odTmg Exelv. ot 8¢
gEleyov, "O dyyehog EoTLV abTOD.

13 And when he knocked at the door of the gateway, a maid named
Rhoda came to answer. 14 Recognizing Peter’s voice, in her joy she did
not open the gate but ran in and told that Peter was standing at the gate.
15 They said to her, “You are mad.” But she insisted that it was so. They
said, “It is his angel!” (NRSV)

Here as in other advanced hagiographical texts in the Acts of the Apostles
there are variant readings. The Western text at Acts 12:15 reads “perhaps
it is his angel”. The addition of TuyOv is a Bezan variant reading also at
Lk 20:13 and occurs elsewhere in the New Testament only in 1 Cor 16:6,
so it 1s not included in the UBS text. The more difficult reading is
without the word, “perhaps”. This makes the Western text the less
hagiographical however, and the codex Bezae reading the more
hagiographical. The explorations of Istvan Czachesz are relevant™.
There does seem to be development from the Western text to the text of
codex Bezae. However, the Acts of Thecla text is closer to the Western
text of Acts in this instance since it is only the appearance in the Acts of

are reminded that “messengers” called “angels” and human beings look the same. “Yet the text also
suggests that angels look like human beings.”

200 [gtvan Czachesz, “ The Acts of Paul and the Western Text of Luke’s Acts: Paul between Canon and
Apocrypha”, inJ. Bremmer, The Apocryphal Acts of Paul and Thecla, pp.107-125, explores the
development of the traditions seeing the codex Bezae tradition as a development beyond the Western
text.
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Thecla that is in question, not that Paul is actually an angel. It is to be
remembered that appearing sometimes as an angel, perhaps being an
angel, being an angel are all descriptions that are thought to be only
mildly miraculous, since it is a common idea that individuals all have an
angel. This seems to amount to a spiritual form or presence which is
rather ghost-like. There is not the strong dualism that will appear later in
Gnostic literature.””! Leaving the body, transforming gender, and astral
travel are not present in the Acts of Thecla.

There is another interesting New Testament parallel in Mt. 18:10. In this
saying the little ones have angels in heaven that see the face of the father
in heaven. This seems to be happening always, including at the same
time (610 mavtOg) as the little ones are in the house with Jesus and the
disciples. So they have angels in heaven as well as being bodily on earth.
Matthew 18:10 reads:

10 " Opate U] KOTAQPOVNONTE EVOC TOV UIKPAOV TOOTOV: AEY®
vYap LUV OTL Ol dyyelol aLTAV &V 0LPAVOLG 810 TAVTOS BAETOLOL
70 TPHo®TOV TOL TOTPOS LoV TOL &V 0LPOVOLC.

10 “See that you do not despise one of these little ones; for I tell you that
in heaven their angels always behold the face of my Father who is in
heaven.” (NRSV)

The mention that these little ones have angels in heaven does not seem to
make them more saintly than any other little ones. It does not have a
hagiographical meaning. In the Acts of Thecla the meaning of this part of
the description is to set Paul apart as someone very special in this
meeting, to mark him as benevolent, serene and attractive. There is no
reason to think that it designates Paul as a saint in the sense of the yearly
cults that develop in the late second and third centuries.*”* In fact the
Acts of Thecla treats Paul as mistaken about Thecla. The assumption as
one reads further is that he should have seen her dedication and holiness
early on and recognized it, for it was certainly genuine. Thus, one does
not find in the Acts of Thecla hagiography about Paul that fantastically
exaggerates his good attributes and is blind to his shortcomings.

21 1. Bollok, “The Description of Paul”, in J. Bremmer, The Apocryphal Acts of Paul and Thecla, p.6.
Bollok extrapolates well beyond the limits of the Acts of Thecla in assuming that the author’s “aim was
to prove that only an angel (logos) lived in the body of the apostle together with the spirit, whereas evil
— the demon — never found a home in it.” This is pure speculation. Logos language is not present in
this work, nor these Gnostic complications of spirit, receptivity, demons and dispersing and descending
celestial beings.

292 Janos Bolyki, “Events After the Martyrdom: Missionary Transformation of an Apocalyptical
Metaphor in Martyrium Pauli”, in J. Bremmer, The Apocryphal Acts of Paul and Thecla, pp. 92-106.

Bolyki describes the transformation from missionary motif to martyr cult. See especially p. 99.
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Verse Four

da Koi idwv 6 ITodrog tov "Ovnolpopov gpetdiocey,
kai eimev O "'Ovnolpdpog Xaipe, LINPETA TOL €DAOYNUEVOD
feov: kakeivog eilmev "H ydpig peto ood koi Tob oikov cov.

4b Anuog 6¢ koi “Eppoyévng ’sC@kmoav Kol TAglova TNV
broKkplowy Exkivnoav, ¢ einelv < > Anuav “Huelg obx iopdv

00 gbhoynuévon 0o, 11 Huig obk homdowm obtog;

4C «xal gimev 6 "Ovnolpdpoc Oby Opd &v LIV KapPTOV
dKO10GVVNG: €1 08 £€0Te TLVEG, 0gLTE Kal LUETG €1 TOV O1KOV
Hov Kai avanabeuchs.

23 The Lipsius text adds the word t6v here.
2% The Lipsius text omits the word 6eov here. ©god is found in manuscripts ABFIKLM and not in
manuscripts CEG.
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Translation

4a  And Paul seeing Onesiphorus smiled and Onesiphorus said,
“Greetings! Servant of the blessed God”. And he (Paul) said, “Grace be
with you and with your household.”

4b Demas and Hermogenes were jealous and increased in hypocrisy
so that Demas said, “Are we ourselves not of the Blessed God that you
i1 to greet us in this manner?”

4C  And Onesiphorus said, “I do not see in you fruit of righteousness,
but whoever you are, you too come into my house and rest.”

2% jterally this would be translated “failed”. T have taken the liberty of translating the present “fail” to
represent the immediacy of the direct speech.
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Commentary and Notes

4a  Kai 1dwv 0 ITavrog tov "'Ovnolpopov Epetdiacey,
Kai gimev 0 "Ovnoledpog Xoaipe, LINPETA TOL DAOYNUEVOL
feov- xaxkelvog eimev "H ydpic petd cod koi Tov oikov cov.

4a  And Paul seeing Onesiphorus smiled and Onesiphorus said,
“Greetings! Servant of the blessed God”. And he (Paul) said, “Grace be
with you and with your household.”

The translation of the dialogue here depends on the correct understanding
of kaxelvog, (and that one, that is the other one, here the first one)
which refers to Paul.”” * Ex€ivoc means “the former”. Some
translations leave the subject ambiguous by using only the pronoun “he”
in English, and making no other indication or note.

The action moves to Paul as subject. Although the reader is expecting
Onesiphorus to recognize Paul, the author has reversed this expectation.
One may assume that Onesiphorus was caused to smile because of his
awareness of Paul’s appearance. As readers we imagine that Onesiphorus
sees Paul and smiles, initiating the encounter, but this is not in the text.
The gap in the text is used to throw emphasis on Paul as the agent in the
encounter. This would argue in favour of a high opinion of Paul by the
author. The canonical Acts of the Apostles has a similar high opinion of
Paul. When the two works are compared, however, it has to be admitted
that the canonical Acts has a more developed estimation of Paul’s holy
status, as he is able to raise Eutychus from the dead in Acts 20:7-12, and
cures are accomplished even by handkerchiefs and aprons which have
been in contact with his skin (Acts 19:11-20).>°® Nowhere in the Acts of

%I the context this is best since Onesiphorus has a household and Paul and his travelling companions
would not be referred to as a household. The nineteenth-century translation found in The Apocryphal
New Testament, being all the Gospels, Epistles, and Other Pieces Now Extant, attributed in the First
Four Centuries to Jesus Christ, His Apostles, and Their Companions, and not included in the New
Testament by Its Compilers, William Reeves, ed., Reeves and Turner, London, 1860, p.100, has “And
Onesiphorus said: Hail, thou servant of the blessed God. Paul replied, The grace of God be with thee
and thy family.”

*"The nineteenth-century translation edited by Rev. Alexander Roberts and James Donaldson,
Ante-Nicene Christian Library: Translations of the Writings of the Fathers down to A.D. 325, vol xvi.,
T &T Clark, Edinburgh,1873, translates the text of Tischendorf and has, “Onesiphorus said: Hail, O
servant of the blessed God! And he said: Grace be with thee and thy house.” J. Elliott, The Apocryphal
New Testament, translates the Lipsius text and has: “Onesiphorus said, “Hail, O servant of the blessed
God.” And he said, “Grace be with you and your house.” These give no indication of the attempt to
understand kakeivog and perhaps they assume the meaning is obvious.

*%There are textual variants involved in 19:12 as in Acts 5:15 where Peter’s shadow cures the sick. In
5: 15 there is a longer text of Acts in codex Bezae which adds that “they were being set free from every
sickness, such as each of them had”. I. Czachesz, “ The Acts of Paul and the western text of Luke’s
Acts: Paul between canon and apocrypha”, in J. Bremmer, The Apocryphal Acts of Paul and Thecla,
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Thecla can anyone do such miraculous deeds. Paul takes the initiative
here by smiling and inviting Onesiphorus’ greeting. One has to assume
that the meeting is somehow arranged by Titus, as there is no other reason
for Paul to smile at Onesiphorus since he has not met him before this. In
the reader’s mind it would be necessary to imagine that Titus has given a
description of Onesiphorus to Paul as well as vice-versa.

The greeting, Xaipe, is very ordinary. There is a common
misunderstanding that the address, Xalipe, or “Hail”, which I have
translated “Greetings” and which can means “Rejoice”, is a particular
form of greeting which shows deference. This misconception seems to be
related to New Testament scholarship of the examination of the dialogue
in Luke 1:28 where Mary is addressed by the angel Gabriel with this
same word. Most recent scholarship however, is clear in avoiding the
possible theological overloading while translating the phrase ydipe
keyoprropevn (hail, full of grace) with a certain formality.” It is used
frequently as a greeting in meetings and has the sense, “well met”, “I am
glad to meet you”, or “welcome”. The fact that Onesiphorus and Paul
have not seen each other before this meeting invites the thought that it is
arranged by a third party. In this circumstance Xaipe could be said to
have the meaning “pleased to meet you™.

The narration continues with bnpéta ToL gbroynuévov Oeov: This
address is not known to the New Testament writings. The noun
LINPETNS 1s used, but infrequently, and most often in the Gospel of John
in reference to the servants of Jewish officials.

This phrase in the Acts of Thecla compares very closely with Acts 16:17.
It does not show literary dependence in the sense of copying.

17 adtn xotakorovbovso T@ IMavrie kal Hulv Ekpalev Aéyovoa,
Ovtol 01 dvOpmTOol 30VAOL TOL 0eob TOVL LYioTOL Eiolv,
o1TIvEC KaTOYYEAAOLGLY DTV 030V GmTNPLOG.

17 Following behind Paul and us she cried out saying, “these men are
slaves of the most high God, who announce to you a way of salvation”.

The sense is similar in both Acts. In the Acts of the Apostles Paul is the
slave (600L0G) of the most high God. In the Acts of Thecla, Paul is
addressed as servant (bnnpéta) of the blessed God. The vocative

pp-107-125, explores the development of the traditions, seeing the codex Bezae tradition as a
development beyond the Western text.
209 Luke Timothy Johnson, The Gospel of Luke, The Liturgical Press, Collegeville, 1991, p. 37.
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singular bmpéta for this first declension masculine noun gives a very
clear designation of Paul as a faithful servant, attendant or officer of God.
This term for servant is not the common 60bA0¢ “slave” which we know
from the New Testament. This term bLRNPETNG has the sense of one who
rows a ship or serves on board ship, one who does military service or is
the subordinate in a line of command. It is less extreme than doVA0¢ and
arguably shows an earlier tradition before Jesus’ divinity is understood in
Christianity. The understanding that Jesus taught in proverbs using the
term doLA0OG along with other preferences for this term and the late
Pauline usage in the description “I Paul, slave of Jesus Christ” in the
Epistle to the Romans results eventually in this popularity. Here 0
LINPETNG certainly has the sense of a believer in God. God here is the
creator God of the Jewish tradition, not Jesus.

In the New Testament brnpétng it is not often used, but when it is, it
most commonly refers to servants of Jewish officials or leaders such as in
John 7:32, “the servants of the Pharisees and chief priests”. Another
similar reference i1s Mark 14:54 where Peter sat in the palace of the high
priest with the servants, warming himself. These overtones give the
phrase in the Acts of Thecla a Jewish sense, which is totally consistent
with the reference to God as Blessed. The Jewish character of this verse
points to an early tradition.

“The Blessed God” is a term with Jewish overtones. The reference is to
prayers of Blessing (Baraka) used ordinarily in Jewish daily and temple
life. The Acts of Thecla does not portray the heroine of the tale as Jewish
in the way, for example, that Judith is portrayed, carrying her sack of
Jewish food. There are, however, many signs of Jewish background in
the Acts of Thecla. These, being outside the Jewish homeland, are
perhaps indications of early composition, connection to diaspora Jewish
community or actual interface with the Jesus movement or with Saint
Paul, the Jew. There is a different variety of terms with Jewish overtones
in the Acts of Thecla from those in any other particular New Testament or
inter-testamental book or writing. This shows a certain interesting
independence, and at the same time the possibility of comparing the Acts
of Thecla to New Testament and inter-testamental literature in a fruitful
way exploring theology and historical context. The use of this term “the
Blessed God” is characteristically Jewish. The Psalms offer comparisons.
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An example is Psalm 102:1; in the Septuagint it reads:
1 EbAGYEL, | Wyuxn pov, TOV KOPLOV
1 Bless the Lord, my soul

Psalm 143:1 shows how the Blessing becomes a characteristic of the
name of God.

1 EbAoyNtog xVprog 0 006G pov O d1040K®V TAG YEIPAS HOV. . .
1 Blessed is the Lord, my God, who teaches my hands. . .

In this psalm EbLoyntog can be translated as predicate adjective
“Blessed is the Lord, my God”. This is the ordinary convention when the
adjective is anarthrous as here. However, “my God is the Blessed Lord”
1s also tolerable in this case. In both instances the action of blessing or
assigning benefit to God has taken on a substantial sense. That is, God is
the one who is qualified by being blessed, or God is the Blessed One and
the Lord. In Psalm 102 the blessing is a verb in the imperative. EbAOYEL
is an action that is done for God, an act of worship. So it is clear that
both the quality of being blessed and the process of blessing are known in
the Septuagint. In the Acts of Thecla the participle is used to modify the
word “God”, showing the transition from action to quality. Further in this
verse of the Acts of Thecla, there is no avoidance of using the word
“God” as one can find in the Gospel of Matthew. This is consistent with
the Thecla story; at her baptism Thecla proclaims that she is the servant
of the Living God.

We continue with the next phrase: kéakeilvog €imev "H ydpig
LETA 60V Kol ToL oikov cov, “and he (Paul) said, ‘Grace be with you
and with your household.” ”

There is an interesting connection here with the story of Cornelius in the
Acts of the Apostles. The household of Onesiphorus is mentioned in this
greeting of grace by Paul who is described in verse three as sometimes
having the face of an angel. In the Acts of the Apostles 10:1-3 we read:

1> Avip 6¢ 115 &v Katoapelq ovopatt Kopviiiog, Ekatovidpyng
EK omelpng g korovpévng *Itaiikng, 2 eboefnc kol @opovpevoc
TOV 0e0V OLV TavTi T® O1K® aLTOV, TOIAV EAENUOCHVAG TOAAGS
T® Aad Kal dedUevog TOoL 00D 410 TOVTOG, 3 €10V EV

OPAUOTL QAVEPDS MOEL mEPl dpav Evdtny ThHg Nuépag Gyyeiov
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TOV 0e0b €16eMBOVTA TPOC abTOV Kol €1movta abT®, Kopviite.

1 A certain man in Caesarea named Cornelius, a centurion of the cohort
called Italian, 2 a pious one fearing God with his entire household, gave
alms generously to the people and prayed to God every day. 3 About the
ninth hour he saw clearly in a vision an angel of God approaching and
saying to him, Cornelius.

The common elements are that Onesiphorus and his entire household are
greeted with the grace of God just as Cornelius and his entire household
are fearing God. Onesiphorus sees Paul, who sometimes has the face of
an angel while Cornelius sees the angel in the vision. The angel calls out
the name, Cornelius, recognizing him as the special recipient of this
visitation, and Paul recognizes Onesiphorus although he does not call out
his name. The Cornelius story is pivotal in the narrative of the Acts of
the Apostles in that it is crucial to the turning-point of emphasis from the
Jesus movement in Jerusalem to the emphasis on the Jesus movement in
Diaspora. It is an important story in the Acts of the Apostles but
importantly Peter, not Paul, has a major role in the Cornelius story.

Later Eastern traditions remember Paul’s angelic appearance. For
example in the discourse of Apa John (a Coptic manuscript) on
repentance and continence, he is Paul, “this angel who belonged to the
earth” and in the discourse of Mar John (a Syriac version) on virginity,
repentance and admonition, he is Paul, “this earthly angel and heavenly
man”.*'’ The discourse of Mar John also knows of Thecla.”'" It is
possible that both discourses know the Acts of Thecla and have taken
them seriously.

The devotional practices of a head of household, and consequently the
entire household, being rewarded with divine visitation or holy travellers
is interesting as an insight into the social circumstances of this historical
period. Travel has its restrictions but by and large there is a freedom to
travel’'? and travellers can bring blessings with them, as can angels. In
the story of Cornelius the angel recommends that Cornelius send
messengers to bring Peter to his house.

219 Ernest Alfred Wallis Budge, Coptic Homilies in the Dialect of Upper Egypt: Edited from the
Papyrus Codex Oriental 5001 in the British Museum, Oxford University Press, London, 1910, pp. 147,
339.

' E. Wallis Budge, Coptic Homilies in the Dialect of Upper Egypt, p. 147.

*12 Lionel Casson, Travel in the Ancient World, Johns Hopkins University Press, Baltimore, 1994,
p-147. “In the age of the Greek city-states we noted that there were some five basic motives for travel:
people left home on business, either their own or the government’s, for their health, to go on pilgrimage
to an oracle or shrine, to be present at well-known festivals, and, in a very few cases, to see the world.
The Romans, as we have just observed, added one more—the holiday—the annual departure from town
for the shore or mountains and back.”
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As in many comparisons of the Acts of Thecla and the New Testament
there is not an exact vocabulary link nor any literary dependency but the
themes and actions are very closely comparable. It is important
continually to establish that the Acts of Thecla, although presenting
material similar to the New Testament material, does not copy New
Testament writings. This supports the view that the Acts of Thecla
contains early traditions, which are compatible with the New Testament
accounts. Another way of saying this is that the Acts of Thecla and some
New Testament writings could very likely have common oral sources or
come from a similar time and place.

This greeting of grace—1 ¥dp1g HeT 60V Kai TOL 0iKOL GOL—is
associated with the Pauline letters, although in Luke’s account Paul
seldom has such words on his lips (perhaps Acts 13:43 and 18:27 offer
some comparison). In the Pauline letters see, for example,

1 Cor 1:3; 16:23; 2 Cor 1:2; Gal 1:3; Phil 1:2; 4:23; 1 Thes 1:1; 5:28: 2
Thes 1:2; 3:18; 2 Tim 1:2; 4:22; Ti 1:4; 3:15; Philemon 3,25. Frequently
the greeting is “grace and peace” while the farewell greeting is often
“grace to all of you”. This is also a common epistolary greeting; it is the
mention of God our Father and the Lord Jesus Christ that makes it special
to the early Jesus movement.

4b  Anuog 3¢ xai "Epuoyévne elnimcov kai misiovo TRV
brokplowy exivnoav, g eimelv tov Anuav "Hpelg obk &opgv
00 €bAOYNUEVOL B0V, OTL NUAG OobK NOTAG® 0LTMG;

4b Now Demas and Hermogenes were jealous and increased in
hypocrisy so that Demas said, “Are we ourselves not of the Blessed One
that you fail to greet us in this manner?”

The correct translation of the dialogue depends on the understanding of
the infinitive construction with the accusative.*'? The infinitive

einelv with the proper-name in the accusative is operating to express
result. To explain this one might say that as a result of Demas and
Hermogenes’ jealousy and their increasing in hypocrisy, Demas says the

213 William Watson Goodwin, A Greek Grammar, Macmillan, London, 1978, p. 311. Discussion on
the accusative and infinitive of result (paragraph 1456) has: “d¢ is sometimes used like dote with
the infinitive and the finite moods, but chiefly in Aeschylus, Sophocles, Herodotus, and Xenophon.”
Koine sometimes uses lively vocabulary choices from poetry and Ionian Greek of an earlier period.
That seems to be the case here.
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following. One is expecting dote rather than g with this construction
but in Koine the choice of &¢ is not uncommon."*

There is a variant in the phrase: “Hpuelg obkx Eopev tob

gbhoynuévou 0gob. The Lipsius text reads: “Hpuelg obkx Eopev tob
ebhoynuévouv without the word 6eov. ®gov is in manuscripts A and B.
Manuscript C has the variant Xp1otov. Manuscript d, which Lipsius
generally avoids, has the text as he has chosen it, and Lipsius cites one
other Latin manuscript along with d as a witness to the reading he has
chosen. So we can see that here Tischendorf is simply following the
strength of the textual tradition in Greek (and as it is supported in Latin).
In the Lipsius text the word 0eob does appear earlier in the verse,
Xalpe, bmnpéta ToL ebhoynuévou 0gov, resulting in a very similar
translation. Both texts give a reading that again sounds very early and
Jewish.

Demas and Hermogenes object to not being included as “Servants of the
Blessed God”. In fact in the Acts of the Apostles 16:17, shown above,
the address is in the plural and includes not only Paul but also Silas and
Timothy. Here although Paul has two companions they are not included
in the address.

4¢c kol glmev 60 'Ovnolpopog Oby Opd Ev LUTV KOPTOV
d1KO10GVVNG: €1 8¢ €0Te TLVEG, 0gLTE Kal LUETS €1 TOV O1KOV
Hov Kai avanabeuchs.

4c  And Onesiphorus said, “I do not see in you fruit of righteousness,
but whoever you are, you too come into my house and rest.

The defence of Onesiphorus is also interesting. In the Gospel of Matthew
“good fruit” and “bad fruit”*"” and “righteousness” or
“unrighteousness™'® are used to express the value of attitudes, efforts or
actions or the assessment of persons and their actions. See for example
Matthew 3:8:

8 moinocate obvV KopmOV GElov TG petavoiag.

8 Therefore bring forth fruit worthy of repentance.

214 | Blass, A. Debrunner, R. Funk, A Greek Grammar of the New Testament and Other Early
Christian Literature, paragraph 391.1, p. 197. See also J. Barrier, The Acts of Paul and Thecla, p. 77.
The argument of Jeremy Barrier for dote as the original reading relies on a classical Greek grammar
and the speculative reconstruction of the Coptic fragments, and does not persuade.

25 A selection of references to illustrate the point includes: Mt 3:10; 7:16-20; 13:8; 21:19; 21:43.

26 For righteousness and its cognates a sample includes: Mt 1:19; 5:45; 6:33; 21:32; 25:46.
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In Paul’s letters we do not find frequently this kind of use of xapmog
“fruit” where it has a meaning concerning actions as personal
achievements. In Paul’s letter it is applied instead to very spiritual
concepts such as the “fruit of the spirit” Gal 5:22, or Christ is the “first
fruit (dmapyny) of those who have fallen asleep” 1 Cor 15:20 (NRSV).
The Gospel of Matthew stands out as the significant work in the New
Testament which has this usage that we find in the Acts of Thecla and it is
generally agreed by most scholars to be the most Jewish of the Gospels.
The use of these terms here and in the Gospel of Matthew compares
closely with the prophetic usage in the LXX. (See, for example, Isaiah
37:30-32 and Jeremiah 12: 1-3.) It is classic prophetic usage to compare
the righteous or unrighteous behaviour, and achievements of the people to
fruit. Interestingly Onesiphorus is portrayed in the story as a generous
and righteous man himself, in that he offers hospitality to all of these
visitors, even though this dialogue suggests, as a preview in the narrative,
that Demas and Hermogenes are not righteous.

At this point the narration encodes a certain commentary on the
characters rather than a straightforward reporting of action. The narrator
knows of the jealousy of Demas and Hermogenes and is careful to let the
reader know of their falsehood. However, the exchange between
themselves and Onesiphorus may not have ever happened, as it is clearly
a way of their showing their hand, anticipating their role in the narrative.
It also allows for the increase in virtuous characterization of Onesiphorus
and this is no doubt a very important effect of the reported conversation.
It is not clear whether Onesiphorus’ judgment that he does not perceive
the fruit of righteousness in them is predicated on their asking the
question that in itself shows a lack of virtue, or of some other knowledge
or perception which was evident when he failed to address them. The
failure to address the travelling companions of a dignitary in the ancient
world is not uncommon or necessarily offensive.”’” This throws more
emphasis on the jealousy of the companions and does not indict
Onesiphorus at all.

It is important in the study of Pauline literature that Demas is attested to
as a companion of Paul in three sources other than the Acts of Thecla. If
indeed this is the same Demas in each of these works, the development of
his character is seen across a period of time and the final Pauline work, 2
Timothy, sees him in a way compatible with the Acts of Thecla. It is also

2 This is because travelling companions may be helpers of varying status, including slaves, servants,
helpers and employees or supporters of various kinds. The more important the dignitary the more
likely this would obtain.
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important that Demas is given the voice and leading role in
communicating on behalf of himself and Hermogenes.

In the two previous Pauline letters, Colossians and Philemon, Demas had
the secondary rank to Luke. Luke is described in Philemon as the
esteemed healer (my translation, “beloved physician”, is a more common
translation). In Philemon, then, Demas has the secondary or supporter
role in relation to Luke. The question arises: “has his advance in rank in
partnership made him ambitious?” If indeed the disciples went out two
by two,?'® this advance in Demas’ position in the partnership is reported
at the same time as his change of purpose. Being in love with the things
of this age is a possible way of expressing ambitions to power and
respect. The jealousy felt over the greeting also points the reader to a
similar conclusion.

This reconstruction cannot be substantiated as historical fact as there is
simply too little to go on to prove it to be the case. However, in the
examination of the ancient text as a narrative and in comparing it to the
Pauline letters, this is a message which is very close to the surface of the
literal reading and which therefore should be noted. Another way of
saying this is that, although we cannot prove this to be the case, the four
ancient writings with which we are dealing suggest and do not preclude
such an interpretation.

218 Mk 6:7: “He called the twelve and began to send them out two by two, and gave them authority over
the unclean spirits.”
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Verse Five

5a Kai gtoerdoviog ITavrov €1 TOv 00~ OVio1popov
OlKOV EYEVETO YOpPO LEYAAN,

5b  «ai KALlolg yovdtov, Kai kAdolg dptov, Kai Adyog 0god
mepl EYKpATeELNG Kol dvaotdoeme, AEyoviog tov ITaviov

5C Maxaplot ot xadopol M Kapdig,
OTL abTol TOV B0V OyovTal.

5d HLOKAPLOL Ol YVRV TNV 6ApKa TNPYCAVTEG,
OTL abTol vaog 0eod yeviicovTal.

58 paxdplot ot EYKpaTELS, 6T abTOlG AaAnosl O 0gdC.

5f HoKAplol o1 anotadpuevol T® KOGU® TOLTV,
611 abtol < > gbhic kAndnoovTa>?

59 LOKAPLOL Ol EYOVTIES YOVOIKUG O U1 EYOVTEG,
611 abTol KAnpovouncovst*! tov Bedv.

5h  pakdplot ot eoov  Exovtec Oeod,
O6TL abTol dyyehol Beob yeEVNIGOVTOL.

219 The Lipsius text reads sbapeotioovoty 1@ 0. This reading is found in ABGd . The Tischendorf
reading ebOeig kAndroovtat is found in manuscripts CEFIKLM.

220 These two words (e00€i¢ kAn0fcovtat) are omitted from the Lipsius text.

21 Only a final letter of this word is added in the Lipsius text, a V, resulting in kAnpovopncovctv.
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Translation

5a And when Paul entered Onesiphorus’ home, there was great
rejoicing,

5b and genuflection and breaking bread and the word of God about
self-control and resurrection. Paul was saying,

5C  “Blessed are the pure in heart because they will see God.

5d  Blessed are those keeping the flesh pure because they will become
God’s temple.

5@ Blessed are the self-controlled, because God will speak to them.

5f Blessed are those who renounced this world for they will be called
upright.

950 Blessed are those who have wives as if they did not have them,
because they will inherit God.

5h  Blessed are those who fear God, because they will become
messengers of God.”
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Commentary and Notes

5a  Kal €ioerddvtog ITavrov €1g tOv T0L ~OVNGLPOPOL OLKOV
EYEVETO YOpa HEYAAN,

5a  And when Paul entered Onesiphorus’ home, there was great
rejoicing,

The grammar and vocabulary of this phrase is unremarkable and there are
no textual variants. Comment on this verse concerns some matters of
information. The home of Onesiphorus is not simply a matter of a
building. It is more accurate to think of an 01k0¢ as a community of
persons involved in some enterprise and attached to an owner of that
enterprise in a set of quarters much like a large villa. Although only
Onesiphorus and his sons and wife have been mentioned until now, we
can also imagine some servants at least are involved if the family is able
to offer hospitality to three travellers. The description here of much joy is
likely to be quantitative not only qualitative.

It is important to note that only Paul is mentioned here as entering. The
rejoicing happens as Paul enters. Demas and Hermogenes are not
mentioned so we are left to fill in the gap in the drama, including them as
also having entered the household. What is implied but not said is: there
1s not rejoicing when they enter; the rejoicing is for Paul. This is
consistent with the description of them above. It is notable that not all
relationships in the early Jesus movement were harmonious and trusting.
Even at the time of Paul there was serious dissension and disagreement
among leaders in the movement. We are aware of this from Paul’s own
letters and the witness of the Acts of the Apostles.

This verse is the first in this Acts of Thecla that is very likely influenced
by the canonical Gospels or by their oral sources. The discussion as to
whether the influence is from the actual Gospels or from the oral sources
is crucial to this study. This section of the Acts of Thecla shows a late
understanding of the beatitudes. These beatitudes refer to very
spiritualised rewards that come of practising the virtues recommended.
These beatitudes are sometimes called the encratic beatitudes. This
encratic character of the Acts of Thecla has led many in the past to date
this work quite late, at the end of the second century. However, there is
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more understanding now of the development of encratism in its first-
century character.**

The visit of a travelling rabbi and his disciples would have been very
exciting in the ancient world. Perhaps a feast would follow. Although
the members of Onesiphorus’ household do not know Paul, the benefits
of his visit would still cause great rejoicing. This rejoicing, and the
message of the encratic beatitudes, stand in contrast to each other. Only a
spiritual interpretation can make sense of the joy of such limitations and
the recognition of the freedom gained by what one does not have. The
story has not unfolded enough for the members of Onesiphorus’
household to know what Paul will preach, and the listener who knows the
story, will be wondering if they will be disappointed. Thecla of course
will be enthralled and delighted.

5b  kai kAiolg yovdtov kol KAAolg dptov Kal AOyog 0eod
mepl EYKPATELNG Kol GvaoTdoemc, AEyoviog tov ITaviov

5b  and genuflection and breaking bread and the word of God about
self-control and resurrection. Paul was saying,

Besides rejoicing, there was genuflection®” or kneeling, literally
“bending the knee”. This is surprising as it is mentioned in Paul’s letter
to the Philippians, but is not frequently mentioned in the New Testament.
There are sixteen references using the expressions equivalent to or similar
to “bend the knee”’; four of them occur in Acts, seven in the Synoptic
Gospels, four in the Pauline letters and one in Hebrews. The Synoptic
references are: Mk 1:40 the healing of a leper before Jesus (not all
manuscripts have kol yovunet@®v); Luke 5:8 the calling of the first
disciples where Simon Peter kneels before Jesus and protests his
sinfulness; Mk 10:17 the rich young man kneels before Jesus; Mt 17:14
the father of the boy with the demon kneels before Jesus; Lk 22: 41 Jesus
kneels in Gethsemane and Mk 15:19 and Mt 27:29 the mocking by the

222 C. Osiek, M. MacDonald with J. Tulloch, A Woman’s Place, House Churches in Earliest
Christianity, pp. 27-28. “A key text to consider here is Paul’s reference to the right of an apostle to be
accompanied by ‘a sister as wife’ (adelphen gynaika) in 1 Cor. 9:5.” “Moreover, it is important to note
that none of the women singled out by name in Paul’s letters is explicitly said to be married. Prisca
(called Pricilla in Acts) is specifically identified as Aquila’s wife only in Acts (see Acts 18:2, 18, 26), a
fact that should be balanced against Luke’s tendency to highlight the respectability of women
associated with the new religious movement.”

2 1t is worth noting that this is not likely to be like the highly stylised liturgical genuflection known in
churches today. Especially it is not the “quickly up and down” of the laity in the aisle before sitting
that is familiar in Anglo-Catholic and Roman Catholic traditions. The genuflection in 5b is a mark of
reverence and obeisance to God. It is a practice of devotion and prayer and can include pleading for
favour from a representative of God. Normally it would include being on the knees for some time,
perhaps some minutes (not seconds), and as in Gethsemane perhaps an extended time.
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soldiers. What is common among these is that all the devout kneeling
(and the ironic devotion in the mocking) is before Jesus except when
Jesus himself kneels to pray in Gethsemane. Kneeling is not a
particularly Jewish posture for prayer. It is very likely learned in Israel
from foreign influences. It is not surprising that the Gospel of Matthew,
which is the most Jewish of the Gospels, uses the expression the least
among the Synoptics.

In the Acts of the Apostles the kneeling takes place at: Acts 7:60
Stephen prays before his martyrdom; Acts 9:40 Peter kneels to pray for
Tabitha; 20:36 when Paul prays with the Ephesian elders; and 21:5
where Paul and the people of Tyre kneel to pray before he continues on
his sea voyage.

These references from the Synoptics and Acts show the developing
tradition of kneeling to pray that we know in the New Testament. In
Luke-Acts we assume that praying is to the most high God of the Jews.
Clearly no praying is ever done to Paul or Peter. Although Luke has
Simon Peter kneeling before Jesus when he is called as a disciple, there is
otherwise no kneeling to Jesus in prayer in Luke-Acts.

The Pauline references are even more enlightening as they show a
genuine Pauline and post-resurrection tradition of prayer. Philippians 2:
10 reads: iva &v 1@ Ovépatt *Incod mav yovo kdpyn. Thisis
translated in NRSV, “that at the name of Jesus every knee shall bow.”
Immediately before this reference to the kneeling is a reference to the
death and resurrection of Jesus. The association of kneeling and
resurrection is found in this hymn.

In summary what we can say about the New Testament tradition of
kneeling is that it is never kneeling to disciples or apostles; it is always
kneeling in prayer to the most high God of the Jews or to Jesus.

If the New Testament tradition is carried through here then the kneeling
in this verse of Thecla is not kneeling to Saint Paul but to the most high
God of the Jews or to Jesus. This directs us to the high probability that
this breaking of bread is Eucharistic, especially when it is taken together
with the reference to the word of God. It is worth noting that in the Acts
of Thecla there is no copying of exact phrases concerning kneeling or
“breaking bread” from the New Testament.

Before we leave the references to kneeling in the New Testament it is
helpful to note that they do have a LXX background. The references in
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Romans are quotations of the LXX concerning worship. In Rom 11:4 the
reference is to worship of Baal and in Rom 14:11 the quotation of Isaiah
45:23 is the very one which the Philippians hymn quotes. Isaiah 45:22-23
reads in the NRSV: “Turn to me and be saved all the ends of the earth!
For I am God, and there is no other. By myself I have sworn, from my
mouth has gone forth in righteousness a word that shall not return: ‘To
me every knee shall bow, every tongue shall swear.” ” So we see that
Paul knows this verse of Isaiah in Romans and has also used the hymn
which quotes it in Philippians. Deutero-Isaiah shows Babylonian and
Persian influence. This way of thinking that there should be kneeling to
the most high God or to the risen Jesus is available then to the author of
the Acts of Thecla as it was to the Synoptic authors and to Paul.

The mention of the “breaking bread” with the word of God is also
significant. The obvious comparison is with the recognition of the Risen
Christ in the Emmaus story in Luke 24:13-35. This Lukan story, though a
clear model for interpretation of the scriptures with the breaking of bread,
seems not to be known by the Acts of Thecla. Eventually the original
synagogue service which included reading from Torah, teaching and
blessings serves as model for the Eucharistic service of word and
sacrament. The drinking of wine and eating of bread known as Kiddush
1s, according to Gregory Dix, the model in Judaism for the bread-breaking
and blessing of wine at early Christian Eucharist.”** This is a possible
path of development for which there is not conclusive evidence but one
which has been taken seriously since Dix’s seminal volume.

Perhaps Eucharist develops in several ways in different locations. In the
Acts of Thecla the breaking of bread, the kneeling to pray and the sharing
of the word of God about self-control and resurrection constitute an early
Eucharist in the Thecla tradition.””® The lack of mention of wine is
significant in conjunction with the reference to self-control. Was this
Eucharist without wine carried out as an ascetic practice? One cannot
know; however, there is reference to the bread only in Eucharists, for
example in the Acts of John and the Acts of Peter, as well as in Lk 24:13-
35.

> Dom Gregory Dix, The Shape of the Liturgy, Dacre Press, Adam & Charles Black, London, 1945,
pp- 88-89.

3 J. Bremmer, “Magic, martyrdom and women’s liberation in the Acts of Paul and Thecla” in J.
Bremmer, The Apocryphal Acts of Paul and Thecla, p. 39: “ Apparently, the author of the ATHE was
part of a congregation which took the Eucharist without wine, just like those of the Acts of John and
the Acts of Peter. Would this allusion to the Eucharist have been understandable for pagan
contemporaries? Probably it would.” Bremmer fails to note that the Emmaus Eucharist ( Lk 24:30-31)
of the New Testament is also without wine.
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There is a further reference to such a sacred meal, probably a second
carly Eucharist, in the Acts of Thecla at verse 25. This will be treated in
detail in its place in this commentary, but here it is important to notice
that the reference in verse 25 is to five loaves, herbs and water and to the
solace that the group found in telling of the holy works of Christ. The
reference to five loaves and to a boy is unmistakably Gospel tradition (cf.
John 6:9 “there is a boy here who has five barley loaves” and also Mk
6:38; Mt 14:17; Lk 9:13). The bread sharing of verse 25 is joined
together with the recounting of the Jesus story once again. It is prepared
for by fasting and kneeling to pray. We can be distracted today by the
presence of other food at these early Eucharists besides bread or bread
and wine, but this comes from modern sensitivities, not ancient ones. In
the Passion of Perpetua and Felicitas the Eucharistic meal consists of
fine white cheeses and it is clearly received with the “Amen” in a
miraculous dream of Jesus Christ as the Good Shepherd.”® When
Perpetua awakes from the dream she can still taste the sweetness in her

mouth. This miraculous sacrament prepares her for her passion and
death.

The word of God is not a reference here to the divine logos but rather to
the hearing of the good news and the interpretation of scripture as in the
Lukan Emmaus story. There is no indication that the logos is a reference
to Jesus; rather it is likely to be a reference to Torah, Prophets and
Writings.

The idea of sharing of the word concerning self-control and resurrection
is very important in the Acts of Thecla. Whether the encratism in Thecla
necessitates a late dating is particularly important and crucial to this
thesis. The meaning of self-control and the form of self-control
advocated are consistent with the Pauline epistolary teachings on the
subject. They are part of the word of God concerning resurrection as part
of Eucharistic practice. It is noted that a further detailing of this word of
God appears in the beatitudes that follow.

These beatitudes are not in any way attributed to Jesus but rather are
noted to be the word of God concerning self-control and resurrection as
preached by Paul. This leaves room for the modern reader to think of

226 The Passion of Perpetua and Felicitas, Chapter One, Paragraph 3. An English translation is found
at: http://www.fordham.edu/halsall/source/perpetua.asp accessed 5.5.12. It reads: “and from the curd
he had from the milk he gave me as it were a morsel; and I took it with joined hands and ate it up; and
all that stood around said, Amen. And at the sound of that word I awoke, yet eating I know not what of
sweet.”
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Paul combining his own admonition and this first beatitude, which in
Matthew is attributed to Jesus.

5¢c  Maxkdprot ot kafapol tf) kopdig, 6Tt abtol TOV Bedv dyovtal
S5c¢c  “Blessed are the pure in heart because they will see God.

This first beatitude is exactly the same as that in the Gospel of Matthew,
Mt. 5:8. This is the only point at which the Acts of Thecla and the New
Testament are exactly the same. This single verse segment is not an
argument for the Acts of Thecla being a late tradition after the Gospels
have become well circulated, since the beatitude is formulaic and could
have been transmitted through oral tradition from a time before the
writing of the Gospels. This is much like the “Our Father” in the Didache
which cannot prove that the Didache is to be dated after the Gospels.”’

This beatitude is in the Acts of Thecla the introduction of a theme of
purity and self-control. The beatitudes of the Acts of Thecla far exceed
either those of Matthew or Luke in their call for such holiness and
freedom. Here the purity is not physical but a matter of the heart, that is
of the purpose of a person. The reference to Thecla is to her conversion
and baptism, where she gives her life to Christ. For her this is perfect
freedom though others may look at her and think that she has given up
many luxurious and sensual things. In matters of self-control the freedom
of the person is always an important part of the situation, and with
women in the ancient world there are special reasons why this is so.

5d  paxdplot ot ayvnv TRV odpKo tTnprnoavieg, 0Tl abtol
voog 0eod yevrioovTal.

5d Blessed are those keeping the flesh pure because they will become
God’s temple.

The purity of the flesh is a theme well known in the Pauline epistles. The
theme appears in 2 Cor 6:6; 7:11; 11:2-3; Phil 4:8; 1Tim 5:22 and Ti 2:5.
Purity is also a theme developing in the later years of the New Testament
and is seen in James 3:17; 1Pet 3:2 and 1John 3:3.

27 See Michael W. Holmes, The Apostolic Fathers, Greek Texts and English Translations, Baker
Books, Grand Rapids, Michigan, 1999 updated edition from 1992, p. 247: “A remarkably wide range
of dates, extending from before A.D. 50 to the third century or later, has been proposed for this
document.”
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There is quite a variety of meanings associated with the theme in the
epistles of the New Testament. There is, for example, purity of mind

(2 Cor 11:3) and purity in the world to come like Christ’s purity

(1 John 3:3). Both of these meanings have no physical reference. The
specific meaning of fidelity in marriage is found concerning both men
and women: men in 1Tim 5:22 and women in 1Pet 3:2. Other meanings
include both virtue and dealing with hardship. Purity is listed in the
catalogue of virtues in Phil 4:8 and in the peristatic catalogue in 2 Cor
6:6.

In the Acts of Thecla the kind of purity indicated is clearly the purity of
the flesh. What is not clear is whether this is about fidelity in marriage or
chastity in singleness or both or more. The reference to God’s temple
does not preclude the possibility of interpreting this beatitude in terms of
fidelity in marriage. Sacrifice for a good marriage was often made in
ancient temples.””® Temples would in fact be more likely to call to mind
fertility than any form of celibacy. The interpretation that this beatitude
includes fidelity in marriage would mean that this list of beatitudes is not
excessively repetitive. The Acts of Thecla is not prone to repetition and
so there is no reason to think that the beatitudes, even though formulaic,
would be particularly repetitive.

Appropriate sexual behaviour is described by Musonius Rufus, a Roman
Stoic philosopher who is thought to have been born around 30 CE and to
have died before 102**°. His writings are contemporaneous with Paul’s
writing and the New Testament. He writes in Dissertationum a Lucio
digestarum reliquiae 12:1-22:

Mépoc péEVTOL TPLETG 0D HIKPOTUTOV KOV TOLG
aPpodiciolc £o0tiv, H6T1L TOKIAWMV S£0VTUL TAOIKAOV Ol
TPLEAOVTES O VOUIU®Y HOVOV GAXG KOl TOPOVOUMV,
obdE INrel®dv pdévov arra kol appévav, GAroTe GALOLC
INPOVTEG EPMUEVOLG, KOl TOIC HEV EV ETOIU® ODGLY OLK
QPKOVUEVOL, TAOV 0& OTAVI®V EQPLEUEVOL, GUUTAOKAC O
aoyUovag (nrovvreg, Amep Gmavto peydia £YKANUATO
avOpwToL EOTLV. XpN 6€ TOVG UM TPLEAOVTOG T| 1) KOKOLG
povo, pev aepodicto vopiletv dikala Td €V YOU® Kol Eml
YEVECGEL TALOWV GLVTEAOVLEVE, OTL KOl VOULLD E6TLV' TA
o0& ye noovnyv Onpopeve YiAny adike xai mopdvoua, Kav

2% Just a single example from a myriad of possibilities is from the fiction Callirhoe by Chariton Book
1:1, where at the public feast of Aphrodite Callirhoe goes to do homage and meets her future husband,
Chaereas. Chariton, Callirhoe (ed. and trans.) by George Goold, Harvard University Press, Cambridge,
Mass, 1995.

229 The Oxford Classical Dictionary, Nicholas Geoffrey Lempriére Hammond and Howard Hayes
Scullard (eds.), second ed., Clarendon, Oxford, 1970, p. 713 entry Musonius Rufus.
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gV yap® 1. oopmiokoi & dAlol ot pHEV KaTd polyxelov
TOPOVOUDTATUL, KOl HETPLAOTEPAL TOVTMV OLOEV Ol TPOG
Gppevog tolg dppeoty, OTL mapd OOV TO T (’)M,mua Ocal o¢
Holyglag EKTOG ovvovsiat Tcpog tnielag giolv sorspnusvat
TOL yiveshal kotd VOUOV, Kol odTol TOoal ouoxp(u ol

ve TPATTOVTAL dU AKOAAGLOV. G HETA YE GOPPOGVHVTG

o0t Gv gtaipg mANnoldlely bmoueivele tig, obT AV

glevBépy yapov ympig obte po Ala Oepamaivn th) abTov.

Not the least significant part of the life of luxury and self-
indulgence lies also in sexual excess; for example those who lead
such a life crave a variety of loves not only lawful but unlawful
ones as well, not women alone but also men; sometimes they
pursue one love and sometimes another, and not being satistied
with those which are available, pursue those which are rare and
inaccessible and invent shameful intimacies, all of which constitute
a grave indictment of manhood. Men who are not wantons or
immoral are bound to consider sexual intercourse justified only
when it occurs in marriage and is indulged in for the purpose of
begetting children, since that is lawful, but unjust and unlawful
when it 1s mere pleasure-seeking, even in marriage. But of all
sexual relations those involving adultery are most unlawful, and no
more tolerable are those of men with men, because it is a
monstrous thing and contrary to nature. But, furthermore, leaving
out of consideration adultery all intercourse with women which is
without lawful character is shameful and is practiced from lack of
self-restraint (dkxoraciav). So no one with any self-control
(coppoocvvne) would think of having relations with a courtesan or
a free woman apart from marriage, no, nor even with his own
maid-servant.*

This passage shows how the language of self-control is generic to
marriage in the first century of the common era. This kind of thought is
also prevalent in Paul’s teaching as we have it in his letters and so it is not
surprising that it appears in this form on his lips in the Acts of Thecla.

It is true that a form of denial of the body will eventually become
important to various second-century and third-century movements, where
persons are encouraged to no longer be their own physical self. They will
be encouraged to leave the body for astral travel and so forth, but here the
self-control is for the purpose of freedom in a social and moral sense. It
is related to the cultural expectations of the family in marriage,

29 Cora Elizabeth Lutz, Musonius Rufus, Yale University Press, New Haven, 1947, pp. 84-87.
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economics and reproduction. It has much in common with the ethical
traditions of the Greek philosophers and becomes an important Stoic area
of thought as well as an important Christian concept.

5¢  poKdplol Ol EYKPUTELS, OTL abTOIS AaAncel O 0g0G.
5S¢ Blessed are the self-controlled, because God will speak to them.

This beatitude, “blessed are the self-controlled for God will speak to
them”, gives us very little clarification concerning the kind of self-control
intended. If taken with the other beatitudes it could mean self-control of
the physical and sexual kind, before marriage, in marriage and for those
who are not married for whatever reason. An extreme interpretation of
these Acts concerning the ascetic, £ykpatelg, could be offered here
including; abstaining from all sexual activity, eating only what is needed
to stay alive, enjoying no luxury of life-style: no housing, no unnecessary
clothing, no entertainment or social gathering.

Greco-Roman culture knows this sort of detachment from the things of
the world among the Cynic philosophers. In Judaism it is evidenced in
the Essene movement, in the John the Baptist cult and in the book of
Judith. It is possible that this is what is meant here in this beatitude.

It is also possible that this reference is to that balance that is advised by
Aristotle in the Ethics. Elsewhere in the Acts of Thecla, because Thecla
seems to have no problem being given shelter by Queen Tryphaena, it is
unlikely that she is eating only herbs and water and sleeping rough in
Tryphaena’s quarters. She assures her mother that money is available
from her. This is presumably from the resources given her by Tryphaena.

Then again perhaps in her itinerancy and certainly in the late additional
ending where she enters the rock, the level of ascetic experience would be
extreme. There is little comment on the details of life so that a judgment
could be made. However, the strong thrust of this work is missionary
rather than as a manual for ascetic practice. Even as we might glean such
detailed prescription from something like the tradition of Anthony of
Egypt, where years of solitude and poor diet so as to occasion illness are
described, there is no reason to think that they apply or are advocated in
the Acts of Thecla. In light of the absence of such details, the hypothesis
of more ordinary circumstances is probably the more likely position.
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If a sense of the judicious middle way is advocated, as in the Aristotelian
tradition”®! which is available to the literate culture of this time, then this
would reflect poorly on the actions of Alexander in verse 26, which are
uncontrolled and offensive in the narrative. The sense of the judicious
middle way, rather than the extreme practices of someone like Anthony in
the desert, would fit better with the atmosphere and spirit of the Thecla
story.

There are two beatitudes here which are clearly not about the physical:
the first and the sixth. They are: “blessed are the pure in heart for they
will see God” and “blessed are those who fear God, because they will
become messengers of God”. Consistent with these beatitudes then it is
possible that the self-control here may well be spiritual self-control,
which is related to the ethical or judicious sort which strives for balance.
Those who will be “messengers of God” may also be a reference to the
mission thrust of this narrative. Spiritual strength, good common sense,
and self-control are needed in mission.

That God should speak to those with this spiritual kind of self-control is
plausible. Perhaps there are echoes of the prophetic voice of God here or
the voice of God in the giving of the law. These Jewish notions of the
voice of God would be consistent with the character of the Acts as a
whole and it would offer a likely comparison to the idea in the sixth
beatitude that those who fear God will be messengers of God.

That God would speak to good persons is also interesting in comparison
with Paul’s teaching and the Acts of the Apostles. God speaks in Judaism
through the prophets and in the Torah but also in theophanies and by
messages from angels. Any of these kinds of speaking of God may be
meant. Compare for example in Paul’s letters, 1 Cor 2:6-8 which has:

6 Zoopiav 8¢ AaAlODHEV EV TOLG TEAELOLG, GOPlAV 6 ObL TOL
LOVOC TOUTOL OLOE TV APYOVI®V TOL U1AVOE TOLTOL TMV
KATOPYOLREVOV: 7 GAAG AalODpEV BE0b Goelav &V HLGTNPLE, TNV
ATOKEKPUUUEVTV, IV TPOMPLoEV O 00G PO TAOV ULOVOV E1G
d0&av Nudv- 8 fjv oLdelg TAOV aApYOVI®V TOL G1AVOS TOLTOL
EYvokev, € yap Eyvooav, obk Gv TOv KOplov Thg d0&ENG
ECTAVPOOAV.

#1See the Eudemian Ethics, 1223b.11-14, Thesaurus Linguae Graecae on CD-ROM, University of
California, 1999. 1 yap &ykpdteia apetn, 7| & Gpetny Sikalotépovg moOlEl. Eykpotevetal & dtav
npdTTIn Tapd TV EmBvpiav katd tov Aoyiopdv. “For self-control is a virtue. And virtue makes
more just (that is virtue makes one more just). One acts with self-control whenever one acts against
desire according to deliberation.”
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6 But we speak wisdom to those perfected, and wisdom not of this age,
nor of the rulers of this age, who come to nothing, 7 but we speak the
wisdom of God in mystery, which was hidden, which God decreed
before this age for our glory; 8 none of the rulers of this age knew this,
for if they knew, they would not have crucified the Lord of Glory.

This is a fine example of speaking of the glory and the mystery of God
and not of this age, or of this world or of the cosmos of this age.
Similarly in the Acts of Thecla being attuned to the spirit and not to the
world is recommended.

5f  poxdplot ot amota&duevol 1@ KOGU® TOUT,
6Tl abtol < > ebOELG KANONGOVTAL.

5f  Blessed are those who renounced this world for they will be called
upright.

Here we have a textual problem. The Lipsius text reads ebapesTHGOLGLY
T@® 0e® instead of ebOElg kAnONoovTal. Both texts though different are
orthodox. The Lipsius theory of abridgement cannot be operable in this
case because there is no reason to change from “they will be pleasing to
God” to “they will be called upright”. There is no reason to think then
that the Lipsius text is the more original. It is possible that the Lipsius
text is an explanation of “upright”. For the Greek-speaking Jewish world
the term e00€1¢ “upright” will be familiar. It is found frequently in the
Septuagint. A few examples will suffice to show this. At 1Sam 29:6,

OTL €bOVG oL Kol ayadog is a description of David as upright and good.
It is found in Proverbs 2: 21: “For the upright (¢b0€ig) will abide in the
land” and Psalm 33:1 “Praise befits the upright (¢b0¢c1)” and Psalm 11:7

“uprightness (bvTNTR)”. >

It is possible that the Lipsius text is a later explanation for Christians who
are not as familiar with the Jewish scriptural traditions as the earliest
followers of the way of Jesus. If one were to ask the question: what is it
to be “upright”? —a good answer might be: “it is to be pleasing to God”.

Renunciation is a Gospel virtue. Mark 8:34-36 has:

34 Kai mpookaieodpuevog TOvV OyAov oLV TOIG HoONTOIC abTOD
gimev abtolg, El T1g 06hel Omioc® pov EAOELY, amopvNnodchm

32T have given examples of several forms of the root word to show the diverse usage. It is common in
many forms in the Septuagint. The English translations of all of these segments are from the NRSV.
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EQVLTOV Kol apdt® TOV o6TavpOV 0DTOL Kai dkoAiovdeit® pot.
35 0¢ yap &av OEAN TNV yuyxnv abtod odcul UTOAEGEL ATV
0g & v amoiéoet TNV Yuynyv abtob &vekev [EROL koi] TOL
ebayyeriov owoel abTRV. 36 Ti yap deerEl dvOponov KepdNoal
TOV  KOOHOV OAOV Kol {NUimdnvel TV yuyxny abTov;

34 And when he had summoned the crowd with his disciples he said to
them, “Whoever wants to come after me must renounce himself and take
up his cross and follow me. 35 And whosoever wishes to save his life
shall lose it; but the one who shall lose his life for my sake and the sake
of the Gospel, that one will save it. 36 For what does it profit a person to
gain the whole world, and lose his soul?”

These sentiments resonate in the parallel passage in Matthew 16:24ff.
Renunciation of the world is also early in the Christian tradition, being
found in the parables and proverbs of the kingdom of God. This
beatitude in the Acts of Thecla is entirely orthodox, yet it is not copied
from the New Testament. This supports the argument that the Acts of
Thecla could be from a time before the New Testament is completed.
The Acts of Thecla could be written around the end of the first or
beginning of the second century.

It bears emphasizing that to be called upright is a Septuagintal expression,
not a New Testament one; see for example 1 Sam 29:6 where David is
called upright ebOvc. See also Psalms 32:11; 36:10 and Micah 7:2-4 and
many other references. The Hebrew flavour of this beatitude may
indicate that it is an old one. It could easily come from a time before the
Acts of Thecla takes written form.

5g poKdAplol ot EYOVTEC yuvdikag d¢ Un &xovieg, 6TL abtol
KANPOVOUNGOLGLY TOV BEOV.

S5g Blessed are those who have wives as if they did not have them,
because they will inherit God.

This beatitude has clear parallels in Paul’s first letter to the Corinthians.
In 1 Cor 7:5 we have: “deprive not each other, unless by agreement for a
time in order to have dedicated time for prayer”. Then in the same chapter
in verses 7 to 9 we have Paul’s admonition for the unmarried to remain
single as he is, but if that is not possible then to marry. Verse 29 of this
chapter is the closest parallel; it reads:

29 1va kal ol EYovieg yovvaikag Mg PN £XOVTEC DOV
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29 And in order that the ones having wives may be as though they did not
have them.

This is a very close though not identical parallel. It certainly has the same
meaning and but for the fact that it is enclosed in the iva clause with the
expected subjunctive, it is an exact parallel. This is an early letter of
Paul’s and is perfectly consistent with the story that this is what Thecla
hears Paul preach in the house of Onesiphorus.

Not marrying, especially for women who were not interested in married
life, often afforded a distinct advantage to them in this time and in these
cultures.”” The advantages may have included freedom to travel,
freedom to follow their own interests, freedom not to risk having
children, freedom from specific male control, and financial freedom.

We assume that Thecla takes the message to have relevance to her state,
and she commences to discontinue her engagement, to the horror of her
mother, for the sake of inheriting God. Matters of inheritance are
certainly at stake here, and inheritance is a metaphor employed by Paul to
explain salvation in Romans 8:17.

That those who live in this way, having wives as if they did not have
them, should be rewarded by inheriting God 1s mysterious. There is no
canonical reference to the inheriting of God. This could perhaps mean
something like “the kingdom of heaven is theirs”, that is, they are to
inherit eternal life with God, but we have no clues to direct us in this way.
The reference in verse 14" in this narrative to children being the result
of resurrection shows how important inheritance was in this society.
Children inherited not only material possessions but also a spiritual

33 Katherine Bain, “Socioeconomic Status in Early Christianity and Thecla’s Rejection of Marriage” in
Journal of Feminist Studies in Religion, vol. 27, no. 2, 2001, pp. 51-69. Bain examines the complexity
of married and single women’s social status. An example of this is pp. 65-66, “For Antiochis, the city
name gives not only her place of residence but tells her reader that she claims a recognized political
status there. The monuments present Eutychias and Antiochis with civic identity through their
occupations and their access to financial resources. The portrayal differs from that of wives in that the
single women are seen as members of a city rather than as members of a man’s household. In the
portrayals of these unmarried women, there is no place for the public/private binary that is often used in
describing women'’s position in ancient society. Thus, it is possible to reconstruct historical
understandings of single women that do not locate them in houses and do not see a woman’s “public”
activity as a transgression of boundaries. In this comparison of wealthy women, socioeconomic status
varies with household position.”

414d-14e kol Huéic oc 318GEOHEV, AV AEYEL 0DTOS GVAGTAGLY YevéoBal, HTL {ON yEyovey

EQ’ Olg Eyopev tékvolg, kal aviotdpedo Oeov Eneyvokdteg aandf. “And we will teach you: that the
resurrection of which he speaks is come to be, that it has already happened, in the case of children that
we have, and we are risen having come to know God to be true.”
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obligation to remember their parents. The obligation of children to
parents is an important theological theme in the Acts of Thecla.

5h  poxdplot ot eéBov  Eyovteg Ogov, OTL abTOl dyyelol Beob
YEVOOVTAL.

5h  Blessed are those who fear God, because they will become
messengers of God.”

The fear of God is a Jewish virtue, attested to frequently in the scriptures.
Becoming an angel or messenger of God is known in the Acts of the
Apostles where Peter appears to be an angel. Here in the Acts of Thecla
we also have the phenomenon of Paul appearing to be an angel. The
possibility then exists that dyyeiot here means angels rather than
messengers. This is not the preferred translation because both in the
cases of Peter and Paul the appearance like an angel is not an actuality but
only a semblance or indeed a mistake. In the references to Peter and Paul
appearing to be like angels, something is being said of their character and
effect on the community rather than about their being.

The function of angels is to bring messages; the older and more Jewish
notion is that men of God bring messages from God. To be a God-fearing
person is a prerequisite for being a messenger of God. As already stated,
it is likely that this is to be taken along with the description of Paul. He
appears as an angel, and here those who fear God become angels of God.
What is being said in the narrative as a whole is that Paul is one who fears
God, and that all those who fear God can be like Paul, God’s messengers.

Since the Acts of Thecla is primarily about missionary activity and the
witness to faith in public baptism, the translation “messenger” suits the
context better in that sense. It is also highly unlikely that, when the other
beatitudes are so close to Paul’s teachings and the New Testament
beatitudes, this one would advocate the third-century ideas of becoming
pure spirits without bodies. The subsequent narrative confirms there is no
sense at all that this is what Thecla wants to do after listening to this
sermon. She wants to be a messenger of God.

Before moving on to verse 6 it is necessary to note that the Lipsius text
contains four extra beatitudes here. They are:

Al Makdplot ol TPEROVTES TO. AOYlM TOL 0g0D, OTL abTol
TopOKANONCOVTAL.
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A2 pakdplot ot copiav Aafovtec ' Inocov Xpiotov,

OTL abTol viol byiotov KAnBNcovTal.

A3 pokdplot ot evveoty ' Incov XpioTtov ywpnoovieg, 6Tl abtol
EV QOTL YEVNOOVTOL.

A4 poxdplot ot 61 aydmny 0gov EEEABOVTEC TOL GYNUATOS TOL
KOGULKOD, 0Tl abTol dyyéAlovg KPLvoLoly kol &V de&1d TOL
ToTPOS ebAoynONcOVTAL.

Elliott translates these:

A1l Blessed are those who respect the word of God, for they shall be
comforted.

A2 Blessed are those who have received the wisdom of Jesus Christ, for
they shall be called the sons of the Most High.

A3 Blessed are those who have come to a knowledge of Jesus Christ, for
they shall be in the light.

A4 Blessed are those who through love of God no longer conform to the
world, for they shall judge angels, and shall be blessed at the right hand
of the Father.””

They are not gnostic and do not contain heretical ideas. There is no
reference to special or secret knowledge. Knowledge of Jesus Christ
which allows one to walk in the light or know Jesus as the light is good
Johannine theology cf John 1:1-14. Receiving the wisdom of Jesus Christ
is also orthodox cf. 1 Cor 1:24. Judging angels appears in 1 Cor 6:3. The
interest in the word of God is also reminiscent of Johannine theology cf.
John 1:1-14. The love of God and not conforming to the world are again
Johannine in character (see John 14:6, 23, 30-31).

These Beatitudes, which considering Lipsius’ premise of later
abridgement one might assume are removed because of their heretical
character,° do not appear to be as difficult as for example 5g and 5h. 5g
might be said to be a kind of denial of the body or an extreme encratism
not unlike that in Gnostic thought. However, it is not heresy: on the
contrary it agrees with Paul’s letter to the Corinthians. 5h to become an
“angel” could be thought of as Gnostic, if by “angel” is meant a
disembodied spirit. “” Ayyeloc” does however, continue to mean
messenger in the New Testament, for example in Lk 7:24; 9:52; and
James 2:25. T have translated “messengers” but if one wanted to argue

23 I Elliott, The Apocryphal New Testament, p. 365

2 Lipsius, Acta Apostolorum Apocrypha, pp. xcvi and civ. On p. xcvi Lipsius comments that texts
were purged of Gnostic material when accommodated later to Catholic use. He distinguishes on p. civ
between texts AB and C stating that in C many things are changed, left out or cut short including
beatitudes in this section. In his footnotes, p. 239, he lists those beatitudes omitted by C and
Tischendorf.
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for the excising of heretical material 5h might be a candidate for this; yet
it is not left out of the short text or the long text of the Acts of Thecla. My
argument is that the verses of the long text A1, A2, A3, and A4 are later
additions. They may have been added as late as the third century or
fourth century to conform to the theological ideas found in John’s Gospel.
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Verse Six

6a < > paxdprlot ol 10 PANTICHO THPHOAVIES, OTL AbTOL
GVOTAVOOVTAL TPOG TOV TATEPOL Kol TOV LIOV.

6b <% pakdpror ot Erenuovec, 611 abtol ElendncOvTAL
Kol 00K Oyovtol NUEPAV KPIoEMS TLKPAV.

6C poaxdpla T6 cOUOTE TAOV TOPBEVOV, HTL aLTO
ebaPeSTNOOLOLY TR Be®d Kol OLK GTOAEGOLOLY TOV HIGHOV THG
ayvelog abtdv:

6d 6t 0 LOYog TOD natpoc? Epyov abTOlG YEVAGETUL GOTNPLOG

€1 NUéEPAV ToL V1oL abToL, Kol avdmavety EEovoty €1g aldva
A1DOVOC.

*’The Lipsius text has these additional beatitudes:

Maxkdplot o1 TpéHoVTES Ta A0y, ToD 00D, OTL abtol mapakAndcovIaL. HaKdplol ol
cooiav Aapovieg *Incod Xpiotod, 6T1 abToi viol LyicTtov KAnOHcOVTAL.

They are not found in manuscripts CEd. They are found in ABG with variations in KM and B.
2¥The Lipsius text also has these additional beatitudes:

pokaptot ot cbvesty “Incov Xpiotod ywpnoavies, Ot abtol Ev poTi yevicovTal.
pokdptot ot 8t aydnny 0eod eEghBOVTEG TOD GYMUATOG TOD KOOWULKOV, OTL abTol ayyéloug
Kptvovoly kol gv 8e&ld Tod maTpdg ebAoyndnioovTaL.

They are not found in Cd but are found in ABG with variations in K and M.

2970d gprotov is found in manuscript G and neither Tischendorf nor Lipsius chooses it.
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Translation

6a Blessed are they who secure baptism, for they will take rest
with the father and the son.

6b  Blessed are the merciful, for they will have mercy done them
and they will not see the bitter day of judgment.

6C Blessed are the bodies of the virgins, for they will be acceptable
to God and they will not lose the reward of their purity,**

6d  because the word of the Father will be a work of salvation for them
on the day of his Son, and they will have rest forever.”

9 This may be better translated: “Blessed are the bodies of the unmarried women, for they shall be
acceptable to God and they shall not lose the reward of their holiness.” Wealthy women may not have
been physically virgin, yet they may have remained unmarried in order to pursue a life of service and
holiness using their means for charitable purposes. See 1 Tim 5:2-15 where it is clear that the author
appears to instruct “younger women to marry” against the existing practice. These “widows” who are
not widows are going from home to home doing good deeds. Presumably they are wealthy for they
must have funds for this work and for their own needs. See Stevan L. Davies, The Revolt of the
Widows, Southern Illinois University Press, Carbondale and Edwardsville, 1980, p.112, “Only in
continence might a woman become spiritually equal to men, and only to the continent could come the
full benefit of the Christian faith.” This conclusion of Davies is part of a larger picture where great
variety actually existed concerning virginity and belief.
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Commentary and Notes

6a < > poxdaplot ot T0 Banticpa tTnpRoavtes, 0Tl abtol
GVOTAVOOVTAL TPOG TOV TATEPOL Kol TOV LIOV.

6a Blessed are they who secure baptism, for they will take rest
with the father and the son.

My translation of poxdpiot ot 10 Banticpa tnpricavteg takes its
tempo from the Ott clause. To find rest, or take rest, with the father
and son, is likely to be a reference to afterlife. It is striking that the
Trinitarian formula is missing. Later Latin manuscripts complete it.
The incomplete formula is a sign of the early origin of this beatitude.
The theology of baptism includes the understanding of dying and rising
with Christ. The sense is that one gives one’s entire life to this, so that
not even death is too much to ask. Thecla as the proto-martyr shows the
way for many who will actually die for their faith.

241
242

Here to be baptised means that afterlife with God and Christ is merited.
In later Christian documents the unity of the Trinity is a metaphor of the
joy of eternal life. Believers, when they die, live in unity with God, the
Father, Son and Holy Spirit. In their prayer life before death they
understand the beauty of the unity of the Trinity and long for unity with
God. In the Acts of Thecla the familiar formula for the Trinity is not yet
present, just as it is not well known in the New Testament. The unity of
Jesus and the Father serves the same purpose here in relationship to
baptism. As Christ is united to God the Father in death, so may all who
are baptised be with the Father and Son as they die and rest in peace.

Eternal life with God and Christ is a very important theme in the Acts of
Thecla. Queen Tryphaena is very concerned with the circumstance of her
daughter, Falconilla’s death. Her hope is that Thecla can help her with
this “unknowing” grief about her daughter.

Reference to baptism in this story is reference to martyrdom. Thecla
baptises herself in the pool when her martyrdom is being carried out. The
two actions of baptism and martyrdom are inseparable in the Acts of
Thecla. To be baptised is to give witness to dying and rising with Christ.

2! Tischendorf notes that G adds 16 dytov mvedpa.
2 perhaps it is also an indication of the early date of the Acts of Thecla.
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Thecla is a survivor of martyrdom twice (two public attempts to kill her
where she is given opportunity to witness publicly) and so is awarded the
status of a martyr (a witness) though she does not die. That is: she is a
witness, a public witness, who even in the face of death has given her
testimony to Jesus Christ. Thecla’s missionary journey and ministry will
become the way that she lives out her baptism.

This beatitude can be compared to the understanding of baptism in
Pauline tradition. Paul understands witness, including his own witness to
the good news, as taking precedence over baptism. In 1 Corinthians 1:14-
18 he writes about this evangelical witness and its relationship to baptism:

14 gbyaplot®d 611 0bOEVO LUMV Efdntico €1 pury Kpiomov xai
I'diov, 15 iva pnf 11 €lnn 6t €16 10 Epov Ovopa EPanticOnrte.
16 Epanticn 8¢ kol TOV ZTEQUVO OLKOV: AOLTOV ObLK Old0 €1 Tiva
arrov  gBamtica. 17 ob yap anéotellév pe Xprotog Pamtiletv
arra ebayyerilechut, obk Ev cogig AOYov, iva pr KevmoT)

0 otavpog TOoL Xptotov. 18 ‘O Loyoc yap O TOL GTOLPOL TOLG
HEV GMOAAVLUEVOLS pmplo E0TLV, TOLG 88 OMLOUEVOLS NIV dOVOULG
feov EoTLv.

14 I give thanks that I have baptised none of you, other than Crispus and
Gaius, 15 so that no one can say that you were baptised in my name. 16 I
baptised also the household of Stephanas: otherwise I know no one else
whom I baptised. 17 For Christ sent me not to baptise but to preach ***
the good news, not in wise words, in order that the cross of Christ should
not be ineffective. 18 For the word of the cross is foolish to those
perishing, but to us being saved it is the power of God.

Clearly it is the word of the effective cross that is central in this passage
of Paul’s letter. This is the substance of Paul’s message. Baptism may
well be the recognition of one’s living the good news of the cross, but it is
not in itself the good news; rather the good news is in Jesus Christ. It 1s
this union with Christ, not saving one’s life or being baptised, that is the
good news. This is true in this beatitude in the Acts of Thecla too, for
baptism is secured for the purpose of eternal unity with Christ and God.
For Paul in his letter to the Philippians, the union with Christ extends
beyond death. We need to remember here that the cross for Christ is
death. In early Christian writings the idea of the cross is not symbolic of
a world of orthodox faith as it is today; rather the cross is the instrument
of torture and death for Jesus. His loving family, followers and friends

2 The phrase: ob Bamtilelv aArd ebayyerileobar literally means: “not to baptise but to evangelize”.
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would mourn his death with grief even though they trusted in eternal
resurrected life. In Philippians 1:22-24 Paul writes,

22 €1 0¢ 10 (Nv &v ocopki, TOLTO pHOl KaPmOg Epyov Koi Ti
alprioopat ob Yvopilm. 23 GUVEYOUOL 6E EK TAOV 800, TNV
embopiav Exyov €1g 10 GvoAboal Kol ovv Xplot® €lvat,
TOALD [yap] HOAAOV KPEIOGOV: 24 TO d¢ Empuévelv [Ev] T
copkl avaykalotepov 81 LUOG.

22 But if it is life in the flesh, there is the fruit of my work: and I do not
know what to choose. 23 I am of two minds; I have a wish to leave and
be with Christ, for that is far better, 24 but to remain in the flesh is more
necessary for you.

To be united to Christ in death is the goal of living. When one considers
that Paul, who has written of a thorn in the flesh and various physical
trials (2 Cor. 12:7), may be close to death as indeed these verses in
Philippians might indicate, what really matters to him in death is union
with Christ. The work of life, the mission, is of course important, but the
goal is eternal union with Christ. This beatitude in the Acts of Thecla
expresses this later thinking about the significance of baptism. It is not
simply the common Jewish ritual washing; it is the unity with God of
eternal life. It means that you give all of your life, even as much as your
death, to Christ. Christ, the innocent victim, is the sign that violence has
no part in the good news. Death cannot mean anything else then except
this one thing that is left, unity with Christ.

In the Acts of Thecla it is also evident that Thecla has already become
committed to Christ before her baptism. The baptism is the celebration of
the decision that she made much earlier when she listened to this
beatitude and the other parts of Paul’s sermon from her window. That
decision was already being lived out in her following Paul, and listening
further to his teaching about Christ. It was further lived out in her
continuing witness and missionary journey. She will embrace the cross in
her own life, in her struggles with her family relationships and in the
threats and violence that come to her. She will remain fearless because
the decision that she first made will hold her in good stead. Her clear
purpose to be one with Christ and in death with God and Christ will
endure throughout her life.

So we see that the focus on afterlife with Christ is genuinely part of the

Pauline message. This beatitude in the Acts of Thecla places emphasis on
the baptism that is Thecla’s, that is: a martyr’s baptism. Paul cautions
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against relying solely on the baptism, for the water ritual must be the
recognition of her witness and her faithfulness. It is the witness and the
faithfulness that are the focus of the narrative. Securing baptism here is a
matter of winning the recognition that is appropriate for a martyr.
Securing baptism is celebrating the commitment already made to Christ.

The verb in this beatitude tnpricavtec comes from tnpéw and means to
secure or to preserve or keep, to pay full attention to, or to observe.
Other translators have at times supplied the concept of purity to this
beatitude. It is not in the Greek. For example an online translation has:
“Blessed are they who keep their baptism pure”.*** Schneemelcher
argues that this may be a matter of scribal interpretation, following the
example of 2 Clement 6:9.%*

9 €1 8¢ Kol Ol TOLOLTOL dikalol 0L dHVAVTOL TOIS EAVLTAV
d1KO10GVVaALG POoOCHAL TA TEKVA ADTOV, UELS, EQV [UT] TNPTICOUEV
10 Bamticpa ayvov kail Gulaviov, molg meETOONoEL

gloelevoopedo  €1g 10 Pacirielov ToL Ogo; ) Tig NUAV
TOPAKANTOG £0TAL, EAV U1} €bpeddUEY Epya Exovtec GO0 Kol
olKaLaL;

9 But if even such righteous men as these cannot by their righteous
deeds deliver their children, with what confidence shall we, if we
keep not our baptism pure and undefiled, enter into the kingdom of
God? Or who shall be our advocate, unless we be found having holy
and righteous works? (J. B. Lightfoot’s translation accessed online)**

This development of conventional language for the effect of baptism is
much later than the actual Pauline tradition where baptisms are on the one
hand not yet the fully accepted initiation requirement of the Jesus
movement. Circumcision is still discussed and Paul writes about not
baptising in 1 Cor 1:14. On the other hand baptism as a washing, in
Judaism, is something that is done daily in regard to food and other life
matters, care of the sick, purifications, and ceremonies. The oral tradition
of Thecla’s self-baptism is plausibly quite early, possibly as early as the
undisputed Pauline letters.

** http://www.fordham.edu/halsall/basis/thecla .as translation by Jeremiah Jones (1693—1724) public
domain site, accessed 14 June 2013. The quotation above is found at verse 1:18 in the unusual
numbering of the Acts as they are found on this website.

2% Wilhelm Schneemelcher, New Testament Apocrypha, vol. 2, Westminster, Philadelphia, 1992, p
354.

6 http://www.earlychristianwritings.com/text/2clement-lightfoot.html, accessed on 14 June 2013.
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The tendency of scholars to conform the understanding of the Acts of
Thecla to other early writings is not surprising. Elliott’s translation,
“Blessed are those who have kept the baptism, for they shall be refreshed
by the Father and the Son,” can be understood in this vein. The idea is
that the seal of baptism should not be broken. We find this idea in The
Shepherd of Hermas in the eighth similitude 6.3.**” These traditions found
in Clement and Hermas could well have influenced later translations and
interpretations of the Acts of Thecla.

At its earliest levels of tradition it is likely that the sense of this beatitude
1s securing unity with Christ in the afterlife. It is unlikely to have had a
sense of keeping baptism intact like a seal, the breaking of which meant
that the initiated person was again subject to other popular religions and
debauched life choices. One takes the meaning of the beatitude in context
of the overall story of the Acts of Thecla, where union with Christ in life
and death and in afterlife is a major theme.**

6b  <>pakdplot ot Erenpoveg, 0t abtol Erendnoovial kol
obx Oyovtal HueEpav Kploems TIKPAV.

6b  Blessed are the merciful, for they will have mercy done them and
they will not see the bitter day of judgment.

There is a strong comparison here between this beatitude and the
Matthean one. At Mt 5:7 we find:

7 LoKdplot ot EAENUOVES, OTL abTol Ehendnocovral.
7 Blessed are the merciful, for they shall obtain mercy. (NRSV)
This beatitude, like the first of the beatitudes in the Acts of Thecla, does

not give reason to think that this verse of the Acts of Thecla is copied
from the Gospel of Matthew.** This beatitude is formulaic and would

7 The Shepherd of Hermas is dated somewhere between 70 and 175 CE. See Shepherd of Hermas, A
Commentary by Carolyn Osiek, Hermeneia Series, Fortress Press, Minneapolis, 1999, p. 206. “Hermas
gives his usual request for explanation of the whole story. The reference to ‘the seal’ (T} 6@PAY1G) in
the first part of the sentence surely refers to baptism, after the analogy of the clay or wax impression
make by another party, or to mark the object as property or authentic document.”

¥ For those who might think that a major theme is keeping pure and not returning to debauchery, the
onus of proof is on them. The only characters who return to a life of debauchery are Demas and
Hermogenes and there is nothing about their baptisms in the narrative. It would seem obvious, if this
were a theme, to mention something about them not keeping the seal of baptism, if indeed they ever
were baptised.

2 pal Herczeg, “New Testament parallels to the apocryphal Acta Pauli documents”, in J. Bremmer ,
The Apocryphal Acts of Paul and Thecla, p. 149. “The fact that the AP do not quote the important
words of Paul from Rom or do not think about the resurrection according to 1 Cor 15 and so on,
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have been a part of the oral Jesus tradition. If the Gospel of Matthew
were known to the author of the Acts of Thecla, the addition of the final
clause concerning the “day of judgment” would be surprising. It contains
an early eschatology. The simpler tradition would be more likely to be
preserved in oral tradition. It is likely, as McDonald proposes,”’ that
there is legendary and oral tradition from which the Acts of Thecla draws.
This would also be true of the Gospel of Matthew.

The “bitter day of judgment” is a theological idea which is consistent
with both Pauline theology and the theology of the Acts of Thecla. This
early eschatological emphasis is typical of the Pauline epistles; see for
example Rom 2:5; 1 Cor 1:8; 2 Cor 6:2; Phil 2:16.

Paul’s eschatology is a topic of recent and classical debate. An example
of trying to pull the threads together is given by Douglas Campbell in his
work, The Quest for Paul’s Gospel: A Suggested Strategy. In his book on
p- 39 he writes about Albert Schweitzer:

Schweitzer held that Paul’s mind was dominated by a stark division
of reality into good and evil powers which were struggling within
history, while history itself was rushing towards a great climax in a
fiery day of judgment and cosmic catastrophe. Driven by this
knowledge that time was extremely short, Paul began his
extraordinary missionary labours, gathering as many believers as
he could into the safety of the Christian community before the end
of the age.”'

Later Campbell also writes:

Hence Paul can speak of a new creation, or of a new Adam, that is,
a new humanity, refashioned and remade ‘in Christ’ as anyone
experiences his resurrection — and here the connection with broader
eschatological categories becomes apparent. >

Paul’s eschatology is not the criterion by which one ought to decide how
to interpret the Acts of Thecla. The Acts of Thecla is a separate narrative
with its own unique theology; however, this thesis shows New Testament

demonstrates to me, or at least suggests, that no effort is being made to alter the canon or to enlarge it.
To quote the expression of F. Bovon, one can sense an outburst of ‘narrative energy’, but one which
was not based on the use of the canonical texts.”

D MacDonald, The Legend and the Apostle, p. 14.

31 Douglas Campbell, The Quest for Paul’s Gospel: A Suggested Strategy, JSNT Supplement Series
274, T&T Clark, London, 2005, p. 39.

32D, Campbell, The Quest for Paul’s Gospel: A Suggested Strategy, p. 40.
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intersections and Paul’s theology are significant in that regard. In the
imagining of the narrative actions moving forward it is helpful to
recognize that this beatitude would fit easily with what one can recognize
as Pauline. If there were an historical core to the Thecla story in the
history of Saint Paul, these beatitudes would be consistent with Pauline
theology.

The meaning of this beatitude in the Acts of Thecla is coloured by the last
phrase. The reward for showing mercy is related to the eschatological
reckoning. The simple conjunction can contain a meaning of separation
or one of continuance. It can mean “they shall obtain mercy, that is on
that last day they will not see the bitterness”. In this case kal is used in
the way a colon would be today to produce the idea that the mercy is not
seeing the bitter day. Otherwise it can mean, “they shall obtain mercy
here on earth and then later in heaven they will also be rewarded”. It is
not possible to know here which was intended. The third possibility is
that not seeing the bitter day can read like a postscript, especially if the
beatitude is already well known. This sense is: “Blessed are the merciful
for they shall have mercy done them and, Oh and by the way, and they
will not have a bad result on judgment day”. Of these three, the most
likely is the first since the previous beatitude is also concerned with
afterlife. So we would understand this beatitude as saying those who are
merciful now will experience God’s mercy on judgment day. This is the
primary meaning. The other meanings would have no doubt been
attached to it by various listeners in its actual settings.

The idea that mercy shown on earth merits reward on judgment day is a
strong statement about care and compassion in daily living. It is a serious
recommendation for the believers to serve one another and anyone who is
in need of help or support. The addition of the eschatological phrase
enhances the meaning with a certain urgency. It is not only necessary to
show mercy if you would like others to be merciful to you. You had
better show mercy and do it now; otherwise you will see the bitter day of
judgment!

The combining of the advocacy of merciful behaviour and escape from
eschatological bitter judgment is significant also because mercy is singled
out as absolutely necessary for the believers. In this narrative of
martyrdom and mission mercy is a key to the resolution of the story.

The “merciful” here may be a reference to several things in the story of

Thecla. The attitude of Tryphaena comes to mind and the support of the
women when Thecla is in the circus. Her reprieves after both trials are
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merciful. Her continued mission of evangelism, healing and teaching is
also of this order, for all of this work is of benefit to others, not to herself.
Thecla’s attitude to Saint Paul is also merciful, not only when he will not
baptise her, but more importantly when he will not defend her before
Alexander. One might expect Thecla to turn against Paul, but she is full
of mercy and steadfast loyalty to Paul in her service of God.

6Cc  HOKAPLO TO COUOTO TOV TapbEvoyv, OTL abTd
ebaPeESTNOOLOLY TR Be®d Kol OLK ATOAEGOLOLY TOV HIGHOV THG
ayvelog abtdv:

6c  Blessed are the bodies of the virgins, for they will be acceptable to
God and they will not lose the reward of their purity,

The second half of this sentence is found in 6d. It has been divided off
for convenience only and refers to detail of the reward of purity.

This beatitude may be an encouragement for young women to remain
unmarried. We know in 1Timothy 5:1-16 that there were young women
who took with them monies from their family’s wealth to work as
widows i.e. unmarried pastoral workers. If 1 Timothy is written after the
oral tradition of Thecla is developed, then it is showing a reaction against
successful single women following the example of Thecla.”> The
practice of these women is being written against in this disputed Pauline
Epistle for reasons similar to the protests of Thecla’s mother at Thecla’s
response to Paul. It is also possible that this beatitude is a defence of
such unmarried women, which would suggest a later tradition at a time
when the matter had become more controversial. In the story Thecla
certainly takes it as an encouragement, if not as an inspiration and
legitimacy. This beatitude compares well with Paul’s writing in Romans
12:1-2. See below:

1 IMapokor® odv bUOG, AdEAPOL, 510 TAOV OLKTIPU®V TOL Heov,
TOPUCTNOOL T4 GOHOTA DUV Ovciav (doav Gylav ebdpesTovV TM
Be®, TV AoyiKnV Aotpeiav HUAOV: 2 Kol pr) ovoynuatilecds

TQ 01OVL TOOTE, AALD HETOLOPPOLOHE T1) avaKalVdoeL TOL Vodg,
€1 TO0 doKdlely buog Ti T BEANUA TOL g0, TO ayadov Kal
ebdpeotov kal TEAELOV.

3 J. Behr, “Social and Historical Setting”, in The Cambridge History of Early Christian Literature, pp.
63-64. “Something of the impact and controversy created by the new roles which women were
assuming within the Christian communities is reflected in the popular apocryphal acts, especially those
claiming the authority of Paul. In the Acts of Paul and Thecla, a betrothed virgin called Thecla chances
to overhear Paul speaking publicly about virginity. She is converted to this new lifestyle, miraculously
escapes the male authorities, who are furious with Paul, ‘a sorcerer who has misled our wives’ (ACPT
15), but is supported by the women of the city.”
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1 I beseech you therefore, brothers, through the compassion of God, to
offer your bodies as a holy and living sacrifice acceptable to God, which
is your reasonable service. 2 And do not be conformed to this world; be
rather transformed by the renewal of your mind, that you may determine
what is the will of God: the good, acceptable and perfect.

In this passage we see Paul’s theology of presenting oneself for service,
body and soul, as we might say. The body is specifically mentioned and
its acceptability in the same vocabulary as the beatitude in the Acts of
Thecla. The meaning also seems to be thoroughly Pauline and in contrast
to the 1azt53r corrective tradition in 1 Timothy which is probably not written
by Paul™".

The Christian practice of not marrying in order to serve God in
Christianity gave freedoms which married life would have denied. This
was true for both men and women.”> Paul himself is the example of how
this is so for men. He writes about this in 1 Corinthians 7:7, 32-34a. He
also describes the purity of the body of virgins in 1 Corinthians 7 at verse
34b:

34b xoi 1| yovn 1 dyopog kol | TopOEVOC LEPIUVE TO. TOV
Kupilov, iva f| ayla [koi] T® copatt Kol 1@ mveduatt
N 8¢ YaUNoaco HEPIUVE TA TOV KOGHOL, TAS UpéoT TOAVIPL.

34b A virgin being an unmarried woman cares for the things of the Lord
so that she can be holy both in body and spirit, but a married woman
cares for the things of the world and how she can please a husband.

The strong parallels here with Pauline thought make this beatitude seem
very natural on the lips of Paul in the Acts of Thecla.”® In marriage
wealthy women not only took on reproductive duties but at times also
management responsibilities concerning matters of the family estate.
Although some wealthy married women travelled, this travel was often

% Scholars mostly agree that 1 Timothy is deutero-Pauline. See, for example, Delbert Burkett, An
Introduction to the New Testament and the Origins of Christianity, Cambridge University Press,
Cambridge, 2002, p. 436.

%3 Gillian Beattie, Women and Marriage in Paul and his Early Interpreters, T&T Clark, London,
2005, p. 34. Beattie explores 1 Cor 7:34 from a variety of angles including the following. “According
to this view, Paul is at pains here to portray marriage and celibacy as equally valid (or, in this case,
equally anxiety-ridden) states; he presents himself as enabling people to live in ‘unhindered devotion
to the Lord’ in the way that is appropriate for them.”

26 A contrasting position is put forth by W. Edward Glenny, “1 Corinthians 7:29-31 and the Teaching
of Continence in the Acts of Paul and Thecla”, Grace Theological Journal, vol.11, no. 1, 1991, pp. 53-
70.
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related to the business and politics of their family estate. The Christian
eschatological practice of not marrying gives a very different kind of
freedom to women.”’ Wealthy women were often able to mobilize
financial resources and this gave even more possibilities.”>®

The exploration of the meanings of purity in the New Testament is
extensive and varied. The more socially defined roles appear in
documents which are dated later than others in the New Testament, and
when controls were being put in place in reaction to the freedom that first
resulted from the radical message of Jesus and his earliest advocates.””

6d OT1 0 AOYOC TOL TATPOG EPYOV ADLTOLS YEVNGETUL GOTNPLNG
€1 NUéEPav ToL V1oL abToL, Kol avdmavety EEovoly €1g aldva
A1DOVOC.

6d because the word of the Father will be a work of salvation for them
on the day of his Son, and they will have rest forever.

This 071 clause is the second half of the sentence begun in verse 6¢. It is
the further description of the reward of those who do not marry for the
sake of the Gospel. It is also the finishing clause for all of the beatitudes.
The longer sentence here is partly a matter of style since this is the last
beatitude. The formula €1¢ oidva did@voc “forever and ever” is a
common ending for prayers and other sayings and gives a sense of
completion.

7 Stephen Barton, “The Relativisation of Family Ties in the Jewish and Graeco-Roman Traditions”, in
Constructing Early Christian Families, Halvor Moxnes, ed., Routledge, London, 1997, pp. 81-83, 97.
Barton describes a wide range of evidence in Jewish and Graeco-Roman contexts which shows that
family ties were subordinated to pious ideals, and that in some cases religious and philosophical
conversion overtook duties of natural kinship. Also see James Kay, “Becoming Visible: Baptism,
Women, and the Church”, in Women, Gender, and Christian Community, Jane Dempsey Douglas and
James Kay (eds.) Westminster John Knox Press, Louisville, Kentucky, 1997, p. 94. Kay suggests that
perhaps there was more freedom and equality in leadership positions for women among the early
Christians in their societies.

% Eva Marie Lassen, “The Roman Family: Ideal and Metaphor”, in Constructing Early Christian
Families, Halvor Moxnes, ed., Routledge, London, 1997, p. 106. Lassen notes that many women
behaved actively and independently, often handling large fortunes.

29Some examples will illustrate the point: the adjective dyvoc “pure” appears in 2 Cor 7:11, “In all
things you have approved yourselves to be clear in this matter”’; 2 Cor 11:2, “I have espoused you as a
pure virgin to present you to one husband, Jesus Christ”; in Phl 4:8, “whatsoever is just, pure, lovable,
and virtuous think on these things”; in Titus 2:5, “that they may teach the young women to be sensible,
pure, housekeepers, good, and subservient to their husbands”. The noun is found in 2 Corinthians 6:6:
purity listed as an element in the catalogue of sufferings; then in 2 Corinthians 11:3: the purity of mind
is to be preserved from those who would beguile. Contrast these above to the controlling reference in
1 Timothy 5:22: “keep yourself pure” ceavtov dyvov tnpet. This admonition is part of a series of
instructions concerning the conduct of elders and community members. It is included with taking only
a little wine, and rebuking sinners. Another late reference is 1Pet 3:2: “Wives, submit to your
husbands . . . out of fear . . . for they observe your pure conduct”.
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The meaning of how the word of the Father is a work of salvation is
obscure. This is not the preexistent “word made flesh” of the Gospel of
John’s prologue. Logos has no metaphorical sense as a reference to
Jesus. It may be a reference to preaching, which would make sense of the
dative plural pronoun “for them”. The idea then would be that the work
of virgins is preaching and this gives them salvation as a reward. This
would compare well with the idea quoted above in Romans 12:2
concerning the renewal of the mind. It also is the most likely strong sense
here because of its resonance with the beatitude in verse Sh where the
God-fearing will become messengers of God. This has an active sense,
“speaking the word” but it is equally possible that the sense of listening to
the word is meant.

This would be a matter of the word of the Father in the fulfilment of the
scriptures which early Christians found in the life of Christ. A good
example of this is found in the Gospel of Luke 24:44. In this passage of
the narrative the Risen Christ speaks.

44 Einev 8¢ mpog abtovg, OvTOL 0t Adyor pov odg

ELAANOO TTPOC LUAC ETL AV GOV L1V, OTL dEl TANPWONR VAl TavTo
TO YEYPAUUEVO EV T VOU® Molotmg Kal 10l TPoenTulS Kol
YOALOLG TTEPL ELLOV.

44 He said to them, these are my words which I spoke to you, while I was
with you, that all the things concerning me must be fulfilled which were
written in the law of Moses and in the prophets and in the psalms.

Sitting to listen (Lk 10:39) to interpretation of scripture is a common
practice in households as well as in synagogues. Later Thecla will sit to
learn even in the prison (verse 18d).

“The day of the son” is another way of referring to the “day of judgment”
as in verse 6b. The promise of rest gives this beatitude a link with 6a.
Rest as a final reward after death, eternal rest with God, is a notion found
in Judaism in the inter-testamental period and in the New Testament and
Apostolic period.**® Thecla and Paul will both come very close to dying
at times. The promise of rest in the afterlife is a very significant way to
end these beatitudes which will inspire Thecla to be baptised. This again
emphasizes the meaning of baptism, to die and rise with Christ. This is

% Some examples include: Wisdom of Solomon 3:1-3: The souls of the righteous are in the hand of
God . . . they are at peace; Revelation 14:13: Blessed are the dead . . . they will rest from their
labours, for their deeds follow them; Clement of Rome’s first letter to the Corinthians 59:3: .. . holy,
resting among the holy.
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the higher purpose which will take Thecla from her family duties to her
missionary life.
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Verse Seven

7a Koi todta tod ITaviov AEyovtog v pécm the Exkinciog
Ev 10 ~Ovnolpdpov ok,

b e TG mTapbEvog, BOegoxieiag UnTpoc,
HELVNOTELUEVT (vipl Oduvpt, !

/C  xabicaca amo®®? tfc ohveyyve Bupidog < > fixovev
vOKTOG Kol fipépag tov thg mapdeviac®® Ldyov
kol tfic mpooevyfg?

7d kol obk amévevev £x*®° tfic Oupidog,
aAAG TR miotel Emeiyeto®® brepevppaivopivn.

fe &t 8¢ xal Prémovca mMOALGS yuvdikag?®®
€1omopevopévac mpog tov  Ilaviov,

7f  Enendder xai abT KaTo&lmoNval Katd TPOcGMmTOV GTHVaL
ITaviov koi akovely TOV T0L XPlLoToL AGYOV:

1 In the Lipsius text has ©apuopidt.

262 In the Lipsius text we have here: ka6eo0€ioa &i.

23 The added words Tod oikov appear in the Lipsius text.

%% Instead of the words tfig mapbeviog the Lipsius text has nepi éyveiog.

285 Instead of the words kai tfig Tpooevyfic the Lipsius text has Aeyopevov vmd tod IMaviov. The
resultant Lipsius clause in total reads: xw0sc0€ica &ni Thg cuveyyvg Oupidog TobL oikov flkovev
VUKTOG Kol Npépag tov mept ayvelag Adyov Aeydpevov bmo tod IMavrov: It means: (She) “was
sitting at the window close by and listened day and night to the discourse of virginity, as proclaimed by
Paul” This is the translation of J. Elliott, The Apocryphal New Testament, p. 365. This is plausibly a
later example of the Thecla tradition, at a time when Paul’s teachings were more highly regarded.
Certainly Lipsius’ argument that heretical material was removed from some manuscripts does not hold
here. There are no gaps in understanding when reading the Tischendorf text which is based on the
majority of manuscript evidence. There can be no theological reason concerning orthodoxy for not
including that the teaching was also on prayer. The addition of “prayer” is the more difficult and more
likely original reading because the beatitudes which are Paul’s teaching do not include prayer. A later
scribe would see this and correct accordingly.

2% In the Lipsius text the preposition ano is used instead of &k.

27 In the Lipsius text the verb spelled with 1 rather than with 1 is &ndyo. Lipsius’ choice: &mfiyeto
not &nelyeto has no Greek manuscript support listed in his apparatus (p. 241). He does list in
manuscript ¢, ducebatur the Latin meaning “she was being led” which offers some support for a form
of endyw. Tischendorf is following manuscript C. Lipsius here is consistent with his usual practice,
which avoids C and Tischendorf.

28 The Lipsius text adds the two words kai mapdévoue. J. Elliott The Apocryphal New Testament, p.
365, has: “ many women and virgins going in to Paul”. The sense is that both older and younger
women are attending.
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269 0

79 obdénm yop 7de*® 1ov yopaxtipa abtod < >
aALd TOL AOYOL TiKOvLEV HOVOV.

29 This word is not found in the Lipsius text.

% The Lipsius text includes the proper noun ITavov instead of the pronoun abtod and the verb
twpaxket is added. The proper noun is more likely to be the later improvement in order to clarify.
Lipsius’ choice of verb does not alter the overall meaning of the sentence significantly.
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Translation

/a  And as Paul was speaking in the midst of the assembly in the
household of Onesiphorus,

7b  acertain virgin, Thecla, whose mother was Theocleia and who was
betrothed to a man named Thamyris,

/C  seated herself*”' close to the window and listened night and day to
the teaching about celibacy and prayer.

7d  and she did not move away from the window, but pressed on in
faith with great joy.

/e  As moreover she saw many women going in to Paul

7f  she herself aspired to be counted worthy to stand before Paul and
hear the word of Christ,

7g for she did not yet know his appearance but she only heard the
word.

"' T have added the word “herself” to the translation, assuming from the context that she seated herself.
This is the ordinary sense of this action; only in a special circumstance would one be seated by another
person.
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Commentary and Notes

7a  Koi tabta tov ITaviov Aéyovtog &v pécm the EKKANGlog
Ev 1® * Ovnoledpov oix,

7a  And as Paul was speaking in the midst of the assembly in the
household of Onesiphorus,

Paul addressed the community gathered at the home of Onesiphorus. We
can expect that this is a gathering of some numbers. Not only are the
other members of Onesiphorus’ family expected to be present but also
Demas and Hermogenes and the women of verse 7e and those who escort
them. Did they gather in a triclinium or in an open courtyard? We have
no clues to describe the setting better except for the fact that Paul speaks
in the midst or middle of them and that the women are said not to be
seated as if participating in a banquet, but as going in to him as he speaks.
Thecla later in this verse is said to be listening but not able to see him.
And then there is the window. We do not actually know if the window is
in a wall of a room or of a courtyard. We do not even know in fact if the
window is the window of Thecla’s parents’ household or of Onesiphorus’
household. Sheila McGinn®”* even imagines two windows: one into the
room in Onesiphorus’ dwelling and one near enough to it in the home of
Thecla’s family. I take it this does not include a street between. Such
housing existed,”” but that it was appropriate for the powerful first
families of Iconium, as is Thecla’s family, is difficult to accept.

Ancient windows might have shutters though they have no glass, of
course; they are simple openings.””* In fact they are openings out of

723, McGinn, “The Acts of Thecla”, in Searching the Scriptures, p. 810. “While Paul addresses this
sermon to the Christians gathered in Onesiphorus’s (sic) house, Thecla sits at a nearby window in the
house of her mother, Theocleia.”

3 1t housed mainly poor families in single rooms and could have been a place where disease, collapse,
and fires were risked. In Rome there is record of wealthier families at times in apartments; see for
example: http://www.crystalinks.com/romebuildings.html . Accessed on 21 January, 2014. “Cicero
says that Caelius had rented an apartment in Clodius' building for 10,000 sesterces a year. This rent
would have been ten times the annual salary of a labourer of that period (Cael. 17). The occupants of
apartment buildings were also subject to a great deal of noise from the street. Their apartment windows
at best had some kind of shutter or curtain that let every sound in. The poet Martial lived on the third
floor of an insula on the Quirinal hill, where he found sleep difficult because of the noise.”

" http://www.ephesus.us/ephesus/celsuslibrary.htm This site accessed on 21 January 2014. This
library is still very beautiful. It is one of the most interesting archaeological sites in Ephesus in Turkey.
It was built in 117 CE and was the third richest library in ancient times after those at Alexandria and
Pergamum. The facade of the library shows two stories, with Corinthian style columns on the ground
floor and three entrances to the building. There are three window openings in the upper story. A
photograph is available on the internet site. Although expensive Roman dwellings often had few
windows on the outside, this building shows that it was possible in Turkey in the period of the
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which a person might even fall, as does Eutychus in Acts 20:9. How
Eutychus could have fallen into such a deep sleep in the same room
where Paul spoke until midnight in this third storey building intrigues us.
How could he not have been noticed until he fell to his death? That Paul
continues after reviving Eutychus to go back inside to break bread and eat
and to converse until daybreak simply astounds us. This scene from the
canonical Acts is an aid to us in understanding this scene from the Acts of
Thecla. Paul is portrayed in all seriousness by Luke as a man of great
energy demanding the sort of attention of his followers that is
characteristic of sectarian or ecstatic movements today. The Acts of
Thecla portrays Paul similarly as a charismatic figure who speaks for long
periods and commands surprising attention.

The group gathered in any case seems, later in the Acts of Thecla, to be
large enough to have caused a problem for the entire town (cf. verse 15g-
15h “he corrupted all our women and the masses were convinced.”).

The most probable solution to the location of Thecla is that she is at a
window in her home in an upper room looking down on Paul preaching in
an open courtyard at the home of Onesiphorus. This allows for the large
crowd, for Thecla to see the women coming in to him and for the sound
to rise so that Thecla can hear Paul. It also gives her the idea that Paul 1s
commanding and powerful and that many gratefully receive his message.
It makes it possible that she would not see his face, as she would see the
top of his bald head and not his facial features. In verse 42b of the Acts of
Thecla, she returns to the home of Onesiphorus “and she fell on the
pavement where Paul sat teaching”. This language is probably indicative
of an outside courtyard. We can imagine that Paul sat down at some
stage during the night, as Thecla is said to stay at the window day and
night listening.

The “assembly” here are those called together for the occasion and the
members of the household. The group may have included both slave and
free, Jew and Gentile, men and women.

7b  O¢kha TG TaPBEVOS, OcoKkAelag UNTPOS, LEUVTOTEVHEVT
avopl Odpupt,

7b  acertain virgin, Thecla, whose mother was Theocleia and who was
betrothed to a man named Thamyris

composition of the Acts of Thecla, as I argue, at the end of the first century or early in the second
century.
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There is only one textual variant between the Lipsius and Tischendorf
texts here. It is the spelling of Thamyris’ name in the dative. The Lipsius
text has the longer perhaps more pretentious version: Gauopiot.

Thecla is described clearly as a virgin. The term nap6&vog can also
mean unmarried young woman, but here it is probably a reference both to
her physical and social status, as the betrothal is also mentioned in this
sentence. She is identified by the two relationships here, which will join
forces to be adversative soon in the story. Thamyris will conspire with
Theocleia and the two of them will cause Thecla to be condemned to
being burned alive. At this stage however, she is identified by her
relationship to these two. We who know the story also realize that she
will become the adopted daughter of the Queen Tryphaena. This
relationship to Tryphaena will also be identifying for Thecla. It is from
Tryphaena that Thecla will receive her financial independence by the
inheritance of Tryphaena’s fortune.

We can assume that Theocleia has organized the betrothal to Thamyris.
Betrothal in the ancient Greco-Roman world was a serious matter
concerning the family’s financial arrangements. It was of advantage
usually to all concerned. The bride-to-be could be the one least
advantaged by the arrangements.*”

7¢  xobicoca amo Thg obveyyLg BVPidog < > TIKOLEV VUKTOC

Kai fuépag Tov Mg mapdeviag A0yov Kol Thg TPOocevy NS

7c  seated herself close to the window and listened night and day to the
teaching about celibacy and prayer.

To be seated”’® is the traditional posture of a Jewish student. We note, for
example, John 1:7 with Nathaniel seated under the fig tree, and the

5 E. Lassen, “The Roman Family: Ideal and Metaphor”, in Contructing Early Christian Families, pp.
105-106. In the principate and later Roman Empire, a filius and filia could only get married if they
themselves consented. That, at least, was the leading principle, but the law gave room for enforced
marriages. A filius could find himself married against his will (Digesta 23.2.22), and a filia had even
less chance to resist the marital arrangements of her father: ‘But if she does not oppose her father’s
wishes, she is held to consent. A daughter can only refuse to give her consent where her father chooses
someone who is unfit for betrothal because of his bad behaviour or character’ (Digesta 23.a.12).

The control of the paterfamilias did not stop at the doorstep of the married couple. The filius remained
subordinate to the potestas of his paterfamilias. In the late Republic and the Principate, the same
applied in most cases to the married filia. A paterfamilias even had the right to dissolve the marriage of
his filius or filia, even if the couple lived happily together.”

*® The Lipsius text has “she seated herself”, the middle passive participle with &ni. The Tischendorf
text has the aorist active participle kodicoca from xediCw. It is difficult to argue that either is the more
original reading. The Lipsius could be an awkward correction or the Tischendorf could be a koine
simplification in an intransitive sense.
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comments of Raymond Brown®'’ suggest that this is a significant
position. The story of Mary seated at Jesus’ feet Luke 10:38-42 can also
be compared here. Mary is seated as a rabbinical student”” and Martha is
busy as the householder with many tasks. Thecla is being portrayed with
the overtones of a rabbinical student but even more than that she has
caught the extreme enthusiasm of Paul’s intense delivery. This reference
to Thecla’s ability to remain seated for the night and day to listen shows
the determination that will later blossom into a martyr’s witness and an
ascetic’s commitment to the healing and the life-giving message of Jesus.
Thecla will go on to show the same detachment from earthly concerns
and will be intent on alternative and spiritual ways of living.

The teaching is about celibacy””” and prayer. Celibacy offers to women
of the time opportunities that do not exist in marriage. The freedom from
childbirth, the most frequent cause of death among young women, would
no doubt be in Thecla’s mind. Nothing was more dangerous than
marriage for a young woman. That marriages were arranged is not a
surprise; they often benefited the parents and extended family much more
than the young woman.

As well as the advantage of physical safety, there was the possibility of
not being under the immediate control of a husband. Thecla’s father is
not mentioned nor are any brothers. Her mother is the one who is
controlling both the public and private family matters in the story. If her
father has died and she does not marry, she is likely to have more
freedom than most women, the sort of freedom her mother has. That the
names of mother and daughter here are very similar has a dramatic effect
in terms of this comparison. The story will also come back to Thecla’s
relationship to her mother at its end. In verse 43c and d Thecla offers her
mother money as well as a good relationship with her. The tables are
turned at the end of the story and Thecla has achieved financial security
for herself and for her mother without marrying. Thecla has proved the
point that this can be done in more ways than the expected social
stereotype.

Instead of the words t1)g mapOeviag which I have translated “about
celibacy” the Lipsius text has mepl ayveiog. Elliott translates, “the

*""Raymond Brown, The Gospel According to John, Geoffrey Chapman, London, 1966, p. 83.

28 Fred Benning Craddock, Luke, John Knox Press, Louisville, Kentucky, 1990, pp. 152-153.

" M. MacDonald, Early Christian Women and Pagan Opinion, p.166: “Experiments with sexual
abstinence were not unknown in the period before, and contemporary with, the birth of the church. The
remarks of both Philo and Galen, discussed previously, illustrate that under certain circumstances the
celibacy of women could be admired greatly. There is good reason to believe that in many cases
female asceticism may have contributed to Christianity’s growth and popularity.”
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discourse of virginity”. The topic of celibacy is more appropriate if those
who had wives are now going to live as if they did not have them

(verse 6). Virginity gives more a sense of the physical state in English
where celibacy refers more to the spiritual commitment.

The topic of prayer is also mentioned. Thecla is clearly devout and will
pray in the story at significant times. Her interest in prayer may have
existed before she heard Paul, as it was common in the ancient world*®
for prayer practices to exist in the cultures of these geographic areas. Her
listening to Paul teach about prayer is consistent with the sort of
instruction in Paul’s canonical letters. For example: 2 Cor 1:10-11.

10 6¢ &Kk TNAKOOTOV Bavdtmv Eppboato NUOG Kol pvoeTal, €1g
Ov NAmikapev kol €Tt pOGETAL, 11 GLVLTOLPYOLVIMV KOi1 LUAOV
bmep HUAV T1) deNoet, 1va EK TOALAV TPOCOT®V TO €1G NKAG
YAPIOHO 510 TOAADV ebyaplotndl) Lmep HUDV.

10 He who rescued us from so deadly a peril will continue to rescue us;
on him we have set our hope that he will rescue us again, 11 as you also
join in helping us by your prayers so that many will give thanks on our
behalf for the blessing granted us through the prayers of many. (NRSV)

In this passage from 2 Corinthians, Paul is instructing concerning prayer
and its relationship to life and faith. We can imagine that in the home of
Onesiphorus similar teaching took place.

7d kol obk amévevev £k 1fc Bupidog, aara TR miotel
EnelyeTo™ LepELEPULVOUEVT.

7d  and she did not move away from the window, but pressed on in faith
with great joy.

This steadfast vigil at the window listening to Paul shows Thecla’s
determination. The language, “she pressed on in faith with great joy”, is
reminiscent of language in the Pauline epistles; for example see: Phil
2:17 and 2 Cor 1:24, where faith and joy follow a progression in Pauline
thought.

%0 praying for favours, prayer washings, prayer at festivals, prayer with offerings all are commonplace
in any number of religious traditions.

**! In the Lipsius text the preposition 416 is more finessed. She is moving from the window not out of
it.

22 The verb here is eneiyo, meaning “I press on”. The Lipsius choice is the more correct, the more
formal and classically accepted. It could be the later correction. In the Tischendorf text the augment is
missing, it is the more difficult reading. See note 265 above.
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She is full of joy as she listens to Paul preach. Thecla’s mother’s
objection to her sitting at the window listening to Paul will be intensified
by the fact that she listens with great joy. The joy Thecla experiences
shows that she has taken the message of Paul personally.

7e ETL 8¢ xal PAEMOLGO. TOAAGS YUVOIKOG E10TOPEVOUEVOS TPOGC
tov ITavrov,

7e  As moreover she saw many women going in to Paul

The relationship of Thecla’s joy to her seeing so many women going in to
Paul shows her serious interest in not marrying, and learning the way of
prayer and the way of God in Jesus Christ.

Who are these many women going in to Paul? We imagine some of them
are not wealthy; they may be workers or servants or just those who live
near. If wealthy women were also going in to hear Paul we might
imagine that they were escorted by servants from their households.

7f  Ememobel kai abTn Katalwdnval Katd Tpdo®mTOV GTNVaLl
ITaviov kol akovely TOV T0L XpPlLoTOL AOYOV:

7f  she herself aspired to be counted worthy to stand before Paul and
hear the word of Christ.

There is no reason to think that any particular qualification is required for
Thecla to “be worthy” to stand before Paul and hear the word of Christ.
Women of the city going to see him would presumably include some
women with their husbands, some of servant class and some wealthy,
some slaves, some accompanied and some unaccompanied, old and
young. There is no mention of any membership dues or fees to be paid as
might be paid in banquet societies of the time. There is also no mention
of baptisms or any other rituals of initiation. There is no mention of any
spiritual qualification such as giving away possessions and accepting a
symbol of spiritual dedication, such as for example sackcloth and ashes.
Many women simply come in to Paul. Thecla is described then as one
who imagines for herself a certain standard of worthiness in a
circumstance where there is no prescribed entrance standard. This shows
with what great seriousness she understands the message of Paul. She is
being portrayed by the author as a listener who is absorbing the
commitment to “the way” as a change required in her life.
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Note that while Thecla is seated in student posture the others seem to
stand before Paul. There is a distinction drawn subtly between those who
have come to hear Paul and Thecla who is so drawn into the message of
Paul that she will give her entire life to the message of Jesus.

The reference to the word of Christ is very interesting. The standard after
the second century will be “the word of God” rather than the “word of
Christ”. The distinction will develop to show that the Gospels, which are
mostly the word about Christ not Christ’s own words, are to be heard in
gatherings of those who follow Jesus. The understanding is that Paul is
speaking the teachings of Jesus as he has learned them, for example the
beatitudes in verse 6. This phrase, “the word of Christ”, is an indication
of the Acts of Thecla being early rather than late second century by when
the other usage is more ordinary.

7g  obdém® yap 1del TOV yapakthpa adTod < > GAAG
TOU AQYOL TIKOLEV LOVOV.

7g  for she did not yet know his appearance but she only heard the
word.

This comment on Paul’s appearance is not only a reference to the relative
locations of Paul and Thecla—she looking down on him in the open
courtyard from her window above as we have conjectured—but it is also
a reference to the special character of his appearance. He appears as if an
angel to Onesiphorus and he appears to Thecla in verse 21 as if he were
the Lord Jesus. These references to the special symbolic effect of his
appearance are part of the spirituality of the text. They are not references
to magic or to fantasy or to mental illness for example, but rather they are
a part of the relationship to God of the characters involved, part of the
spirituality embedded in the story.

The recounting of Paul’s physical appearance in the Acts of Thecla stands
in contrast to the effect that his appearance has on the spirituality of those
involved in the story. In his missionary journeys he preaches so as to
change lives. The memory of him and the looking forward to seeing him
again enliven and encourage those in the Jesus movement.

“She heard the word” has significant impact here. This is not simply an
auditory hearing; she is taking in the significance of Paul’s words,
coming to know Jesus the divine word of God and preparing herself for
the life commitment and witness that she will give.
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Verse Eight

8a "Qc 3¢ obk dgictato amod ThHg Bupidog, MEUTEL
N uqtp  abthc mpog tov  Oduvpiy:

8b o 8¢ gpyetan TeEPLXOPNG, ®G NoN AapPavov abtnv
TPOS YAUOV.

8C < >™ kol €inev | Osokieia Koivov oot Exm
EMELY SIMyNUa, Odpvpt.

8d  «ai yap fuépac TpElg kal vokTog TpElc Ofkha and ThG
Qupidoc obk Eyeipetal, obte Eml 10 Qayelv obte Eml TO TIELY,
arla atevitovso domep g1 B sbeppaciav,

8e obtwc mpookeltal avipl EEV GmaTNAOVS Kol TOlKiAOLG
LOYOLG O1046KOVTL,

8f ote pe Bavpdlely TG N toladTNn Add®g THe TapHEVOL
YOLETDS OYAEITOLH

283 .. . . A
The Lispsius text includes the following here: €inev odbv 6 Odpvpig mpog OcokAeiav ITov pov
£0TIV 1] Otk
284 . , . \
Instead of the words domep €1G the Lipsius text has dg npdg.

285 5 .. -
Instead of the word oyA€itar the Lipsius text has gvoyieitat.
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Translation
8a  As she did not leave the window, her mother sent for Thamyris.

8b He came rejoicing greatly as if he already was receiving her for
marriage.

8C  And Theocleia said, “Now I have news to tell you, Thamyris.

8d  Indeed for three days and three nights Thecla has not raised herself
from the window, neither to eat nor to drink, but she gazes as if
enthralled.

8e  She is so taken in by this strange man who teaches dubious and
fanciful ideas,

8f  that I am amazed how such a modest maiden®*® could be so severely
distressed.

%6 Others translate “virgin” but here it is only about Thecla and elsewhere it is about men and women;
therefore, “maiden” seems clearer and truer to the overall context.
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Commentary and Notes

8a Qg 8¢ oLk apictoto Amo Thg Hvpidog, MEUTEL
N u\tp abthg Tpog Tov Bduvpiy:

8a  As she did not leave the window, her mother sent for Thamyris.

This paragraph indicates that Thecla’s behaviour is unusual. If a window
of their home did overlook the courtyard of Onesiphorus, there may have
been many opportunities for Thecla to sit and listen at the window, but
this time is somehow strikingly different or else she has not until now
been attracted to what is happening in the neighbours’ gardens.
Theocleia understands this as a matter meriting the summons of
Thamyris. Thecla has done nothing so far except exhibit this unusual
behaviour of sitting at the window. Has Theocleia also sat listening and
does she have worries because of what Paul is teaching, or is it that
Thecla seems mesmerized by something that Theocleia counts as sinister?
Another possibility is that Theocleia is carefully watching over the
matters of the household and she is disturbed because Thecla neither
comes to meals nor to bed. Perhaps Theocleia thinks that Thecla is
attracted to the man who speaks in the courtyard below when she is
already promised to another. Thamyris is a good prospect as a husband.
The marriage will be a benefit to Theocleia and to all of her household,
for Thamyris is a very important and wealthy person in Iconium.

The development of the story here is paralleled by the contemporary
understanding that early Christianity promoted the autonomy and
economic independence of women. Though this story is set at the time of
Paul, very early in the history of Christianity, it is perhaps a part of that
understanding of greater autonomy which other writings will attempt to

28
suppress.”’

8b 0 d¢ Epyetat mepLyapnsg, @G fHon Aaupavov abnv
TPOG YALOV.

%7 See here Ekkehard Stegemann and Wolfgang Stegemann, The Jesus Movement: A Social History of
its First Century, T&T Clark, Edinburgh, 1999, trans O.C.Dean, Jr., p. 407. In this volume an
argument is put forth that the terms of the whole society were “connected with their economic
conditions and in the ekklésia in particular with the charismatic experiences of equality in the origin of
Christ-confessing communities.” Also in Stegemann and Stegemann, p. 403, we read, “In summary R.
S. Kraemer writes about 1 Tim 2:11ff.: ‘Good Christian women keep their mouths shut, exercise
authority only over their households and children and never over men, and generally confine
themselves to the private sphere.” Like Schottroff she presumes that the real background of these
prescriptions is the exact opposite of the behaviour asked of women.”
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8b  He came rejoicing greatly as if he already was receiving her for
marriage.

Thamyris seems to think highly and confidently of his position as
bridegroom-to-be. The text here may be laughing at him in the sense that
readers would already be aware that Thecla will not marry him. When he
comes so joyfully to see that she has already oriented herself toward
missionary life and martyrdom, he looks a fool to those who know the
story. His immediate response says more about the power of Theocleia
than it does about his presumptions. Theocleia must have been
accustomed to getting what she wanted and in this she is an excellent role
model for Thecla. Translating “receiving” rather than “taking” is
respectful of Thecla’s social status. The reference is respectful in the
sense that it carries with it the understanding of the joy of the wedding
taking place, so it is the sort of reference that in this context might
indicate well-to-do families who can afford a celebration. This no doubt
would also please Thamyris, since the chance to be groom at a splendid
wedding would have been a wonderful social opportunity.

One can compare this to the parable of the wedding feast in Matthew
22:1-14. Those who refuse to come even though there is the slaughter of
fattened animals for this grand wedding are seen as fools. The point of
the parable is that the kingdom of God invites many, but not all come.
The final verse says many are called but few are chosen. The comparison
of the service of faith in God to marriage appears also in the Gospel of
Luke and in the wedding feast of the lamb in the book of Revelations.
The Acts of Thecla shows no knowledge of these New Testament
references. The Acts of Thecla does, however, enact the message of the
wedding of Thecla not to Thamyris but to her vocation. She contracts her
life in baptism, as if in a marriage, to service of the Living God.

Thamyris cannot compete with this high ideal. His presumption that he
can is like the attitude of those who do not come to the wedding feast of
the King’s son in the Gospel of Matthew. His understanding does not
have room for this high ideal. Thamyris has not taken into his heart the
transforming message of Jesus as it is taught by Paul. He cannot hope to
appreciate why Thecla will give her life for this.

8¢ < > xal €imev 1 BOeokieio. Kaivov oot Exm €umeiv
omynua, Odpvpt.

8¢  Then Theocleia said, “Now I have news to tell you, Thamyris,
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Theocleia is clearly in charge here. She is addressing Thamyris
personally and engaging him. She knows something that he knows
nothing about, and she is going to shock him with this strange knowledge.
She does not approach this communication with a sense of concern for
Thecla, with worry or compassion. For example, this could say
something like, “Then at length Theocleia said, I have sad news to tell
you, Thamyris.” There is no sense of Theocleia feeling any sympathy for
her daughter here, and in fact she engages Thamyris in a very familiar
way which the readers are not expecting. The author of course realizes
that Theocleia and Thamyris will conspire against Thecla, and so there is
no pretending that Theocleia is a supporter to her daughter here.

The Lipsius text adds a phrase where Thamyris opens the conversation
and asks “Where is my Thecla?” This surprises because it is Theocleia
who sends for Thamyris and her purposes are in play here. In the
additional phrase Thamyris is portrayed perhaps as unreasonably
presumptuous about his relationship to Thecla. Thecla will belong to the
world and to the history of Christianity not to him. The additional phrase
certainly would be better left in place if an editor were trying to eliminate
any abrasive sense of women in leadership, since the man rather than the
woman would then be the initiative taker, at least in the conversation.
This would be consistent with the orthodox attempts to establish men in
leadership positions. It would be the opposite of the lesson of the story of
the Acts of Thecla however, in as much as this story is among other things
about the two strong women, Theocleia and Tryphaena, who take
opposite positions regarding Thecla’s freedom to follow her vocation and
express her faith rather than bow to economic and domestic convention.

It is a pity for the drama that Theocleia is not a character who develops
more across this period of the narrative. She appears as a static character,
an opponent of Paul and Thecla. Were she to have more depth the story
would have greater dramatic effect. For example in the adventure of
Callirhoe, her father, Hermocrates, appears to be on her side even when
her marriage with Chaereas is thought to be a bad match.**®

8d «xal yop Nuépag TPEIG Kol VOKTOG TPEIG OEKAL AmO TG
Bupidoc obk Eyeipetal, obTe EML TO QayELV obTE EML TO TIELY,
aAra Gtevifovoa Momep €1 bepaciay,

8d  For three days and three nights Thecla has not raised herself from
the window, neither to eat nor to drink, but she gazes as if enthralled.

288 Chariton Callirhoe, G. Goold, (ed.), pp. 32-33.
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The word ebgpacio means “good cheer”. Elliott translates “pleasant
sight”.*® T have translated “enthralled” as this expression in English
expresses the pleasant joy of seeing something.

The verb ateviw is intransitive and it can be followed by €1G or Tpdg or a
dative*” Instead of the words ®omep €1¢ the Lipsius text has ¢ mpog .
The use of contracted or combined particles is characteristic of the
unpolished Koine Greek which also often overuses certain particles such
as xal: another common characteristic of the Acts of Thecla. The variety
of particles in the classical period disappears and combinations appear.
Here the words domep €1¢ (for example womepel or doTep €1) are typical
Koine.

It is not clear why ®omep should be followed by €1c. Thecla is clearly
not going into anything. The Greek expression ®GTEPEL Or AOTEP €1
(most Greek NT manuscripts do not have spaces between words) is used
like an adverb in 1 Corinthians 15:8 meaning “even as if”, or “just as
if*.*! The meaning in the Tischendorf test is somewhat similar. The
Tischendorf text is not unusual for a Koine text.

The Lipsius choice here also has the meaning “as if” but it uses the
preposition Tp0Og. Elliott translates g mpdg with “as if upon”. Barrier
translates the Lipsius, “as though” and seems to avoid translating the
word Tpoc.”

Tischendorf has taken his text from C but Lipsius relies here on what he
must see as the strength of the manuscript tradition and his practice of
avoiding C. Tischendorf notes that tpO¢ appears in AB but Lipsius
expands this to ABEFIK. Both texts are certainly difficult in terms of the
grammar and translation. Both texts seem to result in almost identical
translations in regard to these words. The conditional comparative “as if”

% . Elliott, The Apocryphal New Testament, p. 366.

201.8J, p. 269.

! See F. Blass, A. Debrunner and R. Funk, A Greek Grammar of the New Testament and Other Early
Christian Literature, p.57, paragraph 107. And note also p. 236, paragraph 453 (3) on comparative
conjunctions. “When used to introduce single words or phrases, ¢ may be replaced by wcel, with
much variation between them in the MSS; donepel and @cav likewise, though less often.” Compare
also the use in 1 Cor 15:8. Last of all, as to one untimely born, he appeared also to me. (NRSV)
£0Y0TOV 8¢ TAVTOV OoTEPEl TQ EKTPOUATL AT Kpoi.

2] Barrier, The Acts of Paul and Thecla, pp. 88-91. Barrier seems to think that this phrase and the
sentence following are about a sexual metaphor concerning the “evil eye” and lovesickness, and a
spiritual raping of Thecla. Barrier’s idea seems rather fantastic and does not seem plausible. He
translates “she is gazing intently as though enraptured” and this translation supports his views of the
sexual nature of the passage.
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seems to be the basis of all of these possibilities. The preposition governs
the case of ebppaocia.

We have already mentioned the parallel in the discussion of Eutychus in
Acts 20:9. Eutychus has sat by the window until unable to stay awake
any longer, and deep into the night. Is Thecla uncomfortably long at the
window? We do not know these details. Given that she is the daughter in
an important house with slaves and servants, one might assume that her
requirements were brought to her. That she does not join the others of her
family to eat is the most obvious sign that she is so occupied with
listening that she cares for nothing else. The idea to be conveyed is that
she wishes to do nothing other than to listen to Paul.

This description of Paul’s behaviour also implies that he is teaching and
preaching for hours on end. Does Paul’s audience eat in the courtyard as
he continues to enlighten those gathered around him? Perhaps the
audience changes even though Paul continues. Does Paul stop to eat or is
he also fasting while he proclaims? We are not certain. In the Acts of the
Apostles Paul breaks bread with those to whom he preaches. Paul’s
behaviour in the Acts of Thecla is very much like his extreme behaviour
in the Acts of the Apostles where he continues conversing and breaking
the bread until daybreak after Eutychus is restored to life. There is no
literary comparison and no textual dependence; one is not copied from the
other. Both documents are evidence perhaps of Paul’s historical
behaviour or at least of Paul’s reputation as a missionary and preacher.

8e 0LTWG MPOCKELTAL AVOPL EEVM ATOTNAOLG KO TOLKIAOLG
AOYOLG 01046KOVTL,

8¢  She is so taken in by this strange man who teaches dubious and
fanciful ideas,

Theocleia now expresses why she has taken action and how she evaluates
the situation. She explains that her daughter has been taken in—
npooxeltal - by Paul whose teachings are not acceptable; they are said to
be dubious and fanciful aratnAovg xai mwoitkiiovg. This gives the
impression that they are not true and they are not what is expected here in
Iconium. The reader who knows the rest of the story of course can
imagine that the main problem is that these teachings give Thecla a cause
beyond Iconium, and they give her a reason not to marry.

The reader ought to know that Theocleia does not really understand the
teachings of Paul. She may well have listened to some of his preaching—
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that would only be expected—but the ideas have not affected her in the
way that they affected Thecla. For Theocleia these teachings are still the
stuff of foreigners. She has her own plan and wants to carry it out despite
these teachings of Paul. Paul’s teachings were the stuff that changed
lives. His teaching was like the word of God that falls on different kinds
of ground in the parable of the sower of the seed. Thecla is fertile ground
and Theocleia is rocky ground.

8f dote pe Oovpdlely mOG N TOHTN 018G ThG TaphEVOL
YOLETDC OYAELTAL.

8f that I am amazed how a maiden of her modesty could be so severely
distressed.

Lipsius has gvoyieitat rather than oyA€itat. Tischendorf again is
following manuscript C. The difference in the meaning of the two terms
1s minimal. The prefix adds nothing appreciable, which is typical of
Koine rather than classical Greek. Certainly in this and in 8d there are no
theological matters which could possibly cause a later scribe who was
trying to rid the document of heresy any cause for action. There has been
no confirmation of this idea of Lipsius in these first 8 verses.

Thecla is described as possessing a10®¢ (modesty). The sense of this
word 1s that she is well behaved. We imagine her to be an exemplary
daughter until this point. Women were protected in this shame culture so
that they could be used for marriage. The sexual state of a woman, her
physical virginity, was a commodity traded by men and even by powerful
women. Young women would have been keenly aware of the
expectations placed upon them. This verse means that Thecla cooperated
until now with those expectations.

The quality of modesty is emphasized in this verse. Literally it says “the
modesty of the maiden”. Other turns of phrase could have conveyed that
Thecla was modest; however, this way of expressing it focuses on
“modesty” itself. The idea may be that “modesty” is such a strong and
good thing that one might expect it to protect a woman from any
discomfort.

In translating yoAen®g OxA€iTal the translator needs to consider what
this means in the eyes of Theocleia and Thamyris in the developing
action as the drama of the narrative increases. Does it mean that they
blame Thecla, for she is upset by her own choice, or is she upset as a kind
of victim of this foreigner? Whereas the preservation of modesty is seen
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as the duty of the young female, if an intervening element is present, the
assessment of the situation can change. It is the case, for example, that
whether in the legend the relationship with Paris is or is not considered to
be Helen of Troy’s fault, matters to the advancing drama.”” Such
considerations are important to the possessing of the honour that attaches
to the young woman’s physical state.

A translation for yolendg OxAgital could be “extremely churned up”
or one might say “severely troubled”. Elliot translates the Lipsius text
giving the more dramatic translation: “such extreme discomfort”.*** This
gives the more severe criticism of Theocleia in the text, as one who
exaggerates in what is already a difficult situation. The Greek can well
mean “intensely upset” or as is translated here “severely troubled”.
Either of these translations make it seem that it is not Thecla’s fault,
leaving Theocleia somewhat sympathetic as a mother ought to be. We
know that Theocleia will eventually come round to be a supporter of
Thecla and beneficiary of Thecla’s financial resources. There is no
reason unnecessarily to blacken her character at this early stage in the
narrative by an overly dramatic and accusatory translation.

Thecla is described as mapOEvog a maiden or virgin. Whether this is a
sexual reference or not is difficult to assess throughout the narrative.
Where there is the assumption that this is about sexuality and has some
factual reference to Thecla’s sexual experience or lack thereof, for
example as Barrier claims, the burden of proof lies with those who make
such claims.”” Prima facie there is no discussion of sex here.

It is important to remember that there were young women who were not
sexually inexperienced but who were marriageable. Widows in
particular were marriageable. Apuleius, son of a high official of
Madaurus, for example, in the second century BCE on his return to North
Africa married a wealthy woman older than himself. She was a widow
and her son brought a law case against her new husband on the grounds
that he was a fortune-hunter.””® The Augustan family laws prohibited
marriage between, for example, freeborn persons and prostitutes and
between a senator and a former slave woman. These prohibitions imply

% Dio Chrysostom will discuss this matter, and long before Homer’s lliad it takes various forms in the
mythological layers in different locations. See Norman Austin, Helen of Troy and Her Shameless
Phantom, Cornell University Press, Ithaca, New York, 1994, pp. 97, 123-125.
http://ancienthistory.about.com/od/helen/a/Helensportrayal 4.htm . Accessed 14 June, 2013. lliad
Book III line 450 Helen describes herself as a “despised” woman.

2% J. Elliott, The Apocryphal New Testament, p. 366.

295 1. Barrier, The Acts of Paul and Thecla, pp. 90-91.

2% Moses Isaac Finley, The Ancient Economy, Chatto & Windus, London, 1973, p. 37.

145



that such relationships were an actual danger. Examples of a punishment
by exile are recorded. Eva Marie Lassen writes:
Should, for instance, a senator choose to marry a former slave —
even if it meant that sanctions would be imposed against him

because he had married contra legem — the state could not prevent
.. 297
1t.

No doubt there was a great deal of variety in sexual relationships, sexual
abuses and marital and extra-marital unions in the ancient world.

The reference here is about Thecla’s role as a maiden. It is about her
piety, her obedience and the deference paid to her mother, who is head of
the household. Those who believe the Acts of Thecla to be a later
composition might translate to emphasise the physical.

¥TE. Lassen, “The Roman Family: Ideal and Metaphor”, in Constructing Early Christian Families,
pp. 108-109.
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Verse Nine
9a ©Oduvpt, 6 avepwmoc obtog v *Ikoviéwv mOAY dvoosiet,

Ob &1 8¢ kal v ofly Oékhav- macatl Yop 01l yvveikeg Kol
Ol VEOL E16EPYOVTUL TTPOS abLTOV,

OC  &idackopevorl < >*® poPeichur eov>® Kkai (v dyvac.

od & 8¢ xai N Ouydtnp pov dg apdyvn enl thHg Ovpidog
dedepévn toic o Mavkov™® Léyoig xpatéitor Embopiq
Kol kol madet detvy:

e atevitert yap toic Aeyopévolc v abTod Kol EdAmTOL )
TopOEVOC.

of @&ana npoceide abTh) oL kol AdAncov: coi ydp £0TLv
NPpHOCUEVT.

%8 Here the Lipsius text has this additional phrase: mop’ abtod 611 A€, enotv, Eva kai povov.
% In the Lipsius text these two words appear in reversed order: 660V gopeiofut.

3% The Lipsius text has the pronoun and the elision of the preposition to accommodate the initial
vowel: brr” abtod.
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Translation
9a Thamyris, this man is upsetting the city of Iconium,

9b including your Thecla, for all the women and young people go in to
him,

OC as they are taught to fear God and to live purely.

9d  And even my daughter, transfixed like a spider at the window, is
overcome with a new desire and a fearful passion because of Paul’s
words;

Oe for she is intent on the things he is saying, and the maiden is taken
captive.

301

Of  But you, yourself, go and talk to®®" her, for she is betrothed to you.”

'He is going to talk to her in order to persuade her.
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Commentary and Notes
9a Oduvpt, 0 GvOpwTog obtog TV ~IkoviEwv mOALY dvaoeiet,
9a  Thamyris, this man is upsetting the city of the Iconium,

Again, Theocleia addresses Thamyris. This gives the impression that she
is in control. Thamyris will be the one who goes before the public
officials making accusations, but Theocleia is the one who instigates this
opposition to Paul. Paul is being accused by Theocleia here of teaching
things that are problematic for her daughter and other wealthy young
people. He is accused here by Theocleia not only of upsetting the group
that comes to hear his preaching at the house of Onesiphorus. The
accusation that Paul is upsetting the city makes of Paul’s influence much
more than a personal matter. This portrayal of Paul is not based on
anything in the story and it seems most unfair.

We can be prepared at this point for the kind of scenario that we have in
the canonical Acts of the Apostles 13:50-51 in Pisidian Antioch. In verse
50 we read that it was the devout women of high standing and the leading
men of the city who stirred up persecution against Paul and Barnabas. Of
course Thamyris is a leading man of Iconium and Theocleia is a
respectable woman of high standing, but we are in a different city and
Paul is with different travelling companions here. The noun for the
persecution in the canonical Acts of the Apostles is 0 dtwypog, whereas
in the Acts of Thecla the word translated ““ he is upsetting” or “he is
stirring up” is dvaoceietl from dvaceiow, which means “to shake back”,

- 302
“to threaten”, or “to stir up”.

This is not an historical or even a literary or narrative parallel but it is
certainly a serious comparison. The sort of message Paul brought could
upset persons of such standing. In the canonical Acts of the Apostles
chapter 13: 50 we read:

50 ot 0¢ "ITovdalol map®@TPLVAV TAG GEPOUEVOS YOVATKOG TOAG
ELOYNUOVOG KOl TOVG TPMOTOLG THG TOAEMG KOl EMYELpOV
dtwypov eml tov ITaviov kol Bopvapav, koi ££EBaAov abTOVG
amo TOV Opimv abLTOV.

302183, p. 120.
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50 And the Jews exhorted the devout and respectable women and the
leading men of the city, and instigated persecution against Paul and
Barnabas, and cast them out beyond their boundaries.

The message of Paul which was upsetting in the Acts of the Apostles is
about resurrection and the lack of bodily corruption of Jesus as compared
to David, and the forgiveness of sin through Jesus. Here in the Acts of
Thecla the main concern is the “upsetting” of the youth. The similarity is
that the physical body is made to seem less important than the resurrected
Jesus who is raised by God never to know corruption (verses 36-37).
These are points of similarity in that Thecla will be thrilled by the higher
spiritual truths preached by Paul, and she will leave her prospects for
marriage behind because of them. Paul’s message in both Acts is about
the life-changing effect that embracing the risen Christ has on everyday
living. When the expectations of families and communities are
threatened by these bold new ideas, it is not surprising that there are
strong reactions. Thamyris and Theocleia had every reason to expect
Thecla to marry. Her decision to become an itinerant so that she could
pursue these teachings would have certainly upset them.

9b &1l 8¢ kol TNV oNy OEKAaV: TOCGOL YOP Ol YOVOIKEG Kai
Ol VEOL €16EPYOVTAL TPOG ALTOV,

9b including your Thecla, for all the women and young people go in to
him,

Theocleia now refers to the immediate, vested interest of Thamyris. His
Thecla is also upset. That Thecla is upset is a prejudiced description from
the point of view of Theocleia of what has happened. Theocleia is
thinking of herself and of Thamyris. She seems to be very familiar with
Thamyris and very fond of him. He would bring quite some wealth to her
and her household when the marriage took place. This might have been a
factor in securing more luxury in her old age. We know he is wealthy not
only because persons are arranged to marry those of similar station and
Thecla has a household with servants but because in the story Thamyris
organizes very quickly a sumptuous feast. This sort of thing can only be
done by people of means, especially when it is done quickly.

The second half of 9b continues the overstatement by Theocleia,

TOGOL YOP Ol YOVOIKEC Kai 01 vEol €loépyovtal mpoc abtdv, for all
the women and young people go in to him. This phrase is a further
exaggeration. It is not possible for all of the young people and women of
the town to go in to hear Paul preach; how would they fit in this
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dwelling? There has been no description in the narrative to this point that
all of the women are going in to Paul. After all Theocleia is a woman of
Iconium and she is not going in to Paul. Thamyris is a young person and
he is not going in to Paul. That Theocleia reports in precisely this fashion
provides innuendo to blacken Paul’s character, as if Paul were the
corruptor of all women. The words, 01 véot, could be translated either as
“young people” or “young men”. As the women are not specified as
young there is not the literary balance that might demand translating
“young men”; therefore I have translated “young people”. The sense is
that those who are vulnerable and perhaps without the most pressing
financial and social obligations, who have time for such foolishness (or
idealism), are attracted to Paul and are being used by him. To go in to
him really means more than locating themselves within the range of
hearing Paul: here it means becoming a devotee of his.

Any misconstrued understanding to find sexual overtones here would be
negligent of the context. There i1s no privacy which might indicate
personal intimate encounters. When for example a term such as “goes
into” has a sexual reference, it would be likely to be the powerful one
exerting power over another in order to gain sexual privileges. Here the
balance of power in the relationships would be reversed, so as to render
the meaning very strange and highly unlikely.

9¢ d1daockduevol < > QoPelobal 0eov kol (v ayvac.
9c as they are taught to fear God and to live purely.

This phrase gives the impression that no matter whether there is any
innuendo in the previous phrases which are meant to blacken the
character of Paul or Thecla, the actual teachings are good and able to be
approved. “To fear God”, as opposed to “fearing the gods” indicates that
our author is Jewish or Jewish-Christian. The author is writing what
Theocleia ought to have understood rather than what she may have
understood, unless of course she was Jewish. There is no indication of
Jewish practices so it is better to assume that she is not Jewish. The
author is being exposed by this phrase. It is the author who believes in
one God.

The Lipsius text adds further teaching: d1600Kk0UEVOL <TOP CDTOL

O6T1 A€l onolv, Eva kol povov> eofeicbat 0sov kal (v ayvag.
Elliott translates: “as they are taught by him. He says one must fear only
one God and live in chastity.” The most striking thing about this phrase
1s how explicitly orthodox it is, and how it would be very odd to omit it to
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make the story seem more orthodox. In fact it would be just the opposite.
Further, the Tischendorf appears to be the less complete and the less
careful theologically, suggesting that it is more original. A scribe could
easily have added Lipsius’ tidy orthodox additional gloss. It seems more
likely that the extra words in Lipsius’ text would be added to make the
text more explicitly orthodox than that a later editor shortened it, making
it less orthodox in a period where orthodoxy was gaining more
importance.

In previous translations of the Acts of Thecla {fv ayvdg is often
translated continence or virginity to give the idea that Paul is preaching
that no one should marry. There is of course a tradition in the Pauline
literature which recommends that not to marry is best for those who are
preparing for Jesus’ return, but this does not mean that all marriage is to
be frowned upon. * Ayvdg does mean “purely”, and pure living may
mean many things, including careful eating customs, obedience to
parents, faithfulness to spouses, not cheating in business deals, etc.

9d E&T1 8¢ koi 7| Ouydtnp pov MG apdyvn £mi ThHg Ovpidog
dedepevn tolg o ITaviov Adyolg Kpateltal EMOLUIY Kalvi)
Kol TaOel deva.

9d And even my daughter, transfixed like a spider at the window, is
overcome with a new desire and a fearful passion because of Paul’s
words;

One of the most well-known images from the Acts of Thecla is this one of
her transfixed like a spider at the window. The image is gripping. One
imagines her with hands on the window edge, straining to hear as she
tries to stay awake, not wanting to miss anything. It is a graphic
depiction of her attention. As a spider is thought to be constantly alert in
order to take any opportunity to capture its prey, so Thecla is seen as
keeping this vigil out of sincere devotion as if her life depended on it. In
fact her new life is dependent on taking in what Paul teaches this night,
for on the strength of it she will find her initial transformation into a
witness for Christ and a missionary of the Gospel. This night will change
her life and determine that it is spent for Christ. This night is the making
of her as a saint.

Paul’s words are said to overcome her (kpoteitot ). They have a
strength which she lends herself to willingly. She wants this life, she
wants to embrace the ideals of Christian service. This is the kind of
preaching that transforms individuals, preaching with conviction and
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absolute trust of the audience, with the power to strongly influence those
who want to hear the good news. Theocleia has presumably also heard
Paul but she has not responded in her heart, and she sees his message as
nonsense. We understand from the New Testament that Paul’s skill in
rhetoric was impressive.

Paul’s words have awakened a new desire in Thecla. This is a desire that
the reader or listener might assume is unprecedented in her life. In light
of the rest of the narrative we might consider this new desire to be the
desire to serve Christ. It is a desire to travel as a missionary and to pray
and live simply as a convert to the way of Christ. Eventually her ministry
will also be to give advice and to heal. This desire is not compatible with
being a rich young bride as she sees it. She will rather give up her riches
to follow Christ. Like the rich young man of the Gospel, she has been
challenged to give up all that is hers and to care for the poor and to follow
Christ. He would also have had the expectations of his family heavily
weighing upon him. He would be expected to marry and to continue the
family enterprises, take responsibility for the family slaves, employees,
land and buildings. We see this especially in verses 21-22 of Mt. 19.

21 &on abt® O 'Inoovg, Ei 0éheic tédlelog glvar, dmaye
TOANCOV GOL Ta Undpxovw Kol 00¢ TOlg MTwyolc, Kal £Ee1g
enoaupov gv oupavmg, Kal deVPo aKorovhel pot. 22 aKouoag
8¢ 0 veaviokog TOV Adyov anfiOev Avmovpevog, NV Yap Exwv
KTNULOTO TOAAG.

21 Jesus said to him, “If you wish to be perfect, leave, sell your wealth
and give to the poor, and you will have treasure in heaven, and come
follow after me.” 22 When the young man heard this teaching he left
grieving, for he had much property.

In his story in Mt 19:16-22 the young man will abandon Jesus and Jesus’
disciples and he will grieve, for he has much property (or “many
possessions” as NRSV translates ktrjuato moAArd ). He is unable to
make the decision to leave his wealth for the sake of the Gospel. While
his demeanour turns to grief, in contrast Thecla’s is joyful for she sees her
wealth as no impediment. In fact it becomes her passion to follow the
way of Christ as it is expounded by Paul. There have been interpretations
of the problem of the young man which do not understand well the
ancient circumstances of wealth. It is not like the acquisitions of modern
times which can be locked away in bank vaults or include expensive
vehicles. In the ancient world inheritance was the most common means
of acquisition among the wealthy. For the merchant class, it is likely that
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a merchant was not considered wealthy until he had land and slaves
which his children would inherit, or at least ships and carts and store-
houses. On his own portion of land his wife would enjoy the gracious
living which his children would inherit. Those who advanced among the
merchant class did not do so as youths. Youths are wealthy only if their
families are wealthy.

There were no banks, so coins are often thought of as a kind of liability
since they can be stolen, whereas a building or land could not be stolen
except by war or some other unusual social-political change. This young
man would have his property at home, and at home he would have all the
sorts of expectations foisted upon him that Thecla had, except that he will
fulfil his role as the heir and eventual master of the estate or enterprise of
his family.

Thecla if she married would also be very powerful like her mother, but
usually not as powerful as her husband, especially if he was of the same
social class, as Thamyris no doubt was. She would have a life without
the pain and strife of the poor if she did what her family expected of her.
This result would also limit her. She chooses none of it. Her mother is
right in that her passion is now for Christ. She chooses the way of Christ
as her security, as it is indeed described in the Pauline beatitudes (Acts of
Thecla verse 6). Her mother sees this new passion as frightening, not
because she has reason to know that it is dangerous, as indeed it will
become very dangerous for Thecla. Theocleia sees this passion as
frightening because it will seem to undermine their social status, honour
and financial stability.

9¢ datevilel yap tolg Agyouévolg b abToL Kol EdAmTAL T
mopOEVOC.

9e for she is intent on the things he is saying, and the maiden is taken
captive.

Here again Theocleia puts emphasis on the fact that Thecla is eligible to
be married (she is mapb&vog ) but this potential is threatened by the
teachings from Paul on which she has become so intent. For those who
know the story there is foreshadowing here. Actually it is Paul who will
be imprisoned and Thecla will visit him in the prison. This is already a
very bold thing for her to do. She will later be detained but not in prison,
rather at the home of Queen Tryphaena. It is a serious matter of house
arrest. However, this night she has been taken captive because of the
things that Paul is saying.
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9f aAAa mpocerbe abTT) oV koi AdAncov: col ydp &oTLv
NPHOGHEV.

9f But you, yourself, go and talk to her, for she is betrothed to you.”

Now Theocleia finishes her address to Thamyris with this request.
Theocleia is hoping that Thecla’s betrothal to Thamyris will act to help
dissuade her from this new passion. Of course the readers know that her
betrothal is the very thing that she will escape, by becoming a follower of
Christ after hearing Paul’s teachings. It seems to the reader or listener
that Theocleia is working against her own purposes. The futility in
Theocleia’s actions is a hallmark of the work in general. Not until
Theocleia is recruited to Thecla’s way of thinking will she be able to act
in a way that will actually benefit her and her family’s welfare. The
message is quite clear. The way of Christ is not only the preferable way,
it is, according to this work, the only viable option.
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Verse Ten

10a Kai mpoosibdv Odupvpig, G pev gAYV abTiv, 6o 58
kal gopovpevog abthg TRV ExkmAngiy,*®

10b  €inev ©fkha tpol pvnotevdeioa, ti TowdTn KGONGOL; Kol
TOLOV 0g TAO0C KATEXEL EKTANKTOV;

10Cc  &motpdondt mPog TOV GOV Oduvply Kol K1y OVINTL.

10d  &tt 8¢ xoi ) uqp abtig Td abta Ereyev < >3 Ti
TOLOTN KATO BAETOLGO KAONOCAL, TEKVOV, KOl UNOEV
ATOKPLVOUEVT AALA TOPUTANE;

10e kel ot pév Exhalov detvde, OGULPLS HEV YOVALKOC
aoToydV, Ocsoxhela 3¢ téxvov, ot 8¢ madiokal xuplag®

10f  morir odbv ovyyvolg v EV TQ Oilkm TEVOOULG.

109 Kol TOLTOV OLTMG YIVOUEVOV BEKAN OLK ATESTPAON,
arl” fiv atevitovoa 1@ A0y® ITaviov.

3%The word order is different in the Lipsius text. It reads: tv &xmAn&w abtfic. There is no difference
in meaning.

3% Here the Lipsius text has the word Tékvov in direct address. Tischendorf has it later in the phrase,
where it is also direct address just not at the beginning of the spoken communication. The position of
the word has no appreciable effect on the meaning.

305 Both the Lipsius and the Tischendorf texts have a comma or raised dot here. I have changed it to a
full-stop in the English translation.
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Translation

10a And Thamyris went to her, at one and the same time loving her
yet afraid of her distraction.

10b  He said, “Thecla, my betrothed, why do you sit in this way? And
what is this passion that holds you distracted?

10C  Turn to your Thamyris and be ashamed.”

10d  And her mother also said the same, “Why do you sit like this,
Child, looking down and stricken so as to make no answer?”

10e  And those in the house wept bitterly, Thamyris for the loss of a
wife, Theocleia for the loss of a child, and the housemaids for the loss of
a mistress.

10f  So there was much sharing of mourning in the household.

10g And while this was happening, Thecla did not turn away but went
on concentrating on Paul’s words.

157



Commentary and Notes

10a  Koi mpocerbdv Odpvpic, o pev euidv abtnyv, auo o8
Kai eofovuevoc abthg v EknAnéy,

10a  And Thamyris went to her, at one and the same time loving her yet
afraid of her distraction,

Thamyris 1s not characterised in the static way that Theocleia is. He is
depicted as ambivalent here. As the story progresses, he will fall into bad
company, working with Demas and Hermogenes, the saboteurs of Paul’s
mission. Here it is as if he would want to understand if he could. He
loves her, the verse says, but he is afraid. There is often a fear of the
unknown; in this case the ideas of Paul are thought to be strange or
foreign. Indeed in Asia such Jewish thought would seem very exotic and
perhaps impenetrable to all those who did not wholly subscribe to the
mindset. It after all is a description of an entire way of life, not an
interest but a distraction from the normal things of life for the sake of the
kingdom. It must have seemed very odd. The word &xmAngig
“distraction” is helpful here because it both refers to the fact that Thecla
1s drawn away from ordinary life and also refers to this new desire and
passion of hers. The possessive pronoun gives the sense that the
decisions are already made by Thecla. “Her distraction” abthg TNV
gxmAn&lv not only gives a sense of what she is neglecting but also an
idea of the strength of what draws her.

10b €inev O&kAo Epol pvnotevbeica, i Tolontn Kdonoat; Kol
Tol0V 6€ TAOOC KOUTEYEL EKTANKTOV;

10b  He said, “Thecla, my betrothed, why do you sit in this way? And
what is this passion that holds you distracted?”

Thamyris begins his plea with direct address and a sense of relationship,
if not ownership, of the future prospects of Thecla and her obligations to
him. He is expecting this to weigh heavily in his favour. “Thecla, my
betrothed” is precisely what he can no longer assume. She has found
another life commitment to a greater ideal. Thamyris has already lost her.
The reader is discovering with Thamyris and Theocleia that the decisions
have already been made by Thecla.
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The reference to her posture is a reference to her as disciple. Just as Mary
sat at Jesus’ feet’” or Nathaniel sat under the fig tree,””’ she sits as a
rabbinical student attentive and absorbing the message of the teaching.

Thamyris describes her absorption as a passion. This shows real
development in the narrative; the passion is not fearful for Thecla, only
for those who do not understand it. For Thecla the passion is freedom
from fear. His questions show that Thamyris is not part of what is
happening to Thecla, and that he does not understand. He asks questions
like those of Martha in the Gospel of Luke that show that he does not
understand what it is to be a disciple.’”®

10c  Emotpdendl mpog TOV 60V Oduvply kal aioyvvonTtt.
10c  Turn to your Thamyris and be ashamed.

Finally he seems to give up trying to make the link. One wonders, if he
had persisted, whether her evangelical calling would have required her to
explain to him the life-changing experience. There is no opportunity
however, since he now shows his hand, asking for her to recant that
which has so empowered her. He asks her to be ashamed, in other words
to repent and beg forgiveness for her foolish behaviour which has so
upset everyone and caused him to be summoned.

10d  &tv 8¢ xoi ) uinp abthc ta avta Ereyev < > Ti
010t KAt PBAENTOvoo kdAONoAl, TEKVOV, Kol UNoOEV
ATOKPLVOUEVT] OALG TOPUTANE;

10d  And her mother also said the same, “Why do you sit like this,
Child, looking down and stricken so as to make no answer?”

We expect this sort of behaviour from Theocleia now. She is frustrated in
the extreme. Her manipulative plotting using Thamyris as her instrument
of persuasion is a total failure. She can see the behaviour, the sitting, but
she attributes to it a negative meaning when in fact Thecla is enraptured
and too certain of her choice to be in any way disturbed by her mother’s
strained attempts at management. The phrase T1 tolaOtn KdT®
Bremovoa kdOnoatl gives a further clue to the position of Thecla relative
to Onesiphorus’ courtyard where Paul is speaking. Theocleia means it

% Luke 10:39.

%7 John 1:48,50.

3% Martha has the function of asking questions so that Jesus can explain. This happens not only at
Lk 10:40-41 but also at John 11:21-25. It is an ordinary storytelling technique.
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otherwise; her meaning is that Thecla is in some way bringing herself to a
lower attitude or position. The reader knows that this is just the opposite
of mapanAng (stricken). She is completely focused and animated in spirit
by what she has heard and it will change her life and set her free. She
will serve the Living God. The conviction with which she will
demonstrate her belief will carry her through many trials and she will
become a source of wisdom and inspiration to many.

10e  xal Ol pev ExKAalov delvadg, Oduvplg HEV YOVALKOG
aoTox MV, Ogokdeio 8¢ TEKVOVL, ol O modiokal Kvplac.

10e  And those in the house wept, Thamyris for the loss of a wife,
Theocleia for the loss of a child, the housemaids for the loss of a mistress.

This is the famous verse quoted in the Life of Eugenia, the Alexandrian
story of the early third century.’” It is not a scripture verse and not
otherwise known in antiquity except in this Acta. We know then that the
Acts of Thecla has been widely circulated by the beginning of the third
century, making its composition in the late second century highly
unlikely. An early second-century dating is much more plausible. In the
Conybeare translation of the Armenian Life of Eugenia we have: “The
parent mourned for a daughter, and the brothers for a sister, and the slaves
for a mistress”. Eugenia’'® like Macrina®'' (sister of Gregory of Nyssa,
Basil the Great and Peter of Sebaste), is to fashion her life after the life of
Saint Thecla. In such learned circles it is assumed that Thecla is a real
historical figure. The ideas of Tertullian have not taken hold and Thecla
is clearly seen to be the role model of those great women who take
Christian leadership over men and women and carry out their apostolic
vocations empowered by the Holy Spirit.

% F. Conybeare, ed., The Armenian Apology and Acts of Apollonius and other Monuments of Early
Christianity, pp. 149-151.

319F. Conybeare, ed., The Armenian Apology and Acts of Apollonius and other Monuments of Early
Christianity, p. 168. From the Acts of Eugenia paragraph 8: “The parent mourned for a daughter, and
the brothers for a sister, and the slaves for a mistress, and every one of the citizens mourned because of
the parents’ bereavement and of the affliction which had befallen the family.” See also footnote 1:
“This is imitated from the Acts of Paul and Thecla, ch. 10.”

31“The Life of Macrina”, on Thesaurus Linguae Graecae on CD-ROM, University of California, 1999,
2.22-27. gl bmvov KOTOTECOLGE QEPELY EBOKEL 10 XELPOg TO £TL HTO TAOV GIAGYY VOV
nepleydpevov kol tva &v €idel Kol oot HEYRAOTPENESTEP® T KATA GVOPOTOV EMQAVEVTO
npoceInelv TV BuoTalopévny EK oD OVOHATOS @EKANG , Ekeivng OEkANG , Tig TOADG &V Tailg
nopbévolg 6 Loyog. She fell asleep and seemed to be carrying in her hands that which was still in her
womb. And some one in form and raiment more splendid than a human being appeared and addressed
the child she was carrying by the name of Thecla, that Thecla, I mean, who is so famous among the
virgins. Fordham University’s Medieval Sourcebook: Gregory of Nyssa (c.335-d.c.395): Life of
Macrina. trans. by W.K. Lowther Clarke, (London: SPCK, 1916), http://www.fordham.edu/
halsall/basis/macrina.asp accessed 21 January, 2014.
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The feminine force of this verse is very prominent; it is the weeping of a
mother and the female servants as well as the weeping of Thamyris that
grieves this household to its core. It is no wonder that in early
Christianity the conversion of whole households was common. The way
of Christ demanded such commitment that all those in relationship with
one another were affected by that commitment. The story of Perpetua
and the reaction of her father are other examples of the division of a
household by the conversion of one of the members to Christianity.
These stories make the sayings of Jesus truly come to life: Mk 3:31-35
Mt 12:46-50, Lk 12: 49-53 and Mt 10:34-39. Matthew 10:37 illustrates
this point sharply:

37 'O e @V narspa N untépa Unsp aus oLk €6TLV pov d&log:
Kol O LAMV viov 1| Buyatépa brep Epe obk €oTiv pov d&log:

37 Whoever loves father or mother more than me is not worthy of me;
and whoever loves son or daughter more than me is not worthy of me.

10f  moAA1n obv ovyyvolg fiv Ev 1@ olk® mEVOOULC.
10f  There was much sharing of mourning in the household.

The ancient customs of mourning in households are not familiar to
westerners today. The hiring of professional mourners for funerals and
the continued period of mourning are customs that are still maintained in
some Middle Eastern and other cultures. That suitable mourning take
place whether or not there is a family member who spontaneously
continues to wail aloud is important, to show how respected the deceased
is.

The sharing of mourning is perhaps a matter of spreading the news that
Thecla is not responsive to her mother and fiancé, which will have
disastrous effects for the other servants and household members. As well
a kind of pseudo-death ritual may be meant here. Thecla is in effect
baptised by her accepting of the spirit of Christ in her heart, though her
baptism with water will accompany her near death in a later episode of
the story. Here she is non-responsive to her duties in the household,
which will mean hardship for everyone involved. Some of this mourning
is a case of individuals feeling sorry for themselves and some of this
mourning is the pain of the separation of Thecla from the family by her
decision that the way of Christ is more important to her than her brilliant
prospects as a rich bride.
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10g xai tovtemVv oLTOG YIVOUEVOV OEKAa 0K GmecTPAON,
arl” fiv atevitovoa @ A0y® ITaviov.

10g  And while this was happening, Thecla did not turn away but went
on concentrating on Paul’s words.

This sentence closes the scene. Thecla is even non-responsive to the
whole household’s overt protest and grief at her decision. She is the
disciple now and will inexorably be the teacher soon. She has found a
new life and she will never turn away from it. This sentence echoes Lk
9:51 referring to Is 50:7, where Jesus set his face to go to Jerusalem.
There would be no turning back from that direction. For Thecla too will
never turn away from the Gospel.
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Verse Eleven
1la "0 & Oduvpic avamndfoog EEfABEY €1¢ 10 Eppodov,

11b  «koi mapetipet Tovg €1oepyopévong TPOg abTov < >2 Kal
gEepyopnéEvoLe.

11C  «al €idev 300 Evdpag €1 EOVTOVS HoOpEVOLS TKpDS,

11d by n 314 ”A 6 315 LA 4 by r

Kol €inev < > vdpeg, < > ginaté pot, kol Tig
obtoc 0 < > ued’ budv, Thavdv yuydg véov kol mapdivoug®!’
amaTOV,

1le iva yapor pun yivovtar®® arie obtwg pévovotv-

11f  bmioyvodpat odv biitv dodvar ypripata tkavd, X edv einnté
pot mepi abTov:

11g i yop mpdrog 1hg nOAEwmG.

312 The Lipsius text specifies tov ITodiov here and omits the word abtov.

313 Lipsius uses a full stop rather than a comma at this point.

314 The Lipsius text has the extra words mpog abrove.

315 The additional words tiveg Eote appear here in the Lipsius text.

316 An additional adverb &ow is found here in Lipsius.

317 The case in Lipsius is genitive tapdévav, but in the Tischendorf text it is accusative mapdévovc.
318 The Lipsius text has yivovtot rather than yivovtot.

319 The verb in Lipsius has pévwotv rather than pévovotv. Without access to the actual manuscripts,
we have to take the accents as read. Accented with a circumflex, the Tischendorf choice could be
future.

320 In Lipsius this phrase reads: moAld ypruete and the Tischendorf text reads: yprpate tkavd.
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Translation
11a Then Thamyris got up and went into the street,
11b  and watched those who went into him and came out.
11C and he saw two men quarrelling bitterly with each other

11d  and he said, “Men, tell me, who is this with you leading astray the
souls of young men and deceiving young women,

321

11e so that they will not come®*' to be wed, but remain single?

11f Now then™ 1 promise to give you a suitable payment if you tell
me about him,

11g for I am number one in this** city.”

32! T have translated as future though this is really present tense with future meaning.

3221 have translated obv as “now then”.

323 A literal translation is “of the city”. I have translated “this city” because “the city” is the city where
they are and in English “this” is more natural to refer to the city where one is.

164



Commentary and Notes
Ila O & Oduvpig avoammdnoag ERABev €1 10 appodov,
11a  Then Thamyris got up and went into the street,

Now Thamyris will attempt to deal with matters in his own way. This is
the first scene where Thamyris is not being manipulated by Theocleia.
This is his own decision to investigate and do something about what has
happened to Thecla. At this stage the entire household is in mourning
and as Thecla’s father never appears in the story, we assume her mother
is the head of their household. It is more fitting for Thamyris who is a
strong young man to investigate than for Theocleia to do so. He will get
close enough to actually question people about what has been going on,
much like a news-reporter would in today’s world.

I1b  xol mTapeTHPEL TOVS E1GEPYOUEVOVS TPOS OLTOV < >  Kal
eEepyoOUEVOLC.

11b and watched those who went into him and came out.

From his more proximate place of observation Thamyris studies the
phenomenon. There are “those going in”. This is expressed in the
participial form and gives the sense that there are both men and women
attending the preaching. There are those coming out as well as those
going in. This is reminiscent of liturgies that are very long today where
people go outside and sometime later on return inside for further prayer
and listening. They may leave for many reasons, to feed children, to
attend to responsibilities, for refreshment of various sorts. Some may not
have come back. No doubt Thecla would have known many of them and
all of this would have intrigued her.

This does not mean that people are only filing in, for example, to touch
the hem of Paul’s robes or his handkerchief (as in Acts 19:11-20 ), but
rather that, since the preaching is more than a few hours, they are taking
time to do what is needed, so that they are then able to return later and
continue listening. This going in and coming out is more like a lecture
break during a three-hour lecture than like a queue which goes past some
object of interest. The Lipsius text here specifies that it is Paul whom
they go in to see and omits the word abtdv “him”. This is more likely to
be a later editorial clarification. There would be no reason to replace the
name by a pronoun making the text less specific in a later version.
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llc kol €10gv 6V0o GVOpaC €1¢ ENVTOVG LOYOUEVOVG TLKPAG,
l1c  and he saw two men quarrelling bitterly with each other

Now Thamyris sees two men quarrelling bitterly with each other. This is
superfluous to the plot except that it helps to characterise further Demas
and Hermogenes who are already known to the reader as untrustworthy.
They are now seen to be unable to control their passions and are at odds
even with each other. Those who know the story are given an
opportunity to laugh at Demas and Hermogenes here. They appear to be
buffoons.

11d  «xol €imev < > “Avdpeg, < >  €inaté pot, koi Tic
obToC 0 < > ped LUAV, TAAVAV Yuyos VEOV Kol maphévoug
ATATOV,

11d  and he said, “Men, tell me, who is this with you leading astray the
souls of the young men and deceiving young women,

The Lipsius and Tischendorf texts have different readings in this segment.
Lipsius is following manuscripts A and B (except in accepting

npog abtovg which is CE). Tischendorf follows C which he often
prefers. It is no surprise that Lipsius does not use the accusative of
napBEvous found in C because he claims that C is a very poor
representation of the earliest text. Perhaps this is all that Lipsius intends:
just to avoid C. Lipsius by determining not to use map8&voug (which
usage is the correct case) but rather using mtap0&vwv perhaps is working
in the direction of completeness in meaning but this causes a cumbersome
text. It would not be difficult if it were not for the second participle
which one would normally expect to take the accusative. On balance, it is
not easy to mount an argument for either reading being earlier on
grammatical grounds.

Speculation as to what meanings Lipsius may have seen in the text is
interesting here. There are a number of possibilities here. For example,
Lipsius may be striving for symmetry in reading that “the souls of the
young men and also the souls of the young women are both led astray and
both are deceived”. On the other hand, it is just as likely that there may
be behind Lipsius’ text the idea that it is only young women and not

324 The case in Lipsius is genitive tapdévav but in the Tischendorf text it is accusative mapdévous. The
case difference is not so much a matter of correctness as it results in two different meanings.
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young men being led astray, as is suggested by Barrier.”” For Lipsius

this could have been “the souls of the young ones (i.e. girls) and of the
virgins”. Barrier translates the genitive of the Lipsius text but his
resultant English translation reads as if he were translating an accusative.
This is also true for Elliott.**

The accusative gives a very different meaning with the additional
participle. A complete equality between the véol and mapbEvor is
lacking but the style impresses as more sophisticated. When the
accusative plural of | map8évog is used the question is left: “Is it only
young men who have souls?” It is highly unlikely that the text is trying to
raise such a question. Rather the implication is that souls led astray are
deceived, that is; deception is the leading astray of souls. The two
participles are used in what amounts to hendiadys: the deceptive leading
astray of souls. This reading recognizes a chiastic structure in 11d.

My translation indicates the inclusion of both young men and young
women. This is consistent with the matters discussed in verse twelve
following. With the involvement in 11c¢ of the two young men, Demas
and Hermogenes, who are clearly young men “led astray” by Thamyris, a
certain irony is also at play.

The direct address here refers to the fact that Demas and Hermogenes are
adults and responsible for their bad behaviour. They are addressed as
men in contrast to the young persons who are said to be led astray. Their
actual age cannot be known and certainly they are an example of
foolishness. Perhaps the direct address is meant to flatter while at the
same time giving the readers an opportunity to think of them as young
and foolish. They are travelling disciples of Paul and one might expect
them not to be senior men, so the irony is likely, even if we cannot know
this with certainty.

Thamyris is interested to hear some accusations against Paul; his request
is already prejudicial. He is as it were “leading the witnesses”. He tells

333 J. Barrier, The Acts of Paul and Thecla, pp. 96,97. Barrier offers this thought following
consideration of the Coptic translation: “It is equally likely that the young children, young ones are
young girls, and not young men. There is nothing in véwv (genitive plural of véog, @, ov) or the
remaining context to indicate that these individuals are male.” Barrier gives a set of further references
to support this view from the Bible and from various dictionaries and other sources. Then Barrier goes
on to say that the context is important here and in comparison to verse 7 one might expect young
women and virgins but here in comparison to verse 12 one might prefer that both sexes are mentioned.
In his translation he seems to have a non-committal position. He has: “deceiving the souls of young
ones and defrauding virgins”.

326 J. Elliott, The Apocryphal New Testament, p. 366. Elliott has: “leading astray the souls of young
men and deceiving virgins”.
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them that the souls of the young men are led astray, while the young
women are being deceived. There is no suggestion anywhere else in the
story that the behaviour of anyone at Onesiphorus’ house is bad at this
point. In fact all they are doing is listening. The description of the young
men and women is not an accusation against them; it is an accusation
against Paul. Those reading or listening to the Acts of Thecla will
understand that Thamyris® motives are not honourable.

Ile ‘1iva ydpotr un yivoviatr GAld oLT®S HEVOLGLV®
l1le so that they will not come to be wed, but rather remain single?

The Lipsius text corrects to yivovtal and pévmotv. The subjunctive is
more correct with ur). The meaning of the sentence is clearer with the
subjunctive. The Lipsius choice is a correction, and is the later text rather
than the more difficult and therefore the more original text which is found
in Tischendorf.

This is obviously about Thamyris and Thecla. There is no evidence that
the others who are listening to Paul are affected in this way. This is also
not about Demas and Hermogenes staying single. The indicative of the
Tischendorf text, pévovoty, suits the story better, since Thamyris is not
really presenting two possibilities but rather is complaining about his own
situation where (as those familiar with the story know) Thecla will never
marry. The Lipsius choice of the subjunctive may be a later flourish,
making the iva clause more complex in the counterfactual meanings it
presents, as one might find in philosophical rhetoric.

The beatitudes are what the text gives us as an example of Paul’s teaching
and they contain this: (6¢) “Blessed are the bodies of the virgins, for they
will be acceptable to God and they will not lose the reward of their
purity.” This is the dangerous doctrine according to Thamyris. In his
situation as a man betrothed who now finds his fiancée no longer
responsive, this teaching undermines the fabric of social stability.

The beatitude of course does not teach that those who are single may not
wed, but Thamyris’ situation causes him to have this interpretation.
Never in the story do we hear that all of those who were single who heard
Paul never married. Thamyris’ interpretation is an exaggeration both of
what is here and what we know of Paul’s teaching from the Pauline
corpus. This exaggeration has also become one of the main ways that this
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text and its heroine, Thecla, have been maligned as it has been compared
with Gnostic writings®*’ rather than with Paul’s undisputed letters.

11f  bmioyvovpatl odv b1V doLval YPNUATE KAV, EAV E1mNTE
pot mepi abTov:

11f Now then I promise to give you a suitable payment if you tell me
about him,

Now Thamyris bribes Demas and Hermogenes. We are aware of the lack
of honour among these two and we have no doubt that they will accept
the bribe. Thamyris has promised and he will keep that promise. He will
provide a sumptuous meal for them and lavish upon them the luxurious
commodities and comforts of his home.

This is a strong parallel to the betrayal of Jesus by Judas in the canonical
Gospels. The same vocabulary is not used. As elsewhere this can be
explained by access to New Testament oral tradition, but not to a copy of
the New Testament. This is perhaps an indication that the Acts of Thecla
is written late in the first century or early in the second century and is
based on an earlier oral tradition.

The Lipsius text has moAAG rather than ikavd. IToAAd is likely to be a
later exaggeration. As the hagiography of Thecla develops she becomes
so important that only a “great payment” is appropriate.

Ilg &l yap mpdTOg ThHg TOAEWC.
I11g for I am number one in this city.”

Thamyris’ status in Iconium is important to understanding the social
status of Thecla and Theocleia. They are among the wealthiest persons of
the city. This has in fact complicated the matter greatly. Had Thecla
been only a poor young woman the story would not have the same

impact. We know of the help of women of means in the ministry of Jesus
and of Paul. It is a particular phenomenon in Christianity that wealthy
women were attracted to this message and way of life.

In the Acts of the Apostles we read of Lydia who is a mistress of a
household. It is a household wealthy enough to invite guests and has its

327D, MacDonald, The Legend and the Apostle, p.63. “First, it must be judged highly unlikely that the
Acts of Paul ever was Gnostic.” See also Pieter J. Lalleman, “The Resurrection in the Acts of Paul”, in
J. Bremmer, The Apocryphal Acts of Paul and Thecla, p. 135.
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own commercial enterprise (see Acts 16: 13-15). She is the mistress of a
household which has a leading role in the synagogue in Thyatira.’*® Also
John Mark’s mother, Mary, is a householder with slaves and a house with
an outer and inner gate, large enough not only to host guests but also to
hold a large number of worshippers (see Acts 12:12-14). Acts 17:4 notes
that a number of “leading women” joined Paul and Silas in the acceptance
of Jesus as the Christ. Not only in Acts but also in the Gospel, Luke
records that the Jesus movement is reliant on wealthy women. They see
to the material needs of Jesus (and the twelve) from their own wealth and
include the wife of King Herod’s steward (Lk 8:3). Perhaps Luke is
reflecting to some extent the phenomenon of the time of the writing of
Luke-Acts. However, even in the earliest New Testament writings there
are wealthy women followers of Jesus. Paul has in Romans 16:1 that
Phoebe is a TpooTtdtig mMOAA®V “a benefactor of many”. Thecla
exemplifies this aspect of early Christianity. She is the model of wealthy
women who find freedom from the pressures of society as they fulfil their
ministries and vocations as followers of Jesus.

328 1. Richter Reimer, Women in the Acts of the Apostles, pp. 78-98, who argues convincingly from
inscriptional evidence and a significant array of texts that this is not just a “place of prayer” but that
a mpooegvy N is a synagogue.
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Verse Twelve

12a Koi 6 Anudac xai “Eppoyévng €imov abt@® Odtog pév tic
EOTLV, OLK OlOOUEV"

12D otepioker™ 8¢ véovg yuvalk®v kal maphivovs avepdv,

ayvol

=-

12C  2éyov " Alhog avdotactg bpiv ovk gotiv  Eav p
peivnte kal TRV 6dpxo Un HOALVNTE GAAG TNPNONTE GYVNAV.

329 The Lipsius text reads otepel here.
330 The Lispsius text inserts a comma here.
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Translation

12a And Demas and Hermogenes said to him: “We do not know who
this man is,

12b  buthe deprives young men of wives and young women of
husbands.

12C  saying: “Unless you remain pure,”' and do not defile the flesh,
but keep it pure, there is for you no resurrection.”

3! One could translate, “holy”, but here Demas and Hermogenes are trying to blacken the character of
Paul.
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Commentary and Notes

12a  Koi 6 Anuac xal “Eppoyévng €imov abt® OvTOg pev Tig
EOTLV, OLK OlOOUEV"

12a  And Demas and Hermogenes said to him: “We do not know who
this man is,

We know that Demas and Hermogenes are not loyal to Paul but this is a
phrase that we do not expect here, until we realize that it is meant to be a
reference to the denial of Jesus. Demas and Hermogenes are being
portrayed by this answer as a single false voice. They are dishonest; the
audience knows this from verse one. It is demonstrated here. The drama
would have moved on more quickly had they simply said, “yes”, since
they will not hesitate to betray Paul. It is helpful to the understanding of
what follows, however, that they are seen to be dishonest even in this
matter that is inconvenient to the moving forward of the drama, so that
the audience is clear that all that they say is not to be trusted.

This verse is a dramatic parallel to Peter’s denial of Jesus in Mk 14:70b-
71 and in the other Synoptics.”**

70b Kol PEeTO PKPOV TAALV Ol mOPECTOTES EAeyov 1@ I[lETpw,
TAMOGC EE abtdv €1, kol yap Tariialog 1. 71 6 8¢ wpEato
avadepotilety kal ouvoval 6Tt Obk oida tov  dvOpwnov TodTOoV
oV AEyete.

70b And again after a little while the bystanders said to Peter, “Surely
you are one of them for you are a Galilean”. 71 Yet, he began to curse
and to swear, “I do not know this person about whom you speak.”

This tradition in Mark and in the other two Synoptic texts (shown in the
footnote) attests to the Synoptic theory of literary copying where the
words “I do not know” (obx 0180) and “man” or “person” (GvOpmTOC)
appear together in both Luke and Matthew which copy Mark. The word
“man” or “person” (AvOpwmog) is used differently in each of the three
Gospels. Perhaps the tradition of the Acts of Thecla knows the oral
reports of Peter’s denial but does not know the New Testament texts. The
literary comparison with the Acts of Thecla is not exact with any of the
three Synoptic Gospels but the dramatic comparison is significant.

332 In Mt 26: 69-74 the phrases used are: Obk oida ti Aéyeig and Obk olda TOV Gvepwmov.
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12b  otepioker® 8¢ véoug yuvaik@v kol mophEvove avipdv,

12b  but he deprives young men of wives and young women of
husbands.

For people who protest that they do not know who this man is they seem
to know plenty about him. There is an assumption made in the telling of
the story concerning this particular matter of Thamyris being a young
man who now considers that he will be deprived of a wife. Demas and
Hermogenes would have had no way of knowing that this was a concern
of Thamyris except that the omniscient perspective of the text requires
that they know this. What they say is exaggerated. As readers, we know
of no other young men who will be deprived of wives because of Paul’s
teachings.”

In terms of his husbandly ambitions, Thamyris has unfortunately made
arrangements with the wrong woman.” Thecla has a particular vocation
as an apostle, and those of us who are aware of her history appreciate that
this is a singular vocation. She becomes the most famous woman in early
Christianity; her commitment and influence are unparalleled even by
those great women who are known from the canonical Gospels. She is
not just any young woman.

The teaching of Paul in the beatitudes is not that all or even many should
forgo marrying; on the contrary one would assume that teachings of

In Lk 22: 54-62 we have more variety. First we have Peter say: Obx oida abtov, yovat. Then he
responds: "Avpwne, obk sipi. Finally we read: inev 8¢ 0 TIétpog, "Avlpone, obk 0ida

0 Aéyewg. Like the Markan example none of these are exact parallels. The text of the Acts of Thecla is
most likely influenced by the oral tradition but not by the written New Testament.

333 The Lipsius text has otepel here. Stepioket and otepei both mean « he deprives”. As Koine Greek
develops it tends to prefer the simpler forms for verbs and so 6tepioket is perhaps the older form. This
would support the Tischendorf being the earlier text.

334 J. Barrier, The Acts of Paul and Thecla, p. 99. Although he does not agree with them, Barrier notes
a number of scholars who believe that Paul’s teachings are misrepresented here. He writes, “If they
(Demas and Hermogenes) are misrepresenting Paul, then the APTH are not encratite.” This statement
could be clearer. Perhaps what Barrier means is that if Paul is misrepresented throughout the story then
the Acts of Paul and Thecla are not an example of later Christian or Gnostic encratic writing.
Encratism is not a simple category of literature; rather there is a complexity of encratic characteristics
in many texts, sometimes in exaggerated and therefore negative senses and sometimes in positive and
virtuous senses. Encratism is known not only in the New Testament, but it also pre-dates the New
Testament, in writings such as the book of Judith where fasting and praying are daily fare, and in Stoic
and other philosophical writings on virtue. Also Demas and Hermogenes are being characterised by the
writers or by the tradition of the Acts of Thecla as misrepresenting Paul as part of the development of
the plot. Their voices do not speak the theology of the Acts of Thecla.

333 Nancy Demand, Birth, Death, and Motherhood in Classical Greece, Johns Hopkins University
Press, Baltimore, 1994, p. 11. Demand notes from the earlier classical period, “Marriage was viewed as
a practical business arrangement” and “inquiries about the suitability of prospective candidates were
conducted surreptitiously to avoid the affront to the honour of the house that would be entailed by a
public rejection.”
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purity are for both the married and the unmarried. This is slanderous
speech by Demas and Hermogenes in order to accuse Paul unjustly, just
as Jesus was unjustly accused of bearing false witness, and false charges
were laid against him. This slander was in fact accepted by many
throughout the Western tradition (but not in Eastern Christianity) as the
truth about the Acts of Thecla when attempts were made to discredit it.
This is a clear misunderstanding of the meaning and plot of the Acts of
Thecla.

It is a matter of interest that the report to Thamyris is so evenhanded in
regard to men and women, both being equally deprived of spouses (as
also in verse 11). This trumped up accusation hardly reflects the
inequality of the times. Phrases like this one invite theories that the
authorship and following of the Acts of Thecla may well have been the
work of women in the ancient Christian world. Caroline Vander Stichele
and Todd Penner in their book, Contextualizing Gender in Early
Christian Discourse: Thinking beyond Thecla, write about the work of
Lin Foxhall in “Pandora Unbound”.”*® The idea of Stichele and Penner is
that there 1s a complexity of the roles of women in the ancient world. In
particular they note that “there is a complex dynamic here with respect to
the kinds of women who could be active in the public sphere, insofar as
they are typically elite females, being socially and economically
advantaged.”’

The textual variant 6tepel in Lipsius is likely to be a later correction. The
Koine moves toward the simplest of forms.

12¢  Aéyov "AAAmG GvdoTaclg LUV obk £6TLV &GV ury ayvol
peivnte kal TRV odpKo Un LOALVNTE GAAG THPNONTE GYVNAV.

12¢  saying: “Unless you remain pure, and do not defile the flesh, but
keep it pure, there is for you no resurrection.”

This is a clever slander. It is close enough to what Paul is teaching and
yet the intentional slippage is extremely damaging. Never in the
beatitudes or anywhere else in this work or even in the canonical letters or
Acts does Paul teach that there is no resurrection for those who do not
remain pure—although remaining pure and not marrying are two entirely

33%Lin Foxhall, “Pandora Unbound: A Feminist critique of Foucault’s History of Sexuality”, in
Rethinking Sexuality: Foucault and Classical Antiquity, David Larmour, Paul Allen Miller and Charles
Platter (eds.), Princeton University Press, Princeton, 1998, p. 123.

337 Caroline Vander Stichele and Todd Penner, Contextualizing Gender in Early Christian Discourse:
Thinking beyond Thecla, T&T Clark International, New York, 2009, p. 55.
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different things. As discussed above, purity is a virtue practised in the
ancient world not only by the unmarried but also by the married. Even
so, those who have fallen into sin may of course still be saved; this is the
good news of Jesus Christ.

Demas and Hermogenes are not only misrepresenting Paul; here they are
also misrepresenting the Gospel. Christians and those of the Jesus
movement through the ages who hear this saying concerning holiness and
purity would find it represents a kind of elitism that is foreign to the
Christian mainstream and Pauline traditions.

The strong portrayal of Demas and Hermogenes as liars lets us know how
to understand this saying: it is a lie. The Acts of Thecla then is saying
something very different from this lie. The resurrection is available to all
who turn to Christ no matter what they have done in the past. Baptism is
the way one expresses this turning to Christ. In turning to Christ in
baptism persons die and rise with Christ, and the new life of grace is one
of holiness and mercy for all those who turn to Christ, both those married
and those not married.

Belief in God’s mercy and following in the ways of Christ’s compassion
are essential features of this understanding of the new life. This is the
very attraction of the message of service of the Living God. It is the
merciful who will obtain mercy. As it says in the Acts of Thecla verse 6b
HoKdplot ot EAeNUOVES, OTL abTol EAendnoovtaol kai obK OyovTal
huépav kpiocems mikpdyv. (Blessed are the merciful, for they will have
mercy done them and they will not see the bitter day of judgment.)

The later tradition of the miracles of Thecla will have her giving advice
for healing and well-being to both married and unmarried women and
men. Her advice is sensible and practical in the tradition of the Acts of
Thecla which is her earliest written portrayal.
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Verse Thirteen

13a "0 & Oduupig €inev abtolg Asdte < > €1 OV
OlKOV LoV Kol avamavcacde. < >3

13b  «koi anfrbov €1c morvTIHOV S€invoV Kol TOADY Oivov Kal
TAOVTOV pEYAV Kal TPAmeloy AOUTPay:

13C  «ai Endticev abtovg O Oduvpic,
13d  noodv * v Otkhav kai AV TUXELV YUVOLKOC.

13e  «oi €inev &v 1 dsinve 6 Oduvplc “Avdpeg, < > Tig
goTv 7| dduokaria abtod, eimaté por* ive kayo 1w

13f  ob yap pikpdc dyovid mept thHg O&kAng, 6Tl 0DTOC PLAEL
oV £EVOV KOl GTOGTEPOLLOL YALLOV.

33% The Lipsius text has the extra word @vdpeg here following a comma.

339 The Lipsius text also has the words pet” &pod.

30 This word is different in the Lipsius text. It is not mo6dv but rather eiAGV.

! The word order for this clause varies between the Lipsius and Tischendorf texts. The position of
€inaté pou is different. Lipsius reads ~Avdpeg, €inaté pot, tic gotiv f) ddackario abtod, and the
Tischendorf places the two words as above at the end of the clause.

342 The word 8w in the short text is replaced by yvé in the Lipsius text.
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Translation
13a Thamyris said to them, “Come to my house and rest.”

13b And they went off to a costly meal with much wine and great
luxury, and a splendid table.

13C  And Thamyris offered them drinks,
13d  desiring Thecla and wishing to take her as wife.

13e and during the dinner Thamyris said, “Men, what is his
teaching?’* Tell me so that I too may understand.”

13f Iam in not a little agony over Thecla, because she so loves the
stranger and I am deprived of marriage.

33 This question mark and sentence division is not in the Tischendorf text.
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Commentary and Notes

132 "0 8¢ Oduvpig €lmev abtolg AEgLTE, < > €15 TOV
OlkOV Hov Kol Gvamovcacds. < >

13a  Thamyris said to them, “Come to my house and rest.”

Thamyris recognizes that he has found what he sought, someone to give
him information which he could use against Paul. The story portrays
Demas and Hermogenes as dissembling characters. They say they know
nothing of Paul and then immediately are spouting information that is
negative, exaggerated and pejorative about Paul, as if they indeed knew a
lot about him but did not want themselves to be associated with him for
fear that it would not be to their advantage. Thamyris must recognize
them for what they are, men who are concerned with their own
advantage. It is for this reason that he invites them for recreation at his
estate. It is clearly part of the bribe that he will offer for information
against Paul.

When Thamyris invites Demas and Hermogenes to his house, this is not
just an invitation for them to satisfy their hunger and assuage their thirst.
He is inviting them to sumptuous eating, unlimited drinking and the
pleasures that he as a rich man can afford them. They would have
understood that the invitation was not to a simple meal and discussion.

This excessive banquet stands in the text as an example of what is not
necessary for happiness and meaning in life. When Thecla is taken into
the home of Tryphaena no such excessive luxury is described; rather it is
a time of prayer and concern for Tryphaena as a mother grieving for her
daughter. It is a strong contrast to the invitation to Thamyris’ wealthy
home. Excess can be the opposite of asceticism, but in these two
invitations excess is set in contrast to the balanced life-style that is
inspired by mercy. We see Tryphaena’s compassion for the condemned
Thecla, and Thecla (the saint) is at work showing compassion to her
bereaved hostess.

The Lipsius text adds the direct address, dvopec. The translation would
be: “Men, come to my house and rest with me”. The Lipsius text also
adds the prepositional phrase “with me” to the end of the invitation. This
presents as padding to make the invitation seem all the more personal and
friendly. More than likely it is a later addition. There would be no reason
to remove such words if the Tischendorf text was a later abridgment.
Adding them does, however, supply a more persuasive and polite form of
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invitation and it adds to the elegance and convincing tone of this part of
the drama. It enhances the sense that the people depicted are in society’s
upper levels.

Certainly Lipsius’ thesis that unorthodox theological matters were
removed in certain manuscripts in order to make what is a heretical text
seem more acceptable cannot be applied to the comparison of variants
like these. No examples to support Lipsius’ thesis have been found to
this point in this commentary; on the contrary, in every case to this point
the shorter Tischendorf text appears to be the more original text.

13b  kal anfAbov €1 TOAVTIHOV SEITVOV Kal TOALY OlvoV Kol
TAOVTOV HEYAV Kal TPATELOV AOUTPAV:

13b  and they went off to a costly meal with much wine and great
luxury, and a splendid table.

The description of the meal and its context is lavish. This is a banquet
which has a purpose. It is the substitute for the wedding banquet for
Thamyris. The underlying idea is that Thamyris is from this point on in
the drama wedded to deception, misconduct, and hypocrisy. Perhaps the
author is impressed by all of this extravagance; it is certainly described in
some detail.

Thamyris has begun his own plan of bribery and dishonesty. He now has
taken initiative, independently of Theocleia, to try to get what he wants.
We see at this point in the story why Theocleia attempted to elicit his
help. He really did want beyond all reason the same thing that she
wanted: for Thecla to be married to him and the obvious advantages that
entailed.

In contrast to Thamyris, Thecla will soon partake of a simple Eucharist.
The contrast is blistering. Thamyris has given in to his own selfish
appetites, even to an appetite for unwarranted revenge and vile plotting
against Paul. Thamyris shows no sense of grief over a shared life of any
kind with Thecla. He is jealous of Paul and is single-minded and
calculating in his revenge. He is presented as a most unsavoury
character.

13¢ kol gnoTioev abTovg O Oduvpie,

13¢  And Thamyris offered them drinks,

180



This phrase makes it clear that Thamyris’ interest is personal and that he
has gone to great lengths to see to it that he is in the most powerful
position possible to attempt to undermine and destroy the ministry of
Paul. He could have obtained the information that he wanted by simply
paying for it but in fact what he does is establish a relationship with these
disreputable characters.

He cares for their wants himself while they dine. This means that he will
order the servants to bring them whatever they desire. He will not wait
on them, but will show them how powerful he is so that they will feel that
their alliance with him will advance them to a position of greater power
than their alliance with Paul could have. In this they will see themselves
as even greater than Paul, because they are able to contribute to Paul’s
demise. As the drama plays out it will be discovered that they are wrong
about these matters.

13d  mobdV v OEkAav Kol OEA®MV TUYELV YLVOLKOG.
13d  desiring Thecla and wishing to take her as wife.

The difference between the Tischendorf and the Lipsius texts is not
substantial. Lipsius is again avoiding manuscript C which Tischendorf
has chosen.

Sheila McGinn understands this phrase to be romantic*** but she is
commenting on the Lipsius text and has the word @1Aém to interpret. She
supports the idea that Thamyris loves Thecla. Barrier, following
Schmidt, brings up the possibility that this is about lust and sexual
gratification.”™ In the context of the story neither seems plausible. If
Thamyris 1s being characterised as a man who loves Thecla, or lusts after
her, why will he be so willing to have her burned? Whatever his wish to
have her for his wife may entail, the readers or listeners will not accept
that he is sincere.

Thamyris is characterised as wealthy. Therefore one can assume that he
gets as much sexual gratification as he wants. The wealthy in the ancient
world are powerful and sexual favours are commonly for sale. Domestic
sexual assault is not often punished, unless the victim or victim’s family
is wealthier or more powerful than the assailant. If Thamyris was
uncontrolled in his sexual passion for Thecla (like Amnon for Tamar
2Sam.13:4-15) then one might expect the drama to include some attempt

344§, McGinn, “The Acts of Thecla”, in Searching the Scriptures, p. 812.
3% J. Barrier, The Acts of Paul and Thecla, p. 101.
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to lure her into a situation where he could rape her. When he last saw
her, Thamyris was in her home at her mother’s request. That would not
be a likely setting for a sexual assault. Nothing in the drama indicates
that such lustful intentions on Thamyris’ part are involved. Although
there has been some interpretative discussion in relation to sexual assault
by Alexander in Pisidian Antioch, there is none in relationship to
Thamyris. Thamyris is portrayed in 13e as dishonest but not as lustful or
uncontrolled in his desires.

Thecla is a prize because of her social status, family connections and
wealth. There could be competition for her in the city (compare
Callirhoe), and Thamyris’ pride may well be hurt. His desiring her, from
the information that we have and the context of the story itself, is most
likely to be a matter of his ambition, wealth and pride. This makes it
possible that he wants her to die, so that no one else can have what he has
not secured. This will also eliminate the living evidence of his shame at
having been jilted. Thamyris now is intent on punishing Paul and Thecla.
In contemporary contexts “honour killings” come to mind.

Couching the reasons for Thamyris’ revenge as a matter of desire and
Thecla’s “love” of Paul is part of the deception of this entire section of
the drama. Thecla’s devotion is at least misunderstood and at most
misrepresented. Thamyris is attempting to deceive Demas and
Hermogenes in order to secure their assistance. The descriptions here
show Thamyris to be duplicitous. It is entirely possible that his love for
Thecla is feigned and her devotion to Paul is misrepresented in order to
dupe the guests into cooperating with Thamyris’ violent plan. In the
following section 13e it is even clearer that Thamyris is not honest in this
scene.

13¢  «xal €lmev v 1@ deimve 6 Odpvpic ”Avé‘)psg, < > Tig EoTLV
f dduokaria abtod, €imaté ot iva kayo 18w~

13e  and during the dinner Thamyris said, “Men, what is his teaching?
Tell me so that I too may understand.”

The sentence as it is punctuated in Lipsius is livelier in English
translation as an actual question. It follows more the modern style of
storytelling rather than the more elegant and reserved ancient style where

346 The word order does not affect the meaning.

7 The word 13w in the short text is replaced by yvé@ in the Lipsius text. The meaning is not very
different. Tischendorf is following AB and G, which is a frequent choice of his. It is surprising that
Lipsius does not do the same, but he is following CEF here, although he is usually wary of relying on
C.
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questions are often implied rather than actually asked. For a modern
audience this is more what one would expect in the reading. Since no
punctuation is in the ancient texts, the lively question form is as
acceptable as any.

Thamyris 1s portrayed here as mendacious. He is pumping Demas and

Hermogenes for information that can be used against Paul. Rather than
saying this is what he is about he pretends to be genuinely interested in
understanding.

The dinner is a part of Thamyris’ plan to get the information he needs to
cause problems for Paul and restore Thecla, were it possible, to her
former self or else punish her. Banquets have a scriptural tradition of
sedition.’*® Note the banquets in the books of Esther and Judith which are
used for purposes of controlling others. In this banquet Thamyris is
manipulating in order to get the information he needs to accuse Paul. He
doesn’t want to understand anything; he wants to repay his annoyance
with accusation that could result in Paul’s death. The wish to understand
is deception.

Demas and Hermogenes will answer in terms of Paul’s teaching; this in
itself shows misunderstanding of Paul’s ministry and mission. Paul
speaks not on behalf of himself but in order to make available the
teaching of Jesus. Thamyris and his guests are simply operating at a
totally different level, which has no understanding of Paul’s mission.

13f  ob yap HIKpDOG Gywvid mepl Thg OEKANG, 6TL ODTMOC PLAEL
oV £EVOV KOl GTOGTEPOLLLOL YALOV.

13f Iam in not a little agony over Thecla because she so loves the
stranger and I am deprived of marriage.

Here again Thamyris shows his cards. He is portrayed as thinking that
Thecla’s interest in Paul is romantic rather than idealistic. The readers or
listeners know that he is wrong and his misunderstanding of the
relationship will make his attack on it all the more futile. His own
anxiety 1s expressed in this sentence. He is in agony over Thecla, not
only in terms of financial and future security, social status and honour in
the community, but also his personal feelings (his agony) are at stake.

¥ Some examples include: the last supper, Mt 26:20ff; Vashti’s banquet, Esther 1:5,9,18-19; Judith
beheads Holofernes, Judith12:16-13:10; Abigail betrays her husband, Nabal, 1 Sam 25:36-38; the
promise of the death of John the Baptist, Mt 14: 1-12, where food is not described per se, but there is a
birthday, dancing for guests and a platter, so perhaps food is assumed.
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One might question if this is meant to describe the hurt at his sincere
affection being jilted, but anyone with a genuine and sincere affection
would not consent to burning her.

The text presents him as deprived of something that he could expect,
marriage to Thecla. This is presented as if it were hard for Thamyris to
take. He seems to be over-confident in his expectation of marriage,
although in the ancient world no doubt most engagements involved the
will of the parents of both bride and groom and most resulted in marriage.
We hear nothing of Thamyris’ parents. We do not know his
circumstances in the story, other than his wealth. Perhaps he has been
invited into the family for other reasons; one could only speculate.
Perhaps he is older than Thecla, perhaps even more the age of Theocleia.
Provided that it had Theocleia’s blessing, this would still be an
engagement, which would be expected to result in marriage. He would
be at a loss.
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Verse Fourteen
14a Finov 3¢ Anuac xai “Eppoyévng

14b  TIpocdyaye abtov 1@ fyepovi Kaoteriom dg avomeifovia
TOUg Oy Aovg Ml Kalvl) ddayn Xplotlovady,

1

14C  «xoi < >* amoréoet®™ abtov tayéoc®™ kai ov Eeig v

YOVAlKd 60V BEKAQV.

14d kel fpéic os S1daEopev, fiv Aéyel odTog avdcTacty
vevéobart,

14e o6t A8 véyovev £’ oic Exopev tékvole, > kol
aviotdpeda 6eov Eneyvokoteg GANOT).

3% The Lipsius text adds the demonstrative here: obtoc.

3%0 This word is in the form amoA£l in the Lipsius text.

! This word does not appear in the Lipsius text.

332 After the word téxvoig the Lipsius text includes in square brackets this phrase including the comma
at the beginning [, xai avictdueda 0gov Eneyvordteg aanonl.
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Translation
14a And Demas and Hermogenes said,

14b “Bring him to governor Castellius because he seduces the crowds
into the new teaching of Christians,

14C  and he will kill him quickly and you will have your wife, Thecla.

14d  And we will teach you that the resurrection of which he speaks is
come to be,

14e that’ it has already happened, in the case of children that we
have,”* and we are risen having come to know God to be true.”>

353 I have translated 611 “that” since this is further explanation of the kind of resurrection which they
will teach.

3% The case of the relative pronoun oic comes about by its attraction to téxvoic. This is not an error
but a matter of literary style also found in Demosthenes. The translation means : “of children, the ones
that”. This would have sounded over-translated so I have only “of children that”.

3% The adjective is the same case as the noun but not in the attributive position. Most translators prefer
“the true God” but I have represented the possibility that this means God is true in the sense of
trustworthy, faithful or truthful. The idea is not that this God is the correct one in comparison to others
but rather that God can be counted on for resurrection as it is known in the children of married persons.
The idea is that one lives on in one’s children. This idea is known in Judaism and in the Greek and
Roman cultures.
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Commentary and Notes
14a  Elmov 8¢ Anuac xal " Epuoyévng
l14a And Demas and Hermogenes said,

We note that these two continue to speak with one voice. They have not
only been pumped for information, they have taken Thamyris’ side
entirely and are now suggesting a manner of revenge. The reader is
expecting Thamyris to come up with the idea, since his intentions in the
bribe and information gathering are clear. When Demas and Hermogenes
are first to announce this plan, some blame is diverted to them, leaving
Thamyris less harshly characterised.

14b  IIpocdyaye abtov @ fiyepovi Kaotelio dc avaneibovta
TOUg Oy Aovg EML Ka1vl) ddayn Xplotlovay,

14b  “Bring him to governor Castellius because he seduces the crowds
into the new teaching of Christians,

It is the idea of Demas and Hermogenes to bring Paul before the civil
authorities. The governor of Iconium is named Castellius. Barrier tells
us that there 1s no archaeological or literary evidence for a governor with
this name.”*°

The charge against him as Demas and Hermogenes envision it is that Paul
persuades the crowds to embrace the new teaching of the Christians. This
formulation does not indicate that being a Christian is a crime. Rather the
problem is that the teaching is new and that the crowd is persuaded by it.
There is no indication of irreverence toward the Roman pantheon or for
that matter any affront to the ancient deities of Iconium. There is no
charge implying that an offence has been committed against the Emperor
or any particular institution which originates from Rome.

The reader will soon find out that the “crime” is the disruption of society
in terms of the lack of interest of Thecla in carrying through with her
engagement. Her mother’s complaints will weigh heavily in the case
against her.

336 J. Barrier, The Acts of Paul and Thecla, p. 103. He is following the tradition of Ramsay and
Conybeare. See F. Conybeare, The Apology and Acts of Apollonius and Other Monuments of Early
Christianity, p. 55.
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Demas and Hermogenes are keen to continue teaching about the
resurrection, but for married persons rather than for those who choose not
to marry. Perhaps they see these as the old teachings of the Christians.
Another possibility is that they have no interest in a distinction between
various teachings; they are only trying to get Thamyris to favour them in
service of their own personal gain. Certainly they do not see these new
teachings as so dangerous that they need to keep their distance from them
for fear of also being charged. They entered the city with Paul; what they
say could easily be suspect. Their lack of reticence would indicate that
there is no need to fear.

l4c  xal < > amoAiécel abDTOV TaYEMS Kol oL EEE1g TNV
YOVOIKG oov OEKAQV.

l4c  and he will kill him quickly and you will have your wife, Thecla.

Demas and Hermogenes have travelled to Iconium with Paul from Syrian
Antioch, yet they purport to have knowledge of the tendencies of the local
governor. This sounds false to any reader, and serves to further
characterise Demas and Hermogenes as liars and fools.

As the story unfolds it is certain that they were speaking nonsense:
Thamyris will never have Thecla as a wife. Castellius will not kill Paul.
Demas and Hermogenes will not teach anything. Their plan is malicious,
very bold and filled with bravado. A reader who does not know the
outcome would be drawn into the drama by this daring and lethal plan,
but a reader or listener who knows the story will only form the view that
Demas and Hermogenes are really bad characters, in what they intend, in
what they say, in what they do and in their own self-importance.

“Thus”, o0Twg, in the Lipsius text is a simple addition for the sake of
clarity. The emphasis acts as a dramatic overstatement of what the
audience knows will not happen. Tischendorf finds the adverb
taxémc in C which Lipsius avoids. These choices are true to form for
both nineteenth-century editors.

The adverb tayx£ws “quickly” gives more animation to the promise of
these two schemers. It makes them seem all the more presumptuous and
evil in their plans. They seem to be putting forth the scenario to
Thamyris that very soon indeed there will be no opposition to his
wedding, and then the joy of offspring from a good, socially respectable
wife will also be his.
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Notice that this is a plan to kill Paul and not in any way to endanger
Thecla. In fact, remarkably, the idea is that with Paul out of the way,
Thecla will simply resume her duties as daughter and fiancée. Demas and
Hermogenes put it with even more presumption. They say that Thamyris
will have Thecla as his wife. They are characterised as presumptuous
because they already they have the wedding feast completed in their
minds. This shows that they will never understand the urgency and joy of
the Good News of Jesus Christ that Paul preaches.

14d  xal peic oe dddEopev, Niv Aéyel oLTOG AVAGTAGLY
vevéobat,

14d  And we will teach you that the resurrection of which he speaks is
come to be,

Demas and Hermogenes continue in one voice. They recognize that
Thecla is a student of Paul’s thought. They purpose to alter Paul’s
thinking slightly. They will simply teach that the resurrection is not in
the future but rather is in the present. Then Thecla will have no reason
not to marry. They are assuming incorrectly that Thecla is
impressionable, and that would seem to be a reasonable assumption given
her strong reaction to Paul’s teaching. In fact just the opposite will prove
to be true. Thecla has embarked upon a path for life and she will never
waver.

The unfolding drama which presents this alternative teaching asks the
readers to question the difference between this and Paul’s teaching as it is
presented in the story. Paul never teaches that marrying and having
children is not an option, but he does teach that being single is an option
along with being married. The support of persons who are single is part
of early Pauline eschatological thought. It is germane to and consistent
with Paul’s teaching in the early letters such as 1Thessalonians and both
1 and 2 Corinthians. The New Testament eschatology develops from the
prophetic movement and shows a commitment to justice and care for the
people while preparing for the final judgment, the “Day of the Lord”.

Demas and Hermogenes are not presenting an alternative realized
eschatology as McGinn holds.*®” They are harking back to the role of a

7S, McGinn, “The Acts of Thecla”, in Searching the Scriptures, p. 812. “The Acts of Thecla certainly
permits a marriage in which both partners are continent; this is a true marriage because it supports
rather than interferes with one’s relationship to God, the true Spouse.” See also S. McGinn, p. 813,
“The realized eschatology of this anti-gospel is in sharp contrast to the apocalyptic framework of the
gospel of the Acts of Thecla.” McGinn reads the Acts of Thecla from the Lipsius text as if it were a late
second-century perhaps early third-century text. She sees it as a part of the study of Apocryphal works
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good and obedient daughter in Greek, Roman and Jewish culture.
Resurrection in Judaism in particular has deep roots in the prophetic
tradition. The expectation of things to come gives hope for the future and
courage for the present even in difficult times.

14e  OTL 11ON YéYyovev EQ  0IC EYXOUEV TEKVOLG, KOl avioTdueda
feov EmeyvokdTeC AANO).

l4e that it has already happened, in the case of children that we have,
and we are risen having come to know God to be true.

Is it that Thamyris is concerned that he will never have appropriate heirs
if Thecla does not become his bride? Thamyris has never spoken about
the need of an heir. This would be the introduction of a new motive on
his part. Some men in the ancient world were desperate to sire an heir;
others may have many children before they marry and they may have
intentions concerning those children or even intentions for slaves or
business associates to inherit their wealth. It is not possible to know
Thamyris’ thoughts on this personal matter. The drama would suggest
that he wishes first to acquire as much wealth as possible, before planning
to hand it on to anyone.

Resurrection in one’s children is a very Jewish way of understanding
afterlife. The idea is also familiar to Greeks and Romans in the ancient
world.”®® People even today are thought to live on in their children. It is
a natural and comfortable concept. Demas and Hermogenes are
proposing this idea because it is compatible with the idea of marrying
Thecla.® There is no sense that they are considering marrying or living
on in their children.

Having children is also described as the way people come to knowledge
of God to be true. The implication is that there is falsehood in Paul’s
teaching. God is truthful and trustworthy and Paul is not. Marriage is
God’s way and refusing marriage is false and objectionable. For many

especially where men’s views about women are expressed. She sees this happening in a patriarchal
church with the interests of men taking an institutional role. Her eschatological analysis seems to be
made in an effort to reclaim something of value for women and enlightened men from such a text.

3% Isis, for example, is known in the Mediterranean world from the second century BCE. She promises
blessed resurrection to her devotees after death, provides the services of Aphrodite, and is concerned
with matters of life and death. See Sarah Pomeroy, Goddesses, Whores, Wives and Slaves, Schocken
Books, New York, 1975, pp. 217-219. See also Bonnie Miller-McLemore, Let the Children Come,
Reimagining Childhood from a Christian Perspective, Jossey-Bass, San Francisco, 2003, pp. 6-8, 97,
137-138. Miller-McLemore discusses the value of children in Greco-Roman society.

339 E. Esch-Wermeling, Thekla-Paulusschiilerin wider Willen?, p. 59. Esch-Wermeling notes that
when Demas and Hermogenes speak about this form of soteriological understanding of resurrection,
Thamyris’ resolve is strengthened to get what he wants.
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women even in today’s world, this sort of idealization of marriage is used
against them as their freedom is taken from them. For Thecla the good
news is her liberation in Christ. She is set free to be herself. This is her
salvation. Some may be able to find this freedom in marriage and others
can only find it by avoiding marriage.

Elliott translates the Lipsius text in this way: “that it has already taken
place in the children whom we have and that we rise again, after having
come to the knowledge of the true God”. This has a possible tone of
coming to “special knowledge” of the true God as in 1 John 5:20:

20 ofdapev 8¢ OtL O LVIOG TOL Beob TKel, KOl dEdWKEV NIV
dtgvolav tva YIVOGKOUEV TOV GANBLVOV: KOl EGUEV EV TO
AANOVD, Ev Td LVI® abtod 'Incod Xpiotd. odTOS EGTIV O
aAno1vog 0e0g kol Lmn aldviog.

20 And we know that the Son of God has come and has given us
knowledge so that we may know him who is true; and we are in him who
1s true, in his Son Jesus Christ. He is the true God and eternal life.
(NRSV)

Reliance on what one assumes to be natural is threatened by concepts of
resurrection other than this one of “living on in one’s children”. Wilken
in his discussion of Celsus writes:

Celsus located the theological difficulty of the resurrection in the
Christian understanding of God, specifically in God’s relation to
the created order. Christians did not have a rational view of the
deity. Instead of recognizing that God was subject to the laws of
nature and reason, Christians believed in a God who stood
completely above and beyond nature and was therefore capable of
doing whatever he willed no matter how much it disrupted the
order of the world.*®

“To know God to be true” (0sOv Emeyvokdteg GAndn), in terms of
resurrection as it is on the lips of Demas and Hermogenes, is perhaps a
reference to the feelings of security in preserving the status quo which
would of course be threatened if one’s daughters could opt to be Christian
missionaries, prophets or healers. Christianity even in its earliest
expressions threatens this stability and reliance on the “faithfulness of
God" which preserves the status quo, especially of wealthy society.

38R obert Louis Wilken, The Christians as the Romans Saw Them, Yale University Press, New Haven,
1984, p. 104.

191



Verse Fifteen
15a 0 8¢ Odupvpic axovoug < > tadta,

15b < >%? minobeic (yrov kol Gupod dphpov dvaotdg
anfiit0ev® gic 1ov oikov T Ovnoiedpov

15C peta apyoviov kol dnposiov kol dxrov tkavod pHetd
EOA@V

15d  aéyev < > Aedeipac v * Ikovitov mOAY kol v
NPHOCGUEVTV HOL,

15e  ivo pn ednon per dympev Eml tov fiyepdvo  Kaotéiiov.
15f  Kai noc 0 dyrog Ereyev ~ Avdyaye®® tov pdyov:
1509 Sitepbeipev yap Hudv macag TG yuvaikag,

15h  «ai cvvencicOnoav ot dyhrot.

36! The Lipsius text adds two words here: map’ abtdv.

362 The addition of the conjunction, kai, is here in the Lipsius text.

363 There is a difference in word order here. The word anfjx6ev in the Lipsius text follows the word
> Ovnoledpov.

364 The Lipsius text inserts a comma here.

365 The indirect object t@ IavAe is specified in the Lipsius text.

366 The Lipsius text has > Andyaye.
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Translation
15a Thamyris, having heard this,

15b filled with jealousy and anger, rose at daybreak and went to the
house of Onesiphorus

15C together with the officials and representatives and a considerable
crowd with sticks

15d saying, “You corrupted the city of the Iconians and my betrothed,
15e  so that she might not want me, let us go to governor Castellius.”
15f  And all of the crowd said, “Take away the magician,

15g for he has corrupted all our women.”

15h  And the masses were convinced.*®’

367 I have altered the punctuation of the Tischendorf text in order to close the quotation after yvvaixag.
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Commentary and Notes
15a "0 8¢ Oduvplg dxodboag < > TOLTA,
15a  Thamyris having heard this,

The Lipsius text adds mop” abt@®v “from them”; it is a simple
clarification.

The character description of Thamyris vacillates between showing him as
taking initiative against Paul and being the victim of manipulation. Does
Thamyris go to the governor because of what Demas and Hermogenes
say? The text seems to say this but at the dinner Thamyris is the one who
has begun the process of trying to stop Paul and his ministry.

Thamyris is the one who is influenced in the story, first by Theocleia and
then by Demas and Hermogenes. He is needed in order to bring the
matter to the governor. He is a man of importance in the city and a claim
that he makes against someone will be taken seriously. Although some
women do approach courts®®, it is ordinary in Roman society for a man
to go to court even to represent a woman’s interests.

15b < > minobeig {MAov kail Bupod dpbpov Gvaotac amhadev
€1 TOV oikov ~ Ovnoledpov

15b filled with jealousy and anger, rose at daybreak, and went to the
house of Onesiphorus

The variation in word order between the Tischendorf and Lipsius texts
has no overall effect on the meaning of the sentence.

Thamyris rises at daybreak. He has not drunk too much at the banquet.
His purpose has been to gain information about Paul. He is angry at what
he has learned; he presumably considers that the situation is worse than
he first thought.

To our surprise, he goes first not to Castellius, but to the home of
Onesiphorus. He will lead an arresting party. This naturally reads as a
parallel to the arrest of Jesus in the garden of Gethsemane.

368 S, Pomeroy, Goddesses, Whores, Wives, and Slaves: Women in Antiquity. See especially “The
Letter of the Law . . . and the Reality” pp. 150-163.
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15¢  peta apyoviov kal dnuociov kai OyxAov 1KavoL UETA
EOAV

15¢ along with the officials and representatives and a considerable
crowd with sticks

The arrest is done with what seems to be a vigilante mob. This is very
dangerous for the person accused if the mob should attempt to take justice
into their own hands. In such circumstances in the canonical Gospels and
Acts, Jesus and later the apostles often flee. The reader who is new to the
story will be wondering if Paul will make an escape, or if the crowd will
turn violent. The excitement of the story at this point is heightened by
such suspense.

That the crowd has sticks is a parallel to the Markan arrest of Jesus. The
sticks will not be used except as a threat. This is the same in the story of
Jesus. In Mark 14:43 we see the similarities.

43 Kai €b00¢ £11 abtod Aarobvtog mopayivetal 'Tovdag glg TV
dmdeKa Kol HeT obTOL OYAOC HETA Hayolp®dV Kol EVA@V mapd.
TOV APYLEPE®V KOL TOV YPOUUATE®V Kol TOV  TPECPLTEPOV.

43 And immediately while he was still speaking, Judas one of the twelve
arrived, and with him a crowd with swords and sticks,’® from the high
priest and the scribes and the elders.

As is typical of the Acts of Thecla there is no literary dependence. The
parallel is plausibly taken to be to the oral tradition of the arrest of Jesus.
Both Jesus and Paul are arrested by officials accompanied by a crowd
with sticks.

Unlike the group that comes to arrest Jesus, the group that will arrest Paul
1s mixed. There is a crowd but there are also important persons present,
those who would be responsible to see that justice is done. This is
unusual since officials would not usually accompany a rabble. Vigilante
mobs are not predictable and anyone who did not want to be associated
with crowd violence would normally keep at a distance.””

3% We find various English translations including: "swords and clubs” in Revised Standard Version,
“swords and cudgels” in The New Testament , Richard Francis Weymouth, ed., James Clarke & Co.,
London, 1924 and “swords and staves™ in The Holy Bible Authorised Version, (the Charles Batey
edition), The Oxford University Press, London, 19507

370 John Rousseau and Rami Arav, Jesus and His World, Fortress Press, Minneapolis, 1995, pp. 264-
265. Rousseau and Arav note several recorded examples of spontaneous lynching and murder done by
mobs, especially those throwing stones.

195



In Mark’s account of the arrest of Jesus the officials do not accompany
Judas and the crowd, but there is a guard present (verse 44). In the Acts
of Thecla officials and representatives accompany the crowd.

In the Matthean account of the arrest of Jesus there is a crowd sent from
the Jewish leaders (Mt 26:47). In the Lukan account the officials of the
temple are present at the arrest with the crowd of people (Lk 22:47,52).

52 ginev 8¢ 'Inoodg mPOg TOVG TAPAYEVOUEVOLG ET ALTOV
apylePElc Kal OTPATNYOVS TOL 1epob Kol mpeoPutépovg, Qg Eml
Anotnyv eENAbate petd poyxolpdv Kol ELAMV;

52 Jesus said to the chief priests, the officers of the temple police and the
elders who had come to arrest him, “Have you come with swords and
sticks as if I was a bandit?”

The translation of t0 £0Aov in the Synoptic accounts depends on the
context. It is often translated as “clubs” in Lk 22:52 as the police of the
temple are more likely to have clubs than sticks, but it is the same word
as we find in Mark, Matthew and the Acts of Thecla. The word is perhaps
firmly fixed in the oral tradition, so that it appears even in the Lukan
account where it is an unusual choice given Luke’s heightened
Christological account.

The words for officials and representatives in the Acts of Thecla do not
appear in the Synoptic arrest accounts. The sense of what happens in the
arrest of Paul and Jesus is not dissimilar. There is a crowd and also
persons who can legally arrest. In both stories there is also someone as
leader of the expedition. In the arrest of Jesus the leader of the group is
Judas. In the arrest of Paul in the Acts of Thecla the leader of the group is
Thamyris.

15d  Aéyov < > Apbelpac v “IkoviEwv mOAY Kol TNV
NPUOCUEVTV LOL,

15d saying, “You corrupted the city of the Iconians and my betrothed,

The Lipsius text has the additional helpful name, Paul. As mentioned
earlier this is probably a later scribal addition.

Thamyris shows real boldness here. He accuses Paul of corrupting the
city and Thecla. The closest parallel to this phrase is not in the New
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Testament; it is in Plato’s account of the death of Socrates in The
Apology.””" Socrates is accused of corrupting the youth by his teachings.
This is a weighty comparison. It would be one familiar to many in the
ancient world who heard the story of Thecla.

This is an oblique way of saying that Paul is a venerable and just teacher
who has done nothing wrong. Socrates was accused of corrupting the
youth and introducing new gods. Both accusations are interesting in light
of the comparison with Paul. Paul introduces Jesus, the Son of the Most
High God, and this new way of thinking turns young people away from
their duties.

15  ‘iva pn Beinon pe dyopev ent tov fyepdve Kaotériov.
15¢ so that she might not want me; let us go to governor Castellius.

The subjunctive is used in this phrase to express how Thecla may still be
committed to Thamyris. Is it that he does not want to believe that he has
lost her or even more to the point that she does not want him? The
subjunctive purpose clause could have the stronger meaning, “so she will
not have me”. Thamyris is transferring the blame for his actions to
Thecla. This way of expressing what he has experienced saves him the
embarrassment of being the definitive jilted fiancé. Is it Thamyris’ fond
hope that with Paul out of the way Thecla will return to her former
interest in their marriage? There is also the possibility that he has already
“lost face” and all he wants now is to reassert his social power by
punishing both Paul and Thecla.

The idea that they will go to the governor is not an invitation. The
meaning is more like, “OK, that’s it, off we go, to the authorities!” The
translation above is more literal but the meaning is not polite. It is also
not a challenge; it is a threat and perhaps borders on a command. It is as
if now that Thamyris has the information that he wants and the following
of Demas and Hermogenes in his plot he takes command.

15f Kol nac 6 Oyxrog Ereyev ~Avdyaye TOV pdyov:

I5f  And all of the crowd said, “Take away the magician,

371Plato, The Last Days of Socrates, Hugh Tredennick and Harold Tarrant, trans., London, Penguin,
1969, p. 46. “It runs something like this: ‘Socrates is guilty of corrupting the minds of the young, and
of believing in supernatural things of his own invention instead of the gods recognised by the State.””
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The Lipsius word ~ Amdyaye is an improvement since the readers or
listeners already know about Thamyris’ plot and to whom Paul is being
led and why. The Lipsius text has more the sense of “lead away by
force”, whereas the Tischendorf choice can have the sense of “bring
before” or “lead up”. My translation, “take away”, is accommodating the
narrative.

Although it is an exaggeration—mnot all of the crowd are likely to have
said the same thing—this phrase shows the important role of the crowd in
this part of the drama. They are there to exert pressure on Paul and to
influence the governor when Paul is presented to him. The crowd here
can also be compared to the crowd at the trial of Jesus.

“Take away the magician” implies that Paul is guilty and thus is a very
derogatory accusation. Magicians were thought to take advantage of their
clients.”” There are Roman documents which caution people against
magicians and teach them how to recognize them so as not to be
defrauded or deceived.’”

The New Testament has a polemic against magicians especially in the
Acts of the Apostles.”” It is a common matter throughout antiquity for
those who made money by false means to be exposed and accused. Paul
has not shown any special power nor referred to any magical books or
traditions. He is presented as a travelling rabbi, a teacher of religious
thought. This dangerous accusation is false.

15g d1épbeipev yop HUAOV TACHG TAG YLVAIKAG,
15g  for he has corrupted all our women.”

In the narrative the crowd is not all of the women of the city. All of them
could not have been led astray. This also seems to be an inconsistency in
the presentation of the argument against Paul. In the argument against
Paul is it all the women or is it only those unmarried women who are
influenced by Paul? This may also be a veiled reference to the effect of
Pauline thought on women in that Christianity is ultimately a way of
freedom and empowerment for women, actually for all women married or
not. In the canonical Pauline correspondence Priscilla who is married and

372 R. Wilken, The Christians as the Romans Saw Them. Concerning superstition and the obstinate
behaviour of magicians and Christians see pp. 22-23, 61.

373 R. Wilken, The Christians as the Romans Saw Them, pp.109-110. Wilken cites Celsus concerning
Jesus’ reliance on magic, and how the resurrection is used to exploit hearers by deceit.

374See for example Acts 13:6-8; 8:9-13; 19:19.

198



Phoebe who may not be, as well as Tryphosa and Tryphaena®”® who very
likely are both single, all seemed to be empowered because they were in
the orbit of Pauline ministry.

The crowd now accuses Paul of corrupting all of the women of the city.
This is an astounding accusation. It is interesting in that it does not only
specify the unmarried women but clearly states “all of our women”. It
must be an exaggeration even in terms of the story. This makes the arrest
scene seem as if Paul is being unfairly accused, partly because the
narrator here is describing a scene that is unbelievable.

15h  xoai ocvveneloOnoav ot OyAot.
15h  And the masses were convinced.

This is an intriguing phrase. “And the masses were convinced” is the best
translation. The other possible interpretation is that “he (Paul) convinced
the crowds”. The idea is that the women are corrupted and the crowds are
corrupted by Paul as well. The first problem with this idea would be that
one would have to think back to at least two crowds (other than this one),
perhaps the one at the home of Onesiphorus and another hypothetical one,
in order to make sense of the plural noun. Another reason not to translate
in the sense that Paul convinced the crowds is that the present crowd of
course is not convinced by Paul; rather they are convinced that Paul is an
offender and has to be judged.

We know of only one crowd at this point in the drama, and so the
meaning of the plural here seems to be that a lot of people were
convinced to side against Paul. The translation “the masses” conveys the
meaning that many who joined in the arrest and came for the spectacle
were convinced by Thamyris that Paul had done wrong.

This phrase is a report of the effect of Thamyris’ speech to this point. He
will continue in the next verse, now that he has the people advocating for
him, to convince the proconsul. The pressure that the people will put on
the judgment of the court will be significant.

This phrase parallels the crowd crying out, “crucify him”, at the trial of
Jesus in the Gospels.””® Because of the parallel with the crowd
supporting the death sentence for the innocent Jesus, the early Christians

375 Rom 16:1 Paul recommends Phoebe, Rom 16:3 Paul sends greetings to Priscilla and Rom 16:12
Paul send greetings to Tryphosa and Tryphaena.
70 Mk 15:13; Mt 27:23-24; Lk 23:21; John 19:15.
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who heard or read this story of Thecla would automatically make the
connection with the innocent Paul.
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Verse Sixteen

16a Kai otac mpo t0d Ppatoc 6 Oduvpig Kpavyf) HeYain
ELmeV

16b  Avevmate, 6 dvoponoc odtoc, Tic EoTvd obk
otdapeyv, < >

16C  6¢ ayapove motel Tac maphEvoug:
16d sudto entl 6od tivoc Evekev tadta S18GOKEL.

16e 0O 8¢ Anudc kai “Eppoyévng €imov 1@ Odpupt®®

Aéye
abTov Xprotiavdy, kol obhtog < >¥ abtov avaipeic.

16f 0O 8¢ avovnatoc® Eotnoev v Sdvolav cbTod Kai
gkdieoev T0v IToviov AéEymv

16g Tic €1, xai 11 Siddokelc;

16h  ob yap pikpdc cov katnyopodoLy.

377 The Lipsius text omits the words: ti¢ £ottv and the preceding comma here.
378 The Lipsius text has the additional phrase mofev sotiv, here. Thus, ~ Avevmate,

0 dvbponog odtog obk oidapev modev eotiv, The Lipsius text also does not include the comma after

otdapev of course.

37 Instead of aydpoug o€l here the Lipsius text reads obk &G yopgicfol.

3% The Lipsius text has @apopidt here instead of Odpvpt.

3! The Lipsius text includes the word amoléoeig before abtév in this phrase and omits the word
avaipeig following abTOV.

3%2 The word avevnatog is replaced at this point by the word fiyepev in the Lipsius text.
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16a
16b
16¢
16d

16e

Translation
Thamyris stood before the bema’® and said with a loud voice,

384 - -
1", we do not know who this man is,

"Proconsu
the one who makes the virgins (stay) single.

Let him say, before you, why he teaches these things.”

Demas and Hermogenes said to Thamyris, “Say he is a Christian,

and you will best him.”

16f The proconsul, however, made up his own mind and summoned
Paul saying,

169

“Who are you, and what do you teach?

16h  For they accuse you of more than a minor matter.”

3% The transliteration is enough, since the word “bema” is common in English, especially in English-
speaking Jewish culture where it is the place from which the scriptures are read at synagogue worship.
3% The proconsul will later in 19f be referred to as the “governor”. It is not likely that a Roman
proconsul was installed in Iconium. The term must be used very loosely and later corrected so that
only one term, “governor”, is used in more advanced manuscripts which are drawn on for the Lipsius

text.
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Commentary and Notes

16a Kol otdg mpd T00 Prpatog 6 Oduupls Kpavyi) peydin
Elmev

16a Thamyris stood before the bema and said with a loud voice,

Thamyris most likely was of quite some standing in the city to be able to
stand before the proconsul with such confidence. Here Thamyris is
Paul’s accuser. He speaks in a loud voice so that the proconsul and all
those listening can hear. The bema is the bench in this case, where the
proconsul stands or sits. The term bema is also used in Mt 27:19.

19 Kofnuévov 8¢ abtod Enl TOL PHATOC ATEGTEIAEV TPOG ADTOV
N yoviy abtob Aéyovoa, MndEv coi kol T® dikai® exeive, morld
vap Emabov onuepov kat Ovap 61 adTOV.

19 When he sat down at the bema, his wife sent to him saying, “Have
nothing to do with that righteous one, for I have suffered much today
because of him in a dream.

Pilate’s wife has suffered over this innocent man, Jesus, who is taken
before her husband to the place of sitting in judgment. The parallels with
this passage in Matthew are not strong enough to make much of a
comparison except in the most important point, that Jesus and Paul are
both righteous and innocent.

Bema is a term commonly used still today in English to indicate the place
from which the scriptures are read in Synagogue. In the Greco-Roman
world the term has secular usage as well as religious usage. We know
that the Acts of Thecla were read at liturgy as scripture in the ancient
world.*®  The word when transliterated has the appeal of this possible
double meaning which is appropriate.

16b * AvBdmate, 6 dvOpmmog obTOG, TiC E6TIV OLK
oldapev, < >

16b  "Proconsul, we do not know who this man is,

3853, Wilkinson, Egeria’s Travels to the Holy Land, p. 122.
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Lipsius is avoiding C again with the absence of tig &€otiv. There is no
substantial difference in meaning between the Lipsius and Tischendorf
texts on account of this varient. The Lipsius addition of nd0ev &otiv
from manuscripts ABEFGd would be a helpful detail since the place of
origin of a person is often taken into account in ancient judgments. Itis a
helpful addition to the text and there would be no reason to omit it in a
text which develops by attrition. This sort of example is the very reason
that the Lipsius version does not read as the earlier text.

As Thamyris says this, the meaning of the term oidapev is that he and
Demas and Hermogenes all are denying any association with Paul. It
does not mean that he is not aware of Paul’s name or of Paul’s activities
for the last few days.

Demas and Hermogenes are strangers in this town and so it would be a
much more difficult claim for them to make than Thamyris. Perhaps the
verb is in the plural both to indicate that Thamyris is still in collusion
with them, or perhaps to echo their denial in 12a. Another possibility is
that Thamyris is speaking on behalf of the masses of people gathered,

ot OyAot, in 15h. The sense then would be that Paul is not from “our”
city.

The structure of the phrase is rhetorical in order to point out Paul. It
could easily have been said, “we do not know this man” with

0 GvBpomoc in the accusative, but this formulation is more dramatic and
more natural as an introduction in a speech as an accusation.

The New Testament denial of Peter comes to mind as a possible parallel.
In Mark and in Matthew it is: obk 0180 TOV dvOpwmov; neither is an
exact parallel.’®® In both Gospels the denial is a response to Peter being
accused of being Galilean; perhaps there is more of a conceptual link
between the Lipsius text for this segment and the Gospel denials since
they both concern place. On the whole however, they are not close
enough to count as copying. There is an important difference in that
whereas Thamyris in fact does not know Paul or from where he has come,
Peter certainly does know Jesus and that Jesus is from Galilee.

16¢c O¢ ayduovc mOlEL TA¢ TapOEVOLST

16¢c  who makes the virgins (stay) single.

3% This has already been discussed in this thesis in relation to the Acts of Thecla verse 12a. See above.
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The Lipsius inclusion of obk &Q yopeicbat (he does not allow to
marry) is the very sort of thing that one might have excised from the text
if one wanted to make it seem more orthodox. There is a grave difference
between “remaining single” and becoming “averse to marriage”.”®” To be
averse to marriage in the end is the demise of the human race, and is
certainly unorthodox teaching. Even in this part of the drama where the
accusations are known to be false one might argue that the omission of
this phrase would be helpful overall so as not to mislead in any accidental
way. On the other hand a greater false accusation against Paul is a sign of
a more developed hagiography. Even with such an accusation, Paul will
still be freed and continue to preach the good news of Christ” mighty
deeds and resurrection. The outcome of the drama shows that the
accusations are false. Since either interpretation is possible, no position is
taken in this thesis concerning this particular variant and it is not counted
in the conclusions.

Here the sense must be that both young men and women are encouraged
by Paul not to marry. We who know the story are more clearly aware that
the problem is that Thecla no longer seems to want to marry Thamyris.
There are no other cases noted anywhere in the story.

Paul’s teaching that it is good not to marry but better to marry than to
burn is well known from the New Testament and has been discussed in
conjunction with 6¢ of the Acts of Thecla above. Not to marry for the
sake of the Gospel is a central and repeated instruction in the Pauline
corpus of the Bible. It is also known in Matthew 19:12. The effect of the
freedom that such an understanding carries is significant. It is possible
that from this fully orthodox New Testament understanding there were
many disagreements between young persons and their parents. Such
conflict might also arise from the Gospel sayings where Jesus is portrayed
demanding more loyalty of his followers than they give to their
families.”*

16d €mdtom £l 60V Tivog EveEKEV TODTA O1dGOKEL.
16d Let him say, before you, why he teaches these things.”

This accusation seems less elaborated than it might be. In the
development of the narrative this is a strategy of the author in order to

37 J. Elliott, The Apocryphal New Testament, p. 367. Elliott’s translation is “this man makes virgins
averse to marriage”.
% See Mt 12:48-49.
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allow for Demas and Hermogenes to show their true colours in the
following phrase.

In this way Thamyris is shown only representing his own grievance. If he
were also to use whatever information he received from Demas and
Hermogenes, though he had no actual evidence of it and whether or not
he understood what it was to be Christian, he would appear at least an
opportunist and at most dishonest. Now that he is before the proconsul he
is on his best behaviour as an upstanding wealthy resident. He expects to
appear and to be thought honest, whether he is scheming or not.

16e  “O 8¢ Anuag kal “Eppoyévng €lmov 1@ Oduvpt Aéye abtov
Xp1oTiavov, kal obtmg < > abtdv avalpels.

16e  Demas and Hermogenes said to Thamyris, “Say he i1s a Christian,
and you will best him.”

This gives the sense that Thamyris does not yet have any idea that being a
Christian might be something negative. He has to be encouraged to make
this accusation by Demas and Hermogenes, who themselves could be
accused of being Christians. This gives the text a very early feel.

If being a Christian was already really dangerous, if widespread
persecutions had already taken place, Demas and Hermogenes would not
have suggested this in public, in order to protect themselves. Furthermore
Thamyris would have mentioned it as the first and most important matter
for the proconsul to consider.

The New Testament records many incidents of violence and civil action
against Jesus and his followers. We also know from the New Testament
that followers of “the way” of Jesus were thought by conservative Jews to
be a group that ought to be brought back into line in Judaism. It is
possible to interpret avo1peic as more severe than “bring into line”. The
Lipsius text, however, implies that if he is a Christian then he will surely
die, shows a certainty that is likely to be later, after widespread
persecutions of Christians have become more commonplace.

16f O 8¢ avObmatog £0Tnoev TNV dldvoloy abTov Kai
gxdreoev t0v ITadvrov AéEymv

16f The proconsul, however, made up his own mind and summoned
Paul saying,
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The Lipsius text has the word ffyepwv. This is plausibly taken to be a
later edition trying to clarify the confusion of two titles for the judging
dignitary. There is clearly only one person who is judge. With time
manuscripts are corrected so that confusions are clarified. Scribes were
helping the text to be more easily readable and understandable.

It is also possible that this change develops in order to make the Acts of
Thecla agree with the New Testament especially Mt. 27:11 where the
judge is referred to as the f)yepv. For those for whom the Acts of Thecla
were scripture such an agreement would be significant.

The proconsul does not respond to the accusations of Thamyris, and the
accusation of Demas and Hermogenes never seems to be made to the
proconsul. The conceit of the development of the drama in this verse
suggests that these sorts of accusations do not have precedents so that the
proconsul wishes to make up his own mind. This passage portrays the
proconsul as a just judge.

Perhaps there is a parallel to Pilate who washes his hands of the death of
Jesus. That parallel becomes more likely in 16g and 16h so it will be
considered in comments on those sections which follow.

l6g Tic €1, koi 11 d18d0KELS;
16g  “Who are you, and what do you teach?

One of the crucial matters is that Paul is a stranger in town. Foreign
teachers would be welcomed due to customs of hospitality but they would
also be expected to repay that hospitality by not disrupting the life of that
place. As a stranger, Paul is particularly vulnerable to accusations of
disturbing the peace because by all rights he should be grateful to be
welcomed to this place, and causing trouble should be the last thing that
he would do. As a stranger, Paul is also now in a dangerous position, for
there will be few to defend him. His actions will be taken to be an insult
to the generosity of his hosts and he will be far from family and old
friends who could vouch for his good character.

All this would have been evident to Paul and to the author of these Acts,
so this scene also suggests that the message of Christ is so important to
Paul that he exposes himself to be this vulnerable in order to announce
what he believes in principle to be for the good of all people, the message
of total life commitment, to the way and grace of Jesus. This question
offers Paul the opportunity to make a speech as he does in the canonical
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Acts of the Apostles before Festus and Agrippa, and in the unfolding of
the narrative he alerts the listener or readers to an opportunity to hear the
kerygmatic proclamation.

Paul of course teaches the way of Christ Jesus, but this includes the
notions of fidelity in marriage and also fidelity to the missionary
message, which is easiest to proclaim if marriage does not settle a person
down with local responsibilities. A variety of life choices concerning
marital status makes it possible for the urgency of the spreading of the
Gospel to be honoured. Although we know that married couples travelled
as well as single persons, the acceptance of such variety allows the most
possibilities to spread the good news.

16h ob yap HKPDSG GOL KATNYOPOLOLV.
16h  For they accuse you of more than a minor matter.”

This has a parallel in the trials of Jesus. Jesus will be silent in the face of
such a prompt but Paul will speak clearly of the message of Jesus. This is
the characteristic of the post-Pentecostal work of the followers of Jesus.
The New Testament parallel is strong especially in the Gospel of
Matthew. In Mt 27:13-14 Pilate challenges Jesus to answer.

13 t0te Aéyel abt® O IThatog, ObK GKOVELG TOGH GOL
KATOLOPTOPOVOLY; 14 Kal oLK amekpifn abt@d mpog obde €v phua,
®ote OovpAlely TOv fiyepovo Alav.

13 Then Pilate said to him, “Do you not hear how many accusations they
make against you?” 14 But he gave him no answer, not even to a single
charge, so that the governor was greatly amazed. (NRSV)

It is not an exact parallel however, and does not show copying from the
New Testament. Although the Jesus tradition might be familiar to the
author of the Acts of Thecla it is different from this scene in that Paul will
make answer whereas Jesus did not.
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Verse Seventeen

17a Koi fipev v eoviv abtod 6 Madrog Aéyov Et £y
oNueEPOV avakpivopal ti d10dok®, dkovcov, (vOvTaTE.

17D  ©coc (@v, 0edc Exdiknoemy, 0edc (MAOTAG, 0e0g

Anpocdenc, xPNLoVv g TV avipodnwov cotnpiag Enspyéy pe>®

17Cc  dnog and thic edopac kol T dxabupoioc dTOoTAcW
abTtovg Kol mdong Ndovic kol Oavdtov, dtwg pn apdptocty->!

17d 510 Enepyev 6 0e0g OV EavTtod moida, dV EY®
ebayyeiilopat

17e «xai d1ddokm Ev Ekelve Exstv TRV EATISO TOVG dvOpOTOULC,

17f  6¢ poévog cvvenadnoev mhavopive KOopHo, Tvo punKETL
Lo Kkpiov doiv, avevmate,™?

179 arra miotiv Exooty kol @6Bov 0e0d Kai yvAGLY
CEUVOTNTOS KOl Gyamnv GAndelac.

17h 5 ~ D N N e \ e ~ 5 }\d J4 303 8 81
€l OLV €Y TA LTTO DEOL MOl UVOAKEKAAVUHEVO 100.0K®,

11 adted; ¥

171 0O & avodmatoc™ axovoac Ekéhevosv debfval OV
IModLov kal €1 PuAoKTY Gmokataotadfval,®

17)  péypic od sboyorficac, enoiv, akodcopatl abTod
EMUELEGTEPOV.

389
390
391
392
393
394

The Lipsius text has this word spelled with the eta having the iota subscript: ypnZov.

The Lipsius text adds a comma here.

The Lipsius text has here unkétt apoptdvooty instead of Tischendorf’s pn apdptooty.

Here the Lipsius text reads: doiv ol Gvlpwnot, instead of doiv, avovmate.

The Lipsius text has a different prefix on this verb. In the Lipsius text it is: anmokekaAvppéVa.
The punctuation in the Lipsius text here is a comma instead of the question mark and the word
avovmate follows the comma and then the question mark follows avoimate.

3% The Lipsius text has a different word here. Instead of Tischendorf’s aveonatog Lipsius has the
word fiyeudv.

3% This verb is also different in the Lipsius text. Lipsius has anoy6fjvar instead of amokatactadfvar .
397 The last phrase of this verse is substantially different in the two texts in content and word order.
The Lipsius text reads: péypig av eboyornoag emperéotepov akovorn abtod. The Tischendorf text
reads: péypig obd gboyoincag, eNoiv, 4KoVCOUOL aDTOL ENUELECTEPOV.
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Translation

17a And Paul lifted up his voice saying, “Today, if I myself give an
account of what I teach, listen, Proconsul.”**®

17D “The Living God, the judging God, the jealous God, the all-
sufficient God, the God desirous of salvation of human beings sent me

17C so that I may shield them from destruction and impurity and all
selfish pleasure and death, so that they do not sin.

399

17d  For this reason God sent his own servant™’ whom I preach,

17e and1teach people to have hope in him

17f  who alone has had compassion for the wayward world, in order
that they be no longer under judgment, Proconsul,

179 but that they might have faith and fear of God and know due
reverence™ " and love truth.

17h  If then I teach what God has disclosed to me, what wrong do |
do?”

171  The proconsul having listened ordered Paul to be bound and taken
away to prison,

17j until “having leisure”, he said, “I will hear him more attentively.”

3% We are not sure of the political position of this official since the term “governor” will be used to
refer to him in 19f.

3% Literally it is his own child. ITdig can also mean “servant” as translated here.

9 T have translated oepvotnrog “with due reverence”; it can mean “solemnity” or “gravity” or
“majesty”. “Knowledge of reverence” is not a common English expression, so I have preferred to use a
verbal form rather than translating yvaouv as “knowledge”.
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Commentary and Notes

17a  Kal flpev v eoviyv abtod 6 IMadrog Aéyov Et &yo
oNueEPOV avakpivopal ti d10dok®, dkovoov, (vOvTaTE.

17a  And Paul lifted his voice saying, “Today, if I myself give an
account of what I teach, listen, Proconsul.”

In this phrase we see that Lipsius notes but does not choose manuscript
s*" which has fyepcdv, but this is a clear illustration of how a scribe can
help the reader by eliminating any inconsistencies. Although Lipsius
does not take the liberty to include something from the Syriac versions
here at 17a, it is surprising that he apparently does not see the scribal
tendency to use nyepv as he has included it in 16f above.

Thecla is not present when Paul is arrested by an unanticipated mob. She
could not have been informed of this or we would certainly expect her
presence in the crowd to be noted. She will reappear the night following
this eventful day. The reader assumes that she comes to Paul once she
has learned of his misfortune. News of the day is often shared at the time
of the evening meal. Perhaps this explains why she leaves the house in
the dark; it could have been a dark evening.

The introduction of this defence is reminiscent of the introductions when
Paul speaks before Festus and Agrippa. It shows that skill of rhetorical
polish for which Paul was well known in the undisputed Pauline epistles.
The author is painting a picture of Paul as supremely confident and
capable. He lifts his voice in his own defence so that not only the
officials can hear him, but also all spectators. He is both defending
himself and he is again preaching to all who have come out for the
spectacle. His teaching is for everyone whether they are friend or foe.

In Acts 25:8 before Festus and in Acts 26:2 before Agrippa, Paul makes a
defence. Neither defence compares exactly to the defence here in the
Acts of Thecla. In Acts 25:8 and in Acts 26:2 Paul speaks for himself as
he does here but Luke’s wording is not copied into the Acts of Thecla and
Paul’s arguments are different. There is no reason to think that the Acts
of Thecla is written after the Acts of the Apostles. Acts 25:8 has:

8 Tov ITaviov amoroyovpévov Ott Ovte €lg TOV VOOV TOV
"Tovdaiwv ovte €ic 10 1epov ovte €i¢ Kaioapd t1 Huoptov.

'L ipsius, p. cii, Lipsius uses s to indicate the Syriac manuscript, “signaui uersionem syriacam siglo s”.
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8 Paul said in his defence, “I have in no way committed an offence
against the law of the Jews, or against the temple, or against the
emperor.” (NRSV)

Acts 26:2 has:

2 TIepi maviov ov ykarovpatl bnd Tovdainv, Baciied " Aypinna,
AyNUal ELavTOV Hokdplov ENl 600 pHEAL®Y onpepoV GmoAioyslohadt,

2 "I consider myself fortunate that it is before you, King Agrippa, [ am to
make my defence today against all the accusations of the Jews.” (NRSV)

The interesting matter is that in the Acts of Thecla Paul never speaks of
being a Roman citizen. Citizenship would have offered certain
protections.*” Pauline scholars agree that this idea that Paul is a citizen is
Lukan. Paul’s Roman citizenship cannot be verified by his letters.*”

This is an indication that the Acts of Thecla does not fully know the
Lucan traditions concerning Paul and is an argument for an early date for
the Thecla tradition.

17b  @edg (dvV, 0e0¢ ExdIKkNOE®V, 0€0G (NAOTNC, 0€0G
ATPOGOENG, XPNLOV TNG TOV AVOPOTOV cOTNPLUG EMEUYEV e

17b  “The Living God, the judging God, the jealous God, the all-
sufficient God, the God desirous of salvation of human beings sent me

Xpiw is used by poets: Homer, Aeschylus and Aristophanes.*”* The
word adds colour to the opening of Paul’s speech. With the genitive it
means to be desirous. The correct spelling is in the Lipsius text and here
in the Tischendorf text the iota subscript is missing. The Koine use
eventually loses the iota subscript as the spelling reflects the word being
said more quickly in casual uses. The Lipsius text is the later correction,
restoring the classical spelling.

The rhetorical flourish characterizing Paul continues in this phrase. The
references to God are chosen to be appropriate to a situation of judging

while at the same time announcing the salvation of all humanity. It is as
if Paul speaks directly to the proconsul on an equal basis with him. One

492 1. Murphy-O’Connor, Paul: A Critical Life, p. 39 footnote 54 refers to the lex Julia.

4037, Murphy-O’Connor, Paul: A Critical Life, p. 39. “On the other hand, however, nothing in the
Pauline letters confirms the Apostle’s citizenship.”

441,53, p. 2004.
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might even say that Paul is announcing credentials that are superior to
those of the proconsul because he claims to be the one sent by God who is
“the judge and all-sufficient one”.

The term “Living God” is central to the theology of the Acts of Thecla; it
is the term used by Thecla at her baptism. It is a very interesting
designation of God. It refers both to the fullness of liberty and life that
Thecla experiences when she is free from the obligations of social
convention including marriage, and at the same time it refers to the gift of
life after death for Falconilla (see verse 29) and for all those who are a
part of the resurrection. It is also a reference to Thecla’s survival in the
arena against the wild beasts since it is found in 1 Sam 17:36-37 in the
story of David and Goliath.

36 Kol TNV dpkov ETLNTEV O dOLAOG GOV KOl TOV AfovTa, Koi
€0Tal O AALOQLAOC O dmepiTuNTOg OC £V TOLTM®V: OLY1
TOPEVOOUAL Kal TOTAE® abTOV Kol Geel®d oNUepOV OVELdOG EE
Iopanh; 81011 tig 06 amepituntog obtog, O¢ wveidioev mapdTaéiv
Beob (DVTOC; 37 KOPLOg, O¢ EEihaTd UE EK YXEPOG TOL AEOVTOG
Kol EK ye1pog Thg dpkov, abtog eEeheltal pe Ex xEPOG TOL
AAAOPOAOV TOL GMEPLTURTOL TOOTOV. Kal €1mMeV ZAOVA TPOC
Aov1d TTopevov, kol £6Tal KVPLOG HETO GOV.

36 “Your servant has killed both bears and lions; and the uncircumcised
Philistine will be like one of them, will I not go and attack him, and
remove this day a reproach from Israel? Who is this uncircumcised one,
who has defied the armies of the Living God? 37 The Lord, who saved
me from the claw of the lion and from the claw of the bear, will save me
from the hand of this uncircumcised Philistine.” So Saul said to David,
“Go and may the Lord be with you!”*”

In his introduction of himself, Paul has already begun his defence. He
will speak of those whom he has been sent to protect in the next phrase.
In light of this it is important to note that the God who sent him is
desirous of the salvation of all humans, not solely of virgins or of the
enlightened as one might expect in an extreme Gnostic text.*”°

5 A5 in NRSV, I have translated 6 aAlogurog 6 amepituntog as “uncircumcised Philistine”. A more
literal translation would be “uncircumcised foreigner”. “Bear” and “lion” are in singular form in Greek
but both have a collective meaning so I have translated both words as plurals in English. The NRSV
translation for this verse also uses plurals in English.

*®Madeleine Scopello, “Jewish and Greek Heroines in the Nag Hammadi Library”, in Images of the
Feminine in Gnosticism, ed. by Karen L. King, Fortress Press, Philadelphia, 1988, pp. 71-90. On p. 72
we read: “Exegesis on the Soul is a short tale (only ten pages of papyrus) based on the gnostic myth of
the fall of a Soul into the world and her return to heaven.” Then further on p. 73 continues: “The Soul
remains in this sexual and psychic captivity until the day she perceives her situation and repents. She
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17¢  O0mwg amo g eopag Kai NG GKkubupoiog ATOCTICM
abTOVG Kol mdong Ndovig kai OBavdtov, OTmg Uty GUapPTOoLY:

17¢  so that [ may shield them from destruction and impurity and all
selfish pleasure and death, so that they do not sin.

Here those shielded from destruction, impurity, selfish pleasure and death
are all people. Paul’s message is general and not, as Thamyris has
misrepresented it, only for the young. Paul preaches Christ, salvation and
resurrection—the Acts of Thecla never indicates otherwise.

The Lipsius text is more dramatic with the emphatic negative unkett.
This more dramatic style would heighten the drama and portray Paul as a
more persuasive orator. These details feed a later hagiography.

17d 810 Emepyev 0 060G TOV EQVTOL TAlda, OV EYW
ebayyeiilopat

17d  God sent his own servant whom I preach.

Paul is clear that he comes not to promote a particular moral code or
himself; he comes to preach Christ the servant of God, as in Isaiah the
117> 72v. Christ is both the Son and Servant of God. The choice of the
vocabulary in Greek encompasses both—Christ is wailg. It is remarkable
that on the lips of Paul we have this particular phrase

TOV £€0vTOL Toida "his own servant” or “his own child” and not the
more developed 0 vi0g 0 povoyevnc “his only-begotten son” that we
find in John’s Gospel and the Apostles’ Creed. John 3:16 becomes the
standard way of describing the relationship of Jesus to God.

16 OUtwg yap fiydmnoev 0 6£0¢ TOV KOGHOV, WGTE TOV LIOV TOV
pHovoyevh] £dmKEYV,

16 God so loved the world that he gave his only-begotten son.

asks for help from her Father, reminding him about the time when she stood by him still a virgin:
‘Save me, Father, for behold I will render an account to Thee, for I abandoned my house and fled from
my maiden’s quarters; restore me to Thyself again.”” This is just one example of a Gnostic text where
extreme matters concerning gender and virginity appear. See also Gospel of Thomas and the
Hypostasis of the Archons among many examples. Ross S. Kraemer, “Response to ‘Virginity and
Subversion: Norea Against the Powers in the Hypostasis of the Archons’ by Anne McGuire”, also in
Images of the Feminine in Gnosticism, ed. by Karen L. King, pp. 259-264, p. 263. For the Gospel of
Thomas see Synopsis Quattuor Evangeliorum, ed. by Kurt Aland, Deutsche Bibelstiftung, Stuttgart,
1976, pp. 517-530. Verse 114 p. 530 has “For every woman who makes herself a male will enter the
kingdom of heaven.”
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This document does not show signs of familiarity with John’s Gospel or
the Apostles’ Creed, which attests to its early tradition. One might
expect, if it were from the end of the second century, at least a mention of
the Holy Spirit. It in fact records Paul’s language as if it came from
Paul’s own time before the development of the Johannine tradition and
the use of the creeds for baptism and the promotion of orthodoxy.

I7e xai 01040K® &V EKELV® £xelv TNV EATION TOVG (.VOPWTOULC,
17¢ Iteach people to have hope in him

This encapsulates what Paul teaches. He teaches people to hope in
Christ. This is something that is not given but must be learned. Again it
is not just young unmarried persons whom Paul teaches but all people.

Hope is an important theme in Pauline theology. See for example: Rom
5:2,5;8:24;12:12; 1 Cor 9:10; 2 Cor 3:12 and quite a few other
examples in the letters.

17f  O¢ pOVOS cLVETAONCEV TAAVOUEVED KOCU®, 1vo UNKETL
Lo Kkpicly doly, avevmaTe,

17f  who alone has had compassion for the wayward world, in order
that they would be no longer under judgment, Proconsul,

The Lipsius avoids the confusing ¢vOvnate by choosing

ot dvOpornot from manuscripts E and F against the strong tradition
ABCG. Perhaps he is also avoiding C. The result is not different in
meaning but avoids the second term for the official who is judging. It
eliminates the direct address.

One might consider if this choice could be the first so far where a later
editor would want to eliminate heresy, following Lipsius’ hypothesis. It
1s possible that “people are no longer under judgment” is at some period
considered to be an overstatement of the redemption brought by the
suffering of Christ. However, even without the words o1 dvOpwnot this
sentence means that the “people are no longer under judgment” because
of the reference back to Tovg avOpwmovg in the previous phrase.
Therefore the elimination of these words will have no effect and cannot
be thought to be intentional in order to eliminate heresy.
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More importantly, this idea is completely compatible with the Pauline
notion of the reconciliation of all of creation in 2 Cor 5:18-19:

18 ta 8¢ mAvta £k TOL 00D TOL KATAAAAEAVTOG TUOG EQLTD

d1a. Xp1otov Kai d0vtog Nulv v dtakoviav THe KOToAAAYNS,

19 g O0T1 0e0¢ v Ev XploTd KOGUOV KATAAAAGOMV EALTD, Ui
LOY1LOUEVOG DTOIC TO MOPUTTOUOTO aLTOV, Kol 0EHevog &V HiUlv
TOV AOYyoV TG KoTaAAayNS.

18 All this 1s from God, who reconciled us to himself through Christ, and
has given us the ministry of reconciliation; that is, 19 in Christ God was
reconciling the world to himself, not counting their trespasses against
them, and entrusting the message of reconciliation to us. (NRSV)

In 2 Corinthians trespasses of human beings are not counted against them
and here in the Acts of Thecla Christ is the one who stands with those
who go astray. This going astray we might imagine is vile behaviour,
including impurity and selfish pleasure. He is the judge par excellence.
Christ can free all those with these wrong behaviours from the judgment
they incur because of them. This wrong behaviour would certainly not
include marrying, as Thamyris, Paul’s accuser, would have it.

That all the world is included in the redemption of Christ shows a
universal characteristic of Christianity. This is also known in a more
developed form in the letters to Ephesians and Colossians and especially
in John’s Gospel. This universalism is also know in the reconstruction
period of the temple in Israel and is especially compatible with the notion
of the Living God. The title, the “Living God”, has resonance with the
God who created all things living and not living on the earth below and in
the heavens above in Genesis.

17g aiia miotv Eymolv kol eéfov 0eod Kai YvOoLy
CEUVOTNTOS Kol aydnny aAndeiog.

17g  but that they might have faith and fear of God and know due
reverence and love truth.

All people are taught to hope in Christ who can release the wayward from
the consequence of their wrong actions; then they can move on to a
virtuous life. The focus on Christ is on his great compassion. Christ’s
compassion is remarkable because it is not for the innocent but for the
wayward who can have access to the gift of life from the Living God.
This life for all people includes having faith and a fear or respect of God.
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This means that they will act reflectively, considering first what their
responsibilities are to God and others in this created order before they
make a decision.

This respect for God and faith will be their greatest aid in doing what is
best for all concerned, and not just acting out of selfish interest or
pleasure-seeking. This faith will lead them to love the truth and to show
due reverence.

These virtues are the ones that the proconsul will be looking for in those
who come before him. Those who do not lie or participate in any kind of
falsehood and those who show proper respect are those who are trusted in
what they say before a proconsul. At the same time that Paul is
describing what he teaches he is making a defence for himself before the
proconsul.

The question arises for those of us who are reading in the twenty-first
century: does this love of the truth and reverence have as its object God
or Jesus Christ? Jesus himself showed due reverence for God (see for
example: Mk 10:9; Lk 8:39; Mt 4:4, 7, 10). Jesus himself was one who
loved the truth. Christians today who know of the Johannine saying on
the lips of Jesus, “I am the way, the truth and the life”, might think that
Jesus is the object of this love and reverence but it is not the case. This is
to be read together with @oBov 0eov “the fear of God”, and the
reverence is reverence of God and of things godly; the love of truth is
love of God’s truth.

17h €1 obv Ey® Td LTO Be0L POl AVOKEKOAVUUEVE O100.0K M,
1 ASK®;

17h  If I teach what God has disclosed to me, what wrong do I do?

Lipsius has sided with the strong manuscript evidence and, as is his
habitual pattern, against Tischendorf and manuscript C. His choice is the
perfect participle of amoxaAVnt® rather than avakaAOTTO.

" AvoxkaAvnTo is never used in the New Testament, while dmoxoAOnT®
is used more than 25 times. *~ AvakaAOnT® shows no conformity to this
standard type of literature and it is therefore more likely to be the original
word. If one or the other is a correction, dmoxoAOmt® would have to be
considered likelier to be the correction since it becomes the accepted term
to describe such revelations or disclosures in Christian writings.
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A second argument for the Tischendorf reading to be the original is that
the word amoxaAvmt® is used already by this author in 1g and the
scribe may simply be making the two uses coincide. This sort of
consistency is often valued by scribes, whereas there is no such reason to
create diversity when the meanings are basically the same.

Paul’s entire explanation of what he teaches is in fact also his defence.
In this phrase Paul continues to speak about what God wishes for him in
particular. He used the personal dative pronoun to shift the emphasis.
Paul’s teachings come from what is disclosed to him and not to others.
Paul claims special revelation in his letters as well as here. Here he is
doing what God expects of him in presenting these teachings.

This matter of disclosure to Paul from God has been discussed at length
in relation to Paul’s conversion as it is told in Galatians and to his visions
in 2 Cor 12:1-5 in relation to verse one above, specifically to 1g. The
question, “What wrong do I do?”, is rhetorical expecting a negative
answer.

171 “O 8¢ avovmatog Gkovoag Ekélevoev dedfval TOV
ITavrov kai €1g eLAOKNV amokoTacTAON VAL,

171 The proconsul, having listened, ordered Paul to be bound and put
into prison,

The choice of verb for Tischendorf comes from AB and for Lipsius from
E. ~ Amay0nvor “sent” to prison rather than “put” in prison is perhaps
somewhat more respectful of Saint Paul. It is also better with the
preposition €1G. It is more likely the improvement along with the
substituted fyepav.

Although Paul has been heard, the expected answer is not forthcoming;
on the contrary Paul is bound and incarcerated. It is made very clear that
this is after the proconsul has listened to Paul. The proconsul is not being
characterised as unjust or arbitrary, but rather careful and patient.

Although he has Paul detained there is no sentence, since as we learn in
the following phrase he wishes to hear Paul further at a later time. The
incarceration and binding is the sort of experience that is familiar from
Paul’s letters in his peristatic catalogues, where he presents himself as the
suffering servant.
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17j  péxpig ob eboyoincag, enoiv, akovoopal abTov
EMUELEGTEPOV.

173 until having leisure, he said, “I will hear him more attentively”.

The Lipsius reading tidies up the sentence, especially the awkward move
from third person to first.

The proconsul here seems both genuinely interested in what Paul has to
say, and also conscientious about his role in the practice of justice for this
district. Readers and listeners will be aware of this sympathetic
characterization and will then assign the blame where it belongs. The text
blames Demas and Hermogenes, Theocleia and Thamyris for this
imprisonment of Paul.
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Verse Eighteen

18a "H & Ofkho vuktog meplelopévn 10 WAL EdwKeV Q0
TVAOP®,

18b  «xoi avorysiong abtf thig OVpag anfrlev €1c THV QLAAKTY"

18C «oi dodoa 1® deopoeviakl KETONTPOV APYVPODV E1GHAOEY

g1c*” tov Madrov,

18d  «ai xobicoco mopd Tovg WOSaG abTod Hrovevi® Td
LEYOAELDL TOL OEO.

18e  «kai obdev dedoiker 6 IModroc,
18f  aana T Tod 0e0d mappnoiq EvemoAiteveTor

189 «axeivng ndéavev 7| miotig, Kataeilodong td Seopd. abTob.

7 The preposition mpdg is used in the Lipsius text instead of €ic.
%8 The aorist tense of this verb is in the Lipsius text: fjxovoev. Tischendorf has the imperfect.
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Translation

18a  In the night, Thecla took off her bracelets and she gave them to
the warder,

18b  and when the gate had been opened to her, she went forward into
the prison,

18C  and she gave to the prison guard a silver mirror and she went into
Paul

18d  and she sat at his feet and heard of the mighty deeds of God

18e  and Paul feared nothing,

18f  but was exercising his citizenship in the liberty of speech
(given)*” by God.

189 and as she kissed his fetters her faith increased,

499 The sense here is that Paul’s liberty of speech is a gift granted by God much like citizenship, i.e. he
has a certain right to speak because this right is granted to him by God. Compare Romans 8:21.
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Commentary and Notes

18a "H 8¢ Oéxha VUKTOC TEPLEAOUEVN TO YEALD ESMKEV TAD
VAP,

18a  In the night, Thecla took off her bracelets and she gave them to the
warder,

Thecla ventures out at night to be with Paul who has been sent to prison
by the proconsul. It is unusual for a young woman of means to venture
out at night but there is nothing in the text to make us think that she is
bribing her own house servants or those of her mother. These servants
would certainly have been part of the household who mourned as they
realized that Thecla no longer wished to marry Thamyris. They would be
well apprised of the situation in the house concerning Thecla’s future and
the wishes of her mother. The servants will not benefit in terms of
stability and welfare because of Thecla’s choice: on the contrary her
marriage to Thamyris would be a benefit to them and her decision not to
marry would be a disadvantage.

Her bracelets are hardly what would be given to house servants at night.
It would be disastrous for anyone in the household found with these
bracelets. It would be too great a risk to accept them and to keep them in
the household even for a night, before they were able to somehow be
traded or sold. Even in the city, these bracelets would be incriminating if
they were found with anyone other than Thecla, since all ancient
jewellery is hand-made and distinctive. If she wished to bribe house
personnel she would give something that could not be traced back to her.
It is unlikely that she would not know how to leave her own dwelling, and
it is also likely that the prison would not be under the care of only one
person for security.

In this commentary, therefore, it is envisioned that there are two levels of
security at the prison, a warder at the front gate to the prison and a prison
guard who knows where each person in restraints is being kept. A single
individual with keys or access to other mechanical devices which restrain
1s not likely to be accessible to the public. Such a person would need to
be inside the prison. Then how would someone find their way inside?

This idea is also supported by the knowledge that prisoners were not fed

and tended to by guards and warders. The families and friends of these
prisoners would see to such needs. For this reason there would need to be
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a way that family and friends could deliver these things to the prisoners.
It is not likely that only one person managed all this coming and going.

Thecla’s wish to visit at night is very unusual. The timing would be the
most difficult matter involved in her visit but it shows her daring
character. It is also a reason why she needs significant bribes. On the
other hand the night conceals her visit from the public and would protect
her family from further scandal.

18b  xoi dvolyeiong abti) thg OOpag anfibev €1g TNV ELAAKNV:

18b  And when the gate had been opened to her, she went forward into
the prison,

When Thecla was allowed into the prison, she did not hesitate nor find
distraction with the sights or sounds of this disturbing place. Rather she
went forward with her continued single-minded purpose to see Paul yet
again.

At this point the reader does not quite understand what Thecla wishes to
do when she finds Paul. Is she trying to form a plan for his escape; is she
wanting to bring him comforts, food or medicine or clothing or
coverings? The reader cannot know at this point.

18¢  xal 30000 TA deGLOPVAUKL KATOTTPOV (PYLPOLY €16TAbEV
€1¢ tov ITavirov,

18c  and she gave to the prison guard a silver mirror and she went into
Paul

Lipsius has the more correct preposition mpdg “toward” Paul.

The mirror is a bribe just as the bracelets were. They are a mid-range
bribe, not the most expensive item she might have had but something
valuable that the warder or guard could trade or sell.

The choice of what Thecla is willing to part with as a bribe is significant.
They are symbolic of Thecla’s denial of vanity and self-focus in life now
that she has met Paul. Women of means could spend much time and
wealth on their appearance, dress and adornment. The reader imagines
that Thecla has not been immune from these interests. Never again in her
story will the reader be told that these things are of further interest to her.
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When she is again financially well off, Thecla will not recover or replace
these bribes. They belong to her past, before her commitment to Christ.

Now we are told that rather than going into the prison, she now goes in,
the reader assumes, to see Paul. She has been shown where he is. He
could have been among others whose crimes are perhaps violent or
despicable.*'’ Her focus is never thwarted. She wants to hear more about
the mighty deeds of God in the death and resurrection of Christ (see 1f
and 1g above). This will result in her wanting to be baptised.

18d kol kadicaco mapd TOvg TOSHC 0DTOL NKOVEV TA UEYUAELQ
0L 0g0V.

18d  and she sat at his feet and heard of the mighty deeds of God

Lipsius has the tense varient fijxovoev. Tischendorf’s text has the
imperfect tense also used in Lk 10:39. The story of Thecla may have
influenced the story of Mary as it is told by Luke, or the story as told by
Luke may have influenced the story of Thecla, but there is no exact
copying. It is significant that Thecla sits at Paul’s feet; sitting is the
posture for a disciple. As we see in Lk 10:39, Mary (and we assume also
Martha) sits at Jesus’ feet to listen to his teachings when he visits as a
travelling Rabbi. Mary’s posture and Thecla’s posture are best
understood as deferential, attentive and devout.

39 xoi THde Qv 4dehon kalovpévn Mopidy, [f] kal
nopakadecdelon mTPOg TOVG TOdAG TOL KLPIOL NKOvEV TOV AdyoV
aLTOV.

39 And she had a sister called Mary, who also sat at the Lord’s feet and
listened to his word.

Sitting at the feet in the Acts of Thecla is a meaningful gesture. This
instance of Thecla sitting at Paul’s feet foreshadows the lioness sitting at
Thecla’s feet later in the story (see 33b). On the one hand, it seems a
letdown to the reader that Thecla does not have something more practical
or adventurous planned, while on the other hand it may be a relief that she
is not mistreated. This makes more sense when it is remembered that this

19 A description of a group of prisoners at about 180 CE is supplied by Maximus of Tyre. “To describe
each of these lives by a simile: that “noble” and variegated kind is like a dreadful prison in which
unhappy men, confined in a dark cell, with great irons on their feet, heavy weights about their necks,
and grievous fetters on their hands, pass their days in filth, in torment, in weeping and groaning.” This
translation is from H. Hobein ed., “ Maximus of Tyre Discourse 36” paragraph 4b, in Abraham J.
Malherbe, Moral Exhortation, A Greco-Roman Sourcebook, Westminster, Philadelphia, 1989, p. 76.
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work was used as Holy Scripture before the fifth century and is not an
adventure story. Thecla’s acts of devotion show her sincerity in
conversion not her ingenuity in escapes. It is appropriate that she sits
learning as a student; this seems to have been her constant purpose.

Her desire is to learn this new message which has already spoken so
powerfully to her heart. She sits and listens as Paul recounts the mighty
deeds of God. We imagine Paul explaining to Thecla how Jesus Christ is
God’s most wonderful gift to humanity, but we are not told that this is
what Paul teaches. In verse one, we know that Paul speaks about the
death and resurrection of Christ, and we know from Thamyris’ banquet
that the resurrection is an identified topic of Paul’s teaching. We know
from his speech before the court that he teaches about Christ, God’s
servant who has compassion for the world, and about faith, love of truth
and respect for God.

Paul is a Jew and the mighty deeds of God could also be creation, the
stories of the matriarchs and patriarchs or the stories of sages and
prophets. The mighty deeds of God could also include the story of the
Passover or the story of the dedication of the temple. The recounting of
such mighty deeds is part of the ritual for Passover and is still done in our
Eucharistic prayers today. We do not know what is told in this scene and
can only speculate. It could also be the story of Paul’s journeys to date
and what God has done to bless him and protect him throughout his
mission.

18¢ «xal obdev &dedoikel 0 Ilavrog,
18¢ and Paul feared nothing,

This phrase 1s again not specific enough for us to know what the exact
meaning could be. Does it refer to Paul’s fears of prison and judgment?
Does it refer to Paul’s fears in his suffering in past missionary travel?
Does it refer to Paul’s understanding of the stories of his people, the Jews
and how many, including Jesus, suffered? We cannot know the answer to
these questions but we do know that Paul is fit to teach Thecla, not being
overly burdened by fear from any memory or circumstance, not even this
present difficult circumstance. It is as if being imprisoned is about as
important as bracelets and mirrors. Nothing save that God is with them
seems to have any effect.

18f  aira tf) TOL 6eod mappnoig EvemoiiteveTo!
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18f  but exercising his citizenship in the liberty of speech (given) by
God.

It is quite remarkable really that Paul takes up where he left off, simply
speaking about God and faith. Thecla also takes up where she left off,
listening intently, taking everything in and accepting it with devotion.
This is described by the author of the text as Paul exercising the liberty of
speech that God has given him. He can speak, so he does.

It is also remarkable that this expression about liberty of speech includes
the reference to citizenship. Citizenship in the Lukan Acts becomes
Roman citizenship. Did Luke learn about Paul’s citizenship from stories
like the Acts of Thecla and then apply his own meaning?

18¢ «dakeivng ndéavev 1 TOTIS, KATAPILOVONG TO. dECLA CLLTOV.
18g and as she kissed his fetters her faith increased,

The result of this seemingly foolhardy way that Paul and Thecla spend
their time is wonderful. It is the great gift of Thecla’s increase in faith.
Her faith will be an example to many for thousands of years to come. It
1s more important than any recording of daring actions or miraculous
escapes. The increase of faith is also the purpose of the recording of the
story of Paul and Thecla. The increase of faith among all who hear this
account is what is wanted.

This phrase is inspiring and also intriguing. Why does Thecla kiss Paul’s
fetters? Is it a sign of devotion to Paul? Is she saying that even his
imprisonment has become a blessing to her? Is she wanting to give
comfort to Paul but has not been practical enough to have brought any
other means, so this token of her affection will have to say that she cares
about him?

This is not personal love for Paul; otherwise she would have kissed him,
not his restraints. Barrier’s argument that this is an erotic episode*'' “as
Thecla takes hold of Paul’s bonds while kissing them” is an unwarranted
over-translation of the participle, with a neglect of the other verb in the
sentence. The increase in faith is what this is about. The use of the
English word “bonds” and the addition of the English words “takes hold
of” gives an inappropriate English sense to what is a straightforward

matter in Greek. The Greek says only, “as she kissed his fetters her faith

41 1. Barrier, The Acts of Paul and Thecla, p. 115.
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increased”. Barrier’s translation takes too great a risk over this quite
prosaic Greek.

The faith of conversion has an energy that is full of mystery. Perhaps this
action is meant to convey that sense of mystery that is found in a mystical
experience. Thecla is enthralled in this part of the story; her life is in a
state of renewal and awakening. The experience she is having with Paul
1s most essentially a religious experience, an experience of God. Her
actions are symbolic of this life-altering experience, and words are
inadequate to explain the power of this encounter.*'> The description of
her action is like the description of the burning coals touching the lips of
the prophet Isaiah. It is a life-altering experience.

One could compare the devotion of the woman who kissed Jesus’ feet at
the home of the Simon the Pharisee Lk 7:38. Jesus accuses Simon
saying, “I come into your house . . .(but) you gave me no kiss”

(piAnud pot obx &dwxag). The story concludes with Jesus saying to the
woman, “your faith has saved you; go in peace” (1] mi6T1G GOV

0E0MKEV 6g TOPELOL E1C EIPNVNV).

We know of the power of God in Thecla’s life because of the strength of
her tradition, and the retelling of this part of the narrative will encourage
a similarly wonderful experience for its audience. Rather than analyzing
that unique mystical experience that is Thecla’s own, the readers or
listeners are inspired to seek such an increase in faith themselves.

4123 McGinn, “The Acts of Thecla”, in Searching the Scriptures, pp. 813-814. McGinn sees this
passage as Thecla’s conversion and call narrative. McGinn compares other Biblical prophetic call
narratives.
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Verse Nineteen
19a Q¢ 8¢ e{ntéito Oékha HRO THOV WiV

19b kot @dpupic*® dc amoropsvnc™* abvthc Edlokev* katd
TaG 0000,

19C kel t1c T@V oLVEOLAOY TOD TLA®POD ERHVLGEV OTL
VOKTOG EETADEV.

19d kot EEen00vTect® avijtacay OV TUA®POV, Kol Elmev
abLTOLG 6Tl MEMOPELTAL TPOG TOV EEVOV €1C TO dECUMTNPLOV:

418

19e  «oi anerdoviec?’ < >M8 gdpov abtrv TpémOV TIVA

GLVOEIEUEVT|V TT) GTOPYN).

19f kol EEeMOOVTEC EkE0EV TOVG OyAouc Emeondvio®? kal 1@
NYEUOVL EVEQAVIGQV.

13 Thamyris’ name appears in the genitive case @upopidoc in the Lipsius text.

14 The Lipsius’ text has the present participle amoAivpévn which in this sentence refers to Thecla. The
Tischendorf text also has the participle from the verb andAlvpt but in its second aorist form. The verb
means “lost” and is used this way in the Septuagint in 1 Kings 9:3 concerning wine that has been
poured out. J. Elliott, p. 367, translates the Lipsius text, “And when Thecla was sought by her family
and Thamyris they were hunting through the streets as if she had been lost”. The grammar is awkward
in the Tischendorf text and the Lipsius text simplifies it by using a passive form of Sidk®.

1 The word abtfg is missing from the Lipsius text and &31keto appears instead of £diokev.

416 An additional word eA06vteg s in the Tischendorf text here.

7 The Lipsius text has anfj0ov, the aorist form of the verb, while the Tischendorf above has the
participle.

18 The Lipsius text includes these additional words kofwg €inev abtoig kai here.

1% The Lipsius text has &neondoavto instead of eneondvro.
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Translation
19a But when Thecla was sought by her own household

19b and, as if she were lost, Thamyris searched through the streets,

19C and one of the warder’s fellow-slaves disclosed that she went out
during the night,**

19d  they went*! and inquired of the prison guard, and he said to them
that she has gone into the prison to the foreigner.

19e  And they went on and found her, as it were,*** bound by love.

19f  And when they went outside, they rallied the crowd and they
reported to the governor.

2 This comma is not in the Tischendorf test. Tischendorf has a full-stop. I have translated a comma
because otherwise there is not a main verb. The xai of 19d is not translated and a full stop is inserted

after “foreigner”.
! The Greek has “and they went”. I have not translated the kai.
#22 1p6mov Tvd here means in such a manner, or in such a state.
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Commentary and Notes
19a  "Qg d¢ &lntEito OéKAa LO TAOV 13i®V
19a  But when Thecla was sought by her own household,

The gaps in the narrative leave us without knowing the time of these
matters. The only thing that we know is that Thecla is still in the prison.
How long does it take Theocleia to realize that Thecla is missing? Does
she send for Thamyris again? Do they all search throughout the
household or do the house members search first and then when Thamyris
arrives does a second search take place? If all this is happening, it would
be expected that any collusion with Thecla concerning her night-time
expedition would come to light. Servants helping her might well have
fled.

If we knew more of what happened at this point, we would be better
placed to decide with greater confidence that the bribe was to a prison
security person and not to someone in the household of Theocleia as
others have suggested. In the search, servants would probably tell what
they knew, any objects used for bribery might be found and servants
involved punished or punishments planned. Yet we hear nothing of such
matters. The Acts of Thecla is not a novel of manor intrigue.

It is a more cogent assumption that those who were bribed are all at the
prison and that as the search reaches beyond the house to the streets those
who know the prison security staff give the information needed to the
family.

19b «xal Oduvplg, ®G amorouévng abThg EdlMKEV KOTA,
T0G 0000G,

423

19b  and, as if she were lost, "> Thamyris searched through the streets,

There are quite a few differences between the two texts in this verse. The
Lipsius text for 19a and 19b is: "Qg 8¢ &lntelto OcKhia LO TOV
10lov Kol Oouvpldog, ¢ ATOAAVUEVT] ESLOKETO KOTA,

10G 0000G. Thamyris’ name appears in the genitive @apdpoog in the
Lipsius text. In the Lipsius text the segments 19a and 19b mean “And

2 The meaning here is “lost” or “dead”. “Lost” makes more sense in this context. From the
description here there is no indication that they are searching for her corpse. See W. Schneemelcher,
New Testament Apocrypha, p. 358. Schneemelcher’s translation has “lost”.
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when Thecla was sought by her own household and Thamyris she was
hunted through the streets as if she was getting lost”. The Lipsius text has
amoAlvpévn here which is the middle/passive present participle of
anoArivut. Tischendorf’s choice from AB and C is the more difficult
form since it is in the aorist, and clearly “the loss of Thecla” has more of
a present continuous sense to the action at this point in the drama.***
Without abt1g the Lipsius text uses the middle/passive £81dketo which
Elliott translates “they were hunting”.** His translation almost sounds
like a translation of the Tischendorf text. Barrier**® however, translates
£01KeTO 1n the natural way to read the Lipsius text: She (Thecla) was
being hunted or pursued in the streets. This tidies up the translation
problems with the Tischendorf text which has the extra abtfic, Thamyris
in the nominative and the second aorist participle followed by the
imperfect active.

It is not surprising that Thecla is presumed lost. All of her recent
behaviour would be thought to be out of character. There would be an
assumption in the household that by not marrying Thamyris she is
throwing her life away. It would be very dangerous for her to stay out
through the night; she would be recognized as wealthy by her clothing,
hair grooming and jewellery. She could be killed even to rob her of her
personal items. We know from verse 18 that she is wearing bracelets. It
is not ordinary for wealthy young women to leave their households
overnight. The household would certainly fear at least for her safety if
not for her life. This would be the case whether she is accompanied or
alone. If they suspected that she wanted to visit the prison, it would add
further anxiety.

Some exaggeration seems to be characteristic of the style of the telling of
this narrative; it could be that the presumption of her being lost is simply
the overreaction of the household staff. For Thamyris however, the
readers and listeners know his caring for Thecla is a “lost cause” now.

He has in fact “lost her”. He has falsely accused Paul from whom Thecla
has heard of the Living God and of God’s servant who brings salvation.
Thamyris’ chances with Thecla are over. No amount of searching or
running through the streets looking for her will repair their relationship.

#41.8J, p. 207 BIIL. Although the verb’s first meaning is “to die” the meaning “to lose” is also found.
In passive form as it is here it means “to be lost”.

425 T Elliott, The Apocryphal New Testament, p. 367.

426 1 Barrier, The Acts of Paul and Thecla, p. 116.

231



Thamyris does not seem to understand this in the way that the audience
does. He is out searching in the streets. We assume he is asking if
anyone has seen Thecla.

19¢  xal T T®@V GLVIOVA®Y TOL TLAMPOL EUNVLGEV OTL
VOKTOG EENAOEV.

19¢ and one of the warder’s fellow-slaves disclosed that she went out
during the night,

As Thamyris searches through the streets, he comes upon a fellow-worker
of the warder. This fellow-worker says that he has seen Thecla going out
in the night. This is by far the most difficult passage when translating
that Thecla has bribed both persons at the prison.

The first problem is that the phrase literally means she exited into the
night. A reader has to ask: exited from where? —from her household or
from the prison? We will find her still in the prison in the next verse so
this must mean that she has left her household. How does this fellow
worker of the prison staff know that she exited her household? Given all
of the other considerations already described, we can add that no worker
from her household would be found in the streets who could not have
been found in the first instance in the household.

The second problem is that this person does not tell that she has gone to
the prison. Are we to think that he must know more but does not tell at
that stage? Perhaps he does not want to be implicated in cooperating with
her plan to get to see and learn more from Paul. Her plan will certainly
bring reproach to her; she may even be accused of something more
shameful. The informant probably wants to distance himself from the
matter. None the less, his own associations have said enough to lead
them to the prison, because in the next phrase the warder says that she has
been in to see the foreigner (Paul).

In this interpretation the preposition £&- is taken to have lost some of its
meaning. In Koine Greek this often happens. The resultant meaning is
then just that she was seen out during the night. It is not a fully
satisfactory solution but it is better than thinking that a co-worker of a
gate-keeper of Thecla’s own staff is found on the streets to give
information, or that she would be as silly as to try to bribe her own
servants with her bracelets, or that the prison would have only one
security person. Perhaps those who have been reading the Acts of Thecla
have been influenced by the stories of Luke in the Acts of the Apostles
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where getting in and out of prison is very easy and incredibly fantastic,
with angels appearing and chains falling off*’ and prison staff converting
with all their families. It is Luke’s stories that are hard to believe. In an
ancient prison it is almost certain that the person with the keys is not at
the front door!

It is also implausible that Thecla has been kept in her own household
under lock and key. She seems to know her way to the prison easily
enough without any instructions. How is it that she knows her way
around town in the dark if she has been locked in?

19d  xor EEelBOvTEG avhtacav TOV Tolwpdv, Kal €lmev
abLTOLG OTL MEMOPELTAL TPOG TOV EEVOV €1¢ TO dECUMTNPLOV:

19d they went and inquired of the warder, and he said to them that she
has gone into the prison to the foreigner.

There are now companions with Thamyris; we had no previous
knowledge of them in the Tischendorf text. In the Lipsius text this
matter has been corrected by what has the appearance of being a later
scribal tradition which had Thamyris’ name in the genitive.

The answer of the warder is straightforward, as if her visit were the usual
act of mercy that a prison visit would entail. He speaks as if there is no
embarrassment in it even though he has accepted a bribe. This makes
him look as if he 1s careful and respectful of her. Nothing is said about
the inappropriate hour at which she came.

As commented earlier, relatives and friends brought food and other
comforts and necessities to those who were imprisoned. It would not
have been beyond imagining that Thecla would be about that sort of
mission of mercy. It would not have been a neglect of the warder’s duties
to let her into the prison; there is no reason for him not to tell what has
happened. The acceptance of the bribe, he obviously thinks, is his own
business not anyone else’s. The bribe was no doubt because of the late
hour and to sweeten the deal, that is, to make it possible for Thecla to stay
through the night. Visits by prostitutes or wives would not be necessarily
acceptable in certain cases in prisons, as the punishment of prison would
not be thought to include such ministrations. The warder simply acts as if

everything is normal, and he will let Thamyris discover anything else for
himself.

27 Acts 12:6-8; 16:26-30 are two good examples.
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19¢ kol anelbdvieg < > ebpov abTHV TPOTOV TLVA
OLVIEIEUEVTV TT) GTOPY).

19¢  And they went on and found her, as it were, bound by love.

The Lipsius text notes the verification of the warder’s information: “just
as he said to them”. This is simply an expansion adding that the facts
match the information gained. The removal of these words has nothing to
do with the orthodoxy of the text of the Acts of Thecla.

They go further into the prison. As above in verse 18, it is clear that this
prison has more than one area and chamber. The imagery here suggests
that metaphorically Thecla is also imprisoned. She is bound or shackled
by love.

The form of expression shows that this is not meant literally. They find
her TpOTOV TIvd “as it were”, “in a certain manner” or “seemingly” or
“in a state of being”. This state is that she is “bound by love”. The reader
imagines that she is enthralled by the message Paul expounds, and in love
in a spiritual sense with Jesus Christ or with God. The text is not saying
that she lusts after Paul. There is no erotic language. Those who have
suggested such things have not understood the religious significance of
Thecla’s experience. To say that this is sexual is like saying that when

Jesus washed the feet of his disciples it was sexual.

19f  xal &&elBOVTEC EKEIBEV TOVG OYAOLG EMECTAOVTIO KOl TO
NYELOVL EVEQAVIGOV.

19f And when they went outside, they rallied the crowd and they
reported to the governor.

The Lipsius choice of aorist is a stylistic improvement.

After leaving the prison and returning to the streets, they take with them
those available to form a contingent to give weight to their claim as they
approach the governor. We are expecting to hear of the proconsul, who
has previously said that he would hear Paul at his leisure, but Thamyris
has reported not to the proconsul but to the governor. The two titles must
refer to the same person as there is no indication of two persons.

The text is simply inconsistent. The Tischendorf text carries the
inconsistency while the Lipsius text corrects by changing the words
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previously and in 20e. These corrections are more plausibly seen as later
editorial work. In this commentary we have to struggle to make sense of
what the arguably earlier and more original Tischendorf text has.
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Verse Twenty
20a Kai sxérevoev dyeodar tov Madrov emi 10 PHpa

20b 1 8¢ ®&kha Exvlrieto Eml Tod TOMOL 0D ESidaCKEV < >
KOONUEVOS &V TN QLAAKT).

20C < >* gxéhevosv de Kkaksivny aydfjvor emi 10 BRpa: 1
8¢ peta yopog mpooier® dyoiiiopévn,.

1

20d o 8¢ dyrog mpoceveydivtoc®! Tod TTadAOL TEPLGGOTEPMG

) r r ) r L) ) r

gBOa Mdyog gotlv, dipe abTOv.

20e  73eéoc*™ 8¢ fkovev O avevmaToc™ tod IMaviov emi Toig
00101 £pyolg tov XpioTol:

20f kol ovppovriov momicug mpoosekaiécato™ TV Oéklav
kol €imev abt*™ Awd 11 ob meifer™ kota Tov T Ikoviémv vopov

< > Oapvpt; ¥

209 f 8¢ €lotnkel Mavie atevitovso: ThHe & un
ATOKPLVOUEVTC,

20h < >™ {) uRnp abtig avékpayev Aéyovoo Katdkoile TV
dvopov, kotdkale TRV avopeov pécov*? Bedtpov,

201 iva moocat o1 bmo TovToL 1daYBEIcAL POPNODGLY
yovikeg. 40

% The clarifying proper name is added in the Lipsius text: 6 ITadroc.

2% The additional words 6 8¢ flyepov appear in the Lipsius text.

% The Lipsius text has the word aniet instead of mpooict .

! This phrase in Lipsius includes an additional word and a different participle. In Lipsius it reads:
TPOGUYBEVTOC TTAALY.

2 The Lipsius text begins this word with an upper case letter.

3 The official is known as a 6 fysuov in the Lipsius text. This is a more powerful official and shows
a developed hagiography. Another possibility is that it is a correction and assimilation to 19f.

4 In the Lipsius text this verb is &xdiecev.

3 Instead of the words kai €inev abtf the Lipsius text simply has Aéywv here.

36 In the Lipsius text this word is you€lL.

7 As we have seen before the Lipsius text here has the longer form ©autopidt and Lipsius also has the
dative article t@.

8 The Lipsius text includes the proper name here: ©cokheic.

9 The Lipsius text has &v péoo.

0 These two words are in the reverse word order in the Lipsius text: yovaikeg @opno@dotv.
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Translation
20a And he ordered that Paul be brought to the bema,

20b  but Thecla crouched in the place where he taught as he sat in the
prison.

20C  And he (the governor/proconsul) ordered that she also come to
the bema, and she went with joy, exalting.

20d The crowd shouted excessively, when Paul was brought
forward, “he is a magician, away with him!”

20e  The proconsul gladly heard Paul concerning the holy works of
Christ,

20f  and having taken counsel, he called Thecla and said to her, why
do you not trust yourself to Thamyris, according to Iconian law?

209 But she stood,*"' gazing at Paul, and as she did not answer,

20N her mother cried out saying, “Burn the lawless one, burn the
unmarried one in the middle of the theatre,

20i so all the women who have been taught by this man may be
afraid.”

! This verb can be either the present of gi6tiik® “to pine away”, “long for”, or the pluperfect of
iotnut “to stand”.
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Commentary and Notes
20a  Koi gxélevoev dyecbotr tov ITaviov &mi 10 Bripa-
20a  And he ordered that Paul be brought to the bema,

The bema is the place of judgment. As noted in this study in relation to
verse 16, it is a word known well in English especially in Jewish circles
where it indicates the place where the sermon is delivered in a synagogue.
Here it is the place where the governor/proconsul sits to listen and give
the sentence or make other decisions concerning the dispute between
persons or accusation of a person.

Paul will be heard when the governor requests it, not at any regular or
expected or preferred time. Paul is a prisoner and has no choice but to
come to the bema. It is remarkable that Thecla is not yet requested to

come.

20b 1 8¢ ©fkha EkvAIETO ENL TOL TOMOL O Edidackev < >
KOONUEVOS €V TN QLAAKT).

20b  but Thecla crouched in the place where he taught as he sat in the
prison.

When Paul is brought before the bema a second time, Thecla simply
patiently awaits his return to prison. She remains in a humble position in
the place where he taught her through the night. This lack of desire to
move is characteristic of Thecla’s reaction to Paul. She behaves as if she
is somehow immobilized. Is she thinking about what he has taught her or
is she waiting to learn more? We do not know, but the effect Paul has on
her is remarkable. It reminds one of contemplative prayer where a person
sits for relatively long periods without speaking. It also has resonances
with the lying down in front of the altar that is part of many rituals of
ordination. One might assume that Paul’s teaching had a prayerful effect
on Thecla.

There has been some comment on Thecla’s position which is translated
“crouched” in this study. Others translate “rolled” or “grovelled”.** The

2 The clarifying proper name is added in the Lipsius text: 6 ITadiog. This is a sign of a later text
according to the criterion in the introduction to this thesis pages 1 and 2.

3§, McGinn, “The Acts of Thecla”, in Searching the Scriptures, has “rolled” p. 814. J. Barrier, The
Acts of Paul and Thecla, has “grovelled” p. 118. Barrier is over-translated in the sense that there is no
indication in this word of obeisance to Paul.
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notion of continued motion is less likely than the idea of a posture where
one is “curled up” with the spinal cord curved: much like fetal position
while kneeling, but with both knees on the floor and the head near the
knees. This is the prayer posture of Muslims. The Acts of Thecla knows
the posture of kneeling as a significant part of prayer (see verse 5).
*Exvlieto from kviio means “Iroll up”.*** Klauck and Elliott**
both have “riveted” to the place.

20c < > Ekélevoev kakeivnv aydnval eml 10 P ) o8
LETO YapaC TPOGIEL AYUAALWOUEVT).

20c  And he ordered that she also come to the bema, and she went with
joy, exalting.

The governor seems to know that Thecla was with Paul and has remained
in the prison. This knowledge could only have come from Thamyris’
report. The subtlety of the unfolding drama allows Thecla to show her
grasp of the meaning of witness and of being a suffering servant like
Paul.

She goes to the bema with joy. Is she full of joy because this is the first
time that she has the opportunity to publicly declare her new found faith?
Perhaps her joy is simply because she will be with Paul again and have
yet another opportunity to listen and learn. In either case her joy
bespeaks a triumphant entry rather than fear and worry. She has certainly
made a decision about the meaning of her life.

The Lipsius text clarifies that it is the governor who is ordering Thecla to
come. This has every appearance of being a later addition for the sake of
clarity. The verb in the Lipsius text is also made to conform to the
summons. The verb aniel instead of mpociet gives the sense that “she
came from there” rather than that “she went towards”.

20d 0 8¢ dyroc mpooeveydivToct® Tod TTadriov TEPIGGOTEPMC
gB6a. Mdyog Eotiv, dipe abTOV.

44 1.SJ, p. 1008.

5 H. Klauck, The Apocryphal Acts of the Apostles, p. 55. J. Elliott, The Apocryphal New Testament, p.
368.

¢ n Lipsius it reads: npocay0évtoc mdity and Elliott translates: “when Paul had been led forth”. He
does not include the word “again” but Barrier does. Barrier has: “having brought Paul forward again”.
J. Elliott, The Apocryphal New Testament, p. 368. J. Barrier, The Acts of Paul and Thecla, p. 118.
Although both Elliott and Barrier are translating the Lipsius text, a few times Elliott’s translations are
closer to the Tischendorf text; there is no apparent reason for this.
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20d  The crowd shouted excessively, when Paul was brought forward,
“he is a magician, away with him!”

The weight of the reaction of the crowd to Paul is very negative. He is
accused of being a pdyog. This can mean a mighty one, one of the magi,
a wise one, or a magician. It is the word used to describe the visitors
from the east who come bearing gifts to the infant Jesus in the Gospel of
Matthew. Here the word most likely means “magician” as it also does in
the canonical Act of the Apostles.*’

His magical powers are seen in the way that Thecla refuses what appears
to all to be a wonderful future married to Thamyris. This otherwise
inexplicable behaviour is credited to Paul’s power to control Thecla with
magic.

20e  "Mdtmg 8¢ Rrovev O avevmatoc*® tod IMaviov Emi T0ig
06101 £pyolg tov  XplLoTov:

20e  The proconsul gladly heard Paul concerning the holy works of
Christ,

The “proconsul” is the term used here in contrast to “governor” in 19f and
21a. These two terms refer to one person in the story. The Lipsius
tendency to replace the term avOOmatog with fyyepwyv is likely to be a
scribal improvement, clarifying and producing more consistency in the
text.** Tt is not likely that a later text introduces more confused terms for
the official or officials who are supposed to adjudicate.

Could it be that the author is not clearly aware of the distinction between
a proconsul and a governor? On the other hand does this (like the “we”
passages in Acts of the Apostles) indicate two sources or even two
written traditions that have been conflated? We cannot know at this
point. More evidence is required. Tischendorf is right to leave the
mistake, since the more consistent version is likelier to be the less original
text. It is just such anomalies that give the clues that are needed for
further research.

7 See for example Acts 13:6, 8.

% The official is known as a 6 fjysucv in the Lipsius text, which is a more general term for an
official. It is a correction of and assimilation to 19f.

*9 This is not a complete tidying up. There are three places where Lipsius still has @veonatog. These
are in verses 16,17 and 32 and all three are in the vocative case. There are fourteen times

that flyepucdv is used in the Lipsius text.
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The proconsul*’ does not immediately give in to the shouting of the
crowd. This is typical of good Roman governance. He is listening
carefully to Paul. His responsibility is to judge fairly after hearing the
parties involved. His attentions to his duties here point to the truth of
Paul’s teaching, so much so in fact that what he hears from Paul is
referred to by the text as “the holy works of Christ”. This sounds like
something to which there can be no objection.

“The holy works of Christ” is a reference back to 1g, where in 1g Paul
does not look upon the hypocrisy of Demas and Hermogenes with ire but
rather he teaches them, explaining “the great deeds of Christ”. Paul is
portrayed as a consistent character to this point in the drama. No matter
what unfair or subversive actions are taken against him, he continues
resolutely to tell of the great “deeds of Christ”. Nothing can dissuade him
from his purpose.

“Holy works” is an interesting choice for description because 6610G
“holy” is a term used in disputed Pauline letters.”' Most interesting is its
use to describe Jesus as high priest in Hebrews 7:26. Nowhere in the
New Testament is the word 0c10g used with €pyov to refer to “holy
works” of Christ or of anyone.

20f  xail ovpBodriov TOoag TPOGEKULEGHTOM TV OfKkAay
Kal €imev abt] Awa ti ob meibel kata tov ' IkoviEéwv vopov
Odpvpt;

20f and having taken counsel, he called Thecla and said to her, why do
you not trust yourself to Thamyris, according to Iconian law?

The reader is aware why Thamyris is not trustworthy; however, his bad
character is not the reason why Thecla is not interested in marriage. She
wants her freedom to serve the Living God. The meaning of life is
different for her now: it is not about affluence. It is about goodness,
virtue and the joy of believing.

% This is clearly the same person. In the developing drama it is certain that this is only one person
even though he is referred to as both the proconsul and the governor. We do not know why two
separate terms are used but certainly the earlier text has the two and the later text (Lipsius) has moved
toward tidying things up. There are several literary and social dynamics which may have occasioned
the two terms: just trying to get it right, using a more exalted term to be safe in deference to a
dignitary, multiple sources or traditions or using the more exalted term as a general term if unfamiliar
with the actual local term.

1 Note for example: 1 Tim 2:8 “holy hands”; Tit 1:8 in a list of virtues; Heb 7:26 to describe Jesus as
high priest.

#2In the Lipsius text we find the simpler more familiar form which is likely a latter substitution.
Koine Greek prefers the simple aorist to the middle aorist participle.
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The proconsul takes time to discuss with advisors what he has heard from
Paul and then moves on to what is in fact the crux of the matter. The fact
here is that the complaint against Paul is all about Thecla not marrying
Thamyris. The question to Thecla is not only why does she not trust
herself to Thamyris, but also why does she not submit to the law of
Iconium in this trusting of herself. This form of the question does not
bode well for Thecla. She is being accused not only of not marrying but
of not acting lawfully. It is as if the governor has already made up his
mind; if Thecla is not prepared to marry then judgment will be against
Paul and her.

It is amazing that Thecla is not considered a victim. It is also astounding
that Thecla will be subject to judgment and not just Paul. Even when
Paul is thought to be a magician, Thecla is not thought to be someone
who is “taken in”. This is all about Thamyris’ selfish concern about his
own “loss of face” in the society. His shame drives everything, even the
attempt to kill the woman he says he loves. In many societies even today
women are injured and killed because of a shame/honour culture which
considers a woman to be a possession which either adds to the man’s
power and prestige or detracts from that man’s position of honour in
society.

It is not surprising that no comment is made about Paul’s teachings. It
leaves the readers or listeners wondering if someone has spoken to the
proconsul about the matter. The impression is given that this is a “set

2

up”.

453

20g 1 8¢ €wotker™ IMoviw atevitovoa: TNG 08 U

ATOKPLVOUEVTC,

20g But she stood, gazing at Paul, and as she did not answer,

*3This verb is the same in both the Lipsius and the Tischendorf texts. This verb can be either the
pluperfect of iotnut “to stand” or the present of glotrkw® “to pine away”, “long for”. Tischendorf has
a rough breathing giving the meaning “stood”. Lipsius retains it; there is no controversy here. The
impact of this possible near pun in the ancient world and today is worth a fleeting thought only. Barrier
has the most remarkable view about verse 13, “Also, one must consider that as Thamyris and his guests
increase the amount of the aphrodisiac that they are drinking, Thamyris is probably sexually aroused,
consistent with the tone of the AP, and quite simply might be wishing to have Thecla there with him at
the time for sexual favors, and more generally, her accompaniment.” This is an astounding view with
no textual support; it is most inappropriate and disrespectful of the story of St. Thecla. See J. Barrier,
The Acts of Paul and Thecla, pp. 101-102. Views like these have erroneously influenced the discussion
of verse 20.
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Now everything rests with Thecla. Her yea or nay will either save or
condemn both her and Paul. She reacts like Jesus before his accusers; she
says nothing, gives no answer. She stands looking intently at Paul. Does
she expect Paul to speak for both of them? Is this her way of saying that
she will never marry Thamyris especially now that he has brought this
case against Paul? Is she remembering Paul’s teachings and longing for
her freedom in Christ? We can only imagine as we do in the trials of
Jesus. There is a certain sense where the reader either does or does not
understand. The readers and listeners are drawn in and use their
imaginations and this helps them to feel involved in the drama, as one
would in listening to a parable.

It is understandable that the crowd thinks this is magic. Theocleia
surprisingly in the next phrase reacts as if Thecla is nothing to her if she
1s not prepared to marry. Even justice is beyond Theocleia’s reach. This
helps the reader appreciate how valuable Paul’s message about
resurrection and baptism and a life of virtue and good works is to Thecla.
She cannot have heard such philosophy from her mother. Her mother’s
values are on display at this hearing and contrast sharply with Thecla’s
own.

20h < > 1) unp abtig avékpayev Aéyovoa Katdkale tnv
avopov, Katdkale TNV Avopeov HEGOoV BedTpov,

20h  her mother cried out saying, “Burn the lawless one, burn the
unmarried one in the middle of the amphitheatre,**

The name Theocleia in the Lipsius text is an example of a likely addition
of a proper-name as a scribal clarification offering a more precise
understanding for the reader or listener. In particular if portions of the
Acts of Thecla are read in liturgy, names that may have appeared in
earlier paragraphs might have been repeated by a helpful scribe so that
any given paragraph would record the proper-name of the character. This
preempts the listener questioning during sacred liturgy; for instance in
this case, “what was the name of her mother?”

% There is a difference between a theatre and an amphitheatre. However, as Welch explains with clear
photographic examples, theatres are primarily for the performance of plays and similar entertainment,
while amphitheatres are for more dangerous events including; fighting, animals, fires, and water
displays. Theatres were adapted as amphitheatres by erecting a barrier in front of the bottom row of
seats. Dangerous spectacles in unsafe settings as well as temporary barriers are attested. According to
Welch, Pliny the Elder writes of a wooden structure for plays that could be adapted for gladiatorial
combat with nets and fences. Katherine E. Welch, The Roman Amphitheatre: From Its Origins to the
Colosseum, Cambridge University Press, New York, 2007, pp. 63, 169-176.
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Theocleia reacts strongly by crying out and asking the governor to burn
Thecla. Theocleia has nothing to say initially about Paul. This is aimed
with real anger at her daughter. The readers feel how deeply disappointed
Theocleia is that Thecla will not go along with the marriage she has
arranged with Thamyris. Is it the public shame that she incurs because
her daughter will not obey her will, or is it the financial deficit that
animates her? Perhaps there is more here than that; one could easily
imagine Hollywood making a great deal of the relationship between
Theocleia and Thamyris, were the plot to be filmed.

Theocleia and Thamyris share the public shame and it seems they think
that they will be rid of that shame when Thecla dies. It seems the
opposite of Paul’s teachings and the teachings of Jesus which ask for
deep goodness, kindness and humility. Their motives appear, if nothing
else, to be strikingly shallow. Of course there would be public reproach,
reprehension and shame from killing Thecla as well as from Thecla
refusing to marry. Maybe they feel they would be protected by the
sharing of that shame with all those who are involved.

The request of Theocleia is not just that her daughter be punished, but
that she be killed and that the execution be public. Those who know the
story realize that this will only give opportunity for Thecla to be publicly
vindicated by miraculous divine intervention before a large audience.
Like the crucifixion and resurrection, Thecla’s trial will be for the greater
glory of God. The rain will be interpreted as divine blessing. This will
begin Thecla’s fame as an apostle and representative of the Gospel. The
mixed symbolism of fire and water will launch her into her new role. Her
likeness to Jesus at his trial will be more easily recognized by audiences
as the years go by and more people know both stories.

20i iva mooal ol bTO TOVLTOL d1daYHEIcUL POPNODGLY
yovdikeg 2

20i  so all the women who have been taught by this man may be afraid.”

This must have been what persuades the governor to take such punitive
action toward Thecla. Theocleia is arguing that the welfare of all women
1s at risk as long as Paul is able to teach. Her love for her daughter cannot
be very genuine if she does not simply ask for Paul to be executed and
Thecla to be saved.

5 These two words: yovdikeg gopnd@otv are in the reverse order in the Lipsius text. It has no
influence at all on meaning.
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When Paul is set free plenty of women and men will be taught by him.
Theocleia is not really acting for all women. She wants the women of
Iconium to feel guilty with her for Thecla’s execution. The freedom that
comes with the understanding of the Gospel is treated as if it is acceptable
for men but not for women.

The most effective way of keeping a marginalized group under control is
to have someone who is a representative of that group enact the
oppression.”® Note that Thamyris is silent here while a woman asks for
the unjust execution of a woman in order to prevent more women from
breaking free of the stereotypes and demands of role fulfilment that are
forced upon them.

The Acts of Thecla as a whole teaches that this sort of control of women
is unacceptable. This is the opposite of the teachings found in other late
writings in the New Testament, including the pastoral epistles of Paul.

456 There are many examples of this in history: women bound the feet of girls in ancient China, African
slaves were set as foremen and managers over groups of slaves in the Americas, and so on.
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Verse Twenty-one
2la  Kai 6 fiyspodv Enodev peydiomg,

21b  «oi tov pév ITedriov opayerrooac EBarev EEm ThC
norens < >*7 v 82 @éxhav Expivev katakafjval.

21C  «xoi ebbimg 0 fyepdv < > anier emi*® 10 Héatpov:
0 88%° mic < > dyhog EEAAEY Emi TNV Bsmpiav OLkANG. 4%

21d 1 88 < >* G auvog Ev Epfino TEPLOKOTEL TOV mopéva,
obtmg gkeivn tov Ilaviov Elntet.

21e  «oi gppréyaca €1g OV dyhov 18ev*® 1oV Kvplov
Kafnuevov @¢ Ilaviov,

21f kol €imev “Qc avumopovitov pov ovene firdev ITadrog
fedoachal pe.

21g Kol mpoceiyev abt® atevitovoa: O 8¢ €1g 0LPAVOLS

avict.*o

7 The Lipsius text has the verb &£¢paiev with the added prefix here rather than after ppoayerlioooc.

8 There is the additional word avaotdc at this point in the Lipsius text.

9 Where the Tischendorf text has the word &ni here, the Lipsius text has the more correct €1c.

0 Instead of 6 8¢ the Lipsius text has kol.

! The Lipsius text has the article with this noun: 6 dyxoc.

2 Instead of the words Oempiov ©ékAng the Lipsius text has avdaykny tic 6empioc. The Lipsius

version of the first half of this verse is: Kal 0 fiyepwv émabev peydlog, Kail tov usv IToviov
payskkmcag E330) rng no%smg gEéPadev, ’ET]V 8¢ Oékhav Explvev KamKanvm Kol suesu)g 0

Nyepdv avaotdg amiel eig 10 Oéatpov: kai nag O Oyrog 8?’;nxesv gmi TRV avdyknv thg Gewplog. 7

3¢ Ofkha g Gpvog Ev epnue meplokonel 1OV molpéva, obtwg Ekeivn tov Iodrov Elntet.

%3 The Lipsius text adds the name ®éxha here.
%% This word is £18¢v in the Lipsius text.
45 This word is aniet in the Lipsius text.
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Translation

21a  And the governor was greatly affected

21b and having had Paul scourged, he cast him out of the city, but
Thecla he sentenced to be burned.

21C and immediately the governor left* to go to the theatre and all

the crowd went out to the spectacle of Thecla.

21d Butasalamb in the desert looks*” for the shepherd, thus this
woman was searching for Paul.

21e and as she gazed at the crowd, she saw the Lord sitting as Paul

21f  and she said, “As if I were not able myself to endure, Paul came to
watch over me.”

21g And she observed him, keeping her eyes on him and he went

468 .
up ~ into heaven.

466 [ iterally “went away”.

7 Prefixes are losing their force in Koine Greek; although literally this has “looks around” it just
means “looks”.

68 gvinut means, when transitive, to send up or let come up especially from the grave, when
intransitive, to cease, to relax, to have relief. Here this means that Paul vanished into heaven. This is
not the same verb as when Jesus becomes invisible in the Lukan Emmaus story, and again is not the

same verb used of Jesus who ascends in Luke’s Acts.
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Commentary and Notes
2la Kol 0 fiyepov &nabev peydimg,
2la  And the governor was greatly affected

The governor was persuaded by the statements of Theocleia. He was
moved that even a mother should react with such extreme suggestions.
Violence of parents against children or children against parents is the
subject of Greek theatre and poetry. It is a topic addressed by many
cultures. It is commonly considered to be most unnatural. We do not
quite understand what this means, that the governor was greatly affected
or moved. Whom does he pity?

The governor must have found what was happening in the town with
respect to Paul and Thecla to be so severe that it required immediate and
drastic action. What is required by his judgment is less than what we
might have expected for Paul and worse than we might have expected for
Thecla. For Thecla we who know the story understand that all this is
done to give glory to God, but in the ordinary course of events it is too
harsh a punishment for such a crime.

21b  koi tov pev Ilaviov oepayeiidoag EParev EEm thg
TOAEWS < >, TNV 0 O&krav Ekplvev KatokafvaLl.

21b  and having had Paul scourged, he cast him out of the city, but
Thecla he sentenced to be burned.

Paul is scourged. We hear about such beatings in his letters.*”” He is
then cast out of the city. A person who is no longer provided for by the
hospitality of the city is no longer a threat to the city. In the Acts of the
Apostles 13: 50-51, we hear that Paul and Barnabas are both expelled
from Antioch and after that they went to Iconium. This would be on
Paul’s first missionary journey. The working hypothesis for this thesis on
the Acts of Thecla is that the third missionary journey of Paul is
described. It is interesting to compare Luke’s description to 21b in terms
of vocabulary and sentence structure. There is no reason to think that the
Acts of Thecla is copying from the Acts of the Apostles here. The Lipsius
text has the same verb but that is not enough to show copying.

50 ot 6¢ "Iovdalol mopdTPLVAV TAC GEBOUEVOS YLVOIKOG TOC

49 See 2 Cor 11: 24-25.
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ELOYNUOVOG KOl TOVG TPMOTOLG THG TOAEMG KOl EMYELpOV
dtwypov eml tov IMaviov kai Bapvapav, kol EEEBarov abTovg
ano TV oplowv adbt@v. 51 o1 8¢ EKTIVAEAUEVOL TOV KOVIOPTOV
TOV Tod®V En’ abtovg NABov gig Ikdviov,

50 But the Jews incited the devout and pious women and leading men of
the city, and raised persecution against Paul and Barnabas, and threw
them out of their boundaries. 51 But they shook off the dust from their
feet against them and went to Iconium.

In the Acts of Thecla Paul is not with Barnabas but he is going from
Iconium to Pisidian Antioch. Perhaps there is some common oral source
behind both of these readings but since there is not literary dependency
one cannot know for sure. Note the mention of the women and of the
leading men; in 11g Thamyris speaks of himself as a leading man, in fact
number one of the city, Tp®TOC TNG TOLEWC.

Thecla is sentenced to death, but a public death by fire. Like Polycarp,
the attempt to burn her will result only in the understanding by the public
that she is special and chosen by God as a witness to Christ Jesus. Just as
Jesus’ death is the beginning of new life for the Christian community and
eternal life for the world, so too the attempt to burn Thecla will give new
life to her missionary and apostolic commitment and a life of faith to
those who believe, having witnessed her miraculous rescue.

2lc kol ebBEWS O Myepwv < > Gmiel gnl 10 OEaTpov:
0 8¢ mag < > OyAog EENAOeV ETl TNV Bewplav OEKANG.

21c¢ and immediately the governor left to go to the theatre and all the
crowd went out to the spectacle of Thecla.

The word Gvaotdg in the Lipsius text appears to have been added for
further dramatic refinement by a later scribe for there cannot be any
reason to remove this word. That the governor was seated to give
judgment is completely ordinary and his rising to leave is a simple
embellishment, an added detail. The Lipsius text appears to be a later
correction including the correct preposition for travel to the theatre, which
is €1¢ (xal ebBémc O NMyepwv avaotdg amiel lg 0 0Eatpov).

Elliott translates the Lipsius text: “the whole multitude went out to

witness the spectacle”.”’’ In the Lipsius text this part of the drama is

470 1. Elliott, The Apocryphal New Testament, p. 368.
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expressed more accurately than in the Tischendorf text. Thecla herself is
not a spectacle; it is the action of her being put to death that is the
spectacle. The expression in the Lipsius text, Enl v avdyknv thg
Bewplag (to the necessity of the spectacle), is translated more literally by
Schneemelcher.””! He has: “and all the crowd went out to the
unavoidable spectacle.” That the spectacle is “unavoidable” is a later
gloss.

The governor himself will be at the spectacle along with the crowd. This
1s disappointing in the unfolding drama since the readers or listeners
might have hoped that the judge would have been above this source of
common entertainment. One might have hoped that he would lament his
harsh judgment and with suitable decorum and studied disinterest he
would preserve at least the illusion of his objectivity by not attending.

The spectacle will attract a large crowd, for it is quite shocking that a
young woman of an important family should be sentenced to such a
violent public death for having done so little. The crowd, we can assume,
will be composed of persons who attend for many different reasons.
Some may attend because they have also been persuaded by Paul’s
teaching, as Thecla was. Some others may attend because they see Paul’s
teachings and Thecla’s lack of respect for her mother’s wishes as truly
disgraceful. Still others may attend out of simple curiosity and
presumably a range of other possible motives.

The expeditiousness (kai €0V0E®G) of the move to the theatre gives a
sense of inevitability. No one will intervene. No one will prevent her
witness. We also find this commonly in the New Testament. The adverb,
ebhvg, 1s found forty-two times in Mark’s Gospel. That is quite a lot for
a short Gospel of only sixteen chapters; a lot of things are happening
quickly. The form, eb0Ewg, is not found at all in Mark but is found nine
times in the Acts of the Apostles; seven of these are in stories about Paul.
The term is not used often in the Acts of Thecla. No ideas are proposed
here about the reasons why such expressions are used. The Greek words
are so very common; it seems that the adverb simply enhances a gripping
tale.

21d 1) 8¢ < > dg GUVOg EV EPNMU® TEPLOKOTEL TOV TOUEVO,
obtmg ekeivn tov Ilaviov ElNTeL.

471 W. Schneemelcher, New Testament Apocrypha, p. 358.
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21d But as a lamb in the desert looks for the shepherd, thus this woman
was searching for Paul.

It is typical of Lipsius to add the proper nouns for clarity as @¢xAa here.
This phrase, g GUVOg &V EPNU® TEPLGKOTEL TOV TOUEVE, has no
New Testament exact parallel. It does have several New Testament
resonances, however. It reminds us of Jesus in the desert where he is
tempted by Satan, concerning his divine power and authority, before he
begins his ministry. It also has resonances of the teachings of Jesus about
sheep without a shepherd and the lost sheep. None of these New
Testament references has the exact meaning of this phrase in the Acts of
Thecla. Here Thecla is continually searching for Paul; he is her new
shepherd along with Jesus Christ, the great shepherd of the sheep.*”?

This phrase describes both Thecla’s spiritual state and also her physical
appearance. To the crowd she would appear to be looking around and
searching for Paul, not weeping or crying out loud, or indignant because
of this evil judgment or terrified of the fire. She remains the disciple
seeking her teacher.

She has become a seeker, one who will follow the teachings of Christ
wherever they take her. We can imagine her, as the story suggests,
looking out into the crowds, searching for that serene focus of her heart,
the one who has given her a new hope in life, a hope greater than life
itself.

2le  xal gupréyoaoca €1g 1OV OxAov 1dev TOV KOPLOV
Kadnuevov ¢ ITavrov,

2le and as she gazed at the crowd, she saw the Lord sitting as Paul

The Lipsius text has €18ev instead of 1dev. The word €1dev is the
common second aorist of Opdw. It is more familiar, while 16 would
usually be used as an imperative also from Opdw but meaning “behold”.
It can be found in the dictionary but is poetic found in Homer."” Here
10ev seems to means “she beheld” or as above “she saw”. The more
difficult reading isidev. Lipsius’ €1dev is more likely to be the
correction.

72 See Heb 13:20; this is one early way to refer to Jesus. It is unlikely that Paul wrote the letter to the
Hebrews in the New Testament. NRSV translates: “Now may the God of peace, who brought back
from the dead our Lord Jesus, the great shepherd of the sheep, by the blood of the eternal covenant”.
However, see 1 Cor 9:7 where Paul uses the image of shepherd to refer to himself.

43 1.SJ, p. 817.
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As she comes to the theatre she is overcome gazing at the crowd, and she
has a heavenly revelation. It is a vision of Christ in the form of Paul.
Christ is seated as a teacher, as Paul was seated in the prison. The vision
seems to focus her; it is the relief that she needs in this circumstance of
panic and terror.

Thecla’s vision is not unlike that of Paul, in Galatians 1:15-17.

15 O0te 0¢ ebdOkMoEV O GYoploag pe €K KOLAlag UNTPOS HOL KOl
KoAEoAG O1d TG xdprtog abtob 16 amokuAdyal TOV LIOV GDTOL
gv gpol tva ebayyelilopatl abtov v 101G £€Bveoty, ebBEwG ob
npocavedéuny copki kai aipott, 17 obde avirbov &ic
‘Tepocorvpa TPOg TOVE MPO EROV GmooTdOAOLS, AALD AmNAOOV €ig
"ApaBlov, kol TaAv LTESTPEYA €1¢ AUUAGKOV.

15 But when God, who had set me apart before I was born and called me
through his grace, was pleased 16 to reveal his Son to me, so that I might
proclaim him among the Gentiles, I did not confer with any human being,
17 nor did I go up to Jerusalem to those who were already apostles before
me, but I went away at once into Arabia, and afterwards I returned to
Damascus. (NRSV)

This experience is greatly expanded by Luke in the Acts of the Apostles
where it is told as a story three separate times. The revelation of
Galatians becomes a heavenly light and a voice in the Acts of the
Apostles.

In Paul’s case and in Thecla’s case both are given purpose, courage and
comfort by the revelation of Christ that they experience. We can only
imagine how Thecla would have described her experience if she were to
write a letter telling of it.

Notice that Thecla’s revelation is not of “Jesus as a light” or “Jesus as a
voice” but rather of “Jesus as Paul”. The two compare closely. Paul will
be blinded as part of his experience as Luke describes it, not as Paul
describes it himself. This is why the light is so integral to the Lukan
story. In Paul’s own story it is as if he is being born again with the
reference to the womb. Thecla sees Jesus but sitting in the posture of
Paul. This is very important to the theology of the work. Tryphaena will
see Thecla as another daughter. Onesiphorus sees Paul as an angel. It is
the seeing of others in the way that God sees them that matters in this
theology. When we look at others with faith we see Christ. Thecla sees
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Paul but really she sees Christ. This is starkly compared to Thamyris
who sees Thecla as his possession or as his shame or as the death of his
shame, but he cannot see the saint.

21f  «xal €imev Qg dvumopoviTov pov obong Hibev Tlaviog
fedocachal pe.

21f  and she said, “As if [ were not able myself to endure, Paul came to
watch over me.”

The reader or listener has by now been led to think that this is a crisis and
that Thecla is in need of something like this vision in order to endure
these trials. There would be no shame in this since saints are human and
fear is a normal human reaction. Thecla speaks now, explaining that the
vision was not because she was unable to endure. Rather, Paul comes to
watch over her in her test of endurance. The sentence has two meanings;
the first that she would have endured even if she did not have the vision,
the second that Paul has appeared as a gift to her to give her that courage
to endure had she needed it—which in fact she did not. Still it was a
wonderful gift to have such a vision. She is crediting Paul with coming to
her and she speaks showing gratitude. It is difficult to show both of these
meanings in English.

21g Kol mpoogiyev adbt® atevitovon: 0 6¢ €1g oLPAVOLS
aviet.

21g  And she observed him, keeping her eyes on him and he went up
into heaven.

" Amiet in the Lipsius text means he “went away” into heaven. The
meaning is not much different. Lipsius is using the manuscripts C and E
and is avoiding manuscript A as he often does. Oddly Elliott translates

474
“went up”."’

As she watches the vision of Christ, he ascends to heaven. In this action,
it is Christ who appears like Paul, who has ascended. As the story goes,
Paul himself, we know, is simply travelling outside of the city by now.
This is not a premonition but a spiritual experience to strengthen her in
her time of trouble. It is a gift of faith.

474 J. Elliott, The Apocryphal New Testament, p. 368.
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The ascent of Christ and her own ascent are placed here as a diptych in
the story. Christ ascends to God on high, being a vision of the victorious
and risen Christ who is accepted once and for all by Almighty God, after
his earthly mission is completed. Thecla will ascend the pyre of her
death, but she too will find in her ascent acceptance by God on high and a
victory over death.

254



Verse Twenty-two

22a A1 8¢ modiokot*” kol < >*® mapbévor fiveykav 0

Eora < > v O&kho kotakaf).

22D ¢ 8¢ ewofnBev® yopvy, EdGKpLCEV O TyEH®V Kal
Edavpacey v En 0 ab1f Sovapty.

22C  totpwoav 8¢ ta Evha < > o1 dPuiot EmPHvar th mopd-

22d 1 8¢ < >* 1t0mov < >* sTavpod Totncapévn ENEPN TAV
EOA®V: O1 3¢ LENYOV.

22€ kol peydiov mopdg Adpyavtog oby fiwato abthg < >

22f o vap 0e0¢ omlayyvicbeig fiyov LOYALOV EMOincey,

220 kol vepéhn dvolev ineokiocev Hdatog mANPNG Kol
YoAaing, kol E€exvOn mov 10 KHTOC, MG TOAAOVS KLVOLVELGAL
100* gnodaveiv

22N «ai 10 7p opechiivar,*® v 8¢ Oékiav cwbvaL.

5 The words A matdiokat are Ot maideg in the Lipsius text. The gender is changed to suit the
activity, as the gathering of firewood for a public execution is not likely to be done by girls.

476 The Lipsius text has the article with the noun: «t Tapdévor.

77 The article is not in the Lipsius text.

"8 The Lipsius text has kai y6ptov “and straw”.

79 Instead of €1ofA0ev the Lipsius text has iomyon.

0 Instead of &n’ the Lipsius text has &v.

1 The Lipsius text includes these words here: kol skéievoav abTiy.

*2 The Lipsius text includes tov here.

*3 The Lipsius text includes tod here.

% The Lipsius text includes 10 ndp here and he eliminates the raised dot used for a partial stop.
3 Here instead of tod the Lipsius text has xai.

* Tn the Lipsius text there is no comma here but rather there is a comma after the word &mofaveiv.
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Translation

224 Women servants and maidens brought wood in order to burn
Thecla.

22D And as she went out naked, the governor wept and marvelled at
the power in her.

22C  The public labourers spread the wood for her to climb the pyre.

22d  Making the sign of the cross, she stepped up onto the wood, and
they set it alight underneath.

22€  and the great blazing fire did not touch her.
22f  for God had compassion and caused a tremor®’ under the earth,

220 and a cloud from above overshadowed them, full of rain and hail

and the whole contents of it poured out, so that many were in danger of
death

22h  and the fire was put out, and Thecla was saved.

*7 The sense here is that the tremor under the earth would include a rumble or threatening sound, not
only a shaking.
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Commentary and Notes

22a Al 8¢ mowdiokal xai < > mapbEvor fjveyxkav EOAa < > 1va
Ofkha KoTAKAD).

22a  Women servants and maidens brought wood in order to burn
Thecla.*™®

It is shocking to a modern readership that those who bring the wood for
the fire are women. The ancient audience might or might not have been
as surprised. On the one hand, much that was required for a wealthy
young woman like Thecla*® would normally be accomplished by female
servants or slaves.”® There is, however, more being said here. It is not
because of their low status in society that these maidens are bringing
wood. Thecla is being presented as a role model for young women in the
story as a whole. On the other hand, it appears that later scribes correct
the text here by substituting young men to bring wood for the fire.*”!
This might be more believable in terms of the simple matter of employing
a workforce, but it is not likely that this is only a matter of getting the job
done. It is also saying something about Thecla’s sainthood and about her
as a role model for young women.

Who are these maidens and women servants and why are they
participating in this way? Are they those who would like to support the
status quo, where a young woman is expected to marry whomever her
parents recommend? Are they the conservatives of ancient Iconium?
Perhaps they offer a representation of all conservatives who would burn
someone who steps outside of what society expects of her. When they
are all females in the story, is this saying something particular about how
it is the responsibility of the women themselves to find their freedom in
society? One can imagine this story being told in the women’s quarters
of ancient households, and the laughter and wagging of fingers as they
say to one another, you, you are one who brings wood for the fire. It is a
cautionary tale, about what not to do, while Thecla’s story is an example
of what to do. It would be precisely these sorts of details that would
make the Acts of Thecla a text that powerful men would want to suppress
if they wanted women not to take leadership in Christianity.

8 Literally, “so that Thecla might be burnt”.

9 In the Acts of the Apostles 12:12-14, the slave of Mary is Rhoda, a female slave for a female
householder.

03 Pomeroy, Goddesses, Whores, Wives, and Slaves, p. 191.

! Manuscripts EF and G add ot mdidec. Lipsius, Acta Apostolorum Apocrypha, footnote to sect. 22
p. 250.
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Again, maybe these women appear here in the narrative so that their role
will be all the more dramatic when Thecla is freed from the pyre. As a
matter of dramatic irony it has its own value. Their involvement is very
significant, as will be the role of the women when Thecla is subjected to
the beasts later in the story. There is much in this story that is about
young women, how they are enslaved and how they claim freedom, what
destructive fires they are constrained to prepare and how they support
women victims. Elisabeth Esch-Wermeling compares the first judgment
and ordeal with the second judgment and ordeal of Thecla. Figuratively
the women servants might represent oppression here, while Thecla
represents freedom. In the second ordeal the women who support Thecla
might represent freedom. These gender political issues could be borne
out in a study on the Acts of Thecla which has them as its subject.*”> The
main subject of this study is the primacy of the Tischendorf text and so
comments on gender politics must be kept to a minimum despite their
importance.

Without these critical thoughts the natural balance of women and men
bringing fuel for the fire would seem the obvious correction for a scribe
whose consciousness has never been raised concerning these gender
political matters. Adding men would just produce symmetry.

22b  ®¢ 3¢ €lonAbeV youvr, EddKkpuoev O Nyepwv kol
g0adpocey TV €T LT dVVaULY.

22b  And as she went out naked, the governor wept and marvelled at the
power in her.

Lipsius has €161 0n from €16dy®w which means “she was led in”. This
verb can mean to be conducted with force or dragged in. It can also mean
to herd animals. It is a strong contrast to the dignified “she went out”.
The Lipsius reading could signify the greater suffering of the saintly
Thecla and fits better with a later hagiography. Some might think that the
more dignified reading shows the later saintly character better. It would
be hard to choose. Lipsius, true to form, is choosing manuscripts EFG
while Tischendorf is relying as usual on A and B. The use of &v instead
of &n’ appears to be a correction. In the Tischendorf text one could

#2 C. Janssen, U. Ochtendung, B. Wehn, Transgressors, work with gender political approaches and
Thecla is addressed on pp. 19-24, 27-28, 33-34. See also E. Esch-Wermeling, Thekla-Paulusschilerin
wider Willen?, pp. 75, 121.
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translate “power upon her” as if it were her clothing,** but “in her” seems
better to express the overall meaning without making the preposition do
more work than is reasonable.

Her nakedness seems not to daunt her. She is seen by the governor as
powerful in her nakedness. She must be confident and unafraid; this lack
of shame and embarrassment may have been taken to testify to her
innocence. It is relevant that Jesus was crucified naked.** The governor
weeps. Is he weeping in remorse or in awe of her? We cannot know but
we imagine her stately and courageous approach to such a terrible death
as deeply moving. The power in her must be her spiritual power to face
death. This is also the meaning of baptism; we die with Christ that we
might rise with him.

There is little that is more impressive than those who are brave in the face
of death. Perhaps the governor weeps for the dignity of her humanity.
Perhaps his tears are meant to be an inspiration to those who hear or read
the text. Are they too meant to weep for all the innocent who are tortured
like Christ and all of his martyrs? Christ’s suffering is also accompanied
by the weeping of the women (Lk 23:27). Jesus addresses those women
saying, “Daughters of Jerusalem; weep not for me but for yourselves, and
for your children”. Weeping for the death of the innocent is the work of
the pious; it helps prevent further innocent suffering. Hiding atrocity is
the surest way of allowing it to perpetuate itself. It is the work of good
people to weep for the death of the innocent Christ and his innocent
martyrs.

22¢  ¢(otpwoav ¢ 10 EOAO < > Ol dNpot EmPHval tf) mopg-
22¢  The public labourers spread the wood for her to climb the pyre.

Now that the wood has been collected the city workers or public
labourers have the job of laying the fire. Elliott’s translation of o1
oNutot as “executioners” is odd, not that the word cannot be used in this
way, as we find it in Aeschines, Orator, 2. 126 in the fourth century BCE.
One might well ask, however, why it is in the plural here if it means
executioner, and why are these executioners spreading wood. The

3 See for example Col 3:10, 12, 14. These are baptismal images and not irrelevant to the theology of
the Acts of Thecla.

Mk 15:24. See also Raymond Brown, The Death of the Messiah, Doubleday, New York, 1994, p.
953. “The normal Roman pattern would have been to crucify criminals naked.” Brown refers to
various ancient authors who understand this normal pattern applies to Jesus and he discusses the New
Testament terms for clothing, arguing that the clothes removed from Jesus were the garments next to
the skin.
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Lipsius text also has xai gkéievoav abtniv “and commanded her”. It
must be in light of this “commanding” that Elliott decides for
“executioners”.

Reading the Tischendorf text, it seems clear that they are common folk.
Both Lipsius and Tischendorf have the reading ot onpot. If indeed
they are spreading wood, which is the work of common folk or public
labourers, it is not likely that they also “command” Thecla. This exposes
layers in the textual tradition. The Greek is difficult without the
“command” and the story is difficult both with and without

Kol Exérevoav abtnyv. Without it, spreading wood does not indicate the
necessity of climbing. With xai gkélevoav abTv there is the
confusion about public workers giving commands. Common folk*” or
“public labourers” do not command beautiful, naked, rich, young women
to do anything. Is this detail, which seems to be added, a further
humiliation of the condemned Thecla who has lost all social status? Is
this an addition to finesse the grammar which causes a confusion in the
story or is this an advanced hagiography that could be compared to the
humiliation of Jesus in his passion? Jesus was taunted by those who were
“more common” than he was. This example cannot be decided with
confidence and will not be counted in the conclusions.

Note that the fire is arranged with room for air to circulate. It will be
arranged so that it burns quickly when lit from underneath. Thecla will
climb up the wood heap expecting that she will die there.

22d 1) 8¢ TOV < > TOTOV < > GTAVPOL TOLNGOUEVT] ETEPN TAOV
EOL®V: O1 3¢ LENYOV.

22d  Making the sign of the cross, she stepped up onto the wood, and
they set it alight underneath.

It is very interesting that this could be the earliest reference to the “sign of
a cross”. I have translated with the articles in English. The articles do
not appear in the Tischendorf text but are in the Lipsius text where they
are likely a later formulaic addition. I have assumed that the same
meaning is in the Tischendorf text even if it appears in a less than
formulaic expression. In a document about martyrdom and baptism it is
not surprising that there is an emphasis on the cross. Thecla is known as

5 5 snuiog means “those of the people”, “belonging to the people”, or “those chosen by the people”.
See LSJ, p. 386.

260



the first martyr.*”® In iconography saints who have been martyrs carry

the martyr’s cross. It is a small, usually black, cross held in the hand.
Priestly blessings are also made in Eastern Christianity by tracing a cross
in the air while holding a small cross.

The medieval promoter of the “sign of the cross” was Saint Cosmas®’ of
Turkey; perhaps he was aware of the Thecla tradition. In Turkey she is
highly venerated until today. Though intriguing, questions about the
development of such historical details are outside the scope of this thesis.

A 10mog can be an impression or imprint. We do not know that Thecla
has raised her hand to bless the people as a priest would. She may have.
It is also possible that she has made the sign of the cross on the pyre with
two pieces of wood. She may be carrying two pieces of wood held as a
cross. Would she be doing this to show her union with Christ or as a kind
of protection against being burned?

Another possibility, given the themes of the work as a whole, is that she
1s making this sign onto herself as a sign of her baptism in the absence of
water. Perhaps she traced the cross onto herself with one or both of her
hands. She may have crossed her arms to signify the cross.*® It is not
impossible even though ancient depictions have her most frequently in
orans position, even when she is shown with the fire rather than with the
beasts.*” This might suggest she traced the sign as if it were a priestly
blessing for those gathered.

A set shape of the cross of Christ may not yet have become standard. The
“tau” cross is ancient as is the “plus sign” and the Saint Andrew’s cross is
an X or “chi”. In later hagiographical depictions of Thecla we see the
“plus sign”, “a lower case letter t” shape, and “the Greek letter tau”.>"
The Romans crucified criminals on several kinds of structures and hence

the variety of depictions.

4% She shares this honour with Stephen and Jesus. They are the only three to be called “the first
martyr”. http://www.newadvent.org/cathen/14564a.htm accessed 26 June, 2013.
7 http://www.orthodox-christian-comment.co.uk/sign_of the cross_and_its_meaning.htm, Accessed

26 June, 2013. St Cosmas and St Thecla are both called “equal to the apostles”.

% S. McGinn, “The Acts of Thecla”, in Searching the Scriptures, p. 826. She cites

2 Timothy 2:8.

#9'S. Davis, The Cult of St. Thecla, pp. 215-237.

390 A Jensen, Thekla—Die Apostolin. On the front cover is an icon of Thecla and the cross. See also:
https://www.google.com.au/search?hl=en&site=imghp&tbm=isch&source=hp&biw=1366&bih=673&

g=St+Thecla+Martyr&oq=St+Thecla+Martyr&gs l=img.3...2387.14571.0.16532.16.11.0.5.2.0.318.26
03.011j018.9.0....0...1ac.1.32.img..7.9.2008.U5pojs384dc . Accessed 21 January, 2014. And see:
http://www.dioceseoflacrosse.com/ministry_resources/consecratedlife/windows_to_heaven.htm .
Accessed 21 January, 2014. This last link shows Thecla with the tau shaped cross.
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Martyrs are said to be baptised in blood if they have not yet been baptised
with water. Baptism is a public witness, but clearly martyrdom is also a
public witness and a stronger one. It is clear that the cross is what is
relevant to Thecla at this point in the drama. She is naked and climbing
up to her execution after a trial in which she was found guilty. Jesus in
the Gospels is stripped of his clothing and there are no loin cloths in
descriptions for the first hundred years or s0.”*' The parallels with the
trial and crucifixion of Jesus are obvious.’”?

Thecla steps up bravely. This cannot have been easy if she was naked
and the heap of wood was high. It is remarkable that she is not restrained
in any way. This too is a testament to her faith: she serves the Living
God, a God of liberty. The workers light the fire from underneath, which
is the normal way to light a fire. The upper layers of fuel will catch if the
sticks underneath are alight.

22¢ Kol peydiov mupoc Adpyoviog ovy Ayato abthc < >
22e and the great blazing fire did not touch her.

The Lipsius text has the words 10 mop “fire” in the nominative as a help
in understanding what touched her. It is more explicit and makes it easier
for the reader to grasp the meaning. Neither text is grammatically
superior to the other. Lipsius punctuates with the pause (the raised dot
often referred to as the Greek semi-colon) coming after T0 ©Op as
expected and Tischendorf uses the same punctuation mark after abTc.

The fire is obviously well constructed for soon it is a great blaze, and yet
this phrase tells us that the fire does not touch Thecla. At this point in the
narrative the fears of the readers and listeners are beginning to be
relieved, for Thecla seems to be protected by God. It is miraculous that
the fire does not burn her. The author is clearly sympathetic to Thecla in
that, more than the fire not burning her, it does not even touch her.

22f 0 yap 0e0g omiayyvicbeig fixov LOYALOV EMOinoey,

22f  for God had compassion and caused a tremor under the earth,

%! Judith Couchman, The Mystery of the Cross, Intervarsity Press, Downers Grove, Illinois, 2009,

p. 35. See also R. Brown, The Death of the Messiah, p. 953. Brown refers to Melito of Sardis in the

late second century on the naked body of Jesus. Brown also refers to John Chrysostom and Ephraem
the Syrian on the naked body. The earliest example that Brown notes with a loincloth is found in the
Acts of Pilate of the second century.

%02'. McGinn, “The Acts of Thecla”, in Searching the Scriptures, pp. 809, 814. E. Esch-Wermeling,
Thekla—Paulusschilerin wider Willen? pp. 133, 135.
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The tremor under the earth is reminiscent of Matthew’s crucifixion
account Mt 27:51. Typically the comparable descriptions in the Acts of
Thecla and the Gospels are not the same. In the Gospel the phrase is:
Kal f) YN EogioOn “the earth quaked”.

The disturbance of the earth is understood as an act of God. This would
be very helpful if the fire were well laid, because the disturbance would
slow the flame. This dampening of the fire, by a tremor shifting the
wood, is interpreted as divine intervention, a demonstration of God’s
compassion.

22g KOl ve@eAN Avwbev Emeokiocev LOOTOS TANPNG Kol
YoAAinG, kol E&exvOn mov TO KHTOC, MG TOAAOVS K1VOLVELGAL
OV GmobaVELV

22g and a cloud from above overshadowed them, full of rain and hail

and the whole contents of it poured out, so that many were in danger of
death

The Lipsius text substitutes the word xoi for Tod.>” This small change
shows an enormous development in hagiography. Many actually dying
from hail and rain makes the story much more fantastic. Such a change
will make the text sound as if it is written much later. Tischendorf is
following A and B as he often does, while Lipsius is following EFG here.
Tischendorf notes the reading kai but rejects it as the later development
which it must be. If one were to ask, in order to test Lipsius’ theory,
whether heresy is later removed, one would find that there is no point
served in editing the text to eliminate the xal. If those who attempt to kill
a saint die themselves of an act of God while the saint is saved, there is no
heresy in that.**

The overshadowing cloud and the earth tremor are both features of divine
intervention. Mary is overshadowed by the power of the Spirit at the
conception (Lk 1:35).”” The cloud overshadows Jesus at the
transfiguration (Mk 9:7; Lk 9:34; Mt 17:5). The earth shakes at Jesus’

%037, Elliott, The Apocryphal New Testament, p. 368. Oddly, as has been seen a number of times
already, Elliott seems to be translating what is in the Tischendorf text at this point even though on the
whole he is using the Lipsius text. Barrier translates Lipsius correctly, “so that many were at risk and
died”. J. Barrier, The Acts of Paul and Thecla, p. 124.

3% In the ancient world our contemporary questions concerning the problem of evil do not obtain.
Many a population is killed or threatened to be killed in the scriptures at God’s behest or by God’s
champions: See Ex 14:26-15:1; Judges 8:16-21; Hosea 13:7-8; Acts 5:5- 10 as well as many other
examples.

95 emiokiato is used five times in the New Testament but never with rain and hail.
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death (Mt 27:51). Peter’s shadow falls on the sick to heal them in Acts
5:15. Here we have the signs of Jesus’ incarnation, transfiguration and
death. There is not literary dependency but a creditable case could be
made for the traditions sharing some oral knowledge of each other. The
theological significance of Thecla’s witness to Jesus is very clear. She is
born anew in this baptism by fire and she is willing to die with Christ.
She wishes only to be united to Christ and to be one with him, in the
baptism of his death and resurrection.

These symbols of Jesus’ story further unite Thecla’s story with the story
of Jesus. She is a Christ figure just as Stephen is. In martyrdom the
martyr tells the story of Christ with her life, rather than with words in a
treatise or sermon. The martyr lives the life and is willing to die the death
of Christ. This is her witness.

The cloud pours forth rain and hail. This is more than sufficient to save
Thecla. A rain storm is the most natural way for a fire to be put out. The
text includes here the idea that, rather than only Thecla being in danger of
death from the fire, the situation is dangerous to the point of death for
many. This is an exaggeration to show that the rescue of Thecla is
undoubtedly the will of God and not an accident of weather.

This is the interpretation of the believing author and listener or reader.
The crowd who were frightened for their lives will certainly recognize the
innocence and holiness of Thecla now. In the more advanced Lipsius text
many die. Lipsius’ text is more fantastic but not more encouraging of
faithful response. Many readers will relate positively to the crowd which
now has reason to believe in God’s compassion. Thecla’s holiness and
Paul’s message about Jesus and his teachings are seen as miraculously
sanctioned.

22h  xol 10 ©wop ofecOival, TV 8¢ OEkAav cwOfval.
22h  and the fire was put out, and Thecla was saved.

No comment is made concerning the death of any others, so we can
assume that not only is Thecla saved but no one else is reported killed.

Here the sense of “saved” is the fundamental sense of her being saved
from death, but there is certainly also a double meaning, for she is saved
in Christ Jesus as a martyr (witness) to his good news. Those watching
are “witnessed to”. If most (or all) of those watching die, it is
counterproductive of Thecla becoming known as a martyr.

264



This early form of martyrdom without death will eventually disappear
from the hagiography of saints. By 249CE Apollonia of Alexandria in
Egypt will throw herself into the fire and be burnt to ashes.’” Apollonia
will not cooperate with those who are torturing her—her witness is her
death and so she hastens it. In the Acts of Thecla the witness does not
include dying. It is the public expression of faith while living. This
emphasis on life is reinforced in the traditional Jewish®” description, the
“Living God” in verses 17 and 37.

%% Joanne Turpin, Women in Church History, St. Anthony Messenger Press, Cincinnati, Ohio, 1990,
p. 22. Turpin writes, “In a letter to the bishop of Antioch, Dionysius, the bishop of Alexandria,
describes the terrible ordeals suffered by members of his congregation. Among the tragedies he
recounts: ‘Next they seized the wonderful old lady Apollonia, battered her till they knocked out all her
teeth, built a pyre in front of the city, and threatened to burn her alive unless she repeated after them
their heathen incantations. She asked for a breathing space, and when they released her, jumped
without hesitation into the fire and was burned to ashes.’” For more about Apollonia and Dionysius’
letter see http://www.newadvent.org/cathen/01617c.htm accessed 26 June 2013.

7Dt 5:26; Josh 3:10; 1Sam 17:26,36; Psalm 42:2; 84:2; Jer 10:10; 23:36; Dan 6:26; Hosea 1:10
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Verse Twenty-three

23a "Hv 8 0 ITodrog vnotevov petd " Ovnoleopov kol Thg
YOVaLKOg abTod Kol TV TEKVOV EV uvnueln kaivd, ® < > o0
ano " Ikoviov €15 Adovnv mopedovTaLl.

23b  fvike 8¢ fuépat moriai Eyivovto?!! vnotevovtes’?
< >°B 01 maidec €inov™ 1® Mavke Mewvdpev,™ xai’® obi

< > ghpopev™® dptovg ayopdoar>’

23C  xatélmev yap 10 Tod KOGHoL O S OVNnoledpoc Kol < >0

IModre Hrorovdnoev™? mavorki.

23d  Tadrog 8¢ amodvodpevoc™ oV Emevdvtny < > €inev
"Yraye, T€Kvov, GyOpacov GpTovg mMAEIOVAS KOl QEPE.

238 Q¢ 8¢ fyyopalev o malc, €1dev Ofkhav TRV yeitova, kai
E0appON Kal €imev O&KAa, TOL TOPELN);

23f 1§ 8¢ €inev Madrov Stdkm, £k TLPOC CWOEISA.

230 xor’®* b mdig €inev Agdpo, anaydym oe mPOg abTOV-
otevalel yap mepl 60D kol mpooevystal < > fuépag < >0 EE.

%% The Lipsius text has avowkt® instead of koive.

> The Lipsius text has &v 63@ &v fj here to begin this phrase and omits the word dc.

>19 As mentioned in the previous footnote, this word is omitted in the Lipsius text.

! Instead of &yivovto the Lipsius text has Sifjx00v.

312 This word is in the form vnotevovtov in the Lipsius text.

>3 Here the additional pronoun, abtdv, appears in the Lipsius text.

314 The word order is different in the Lipsius text which reads: €imov ot mdidec.

>3 The Lipsius text has a full stop here.

>16 The Lipsius text uses uppercase to begin this word: Kai.

37 The words €ixov mé0ev appear here in the Lipsius text.

1% This word does not appear in the Lipsius text.

> Instead of &ptoug ayopdoat followed by a full stop, the Lipsius text reads @ayopdowoty dptoug.
Note that there are different forms of the verb, the word order is reversed, and instead of a full stop
Lipsius provides a partial stop with the raised dot.

320 Here the Lipsius text includes the word: fjkorob6eL.

>2! This word does not appear in the Lipsius text. However, note that another form of the verb (the
imperfect) was found preceding the proper noun and it is noted in the footnote immediately preceding
this one.

522 Instead of amodvoapevos the Lipsius text has anedtvoato.

>3 The Lipsius text has the word xai here.

524 In the Lipsius text this word begins with x in upper case.

>3 The Lipsius text includes the words kai vnotebet here.

526 The Lipsius text includes the word 7dn here.
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Translation

23a  As they are going from Iconium to Daphne, Paul was fasting with
Onesiphorus and his wife and the children in a new tomb.>*’

23b At the time when many days had passed as they were fasting , the
boys said to Paul, “We are hungry, and we have not found (the means or
opportunity) to buy bread”.”*®

23C  For Onesiphorus left the things of the world and followed Paul
with all the household.

23d  Paul taking off his cloak said, “Go, child, buy plenty of bread and
bring it.”

23e  While shopping, the boy saw Thecla, his neighbour,’*’ and was
astonished and said, “Thecla where are you going?”

23f  Andshe said, “I seek Paul, I was saved from fire.”

239 And the boy said, “Come, I will take you to him, for he has been
mourning on your behalf and praying for six days.”

527 Vivid present tenses are used representing in effect past actions.

>2% The Koine Greek use of sbpopev with dptovg dyopdoar means “we are not able to buy bread”.
This is a general comment and does not specify whether the problem is money or time or available
bread. In English, in order to retain the common translation of ebpiok® “I find” or “I discover”, I have
added in brackets “the means or opportunity” but literally the meaning is more general than that.
*YTv veltova here means his fellow Iconian.
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Commentary and Notes

23a "Hv 6¢ 0 Ilavrog vnotedov petd ~Ovnoledpov koi Thg
YOVOIKOG aDTOL Kol TAOV TEKVOV &V UVNUEL® KAV, < > O
ano " Ikoviov €15 Adovnv mopedovTaLl.

23a  As they are going from Iconium to Daphne, Paul was fasting with
Onesiphorus and his wife and the children in a new tomb.

A new tomb is an open one; if no dead body or expensive clothing or
objects are in the tomb it does not need to be closed. Lipsius has it that
the tomb is open, along the road. There is no great difference in meaning
between these two readings. Perhaps the Lipsius reading is a little
clearer. The mention of newness has a stronger parallel to the burial of
Jesus (see Lk 23:53) though it is not an exact copy.

53 xoi Kabehmv EveTOMEEY aDTO G1VOOVL, Kol €0nkev abTov
gV uvnuott Aagevt® ob obk MV obdelg oM Kelpevog.

53 And taking it down he wrapped it in linen, and placed it in a tomb cut
in stone where no one yet was ever laid.

In John’s Gospel (John 19:41-42) Jesus is described as buried in a
LVNUEIOV KalvOV “a new tomb” in a garden. In the Gospel of Matthew
(Mt 27:60) the tomb is also new but it is Joseph’s own “new tomb”,
presumably for his own burial. This tradition of the “new tomb” is quite
strong, being found in Luke, Matthew and John. There may be a
patterning of the Acts of Thecla on the oral tradition of Jesus’ burial, or it
may be that new tombs are just very convenient places to shelter.

Paul is travelling with Onesiphorus and his family on the road from
Iconium to Daphne®’ and they are all fasting. They have come to a new
tomb where they have taken rest and shelter and they are making
religious observances with their fasting. The fasting may well be a part
of the mourning process since they believe that Thecla is at least under
the death sentence and at worst already dead.

The new tomb may well be a reference to Jesus’ burial in a new tomb in
the Gospels, but it may also simply be a convenient cave cut into the rock
which is available to these travellers. The tomb only needs to be closed
when a body is placed in it. Ascetics living, praying and fasting in tombs

330 This is not Daphne, a suburb of Syrian Antioch.
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is an early Christian paradigm. Perhaps the best known tombs for this
purpose are the Roman catacombs.”' The practice symbolizes leaving
this world and concentrating only on the next life. Does this tradition
begin here with this story of Saint Paul? We know that the story of
Thecla is popular in the first four centuries. She is the best known of all
women saints in this period. Similar stories of ascetic dwellings exist
concerning the Greek Cynics. Diogenes of Sinope was reputed to live in
a large earthenware jar or tub in the fourth century BCE.>*

Paul is travelling with Onesiphorus and Lectra and their two sons, Silas
and Zeno. The sons are referred to in verse 2 above. > The two youths
had gone out onto the road to meet Paul. The whole family is obviously
dedicated to Paul and to the Christian message. Onesiphorus and Lectra
seem to have no objection to itinerant life, no matter how difficult it
might be for them and for their children. They obviously lived
comfortably in Iconium. Now, after Paul and Thecla have been accused
of wrongdoing, perhaps it is also practical for them to leave Iconium at
least for a time, because their association with Paul and Thecla might
make it difficult for them to live peacefully in their own home. Vigilante
activity would have been frowned upon by governors and leaders during
Roman rule, yet it still would have occurred.

Aside from such considerations, we do not know that there is a reason for
the family to flee. Perhaps they have heard the message of Paul and wish
to follow it in the same way that Thecla wishes to live this message.
[tinerancy is an ancient form of leaving behind the luxuries of wealthy
living. In the Gospels, when Jesus sends out the disciples they are
instructed to be conservative in what they take with them (for example,
Mt 10: 9-10). Thecla is a missionary like Paul in that she is itinerant.
Women and men prophets who also travelled were among the earliest
ancient adherents of the Jesus movement.™”

23b  fvika 8¢ huépatr morrai £YiVOVTO, VNOTELOVTES < > Ol
no1deg €imov 1@ IMaviw IMetvdpev, kol obk < > gbpopev dpTovg
ayopdoat.

3! James Stevenson, The Catacombs, Life and Death in Early Christianity, Thames and Hudson,
London, 1978, pp. 24-25.

32 Nicholas Geoffrey Lempriére Hammond, A History of Greece, Clarendon Press, Oxford, 1967,

p. 591.

>3 Verse 2 reads, “Now a certain man, named Onesiphorus, hearing that Paul was approaching
Iconium, went out to meet him with his children, Silas and Zeno and his wife, Lectra, in order that he
might receive him as a guest, for Titus described to him in detail Paul’s kind of appearance, for he
(Onesiphorus) did not see him in the flesh but only in the spirit.”

>3John Dominic Crossan, The Birth of Christianity, Harper Collins, San Francisco, 1998, pp. 363-368.
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23b At the time when many days had passed as they were fasting, the
boys said to Paul, “We are hungry, and we have not found (the means or
opportunity) to buy bread”.

The first variant does not affect the meaning of the sentence to a large
extent; however, the addition of €lyov nd6ev could change the meaning
significantly. With the negative particle it means “they had nothing” with
which to buy bread as Elliott translates. It will soon be clear in the story
that they have neither bread nor money with them, since Paul will offer
his cloak to be used to bargain for bread. The additional words here are
simply a clarification and therefore probably a later addition.

This story is reminiscent of the disciples who advise Jesus to send the
crowd away so that they can buy something to eat, before the
multiplication of the loaves and fishes (Mk 6:36). Here the emphasis is
on the boys who would have to be cared for whether the family was in
principle fasting or not. The young and the old are not able to fast like
adults, as they weaken and become sick much more quickly than adults.

Onesiphorus must have been a man of some means, since his sons seem
to use money. They do not say that no one has offered them bread but
rather that they have not been able “to buy bread”. Travellers would stop
to refresh themselves at various places.”>> Homes kept rooms for
travellers and various inns existed along major roads. Sometimes food,
drink, balms or other comforts might have been offered or sold, while at
other times only a space to sleep safely was offered. They could have
been travelling for up to six days, yet they cannot have been very far from
Iconium or some settlement near Iconium where the boy will meet Thecla
in the marketplace. This verse might also mean that the boys did not have
the ability to buy bread, meaning they did not bring money, because in
23b Paul gives them his cloak to barter. It could also mean that they
stopped to buy drinks or perhaps find lodging, but there was no bread
available. It could also mean that there was no person who was willing to
give or sell them bread. Perhaps the boys spent the money they had and
would have been willing to barter their possessions for food. We cannot
know. These are gaps in the narrative and any solutions will remain
speculative. The narrative portrayal of the family is, however, of a
wealthy family. It would be one thing if Onesiphorus or Lectra had
money or if their stewards used money to provide for the household, but
for their sons to use money probably means that there was plenty of

535 L. Casson, Travel in the Ancient World, pp. 89-90, 204.
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money in the family. The leaving without much money shows their
commitment to their faith as well as their confidence in Paul.

23¢  KATEMTEV YOp TO TOL KOGHOL O ~OvNnolpopog kol < >
[Tavrlo HrorovOnocev mavoiki.

23¢  For Onesiphorus left the things of the world and followed Paul
with all the household.

The difference between the Lipsius and Tischendorf texts is the form of
axorovbém which is used. The imperfect tense in Lipsius gives more a
sense of continual following as Onesiphorus fasts and travels with Paul.
The aorist of the Tischendorf text agrees with xatéAliney and gives a
sense of suddenness. Either choice is acceptable.

Leaving things for the sake of marriage or for the sake of God is well
known in the New Testament™° and is based on similar actions in the
Torah, where the original idea in Genesis is to leave parents and to cling
to one’s wife.”’ In the Acts of Thecla this following Paul is a form of
following God. It is not marriage to Paul; rather, the metaphor is used to
signify a new focus in life.

This verse seems to mean that Onesiphorus has left all his money and
valuables at home. He has not brought food. He is not able to go forth
into the town to buy food because he has nothing with which to pay and
nothing to trade. He has trusted that following Paul would be enough for
him and for his household. The fact that his sons would need to eat
seems not to have occurred to him.

Was this early enough in Paul’s ministry, that the message of Jesus’
return was one of immediacy? Was it because they all left in such a hurry
due to Paul’s legal problems? Or was it simple neglect of practical
forethought? It is hard to know. In any case there seems to be no
prolonged difficulty since Paul himself is ready to help.

23d  ITabiog 6¢ amodvoapevoc TOV EMEVIONTNV < > E1mEV
"Yraye, TEKVOV, GyOpacov GPpTovg mAElOVAS KOl QEPE.

23d  Paul taking off his cloak said, “Go, child, buy plenty of bread and
bring it.

336 See Lk 5:28; 19:5, 21; Mk 10:7; Eph 5:31.
37 See Gen 2:24; Dt 25:5.
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The Lipsius text adds xai and creates two clauses with finite verbs.
There is no difference in meaning. The Tischendorf is the more polished
grammar here, but the Lipsius could be seen as a simplification. The
simplification might be a help to readers. Neither text appears to be more
original on the strength of the inclusion or omission of ka1 .

Since Onesiphorus is not able to give more money to his sons to purchase
enough food at the markets, Paul offers his cloak. He speaks in a familiar
and friendly way to the youth. He encourages him to buy perhaps a bit
more than is needed. In the narrative Paul is portrayed as assuming that
his cloak will fetch enough money to feed the family well. Paul’s selfless
act shows his love and trust of Onesiphorus and his acceptance of
responsibility for the possible reasons that they have left Iconium in such
an unprepared state. They are in a tomb outside of Iconium and on the
road to Daphne. In the narrative it is assumed that the boy has gone back
to Iconium for they would not have sent him to discover a new place
especially while in such a state of hunger.

23e  "Qc 8¢ fyyopalev O mdlg, €idev OEkAav TNV Yeitova,
Kal E0appnom kal €inev Oéxia, TOL TOPELN;

23e  While shopping, the boy>*® saw Thecla, his neighbour, and was
astonished and said, “Thecla where are you going?”

While Onesiphorus’ son was shopping he saw Thecla. He knew her of
course. In the ancient world it was very important to know who lived in
your town. Thecla lived next door to Onesiphorus and so the boy would
have seen her many times.

He is astonished because when he and his family and Paul were leaving
Iconium, Thecla was mounting the pyre to be burnt alive as a punishment
for her unusual behaviour in refusing to marry Thamyris. He is
astonished that she is alive and also astonished that she is in the same
markets. It is indeed a most amazing coincidence.

The boy does not ask how it is that she is alive but rather he asks about
her destination. He is interested to know where she is going, probably
because he wishes to invite her to come along with him back to his family
and to Paul.

23f 1 8¢ €imev IToviov didkm, £k TLPOG GMHEICA.

33 Literally this is “while the boy was shopping”.
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23f  And she said, “I seek Paul, I was saved from fire.”

The answer is that she is seeking Paul. This is what is most important in
her life still. That she was saved from being burnt to death is further
information added to clear up any confusion. The main reason for her not
marrying Thamyris is that she has become committed to the way of Christ
as it is taught by Paul. She seeks Paul since he is the source of
information concerning her new life.

This is the first time that the reader or listener is aware that Thecla has
come through her trial with even more conviction to live her new life.
She does not go back to her mother’s home nor does she attempt to take
refuge with Thamyris. She has not yet left [conium, but the marketplace
setting indicates that she no longer lives at home. She has become
itinerant, seeking after Paul. We do not know how she has managed to
regain her clothing and the things that she needs to travel. It has been six
days since the pyre. As she enters Antioch, she appears attractive, so the
reader fills in the gaps in the narrative with her somehow acquiring
garments befitting her social class and perhaps useful objects for travel.

We are aware now that she is still filled with the same resolve that led her
with such bravery to mount the pyre. This is a wonderful high point in
the unfolding drama for the audience. They know that she is not only
alive but she is still confident in her new found faith.

23g kol O mdlg €lmev  AgVpo, ATOYAY® 6E TPOS ALTOV:
oTevdlel yap mepl GOV Kol mPocevyeTul < > Huépag < > EE.

23g  And the boy said, “Come, I will take you to him, for he has been
mourning on your behalf and praying for six days.”

The Lipsius text adds the information that Paul was fasting as well as
praying already for six days. This is a reiteration of information gained
earlier in this verse. There could be no reason to omit it. It is therefore
likely to be a later expansion.

In the story, it must be a wonderful surprise to Thecla that the youth can
take her to Paul. It is made clear that Paul’s prayer and mourning on
account of his concern for Thecla. Paul’s concern for her would also be a
source of great joy. One could imagine the staging of this sequence with
wonderful surprise and consolation.
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No mention is made of Paul’s cloak. Does Thecla have money and food
with her which she can share, or is the cloak already sold? The narrative
does not give us any information which can help us answer these
questions. What about dinner? It has paled into insignificance in light of
this remarkable meeting of Thecla and Onesiphorus’ son in the
marketplace. No doubt they will go back with some food.

274



Verse Twenty-four

24a “H® & gnéotn Eni 10 pvnugiov, 2 dmov fiv* Mavroc™*

KekAkag ** 1a yovarta

24b  xai mpooevyduevoc™ kol Aéyov Shtep Xproté* un
aydodm Oéking T mhp, dArd mapdoto® abth, 611 on oty

24C 1 8¢ dmobev eotdoo EBonoev Idtep, 6 mooac TOV
obpavov Kal TNV iy,

24d 6 10D ayiov cov™® madog < > matnp, bAOYA oe HTL

gowodg pe < > 1va ITodrov 150!

24e  xor™® avaotag Madrog €idev abtiv kol €inev Ogé
KOPd1l0YVOOTA,

24f o matip t0d KVplov HUAV “Incod Xpiotod,

3 4

249 ebhoyd oe HTL & Hpetioduny’
Enokovec. >

5 gtayovvdg < >>* pov

>3% The Lipsius text has * Qc.

> There is no comma in the Lipsius text here.

! These two words 6mov fiv do not appear in the Lipsius text.

%2 This proper name, Mavle in the Lipsius text, is in the dative in apposition to kekAlkoTL.

> Instead of ek the Lipsius text has kexiikott. The Tischendorf has Paul bending the knees
in the nominative as subject of the sentence, rather than as Lipsius has it with Paul in the dative case.
¥ Instead of mpooevyopevos the Lipsius text has mpocevyopéve in apposition to TTadieg.

> Instead of Aéywv Zdtep Xpioté, the Lipsius text has Aéyovtt [dtep Xpiotod, here. To this
point the Lipsius text reads: Q¢ 8¢ &méotn &ni 10 pvnueiov MModie kexkAlkdtl 6 YOVOTO KOl
npooevyopéve kol Aéyovtt IMdtep Xpiotob,

346 Instead of mapdota the Lipsius text has ndpeco.

7 Lipsius has a comma here instead of a full stop. Lipsius has one long sentence rather than the two
that Tischendorf has.

¥ The words ayiov cov do not appear in the Lipsius text.

> Here the Lipsius text has these additional words: t0d ayamntod cov " Incod Xpiotod.

530 The Lipsius text includes the words &k mupog here.

>>! This portion of the Lipsius text reads: 6 t0d m0150¢ t0d GyamnTod cov *Incod Xpiotod mathp,
ebAOYD ot OTL Eowadg pe &k mopde, ive Taviov idw.

>>2 In the Lipsius text this word begins in upper case.

>3 Instead of fipetioduny the Lipsius text has fipdnoa.

534 The Lipsius text includes the words pot kai here.

>3 These two words are in reverse word order in the Lipsius text which reads giorkovsdg pov. The
resultant Lipsius text reads: ebAoy® o 611 & fpdTNOO ETAYLVAG POl Kal E16T)KOVGES OV,
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Translation
24a  And she came to the tomb where Paul was kneeling”*®

24b  and praying and saying, “Saviour Christ, do not let the fire touch
Thecla, but stand by her, for she is yours.”

24c  And standing behind she cried out, “Father, maker of heaven and
carth,

24d  Father of your Holy Child, I praise you for you saved me so that |
could see Paul.”

24e  Paul stood up and saw her and said, “O God, knower of hearts,

24f  Father of our Lord Jesus Christ,

24g I praise you for you did quickly what I asked, having heard me.”

>*%This is a perfect participle and literally means: “Paul having bent the knees” or “Paul having knelt”
and praying (present participle) and saying . .. The idea is that he knelt before he prayed and continued
to kneel while he prayed. This is the same meaning in Lipsius’ text but the participles in the Lipsius
text are in the dative.
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Commentary and Notes

24a  "H 8¢ gnéotn Enl 10 pvnuelov, 6mov fiv ITaviog KeKAK®G
T0 yovoTo

24a  And she came to the tomb where Paul was kneeling

The Lipsius text adds “€2¢ and removes Omov and the verb to be and
changes the cases in order to produce a proper dependent clause. After
“€Q¢ the verb gpilotnut can have a special meaning in reference to
apparitions when used with the dative.”’ The sense would be something
like: while he was kneeling and praying, she appeared in the tomb to
Paul. This has the resonances of advanced hagiography. One might
translate the Lipsius text using this special sense or just translate the
datives as datives of the indirect object of advantage™® perhaps (she came
to the tomb to Paul or for Paul: for his benefit). In any case, it is more
sophisticated than the Tischendorf text.

When Thecla came to the tomb Paul was absorbed in prayer. She saw
him but he did not see her. They must have approached quietly or else
Paul must have been very deeply in prayer. There is no word here of
Onesiphorus or Lectra or either of their sons. Thecla’s approach is what
we are following in the narrative now.

Kneeling is more a Gentile posture®” for prayer than a Jewish one,”* but
it does occur in Isaiah 45:23, 1 Kgs 8:54 and Ezr 9:5, as well as in the
Synoptic Gospels and in Paul’s letters and Acts. There are sixteen
occurrences in the New Testament. See for example: Mk 1:40 where the
leper kneels before Jesus saying, “If you will, you can make me clean.”
Jesus himself kneels at the agony to pray, “thy will be done” in Lk 22:41-
42.

24b  xol TpooevyouEvos Kal AEymv Zdtep XPLoTé, U aydohom
O&KANG TO TUp, GArA TapdoTe abTi), OTL 61 EGTLV.

24b  and praying and saying, “Saviour Christ, do not let the fire touch
Thecla, but stand by her, for she is yours.”

»TLSJ, p. 745, entry B, 111, ref. to Herodotus 1. 34, cf. 7.14 and Lk 2:9. Those to whom the dream or
vision appears are in the dative.

% W. Goodwin, A Greek Grammar, p. 247. See also J. Brooks and C. Winbery, Syntax of New
Testament Greek, p. 33.

539 Robert Flaceliére, Daily Life in Greece at the Time of Pericles, Phoenix, London, 1965, p. 194.

560 Geoffrey Wigoder, ed., The lllustrated Dictionary and Concordance of the Bible, Sterling
Publishing, New York, 2005, p. 782.
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The Tischendorf form mapdota is difficult. Several possibilities exist. It
seems to be an imperative of mapiotnut in its context. It could be a
misspelling or simplification of the second aorist middle imperative
singular, normally nopactdco.®! Another possibility is that it is a Koine
form of the second aorist imperative active (intransitive) as is 4vdota
(for avaothol) in Acts 12:7.° In Acts it is “stand up!” The form in the
Acts of Thecla, 24b is “stand beside!” It could mean “stand by” with the
dative of the personal pronoun in the sense of “defend” or “help”.”®

The Lipsius text uses mapeco, the imperative of mépeipt®®* or perhaps of
nopinut rather than the imperative of mapictnut. Either of these is a
little less difficult. The image of Jesus “standing” in the fire beside Thecla
is a strong metaphor. The verb mdpeiut “be present by” has a less odd
literal sense as the presence of Christ would be entirely spiritual, there
being no body of any kind needed for “standing”. The basic meaning of
napinut is “allow to pass”. In this sense the verb can have an understood
infinitive and can be constructed with a dative of the person allowed.”®
In the sentence, this would mean, “Let not the fire touch Thecla, but
allow to her (to be safe from it), for she is yours.” The form of either
verb would be the present imperative middle singular like t10¢c0 of the
verb tiOnut. There is in both cases a problem with recognizing the stem
of either mapeipt or mapinut. This is seen most clearly in the lack of the
circumflex accent to compensate for the absorption of the stem’s
vowels.”® These are still two of the better options in this context. The
meaning of the sentence with either of these verbs could be understood as
more accurate, since Jesus cannot literally stand with Thecla in the fire,
with the exception that there is the meaning of mapictnpt to “help” or
“defend” with the dative personal pronoun.

*6! David Holly and Harold K. Moulton, The Analytical Greek Lexicon, Samuel Bagster and Sons,
London, 1977, p. xxxii. And see also Herbert Weir Smyth, Greek Grammar, Harvard University Press,
1984, p. 141. More helpful is Blass, Debrunner, Funk, A Greek Grammar of the New Testament and
Other Early Christian Literature, p. 48 paragraph 95 (3) which lists the form dvdoto in Acts 12:7
meaning: “ rise up”.

*2Max Zerwick and Mary Grosvenor, A Grammatical Analysis of the Greek New Testament, Editrice
Pontificio Istituto Biblico, Rome, 1993, p. 389. Zerwick and Grosvenor suggest the second aorist
imperative active (intransitive) avdota. (for - 6Tno).

363 .SJ, p. 1340 mapiotnut, B. 2.

64 .SJ, p. 487 i see middle imperative form &o660.

65 1.8J, p. 1340 mopinut, IV. 2.

5% Bric G. Jay, New Testament Greek, SPCK, 1961, London, pp. 109-118. This grammar explains
carefully concerning verbal morphology about the contraction of vowels, or their absorption and the
corresponding changes to accents.
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To sum up, both texts are difficult. The verbs are probably both
imperatives. The meanings are different. The Lipsius text has the
possibility of a more Gnostic meaning, since in these suggestions the
meanings are either to ask Jesus to be spiritually present or ask God to let
her pass through fire. In this case Lipsius is choosing the text that could
more easily be interpreted as later though it is not truly unorthodox. The
Tischendorf text is not more difficult or less developed. Neither is it
more correct. They are both difficult choices.

Paul is praying out loud. The narrator tells the readers or listeners what
Paul is saying and the readers also imagine that Thecla can hear. She
must have been touched that Paul was praying for her to Jesus Christ.
Paul addresses Jesus as Saviour Christ. This is a reference both to the
saving actions of Jesus that we know in the Gospels and to Thecla’s
salvation from the fire. These words are spoken by Paul as reported by an
omniscient narrator. It might also be a reference to Paul’s own
experiences of being saved by Christ. The Lipsius text addresses the
prayer to the Father of Christ rather than to Saviour Christ. There are a
great variety of addresses in the manuscripts including a Trinitarian
formula in manuscript G which is probably a significantly later
correction. “Saviour Christ” comes from manuscript C and suits the
context best because Thecla is saved having made the sign of the cross.

If it is a way of invoking this action of Jesus, that he would save Thecla
from the fire, it follows that Paul is being portrayed as having no
knowledge of what has happened. Paul is not yet thought to be so saintly
that he cannot be portrayed as mistaken about this information. This
shows that the Acts of Thecla is likely not to be a late account written
after Paul is thought to be a great saint. There are several places in the
Acts of Thecla where Paul is far less grand than we will eventually know
him to be in his developed hagiography. Even in the Acts of the Apostles
Paul has a more highly developed hagiography. We are indeed very
fortunate to have the Acts of Thecla with this early account of Paul the
man and the apostle.

Paul proclaims in his prayer what many of the readers and listeners knew,
that Thecla belongs to Christ. He prays that the Saviour Christ will not
let the fire even so much as touch her and that Christ will continually
stand by her. More than praying that Christ will continually stand by her,
Paul prays that she is Christ’s: that is that she belongs to Christ. This is
the language of those who are baptised into Christ. They are Christ’s
own. They belong to the body of Christ. They are joined to Christ in his
death and resurrection. Thecla has now experienced that belonging to
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Christ by her witness at the pyre. She is baptised by fire as a martyr.
Even though she has been saved from the fire, her willingness to die is
her witness. She has proven that she belongs to Christ.

24c 1) 8¢ dmicbev gotdoa EPonocev Ildtep, 6 moroag TOV
obpavov Kal TNV iy,

24c¢  And standing behind she cried out, “Father, maker of heaven and
earth,

Now Thecla prays to God the Father rather than to Jesus Christ. She
prays in joy to God the Father, the maker of heaven and earth. This is a
very Jewish way to pray, recalling the first chapters of Genesis. It is a
way of referring to Paul as part of this wonderful creation which she still
enjoys. Her time to die and to be united to Christ for eternity has not yet

567
come.

As Thecla prays her voice is loud; EBoncev means she cried out, not that
she simply spoke. Her exuberance is very dramatic as if the scene is
staged for reenactment by early communities. She is praying to God the
Father, the creator, which might indicate that she is being characterised as
coming from a Jewish family or has had some experience as a God-fearer
attached to a synagogue. There is nowhere in Paul’s letters where he
describes the creation of the heavens and the earth, and this is the precise
terminology of Genesis in the LXX.>*® If Thecla has not heard this
language from Paul in the story, it is unlikely that she would know it. The
readers or listeners understand that she is relating to God as father. They
will have noticed that her earthly father is absent, and that her relationship
to God shows special devotion to God as a father-figure.

This passage is characterizing her as having a history with the Jewish
community. This is interesting alongside the fact that there is no attention
to eating or washing according to Jewish customs in the story. Perhaps
the story originated among Jews and found its way to Gentiles. Perhaps
the author is a Gentile who has become a follower of Jesus the Jew. After
all this reference to God comes from the very first verse of the Torah; one
would not have to know a lot about Judaism to know this verse.

24d 0 100 daylov cov MASOC < > TMATNP,
ebLoY®d oe 0Tl Eowodg pe < >, iva ITodrov 1.

%7 Paul writes in Phil 1:23 that he would rather die and be with Christ. He is clear though that it is
also a blessing to be alive so that he can be with those whom he cares about in Philippi.
% Gen 1:1: " Ev apyfj £noinoev 0 0g0g OV 0bpavov kai THY yAv.
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24d  Father of your Holy Child, I praise you for you saved me so that |
could see Paul.”

This further addressing of God, as the Father of his Holy Child, is very
beautiful. In the Lipsius text the address is more stylized, more
developed, and more in keeping with New Testament references.’® In
Lipsius itis: 0 TOL TAdO¢ TOL AyAnNTOL 6oL " Incov

Xptotov matnp. The translation is: the Father of your beloved child
Jesus Christ. The addition of the words &k mupdg in the Lipsius text are
a simple clarification.

In this further address to God according to Tischendorf,””® Thecla refers
to Jesus Christ as God’s Holy Child. It is a beautiful address for God
though not an address that we know from the New Testament. Thecla
praises God because she is saved and able to see Paul again.

24e  xal avootag ITaviog €18y adbtnVv Kol €lmev Ocge
Kapdl0yvaoTa,

24e  Paul stood up and saw her and said, “O God, knower of hearts,

Paul stands and presumably turns around to see Thecla. He has heard her
praying. His seeing her inspired him to further prayer. He continues his
prayer standing and now adds to the praise of God the Father. He is no
longer petitioning Jesus for Thecla’s safety. Now he is joining her in
praising God. His address is also beautiful: O God, knower of hearts. He
must mean that God knew the wishes of his heart and Thecla’s. His
prayer was that she would live. Her prayer was to see Paul again.

Paul’s prayer may have been partly motivated by the fact that it would
have been more just for him to go to the pyre than her. She would never
have been in her situation if it had not been for him. We are not sure if
his guilt for her presumed death was a motivating factor in his prayer, but
it could have been, given the narrative structure of the story.

Thecla, we might think, was concentrated on her union with Christ in his
death and resurrection until she was freed from the fire and then she

3% For example Mark 9:7.
370 J. Barrier, The Acts of Paul and Thecla, p. 131 footnote 12. Barrier changes back to the
Tischendorf at this point and offers an argument from Schmidt, Acta Pauli, 41.
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sought Paul, for he was the source of her knowledge of Jesus Christ.””

The compound noun kopdloyvdota is found in the Acts of the
Apostles.’”

24f O matnp TOL Kvpiov HudV ' Incob Xpiotol,
24f  Father of our Lord Jesus Christ,

This form of direct address to God is ordinary for Paul. It is well attested
in his letters.’” It echoes Thecla’s prayer and makes more specific
reference to Jesus not only as Holy (a term used of saints and members of
the community) but also as Lord’™* which is an affirmation of Christ’s
superior status to anyone who simply belongs to the community.

24g  ebloyd oe OTL O NPETIGAUNV ETAYLVAG < > HOV

ETAKOVCOG.

24g 1 praise you for you did quickly what I chose, having heard me.””

Lipsius has fipwdtnoa the aorist active from gpwtdw “I ask™ and the
additional words pot kal. The preference for the active voice and the
addition of the dative pronoun are a simplification. The addition of the
conjunction is helpful with the three verbs here.

This phrase in the Tischendorf text is strange and difficult because it
could mean that Paul imagines that God has freed Thecla just then and
she appeared miraculously in the tomb, having been taken by God
directly from the pyre and placed in front of him. This would be such a
magical act that it would have to be the least likely acceptable
interpretation.

Perhaps what is meant is that Paul has been praying now for six days and
this is only a short time to pray for such a monumental result. For Thecla
to appear there with him would have been astonishing to Paul in the

37! There is nothing in this to indicate any romance as Barrier suggests. J. Barrier, The Acts of Paul and
Thecla, p. 132. The comparison that Barrier makes with Chariton is untenable. The story here is
markedly different, there are no pirates, no treasures of gold, no secret hidings, no petitioning of
parents to marry, no weddings, no children who secretly belong to another husband, no fine ladies
masquerading as maids, etc.

572 Acts 1:24; 15:8. Similar references include Lk 16:15.

573 See for example Rom 15:6; 2 Cor 1:3; Col 1:3.

™ This is also the ordinary term for head of household. In this case since Jesus is already dead, the
reference is to the household of faith. Jesus is the head of the body the church. Jesus is the head of the
community forming in his name.

> One could translate with a temporal adverbial clause: “when you heard me.”
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narrative since he could not have known that Onesiphorus’ son had
happened upon Thecla in the marketplace.
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Verse Twenty-five

25a < >% Eliyov’’ & dptovg mévie kol Adyave koi Hdmp,
< > kol ebppaivovto Emi Tolc 06l0lg Epyolc Tod XpltoTo.

579
0

25b  «ai €inev Oéxha < >

Mavio IMeptkapodpot Kol
dKolovdom 6ot dmov § Av>S

TOPELT.
25C 0 3¢ €inev "0 ko1pdc K1oyPOC, Kal 6O edHoPPoC:

25d un GAlog o€ MELPACUOS ANYETAL XEIPMOV TOL TPHOTOL, Kol
oLy, LmoUeIVNS AAAG JELLAVOPTIOTS.

25e  xai €inev Oéxha Movov 36¢ pot v Ev Xpiotd
oppaylda, Kai oby Gyetal pol meEIPAGUOC.

AY

25F  xai €inev IMadhog Oékho pokpodvuncoy, Kai ANyn T
bowp.

>76 The Lipsius text has an additional sentence in the story here. It reads: Kai fiv oo &v 16

pvnuei aydnn moAin, Iladiov dyariiiopévou kai ~Ovnoledpov Kol maviwv.

> This word, €iyov, begins with a lower case letter in the Lipsius text.

°7 The Lipsius text includes two words here but they appear in angle brackets: <kai @irac>

37 The article, 1@, is included before the proper name in the Lipsius text.

>80 These three letters are combined to make a word in the Lipsius text dv while here they are written
as the conjunctive particle contracted and the conditional particle: & dv.
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Translation

254 They had five loaves and herbs and water, and they were
rejoicing in the holy works of Christ.

25b  And Thecla said to Paul, “I will cut my hair and follow you
wherever you go.”

25C  But he said, “The time is not right,”®' and you are beautiful;
g y

25d  let not another temptation worse than the first come to you, and
you may not endure to the end but may act in a cowardly way.””*

25e  And Thecla said, “Only give me the seal in Christ, and
temptation will not touch me.”

25f  And Paul said, “Thecla, be patient and you will receive the water.”

81187, p. 43. def.2. 3 has the sense of 0 kaipoc oioypdc as “the time is not right”; the sense is that the
time is ill-suited as in the entry for otoypdc and an example is in Demosthenes 18.178 aioypdg

0 Ka1poc.

>¥2perhaps this phrase could be translated as a rhetorical question rather than a statement: “May not
another temptation worse than the first come to you, and you may not endure but may act in a cowardly
way?”
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Commentary and Notes

25a < > Eiyov 4¢ dptovg mévie «Kail Adyava Kal Hdmp,
< > Kai ebepoivovto £l T01¢ 06101¢ £pyolg Tov XPloTob.

25a  And they had five loaves and herbs and water, and they were
rejoicing in the holy works of Christ.

The Lipsius text adds another sentence here about the loving character of
the relationships and the general rejoicing in the cave now that they have
all assembled. Paul, Onesiphorus, Lectra and both sons and Thecla are
together. They are all safe and they have food, so this is a cause for
thanksgiving. There is a lot of manuscript evidence for the sentence but
Tischendorf has followed manuscript C as he often does. The sentence
does not move the drama forward in any way, and has the force of a
summary statement. There is an expectation that something will happen
now that the scene is set.

The narrator continues to describe the activity in the tomb for the entire
group of main characters. Including Thecla, there are six persons in the
tomb. The reference to loaves is to five not six. If there are servants with
them, they are not in focus in the narrative at this point, (see 23c¢) as there
are not enough loaves even for the main characters. This reference to five
loaves is undoubtedly a reference to the story of Jesus multiplying the
loaves and the fishes (see for example Mk 6:38).

This time of prayer and eating is possibly a Eucharist. It is perhaps an
early example of a Eucharistic meal, more like the one in 1 Corinthians
11, than like those in the Synoptic Gospels. The comparison with 1
Corinthians 11 is not in terms of there being some who are not fed; the
comparison is that it is an actual “prayer meal” where persons are
expected to be nourished and satisfied at the end of it, as Jews would have
been at the end of the Passover meal. Later Eucharists are ritualistic and
the amount of eating and drinking is not meant to satisfy hunger.’®’

This is clearly a “prayer meal” begun with praise and focused on Christ.
Instead of thanksgiving it is described as a meal of “rejoicing in the holy
works of Christ”. “Rejoicing in the holy works of Christ” could
approximate giving thanks for the life and ministry of Jesus Christ. We

> Both spiritual and physical eating and drinking have religious meaning in the period of early
Christian writings. See for example Graham Stanton on “Other early Christian writings: Didache,
Ignatius, Barnabas, Justin Martyr” in John Barclay and John Sweet eds., Early Christian Thought in its
Jewish context, Cambridge University Press, Cambridge, 1996, p.182.
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must remember that the time in which the narrative is set is before there
are New Testament documents to be read. Recalling stories would have
been not only by reading but also by recitation. The stories of the holy
works of Christ could well be those such as the teaching of the five
thousand. Any other ordinary things that Christ did, such as fasting or
praying or washing his disciples’ feet, could be recalled as evidence that
he was holy. These “holy works” could also include anything
extraordinary that has drawn attention to Christ as holy, such as the
multiplication of the loaves and other miracles, or his crucifixion and
resurrection. It is not clear if the stories told at this “prayer meal” would
also include those with such a developed Christology.”™

The reference to the mighty works of Christ in 1g is not unlike this
reference to the holy works of Christ. The practice of continually
recounting the example of Christ is a way of showing Christ’s
faithfulness. This faithfulness of Christ is an important theme of early
Christology. The reference in 1g does not include the ritual meal as we
have it here.

25b  kai €imev Otkro < > IMavio Tlepikapodpatl Kai
0 KOAOLVONO® 601 OOV & AV TOPEL).

25b  And Thecla said to Paul, “I will cut my hair and follow you
wherever you go.”

The Lipsius text includes the article t@®. Including the article in this
sentence 1s more correct, and therefore the Tischendorf text is the more
difficult and is likely to be the earlier text. The Lipsius text also
simplifies 0" &v to o6v which is perfectly acceptable and more elegant.

Thecla at this point decides to embrace the itinerant life of an apostle.
She does not want ever to be parted again from this focus in her life, the
rejoicing in the holy works of Christ, the “sacred meal” with the believers
who have left the things of this world, and learning about Christ from
Paul. Her offer to cut her hair like a slave®® is an act of self-control and
piety. She is declaring that she has no interest in any men. Her motives
are spiritual and merciful. She will dedicate herself to service and she
comes to know herself as the servant of the Living God.

¥ Willy Rordorf, Sunday, Westminster, Philadelphia, 1968, pp. 196-197. Rordorf cites the story of
Eutychus as an example of the sort of celebration that took place on the first day of the week. The
story contains the breaking of bread but no wine is mentioned. See Acts 20:7-12. This story in Acts is
an interesting parallel story to verses 5-8 of the Acts of Thecla.

85, Pomeroy, Goddesses, Whores, Wives and Slaves, p. 83. Women’s hairdos could be complicated
but female slaves usually had their hair cropped.
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Cutting her hair will give her freedom to escape the control that men have
over the movement of unmarried women. She hopes she will not need
the protection appropriate to young women and will be able to get about
in relative ease. If she cannot be recognized as a young woman, charges
such as those brought against her in Iconium would be highly unlikely to
surface again.

This she hopes will persuade Paul that it is safe to travel with her. We
remember that he was not sentenced to death by fire, but was imprisoned
because of Thecla’s relationship to him and his teaching.

25¢ 0 8¢ €imev O xa1pog 1oy poc, Kai 6V edLOPPOC
25¢  But he said, “The time is not right, and you are beautiful

Paul does not react positively to Thecla’s suggestion that she follow him
with her hair cut.’®® He does not think that this will be sufficient to ward
off any possible difficulties. He responds not in terms of the past being a
lesson to caution them both, but with a hypothetical view of the future.
He is trying to help Thecla understand that she will be at risk even if her
hair is cut. He says that the time is not right. Those who know the story
already will assume at this point that her public baptism is the high point
in the story.”’

Quite a bit of drama will unfold before she is in the arena and ready to
baptise herself. If Paul were to agree to baptise her now, then she would
not have the opportunity later to baptise herself. Baptising herself and
declaring publicly that she is baptised legitimates women acting in
leadership roles preaching and baptising in the early church.”®® The

*¥6See M. MacDonald, Early Christian Women and Pagan Opinion, p. 174. MacDonald discusses the
tendency of women to transgress the conventional boundaries of the women’s sphere when they leave
family and private obligations behind. See also Frangois Bovon, New Testament Traditions and
Apocryphal Narratives, p. 167. Bovon understands the Apocryphal traditions as a challenge to the
process of establishing orthodoxy. “My own theory is that the authors of the apocryphal Acts did not
want to counter so much the book of Acts itself as the claims of those who were canonizing it. They
show no aggressive feelings toward it and are sometimes inspired by it, though with great liberty.” 1
would argue that the tendency to work against convention and social control is inherent in the earliest
historical layers of the Jesus tradition.

*¥7 We are not overly surprised that Paul does not baptise Thecla. The image of Paul as an apostle to
the Gentiles in his own letters and in the developing tradition about Paul does not seem to give a high
priority to baptism in the way that Luke does for instance in the canonical Acts. See here Martinus C.
de Boer, “Images of Paul in the Post-Apostolic Period”, The Catholic Biblical Quarterly, 42, 1980, pp.
359-380.

>¥¥R. Gryson, The Ministry of Women in the Early Church, pp. 17-21. There would be no need to have
restrictions against women baptising if they were not actively baptising. Note especially that Gryson
says that Tertullian writes, “How many men and how many women in ecclesiastical “orders” owe their
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development of ritual baptism is found in a diversity of practices in
ancient times.”™ Philip does baptise the Ethiopian Eunuch with only the
two of them present and without much preparation (Acts 8:34-38). There
is even baptism for the dead in the New Testament, see 1Cor 15:29.

We know, because Tertullian tried to stop it, that women did take
Thecla’s self-baptism as a mandate and authorization.” Those who
continued to hear or read the story of Thecla would be waiting for this
authorizing climax in the narrative.>"

The matter of whether Paul was in favour of baptising at all as a ritual of
initiation is dubious as witnessed to by his first letter to the Corinthians.
Whatever Paul’s early thoughts on the matter, it does become a ritual of
initiation for Christianity in the apostolic period. It is very important in
the Acts of the Apostles, which may have been written at a similar time to
the Acts of Thecla late in the first century or early in the second century.

25d  un GAAhog oe MEPAOUOG ANYETUL YEIP®V TOL TPMTOL, KOi
oLy, LTOUEIVNG AAAG JELLAVOPTIOTG.

25d  let not another temptation worse than the first come to you, and
you may not endure to the end but may act in a cowardly way.

Now Paul plainly refers to matters back in Iconium. Is it that Thecla has
been so brave in the face of these that she underestimates how close to
death she was? Perhaps it is rather that she is so fixed on Christ that
death is no longer something to be feared? In either case Paul is cautious
and does not have confidence in Thecla’s ability to remain focused on
Christ. Those who know the story will realize that Paul is simply wrong

position to the practice of continence! They have preferred to be wedded to God. . .” Gryson also notes
the prohibition against women baptising in the Apostolic Constitutions, “Now, as to women’s
baptizing, we let you know that there is no small peril to those that undertake it.” p. 56. According to
Gryson, regarding women preaching and baptising, there seems to be a great effort at trying to get the
genie back into the bottle.

>*R. Jensen, Baptismal Imagery in Early Christianity, pp. 2-3, 171, 210. Jensen exploring the
Alexandrian traditions of the fourth century in the writings of Didymus explains that, following the
washing, the nakedness of the newly baptised is covered by the white wedding garment, and a banquet
in honour of the Divine Bridegroom takes place.

% R. Gryson, The Ministry of Women in the Early Church, pp. 18-19. R. Jensen, Baptismal Imagery in
Early Christianity, pp. 96-97. See also L. Swan, The Forgotten Desert Mothers, Paulist Press, New
York, 2001, pp. 106-107. Swan writes: “Deanconesses were fairly common in the early church.” and
“Many were actively involved in outreach to the poor, training and baptizing female catechumens, and
preparing women to receive the sacraments.” She cites early written sources and inscriptions.

>*! Fred Lapham, An Introduction to the New Testament Apocrypha, T &T Clark, London, 2003, p. 143.
“In neither the canonical nor the Apocryphal versions of what happened at Iconium is the power and
will of God thwarted: in the former, it is the Gentiles who receive the salvation the Jews have
forfeited; in the latter, it is the women who renounce a life of corruption and impurity through marriage
who win their eternal freedom.”
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about this. Those who do not know the story will imagine that he is being
protective of her as a parent might be.

There has been no indication that Paul ought not to have confidence in
Thecla; perhaps it is because she is a young woman that he has such a low
opinion of her ability to act courageously. One can imagine the women
listeners and readers smiling at Paul’s silly error of judgment. Thecla will
be far braver than anyone could expect. She will never falter as she gives
witness to Jesus Christ. She is the very model of courage and witness and
faithfulness.

25¢  xoi €imev Ofékio Mdovov 80g pot v &v Xplotd
oppaylda, Kai oby Gyetal pot melPASUOC.

25¢  And Thecla said, “Only give me the seal in Christ, and temptation
will not touch me.”

Thecla pleads for baptism. The term “seal” is very important as a
reference to baptism. It is not a term used in the New Testament but it
will become an important term in Patristic texts.”” Is this perhaps one of
the first uses of it? Thecla feels certain that no temptation will distract
her from her purposes. She sees baptism as a strengthening of her resolve
as well as a mark that identifies her as belonging to Christ.

She does not claim to be baptised because of her witness at the pyre. She
does not claim no longer to need to be baptised because she has been
baptised by fire. By the time of Ignatius of Antioch this witness of
martyrdom is more prestigious than any seal of orthodoxy.”” At least the
narrative content (the story) of the Acts of Thecla reads as if it is first-
century rather than second-century.

25f  xoi €imev [Mavrog Oékia pokpodduncov, kol AMyn 1o
LOWP.

25f  And Paul said, “Thecla, be patient and you will receive the water.”

2 Lampe, p. 1356. oppuyic entry C lists a large number of references for “the seal given to Christians
in baptism, considered as distinguishing mark of Christ’s flock and also as protection against evil,
demonic powers, etc.” Just a few of the relevant authors include: Clement of Alexandria, John
Chrysostom, Hippolytus of Rome, Didymus of Alexandria, John Damascene.

>% William Schoedel, Ignatius of Antioch, Fortress Press, Philadelphia, 1985, p. 156. “This meant
claiming for the emerging orthodoxy the prestige of the martyr and associating an unquestioning
willingness to die for the faith with the simplest and most direct requirements of Christian living.”
Ignatius died in the year 117CE. At this period martyrdom was more prestigious than established
orthodoxy and its control of sacraments. Ignatius advocated submission to the bishops; see his letter to
the Trallians 2:1as an example of several references, and in Schoedel, p. 140.
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Paul asks Thecla to be patient. Waiting patiently is a conventional
behaviour of women. Thecla is not characterised as prone to such
conformity. Perhaps this is more a comment about Paul than about
Thecla. It would seem that she has already merited baptism by her trial by
fire and public witness there. Whether willingly or not Thecla will wait
and she will become the role model of women who baptise and take
leadership in many important ways as witnesses to Christ. Her first
martyrdom will be followed by another public witness. She will receive
baptism before a large and impressive audience in Antioch.

“To receive the water” 1s an unusual term for baptism. It is clear what is
meant but it is a surprise to hear of it spoken about in this way. It is
important to note that in the Corinthian correspondence Paul writes that
he has baptised no one except Crispus and Gaius and Stephanas and his
household. This episode in the Acts of Thecla agrees with the historical
account given by Paul himself in 1 Corinthians.” If he had baptised
Thecla it would be more difficult to show that the Thecla tradition agrees
with the Pauline tradition. Perhaps the author of the Acts of Thecla is
aware that Paul does not usually baptise his converts.

According to his letter, the reason Paul does not baptise is so that no one
can say that they belong to Paul. This is very important in understanding
the relationship between Paul and Thecla. Thecla does not belong to
Paul, she belongs to Christ. In 1 Corinthians 1:12-13, we read:

12 Aéym 8¢ TOVTO, OTL £K00TOC UMY AEyel, Eyom pév el
IMavrov, "Eywm 6¢ "Amorird, Eym 8¢ Knoa, Eyd 8¢ Xpiotov.
13 pepéprotal 6 Xp1otog; un IHadriog eotavpmOn LIEP LUAV, T
elg 10 Ovopa ITaviov EPamtichnte;

12 What I mean is that each of you says, “I belong to Paul,” or “I belong
to Apollos,” or “I belong to Cephas,” or “I belong to Christ.” 13 Has

%% Sarah Jane Boss, “The Virgin Mary and Other Women”, in Lawrence Osborn and Andrew Walker,
eds., Harmful Religion: An Exploration of Religious Abuse, SPCK, London, 1997, p. 125. Boss
explains how modern European women are influenced to be passive by the presentation of Mary as a
model. She describes Mary as “entirely passive and compliant”. Another perspective is given by
Elizabeth Asmis, “The Stoics on Women” in Julie Ward, ed., Feminism and Ancient Philosophy,
Routledge, New York, 1996, pp. 88-89. Asmis describes virtue in the Stoics and how women are
included in or excluded from these virtues. She writes on duties and “nature” in the Stoics and how
these concepts are used in relationship to women. See also Kate Cooper, The Virgin and the Bride:
Idealized Womanhood in Late Antiquity, Harvard University Press, Cambridge, Massachusetts, 1996.
This volume explores the topic in detail.

3 1Cor 1:12-17.

291



Christ been divided? Was Paul crucified for you? Or were you baptized
in the name of Paul? (NRSV)
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Verse Twenty-six

26a Koi anémspyev Madhog < >¥° * Ovnoipdpov mavorki €ic
“Ixoviov,

26D  «ai obtoc Aopopevog < > @kAng®® €1c T Aviidyetav
€16NA0eV.

26C apo ¢ TQ €loépyechal abTovg, cvpldpynsg T = AAEEAVOPOG
OVOaTL WMV TNV Oékiav Npdodn abThg,

26d kot g&elmapetl Tov ITadiov ypruact Koi dmpois.

26e o 3¢ Iodrog €imev Obk Olde TV Yvvdika fiv Aéyelc,
OLOE EOTLV EUN.

26f o 8¢ mowv dLVALEVOS, aDTOC aDTT TEPLEMAGKT €1C TO
aupeodov:

26Q9 1 8¢ obk fyvéoyeto, aria IModrov E{ntet.

26h  «at avEkpayev mKpdg Aéyovoa Mn Pidom thv EEvny, ui
Biaomn TNV TOL B0V SOLAMV.

261 Ixoviéwv i mpon, kel 510 TO un 0éhey pe < >
Oapdpy,® gxpéprnuor thig norenq.

26] xoi haBopsvn tod T ALeEGVEpov MEPLEGKLGEY ALTOD TNV
yhopvdo kol meptéirev abtod®! 1ov otépavov,®? < >0 kai
gotnoev abdbTov Oplapfov.

% The Lipsius text includes the article tov here.

>7 The Lipsius text includes the article v here.

%% Lipsius has ®&xav, thus the article and proper name agreeing in case.

>% The Lipsius text has the additional word yaun6fivat here.

6% The proper name ©apuvpidt, is in the dative case in the Lipsius text. She does not want to be
married “to Thamyris”.

1 The words mepigirev abtov do not appear in the Lipsius text.

692 There is no comma here in the Lipsius text.

603 . A - - . -
The additional phrase: dgeileto amo Thg keparnc abtod, appears here in the Lipsius text.
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Translation

26a  And Paul sent Onesiphorus and all his household back to
Iconium,

26b  andso, accepting Thecla,”* he entered Antioch.

26C At the same time as they entered it, a Syrian dignitary,*” one
Alexander by name, seeing Thecla lusted after her,

26d and he petitioned Paul with money and gifts.

26€e  But Paul said, “I do not know the woman of whom you speak:
she is not mine.”

26f  But he (Alexander),® being very powerful, embraced her in the
open street,

26Q  but she would not tolerate it, and she looked around for Paul.

26h  And she cried out bitterly saying, “Do not rape the foreign
woman, do not rape the servant of God.

261 Among the Iconians, I am the first, and through my refusal of
Thamyris, | am rejected by the city.”

26j And taking hold of Alexander, she ripped his cloak, and stripped
off his crown and humiliated him.

604 The middle voice expression indicates something more than that Paul took Thecla with him. It
indicates that as the others are sent back to Iconium Paul has singled out and chosen Thecla to continue
on this missionary journey with him, promising her baptism. This is the same as when Paul travels
with other evangelist companions, such as John Mark or Silas. A companion must be selected for a
journey. This is seen as Thecla’s acceptance and commissioning as an evangelist. Paul had made the
decision to take her with him when he sent the others home.

595 Though Alexander is a Syrian he is most likely not in Syrian Antioch at this time; otherwise there
would be no reason to say that he is a Syrian.

6% The antecedent here is clearly Alexander.
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Commentary and Notes

26a  Koi anénepyev ITaviog < > Ovnolpdpov movolki €1G
“Ixoviov,

26a  And Paul sent Onesiphorus and all his household back to Iconium
Lipsius’ addition of the article here is simply a refinement.

Paul sent Onesiphorus and his family home to Iconium. Now that Thecla
has been found, Paul continues his journey with her. This is odd for two
reasons: he has said that she is beautiful and may fall into another
temptation, and we have already heard in the narrative that Onesiphorus
has left all worldly attachments behind, so Thecla could have remained
with Onesiphorus.

It is difficult to see why Paul allows Thecla to continue with him when he
could have sent her back with Onesiphorus. Perhaps Onesiphorus did not
want her to go back to Iconium with him. It would have been a risk for
Onesiphorus and he has two sons to look after. The sons clearly needed
to eat and this may be involved in the decision for Onesiphorus to return
home. Perhaps Paul simply has Thecla continue with him as far as the
city where she might be able to find some accommodation.

We know from Paul’s letters and the canonical Acts that Paul is very
particular about who travels with him. His choice to have Thecla with
him is no small matter.

26b kol oLTOG AaPopevog < > OEkANG €1G - Avtidyelov
€16NA0eV.

26b  and so, accepting Thecla, he entered Antioch.

The addition of the article here is also a refinement added by a scribe. In
the Lipsius text the case of the proper noun is corrected to accusative and
the article is supplied in agreement with it. The Tischendorf is the more
difficult reading and therefore is probably the more original.

Thecla was in this way accepted by Paul as he travelled to Antioch. This
1s very significant. She is received by Paul. Where on the one hand we
cannot expect this phrase kai obT®wS AoPoOpevog to carry a meaning like
baptism, on the other hand there is some clear decision on the part of Paul
for Thecla to accompany him at least as far as Antioch. His acceptance of
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her and his decision to send Onesiphorus, his friend, and all the family
back home stand in contrast to each other.

26c Qo 8¢ T@ €loépyechal abTovg, cuplapyng TG < AAEEAVOPOG
OVOHaTL WOV TNV Oékiav Npdodn abdThg,

26c At the same time as they entered it, a Syrian dignitary, one
Alexander by name, seeing Thecla lusted after her,

They travel to Antioch of Pisidia. As they enter the city a Syrian named
Alexander sees Thecla. Alexander is identified as a Syrian dignitary
since they are in Antioch of Pisidia. Were they in Syrian Antioch
identifying him as a Syrian would be less likely a necessary detail.

The narrative tells us that when he saw her he lusted after her. There is
no mention of marriage arrangements; Alexander simply wants to use
Thecla for his sexual desires. He assumes that use of her is for sale. The
readers and listeners are already aware of Thecla’s strong resolve and her
decision not to be married to the wealthy Thamyris. They are expecting
this not to go well. It is what Paul predicted when he asked Thecla to
wait for baptism.

26d  xol &&ehmdapetl tov ITaviov ypruact Koi dmpois.
26d and he petitioned Paul with money and gifts.

Alexander is trying to buy from Paul Thecla’s sexual services. This is
reminiscent of Genesis 12:10-20 where Abraham pretended that his wife,
Sarah, was his sister, which meant that he did not stand in the way of a
powerful man like Pharaoh making arrangements for her to be his wife.
If Abraham had said that Sarah was his wife, the only way for a powerful
man to obtain Sarah as wife would be for him to kill her husband.
Unmarried women are also seen to be more valuable to wealthy men.
This is why Abraham pretended that Sarah was his sister. In this way he
saved his own life, even though Sarah was taken into the harem of the
Pharaoh.

Here in fact Paul is not a guardian of Thecla who could make
arrangements for her marriage. He will not pretend to be either her
relative or her husband. No Jewish man is ever authorized to make
arrangements for a female relative to be used as a prostitute; not even a
female slave or concubine is thought to be so much an object of property
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that she can be sold indiscriminately for occasional sexual use.””” Such
behaviour is seen as abhorrent.®”® Paul will not participate in any
negotiation and we will not hear any more talk of money and gifts, for
this would not be acceptable, no matter what the arrangement or how it
might profit Paul.

26e 0 8¢ Ilavrog €lmev ObK OWda TNV Yuvdike fiv AEYELS,
oboe 0TIV EUN).

26e¢  But Paul said, “I do not know the woman of whom you speak: she
is not mine.”

This is another denial, much like that of Demas and Hermogenes at
Iconium when Thamyris questions them about Paul in 12a. They
respond, “We do not know who this man is. . .”. Both denials in the Acts
of Thecla are reminiscent of Peter’s denial of Jesus in the Gospels (Mk
14:70-71).

It is obvious that Paul cannot say that Thecla is his wife; she is not and if
he said she was and Alexander still wanted her, Paul’s life might be at
risk. Paul also should not say that he is a relative of Thecla, thereby
putting himself in a position to be able to accept a suitable offer for her as
a bride. It would be difficult to explain that they are both unmarried
envoys of the Gospel of Jesus Christ, but that is precisely what would be
the honest and honourable thing for him to do. When he does not do it,
he is offending seriously against the honesty and integrity of an apostle.
He is not answering honestly and his dishonest answer puts Thecla at
greater risk than if he had answered honestly.

The offence then is not only that he has lied; it is also that he is not
prepared to protect Thecla, who is in grave danger of sexual abuse.

Paul’s acceptance of Thecla in 26b is very clear. He has not sent her
home with Onesiphorus; therefore he should treat her with respect at least

7For example see: Lev 19:20, 29, “If a man has sexual relations with a woman who is a slave,
designated for another man but not ransomed or given her freedom, an inquiry shall be held. They
shall not be put to death, since she has not been freed; but he shall bring a guilt offering.” and “Do not
profane your daughter by making her a prostitute, that the land not become prostituted and full of
depravity.” (NRSV) See also: Lev 20:10 “If a man commits adultery with the wife of his neighbour,
both the adulterer and the adulteress shall be put to death.” (NRSV)

698 C. Osiek, M. MacDonald, with J. Tulloch, A Woman’s Place, House Churches in Earliest
Christianity, pp.101-107. Female slaves were freed in order to marry their owners. Whereas slaves
were used sexually by their owners, damages could be claimed by a slave’s owner against someone else
who had “corrupted” a slave. Musonius Rufus argues that the husband ought to think how he would
feel if his wife had sex with a male slave and then deport himself appropriately by not having sex with
his female slave. In Jewish and Christian society more restraint is expected.
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and at most he should protect her as one of his students®” and as a fellow
follower of Jesus Christ and servant of the Gospel.

It has taken centuries for society to learn that respect for victims of sexual
abuse is of paramount importance and that those who are vulnerable must
be protected from sexual abuse.’’® In the canonical Acts, Paul has at
other times acted inappropriately toward women; for example he pays no
heed to the problem he has created for the young woman with the Pythian
spirit in chapter 16:16-18. Another example may be before his conversion
(Acts 8:3): “But Saul was ravaging the church by entering house after
house; dragging off both men and women, he committed them to prison.”

In his own letters Paul can be excessively harsh especially in relation to
sexuality. In 1 Corinthians 5:9,12-13 Paul writes;

9 "Eypaya buiv &v 1) EMGTOALN U1 cuvavapiyvuchalr nopvols,
12 i yap pot tovg €Em Kpivelv; obyl TOLG €0 LUETS KPLveTs;
13 100¢ 0¢ €Em O 0e0¢ kplvel. EEdpate TOV TOVNPOV EE LUAV
abTAV.

9 I wrote to you in my letter not to associate with sexually immoral
persons—12 For what have I to do with judging those outside? Is it not
those who are inside that you are to judge? 13 God will judge those
outside. Drive out the wicked person from among you. (NRSV)

There is no distinguishing between those who are forced or pressured into
immoral acts and those doing that forcing; there is no distinction between
those who choose to be in unacceptable relationships and those who are
forced by others to be in such positions. The shame culture problem is
precisely this, that those who cause sexual offence and their victims all
carry shame and all suffer some kind of social shunning.

26f 0 8¢ mMOAL duvdpevog, abTog abTl) TEPLEMALKN €15 TO
Gdureodov:

26f But he (Alexander) being very powerful, embraced her in the open
street,

699 They are not travelling together to model for encratic reasons the relationship of husband to wife
where there is no sexual relationship. There is simply no evidence in the Acts of Thecla for thinking
this, any more than one would for example think that Lydia had a sexual desire to see Paul in the
canonical Acts.

619 B Wehn, “I am a Handmaid of the Living God!”, in C. Janssen, U. Ochtendung, B. Wehn,
Transgressors, pp. 23-24.
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Now that Paul has denied knowing Thecla, Alexander assaults her in the
street. It is clear that he is attempting to satisfy his lust. She appears to
have no defenders, so Alexander attempts to take advantage of her. “He
is powerful” here probably means that he is big and strong. We will later
learn that he also has high standing in the town but at this point
ouvvauevog is a reference to his physical advantage over her.

26g 1 8¢ obk fvéoyeto, arra ITadrov Elnrtel.
26g  but she would not tolerate it, and she looked around for Paul.

I have translated the 6¢ as “but” and the dAAd as “and” in 26g. This
assumes that the 0¢ has adversative force and that the adversative force
distributes to the following phrase aAld ITabiov E(NtEL.

Thecla will not cooperate with this unwelcome assault. One can imagine
that a less proud woman may have to save herself from a worse fate,
death or battering. Thecla is probably not accustomed to even being
approached by a man who has not been introduced to her properly. She
will not endure Alexander’s abuse. She must have struggled energetically
against him.

As expected she looks for Paul, no doubt hoping for assistance. She
should expect that Paul will come to her aid. Now no matter what he
said, his actions should speak louder than his words and he should help
her. Her vision of Paul as she mounted the pyre was a source of
consolation. Clearly she counts on Paul to provide for her protection.

26h  xail avékpayev mkp®g Aéyovsa M Biaon v EEvny, w1
Baomn TNV TOL B0V SOLAMV.

26h  And she cried out bitterly saying, “Do not rape the foreign woman,
do not rape the servant of God.”

She has either not seen Paul or he is not responding, so she begins to
defend herself verbally. She cries out, drawing attention to Alexander’s
violent behaviour. She refers to the teachings of the prophets, that the
strangerm—liévn—and the widow and the orphan are to be treated with
respect.

S!1See for example Jer 7:5-7 and note Jer 22:3: “Thus says the Lord: Act with justice and righteousness,
and deliver from the hand of the oppressor anyone who has been robbed. And do no wrong or violence
to the alien, the orphan, and the widow, or shed innocent blood in this place.” (NRSV). This does not
mean that Thecla is Jewish, but there is likely to be Jewish influence in the telling of the story again as
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She also refers to herself in priestly terminology; she is the servant of
God. The Greco-Roman and Jewish cultures both understood that priests
were referred to as servants of God.®'> Thecla is struggling here for her
safety and she is aware that her newly chosen life as a servant of God has
put her at risk. She is also counting on it to be what saves her. Thecla is
claiming the dignity of a temple virgin, one who is never approached
sexually, or shame and punishment will be a consequence for the one who
would dare to offend the god in this highly inappropriate way. The things
that Thecla is saying are chosen to dissuade Alexander from his evil
intent. This 1s not a speech to claim any honour or privilege beyond her
status; it is in order to win her freedom from this strong assailant.

261 " Ikovieov €Ul mpwTn, Kol 6a TO U 0EAEV pe < >
Oaudpty, exkPEPANUAL THe TOAE®C.

261 “Among the Iconians, I am the first, and through my refusal of
Thamyris, I am rejected by the city.”

The Lipsius adds the verb “to marry” and puts Thamyris’ name in the
appropriate case. This is likely to be an addition for greater clarity.

Now Thecla explains that she is a woman of substance and high social
status who has been driven from her own city because she has refused
Thamyris. This plea is to say that there is a reason that she is travelling;
she is not just an itinerant and prostitute who has arrived in town. Itis
also to say that consequences from assaulting her may well come from
her town.

She was very important before this single action of hers, and wealth often
has a way of reinstating those who may have fallen out of favour for a
time. She will have many powerful friends and relatives even perhaps
beyond her city. Alexander should beware whom he is mistreating for he
may be very sorry if this news reaches her powerful and wealthy family
and friends.

26] kol Aofopévn Tob T AreEAvOpov TEPLEGYLOEV ALTOV TNV
yAapddo Kol TEPLEIAEV aDTOL TOV GTEQOVOV, < > KOl
gotnoev abTov Oplapfov.

in verse four and elsewhere. It is true that other cultures also offer moral advice concerning not
harming itinerants and visitors from other locations.

612Gee for example Num 17:6-7 and 1Kings 16:31-32. Paul is referred to as servant and apostle in Titus
1:1 “Paul, a servant of God and an apostle of Jesus Christ”.
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26;  And taking hold of Alexander, she ripped his cloak, and stripped
off his crown and humiliated him.

The words mepteirev abtob are not found in the Lipsius text.
Interestingly Barrier®" has reinstated them, as he has a number of other
readings from C and Tischendorf, after his consultation of the Coptic
manuscripts. Lipsius adds the description of the crown coming off the
head of Alexander.

When the verbal retaliation is not effective, Thecla attacks Alexander
physically. She tears at his clothing and knocks off his crown. A
6TEQAVOG can also be a wreath. Whether the head ornament is a wreath
or a crown, it signifies the importance of this man. The damage to his
cloak and the indignity of his losing his headgear is not the main problem,
even though both cloak and crown may have been very valuable. The
main problem is that he is humiliated in front of everyone in the open
street. A mere woman, a woman no one even knows, who is travelling
like a homeless and pathetic outcast, has dared to attack him physically
and actually to damage his personal possessions. The affront of this
action is too much for him to bear. @piappog has a metaphorical
meaning of “scandal”; here the “scandal” is personal and immediate. A
literal translation of £€otnoev abtov Oplapfov would be “made him a
scandal”. “Humiliated him” has the same meaning and flows better in
English.

It is of no matter to him at all that he attacked her first or that his
intentions were much worse than hers. Whether he thinks there is any
truth to her claims to be important or not, he does not think that he should
have restrained himself. The fault in his mind is all hers. The blaming of
the victim has been part of sexual abuse for centuries.

613 J. Barrier, The Acts of Paul and Thecla, pp. 139-142.
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Verse Twenty-seven

272 O 3 dua pev eUAGV abtfv, due 8¢ kol cloyLVOUEVOC
70 yeyovoe < >0

27b PO Yayev oDTNV TA fYeEROVL, KaKeELVNG OLOAOYNOAONG
TOVTO TETPAYEVAL KOTEKPLVEV aDTNV €15 Onpia.

27C o1 & yvvdikeg eéemhdynoav kel avékpotav mapd 10 Bhua
Kaxn xploic, avocio kpioic.

27d 1P 58 < >0 ht]loato v fiyepova ivat’  onoiv,®

péyxpic od dnpropayom® peive ayvn.S®

621

27e kol tig < >%! Tpoeava, fig 7 Buydtnp Etedviket,

27  &nopev DTNV €1 TNPNOLY, Kail €lxev €1¢ mapopuvdiay.

614 The Lipsius text includes the pronoun abté here.

615 The Lipsius text has an upper case letter for the article ' H.

61 The proper name ©¢kho is added here in the Lipsius text.

%7 The comma does not appear here in the Lipsius text.

61% Instead of the word ¢noiv and the comma the Lipsius text has ayvi psivy. The Tischendorf is
first person direct speech and the Lipsius is indirect speech.

519 This word énpropayficm has the form énpropaytion in the Lipsius text and is followed by a
full-stop.

620 These two words peivo @yvn do not appear here in the Lipsius text, but see the footnote above.
62! Here the Lipsius text includes the three extra words <Baciticeo> mhovsia, dOvopatt with
Boociroca in angle brackets and a comma following mhovcia.
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Translation

272 But he, while fond of her, and at the same time ashamed of what
happened,

27b  took her to the governor, and when she confessed to having done
these things, he (the governor) sentenced her to the beasts.

27C  But the women were aghast and they cried out to the bema,*” “an

evil judgment, an unholy judgment.”

623 <

27d  But she asked the governor saying, — “until I am in battle with

the beasts, let me remain®* pure.”
27e  And a certain Tryphaena, whose daughter had died,

27f  took her under her protection, and had her as a consolation.

622 As noted before this is the authorities in charge of the proceedings.

623 Literally this is “that, she says”, which is pleonastic.

6241 have translated the iva clause and the present subjunctive here as ‘Let me remain”. Other
possibilities would include “that I may remain”. It is clearly Thecla’s intention to protect herself.
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Commentary and Notes

27a "0 8¢ Guo pEV QLLAV abLTNV, G & Kal 01oyLVOUEVOG
TO YEYOVOG < >,

27a  But he, while fond of her, and at the same time ashamed of what
happened,

The addition of the pronoun abt® in the Lipsius text simply makes the
meaning clearer. Both texts read that Alexander is ashamed of what
Thecla did to him; he is not repentant for what he did to her.

Now Alexander acts with very mixed feelings. He is attracted to Thecla
and is ashamed, because of her having publicly humiliated him, and he
has decided to take her to the governor to accuse her. This is very
difficult to understand. Clearly the shame he felt due to her rejection of
him was greater than his attraction to her. This still happens in many
“honour/shame” cultures. Men even kill their sister, wife or mother
rather than live with what they understand to be shameful.®” Tt is a
cultural phenomenon which is often detrimental to many, but in particular
to women. In these cultures women are thought of as belonging to men
and the sexuality of the woman is strongly controlled by the man to
whom she is thought to belong.

27b  mpooryayev abTNV TO NYEUOVL, KAKEIVNG OLOAOYNOAONG

TOVTO TEMPAYEVOL KATEKPLVEV DTNV €1¢ Onpia.

27b  took her to the governor, and when she confessed to having done
these things, he (the governor) sentenced her to the beasts.

625 Bernard Williams, Shame and Necessity, University of California Press, Berkeley, 1993, p. 93.
Using ancient sources, Williams explores the intricacies of honour/shame culture and thought. On page
93 he considers how one can feel a sense of unreasonable guilt occasioned by reactions of others where
that guilt and shame look to “what I am”. Identity is at stake especially in irrational guilt or shame. See
also Andrea Dworkin, Scape Goat: The Jews, Israel and Women’s Liberation, Virago, London, 2000,
pp- 256-257. Dworkin describes the social transactions of “bodies” in violent social oppression and the
production of shame. See also Mary Daly, The Church and the Second Sex, Beacon Press, Boston,
1985, p. xix. Daly describes “disgust” as a way of expressing the violence that women tolerate. See
also Mary Grey, Redeeming the Dream, SPCK, London, 1989, pp. 13-19, for a theology of redemption
in the face of women’s suffering, and the cultivation of their silence in suffering. For theory and social
analysis of domestic abuse in Australia see Anne Amos, Victims into Victors, Uniting Church Press,
Melbourne, 1991.
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Alexander takes her to the governor. Alexander must have known that
the consequences could have been grave. Thecla on the other hand seems
not to pay any attention to the danger. She also knows that the
consequences could be a matter of life or death, but she is focused only
on Jesus Christ. She is honest and confesses without restraint that she has
publicly affronted Alexander.

One might imagine that she also spoke of Alexander’s attack on her, but
there 1s no mention of her reporting these things in the story. It would
seem a very strange thing for her to not give this explanation, because
there would otherwise have been no reason at all for her behaviour. It
might perhaps be assumed by the governor that Alexander made his
attack first.

Whatever the case, the narrative simply has Thecla confessing the truth
and there is no mention of her making accusations against Alexander.
The narrative has told us that she called out loudly, and that they were in
the open street. A reader is meant to assume that there is quite a crowd of
spectators; otherwise there would be no humiliation for Alexander. Paul
has looked on as this terrible thing has taken place, just as Luke reports
that Paul watched Stephen being murdered by stoning in the canonical
Acts of the Apostles.®*

Thecla is sentenced to the beasts. We are soon to learn that Alexander is
the sponsor of the animal show. The beasts that Thecla is sentenced to
are ones he provides for public spectacle. This gives the sense that it is a
deal between himself and the governor to trap unsuspecting foreigners
into death sentences for the sake of entertainment. It amounts to
premeditated murder. This is indeed a severe miscarriage of justice and
in fact a criminal racket in the town.

27¢ ol 8¢ yovdikeg EEemidynoav kail avékpalav mapd TO Bripa
Kakn kpioic, avoola kpiloic.

27¢  But the women were aghast and they cried out to the bema, “an
evil judgment, an unholy judgment.”

The fact that the women are disturbed by the judgment and respond so
strongly leads us to believe that there were a number of witnesses who

626 Stephen’s stoning takes place at a time in Paul’s life before he is committed to Jesus and while he is
known by the name Saul. Acts 8:1 has Zadrog 3¢ f)v cvvevdok®dv 11 avaipéost abtod. “And Saul
was consenting to his murder.”
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saw clearly what happened to Thecla and they know that the judgment is
not just. They call out to the governor that the judgment is “evil” and
“unholy”. They may well know that Alexander has economic motives
and is in some way involved in a shady deal with the governor.

27d 1 9¢ < > NTNoaTO TOV fiyepova va, enotv, pHEYPLg
oL OnplopayNo® Helve ayvn.

27d  But she asked the governor saying, “until I am in battle with the
beasts, let me remain pure.”

The Tischendorf text is improved upon by the addition of the proper-
name, Thecla, in the Lipsius text and the omission of the pleonastic
construction and the correction of the form of the verb pévw to the third
person subjunctive: peiv.

Thecla does not contest the judgment. Rather she asks that she may not
be raped while waiting for the judgment. She sees her choice not to
marry as a dedication of herself to the life of a follower of Jesus Christ.
She is called an apostle in later tradition both because of her travels and
because of her many disciples. She has dedicated herself to the life of an
apostle, by choosing not to marry, and she wishes this symbolic reference
to her life of faith to remain intact as she suffers and perhaps dies.

27¢ kol t1¢ < > Tpoveatva, fig 7| Buydtnp Etebvnket,

27e¢ And a certain Tryphaena, whose daughter had died,

The Lipsius text has the further description: <Bociiicco> miovoia,
ovopatt Tpboaiva, the wealthy Queen named Tryphaena. This is a

typical expansion.

Now Queen Tryphaena®’ appears in the story. She is a very important
character in the narrative. There was also an historical person of the

27Tryphaena was a client Queen of the Polemo dynasty in Asia at the time of St. Paul’s ministry.
There are two runs of coins with her image on them. A scholarly account is available; see: “Client-
Kingdom of Pontus between Philomithridatism and Philoromanism” by Andrea Primo, pp. 159-179, in
Client-Kings and Roman Principalities, ed. Ted Kaizer and Margherita Facella, Franz Steiner Verlag,
Stuttgart, 2010 p. 173. “From 38/39 coins of Antonia Tryphaena and Polemo II (mother and son
respectively) began to be minted. They were figured both alone and together. The years 38/39
therefore constituted a terminus ante quem for the death of Pythodoris, which most probably took place
a little time before. Antonia inherited from her mother not only the Pontic kingdom, but also her close
relations with exponents of the imperial family. An inscription from Cyzicus in honour of Antonia
Tryphaena shows that she was also priestess to Livia Augusta and Drusilla. Polemo II reigned in
Pontus with his mother Antonia Tryphaena at least up until AD 55/56. The coins of Polemo II confirm
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name Tryphaena. We have two runs of coins with her image on them. At
this time of Paul’s third missionary journey she was retired and her son
was king. In her retirement it would not be unreasonable to imagine that
she had a household in Pisidian Antioch. Tryphaena’s daughter
Falconilla has died, which must have caused her great grief.

27f  Elofev abTiv €1g THPNOoLY, Kol €lyev €1¢ mapopvdiay.

27f  took her under her protection, and had (her i.e. Thecla) as a
consolation.

Tryphaena took Thecla under the protection of her own roof. Since
Tryphaena’s own daughter had died, Thecla would have been a great
comfort to her. Thecla was young, of marriageable age, as we expect
Tryphaena’s own daughter would have been. If this were the historical
Tryphaena, her son would have been an adult and able to rule without his
mother’s regency so her daughter might well have also been a young
adult at the time. Thecla will be a consolation to Queen Tryphaena in
more than one way as the story unfolds. This relationship between the
older Queen and beautiful young Thecla is key to the success of Thecla’s
ministry throughout the rest of the story. Tryphaena herself has
something like a priestly role in the narrative—she is pastoral, supplies
protection and is a defender of the faith in that she cares for the saint in
the story. Her support of Thecla is sympathetic and understandable.
Wealth knows wealth. Thecla would easily be recognizable by her
bearing and clothing as an upper-class woman.

his good relations with several of the Julio-Claudians, bearing on their reverse from time to time
portraits of Claudius, Claudius and Nero, Agrippina, Nero, Britannicus.” See also R.A. Kearsley,
“Asiarchs, Archiereis, and Archiereiai of Asia: New Evidence from Amorium in Phrygia”, in
Epigraphica Anatolica, Rudolf Habelt, Bonn, no. 16, 1990, p. 71. This article describes the women in
powerful positions in the first century CE in Anatolia and includes the information that some even at a
distance remained powerful.
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Verse Twenty-eight

I4

28a “Hvixo 8 ta Onpio emounevev, Enédnoav®® abtiv deaivn
mkpq, kol f < > Tpoeaiva Ernkorovdet abTi).

28b N 0¢ Aéaiva Emdve kabelopevne OEKANG epLEAELy eV
abTNC TOVG mMOdAC,

28C kol mac 0 dyhog Eéiotator | 8¢ aitia TR EmMypaghg
abthc fiv " Iepodovioc.

28d a1 8¢ yuvdikeg < > Expaiov Gveodev < >
" Avooio® kpioig yivetal Ev T mOAel TaOT.

\ 3

288 kol amo the moumfic maAwv Aappdvel abtiv i Tpoeava:

28fF 1 yap Buyatmp bt Parkoviddie fiv tebvedoa, Kai

Kot Ovap €imev  abTi)

633

289 Mfjtep, TV &Evny tadtnv>> OEkAav EEELg €1 TOV EPOV

TOTOV,

28h  tva ebEnrar mepi® Epod kol petatedd €1g TOV
TOV d1K0IOV TOTOV.

628 The prefix to the verb is not the same in both texts. Tischendorf has &nédncav and the Lipsius text
has mpooédnoav.

629 The title pucitiooa is added in the Lipsius text.

630 The Lipsius text has the added phrase petd t@v téxvaov here.

! The Lipsius text has the additional words Aéyovsar “Q 6eé, here followed by a comma.

632 The Lipsius text does not begin the word avosia with an uppercase A because the sentence in his
text begins with the direct address.

633 Instead of the word tabtnv the Lipsius text has the two words t1jv &pnpov here.

634 Instead of mept the Lipsius text has bngp here.
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Translation

28a  And when the beasts were paraded, they®” bound her to a fierce
lioness, and Tryphaena followed her.

28D When Thecla was seated upon the lioness, it licked her feet,

28C and the whole crowd was astounded, and the substance of the
charge against her was sacrilege.

28d  And the women cried to the heavens,”® “An unholy judgment is
given in this city.”

28e  And Tryphaena took her away from the parade once again,

28f  for her daughter, Falconilla, was dead, and in a dream she said to
her,

28g “Mother, you will have this stranger Thecla in my place,

28h  so that she may pray for me and so that I may be taken into the
place of the righteous.”

635 There seem to be workers in the animal show who bound her. The subject of the sentence at this
point could be clearer.

S6gvawbey literally means “from above” or “over again”. In this context “to the heavens” is better
because at this point in the narrative it is not clear that the women are anywhere above anyone, nor is it
clear that they have already cried out.
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Commentary and Notes

28a  "Hvika 6¢ ta Onpla gndumnevev, enednoov abTnv Asaivn
TkpQ, Kol I < > Tpoeaiva emnkorovdet abLTH).

28a  And when the beasts were paraded, they bound her to a fierce
lioness, and Tryphaena followed her.

The differences between the Lipsius and Tischendorf texts are that
Lipsius includes Tryphaena’s title, and the prefix of the verb is tpdg
rather than £mt. Whether Thecla is bound to or on the lion makes little
difference to the story. The difference of preposition cannot be used to
indicate an earlier text. The addition of proper-names and titles is usually
a sign of a later edition because there would not be any likely reason to
remove a name or title once it was in a text. The Lipsius text adds
numerous titles and proper-names.

There is a beast parade before the spectacle in the arena. This is much
like a circus parade to entice people into the arena to watch the spectacle.
The parade of the beasts involved a lioness that was not caged but rather
walking in the parade through the streets. Thecla is brought to the
lioness. Thecla is not frightened by the lioness. The readers and listeners
know that Thecla has already shown herself to be brave in the face of
death even when the fire was being lit beneath her. The lioness cannot be
too dangerous if “they” (more than one person) are employed to bind
Thecla to it. There is more drama and less danger in this description.
Also if these animals were really dangerous, the Queen would not follow
after Thecla and the lioness. The fact that Tryphaena follows along
probably beside the beast parade shows her deep, personal commitment to
Thecla. A parade to entice people to the arena would have a crowd. One
might assume women, men, children, grandparents. The lion cannot have
been very dangerous if such a crowd is gathered and it is not caged or
severely restrained.

The storyteller here shows her or his hand. From this point in the
narrative we are not really expecting Thecla to be endangered by such an
animal. For all readers and listeners, the fierce beasts just do not seem so
fierce after this parade. In the narrative the parade serves as a
foreshadowing of the continued safety of Thecla, no matter what
challenges come her way. Although the storyteller continues to describe
the challenges as formidable, the listeners and readers become more and
more immune to any anxiety on behalf of Thecla’s well-being.
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28b 1 0¢ Aforva EmAvVe Kabs{opEvNg OEKANG meEPLEAELYEV
abTNG TOVG mOdG,

28b  When Thecla was seated upon the lioness, it licked her feet,

The force of this phrase in the narrative is not to let us know how tame
the lioness is, although such an idea is likely to occur nonetheless. The
force of this phrase is that Thecla is different from anyone else who might
be seated on the lioness. She is saintly and the lioness seems to sense this
and 1s affectionate to her rather than hostile. This feet-licking is of the
friendly kind, not to torture by tickling or to frighten with the sense that
biting will be next. This is simply recognition of the special character of
Thecla. The idea is that if Alexander and even Paul do not recognize that
Thecla is special, this beast does understand that she is a woman of God,
not to be harmed but to be protected.””’” This is like the story of Saint
Francis and the wolf. Both stories are told to emphasize the sainthood of
the individual. At the time of the writing of the story of Thecla there are
several relevant “lion” stories circulating. Some are the stories of
Aesop.”® There is also the story recorded by Aulus Gellius as Androcles
and the Lion in his tales called “Attic Nights”** and another is the story
of Daniel in the lion’s den.”* Cybele is depicted with attending lions.**'
The story of Thecla shows likenesses to several of these. Perhaps after
her escape from these trials, as the story develops, the part of the lioness
becomes enhanced by its conflation with these two other stories.

28¢  kai mag 0 dxAoc EEloTator 1 8¢ altia TNG EMIYpaeNS abTNg
fiv " Iepdovirog.

537 http://www.fordham.edu/halsall/basis/vita-antony.asp. . Accessed 21 January, 2014. Life of Antony,
(Text here is from Athanasius: Select Works and Letters, Volume IV of Nicene and Post-Nicene
Fathers, Series I, Philip Schaff and Henry Wace, editors) Paragraph 51, “Surely it was a marvellous
thing that a man, alone in such a desert, feared neither the demons who rose up against him, nor the
fierceness of the four-footed beasts and creeping things, for all they were so many. But in truth, as it is
written, 'He trusted in the Lord as Mount Sion,' with a mind unshaken and undisturbed; so that the
demons rather fled from him, and the wild beasts, as it is written, ‘kept peace with him.””

63% Ben Edwin Perry, ed. and trans., Babrius and Phaedrus, Loeb Classical Library, Harvard University
Press, Cambridge, Mass, 1965, pp. 59, 448-450, 484. These various fables include bulls and a lion,
lions fighting with other beasts including a boar, lions with various associations with weaker creatures
or people, a lion and a dolphin.

639'D. MacDonald, The Legend and the Apostle, pp. 22-23. MacDonald says that the story of Androcles
is borrowed from Apion’s Aegyptiaca (first century CE), but no doubt the story originated in oral
tradition. In other words the story was available at the time that the Acts of Thecla was first circulated
orally, perhaps fairly early in the second half of the first century CE. See also John Carew Rolfe,
trans., Aulus Gellius, The Attic Nights, Loeb Classical Library, Harvard, Cambridge, Massachusetts,
1946, p. xiii. Aulus Gellius refers to Aesop pp. 223-229. See also Leofranc Holford-Strevens, Aulus
Gellius, University of North Carolina Press, Chapel Hill, 1988, pp. 122, 178-191.

640C. Burris, The Reception of the Acts of Thecla in Syriac Christianity: Translation, Collection, and
Reception, p. 74. Burris explores the connection of the Thecla tradition and the prophet Daniel.

641 N. Hammond and H. Scullard, eds., The Oxford Classical Dictionary, p. 303. See entry Cybele.
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28¢ and the whole crowd was astounded, and the substance of the
charge against her was sacrilege.

The contrast between the way the crowd acts in the trial of Jesus in the
New Testament and the way the crowd acts here is very strong. In the
Gospels the crowd is opposed to Jesus and the crowd expresses the wish
that Jesus should be executed (Mt. 27:22). Here the story is very
different. The crowd is astounded and supportive of Thecla as the crowds
are during Jesus’ triumphal entry to Jerusalem before his arrest and trial
(Mt 21:5-11).

The grammar and meaning here are difficult but there are no variants.
The conjunction “6£” is very general and does not help with the meaning.
Thecla has been sentenced to “the beasts” by the governor because she
has attacked Alexander,”* defending herself as he attempted to sexually
assault her. The sentence 1s given as a result of her confession. It is
highly unlikely that she has confessed to “sacrilege”.

There are several possibilities here. The first is that the sacrilege is the
charge against her and it is a result of her physically defending herself.
Perhaps Alexander’s crown or cloak was decorated with the image of a
goddess or god, a patron of his or a patron of his enterprises. If the
“crown” of verse 26] was more like a wreath perhaps it symbolized some
important deed or relationship to a goddess or god.** If this were the
case, normally some explanation of this would be included in the
narrative. Perhaps Alexander was seen to be so important in the city as to
be under the protection of some deity related to the city, in which case the
attack against his person was the sacrilege.

There are more possibilities. It is possible that the “charge was sacrilege”
is a reference to the irony that the circus owned by Alexander was in need
of a spectacle and that the sexual assault was a ruse in order to provide a
victim for the spectacle. This would be a dishonest and malicious
manipulation on the part of Alexander. If indeed the goddesses or gods
were praised in any way before or during the animal show this vicious act
of Alexander’s would be a sacrilege. Here the understanding is that the

642 Compare here the subversive story of Arachne. See Eve D’Ambra, Private Lives, Imperial Virtues,
Princeton University Press, Princeton, 1993, p. 51. “For Arachne weaving becomes a means of
subversion because she has brought a feminine accomplishment and wifely duty into the arena of
divine competition and mortal fame. Rather than instilling the matronly virtues of modesty and
humility in Arachne, weaving has made her bold and reckless.”

693 N. Hammond and H. Scullard, The Oxford Classical Dictionary, p. 300. See entry crowns and
wreaths.
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charge against Thecla was in fact Alexander’s sacrilege. The comparison
with the inscription on the cross of Jesus could possibly weigh in favour
of an explanation like this. Pilate has the truth inscribed: “the king of the
Jews”. It is the believer who reads or hears the Gospels who knows that
this is actually true. Similarly it is the believer who knows that in this
narrative it is Alexander who is the one who has done wrong.

There is another possibility which is that this phrase comes from a layer
of telling the story where Thecla is known to be the religious heroine,
saint and example of devout Christian women. In this case, the charge,
although it has no connection with the story so far (Thecla has committed
no act against any deity), is recorded in order to support the tradition of
Thecla’s witness to her Christian faith. Related to what she has actually
done, escaped her mother’s plans for her marriage, she may be accused of
filial impiety. This impious behaviour may simply have been designated
“IepdovAog “sacrilegious”.

The crowd in the streets was astounded: ecstatic or in a frenzy. The
crowd was highly animated. Was this because the lion was so tame and
affectionate to Thecla or was it because they deemed the judgment to be
unjust? The whole crowd i1s animated: it is inappropriate for such a
manifestly special person as Thecla to be suffering under such a
judgment.

28d  dl 3¢ yvvdikeg < > Ekpalov dvmbev < > Avooia
Kpiolg yivetar &v 1) morel tadTy.

28d  And the women cried to the heavens, “An unholy judgment is
given in this city”.

The Lipsius text adds “with the children”. This appears to be a later
assimilation to the Gospel of Matthew account of Jesus’ triumphal entry
and cleansing of the temple in Jerusalem. It is a potent theological
passage referring to Psalm 8:1-3. It assumes gratitude for human life and
for justice and it witnesses to the praise of God’s majestic name in all the
earth. Mt 21:15-17 reads:

15 186vtec 0¢ ol apylepels Kol Ol YPapUoTelS Ta Havudoia d
Emoinoev kKal Tov¢ maldag TOvg Kpdlovtag &v T lep®d Kal
Léyovtag, "Qoovva T vid Aavid, fyavdktnoav 16 kai ginav
abt®, "Axovelg 11 obtol Afyovoiv; 0 8¢ ‘Incovg Aéyel abrolc,
Noai- obdémote avéyvote 01t "Ex otopatog vnmiov koi
Inralovtov katnpticon aivov; 17 Kal katalimwv abtog
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gENAOev E€m the morews €ic Bnbaviav, kal nbiicdn kel

15 But when the chief priests and the scribes saw the amazing things that
he did, and heard the children crying out in the temple and saying,
“Hosanna to the Son of David”, they became angry 16 and said to him,
“Do you hear what these are saying?” Jesus said to them, “Yes; have you
never read, ‘Out of the mouths of infants and babies you have prepared
praise for yourself’?” 17 He left them, went out of the city to Bethany,
and spent the night there.

In the Gospel of Matthew the voices of the children have a legitimizing
impact. In the Acts of Thecla it is arguable that the same legitimizing
impact in the Lipsius text would add to the confusion about which deity is
responsible for Thecla’s vindication, unless the direct address is
maintained which is what Lipsius prefers. In this case Lipsius has
eliminated the possible questions about orthodoxy himself by his choice
of the expansions. “The children” is found in manuscripts ABEFH while
the direct address to God is found primarily in Latin manuscripts.

The children are crying with their mothers “to the heavens” or “from
above”. The Lipsius text’s direct address, “O God”, adds a Jewish and
Christian universalizing element. It is highly unlikely that this city crowd
would cry out “O God” as if they were all Jews or Christians and there
were only one God. The Lipsius text is showing a late theology where
the Christian community has corrected to make the text seem more
clearly orthodox. The Tischendorf text is more true to the historical time
of Paul. The crying to the heavens could be petitioning of any deities or
powers. This historical perspective may have found mistrust among later
Christian scholars and scribes. It may have been thought of as
unorthodox that prayers to various deities resulted in Thecla’s
vindication. The variant chosen by Lipsius would then have to be seen as
a correction, therefore the Tischendorf text is more likely earlier.

The women of the crowd in the streets all cry that this is an “unholy
judgment”. The general reference is itself an indication of an early date
for the Acts of Thecla. At a later time there might be descriptions of
which deities were addressed. It might say something like: the Christians
and Jews cried to God and even the Romans cried out to their idols. Such
distinctions probably do not exist at the time of Paul’s ministry; hence
they cried that the judgment was unholy before the God of the Jews and
the gods of the imperial pantheon and any local deities or gods of
foreigners present.
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The mention of “in this city” is interesting. It is a complaint against civic
malpractice supporting the wealthy owner of the beast games and not
protecting the ordinary person. This is just the opposite of what civic
government is expected to do. An ethical comment like this is consistent
with the theology of the Acts of Thecla that does not accept injustice.

28¢ Koi amo thg mounig mdaiv Aapupdvel avtiv | Tpoveatva:
28¢  And Tryphaena took her away from the parade once again,

Now that the parade is finished Queen Tryphaena takes Thecla to her
home to protect her. The advertisements and preparations for the
spectacle will continue for some time. During that time Thecla will be
safe in the home of Queen Tryphaena. This is the second time that
Tryphaena takes Thecla away. The first time is after the sentencing.
When Thecla is brought back for the parade, the narrative reads as if
Tryphaena stays with her the entire time and then takes her away again.
This time the death of Falconilla is the focus of Thecla’s visit. Thecla’s
soothing presence brings healing to the bereft Queen and mother in her
extreme grief.*** That this care of women for women in home settings is
brought into the realm of the Gospel imperative is very important for
understanding the impact of Christianity through the centuries. This is an
important theological contribution of the Acts of Thecla.

28f 1 yap Ovydtnp abthg Parkovilia fiv 1ebvedoa, Kai
Kat Ovap €imev  abTi)

28f  for her daughter, Falconilla, was dead, and in a dream she said to
her,

Queen Tryphaena’s daughter, Falconilla, has died. This is information
that was presented in 27e. This is the first time her daughter is named. It
is a suitable name for a royal daughter but we do not have historical
evidence that she existed. We have coins of the historical Tryphaena’s
son, Polemo, but nothing about this daughter. Falconilla though dead
spoke to Tryphaena in a dream. Messages or ideas that come to a person
in dreams are very common in the ancient world. In the Torah are the
stories of Joseph the son of Jacob, interpreter of dreams (Gen 40:4-
43:32). In the New Testament another Joseph, the father of Jesus, will
dream of an angel warning him to take his family to Egypt (Mt 2:13). In

64 E. Wainwright, Women Healing/Healing Women: The Genderization of Healing in Early
Christianity, pp. 40-55 especially p. 42. Wainwright describes the ministry of medical and personal
care of women for women in home settings in the ancient Greco-Roman and Middle Eastern world.
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Aristotle’s treatise on dreams he notes the widespread interest in
divination by dreams.**’

28¢ Mftep, v &Evny tavtny Oékiav EEelg €1 TOV ELOV
TOTOV,

28g  “Mother, you will have this stranger Thecla in my place,

The Lipsius text substitutes “the forsaken” for the word “this”. Lipsius
finds “the forsaken” in manuscripts ABFH. Barrier does not comment
on this word £pnuov which he translates as “deserted”, but he comments
on the meaning of this phrase: “This is an affirmation of Thecla’s
approval by God”.*

Falconilla tells Queen Tryphaena in a dream that Thecla will take her
place as a daughter. This is a very powerful communication. Coming
from Falconilla herself it is clearly not a substitute per se of one daughter
for the other, but it is a consolation in life that Thecla will relate to
Tryphaena as a daughter. Thecla’s own mother has not protected her. In
fact at this stage in the story Theocleia has disgraced herself as a mother
by requesting her own daughter’s death. Tryphaena will be wonderful in
the role of mother to Thecla and eventually both she and Theocleia will
be supporters of Thecla in her ministry and apostolate. Tryphaena will
provide the money for Thecla to keep Theocleia into her dotage. The two
families will unite and allow Thecla to fulfill her vocation and also attend
to her financial duty to Theocleia, thereby demonstrating her filial piety.

28h  ivo edEntat mepl oL Kol peTatedd €1g TOV TAOV
dlkalov TOTOV.

28h  so that she may pray for me and so that [ may be taken into the
place of the righteous.”

The verb ed&nrat is the aorist subjunctive of ebyopat, which normally is
used with the preposition brép as is found in the Lipsius text.**” This
appears to be a later correction.

64 Aristotle, Parva Naturalia, W. D. Ross, ed., Clarendon Press, Oxford, 1955, pp. 47, 279 and
462b12-18. See also Emily Kearns, Ancient Greek Religion, Wiley-Blackwell, Oxford, 2010, pp. 94-
101.

6463, Barrier, The Acts of Paul and Thecla, p. 148.

7.8, p. 739, and Lampe, p. 584.
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Falconilla’s reason for suggesting this “mother” and “daughter” kind of
relationship is so that Thecla can pray for her to be taken to the place of
the righteous.**® Barrier interestingly perceives the importance of justice
in this narrative and he writes, “Falconilla desires to be in a place of
justice”.*” Paul has of course written about baptism of the dead (1Cor
15:29). Is this a kind of achievement of salvation through the prayers of
others? The idea that one can pray for those who have died is easier to
understand than baptising another on behalf of a dead person. Today
there are Christians who pray for those who have died; see for example in
The Sunday Missal of the Roman Catholic Church.®® This is a very
important reason for Tryphaena to care for Thecla. Tryphaena sees
Thecla as the holy person who has this power to assure that Falconilla
will rest in peace®' experiencing her eternal reward, though there is no
mention of her resting in peace as a Christian. This idea is very important
to today’s pluralistic theological inter-faith dialogues.

6% This term is perhaps related to the use of the title “the Righteous One” 6 Sikatog for Jesus. Itisa
very old Christian usage found in the Epistle of Barnabas and in Justin Martyr and has a distinctively
Jewish character harking back to Isaiah. See Leslie William Barnard, Studies in the Apostolic Fathers
and their Background, Schocken, New York, 1966, p. 69.

649 J. Barrier, The Acts of Paul and Thecla, p. 148.

60 The Sunday Missal, Harold Winstone, ed., Collins, London, 1982, p. 80. There are many examples
in this missal; the one on page 80 serves only as an example.

531 the Passion of Perpetua and Felicitas, Perpetua has a vision of her brother, Dinocrates, who died
at a young age. She sees him change to be joyful as a child and released from pain.
http://www.fordham.edu/halsall/source/perpetua.asp Accessed 21 January, 2014.
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Verse Twenty-nine
29a “Orte 8% gmo thg mounfic EAGuBavev abtiv i Tpooatva,

29b Guao pev Emévlel 0TL Epeddiev €1¢ TV adplov Onplopayely,

29C  dpo 8¢ kol oTéEpYoLsH EUTOVOS OC TV OuyoTépa
dorkovirrav €inev Tékvov pov devtepov Ofkhra,

29d  3edpo mpocevEt brgp TOL TEKVOL pov, tva (HoETAL E1C
TOUC 01DVACT TOLTO YOp €100V EV DTVOLC.

29e 1) 8¢ undevss uskl@caoa Apev®™ v poviv < > kai
gimev “O 0ed¢ 0 DyioTog,X®

29F < >%7 §o¢ abtiy xoTd TO BEANpO CbTRG,

299 iva ) Quydtnp abthg Parikovidie (HoETAL €1C TOVG
ALDVOC.

29h  «ai todte grmovong OckAng enevoel i Tpovoaiva
ETEYOLGO. TOLOLTOV KAAAOG €1¢ Onpla Purlopevov.

652 Instead of 5¢ the Lipsius text has obv.

653 Here instead of undev the Lipsius text has only p.

654 Here instead of fpev the Lipsius text has the prefixed form &nfjpev.

653 The Lipsius text includes the additional word abtfg here.

656 Here instead of 0 yiotog the Lipsius text has only the possessive pronoun pov.

%7 The Lipsius text includes this address followed by a comma: 6 vidc t0d byicTov 6 Ev TG obpave.
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Translation
29a When Tryphaena took her away from the parade,

29b  she was both grieving, for (Thecla)®® was to fight the beasts on
the next day,

29C and at the same time, also loving (Thecla) steadfastly as her
daughter Falconilla, she said, “Thecla, my second child,

29d  come pray for my child, in order that she will live in eternity, for
this I saw in dreams.”

29e  And without delay she lifted her®’ voice and said, “O Most High
God,

29f  give to her according to her will
299 in order that her daughter, Falconilla, will live forever.”

29h  And when Thecla said this, Tryphana mourned that she had care
of such a beauty, destined to be tossed to the beasts.

658 The feminine pronoun is unhelpful here as the sentence concerns three women, Tryphaena, Thecla
and Falconilla.
659 Literally, “she lifted the voice”.
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Commentary and Notes

29a  "Ote 8% qno tfc mounfic EAduBavev abtiv 1| Tpoeatva,

29a  When Tryphaena took her away from the parade,

There is a variant in the Lipsius text. Instead of 6¢ the Lipsius text has
obv. Lipsius is choosing “therefore” to say that due to the
communication in Tryphaena’s dream, and for that reason Tryphaena
took Thecla away from the parade. This makes better sense in the
narrative. If obv were in an earlier text, it is unlikely to have been
substituted with €.

This is a very important threshold in the narrative. Thecla is being taken
away from the humiliation of the public spectacle. It is a refuge and
safety for Thecla at least for a period of time. It is also the first time in
the narrative that Thecla is being hosted in a household. Itinerant
Christian missionaries visited households as we have Paul at
Onesiphorus’ house in the opening scenes of the Acts of Thecla. The
expectation of Tryphaena because of her dream of Falconilla is
controlling these actions. This “being taken” is very different to the other
“being taken” scenes in the narrative. This time Thecla is taken for her
care and at her own request “to be kept pure”. In the narrative,
Tryphaena as the initiator of the action is showing herself to be a strong
character who will influence the outcome of events overall. The
intervention of a powerful person on Thecla’s behalf would give hope to
the readers or listeners.

29b  Guo pev emévoel OTL Epeliev €1¢ TNV adplov OMpLopoyELy,

29b  she was both grieving, for (Thecla)®®' was to fight the beasts on the
next day,

On the trip away from the parade to Tryphaena’s home, Tryphaena
suffers emotionally. Both the young woman and the older woman are
suffering in this scene of the narrative. They are support and comfort to
each other. The conversation in 29d lets the readers and listeners know
that Tryphaena and Thecla are together at this point which might not have

660 Instead of 8¢ the Lipsius text has obv.
661 The feminine pronoun is unhelpful here as the sentence concerns three women, Tryphaena, Thecla
and Falconilla.
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been expected. A powerful rich person could be said to “take someone”,
when in fact the work was done by slaves or servants. In other words,
Tryphaena could have commanded her attendant to bring Thecla. This is
a much more sensitive and personal encounter. Tryphaena is weighed
down with grief because Thecla is to fight the beasts the following day
and at the same time Tryphaena is joyful to have this precious time with
Thecla. In the narrative, the two women would have been ministering to
each other even if no conversation took place. To be companioned in
grief or in anxiety is a great comfort, just as to be alone in grief or anxiety
1s a heavier burden.

29¢  dpo 0 kol oTEPYOLOO EUTOVMOGC MG TNV OBuyatépa
dorkovilrav €inev Tékvov pov devtepov Ofkha,

29c¢  and at the same time, also loving (Thecla) steadfastly as her
daughter Falconilla, she said, “Thecla, my second child,

Tryphaena’s affection for Thecla is already very pronounced because she
sees her as a second daughter representing Falconilla and also as
Falconilla’s advocate for eternal life. Tryphaena’s love for Thecla is
described as 6tépyovca EpunOvmg, strong or steadfast love. This is the
family love of a mother for a daughter.

29d  dgbpo mpdoevéal LEP TOL TEKVOL LoV, iva (Noetol €1g
TOUG (1OVOS TOLTO YAp €100V &V LTVOLG.

29d  come pray for my child, in order that she will live in eternity, for
this [ saw in dreams.”

Both the Lipsius and the Tischendorf texts have the future indicative in
the iva clause. This is a Hellenistic and New Testament usage instead of
the aorist subjunctive to give the sense of something that is not yet a
realized fact. Zerwick discusses the future indicative in iva clauses in
two paragraphs in his grammar.®® 1 have translated “in order that she
will live in eternity” but in this sentence “in order that she may live in
eternity”” would also carry the sense that this has not yet happened.

At this point in the narrative, Tryphaena petitions Thecla to pray for
Falconilla that she may have eternal life. Tryphaena has seen this in her
dreams and feels compelled to see it worked out in real life. She trusts

662 M. Zerwick, Biblical Greek, p. 117.

321



that this will secure Falconilla’s afterlife. It is a kind of spiritual healing
that she is requesting.

29¢ 1] 8¢ undev perincaco fpev TNV QOVNV < > €inev
“O 0e0g O VvyloTOG,

29¢  And without delay she lifted (her) voice and said, “O Most High
God,

There are several variants in this segment at the beginning of the prayer.
Lipsius has p instead of undév. This appears to be an attempt at the
elimination of repetition, since o¢ already appears immediately before this
word. The Tischendorf text has fipev from éipw “I lift” but Lipsius
seems to improve with nfpev from Enaipw “I lift up”. There is very
little difference between the sense in the narrative, depending on which
verb is used, because Gipw “I lift” already has the sense “I lift up”. To
“lift the voice” or “lift up the voice” in prayer is a dramatic way to
introduce an important quotation in the narrative. Lipsius adds the
personal pronoun and the conjunction abtf)g kai. This is not necessary.
In Greek, to “lift the voice” is already understood as “lift her voice”. It is
less stylish to add the personal pronoun, but it might be giving more
information, though unnecessary, especially to listeners or readers who
may not originally be Greek speakers.

Thecla wastes no time but begins her prayer immediately. Thecla raises
her voice in prayer. She addresses God in the Jewish way, 0 ODy1ot0G
“O Most High” (see LXX Gen. 14:22; Num 19:16; Ps 97:9; Dan. 4:2 and
other examples). The Lipsius text shortens this to “O 0€0g pov “my
God” but expands as well, as will be seen in the next segment.

29f < > 80¢ abth) xotd T0 OEANHA abTS,

29f  give to her according to her will

The Lipsius text has a significant expansion in the addressing of God in
this prayer. The address to God includes: 0 v10g TOV LYicTOL O EV

T@® obpav® "the Son of the Most High in the heavens”. There is nothing
in this address of God that is not orthodox. It is difficult to see why

anyone would have wanted to abridge the text here.

Thecla prays that what Tryphaena wants will be granted to her by God.
For those who know the New Testament prayer of Mt 6: 9-14, the Our

322



Father or Lord’s Prayer, praying that Tryphaena’s will be done could
seem odd. Christians are instructed to pray that God’s “will be done”.
This could be an indication that the Acts of Thecla does not know the
Gospel of Matthew and may be written at the end of the first or beginning
of the second-century.

29¢ iva 1| Buydtnp abvthg Parkoviiia (NoeTOLl €1G TOVS
ALDVOC.

29¢  in order that her daughter, Falconilla, will live in eternity.”

Thecla also specifies what it is that Tryphaena wants, namely for
Falconilla to live in eternity. One could look at this from the point of
view of the caring for Tryphaena rather than from the point of view of
caring for Falconilla. The way loved ones are remembered affects those
remembering.

29h kol TavtTa €imovong Ofking emévoel iy Tpovoaiva
ETEYOLOO TOLOVTOV KAAAOC €1¢ Onpia BoAiiouevov.

29h  And when Thecla said this, Tryphaena mourned that she had care
of such a beauty destined to be tossed to the beasts.

When Thecla fulfils Tryphaena’s hopes by praying so beautifully and
powerfully, this sets Tryphaena grieving again. She can see how
compatible she and Thecla are and how Thecla is eager to help.
Tryphaena clearly considers it a special privilege to have Thecla as a
visitor. Thecla is described by the text as “such a beauty”. Thecla’s
beauty is not only physical, but also spiritual and emotional. It is
something of great sorrow that such a good and beautiful young woman
will be thrown to beasts, especially when she does not deserve this evil
judgment.
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Verse Thirty

30a Koi 6te dpbpog EyEveto, fMBev O ~ ANEENVPOC
TapoAofely abtfy, abTOg yap £6160v T4 KLVNAYL0,

30b  réyov O fyepov kdontar kai 6 dxioc Bopupel Mo
00G Gmaydym TRV Onplopdyov.

30C 1 & Tpoveaive dvékpatev dote koi®® abtov euygiv,®

30d  Aéyovoa®®S darkoviling pov debtepov mEVOOS EML TRC
o1kiag®® pov®®’ yiverat,

30e «al obdeic 6 PonddV- obte TEKVOV, dméBavev Ydp, obTe
OLYYEVNG, XNPU VAP ELUL.

30f & 0eoc BtxkAng < >.5% porioncov abThH.o”
n non n

663 The Lipsius text omits the conjunction kol here.

664 These two words are in reverse order in the Lipsius text and no comma follows: guy&lv abTov.
665 The Lipsius text adds a partial stop Aéyovca here. This divides the verse differently producing:
N 8¢ Tpoeaiva avékpatev dote PuYELY abtov Aéyovoa: Paikoviiing pov. . . |

% Iy the Lipsius text this is accusative, t1|v oikiav.

667 The pronoun pov is missing from the Lipsius text.

668 The Lipsius text has the additional words tod tékvov pov here.

569 Instead of the word atfy the Lipsius text has the proper name ©éxin here.
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Translation

30a And when dawn came, Alexander came to seize her, for he
himself sponsored the games,"”

30b saying, “the governor is seated and the crowd is clamouring for
us. Let me take away the beastfighter.”

30C  And Tryphaena cried aloud so that he fled,

30d saying, “a second mourning for my Falconilla is coming to my
household,

30e and there is no one to help, neither child, for she is dead, nor a
relative, for I am a widow

30f O God of Thecla, help her!”

670 Literally these are beast or animal games, or the spectacle where animals hunt or are hunted. When
human persons are introduced unarmed among the animals, it is expected that the animals will injure or
kill those persons. For background to these spectacles from the late republic to the time of Nero see
Richard Beacham, Spectacle Entertainments of Early Imperial Rome, Yale University Press, New
Haven, 1999, pp. 197-223.
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Commentary and Notes

30a  Kai 0te 0pbpog Eyéveto, NAOev ~ AXEENVIPOG TaPOAUBELY
abtnv, abtog yap £6100v TA KLVNAYLQ,

30a And when dawn came, Alexander came to seize her, for he himself
sponsored the games,

Alexander came very early to get his main attraction. In the ancient
world the day began with the sun. Alexander was a main sponsor of the
games. This is relevant to the way he has treated Thecla from the first
moment he saw her. Perhaps this is all that he wanted—to have her in his
games. The games would not start at first light; they would begin when
the sun was up and people could see as clearly as possible. There would
be quite a few tasks to do that could only be done that morning. It is
significant that Alexander comes himself to collect Thecla. He is wealthy
and could have sent an envoy to get her but he comes himself, perhaps
because he realizes that he has to contend with Tryphaena and she still
wields power even though she is retired. He comes to take Thecla against
her wishes and against the wishes of Tryphaena.

30b  Aéyov ‘O fyspov kddntar kol 6 Oyxrlog 0opuvBel fuag:
00¢ Gmaydy® TNV Onplopdyov.

30b saying, “the governor is seated and the crowd is clamouring for us.
Let me take away the beastfighter.”

He exaggerates and of course Tryphaena would realize that he is not
speaking the exact truth. The governor and the crowd will not be seated
at dawn. It is not a comfortable time of day to be a spectator in the open
air. The arena will have to fill up before the games begin. Thecla is
referred to as the beastfighter. This becomes a way that she is designated
in later hagiographic literature and iconography.®”' She will contend with
a number of animals and yet be successfully released. Alexander speaks
respectfully to Tryphaena, asking permission to take Thecla away. He
would not be likely to do this if Thecla were in any other custody. We
have seen earlier in the story how rude and aggressive he can be.

30c 1 8¢ Tpvoaiva avékpaev ®oTe Kol abTOV QLYELY,

30c  And Tryphaena cried aloud so that he fled,

71'S. Davis, The Cult of St Thecla, pp. 117-119.
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Tryphaena will not give permission for Alexander to take Thecla, but
rather she begins a loud and disturbing lament. Alexander has authority
from the governor to take Thecla but he flees quickly before any of
Tryphaena’s servants begin to give him a hard time, and before he sees
and hears everything that Tryphaena has to say. He avoids her sadness
for fear of his own safety. He is being characterised as a coward.

30d  A&yovoo PUAKOVIAANG MOV JEVTEPOV TEVHOS ETL TNG
OlK10G Hov yivetat,

30d saying, “a second mourning for my Falconilla is coming to my
household,

The Lipsius change of case with the preposition is more correct.

The readers and listeners to the story cannot flee. They hear everything
that the ancient author records that Tryphaena had to say. Her lament is
for both her daughter Falconilla and for Thecla her new daughter. She
laments on behalf of all of her household. All of her servants will also
mourn with her. This was common practice in the ancient world.®”?
Extra mourners may also be hired who are professional mourners, to help
the household to remain suitably in grief for some time. Professional
mourners would play instruments that made sad melodies and they would
call out, wailing and weeping in order to let everyone who approaches the
dwelling know that it is a household in mourning. In the Gospel of John
we have a good example of this kind of mourning practice in chapter 11
for the death of Lazarus. We also have reference to it in the Gospel of

Matthew when the children are imitating the ritual funeral actions of the
adults. °”

30 «ai obdelg 0 PBonbdv: odte tékvoV, anébavev ydp, obte

OLYYEVNG, XNPU VAP ELUL.

30e and there is no one to help, neither child, for she is dead, nor a
relative, for I am a widow

672 The entire household mourns. See S. Pomeroy, Goddesses, Whores, Wives, and Slaves, pp. 44, 57,
80. Mourning happens in groups and professional mourners could be hired for funerals. See also John
M. G. Barclay, “The Family as the Bearer of Religion in Judaism and Early Christianity”, in
Constructing Early Christian Families, Halvor Moxnes, ed., Routledge, London, 1997, p. 68. Barclay
writes of the participation of the whole household in honouring its deceased members not only at
funerals. See also Mary Ann Getty-Sullivan, Women in the New Testament, The Liturgical Press,
Collegeville, Minnesota, 2001, p. 203.

Mt 11:16-17.
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Tryphaena continues her lament. There is no one to help her, no one who
is a relative left to comfort and care for her. Tryphaena refers to
Falconilla since she was the one who recommended Thecla to her mother.
Tryphaena is a widow. The historical Queen Tryphaena reigned for some
years after her husband’s death and before her son ascended to the throne.
This historical matter might be a background for this part of the narrative.
It is not a perfect match since her son would still be living. It is not the
purpose of this study to argue for historicity at such a level of detail in
this story. In the narrative Tryphaena is recounting her sorry
circumstances verbally. Today this is considered wise as it is known to
be an aid to processing grief. Tryphaena’s grief is threatened to be
exacerbated by the further loss of Thecla, her newly adopted daughter.
Tryphaena’s speaking has the effect of drawing the sympathy of the
readers or listeners.

~

30f 0 0e0g B&kAng < >, pordnocov abdTy).

[

30f O God of Thecla, help her!”

Access to Thecla’s God was one of the main reasons that Tryphaena
harboured Thecla. Thecla’s God would be able to bring eternal life to
Falconilla and this was what Tryphaena wanted. The idea of eternal life
being available must have been an exciting idea to many at this time in
history.””* The Egyptian religions were also popular, perhaps because
they devoted a great deal of energy and thought to afterlife. The
Christian message is very straightforward about eternal life. The
resurrection is the proclamation of eternal life for all who believe. It is
the victory over death.

67* The Intertestamental period in Israel shows a marked interest in the Egyptian ideas of eternal life.
This is seen for example in the book of Sirach 38: 23; 41:4. and in the Wisdom of Solomon 3:2-7: “In
the eyes of the foolish they seemed to have died, and their departure was thought to be a disaster, and
their going from us to be their destruction: but they are at peace.” These works written in Greek show
Egyptian interest and influence. See for example the Wisdom of Solomon 12:23-27; in Sirach in the
Prologue: “When I came to Egypt in the thirty-eighth year of the reign of Euergetes and stayed for
some time, I found opportunity for no little instruction.”( NRSV) See also Everett Ferguson,
Backgrounds of Early Christianity, Eerdmans, Grand Rapids, 1993, pp. 252, 258. “The Egyptian deities
were thoroughly Hellenized, at least in externals—the statues, temples, and language—yet maintained
the appeal of the foreign in their ceremonies.” A temple of Isis existed in Rome.
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Verse Thirty-one

3la Eibéog 5e7 mépmet 6 fiyspodv dxtove’ iva @ékia
01"

31b 7 8 Tpvpava < > rapopévn abtive” T yepoC
< >%0 nev®® Tiv pév duyatépa pov ®arkoviriav anfyayov

€15 TO UVMUELOV®

82

31C o8 8¢, Otkha, €1¢ OMplopaygiov®® amdyo.

683

31d kol Eddrpuosv®® Ockha mikpde < > réyovso Kupe
0 0e0c @ YO MotEb®, EQ’ OV EY® KOTEQLYA,

3le o puoduevog pe gk mopdc, amédog piedov Tpueaivy < >0
TRV 00VANV GOL GLUTAOINCAOT),
86 E

31f kol 6t ayviyv pe®® etrpnoev.

675 Here the Lipsius text has Kai instead of Ebféwng .

676 Here the Lipsius text has otpatidtag instead of dktov.

577 The Lipsius text has these two words in reverse order; instead of ®¢xia @67 Lipsius has
b OéKkha.

578 The Lipsius text includes these four extra words and a comma separating the pairs here: obk
amESTN, AALA abTN).

579 This word does not occur here in the Lipsius text.

6% The Lipsius text has these three extra words here: abtfig @vijyayev Aéyovoa.

581 This verb €inev does not occur in the Lipsius text here.

582 In the Lipsius text this word is énptopayiov.

653 Instead of &3dxpucev the Lipsius text has &xiavoey.

684 These additional words appear in the Lipsius text: kai £otévatev Tpog KUpLov.

685 These two additional words appear in the Lipsius text: ] €1c.

68 These two words appear in reverse order in the Lipsius text as: pe ayvijv.
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Translation

31la Immediately the governor issued a warrant in order®’ to arrest
Thecla.

31b But Tryphaena took her by the hand and said, “Whereas I took
my daughter, Falconilla, to the grave

31C you, Thecla, I am leading to the beast-fighting”.

31d And Thecla wept bitterly, saying, “Lord God in whom I trust,
with whom I have taken refuge,

31le who delivered me from fire, give to Tryphaena the reward®®®
for her compassion on your servant,

31f and because she kept me pure.”

%87 The Greek is not so specific as this English would suggest. The Greek is general: an order is sent to
bring her away, literally “so that she may be taken”. I think that my English rendering is accurate in
terms of the sense of what happens here in the narrative; that is, a written communication is received
the result of which is that she is again taken into custody.

5% Eternal reward.
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Commentary and Notes
3la  EbBémg de méumetl 6 Nyspov dxtov iva OEkha ayo).

3la Immediately the governor issued a warrant in order to arrest
Thecla.

The governor issues official documentation for Thecla to be arrested.
Other manuscripts used by Lipsius have otpaticdtog and translations
have “soldiers”. The Lipsius text is easier since a soldier could very well
have been sent to collect her into custody even when Alexander has
already tried to take her and failed. The word dxtov is a transliteration
of the Latin. One would have more likely expected it in the plural as
“acta”. In the plural it could express documentation or written
instructions giving authorisation. Here we seem to have a single paper,
so “warrant” is our best attempt to translate.

The idea of soldiers coming would have reminded the listener of the story
of the arrest of Jesus in the Garden according to the Gospel of John.
Lipsius’ choice suggests that the story of Thecla is copying from the story
of the arrest in the Gospel of John. The Tischendorf text has no
pretensions to making this agree in any way with the Gospel of John,
which perhaps was not yet written, and if it was written quite likely was
not yet widely circulated and known. In the other Gospels Jesus is not
arresteg; 9‘by soldiers and police but by a crowd, with temple guards and
elders.

Since the sentence was announced publicly everyone knows that Thecla
will appear in Alexander’s games. There is no reason why he cannot take
her when the games are ready. The warrant is simply a matter of red tape.
It makes it clear that Alexander has this authority, especially since he
must take Thecla from Tryphaena the retired Queen. The text also
assures the reader or listener that try as she might Tryphaena could not
keep Thecla safe.

3Ib 71 8¢ Tpveava < > AaBouévn abtiv ThHe xEYPOG
< > €imev Tniv pev Buyatépo pov doikovilrav annyayov
€15 TO UVNUELOV®

31b  But Tryphaena took her by the hand and said, “Whereas I took my
daughter, Falconilla, to the grave

689 Mk 14:43; Mt 26:47; Lk 22:47-52; John 18:3.
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“Tryphaena took Thecla by the hand” is a touching phrase, showing
tenderness and affection. Tryphaena speaks trustingly to Thecla of her
daughter’s death. The reference to Tryphaena’s companionship for
Falconilla is not explicit but perhaps it means that Tryphaena held
Falconilla’s hand as she died. This would be a part of all the expected
attention that a mother would naturally lavish on her dying daughter. The
passage brings to mind all those in the New Testament who mourn the
death of loved ones, the widow of Naim, Martha and Mary, John the
Beloved and Mary the mother of Jesus.

3lc o€ 8¢, Oékha, €1¢ OnplopayEloV andym.
31c  you, Thecla, I am leading to the beast-fighting”.

Tryphaena feels somehow responsible that she cannot protect Thecla.
She is of course not literally leading Thecla to the arena but as Queen®”’
perhaps she would have had the power to stay the carrying out of the
sentence. As retired monarch she has no expectation of being able to help
against these powerful men who have sentenced Thecla to the ordeal of
the arena. As a woman she would feel the helplessness of Thecla’s
situation and its deep inherent injustice. As a mother she already begins
grieving for the loss of the life of another promising young woman.
Tryphaena’s words show deep trust in and love for Thecla in these dire
circumstances. To readers and listeners, Tryphaena is like the mother
Thecla ought to have had. She stands in stark contrast to Theocleia who
calls out for Thecla’s death. Tryphaena has only regret at the possible
loss of Thecla’s life in this trial in the animal games. Tryphaena is not
yet convinced that Thecla’s Living God can save her. Saving Falconilla
was somehow easier since she was already dead and her mortality was
never in question. Tryphaena has prayed in the last verse, 30f, but what
sort of prayer was it?

31d  xai Eddxpvoev Ofkla MKPAS < >, Aéyovca Kiople 0 0£0¢
® £Y® Totebwm, EQ’ OV EY® KOTEQLYA,

31d  And Thecla wept bitterly, saying, “Lord God in whom I trust, with
whom I have taken refuge,

The Lipsius text adds xai &otévagev npog xOprov which Elliott
translates, “and (she) sighed to the Lord”. This is an embellishment

6% See further in verse 38b, where it is made explicit in the Tischendorf text that Tryphaena is Queen.
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which adds to the dramatic characterisation of Thecla and heightens the
dramatic tone in this passage.

Thecla weeps. In this she is like Jesus who weeps at Lazarus’ grave.
Although Thecla does not have foreknowledge of her victories and
vindication in the arena her tears are very likely because of her ministry
to Tryphaena, the Queen, and the bond that has been established through
the spirit of Falconilla. The old woman and the young one have become
like blood relatives in their common understanding and love. The parting
1s painful and they share each other’s pain. The reader or listener knows
of Thecla’s undaunted courage in the face of death and so understands
that these are not tears of fear but of sympathy and separation. After the
arena the story will show the continued relationship of these two women.
Their lives have become inseparably entwined. Thecla weeps and
laments together with Tryphaena in this phrase but she also does what the
reader or listener would expect, she prays. The prayer mirrors the trust
between the two women. The holding of hands shows their trust for one
another. In the prayer, God is the one in whom Thecla trusts and by
extension of the circumstance, the one in whom Tryphaena ought to trust.
God is the one in whom Thecla takes refuge.

3le O puvoapevog pe £x mupog, anodog piebov Tpveaivn < >
TRV 00VANV GOV GLUTAONCAOT),

3le who delivered me from fire, give to Tryphaena the reward for her
compassion on your servant,

The Greek here literally has “give to Tryphaena the reward”. The
meaning is “reward Tryphaena”. The implication, since Thecla has
nothing tangible to give, is that this is a prayer for Tryphaena’s eternal
reward.

Thecla remembers that previously she has been freed from the fire
unharmed. She remembers the hail storm and the miraculous divine
attestation of her virtue. Thecla is praying to God who has shown this
steadfast support in the past, expecting to be upheld further as these trials
unfold. They are her opportunity to give witness and she is the martyr of
the living God. Nothing, not even death, could stop her witness for she is
the servant of the compassionate God.

31f kol Ot Gyvnv pe eTrpnoev.

31f and because she kept me pure.”
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This is a reference to the protection of Tryphaena. While Thecla was
condemned to the arena she would have been considered as good as dead
by those who had custody of her if she were imprisoned. She would have
been considered as worthless as discarded rubbish.””' It would have been
nothing for her to have been violently and repeatedly raped and beaten.
She could have been used and abused in every most disgusting and
distasteful way, tortured and shamed, made a spectacle both by being the
victim of sexual and physical violence and the victim of sadistic torment
and exhibition. In her day jailors and spectators would have
unscrupulously both laughed and wept at her plight, but it would have all
been entertainment for them.*?

Now in her prayer Thecla thanks God that mercifully she has been spared
these accompanying assaults to her sentence through the mercy of the
Queen. The language of purity is appropriate because Thecla has
consecrated her life to God as a virgin martyr. Her purity is symbolic of
her choice to follow Christ. It is precisely that quality of being set apart
for the glory and honour of God. For Thecla to have been subjected to
such demeaning pre-arena violence would have been exactly the opposite
of being set apart: she would have been used as the common object
available to all who wished to take out their angry, sadistic or lustful
aggression upon her.

Today when one imagines this sort of violence done to Thecla, one would
not conclude that she would have fallen into a state of being impure
herself but rather that she was being used and not respected. Those who
are the victims of violence do have a special holiness in their union with
Christ, who was also a victim of torture and violence.

In the story, Thecla suffers in the arena but is spared death. This is for
Christ’s sake. She will witness to Christ in the arena in her full

%! Ideas in the cultural background help one to understand the concern for purity in the Acts of Thecla.

See Jennifer Larson, Greek Heroine Cults, The University of Wisconsin Press, Madison, 1995, p. 117.
Larson describes the failure to make the transition to wedded mother because of rape or attempted rape.
She also notes that the simple fact of dying while still a maiden, for whatever reason, associates a
woman with Artemis.

%92 R. Beacham, Spectacle Entertainments of Early Imperial Rome, p. 64. Beacham describes the
tearing apart of people by beasts and the hunts as recorded in Cicero’s letters. The distaste for violence
is evident in the letters, and the tears of spectators are mentioned by Beacham as recorded by Pliny.
The very fact that an animal spectacle was the fate of Thecla would be enough to cause her shame.
James C. Walters describes the case of Clemens and Domitilla treated in Cassius Dio, 67. 14. 1-3.
Walters notes that both Jewish associations and amphitheatre trials are reason for accusation. James
Christopher Walters, “The Impact of the Romans on Jewish/Christian Relations”, in Judaism and
Christianity in First-Century Rome, ed. by Karl Paul Donfried and Peter Richardson, Eerdmans, Grand
Rapids, 1998, p. 187.
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confidence and beauty. She is ready to die but her vindication comes
before death. This highlights a theology of the cross that says torture and
violence should never be done again.®”

5% M. Grey, Redeeming the Dream, pp. 118-125. Grey discusses the violence of the cross as
something unacceptable to feminist salvation. Instead of understanding the cross as paying in some
way for salvation, Grey sees the suffering of the innocent Jesus as an atrocity and she understands
salvation as the end to innocent suffering which Jesus represents. This theology fits well with the story
of Thecla. Although a full theological treatment is not possible while arguing for a text, as [ am doing
in this thesis, theological expositions and extrapolations of this text would have many benefits in
today’s communities of faith. One may suppose that the theology of the story of Thecla had a
significant impact in the ancient world. We know from the later traditions of the miracles that health,
healing and wellness of women were valued in the theological tradition of Thecla. The limitation of this
thesis will not allow further development of these important concepts here. It is important, however, to
further note that women could become a part of the covenanted redeemed people without circumcision.
This detail no doubt had an effect on the understanding of women concerning their inclusion in the
dispensation of grace that is the message of Christ. See Tatha Wiley, Paul and the Gentile Women,
Continuum, New York, 2005, p. 107.
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Verse Thirty-two

32a ©opvpog odv Eyévetd < > kol Bor tod dfpov kol
TAOV YOUVOIK®V OHOL KaOeGOEIoDV,

32b v pév Aeyéviov Tiyv tepocvrov €6dyaye TOV 88
reyovo®v T Apbfte | morg Eml tf) avoplq Tavty:

32C dipe maoag HUOG, avOvTATE TIKPOV BEQMO, KOKY KPIlolc.

6% At this point, the Lipsius text has these additional words: te kol ndtayog @V dnpiov.
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Translation

32a Now there came a clamour, and a cry of the crowd and of the
women seated together.

32b  Some were saying, “lead in the sacrilegious one,” and others were
saying, “may the city be destroyed for this lawlessness,

32C  Will you destroy us all, proconsul?®® Bitter spectacle! Bad
judgment!”

5% I have read this as a question of protest, as it would be shouted out from a crowd, despite the
Tischendorf punctuation. They are questioning the actual judgment. It is a taunt. Slay us all! And it is
meant to challenge the proconsul’s authority.
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Commentary and Notes

32a  ®dpvPog odv EYEVeTO < > Kai Bory TOL dMpov Kol
TAOV YOUVOIK®V OHOL KaOecOEIoDV,

32a  Now there came a clamour, and a cry of the crowd and of the
women seated together.

The Lipsius text adds te xoi mdtoyog T@V Onpiov which Elliott
translates, “the wild beasts roared”: literally it is “and a roar of the wild
beasts”. This is a colourful embellishment of the drama.

The seated women are in the arena. The spectators are anxious for the
games to begin. The crowd is both noisy in an unorganized way (a
clamour) and also has enough cohesion to express a single view (a cry).
The idea of the women seated together is very interesting. They will act
as a group supporting Thecla. There is evidence that the women of the
ancient world at times band together. For example see the practices of
the Magna Mater cult in the heart of Rome, which was “a constant and

undermining threat to Roman patriarchal society”.*”

32b 1@V pev reyoviov Thv epocvrov €lodyaye TV 8¢
Leyovo®v ~ Apbfte f) mOrg Emi Ty Gvopig tadTy:

32b  Some were saying, “lead in the sacrilegious one,” and others were
saying, “may the city be destroyed for this lawlessness,

This sentence is written to say that there is division among the crowd.
The pév, 8¢ construction seems to mean that while some are calling out
that Thecla is sacrilegious and ought to be brought immediately to her
punishment, others are calling out that this is a lawless judgment and will
bring disaster upon the entire city. The participles of the pév, o€
construction are different (the first is masculine and the second is
feminine) so the sense is that the men cry against Thecla while the
women support her. Much more emphasis is given to those who are
supporters of Thecla. This cry of the crowd, “may the city be destroyed”
recalls to the mind of the reader or listener the destructive influence of the
hail storm earlier in the story. The second cry is longer, involves a threat

6% Deborah Sawyer, Women and Religion in the First Christian Centuries, Routledge, London, 1996,
p. 124. See also Robert Turcan, The Cults of the Roman Empire, Blackwell, Oxford, 1996, pp. 31-74.
Turcan gives a detailed description with many excellent illustrations of Cybele and the Great Mother
cult. There are a number of comparisons as well as contrasts with the episode of Thecla in the Antioch
arena.
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and is in the position in the sentence with greater emphasis. It is followed
by 32¢ which continues to protest the judgment of the proconsul. The
idea is not that a lesser punishment was warranted, but rather that the
opposite judgment was the truthful one. So many voices crying out
against the proconsul would have been an embarrassment not only to him
but also to Alexander. The construction of amphitheatres where Greek
drama theatres once stood became a practice in Roman times throughout
the Empire. Barriers to protect the audience from gladiators and animals
were constructed in a variety of ways.*”’

32¢  dipe macog Nuog, avovTaTe: TIKPOV OEapa, KOKT KPiolc.

32¢  Will you destroy us all, proconsul? Bitter spectacle! Bad
judgment!”

Reference to the proconsul rather than to the governor is interesting. The
emphatic calling out that the proconsul will destroy all those in the arena
is the expression of fear in light of the fact that the story is written when it
is already known that Thecla is an apostle and martyr. The idea that
unjust judgments against innocent persons would bring natural disaster
upon whole populations is an ancient one that is no longer thought to be
rational. It is understandable that conclusions of that sort were arrived at
by ancients who had little knowledge of weather or other natural
phenomena. This story carries within it the idea that a dangerous storm
has already come about because of an attempt to execute Thecla in verse
22g. Is the reader to think that word has travelled about this to Antioch?
In the parameters of the narrative there has been plenty of time for this
while Thecla and Paul and friends have been fasting and praying for days.

7 Ernst Karl Guhl and Wilhelm David Koner, The Romans: Their Life and Customs, Senate Press,
London, 1994, p. 433.
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Verse Thirty-three

33a “H 3 Osxha £k xepog Tpupaivng Anebsica Ee500M
kal EhoPev otalwoTpav Kol EPANON €1C TO GTASLOV.

33b  «ai anervomoayv e abtf])v‘”g Léovtec Kol dpxot < >
Kol mikpo Adatva. f 8¢ Adaiva’™ mpoodpapodoa €1 Tovg TOdSaC
abtihg avexiion:

33C o 8 dyhoc TAV Yuvaik®V EPONCEV péye. kol Edpopev

en’ abTNVv GpKog

o SiEppntev

33e kol mdrv Edpapev EM abTV AéV SeO00YUEVOG ETU
aveponovg,’® 6¢ fiv T AreEavdpov’*

33f kol < >™ cvvndéEaco petd Tod Aéoviog’*® cuvavnpEom.
mietova’” & EmévOnoav ot yvveikec,

339 Emedn kai i Ponbog abtiic’® Aéaiva  anédavev.

6% These three words anelvnoav &n’ abtiv do not appear in the Lipsius text.

%% Here the Lipsius text has &pAndncav &n” abtiv with a full stop as punctuation.

7% The Lipsius text does not include the full stop nor the repetitive subject: 1 8¢ réaive.

! Instead of amavticaca tf Gpke the Lipsius text has dpapodoa brfvincev kol here.

7% Instead of abtyv the Lipsius text has tiv &pkov here.

7% The Lipsius text does not include this comma.

7% The Tischendorf text includes this high dot to indicate a pause equivalent to an English semi-colon.
The differences are in word order and sentence division. The Tischendorf text gives the phrase
Edpapev En abtnv early in the sentence and the Lipsius text has that phrase last. There is no difference
in meaning between the two texts.

795 Lipsius has 1 Aéatva.

7% There is a case difference here. The Lipsius text has A¢ovtt and the Tischendorf text has A£ovtoc.
The resulting phrases are: instead of xal cuvrié€aca petd tod Aéovtog cuvavnpédn in the genitive
construction, the Lipsius text has this in the dative construction: oounié€aca 1@ Agovtt

ovvavnpéon. The participles have a difference in the prefix. Lipsius has ovp and the Tischendorf

has ovv.

7 Lipsius has the word peitévac here instead of mhgiova.

7% The Lipsius text has the dative: abtn.
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Translation

33a And Thecla was taken from Tryphaena’s hands,”” was stripped of

her clothes and she put on a wrap’'® and was thrown into the stadium.

33b  And lions, bears and a fierce lioness were loosed upon her. The
lioness however, ran to her and lay at her feet.

33C  And the crowd of women shouted out loudly. And a bear ran at
her,

33d  but the lioness, having intercepted the bear, tore it apart.

33e  And again a lion, trained to attack people, which belonged to
Alexander, ran at her,

33f  and it (the lioness) having grappled with the lion, died with it.
And the women mourned intensely,”"'

33g since her helper, the lioness, was dead.

7% The idiom is similar in Greek and in English; however, in the Greek here we have “hand” in the
singular.

719 This is a wrap for modesty, like a sarong in Australia today. It could have been tied above her
breasts to cover her to above the knees or it could have been much less than that. It was important that
she not appear as a wealthy woman in her own clothing, but this is not a belt because that would be
useless.

' Thave translated miciova as “intensely”. There are several other English words which would have
been possible translations for this very general term, including “greatly” or “even more”.
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Commentary and Notes

33a "H 8¢ Oéxha gk yeipog Tpvpaivng Anebeico ££ed0om
Kal EhoPev otaloTpav Kol ERANON €1C TO GTASLOV.

33a  And Thecla was taken from Tryphaena’s hands, was stripped of
her clothes and she put on a wrap and was thrown into the stadium.

This verse seems repetitive, but in fact we left Tryphaena holding
Thecla’s hand as Thecla prayed for them both. From the way the
sentence is constructed using the passive voice it seems that Thecla was
taken against Tryphaena’s will.

No doubt Thecla was stripped against her will. Fortunately she was given
a 0talmotpa to protect her modesty. Some translators and commentators
seem to think that this word means belt because it goes around her. I
have translated wrap since giving her a belt is senseless. There are no
tortures or trials related to any belt, nor does she seem to be tethered to
anything. What would be the point of a belt? A wrap however, would be
fitting for a young woman of such dignity. The wrap may be like a
sarong or short “wrap-around skirt”; some cloth that covered her from the
waist to above the knees would make sense. She will lose this item in the
water and a belt or girdle’"? that was tied on would be less likely to loosen
in the water. A wrap could come loose in a pool (see verse 34 below). If
it is fixed by folding or tucking as an Indian sari is, for example, it would
be likely to come loose in a pool of water.

Perhaps the word apron is helpful to English speakers in trying to imagine
this drafwotpa. The sort of thing that a belly-dancer might wear, a cloth
tied round the waist and dropping in front is depicted in ancient

7127, Elliott, The Apocryphal New Testament, p. 370. Elliott has that she “received a girdle”. Barrier
has “she received underpants” and notes that “this is probably intended to be quasi-erotic”. J. Barrier,
The Acts of Paul and Thecla, p. 158. Barrier offers no argument for this idea. If one were looking for
a contemporary gender political deconstruction a similar interpretation could be invented to show the
voyeurism of male readers or any readers who are attracted to the female form, but this would be about
today’s readers. The ancient Greco-Roman world knows how to display eroticism; see for example the
Greek comedies or for example see the lamp terracotta with a scene of a woman being raped by a
donkey in K. Welch, The Roman Amphitheatre, p. 145. There is no indication that this kind of
eroticism is being described here. Another matter is that the English word “underpants” is a term for
which there is no equivalent kind of clothing in this period. Various cloth items tied around people’s
loins for various reasons do exist, but nothing that approximates what we mean in English when we say
“underpants”. A long lightweight cloth could be tied around the waist and around each thigh but this
does not fit the details of this story. Underpants or anything tied like pants would not have come off in
the water. The thing they give her is around her. The prefix of the verb indicates this. The ancient world
would have known public nakedness much more frequently than we do today, and especially with
athletes in stadiums. The main matter is that Thecla is being punished and humiliated in the arena and
therefore an appearance in her wealthy attire is not appropriate to this scene.
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iconography.”"” This could still present her as bare-breasted but would

avoid further sexual voyeurism during what is expected to be a bloody
death. In a societal setting where all babies are breast fed, we can only
surmise that seeing breasts is recorded as a practical matter much of the
time. In this case Thecla’s clothing is likely to be valuable; there would
be little sense in allowing it to be destroyed.

This scene can be compared to the stripping of Jesus before the
crucifixion. In Matt 27:28-35 Jesus is stripped three times. The first time
his clothes are stripped off and a scarlet robe 1s put on him. Then this is
stripped from him and his own clothes are put back on him and
subsequently when he is on the cross they divided his clothes among
themselves by casting lots. These strippings are humiliations, but there is
no evidence that anyone is sexually interested. This matter of Jesus being
crucified naked is recorded not only in the Gospel of Matthew but also in
Mk 15:17-23; Lk 23:34; John 19:23-25.

The stripping also has theological impact. The idea is that of Job 1:21:
naked we come into the world and naked we leave it. The amassing of
possessions will not stop anyone from dying. Neither status nor success
will save anyone from the radical equality experienced in death. Jesus is
stripped of his possessions, his friends and supporters, and his dignity.
Thecla is also stripped of her possessions, of her friends and supporters,
and of her dignity. The theological understanding of this also includes
the importance of solidarity with the poor and needy, an important theme
in the Acts of Thecla. It would be a terrible humiliation and defeat to be
killed in a public arena alone and one might expect to be very frightened.
In the story Thecla is less affected than the listener or reader might
expect. She seems to move forward with the same courage and
confidence with which she faced the fire in verse 22.

Her being thrown into the stadium produces an image of violence. She
has become a victim of actions against her will. Yet, we do not hear of
any lack of courage on her part.

33b  xai amelvOnoav T abTNV AEOVTES Kai GPKOlL < > KOl
TIKPA Aéova. 1 8¢ Aéaiva TPOGOPAUOVGO. €1C TOVG TTOSUS abTHG
avekAlOM”

713 A fifth-century Egyptian stone relief of Thecla has the wrap around her waist across her buttocks
and covering her pubic area. It is the cover photo on the volume by C. Vander Stichele and T. Penner,
Contextualizing Gender in Early Christian Discourse: Thinking beyond Thecla, p. 55.
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33b and lions, bears and a fierce lioness were loosed upon her. The
lioness however, ran to her and lay at her feet.

The Lipsius text has the animals not just “released”, dneAvOncav, but
rather “thrown”, EBANONoav, "upon her”. The exaggeration would be
consistent with a developing hagiography. The repetition of the “lioness”,
as subject of the sentence, is not necessary as the participle is feminine
singular. The sentence is finessed and the grammar improved by relying
on the subject to be expressed by the verb in the Lipsius text. Elliott
seems to translate the Tischendorf text at this point though there is no
reason expressed for this.”"*

Several animals are released to attack Thecla. Among them is a lioness
which defends Thecla. At first it lies at her feet. What the spectators see
is the same affection from the lioness that was shown Thecla in the
parade. In the parade we assume that the lion is fed and tame enough to
be walked down the public street. Now in the arena the lioness is again
non-threatening. Is it the same animal on which she was paraded? The
reader cannot know. Only one lioness is mentioned per scene in the
narrative of the Acts of Thecla; perhaps the intention is to convey that
there is not more than one lioness in the menagerie. Has the lioness been
fed before the games? Normally this is not done, so that the animal is
hungry and will attack. Could Tryphaena or other supporters of Thecla
have arranged a feeding? No doubt they could have done so but the story
does not tell us this. Would the readers or listeners assume such bribery
and subversion of the spectacle? There are only gaps in the narrative and
no answers for these questions.

33c 0 8¢ Oylog TOV YUVOIKAV EBOMCEV pEYQ. Kol Edpaplev
en’ abTnVv GpKog

33¢  And the crowd of women shouted out loudly. And a bear ran at
her,

At this point in the story, the women are seated together and they shout
out. Presumably they are cheering because the lioness seems to be no
threat to Thecla. Their shout is described as loud or great. They may
simply be uninhibited in the excitement of the spectacle or they may be
convinced of Thecla’s innocence. It is significant that those who shout
out are specifically noted to be women. Perhaps Alexander is known by
the women of the area.

714 J. Elliott, The Apocryphal New Testament, p. 370.
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The following sentence states that the next animal to run out is a bear,
which runs at Thecla, while the lioness is lying at her feet. The bear is
portrayed as aggressive and threatening. This would have offered lively
dramatic appeal to the audience when the story of Thecla was told or
read.

33d 7 8¢ Aéarvo amovinoaco T dpxw < > d1Eppniev
abTNV.

33d but the lioness, having intercepted the bear, tore it apart.

It is interesting to note that at this point in the story the readers become
aware that the bear is also a female. Unlike the lion, the sex of a bear is a
detail that could not easily be perceived in an historical setting as the
description is laid out in this narrative. It is not likely that an audience,
even an ancient audience, would be able to tell the sex of the bear as it
rushed forward. There is a gap in the narrative concerning how anyone
knew the bear was female—perhaps this information is only legendary.”"
There is no mention of the bear standing on its back paws, for instance.
Neither is there anything mentioned about the posture of the bear as it is
torn apart, in order to legitimate knowledge of the sex of the bear. It is
intriguing why the oral tradition or the writers or scribes of the Greek
written tradition would have chosen the feminine form. These feminine
details can raise questions concerning the context of oral transmission or
authorship. Is this a story that was told among women for an extended
period of time before it was written down? We cannot know, but future
scholars of the Acts of Thecla may devote attention to the probabilities in
this regard. The Acts of Thecla is a sensitive narrative which champions
the cause of a woman and which provides a theology for healing of
bereavement with women role models both being healed and doing the
healing.

The Lipsius text has the noun Tijv dpxov instead of the pronoun

abtnv in the Tischendorf text above. This further specification is an
improvement of the text. The Lipsius text replaces amoavincoaca

M Gpxw with the phrase dpapovoa drMqvinoev kai. This phrase
means that the lioness “having run, met and” tore apart the bear. The
grammar of both the Lipsius and the Tischendorf texts is correct here.
These textual differences do not necessarily indicate which text is earlier.
However, arguably the Lipsius text in recording the three actions of

> See my discussion of legend and history in the introductory section of this thesis.
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running, meeting and tearing apart prior to specifying the object of the
last two verbs, could be said to read as a higher literary level. In contrast
the Tischendorf text specifies the object verb by verb perhaps suggesting
a less refined literary sensibility. This may offer some weak evidence for
the priority of the Tischendorf text.

Perhaps the reader or listener would think that the lioness interpreted the
bear’s actions as an attack. There are many details about these
descriptions in the arena that are intriguing but to which there is no
access. Exaggeration would also be expected in any account, even
immediately after the event.

The lioness attacks the bear. Is the lioness actually protecting Thecla or
1s it protecting itself? To the crowd it will appear that the lioness is
protecting Thecla. The reaction of the lioness is extreme; the bear is torn
apart by it. Bear meat is particularly sweet and succulent. There is no
report that the lioness feeds on the bear; perhaps the lioness is not hungry
and is only acting in a self-protective way. There is no reason to tear at
the bear except to render it inactive. Tearing it apart is more than what is
required and this attack would have presented a terrible spectacle for the
crowds. Is it the lioness’s actions that show extra force or is it the report
that is exaggerated? There is no way that one can know.

33¢  xai madAwv ESdpapev EM abTNV ALV O€dOAYUEVOG ETT
avipwmovg, 6¢ fiv - AreEdvdpov:

33e and again a lion, trained to attack people, which belonged to
Alexander himself, ran at her,

The Lipsius and Tischendorf texts are identical except for word order.
There is no difference in meaning. It is only because the Lipsius word
order is easier to replicate in English that my English translation mirrors
the Lipsius word order. No conclusions concerning difference in text can
be drawn from this comparison of the English and the Greek word order.

This lion is a male. Males, we know, are not the hunters; the females
hunt, but a male animal can be very dangerous, especially if it is forced to
hunt for itself. This animal is said to be especially trained to attack
people and owned by Alexander himself. It is necessary to record that
this lion is trained to attack people because otherwise it would naturally
pay no attention to Thecla if there is a bloody dead bear in the arena. In
ordinary circumstances, the lioness kills and the male feeds on the kill.
Ancient audiences may well understand these behaviour patterns of lions.
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Modern audiences may also understand if they have any education in the
behaviour of wild lions. The narrative seems to assume some knowledge.

33f  kai ovvrAié€aca peTd TOL AEOVTOG GuLVAVIPE.
33f and it (the lioness) having grappled with the lion, died with it.

The dative construction’'® in the Lipsius text is the expected classical
construction, which may be a later scribal correction.

The lioness, however, attacks the male and both animals struggle until
they both die. This is fantastic and it is hard to see what sort of
circumstance would occasion such a progression of actions and such a
result. These large strong animals would not die easily. It is quite
amazing to think that all three simply kill one another. Perhaps the story
is legendary at this point.

33g mielova 8¢ EmEVOMOAV Ol Yuvdlkesg, EMEdN Kal 1
Bonbog abvthc Aéaiva amédaveyv.

33g And the women mourned intensely, since her helper, the lioness,
was dead.

The Lipsius text has pei{dvmg rather than wieiova. The comparative
adverb is translated by Elliott as “the more”.”"” There is no significant
difference between the two texts. The use of the dative pronoun, on the

o . 18
other hand, is a correction.’

This is a marvellous sympathy of the females for the female. The sense is
that the crowd has grown to love the lioness because it has helped Thecla.
The underlying message is that the women in the crowd want Thecla to
be saved from these trials.

716 1.8J, p. 1684 in the entry for cupumiéko,

paragraph II.1.

I 1. Elliott, The Apocryphal New Testament, p. 370.

78 1.SJ, p. 320 second column. In the entry for Bonfog the classical construction is with the dative but
the genitive is found in later inscriptions suggesting a Koine usage.
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Verse Thirty-four

34a Tote €6parrovoty morrd Onpia, Eotdong abThg Kal
gxtewvaonc’? tag yEipag Kol TPOGELYOUEVIG.

34b  @g 8¢ etérecev v mpooevyny, otpagsicn’ < >7!

€idev dpuypa pectov’* Hdatog,
34C «oi €imev NOv ka1pog tod Aovoacboi pe.

34d ol avéporev abtiv’? Aéyovosa *Emi’* 1@ ovépartt

"Inoob Xptotob voTtéPY NUEPQ Pamtilopal.

[

34e  «ai’ 18oboat ot yovdikec kol < >2° 0 dyhog ExAOLOOV
AEyovteg M BAAng €ovtniv €16 10 LOWP,

34f  Gote kol OV fiyepdva Sakpdoat, HTL TOLODTOV KAALOG
Eueidov edxar’*’ tobicty.

349 1 pév odv EParev Eavtiy < > &v 1d dvopatt
"Incob  Xpiotov-

34h o1 8¢ edkat Topdg aoTpaniic PEyYoC 18odoat vekpai
EMETAELOAV.

341  «xai Qv mept abty, Oc fiv yopvi,?? vepéin mupds, Gote
u1‘]7730 dntecbat abthic”™! unde™ ta Onpia, purte 8™ Bewpsichat
> yppviy.

" Instead of &xtetvdong the Lipsius text has xtetakviog.

720 Instead of otpag€ica the Lipsius text has Eotpdon.

72! Consistent with the verbal forms Lipsius uses he adds the word kol here .
722 Instead of peotov the Lipsius text has péyo mifpes.

7 Instead of avéBarev abtiv the Lipsius text has &Baiev sovtiy.

7 Instead of " Eni the Lipsius text has " Ev.

72 This word begins with an uppercase K in the Lipsius text.
726 The Lipsius text includes the additional word mdc.

727 The word order is different in the Lipsius text. Instead of ueriov @dkat the Lipsius text reads:
QOKAL EPELLOV.

7% The additional words €1¢ 10 H3wp appear in the Lipsius text.
72 In the Lipsius text the comma does not appear after avbtijv and the words @&¢ fiv youvm, with the
comma following are absent.

730 This word pr is absent from the Lipsius text.

! The words Gntecbar abtiic in the Lipsius text follow the words td npia.
732 Instead of unde the Lipsius text has prte.
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Translation

34a Then they sent in many beasts, while she stood and stretched out
her hands”” and prayed.

34b  As she was finishing the prayer, turning she saw a pit full of
water.

34C and she said, “Now is the time of my washing,”

34d  and she climbed up”® saying, “In the name of Jesus Christ, I

baptise myself, on the latter day”.”’

34e  And seeing this the women and the crowd wept saying, “Do not
throw yourself into the water!”

34f  so that even the governor wept, because the seals were about to
devour such a beauty.

349  And she threw herself in, in the name of Jesus Christ
34h  But the seals, seeing the flash of lightning, floated dead.

341 And there was round about her, naked as she was, a cloud of fire,
so that neither could the beasts touch her nor could she be seen naked.”®

733 The word 82 does not occur here in the Lipsius text.

734 The additional word abtiv is included here in the Lipsius text.

733 It is likely that this is the orans position, in which Thecla is often depicted.

736 The noun, 16 6pvypo, means moat, pit, pool, or trench. From the digging a bank of dirt would
surround the pool. The best translation of avéBaiev abtnv is “she climbed up” but perhaps it is
meant literally “she threw herself up”. One would not expect avtnv if the meaning were “herself”.

737 This means the last day of her life. There is another intriguing possibility for the translation of this
verse, which would be: “In the Name, and by the womb of Jesus Christ, I baptise myself today.” This
has the advantage of the feminine understanding of the Jewish notion of compassion and the sense of
rebirth to new life as in the baptism dialogue in John’s gospel between Nicodemus and Jesus (John 3:1-
7). The symbolism in John’s gospel is of birth when Jesus’ side is opened with the spear and both
blood and water pour out (John 19:31-37).

738 Either yopvipv means she has lost the wrap in the water or it may mean naked from the waist up,
depending on how the wrap is tied.
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Commentary and Notes

34a  Tote €oparrovoy morra Onpla, EoTmong abthg kol
EKTELVAOTNG TAG YEPAG KOL TPOGELYOUEVNC.

34a  Then they sent in many beasts, while she stood and stretched out
her hands and prayed.

The translation uses “they sent in” for €l6fdAAovoty which literally is the
vivid present “they send in”. The vivid present is smoother in the story.

The Tischendorf text has both the perfect (Eotong) and aorist
(extewvaong) participles with the present participle, TpocevL)OUEVTC.
The Lipsius corrects to use perfects for both standing and stretching
gxtetakviog. The aspect of the Lipsius text is clearer. In the Lipsius
text, the sense is: “having stood and having stretched out her hands”.
Elliott translates Lipsius with “as she was standing and stretching forth
her hands”.”*’ One comes to the same meaning reading the Tischendorf
text but it is the awkward text and the Lipsius is the finessed text.

The continued report is that many beasts are then sent in as Thecla stands
and prays. She is standing in the orans position with her hands stretched
out as a modern priest holds them during the Eucharistic prayer.

There are significant depictions of women in the early Christian world
praying in this way. Some are saints depicted as dressed in what could be
liturgical garb. "** The Jewish custom of praying with arms outstretched
is recorded in the Torah and continues through the inter-testamental
period.”" This is a brave and vulnerable position to take if various
animals are moving in to attack her. Perhaps it goes some small way to
discourage the animals from attacking. She would seem more like the
keepers of the animals than like a victim in this unprotected pose. She
does not run or hide as she would do if she were frightened. As
previously when she walked to the pyre, she is simply fearless. There is
no further report of what these animals do; it is as if the reader or listener
ought to be disregarding them as easily as Thecla is herself.

34b  ®¢g d& ETELECGEV TNV TPOCELYNYV, OTPUPELGO < > ELOEV
OpvYHO LEGTOV VOOTOC,

739 J. Elliott, The Apocryphal New Testament, p. 370.

0 St Cominia appears to be praying in orans position wearing a prayer shawl or stole, as does her
daughter St. Nicatiola. See J. Stevenson, The Catacombs: Life and Death in Early Christianity, p. 146.
7! Susanna and Daniel both stand this way in the depiction in the Priscilla Catacomb. J. Stevenson,
The Catacombs: Life and Death in Early Christianity, p. 79.
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34b  As she was finishing the prayer, turning she saw a pit full of water.

The Tischendorf text has the participle, 6tpageica, while the Lipsius has
the finite verb and the conjunction. There is not much difference either in
meaning or in literary style. The pool is described in more completeness
in the Lipsius text. It is said to be “large and completely full of water”,
opuypa péyo mAfpec Hdatoc. There would be no reason to omit such
detail in an abridged version. Perhaps the Lipsius text shows a more
developed hagiography. We might assume that not all noble women
would be able to swim; perhaps the description of the pool as large and
completely filled is meant to heighten the drama. As such it would be a
later development and addition.

Thecla is praying, it is assumed out loud. If it were a silent prayer, one
would imagine the reporting to say that she stood silently with her hands
outstretched. When she finishes speaking her prayer she notices
immediately that there is water here. It is described as a pit full of water.
A pit would have needed to be dug out; an embankment would form from
the earth that was moved out of the hole. The water may have been as
high as the embankment, depending on the consistency and solidity of the
embankment. That Thecla turned to see the pool is a very general
description, and without more detail it is difficult to imagine. Is she near
the centre of the arena? One might imagine that the pool is in a place
which would not first attract the animals, not near the place that they are
released. Thecla in verse 33 is said to be thrown into the stadium. One
imagines that she is not far from a gate and that the lions and bear are
released from a gate not far from where she is. Perhaps the pool is closer
to the centre of the arena.

34c  xal €imev NOv kaipog tov Aoboachui Le.
34c  and she said, “Now is the time of my washing,”

Thecla understands the Christian symbolism of baptism, that in baptism
one dies and rises with Jesus Christ; in baptism one professes publicly
one’s faith in Jesus Christ. Since her time of death may well be near and
this circumstance is very public, she is clear that this is the time for her
baptism. It is referred to here as “the washing”, which is an indication of
the very early date of the tradition. This phrase might date from the time
of Paul and be frozen in the tradition since it is so crucial to the telling of
the story and since these are portrayed as the actual words of Thecla.
This might have become formulaic.
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The phrase is very potent. This is the appointed time—NbVv

Ka1poc. This time has been awaited since verse seven where she wishes
to be one who goes to Paul and learns from him the good news. She
wishes to belong to the group of followers of Jesus from the time of her
introduction to the story. Baptism is also an initiation ceremony; she is
included by baptism in the community of believers.”*

It is the time of her washing. The verb for washing is in the middle voice
and has the reflexive sense that she is washing herself. She expects to be
cleaned of all her past sin and all that holds her back from total dedication
to Jesus Christ and his new life of grace. She will be made new by this
washing.”® Thecla is very clear that she does not need someone to do
this for her. Essentially baptism is done by God for the person who
chooses to give their life to Jesus Christ. This story comes from a time
before the firm establishment of hierarchy and institutional structures in
the church.”*

In Judaism most of the prayer washings are done by the individual. The
baptism of John is a prophetic sign and so it involves the prophet John.

In the early Christian practices that continue to use Jewish baptisteries we
are not certain at what time in history an official of the church might be
beside or in the pool with a person to be baptised. Many would have
presumably walked through the baptistery on their own or with their
children in their arms.”*

™2See Elizabeth Clark, Women in the Early Church, Michael Glazier, Wilmington, Delaware, 1983, pp.
172-179, for a discussion of the role of women baptising and the reliance on the example of Thecla.

3 R. Jensen, Baptismal Imagery in Early Christianity, p.159. “Neophytes are like these rescued
biblical characters. They are also returned to the state of childlike innocence, a transformation
symbolized by the depiction of small, childlike figures in Christian visual art.” Jensen writes about the
depictions of Biblical characters such as Daniel, Jonah, Lazarus and others who have escaped death and
emerged alive from an enclosed place as nude figures and at times as small or childlike figures. These
she argues represent the theology of renewal in baptism.

™ Later traditions will include a more institutionalised ritual. See Emily Hunt, Christianity in the
Second Century, Routledge, London, 2003, pp. 160-161. “The baptism outlined in the Acts of Thomas
involves anointing with oil, baptizing in water, and then the sharing of a Eucharistic meal. So the
sacraments are intimately linked, and a Eucharistic meal becomes part of the baptismal process. It is
only after the sharing of bread and a mixture of water and wine that Judas Thomas turns to Mygdonia
and tells her that she has received her ‘seal’ and gained eternal life.” The baptism in the Acts of Thecla
is an act of faith and a matter of spiritual union; it is not linked to Eucharist at this point in the
narrative.

R. Jensen, Baptismal Imagery in Early Christianity, pp. 160-161, 164. The baptismal font in the
church of Vitalis, Tunisia from the sixth century (photo p. 164) is much like the Jewish baptismal
pools, having steps in and out. “The design of early Christian baptisteries underscores the
understanding of baptism as a move from death to rebirth. The transition from outdoor baptism to
indoor facilities probably began in the early third century, although the oldest surviving example, the
baptismal chamber in the house church at Dura Europos, was built in the 240s (fig. 3.6). The move
indoors was possibly motivated by a desire to keep the rite relatively private (witnessed only by the
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The fact that women baptised is assumed. Phoebe is the model of women
deacons. Lydia and her family in the Acts of the Apostles (Acts 16:13-
15) are baptised at a synagogue near a water source.” ° She seems to have
a high profile in the community there, as it is to her house that Paul is
pressed to come. Tertullian’s criticism of women baptising is evidence
that such a practice existed.””” Women deacons have an essential role in
baptising women in the institutional rituals of early Christianity extending
at least into the fourth century. "**

By the mid-second century the various institutions of the church in
diverse locations are trying to take over the local practice of these
rituals.”*® One can assume that this happens to a certain extent but is
never fully accomplished at any time in history.

34d  xal avéfarev abtnv Aéyovoa " Eml 1@ Ovopatt *Inocov
Xplotov botépe MuEpe Pantilopat.

34d and she climbed up saying, “In the name of Jesus Christ, I baptise
myself, on the latter day.”

The Tischendorf reading is more difficult since the use of abTnyv is
awkward without a rough breathing to give it a reflexive meaning.
Instead of avéParev abtnv the Lipsius text has €Baiev gavtnv. Elliott
translates “ And she then threw herself in”. This is less difficult to
understand for those who are not imagining an embankment. It simplifies
and clarifies the unexplained gap in the narrative which is: why must
Thecla climb up to get into the water? The Lipsius is perhaps a later
helpful change. It makes the actions seem more convincing. Without
need for an explanation the story will have wider appeal. The Lipsius

initiates themselves, their sponsors, and officiants) and to protect the modesty of those who were being
stripped, anointed, and dipped in the font while nude.” Figure 3.6 in Jensen’s volume is on page 130.
746 1. Richter Reimer, Women in the Acts of the Apostles, p. 111. Richter Reimer takes the position that
Lydia is a very important person, the head of a worshipping community. “The women gathered in the
synagogue, or some of them, may have been part of Lydia’s house.” The household was composed
primarily of women. “Purpurarii were mainly freed persons who settled in other cities to do their
work, normally in small groups; in such groups, women were frequently in the majority.”

7¥7 The reason Tertullian cites the Acts of Thecla is to argue that women ought to stop baptising.

8 R. Gryson, The Ministry of Women in the Early Church, pp. 17-21, 64-74: “The legislation of
Justinian clearly places deaconesses among the clergy.” They are ordained. “Like other clerics, at the
moment they assumed their function they received an ordination, designated by the terms cheirotonia,
cheirotonein.”

™9 W. Schoedel, Ignatius of Antioch, pp. 197-198. “It is for this reason that in Phd. 4 he goes on to
correlate the oneness of the flesh, cup, and altar with the oneness of the bishop and his colleagues. To
conform to the passion is to submit to the bishop.”
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text also uses the formulaic &v rather than €mi. The formula with &v is
well attested in the Septuagint and also in the New Testament.”’ * Ev
could be assimilation to the New Testament as a later scribal correction.
Tischendorf has chosen the variants that are most likely to be earlier.

“Yotépa Npépe could mean the last day of Thecla’s life. It could mean
the day of the last judgment. There is another intriguing possibility for the
translation of this verse, which would be: “In the Name, and by the
womb of Jesus Christ, I baptise myself today.” One might expect a
demonstrative adjective with iuépa if this were the meaning. Yet another
thought, though given the grammatical difficulties it is only a remote
possibility, is that this could mean “In the Name, and by the womb day of
Jesus Christ, I baptise myself.” One might expect that for such a meaning
there would be a connecting word like kai. As this is direct speech,
either of these details could have been omitted, and especially in a
document with so many examples of unsophisticated and mistaken usage.
If one were to support such readings, searching for similar examples in
inscriptions might prove helpful. Such translations have the advantage of
the feminine understanding of the Jewish notion of compassion and the
sense of rebirth to new life as in the baptism dialogue in the Gospel of
John between Nicodemus and Jesus. This understanding of baptism as a
new birth is common in early Christianity. The newly baptised person
being clothed in white as a child who is born is wrapped in swaddling
cloth is prominent imagery in early Christian baptismal rituals as is the
giving of milk and honey. Baptismal fonts are even shaped to suggest
this being born.””' An argument for a translation where “womb” is
included would have to be mounted, if it were suggested as the
translation. Perhaps there are other similar usages in other religious
thought in the ancient world. While as a possibility it has a lot of intrigue
and advantage, it is beyond the scope of this study to include any more
developed arguments for or against such translations.

Thecla speaks the words as she ascends the embankment. Her baptism is
in the New Testament tradition of baptism in the name of Jesus Christ.
There i1s only one reference to baptism in the name of the trinity in the

7 Psalm 116:26; Luke 9:49; 10:17; John 10:25; 14:13-14, 26; Acts 9:27; 1 Cor 5:4; 6:11 are examples.
The modern Greek formula for the sign of the cross is: Eig 10 dvopa tobv Iotpog . . . .

7' R. Jensen, Baptismal Imagery in Early Christianity, p. 165. “Other ancient fonts, especially two
nearly identical ones in the North African site of Sufetula (modern Sbeitla), appear to have been
designed to represent a women’s vulva (fig. 4.10). These fonts’ undulating and elongated shape
allowed for entrance at one (probably the western) end, passage through the water, and emergence on
the other side. The round center well with its Christogram may have been intended to symbolize either
the womb or the birth canal. The font water was not only a cleansing substance but also a symbol of
the amniotic fluid in the mother’s womb. The newly baptized emerged from this womb wet and naked,
just like infants coming out of their mother’s body.”
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New Testament in Mt 28:28. All other baptisms in the New Testament
are in the name of Jesus Christ. The middle passive form of the verb
Bamtifopat here has the middle sense. In many translations one finds the
passive, “I am baptised”. Translating in the passive is simply a way of
trying to disenfranchise women from claiming this as the authority to
baptise. Thecla and God are the only ones involved in this baptism.
Washing is an action that is ordinarily done to oneself in the sense of the
middle voice and so a translation in the passive will still amount to a
middle sense. The translation ought to be with the reflexive pronoun
since this most clearly describes the situation in the story. There is a
sense in which God the Holy Spirit is always the one who baptises
anyone. Here the ritual is clearly performed by Thecla for Thecla.

The question often arises: was it common for someone to baptise
themselves? Ritual prayer washings are still commonly done by person
for themselves even in today’s society among Jews, Muslims and Hindus.
Christians have come to expect baptism to be conducted by an ordained
person, but of course baptism in the Roman Catholic Church is a
sacrament which can be performed by laity in exceptional circumstances.
This tradition in the Roman Catholic Church goes back to earliest times.

Thecla’s baptism is dramatic and very public. It is in many ways the
climax of the story. It is also the part of the story that remained the most
significant since it is used to argue that women should be leaders in the
Christian communities. As the administration of sacraments by priests
becomes the norm, this story becomes an argument for women being
priests. For example, Eugenia takes Thecla as her role model and in male
disguise becomes the head of a male monastery.”> It is likely that she
presided at the Eucharist, baptised and anointed members of the
community.

In the narrative, Thecla’s baptism is so early in history that many present
would not be able to imagine that a simple prayer washing would later be
expected to be under the authority of ordained leaders of the community.

They would see her mounting the embankment and preparing to enter the
water. It would be a worrying spectacle, whether they were familiar with
the prayer washing called baptism or not.

The matter of the last day is very interesting. This is to be the day of
Thecla’s death. Those familiar with the story of Thecla know that she

52 F. Conybeare, The Armenian Apology and the Acts of Apollonius and Other Monuments of Early
Christianity, pp. 157-168.
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will not die. The Acts of Thecla 38b certainly knows of the day of
judgment. Barrier refers to 1 Tim 4:1,”° where &v botépoig

Kapolg “in the latter times” compares to this reference. MacDonald
thinks that this 1 Tim 4:1 text is a reaction against the story and example
of Thecla.” Tt is possible that this is the case. If the first letter to
Timothy is a deutero-Pauline work written in the second century as late as
140 CE, it may be written after or roughly contemporaneous to the
writing of the Acts of Thecla. This passage 1 Tim 4:1-4 is one of the texts
most likely to give real substance to MacDonald’s thesis.

34e  «xal Wovoal ol yvvaikeg kol < > 0 dyAog ExkAavoav
AEyovteg M BAAng eavtny €1g 10 LdWP,

34e  And seeing this, the women and the crowd wept saying, “Do not
throw yourself into the water!”

There are no significant differences in meaning between the Lipsius and
the Tischendorf texts. Even the sentence division difference does not
alter the meaning significantly. Other than sentence division and word
order, there is only the addition of mag which is a detail that would be
added as part of the later more developed hagiography. There would not
seem to be any reason to omit Ta.G.

Both the women and the crowd in general weep for fear that Thecla will
now kill herself, having survived the threat of the beasts so far. They all
want her to be safe and well. It is a remarkable story; this is the opposite
of what one would expect of a crowd at the games. They have clearly
come to relate to her in an unusual way, wanting her to succeed in these
trials and, victorious, to be released. At this point they call out, “Do not
throw yourself into the water!” There is no knowledge of her ability to
swim or what might be in the water that could harm her. The pool must
appear somewhat deep or in some way ominous for them to be so upset.
Perhaps the water is dark if the pool is recently dug.

34f  ®ote kai TOV Nyepdva dakpvoat, 6Tl TOOVTOV KAALOG
Euerlov edkol £cdigty.

34f  so that even the governor wept, because the seals were about to
devour such a beauty.

7333, Barrier, The Acts of Paul and Thecla, p. 162.
>4 D. MacDonald, The Legend and the Apostle, pp. 54-62.

356



The only difference between the Tischendorf and Lipsius texts is a matter
of minor word order.

Now the greatest surprise of the story appears. The governor and the
women and the crowd all are crying because Thecla is going to be eaten
by seals. Seals are harmless to humans. So this part of the story begs for
an explanation. The best solution is that the crowd does not know that the
seals are harmless which is a further indication of the early date of the
story. As it spread to North Africa and other places of learning, no doubt
an editorial change to some animal that was in fact dangerous would have
been very tempting. It is no wonder that Thecla is not harmed when she
fearlessly enters the water for her baptism. If the hagiography was more
highly advanced something more fantastic could have easily been
imagined. This scene is surprising because it is so underwhelming. If
that is the best that the games organizers could do, no one would be
surprised that Thecla is safe and victorious.

34g 7 pév odv EParev EaLTV < > EV T® OVOHOTL
"Incob  Xpiotov-

34g  And she threw herself in, in the name of Jesus Christ

The Lipsius adds the helpful detail €1 10 Vowp into the water. There
could be no reason to remove such a detail. This is why the Tischendorf
text is more likely to be the earlier one.

She must now be immersed to make the baptism complete. Anyone who
has baptised an adult by immersion or witnessed such a baptism will
understand that the words of the baptism are said first before the one to be
baptised is immersed, because they cannot hear when their head is under
water. So the way that this baptism is described, with Thecla saying,
before she jumps into the pool, that she baptises herself, is precisely the
ordinary way that such a thing is done. When she is immersed she joins
Jesus in his death and when she comes back up out of the water she joins
Jesus in his resurrection. It is in this way that she throws herself in, in the
name of Jesus Christ.

34h a1 8¢ @AKol TVPOG ACTPATNG PEYYOS 180V0aL VEKPOi
EMETAELOAV.

34h  But the seals, seeing the flash of lightning, floated dead.
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We know that, as much as seals are not dangerous, lightning is dangerous
to someone in the water. It is not possible that the lightning kills the seals
and does not kill Thecla if she is still in the water. In order to make sense
of the story here we have to imagine that Thecla has already left the pool
when the seals are killed. It is possible for lightning to strike a certain
spot and not injure those nearby. If Thecla is still in the pool the water
would conduct the current and she would certainly die along with the
seals. Seals are strong, large animals and any charge that is enough to kill
them would also kill a woman, so either Thecla is not in the water when
the lightning strikes or a miraculous status is being claimed well beyond
the powers of nature. Any historical facts that might be of interest would
require an explanation, whereas legend of this kind would support the
saintly character of Thecla. Either is possible even when one takes into
account that in the next phrase it seems Thecla is outside of the pool for
the lightning strike.

34i  xoi fiv mept adbtiv, dg fiv YopvY, VeQEAN TLPOG, MOTE UM
Gnteclal abthg unde ta Onpla, unte 8¢ OePeELGhal < > YOUVTV.

341 and there was round about her, naked as she was, a cloud of fire, so
that neither could the beasts touch her nor could she be seen naked.

The differences between the Lipsius and Tischendorf texts are able to be
accounted for if one thinks of the Lipsius text simply removing the
repetition of the information that Thecla is naked and the removal of the
third superfluous negation. This is then a streamlining or tidying up of
the Tischendorf text in order to make it read as less repetitive and
cumbersome. There could be no reason to add these repetitive elements,
so the Lipsius text again seems to be the later one.

This phrase makes it seem likely that Thecla is already outside of the pool
during the meteorological phenomena of the lightning and fire. She is
said to have a cloud of fire round about her so that her modesty was
protected. We can assume that the wrap she was given is somehow
displaced or has floated away or fallen off in the water. She is not seen
naked and the cloud of fire protects her from the beasts, which are not the
seals because they are dead. The beasts in the arena have not attacked
Thecla while she has been baptising herself. Perhaps they continue to
attack each other. The audience does not know.
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Thecla has lost her wrap in the water and is now naked. The reference to
her nakedness could be taken to be an interest of the author.” Tt could
also be a recounting of the protection of God who is caring for her in
extra special ways, miraculous ways in fact. For those who might argue
that this is yet another example of the ascetic interest of the text, it is to be
remembered that naked humans were more commonly seen in the era of
the text and that it was ordinary for torture and punishment to include
naked shaming. This is the case for the crucifixion of Jesus as well.
Although most depictions today have Jesus with a loincloth on the cross,
he was almost certainly naked. In this Thecla is both a Christ-figure and
she enjoys the protection of God.

73 The notion of the “gaze” was written about by Jacques Lacan and used widely as a tool to interpret
the sexist and abusive politics inspired by a text. Here it may or not be an indication of a voyeuristic
male or female author. Certainly given its gratuity in the unfolding action such a dynamic should be
considered by an interpreter and much could be made of it if that were the aim of the commentary. A
less traditional approach would need to be adopted so that deconstruction could fuel and facilitate the
critique. See: Laura Mulvey, “Visual Pleasure and Narrative Cinema” in Film Theory and Criticism,
Leo Braudy and Marshall Cohen, eds., Oxford University Press, New York, 1999, pp. 833-844.
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Verse Thirty-five

35a A1 8¢ yuvdikec dAimv Onpiov Bariopévoy < >
®AOLVEQY,

35b kot o1 pHev EBaAAOV QUAAOV, Ul O& VAPIOV, 01 OE KaGiov,
ol 8¢ duopov, Mg €lval TAfBog popwv.

35C  mavto 8¢ 10 PAnOévTa Onpia domep Hrve cvoyedivta’’
oby fyavto abThg

35d  @g tov T AréEavdpov gtmEly 1@ fyepovt Tavpovg Exo
Aav eoBepoia,

35e  tovtoic™® mposdncmpey TV ONPLOHAYOV. KOl GTUYVAGOG
emeTpeyev 0 Nyepwv Aeyov Iloler 6 O&AeLC.

35f  «xai Ednoav abtiv < >™° 1@V m0ddV péony 7P < >0

Kol bmo Ta aveykdie TV Tadpov’®? tervpopéve 6idnpa
vEbnkay,

350 iva mieiova topayfivia’® anokteiveoty abthy.

35h ot Hev obv HAAOVTO: 1 8¢ TepLKAlopEVT PAOE S1EKOVCEV
ToV¢ Kdhovg, kKol fiv domep’® ob dedepévn.

76 The Lipsius text has the extra word opepmtépov here.

77 The Lipsius text prefixes this word cvoyetévta differently as kotacyedévia.

7% Instead of tovtoig the Lipsius text reads &xeivoig.

7 The Lipsius text has the additional word £x here.

760 The Lipsius text has pécov instead of péonyv and it is followed by two additional words which are
noted in the following footnote.

76! The Lipsius text adds two additional words here: T@v Tabpwmv.

762 Instead of 1@v tadpwv the Lipsius text has abtdv.

763 Instead of tapaydévta the Lipsius text has tapoy0évie.

764 Instead of domep the Lipsius text has éq.
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Translation

35a But the women cried aloud, as other beasts were released

35b  and some (women) threw flowers, others nard, and others cassia
and others amomon, ® so there was a plethora of perfumes.

35C  And all the released beasts, as if overpowered by sleep, did not
touch her.”®

35d  So Alexander said to the governor: “I have some very fearsome
bulls,

35€ et us tie the beastfighter to them”. And the governor frowning
gave his consent saying, “Do what you will.”

35f  And they bound her by the feet in the middle and slapped red hot
iron chains on the genitals of the bulls,

35g so that being more enraged they would kill her.

35h  The bulls then, leapt forward, but a flame burning around her
burnt through the ropes and she was as if she had not been bound.”"’

76> Amomon is likely to be cardamom.
766 The translation is with a full-stop here even though it is not in the text.
787 The perfect participle with the imperfect tense of the verb functions like a pluperfect.
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Commentary and Notes

35a Al 6¢ yovdikeg dllov Onplov Borlopévov < >
®AOLVEQY,

35a But the women cried aloud, as other beasts were released

The comparative adjective poPepwtépwv (fiercer or more fearsome)
appears in the Lipsius but not in the Tischendorf text. It is an additional
descriptive word. It makes this final release of animals seem dramatic
before the audience will hear in the following sentence that these beasts
are sleepy. It is an addition in the Lipsius text, not an abridgement in the
manuscripts used for the Tischendorf text.

We already know that Thecla is surrounded by fire and is not likely to be
threatened by this further release of beasts. Her protection is divine and
the crowds in the text and the readers of the text will be feeling quite
certain by now that the tide is turned already in her favour. One imagines
ancient readers or listeners thinking that other beasts will not harm her
now, surely. She is God’s chosen one and baptised into Jesus Christ, who
must be very powerful.

35b  xai ot pev EBarrov @UALOV, Ol 3¢ vapdov, ol 0 Kaolav,
ol 8¢ duopov, ®g €lval TAfBog Hopwv.

35b  and some (women) threw flowers, others nard, and others cassia
and others amomon, so there was a plethora of perfumes.

At this point in the narrative, the women are throwing flowers and sweet
herbs and perfumes to Thecla to show their love and support. Nard is one
of the passion ointments for Jesus’ death. The readers or listener must be
meant to suppose that they have come to the arena ready with these.

They must have already decided on their love of her before the games
began and before the miracles of protection showed her to be God’s holy
one. This is not surprising if she stayed with Tryphaena. In the story, she
would be renowned as a special guest in the city because she stayed with
the Queen. Was there also the negative factor at play that these women
were no supporters of Alexander? We cannot be sure, but it is not
unlikely, since his offence against Thecla is an affront to her dignity as a
woman. The herbs and perfumes in particular may well have been very
expensive, while the flowers were probably commonly available. The
group of women supporting Thecla may have been of mixed social
economic classes. The very poorest of women did not attend games; they
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laboured each day or begged in order to survive. Since Tryphaena
attended these games, any of the wealthiest women would have seen fit to
attend as well. Perhaps they brought their women servants with them;
such an entourage would not be unseemly. This special show of support
is an impressive example of women banding together to care for each
other.

As the narrative unfolds, the caring is a joyful tribute to Thecla’s escape
from danger, but it could have just as easily been adornment for her
burial. Certainly, even if the games had a dreadful outcome for Thecla,
this gathering of women would have offered a strengthening for each
woman there, as they saw that they all came prepared to show their
affection for a woman who was twice wronged. First she was violently
assaulted and then unfairly accused and condemned; in order to say “no”
to such abuse it seems that these women come bringing their gifts of
flowers, perfume and sweet herbs. It is also possible that these were not
spontaneous supportive actions but were either customary or carefully
planned. Even if there was considerable forethought the group of women
present would have felt strength in their unity. In the narrative, the
display is also support of Tryphaena who is suffering yet again, not only
with the death of her daughter but now with Thecla in such danger. The
theological lesson here is for those who are abused and treated cruelly to
band together in support of one another. They form a community which
is much stronger than any one individual.”®®

35¢c  mdvta o¢ ta PANBEVTO Onpla ddomep LTTVEO GLOYEDEVTA
oby fyavto abtihg

35¢  And all the released beasts, as if overpowered by sleep, did not
touch her.

The variant cuoyebévta in the Tischendorf text and kataoyebévta in
the Lipsius text does not affect the translation significantly. The
difference between the two prefixes is not so marked as to enable us to
determine which text is the more original.

Now the beasts are not excited by the fire surrounding Thecla, as one
might expect, or is it that the fire has died down or gone out at this stage?
The text is lacking in detailed description, leaving us to imagine how

768 William Herzog 11, Parables as Subversive Speech, Westminster/John Knox Press, Louisville,
Kentucky, 1994, pp. 65, 214. Such matters of solidarity are seen by some theologians as the core of the
Gospel message of Jesus. Herzog writes about communities of support and about a different order of
human relations moulded by justice and mutual reciprocity.
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these remarkable events proceeded. In any case the beasts are sluggish
and uninterested in Thecla. This sort of thing can happen; if a person is
not at all afraid around animals they often do not react in threatening
ways. It is also possible that they may have been fed or drugged before
the games. The idea that the herbs and flowers had a perfume that
influenced the animals is less convincing.”” With so many important
Thecla supporters, there would have been ample opportunity for the
animal keepers to be bribed before the animals were released.

The phrase oy fjyavto abTig is reminiscent of the story of Mary in the
garden of the Resurrection. Mary Magdalene is requested by Jesus not to
continue to cling to him, not to hold him. Here the animals will not make
contact with Thecla. The verb is aorist not the durative imperative as in
the Gospel of John. 77’ In the Gospel the sense is to not continue holding,
where here it is never to touch. There is no actual literary relationship
between this verse and John 20:17a. The comparison between the two
comes to mind because Mary and Thecla are both known as apostles and
both have key roles in the early church. They were role models in early
Christianity not only for women, but especially for women.

35d ¢ tov T AXEEavdpov €mEly @ Nyepove Tavpovg Exw
Aav eoBepoig,

35d So Alexander said to the governor: “I have some very fearsome
bulls,

It seems that animals have to be drawn from Alexander’s private
collection. Perhaps he and the governor are aware of a conspiracy of the
women, or perhaps this decision is to attempt to preserve Alexander from
shame. In either case, the bulls are selected to try Thecla next.

35¢  100TOIG TTPOGINCWUEV TNV ONPLORAXOV. KOl GTLYVAGUG
emETpeyev 0 Nyepwv Aeyov Iloter 6 OEreLc.

35e¢ let us tie the beastfighter to them. And the governor frowning gave
his consent saying, “Do what you will.”

The Lipsius text has £keivoilg not tovtolc. It is probably a correction.
The bulls cannot be near to Alexander and the governor, so the distant
demonstrative pronoun is more accurate. This is likely to be a later

7% H. Klauck, The Apocryphal Acts of the Apostles: An Introduction, p. 59. The beasts are
“hypnotized” (by the aromas and herbs?) and do her no harm.
John 20:17a Xéyet abth ‘Incodc, M1 pov dmtov, obme yap ave BERNKa TPOg TOV moTépL:
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scribal correction and so the Tischendorf text appears to be the earlier
one.

Thecla at this point is not wearing a wrap so the bulls are tied to Thecla’s
feet. She is referred to as the beastfighter here again. In early
iconography she is often depicted accompanied by beasts. She has at this
point done little or no fighting, but the title remains. The governor must
be siding with the women; he is not content with this new suggestion but
allows it none the less. Could it be that there is a slight reference to Pilate
as he is portrayed in the Gospel of Matthew? In Mt 27:24 Pilate is
described as saying, “I am innocent of this man’s blood.” There are no
literary comparisons but the guilt is being removed from the political
official to a certain extent in both cases. In the Acts of Thecla, Alexander
must have been very persuasive for the governor to agree unwillingly to
this request. Did Alexander’s misuse of power extend beyond his
personal lustful gratification to violence in order to influence political
decisions? We cannot know, but speculation would naturally turn in such
a direction.

35f  kai Ednoav abTtnv < > TOV TOdOV pEoNV < >, Kal IO
TA AVOYKOlo TOV TaOPOV TETLPOUEVE G1dNpa LTTEONKAY,

35f And they bound her by the feet in the middle and slapped red hot
iron chains on the genitals of the bulls,

The variants in the Lipsius text tidy up the sentence, making the meaning
clear. The additions and changes indicate that Thecla is tied not in the
middle of her two feet but rather in the middle of the two bulls. In the
Tischendorf text it is not specified “in the middle” of what she is tied, and
since “her feet” is the only option, it is understood that the knots for the
ropes are between her two feet, which are tied to each other. The sentence
is awkward in that péomnv agrees with abtr)v but must actually be
referring to mod®v. This procedure would be in order to prepare for
Thecla to be dragged behind the bulls like being dragged behind a chariot.
The Tischendorf text is the more difficult text and so is likely to be the
more original.

In the narrative the descriptions are surprising. The method of
antagonizing the bulls may both have made them angry and also rendered
them incapable of certain actions and, as in bull fights, the torture of the
bull both antagonizes it and renders it less capable of killing the matador.
In the Acts of Thecla the intention seems clear; the tormentors of the bulls
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wish them to kill Thecla. In this text it is not clear how she is tied up, but
no doubt it is in such a way that she is in grave danger from the bulls. 1
have translated “in the middle”, but in the Tischendorf text this could
mean that her two feet are tied to each other and then those ropes are tied
to the bulls. She is tied to be dragged behind the bulls. The body of
Hector is tied and dragged behind the chariot of Achilles in desecration.
This is done after he is dead. This is not to say that being dragged would
not kill a person, for clearly it could easily kill someone. In this case the
animals would not need to attack, but only to run. The method of
antagonizing the bulls which is specified would not make running easier.

It is clear in the Lipsius text that Thecla is tied in the middle of the bulls,
but that is not clear in the Tischendorf text. The sexual sadism hypothesis
put forth by Davies and accepted by Barrier is dependent on the Lipsius
text.””' Phrase 36h has both bulls leaping forward in both the Lipsius
and the Tischendorf texts. There is no attempt to tear Thecla in two.

35g 1va mielova TapaybEVTIO ATOKTELVOGLY QDLTNV.
35g so that being more enraged they would kill her.

In both the Tischendorf and in the Lipsius texts the verb amokteivooiv
is plural. The variant in the Lipsius text is tapay0évtes. This is a
correction because the masculine plural subject can take a plural verb. In
the Tischendorf text tapaybévta the neuter plural participle should take
a singular verb. It is also not clear to what the participle refers; two
possibilities exist in this sentence, Gvoykdio or 6idnpe, but neither
provides a more satisfying reading in comparison to the clarity of the
Lipsius choice. The Lipsius text is more correct and more stylish.
Tischendorf’s use of tapayfévta seems to result in the less polished text
here, and therefore probably represents the earlier text.

At this point in the narrative, the intention is spelled out clearly for the
reading or listening audience so that it cannot be mistaken. At a later date
when Thecla’s victory is already known, the purpose may have become
ambiguous. This could have been seen as a further opportunity to show
how holy and well-loved Thecla was by God. The intense description
that “they would kill her” is at this late stage in the drama only another
opportunity to extol Thecla’s wondrous victory. This point in the drama
is like a sports game where the score is so unbalanced and there are so
few minutes left that there can be no doubt whatsoever who will win.

1 1. Barrier, The Acts of Paul and Thecla, p. 167.
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The audience is behind Thecla; even the governor is expecting her to be
safe. Therefore this is a gratuitous opportunity for the listening or reading
audience to enjoy the extent to which Thecla is rescued.

35h ot pév obv AAAovTo: 1 6€ TEPIKALOUEVT] PAOE SEKAVOEV
TOUG KdAovg, kol filv domep ob dedepévn.

35h  The bulls then, leapt forward, but a flame burning around her burnt
through the ropes and she was as if she had not been bound.

The Lipsius text has @¢ instead of ®omep. There is no significant
grammatical difference. Tischendorf is following text C as he often does
and Lipsius is following ABEFG.

This is the second time that Thecla is rescued by fire. It is the most
dramatic of all the rescues in the story. That lightning could strike in the
stadium is possible and that it could start a fire is also possible, even if
not likely, but in this scene that fire should burn only the ropes and not
Thecla is as fantastic as Peter’s prison escape (Acts 12:6-19) or Saint Paul
bringing Eutychus back to life in the Acts of the Apostles (Acts 20:9).
There is another possibility, that the burning of the ropes is from the red
hot chains. This would also not be easily accomplished unless some
serious sabotage was planned in advance, such as some kind of accelerant
on the ropes near the bulls but not near Thecla. This part of the story is
best seen as having legendary character.
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Verse Thirty-six

36a “H ¢ Tpopaiva drydpnoev’”? E61dCA mopo THV
aprivav.? < ST

36b  @c gy ov dyxrov’? T Antbavev 1 Busitioosa Tpopatva.

Kol EmEGYEV O Myepov, kol 1) morc’® Entopn:

36C 0 88”7 AréEavdpoc mopekdiel OV fiyepdva Aéyov’”
0

36d " Exéncov képé kel TV moAy, kol amdrveov tavTnv-’

36e todta yap av axovon 6 Kdicop, tdyo amoricel GOV
Qv kol Ty mory-"!

36 51617 xai 1 ovyyeviic abtod Tpoeatva f Paciiieoo
amedavev mapa Tovg dfokac.

7 Instead of dAtydpnoev the Lipsius text has &E6yvEey.

7 There is no comma here in the Lipsius text.

7™ The Lipsius text has the additional words &mi Tovg dBukag, dote tdg depanaividoc here. The
Lipsius text also omits the relative particle: d¢ which is in the Tischendorf text beginning 36b here.
" These two words tov dyiov do not appear here in the Lipsius text. The maidservants not the
crowd say these words in the Lipsius text.

7% The Lipsius text has mdoco 1| mOALG.

777 Instead of 0 8¢ the Lipsius text has xai 0 here.

" Instead of mapskdrer tov the Lipsius text has necdv €1g todg 16dag t0d here.

" Instead of flyepova Aéyov the Lipsius text has fiyepdvog €inev here with the raised dot
following €inev.

78 Instead of tadtnv the Lipsius text has tiv énpopdyov, pn kai i ToAS ovvamdinrot here
including a full-stop after cvvandintat.

8! The Lipsius text has a comma instead of Tischendorf’s raised dot which is equivalent to the English
semi-colon.

782 Instead of 51611 the Lipsius text has 6t here.
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Translation

36a And Tryphaena was inattentive as she stood by the arena,

36b 5o that the crowd said, “Queen Tryphaena is dead”.”® And the
governor decreed (an end)” and the city was alarmed,

36C and Alexander implored the governor saying,
36d  “Have mercy on me and the city and set her free,

36€ for if Caesar were to hear these things, he would quickly
destroy”® both us and the city,

36f  since his relative Tryphaena, the Queen, has died next to the
walls”.

78 This could be translated “has died”; the sense of the aorist is very immediate, so “is dead” has been

preferred.
78 This means he stopped the games; &néoyev is the aorist of &néyw, which can mean I decree,

charge, enjoin, hold back, refrain. Here the governor dramatically puts an end to the torture of Thecla.

The words “the end” are added for clarity.
78 This verb is future tense; therefore, in English it would be translated literally: “he will destroy”.
The mixture of tenses makes this sound awkward in English so I have translated: “he would destroy”.
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Commentary and Notes

36a  “H o6& TpOoaive 0A1ydpnoev £6TOCA TaPO THV
apfivayv, < >

36a And Tryphaena was inattentive as she stood by the arena,

The Lipsius text is aware of the difficulty of Tryphaena appearing as if
dead against the wall in 36f and the crowd being able to see her. The
Lipsius text omits the 0 OyA0¢ in 36b and adds here in

36a gmil tovg dPakac, wote tag Oepamarvidac. This is most likely an
effort to explain the use of Gfaxac in 36f, and deal with the matter of the
crowd not being able to see Tryphaena. Elliott translates, “And
Tryphaena fainted standing beside the arena, so that the servants said,
‘Queen Tryphaena is dead.”” In Elliott’s volume there is no translation of
the words &mi tovg GPaxog in 36a. Itis as if he is translating the
Tischendorf text at this point. And in 36f Elliott, who uses the Lipsius
text translates, “Queen Tryphaena, has died at the theatre gate.” He
must understand dpaxag in 36f to be the theatre gate. “APaf means
board or wall.

"OAlyowpelv means to esteem lightly, to take no heed, to be faint-
hearted; to be discouraged or inattentive.”*® The idea conveyed is that
Tryphaena appeared to be ill. From a posture where she was watching
intently she discontinues watching and perhaps her head drops or she
leans against something. The Lipsius text seems to correct this
imprecision by substituting the clearer term ££&yvEev meaning "she
fainted”, from eéxyVyw. This straightforwardly clarifies. She has
swooned, she is not dead. There is no other reason for her lack of
attention. Lipsius takes " EE&yuEev from ABFG and some Latin
sources, where Tischendorf continues to favour C as the more original
attestation.

In the narrative, Tryphaena’s sickness marks the end of Thecla’s trials. It
is as if Tryphaena shared Thecla’s pain not only in her affections but also
physically. The two women have a bond that is deep and this is
demonstrated bodily. The place where Tryphaena stood is said to be by
the arena. In 36f it is made clear that this is the walls or boards. If they
are in Pisidian Antioch’s arena with the tunnel entrance’®’ perhaps she is

786 1.8J, pp. 1215-1216; Lampe, p. 948.
787 Stephen Mitchell and Marc Waelkens, Pisidian Antioch, Duckworth with The Classical Press of
Wales, London, 1998, pp. 106-107.
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in that entrance; from there she may well have seen the bulls and the fire,
and the crowd could see her. The archeological evidence suggests
historicity at this point when reading the Tischendorf text. At Antioch the
arena was built with a special tunnel entrance that would have made it
possible to be beside the arena and also fall against a wall, all in view of
the crowd. Attempting to prove such historicity is beyond the scope of
this thesis.”® The Lipsius text corrects to having only servants see
Tryphaena falling against the wall. Most arenas have walls at the outside,
so the crowd inside would not be able to see.

36b ¢ €umely 1oV dxAov S Amédavev 1| Baciiiooa Tpoeatva.
Kol EmEoyev O Nyepwyv, Kol N TOALS EmTOPN

36b  so that the crowd said, “Queen Tryphaena is dead”. And the
governor decreed (an end) and the city was alarmed,

The Lipsius text has the variant maca ) moAlc. This is an embellishment
and shows a more developed textual tradition.

The crowd has overreacted to the fainting, and the false information that
Tryphaena is dead has spread rapidly. The governor therefore ends the
spectacle by decree. The entire city is said to be alarmed and in a panic
because it believes that the Queen is dead. Blame for her death would
certainly come from other royalty and important persons. It was clear
that Tryphaena did not want Thecla to endure these trials.

36c 0 0¢ " AAEEAVOPOC TOPEKAAEL TOV NYEULOVA AEYWV
36c and Alexander implored the governor saying,

In the story Alexander now feels that he will have to make some kind of
reparation since he thinks that he has caused the Queen’s death by
subjecting Thecla to these trials, and they have been singularly
unsuccessful. Thecla is clearly under divine protection; no matter what
Alexander does he cannot cause her harm yet he has harmed the Queen.
This is an ironic twist which would be entertaining for those readers and
listeners who know that Tryphaena is not dead.

The Lipsius text has the additional information that Alexander “fell down
at the feet of the governor” (mrecwv €15 Tovg mOdaG). This is also ironic
since the lioness licks the feet of Thecla and now Alexander grovels at the

78 A study which does make and defend historical claims concerning the Acts of Thecla is A. Jensen,
Thekla—Die Apostolin.
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governor’s feet. However, there would be no reason to abridge the text.
This information is consistent with the Tischendorf story and is of the
same ironic character. It is likelier to be an addition to heighten the
drama, rather than the Tischendorf text abbreviating the Lipsius text.

36d “EAéncov kaue xai tnv mOAlV, Kol GTOALCOV TOLTN V"
36d Have mercy on me and the city and set her free,

Similar to the above, the addition of tnyv Onplopdyov, un xai
TOALG cuvvamoAntol "free the beast fighter, lest the city also be
destroyed” heightens the drama with additional information. This phrase
is also likely to be from a later development of the text, as it is likelier
that subsequent tradition adds dramatic detail than that it subtracts them.

Although Alexander is identified as a Syrian in the narrative, his business
interests are now in Pisidian Antioch. He has gone to a great deal of
trouble and taken a great risk to get Thecla into the arena and he seems to
feel now that his animal games business is in jeopardy. In the story at
this point, Alexander believes that Tryphaena’s death will be blamed on
him. He argues that the governor should set Thecla free to help the city.
He is personally begging for mercy. However, his solicitations for mercy
have a distinctively hollow ring; after all he has already sent more
animals to attack this young woman than anyone might have thought
necessary. The plea is for his own safety, given the mistaken information
that Tryphaena is dead. If Thecla can be set free in order to appease
Caesar, this casts doubt on Alexander’s sincerity in his original
accusation. Did he just want Thecla to be an attraction in his games? Or
1s it that Alexander is now even more embarrassed than he was when he
first accused Thecla? In the story, Thecla’s victory over and over again
in this spectacle would have been another cause for Alexander’s shame.
One might also wonder how Alexander thought that releasing Thecla
might do any good if indeed Tryphaena was dead. His irrational request
may be an indication in the drama of his extreme panic.

Alexander’s greatest shame is that he has tried very hard to kill a saint
and his efforts are without any shadow of success. He has not only
chosen a misconceived purpose but has also publicly failed at it. There
seems to be no awareness that setting Thecla free will not solve his
problem. The reader or listener, at this stage in the drama, knows that
there will be no alternative other than for Thecla to be freed, not because
Alexander wills it or because the governor does, but because God will
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protect and defend Thecla until she is unimpeded by any adversaries. The
reader is simply waiting to see how this will happen.

36e tavta yap Eav axovon O Kdicap, tdyo amoiécel cuv
AUV xal TV morv:

36e for if Caesar were to hear these things, he would quickly destroy
both us and the city,

Caesar 1s the overall power according to Alexander. This is very telling
because the story is precisely about the fact that neither Alexander nor the
governor nor Caesar can do anything if God does not allow it. In this
case God will not allow Thecla to die. In the narrative this possible
intervention of God is set against the hail storm in verse 22 where the
people were in danger of death. So the God of the Acts of Thecla may
well not preserve the entire city of Antioch, even though God clearly will
preserve Thecla.

36f  d810TL kai 1) ovyyevig abtov Tpvoaiva 1) Baciiicoa
amedavev mapa Tovg dfokac.

36f since his relative Tryphaena, the Queen, has died next to the walls.

The difference between the Tischendorf text and the Lipsius texts is
minor. The Lipsius 07t is the standard form. The Tischendorf form
010t is discussed by Smyth who lists it (2240) as a word to introduce a
causal clause meaning “since”. Smyth and LSJ both explain the
contraction. A10tt is a contraction for 516 Todto 6t1.”” Where &1t can
mean both cause and inference d10tt more naturally means just inference
in the sense of “since” rather than “because”. The Lipsius replacement of
the contraction is probably a later tidying up. Contractions of this sort in
Koine Greek are thought to be confusing, low literary style. The xat is
best left out of the translation in English as the translation of 810t gives
a more specific meaning than the simple connecting conjunction xai.

In the story this is the reason given that Caesar’’ would destroy the city.

1.8, p. 435. H. Smyth, Greek Grammar, p. 503. F. Blass, A. Debrunner, R. Funk, A Greek
Grammar of the New Testament and Other Early Christian Literature, p. 235, mention §16t1 as
incorrect in Mt 27:8 and Lk 1:35 where 316 is found meaning “for that reason” or “therefore”.

A, Primo, “Client-Kingdom of Pontus between Philomithridatism and Philoromanism”, in Client-
Kings and Roman Principalities, p.173. “Polemo II reigned in Pontus with his mother Antonia
Tryphaena at least up until AD 55/56. The coins of Polemo II confirm his good relations which several
of the Julio-Claudians, bearing on their reverse from time to time portraits of Claudius, Claudius and
Nero, Agrippina, Nero, Britannicus.”
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Tryphaena has not died but Alexander thinks that he is responsible for
killing her. His motivations are selfish. He has no reservations in killing
Thecla, a stranger to the city, but he is in a panic about the possibility of
having killed the Queen. The relationship of the Queen and Thecla is
very interesting at this point. It is as though they are united as women
who can be victimized and both will be victorious in their goodness and
care of others. Alexander, by contrast, is characterised as amoral and
ineffective. This is the last appearance of Alexander in the story. His
final scene shows him to be a defeated villain.
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Verse Thirty-seven

37a Kai xdieosy 0 NysU®V Bk pEGOL TAV ONpiov THV
@éxrav™ xai €imev abth Tig €1 ov;

37b kol tive o mept o, 6T 0bdEV cov drtetal’? < >7%

AV Inpilov < >

37C 1 & €inev " Eyo pév gyt 0god tod  {dVTOC S00AN:

37d 1 8¢ mepl EUE, €1¢ OV ebddkNoeV O 0€0g VIOV  abTOV
gniotevoa: 810 ToLTO”” 0L &v TAV Bnpiwv Ayatd pov.

37e obdtoc yap povoc cotnpiag dpog kol (wic dbavaToL
bmooTaolG EOTLV

37f YEWOLOUEVOLS YAp YIVETAL KOTAPLYT|, OAPOUEVOLS Aveolc,
AMELTIOUEVOV'® oKENT,

37g Kol ano&anidc 0¢ &av pn motedon €15 abTov, ob
(Roetal < >7 €1 Tovg dIdVaC.

! The word order is different in the Lipsius text which reads v ©¢kLav &k pécov t@v
tnpiov kai €inev abtf) Tig €1 ov;

792 The three words obdév cov Gntetat do not appear here in the Lipsius text.

7 The Lipsius text includes the additional words, obd¢ &v here.

74 The Lipsius text includes the additional words fyaté cov here.

7 Instead of 810 tobto the Lipsius text has 5t 6v here.

7% Instead of ameimiopévov the Lipsius text has annimiopévolg here.

7 The Lipsius text has the additional words aALd amoBaveitat here.
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Translation

37a  And the governor summoned Thecla from among the beasts and
said to her, “Who are you?

37b  and what is it about you that no beasts touch you?”

37C And she said, “I am the servant of the Living God,

37d asto what it is about me - I have believed in him in whom God is
well pleased, his son; for this reason not one of the beasts touched me.

37€  For he alone is the goal””® of salvation and the foundation of
eternal life;

37f  for to the storm-tossed he is a refuge, to the oppressed, he is relief,
he is the shelter of the despairing,

379 and overall, whoever does not believe in him will not live
forever.”

7% The sense of “goal” here is the “condition” for salvation.

376



Commentary and Notes

37a Kol gxdiecev O fiyepov g€k pécov TOV Onplov v
Oéxrav kal €inev abtl) Tig €1 ov;

37a  And the governor summoned Thecla from among the beasts and
said to her, “Who are you?

The difference in the Lipsius text and the Tischendorf text is that the
word order in the Lipsius text is less ambiguous. The Tischendorf text at
first seems to read that the governor is among the beasts when he
summons Thecla. The reader then realizes that only Thecla has been
among the beasts. The Lipsius text seems to be a correction because by
placing the name Thecla before the phrase “from among the beasts™ it
never occurs to the reader that the governor would be in such an unlikely
place. The Tischendorf text is then more likely to be the more original
and the Lipsius seems to be a clarification.

The governor seems to understand that Alexander’s intentions do not only
concern the safety of the city. He is certainly aware that Thecla seems to
be unable to be harmed in the arena and summons Thecla from among the
beasts. He has stopped the games in order to have her brought before
him. Who leads her out of the arena, how dangerous it is for them to do
this and the reaction of the crowd are all things that we cannot know.
There is the example of her walking onto the pyre during her first trial in
Iconium which awakens in the imagination of the reader an image of her
simply walking out of the arena unaided, and in a very dignified way, as
soon as the governor lifts a hand in summons. If she is not stopped at the
gates one simply imagines her proceeding to the audience with the
governor. Was she given some cloth to cover herself, as it would be
unseemly for her to appear completely naked before the governor? At
this stage in the drama she (having perhaps lost her wrap in the pool) is
said to be naked, the fire having protected her from those who would look
upon her nakedness (verse 34j). The governor is not asking her name or
city of origin but rather the question really is, “What makes you different
from what we expected?” “What is this relationship with Tryphaena, the
Queen, all about?” “Why are you so successful in the arena?” “What is
it about you that we do not know?” The readers and listeners would be
thinking of their response to the question. Who is Thecla? She is the
servant of the Living God. Questions from adversarial characters in a
faith document can have this kind of significant effect in the
encouragement of faith development for the audiences, as for example,
Pilate’s question in John 18:38, “What is truth?”
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37b  «xai Tiva t0 mePl o€, O6TL OLOEV GOV GNMTETAL < > TOV
onplov < >;

37b  and what is it about you that no beasts touch you?”

The Tischendorf text has the genitive plural neuter noun T@v Onpiov
and the verb in the present middle/passive. The Lipsius text has the same
noun but it has become partitive with the number £€v and the verb has
been changed to aorist middle. The Lipsius text arguably uses the more
exact grammar and tense and has added the emphatic numeral. The
Tischendorf text appears more likely to be original.

In the narrative the governor is now impressed by the obvious fact that
none of the beasts is able to hurt Thecla; therefore he asks why the beasts
do not touch her. In fact the lioness has touched her but in an affectionate
way. His question is not meant to be taken literally, but rather is meant to
ask, “Why aren’t you injured by the beasts?” “What is it about you, that
they do not harm you?” The listeners or readers may answer the question

in their imaginations: She is Thecla of Iconium, martyr, apostle, servant
of God.

37¢ 1 8¢ €imev " Eyo pév €t Beod tov  {dVTOg S00AN
37¢c  And she said, “I am the servant of the Living God,

Thecla uses this opportunity to witness to her faith. The Acts of Thecla is
the story of her faith. She is indeed the servant of the Living God. An
important New Testament parallel here is with the Acts of the Apostles
chapter 16 where the Pythian oracle reports that Paul is the servant of the
most high God (Acts 16:17). To be the servant or slave of God is a
remarkable way for a person to describe themselves. Thecla now sees all
of her life in the light of her devotion to God. She once had slaves; she
knows the difference between being a servant and being the mistress of
the household. She does not respond by saying to the governor that she is
a very important woman with slaves and from a large and wealthy
household in Iconium. She eschews the conventional social identifiers
and answers his question: she has been protected by God in the arena as
she sees it. She is saved by divine intervention, so her answer must
witness to the power of God, since it is God who has saved her from the
beasts. In her world she must define which God it is that she is serving
because there are many gods in the Roman pantheon, and even more if
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one considers the Greek and Asian deities who were likely to be known in
Pisidian Antioch.

37d  ta 8¢ mepl EUE, €1¢ OV €bdOKNOEV O He0C VIOV  abTOL
EMioTeLo” 810 TOLTO 0DLSE &V TV Onplev Hyatd pov.

37d  and what it is about me—I have believed in him in whom God is
well pleased, his son; for this reason not one of the beasts touched me.

The difference between the Tischendorf and the Lipsius text is
significant. Lipsius has 81" 0v instead of the Tischendorf 61d tovto. In
the Tischendorf text the idea is that the beasts have not touched Thecla
because she believed. The Lipsius text shows a more developed
Christology. Thecla is not touched by the beasts because of God’s well
beloved son, the idea being that Jesus has protected Thecla. In the
Tischendorf text it could well be God who has protected Thecla because
she believed in his son. The Tischendorf text seems to be more Jewish
and the Lipsius text seems to have a more developed Christian meaning.
The Tischendorf text is more likely to be the earlier text.

There is nothing about herself that she proffers in explanation. Rather it
is solely because she believes in Jesus the Son of God that she is not
harmed by the beasts. The reference to Jesus as the Son in whom God is
well pleased is a reference to the baptism of Jesus as we know it in the
Synoptic Gospels.”” It is noteworthy that she refers to Jesus in this way.
It is a reference to a story about Jesus rather than a reference to Jesus by
name. Her story is about her baptism and she identifies Jesus in a
reference to his baptism. Compare Mk 9:11.

11xai v EYEveto £k T@V obpavdv, XV &l 6 viOg pov
0 ayamntdg, v 6ol €LOOKNGO.

There is not literary dependence, but there is a theological relationship.
She does not refer to herself as pleasing God but only as being a servant
of God and believing in God’s Son. It is because of this faith that the
beasts do not harm her.

If one considers the historical setting of her story, it is so early, about the
year 52-56 CE, that it is possible that the proper-name of Jesus followed
by the term Christ (which means the Anointed) may not have meant
anything to the governor. Jesus is a common Jewish name and many

7 Mk 1:11; Mt 3:17; Lk 3:22.
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Jewish leaders are referred to as anointed.*” Eventually, after more time
has elapsed, the name Jesus with the title Christ will come to refer only to
Jesus of Nazareth, the crucified and risen one. At the historical setting of
the story of Thecla, the baptism of Jesus where he is recognized as well-
pleasing to God is an excellent story to use to say which Jesus she
believes in. It is interesting that Paul also sees himself as the servant of
God, just as Thecla sees herself as the servant of God. Jesus also saw
himself as the servant of God. All three are basing their understanding on
the Isaiah canticles of the suffering servant of God.*"'

37e obtog yap uovog comtnplag 6pog kol (mihg abovdtov
bmooTOolG EOTLV

37e¢ For he alone is the goal of salvation and the foundation of eternal
life;

Jesus has not yet come to be the suffering servant of Adonai par
excellence as known in the Isaiah canticles. Thecla is aware that her
service and the service of Jesus are of a different order. He is the
foundation of eternal life and the goal or finishing-point of salvation.
This is a wonderfully potent theological reference to Jesus; it produces a
very interesting Christology. The “goal of salvation” for example leaves
room for salvation as various experiences before Jesus, such as the saving
of Noah and his family from the flood or the Passover from Egypt. The
“goal of salvation” perhaps could refer also to the sort of salvation that
Thecla has just received by not being killed in the arena. The foundation
of eternal life is also very interesting theologically; could it mean that
eternal life 1s somehow built on Jesus but is not experienced until one is
incorporated into Jesus, by baptism? These highly packed theological
phrases certainly deserve more attention than I can give them in this
commentary. It is important to notice, however, that the foundation is
often thought of as the beginning and the goal as the end. This presents a
completeness in the understanding of the importance of Jesus.

37f  yxewpalopévolg yap yivetol xatoguyrn, OAiBopévols dveots,
ATEATIOUEVOV OKETT),

800 All kings of Israel and many prophets are said to be anointed. For example see: Ez 28:14; 1Sam
2:10; 2 Sam 1:14; 1 Chr 16:22; Ps 2:2; 18:50; Is 45:1; Lam 4:20.

%'Raymond Francis Collins, The Power of Images in Paul, The Liturgical Press, Collegeville,
Minnesota, 2008, p. 186. “Often reflecting on his apostolic calling in the light of the Deutero-Isaian
Servant canticles (Isa 42:1-4; 49:1-7; 50:4-11; 52:13-53:12), Paul found in Isaiah 52:15 a scripture that
helped him to make sense of his apostolic mission to Gentiles among whom the good news had not
been proclaimed.”
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37f for to the storm-tossed he is a refuge, to the oppressed, he is relief,
he is the shelter of the despairing,

The Lipsius text uses 4nnAniopeévols in order to make it the same form
as the other verbs in this sequence. Since this is a kind of poetic
improvement, the Tischendorf text is more likely to be the more original.

This phrase is a beautiful expression of the compassion which will be a
hallmark of Christian teaching. Jesus Christ is the refuge, relief and
shelter of the suffering. Jesus Christ is seen as the answer to suffering
and oppression both in its physical and psychological expressions. The
canonical Gospels speak of oppression but not of those experiencing
despair aneimiopuevov. Thecla, with the help of Tryphaena will serve
the poor. The later traditions related to Thecla will describe how she
helps and heals many. Her tradition is not one of only travelling and
preaching, or only of praying and witnessing; her tradition involves as
well the work of caring for those in need.

37g  xoi anofamidg Og gav pun miotevon €15 abtdv, ob {Noetal
< > €1G TOUG U1dVaG.

b

37¢g and overall, whoever does not believe in him will not live forever.’

In the Lipsius text the words aAid amobaveitat are added. This is an
expansion. There would be no reason to remove these words, but adding
them gives a sense of a full or complete concept without changing the
meaning. The sense is that there is an eternal condemnation, that the one
who does not believe will “be dead forever”. This really does not suit the
story as a whole because Tryphaena believes that her daughter lives an
eternal life after death even though she has never met Paul or Thecla or
heard of Jesus Christ. There are no condemnations in this story, and not
even Alexander is eternally condemned. To be dead forever has the sense
of final judgment where the good are rewarded with eternal life and the
wicked are condemned to eternal punishment. This concept will be
further developed in the Gospels, especially in the Gospel of Matthew
(see for example Mt 18:34-35). There is no reason to think that the Acts
of Thecla knows these Gospel traditions. There is no reason to think that
the theology of the Acts of Thecla knows the early creeds or doctrines of
judgment.

The understanding of faith in Jesus Christ is the sole focus of faith here.

This understanding of faith seems to have a division between those who
believe and those who do not. Life forever is a gift from the Living God
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to those who believe in Jesus Christ. Those who do not believe do not
enjoy this kind of life. This divide will become a major issue for
Christianity in the future. Even today it is an important question in faith
communities, which have various views on this matter.
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Verse Thirty-eight

4 e

38a Koi todta dkovoog O fiyepodv exélevosy Eveydfvol
watie kol gvovoacHat abthyv. < >

38b ko1 fimev Oixna®® 1O EvShoag pe yopviyy &V TOiG

804 ;

onpiotg, abToc®™ &v fuépg kpicemg Evovoetl 0g%® cotnpiav-80°

38C  «ai? aBodoa Td dTio Evedhoarto.

38d < >®8 geemepyev obVvIY ebbEmc O fiyepdv dkTov Aéymv
@éxkhav TV OcooeBh] TV 10D B20d dovAnvi? dmorvm bLAv.

38e a1 8¢ yuvdikeg péyo AAOALENV KOl EVI GTOHOTL
antdokavs!! divov 1@ Bed Aéyovoat

38f Eic 0eoc 6 Otking®? dote and g povig caievdivat
70 Ogpéiia Tod Bedtpov.t

%02 The words &vdboacal abtiv are not in the Lipsius text here. Instead of &vévcacar abtiv the
Lipsius text has €inev “Evdvcat td pdtio here.

%93 Instead of xat €inev Oéxia the Lipsius text has ' H 8¢ €inev, Thecla’s name does not appear in this
sentence in the Lipsius text.

804 Instead of abtog the Lipsius text has obtog here.

805 Instead of the second person the Lipsius text has first person pe.

806 The punctuation is different here. Lipsius has a full-stop.

%97 This conjunction begins with an uppercase K in the Lipsius text.

%0% The Lipsius text includes the word xai here.

%99 The Lipsius text does not include the word odv here.

#10 Instead of v B0cepR TV TOD B0 SovANY &moibe byiv the Lipsius text has this word order:
TNV T0d Beod dovAnv TNV Oeoocefh dmolvw® LUv.

11 Instead of péya @rOAVERV Kol EVi 6TOpatt dnédokay the Lipsius text has maoat Expatav eovi
peydAn kol dg & Evog otdpatog Edwkav here.

$12 Instead of ®&xAng the Lipsius text has @&xiav cooag here.

813 Instead of corevdfjvar td Bepéita Tod Oedtpov. the Lipsius text has oetobfvar ndoav v moALY
here.
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Translation

38a When the governor heard these things, he commanded clothes to
be brought and her to be clothed.

38D  And Thecla said, “The one who clothed me, when I was naked
among the wild beasts, he will clothe you with salvation on the day of
judgment.”

38C  And taking the clothes she dressed.

38d So immediately the governor issued a directive saying, “I release
to you, Holy Thecla, the servant of God”.

38e  And the women cried out loud, and with one voice they gave
praise to God saying,

38f  “The God of Thecla is One”, so that the foundations of the theatre
were shaken by the sound.
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Commentary and Notes

38a Kol todta axovcog O Nyspov ekELevoeV Eveydnval
watie kol gvovoachat abthiyv. < >

38a  When the governor heard these things, he commanded clothes to
be brought and her to be clothed.

The Lipsius text has the imperative instead of the infinitive: €imev
"Evovoar ta pudtie  instead of &vdvoacHat abtrv. There is no
indication which text could be more original.

Now the governor seems to be supportive of Thecla who has witnessed to
the only-begotten Son of God and the gift of eternal life. He commands
clothing to be brought to her and for her to be clothed. Nothing is said of
her present nakedness. We do not know if she has anything to cover her
or not. The command of the governor is powerful. In the story he
appears symbolically in service to her baptism, since Christian baptism is
often followed by clothing the baptised.

38b  «xatr €imev Oékha O EVODOUG LE YOUVNV EV TOLG
Onpilolg, abtog &V NUEPQ Kploems £vovoeEl 6 cwTNPlaV:

38b And Thecla said, “The one who clothed me, when I was naked
among the wild beasts, he will clothe you with salvation on the day of
judgment.”

The Lipsius text has 1) 8¢ €imev “she said” rather than the proper-name.
This is an expectation following the imperative immediately before. In
effect he told her to put on the clothes, but she said, I have been
clothed.** This difference in the textual tradition is not particularly
significant and the change from the masculine pronoun to the
demonstrative is also a minor change.

The big difference between the Lipsius and the Tischendorf texts in 38b
concerns who will be clothed on the day of judgment. In the Tischendorf
text the governor will be clothed; in the Lipsius text it is Thecla who will

814 In this verse of the Acts of Thecla clothing conveys images of salvation and dignity. See here
Rosemary Canavan, Clothing the Body of Christ at Colossae: A Visual Construction of Identity, Mohr
Siebeck, Tiibingen, 2012, pp. 82-83; 192-195. Canavan explores the impact of clothing imagery and its
significance in relationship to Colossae using a socio-rhetorical approach. Clothing imagery has a
particularly strong relationship to matters of construction of identity and power. In this verse of the
Acts of Thecla clothing conveys images of salvation.
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be clothed with salvation on the day of judgment. This is the same issue
as the salvation of Queen Tryphaena’s daughter Falconilla. Very early in
the Jesus movement those who have not been baptised could be saved.
As has previously been discussed in relation to verse 28, the dead could
even be included in baptism in the tradition of 1Thes 4:13-17 and 1 Cor
15:29. When Thecla speaks to the governor in the Tischendorf text
saying that he will receive salvation on the day of judgment, she is acting
like Christ on the cross as he tells the good thief that he will be “this day
in paradise”(Lk 23:43). In the earliest layers of the historical Jesus
movement, there are no liturgical requirements to enter into salvation. As
the church develops as an institution this changes and there are
requirements for salvation. The Lipsius text notes in 38f that “the God
who saved Thecla is one”;*'® therefore Thecla is the one whom God has
saved. By this point in the story, Thecla has been baptised. The
Tischendorf text, which is plausibly the earlier tradition, has Thecla
acting like Jesus in forgiveness and generosity. She sees and pronounces
that the governor will be gathered by the grace of God into eternal
salvation. This is comparable to the Stephen tradition in Acts 7:60.

60 belg 6¢ ta yovata Expalev omvi peydin, Kopte, pun otmong
abTolg TadTNV TNV auaptiov. Kai ToLTo €lmeV EKOUNON.

60 Then he knelt down and cried out in a loud voice, ‘Lord, do not hold
this sin against them.” When he had said this he died. (NRSV)

The Acts of Thecla does not copy the Acts of the Apostles but the same
sort of theology is expressed. Both of these texts are not yet about
whether the saint merits salvation, but about who acts like Christ. It is
likely that this is a late first-century or early second-century theology.

Note that when Thecla speaks she says “when I was naked” in the past
tense, as if she is now covered with something, though it may be a piece
of cloth rather than the formal clothes to which she has been accustomed.
What Thecla says is a kind of blessing and promise for the governor.
“May the one who clothed me among the beasts also clothe you with
salvation.” This blessing or prayer relates to what Thecla has just
witnessed, that those who believe in the Son of the Living God will be
guaranteed eternal life. It is as if she assumes that because the governor
protects the servant of God, herself, he also accepts the Son of God and
believes. After all, this is the way that he can be clothed with salvation
on the day of judgment. Taking the authority to bless the governor is

¥15 Literally “the God having saved Thecla is one”.
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another example of her confidence in her calling. She feels completely
motivated by the Spirit and acts with the grace and assurance of a true
leader. She is theologically confident and socially confident, acting as if
the governor is her equal. She is not expressing thanks, but is saying,
“God protected me and God will give you salvation too”.

It is not to be forgotten that only minutes before the governor was
agreeing to her being tied to raging bulls. There is another way of
understanding this passage in the story. It is perhaps anachronistic in that
there is no such practice as far as we know in the Jesus movement at such
an early date, but in today’s church the theology of reconciliation and
absolution is based on just such passages, for example Jesus’ forgiveness
of his executioners (Lk 23:34). This is an example of the rich theology
yet to be mined in the Acts of Thecla.

38¢  xal AaPovco T UATIO EVESVOWTO.
38c  And taking the clothes she dressed.

Now although the governor has asked that she be clothed, just as in her
baptism, she is independent in clothing herself. Perhaps this best
preserves her modesty or perhaps she wishes to remain the servant and
not have others serve her as they dress her. Those bringing the clothing
would, we assume, have been women servants. We also do not know if
they have brought her own clothing or other suitable clothing. Soon we
will learn that her choice of clothing will make a difference to her ability
to do the work of a servant of God and an apostle of Jesus Christ.

38d < > E&émepyev obv ebbEmg O Nyspov dktov AEymv Ofkiav
v 0g00ePt) TV TOL 00D dOOANV GmOAD® ULLV.

38d  So immediately the governor issued a directive saying, I release to
you, Holy Thecla, the servant of God.

The Tischendorf text has the redundant word obv, which is removed in
the Lipsius text. Lipsius adds the word xai. This seems like a later
correction since there is not an illative relationship between the dressing
and the governor’s directive. The change in word order between Lipsius
and Tischendorf does not offer a significant difference.

Now the governor pronounces the official release of Thecla. He speaks to

the assembled crowd saying, “I release to you, Holy Thecla, the servant
of God”.
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Here it is made clear that Thecla is holy, that is duly reverential, of pious
and devout demeanour and action. She is not called Saint Thecla at this
stage but it will not be long before the story gives her the title saint. In
some ways this description is even more meaningful because it points to
her actions as those that verify that God is the one whom she serves. God
and God’s only-begotten Son remain the focus of the drama. Thecla is
the servant of God, just as Paul was designated servant in the opening
scenes. The theme of service to God is central to the theology of the Acts
of Thecla.

38¢ 01 8¢ yvvaikeg uEyo dAOALEAV KOl EVI GTOHATL
ATEdWKAV ClVOV T® Be® AEyovcat

38¢  And the women cried out loud, and with one voice they gave
praise to God saying,

The Lipsius text is an amplification of the Tischendorf text. It adds that
the loud cry is made by a great voice.®® This would appear to be a later
addition.

The New Testament parallel is the contrasting request to the crowd for
the release of Jesus the king of the Jews, but in Jesus’ case the crowd

. . . 1
cries out, “Crucify him”.*"’

This scene in the Acts of Thecla is in stark contrast to the response of the
crowd in the trial of Jesus. Here the women are delighted at the
pronouncement of Thecla’s release. They cry aloud in prayer, praising
God for this good outcome.

38f Eicg 0e0g 0 O&kAng, dote Gmo ThHg VNG GoAgvdN VAL Td,
feuérla TOL OedTpov.

38f “The God of Thecla is One,” so that the foundations of the theatre
were shaken by the sound.

The Lipsius text has two interesting enhancements of the text here. First
God who is one, is not the God of Thecla but the God who saves Thecla
O¢xiav ocwcas. This places Thecla in the position of a recipient of

816 The Lipsius text has nicat Ekputav oVl peydin kai dc 8§ £voc otépatog Edmkav here.

817 John 19:15 the dialogue involves innuendo and various speakers; the crowd and the priests. Pilate’s
question, “Shall I crucify your King?”” can be interpreted as a request to not crucify him. NRSV
translates: “They cried out, ‘Away with him! Away with him! Crucify him!” Pilate asked them, ‘Shall I
crucify your King?’ the chief priests answered, ‘We have no king but the emperor.””
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God’s salvation. It could be a later development. The second difference
appears to be a hagiographical amplification. Instead of the theatre being
shaken as Tischendorf has it, the whole city is shaken in the Lipsius text:
oglobfval macov TNV TOALY.

The shouting of praise and thanks to God continues in unison and is so
loud that it seems to shake the theatre. The praise of God is very close to
the Shema. God is One. This is a very Jewish response and it is a witness
to the early character of the Acts of Thecla. Although in the Gospels we
also find the words of the Shema on Jesus’ lips (Mark 12:29), here it is
clear that the crowd has listened and understood what Thecla has said in
instruction. It is to her that they are indebted for their understanding. As
one imagines this crowd in the story one has to think that they are not
being portrayed as familiar with the Gospel text, or else they might have
cried out that the God of Jesus is One. We recall that Thecla has taught
that Jesus is the foundation of eternal life in verse 37e.
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Verse Thirty-nine

39a “H & Tpvoaiva gboyyericdeicn anfvince 1§ ayig
OtxAn®™® xal dinev!?

39b Ndv motedm Ot vekpol Eyeipovtal
39Cc  vdv miotebm dTL 10 TEKVOV pov LY
39d devpo  E0W, Kal TA EUG TAVTA GOl KOTAYPAWY®.

39e 1 pev odv < >0 giofillev pet’ abthg kol dvemavoato
821
<>

NUEPAS OKT,
39f  koatynoece abtiv 1OV Adyov TOD Beod,

399 dote motedoot kai @V maldiokdY tac mAciovag-t

39h  «ai peydrn xopd &v 1@ oike fv.5>

818 Instead of “H 8¢ Tpoooiva ebayyertodeicn amivinoe tf &yie ©ékin kai gmeiv the Lipsius text
reads: koi v Tpopaivav gbayyeriobeicav araviiicatl petd Oxrov kol mepimiokijval Tf

O%fkAn.

819 The Lipsius text has the infinitive €unélv here instead of €inev.

%20 The Lipsius text includes the word ©&xha here.

821 The Lipsius text includes the words €1¢ 10v dikov abtic here.

%22 Instead of the high dot for a partial stop the Lipsius text has a comma here.

523 Instead of xai peydAn xapd &v 1@ oike fiv the Lipsius text reads: kol peydinv €ival yapdv v
@ oikw here.
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Translation

39a And when she was told the good news Tryphaena came to meet
the saintly Thecla and said,

39b  “Now I believe that the dead are raised:

39C Now I believe that my child lives.***

39d  Come inside, and I will sign over to you all that is mine.”
39e  So she (Thecla) went in with her and rested for eight days
39f instructing her in the word of God

399 so that the majority of the female servants also believed

39N  and there was great joy in the house.

824 The Greek has a comma rather than a full-stop.
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Commentary and Notes

39a  “H 8¢ Tpooatva ebayyeiiobeicn annvince T aylg OLkin
Kol €inev

39a  And when she was told the good news Tryphaena came to meet the
saintly Thecla and said,

Following the ®ote in 38f the Lipsius text continues with the accusative
infinitive construction kai tqv TpOeaivav ebayyeiicdsicav
amoavtioal peta Oyxiov kol mepmioknval ) O&kAn. This is
arguably a higher literary level than the finite aorist with the nominative
as we have it in the Tischendorf text. Again the Lipsius text seems to be
the more developed text and this is the case even though it omits the
words tf) @yig. In terms of the drama the entire crowd is included in the
meeting of Thecla, and Tryphaena embraces her. This seems to be a
development of drama. However, the infinitive €imelv in the Lipsius
text does at first glance seem more difficult than €inev, and unless it is a
false pretension to politeness which could be seen as a hagiographical
development, it would have to be considered the more difficult and earlier
of the two readings. The consideration that the use of €€y is for the
purpose of continuation of the infinitive construction might also be a
possibility in which case it may be seen as a correction to give greater
consistency.

Word has reached the Queen, who is not dead, that Thecla has been freed.
It is important that she is not freed because Tryphaena is the cousin of
Caesar; she is freed because when the governor asked her why the beasts
did not harm her she witnessed to the Son of the Living God.

Now when the news reaches Tryphaena she comes to meet saintly Thecla.
Here the designation has changed from Thecla who is holy (38d) to
saintly Thecla. The term saint and saints of God is used in the Pauline
letters to refer to all the believers, and is consequently not a term that has
only a late usage.

39b Nvv metevwm 6T1 vekpol Eysipovratl

39b Now I believe that the dead are raised:

Tryphaena takes Thecla’s release to be a verification that all that she

teaches and all that she lives for is correct. This release from the arena is
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further verification for Tryphaena that her daughter though dead is raised
and lives in the afterlife just as Thecla has described it. It is eternal life
for those who believe. The family relationship is such that with prayer
Tryphaena believes that her daughter shares the benefits of her faith and
the faith of Thecla. The dead are raised to this eternal life and have
salvation.

39¢ VbV moTtevm OTL 1O TéKVOV pHov (Y
39¢ Now I believe that my child lives.

This is not a matter of Falconilla coming back to a mortal existence. It is
the assurance that, because Falconilla came to Tryphaena in a dream
advocating for Thecla and her message, now Falconilla enjoys eternal life
as Thecla has described it. Earlier in relation to verse 38b this blessing
for Tryphaena has been narrated, and so the reader or listener is familiar
with this element in the story. The meaning of “now” spans these two
verses 38-39 and includes verses 29-31. The presence of the memory of
Falconilla is one of the beautiful theological motifs of this story. How
people grieve and how they relate to their loved ones who have died is
integral to their religious perspectives. This is evident in a very
understandable way in the Acts of Thecla and is central to the theology of
the narrative.

39d  devpo Eom, KOl TA ERO TAVTO GOl KATAYPAY®.
39d Come inside, and I will sign over to you all that is mine.”

Tryphaena now legally adopts Thecla as her daughter. If the historical
Tryphaena has any relationship to the Tryphaena of the Acts of Thecla,
then she had a son who was ruling Asia at this time. Much of her
property was very likely already settled. Tryphaena’s son would have his
own wealth and kingdom, while Tryphaena still enjoyed great wealth as
the retired monarch. In the narrative Tryphaena will become Thecla’s
patron for the rest of Thecla’s life. Tryphaena’s wealth will supply all of
her needs and provide an income for her ministry and travel and security
for Thecla’s mother and her household.

39¢ 1N pév obv < > €ofjibev pet’ adbthg kal avenavoato
< > NUEPUS OKTO,

39¢  So she (Thecla) went in with her and rested for eight days
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The Lipsius text adds two details: the proper-name Thecla so that the
subject of the sentence is clear when the story has been immediately
before narrating about both women; and the phrase €1g T0v olxov
abtig “into her house”. The removal of these details would not be
occasioned by any obvious motivation on the part of a scribe or story-
teller, whereas on the other hand, adding them provides a precision that
enhances the narrative. The Lipsius text seems therefore to be the later
text.

Thecla stays with Tryphaena and is treated with luxurious hospitality, this
time with no anxiety associated with her visit, for she has no further trial
that she must endure as martyr.

39f  katnyMoaco abTy TOV AOYOV TOL Oeov,
39f instructing her in the word of God

She spends her time at Tryphaena’s house as Paul spent his at the home
of Onesiphorus, instructing in the word of God. The word of God is not
the Gospels; it is the message about Jesus that is passed on by oral
tradition by the apostles. Thecla is one of those early apostles.**

39g doTE MIGTEVGAL KOOI TAOV TOIOIOK®OV TAC TAEIOVUG:
39¢ so that the majority of the female servants also believed,

The only difference between the Lipsius and Tischendorf texts is the
punctuation. Tischendorf has a high dot for a pause and Lipsius a
comma.

This has the ring of authenticity because it says that the majority of the
female servants became believers. If it were fictitious it would most
likely have said that all of the household came to believe. This having
been said, the governor is a man who has come to believe because of the
witness of Thecla.

39h  Kal peydin yoapd &v T@® oik® fv.
39h and there was great joy in the house.

The Lipsius text uses the accusative infinitive construction again as in 39a
following dote. The Lipsius text reads: kol peydinv €lvat yopov

#25 See L. Honey, Thekla: Text and Context, p. 73.
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gv 1® olk®. This is literarily a more sophisticated syntax and like 39a
seems to show that the Lipsius text is the more developed and later text.

This great joy contrasts with the great mourning in the house of Theocleia
when Thecla was found to be missing and it was speculated that she
might have been dead. This is the great joy that comes both of the victory
of Thecla over the forces of all her enemies and the great joy of belief that
was enjoyed in the home of Tryphaena.
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Verse Forty

40a “H & ©éxha Iadrov < >80 ¢ Tat KoL Eunvoon
abtf 611 EoTivi® Ev Mipoig thg Avkiag: Kol
rapopévn®! veavickoue kol matdickag

40b  avetdoato, xai i)o'c\yaoa TOV Y1TOVA €1G EMEVIOTNV
< >3 gviprkov® anfibev v Mopotg,

40C «oi sdpev 10V TTodrov ALarodvia TOV AOYOV TOD
0005 < >%7

40d  e0apprn < >** 8¢ MMadrog WAV abtiv® kai tov dyrov
TOV UeT  abthg, Aoy1Lopevoc™™ unf tig abtfi melpacpog mapeoTiv
£TEPOC.

841 ~

40e 1 8¢ ovvidodoa €inev < >¥ "Elafov 10 Aovtpdv, ITodre:

40f o Yap 60l GLVEPYNOUGS €1C TO €LAYYEALOV KALOL
OLVNPYNOEV €1C TO AovGucHAL.

826 The Lipsius text has the additional words &menoet kai here.

%27 The Lipsius text instead of having this comma has instead the phrase abtov meptnépmovsw
novtayod: ending with the raised dot equivalent to a semi-colon.

828 The words 611 &otiv here are not in the Lipsius text.

%29 The words tfc Avkiag here are not in the Lipsius text.

%30 The Lipsius text has the two additional words €ivat abtov here followed by a full-stop.
51 Instead of Aapopévn the Lipsius text has Aapodoa here.

%32 Instead of ave{@oato followed by a comma, the Lipsius text has avaloocauévn here with no
punctuation following.

%33 The Lipsius text has the additional word oynfuatt here.

%34 The Lipsius text has avdptd.

%35 The Lipsius text does not include the article t6v here.

836 The full stop is not included here in the Lipsius text.

37 The Lipsius text includes the additional phrase xai énéotn abtd. 6 d¢ here.

%38 The Lipsius text includes these additional words Brénov abtiv here.

839 The words 8¢ TTadrog 1@V abtv are not included in the Lipsius text.

840 The Lipsius text has Loyiodpevog here.

1 The Lipsius text includes the word abt® here.
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Translation

40a  But Thecla sought after Paul, and it was reported to her that he was
in Myra of Lycia, and she took young men and women servants

40b  and girded herself, and having sewn the tunic into a cloak for a
male, she went off to Myra,

40c and found Paul speaking the word of God.

40d  But Paul was astonished when he saw her and the crowd that was
with her, considering whether another trial was not upon her.

40e But seeing it all at a glance, she said, “Paul, I have taken the
plunge,**

40f  for he who worked with you for the Gospel has also worked with
me for my washing.”

%42 The English idiom, “I have taken the plunge”, is used here to translate, “I have taken the washing”
EXapov 10 Lovtpov in the Greek. Both the literal and figurative meanings are appropriate in the
English idiom, for her baptism is a life-changing experience which she has decided upon herself.
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Commentary and Notes

40a "H 6¢ Oéxra ITodrov < > &Ntel, kail unvidn abti)
OT1 Eotiv Ev Mbpoig thg Avkiog < > xal Aapopévn veaviekovg
Kol Tadloxog

40a  But Thecla sought after Paul, and it was reported to her that he was
in Myra of Lycia, and she took young men and women servants

The Lipsius text is significantly different from the Tischendorf text at this
point. The Lipsius text for 40a reads: ‘H 8¢ O¢xia I[Tavrov

emendOel xal E(NTEL ALTOV TMEPIMEUTOVOA TAVTAUY OV Kol

EUNVOON abth) Ev Mopoig €ivat abtdv. kal Lafodoa veavicokoug
kal mawiokas. Elliott translates: And Thecla longed for Paul and
sought him, looking in every direction. And she was told that he was in
Myra. . . . she came with a band of young men and maidens.**

The Lipsius text is longer and adds information. It adds that Thecla
looked in every direction and that she longed for Paul. These appear to
be narrative embellishments, making the Lipsius text seem to be later.

Thecla has spent time teaching the ways of Christ in the household of
Tryphaena, and now that she has received her patronage, she leaves and
seeks Paul again, this time taking young men and young women servants
with her. It is reported to her that Paul is in Myra and so she travels in
that direction.

40b  avel®ooto, Kal payaco TOV Y1LTOVO €1¢ EMEVOLTNV
< > Gvoplkov annibev &v Mupotg,

40b  and girded herself, and having sewn the tunic into a cloak for a
male, she went off to Myra,

The Lipsius text has the expected change in the verb form
(dvalooapévn). Lipsius adds one word, oyfjuatt. This word means that
the cloak is sewn in the “style” or “fashion” of a man. This helps the
reader understand that Thecla will be wearing the cloak even though it is
a masculine style. In the Lipsius text the dative of reference®** means that
it is the sort of cloak, long or loose, to be worn by a man®* rather than the
cloak of some man, but the addition of the word oyfuatt in the Lipsius

%43 J. Elliott, The Apocryphal New Testament, p. 371.
$44 J. Brooks and C. Winbery, Syntax of New Testament Greek, p. 36.
%5 This is still somewhat awkward without a noun for avépik® to qualify.
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text makes this even clearer. The addition in the Lipsius text seems to be
a later clarification.

Now Thecla changes her clothing to guard against any further advances
like those of Alexander and to separate herself even further from the
situation of being Thamyris’ fiancée. She sews her dress, her tunic, into a
male’s cloak before she sets off to Myra. Thecla is sometimes referred to
as a cross-dresser. She does not really qualify as a cross-dresser because
her reasons for changing her attire are so that she can travel more safely,
not so that she can, for example, sexually attract other women or feel
herself to be more of a man. She is looking for Paul. There is the remote
possibility that Paul is homosexual and that Thecla is lesbian but the
evidence is inconclusive. Further, the story is not about sexual
orientations; it is about the travel of apostles of the Jesus movement at its
early stages. The road to Myra still exists today; it is not an easy road to
travel but at that time would have been a great aid to travellers.**

40c kol gdpev 10V ITodrov AoAiovvia TOV AOYOV TOL Oeov. < >
40c and found Paul speaking the word of God.

The Lipsius text besides not having the article adds the words:

Kol Eméotn abt®. “and she went to him”. This is simply explanatory
and it appears to be an addition. There would be no reason to remove it
as it is expected that when she finds Paul she will go to him. The Lipsius
text then appears to be the more developed and less original.

When she found Paul he was preaching. The word of God in this text is
not the written word since the New Testament is not yet compiled, nor is
it the transcendental divine logos like that in John’s prologue. It is simply
the telling of the mighty deeds of Jesus Christ and explaining the impact
of his life and death.

40d  &0aupnom < > 8¢ IMavrog WV abtiv kol TOv dyiov
TOV HeT’ abThg, AOYLOUEVOS U TG abTT] TEPUCHOS TAPEGTLY
£TEPOC.

40d  But Paul was astonished when he saw her and the crowd that was
with her, considering whether another trial was not upon her.

%6 E. Ferguson, Backgrounds of Early Christianity, pp. 80-81.
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The Lipsius text adds PAEmwv adbtiv “at seeing her” instead of . . .

0¢ TTaviog 18V abtnv “but Paul when he saw her”. There is very
little difference between the two texts at this point and not enough to form
a view on which is earlier. The difference in the verb form—ULipsius

has Aoyiodpevoc—is only in tense, and also does not obviously indicate
which text is earlier.

Paul deserted Thecla the last time when she was attacked and had legal
action taken against her. This time he sees the young men and young
women servants and wonders if another crowd has not gathered around
Thecla because she is being accused of something else. One might expect
Paul to leave if he thought there was trouble. The reader has no reason to
think that Paul has any supportive role toward Thecla. It is Thecla who
still seeks Paul not for any protection but because she wants to hear more
of his teachings. Paul is within good sighting distance of Thecla but he
does not call out or move to approach her. It is Thecla who calls to Paul,
and what she wishes to tell him is that she has now been baptised even
though he told her to wait with patience for her baptism. The reader does
not imagine that Paul will have any knowledge of what has just happened
to her.

40e 1 6¢ ovvidovoa €imev < > "EAafov 10 Aovtpdv, Ilavire:

40e But seeing it all at a glance, she said, “Paul, I have taken the
plunge,

The Lipsius text has the dative personal pronoun abt®. The pronoun
seems to be a simple addition for the sake of clarity. The Lipsius choice
of text in regard to 40e would appear to be the later text.

Thecla glances over and sees that Paul is concerned, and she calls out to
him that she has now been baptised, “I have taken the washing.” The
translation here is “I have taken the plunge”; this also gives the sense that
it is a significant wash involving the decision to jump into the pool with
the—as far as she knew—*‘dangerous” seals.

40f O yap ool cvvepynoos €1 10 ebayyEAlov Kapol
GLVNPYNOEV €1C TO Aovouchal.

40f  for he who worked with you for the Gospel has worked with me for
my washing.”
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Now Thecla gives credit to Jesus for the baptism; the one (we understand
Jesus here) who worked with you, Paul, for the good news, has worked
with me for the baptism. She will be the role model for women baptising
for generations to come.*’ We will know her from her image on water
flasks used for pilgrimage to her shrine.**®

8475, Johnson, The Life and Miracles of Thekla, pp. 234-235.
848 5. Johnson, The Life and Miracles of Thekla, p. 142.
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Verse Forty-one

4la Koi ropopevoc 6 Iadrog < > avtrv anfyoyev®® gic
0V oikov ‘Eppaiov® koi mavta dxoder map’ abTig,

41b  Gote Emt mod Bavpdlelvd? < 83 tovg akovovtag

41¢c  ka®* otprydfivar kol mpooevtachal brep e Tpveaivng.

41d ket avaotaoo < > dinev < >0 Topet 1¢° Ixd
pebopat €1¢ " Ikoviov.

41e O & Hadroc €imev “Ynoye kol 8idaoke 1OV Adyov
TOVL 0cov.

41f 7 8¢% Tpopaive TOADV IHATIGUOV Kal Ypueov

EmELyEV abT,

L

419 dote xotaMmEly 1@ Hadvle moilo®® g1¢ Sokoviav tdV

TTOYOV.

849 The Lipsius text includes the phrase tfjg ye1pog abtfig here.

830 Instead of abtiv anfyayev the Lipsius text has anyayev abtiv.

1 Instead of * Eppaiov the Lipsius text has * Eppeiov.

852 Instead of Oavpdlewv the Lipsius text has 6avpdoat here.

%53 The Lipsius text has the additional words tov ITadrov here and a comma follows them.
854 Instead of tovg @xovovtag kai the Lipsius text has kai Tovg dkovoviag.

%55 The Lipsius text includes the proper-name ©éxia here.

836 The Lipsius text includes the proper-name t¢ Iovi here.

7 Instead of 7| 8¢ the Lipsius text has f psv obv here.

%% This word moALd is not in the Lipsius text here.
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41a

Translation

And taking her (along with him),**® Paul led her into the house of

Hermaeus and he heard everything from her

41b
41c
41d
41e
41f

419

so that those hearing marvelled greatly
and they were encouraged and prayed for Tryphaena.
And she (Thecla) arose and said, “I am going to Iconium.”
And Paul said, “Go and teach the word of God.”
And Tryphaena sent her much clothing and gold

in order to leave much for Paul for the service of the poor.

859 The words, “along with him,” have been added to make clear the sense of this verb in the middle

voice.
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Commentary and Notes

4la Kol dapdéuevog 6 ITadrog < > abTnVv amfyayev €15 TOV
oikov ‘Eppaiov kal mavte dkovel mop abTN,

4la  And taking her (along with him), Paul led her into the house of
Hermaeus and he heard everything from her

The Lipsius text has tig ye1poc abthic “by her hand”. This is an
expansion of Aapopevog; the genitive after the middle voice has the
sense of take heed of, for things held or taken. There is a sense in which
it characterises Thecla as subordinate to Paul. It is a more polished
literary form than the simple participle, which is a little puzzling so I have
added “along with him” in brackets. The Lipsius text also has

abtnv annyayev in reversed word order which makes no real difference
to the meaning of the sentence. The Lipsius text seems to be the later
text. The reference to taking her hand establishes an acceptance that
would seem predicated of her saintly character. When she is well known
as Saint Thecla touching her or her robes would be a blessing and Paul
could give such an example in a more developed hagiography.

There is no New Testament character named Hermaeus. Now that Thecla
is freed, rich and famous Paul has no problem taking her along with him.
It is as if she has earned her stripes. As they walk Thecla must be telling
Paul of the marvels of her deliverance from the beasts at Antioch. He
takes her to the home of Hermaeus there in Myra. At Hermaeus’ house
the missionary Paul and his fellow-travellers are welcome and so we
expect that Hermaeus’ household is what some scholars call an early
“house church”. “House church” is a term used by Richard Ascough in
his book, What are They Saying about the Formation of Pauline
Churches? ** In today’s scholarly dialogue it is thought to be an
anachronistic term, but it now has a place in the history of the discussion
of the topic. Ascough writes that:

For example, we have inscriptional evidence of households which
were structured as voluntary associations, and households which
were the basis for both synagogues and the mysteries. Private
households were also the locus for much philosophical teaching
and even some philosophical schools.*'

%0 Richard S. Ascough, What Are They Saying About the Formation of Pauline Churches? Paulist
Press, Mahwah, New Jersey, 1998. pp.5f.
%1 R. Ascough, What Are They Saying About the Formation of Pauline Churches?, p. 9.
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In the household of Hermaeus the group will pray and listen to Thecla
deliver the message. They seem to be a group of believers since they are
already familiar with praying together. They are also interested in the
instruction of the travellers, in particular in Thecla’s instruction.

41b ®ote &ml WOAL Bovpdlely < > TOVG GKOLOVTAG
41b  so that those hearing marvelled greatly

The Lipsius text has Oavpdoat and tov ITaviov. The change of tense
in the infinitive-accusative construction following ®cte is probably
more accurately in the past, but this is a small change as a lively present
often appears in narrative. The words tov ITavlov on the other hand
change the meaning significantly. This seems to mean that Paul greatly
marvelled. Those listening are then the ones who are encouraged in 41c.
This is helpful in the sentence syntax. And although one might think that
both Paul and those listening all marvel and are encouraged, the Lipsius
text is very clear in supplying separate specified subjects for the actions.
The emphasis on Paul may result from later orthodox thought which
knows Paul as a great missionary and saint. The Lipsius text seems to be
the later text.

In the narrative, those hearing Thecla are the household members and
others gathered as in the home of Onesiphorus. There is a gathering and
Thecla is telling the story of what has happened to her in Pisidian
Antioch. She is presumably also telling of the kindness of Tryphaena and
of the unacceptable behaviour of Alexander, and of the good judgment of
the governor to free her after none of the animals harm her. This is the

role of the travelling apostle or missionary, to tell the good news in
households.*”

41c kot otnpiydNvar kol mpooevéachal vmep the Tpveaivng.
41c and they were encouraged and prayed for Tryphaena.
The only difference between the Lipsius and Tischendorf texts is the

word order, which is suited in the Lipsius text to the syntax there, and in
the Tischendorf text the position of kol suits the syntax here.

862 C. Osiek, M. MacDonald, J. Tulloch, A Woman’s Place, pp. 230-243.
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This is a typical early household gathering; they first hear the good news
from the travelling apostles and then they continue with prayer.*® These
household gatherings were common in the early Jesus movement. In this
case the household members are encouraged in their faith and community
by Thecla’s story, and they pray for Tryphaena, who has been such a
great and significant benefactor. Tryphaena has also suffered greatly and
she will be missing Thecla at this point. This household will pray for
Tryphaena who now also lives in a household that is predominantly
converted to Jesus and the Jesus movement.

41d  «xal avootaco < > €inev < > IMopedopat €1g " Ikdviov.
41d  And she (Thecla) arose and said, “I am going to Iconium.”

The Lipsius text has the two proper-names so that it is clear that Thecla
says to Paul that she is going to Iconium. This seems to be a simple
clarification. The Lipsius text showing this improvement seems to be the
later text. There would be no obvious reason to eliminate the names.

After this time of prayer, Thecla declares that she is going back home to
Iconium. It is an archetypal ending for the great journeyer to return
home. Oedipus, Romulus and Remus, Jason and the voyagers on the
Argo all return home.

4le O 6¢ Ilovrog €imev “Ymaye xai 61d00ke TOV AOYOV
TOVL 0cov.

4le  And Paul said, “Go and teach the word of God.”

At this point Paul commissions Thecla. He tells her to teach the word of
God. As in the discussion of 6c, if 1 Timothy 2:12 is written after the
oral tradition of Thecla, then it is showing a reaction against women
teaching. As mentioned earlier, the word of God here is the apostolic oral
witness to Jesus and the significance of his life, death and resurrection.
With this commissioning Thecla is finally recognized by Paul as his co-
worker, his fellow apostle, also sent by God to witness to Jesus Christ.

41f 1 o¢ Tpdeaiva TOALV THATICUOV KO1 XPLCOV
Emepyev abti,

41f  And Tryphaena sent her much clothing and gold

863 C. Osiek, M. MacDonald, J. Tulloch, A Woman’s Place, pp. 12-13.
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The Lipsius text has 1) pév obv instead of 1 8¢, adding the adverb.
This is not a significant difference but it could be argued that it is helpful
and an improvement of the text.

Now Tryphaena has sent envoys with even more material goods. Thecla
must have stayed some length of time at Hermaeus’ house before
declaring that she would go home, and being commissioned as an apostle.
She must have been there at least long enough for the messengers of
Tryphaena to come with the gifts that were prepared and sent on to arrive
when she reached Myra. The clothing is not for Thecla to wear but rather
for her to use in her ministry.

41g  dote kotaMmely 1@ [Tavie morra €1g dakoviav TdV
TTOYOV.

41g in order to leave much for Paul for the service of the poor.

The Lipsius text does not include the word moArd. The Lipsius text
could mean: “so that the service of the poor is left to Paul” or “in order
to leave to Paul the service of the poor”. This can again be a feature of a
developed hagiography of Paul. In this sense the Lipsius text could be
the more developed. However, simply on grammatical grounds the
Tischendorf text seems to be the easier to read and understand here. Both
of these factors make it difficult to make a judgment in regard to this
variant. In terms of the consistency of the narrative, Thecla clearly has
money in verse 43. This makes the Tischendorf text or a reading of the
Lipsius text to mean, “in order to leave (something) to Paul for the
service of the poor” the best choices.

With these additional gifts Thecla is able to leave money and clothing for
Paul’s ministry as well. We know that Paul was supported in his ministry
by a number of wealthy women.***

¥4 See Rom 16:1-7; M. Getty-Sullivan, Women in the New Testament, pp.231-249; C. Osiek,
M. MacDonald, J. Tulloch, A Woman’s Place, p. 217.
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Verse Forty-two

42a  Abty 8¢ anfillev €1¢ " Ikdviov. Kol €16EpyeTul €1 TOV
" Ovnoledépov olKov,

42b  «oi Eneoev €15 10 £dapog dmov ITavrog kabeloOpevog
£d1d0okey < >3

42C «xai Ekhotev Aéyovoo ‘O 0gd¢ pov kail Tod oikov TovTOoU,
dmov pot 10 eM¢ Erapyag,®

)

42d  Xpioté “Inood 6 viog Tod Beod TOb (AVToc b Epol
< >%8 Bonboc &v mupt,

42e Bonpoc &v Bmplotg, abtog bmdpyelg dedotaopévog < >
€15 TOVGC UIDVOS, GUNV.

%65 The Lipsius text has these additional words td A6yt tod feod here.

%66 Instead of &rapyoc the Lipsius text has Edapyev.

%7 The Lipsius text does not include the words tod {@vtog here.

868 The Lipsius text has ponfog &v evAakT, Pondog Emt fiyepudvov, here.

869 Instead of brdpyelc dedotaopévog the Lipsius text includes the words €1 0g6g, xal col ©
d0&a here.
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Translation

42a  And she went away to Iconium. And she came into the house of
Onesiphorus,

42b  and she fell on the pavement where Paul used to sit and teach,

42C  and she wept saying, “my God and God of this house, where you
shone the light for me,

42d  Christ Jesus, Son of the Living God, my helper in fire,

42€e my helper against wild beasts, you only are glorified forever.
Amen.”
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Commentary and Notes

42a  AbTN 8¢ amfAbev €1c " Ikdviov. kai €l6épyetal €1g TOV
" Ovnoledépov olKov,

42a  And she went away to Iconium. And she came into the house of
Onesiphorus,

The second verb €16€pyetar is in the historic present. Literally it is
translated “she comes”. The sense is expressed in English with the
simple past in this translation, “she came”.

Now Thecla’s wish to hear Paul and to go to the home of Onesiphorus
will finally come true. She remembers well her time of conversion and
when she returns to Iconium it is to Onesiphorus’ home that she goes
first. This has become what is most important for her. As the Gospels
teach (Mk 10:29-30; Lk 14:26-27), a follower of Jesus must put home
and relatives second and the good news about Jesus must come first.

42b  «xal Emecev €1¢ 10 £dapog Omov ITavrog kabelopevog
£01000KEV < >,

42b  and she fell on the pavement where Paul used to sit and teach,

The Lipsius text has the words td A0yia Tob 0gov which is a further
clarification that Paul was teaching “the words of God”. The removal of
this could hardly be in order to remove unorthodox thought, along the
lines that Lipsius argued concerning certain manuscripts. There would
seem to be no reason to remove this phrase, so it appears to be a later
addition.

Now Thecla’s behaviour is similar to that when she went to visit Paul in
prison. She falls on the pavement where Paul had sat teaching in the
courtyard. She remembers watching from her window and she lies down
on the stones and prays in thanksgiving for her new life. Lying down is a
posture for prayer still in today’s practice of Christianity. Priests lie
down before the altar in prayer as part of the ordination ceremony in
many Christian churches. This is an act of obeisance for Thecla and for
today’s priests. The sense is that they give all of their life in service to
Christ. There is nothing of their own interests or any need for them to
protect themselves; they trust God entirely and wish to live according to
God’s will and good purposes.
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42¢  xal Exkialev Aéyovoa ‘O 0edg pov Kol TOL O1kOL TOOTOU,
OToL ol TO EOG ELAUWYOG,

42¢  and she wept saying, “my God and God of this house, where you
shone the light for me,

The variant in the Lipsius text, Elapyev, “where the light shone for me”
removes the personal act of God doing the shining for Thecla and simply
reports that the light did shine for her. This is interesting because the two
readings are equal really in terms of grammar and style, as both are
straight-forward and correct, but the Lipsius reading could perhaps be
said to remove the intimate connection between God and Thecla. If this
is a later reading then it may be part of the campaign to discredit her. If it
is the earlier reading then the Tischendorf reading may be a more
developed hagiography here. It is nearly impossible to know what
dynamic has caused the change and which reading is the more advanced
and which the more original.

She weeps and prays in thanksgiving, to her God. This first address
shows her complete ownership of the tradition. The second address is to
the God of Onesiphorus’ house, for he and his household are a conduit of
faith in Iconium. This house is the place where the light of faith in Jesus
Christ first infiltrated Thecla’s life.

42d  Xpiote *Inoov 6 vidg ToL Beod ToL {DVTOC,
0 gpol < > Bonbog &v mopi,

42d  Christ Jesus, Son of the Living God, my helper in fire,

The Tischendorf text, in specifying that Jesus is the Son of the “Living
God”, leaves room for the thought that there may be other gods.
Removing {®vTo¢ from this phrase makes it sound more orthodox, as if
there is of course only one God. The removal of this word is likely then
to be the work of later scribes who are making the story conform to later
Christian expression. Similarly the phrase, Bonfog &v puiaxn,

Bonbog emi fyepodvov, does seem to be a later addition. It is a simple
recounting of events in the narrative, “helper in prison, helper before the
governors”.

Thecla names that light in her prayer as Christ Jesus, the Son of the

Living God. The Living God is also the title that she uses in the baptism
scene and when she stands before the governor to be released. She sees
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Jesus as her helper in the fires, both in Iconium and in Antioch. She was
saved by the hailstorm from fire, and as the lightning hit the water the fire
surrounded her to protect her from the beasts. In the progression of the
story fire which had threatened her becomes her protection.

42e¢ Ponbog &v Onpioig, abtog LIAPYELS dES0EACUEVOS < >
€15 TOVC UIOVOS, AUNV.

42e my helper against wild beasts, you only are glorified forever.
Amen.”

Lipsius substitutes €1 0g0g, ki ool 7| d6&a. This results in:

abTog €1 0edg, xal ool N 80&a €1¢ Tovg ardvag, aunv. This seems
to follow the thought above in 42d by stating that “you yourself are God
and glory be to you forever, Amen”. This is a statement that there are no
other gods. The Jesus movement grows up in a world of many gods. The
teaching that there is only one God is related to the development of the
doctrines of the Trinity. The Lipsius choices produce a doxology which
could be from various periods of scribal embellishment since doxologies
are common in Hebrew as well as in the New Testament and in later
Christian literature. Overall the Tischendorf text presents as simpler and
less embellished and theologically less developed.

From this simple beginning Thecla has now journeyed through high and
dangerous adventures and finally returned in glory to this place of
beginning. God has been her helper against the beasts and God has been
adored because of her trials. God has been publicly proclaimed as the
Living God and witnessed to before the governor and those at
Tryphaena’s house and to those in the house of Hermaeus. God who
exists into eternity has also taken Falconilla into eternity. Much good has
come of Thecla’s choices. Whereas at first they might have seemed rash,
in the end they have produced much good fruit.
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Verse Forty-three

43a Kai ebpev 10v Odpvply tedvedta, Ty 8 untépo (Hoav-

43b  kai mpookaresapévn TV untépa abtig €ineve’

43C ©coxkieia pftep, dVvacal miotedool dtL {f} KOpLog EV
0LPOVOLG;

43d €ite yap yprpate mobEiC, didwoiv cot St Epod o 0edct!
gite 10 TéKkvov, < >%° mapéoTnkd cot.

43e kol tadte Stopaptopapévn anfibey g1 SehevKeLnY,

43f  «ai $xnosv Ev onmhaio ypdvovg ERSounKovTa SV,
£oflovoo Botdvag xai HwP,S koi molhovg EpdTicevd™ 1d Loy
700 0god < >8P

¥70 Instead of €inev the Lipsius text has Aéyet abtn here followed by a raised dot to indicate a semi-
colon or partial stop.

7! Instead of 513woiv cot 51’ Epod 6 Bedg the Lipsius text has dcoet ot kOplog d° Epov here.

%72 The Lipsius text has the additional word 15300 here followed by a comma.

%73 The Lipsius text does not include this phrase kai dxnoev &v omniaie xpovovs EBSopnKovTa dvo,
goblovca Potdvag kol HLdwp.

874 Instead of tpdticev the Lipsius text has poticaca here.

875 The Lipsius text includes the additional phrase petd kaiod Hmvov ekourion here.
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Translation
43a  And she found Thamyris had died, but her mother was living,
43b  and calling her mother she said,

A3C “Theocleia, mother, are you able to believe that the Lord lives in
heaven?

43d  For if you desire money, God gives it to you through me, or if the
child (myself), I stand with you.”

43e  And having borne witness to these things, she left for Seleucia,

43f  and she dwelt in a cave for seventy-two years, eating herbs and
water, and she enlightened many in the word of God.
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Commentary and Notes

43a Kol gdpev tov Oduvpv 1e0vedta, TNV 08 pUNTtépa (DoAY

43a  And she found Thamyris had died, but her mother was living,

During her time away from Iconium her former fiancé has died. He may
have been young, so this is a surprise. There would be no reason from the
story to think that he was advanced in age and we do not know what it
was that caused his death. Thecla’s mother Theocleia is still living, and
the relationship between Thecla and her mother is part of the redemption
of the story. We recall that Theocleia was not a supporter of Thecla when
she made the decision to follow Paul. Theocleia in fact calls for her own
daughter to be burned as a punishment for such impious behaviour, but
even this most monstrous act cannot prevent the loving reconciliation
between daughter and mother, now that Thecla serves the Living God and
his Holy Child, Jesus.

43b  Kxal TPOoKAAEGOUEVT) TNV UNtépa abThG €lmev
43b  and calling her mother she said,

Instead of €imev the Lipsius text has Aéyet abtn “she says to her”.
This seems to be a simple further clarification and reads as the later text.

Thecla now has no fear of her mother and she calls out to her. The deeper
meaning is of a “calling”. This “calling” is to be part of the redemption
that Thecla now knows in her faith. Theocleia was most likely pleased by
the wealth which Thecla now owned since it seemed all along that
Theocleia was more interested in her own material well-being than in
Thecla’s future. Now that Thecla seems to be the senior partner
financially, she calls to her mother. Normally the relationship of mother
to daughter would have the mother calling the daughter, but here it is the
other way around. This part of the Thecla story is an inspirational
balance to the parable of the prodigal son. In the parable of the prodigal
son, the father runs to meet the son when he returns. The prodigal has
wasted the family money. Thecla calls out to her mother when she
returns, bringing enough money for the whole family.

43¢ Osokhela pitep, duvacal moTeLGOL OTL (f) KVLPLOG
EV 0LPAVOLG;
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43¢ “Theocleia, mother, are you able to believe that the Lord lives in
heaven?

Thecla addresses her mother by her first name and asks if she is now able
to believe in the Lord who lives in heaven. This is the one eternal God.
The first thing that Thecla communicates is the wish to share her faith,
not boasting about her new wealth. In truth her genuine wealth is her
faith and her ability to share it in liberty with those for whom she cares.
Knowing that God lives in heaven makes all the difference to all those
who live on earth and Thecla is inviting her mother into that knowledge
and significant change in living.

43d  €ite yap ypnuato mobEls, didwoiv col U Epov O Bedg:
€lTe 10 TEKVOV, < > TOPECTNKA GOL.

43d  If you desire money, God gives it to you through me, or if the child
(myself), I stand with you.”

The Lipsius text is a little different here. It reads: €ite yap ypnuota
TOOELS, dYoEL 6Ol KOPLOg 1 EHOL €1Te TO TEKVOV, 1500,
napéotnKd oot. Elliott translates, “If you desire wealth the Lord will
give it to you through me; or if you desire your child, behold, I am
standing beside you.” The future tense of the verb is more appropriate.
This seems to be a correction. The addition of 1500 is for dramatic
impact. These corrections may indicate a later text.

Now it is explicit that Thecla knows her mother wants money. She says
that there is plenty for her to have through her daughter. It is virtuous of
her not to want revenge or to discontinue her filial relationship. In fact
she is more than a good daughter; she is a good person. To stand beside
her mother is a kind and encouraging description of loyalty, freedom and
generosity: this is more than a common execution of her duty as a

devoted child.
43¢ kol TOOTO SlapapTUPAREVN anAbey €1g ZehebKeLay,
43¢ And having witnessed about these things, she left for Seleucia,

Now after Thecla has this reconciliatory and devotional homecoming she
goes further on to Seleucia. This is the traditional place of her shrine, the
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place to which Egeria travels and the place of the convent of sisters who
claim Thecla as their founder.*”®

43f kol dxnoev &v omniaile xpovovg efdounkovta 6o,
goflovoa Botdvag kal HKéwP, Kol TOAAOVG EQMOTICEV T AOY®
0D 00 < >.

43f  And she dwelt in a cave for seventy-two years, eating herbs and
water, and she enlightened many in the word of God.

The Tischendorf text includes two phrases that seem to be reflections
from a time after the story, perhaps after Thecla has died. They are
“eating herbs and water” (¢60iovca Potdvac kol DOwp), and also “she
enlightened many” (Kai TOAAOVS EQMOTIOEV).

The Lipsius text has the additional phrase: petd koAod dTVOL
gxounomn, which means “she rested (or died) with a beautiful dream.”
This provides a neat closure for the story and it appears to be a
lengthened ending. There would seem to be no reason to eliminate it
from other manuscripts if it were original; therefore it seems to be a
literary improvement.

Thecla is reputed to have lived the life of an ascetic despite the great
wealth which was given her. She is also reputed to have been a healer
and giver of wise advice. Other trials and adventures are sometimes
attributed to her, but this verse is the first ending to the Acts of Thecla.®”’

¥76Egeria: Diary of a Pilgrimage, p. 87. “On the third day I arrived at a city called Seleucia of Isauria.
On arriving there, I went to the bishop, a very holy man and former monk. I also saw there in the same
city a very beautiful church. Since it is around fifteen hundred feet from the city to the shrine of Saint
Thecla, which lies beyond the city on a rather flat hill, I thought it best to go out there to make the
overnight stop which I had to make. At the holy church there is nothing but countless monastic cells
for men and women. I met there a very dear friend of mine, and a person to whose way of life
everyone in the East bears witness, the holy deaconess Marthana, whom I had met in Jerusalem, where
she had come to pray. She governs these monastic cells of aputactitae, or virgins. Would I ever be able
to describe how great was her joy and mine when she saw me? But to return to the subject: There are
many cells all over the hill, and in the middle there is a large wall which encloses the church where the
shrine is. It is a very beautiful shrine. The wall is set there to guard the church against the Isaurians,
who are evil men, who frequently rob and who might try to do something against the monastery which
is established there. Having arrived there in the name of God, a prayer was said at the shrine and the
complete Acts of Saint Thecla was read.” Concerning the location of Seleucia (Silifke) see:
http://www.google.com.au/#hl=en&sclient=psy-ab&g=driving+distance+tarsus+to+silifke&oq=
driving+distance+tarsus+to+silifke&gs 1=hp.3...2075.12277.0.13487.34.26.0.7.7.1.329.6302.2-
24j2.26.0.1es%3B..0.0...1c.1.5.psy-ab.c8NeV2T1 KUE&pbx=1&bav=on.2,or.r_gf.&bvm=bv.
43287494.d.dGY &fp=64a5155518d1f2bb&biw=1366&bih=673 accessed 8.September,2013. The
distance from Tarsus to Silifke is about 130 kilometres.

¥77 The Tischendorf text following the Parisian manuscripts includes an additional ending in verses 44
and 45. Those who might like to embark on the extended study should note that there are various
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This thesis will not go on to comment on the longer endings to the Acts of
Thecla. In its shortest version the Acts of Thecla is most credible as
having possible historical content, as an early witness to the possibility of
an actual historical person, Thecla of Iconium. She is known as apostle
and martyr and companion of Saint Paul, a model of women in leadership
administering the sacrament of baptism and preaching the good news of
Jesus Christ. Upon close examination this early text continues to present
as completely orthodox. There seems to be no reason not to think that it
was written at the end of the first or beginning of the second century. In
comparison with the New Testament a date of composition at the end of
the first or beginning of the second century is defensible and these ideas
will be expressed more fully in my conclusions.

additional endings. Some of these endings are quite long while others are shorter. See Tischendorf, p.61
for a short additional ending and pp. 62-63 for another longer additional ending.

418



Conclusions

There are a number of different conclusions to be drawn from this thesis.
There are the conclusions concerning the Tischendorf and Lipsius
editions of the Greek text of the Acts of Thecla which a careful reader of
the commentary will already have judged since this matter was clearly
forecast in the introductory material. These conclusions concerning
Greek editions and the manuscript traditions behind them are closely
related to the findings concerning intersection with the New Testament.
There are, in addition, conclusions concerning historical questions based
on the shorter text. Finally, there are theological conclusions which are
based on the translation and commentary on the Acts of Thecla. The
theological conclusions will be in a very brief form as volumes could be
written on the theology of the Acts of Thecla and hopefully one day they
will be.

L. Concerning the Manuscripts and Editions

Throughout this translation and commentary on the Acts of Thecla,
attention has been carefully given to the standard criteria for an earlier or
more original text. The criteria have been listed and explained in the
section: 1. Introduction: The Main Aims and Context. In the
commentary I have argued for many examples which would indicate that
the Tischendorf text is earlier. This section of conclusions counts the
number of such examples. The enumeration follows broadly the order of
the criteria as listed in the Introduction. The enumeration is of cases
where the Lipsius text has what a given criterion would hold is the later
text and the Tischendorf text has what the criterion would hold is the
earlier text. The examples are qualified with “at least” because, where
grammar and other readings or constructions are concerned, there is no
hard and fast rule for division of clauses or sentences when these could be
relevant to stating that there is one or more example in a given verse. A
single word may even contain two examples, for instance a spelling
mistake and an explanation. The enumerations are impressive as they
provide an extremely strong case for the Tischendorf text. These have
been counted modestly; where for example there is an example with more
than one criterion applicable, it is counted as a single example, and a
single word is always counted as only one example. The enumeration
below is only of examples where the Tischendorf text appears to be the
earlier text. No examples have been found that point to the Lipsius text
being the earlier text according to these criteria. The discussion of
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matters concerning the Lipsius hypothesis of abridgment will follow this
enumeration.

1. A more advanced theology or thought betrays a later edition: there
are at least 12 examples.®”®

2. Assimilating the text to other notable texts, especially New
Testament texts: there are at least 11 examples.®”

3. Explanations and elaborations, grammar and vocabulary
corrections: there are at least 44 examples.®™

4. Improvement of literary style: there are at least 29 examples.®'

. The use of proper nouns, and direct address, to prevent any

ambiguity in sentences: there are at least 15 examples.*™

6. The addition of further information: there are at least 24

examples.**’

)

These examples represent at least 134 places in the Acts of Thecla where
Lipsius has chosen what appears to be the more improved and therefore
later text. There is no evidence of materials that are not orthodox in the
additions. Tischendorf, on the other hand, has chosen the lectio difficilior
or less elaborate text in all of these 134 cases. It is not a surprise that
Tischendorf follows carefully the criteria for choosing the earlier text, as
he is the scholar best known for inventing the criteria for this process. He
1s famous for this and for bringing the richness of codex Sinaiticus to
New Testament study.*™

It is also not surprising that 40 years later and after Tischendorf died
Lipsius assumed that the Acts of Thecla was abridged. At that time the
most popular theory of the relationship of the Synoptic Gospels was that
the Gospel of Mark was an abridgement of the Gospel of Matthew.
Today one would ask: why would anyone want to omit things like the
nativity, the Lord’s Prayer or the Beatitudes?

Similarly, with the Acts of Thecla one would ask: why should there be an
abridgement? What would one want to leave out? Lipsius gives an

878 See for example: 1f, 7c, 15f, 16¢, 22b, 22¢, 22¢g, 37d, 38f, 41g, 42d, 42e, in the commentary above.
879 See for example: 1b, 1f, 1g, 2b, 14e, 16f, 17h, 24d, 28d, 31a, 34d, in the commentary above.

880 See for example: 1f, 3a, 3b, 5f, 11d, 11e, 11f, 12b, 13a, 15a, 16b, 17b, 17f, 17i, 18c, 19f, 20c, 20e,
21c, 22a, 24d, 24g, 26i, 27a, 27d, 29a, 29, 30d, 33f, 33g, 34b, 34d, 34e, 35a, 35¢, 35f, 36a, 36b, 37D,
38d, 40b, 40e, 43b, 43d, in the commentary above.

881 See for example: 2b, 7b, 8d, 8f, 11e, 15b, 17j, 19b, 19f, 20c, 20h, 21e, 22a, 24a, 24b, 25b, 26a, 26b,
27d, 33b, 33d, 34a, 341, 35g, 36f, 37a, 371, 39a, 39h, in the commentary above.

$82 See for example: 2b, 10d, 11b, 13a, 15d, 20b, 20f, 20h, 21d, 27d, 28a, 30f, 39¢, 41b, 41d, in the
commentary above.

#3 See for example: 6a, 8c, 9¢, 19¢, 22a, 23g, 25a, 27¢, 29, 30f, 31d, 32a, 34g, 36¢, 36d, 37g, 38e,
40a, 40c, 41a, 411, 42b, 42d, 431, in the commentary above.

884 Cf. p. 14 above.
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answer to this in his volume. He says that the material left out was
material that was not orthodox, not acceptable to mainstream Christian
thought in the era of early Christianity. However, for many years, the
version that he gives which he claims is prior to the abridgement has by
most scholars been considered to be orthodox. His hypothesis has been
accepted none the less by many who have not questioned it. The matter
of things being abridged from a text which is already considered to be
orthodox must in today’s scholarly climate be subject to re-examination.
At face value, the Lipsius hypothesis does not seem to make good sense,
for time has not borne out the view that the text which Lipsius offered is
anything but orthodox. Therefore the question must be asked what reason
there would be for abridgment in any manuscripts. Close examination of
even some of what is not chosen as original by Lipsius shows no evidence
of his theory.

Like the comparison of the Gospel of Mark with the Gospel of Matthew,
trying to show any abridgement would seem odd. One would be hard
pressed to come up with a reason why some of the best-loved passages
were removed. The same phenomenon occurs with the Acts of Thecla.

In the comparison of the Tischendorf and Lipsius texts, the sections
which one would have to consider to be “left out” are those that add
clarification, grammatical or syntactical finesse and a sense of clarity and
completion. No one has offered an argument for removing such things.
Indeed it would be difficult to think of one, since such things are
commonly thought of as improvements. There would be no reason to
remove the improvements. For those who may have been enemies of the
full participation of women in the early church this hypothetical
abridgement never acted against the Acts of Thecla as it continued both in
short and long form to be orthodox. Certainly those who were supporters
of Thecla and her tradition would welcome any improvements as her cult
began to develop more fully. The removal of improvements then is not
good common sense. It is much more likely that the improvements are
added in later texts to make the story clearer and easier to read, to fill out
the theology and make it more comparable with the other accepted
traditions, including the New Testament. When closely scrutinised this
seems closest to the reality.

The most striking problem for Lipsius’ argument is that as one goes
through all of the verses of the Acts of Thecla and assesses possible
abridgements by comparing with the shorter Tischendorf text and its
choices from the manuscript tradition, there is no heretical material left
out. In the shorter Tischendorf edition which most often relies on the
shorter manuscripts we find a less developed and arguably earlier text,
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but not a more orthodox text or one that has been “cleaned up” in any
fashion. There is then no reason for Lipsius’ position that an abridgement
in the manuscripts has taken place. There is not one example of material
being omitted to make the text more acceptable to anyone. The Lipsius
argument that there are omissions or gaps in some manuscripts which
make the Greek difficult is a case still to be argued since Lipsius does not
specify what these gaps are nor does he demonstrate that there was a
previous tradition containing this missing information. On the contrary
what he adds to the Tischendorf text is material that Tischendorf already
possessed and sided against on the basis of the ordinary principles for
choosing an earlier text.

Even more telling than the lack of reasons for abridgement, are the
numerous times that what is found in the Lipsius text is correction,
expansion, clarification or assimilation to later Christian doctrines. These
make the text clearer, more thorough and arguably more orthodox and
more acceptable. This is not to say that the shorter Tischendorf text is in
any way not orthodox. Perhaps the most obvious example is this
following one. Where the Tischendorf text has “God the Father and the
Son”, the Lipsius text has “God the Father, the Son and the Holy Spirit”.

Another simple example serves to illustrate. This matter concerns
“copying”. In verse 1b Lipsius text has the word, yaixetc, and the
Tischendorf text does not. If Lipsius were right, the omission in the
Tischendorf text would be motivated by the heretical nature of what was
omitted. Yet, it has never been heresy to have a coppersmith or even a
blacksmith in your home or travelling with you. Why would a word like
this be removed? There is no reason. Then, on the other hand, why
might it have been added? There is a New Testament passage about
Demas and Alexander, the blacksmith (yaAxetg) in 2 Timothy 4:9-15.
Assimilation to the New Testament is something that we might expect
from ancient scribes. After all they would think that they were only being
helpful.

Another less simple example illustrates the point further: the longest
passage that is included in the Lipsius text and is absent from the
Tischendorf text is in verse 5. It includes four beatitudes. They are the
following ones:

Al Makdplot ot TpEHOVTES Ta. A0yl TOL 0g0D, OTL abTol
ToPAKANONCOVTAL.

A2 poxdplot ot cogiav Aofovieg " Inocov Xpiotov,

0Tl abTol viol bylotov KAnBNcovTal.
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A3 poxdplot ot ovvesty Incov XpioTtov ywpnoovies, 6Tl abTol
EV 0OTL YEVNOOVTOL.

A4 poakdptot ot 3t aydmnyv 0ol EEEAOOVTEC TOL GYNUATOS TOD
KOGHLKOV, 0Tl abTol (yYyEAOVg KPLvoLusly Kol &v 6g§1d TOL
ToTPOS ebAOYNONcOVTAL.

Elliott translates these:

A1l Blessed are those who respect the word of God, for they shall be
comforted.

A2 Blessed are those who have received the wisdom of Jesus Christ, for
they shall be called the sons of the Most High.

A3 Blessed are those who have come to a knowledge of Jesus Christ, for
they shall be in the light.

A4 Blessed are those who through love of God no longer conform to the
world, for they shall judge angels, and shall be blessed at the right hand
of the Father.*®

It is understandable how these beatitudes could be later added to the
story. The first may be a reference to developments in establishing a
canon of scripture. The second may be assimilation to the Matthean
beatitude Mt. 5:9 ending “called sons of God”. The third and fourth
could be an assimilation to Johannine theology, emphasising the light,
non- conformity to the world, and love (John 14:6, 23, 30-31, for
example). It is not clear why they would be excised from the Acts of
Thecla in an abridgement. They are not the Beatitudes which could be
construed as sounding on the verge of non-orthodox practice. If any
ancient scribe wanted to abridge the work in order to make it sound more
orthodox the beatitudes listed below (5d, 5e, 51, 5g, 5Sh) would be the ones
more likely to be eliminated but according to Lipsius’ theory they were
retained while those that are less likely to be difficult (A1, A2, A3, A4
above) were excised. Examination of the comparison with these
beatitudes below illustrates this point.

5d  Blessed are those keeping the flesh pure because they will become
God’s temple.

S5e Blessed are the self-controlled, because God will speak to them.
5f Blessed are those who renounced this world for they will be called
upright.

S5g Blessed are those who have wives as if they did not have them,
because they will inherit God.

Sh  Blessed are those who fear God, because they will become
messengers of God (Gyyelot 0goD).

885 J. Elliott, The Apocryphal New Testament, p.365.
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The orthodoxy and comparison with New Testament of the beatitudes 5d,
Se, 5f, 5g, and 5h has been considered in detail in the commentary. They
do not go further than the New Testament in encouraging self-control.
Yet they go further than beatitudes A1, A2, A3 and A4 by stating that the
“flesh” is to be kept “pure”; self-control, renunciation of the world and
not marrying wives is advised, and becoming angels is mentioned.
Although these may seem extreme, all of these ideas appear in the New
Testament. These beatitudes are not exact copies of any of the New
Testament texts and simply agree with New Testament theology.

Those that Lipsius includes in his edition which Tischendorf did not
include (A1, A2, A3, A4) do not lack orthodoxy and in fact they are
resonant with Johanine theology. If for example the word “co¢ia”
(wisdom) were used in A2 to refer to a deity or if the word “yv@do1¢”
(knowledge) in A3 were used for knowledge of secret things, there might
be something to consider in terms of reason for scribes to later exclude
these, but neither is the case. The knowledge of Jesus Christ and the
wisdom of Jesus Christ are completely orthodox expressions, so when
Lipsius includes them his edition of the Acts of Thecla remains
completely orthodox. Lipsius’ text is far from being a heterodox or near
heterodox text that would be a candidate for abridgement. In fact it is to
be expected that it will remain an object of scholarly interest as an
example of a later improvement of the more original Acts of Thecla.

From another angle one might consider what could have been left out to
make the Acts of Thecla more consistent with the New Testament even if
it had no reference to orthodoxy or heterodoxy. Reference to “the virtue
(or goodness) of Christ” in verse 1d is something which could have been
removed or altered in the Acts of Thecla if an abridgment to achieve New
Testament consistency was the purpose. However, it does not happen. I
think that it is quite unlikely that there was an abridgement in the
manuscripts when we consider a variety of examples like these. It is
more likely that as the manuscript traditions developed they were
enhanced.

Lipsius notes abrupt changes of scene, unanswered questions and missing
episodes in the Greek text of the Acts of Thecla in comparison the Syrian
version. This does not offer any definitive or ever plausible
understanding for why the earliest Greek text should not be closer to the
Tischendorf text than to the Lipsius one. In light of the translation and
commentary presented in this thesis, the Lipsius text reads as significantly
later than the Tischendorf text. Furthermore, the Tischendorf text does

99 ¢

not suffer any incomprehensibility due to “missing episodes”, “abrupt

99 ¢

changes of scene”, “unanswered questions” or the like.
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While no one example “proves” that the shorter Tischendorf text or one
very like it is more original, when there are many examples, there is
strong indication in that direction. This thesis shows that the longer
version reads as if it is more orthodox, more grammatically acceptable,
and more consistent with later theological development than the shorter
version. The shorter Tischendorf version while being an example of
earlier Christian thought is fully understandable without missing episodes
or incomprehensible gaps of any kind. Therefore the Lipsius hypothesis
fails.

The Lipsius theory, that abridgements took place in some manuscripts,
cannot be borne out. The fundamental question why anyone would want
to abridge this text has not been answered. I continue to put forth my
theory, then, with Tischendorf that those particular materials included in
the longer text consist of later additions, added to enhance, and assimilate
to the New Testament. These and other examples in the longer text
(chosen by Lipsius) are corrections, expansions and clarifications. My
conclusions show that there is reason to reconsider the text of the Acts of
Thecla. Scholars should return to the Tischendorf text until a more
modern one very like the Tischendorf text is available and accessible to
researchers.

L. Comparison with the New Testament

The importance of comparing the Acts of Thecla with the New Testament
cannot be underestimated. This comparison of the Tischendorf text with
the New Testament is the first of its kind. Previous comparisons were
with the Lipsius text and they have produced results like those above in
these conclusions, where the words Holy Spirit are added to the Father
and the Son and so it more closely resembles Matthew 28: 19. According
to my argument, these are assimilations to the New Testament in later
editions of the Acts of Thecla. The work in this commentary shows that
there is no evidence of copying of the New Testament in the Tischendorf
text. One of the closest possibilities of copying would be the beatitude:
5b Maxdprot ot kefapoi tf) kapdig, 6Tt abtol Tov 6edv dyovtal.
“Blessed are the pure in heart because they shall see God.” This is highly
formulaic and could easily be common oral tradition. In contrast, among
the Lipsius variants at least eleven of them are New Testament
assimilations. (One example of a detailed discussion of this is found on
p. 111 above.)
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The Tischendorf text shows no convincing evidence of literary
assimilation to the New Testament canon. The only other close parallel
besides 5b is 5g (Blessed are those who have wives as if they did not have
them) which agrees with Paul’s first letter to the Corinthians. It appears
to be almost a copying, or perhaps a result of common oral tradition. The
verb is a different mood and the clause appears in a different literary
genre as a beatitude rather than as an instruction. Since the Acts of Thecla
1s a narrative about Paul, it is possible that this early Pauline thought or
even the letter itself is known to the author of the Acts of Thecla, before a
canon of the New Testament develops. Even this close comparison, since
it is not an exact copy, is more likely to be a result of oral tradition. As
an example, it is very formulaic like 5b. The Tischendorf Acts of Thecla
shows no assimilation to the Gospels, the Acts of the Apostles,
Revelation, the Catholic Epistles or most of the Pauline corpus. Though
it is compatible with New Testament theology, it does not seem to show
evidence of knowledge of the New Testament as a canon of Holy
Scripture.

The Acts of Thecla may give an independent witness to details in the New
Testament. The names of Onesiphorus and Demas are examples. While
there is no sign of copying, these names in the Acts of Thecla add a
literary witness to these persons being known to Paul at least in the
developing Pauline tradition if not in history. This matter of the Acts of
Thecla offering an independent witness along with the New Testament is
related to McDonald’s theory of a common oral tradition. It may well be
the case that the common oral tradition is a reference to New Testament
narrative which is not historical. For example, the beatitude, “Blessed are
the pure in heart because they shall see God”, may be older than the Jesus
tradition, and Jesus may or may not have said it. It does become a part of
the New Testament narrative and the independent witness of it in the Acts
of Thecla is significant, whether or not it has any historical basis in the
life of Jesus. Ifindeed I am correct in my argument that the Acts of
Thecla could be from the same period as the later part of the New
Testament (perhaps from 80 CE to 115 CE), it offers a second witness
that this beatitude is represented in the Jesus movement. There are no
more encratic or gnostic ideas in the Acts of Thecla than in the New
Testament. The theology of the Acts of Thecla is completely compatible
with the New Testament theology and offers added breadth and richness.

The challenges in the translation and understanding of the story are not to
be underestimated. In the story Paul travels from Antioch to Antioch.
The very first such challenge is whether Paul is travelling from Antioch
of Syria to Antioch of Pisidia or from Antioch of Pisidia to Antioch of
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Syria. For many years it was assumed that Paul was travelling east in this
story. The story was thought by some to be complete fiction and so it
was not matched up to one of Paul’s missionary journeys. According to
this way of thinking, Paul in the Acts of Thecla was travelling in the
opposite direction to the usual hypotheses of his three missionary
journeys. It was argued that Antioch of Syria was the only place where
there were sufficient public facilities for the arena scene where Thecla is
subjected to beasts and receives her baptism.*™ In our lifetime, however,
the archeological evidence of the first-century public infrastructure in
Antioch of Pisidia has been recovered and documented. There were both
circus and arena at the time. However, not only is this the case, but the
unusual structure of the arena in Antioch of Pisidia suits the details of the
actions of Queen Tryphaena in that part of the Acts of Thecla. My thesis
argues for the travel of Paul from Syria to Pisidia. MacDonald has done
the same, but McGinn holds that either direction of travel is possible.*’
McGinn’s position points out the lack of specificity in the text itself.
Working with the detail of ancient texts is often fraught with such a lack
of specificity and we can only point in the direction of the greatest
probability. However, the arguments above are strong for this change of
hypothesis as to the direction of Paul’s travel. As stated in the
introduction this gives renewed scope for thinking about the relationship
of this document in the reconstruction of Paul’s journeys. As I am nota
scholar who holds to the historicity of the Acts of the Apostles, I am
satisfied with a lightly held hypothesis like the one in this thesis. Others
will think differently about the possibilities.

The relationship of the Acts of Thecla and the Pastoral letters is of
particular interest. As a result of this study MacDonald’s theory appears
to be more plausible than any other. Adjustments would need to be made
in refining the MacDonald theory since he uses the Lipsius text. His
theory might seem even more convincing if he used the Tischendorf text.
It is not my purpose here either to prove or disprove his theory. That is
another topic for another long and detailed study. My results agree with
the general tendencies of MacDonald’s views in principle and that is an
important conclusion to my thesis.

886 W. Ramsay, The Church in the Roman Empire, p. 27. In this volume, published in 1893, Great
Antioch in Syria is distinguished from Pisidian Antioch. Pisidia and Pisidian Antioch are described in
this way: “Pisidia was the ‘Barbarian’ mountain country that lay between them and Pamphylia; it was a
country almost wholly destitute of Greek culture, ignorant of Greek games and arts, and barely
subjugated by Roman arms. Antioch [here Pisidian Antioch] was the guard set upon these Pisidian
robbers, the trusted agent of the imperial authority, the centre of the military system designed to protect
the subjects of Rome.”

87 D. MacDonald, The Legend and the Apostle, pp. 37-40. S. McGinn, “The Acts of Thecla” in
Searching the Scriptures, p. 803.
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Development in New Testament thought, from the Gospel of Mark to the
Gospel of Matthew for example, did not happen in a vacuum. People live
out the Gospel message and come to understand it in their lives. The
Gospel is a result of the faith expression of those who are living out the
Gospel. The Acts of Thecla gives an example of someone living out the
Gospel during New Testament times and for that reason alone is
invaluable.

Development from the undisputed letters of Paul to the Pastoral Epistles
is a special topic of study in itself. The Acts of Thecla stands alongside
that topic of study and may well help explain some of the developments.
Those developments have taken place in some persons’ lives with or
without the witness of the Acts of Thecla. Those men who chose the
canon were no doubt aware of some of those developments and chose to
include the Pastoral Epistles. Had women chosen the canon of the New
Testament the Acts of Thecla might have been included and the Pastoral
Epistles might have been ignored.

As it is we are fortunate to have the Acts of Thecla at least as a part of the
background to the New Testament. Since the Acts of the Apostles tells us
very little of the detail of Paul’s travels in Asia (Turkey), the Acts of
Thecla is important for its witness (whether literary, theological or
historical) to Paul’s mission in that location, so long as this claim is not
pressed too precisely, remembering the perspective of Dibelius and his
successors. Various theories have been offered in the past concerning
which missionary journey the Acts of Thecla might describe. Further
study of this question may prove to be very interesting. I have only used
a working hypothesis that the Acts of Thecla describes part of the third
journey, and the third journey as it is imagined by certain scholars, who
see it as for the most part an overland journey. These ideas are
summarized in section V. Some Considerations Concerning the Voyages
of Saint Paul in this thesis. My investigations have not proved this to be
impossible at any stage. This has been an easy working hypothesis since
the third journey is, as it were, an “open book™. There is very little about
it anywhere in the New Testament. Other scholars may offer other
suggestions for reasons of their own.

The more recent scholarly writing on Thecla, by Anne Jensen and Honey
in particular,”™ encourages taking her seriously as an historical figure and
taking the Acts of Thecla seriously in terms of the traditions and legends

about Saint Paul. As clearly stated in the introduction, my purpose is not

#8 A. Jensen, Thekla—Die Apostolin. L. Honey, Thekla: Text and Context.
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to “prove” that everything, or, for that matter, that anything in particular
that happens in the Acts of Thecla is verifiable fact. There are elements in
the narrative that would have to be judged as theological rather than
historical. These elements are generally less fantastic, less
hagiographical, and less legendary than comparable ones in the canonical
Acts of the Apostles.

When, for example, in the Gospels there is reference to a legend such as
the story of Jonah, these legendary elements are considered to be part-
and-parcel of the culture of the times. When the story of Thecla’s second
trial is recounted, influence from legends known in the area, like the
stories of Aesop about lions, is a simple means of interpreting the trial
with the beasts that could easily have happened to her. This can be
compared with the use of a legend like the story of Jonah to interpret the
death and resurrection of Jesus.

Linda Ann Honey has recently presented a PhD thesis which argues for
the likelihood of Thecla being an actual historical person and companion
of Saint Paul. Honey’s thesis is a study of the Miracles of Thecla, which
is part of the “cult of Thecla”. Her investigation into the historical
Thecla includes the references to Tryphaena who is easily dated and
located. The further description of the geography, roads, theatres and
legal matters underlying the Acts of Thecla all support an historical basis
for the story, according to Honey.

Whether one thinks there is history in the Acts of Thecla or not, it will
nonetheless remain important that we have any record of the travels of
Paul and Thecla. That is also the case no matter what we think of the
history of the Acts of the Apostles. I think there is very little, if any,
history in the Acts of the Apostles, yet it remain a very important
example of theology and an effort to make sense of the urgency of the
Gospel. The Acts of Thecla may also contain only very little history, but
it is an important example of theology and another effort to make sense of
the Gospel in the history of the early church. In terms of the comparison
of the theology and possible history in the Acts of Thecla with the
undisputed Pauline letters there is in my opinion enormous scope for
scholarly study and great potential for interesting results.

Given the ordinary trajectory of reports of the goodness and miraculous
power of saints, the text with the less developed hagiography is most
likely the earlier text. Concerning the developing hagiography of Saint
Paul, the Tischendorf Acts of Thecla presents an early and believable
characterisation of Paul. His refusal to defend Thecla against Alexander
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1s much like the characterisation of him in the Acts of the Apostles in
relation to the Pythian Oracle of Apollo, the young woman in Acts 16:16.
He has no concern that she has lost her livelihood and as a slave becomes
useless to her owners when once she was very valuable. She had been
speaking the truth as the oracle, she is not evangelized and does not
become Christian in the story. In fact, one would hardly think it likely,
once she had been demoted from such a high standing in her society to
the level of the most useless and easily abused position of women slaves.
Yet Paul has no interest in her plight which he has caused. Throughout
the Acts and in his letters, Paul’s taking on and dropping of companions
1s notable, as is his positive and negative relationship to Thecla, while she
remains true to the Gospel and to him. This seems to be consistent with
the characterisation of Paul in the Acts of the Apostles and with his
behaviour toward other companions as recorded in his epistles. These
early images of Paul are helpful in understanding that saints are not other-
worldly creatures who happen to be human. They are real human persons
who because of their love of God during their lifetime are drawn to be
with God for all eternity. However, they are not perfect; God whom they
love is perfect. The extended Acts of Paul gives a very different picture
of Paul. He becomes someone who talks to animals. This does not make
a better role model for humans who are struggling with living the Gospel
in their lives but rather presents as hagiographical embellishment.

The hagiography of Thecla also develops. The Acts of Thecla is a very
early representation of her as a suffering woman. She loses her temper
and attacks Alexander. This is foolhardy and may well be meant to
portray the danger of pride among the wealthy and powerful women of
the day. Thecla is also less than compassionate toward her mother and
betrothed early in the story. Later in the story she is reconciled to her
mother, though, it seems, at a price. She has been overcome by
enthusiasm and enthralled by the teaching which offers her such freedom.
She is not prudent about her decisions. It is dangerous to travel.

Were it not for Queen Tryphaena in the story, Thecla might have had a
short-lived religious flight of fancy and died a brutal death. She was not
sentenced to the arena for believing in Christ; neither was she baptised
before she went to the arena. She might well have died a nameless
example of an impious young Anatolian woman, but for Tryphaena’s
interference. She appears in the Acts of Thecla as a real person who is not
managing very well the complexity of social expectations placed upon
her. She is also a believable example of a young woman who is inspired
by the possibility of freedom from the domestic expectations of her day.
It seems there are other ways to be yourself in her world, other ways to
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make a living, and other ways to provide for one’s mother. She has
discovered one. She becomes a follower of Paul, the itinerant, who
teaches Jewish wisdom in the tradition of Jesus, the rabbi who is the Son
of the Living God. She becomes an apostle and her benefactors are
grateful for her ministry. Furthermore, in later more hagiographical texts
she becomes a great healer and counsellor.

In even later hagiography, stories develop about how Thecla draws
confidence and authority from her physical virginity. It is told how she
miraculously melts into the rock side of a mountain. These are like the
stories of Saint Rose with the gift of bilocation, attending mass and doing
manual work at the same time, or Saint Christina flying.*® They are like
Paul talking to a lion and baptising it. They are of another genre
altogether. It is not an uninteresting genre as it portrays many of the fears
and hopes of the society in which it grew and where it was valued.

II.  Theological Conclusions

A. The Jewish Character

One of the most important theological conclusions is the overwhelmingly
Jewish character of the message of Paul in the Acts of Thecla. There are a
number of references that are very Jewish in character in the Acts of
Thecla. These have been discussed as they have been encountered in the
text. God is addressed and referred to in a Jewish way at verses 17b, 29e,
37c and 42d. God is the Most High, the Living God. Beatitudes, a
Jewish teaching genre, are one of the most important ways to
communicate the Gospel in the Acts of Thecla. Beatitudes are a form of
wisdom teaching and may have early ties to Jesus the Sage. Jewish
expressions give this story in the Tischendorf text an early character. For
example, the expression the “most high God” is typically Jewish. The
lack of later doctrinal formulation, especially a Christological or
Trinitarian formulation, is a further clue to its early dating.
Communications concerning salvation, redemption and eternal life are not
as developed as one would expect if New Testament writings were
familiar to the author.

89 Theodore Maynard, Saints for Our Times, Doubleday, Garden City, New York, 1960, p. 201.
Giselle Potter, Lucy’s Eyes and Margaret’s Dragon: Lives of the Virgin Saints, Raincoast Books,
Vancouver, B.C., 1997, p. 72.
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B. Theology of Healing Grief

The touching relationship between Tryphaena and Thecla is very
important to the theology of the work. Thecla brings Tryphaena to a
breakthrough in her grieving the death of her daughter. She listens to the
Queen’s mourning and provides the pastoral companionship that
promotes healing. The understanding of salvation as safety in death is
very important theologically. Through faith and trust in God in prayer the
eternal life of Falconilla is known. This is very similar to the concerns of
the Thessalonians concerning the salvation of their dear departed ones.™”
Tryphaena’s adopting of Thecla is a witness to later descriptions of the
Christian community as family. Those who find themselves alone can
join together with other Christians who share similar values and beliefs to
form one “body”, one family in Christ. In this way support is given for
those who suffer. Thecla, who is presented with the terrible prospect of
the arena is sheltered by Tryphaena, while Tryphaena is comforted in her
mourning by Thecla. Later as Tryphaena becomes Thecla’s patron,
Thecla is protected and provided for in this relationship that has grown
because of the love of Jesus, the Son of God.

C. Theology of Freedom

Thecla’s freedom is salvation for her in this story. She is set free to serve
the Living God and God’s beloved Son. The glorious liberty of the
children of God is the salvation that Thecla accepts in her baptism. The
contrast between Thecla’s salvation in her early life and Falconilla’s
salvation in afterlife shows a rich understanding of the concept of
salvation that is beginning to reach across the boundaries of cultures.
Thecla is saved from death, Falconilla is saved in death. The focus on
salvation in this life is again very Jewish in character. Jesus’ interest in
the reign of God in this life as we know it from the Gospels is entirely in
character with the story of Thecla. Jesus was a Jew, and the concept of
shalom in this life is inseparable from the concept of God’s reign.

D. Simplicity and Good News

The theological importance of simplicity is often related to freedom. The
Acts of Thecla is a good example of this. The freedom to travel and leave
behind the care of buildings, fields and industry requires acceptance of a

simple lifestyle. The Acts of Thecla gives example of this simple freedom

80 1 Thes 4:13-18.
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to travel much as it is depicted in the Gospel stories of Jesus. Saint Paul
models this in the Acts of Thecla and Thecla follows his lead. The ascetic
lifestyle will develop in Christianity in the second, third and fourth
centuries. It will also reach extreme expressions. The choice to live
simply seems to be at the heart of the Jesus message even with forms of
asceticism that are more developed than those in the New Testament or in
the Acts of Thecla. In the diary of Egeria, for example, the monasteries
described are good examples of this more developed asceticism.*”’

Thecla is attacked by Alexander while she 1s wearing what one imagines
are her sumptuous robes (verse 26). She is one of the wealthiest women
of Iconium (verse 261). Her decision to wear men’s attire to travel (verse
40) 1s intriguing to the modern reader. Her main objective seems to be
safety but it results in another kind of simplicity. One imagines that she
chooses simple men’s travel attire so as to not attract attention. There is
no indication that she continues to wear men’s clothing for reasons of
sexual orientation when she is not travelling. That is a gap in the story
however, and answering the question of what she does when not
travelling can take different audiences to different imagined discussions.
In her iconography in the East, she most often appears in the clothing of a
female martyr. Further study of her iconography with emphasis on
gender issues would be a very interesting topic. Certainly the travel
clothing she chooses in the story is a choice of simplicity. The message is
more important than material possessions. Thecla models this. However,
at the end of the story she is supplied with all she needs by Tryphaena.
This pleases Theocleia and is likely to be an important factor in the
reconciliation of mother and daughter. Interestingly this restoration of
wealth indicates that the Acts of Thecla is not a part of that genre of later
Christian ascetic or gnostic writings where rewards are only spiritual.

The argument for this in the commentary weighs substantially in support
of the early dating argued for throughout this thesis.

Thecla’s decision not to marry is also a part of the theology of simplicity
in this story. Modern readers may ask whether there are sexual
orientation issues here? The story presents Thecla as relating strongly
both to Paul and to Tryphaena. This would indicate that a balanced rather
than a sexualized characterisation is foremost in the narrative. There is
room for speculation on this matter; a gender study might contain
interesting ideas about what is not said in the story. The works of Jeremy
Barrier and Beate Wehn show interest in opposite directions in
relationship to gender construction approaches to this ancient text. Such

%1 Egeria: Diary of a Pilgrimage, p. 87.
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studies have a strong interest in comparing the ancient text with today’s
world and today’s understandings of gender and sexual relationships.
They are interesting studies in their own right together with the large
body of feminist and politically-based studies which often have a psycho-
sexual hermeneutic.

E. Filial Piety

Thecla’s relationship to her mother and their household is an important
social theme in the story. Her refusal to marry is the first offence for
which she is condemned to fire. Impious behaviour toward family is an
important theological motif. The Jewish fourth commandment, “honour
your father and mother”, and ancient cultures in general have high
expectations of adult children in relationship to their parents. Marriage is
more an obligation than a romantic contract. Thecla represents the idea
that religious affiliation could be taken to be more expedient than
obligations to parents, including marriage. This stabs at the stability of
the social fabric. Religion in many settings over the ages has challenged
social norms and this is no different.

Thecla’s challenge to the powerful position of Alexander in his city is
also a challenge to social norms. If she has arrived in a city without the
expected protection of servant “bodyguards” or male relatives and yet she
wishes to be treated with the respect due to a wealthy woman, she is
challenging the norms. After Tryphaena’s patronage is in place (verse
40), she travels with both male and female servants. Her financial
position now provides her with the ability to have protection as she
travels. She has won this privileged position by first following her heart
and her commitment to what she thought was most important.

In both cases, her trials are for socially challenging behaviour and not
because she is a follower of Jesus Christ. The obligations of social
behaviour were an important part of morality and legal responsibility.
This is, however, an indication that Thecla’s story is early. The story
itself may well come from the time of Saint Paul. The Tischendorf text
reads as if it is later than the Pauline correspondences, as already
mentioned, perhaps from around the same time as Luke-Acts.

F. Victim/Offender Theology
The exploration of victim/offender relationships is theologically

important in this story. Alexander has time to plot the attempt on
Thecla’s life in the arena. It seems a thorough and effective series of

434



attacks. When Alexander sees that his attempts not only fail but that they
cause the Queen to faint as if she had died, he changes his attitude
suddenly. This is often the first step in the process of remorse. When he
sees that his violent actions cause pain not only to the intended victim but
to others as well, he reconsiders, then panics and begs for the games to
end. Theocleia also plots her own daughter’s death. Even today most
murder 1s done to victims who have close relationships to the offender.
The reconciliation between Thecla and her mother 1s an important witness
to restorative justice. That is the case even if her mother’s motives for
reconciliation are not pure. The re-establishment of communication
between mother and daughter is significant. Unlike Judas in the
canonical Gospels, Theocleia becomes the object of her daughter’s
forgiveness. This is very important. Much like Jesus forgiving his
executioners from the cross, Thecla forgives her mother, who would have
killed her. More than that, Thecla represents all misunderstood adult
children, like the eldest son in the prodigal’s story. The forgiveness of
parents is an important part of maturity and wisdom. The wisdom lessons
concerning victim/offender relationships are theologically significant in
the Acts of Thecla. They carry a moral impact, an example of generous
love and forgiveness and the witness of remorse at beginning and more
advanced stages.

G. Baptism, Witness and New Birth

Baptism is an important private and public ritual in Judaism. In the Acts
of Thecla baptism is seen as the focus of martyrdom—i.e. witness. For
Thecla the desire to be baptised is expressed early in the story. She is
intent on making the commitment to Christ. Paul seems to think that it
might be a problem to have this wealthy, eligible, and seemingly
rebellious young woman associated with him and his message. Paul
struggles to understand the depth of her commitment. Thecla on the other
hand, in the face of misunderstanding, steadfastly continues to believe
and to embrace her new found life. Her baptism is a new birth.*”*> As if
from the waters of a womb she emerges as a new person, now ritually
identified with Christ as the servant of the Living God. The theology of
baptism as public witness and as rebirth is ancient and contemporary.
Because of her public witness Thecla carries the martyr’s cross in her
iconography.

%92 See p. 59 above.
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H. Commitment to the Poor

Thecla’s new life includes a commitment to the poor. The Christ of the
Acts of Thecla is one who is virtuous. The goodness of Christ is an
example to Thecla who becomes good to those who are poor and
unfortunate. Her skills which grow in her attendance to the grieving
Queen are later expanded to care for the needy by the benefaction of the
Queen. This networking of care is a witness to the reign of God in
practical theology. Thecla’s own fearlessness in accepting simplicity
makes her solidarity with the poor more convincing. Even though there is
no reason to think that Thecla ever knows what it is to be poor, there is
also no reason to think that she patronisingly pities the poor from on high.
On the contrary, in her simplicity she stands alongside of the poor as well
as being their helper in material matters. In her later hagiography she will
continue to be sage advisor and healer for many, rich and poor.

There is a rich and positive theology in this text. It is a text which speaks
of the witness of Christian freedom, the blessings of the Living God, the
goodness of Christ and the Christ-like example of living simply and
caring for one another sensitively. It shows the solidarity of those who
have good purposes whether they are Christian or not. It exposes the
selfish and revengeful purposes of those who are deceivers. It encourages
believers to be true to themselves. It speaks of the love of those who
have died and how our prayer for these loved ones really does make a
difference. It encourages the care for the poor and needy. Above all, it
speaks of Christians having the courage of their convictions and the
energy and commitment to witness to their faith.

The history of women in the Jesus movement is greatly enhanced by
reconsidering the likely historical details in the story of Thecla. Although
my thesis does not do this, it is hoped that my thesis will make it easier
for others to do. The influence of Thecla’s story was enormous and it
gives good evidence of the early appreciation of the ordinary human
character of Paul as well as witness to his missionary travels in Turkey.

It is the virtue of Christ, his goodness, which is the Gospel in the Acts of
Thecla. The theology of the Acts of Thecla is about the goodness of
Christ, the freedom of Christians, the service of the Living God, the
healing of grief, reconciliation and the service of the poor.
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