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In his description of office charisma, Max Weber (1978:1139-1141) speaks of the reversal of "genuine charisma" into its opposite; originally the holder of charisma would be "ennobled by virtue of his own actions" (1978:1139) and a personal following, but with office charisma legitimacy comes by virtue of inheritance or a ritualized acquisition of the office, irrespective of the personal or "genuine charisma" of the individual (Weber 1978:1139-1141). The incumbent of an office that is the locus of charisma, in contrast to the personal charisma of the holder of that office, follows procedures that tend toward the kind of authority that Weber (1978:217-218) terms "legal," wherein rules follow the logic of instrumental reason, where an abstract system of law that may be applied to cases develops, where holders of authority are themselves subject to an impersonal order, where members of an organization obey the law as members, and where members obey their superior not because of the latter's person but because of the order that those superiors represent. I say "tend toward," since Weber's depiction is that of a pure type rather than any real case.

Office charisma is important in the continuation of religious entities beyond the time of their founding figures and in the maintenance of formal religious organizations. Apart from peculiarly religious phenomena, office charisma is vital in business organizations that survive their founding entrepreneurs and in political organizations that survive their founding revolutionaries. In the modern governmental world, office charisma is essential to the effectiveness of non-political, civil service offices. In democracies, where a large sector of the public prefers governance by someone other than the politician who ends up holding office, it is office charisma that is needed in order to obtain from that part of the public a general compliance with the legislated will of the government.

In the modern world, office charisma in religious organizations sometimes assumes a wider significance when legitimacy has not been established in secular contexts. For example, with the establishment of more or less artificial states in the Middle East in the wake of colonial administrations, theocracy as a form of political legitimation in effect substitutes religious office charisma for its political counterpart. It may well be a transitional form of legitimation, comparable to the era of the "divine right of kings" and their established religions in post-feudal European history. A similar transitional role for religious office charisma may be seen in the histories of education, medicine, and retirement facilities, with religious sponsorship of schools, hospitals, and homes for the elderly.

The purpose of the present study is to examine an instance in which office charisma emerged in order to bring to light some of the key factors that are involved. The intent, therefore, is to elaborate Weber's model, not "test" it; we want to see why personal charisma would reverse itself into its opposite, and under what conditions the personal charisma of Jesus of Nazareth, diffuse as it was after his execution, would reverse itself into the office charisma of early bishops, deacons, and presbyters. The instance in question is the development of such church offices in early Ephesian Christianity. Our "data" for a given moment in time are derived from a literary source - the letter of Ignatius of Antioch to the Ephesian Christians - and leading up to the time of that letter the data include background information contained in the texts of the New Testament. Because organizational developments may occur differently in different places, our focus on one community, Ephesus, will hopefully simplify matters. Consequently, information emanating from other locales will be relevant as historical information that impinged on Ephesus as elements of the Christians' heritage, their prior cultural history. Ephesus had been a Christian community for quite some time when Ignatius wrote to the Christians there; a number of references to the Ephesian Christians are to be found in the New Testament.

IGNATIUS OF ANTIOCH

Early in the second century C.E., during the reign of the Roman Emperor Trajan (98-117), a Christian bishop from Antioch was arrested in Syria and sent under guard to Rome for execution. Rather than follow a route through the Asia Minor city of Ephesus, a major Christian center, as well as through Tralles and Magnesia, the entourage took a northern route through Philadelphia to Smyrna. The churches that had been bypassed, including Ephesus, sent delegations to meet Ignatius in Smyrna - evidently as a show of support. A number of letters from Ignatius to these and other churches have been preserved, including one written from Smyrna to the Ephesian Christians (Holmes 1992:129-135). Our focus is on this letter.

One of the interesting features of Ignatius' letter to the Ephesians is the fact that he refers to their bishop, Onesimus, their deacon, Burrhus, and to Christian patterns of internal governance in general. For example:

For Jesus Christ, our inseparable life, is the mind of the Father, just as the bishops appointed throughout the world are in the mind of Christ.

Thus it is proper for you to act together in harmony with the mind of the bishop, as you are in fact doing. For your presbytery, which is worthy of its name and worthy of God, is attuned to the bishops as strings to a lyre (Ig. Eph. 3-4, translation in Apostolic Fathers; numbers refer to paragraphs in the Greek).

It appears that some of the Christians had not remained in communion with the bishops: Ignatius warns that those not "in the sanctuary" with the bishop lack the bread of God (Ig. Eph. 4.2). He also refers to certain people "with evil doctrine" whom the Ephesians resisted (9.1). In order to interpret this information in the light of development processes in organizations, it is necessary to examine some of the models of governance that appeared earlier in Christian history. Specifically, we need to know what was meant by presbyter and presbytery, by bishop, and by deacon. We also need to know what contexts may have been associated with such terms and offices.

ASPECTS OF EARLY CHRISTIAN GOVERNANCE

The sociology of early Christianity, as distinct from a sociology of the Palestinian Jesus movement, focuses on the new religious movement that formed around the posthumous charisma of Jesus (see, e.g., Blasi 1986, 1988, 1991). Looking at the phenomenon as a new religious movement sidesteps the issue of whether the church/sect typology applies at all to early Christianity; movements allow for the presence within them of diverse social movement organizations, some of which may be more sect-like and some more denomination-like; a perfect "church" form (Weber 1978:1164-1169), of course, would be impossible in the pluralistic context: of the Roman empire. In the contemporary sociology of early Christianity, Harry W. Eberts (1994) has been engaged in remarkably informative research on differing patterns of governance among different, ethnically identifiable groupings of Christians. Closely examining the terms used in the New Testament to refer to groupings of Christians, Eberts notes that there were three groups - Disciples, Apostles, and Brothers - and that the Disciples experienced a split that gave rise to a fourth group, the Hellenists. The Disciples were governed by the Twelve, the Hellenists by the Seven, the Apostles by the Assembly, and the Brothers by the Presbyters. He observes that the clientele of the Disciples consisted of members of diaspora synagogues, that of the Hellenists consisted of Greek-speaking Jews and proselytes, that of the Apostles consisted of godfearers (Gentiles partially participating in Jewish life) in diaspora synagogues, and that of the Brothers consisted of members of Judean synagogues. This pattern was soon disrupted by "terminating events" that Eberts identifies for each grouping, between the years 31 and 65. Since Ignatius was writing decades later we could only expect to find traces of this quasi-ethnic pattern of groupings reflected in his letter to the Ephesians but we can learn from Eberts to take the terms used for Christian groupings and their respective offices seriously, and to be wary of the editorial purposes of some New Testament authors, especially the author of Luke/Acts, of seeing the history of the early Christians as one rather than many stories.

Bishop - episkopos

We have observed that Ignatius, himself a bishop, identifies Onesimus of Ephesus as a bishop. The term that translators render as "bishop" is episkopos, literally, "overseer." If we take Paul's Letter to the Philippians to be an authentic letter of Paul of Tarsus (Collins 1988:15), then by far the earliest reference to bishops in the New Testament is the address section of that letter, where Paul directs his communication to, among others, bishops in Philippi (Phil. 1.1). The office of bishop would appear, then, in a Gentile church founded by Paul (see Acts 16), and it would occur in the plural in one community.

The term also appears in the Acts of the Apostles, in an emotional scene in which Paul, on his way to Jerusalem (and eventually to Rome where he was martyred), stops in Miletus and sends for the presbyters of Ephesus, who come out to Miletus for his farewell address. The address includes this sentence: "Take care of yourselves and all the flock, in which the Holy Spirit has placed you as bishops to shepherd God's church. . ." (Acts 20.28).(1) Such a speech, following the authorial practice of the time, would have been a composition of the author of Acts, "Luke," rather than the person depicted as speaking, Paul (see Aune 1987:124-128). It seems to equate presbyters and bishops, but in no other place in Acts do these terms appear to be interchangeable. Acts appears to use several sources for the legends it reports, yet the term bishop does not appear in the source material, but rather only in this dramatized episode. In fact, associating the Pauline tradition of Gentile churches (which had bishops) with the presence of presbyters in Ephesus seems to be a point of the composition.

In general, Acts presents Paul as a major figure, a founding personage, of the Christian churches in Asia Minor and Greece. Judging from his letters Paul had been a controversial figure in his own day, and the narrative in Acts relating Paul's taking up a relief collection for the Jerusalem Christians implies that the latter would not even accept such a gift from the churches Paul had founded. In such a context Acts appears as a work of advocacy calling for a wider acceptance of the Pauline tradition and presenting the earlier hostility toward Paul as an outgrowth of an argument over Torah observance (especially, circumcision), an argument that no longer concerned a live issue at the time that Acts was being written. Establishing an equivalency between the presbyters, whom Paul knew in Ephesus, and bishops, who were to be found in the Gentile churches, would be an aspect of the author's argument that Paul's Gentile Christianity should be accepted as equivalent to the Christianity coming from a more Jewish environment.

The effort to gain acceptance for Paul and even to have him endowed with considerable posthumous charisma succeeded (Blasi 1991). One of the effects of this effort was the composition of a body of letters in Paul's name - a typical way of honoring a personage from the past in ancient times as well as of maintaining authorial anonymity (Meade 1986; Collins 1988:75-86). One of the resultant deutero-pauline letters, First Timothy, lists moral qualities that the author thought a bishop should have (1 Tim. 3.2). Another such letter, Titus, uses the term bishop interchangeably with presbyter (Tit. 1.7), much in the manner of Acts 20.28. Both of these letters tend to associate the Pauline charisma with the office of bishop.(2)

The evidence is limited, but the foregoing review of it leads us to believe that the office of bishop was more recent than that of presbyter, apostle, the Twelve, or the Seven, which appear in earliest Christianity in Jerusalem. There seemed to be a felt need on the part of the authors of Acts, First Timothy, and Titus to buoy up the authority of the office by associating it with the charisma of Paul, and similarly to gain wider acceptance for Paul among Christians who already accepted the institution of the presbytery.

Deacon - diakonos

Ignatius speaks of Burthus of Ephesus as a deacon of the Ephesian church. The word used in Greek is diakonos, literally "waiter" (as at a banquet; see Gal. 2.17) and "messenger." It seems to identify a person with a serving function rather than a condition of being born into slavery, which would be indicated by another expression, doulos, or of being taken into slavery in war, which would be indicated by andrapodon. In the New Testament the use of diakonos to refer to a Christian church office occurs in the Pauline and deutero-pauline literature.(3) In the Corinthian correspondence, written in Ephesus, Paul refers to himself not only as an apostle but also as a deacon (1 Cor. 3.54, 2 Cor. 3.6, 6.4). In a controversy passage he refers to his opponents within the Christian church as false apostles who disguise themselves as deacons of righteousness (i.e., servants of God; 2 Cor. 11.15) and makes a point of breaking the flow of his rhetoric in order to avoid referring to advocates of Gentile Christians observing Torah prescriptions as deacons of Christ (2 Cor. 11.23). The letter to the Philippians (1.1) is addressed to bishops and deacons. Interestingly, Romans 16.1 refers to a Christian woman, Phoebe of Cenchreae, with the masculine noun, deacon (accusative form: diakonon). All of this tells us that the Pauline Gentile churches had male and female officials called deacons from a very early point in time in Christian history.

While the Acts of the Apostles associated presbyters with the office of bishop, as noted above, it does not refer to deacons. Rather it is in the deutero-pauline letters, seemingly influenced by Acts, that the term appears again. The Letter to the Ephesians and the Letter to the Colossians imitate Paul's style by having "Paul" identify himself as a deacon (Eph. 3.7, Col. 1.23 and 1.25); they also identify someone named Tychicus as a deacon (Eph. 6.21, Col. 4.7). Colossians 1.7 speaks of Epaphras as a fellow deacon of Paul. More significantly, First Timothy lists the desired moral qualifications for deacons and makes a point of identifying them as different persons from women, contrary to the earlier practice of Paul. Specifically, the letter says a deacon should be a husband of one wife (1 Tim. 3.8-13). It also says a good servant of Christ (diakonos Christou) would put the letter's instructions before the Brothers (1 Tim. 4.6); it should be recalled that a Christian grouping in Jerusalem had been called the Brothers, and we cannot exclude the possibility that First Timothy was directed to a church that identified itself with the earlier Judean grouping. The whole passage reflects an effort to impose a reticence over women at banquets (a presence having negative moral connotations in Hellenistic culture) on the whole of Christianity, including Jewish Christians (see Corley 1993).

Presbyter and presbytery - presbuteros and presbuterion

Presbuteros is the comparative of presbus, "old man;" hence it translates as "elder" and as one having greater dignity or power. Presbuterion refers to a council of such persons. In the synoptic gospels and in most instances in the Acts of the Apostles the terms refer to a grouping of Jewish leaders in Jerusalem. Since about 300 B.C.E. religious and civil authority in Jerusalem had been intermittently in the hands of a high priest together with a council of elders (Sanhedrin), equivalent to senates or gerousia elsewhere in the region. The Christian grouping in Jerusalem known as the Brothers similarly had leaders called presbyters (see Acts 11.30); Acts often refers to these Christian presbyters in Jerusalem, sometimes pairing the reference with mentions of "apostles" (Acts 15.2, 15.4, 15.6, 15.22, 15.23, 16.4, 21.18). Early in his missionary career, when he was associated with a church at Antioch and working together with Barnabas, Paul was appointing presbyters in churches in eastern Asia Minor (Acts 14.23). Later, in Miletus when he was ready to leave for Jerusalem, Paul called together the presbyters of the Ephesian church for his farewell address (Acts 20.17). Because we cannot be certain of the historicity of this event, and because there were non-pauline as well as Pauline Christians in Ephesus (see, e.g., Acts 18.24-19.7), we cannot conclude that there were presbyters in the churches that Paul had founded independently. In fact, there are no references to presbyters to be found in the authentic Pauline letters, which generally reflect situations in Paul's independent, Gentile churches.

First Timothy, a pseudonymous letter addressed to a companion of Paul who is identified as a Jewish Christian in Acts - Jewish descent through his mother (Acts 16.1), circumcised (Acts 16.3) - speaks of the hands of the presbyterion having been laid on Timothy when his gifts came to him through prophecies (1 Tim. 4.14). It also says presbyters who rule well, especially by their preaching and teaching, should be honored (1 Tim. 5.17) and that any accusations against presbyters require two witnesses (5.19). The latter, of course, is a matter of due process in Jewish tradition. A similar work, the Letter to Titus, speaks of "Titus" appointing presbyters in every town (Titus 1.5) - reminiscent of Acts 14.23. These deutero-pauline letters thus lead us to believe that their churches, continuous in some way with the Brothers of Jerusalem, had presbyters who acted collectively in Christian ritual, and who preached and taught. The Letter to the Hebrews also speaks of presbyters witnessing to the faith (Heb. 11.2), and the Letter of James speaks of presbyters praying over the sick and anointing them with oil (James 5.14). In First Peter the author identifies himself as a presbyter addressing presbyters; he exhorts the latter to tend to the flock and not be domineering. He also exhorts the younger people to be subject to the presbyters (1 Pet. 5.15).

A presbyter also appears in the New Testament as the author of the Second and Third Letters of John. In fact, the author simply identifies himself as "the presbyter." The two letters may be instances of a presbyter "preaching and teaching." And the Revelation of John seems to reflect a collective ritual function of presbyters; the author reports visions of twenty-four presbyters worshipping in heaven (Rev. 4.4, 4.10, 5.6, 5.8, 5.11, 5.14, 7.11, 11.16, 14.3, 19.4) with one presbyter occasionally speaking (Rev. 5.5, 7.13).

Summary

We have traced the background in early Christianity of three kinds of leadership office, as made evident in New Testament word usage. We selected the three because Ignatius of Antioch found it meaningful to write the Christians of one community, Ephesus, about them at one point in time, in the early second century C.E. Bishops had appeared in the plural in one Pauline church, Philippi, in the mid fifties. Later works - the Acts of the Apostles, First Timothy, and Titus - equate bishops with presbyters, seemingly in an effort to establish some continuity between the Pauline Gentile churches and the more Jewish ones. Deacons, including female deacons, had similarly appeared in the Pauline context. Only male deacons appear in the deutero-pauline contexts some time later (Colossians, Ephesians, First Timothy, Titus). Presbyters, however, appear to have been present in the community of the Brothers in Jerusalem and in the early mission churches founded by Paul and Barnabas, before Paul had set out independently to found his own Gentile churches - all this according to legends reported in the Acts of the Apostles. In one redactional passage (as opposed to source material) in Acts, however, the author endeavors to equate presbyters with bishops. Presbyters are known in some of the Johannine literature, which is generally associated with Ephesus and its hinterland, and in First Timothy and Titus they are said to preach, teach, and as a collectivity engage in ritual. In short, there is a Pauline Gentile pattern of bishops and deacons, a Jewish pattern of presbyters, and evidence of bridging the two patterns in a redactive passage in the Acts of the Apostles and in two "pastoral" deutero-pauline letters - first Timothy and Titus.

IGNATIUS' POINTS ON GOVERNANCE FOR THE EPHESIANS

At the time Ignatius was writing his letter to the Ephesians, there had been a variety of ways that the Christian churches governed themselves. Ignatius himself and the Ephesians under Bishop Onesimus came out of the tradition of Paul of Tarsus; Ignatius speaks of himself and the Ephesians as fellow initiates (summustai) of Paul (Ig. Eph. 12). When speaking only of his Ephesian addressees and not of himself, he says that they were in an "understanding" or "agreement" with the Apostles; apostle is an office that was held by Paul and others in the Gentile Pauline mission, and as a named grouping the Apostles were the Christian community to which Paul had belonged early in his career as a Christian. So Bishop Ignatius speaking as a Pauline Christian is addressing the Ephesian Christians, led by Bishop Onesimus, who traced their heritage (and perhaps their organization) back to not only Paul but to an understanding with the Apostles. This understanding may reflect either an outgrowth from Paul's earlier career, when he had belonged to the Apostles, or an accommodation between a Gentile Pauline church and the Apostles. In either case, it is the heritage of the Apostles that did not have a tradition of bishops as a form of governance. We need to distinguish between locations in and near Palestine, where the Apostles were a local grouping near the home territory of Jesus of Nazareth, and more remote locations where an apostle had been a missionary who had founded churches and had left Gentile bishops in charge of them. It seems that the Apostles, having less hierarchy because of not having been founded by a personage from abroad, would have some difficulty accepting the authority of bishops when traveling into western Asia Minor and Greece; similarly Apostles would be reluctant to recognize bishops as authoritative when Christians from the latter areas traveled to the Apostles' home territory (presumably the situation that occasioned the presence of a bishop, Ignatius, in Antioch).

If Ignatius, in encouraging unity among the Ephesian Christians under Bishop Onesimus, seems to be consolidating a merger of two traditions (that of Paul and the Apostles, and that of the apostle Paul) that had already taken place, he also seems to be encouraging a merger with another Christian grouping, the Disciples. Ignatius himself had been trying to gain acceptance to the Disciples; he says that he was hoping his impending martyrdom would enable him to become a Disciple (Ig. Eph. 1). Decades before hand the Disciples had been a Christian grouping in Jerusalem that had been governed by the Twelve and an assembly (Acts 6.2). Their missions were undertaken in and near Palestine (Acts 8). At some point in time there had been an overlap between the Twelve and the Apostles (Acts 6.6), but most of the legends contained in Acts refer to the Disciples as a separate grouping, having Peter and John as their major personages. At one point Paul ministered to Disciples in Antioch (Acts 14.19-23).(4) Ignatius was not alone in trying to join the Disciples; he speaks as one just beginning to undertake becoming a Disciple and as one addressing fellow students (Ig. Eph. 3).(5) Of course if the Disciples were to engage in a merger or some other kind of association with the Gentile Pauline Christians, it would be helpful if they could deal with a responsible leadership (e.g., bishops) who could speak for the Gentile Pauline Christians.

It is difficult to ascertain the leadership structure of the Disciples after the Twelve had been disbanded in Jerusalem in 43 C.E. They may well have had councils of presbyters, as did the Apostles and the churches founded by Paul in his earlier missionary career. It will be recalled that both the Jewish community in Jerusalem and the Jewish Christian Brothers there had presbyters, and that presbyters were known of in at least some churches associated with some of the Johannine works. Councils of presbyters seem to have been a very common form of governance. The association of different Christian groupings with one another in the time of Ignatius appears to have resulted in the appearance of the episcopal and the presbyterial forms of governance together. We have already seen some of the New Testament works equating bishops and presbyters, but this turns out to be a facile linguistic endeavor. The historical reality, as opposed to a literary ideal, appears to have found one bishop and a presbytery together in a church: Ignatius praises the Ephesian church of Bishop Onesimus for being ordered in one subordination under one bishop and one presbytery (Ig. Eph. 2). Moreover, he would have the bishops and presbyteries sharing in a consensus. He says:

For Jesus Christ, our life without division, is the Father's will (gnome), as the bishops who are installed throughout the boundaries are in the will (gnome) of Jesus Christ (Ig. Eph. 3).

And he goes on to praise the Ephesians' presbyters for being in harmony with the will (gnome) of the bishop (Ig. Eph. 4). He also pointedly calls for a unity with the bishop and the whole church:

Do not be misled: If anyone is not inside the sanctuary, he comes short of the bread of God. For if one and a second prayer have such great strength, how much more is that of the bishop and the whole church (Ig. Eph. 5).

Toward the end of the letter Ignatius encourages the Ephesian Christians to gather together so that they would obey the bishop and the presbytery with an undisturbed mind (Ig. Eph. 20).

CONCLUSION

How should we interpret these historical data? What are their implications for office charisma? I would propose that first a unifying impetus, such as one that would tend to centralize authority in structures such as a composite of bishop and presbytery, would be occasioned by external relations. In the case of the Christians of the time of Ignatius and Onesimus, official Roman persecution appears to have provided a salient external relation. There is no evidence that the Romans distinguished among the Christian groupings - Disciples, Apostles, Brethren, and so forth. Rather they dealt with the Christians as one grouping, and it therefore became helpful and perhaps even imperative for the Christians to react as one grouping. We might refer to this kind of event as a group/environment transaction, and as a type it would stand in contrast to a situation created by a "divide and conquer" stratagem.

Second, I would suggest that efforts of subgroupings within an identity group (such as Disciples, Apostles, etc. within Christianity) to deal with each other (e.g., efforts to establish understandings, associations, mergers) help consolidate the position of whatever office may be in place, because each group needs to enable other groups to deal with a responsible party who can speak for it. We might refer to this kind of event as a subgroup/subgroup transaction.

Third, I would suggest that office charisma comes not only from a primary personage whose charisma has been "routinized" (e.g., that of Jesus of Nazareth) and not only from a second founder's charisma (e.g., that of Paul of Tarsus) but also from intervening forms that mediate between the personal charisma figures of the past and the beholders of charisma in a present. Ignatius, for example, did not abandon either the bishop-and-deacon structure of the Gentile mission or the presbytery structure of the older Christian homeland, but rather sought a unifying consensus that would be emergent in an association between both kinds of structure. We might refer to this as historical retention.

Fourth, I would suggest that effective office charisma inheres in the manifest purposes of organizations. For Ignatius, for example, the purpose at hand was worship; those not united to the bishop and presbytery as a whole entity were not in the sanctuary and fell short of the "bread of God." Claims to office charisma that would not be inhering in the groupings' purposes would probably be disregarded.

Consequently we can speak of an elaboration of the office charisma model, which had been formulated by Max Weber. Office charisma is enhanced by group/environment transactions, even when the character of the transactions is hostile (as was the case with persecution); it may be undermined by a policy of malign neglect or perhaps by a policy of divide and conquer. Office charisma is enhanced by subgroup/subgroup transactions; it would be undermined by a propensity of each group to carve out separate isolable spheres of activity for themselves. Office charisma is enhanced by the historical retention of recent forms that have mediated the founding charisma; it would be undermined by efforts to abandon the ways of the recent past and simply "restore" a form from the more remote past. Finally, office charisma is enhanced by inhering in activities in which group members engage as members of the group; it would be undermined by being separated from such activities or overmuch identified with matters that do not pertain directly to the purposes members have for participating in the group.

The uses made by Ignatius of the differing kinds of Christian leadership office in his hortatory letter to the Ephesians do not enable us to speak of a pure type of legal authority as described by Weber (1978:217-218). Specifically, we have no evidence of an abstract body of church law for this early point in Christian history. Indeed, neither the Roman state nor the scattered Jewish leadership had yet developed systematic legal systems. This, of course, can only have the ironic effect of making offices and their holders, in the absence of a personage endowed with personal charisma, more important, not less so; people who have little by way of a code to live by need leaders.

1 My translation, from the Nestle-Aland Novum Testamentum Graece. Published translations often obscure relevant features of the Greek in the course of rendering the texts in smoothly-flowing modern languages. Consequently I often supply my own translations in order to retain something from the original that may be important historically but not particularly significant in terms of the devotional or liturgical purposes that Bible publishers have in mind.

2 The term episkopas also appears in 1 Pet. 2.25, where God (or Christ) is said to be the overseer of souls.

3 In the gospels it refers to a lowly state that Jesus encourages the Twelve to assume in order to be first in the kingdom (Mk. 9.35 and 10.43, with parallels at Mt. 20.26 and Lk. 22.27), Mt. 23.11 makes a similar point with the word with respect to Scribes and Pharisees. It simply refers to servants at Mt. 22.13 and in Jn. 2. One can only speculate about these usages reflecting church offices; it may well be that the name of the church office presupposed these and similar sayings traditions.

4 Acts 14.28 also speaks of Disciples in Antioch.

5 nun gar archen echo tou matheteuesthai kai proslalo humin hos sundidaskalitais mou.
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