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[bookmark: _Toc10729639]The Epistula Apostolorum 

Even if one agrees with Martin Dibelius that the Acts of the Apostles has no real corresponding counterpart either in the New Testament or in the wider literature of the time, one cannot ignore the so-called Epistula Apostolorum (EpAp). The Epistula Apostolorum ("The Letter of the Apostles"),[footnoteRef:1] originally written in Greek, is unfortunately preserved today only in an incomplete Coptic version from the late 4th or early 5th century, a Latin palimpsest leaf[footnoteRef:2] and a complete Ethiopian text of the 18th century (in currently 14 manuscripts, though none is older than the 15th century). Whoever compares this writing with the Acts of the Apostles will immediately discover that this text reads like an alternative Acts of the Apostles,[footnoteRef:3] in that it comes close to bridging the gap between the life of Jesus and that of the young church, but weightily intensifies its emphasis on the eleven apostles. For Paul's authority is even more clearly linked to that of the remaining eleven apostles than it is, as we have seen at the end of the previous subchapter. The very title of the book makes this clear. The authority of a single letter of a plurality of apostles ("The Letter of the Apostles") contrasts with the plurality of letters of the single apostle Paul, whose letters alone were available compiled in Marcion's New Testament (epistula apostolorum versus epistulae apostoli).[footnoteRef:4] [1:  Cf. L. Guerrier, Le testament en Galilée de Notre-Seigneur Jésus-Christ (1913); C. Schmidt, Gespräche Jesu mit seinen Jüngern nach der Auferstehung. Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts; nach einem koptischen Papyrus des Institut de la Mission Archéol. Française au Caire (1919); H. Duensing, Epistula apostolorum nach dem äthiopischen und koptischen Texte (1925); M. Hornschuh, Studien zur Epistula Apostolorum (1965); J. Hartenstein, Geschichten von der Erscheinung des Auferstandenen in nichtkanonischen Schriften und die Entwicklung der Ostertradition (2010), 129-131; M. Vinzent, Give and Take amongst Second Century Authors: The Ascension of Isaiah, the Epistle of the Apostles and Marcion of Sinope (2010).]  [2:  Cf. J. Bick, Wiener Palimpseste. Bd. 1: Cod. Palat. Vindobonensis 16, olim Bobbiensis: Lucanus, Pelagonius, Acta Apostolorum, Epistulae Iacobi et Petri, Epistula apocrypha Apostolorum, Dioscurides, Fragmentum medicum (1908).]  [3:  Cf. my comments on this scripture, which are used as a basis here, in M. Vinzent, Die Auferstehung Christi im frühen Christentum (2014), 188-205.]  [4:  I would like to thank my former student Samuel Sanders, with whom I discovered this anti-Marcionite argument.] 

In place of the 40 days that follow Christ's resurrection in Acts, in which the Risen Christ appears to various people and which are concluded by Christ's ascension, i.e. the end of Luke's Gospel and the beginning of Acts, the EpAp gives a fictional framework of a single day of the Risen Christ's appearance. The eleven apostles encounter him in "the most detailed group appearance within the existing literature" of early Christianity.[footnoteRef:5] [5:  J.E. Alsup, The Post-Resurrection Appearance Stories of the Gospel Tradition: A History-of-Tradition Analysis with Text-Synopsis (1975), 128. Cf. also C. Schmidt, Gespräche Jesu mit seinen Jüngern nach der Auferstehung. Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts; nach einem koptischen Papyrus des Institut de la Mission Archéol. Française au Caire (1919), 202-203. Another dialogue with the Risen Lord, albeit very fragmentary, is found in the so-called Strasbourg papyrus, cf. J.E. Alsup, The Post-Resurrection Appearance Stories of the Gospel Tradition: A History-of-Tradition Analysis with Text-Synopsis (1975), 132.] 

Finally, the elevation of the authority of the eleven apostles becomes even clearer in the section specifically devoted to Paul (EpAp 31). Like Acts, EpAp can be read as a text that shows both influences of Marcion and distancing from him.[footnoteRef:6] Only the eleven apostles,[footnoteRef:7] but not Paul, receive their revelation directly from the risen Lord, while, as will be shown below, Paul is dependent on these direct bearers of witness. [6:  C. Schmidt, Gespräche Jesu mit seinen Jüngern nach der Auferstehung. Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts; nach einem koptischen Papyrus des Institut de la Mission Archéol. Française au Caire (1919), 190; M. Rist, Pseudepigraphic Refutations of Marcionism (1942), 45-46.Cf. C. Schmidt, Gespräche Jesu mit seinen Jüngern nach der Auferstehung. Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts; nach einem koptischen Papyrus des Institut de la Mission Archéol. Française au Caire (1919), 190; M. Rist, Pseudepigraphic Refutations of Marcionism (1942), 45-46.]  [7:  Cf. the chapter on the "eleven apostles" in M. Hornschuh, Studien zur Epistula Apostolorum (1965), 81-83.] 

However, the extent to which the EpAp already presupposes a literarised tradition can be seen in the opening of the letter, in which the EpAp emphasises several times in a single sentence that Christ's revelation is no longer based on oral tradition, but has become literature and is available in a single book:
"The book which Jesus Christ revealed to his disciples. [It is there described] how Jesus Christ revealed the book, namely, that of the assembly of the apostles, the disciples of Jesus Christ, which is addressed to all men." (EpAp 1)[footnoteRef:8] [8:  Own translation, cf. also NTApo I6 (1990), 207. - On similar letters of God cf. Valentinus, in Epiph., Pan. XXXI 5.6; ActThom 108,40f; EvVer 19,34f.] 

The post-Easter manifestation reports were consequently literature according to the EpAp. Jesus Christ does not reveal himself, but offers a book whose authorship is transferred to the assembly of the apostles, which they address to all people. The EpAp does not want to be an "antigenre" or "a parody of a form of apocalyptic literature that was favoured by Christian Gnostic opponents", nor is it an "attempt to domesticate the literature of those who [imagined] Jesus as the revealer of an otherworldly knowledge tapped into in secret books",[footnoteRef:9] but rather the EpAp wants to be a written account similar to the Acts of the Apostles and the Gospel of Luke. This letter is also written pseudonymously in the name of "the apostles" and is directed against "false apostles", thus taking up a topos reminiscent of the so-called apostolic council described in Gal (2,4) and Acts (15,1). But the false apostleship is diverted away from the eleven apostles and projected onto "Simon and Cerinth" (EpAp 1). Simon Magus represents a false form of Christianity; Cerinth was regarded in Asia Minor as a rival of the apostle John.[footnoteRef:10] Simon was soon regarded as an arch-heretic "from whom all kinds of heresies took their origin".[footnoteRef:11] However, since the author of the EpAp wanted to maintain the fictitious apostolic authorship, he had to refer to heretics of the apostolic period, not those of the 2nd century, even though Irenaeus places Cerinth in the time of Marcion. Throughout the EpAp[footnoteRef:12] we can find both anti-Marcionite and Marcionite elements, while the letter makes no further reference to Cerinth.  [9:  R. Cameron, The Other Gospels. Non-Canonical Gospel Texts (1982), Introduction.]  [10:  C. Schmidt, Gespräche Jesu mit seinen Jüngern nach der Auferstehung. Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts; nach einem koptischen Papyrus des Institut de la Mission Archéol. Française au Caire (1919), 195.Acts 8,9ff. Cf. Ibid. ]  [11:  O. Zwierlein, Petrus in Rom, die literarischen Zeugnisse : mit einer kritischen Edition der Martyrien des Petrus und Paulus auf neuer handschriftlicher Grundlage (2010), 57-58 mit weiterer Lit. Iren., Adv haer. I 23; cf. Ibid. ]  [12:  C. Schmidt, Gespräche Jesu mit seinen Jüngern nach der Auferstehung. Ein katholisch-apostolisches Sendschreiben des 2. Jahrhunderts; nach einem koptischen Papyrus des Institut de la Mission Archéol. Française au Caire (1919), 403-452. Iren., Adv. haer. I 26; on Cerinth cf. the excursus in ibid. ] 

The EpAp imitates and at the same time limits Paul's claim to authority as he had presented it in his Epistle to the Galatians, when the EpAp states right at the beginning:
"The letter was written that you might not doubt or be uncertain, and that you might not depart from the word of the gospel which you have heard." (EpAp 1)
The EpAp thus speaks out against a distancing from the Gospel, as Paul had similarly formulated it in his opening of the Epistle to the Galatians. But at the same time it establishes a connection to the events of Jesus' life as, for example, reported in Luke's Gospel, thus, is similar to Acts, bridging Jesus' life with that of the Jesus movement led by the apostles.
"Through the patriarchs and prophets was proclaimed that which the apostle preached and the disciples touched (Lk 24; Heb 1:1-2). We believe in the Lord God, the Son of God, that he is the Word made flesh (Jn 1:14): that he took of Mary the holy virgin a body, begotten of the Holy Ghost, not of the will (or: lust) of the flesh, but of the will of God: that he was wrapped in linen in Bethlehem (Lk 2:7), and offered, and grew to manhood, when we also came to see him." (EpAp 3)
The EpAp thus combines Johannine logostheology, the proclamation of the patriarchs and prophets and clearly refers to the beginning and end of Luke's Gospel. By mentioning the infancy story of Jesus, the EpAp reaches beyond the Acts of the Apostles even more clearly to the Gospel of Luke, precisely to the passage that was missing in Marcion's Gospel. 
For the picture of the beginnings of Christianity as developed in the EpAp, the eleven apostles are central. They are considered the authors of this letter, whose addressees are the Christian communities in East and West, North and South, both Jews and Gentiles. Thus the EpAp with its eleven protagonists makes a global claim, which leads beyond Judaism not through Paul, but already through the eleven apostles. This claim is justified by the risen Christ himself who appears to the apostles and reveals himself to them:
"We write ... down, because we have seen him, and heard him, and touched him, after he was risen from the dead: and how he has revealed unto us great things, wonderful and true." (EpAp 2)
After the EpAp refers to the Risen Jesus, the narrative no longer follows that of the Gospel of Luke or any of the other Gospels known to us, but has parallels with the Gospel of Peter. Older research had assumed that the EpAp was based on the canonical Gospels, but more recent scholarship has been more sceptical about the early, authoritative character of these writings.[footnoteRef:13] Rather, it seems that the references either point to pre-existing traditions that had not yet been written down, or that the author of the EpAp already had the aforementioned Gospels in the "canonical redaction" of our New Testament (along with Acts, James, the Pauline epistles and perhaps the other NT writings), but did not yet recognise these writings as authoritative. Whatever one may think of this, it is in any case striking how freely the EpAp resorts to its own authority of revelation. [13:  M. Hornschuh, Studien zur Epistula Apostolorum (1965), 9. ] 

A central part of the EpAp contains a passage on the incarnation and death of the Lord, according to which the angel Gabriel embodied the Lord himself, who becomes all things to all people and thus "brought the message to Mary". This further reference to the infancy narrative of Luke's Gospel (cf. 1:26-27) advocates an angelological Christology, even though the text is overtly directed against Marcion and his denial of Jesus' birth from Mary and the fleshly nature of the incarnation:[footnoteRef:14] [14:  H.E. Lona, Über die Auferstehung des Fleisches. Studien zur frühchristlichen Eschatologie (1993), 81. ] 

"On that day, when I had taken the form of the angel Gabriel, I appeared to Mary and spoke to her. Her heart had received me, and she believed, and I gave myself a form and entered her womb. I became flesh, for I was my own servant as far as Mary was concerned and the appearance to her as an angel. For this is how I had to make it happen. After this I returned to my Father." (EpAp 14)
The passage sounds like an alternative version of the birth promise in Luke's Gospel. Here the birth is strongly considered to be an act of the Saviour in an angelological framework, in which he renounces any mediation of the Holy Spirit. Jesus fashions his own body and flesh in Mary, he is the agent who allows everything to happen until he returns to his Father and finally holds judgement on earth:
"... like the risen sun in its brightness, seven times more brilliant than it shines! The wings of the clouds shall bear me up in my glory, and the sign of the cross shall precede me, and I will come to earth to judge the living and the dead." (EpAp 16)
The authoritative voice of Jesus continues. He likens himself to the “risen sun”, equates himself to the divine. He is carried up in glory and after his Ascension, the EpAp speaks of an eschatological divine unity, the "whole consummation of perfection", which the Lord attains on the last, the eighth day, the Lord's Day, and which is promised to the disciples for the Last Days (cf. EpAp 19-24): 
"Verily I say unto you, such a rest shall be given you, where there is neither eating nor drinking, neither mourning nor singing, neither rejoicing nor mourning, neither earthly raiment nor corruption, to them that are in (Him). And not in the lower creation do you have such a share, but (you) will belong to the incorruption of my Father, you who will not pass away. As I am continually in the Father, so also you are in me.' And we said to him again, 'In what form? In the likeness of angels, or also of flesh?' And he answered and said unto us, 'S(ee), I have put on your flesh, in which I was born, and killed, and crucified, and buried, and rose again by my heavenly Father, that the prophecies of (the) prophet David might be fulfilled concerning those things which he proclaimed (Luke 24:44-25) concerning me, and (my) death, and my resurrection.'" (EpAp 19)[footnoteRef:15] [15:  H. Duensing, Epistula apostolorum nach dem äthiopischen und koptischen Texte (1925), 17. Own translation.] 

The future bodily resurrection from the dead is compared with the bodily raising of the Lord, but the salvation of men does not take place on the basis of the death and raising of the Lord, but is effected by his incarnation; only in this is the direct nexus with the Saviour given. The bodily resurrection corresponds to the incarnation:
"'Verily I say unto you, as my Father has raised me from the dead, even so shall you also be raised in the flesh, and he shall bring you up above the heavens into the place which I spoke unto you from the beginning, into the place which he that sent me has prepared for you. And thus will I accomplish all things pertaining to salvation: who am unbegotten, and (yet) begotten of men, who am without flesh, (and yet) have borne the flesh (cf. IgnEph. 7:2) for this cause I came [Ethiop. and grew up, that (I) might give you who are begotten in the flesh], that [gap in Coptic; Ethiopia continues:] in a regeneration you might receive the resurrection in your flesh (cf. 2 Clem. 9:5), a garment that will not perish ...' Then we said to him, 'Great is the hope you give and speak.' And he answered and said unto us, 'Believe that all things which I say unto you shall come to pass.' And we answered and said unto him, 'Yea, Lord.' And he said to us, 'Truly I say to you that I have received all power from my Father (cf. Mt 28:18), that I may bring back into the light those who are in darkness (cf. 2 Petr 2:9; Odes of Solomon 21:3; 42:16) and that those who are in corruption may be brought into incorruption, and those who are in error into righteousness, and those who are in death into life, and that those who are in captivity may be set free, because what is impossible on the part of men is possible on the part of the Father (cf. Mt 19:26 par.). I am the hope of the hopeless, the helper of those who have no helper, the treasure of the needy, the physician of the sick, the resurrection of the dead' (cf. Act. Thecl. 37; Mark liturgy). After he had said this to us, we said to him, 'Lord, is it really for the flesh to be judged (together) with the soul and the spirit (cf. 1Thess 5:23), and will (the one half of it) indeed rest in the kingdom of heaven, but the other, being (still) alive, be punished eternally?' (cf. 2 Clem. 9,1) And he said to us, 'How long do you continue to ask and inquire?' ... He answered us and said to us, 'Truly I say to you, the resurrection of the flesh will take place, the soul being with the spirit in it.'" (EpAp 19-24)[footnoteRef:16] [16:  Ibid. 19-20.] 

The EpAp is the oldest text in which the resurrection of the flesh is explicitly discussed theologically, and the future state of man is considered.[footnoteRef:17] The nature of those raised from death is similar to that of the Risen Lord, it is the fulfilment of David's prophecy as it is given to us in Ps 3 (cf. Mk 12:25). More clearly still, the EpAp describes the future state in that the resurrection of the flesh is made possible by the fact that the flesh, which is abandoned by the soul and spirit in death, will in turn be the abode of the soul and spirit. [17:  H.E. Lona, Über die Auferstehung des Fleisches. Studien zur frühchristlichen Eschatologie (1993), 79. ] 

The resurrection of the Lord does not serve to restore the body itself - for the body, even that of the Lord, is perishable - but it does indicate in an exemplary way what has happened what will await believing people in the future. The spirit does not need to be resurrected, found or healed, since it is imperishable, unlike the body. The future bodily resurrection is the preparation for the day of judgement, so that everyone can be judged according to his deeds (cf. EpAp 26-29). Until the return of the Lord, however, the Church must persevere in this ambivalent world and live the "new commandment" of love of neighbour and enemy. 
Mankind is informed of this commandment through the book of the eleven apostles, which is carried in all directions above all through their preaching (EpAp 19):
"‘Preach this and teach those who believe in me, preaching about my Father's kingdom of heaven and how my Father has given me authority to bring you the children of the heavenly Father. Preach and they shall believe! You (are the ones) to whom it is incumbent to lead his children to heaven’. And we said to him: 'Lord, it is possible for you to do what you have said to us. But how will we be able?' And he said to us, 'Verily I say unto you, preach and speak as I will be with you, for it pleases me to be with you, that ye may be joint heirs with me of the kingdom of heaven of him that sent me. Verily I say unto you, you shall be brethren and comrades with me, for my Father is well pleased with you, and with them that believe on me through you. Truly I say to you, such and such great joy has my Father prepared (for you) that they have desired and will desire to behold angels and dominions, but they will not be permitted to see the greatness of my Father.'" (EpAp 19)[footnoteRef:18] [18:  H. Duensing, Epistula apostolorum nach dem äthiopischen und koptischen Texte (1925), 16. ] 

The EpAp expresses the apostles' concern about being able to preach and work with less authority than the Lord, but this revelatory text rebuts this concern by pointing to the Lord's presence in his preachers, whom he declares to be "fellow heirs of the kingdom of heaven". Certainly, apostles and the addressees of the apostles would like to see the greatness of the Father himself, but this is denied them. With this statement, which admittedly refers to the Risen Lord, the letter remains sceptical towards those who want to see the Lord with their own eyes. Towards them, the text quotes the following beatitude:
"Rather, blessed will be those who have not seen me and (yet) have believed, for they will be called children of the kingdom and will be perfect in the perfect; to them I will be eternal life in the kingdom of my Father." (EpAp 29)[footnoteRef:19] [19:  Translation of ibid. 25, leicht verändert. Cf. also Jn 20:29; Mt 5:48; 13:38; 26:29.] 

In the light of the chapter on Paul that follows this passage, this beatitude of those who do not see the Lord may be interpreted as a criticism of the justification of authority that Paul had derived from his encounter and seeing of the Risen One. Even though the EpAp praises Paul, the Pauline passage shows a clear distancing from Paul, probably a reason why the EpAp quotes Paul's letters at best for his refutation and largely remains untouched by his theology. To make Paul's subordinate position and role clear, he is expressly placed under the authority of the Eleven:[footnoteRef:20] [20:  M. Hornschuh, Studien zur Epistula Apostolorum (1965), 84. ] 

"31. 'And behold, you will meet a man whose name is Saul, which means in translation Paul. He is a Jew, circumcised according to the precept of the Law, and he will hear my voice from heaven with terror, fear and trembling; and his eyes will be darkened and crossed with spittle by your hand. And all things do unto him as I have done unto you. Give it to others. And this man - immediately his eyes will be opened, and he will praise God, my heavenly Father. And he shall become strong among the people, and shall preach and teach, and many shall be gladdened when they hear (him), and shall be saved. Then they shall hate him, and deliver him into the hand of his enemy, and he shall confess before mortal (and corruptible) kings, and the end of confession unto me shall come upon him; for that he had persecuted me, and hated me, he shall turn unto me, and preach, and teach; and he shall be among mine elect a chosen armour, and a wall that shall not fall. The last of the last shall become a preacher to the Gentiles, perfect by the will of my Father. As you have learned from the Scriptures that your fathers the prophets spoke about me and it is fulfilled in me - this true thing he spoke - so you also will become a guide to them. And every word which I have spoken unto you, and which you have written concerning me, that I am the word of the Father, and the Father is in me, you also become unto that man, as it becomes you: teach and remind (him) what is spoken and fulfilled in the scriptures concerning me, and then he shall be unto the Gentiles for salvation.' 32. And we said unto him, 'Master, have we any hope of inheritance with them?' He answered and said to us, 'Are the fingers of the hand alike, or the ears of corn in the field, or do the fruit-bearing trees bear fruit alike? Do they not bear fruit according to their nature?' And we said to him, 'Lord, are you speaking to us again in a parable?' He said to us, 'Do not be grieved! Truly I say to you, you are my brothers, comrades in the kingdom of heaven with my Father, for so it pleased him. Truly I say to you, even to those whom you teach and who believe in me, I will give this hope.' 33. And we said to him again, 'When, Lord, will we meet that man, and when will you go to your Father and also to our God and Lord?' And he answered and said to us, 'That man will go out of the land of Cilicia to Damascus in Syria, to tear up the church which it is your duty to create. It is I who speak (to him) through you; and he will come in haste. In this faith he shall be strong, that the word of the prophet may be fulfilled, which says, Out of the land of Syria will I begin to call a new Jerusalem; and Zion will I subdue unto me, and it shall be taken captive: and she that is barren, having no children, shall have children, and shall be called the daughter of my father; and unto me my bride: for so it pleased him that sent me (Gal 4:27). But that man I will turn away, lest he go and accomplish the wicked purpose; and by him shall come in the glory of my Father. For after I have gone away and dwell with my Father, I will speak to him from heaven, and all things will come to pass as I have foretold you concerning him.'" (EpAp 31-33)[footnoteRef:21] [21:  H. Duensing, Epistula apostolorum nach dem äthiopischen und koptischen Texte (1925), 26-28. ] 

Paul is praised here more clearly than in Tertullian and Irenaeus, even if, as in their case, he is not given unqualified admiration. For even in this extraordinary testimony to the early perception of Paul, a mixture of recognition and criticism prevails. The section begins with a picture of Paul according to which he is an observant Jew. However, contrary to Paul's own claims of having had a revelation (Gal 1:12, 16; 2:2; 2 Cor 2:13) and contrary to the account in Acts of the Lord's revelation to Paul on his way to Damascus (Acts 9:1-9; 22:3-21; 26:9-20), it is explicitly denied that Paul, like the other apostles before him, was an eyewitness of the Risen Lord. In contrast, the EpAp merely asserts that Paul could hear the voice from heaven with fear, but he could not see God.[footnoteRef:22] Consequently, because Paul did not see, he first needed the healing hand of the eleven apostles as stated by the EpAp. Paul's hearing is therefore a knowledge imparted exclusively by the apostles. Yes, a little later the EpAp says it again clearly with a Lord's word: "It is I who speak through you [to Paul]." The Lord does not commission Paul directly, but turns in direct encounter only to the Eleven. These are to do as he has done to them, they are to transmit the message to "others", among whom Paul is counted too. It is only through the mediation of the apostles that Paul's eyes are immediately "opened again". Only with the support of the apostles does he become who he is, the preacher. So if many are "refreshed" and "saved" through Paul, this activity evidently falls back on the apostles who support Paul and through them on the Lord.  [22:  M. Rist, Pseudepigraphic Refutations of Marcionism (1942), 46. ] 

No less does Paul's martyrdom point to the fact that he himself "persecuted and hated" the Lord. That he is nevertheless counted among the "elect" is solely due to the will of the Father, who appointed him as the "last of the last" to be a "preacher to the Gentiles". The prerequisite, however, is that Paul also recognises with the apostles the prophets who announced the Lord - a clear criticism of a Pauline interpretation that insisted that the prophets had no knowledge of Christ at all, as we know it from Marcion. Interestingly, the EpAp counters this view with a Johannine theology when it has the Lord say that he is the Word of the Father and the Father is in him (cf. Jn 10:30). Hence, the Lord explicitly directs the apostles to teach Paul the scriptures and to remind him of "what is said in the scriptures" about him and that this has indeed come to pass. We note that the scripture that the EpAp here is referring to is John, not Luke (the closest text to Marcion’s Gospel). It is only because of such instruction that Paul can and will "be to the Gentiles for salvation". Marcion's interpretation of Paul, according to which Christ was not proclaimed in advance by the prophets and consequently nothing of what the prophets wrote was fulfilled in Christ, is consequently described as unsuitable for salvation. The disparagement of Paul is thus even more drastic than that of the Acts of the Apostles. Indeed, Paul is not the outstanding, certainly not the only true apostle (cf. EpAp 31).[footnoteRef:23] Instead, the EpAp emphasises that Paul himself is an example of the fulfilment of a prophet's prediction, playing Paul off against Paul in view of Gal 4:27 and taking up an early Jewish tradition on the rebuilding of Jerusalem, as found, for example, in the Book of Jubilees, the Syriac Baruch or the Sibylline Oracles.[footnoteRef:24] [23:  B. Aland, Marcion: Versuch einer neuen Interpretation (1973), 436. 446. ]  [24:   Cf. Is. 54,10-11; Tob. 13,9-21; 14,7; Jubil. 4.26; SyrBar. 4:1ff.; 32.2ff.; Or. Sib. V 420ff.; 4 Esr 7,26-27; 8,52.] 

The EpAp then also addresses the question of Gentile mission, and seems to still move on Jewish ground, even if a common basis of Gentiles and Jews seems to be questionable. For the "us" stands unmistakably in contrast to the "them" of the Gentiles. And yet, the question of whether Christians and Gentiles possess the same hope is answered with reference to the different possibilities of realising salvation, which is shared with each other. Even though Jews and Gentiles are outwardly different, they belong essentially together, be it physically and organically like members of one hand, be it in their nature like ears of corn in the field or fruit on a fruit-bearing tree. In any case, they have more in common than the things in which they differ, wherefore they cannot be understood as two separate entities. The two are "brothers" of the Lord, and they remain "comrades in the kingdom of heaven".
The addressees of the apostles in EpAp are therefore not only Jews but also Gentiles. They are taught to believe in the Lord; the Lord gives them hope, even if the addressed apostles doubt their ability to be saved. The fact that the Gentiles are called to salvation is indeed doubted by the apostles, but is confirmed by the Lord through his figurative speech. By conferring the task of the Gentile mission to the apostles, EpAp removes from Paul the specific task of the Gentile mission that Paul had assigned himself through Gal. Nevertheless, EpAp does not fully remove Paul from his role, yet, he is painted as following and fulfilling the prophetic word of the new beginning of Jerusalem. This is the reason why the Lord put a brake on Paul's destructive fury in Damascus and dissuaded him from his evil plan, but the Lord's encounter with Paul did not lead to directly commissioning him, only to averting his potential damage. 
EpAp highlights through the hiearchy and institution of the eleven apostles set as intermediaries between the Lord and Paul that the work of salvation and the reading of Paul can only be done in obedient connection with the apostolic communities, their traditions and writings, such as the EpAp. The EpAp conspicuously does not refer back to the one or the four Gospels or Paul's letters, even if Johannine themes and parables are alluded to. 
With Tertullian and also with Irenaeus, the EpAp shares the apologetic defense against false teachings that are seen to arise among those who follow the Lord (EpAp 29) and the warning against a hostile, apocalyptic environment (EpAp 34-35). Moreover, in the EpAp and contrary to Acts, it is striking to see how little interest scripture has in further elaboration on the emergence of the young movement. The EpAp does not develop a detailed idea of the beginnings of Christianity that would go beyond the explanations of Jesus' birth, life, death, resurrection, ascension and his speech as the Risen Lord to the apostles and the explanations of Paul, the temptations and the last judgement. Perhaps this is due to the narrative structure, according to which the text ends with the Risen Lord's ascension into heaven and his greeting to the apostles, "Go in peace" (EpAp 51), a greeting that can also be found in Acts (16:36). Here it is the prison guard's promise to Paul, and also Jesus' word to the woman with the flow of blood (Mk 5:34) and an admonition in Jas (2:16).

[bookmark: _Toc10729640]The Acts of the Apostles 

Under this title, we know of a wealth of texts, that differ widely in genre, literary colour and content.[footnoteRef:25] This can be seen by a glance at the sixth edition of Wilhelm Schneemelcher's "New Testament Apocrypha II" from 1997. The breadth of texts urges me to select a few samples. While the translation of the EpAp just discussed did not enter Schneemelcher’s collection, the revised edition of it, published by Christoph Markschies and Jens Schröter, does not encompass yet the part of Acts, but only gathered in a first volume "Gospels and Related Matters".[footnoteRef:26] Schneemelcher groups the translations of the Acts of Andrew, the Acts of John, the Acts of Paul, the Acts of Peter and the Acts of Thomas under "Acts of the Apostles of the 2nd and 3rd Centuries".[footnoteRef:27] The same volume also contains the translation of the Pseudoclementines.[footnoteRef:28] The first five Acts, however, do not in themselves constitute a "corpus of texts that form a unity in form and content", even though they appear for the first time in history as a collection in Manichaeism. In this Coptic translation of the Manichaean Psalm book (ca. last third of the 3rd[footnoteRef:29] or later 4th century[footnoteRef:30]), these acts form the source for the martyrdoms of the corresponding apostles: [25:  J. Snyder, Acts of John, Acts of Peter, Acts of Thekla, 3 Corinthians, Martyrdom of Paul ((forthcoming)). Cf. Ibid. ]  [26:  See C. Markschies and J. Schröter, Antike christliche Apokryphen in deutscher Übersetzung (2012).]  [27:  NTApo6 II (1997), 71-367.]  [28:  NTApo6 II (1990), 439-488.]  [29:  Knut Schäferdiek in NTApo6 II (1990), 88.]  [30:  J.N. Bremmer, Collected Essays ; 1 Maidens, Magic and Martyrs in Early Christianity (2017), Kapitel 14.12. Thus the dating in ibid. ] 

"All the apostles who endured their pains:
Peter the Apostle, who was crucified upside down,
how many tortures has he endured .... with this purity.
Andrew the Apostle - they set fire to the house under him.
He and his disciples - Hail to them, they were crucified.
The two sons of Zebedee, they were watered with the cup ...
The virgin John - he too was drenched with the cup,
imprisoned fourteen days so that he would die of hunger,
and also James, he was stoned and killed,
all cast their stones at him, that he might die under the storm.
This again Thomas endured on his cross:
Four soldiers pierced him at the same time with the tip of their lances,
they surrounded him on four sides and let his blood flow ...
How many mysteries has he performed; many a sign has he fulfilled.
Paul the Apostle - they went against him and left him to die.
How great is their wrath - he gave up his spirit, and did not escape.
I too have endured what he received before this day. 
He was thrown into a basket which was hung outside the wall.
All these (sufferings) he endured. He did not tire nor (waver).
He left the environment (?) of the Lord, knowing that ...
Thecla, the god-loving one, was allowed to climb the fire.
She accepted the sign of the cross, she stepped into the fire joyfully.
However, she was not disgraced, exposed in the midst of the crowd.
She was thrown to the bears and the lions were set upon her.
With the bulls she was tied up, they let the seals loose on her.
All these (sufferings) she endured, not succumbing nor (giving way) to them.
It is a wreath that she desires; it is purity that she struggles for.
Likewise the blessed Drusiana, she too endured such things,
imprisoned fourteen days like their master, their apostle.
Maximilla and Aristobula - great torment was brought upon them.
What is the use of their receiving this? Purity is what they are fighting for".[footnoteRef:31] [31:  NTApo6 II (1990), 83-84 (with lit. and source references).] 

As one can see from the notes of Knut Schäferdiek's German translation of this text, "the collection of the five old Acts of the Apostles, which is also attested elsewhere" is used here for the "enumeration of the apostles and disciples of the apostles who were patient in suffering".[footnoteRef:32] Even though Origen in the 3rd century was already interested in the fate of the apostles Thomas, Andrew, Peter and Paul, he does not seem to have had access to the collection of the five Acts of the Apostles, a collection which was only brought together later,[footnoteRef:33] but had turned his attention to various accounts of martyrdom. Perhaps, because the collection of these Acts appears first and was probably known only through them being preserved by Manicheans, it did not enjoy much recognition, as can be seen from the critical judgement of Photios (ca. 820-891) in his library:  [32:  This is true, “despite the one or other extension by the psalmist”, Knut Schäferdiek in NTApo6 II (1990), 85. Here also on another use of the collection in the same book.]  [33:  Thus ibid. 82-83. ] 

"A book, the so-called Wanderings of the Apostles, in which are contained the Acts of Peter, John, Andrew, Thomas, Paul ... fables nonsensical and childish resurrections of dead men, cattle and other animals ... In short, this book contains innumerable childish, untrustworthy, badly invented, lying, foolish, contradictory, sacrilegious and ungodly things. If anyone were to call it the source and mother of all heresy, he would not miss the point."[footnoteRef:34] [34:   Photios, Bibl. cod. 114, ed. R. Henry II, 84-86; see for a German trans. NTApo6 II (1990), 81-82 (own trans.).] 

Nevertheless, this collection, but also some of the books it contains, was quite popular, despite its repeated condemnations. Unsurprisingly, these Acts were subject to various edits, as, for example, can be seen from the following note on the Acts of Andrew:
"Between the 3rd and 9th centuries, the AA (Acts of Andrew) were known and read everywhere, in Africa, Egypt, Palestine, Syria, Armenia, Asia Minor, Greece, Italy, Gaul and Spain. They have been particularly successful in dualistic and ascetic circles, especially among the Manichaeans and Priscillianists. Repeatedly they were the subject of condemnation. However, this by no means resulted in their disappearance. Rather, they lived on in the form of adaptations and excerpts ... Their trace is lost in the West in the 6th century and in the East in the 9th century".[footnoteRef:35] [35:  Jean-Marc Prieur, in NTApo6 II (1990), 96. L. Roig Lanzillotta, Acta Andreae apocrypha. A New Perspective on the Nature, Intention and Significance of the Primitive Text (2007). ] 

An example of such an editor who has preserved important parts of the Acts of Andrew for us is Gregory of Tours,[footnoteRef:36] whom we already got to know in some detail at the beginning of our study. Gregory is indeed not only interested in the account of Andrew’s martyrdom, but also uses these Acts to complement his idea of the beginnings of Christianity, as he found them presented in the Gospels and the Acts of the Apostles.[footnoteRef:37] For him, therefore, the Acts of the Apostles, especially those of Andrew, which are not only an account of martyrdom but also report Andrew's own actions and miracles, are a welcome addition to the canonical texts, which Gregory did not want to do without despite the criticism of others of these writings, which they described as apocryphal.[footnoteRef:38] He even categorizes them as "a small volume" - hence he did not have a complete collection of the Acts of the Apostles - "which contains marvellous miracles, which both gives grace to its readers and removes the disdain of critics".[footnoteRef:39] Gregory, therefore, knows of the criticisms that were voiced against this text, but he justifies the use of it and recommends not to neglect it, even if people rejected it for its extensive verbiage. According to Gregory, an "intact faith is not stimulated by the abundance of words, but by the coherence of thought and the purity of thought", quite an endorsement of these Acts.[footnoteRef:40] [36:  Jan Bremmer has pointed out that of all the Acts those of Andrew survived in the most corrupt way, see J.N. Bremmer, Man, Magic, and Martyrdom in the Acts of Andrew (2017), 115. ]  [37:  Unfortunately, as far as I can see, there is no German translation of Greg. Tur., Liber de miraculis. On has to refer to the edition of G.F.G.E. Turonensis, Liber de miraculis Beati Andreae Apostoli. Scriptores rerum merovingicarum I/II. Bonnet (1885),  371-396, 821-846.G.F.G.E. Turonensis, Liber de miraculis Beati Andreae Apostoli. Scriptores rerum merovingicarum I/II. Bonnet (1885), 371-396, 821-846.]  [38:  Cf. Greg. Tur., Liber de miraculis Praef. (567,3 – 569,13).]  [39:  Greg. Tur., Liber de miraculis Praef. (569,9-11): "... uno tantum parvo volumine miranda clauderentur, quod et legentibus praestare et gratiam et detrahentium auferret invidiam" (here and later own translation).]  [40:  Greg. Tur., Liber de miraculis Praef. (569,11-13): "quia inviolatam fidem non exegit multitudo verbositatis, sed integritas rationis et puritas mentis".] 

As in other Acts, the Acts of Andrew according to Gregory begin with the division of the earth into different regions, which are assigned to individual apostles.[footnoteRef:41] We do not need here to follow all the traces of Andrew who with the apostle Matthew at his side makes his journey to Achaia and from there to other cities in Asia Minor, but it is clear from the many miracle and conversion accounts during this voyage, that this literature is a considerable expansion of the triumphalist description of the conversion dynamic of early Christianity. Breathtakingly, mission success after mission success is reported in all the places where Andrew faces the most terrible threats from the inhabitants and their environment. What is also striking is Gregory's deliberately creative handling of the text, in that he avowedly wanted to "preserve and emphasise only what is virtuous, but pass over everything that produces insipidness".[footnoteRef:42]  [41:  Cf. Greg. Tur., Liber de miraculis 1 (569,1). Cf. on the division into regions in other acts J.-D. Kaestli, Les scènes d’attribution des champs de mission et de départ de l’apôtre dans les Actes apocryphes (1981). Cf. generally F.o. Bovon, M. Van Esbroeck and R. Goulet, Les actes apocryphes des apôtres. Christianisme et monde pai͏̈en (1981).]  [42:  Greg. Tur., Liber de miraculis Praef. (569,7-9): "De quo placuit, ut, retractis enucleatisque tantum virtutibus, praetermissis his quae fastidium generabant".] 

This could be made clear by a comparison of his version with other textual witnesses who possibly reproduce older versions of the Acts of Andrew. For example, Gregory reshapes episodes in order to erase older, anti-marital, encratic features of this narrative and turns it into its very opposite, for example by putting the following statement into Andrew's mouth: "We do not abhor marriage and do not shun it, for God has ordained from the beginning that man and woman should unite. But we reject incest ... Guard without defilement what you have heard, that God may be with you". [footnoteRef:43] [43:  Greg. Tur., Liber de miraculis 11 (591,25 - 593,35): "Non nos nuptias aut avertimus aut vitamus, com ab initio Deus masculum iungi praecipisset et feminam, sed patius incesta damnamus ... Custodite sine pollutione quae audistis, ut sit Deus vobiscum".] 

Consequently, Gregory is not afraid to turn his original into the opposite in places that are important to him, to adapt it to his own presence - as with the reference to incest[footnoteRef:44] - and to provide this change with the apostle's admonition that one should not change what has been put here (by Gregory!) into the apostle's mouth. It is an admonition reminiscent of the words quoted above concerning Gregory at the end of his "Ten Books of Stories".  [44:  On the circumstances of the time - though there are older comparative texts - see J.N. Bremmer, Man, Magic, and Martyrdom in the Acts of Andrew (2017), 118-119.] 

At the end of his narration of the Acts of Andrew, Gregory makes clear how important the Acts of Andrew are. He himself reported the virtuous deeds of Andrew, since he was born on Andrew's birthday or the day of his martyrdom, and thanks to Andrew protecting him, he escaped hell and was consequently accepted as his disciple; Andrew will also intercede for him at the Second Coming of the Lord. The word at the end shows how personal faith, one's own biography and history enter into the selection and presentation of the ideas about the beginnings of Christianity. As already in the "Ten Books of Stories",[footnoteRef:45] the eloquent remarks on Andrew overlap the accounts of the Gospels and the Acts of the Apostles and are taken to task in the face of criticism of their unreliability and apocryphality with reference to one's own intact faith, but also the coherence of the thought leadership and the purity of thought of this writing, and are used for one's own literary work, perhaps also for catechetical and teaching purposes. [45:  Cf. Greg. Tur., Liber de miraculis 38 (651,3-10).] 

Without going into older versions of the Acts of Andrew that precede those of Gregory and without drawing on other Acts of Apostles here - the examples could be multiplied many times over - the few already show the far-reaching way in which the authors' and redactors' own ideas of the beginnings of Christianity were shaped out of their respective biographical and historical-geographical environment, and not without explicit reflection on this procedure. To speak of reception here would not do justice to an actor like Gregory (as well as others) and would lead to these writings, despite all recognition of their "value and their own interests", being read merely as versions through which - as is usually the case in research - the "source document, the ancestor common to them, the oldest scripture" is sought and examined, while "all other (writings) remained under this perspective (as mere versions)".[footnoteRef:46] Even worse, once one has committed oneself to this kind of search for older strata and sources, scholarship tries to examine the distillates thus elicited for historical elements in order to develop a factual historiography from them. As much as this attempt is not to be criticised and has also been masterfully led to reliable theories by great scholars,[footnoteRef:47] it should not tempt one to read these Acts only as "witnesses" that are "useful for reconstituting and for editing" "original" acts.[footnoteRef:48] [46:  J.-M. Prieur, Acta Andreae: textus. Liber de miraculis beati Andreae apostoli (1989), v.]  [47:  One such master, from whose erudition, knowledge of sources and literature I have learned an infinite amount and may continue to learn constantly, is Jan Bremmer, to whom I would like to express my gratitude, as I have done so often in the past, for continuous collegial criticism.]  [48:  J.-M. Prieur, Acta Andreae: textus. Liber de miraculis beati Andreae apostoli (1989), 2. ] 

On the other hand, it is important that the Acts of the Apostles, such as those of Andrew and John, are now dated, with good reasons and arguments, to the second half of the 2nd century, because this documents that a few years after the Second Jewish War and in the period from which we know the genre of Christian apologies, a wealth of literature emerges that either builds on or sometimes competes with the writings of the New Testament, such as the Gospels, the Praxapostolos, the Pauline Epistles and Revelation. It is a literature that, as we have just seen, develops its own ideas - such as ascetic, encratic, dualistic, even concerning the authority of various protagonists - that are hardly or rarely covered by the writings of the New Testament. As we will discover in the following sections on Paul, it were precisely Pauline traditions, similar to the later canonical Acts of the Apostles, but also the various apocryphal Acts, that stimulated people to develop their own ideas about the beginnings of Christianity and to secure them through pseudonymy, creative writing and also thoroughgoing adaptations of older testimonies and to endow these results with eternal value, as we have repeatedly encountered in Gregory.
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Bremmer, J. N. (2017). Man, Magic, and Martyrdom in the Acts of Andrew. Maidens, Magic and Martyrs in Early Christianity. Collected Essays I. J. N. Bremmer (Tübingen): 115-131.
Cameron, R. (1982), The Other Gospels. Non-Canonical Gospel Texts (Philadelphia (Pa.)).
Duensing, H. (1925), Epistula apostolorum nach dem äthiopischen und koptischen Texte (Bonn).
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The Acts of the Apostles

Unter diesem Titel werden eine Fülle von Texten von zum Teil ganz unterschiedlicher literarischer Couleur und verschiedener Genera zusammengefasst,[footnoteRef:49] wie schon ein Blick in die sechste Auflage von Wilhelm Schneemelchers „Neutestamentliche Apokryphen II“ vom Jahr 1997 zeigt. Schon hieraus ergibt sich der Zwang zur Auswahl. Während die gerade besprochene Übersetzung der EpAp nicht in diesem Band untergebracht wurde, sondern wie in der nachfolgenden, von Christoph Markschies und Jens Schröter besorgten Auflage im ersten Band zu „Evangelien und Verwandtes“ zu finden ist, gruppiert Schneemelcher unter „Apostelgeschichten des 2. und 3. Jh.s“ die Übersetzungen der Andreasakten, Johannesakten, Paulusakten, Petrusakten und der Thomasakten.[footnoteRef:50] Im selben Band findet sich auch die Übersetzung der Pseudoklementinen.[footnoteRef:51] Die ersten fünf Akten stellen aber für sich kein „Korpus von Texten, die formal und inhaltlich eine Einheit bilden“, dar, auch wenn sie um das Jahr 400 als Sammlung im Manichäismus begegnen. Hier, in einer koptischen Übersetzung des manichäischen Psalmbuchs (ca. letztes Drittel des 3.[footnoteRef:52] oder des späteren 4. Jh.s[footnoteRef:53]) bilden diese Akten die Quelle für die Martyrien der entsprechenden Apostel: [49:  Vgl. J. Snyder, Acts of John, Acts of Peter, Acts of Thekla, 3 Corinthians, Martyrdom of Paul ((forthcoming)).]  [50:  NTApo6 II (1997), 71-367.]  [51:  NTApo6 II (1990), 439-488.]  [52:  Knut Schäferdiek in NTApo6 II (1990), 88.]  [53:  So die Datierung bei J.N. Bremmer, Collected Essays ; 1 Maidens, Magic and Martyrs in Early Christianity (2017), Kapitel 14.12.] 

„Alle Apostel, die ihre Schmerzen ertrugen:
Petrus der Apostel, der gekreuzigt ward kopfüber,
wieviele Martern hat er erduldet ... mit dieser Reinheit.
Andreas der Apostel – man steckte das Haus unter ihm in Brand.
Er und seine Jünger – Heil ihnen, sie wurden gekreuzigt.
Die zwei Söhne des Zebedäus, man tränkte sie mit dem Becher ...
Der jungfräuliche Johannes – auch er ward mit dem Becher getränkt,
eingekerkert vierzehn Tage, damit er Hungers sterbe,
und auch Jakobus, er wurde gesteinigt und getötet,
alle warfen ihre Steine auf ihn, daß er sterbe unter dem Sturm.
Dies wieder ertrug Thomas in seinem Kreuz:
Vier Soldaten durchbohrten ihn zugleich mit der Lanzenspitze,
sie umzingelten ihn von vier Seiten und ließen sein Blut fließen ...
Wieviele Geheimnisse hat er vollführt; manch ein Zeichen hat er erfüllt.
Paulus der Apostel – sie gingen gegen ihn vor und ließen ihn sterben.
Wie groß ist doch ihr Zorn – er gab seinen Geist auf, nicht entwich er.
Auch ich habe ertragen, was er empfangen hat, vor dem heutigen Tage. 
Er ward in einen Korb geworfen, den man außerhalb der Mauer aufhängte.
Alle diese (Leiden) ertrug er. Er ermüdete nicht noch (wankte) er.
Er verließ die Umgebung (?) des Herrn, wissend, daß ...
Thekla, die Gottliebende, ließ man das Feuer besteigen.
Sie nahm das Zeichen des Kreuzes an, sie schritt ins Feuer freudig.
Jedoch geriet sie nicht in Schande, entblößt inmitten der Menge.
Sie ward den Bären vorgeworfen, die Löwen hetzte man auf sie.
Bei den Stieren wurde sie gefesselt, man ließ die Robben auf sie los.
Alle diese (Leiden) ertrug sie, nicht unterlag noch (wich) sie ihnen.
Ein Kranz ist’s, den sie wünscht; Reinheit ist’s, um die sie ringt.
Ebenso die selige Drusiana, auch sie ertrug dergleichen,
eingekerkert vierzehn Tage gleich ihrem Meister, ihrem Apostel.
Maximilla und Aristobula – große Pein ward über sie gebracht.
Was ist der Nutzen, daß sie dies empfingen? Reinheit ist’s, um die sie kämpfen.“[footnoteRef:54] [54:  NTApo6 II (1990), 83-84 (mit Lit. und Quellenverweisen).] 

Wie man den Anmerkungen von Knut Schäferdieks Übersetzung dieses Textes in Schneemelchers „Neutestamentliche Apokryphen II“ entnehmen kann, werden trotz der einen und anderen Erweiterung durch den Psalmisten „die auch sonst bezeugte Sammlung der fünf alten Apostelakten“ hier zur „Aufzählung der im Leiden geduldigen Apostel und Apostelschülerinnen“ genutzt.[footnoteRef:55] Auch wenn vor diesem Werk bereits Origenes im 3. Jh. am Schicksal der Apostel Thomas, Andreas, Petrus und Paulus interessiert war, scheint er doch noch nicht Zugang zu der erst später entstandenen Sammlung der fünf Apostelakten gehabt zu haben,[footnoteRef:56] hatte aber ebenfalls das Augenmerk auf deren Martyrienberichte gerichtet. Allerdings genossen diese Schriften nicht nur Anerkennung, wie man dem kritischen Urteil des Photios (ca. 820–891) in seiner Bibliothek entnehmen kann:  [55:  Knut Schäferdiek in NTApo6 II (1990), 85. Hier auch zu einer weiteren Benutzung der Sammlung im selben Buch.]  [56:  So ebd. 82-83. ] 

„Ein Buch, die sogenannten Wanderungen der Apostel, worin enthalten sind die Akten des Petrus, Johannes, Andreas, Thomas, Paulus ... erdichtet unsinnige und kindische Auferstehungen toter Menschen, Rinder und anderer Tiere ... Kurz dieses Buch enthält unzählige kindische, unglaubwürdige, übel erdichtete, lügenhafte, törichte, einander widerstreitende, frevelhafte und gottlose Dinge. Würde es jemand die Quelle und Mutter aller Häresie nennen, er würde das Richtige nicht verfehlen.“[footnoteRef:57] [57:  Photios, Bibl. cod. 114, ed. R. Henry II, 84-86; Übers. NTApo6 II (1990), 81-82.] 

Gleichwohl erfreute sich diese Sammlung, aber auch einzelne der darin versammelten Akten großer Beliebtheit, trotz ihrer wiederholten Verurteilungen, zum Teil auch aufgrund verschiedener Bearbeitungen. Für die Andreasakten etwa gilt:
„Zwischen dem 3. und dem 9. Jh. sind die AA überall bekannt gewesen und gelesen worden, in Afrika, Ägypten, Palästina, Syrien, Armenien, Kleinasien, Griechenland, Italien, Gallien und Spanien. Sie haben besonders in Kreisen dualistischer und asketischer Ausrichtung, insbesondere bei den Manichäern und Priscillianisten, Erfolg gehabt. Wiederholt waren sie Gegenstand von Verurteilungen. Das hatte allerdings keineswegs ihr Verschwinden zur Folge. Vielmehr lebten sie in der Form von Bearbeitungen und Auszügen weiter ... Ihre Spur verliert sich im Westen im 6. Jh. und im Osten im 9. Jh.“.[footnoteRef:58] [58:  Jean-Marc Prieur, in NTApo6 II (1990), 96. Vgl. L. Roig Lanzillotta, Acta Andreae apocrypha. A New Perspective on the Nature, Intention and Significance of the Primitive Text (2007).] 

Ein Beispiel eines solchen Bearbeiters, der uns wichtige Teile der Andreasakten erhalten hat,[footnoteRef:59] liefert Gregor von Tours, den wir zu Eingang unserer Studie bereits etwas ausführlicher kennengelernt haben. Gregor ist in der Tat nicht nur an dem Martyriumsbericht interessiert, sondern nutzt diese Akten auch zur Komplementierung seiner Vorstellung der Anfänge des Christentums, wie er sie in den Evangelien und der Apostelgeschichte dargelegt fand.[footnoteRef:60] Für ihn bilden also die Apostelakten, gerade die des Andreas, die nicht nur ein Martyriumsbericht sind, sondern die eigenen Handlungen und Wunder des Andreas berichten, eine willkommene Ergänzung, auf die Gregor trotz der Kritik anderer an diesen von ihnen als apokryph bezeichneten Schriften nicht verzichten wollte.[footnoteRef:61] Er bezeichnet sie gar als „einen kleinen Band“ – es lag ihm also sicher keine vollständige Sammlung der Apostelakten vor – „der staunenswerte Wunder beinhalte, die seinen Lesern sowohl Gnade zukommen lässt wie auch die Missachtung der Kritiker beseitigt“.[footnoteRef:62] Dass diese Schrift nicht zu vernachlässigen sei, auch wenn sie wegen ihrer umfänglichen Geschwätzigkeit kritisiert werde, begründet Gregor damit, dass „der unversehrte Glaube nicht von der Wortfülle angeregt wird, sondern von der Stimmigkeit der Gedankenführung und der Reinheit des Gedankens“.[footnoteRef:63] [59:  Jan Bremmer hat darauf verwiesen, dass von allen Apostelakten von denen des Andreas am wenigsten erhalten ist, vgl. J.N. Bremmer, Man, Magic, and Martyrdom in the Acts of Andrew (2017), 115.]  [60:  Leider gibt es, soweit ich sehe, keine deutsche Übersetzung von Greg. Tur., Liber de miraculis, zurückzugreifen ist auf die Edition von G.F.G.E. Turonensis, Liber de miraculis Beati Andreae Apostoli. Scriptores rerum merovingicarum I/II. Bonnet (1885),  371-396, 821-846.G.F.G.E. Turonensis, Liber de miraculis Beati Andreae Apostoli. Scriptores rerum merovingicarum I/II. Bonnet (1885),  371-396, 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-46.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.Turonensis, Liber de miraculis Beati Andreae Apostoli (1885), 821-846.]  [61:  Vgl. Greg. Tur., Liber de miraculis Praef. (567,3 – 569,13).]  [62:  Greg. Tur., Liber de miraculis Praef. (569,9-11): „... uno tantum parvo volumine miranda clauderentur, quod et legentibus praestare et gratiam et detrahentium auferret invidiam“ (hier und später eigene Übersetzung).]  [63:  Greg. Tur., Liber de miraculis Praef. (569,11-13): „quia inviolatam fidem non exegit multitudo verbositatis, sed integritas rationis et puritas mentis”.] 

Folgerichtig lässt er seine Fassung der Apostelakten mit Bezug auf das Ende des Lukasevangeliums und den Beginn der Apostelgeschichte mit der Himmelfahrt Christi und den unmittelbar auf diese folgenden Geschehnissen beginnen.[footnoteRef:64] [64:  Greg. Tur., Liber de miraculis 1 (569,1): „Nach jener Auferstehung des Herrn folglich ...“ („Igitur post illum dominicae ascensionis ...“).] 

Wie in anderen Akten, so beginnen auch die Andreasakten nach Gregor mit der Einteilung der Erde in verschiedene Regionen, die einzelnen Aposteln zugewiesen werden.[footnoteRef:65] Es braucht hier nicht die Geschichte des Andreas mit dem Apostel Matthäus an seiner Seite auf der Reise nach Achaia und von dort in andere Städte Kleinasiens nachgezeichnet zu werden, doch wird aus den vielen Wunder- und Bekehrungsberichten deutlich, dass es sich bei dieser Literatur um eine erhebliche Ausweitung der triumphalistischen Beschreibung der Bekehrungsdynamik des frühen Christentums handelt. Atemberaubend werden Missionserfolg auf Missionserfolg an all den Orten berichtet, in denen Andreas den schrecklichsten Bedrohungen durch die Einwohner und ihre Umgebung ausgesetzt ist. Auffallend ist auch der bewusst kreative Umgang Gregors mit dem Text, indem er erklärtermaßen „nur das Tugendhafte bewahren und herausstellen wollte, doch alles, was Geschmackloses hervorbringt, übergehen möchte“.[footnoteRef:66] Dies verdeutlicht ein Vergleich seiner Version mit anderen Textzeugen, die möglicherweise ältere Versionen der Andreasakten wiedergeben. So gestaltet Gregor etwa Episoden um, um ältere, ehefeindliche, enkratitische Züge dieser Erzählung zu tilgen und sie geradezu in ihr Gegenteil zu verkehren, indem er Andreas etwa die folgende Aussage in den Mund legt: „Wir verabscheuen die Ehe nicht und meiden sie nicht, denn Gott hat von Anfang an angeordnet, dass sich Mann und Frau vereinigen sollen. Aber wir verwerfen die Blutschande ... Behütet ohne Beschmutzung das, was Ihr gehört habt, auf dass Gott mit Euch sei“.[footnoteRef:67] [65:  Vgl. Greg. Tur., Liber de miraculis 1 (569,1). Vgl. zu der Einteilung in Regionen in anderen Akten J.-D. Kaestli, Les scènes d’attribution des champs de mission et de départ de l’apôtre dans les Actes apocryphes (1981). Vgl. überhaupt F.o. Bovon, M. Van Esbroeck and R. Goulet, Les actes apocryphes des apôtres. Christianisme et monde pai͏̈en (1981).]  [66:  Greg. Tur., Liber de miraculis Praef. (569,7-9): „De quo placuit, ut, retractis enucleatisque tantum virtutibus, praetermissis his quae fastidium generabant”.]  [67:  Greg. Tur., Liber de miraculis 11 (591,25 – 593,35): „Non nos nuptias aut avertimus aut vitamus, com ab initio Deus masculum iungi praecipisset et feminam, sed patius incesta damnamus ... Custodite sine pollutione quae audistis, ut sit Deus vobiscum“.] 

Gregor scheut sich folglich nicht, seine Vorlage an ihm wichtigen Stellen ins Gegenteil zu verkehren, auf seine eigene Gegenwart – wie mit dem Hinweis auf die Blutschande[footnoteRef:68] – hin zu adaptieren und diese Änderung mit der Mahnung des Apostels zu versehen, man dürfe das, was hier (von Gregor!) in den Mund des Apostels gelegt wurde, nicht verändern. Es ist eine Mahnung, die an die oben zu Gregor angeführten Worte am Ende seiner „Zehn Bücher Geschichten“ erinnert.  [68:  Zu den Zeitumständen – wenn es auch ältere Vergleichstexte gibt – vgl. J.N. Bremmer, Man, Magic, and Martyrdom in the Acts of Andrew (2017), 118-119.] 

Wie wichtig Gregor die Andreasakten sind, verdeutlicht er am Ende seiner Erzählung der Andreasakten an. Er selbst habe die Tugendtaten des Andreas berichtet, da er am Geburtstag bzw. dem Tag des Martyriums des Andreas geboren und dank seines Schutzes der Hölle entronnen und folglich als dessen Schüler angenommen worden sei, Andreas halte auch bei der Wiederkunft des Herrn für ihn Fürsprache.[footnoteRef:69] Das Wort am Ende zeigt, wie persönlicher Glaube, eigene Biographie und Geschichte in Auswahl und Darstellung der Vorstellungen von den Anfängen des Christentums einfließen. Wie bereits in den „Zehn Bücher Geschichten“ überblenden die wortreichen Ausführungen zu Andreas die Berichte der Evangelien und der Apostelgeschichte und werden gegenüber der Kritik ihrer Unzuverlässigkeit und Apokryphität mit Hinweis auf den eigenen unversehrten Glauben, aber auch die Stimmigkeit der Gedankenführung und die Reinheit des Gedankens dieser Schrift in Schutz genommen und für die eigene literarische Arbeit, vielleicht auch Katechese und Lehre genutzt. [69:  Vgl. Greg. Tur., Liber de miraculis 38 (651,3-10).] 

Ohne hier auf ältere Vorformen der Andreasakten und auch andere Akten einzugehen – die Beispiele könnten vielfach vermehrt werden –, so zeigen doch bereits die wenigen Ausführungen, in welch durchgreifender Weise die eigenen Vorstellungen von den Anfängen des Christentums aus dem jeweiligen biographischen und historisch-geographischen Umfeld der Autoren und Redaktoren heraus gestaltet wurden, und zwar nicht ohne ausdrückliche Reflektion über dieses Vorgehen. Hier von Rezeption zu sprechen würde dem Akteur Gregor (wie auch anderen) nicht gerecht und führte dazu, dass diese Schriften bei aller Anerkennung ihres „Wertes und der eigenen Interessen“ lediglich als Versionen gelesen würden, durch die hindurch – wie in der Forschung meist üblich – das „Ausgangsdokument, der ihnen gemeinsame Ahne, die älteste Schrift“ gesucht und untersucht wird, während „alle anderen (Schriften) unter dieser Perspektive (als Versionen)“ blieben.[footnoteRef:70] Mehr noch, sobald man sich dieser Art von Quellenarchäologie verschrieben hat, versucht man, die so eruierten Destillate auf historische Spurenelemente zu untersuchen, um von diesen aus eine faktische Geschichtsschreibung zu entwickeln. Sosehr dieser Versuch gar nicht zu kritisieren ist und von großen Gelehrten auch meisterlich zu verlässlichen Theorien geführt wurde,[footnoteRef:71] so sollte er doch nicht dazu verleiten, diese Texte nur als „Zeugen“ zu lesen, die „nützlich sind für die Rekonstitution und Edition“ von „ursprünglichen“ Akten.[footnoteRef:72]  [70:  J.-M. Prieur, Acta Andreae: textus. Liber de miraculis beati Andreae apostoli (1989), v.]  [71:  Ein solcher Meister, von dessen Gelehrsamkeit, Quellen- und Literaturkenntnis ich unendlich viel gelernt habe und weiterhin beständig lernen darf, ist Jan Bremmer, bei dem ich mich, wie bereits so oft in der Vergangenheit, für kontinuierliche kollegiale Kritik bedanken möchte.]  [72:  Vgl. J.-M. Prieur, Acta Andreae: textus. Liber de miraculis beati Andreae apostoli (1989), 2.] 

Andererseits ist es wichtig, dass die Apostelakten wie die des Andreas und die des Johannes inzwischen mit guten Gründen und Argumenten in die zweite Hälfte des 2. Jh.s datiert werden, weil dies dokumentiert, dass einige Jahre nach dem zweiten jüdischen Krieg und in der Zeit, aus der wir das Genre der christlichen Apologien kennen, eine Fülle von Literatur entsteht, die auf den Schriften des Neuen Testaments wie den Evangelien, dem Praxapostolos, den Paulusbriefen und der Offenbarung entweder aufbaut oder diesen bisweilen konkurrierend zur Seite tritt. Es ist eine Literatur die, wie wir gerade sahen, eigene Vorstellungen – etwa asketische, enkratitische, dualistische, auch die Autorität verschiedener Protagonisten betreffende – entwickeln, die kaum oder nur selten von den Schriften des Neuen Testaments gedeckt werden. Wie wir in den nachfolgenden Abschnitten zu Paulus entdecken werden, waren es gerade Paulustraditionen, die ähnlich der Apostelgeschichte oder den Apostelakten dazu anregten, eigene Vorstellungen von den Anfängen des Christentums zu entwickeln und sie durch Pseudonymie, kreative Schriftstellerei und auch durchgreifende Bearbeitungen älterer Zeugnisse abzusichern und diese Ergebnisse mit Ewigkeitswert zu versehen, wie das uns bei Gregor wiederholt begegnet ist.



