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At the narrative level in the synoptic gospels Wweidd distinguish between the call to
conversion and the call to discipleship and follogvdesus.

The call to conversion is a common concern for deswl his predecessors John the
Baptist and the OT prophets. Its presuppositidhas the people have turned away from God
and his law. They are walking in a wrong directsomd have gone astray. They have to turn
and find the right way. Behind the call to conversis a basic image of the life as a journey.
They are called to find a new direction and walkloeway of the Lord. Conversion means to
listen to his word and obey his will. The publicssage of Jesus is summarized in the call to
conversion: Repent, for the kingdom of Heaven hmsecnear-

The call to be a disciple and follow Jesus hagmtie same way models in the OT. In
the gospels this call is not addressed to the pemgph public proclamation. It is directed to
individual persons, many of whom are mentioned &im@ and become key persons among
Jesus’ supporters and later on in the early churdlerusalem. The call to be a disciple is a
personal call to follow Jesus, and is not expljciticall to turn to God and obey him.

The purpose of this paper is to analyze these mwpmrtant missiological terms
exegetically, to see their interrelation to eadieotand their relevance to churches who want
to give the gospel a normative status. In the disiom | want to distinguish between the
different levels reflected in the gospel matetiad life of Jesus as reflected at the story level
in the gospels, the oral level when this materias wemembered and applied in the early
church, and the literary level when it was integdainto the literary and theological
framework of each of the three synoptic gospel® thinee different levels can of course not
be explicitly discussed for each text and topid,dteflection on them are important when we
try to see how the texts can be understood as fmagmsaching and attitudes in church life
today.

1) The Call to Conversion

Has Jesus called to repentance and conversion2 Scolars have seen this call as a
later “Gemeindetheologie” with no basis in the naggsof the historical Jestig\ survey of
the terminology in the gospels shows that the uettvoéw (repent) and the nourtavoLe

! Matt 4:17, cf. Mark 1:15. We use the words repeogsand conversion as interchangeable translatibifre
Greekmetanoia Our Bible quotations are from the RSV.

2 McKnight, S.Turning to Jesus: the sociology of conversion & @ospelsLouisville, Westminster John
Knox, 2002,164 overlooks this distinction when bthta call to conversion and to discipleship arespnéed
under the headline "Conversion to Jesus”. His etfeer excellent presentation should at this poinehaeen
more conscious of the variation in the terminolo@yhe gospels. Our distinction is important whemnead the
gospels at their own narrative level: the minigtfylesus before Easter. It is less important whemead the
gospels as early Christian proclamation of Christ.

* Goppelt, L. (and J. Roloffftheologie des Neuen Testaments. Erster Teil: Jései\n seiner theologischen
BedeutungGéttingen, Vandenhoeck und Ruprecht, 1975, opimetsJesus did not call to conversion, but to
faith and discipleship. Sanders, EJBsus and Judaisrhpndon, SCM Press, 1985 maintains that the
unconditional forgiveness of sins to “tax collestand sinners” has not been conditioned by orviabby a
call to conversion. See the refutation of SandeB.iChilton, “Jesus and the Repentance of E.Pd&ah
TynBull 39, 1988, 1-18; D.C.Allison: "Jesus and tbevenant: A Response to E.P.Sanders” JSNT 29, 3887
78.



(repentance) are not very frequent in the mouthestis. But they are used in the summaries
of the message of Jesus, Mark 1:15 and Matt 4rid/jrathe summarizing description of the
ministry of the apostles when they were sent opréach and to heal: “So they went out and
proclaimed that all should repent” (Mark 6:12). Tdadl to conversion has a central place in
Luke’s description of the commission of the Risemd_to the disciples (Luke 24:47) and of
the ministry of the disciples after Easter and Pewst (Acts 2:38; 3:19; 5:31; 8:22; 11:18;
17:30; 20:21; 26:20). Luke mentions a call to caamm in sayings where it is absent in Mark
and Matthew. “I have not come to call the rightedud sinnerso repentancé Luke 5:32:

the italicized expression lacks in Mark 2:17 andt\8al3. Could this be an indication that the
call to conversion is part of the theology of tlaelg church and the authors of the gospels
more than of the message of Jesus?

No, this would be a too hasty conclusion. Whenstimamaries point to a call to
conversion together with the proclamation of thegkiom as the content of Jesus’ message
this corresponds to many aspects of the ministdestis. In some sayings Jesus has pointed
out conversion as the intended response to hiclega

"Woe to you, Chorazin! Woe to you, Bethsaida! Fahé mighty works done in you had been done in
Tyre and Sidon, they would have repented long agackcloth and ashes. But | tell you, it will berm
bearable for Tyre and Sidon on the day of judgntigsm for you. (Matt 11:21-22; Luke 10:13)

The men of Nineveh will arise at the judgment vifits generation and condemn it; for they repented a
the preaching of Jonah, and behold, something@réan Jonah is here. (Matt 12:41; Luke 11:32)

Both these sayings (from Q) compare contemporaaglsvith gentile cities known for
their resistance to God in the OT. The words ofigese provoking because they expose the
stubbornness of Israel. The towns Jesus visitedreqgced greater things than the gentile
cities, but would not repent. There is no reasatigpute the authenticity of these sayifigs.
Conversion is the adequate reaction to a confromtatith God’s judgement (Luke 13:3.5;
16:30), and conversion is reason for joy in heawar “one sinner who repents” (Luke
15:10). In accordance with the OT prophets Jesudgms God’s judgement over Israel. But
the message of judgement has always as its presitippdhat there is still a possibility to
repent and be saved. Conversion can also be peelsastan entrance requirement for the
kingdom of God: "Truly, | say to you, unless yourtand become like children, you will
never enter the kingdom of heaven” Matt 18:3.

It is not sufficient to count the occurrences @& ttord “conversion.” It is more
important to evaluate the motif of conversion ia thessage of Jesus as a whole. An appeal to
conversion is present in sayings where peopleatedcto choose between two possibilities.
The word about the broad and the narrow way magtithte this. In Matthew there is a
description of two gates and two ways, the onedeadife, the other to destruction (Matt
7:13-14). Any observant reader or hearer will ustierd the implicit appeal: find the narrow
gate and choose the hard way! In Luke the samednsagsed in an explicit imperative:
"Strive to enter by the narrow door!” The followirngntext shows that the narrow door leads
to salvation and a place at the table in the kingdbd God (Luke 13:23-30). We do not find
the term “conversion” in these texts. But they oalat are appeals to turn to God and choose
the right way.

Many parables present two possibilities. The wise the unwise maidens show how
important it is to have enough oil for the lampgime (Matth 25:1-13). The good Samaritan,
in difference to the priest and the Levite, show® o react when you see a “neighbour” in
need, (Luke 10:30-37). When you are invited togreat banquet, you should come without
excuses and hesitation (Luke 14:15-24; Matt 22:J1-THe good father waits patiently for the

* Theissen, G. and A. MerBer historische Jesus: ein LehrbudBéttingen, Vandenhoeck & Ruprecht,
1996, 242-243.



son who has spoilt his inheritance. But the sonttiaspent and turn his steps towards his
home and come to his father (Luke 15:11-24). Tipesables warn against the wrong way
and invite to make the right choice. “Repent, fer kingdom of God has come near” may be
put as an adequate headline over them and manyptebles. They confirm that the call to
conversion has been an important part of the messiagesus. As in the OT prophets the call
is serious and intensdt is a question of life or death, salvation ostlection, the kingdom
of God or the darkness outside!

Conversion means to stop turning your back to Gutta direct your way of life
wholeheartedly to him. In the message of Jesusarsion is defined b§hemathe
confession to the one and only God whom you shaé Wwith all your heart, and with all your
soul, and with all your strength (Luke 10:27; M22t37). But this “first and greatest
commandment” cannot be isolated from the secona;hwh like it in importance: You shall
love your neighbour as yourself. The content oftidesall to conversion is given by the
double commandment of love. It has a moral as aged religious side. In Matthew the
Sermon on the Mount, and especially the antithesesbe read as a description of what
repentance means.

2) “Follow me!” The call to discipleship

Jesus’ call to conversion means a new relatiorntsh@pod. His call to discipleship
means a new and exclusive relationship to Jessscalito follow him has not in the same
way as his call to conversion models in the OTfdédlow after”, chalak acharghad in
Judaism become a term for the relation of a payili$ teacher. It implies the priority and
superiority of the teacher, and the obligationhaf pupil to serve the teacher and show him
respect. In the OT the terminology is found in $kary of Elisha’s call to follow Elijah, to
learn from him and to enter into his role as a peil King 19:19-21). Elisha is allowed to
say farewell to his father and mother. After a gmtal meal with the people “he arose and
went after Elijah, and ministered to him.” The gtaray have given a pattern for the call
narratives in the gospels. But the prophetic aratishatic aspect of Elisha’s relationship to
Elijah is no part of the terminology of “followingd master at the time of Jesus. Prophets
belong to the past, and the relation to a scrileerabbi is not to be a prophet, but to be
schooled in transmission and interpretation ofwhi&en and the oral law and to help others
to a life in accordance with the revealed will addsn the Law and the Prophets.

When Jesus calls people to follow him he wantsateetthem as his pupils. His “school”
of disciples corresponds to the use of titles fikaster” and “rabbi” in the gospels. He is a
teacher both when he is in dialogue with his dissiand when he is in disputation with the
scribes and the Pharise&lulgesprachandStreitgesprache His teaching is not bound to
a house, but can take place publicly in the synagegat the temple court, in open air as well
privately indoor with his disciples. The broad piet of Jesus as a teacher in the gospels is no
doubt based on his behaviour and appearance folloiwers, to his opponents and to the
people who met him.

We easily forget that the Greek word for discipteintnc, in NT times was the normal
word for a pupil or an apprentice. It had not theaal connotation linked to our loan word
“disciple”. The church started as a Jewish schBet.Jeshuathe school of Jesus, can be seen
as a parallell et Hillel andbet Shammathe schools of Hillel and Shammai, the founders

® McKnight 2002, 28-33 gives a concise picture @ thessage of conversion in the OT prophets compared
the message of Jesus. SchrageEWik des Neuen Testamen@dttingen, Vandenhoeck & Ruprecht, 1982, 44-
45 points to a difference: the conversion in Jemessage is not linked to ritual acts of repentdikee

sacrifices, fasting, sack and ashes, servicegpehtance etc. Jesus’ appeal to conversion is alslinked to the
Law in the same way as in contemporary Judaismiabdbagerland in NTS 2006



of the Jewish Pharisaic traditions that were latd#lected in theMlishnaand other rabbinic
sources.

But the relationship between Jesus and his discgtiféered in many points decisively
from contemporary teacher-pupil relationsHigesus had no house or building where he
gathered his disciples for instruction. His itingreninistry meant that both his disciples and
the people had to “follow” him in the literal sensiethe word, too. An even more important
difference is that Jesus himself calls his disaiptefollow him. There is no open admission
for everyone to be his pupil. The call narrativeshie gospels are addressed to named
individuals, to the pairs of brothers Peter and vemdand to the sons of Zebedee, James and
John (Mark 1:16-20; Matt 4:18-22; Luke 5:1-11)aktdition to these fishermen the tax
collector Levi, the son of Alphaeus, was called whe was sitting at the tax office (Mark
2:13-17; Luke 5:27-32; - in Matt 9:9-13 his naméd/iatthew). In twochreiai or apophthegms
individuals take an initiative to become his disegp(Luke 9:57f and 61f; par Matt 9:18-22).
But in both cases Jesus seems to be reluctant.fifeeghould consider the cost of following
him. The story of the rich man can be read asrg stoan unsuccessful call to discipleship. It
ends in a call: "You lack one thing; go, sell wiiati have, and give to the poor, and you will
have a treasure in heaven; and come, follow met'tids was too much for the rich man. He
chose his wealth instead of following Jesus (M@KL.1I-22; Matt 19:16-22; Luke 18:18-23).
Discipleship is not a broad and popular road. Lik&5-35 can be read as a warning against
such a misunderstanding. He said to the great tondéts that accompanied him: “Whoever
does not bear his own cross and come after meptaemmy disciple.” Jesus did not appeal
to the broad public and invite them to easy disship. To follow him means renunciation of
all competing obligations. He wants wholeheartetigies, not lukewarm adherents.

| shall discuss the topic of renunciation extengiue the next chapter. How has the
early church conceived and practiced the radicalatels of Jesus — and how can we live up
to them as followers of Jesus in our time?

The relationship of the pupils to their master wasersonal and lifelong obligation.
Jesus did not accept them as disciples for a lthtteirse period until they were authorized to
teach others. Discipleship in the school of Jesasdommitment to the one and only teacher
(Matt 23:8-10). Jesus taught with a unique autfiohit the antitheses he put his own word
“But | say to you” up against the word spoken todds by God himself. The disciples of the
rabbis should learn the interpretation of theickesa and evaluate it against the teaching of
others. The disciples of Jesus should learn thel wbdesus as the definite expression of the
will of God.” They remain pupils and cannot become teacherd tmtreir teacher.

Another important difference between Jesus anceocopbrary teachers is the
composition of the “class”. Only men were allowedte rabbinical school. Jesus had also
woman disciples. Luke informs us that some womdovi@d him in Galilee together with
the twelve, and some of them had an important fancs witnesses at the cross of Jesus and
at the empty tomb (Luke 8,2-3; 23:49.55f; 24:1-21).2l uke also tells us that Martha’s sister
Mary took the place of a disciple at the feet (fuseand “and listened to his teaching” (Luke
10:39 cf. Paul's place at the feet of Gamaliel,sA22:3). There is no problem in presenting
Tabita as acOntpi, a female disciple, in Acts 9:36. The call to digeship included

® Theissen/Merz 1996, 198-200. See also the brqadsentations in Hengeéllachfolge Riesner, RJesus als
Lehrer: Eine Untersuchung zum Ursprung der EvargeliberlieferungTiibingen, Siebeck Mohr. (1988) and
Byrskog, SJesus the Only Teacher: Didactic Authority and Braission in Ancient Israel, Ancient Judaism
and the Matthean Communitgtockholm, Almquist and Wiksell, (1994).

" Byrskog 1994 points to the fact that the rabbiradition was shared by a great number of rabbis many
generations. The position of Jesus is quite differide is not solely a link in a chain of tradit®riHe is the only
teacher, and nobody is equal to him. This is viaidhe gospel tradition as a whole, and is notetelent of
Matt 23:8-10, were it is expressed explicitly.



women. Even small children were allowed to attdredteaching of Jesus, and might be used
to illustrate the true greatness among those whmafed him (Mark 9:36-37; 10:13-16).

3) A call to renunciation

To be a disciple meant to leave profession, prgerd family. In the call narratives
this is expressed in brief and pregnant expressitmsediately they left their nets and
followed him.” ” Immediately they left the boat and their fathed &llowed him” (Mark
1:16; Matt 4:22). Luke has an even more radicatesgion: “they lefeverythingand
followed him” (Luke 5:11). They had to abandon th@obfession as fishermen, for now they
were called to be fishers of men. In the same wey had to leave his tax office. To follow
Jesus meant for these disciples to leave the miofeshat had earned them their living.

Luke 14:25-35 renders three pregnant sayings aheuwtonditions for being a disciple,
partly with parallels in Matt 10:37-39. Between #exond and the third saying are the
parables of the tower builder and the king congngewar, both of whom have to calculate
the cost of their great project. Discipleship soeh project with great costs:

Now great multitudes accompanied him; and he tuaretisaid to them,
[1] "If any one comes to me and does not hate Wis father and mother and wife and children and
brothers and sisters, yes, and even his own eamnot be my disciple.
[2] Whoever does not bear his own cross and cotee e, cannot be my disciple.
[For which of you, desiring to build a tower...
Or what king, going to encounter another king irr.wh
[3] So therefore, whoever of you does not renowaicthat he has cannot be my disciple.
"Salt is good; but if salt has lost its taste, hehall its saltness be restored?
It is fit neither for the land nor for the dunghithen throw it away.
He who has ears to hear, let him hear."
Luke 14:25-27 [28-32] 33-35.

In the Greek text the three sayings have the saarargatical form, which is not easily
rendered in the translations. The three conditiseatences are followed by an identical
apodosisot dvvatal elval pwov padntng, “he cannot be my disciple.” These three condgion
for discipleship are followed by the parable of sadt loosing its power. The parable warns
against starting a discipleship without implemegtin In Matthew (5:13) this parable is
directly addressed to the disciples: You are thieo$she earth. In both versions the point of
the parable is not the positive function of the,dalt the possibility of the salt loosing its
power. To follow Jesus is a great enterprise wittagcosts. Consider the cost, and do not end
up like salt without saltness!

We shall look at the conditions for discipleshighie three sayings one by one.

3.1 Renunciation of family

The first saying gives discipleship priority befanee’s own family. Parents, siblings,
wife and children are mentioned, and the Greektaks about “hating” them, as the text is
rendered in the KJV: “If angnancome to me, and hate not his father, and mothdrysie,
and children, and brethren, and sisters, yea, snoMn life also, he cannot be my disciple.”
The verb “hate” is kept in NIV and RSV and shouédrbad as aoxymoron an exaggerated
expression typical for Jesus. It is important motd@nnect it with hateful feelings or
aggressive actions. In this context, as in Mattfi¢w is a word for neglecting at the cost
of something more important, and some modern @éinsis avoid the verb “hate” in order to
prevent misunderstandings. Jesus does not wabbtsla the fifth commandment about
honouring your parents. His saying does not engeuhating your parents, neglecting your
children or abolishing your spouse. But the rel&lop to Jesus should have priority before



your own family, even your wif€ Conditions like these were unknown in rabbinicalster-
disciple relationships.

Words like this should be read in light of Jesusiglamation of the disciples and their
fellowship as God’s new family. The loss of famiikgs is not compensated only in the
coming kingdom of God. In Mark 10:28-31 Jesus gagsomise to those who had left house
and family for his sake: “Truly, | say to you, tkds no one who has left house or brothers or
sisters or mother or father or children or lands nhy sake and for the gospel, who will not
receive a hundredfold now in this time, housestathers and sisters and mothers and
children and lands, with persecutions, and in tieeta come eternal lif€’ The new family
relations “in this time” are illustrated in the st@about the true family of Jesus in Mark 3:31-
35 with parallels. Jesus here points to his dissipind those who listened to his teaching.
They are his true family, a family of those whottle will of God. Jesus himself gives this
new family priority before his mother and his brath The terminology is coloured by the
Aramaic and Greek words for “house” in their tripteaning: house as a building, house as
family, and house as school. This brings discipfesh a pupil-master relationship close to
the concept of a family or a father-son relatiopshs we can see in Mat 23:8-10. To be a
disciple of Jesus therefore not only means rentinoiand sacrifice, but also to be admitted
to a new and attractive greater family. But theditbon is a downgrading of the earlier family
ties.

The call to abolish one’s family ties has got a tmadical and provoking expression in
the littlechreiain Luke 9:59-60 and Matt 8:21-22 (Q). The potdrdiaciple is not allowed to
go home first and bury his father. To honour fatinedl mother is a commandment in the
Decalogue, and to provide a decent burial is thedat of reverence you can do to a fellow
human beind® “Let the dead bury their dead”, is Jesus’ lacaimment, indicating that the
man now is called to serve the life and the liviim@ qualified sense of the words. The story
gives a contrast to the call of Elisha in 1 KingZl® Elisha was allowed to take a farewell
with his parents before he followed Elijah. Jesesnss to put the man’s “first bury my father”
in contradiction to his own “seek first his kingd@nd his righteousness” (Matt 6:33). The
priority is decisive. The words of Jesus are shuglind scandalous, a relymoron Their
intention is to provoke, but they are evidentlkbd to a specific call of an individual and are
not meant to establish as a general rule thahibismportant to bury the dead or to care for
one’s parents!

3.2 Renunciation of one’s own life - take up one®oss

To “hate” one’s family is in Luke 14:26 connectedhnhatred even for “his own life,”
and correspondingly Matt 10:37-39 connects the dpading of father and mother with
loosing one’s life in order to find it. In both dexts to follow Jesus as his disciple means to

8 The wife is not mentioned in the parallel wordMatt 10:37-38: “He who loves father or mother mtvan me
is not worthy of me; and he who loves son or daeigittore than me is not worthy of me; and he whas aad:
take his cross and follow me is not worthy of maKe Luke, Matthew has three conditional clauses,as
conditions for “being disciple”, however, but fogihg “worthy” of Jesus. Luke has only one senteatmaut the
relations to family members, but his saying abeunbuncing everything you have has no parallel itithéav.
The context in Matthew is persecution and possitdetyrdom for the disciples.

° The parallel versions omit the detailed refereriogbe new family relations. Luke 18:30 has aftmééerence:
He “will receive manifold more in this time, andtime age to come eternal life.” Matt 19:29 doesmention
any compensation “in this time”.

9 The obligation to bury the dead is a main topithie book of Tobit. In rabbinical texts the dutybtary a dead
person has priority before religious festivals #ma study of the law. In Sophocles’ tragedy Antigaine very
point of conflict lies in Antigone’s duty to burke slain brother in spite of the commandment of kmeon.

1 HengelNachfolge McKnight 2002 points to the holiness of God asrse for Jesus’ hard words. It is the Holy
One of Israel, the God of the covenant, who nowtHerlast time calls the people to radical obediefitere is
no excuse for not giving an immediate response.



“take one’s cross”, an expression associated withifixion as death penalty. The convicted
person had to carry his cross, or more corredtlypatibulumor the horizontal part of the
cross, to the place of execution, where the venioke was fixed in the ground.To “take
one’s cross” means literally to start walking te #axecution, and is metaphorically an
expression for willingness to die or to give onlédes in martyrdom. After the crucifixion of
Jesus the expression must have received a neweapeidmeaning. To take one’s cross is to
follow him who gave his life for others by beingicified.

Renunciation of family and renunciation of one’srolife were closely connected in a
society where identity was strongly linked to fayraihd social structure. Life is dependent on
belonging somewhere — an idea that may seem strarggeodern, individualistic way of
thinking.

Even if “taking the cross” may end in martyrdonistimay not be the first association
with the expression for the readers of the godpahe Great Commission (Matt 28:19)
discipleship starts by being baptized in the naftbeFather, the Son and the Holy Spirit.
For Matthew and his readers baptism is the stapoigt for following Jesus. Accordingly
baptism means to take one’s cross and surrendér Idfieeo the Risen Lord and to the Triune
God. In Rom 6 Paul reminds his readers of a comamolerstanding of baptism: it is to die
with Christ and start a new life together with hifio. “take one’s cross” would in this
baptismal context mean to say farewell to the sédf-centred life and welcome Jesus as the
new centre and the model for a life in servicedtrers® It is not a program for terminating
one’s life, but for the whole life, as indicated ttne application in Luke 9:23: “If any man
would come after me, let him deny himself and tagénis crosslaily and follow me.” The
italicized worddaily is peculiar to Luke and indicates that taking hg ¢ross and denying
oneself is a program for a life-long discipleships probably influenced by an early
Christian theology of baptism as presupposed in Bom

The word about denying oneself and taking up ooegss is rendered many times in the
gospels. Luke 14:26-27 and Matt 10:37-39 probasilect the Q source, and Mark 8:34-38 is
the basis for Matt 16:24-28 and Luke 9:23-27. Irihake gospels the latter text is placed after
the first passion prediction. The call to take uwe’s cross is for the disciple a direct
consequence of the way of Jesus himself to thescros

And he called to him the multitude with his diseip] and said to them, "If any man would come aiter
let him deny himself and take up his cross anaWwline For whoever would save his life will lose it; and
whoever loses his life for my sake and the gospelisave it.For what does it profit a man, to gain the
whole world and forfeit his lifePor what can a man give in return for his lifeit whoever is ashamed of
me and of my words in this adulterous and sinfulggation, of him will the Son of man also be ashdjme
when he comes in the glory of his Father with tbly langels."

Mark 8:34-38

The sayings present two possibilities: to followukeand to take the consequences of
that, or to be ashamed of him and his words. Tadbemed of a person means to deny him
and one’s relationship to him. To follow Jesus nseaot to deny him, but to confess him and
rather “deny oneself”. An expression like this nsayind very negative in modern ears, where
“self-development” is a great slogan and “renunardtand “denial” only have negative
connotations. It is important to understand theresgions in their biblical context. “Self-
denial” is the opposite of “self-cultivation” oré-development”. To deny oneself means

2 Hengel, M.Crucifixion in the ancient world and the folly diet message of the croghiladelphia, Fortress
Press, 1977.

13 paul presents as common knowledge “that our dfdvses crucified with him so that the sinful bodyght be
destroyed,” Rom 6:6. From this fact he encouraffest to death therefore what is earthly in younfoation,
impurity, passion...” Col 3:5. For “those who beldiegChrist Jesus have crucified the flesh with @sgions
and desires” Gal 5:24.



that life gets a direction and a point of orierdatoutside oneself. Jesus becomes the first
priority as Master and Lord, and he gives the neection for life and conduct. Self-denial is
not the same as self-contempt. That would comé&tidconflict with the commandment to
love your neighbouas yourselfwhich presupposes that you, too, are worthy of.Idwedeny
oneself is a voluntary self-dedication with theatfied and risen Lord as model. Jesus’ self-
denial at the cross was his way to glory. His ¢tes are called to follow him. Self-contempt
is no adequate attitude for a disciple on his veayi¢tory. When you have found the great
treasure and can live under the promise of thedkingof God, it is possible to deny yourself
and live for others. And it is not possible to Idsed of a full heart and one’s neighbour as
oneself without denying a self-centred ego.

The sayings about denying oneself are among theyaaptic logia with a parallel in
the Gospel of John. Here it is combined with theapke of the seed that must die in order to
bear fruit. The image is applied both to Jesus éihad to the disciples as his servants:

And Jesus answered them, "The hour has come f@dhef man to be glorifiedruly, truly, | say to
you, unless a grain of wheat falls into the eartth dies, it remains alone; but if it dies, it beamsch fruit.
He who loves his life loses it, and he who hatedife in this world will keep it for eternal liféf. any one
serves me, he must follow me; and where | am, thleal my servant be also; if any one serves nee, th
Father will honour him.

John 12:23-26

Jesus’ self-designation here is “the Son of mahisTs his preferred self-designation
also in the synoptic predictions of his passionfdllmw Jesus means to share the way of life
of the Son of man’ Discipleship has great costs. But it has a promtigeear much fruit”
and at the end to obtain eternal life in glory.

The positive content of saying no to oneself akehtaup one’s cross is to be a servant
for others. The Son of man and his way to the cioasnodel for an attitude to fellow human
beings without destructive competition and poweasggdle. Jesus had to give a special lesson
on this topic to his disciples. James and Johnedaitt have the place of honour at the side of
Jesus in the kingdom of God. But Jesus pointedstosun way to the cross, to the cup he had
to drink and the baptism he would be baptized witls. not his task to give out seats of
honour. This dialogue raises reactions among ther atisciples:

And when the ten heard it, they began to be indigaaJames and Johmd Jesus called them to him
and said to them, "You know that those who are sseg to rule over the Gentiles lord it over thend a
their great men exercise authority over thBmit. it shall not be so among you; but whoever wdagd
great among you must be your servant] whoever would be first among you must be std\al. For
the Son of man also came not to be served butrte,sand to give his life as a ransom for many."
Mark 10:41-45

Jesus here gives a priority and a direction ferilif explicit contrast to the values of this
world. Not rule, but serve. Not be great or fitaif be slave of all. The Son of man has given
the pattern for an upside down society of his gies.Diaconia, service for others is the life
program for his followers.

3.3 Renunciation of property
The third saying about the cost of discipleshipuke 14:33 is about property:
“whoever of you does not renounce all that he laamat be my disciple.” The Greek verb for

14 Mark 8,31; 9,31; 10,33 with parallels. Longeneacke N.Studies in Hermeneutics, Christology and
Discipleship.Sheffield, Phoenix Press, 2004, 241: “Jesus’ patté ministry as the Son of Man is to be our
pattern of life as his disciples.” The pattern elfslenial and suffering as way to glory is tharetie letters, too,
Rom 8:17; Phil 2:5-11; 3:10-11;



“renounce” amotaooouwt, is elsewhere in the NT only used with personstgsct in the
meaning of "say farewell ta*® In Luke 9:61 the verb is used by one who wanfsitow
Jesus, but first wiltsay farewell to” those at his home. Jesus did howahis. “No one who
puts his hand to the plough and looks back ifitlie kingdom of God.” The farewell
procedure is apparently compared to “looking baak’expression with biblical associations
to the wife of Lot, who looked back when she fleshfi Sodom and became a pillar of salt
(Gen 19:17.26). The new direction of life must Heolehearted and without reservations. In
the same way we should read Luke 14:33: To becptisof Jesus means a radical farewell
with all you have.

The saying may seem paradoxical on the backgrotitittee@receding parables. The
tower builder must know if his resources allow horimplement his project. And the king
considering war needs troops and resources in todein over his enemy. For a disciple his
property is not seen as a resource, but as a Inicglfar his great project. The risk of failing
does not come from a lack of property, but frompghaperty itself. The point is not to have
much, but to be able to give up all you have. Taisdition for discipleship is confirmed by
the many warnings against wealth and propertyis“#asier for a camel to go through the eye
of a needle than for a rich man to enter the kimgad God” (Mark 10:25). | cannot here
enter a broad discussion of these important téxs convinced that the warnings are based
on the central position of the double commandmétdwe in the teaching of Jesus. Wealth
and property may close your ears to the word of. §ad have to choose between God and
Mammon. And your riches may close your eyes taéeds of your neighbour. Discipleship
means a new attitude to property because you have imew relationship to God and to your
neighbour.

But renunciation of property should also be coneetd the special conditions of the
first disciples as they were sent on their missoGalilee.

4) The mission of the Twelve and the Seventy-two

The mission speeches can be traced back to twoesouviark’s version of the mission
of the twelve, Mark 6:7-13 seems to be the soufddait 10:9-15 and Luke 9:1-6. But Luke
has another mission speech directed to the Sewentin Luke 10:1-16, and much of this
material is rendered in Matthew’s version of thasion of the Twelve, Matt 9:37-10:16.
Apparently Matthew has used sayings from Mark ar{@l e 10), and has added traditions
from other sources, especially from Mark 13 and &emal in Luke 12. Historically the
speeches probably reflect one or more commissidresendesus authorized his disciples to
proclaim the kingdom of God in words and actiths.

The speeches set very strict limits as to whatibeples are allowed to carry as travel
equipment:

He charged them to take nothing for their journegept a staff; no bread, no bag, no money in thelts;
but to wear sandals and not put on two tunics. kiNda8-9

And he said to them, "Take nothing for your journey staff, nor bag, nor bread, nor money; andato n
have two tunics. Luke 9:3

Carry no purse, no bag, no sandals; and salute@owo the road. Luke 10:4

!> Mark 6,46; Acts 18,18; 2 Cor 2,13. StettbergerNi¢hts haben - Alles geben? Eine kognitiv-lingsisii
orientierte Studie zur Besitzethik im lukanischeppelwerk Freiburg, Herder, 2005, 218 reads the use of this
verb in Luke 14:33 as a kind of downgrading of ¢igect: all you have can be renounced, becaus# bhevan
unnecessary burden for a follower of Jesus. Thimgaloes not raise the question of who shall rectie
property that is left behind. But its form as ag@ehrule makes it a condition for discipleship &irwho follow
Jesus, not only for the twelve of a narrow cirdiglisciples.

1% Riesner 1988, 453.
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Take no gold, nor silver, nor copper in your betis,bag for your journey, nor two tunics, nor sdsda
nor a staff; for the labourer deserves his foodttX1@:9-10

Mark allows staff and sandals, but Luke and Mattlfiedid both. The main tendency
is, however, the same in all versions: The trageigment is extremely simple. The disciples
are sent out in demonstrative poverty. Some schske in this an influence from the cynical
philosophers travelling around in the Roman Emairthat time. Their life and message was
a glorification of the simple life and a protesaagpt the luxurious life in the citiéd Ragged
clothes and minimal equipment marked them out fodiner travellers. If they are the
background of Jesus’ speeches it is, howeverjmgrikat Jesus forbids bag and staff. These
two things were regarded as typical for the cymitgsophers. At this point Jesus is more
rigorous than the cynics. But a comparison wittséhghilosophers is probably off the mark.
The cynic preachers are far away from the religens eschatological urgency of Jesus and
his disciples.

A more probable explanation of the minimal equiptregulations is to see them in the
light of the rules for pilgrims to Jerusalem. “Osteould not enter the temple mount with staff
or sandals or money belt or with dust on the fé@€&rakoth 9,5). When Jesus sent out his
disciples on similar strict conditions, the comnuggg gives associations to a solemn,
“liturgical” act. The disciples are not sent to teenple, the house of God, but to Israel, the
people of God. They are not sent to fulfil a raligs duty for themselves, but to share the
message of the kingdom with othéf&hey are equipped like pilgrims in order to remihe
people of the presence of the Holy One of Israpleaence not linked to the temple as a holy
place, but to the messengers of the kingdom.

The mission speeches presuppose that there goiepelao welcome the disciples in
the villages and give them housing and food. Theynat beggars, but should receive what
they get without shame or hesitation: “And remaithie same house, eating and drinking
what they provide, for the labourer deserves higesado not go from house to house” (Luke
10:7). They bring a gift to their hosts when thegeg them with peace and share the good
news of the kingdom with them. But their gift istmonnected to any material resources they
bring on their travels. The treasure is the kingadr@od as given in their message and
confirmed by healings and signs. That treasuregigater value than the food they eat. Their
simple equipment may be seen as an acted paratileiofenouncement of material wealth
and security for the benefit of the greater vaheythave received and now share with others:
the message that the kingdom has come near “to (yake 10:9).

In the story of Peter and John who heal the lameim#he temple we see that their
material poverty underline this greater gift. Pet&id: "I have no silver and gold, but | give
you what | have; in the name of Jesus Christ ofdxeth, walk" (Acts 3:6). The gospel can
rise up the lame, physically and mentally, and asttvmore than alms and money.

When the disciples were sent out in Galilee theyecéo men and women that received
them and gave them what they need. These peopledtadnounced home and family, but
could serve as supporters for Jesus and his desogpl their travels with the gospel. In the
gospels we meet some of these supporters. MarthMary received Jesus in their home
(Luke 10:38-42). The rich tax collector Zacchaewas wallowed to be his host and certainly
provided a good meal for him and his disciples @aR:1-10). Simon the leper was the
owner of the house in Bethany where a woman arimita for his burial (Mark 14:3-9; Matt
26:6-13). In addition to these who are mentioneddaye, there must have been many other
supporters, both among those whom he healed, athoeg who heard his teaching, and

" Crossan, The historical Jesus
18 Bovon, F.Das Evangelium nach Luka&iirich: Benziger, 1989, Vol |, 147, commentinglarke 9:3-5.
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among the “tax collectors and sinners” with whondimeed and caused offence to his
opponents.

On the basis of the mission speeches and Jesusardémands of renouncing family,
profession and property Gerd Theissen has elalubagpécture of the early Palestinian church
behind the gospel tradition where the “wanderingridmatics” had and important role as
transmitters of Jesus tradition in interplay whie tsympathizers in the villages”. The
wandering charismatics lived literally accordinghte prescriptions in the mission speeches
and the call narratives and had broken up fronr th@ines to live an itinerant life dependent
on friendly reception where they came. Jesus wasoilmder of this movement of wandering
charismatics who had renounced the security ofadéast life in the established structures of
rural life. The sympathizers in the villages aréyaf complementary interest as necessary
supporter groups for the itinerant preachers. énntiission speeches we see the wandering
charismatics from their own perspective, with tiipathizers as the “others” who receive
them. In Didache 11 we see them from the perspeofithe sympathizers, with regulations
for how such itinerant apostles and prophets shibelceceived in the churches. They should
not be allowed to ask for money for themselvesoostipport from the church beyond
decency. Hospitality can be misused! Accordingei¥sen this movement was in existence
until the end of the first century C.E., with itsgin in the mission of the disciples during the
ministry of Jesus in Galile€.

A weakness in Theissen’s theory is his conceptirdriant “charismatics”. It seems to
be coloured by a dogmatic and sociological distimcbetween church offices and
charismatic gifts. But our oldest source for thardmas, Paul, talks about them primarily as
gifts in the local church, not among itinerant ieers. Neither Paul’s letters nor Acts give
any hint that this was different in the Palestincanirches.

A more decisive weakness in Theissen’s hypothheiwgver, is the lack of evidence for
the practice of radical renunciation in the ealyrch. After Easter the disciples do not seem
to have followed the strict prescriptions in thessmn speeches. Acts presupposes that Peter
and the twelve in the first time lived steadfasi@musalem, and the evangelist Philip had his
home in Caesarea (Acts 21:8). Nothing in Acts dhanPauline letters indicates that Peter,
Philip or Paul did not bring normal travel equiprheten they visited other churches or
came to new cities. Paul seemed to know the pim&ipm the mission speech that a labourer
deserves his food (1 Cor 9:14; Matt 10:10). Bunamted to be independent of the churches
and worked as a tent maker during his travels. iBrasclear indication that the restrictions in
the mission speeches had limited validity in theyezhurch. It is not necessary to suppose
that the mission speeches only could be transntiyqueople who felt obliged to follow their
regulations literally. They can have been memoremed written down as pictures of how
Jesus instructed the disciples during his earthhystny, but not as norms for discipleship and
mission after Easter.

In Luke we find a passage in Jesus’ farewell diss®to his disciples that clearly
indicates that a new epoch starts with the deathr@surrection of Jesus. Here is an explicit
reference to the restrictions in the mission speeah Luke 9 and 10:

19 Theissen, GStudien zur Soziologie des Urchristentuffisbingen, Mohr, 1979, especially the chapters
~Wanderradikalismus* pp.79-105 and "Wir haben alledassen” (Mc X 28): Nachfolge und soziale
Entwurzelung in der judisch-paléastinensischen Gadwft des 1. Jahrhunderts, pp. 106-141. Theissbasis is
adopted by Adna, J. "A vandre livets vélakt Eiendom Rettferdighet: Bibelske moraltradigonmgate med
var tid. Ed. J.-O. Henriksen. Oslo, Gyldendal Akadem300, 186-223, and by Sandnes, K. O. "Makt,
eiendom og rettferdighet - noen nytestamenligepgaiesver” in the same volumé&39-185.

2000, 196-197 and Sandnes 2000, 179. Critical cemsrin Dunn 2002, 54-55.
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And he said to them, "When | sent you out with mesp or bag or sandals, did you lack anything?'yThe
said, "Nothing.'He said to them, "But now, let him who has a ptiage it, and likewise a bag. And let
him who has no sword sell his mantle and buy Boel tell you that this scripture must be fulfdién

me, "And he was reckoned with transgressors'; fatws written about me has its fulfilmenAiid they
said, "Look, Lord, here are two swords." And halgaithem, "It is enough."

Luke 22:35-38.

By the expression “but now” Luke the historian nggkdistance to the mission of the
disciples in Galilee when they literally followedsls. The restrictions of the travel
equipment at that time are not valid for the camth ministry for the kingdom of God after
Jesus’ deatf’ A new period starts with Easter and Pentecos¢riaghwhen Jesus is not
present in flesh and blood, but as the Risen Laddy his Spirit. But the disciples continue
to “follow” Jesus and being his disciples. Thigigdent in Acts, where the “disciples”
(nebnrc) is the most frequent name for the first Christidis 29 occurrences are found in the
chapters 6, 9, 11 and 13-21. But here the worgpéied to believers in a broad range of
geographical settings, in Jerusalem, DamascusgJ&ypian Antioch, Lystra, Pisidian
Antioch, Iconium, Ephesus, Achaia, and in Tyrus @agsarea. In Acts 11:26 the “disciples”
is used as a self-evident traditional name foétkénoie at Antioch, and we are informed
that in this city the “disciples were first call@hristians”. This makegsx6ntng, as the original
name of the Jesus-believers, a key term both ilegotogy and missiology. In Luke-Acts,
the church is the community of disciples in conitipnwith Jesus’ first followers, and mission
is to make new disciples. The call to disciplestopes not stop with Easter, even if the
conditions for the continued mission have changed.

Continuity together with a new start at Eastelss andicated in the gospel of Matthew.
The Great Commission expressly commands the desctpl“make disciples” even after
Jesus’ death and resurrection. Jesus is still thetéd of his school, and the disciples continue
to be his pupils, even if he is not physically grE@sany more. The Great Commission
presupposes the extensive mission speech in MaButhow a new epoch begins: the
mission is not any more limited to Israel, as in516, but is directed to all nations, to Jews as
well and to Gentiles. Matthew gives no commenth&orestrictions of travel equipment in
the mission to Israel, if they are still valid atnBut we may presuppose that they for him,
too, belonged to a unrepeatable past. Regulatare fhission limited to the Jewish rural
districts of Galilee could not easily be transfdrte the city mission in the Roman Empire
with its vast distances and multicultural societies

The farewell speech in Luke 22 and the Great Cosionsn Matt 28 may be strongly
colored by the redaction of the authors. But tHeywsa clear consciousness of both
continuity and discontinuity in the mission of tthsciples before and after Easter. This makes
Theissen’s thesis of a broad movement of wandetiagismatics in literal obedience to the
mission speeches less probable. The conditiortseafission in Galilee belong to the past.

5. Renunciation and discipleship in the early chura.

The gospels are told as stories of the past, aftevand teachings given a generation or
two before they were written down. To “follow Jesoaust have got a new meaning and new
conditions after Easter. The call to follow him taoed to be a radical new beginning. But
the first Christians had to consider haw they nbausd understand and obey the sayings of
Jesus, words from a different place and a diffetiem. They were not contemporary with

2 Riesner 421: “Der vordsterliche Jiingerkreis [werle besonders gepragte, in dieser Art unwiedeahnelb
Gemeinschaft." To the minimal travel equipmentuke 9:3 Stettberger, HNichts haben - Alles geben? Eine
kognitiv-linguistisch orientierte Studie zur Besttzk im lukanischen Doppelwerkreiburg, Herder, 2005, 100
remarks: ,Diese Anweisung Jesu ist also auf eirstifente Situation — die Aussendung der Zwélf — hin
ausgesprochen; sie ist damit zunachst einmal asédverkiindigungszeit und auf die Apostel begrénzt.
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Jesus, but they carefully kept the memory of hitme @uthors and the first readers/hearers of
the gospels did not live in rural Galilee and Jydgth Aramaic as their mother tongue, but in
Hellenistic-Roman cities with Greek as their cortiamal language. How shall they now
understand the call to renunciation of home, psitesand property?

The epistles and Acts give no hint that the firkti§tians generally left home and
family. We find household codes encouraging theekets to live a family life “in Christ”

(Col 3:18-4:1; Eph 5:21-6:9). Paul prefers the &nide and renunciation of matrimony for
himself and recommends it for those who are ableéoso in order to serve the Lord with
undivided mind (1 Cor 7). A similar call to live aelibacy is possibly reflected in Matt 19:12
about being a eunuch for the kingdom of HeaWdfrom the context in Matt 19 the celibacy
must be an exception, with matrimony and sexuabtyhe normal form of life, instituted by
the Creator himself. Correspondingly 1 Cor 9:6 ppg®ses that Peter and the other apostles
are married and bring their wives with them whegytiravel in service for the Lord. We may
conclude that discipleship after Easter normallywisd out by married persons in a
responsible family life, and only some few livedvimluntary celibacy. But Christ must in any
case have the first priority. The relationshipather and mother, wife and children, brothers
and sisters should be a relationship “in Christ.”

The call to deny oneself and take up one’s crosshearaced both in the baptismal
theology about dying and rising with Christ andhe exhortations to follow the example of
Jesus and give priority to the needs of the neighlfe have hinted at these topics already at
p. 7, with references in note 13 and 14.

Paul also gives instruction to the young churchas they should not leave their
professions. “But we exhort you, brethren, to asporlive quietly, to mind your own affairs,
and to work with your hands, as we charged youhabyou may command the respect of
outsiders, and be dependent on nobody.” This iastrmuin 1 Thess 4:11-12 is repeated and
expanded in 2 Thess 3:6-23. Already in this eatiel Paul refers to his oral teaching (“as we
charged you”). The exhortation to keep working irated by the reaction of the outsiders.
Their life style should not provoke unnecessargidk, but be attractive and promote their
Christian testimony. Behind the exhortation notide dependent on anybody” we may see an
indication of an intense expectation of the Jesasbnd coming in the church, so that some
members stopped working and became dependent porsdgm others. Paul himself could
live from his work as a tentmaker, and in 1 These 3nakes his own work a model for the
church. You should not be a burden to anybody.h@rother hand he knows the duty of the
church to support those who live for the Gospel laank a right to live by the Gospel. He
argues for this both from habit and custom, fromgBare and from the commandment of the
Lord himself (1 Cor 9:6-14). “Let him who is taughte word share all good things with him
who teaches!” (Gal 6:6). Some teachers of the waght live from their teaching, but the
majority of the church members would continue igitiprofessions as followers of Christ.
The early church was no movement of beggars, lutttkeir social and economic integration
in the existing social structures. But their mutteale and their devaluation of material
resources may have challenged their surroundings.

The call to renounce property and to sell evergland give to the poor has neither in
the picture of the disciples during Jesus’ ministoy in the life of the early church been
conceived as a demand everyone should follow. Tdepdes are never beggars who ask for
gifts from others, neither in the gospels nor insAd he exhortations to give to the poor are
directed to the disciples as givers, not receigéams. The first Christians after Easter, too,
were normally able to help others and support thdse were in need. In all his four main

2 This difficult saying is still an argument for toelibacy for priests and members of religious sdie the
Roman Catholic Church. See Ulrich Lidas Evangelium nach Matth&us, 3. Teilband Mt1&RK /3,
Solothurn: Benziger, Neukirchen: Neukirchener 1885,112
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letters Paul is concerned with the collection far tpoor among the saints in Jerusalem”
(Rom 15:26, cf. Gal 2:10; 1 Cor 16:1-4; 2 Cor 8B\t this does not mean that the Jerusalem
church saw poverty as an ideal and made itselfrogre on support from othe?sThe

majority in the Pauline churches came from the losl@sses and had no great material
resources (1 Cor 1:26-31). But those who had arplss) and especially the rich, were
exhorted to care for those who were poor and dést{i. Tim 6:17-19; Js 2:1-13). In the

small church communities they practice the old lidéd&riendship: “No one said that any of
the things which he possessed was his own, buthithédyeverything in common” (Acts 4:32).
This would not, however, have implied the estalpisht of a common property in the legal
sense of the word.

When the gospel stories were told and the wordesfis were applied in the first
churches the rich man had surely become a warniagnele and demonstrated how
dangerous it is to be rich. The first disciples #mr renouncement of family, profession and
property were a constant challenge and have coméglbto a change of attitudes, even if they
were not followed literally. Money and property daoth be seen as a danger — you have to
choose between God and Mammon — and means toheefpor. Your resources have to be
used in a life style according to the double comadnagnt of love: you shall love God of your
whole heart, and your neighbour as yourself. Dissipip has - and must have - consequences
for the attitude to and disposition of what you dav

6. Conversion and discipleship in the early churck with an outlook to possible
applications in the post-Constantinian Churches

We started with pointing out the differences betwt call to conversion and the call
to discipleship in the synoptic gospels. Theseediifices would have had less importance in
the application of these texts after Jesus’ deathrasurrection. We have seen that Matthew
presupposes that after Easter all nations shoutdduke disciples. In Luke-Acts “disciples”
remain the primary name for the Jesus-follower® @dll to follow Jesus and be his disciple
is no longer only a call for the few who are chobgrlesus personally, and it is no more a
call primarily in the past, when Jesus was at wor®&alilee and Judea. In the early church
and for the authors of the gospels the call toiplisship could be applied to themselves and
to their contemporaries. They could identify wille tstories about the first disciples who were
called to follow Jesus, and they could see theresedg pupils of the Master educating them
for the kingdom of God by what he said and did adicg to the gospels.

The call to turn to God could therefore in the srassion process not be distinguished
neatly from the call to follow Jesus. Behind Jesusiistry and message is the God of Israel,
and Jesus says that “he who receives me receiresho sent me” (Matt 10:40). As the Son
Jesus has got a unigue authority from his Fatloetha only Jesus can show the way to God
(Matt 11:27). The close link between the call towersion to God and the call to follow Jesus
is evident in Peter's answer at Pentecost whendbkyvhat they should do: “Repent, and be
baptized every one of you in the name of JesussClani the forgiveness of your sins...”

(Acts 2:38). The conversion to God (“repent”) issnexpressed in baptism in the name of
Jesus so that they belong to him. The new attitod&od implies a new attitude to Jesus. The
first mission message and appeal to conversiomprs@amation to the Jews of Jesus as
fulfilment of the Scripture&® God’s act of salvation is linked to him, for “tleeis salvation in
no one else, for there is no other name under Imegiven among men by which we must be

22 eander E. Keck: “The Poor among the Saints irNthey Testament,ZNW56, 1965 100-129 ar8NW57,
1966, 54-78.
2 Acts 2:14-36; 3:12-26; 4:8-12; 10:34-43; 13:16-42
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saved.” (Acts 4:12). In the preaching of the eaHyrch conversion is a conversion to Jesus, a
call to follow him and find salvation in hiff.

But this means that to say no to Jesus is to sag @wd. “He who hears you hears me,
and he who rejects you rejects me, and he whotsejee rejects him who sent me” (Luke
10:16). In the first missionary preaching to theedé was therefore a main concern to show
that Jesus, in spite of his shameful death onrtb&scwas the promised Messiah, the chosen
one of God. “God, having raised up his servantt Ben to you first, to bless you in turning
every one of you from your wickedness” (Acts 3:ZR)eir wickedness consisted in treating
Jesus as a false prophet and a blasphemer. Repeindaherefore to accept Jesus as the one
he really was, as Messiah and the Son of God.

The disciples in the gospel stories were models$hiose who joined the church, both
when the stories were retold orally and when theyewvritten down by the evangelists. In
these contexts the distinction between the itinei@owers of Jesus and the sympathizers in
the villages has no theological or ecclesiologietdvance. Apparently this distinction might
support traditional ecclesiologies where one orenggoups are given a special status. Both in
Roman Catholic, Orthodox and protestant High Cheatiesiology there is a basic
distinction between ordained office bearers angkgple. From this tradition it is tempting
to make the disciples models for the ordained riinend the sympathizers in the villages,
the peoplejadc, models for the lay peopligikdc.?® In Low Church revival movements and
among Pentecostals there are similar tendenciesniceive the church in two levels. There
may be many names for it: reborn Christians vengusinal Christians, revived (vakte)
Christians versus Christians by tradition, Spitiedl charismatics versus ordinary believers.
Distinctions like these may have had a positiveciom in the folk churches, in the past as
well in the present. They may be seen as varidrttseecclassical saying by Thomas a Kempis:
“There are many Christians, but Christ has fewole#rs.” It is a call to the sleepy churches
to hear again the call to conversion and discipteBbm the Master from Nazareth.

But such ideas of a distinction of two levels ie thurch would be totally foreign to the
gospels and their environment. They were writtesnvall minority churches in mission, not
in big and broad majority churches, burdened bywes of establishment in the existing
structures of culture and political power. The G@ammission is a command to make all
nations disciples. A baptized person is made aplesand a pupil in the school of Jesus. He
or she is called to follow Jesus and to standlifedong discipleship to the one and only
teacher, with the Sermon on the Mount as a basibdek for faith and conduct. In the
gospels the disciples are the models for all Glanst The distinction between the itinerant
followers and the sympathizers may historicallycbaect and gives an interesting
description of the Jesus movement in a (very) &dhperiod. But from a theological and
ecclesiological point of view this distinction isalevant. The sympathizers have no function
as models for the first Christians or in the traditoehind the gospels. In the early church
everybody is called to be disciples of Jesus ahliovichim, but under the new conditions
given by the death and resurrection of Jesus. Tbayfollow the living, risen Lord, in the
power of the Spirit.

Possible points for discussionl) How can we responsibly invite to conversion and
discipleship today? 2) Is my distinction call taweersion/ to discipleship correct and fruitful?
3) In the three levels | have no level for “thetbigal Jesus”, even if my “story level” may
come close to this. | am inspired e.g. by Dunn&stis Remembered”. Comments?

% See my comment to McKnight in note 2. In the noisarry preaching for the Gentiles conversion wonigly
both a turn from the idols to the one, living Gadd an acceptance of his Son as the way to saivatios
double implication of a transition of non-Jews fariStian faith is clearly attested in 1 Thess 1:8-9

% H.J.Degenhardt put forward a thesis like this iedactional study to the gospel of Luke. But he ¢rained
little support, even from his Roman Catholic brothend sisters.



