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 The Didache represents the preserved oral tradition used by mid-first century house churches to 
guide the step-by-step transformation of life whereby gentile converts were prepared for full active 
participation among the "saints" in their assemblies.1 The Didache reveals more about how Christians 
saw themselves and how they operated on a day-to-day level than any other book in the Christian 
Scriptures.  It is not a Gospel and, accordingly, it does not attempt to offer guidance by narrating a life 
of Jesus.  In fact, it is older than the canonical Gospels and was written in the generation following the 
death of Jesus when the message of Jesus was not yet encapsulated in stories about Jesus. Nor is the 
Didache a letter drafted by the apostles and sent to a community that they earlier founded as in the case 
of the letters of Paul. In fact, as we will shortly discover, the Didache was created during the period of 
Paul's mission to the gentiles; however, the Didache shows not the slightest awareness of Paul's 
mission or of Paul's theology.2   
 
 The Didache is an anonymous document. Like so many other books in the Christian Scriptures, 
it didn't belong to or originate with a single individual. It belonged to various communities of 
householders who had received a Way of Life revealed to them by the Father through his servant Jesus. 
Given the manifest clues of orality3 found within the Didache itself, one can be quite certain that it was 
                                                
1 This position is the one that I have slowly come to in the last thirty years.  See "How My Mind Was Changed" in my thousand-
page volume, The Didache: Faith, Hope, and Life of the Earliest Christian Communities, 50-70 C.E. (New York: Paulist, 
2003) xxvi-xxxiv.  My student study edition is The Didache: Text, Translation, Analysis, and Commentary (Collegeville: 
Liturgical Press, 2003).  Among all my reviewers, I am especially indebted to Prof. Robert J. Daly, professor emeritus of patristic 
studies at Boston College.  In his review of my two volumes, he makes some very perceptive and timely observations that serve 
to define how, in recent years, a new direction in Didache studies is emerging.  See 
http://catholicbooksreview.org/2004/milavec.htm 
2 Taras Khomych, for example, aptly demonstrates the sharp contrast between Pauline literature and the Didache when using the 
common term εὐαγγέλιον.  "Another Gospel: Exploring Early Christian Diversity with Paul and the Didache," The Didache: A 
Missing Piece of the Puzzle in Early Christianity, ed. by Jonathan A. Draper and Clayton N. Jefford  (Atlanta: Society of Biblical 
Literature, 2014). John Dominic Crossan, for his part, finds within early Christianity two divergent understandings of Jesus and 
his mission:  (1) “the Life Tradition" that placed central emphasis upon Jesus’ sayings and life as a divinely approved guide for 
living as expressed in the Q-Gospel and the Didache and (2) “the Death Tradition” which placed central emphasis on Jesus’ 
death and resurrection as expressed in the letters of Paul and the sermons of Acts (The Birth of Christianity, pp. 407-414, 420, 
501-504, 521, 550, 572-573). 
 
3  The Didache has clues throughout pointing to the primacy of oral sources and oral usage.  The novice being trained in 
the Way of Life is told to honor "the one speaking to you the word of God" (4:1) thereby signaling that oral rather than written 
transmission of the training was presupposed. Moreover, the novice trembles "at the words that you have heard" (3:8).  In every 
instance where the Didache cites specific mandates from the Hebrew Scriptures, the oral aspect (as opposed to the written) is 
highlighted: "It has been said" (1:6); "The Lord has likewise said" (9:5); "This is the thing having been said by the Lord" (14:3); 
"As it has been said" (16:7). Accordingly, the Didache gives full attention to speaking rightly (1:3b, 2:3, 2:5, 4:8b, 4:14, 15:3b) 
and entirely neglects false or empty writing. At the baptism, the novice is immersed in water "having said all these things 
beforehand" (7:1). The same holds true, when later in the Didache, the baptized are warned only to receive teachers who "should 
train you in all the things said beforehand" (11:1) indicating that both true and false teachers were being heard. Here again, no 
mention is made of false writings. The oral Didache did, in the course of time, get transcribed, but the authority of that 
parchment depended upon its reception as an “echo” of what has already consistently been narrated by the leading teachers and 
mentors within the Didache communities. In our post-Guttenberg era, we are naturally disposed to think of ancient authors 
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originally composed and habitually heard as an oral production.  Furthermore, one can surmise that it 
circulated on the lips of hundreds of advocates of the "Way of Life" before any occasion arose that 
required a scribe to prepare a textual version of the oral narrative that has come down to us.  In fact, it 
would be safer to surmise that, just as there were various versions of the oral Didache, so too there had 
to be various versions found among the scribal records as well.  Once this is understood, then it is no 
surprise that we have variant renditions of the Way of Life that were “frozen” as written records and 
that have survived the ravages of time--Did. 1-5, Teaching of the Apostles (Latin: De Doctrina 
Apostolorum), Epistle of Barnabas 18-21, Ecclesiastic Constitutions of the Holy Apostles 4:1-13:4, 
The Ecclesiastical Canons of the Holy Apostles, Arabic Life of Shenoute, the Apostolic 
Constitutions 7.2.1-7.32.5. Among these, the copy made by "Leo the scribe" in the eleventh century 
and discovered by Archbishop Bryennios in 1875 has come to have a singular importance for reasons 
that will momentarily become clear. 
 
 The Didache represents the first concerted attempt by householders4 to adapt the way of Jesus 
to the exigencies of family, of occupation, of home--the very things that Jesus and his wandering 
apostles had left behind.5  Paul did this for the communities he founded.6  The twelve apostles 
undoubtedly did this for the community at Jerusalem.  From Paul, however, we have only occasional 
letters.  From the Twelve, we have no written records whatsoever.  The Acts of the Apostles7 gives 
only passing details regarding community life in the Jerusalem church and in the churches founded by 
Paul. The Didache, in contrast, offers a full-blown description of nearly every aspect of community 
life:   
 

One overhears a candidate being trained in the Way of Life by a mentor who becomes his beloved "father" or "mother."  
One witnesses the fasting and the solemn rite of baptism, preferably, by immersion in flowing water. One overhears 
the daily prayers and the weekly Eucharist--both of which are outlined in full detail. One learns how visiting 
prophets were a blessing and a danger at the same time. One comes to understand how manual work, the sharing 
of resources, and the cultivation of gratitude worked together to provide a mainstay for individual well being 
within a community. One learns how the confession of failings, the correction of backsliders, and the shunning of 

                                                                                                                                                                 
gravitating toward written sources.  The Didache, in contrast, speaks of a community where living persons were trusted (and not 
books written by those long dead).  For critical details on the interface of oral performances and written texts, see the works of  
Paul J. Achtemeier, Jonathan Draper (2008), Ian Henderson, Werner Kelber, and Walter J.Ong found in the attached 
bibliography. 
4 John Dominic Crossan, The Birth of Christianity: Discovering What Happened in the Years Immediately After 
the Execution of Jesus  (San Francisco: HarperSanFrancisco, 1998)  563. 
5  Gerd Theissen, Sociology of Early Palestinian Christianity (Philadelphia: Fortress, 1977) 7, 17. 
6  In the Pauline tradition, Paul does not hesitate to liken himself to either "a [female] nurse taking care of her children 
(τέκνα)" or "a father with his children (τέκνα)" (1 Thes 2:7, 11).  Meanwhile, in the Pastoral Epistles, Timothy and Titus, church 
leaders trained by Paul (1 Cor 4:17; Phil 2:22), are uniformly greeted with the term τέκνον rather than παῖς (1 Tm 1:2, 2 Tim 1:2, 
Tit 1:4). 
7  Luke, in the Acts of the Apostles, makes reference to "the Way" (Acts 9:2; Acts 19:9, Acts 19:23; Acts 22:4; Acts 
24:14, Acts 24:22).  This could be a reference to "the way of life" found in the Didache. Most probably, however, Luke used this 
term to refer to "the way of salvation" (Acts 16:17), "the way of the Lord" (Acts 18:25), or "the way of God" (Acts 18:26)--terms 
which are used hundreds of times in the Septuagint. If Luke wrote the Acts of Apostles in the latter part of the first century, the 
Didache (according to my reckoning) would have been in use already for twenty to thirty years. Why then does Luke make no 
clear reference to it?  Luke, it must be remembered, makes a great fanfare about how he gathered evidence and listened to 
eyewitnesses (Luke 1:1-4).  Yet, the curious fact is that Luke never cites even a single line from any of the letters of Paul.  Since 
Paul is his favorite topic in the Acts, how is it that Luke does not take into account the history and the theology found in Paul's 
letters?  The embarrassing answer to this question is that Paul seemingly did not have access to copies of any of the letters of 
Paul.  Furthermore, one has to wait until the mid-second century before we find Paul's letters being cited by any other Christian 
writer.  If Luke didn't have access to any letters of Paul, then, with even greater force, it becomes understandable that Luke might 
not have had either oral or written access to the Didache as well. For further details, see Milavec, The Didache: Faith, Hope, 
and Life, pp. 61-65. 
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recalcitrant members worked to maintain the community's standards of excellence and to insure that their sacrifice 
was pure.  Finally, one discovers how a community poised on the threshold of the Kingdom of God shared the same 
passionate expectation of God's future that Jesus had earlier preached to the Jewish peasants and fishermen of 
Galilee. 

 
 Initially, the ordering of the material in the Didache may seem ragged and confusing.  Upon 
careful examination, however, one can discover the organizational thread that accounts for the flow of 
topics and reveals the marvelous unity hidden below the surface from beginning to end.  This is the 
same organizational thread that those who originally recited the Didache relied upon for ordering their 
recitation. The organizational thread is this: the Didache unfolds the comprehensive, step-by-step, 
program used for the formation of a gentile convert.  By following the order of the Didache, mentors 
training novices were assured of following the progressive, ordered, and psychologically sound path 
that mentors had effectively culled from their own successful practice in apprenticing novices.  
Needless to say, this organizational thread will not be entirely evident at first reading.  With time, 
however, one will come away with the growing satisfaction of noticing how, at every point, nothing 
comes too early, nothing comes too late, and everything comes in just its proper place.   
 

The Modern Rediscovery of the Didache 
 
 When the Didache failed to gain the necessary support for inclusion in the universal canon8 of 
Scriptures that was taking shape during the third and fourth centuries, it was destined for 
marginalization and possibly oblivion.  During the middle ages, it received some limited use within a 
few Benedictine monasteries; yet, none of the medieval theologians functioning within the new 
university centers appears to have given it any attention whatsoever.  When the great revival of interest 
in the early church emerged during the Renaissance of the sixteenth century, the Didache was nowhere 
to be found.  Even in modern times, when ancient libraries were being meticulously catalogued, it 
appeared as though its disappearance was complete. Then, after being overlooked by professional 
cataloguers in 1845, 1856, and 1876 when it was right under their noses, the reform-minded 
Archbishop Philotheos Bryennios accidentally discovered the Didache in 1873. He found it bound 
within a codex of early Christian documents while browsing in the medieval manuscript library of the 
Greek Convent of the Holy Sepulcher (Istanbul).   
 
 Archbishop Bryennios was forty at the time and had spent his early years teaching church 
history before being advanced to various administrative and pastoral posts in the Greek Orthodox 
Church.  In fact, Bryennios had been appointed as bishop a year earlier and was actively committed to 
church reform. Thus, even with his increased responsibilities, he deliberately made time for his 
scholarship because he wished to actively foster "a piety built upon a clear understanding of the 
transformations that modern society requires of the ancient churches."9 Given the wide range of 

                                                
8  Athanasius of Alexandria, in his famous Easter Letter of 367 C.E., lists the canonical writings of both testaments and 
then refers to “other books not recognized as canonical, but recommended by our ancestors for reading by those who have 
recently entered and wish to learn the word of faith.”  In this second list one finds “the Didache, said-to-be, of the Apostles.” 
While we cannot know whether this Didache corresponds to the manuscript of that name found by Archbishop Bryennios, we 
do learn two things: (a) that this Didache was being recommended to those preparing for baptism and (b) that Athanasius 
appears to be doubtful whether this Didache was created by the Apostles. The medieval Byzantine authors, John Zonaras and 
Matthew Blastares identified the “Didache” of Athanasius with the later Apostolic Constitutions (380 C.E.)—an indication that 
they no longer had copies of the Didache and naturally identified a know and used compilation in its place.  For an extended 
discussion of the Church Fathers in their use of the Didache, see Kurt Niederwimmer, The Didache, pp. 4-18. 
9  Paul Sabatier, La Didachè or L'enseignement des douze apôtres  (Paris: Librairie Fischbacher, 1885) 1. 
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interests and occupations calling for Bryennios' attention, another ten years passed before Bryennios 
fully recognized and finally published his extraordinary find. 
 
 Almost overnight, scholars in Europe, England, and America expressed their complete 
astonishment that such an ancient and important work had finally surfaced. When the first English 
translation prepared by Hitchcock and Brown was released on 20 March 1884 in New York bookstores, 
five thousand copies were sold on the first day.10  Some scholars regarded Bryennios' find as too good 
to be true and rejected it as "a modern forgery."11  It was almost as though a document lost for nearly 
fifteen hundred years and overlooked repeatedly by scholars cataloging the Istanbul library was not 
allowed to show up so unexpectedly. After a few years, however, the judgment of authenticity prevailed 
and skeptics were silenced. In contrast, the Orthodox Churches had routinely made use of ancient 
church manuals; this made it easy for them to recognize that the discovery of Bryennios was an earlier 
version the Apostolic Constitutions 7.2.1-7.32.5. 
 
 The Didache is approximately one-third the length of Mark's Gospel.  It now resides in the 
library of the Orthodox Patriarch of Jerusalem where it has been catalogued as Codex 
Hierosolymitanus 54. The vocabulary and grammar are typical of popular spoken Greek (koine) used 
in the first century. "The style is simple, natural, terse, sententious, and popular"12. As to its vocabulary: 
  

The Didache contains 2190 words.  Its vocabulary comprises 552 words...  504 are New 
Testament words, 497 are classical, and 479 occur in the Septuagint.  15 [words] occur for the 
first time in the Didache , but are found in later writers.  1 [word, προεξοµολογησάµενοι, found 
in 14:1] occurs only in the Didache [but its meaning can be easily surmised by combining 
known words].13 

 
Authorship by the Twelve Apostles? 

 
The two titles (#1a) found on the eleventh-century manuscript deserve our attention. The short title 
appears first and it reads, Training of the Twelve Apostles [διδαχὴ διὰ τῶν δώδεκα ἀποστόλων], while 
the long title that follows it, Training of [the] Lord Through the Twelve Apostles to the Gentiles 
[Διδαχὴ κυρίου διὰ τῶν δώδεκα ἀποστόλων τοῖς ἔθνεσιν.], appears to be an expansion of the short title. 
The Didache clearly offers internal evidence that it understands itself as "training" (Did. 1:3) given by 
"our Father . . . through your servant Jesus" (Did. 9:3 πάτερ ἡµῶν . . . διὰ ἰησοῦ τοῦ παιδός σου)--
whether this was transmitted by the "twelve apostles," however, is unclear.  Outside of the two titles, 
the Didache itself never mentions "twelve" apostles.  More importantly, when the subject of "apostles" 
[ἀποστόλοι] does come up, this title gets applied to charismatic prophets passing through the 
community (Did. 11:3-6).  If these "apostles" included the Twelve, then it remains difficult to 
understand why their hospitality would be limited to one or two days (Did. 11:5), why some of them 
would be inappropriately asking for silver (Did. 11:6), and why some of them would be tearing down 
the received tradition (Did. 11:2).  The ἀποστόλοι familiar to the framers of the Didache, therefore, 
were neither the Twelve nor the founders of the Didache communities. The distinct possibility remains, 
therefore, that "the Twelve Apostles" was deliberately introduced into the title only at that point when 
                                                
10  Paul Sabatier,  La Didachè, p. 5 
11  Roswell D. Hitchcock and Francis Brown, eds., Teaching of the Twelve Apostles: Edited with a Translation, 
Introduction and Notes  (New York: Charles Scribner's Sons, 1884) v. 
12  Philip Schaff, The Oldest Church Manual Called the Teaching of the Twelve Apostles (Edinburgh: Clark, 1884) 
96. 
13  Schaff, The Oldest Church Manual, p. 97. 
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apostolic authorship was recognized as a necessity for any work seeking inclusion in the canon of 
approved books. Thus, in the case of the Didache, authorship cannot be decided on the basis of the 
received titles. 
 

Division and Progression of Topics 
 
 The Didache does not have a topic paragraph serving to specify the overall purpose of the text 
and to name the progression of topics to be treated.  Nonetheless, the framers of the Didache did make 
ample use of topic sentences (or phrases) to signal the beginning of new sections.  In addition, the 
author used summary statements (4:14b, 13:1f, 15:4) and final cautions (4:12-14a, 6:1f, 11:1f) in order 
to bring closure to blocks of material before passing on to the next topic.  When attention is given to 
these linguistic clues, the Didache breaks down into five topical divisions.  Each of these divisions 
occupies progressively smaller fractions of the entire text as shown by the numbers in parentheses: 
 

I. Training Program in the Way of Life (44%) Did. 1:1-6:2 
II. Regulations for Eating, Baptizing, Fasting, Praying (21%) Did. 6:3-11:2 
III. Regulations for Hospitality/Testing Prophets (15%) Did. 11:3-13:2 
IV. Offering First Fruits and Offering a Pure Sacrifice (10%) Did. 13:3-15:4 
V. Closing Apocalyptic Expectations (09%) Did. 16:1-8 

 
 Each of these five subdivisions has enough internal coherence to stand alone. When placed 
together in their given order, however, they reveal a deliberate progression. Part I provides a detailed 
outline of how new members are to be initiated into the Way of Life prior to their baptism while Part II 
details the regulations for eating, fasting, and praying following baptism.  Part II functions to look 
backward to Part I and to look forward to Part III.  Thus, early in Part II baptism includes "having said 
all these things beforehand" (7:1)--a looking backward to the training (1:3) that occupies Part I.  Part II 
ends with a caution to preserve "all these things said beforehand" against unnamed visitors who might 
"train you in another tradition" (11:2)--a looking forward to the potentially troublesome classes of 
visitors treated in Part III.  Part III, in its turn, ends with the note that tested and true prophets "wishing 
to settle down among you" are "worthy of food" (13:1)--thereby looking forward to Part IV that treats 
of the rules regarding first fruits. Part IV looks backward to Part III insofar as first fruits are 
preferentially given to approved "prophets" (13:3).  Then regulations treating the pure sacrifice are 
given that look backward to the Eucharist (9:1ff) in Part II and the training to confess one's failings 
(4:14) in Part I.  Part IV, in sum, looks backward to the first three parts of the Didache. 
 
 Part V, at first glance, might appear to be an apocalyptic discourse that was tacked on to a 
unified instruction in four parts.  When examined in detail, however, this discourse evokes a sense of 
urgency to "frequently be gathered together" (16:2)--a theme implied in the first three parts (4:2, 9:1ff, 
14:1f).  Likewise the scenario of the end times gives first place to the ungodly work of "false prophets 
and corruptors" (16:3)--an echo of warnings already given in the first three parts (6:1, 11:1f, 11:3-12:1).  
Finally, the closing discourse warns that "the whole time of your faith will not be of use to you if in the 
last time you should not have been perfected" (16:2)--a looking backward to the training in the Way of 
Life in Part I that closes saying, "If you are able to bear the whole yoke of the Lord [as just detailed], 
you will be perfect" (6:2). In effect, Part V is not a chance appendix but would appear to be deliberately 
crafted to advance the agenda of the first three parts of the Didache.  
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The Opening Definitions of the Way of Life 
 
 The opening line of the Didache serves as a topic sentence: "There are two ways:  one of life, 
the other of death" (1:1).  The Way of Life is defined immediately (1:2), but one has to pass through 
four chapters before the Way of Death is finally defined (5:1f).  The framers did not use these 
definitions in order to confront their hearers/readers with an existential choice between the Way of Life 
and the Way of Death.  Rather, they pulled these two definitions apart in order to linguistically frame 
their main attraction, that is, the training program that occupies the central eight-tenths of Part I. This 
training program itself is introduced with a fresh topic sentence (1:3a) and is closed with a summary 
statement (4:14b). This second framing device reinforces the centrality of the training program and 
again demonstrates that the definitions of the Two Ways have only a subsidiary interest for the author. 
 
 
---- Definition of the Way of Life (1:2)  --------------------------------> present indicative 
---- "This is the training . . . Did. 1:3a)     --------------------------> present indicative 
 
 
 
 
---- "Such is the Way of Life" (4:14b)  -----------------------> present indicative 
---- Definition of the Way of Death (5:1f)  ----------------------------> present indicative 
 
 
 The rhetorical shifts in Part I of the Didache confirm this emphasis.  The text opens with the 
Way of Life being described in the present indicative.  The tone is descriptive.  As soon as "the 
training" begins, however, the text shifts into the imperative.  Concrete demands are being made.  The 
mentor directly addresses the one being trained.  Given the oral character of the Didache (#11d14) and 
the prevalence of mnemonic aids, one can surmise that the spiritual guide had the entire Two Ways 
committed to memory.  Within this section, therefore, one "overhears" the authoritative "word of God" 
(4:1) being spoken by the spiritual mentor.  As soon as "the training" is finished, the text returns to the 
indicative in order to take up the description of the Way of Death (5:1f).  Seen as a whole, Part I may 
be visualized as follows: the two definitions (in the present indicative) frame the central training 
program (in the present imperative and future indicative).  
 

The Way of Life As Implying an Apprenticeship 
 
 After defining the Way of Life using the dual definitions, the Didache turns its attention to "the 
training [required for the assimilation] of these words" (1:3).  As explained above, the definitions of the 
Way of Life and the Way of Death served to frame the main attraction, that is, "the training" program 
which occupied 78% of Part I and 36% of the entire Didache.  Since 36% of the entire Didache is 
devoted to this "training," it is not surprising that the entire manuscript was, at some later point in time, 
given the title Διδαχὴ.  
 

                                                
14  In my thousand-page commentary, I have over three hundred specialized studies scattered throughout the book.  #11d 
refers to chapter 11, topic d.  For those interested in a technical analysis of matters referred to in this essay, I have inserted the 
code in parentheses for finding relevant specialized studies in Milavec, The Didache: Faith, Hope, and Life. 

   Details of the  present imperative 
Training Program  and 
(1:3b-4:14a)              future indicative 
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 The Greek word διδαχὴ	makes reference to the training that a master-trainer (διδάσκαλος) 
imparts to apprentices or disciples.  In classical Greek, basket weaving, hunting with a bow, and pottery 
making represent typical skills transmitted under the term διδαχὴ (TDNT 3.135).  For our purposes 
here, it is significant to note that the verb διδάσκειν--customarily translated as "to teach"--was 
normally used to refer to a prolonged apprenticeship under the direction of a master-trainer: 
 

Thus, διδάσκειν is the word used more especially for the imparting of practical or theoretical 
knowledge when there is a continued activity with a view to a gradual, systematic, and therefore 
all the more fundamental assimilation (TDNT 3.135).  

 
 When one examines the particulars of the training outline, it is apparent that one does not arrive 
at the skills necessary to "love those who hate you" (1:3c) or to "judge with justice" (4:3) merely by 
being told to do so on one or two occasions.  Accordingly, while all the English translations prepared to 
date have been content to translate διδαχὴ as "teaching," it is evident that the force of διδαχὴ is better 
rendered as "training" or "apprenticing."  Moreover, in our contemporary society, "teaching" is 
associated with classroom instruction, and, in the popular mind, this often evokes the passing on of 
information from professor to student.  The word "training," on the contrary, has the advantage of 
suggesting the dynamics wherein novices gradually and progressively assimilate the performance skills 
of a mentor (διδάσκαλος).  In what follows, the terms "master-trainer," "mentor," and "spiritual parent" 
will accordingly be used in preference to "teacher" to identify the one who trains. 
 

Remembering One's Mentor, the Presence of the Lord, and "Trembling" 
 
 Those who trained novices were not transmitting their own homespun philosophy of life.  
Rather, such mentors were identified as "speaking to you the word of God" (4:1); hence, something 
which they themselves had received. When one explores the Eucharistic prayers, it becomes apparent 
that Jesus is identified as `the servant who revealed the Way of Life' (9:3).  The mentor, in 
consequence, understood him/herself as following in the footsteps of Jesus in so far as s/he was also 
revealing the Father's "life and knowledge"(9:3).  During the training, accordingly, the Didache speaks 
of honoring the mentor "as [the] Lord, for where [the] dominion [of the Lord] is spoken of, there [the] 
Lord is"(4:1).  
 
 The Didache notes, in passing, that the novice becomes one "trembling [τρέπων] through all 
time at the words that you have heard" (3:8).  Here again, the internal clues of the Didache demonstrate 
that the Way of Life was not received as mere information.  Having been set upon the path of life by 
"the God who made you" (1:2), the novice trembled with excited anticipation and reverential fear. This 
was the way that Israel originally experienced the word of the Lord from Mt. Sinai (Ex 19:16) and the 
way that others after them came to discover the transforming power of God's word (e.g., Ezra 9:4, Is 
66:2, Hab 3:16). Thus, among the rabbis, it was a commonplace to remember that every mentor taught 
his disciples "with awe and fear, with trembling and trepidation" (b. Berakhot 22a) (#1h). 
 

The Mentor Becomes an Adopted Parent 
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 The Didache offers evidence suggesting that each novice was paired off with a single mentor.15 
Since women in the ancient world were accustomed to be trained by other women (#1g, #2b), and since 
it would have been a source of scandal for a man to be alone for prolonged periods with a woman 
unrelated to him, it can be presumed that, save for special circumstances, women were appointed to 
train female candidates and men were appointed to train male candidates. 
 
 The Greek expression τέκνον	μου literally signifies "my offspring" without regard for age or 
sex.  In this context, however, it cannot be supposed that the master-trainer is the biological father or 
mother of the novice.  Within the Septuagint, τέκνον	μου is already used metaphorically as an intimate 
form of address (Gen 43:29) or to denote a novice in relationship to his mentor (1 Sam 3:16, 26:17). 
When the novice is addressed as "my child" (3:1, 3, 4, 5, 6) this clearly signals that the mentor has 
come to take parental responsibility for the novice.  As such, novices are being fathered and mothered 
by their mentors (see #1t).  If one extrapolates the evidence even further, one might even imagine that 
the appearance of "my child" at the midpoint of the training program may signal the tragic case of 
many novices who, by this point, have despaired of winning over their biological fathers and/or 
mothers by prayer and fasting (1:3).  In the face of this loss, such persons would have the need to bear 
their grief and to share their struggles with another "father" or "mother" who stands for them and with 
them in their new commitments (#1t). 
 

The Progressive Training in the Way of Life 
 
 When one examines how material respecting vices and virtues is set out in the Way of Life, one 
discovers that a progressive training is implied.  Notice, for example, that the negative prohibitions (2:2-7) 
come first.  Then, once this foundation is in place, "fences" (3:1-6) can be introduced by way of supplying 
a framework whereby grave infractions are prevented by avoiding minor infractions.  Finally, once minor 
infractions are checked, then positive virtues can be cultivated (3:7-10).  Any mentor who would scramble 
this propaedeutic order would clearly be building on sand and risking disaster. 
 
The Art of Reconciliation Revealed by Degrees 
 
 From 3:9 onward, everything is framed in the simple future tense.  Herein one hears the novice 
being trained for future eventualities that will emerge only after baptism when community life becomes a 
possibility.  The Didache holds out the future promise of finding "rest" among the "saints" (4:2), and then 

                                                
15  The principal clue indicating a one-on-one training program is the fact that the entire training program (save for Did. 
1:3) addresses a single novice using the second-person singular.  If, under normal circumstances, a single mentor were assigned 
the training of many or all the novices within a community, one would have expected that the second-person plural would have 
been used throughout.  Furthermore, within the Way of Life training program, the novice is instructed to actively remember and 
mull over the life and the training of "the one speaking to you the word of God" (4:1).  This use of the singular here points in the 
direction of each novice having a single mentor.  So, too, when regulations are put forward for choosing the water for baptism 
(7:2f) and for ordering "the one being baptized to fast beforehand" (7:4), in each case the singular is used--again confirming the 
expectation that each candidate was baptized individually by a single individual--presumably the one who was their spiritual 
mentor and parent. 
 The Didache does not tell us how someone attracted to the Way of Life would come to have a spiritual mentor.  One 
can surmise that the one coming forward to request admission would do so because of a keen admiration felt for the Way of Life 
of one or more members.  Since the community gatherings were closed to outsiders (9:5), this limited personal attraction would 
be the basis for seeking admittance (4:10).  If the community member to whom the potential candidate was initially attracted did 
not have the time, the temperament, or the skill to train a novice, one can further imagine that the community would have 
discussed among themselves who would be best fitted, by virtue of their sex, age, availability, temperament, state of life, and 
spiritual advancement to serve as spiritual mentor in the case of a particular candidate coming forward. 



9 
 

Copyright Milavec @ 2013 14 January 2018 

it addresses the darker side of community life: "dissention" and "fighting" (4:3).  The novice is trained to 
anticipate the obligation of intervening in these latter instances. The details of this intervention, however, 
are kept for later when the practice of "reproving" and "shunning" are spelled out in detail (15:3).  From 
this case, one can learn that the ordering of materials does not stop with the end of the Way of Life but 
continues throughout the whole of the Didache.  One might suspect, therefore, that whenever the same 
issue shows up in two places, this might have been done deliberately in order to respect the condition of 
the candidate and to implement the principle of gradualism.  
 
 As another instance of this, consider the confession of failings.  Training in the Way of Life closes 
with the injunction that "in church [i.e., in the assembly], you will confess your failings" (4:14).  The 
novice is thus alerted that all the particulars of the Way of Life would be used for an examination of 
conscience and a public admission of failures. For the moment, the candidate is entirely unfamiliar with 
the Eucharistic meal; hence, neither the time, place, or the character of this confession can be easily 
described.  For the moment, consequently, it suffices that the novice be forewarned that a confession will 
take place so that "you will not go to your prayer with a bad conscience" (4:14).  In due course, once the 
Eucharistic meal has been experienced, then specific details would be given and a theology of sacrifice 
would be developed to explain the significance of the confessional practice. Thus, here again, the 
condition of the candidate is respected and the principle of gradualism prevails. 
 
The Puzzling Placement of Food Prohibitions 
 
 The absolute prohibition against eating "the food sacrificed to idols" (6:3) occurs at the beginning 
of what has frequently been accepted as the beginning of the "liturgical section."  How or why this would 
be the initial topic in a "liturgical section" never made sense to me.16  On the other hand, it is possible that 
the placement of this important and absolute injunction may have evolved in order to address a very 
practical purpose. As long as candidates were in training, they were obliged to refrain from attending the 
sacred community meals (9:5).  This we know.  Of necessity, therefore, most candidates would have been 
constrained to take part in family and community meals wherein, either regularly or periodically, offerings 
were made to the household gods as part of the meal or some portion of the meats served had been 
previously offered at a public altar.17 Only with baptism a few days away, therefore, could the candidate 
be bound by this final rule.  
                                                
16. Nearly all scholars have attempted to demonstrate that the Didache was composed by an editor who slightly altered and 
connected pre-existing documents.  The Didache thus appears as a kind of literary collage that was composed by cutting and 
pasting together literary units which were already-at-hand and which served purposes foreign to the Didache.  Willy Rordorf, for 
instance, characterizes the Didache as follows: “Such as it presents itself in the Jerusalem manuscript, the Didache is devoid of 
literary unity. . . .  In effect, it is composed of many parts of unequal length which belong to different genres” (La doctrine, p. 
17).  From such a vantage point, it is impossible to imagine that the progression of topics flows from one section to the next 
following a deliberate plan.  Thus, in what Rordorf calls the "liturgical section" (p. 18) of the Didache (7:1-10:7), he does not 
anticipate that there is any rhythm or reason why this section should go from baptism to fasting, from fasting to daily prayer, 
from daily prayer to the Eucharist.  Nor does it appear strange that the repeated use of περὶ δὲ in the "liturgical section" actually 
begins with the instruction regarding permitted foods (6:3). Because this instruction is in the singular and because refraining 
from eating certain foods is not what one would expect to initiate a "liturgical section," Rordorf regards it as "a transition 
between the first and second part of the book" (p. 17 n.2).  Why this particular "transition" is used and not another appears to 
need no explanation. 
17. A novice would be expected to receive invitations from friends and extended family members to give thanks to the 
household gods on the occasion of important moments in their lives: the birth, coming of age, or marriage of a child, success in 
business, returning safe from a long voyage, etc.  Such meals were not, in and of themselves, pagan rites.  Nor was there 
necessarily any notion that eating of the food constituted some sort of sacramental union with a god (Willis, Idol Meat in 
Corinth, p. 21-62 w/r 1 Cor 10:20).  The Didache, after all, regarded the gods as "dead" (6:3 θεῶν νεκρῶν).  Nonetheless, those 
who joined in the meal would be expected to tacitly acknowledge that the feast was being celebrated in thanksgiving for a 
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Learning Gratitude By Offering First Fruits  
 
 The Didache stands as a unique document within the first-century church for it alone required 
that individuals set aside first fruits (13:3-7).  The Christian Scriptures made occasional reference to 
"first fruits" (ἀπαρχή) (Rom 8:23, Jas 1:18, Rv 14:4) but, in every instance, a purely metaphorical 
meaning was intended (ABD 2.797).  The framers of the Didache, however, not only took over the 
Jewish practice of offering first fruits, they deliberately modified and expanded its application to fit 
their own circumstances (#7a-c).18   
 
 The Didache directs that first fruits were to be given to "the prophets for they themselves are 
your high priests" (13:3). The choice of prophets was not accidental.  The prophets had a proven track 
record for pouring forth inspired and inspiring prayers at the end of the weekly Eucharist (10:7).  
Coming to a prophet with first fruits, then, meant that the prophet took them in his/her hands, raised 
his/her eyes to heaven, and gave forth heartfelt prayers of thanksgiving. Hearing this prayer, those 
offering the first fruits would have gained an enlarged sense of how much the Father had reached into 
their daily life and blessed the work of their hands.  The prophets, in their turn, had their honor restored 
and their grief diminished.19  
 

Testing Various Origination Hypotheses – the Placement of Didache 14 
 
 When contending origination hypotheses examine the peculiarities of the Didache, they 
necessarily act like lenses that force their users to see things quite differently. Consider, for example, an 
easily recognized peculiarity of the text: Did. 9-10 presents us with what the community names as "the 
Eucharist" (Did. 9:1 περὶ δὲ τῆς εὐχαριστίας) and, four chapters later, the confession of failings is 
described as taking place prior to the Eucharist (Did. 14:1 εὐχαριστήσατε, προεξοµολογησάµενοι τὰ 
                                                                                                                                                                 
particular blessing received from a particular god (Willis, p. 39-42).  Thus eating any meal offered to idols constituted a denial 
that "apart from [the true] God, nothing happens" (3:10).  Hence, such foods were off limits. 
18  Recall, for example, that first fruits were set aside only from the land of Palestine: "When you enter the land that I am 
giving you and you reap its harvest" (Lv 23:10).  According to the later rabbis, first fruits could be given only from Palestine (m. 
Bikkurim 3:2), and pious Jews who brought "first fruits" to the priests in Jerusalem from places outside Palestine were refused 
(m. Hallah 4:10f).  The Didache, needless to say, neither names nor implies any such geographical limitation.  Hence, in the 
Didache, the offering of first fruits took on a universal character and served to acknowledge that all lands and all flocks equally 
belonged to the Lord. 
This geographical universalism in the offering of first fruits exactly parallels the expansion of the geography of  “pure sacrifice” 
found in the Didache. In the first century, “pure sacrifice” was exclusively reserved for and by Jews within the Jerusalem temple.  
The Didache, in sharp contrast, cites Mal 1:11 by way of boldly authorizing the weekly Eucharist as honoring the will of the 
Lord who decreed, “In every place and time, offer to me a pure sacrifice” (Did. 14:3).  “The oracle of Mal 1:11 delineates the 
glorification of Israel’s God among the nations as already a reality in ‘every kind of place’” (Vriezen [1975],133). In effect, 
consequently, the Didache sidesteps the notion that foreigners would be welcome, in the end times, to offer their sacrifices in the 
Jerusalem temple (e.g., 1 Kgs 8:41-42; Isa 41:1-5, 56:1-8).  Gentiles, meanwhile, were already habituated to offer first fruits and 
pure sacrifices to their gods (Milavec [2003d] 504-508, 535-540).  The pastoral genius of the Didache is that these pagan 
traditions were not only tolerated; rather, they were positively embraced by the God of Israel.  Thus, the Didache achieves a 
proleptic anticipation of the end times when Jews and Gentiles offer true gratitude and pure sacrifices to the God of David “and 
my [the Lord’s] name [is] wondrous among the Gentiles” (Mal 1:11 cited in Did. 14:3).   The identity of the “hypocrites” (Did. 
8:2-3) and the role of the Jerusalem temple follow upon from this discussion. Interested persons are invited to see Milavec 
(2003d) 785-808. 
19  The pastoral genius standing behind the practice of first fruits cannot be developed in the short space available here.  
Interested persons might want to read my large volume wherein I distinguish five pastoral benefits: (1) Gratitude was increased; 
(2) Pride of possessions was diminished; (3) Fear was decreased; (4) Honor was restored to the disposed prophets; and (5) The 
prophets received a medicine for their grief.  See Milavec, The Didache: Faith, Hope, and Life, 505-510, 858. 
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παραπτώµατα ὑµῶν).  One may wonder why the compiler did not place Did. 14 just prior to Did. 9-10 and 
thereby retain a topical and chronological unity to his finished text.  Jean-Paul Audet, the famous French 
Canadian scholar, takes this problem up as follows:  
 

The author returns to the subject [in Did. 14] not because he is a bad writer, or because he had, 
oddly enough, forgotten something, or because he is compiling his materials at random, or 
because someone else had created a subsequent interpolation of 14:1-3, but simply because 
experience has demonstrated, in the meantime, the inadequacy of the instructions in 9-10.20 

 
Audet's (unwarranted) assumption here is that the Didache was composed as a written document.  Thus, 
when the author comes back with a fresh idea, namely, the confession of failings, there was no blank space 
prior to the Eucharistic section wherein he could write it in. Hence, he was forced to put it where he left off 
writing the last time (i.e., after 13:7).  
 
 Georg Schöllgen supplies us with an origination hypothesis much different from that of Audet. For 
him, the author the Didache "simply provides an authoritative regulation on controversial points."21 Thus, 
Didache 9-10 responds to the problem of having "an aberrant or insufficient" or "no fixed formula"22 for 
the Eucharist. Didache 14, on the other hand, is directed toward resolving the author's concern for "the 
purity" of those eating the Eucharistic meal.23 Two topics; two places. Seemingly the author takes up 
controversial points in the idiosyncratic order that they occur to him. The origination hypothesis of 
Schöllgen does not lead him to anticipate finding any progression or ordering of topics beyond this. 
Schöllgen is neither surprised nor disappointed that no order exists. His theory teaches him how to look 
and what to look for. Schöllgen, not surprisingly, embraces an origination hypothesis that is entirely blind 
to any ordering or chronology of the topics. 
 
 My own origination hypothesis, on the contrary, leads me to anticipate a closely worked out 
progression of topics that follows the ordering of training and the experiences given to new members. 
Thus my hypothesis leads me to look for something that, for the moment at least, is hidden within the 
clues of the narrative: 
 

Under ordinary circumstances, the Didache informs us that a confession of failings would have 
taken place by way of preparing the members of offer "a pure sacrifice" (14:1). The candidate 
preparing for baptism is informed of this confession near the end of his/her training (3:14). 
When one encounters the Eucharistic prayers (9:1-10:6), however, this confession of failings is 
curiously omitted.  So I am puzzled. I strain at the seeming "misplacement" of things. But I am 
urged on by the discovery that every part of the Way of Life follows an orderly progression. I 
am also urged on by the discovery that the abstention from food sacrificed to idols was not 
included in the Way of Life because it would have been chronologically out of place there. 
Could it be then that there is a reason why the confession of failings does not show up prior to 
the Eucharistic prayers? 
 

                                                
20  Jean-Paul Audet, La Didache: Instructions des apôtres (Paris: J. Gabalda, 1958) 460. 
21  Georg Schöllgen, "The Didache as a Church Order: An Examination of the Purpose for the Composition of the Didache 
and its Consequences for its Interpretation," The Didache in Modern Research.  Ed. by Jonathan A. Draper.  (Leiden: E.J. 
Brill, 1993) 63. 
22  Schöllgen, "The Didache as a Church Order," p. 50. 
23  Schöllgen, "The Didache as a Church Order," p. 59. 
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My surmise, due to my origination hypothesis, is that this omission of the confession of failings 
is deliberate and signals what everyone knew--namely that the order of events within the 
Didache follows the order whereby a candidate comes to experience these events.  Thus, if my 
surmise is correct, the Eucharist in the Didache must represent the "the first Eucharist" and the 
omission of the confession of failings hints at the fact that this public confession was suppressed 
whenever new candidates were baptized just prior to the Eucharist. Many practical and 
pastoral reasons could be put forward to sustain suppressing a public confession of failings at 
"the first Eucharist." Foremost among them would be the fittingness of joyfully welcoming the 
new "brothers" and "sisters" who had just been baptized without confronting them with a 
recital of the failings of permanent members...24 

 
 For the moment, the question is not whether my origination hypothesis is correct or whether I have 
supplied probable reasons for suppressing the confession of failings at "the first Eucharist." What is 
important is to notice how my origination hypothesis forces one to probe the text more deeply in order to 
find out just how far the evidence supplied by the text can be understood to support the explanatory matrix 
being tested. The origination hypothesis of Schöllgen expects an unorganized movement from topic to 
topic. Even Niederwimmer only expects the grouping of topics. Audet, for his part, sees the confession of 
failings as operative prior to every Eucharist, but the absence of blank space on the page prevents him 
from giving it its rightful place.  None of these three expects to find, therefore, a hidden logic that guides 
the narrator from topic to topic from beginning to end. 
 

Considerations Respecting the Date and Provenance of the Didache 
 
 The dating and provenance of the Didache has been heavily dominated by presuppositions 
regarding the sources used in its composition. Adolph von Harnack wrote in his influential 1884 
commentary: "One must say without hesitation that it is the author of the Didache who used the Epistle 
of Barnabas and not the reverse.”25 Harnack, accordingly, dated the Didache between 135 and 165 and 
fixed the place of origin as Egypt since Barnabas was conjectured to have been composed there. It 
wasn't until 1945 that E.J. Goodspeed26, aided by the Latin versions of Barnabas that had no Two-Way 
section, finally put to rest the assumption that the Didache depended upon Barnabas. 
 
 Once the Epistle of Barnabas was no longer considered as a source for the Didache, a fresh 
impetus was given to the question of whether the framers of the Didache used one or more of the 
Gospels. It is telling that, in 1958, Jean-Paul Audet devoted forty-two pages to the Barnabas-
dependence issue and only twenty pages to the Gospel-dependence issue.27 When examined closely, 
Audet concluded that even the so-called "evangelical addition" of Did. 1:3b-5 cannot be explained as 
coming either from Matthew or from Luke.28 Accordingly, in the end, Audet was persuaded that the 
manifest Jewish character of the Didache pointed to a completion date prior to 70 in a milieu (Antioch) 
that did not yet have a written Gospel.29  
 

                                                
24  Milavec, The Didache: Faith, Hope, and Life, pp. 238-239. 
25. Adolf von Harnack, Die Lehre der zwölf Apostel nebst Untersuchungenzuraltesten Geschichte der 
Kirchenverfassung und des Kirchenrechts (Leipzig: Hinrichs, 1884) 82. 
26. E.J. Goodspeed, "The Didache, Barnabas and the Doctrina," ATR 27 (1945) 228-247. 
27. Jean-Paul Audet, La Didache: Instructions des apôtres (Paris: J. Gabalda, 1958) 121-163; 166-186. 
28. Audet, La Didache, 186. 
29. Audet, La Didache, 192, 210. 
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 Recent scholars have been willing to call into question direct dependency upon any written 
Gospel. Jonathan Draper30, John Kloppenborg31, Aaron Milavec32, Kurt Niederwimmer33, Willy 
Rordorf34, Huub van de Sandt35, and Michelle Slee36 argue in favor of this position.  Opposition voices, 
however, are still heard. C.M. Tuckett of Oxford University, for example, reexamined all the evidence 
and came to the conclusion that the Didache “presupposes the finished Gospel of Matthew (and 
perhaps Luke)”37. Since our time and space are limited, a complete examination of this issue cannot be 
undertaken here. For our purposes, however, let it suffice to consider briefly the case just considered 
above. 
  
 Both the Didache and Matthew had to deal with backsliders and with misbehaving members. To 
accomplish this, the Didache prescribes confessing personal transgressions before the weekly Eucharist 
(14:1) and the shunning of members unwilling to amend their lives (15:3).  Matthew's Gospel, meanwhile, 
endorses quite a different procedure. The injured party takes the initiative to resolve a grievance in three 
well-defined stages: first, privately, then with the help of a few witnesses, and finally with the force of the 
entire community (Matt 18:15-18).  At each stage, the misbehaving member is invited to acknowledge 
his/her failing and make amends. Only the one who persistently refuses ends up being shunned. In 
Matthew's community, this procedure is seemingly normative, since Jesus is heard to endorse it in his own 
words. Had the framers of the Didache known of this saying of Jesus (either by reading Matthew's Gospel 
or experiencing Matthew's community), it would be difficult to understand why they would not have made 
use of it.  As it is, they had to stretch and strain Mal 1:11 to support the seemingly novel practice of using 
the Eucharist as a gate for reconciliation: "Everyone having a conflict with his companion, do not let him 
come together with you [for the Eucharist] until they be reconciled, in order that your sacrifice not be 
defiled" (14:2). Alternately, instead of cited Mal 1:11 to support this practice, it could be argued that the 
framers of the Didache could have made easy use of Matt 5:23 (“So when you are offering your gift at the 
altar . . . , go, first be reconciled . . . , and then come and offer your gift”) due to its ready-made 
juxtapositioning of reconciliation and sacrifice.1 But they didn't!  It becomes very difficult, therefore, to 
imagine that the framers of the Didache were aware of either Matthew's Gospel or of those traditions of 
reconciliation operative within the Matthean communities. 
 

                                                
30. Jonathan A. Draper, "The Jesus Tradition in the Didache," The Jesus Tradition Outside the Gospels, ed. by D. 
Wenham (Sheffield: JSOT, 1984) 269-289.  Reprinted in "The Jesus Tradition in the Didache," The Didache in Modern 
Research, ed. by Jonathan A. Draper (Leiden: E.J. Brill, 1996) 72-91. 
31. John S. Kloppenborg, "Didache 16:6-8 and Special Matthaean Tradition," Zeitschrift für die Neutestamentlice 
Wissenschaft 70 (1979) 54-67. 
32. Aaron Milavec, "Synoptic Tradition in the Didache Revisited," Journal of Early Christian Studies (JECS)11/4 
(2003) 443-480.  This article is an updated and shortened version of material from my book, The Didache: Faith, Hope, and 
Life, 693-740.  The JECS has subsequently published a critical examination of my position by C.M. Tuckett, "Once More: The 
Didache and the Synoptics--A Response to Aaron Milavec," 13/4 (2005) 519-524, followed by my response, "A Rejoinder," 
13/4 (2005) 509-518. 
33. Niederwimmer, The Didache, 51-52, 173-174, 209-215, 228.  Niederwimmer gravitates towards acknowledging that 
the author of the Didache cited traditional oral sources, possibly written, but not Matthew or Luke in their final form. 
34. Willy Rordorf, "Does the Didache Contain Jesus Tradition Independently of the Synoptic Gospels?" Jesus and the 
Oral Synoptic Tradition, ed. by Henry Wansbrough (Sheffield: Sheffield Academic Press, 1991) 394-423.  See Rordorf's 
shorter examination of this issue in La doctrine des douze apôtres, revision of 1978 ed. (Paris: Cerf, 1998) 83-91, 231-232. 
35. Huub van de Sandt and David Flusser, The Didache: Its Jewish Sources and its Place in Early Judaism and 
Christianity (Assen: Royal Van Gorcum & Minneapolic: Fortress, 2002) 46-49. 
36. Michelle Slee, The Church in Antioch in the First Century, C.E.: Communion and Conflict, The Sheffield Journal 
for the Study of the New Testament Supplement Series, 244 (London: T & T Clark International, 2003) 62-76. 
37. C.M. Tuckett, "Synoptic Tradition in the Didache," The Didache in Modern Research, ed. J. Draper (Leiden: Brill, 
1996) 100.   
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 Audet's enduring accomplishment was to demonstrate that the Didache can be best understood 
when it is interpreted within a Jewish horizon of understanding. Following the observations of Jacob 
Neusner in Why No Gospels in Talmudic Judaism?38, one can further understand how the halachic 
character of the Didache emerges within Judaism while the Gospel form did not. It remains very 
problematic, therefore, to imagine that the framers of the Didache would have used or relied upon 
either a written or oral Gospel. Niederwimmer, a champion of redaction criticism, likewise came to 
same conclusion: "The Didache lives in an entirely different linguistic universe, and that is true not 
only of its sources but of its redactor as well."39  
 
 Following upon this, Court's surmise that "the Didache stands in the tradition of St. Matthew's 
Gospel,"40 Draper's surmise that "the Didache is the community rule of the Matthean community,"41 
and Massaux's surmise that the Didache was created "as a catechetical résumé of the first evangelist"42 
cannot stand up to close examination. The Gospel of Matthew and the Didache, point after point, 
evoke two religious systems addressing common problems in divergent ways. Once the venue for 
Matthew's Gospel is settled upon, therefore, one can know, with a high degree of certainty, that the 
Didache would not have originated there.43 
 
 At the end of the international specialist conference on “The Didache and Matthew” held at 
Tilburg in 2003, I publicly polled the twenty-three participants at the end of the conference.  Six judged 
that the Didache made use of Matthew; one person judged that Matthew made use of the Didache; but 
the overwhelming majority (sixteen) held that the Didache was created without any reliance upon 
Matthew. As more Didache scholars come to accept this emerging consensus, the way will open up for 
dating and for interpreting the Didache independent of the influence of Matthean studies.44 I, for one, 
welcome this prospect and believe that the future of Didache studies securely lies in walking along 
these lines. 
 

The Servant Christology and Apocalyptic Expectations 
 
 Following upon a careful examination of the text of the Didache45, I made an important 
discovery that no one else seems to have noticed. It was this: the Didache focuses on God the Father as 
the expected savior coming to gather his elect into the kingdom in the final days.  In Paul's letters and 
in the sermons of Acts, this focus gets decidedly altered.  The one who heralded the kingdom is now 
being celebrated as the savior who has been raised from the dead, taken up into heaven, and is sitting at 
the right hand of God awaiting the time for his triumphant return when he will raise the dead to life, 

                                                
38. Jacob Neusner, Why No Gospels in Talmudic Judaism?  (Atlanta: Society of Biblical Literature, 1988). 
39. Niederwimmer, The Didache, p. 48. 
40. Court, "The Didache," p. 112. 
41. Jonathan A. Draper, "Torah and Troublesome Apostles in the Didache Community," Novum Testamentum 33/4 
(1991) 372.  Draper continues to uphold this position until this day. 
42. Massaux, "Le problème," 644. 
43. The same thing holds true for the Pauline communities as well.  Here again, one discovers that the authentic Pauline 
letters and the Didache, point after point, evoke two religious systems addressing common problems in divergent ways.   
44  The case of the Didache is thus comparable to that of the Letter to the Hebrews.  As soon as it was confirmed that 
Paul was not the author, then it became possible and even necessary to interpret Hebrews based upon its own internal logic 
and rhetoric quite independent of the theology of the authentic Pauline letters.    
 
45  The Didache makes use of κύριος ("lord") twenty-four times.  In each instance, the context can be explored in order to 
discern whether the "Lord-God" or the "Lord-Jesus" is meant.  Time and space does not allow me to do this exploration here.  
For those interested, see Milavec, The Didache: Faith, Hope, and Life, 461, 563-564, 660-663. 
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judge the nations, and establish God's kingdom. The Didache, interestingly enough, focuses 
exclusively on what God the Father will do--much in the same way that Jesus did when he 
prophetically proclaimed the Kingdom of God in his mission to Israel.  Thus, quite clearly, the 
Didache must have originated within those communities where the faith and hope of the historical 
Jesus was still dominant.   
  

All the prayers of the Didache community are consistent on this point. I can only summarize a 
few key points here. The persistent use of the Greek aorist in the kingdom prayer points in the direction 
of the one-time and future coming of God's kingdom on earth.46  The kingdom prayer looks to the 
Father alone as the saviour of Israel.  The weekly Eucharist follows this same pattern.  At this full meal, 
the Father alone is addressed.  He is the unseen host whose presence is felt.  The drink and food served 
were provided by him (Did. 10:3, 1:5).  His "holy name" was dwelling within their "hearts" (Did. 10:2 
οὗ κατεσκήνωσας ἐν ταῖς καρδίαις ἡµῶν).  The prayers addressed to this "holy Father" (Did. 10:2 
πάτερ ἅγιε) were directly and immediately received by him. But, above all, he was the "almighty 
Master" (Did. 10:3 δέσποτα παντοκράτορ) and “Lord” (Did. 10:5 κύριε) who was poised "to save . . . 
to perfect . . . and to gather" his entire church into "the kingdom . . . prepared for her" (Did. 10:5).  In 
their way of experiencing things, consequently, members of the Didache communities looked 
exclusively to this Father and Lord for their redemption. Accordingly, the Didache is entirely 
consistent when it cites Zechariah47 in anticipating that "the Lord my God" (Zech 14:5 LXX) will come 
to raise the just to life (Did. 16:7) and be seen by the whole world as the “Lord coming upon the clouds 
of heaven” (Did. 16:8).  Thus, "the Lord will become king over all the earth; on that day the Lord 
[God] will be one and his name one" (Zech 14:9). 
 
 According to the Didache, Jesus is remembered as God's “servant” (παῖς) (9:2, 3; 10:3) (#5e).48 
The wine shared evokes the "holy vine of David."  The broken loaf shared evokes "the life and 
knowledge" of the Father that has been "scattered over the hills" as grains of wheat destined to be 
reassembled as a single loaf when the Lord comes! At these sacrificial meals, the Pauline identification 
of the bread and the wine with the body and the blood of Jesus are entirely absent.  Those drinking and 
eating, to be sure, honor Jesus as the Father’s “servant" who has revealed these things (9:2, 3; 10:3), 
but the things revealed are from the Father and it is his beneficent presence that is celebrated and his 
future presence that is anticipated. 
 
 The brief and hesitant nod that the Didache gives in the direction of acknowledging Jesus as 
“Christ” (9:4) appears to be by way of making room for those visitors from outside (12:4-5) who honor 

                                                
46  My commentaries here follow Raymond E. Brown (1961).  See  Milavec (2003d), 311-333. 
47  The Didache's use of Zech 14:5 shows that the Lord-God was expected and not some messianic figure or "son of Man" (as in 
Matt 24:30 and par.).  For details, see Milavec (2003d), 660-666.  For the interrelatedness of Mal 1:11 (cited in 14:3), and Zech 
14:5 (cited in Did. 16:7), see Goswell (2013), 625-638. 
48     John A.T. Robinson (1956) was the first to demonstrate that the two sermons in Acts 2 and 3 represent the earliest known 
assessment of Jesus in the NT canon. In Peter's sermon of Acts 2, the destiny of Jesus is tied in with the destiny of David; in Acts 
3, the destiny of Jesus is tied in with Moses.  In this latter sermon, one finds the term παῖς applied to Jesus (Acts 3:13, Acts 3:26; 
Acts 4:27, Acts 4:30) and, a short time later, this same term is applied to David (4:25)—a situation that finds an echo in the 
Eucharistic prayers of the Didache (9:2).  If Robinson is correct in concluding "that no evidence is to be found that the Parousia 
expectation formed part of the earliest strata of Apostolic Christianity" (1979:29), then Acts 3 and Did. 9 share common ground: 
(a) Both frame Jesus as the servant (παῖς) of God; (b) both perceive God the Father as the bringer of salvation; and (c) both 
regard the awaited salvation--the gathering “from the ends of the earth” (9:4) or “from the four winds” (10:5) into the Father’s 
kingdom/ “the time of universal restoration" (Acts 3:21)—as an entirely future event.   
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Jesus as the “anointed.”49 Nonetheless, the end-times scenario that concludes the Didache is supremely 
important on this point for it says absolutely nothing about the messianic age or the Messiah. The 
“world deceiver” (16:4), in this same vein, is never referred to as the “anti-Christ.”  In sum, therefore, 
the Didache is not intent upon the coming of the Son of Man (Matt 10:23, 16:27-28; 25:31-46, 26:64) 
nor does it focus upon the return50 of Jesus (1 Thess 4:16-17, 1 Cor 1:7-8, Acts 1:11, Rev 1:7). Rather, 
the Didache follows the eschatology of the prophet Zechariah where the Lord, after all the failures of 
fleshly kings and shepherds, would finally come to rule the world personally. The Lord-God was 

                                                
49  The sudden appearance of  “through Jesus Christ”(9:4) in a single refrain of the Eucharistic prayers has given rise to the 
suspicion that this might be a gloss on the part of the copyist.  If it is part of the original (along with 12:4-5), then it is difficult to 
know whether this anointing pertains to Jesus’ prophetic message while he lived.  If Jesus were envisioned as anointed for some 
future role, say as king of Israel, then it is difficult to understand why the apocalypse of Did. 16 says nothing of this “future.”  As 
it now stands, only the Lord-God comes down upon the clouds (as in Zech 14:5).  Undoubtedly the Didache communities 
understood that Jesus would be raised up with his people on the last day (16:6) and, once God had gathered the saints into his 
kingdom, Jesus might possibly be appointed as their anointed king/judge/teacher.  Of this, however, nothing can be known.  
What is clear, nonetheless, is that the Didache communities thought of the Lord-God as their final savior. 
50  The return of Jesus (also referred to as "the second advent" or "the Parousia") is set against the backdrop of his 
ascension into heaven when "a cloud [#10o] took him [Jesus] out of their sight" (Acts 1:9).  As this takes place, two men in white 
robes explain to the apostles that "this Jesus, who has been taken up from you into heaven, will come in the same way [on a 
cloud] as you saw him go into heaven" (Acts 1:11).  First-century Jews regarded "clouds" as "sky taxis" (#10o) that served to 
transport individuals, angels, and even God himself (Ps 104:1-3, 2 Sam 22:10-11).  In the same way that first-century Jews had 
no idea that someone stepping on a cloud would fall right through it and plummet to earth, so, too, they had no idea that Jesus 
had to go to heaven in order to open the gates of heaven for all those who were locked out due to the sin of Adam.    
First-century Jews might have thought of Jesus as someone similar to the prophet Elijah who was taken up alive into heaven (2 
K 2:11) 850 year before Jesus.  If God transported a prophet up to heaven, this meant that God had a special mission for him in 
the future.  In the last book of the prophets, the Book of Malachi, we learn from God that Elijah's future mission would be (a) to 
return to Israel "before the great and terrible day of the Lord comes" (Mal 4:5) and (b) to reconcile children with their parents "so 
that I [the Lord] will not come and strike the land [of Israel] with a curse" (Mal 4:6; Sir 48:9-10).  In all four Gospels, the figure 
of Elijah comes up frequently.  In Matthew's Gospel, Jesus even goes so far as to identify John the Baptist as Elijah (Matt 11:14, 
17:12-13, also Luke 1:17). 
In the sermons of Acts, Peter explains to his fellow Jews in Jerusalem that they must "turn to God so that your sins may be wiped 
out . . . and that he [the Lord] may send the Messiah appointed for you, that is, Jesus, who must remain in heaven until the time 
of universal restoration [of Israel] that God announced long ago through his holy prophets" (Acts 3:19-21).  The sermons in the 
early chapter of Acts thus leave us with the insight that Jesus' first coming was as an eschatological prophet and a successor of 
Moses (Acts 3:22-26) whereas his second coming would be (a) as the Messiah who "will restore the kingdom to Israel" (Acts 
1:6) and (b) as "the one ordained by God as judge of the living and the dead" (Acts 10:42, 17:31).   
In the case of the Didache, such speculation is not encouraged.  A believer might be permitted to speculate that Jesus would be 
the first of the righteous to be raised from the dead (16:6-7).  Beyond this, however, the Didache avoids all speculation regarding 
Elijah or a future Messiah--what he might do and what God might do.  In the case of Jesus, the Didache likewise makes no 
claims that Jesus rose from the dead and ascended into heaven.  Perhaps such claims were discouraged because they lead to 
useless speculations as to what future mission God might have in mind for Jesus.  One might also suspect that the visiting 
prophets had much to say about such things and that this led to needless quarrels and divisions within the community (16:3-4).  
Accordingly, the framers of the Didache might have decided to stay with the basics, namely, that Jesus revealed the Way of Life 
that enables Gentiles to join with Jews in the expectation of God's final 'gathering of his elect from the ends of the earth into his 
kingdom' (9:3-4, 10:2-5).   Regarding the essential "rules of the Lord" revealed by Jesus, participants followed one clear 
conservative mandate: "guard the things that you have received, neither adding nor taking anything away" (4:13, 6:1-2, 11:1-2).  
Beyond this, participants in the Didache communities anticipated mutual support and harmony in productively living together 
(3:9-4:10), they practiced a restricted hospitality (11:3-13:2), they acknowledged their limited prosperity as coming from the 
Lord (3:10, 13:3-7), they confessed to each other their failings (4:14, 14:1-3), they relished spending time together awaiting the 
'Lord's coming' (16:1) and 'seeking the things pertaining to their souls' (16:2).  Relative to the end times, here again, the 
community rule offers only a few common sense precautions (16:1-5) and a few certainties--the final judgment by fire, the 
selective resurrection of the righteous, and the coming of our Lord-God on the clouds.  Beyond this, nothing could be securely 
known or universally required. 
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finished using intermediaries.  For his final coming, the Lord will arrive as the sole Savior of his 
people. No provision is made for Jesus returning alongside the Lord (as in Rev 21:2, 21-23)51.   
  
 The transition from "God's coming" to "Jesus' return" has been widely studied.52  Even the 
subsequent editing of the Didache testifies to this trajectory. After the meal, those present enter into an 
eschatological expectation in which either the congregation and/or the prophets chant, "Hosanna to the 
God of David" (10:6).  In so doing, of course, clearly the God of David is identified as the expected 
savior.  In the Apostolic Constitutions, one finds a fourth century revision of the Didache where this 
line of text has been edited to read, "Hosanna to the Son of David, blessed be the one coming in the 
name of the Lord" (7.26.5)53 – a clear indication that now the Didache was being revised to embrace 
the arrival of “the Son of Man” and “the royal Messiah” that shaped Matthew’s Gospel. The transition 
from "God coming" to "the Messiah coming" is not merely a Christian phenomenon for, in the 
apocalyptic Jewish literature of the intertestamental period, one finds a parallel trajectory whereby 
Jewish writers assigned the Messiah more and more activities that were formerly exclusively in the 
hands of God – the resurrection of the dead and the final judgment being prime examples (#10r).54 
 
 What has gone unnoticed in academic circles is that the Didache embraces a very early παῖς 
Christology that focuses solidly upon God the Father as the awaited savior of Israel. This has gone 
unnoticed for so long precisely because the Didache has been historically interpreted in the shadow of 
Matthew’s Gospel (and of the Trinitarian doctrine of the later church). When Matthew’s Gospel is 
removed from the scene and the Didache is allowed to be interpreted in its own voice, then it will 
rapidly become evident that the genre of the Didache, its Eucharistic theology, and its eschatological 
expectation all point in the direction of upholding the centrality of the God of David.55 All of these 
                                                
51  At best, a believer might be permitted to speculate that Jesus would be the first of the righteous to be raised from the 
dead (16:6-7).  Of these things, of course, the Didache is consistently silent—thereby discouraging messianic speculation 
altogether (as, most probably, was the original intent of Mark 8:30 and 10:40).   
52. The classical study showing how biblical texts heralding God's coming were transposed to foretell Jesus' return is that 
of John A.T. Robinson, Jesus and his Coming (Philadelphia: Westminster, 1957). 
53  Knowing this, it becomes clear how impossible it would be to rely upon the fourth-century Apostolic Constitutions to 
reconstruct the so-called "lost ending" of the first-century Didache.  Unfortunately even scholars such as Kurt Niederwimmer 
come to the conclusion that a "lost ending" is "obvious from the structure of the Didache apocalypse (16:3-8), as well as from the 
paraphrasing conclusions of this section in the Apostolic Constitutions . . ." (Niederwimmer, The Didache, 20).  For a detailed 
examination, see Milavec, The Didache: Faith, Hope, and Life, 828-836. 
54 Milavec, The Didache: Faith, Hope, and Life, 676-682.  One should also note that nothing in the eschatological prayers or 
the end-times scenario makes reference to the Messiah or the messianic age.  As such, the eschatological outlook of the Didache 
parallels what one finds in Tobit and Deutero-Zechariah. 
55 Most Christians and many scholars as well have great difficulty hearing that God himself is expected to usher in the final 
kingdom.  To begin with, Christian sources and homilies seldom, if ever, seriously probe this line of thinking even when they 
find it clearly expressed within the prophetic books of the bible (See, e.g., http://www.oneplace.com/ministries/walk-in-the-
word/listen/i-am-your-savior-part-2-198732.html).   
Yet, in Genesis, one finds God rolling up his sleeves and planting a garden.  This would be a good place to begin to show how 
anthropomorphic images of God fit comfortably into the Jewish tradition.  Jacob Neusner, in his excellent volume, The 
Incarnation of God, provides an abundant assortment of illustrations within the Rabbinic commentaries. 
So, our attention can now turn from the first pages to the last pages of the bible.  The Book of Revelation has a wide assortment 
of end-times scenarios.  The favorite of most Christians is the final scenario wherein the Lord-God is seated on his throne in the 
new Jerusalem that has come down from heaven and a voice (the omniscient commentator) says: 
"See, the home of God is among mortals. He will dwell with them as their God; they will be his peoples, and God himself will be 
with them; he will wipe every tear from their eyes.  Death will be no more; mourning and crying and pain will be no more, for 
the first things have passed away." And the one who was seated on the throne said, "See, I am making all things new" (Rev 21:3-
5). 
In this final apocalyptic vision, Jesus is clearly not on the throne for he has the form of a lamb.  The Lord-God is at the source of 
the healing action.  But, even here, God and the lamb together provide light for the nations: God's glory provides the 
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things taken together serve to liberate the Didache from its traditional categories and to open up a new 
era of Didache scholarship that will bring the faith, hope, and life of the Didache much closer to the 
faith and practice of the historical Jesus than has hitherto been supposed.  
 

Why the Didache Fails to Endorse Messianic Claims for Jesus 
 
 Some scholars have asked me why the Didache makes no room for the Messianic claims on 
behalf of Jesus. I respond to this very excellent question as follows:  
 
If Acts gives us anything near an accurate picture of Paul's impact upon the synagogues in Asia Minor 
that he visited, then one can gain a certain sympathy for those who wanted Paul silenced and were 
willing to take action against him as "a disturber of the peace" (Acts 24:5). From the point of view of 
Paul's opponents, Paul appeared as an "irresponsible and irrepressible fanatic" who dominated the open 
forums in the synagogue every Sabbath and used the Tanakh by way of demonstrating that everyone 
had to acknowledge that God had raised Jesus of Nazareth from the dead and thereby singled him out 
as the one who would return on the Final Days to usher in the Messianic Age.  When Paul did finally 
get silenced, he then proceeded to withdraw from that synagogue those Jews and "God-fearers" who 
accepted his apocalyptic visions. In so doing he broke up families and introduced a heart-breaking 
factionalism into the very fabric of the local synagogue.56 
 
It seems to me that this is exactly the sort of apocalyptic factionalism that the framers of the Didache 
were trying to prevent.  How so?   
 

• Firstly, by codifying the Way of Life, the liturgical prayers, the treatment of visiting prophets, 
and the end-times scenario.   

• Secondly, by insisting that these are boiler-plate protections for all concerned: "You will not at 
all leave behind the rules of the Lord, but you will guard the things that you have received, 
neither adding nor taking [anything] away" (4:13, 6:1, 11:1-2, 15:4).   

• Thirdly, visiting apostles and prophets were to be honored "as the Lord" but then their stay was 
to be deliberately limited and their conduct carefully supervised within predefined limits (11:1-
13:4). After the official Eucharist was finished, prophets were invited to give thanks "as much 
as they wish" (10:7) and as they wished.  Thus, one might imagine that from time to time an 
itinerant prophet might have paraphrased 1 Thess 4 in its entirety.  Another prophet might have 
recited a "secret of the Most High" as found in 2 Esdr 12:31-36. In the end, however, all such 
apocalyptic visions regarding how and when Jesus might return as the Messiah were to be left 
"open and unresolved" since "the rule of praying was the rule of believing" (lex orandi, lex 
credendi).  

                                                                                                                                                                 
sunlight/moonlight and the Lamb provides an oil lamp (a reoccurring metaphor for "a teacher" in the Rabbinic commentaries).  
The contrast between one and the other is huge: 
And the city [the new Jerusalem] has no need of sun or moon to shine on it, for the glory of God is its light, and its lamp is the 
Lamb. The nations will walk by its light, and the kings of the earth will bring their glory into it [the city] (Rev 21:23-25). 
Thus, right within the NT canon, one finds a vision of a future that is only a few short steps removed from what one finds in the 
Didache. Perhaps this vision can be a helpful starting point for those who are troubled with my interpretation that Did. 16:8 is 
focused upon the Lord-God. 
56  In parallel fashion, one might examine how much needless factionalism and in-fighting has been introduced into those 
present-day Christian churches who place a large stock in anticipating the final coming of the Lord. For a glimpse of this, see, 
e.g., Ontario Consultants on Religious Tolerance, "Competing theories of eschatology, end times, and millennialism" 
(http://www.religioustolerance.org/millenni.htm).  
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• Fourthly, it must be noted that the terms "Christian" (Did. 12:4 χριστιανός) and "Christ-
merchant" (Did. 12:5 χριστέµπρός) appear in the Didache by way of cautioning insiders 
regarding the unacceptable conduct of outsiders (12:3).   

• Fifthly, it must be observed that the Didache also leaves "open and unresolved" whether 
Jerusalem or the temple had any role to play in God's future kingdom (#14b).   

 
In sum, the rule: "You will not cause dissention, and you will reconcile those fighting" (4:3) applies to 
all of this as well. And no amount of apocalyptic certainty and messianic fever could be allowed to 
override the final call for "watchfulness ... for the whole time of your faith will not be of use to you if 
in the end time you should not have been perfected" (16:1-2). Lastly, given the fact that the end times 
open, not with persecution coming from the outside, but with havoc right within the heart of the Jesus 
movement (16:3-4) suggests that bitter factionalism had already menaced the Didache communities by 
'turning love into hate' (16:3). All of these clues taken together, accordingly, help explain why the 
Didache refused to sanction any specific Messianic claims on behalf of Jesus. What will come will 
come. God is in charge (3:4, 4:4). We cannot know "the hour in which our Lord is coming" (16:1). 
 

Conclusion 
 
 The Didache opens with a trusted mentor offering the gentile candidate the key orientation that 
characterizes the Way of Life, namely, loving God and loving one's neighbor (1:2). Everything that 
follows is commentary designed to reveal the substance of "these words" (1:3) and to equip a gentile 
for full participation in the community of the saints. At every step, the order of topics follows the needs 
of the candidate: (a) Initially, the pressing concern is preparing the candidate for abusive treatment at 
home (1:3-5); (b) Midway, the language of "my child" predominates signaling the deepening of the 
"father-son" or "mother-daughter" relationship (3:1ff); (c) Near the end, the future tense is used to 
prepare the candidate for the community living that he/she has not yet known (3:9ff). Baptism is the 
rite of passage (7:1-3).  Just prior to baptism, the rule of eating is given (6:3). As the candidate is 
fasting (purging his/her body of food sacrificed to idols), he/she is being prepared to live the rest of 
his/her life (a) eating the pure food of the community table and (b) abstaining from food twice each 
week (8:1). At the close of the baptism, the newly baptized pray the Lord's Prayer with the community 
for the first time (8:2) and anticipate doing the same three times each day for the rest of their lives 
(8:3). All, then, join in the first Eucharist (9-10). Given the festive character of new members being 
welcomed by their "family" for the first time, the confession of failings normally used prior to the 
Eucharist is deliberately suppressed and described later for subsequent gatherings (14:1-3).  Given the 
presence of prophets at the Eucharist that the newly baptized are encountering for the first time (10:7), 
the extended instruction on prophets and other visitors (11:1-13:2) is given following a detailed 
exploration of the template use for each Eucharist. Following this, the rules for first fruits are explained 
and the prophets are singled out as the ones who can best be counted upon to offer up a rich, 
spontaneous prayers of gratitude to the Lord (13:3). Finally, the newly baptized (a) are prepared to 
participate in the confession of failings at their second and subsequent Eucharists (14:1-3), (b) are 
alerted to the special honor due to bishops and deacons (15:1-2), something missed in the excitement of 
the first Eucharist, and (c) the rules for reproving and shunning are explained in detail. Participation in 
multiple Eucharists undoubtedly stimulated a deep concern regarding the precise eschatological hope of 
the community. Thus, the final formal task of a mentor was to offer the solemn warnings (16:1-2) and 
to explain in detail the sequence of events (16:5-8) that will culminate in the Lord's coming to establish 
the Kingdom. 
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 Upon inspection, the Didache exhibits a remarkable organic unity and pastoral genius. The 
Didache opens by offering the candidate the deliberately managed step-by-step training that will insure 
their well-being and safety in artfully assimilating the skills for living the Way of Life within a 
community of like-minded individuals. The Didache closes by evoking the expectation of that glorious 
day when the Lord-God will come atop the clouds of heaven (Did. 16:8 τὸν κύριον ἐρχόµενον ἐπάνω 
τῶν νεφελῶν τοῦ οὐρανοῦ) and gather into the Kingdom those whose lives have been bonded to the 
godly ways of God's beloved people. Thus, the Didache traces how humble beginnings anticipate being 
crowned by exalted ends.   
 
 Hosanna to the God of David! 
 
 +++ end of text +++ 
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