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Science et Esprit, 72/3 (2020) 281-296

ABRAHAM AND THE RHETORIC OF 
HOSPITALITY AND FOREIGNNESS  
IN HEBREWS AND 1 CLEMENT

Paul A. Hartog

Various scholars have examined the possible relationship between 1 Clement 
and Hebrews. Eusebius of Caesarea already noted similarities in his Historia 
ecclesiastica 3.38.1-3. While a few modern scholars have suggested a shared 
common tradition,1 most have posited literary dependence.2 The question of 
literary reliance is interwoven with other matters, such as the dating of 
Hebrews and the dating of 1 Clement.3 The majority estimation of 1 Clement’s 
composition remains around the mid-90s, providing enough chronological 
distance for literary dependency in the case of most placements of Hebrews.4 

1. See Michael Mees, “Die Hohepriester-Theologie des Hebräerbriefes im Vergleich mit dem 
Ersten Clemensbrief,” Biblische Zeitschrift, 22 (1978), pp. 115-124; Horacio E. Lona, Der erste 
Clemensbrief (Kommentar zu den Apostolischen Vätern 2), Göttingen, Vandenhoeck & 
Ruprecht, 1998, pp. 52-57. Reidar Hvalvik covers his bases: “If 1 Clement does not quote 
Hebrews, the two writings share a common tradition” [Reidar Hvalvik, “Jewish Believers and 
Jewish Influence in the Roman Church until the Early Second Century,” in Oskar Skarsaune 
and Reidar Hvalvik (eds.), Jewish Believers in Jesus: The Early Centuries, Peabody MA, 
Hendrickson, 2007, p. 206].

2. Benjamin W. Bacon, “The Doctrine of Faith in Hebrews, James, and Clement of Rome,” 
Journal of Biblical Literature, 19 (1900), pp. 12-21; Alexander J. Carlyle, “Clement of Rome,” 
in Oxford Society of Historical Theology (eds.), The New Testament in the Apostolic Fathers, 
Oxford, Oxford University Press, 1905, pp. 44-48; Edgar J. Goodspeed, “First Clement Called 
Forth by Hebrews,” Journal of Biblical Literature, 30 (1911), p. 157; Donald Alfred Hagner, The 
Use of the Old and New Testaments in Clement of Rome (Supplements to Novum Testamentum 
34), Leiden, Brill, 1973, pp. 179-195; Gareth Lee Cockerill, “Heb. 1:1-4, 1 Clem. 3:1-6 and the 
High Priest Title,” Journal of Biblical Literature, 97 (1978), pp. 437-440; Ellingworth suggested 
a complex relationship of “(1) literary dependence on Hebrews, (2) the use of a shared tradition, 
and (3) a high degree of independence from the thought of Hebrews” [Paul Ellingworth, 
“Hebrews and 1 Clement: Literary Dependence or Common Tradition,” Biblische Zeitschrift, 23 
(1979), p. 264]. Cf. Andrew F. Gregory, “1 Clement and the Writings that Later Formed the New 
Testament,” in Andrew F. Gregory and Christopher M. Tuckett (eds), The Reception of the 
New Testament in the Apostolic Fathers, Oxford, Oxford University Press, 2005, pp. 152-153.

3. 1 Clement places the martyrdoms of Peter and Paul within “our own generation” and 
suggests that some leaders appointed by “our apostles” were still alive (1 Clem. 5; 44).

4. Some scholars have situated 1 Clement imprecisely between 70 and 140 or between 80 
and 140. See Andrew F. Gregory, “Disturbing Trajectories: 1 Clement, the Shepherd of Hermas 
and the Development of Early Roman Christianity,” in Peter Oakes (ed.), Rome in the Bible and 
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Bacon landed firmly upon 1 Clement’s dependence upon Hebrews, concluding 
that “Clement has upwards of forty-seven echoes of Hebrews.”5 Edgar J. 
Goodspeed claimed that Bacon’s collection was “only the beginning of the 
evidence.”6 Donald Hagner maintained that Clement found “a veritable mine 
of ideas and phraseology” in Hebrews.7 More recently, Andrew F. Gregory 
considers it “very likely indeed” that Clement’s epistle used Hebrews.8 Albert 
Vanhoye was a little more reticent, concluding, “L’explication la plus probable, 
dans l’état actuel de nos connaissances, consiste à admettre que Clément a 
utilisé Hébreux.”9 Yet Vanhoye acknowledges, “Mais il reste là une marge 
d’incertitude.”10 Of all the parallels, perhaps the best case for literary depen-
dency appears in 1 Clem. 36.2-5 (cf. Heb 1:3-13).11

Beyond literary dependence, some scholars have compared and/or con-
trasted thematic adaptations in Hebrews and 1 Clement. For instance, both 
works depict Jesus Christ as a “high priest.”12 Yet 1 Clement lacks the “dynamic 

the Early Church, Carlisle PA, Paternoster, 2003, p. 149; Laurence L. Welborn, “The Preface to 
1 Clement: The Rhetorical Situation and the Traditional Date,” in Cilliers Breytenbach and 
Laurence L. Welborn, Encounters with Hellenism: Studies on the First Letter of Clement 
(Arbeitein zur Geschichte des antiken Judentums und des Urchristentums 53), Leiden, Brill, 
2004, pp. 197-216. A terminus ante quem is set by Polycarp’s use of 1 Clement in his Epistle to 
the Philippians. See Lona, Der erste Clemensbrief, pp. 90-92; Kenneth Berding, “Polycarp’s Use 
of 1 Clement: An Assumption Reconsidered,” Journal of Early Christian Studies, 19 (2011), 
pp. 127-139.

5. Benjamin W. Bacon, “Doctrine of Faith,” p. 19. This essay uses “Clement” of the author, 
a traditional identification first attested by Dionysius of Corinth and Irenaeus of Lyon in the 
late second century (Eusebius, Hist. eccl. 4.23.11; 5.6.1-3; Irenaeus. Haer. 3.3.3).

6. Edgar J. Goodspeed, “First Clement Called Forth by Hebrews,” p. 157.
7. Donald Alfred Hagner, Use of the Old and New Testaments, p. 195.
8. Andrew F. Gregory, “1 Clement and the Writings,” p. 154. See also Alexander J. 

Carlyle, “Clement of Rome,” 44-48; Donald Alfred Hagner, Use of the Old and New 
Testaments, pp. 179-195.

9. Albert Vanhoye, “Trois ouvrages récents sur l’épître aux Hébreux,” Biblica, 52 (1971), 
p. 65.

10. Albert Vanhoye, “Trois ouvrages récents,” p. 65.
11. See Donald Alfred Hagner, Use of the Old and New Testaments, pp. 179-195; Paul 

Ellingworth, “Hebrews and 1 Clement,” pp. 265-266.
12. See 1 Clem. 36.1; 61.3; 64.1. For a comparison of the priestly language and theology of 

Christ’s priesthood in Hebrews and 1 Clement, see Michael Mees, “Die Hohepriester-Theologie 
des Hebräerbriefes,” pp. 115-124; Gareth Lee Cockerill, “Heb. 1:1-4, 1 Clem. 3:1-6,” pp. 437-
440; Maurice Jourjon, “Remarques sur le vocabulaire sacerdotal dans la 1a Clementis,” in 
Jacques Fontaine and Charles Kannengiesser (eds.), Epektasis, Paris, Beauchesne, 1972, 
pp. 107-110; Ole Jakob Filtvedt and Martin Wessbrandt, “Exploring the High Priesthood of 
Jesus in Early Christian Sources,” Zeitschrift für die neutestamentliche Wissenschaft und die 
Kunde der älteren Kirche, 106 (2015), 96-114. Although sharing the theme of the “high priest-
hood” of Christ, Hebrews and 1 Clement still differ in their portrayals. See Judith L. Wentling, 
“An Examination of the Role of Jesus as High Priest at the End of the First Century,” Proceedings 
of the Eastern Great Lakes and Midwest Bible Societies, 5 (1985), pp. 138-139. On the “Levitical” 
themes in 1 Clement, see Annie Jaubert, “Thèmes lévitiques dans la Prima Clementis,” Vigiliae 
Christianae, 18 (1964), pp. 193-203.
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contrast” between the old and new covenants, as found in Hebrews.13 According 
to Oscar Skarsaune, “So directly is the Old Testament applied to the Church, 
that the author betrays no awareness of the deep disruption between the 
Christian community and the Jewish people.”14 

One unexplored way to advance the scholarly discussion is to compare the 
two works through the refracting lens of the theme of “hospitality.” Hospitality 
is, of course, a common subject in early Christian texts, including works now 
found in the New Testament (Rom 12:13; 1 Pet 4:9; Heb 13:2; 1 Tim 3:2; Titus 
1:8; 3:2; 5:10).15 This present essay will (1) provide an overview of the topics of 
“hospitality” and foreignness/alien status in 1 Clement, (2) examine the con-
centrated vocabulary of “hospitality/hospitable” within the particular passage 
of 1 Clement 9-12, and (3) contrast the moral lessons illustrated by the two 
portrayals of Abraham, as found in Hebrews 11 and 1 Clement 10.

Hospitality and Foreignness in 1 Clement

Overall, the rhetoric of hospitality in 1 Clement 9-12 connects to an embedded 
epistolary theme and is framed by the larger “moral language” of virtue and 
vice (1 Clem. 1.2; 35.5).16 As Clement perceived matters, hospitality was a key 
component of the Corinthian assembly’s past, and thus it appears in his 
epistle’s captatio benevolentiae. The letter opening queries, “Who did not 
proclaim the magnificent character of your hospitality?” (1.2).17 

The tenor of 1 Clement dramatically shifts in the third chapter. “All glory 
and growth were given to you, and then that which is written was fulfilled: 

13. In fact, in 1 Clement, “the term covenant itself is lacking, except in two scriptural 
quotes” [Oskar Skarsaune, “Does the Letter to the Hebrews Articulate a Supercessionist 
Theology? A Response to Richard Hays,” in Richard Bauckham, Daniel R. Driver, Trevor A. 
Hart, and Nathan MacDonald (eds.), The Epistle to the Hebrews and Christian Theology, Grand 
Rapids MI, Eerdmans, 2009, pp. 179-180].

14. Oskar Skarsaune, “The Development of Scriptural Interpretation in the Second and 
Third Centuries – except Clement and Origen,” in Magne Sæbø (ed.), Hebrew Bible / Old 
Testament; The History of Its Interpretation, vol. 1, Göttingen, Vandenhoeck & Ruprecht, 1996, 
pp. 381-382. Cf. Horacio E. Lona, Der erste Clemensbrief, pp. 326-327.

15. Michael Theobald, “‘Vergesst die Gastfreundschaft nicht!’ (Hebr 13,2) Biblische 
Perspektiven zu einem ekklesiologisch zentralen Thema,” Theologische Quartalschrift, 186 
(2006), pp. 190-192, 205. See also Herm. Mand. 8.10, Herm. Sim. 9.27.2.

16. On the broad “virtuous or pious” sense of “moral language,” see Gert J. Steyn, “Some 
Possible Intertextual Influences from the Jewish Scriptures on the (Moral) Language of 
Hebrews,” in Ruben Zimmermann and Jan G. van der Watt (eds.), Moral Language in the New 
Testament: The Interrelatedness of Language and Ethics in Early Christian Writings, vol. 2 
(Wissenschaftliche Untersuchungen zum Neuen Testament 296), Tübingen, Mohr Siebeck, 2010, 
p. 312.

17. According to chapter 2, the Corinthians were “content with the provisions that God 
supplies” (1 Clem. 2.1). English translations of 1 Clement come from Michael W. Holmes, The 
Apostolic Fathers: Greek Texts and English Translations, 3rd ed., Grand Rapids MI, Baker 
Academic, 2007.
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‘My beloved ate and drank and was enlarged and grew fat and kicked.’ From 
this came jealousy and envy, strife and sedition, persecution and anarchy, war 
and captivity. So people were stirred up: those without honor against the 
honored, those of no repute against the highly reputed, the foolish against the 
wise, the young against the old” (1 Clem. 3.1-3). The author’s purpose was to 
heal this intergenerational schism among the Corinthians, and to return the 
congregation to concord and harmony (ὁμονοία). 

How does the theme of “hospitality” relate to the intergenerational conflict 
that surfaced within the Corinthian church?18 Henry Chadwick proposed “that 
some visiting Christians at Corinth accepted hospitality from the old clergy 
rather than the new; that the old clergy had seen in this act of communion on 
the part of the other churches a golden opportunity of reaffirming their posi-
tion; and that the visitors would have become the object of hostile comment 
from the rest of the church and therefore come away from Corinth with unfa-
vourable impressions.”19 Davorin Peterlin hypothesized a connection associ-
ated with the commercial role played by the city of Corinth within its 
geographical context: “As Corinth’s strength lay in commerce and trade, many 
visitors would visit it on business. Some of them were indeed Christian busi-
ness persons from other cities or their representatives. (…) A most natural 
place for the Christian visitor was a local Christian church.”20 Yet the geo-
graphical-economic factors may intersect with the intra-ecclesial tensions. As 
Peterlin added, “Although all Christians were called to showing hospitality, it 
was particularly enjoined upon the primitive church leaders (1 Tim 3:2; Tit 
1:8).21 Local presbyters would have been in charge of housing visitors.”22

In any case, “hospitality” becomes a secondary theme within 1 Clement. 
The recipients were “sojourning” (παροικοῦσῃ) in Corinth, and the senders 
themselves were likewise “sojourning” (παροικούσα) in Rome (1 Clem. 
inscr.).23 Those who had “visited (παρεπιδημήσας)” the Corinthian congrega-
tion approved of their virtuous and steadfast faith, but also the “magnificent 

18. This paragraph has been adapted from Paul Hartog, “The Hospitality of Noah in 
1 Clement,” Studia Patristica (forthcoming).

19. Henry Chadwick, “Justification by Faith and Hospitality,” Studia Patristica, 4.2 (1961), 
p. 284.

20. Davorin Peterlin, “The Corinthian Church between Paul’s and Clement’s Time,” 
Asbury Theological Journal, 53 (1998), p. 50.

21. Interestingly, Hebrews and 1 Clement use the same word (ἡγούμενοι) of leaders (Heb. 
13:7, 17, 24; 1 Clem. 1.3; 5.7; 32.2; 37.2-3; 51.5; 55.1;60.4), although Clement generally uses the 
term for political rulers. Cf. Erich Grässer, “Die Gemeindevorsteher im Hebräerbrief,” in 
Gerhard Müller and Henning Schröer (eds), Vom Amt des Laien in Kirche und Theologie, 
Berlin, De Gruyter, 1982, pp. 67-84.

22. Davorin Peterlin, “Corinthian Church,” p. 50.
23. Cf. Acts 7:6, 29; 13:17; Eph 2:19; 1 Pet 1:17; 2:11; 2 Clem. 5.1; Pol. Phil. inscr.; Mart. Pol. 

inscr.; Diogn. 5.5; 6.8.
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character” of their “hospitality (φιλοξενίας)” (1.2).24 The epistle later exhorts 
its readers to cast off “all unrighteousness and lawlessness, covetousness, strife, 
malice and deceit, gossip and slander, hatred of God, pride and arrogance, 
vanity and inhospitality (ἀφιλοξενίαν)” (35.5). 

Furthermore, the vocabulary of “foreignness” and alienation is used 
metaphorically for the sake of moral formation. The “detestable and unholy 
schism” which rocked the Corinthian church is depicted as “so alien and 
strange (ἀλλοτρίας καὶ ξένης) to those chosen by God” (1.1). Clement later 
declares, “For we shall bring upon ourselves no ordinary harm, but rather 
great danger, if we recklessly surrender ourselves to the purposes of people 
who launch out into strife and dissension in order to alienate (ἀπαλλοτριῶσαι) 
us from what is right” (14.2).25 As an example, the Ninevites “had been alien-
ated (ἀλλότριοι) from God” prior to their repentance (7.7).26

Overview of 1 Clement 9-12

An extended passage in 1 Clement 9-12 resembles the content of the annals of 
faith found in Hebrews 11, but employs the φιλοξενία word group four times.27 
Abraham is praised for his “faith and hospitality (φιλοξενίαv)” and Lot is 
praised for his “hospitality (φιλοξενίαv) and godliness.” “Hospitable (φιλόξενος)” 
Rahab is commended for receiving the Israelite spies, and thus also for her 
“faith and hospitality (φιλοξενίαv).” 

1 Clement 9 begins with a series of hortatory subjunctives: “let us be obe-
dient to his magnificent and glorious will,” “let us fall down before him and 
return to his compassion,” “let us fix our eyes on those who perfectly served 
his magnificent glory,” “let us consider Enoch …” This final hortatory subjunc-
tive leads to the consideration of a series of characters from the Hebrew 
Scriptures: Enoch, Noah, Abraham, Lot, and Rahab. Commentators have 
noted the similarities between Clement’s accounts of faithfulness and Sirach 
44 and especially Hebrews 11.28 The verbal parallelism is not exact, however, 

24. Cf. the use of παρεπίδημοι in Heb. 11:13; 1 Pet 1:1; 2:11. The duality of “faith and hos-
pitality” reappears in 1 Clem. 10-12.

25. Cf. Eph 2:12; 4:18; Col 1:21. 1 Clem. 6.3 notes that “Jealousy has estranged (ἀπηλλοτρίωσεν) 
wives from their husbands.”

26. “Literally, ‘they were strangers to God,’ not being members of the Chosen People” [James 
A. Kleist, The Epistles of St. Clement of Rome and St. Ignatius of Antioch (Ancient Christian 
Writers 1), New York, Paulist, 1946, p. 107 n. 37]. The ἀλλότριος and ξένος word groups occur 
commonly in the NT and Apostolic Fathers.

27. Benjamin W. Bacon, “Doctrine of Faith,” p. 19; Joshua W. Jipp, Saved by Faith and 
Hospitality, Grand Rapids MI, Eerdmans, 2017, pp. 4-5. On the importance of hospitality in early 
Christianity, see Amy G. Oden, And You Welcomed Me: A Sourcebook on Hospitality in Early 
Christianity, Nashville TN, Abingdon, 2001, pp. 281-282.

28. Franklin Woodrow Young, “The Relation of 1 Clement to the Epistle of James,” Journal 
of Biblical Literature, 67 (1948), pp. 339-345; Ronald E. Clements, “The Use of the Old Testament 

SE 72.3.final.indd   285SE 72.3.final.indd   285 2020-08-10   22:072020-08-10   22:07



286 p.a. hartog

causing J. B. Lightfoot to surmise that “the words are displaced, as often hap-
pens when memory is trusted.”29

While Lightfoot (followed by others), pointed to the similar ordering of 
Enoch, Noah, and Abraham as found in Hebrews 11 and 1 Clement 9-10, one 
must acknowledge that the ordering may simply reflect the sequence of 
redemptive history.30 The stronger argument for dependence upon Hebrews 
11 relies upon the cumulative case for a knowledge of Hebrews attested else-
where in 1 Clement.31 The use of Hebrews 11 may help explain Enoch’s inclu-
sion in 1 Clem. 9.3.32

Enoch and Noah receive passing attention in 1 Clement 9. While Hebrews 
11 eulogizes Enoch for “having pleased God” (Heb 11:5), 1 Clement praises 
him for being “found righteous in obedience” (1 Clem. 9.3).33 Both works 
conceptually highlight that Enoch “was taken up and did not experience 
death” (1 Clem. 9.3; Heb 11:5). 

Hebrews 11 praises Noah for constructing the ark and delivering his fam-
ily (cf. 2 Pet 2:5). “Through faith he condemned the world and became an heir 
of the righteousness that comes by faith” (Heb 11:7). 1 Clement emphasizes 
Noah as a preacher, both as a preacher of “repentance” (Heb 7.6) and as a 
preacher of “a second birth” (9.4). In the Clementine material, Noah may be 
interpreted as implicitly showing hospitality to the animals in the ark (1 Clem. 
9.4).34 Just as Rahab welcomed the spies who entered into (εἰσῆλθον) her house 
(12.4), so Noah welcomed the animals who entered into (εἰσελθόντα) the ark 
(9.4). While Hebrews highlights Noah’s deliverance of his family, 1 Clement 
accentuates his saving of “the living creatures that entered into the ark in 
harmony.” “Harmony” (ὁμονοία) is a recurring theme in 1 Clement, and the 

in Hebrews,” Southwestern Journal of Theology, 28 (1985), p. 44. See also Annie Jaubert, Clément 
de Rome: Epître aux Corinthiens (Sources chrétiennes 167), Paris, Cerf, 1971, p. 114 n. 1; Mark 
W. Wilson, “Noah, the Ark, and the Flood in Early Christian Literature,” Scriptura, 113 (2014), 
pp. 5, 9. Cf. Wis 10.

29. Joseph B. Lightfoot, Apostolic Fathers, 2nd ed., vol. I.2, London, Macmillan, 1890, p. 42 
n. 6.

30. Joseph B. Lightfoot, Apostolic Fathers, vol. I.2, p. 42 n. 6; Robert M. Grant and Holt 
H. Graham, First and Second Clement (Apostolic Fathers: A New Translation and Commentary 
2), New York NY, Nelson, pp. 30-31; Donald Alfred Hagner, Use of the Old and New Testaments, 
p. 184. On this “redemptive” or “sacred” history, see Benjamin W. Bacon, “Doctrine of Faith,” 
p. 17; Joshua M. Greever, “Between Paul and James: Faith and Works in 1 Clement 29:1-32:4,” 
Fides et Humilitas, 2 (2015), pp. 36-37, 42.

31. Robert M. Grant and Holt H. Graham, First and Second Clement, p. 31; See also 
Dennis Ingolfsland, Clement of Rome: Salvation by Faith or Works?, Seattle WA, 2010, p. 5; 
Donald Alfred Hagner, Use of the Old and New Testaments, pp. 179-195; Andrew F. Gregory, 
“1 Clement and the Writings,” pp. 152-153.

32. This paragraph is adapted from Paul Hartog, “Hospitality of Noah.”
33. English translations of biblical texts come from the New English Translation (NET).
34. Paul Hartog, “Hospitality of Noah.” On the figure of Noah in 1 Clement, see Wilson, 

“Noah, the Ark, and the Flood,” pp. 9-11.
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language of the animals “entering into” the ark implies that Noah was hospi-
table in accommodating them.35

The lengthier entries in 1 Clement 9-12 narrate the faithful exploits of 
Abraham, Lot, and Rahab—the same three entries that also cite the virtue of 
φιλοξενία (“hospitality”) explicitly. For the sake of our purposes here, we will 
initially focus upon the examples of Lot and Rahab, and then turn our eyes 
upon Abraham. This approach inverts the chronological (and literary) order, 
but the specific case of Abraham, which we will save for last, demonstrates the 
distinctive adaptations of Hebrews and 1 Clement. Hebrews 11 emphasizes 
Abraham’s status as a foreigner and alien, seeking hospitable accommodation. 
By contrast, 1 Clement 10 underscores Abraham’s hospitable reception of oth-
ers. When the two portrayals are brought together, Abraham becomes an 
illustration of both the sojourner needing hospitality and the host extending 
hospitality (cf. also Heb 13:2).36 But first, we must examine the cases of Lot 
and Rahab.

The Examples of Lot and Rahab

Lot is not mentioned at all in the Epistle to the Hebrews.37 His inclusion in 
1 Clement highlights the latter’s thematic focus upon hospitality (rather than 
holding fast one’s confession of faith, as emphasized in Hebrews).38 “Because of 
his hospitality and godliness Lot was saved from Sodom when the entire region 
was judged by fire and brimstone” (1 Clem. 11.1).39 Lot is portrayed among 
“those who hope in him [the Master]” (11.1). Lot’s “hospitality” undoubtedly 
relates to his welcoming of the two angelic visitors (as found in Genesis 19).40 
Like Abraham, Lot also arranged for the visitors’ feet to be washed (Gen 19:2), 
and he “prepared a feast for them, including bread baked without yeast” (Gen 
19:3).41 Lot’s “godliness” may seem somewhat of a stretch to modern readers of 
the Genesis narratives, but one is reminded of 2 Pet 2:7. Lot was faithful in 
acting hospitably toward the visitors who appeared at the city gate. 

Clement further uses the citation of Lot to draw moral insights from his 
wife’s negative example: “In this way the Master clearly demonstrated that he 

35. See Paul Hartog, “Hospitality of Noah.”
36. Abraham is portrayed as “the paroikos ‘par excellence’” [Aiyenakun P.J. Arowele, “The 

Pilgrim People of God (an African’s Reflections on the Motif of Sojourn in the Epistle to the 
Hebrews),” Asia Journal of Theology, 4 (1990), pp. 441].

37. See, however, 2 Pet 2:6-7.
38. Cf. Heb 3:6, 14; 4:14; 6:18; 10:23, 35.
39. On Lot’s hospitality, see T. Desmond Alexander, “Lot’s Hospitality: A Clue to His 

Righteousness,” Journal of Biblical Literature, 104 (1985), pp. 289-291. Cf. 2 Pet 2:7. 
40. Michael Theobald, “‘Vergesst die Gastfreundschaft nicht!’,” pp. 194-196; Joshua W. 

Jipp, Saved by Faith and Hospitality, p. 5.
41. Lot’s hospitality is “reminiscent” of Abraham’s hospitality through “obvious similari-

ties” (Joshua W. Jipp, Saved by Faith and Hospitality, pp. 131-132).
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does not forsake those who hope in him but hands over to punishment and 
torment those who turn aside. Of this his wife was destined to be a sign 
(σημεῖον)” (1 Clem. 11.1-2).42 She fell out of “harmony (ὁμονοία)”—a theme of 
the letter—and became a pillar of salt.43 She thus serves as a warning “that 
those who are double-minded (δίψυχοι) and those who question the power of 
God fall under judgment and become a warning (σημείωσιν) to all genera-
tions” (11.2).44

1 Clement praises Rahab for her “faith and hospitality” (1 Clem. 12.1). The 
“hospitable Rahab” took in the Israelite spies and hid them “in an upstairs 
room under some flax stalks” (12.3). She diverted the authorities by pointing 
them in the opposite direction of the spies’ escape route (12.5). And she 
informed the spies that she was convinced that God would hand the country 
over into Israelite hands. In response, they told her to gather all her family 
within her home, so that they would be saved (12.6). “And in addition they 
gave her a sign (σημεῖον), that she should hang from her house something 
scarlet—making it clear that through the blood of the Lord redemption will 
come to all who believe and hope in God” (12.7).45 This future-oriented cord 
of scarlet allows Clement to append: “You see, dear friends, not only faith but 
also prophecy is found in this woman” (12.8). Rahab was faithful, hospitable, 
and prophetic.46

Rahab makes a brief appearance in Hebrews 11: “By faith Rahab the pros-
titute escaped the destruction of the disobedient, because she welcomed the 
spies in peace” (Heb 11:31).47 The author of Hebrews underscores Rahab’s 
faith.48 Carl Mosser comments on the astonishment original readers may have 
felt in finding Rahab in the annals of those shining exemplars who walked “by 

42. The passage serves as an example of Clement’s rhetorical vilifying of opponents. See 
Lambert D. Jacobs, “The ‘Ethics’ of Badmouthing the Other: Vilification as Persuasive Speech 
Act in First Clement,” in Ruben Zimmermann and Jan G. van der Watt (eds.), Moral Language 
in the New Testament: The Interrelatedness of Language and Ethics in Early Christian Writings, 
vol. 2 (Wissenschaftliche Untersuchungen zum Neuen Testament 296), Tübingen: Mohr Siebeck, 
2010, pp. 377-378.

43. See Emanuela Prinzivalli, “The Use of ὁμονοία and Related Terms in the Septuagint 
and in Christian Literature of the First Three Centuries,” in Eberhard Bos, Ralph Brucker, and 
Jan Joosten (eds.), The Reception of Septuagint Words in Jewish-Hellenistic and Christian 
Literature (Wissenschaftliche Untersuchungen zum Neuen Testament 367), Tübingen, Mohr 
Siebeck, 2014, pp. 123-124.

44. Cf. Luke 17:32; Janelle Peters, “Rahab, Esther, and Judith as Models for Church 
Leadership in 1 Clement,” Journal of Early Christian History 5 (2015), p. 102. On δίψυχοι in 
1 Clement and James, see Stanley E. Porter, “Is dipsuchos (James 1,8; 4,8) a ‘Christian’ Word?” 
Biblica, 71 (1990), pp. 469-498.

45. Hanson argued that 1 Clement reflects “a much more specific tradition about Rahab” 
(Anthony T. Hanson, “Rahab the Harlot in Early Christian Tradition,” Journal for the Study of 
the New Testament, 1 (1978), p. 55).

46. Janelle Peters, “Rahab,” p. 95.
47. Rahab is referenced in Matt. 1:5; Heb. 11:31; and James 2:25.
48. Anthony T. Hanson, “Rahab the Harlot,” p. 54.
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faith.” “She is a woman. She is a Gentile. She is ‘the prostitute.’”49 Yet it seems 
significant that Rahab stands as the last full, individual entry in both of the 
listings.50 Both the author of Hebrews and Clement viewed her inclusion as 
somehow climactic.51 

While Rahab’s “faith” is the foundation of praise in Hebrews 11, 1 Clement 
explicitly highlights her “faith and hospitality,” a virtue that remains only 
implicit in her “receiving” the spies in Heb 11:21 and James 2:25.52 Rahab 
received the spies and claimed that they had quickly departed and were 
“already on their way” (1 Clem. 12.4). The Clementine portrayal of Rahab adds 
to the depiction found in the Book of Joshua, by filling in narrative details and 
by granting Rahab a “prophetic spirit,” thus demonstrating dependence upon 
Jewish extra-biblical tradition.53 In this context, prophecy seems to entail 
“anything that is a sign of future truths.”54 The depiction of a “prophetic” 
Rahab may build upon the inclusion of a “sign (σημεῖον)” in the the LXX of 
Josh 2:18.55 The Midrash on Rahab depicted her as a prophetess, because she 
knew through the Holy Spirit that the spies would return in three days.56 “It 
is clear that Clement knew quite an extensive exegetical tradition about Rahab: 
he knew her as a reformed profligate, as an example of both faith and works, 
and as a prophetess in her own right.”57

49. See Carl Mosser, “Rahab Outside the Camp,” in Richard Bauckham, Daniel R. 
Driver, Trevor A. Hart, and Nathan MacDonald (eds.), The Epistle to the Hebrews and 
Christian Theology, Grand Rapids MI, Eerdmans, 2009, p. 384. Cf. Janelle Peters, “Rahab,” 
p. 103. Hebrews, James, and 1 Clement all agree in calling Rahab a πόρνη. Targ. Ps.-Jo. and 
Josephus, Ant. 5.1 describe her as an “innkeeper.” See D. J. Wiseman, “Rahab of Jericho,” Tyndale 
Bulletin, 14 (1964), pp. 8-11.

50. Ronald E. Clements, “Use of the Old Testament in Hebrews,” p. 44. Rahab “saw” the 
unseen (the heart of faith in Heb 11:1) by foreseeing the God of Israel’s destruction of Jericho. 
She served as a pattern for the recipients of Hebrews, who were called to go “outside the camp” 
(Heb 13:13) (Mosser, “Rahab Outside the Camp”).

51. Cf. Carl Mosser, “Rahab Outside the Camp,” pp. 403-404, who accentuates how Rahab, 
as the finale, pictured abandonment of one’s city/people. Others have theorized that Rahab is 
the last full, biographical entry because Israel entered the promised land during her lifetime.

52. Cf. Timothy B. Cargal, “When Is a Prostitute not an Adulteress? The Language of 
Sexual Infidelity in the Rhetoric of the Letter of James,” in Amy-Jill Levine (ed.), A Feminist 
Companion to the Catholic Epistles and Hebrews (Feminist Companions to the New Testament 
and Early Christian Writings), New York: T&T Clark, 2004, p. 116.

53. See also Josephus, Ant. 5.1.2-7. Hanson notes the similar emphases upon the scarlet rope 
as a “sign” in 1 Clem. 12.7 and Josephus, Ant. 5.1 and he reasons that “Josephus may be said to 
act as a bridge between the New Testament allusions and I Clement” (Anthony T. Hanson, 
“Rahab the Harlot,” pp. 55). See also Josh 2:18.

54. Kenneth J. Howell, Clement of Rome and the Didache: A New Translation and 
Theological Commentary (Early Christian Fathers 2), Zanesville OH, CHResources, 2012, p. 90 
n.59.

55. See Anthony T. Hanson, “Rahab the Harlot,” pp. 56-57. The word σημεῖον appears in 
1 Clem. 11.2; 12.7; 25.1; 51.5; and σημείωσιν occurs in 1 Clem. 11.2. See Howell, Clement of 
Rome, p. 89 n.56.

56. Anthony T. Hanson, “Rahab the Harlot,” p. 58.
57. Anthony T. Hanson, “Rahab the Harlot,” p. 58.
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Rahab is also found in James 2.58 While James 2 underscores the faith and 
works of Abraham and Rahab, 1 Clement emphasizes hospitality (as well as 
faith) in particular.59 Yet James 2:25 does allude to Rahab’s hospitality: “And 
similarly, was not Rahab the prostitute also justified by works when she wel-
comed (ὑποδεξαμένη) the messengers and sent them out by another way?.”60 
As observed by Franklin Young, ὑποδεξαμένη meant “to receive as a guest” 
in both classical and koine Greek.61 Similarly, Heb 11:31 explains, “By faith 
Rahab the prostitute escaped the destruction of the disobedient, because she 
welcomed (δεξαμένη) the spies in peace.”62

The Example of Abraham 

We now turn to the case of Abraham, “who was called ‘the friend’” (1 Clem. 
10.1; cf. Abraham as “the friend of God” in 17.2).63 In the Jewish and early 
Christian traditions, Abraham served as “a paragon of hospitality.”64 Clement’s 
epistle describes Abraham’s journey “from his country, from his people, and 
from his father’s house” (10.2). Yet there is a positive spin, in that Abraham 
was leaving “a small country, a weak people, and an insignificant house in 
order that he might inherit the promises of God” (10.2).65 1 Clement focuses 
upon the blessing that Abraham would receive: “Go forth from your country 
and from your people and from your father’s house to the land that I will show 
you, and I will make you into a great nation, and I will bless you and will make 
your name great, and you will be blessed” (10.3). Even when Abraham sepa-
rated from Lot, God reminded him of these promises (10.4-5). “And Abraham 

58. Hanson claimed that it is “quite likely” that 1 Clement was “consciously trying to rec-
oncile” James and Hebrews (Anthony T. Hanson, “Rahab the Harlot,” pp. 57, 59). Bacon main-
tained that 1 Clement “presupposes” both Hebrews and James, thereby demonstrating “a 
probability of dependence” upon both (Benjamin W. Bacon, “Doctrine of Faith,” pp. 12-13). See 
also Dennis Ingolfsland, Clement of Rome; Annie Jaubert, Clément de Rome, pp. 65, 119 n. 4.

59. Jipp argues that Abraham’s hospitality is implicitly included among his “works” in James 
2 (Joshua W. Jipp, Saved by Faith and Hospitality, pp. 5-6). See also Roy Bowen Ward, “The 
Works of Abraham: James 2:14-26,” Harvard Theological Review, 61 (1968), pp. 283-290; Luke 
Timothy Johnson, Brother of Jesus, Friend of God: Studies in the Letter of James, Grand Rapids 
MI, Eerdmans, 2004, pp. 178-179.

60. See Joshua W. Jipp, Saved by Faith and Hospitality, p. 6. Hagner concludes that 1 Clement 
may have been dependent upon James (Donald Alfred Hagner, Use of the Old and New 
Testaments, pp. 248-256). See also Joseph B. Lightfoot, Apostolic Fathers, vol. I.2, p. 81. James’ 
labeling of the spies as “messengers” provides a “more respectable” tenor to the events (Anthony 
T. Hanson, “Rahab the Harlot,” p. 54).

61. Franklin Woodrow Young, “Relation of 1 Clement to the Epistle of James,” p. 343.
62. This paragraph is adapted from Paul Hartog, “Hospitality of Noah.”
63. See 2 Chron 20:7; Isa 41:8; Jub. 19:9; James 2:23; Philo, Sobr. 56; Hom. Clem. 18.13.
64. Joshua W. Jipp, Saved by Faith and Hospitality, p. 168. Cf. Philo, Abr. 60-116; Josephus, 

Ant. 1.191-200.
65. Cf. Heb 6:12: “So that you may not be sluggish, but imitators of those who through faith 

and perseverance inherit the promises.”
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believed God and it was reckoned to him as righteousness” (10.6). The section 
on Abraham concludes, “Because of his faith and hospitality a son was given 
to him in his old age, and for the sake of obedience he offered him as a sacri-
fice to God on one of the mountains that he showed him” (10.7). 

The case of Abraham is interesting, because the portrayals found in 
Hebrews and 1 Clement differ in emphasis. The commendation of Old 
Testament heroes in Hebrews 11 emphasizes Abraham’s own status as a 
sojourner.66 As a “foreigner,” Abraham was called out of his homeland, with-
out knowing his final destination, and he dwelt in the land of promise as a 
stranger in a foreign country.67 “By faith Abraham obeyed when he was called 
to go out to a place he would later receive as an inheritance, and he went out 
without understanding where he was going. By faith he lived as a foreigner 
(παρῴκησεν) in the promised land as though it were a foreign country 
(ἀλλοτρίαν), living in tents with Isaac and Jacob, who were fellow heirs of the 
same promise” (Heb 11:8-9). 

The descendants of Abraham and Sarah were numerous, “like the number 
of stars in the sky and like the innumerable grains of sand on the seashore” 
(Heb. 11:12). Yet they were still residing as aliens and strangers, “These all died 
in faith without receiving the things promised, but they saw them in the dis-
tance and welcomed them and acknowledged that they were strangers (ξένοι) 
and foreigners (παρεπίδημοι) on the earth” (Heb. 11:13). The purpose in depict-
ing Abraham in this manner becomes clear in verse 14: “For those who speak 
in such a way make it clear that they are seeking a homeland.” This desired 
homeland could not have been Ur, because they actually had opportunity to 
return there (Heb 11:15). Rather, the homeland was “a heavenly one”: “But as 
it is, they aspire to a better land, that is, a heavenly one. Therefore, God is not 
ashamed to be called their God, for he has prepared a city for them” (Heb 
11:16). Similarly, the readers also were to desire the heavenly homeland.68 Like 

66. Hebrews 11 also underscores Abraham’s offering up of Isaac (Heb 11:17-19). On the 
theme of “sojourning” in Hebrews, see William G. Johnsson, “The Pilgrimage Motif in the Book 
of Hebrews,” Journal of Biblical Literature, 97 (1978), pp. 239-251; Aiyenakun P.J. Arowele, 
“Pilgrim People of God,” pp. 438-455; Benjamin Dunning, “The Intersection of Alien Status 
and Cultic Discourse in the Epistle to the Hebrews,” in Gabriella Gelardini (ed.), Hebrews: 
Contemporary Methods—New Insights (Biblical Interpretation 75), Atlanta GA, Society of 
Biblical Literature, 2008, pp. 177-198; Benjamin H. Dunning, Aliens and Sojourners: Self as 
Other in Early Christianity, Divinations: Rereading Late Ancient Religion, Philadelphia PA, 
University of Pennsylvania Press, 2009, pp. 46-63.

67. Abraham’s not knowing where he was going illustrates the nature of faith as “being sure 
of what we hope for, being convinced of what we do not see” (Heb 11:1). See Gert J. Steyn, “Some 
Possible Intertextual Influences,” p. 323.

68. Laurence Welborn discusses similar materials in Plutarch [Laurence L. Welborn, 
“Voluntary Exile as the Solution to Discord in 1 Clement,” Zeitschrift für antikes Christentum, 
18 (2014), pp. 17-18]. See also 1 Clem. 5.7.
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the patriarchs and matriarchs of old, they sensed (and sometimes were treated 
like) they were “strangers and foreigners” in their socio-cultural context.69 

The recipients of Hebrews had definitely faced hardship,70 “But remember 
the former days when you endured a harsh conflict of suffering after you were 
enlightened. At times you were publicly exposed to abuse and afflictions, and 
at other times you came to share with others who were treated in that way” 
(Heb 10:32-33). The author immediately encourages them, “For in fact you 
shared the sufferings of those in prison, and you accepted the confiscation of 
your belongings with joy, because you knew that you certainly had a better 
and lasting possession” (Heb 10:34; cf. 12:3-4). The summative exhortation in 
Heb 13:13 declares, “We must go out to him, then, outside the camp, bearing 
the abuse he experienced.”71 The readers of Hebrews 11 were to take heart that 
heroes of the past had felt similarly, and they also looked forward to the prom-
ised homeland. 

In 1 Clement, the tables of hospitality have turned. The language of being 
a stranger and foreigner does not appear in connection with the patriarch, and 
Abraham is praised for his “faith and hospitality.” Abraham’s own hospitality 
may not be completely absent from Hebrews, since Heb 13:2 contains the 
famous injunction, “Do not neglect hospitality, because through it some have 
entertained angels without knowing it.”72 The concept of entertaining “angels 
unawares” or “angels without knowing it” captures the ethical imagination.73 
Most likely, the phrase alludes to the Abrahamic materials in Genesis 18:1-5, 
where Abraham welcomed “three men.”74 He had their feet washed, and he 
fed them food that Sarah had prepared. Two of the “men” journeyed on to 
Sodom (18:22), while the Lord (the third character) remained behind to con-
verse with Abraham. In the first verse of the next chapter (19:1), the two men 
who left for Sodom are called “angels” (cf. 19:15). Thus, Abraham had enter-
tained “angels without knowing it” (Heb. 13:2).75

69. The author of Hebrews understood the church as “the pilgrim people of God” (Ronald 
E. Clements, “Use of the Old Testament in Hebrews,” p. 42); cf. 1 Clem. inscr.

70. See Donald W. Riddle, “Hebrews, First Clement, and the Persecution of Domitian,” 
Journal of Biblical Literature, 43 (1924), pp. 329-348.

71. Benjamin H. Dunning, “Intersection of Alien Status and Cultic Discourse,” p. 197.
72. See Michael Theobald, “‘Vergesst die Gastfreundschaft nicht!’,” pp. 190-212; A. 

Rashied Omar, “Embracing the ‘Other’ as an Extension of the Self: Muslim Reflections on the 
Epistle to the Hebrews 13:2,” Anglican Theological Review, 91 (2009), pp. 433-441.

73. Michael Theobald, “‘Vergesst die Gastfreundschaft nicht!’,” p. 209. Jipp notes Ovid’s 
tale of Zeus and Hermes in disguise seeking a hospitable host (Joshua W. Jipp, Saved by Faith 
and Hospitality, pp. 127-128). See also Knut Backhaus, “How to Entertain Angels: Ethics in the 
Epistle to the Hebrews,” in Gabriella Gelardini (ed.), Hebrews: Contemporary Methods—New 
Insights (Biblical Interpretation 75), Atlanta GA, Society of Biblical Literature, 2008, p. 163.

74. Amy G. Oden, And You Welcomed Me, p. 16.
75. A. Rashied Omar, “Embracing the ‘Other,’” pp. 438-439.
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Nevertheless, one must view this specific call to hospitality within the 
larger context of Heb 13:1-3. “Brotherly love must continue. Do not neglect 
hospitality, because through it some have entertained angels without knowing 
it. Remember those in prison as though you were in prison with them, and 
those ill-treated as though you too felt their torment.” Hospitality is important, 
yet it is coupled with concerns peculiar to an oppressed community: care for 
the imprisoned and maltreated76. Thus even this explicit call to hospitality 
(Heb 13:2) is framed by an acknowledgment of the community’s marginalized 
status.

In addition to the parallel in Hebrews 11, some scholars have also com-
pared the portrait of Abraham in 1 Clement with his inclusion in James 2.77 
Robert Grant and Holt Graham reasoned, “It is difficult not to suppose that 
Clement’s examples are inspired by a similar list in Hebrews 11:5-7 (…) In 
Hebrews these persons are listed as heroes of faith, not obedience; but 
(1) Clement shares with James (2:14-26) the view that faith without works is 
dead, and (2) he speaks of the fidelity of Noah, Abraham, and Rahab.”78 One 
could add that James and 1 Clement directly speak of Abraham as “the friend 
(of God),” while Hebrews does not.79 Grant and Graham deduced, “Clement 
is obviously following Hebrews (which he knew) or James or perhaps a tradi-
tional Jewish pattern which lies behind both.”80 Nevertheless, unlike Hebrews 
11 and James 2, 1 Clement explicitly cites Abraham’s “hospitality” (φιλοξενία) 
for emphatic effect.

Conclusion

To conclude, Hebrews was written to an audience that felt ostracized from the 
surrounding society and culture. The author empathized with them and 
acknowledged their sense of being “strangers” and “foreigners.” His resolution 
was to anticipate a future, heavenly home. By contrast, 1 Clement was primar-
ily written to address internal dissension within the Christian community.81 

76. Cf. Heb 11:37-38.
77. Franklin Woodrow Young, “Relation of 1 Clement to the Epistle of James”; Joshua M. 

Greever, “Between Paul and James,” p. 38; Bacon, “Doctrine of Faith”; Dennis Ingolfsland, 
Clement of Rome; David R. Maxwell, “Justified by Works and not by Faith Alone: Reconciling 
Paul and James,” Concordia Journal, 33 (2007), pp. 375-378; Anthony T. Hanson, “Rahab the 
Harlot.” See also Donald Alfred Hagner, Use of the Old and New Testaments, pp. 248-256.

78. Robert Grant and Holt Graham, First and Second Clement, p. 31. See also Mariam J. 
Kamell, “Reexamining Faith: A Study of Hebrews 10:19-12:14 and James 1-2,” in Richard 
Bauckham, Daniel R. Driver, Trevor A. Hart, and Nathan MacDonald (eds.), The Epistle to 
the Hebrews and Christian Theology, Grand Rapids MI, Eerdmans, 2009, pp. 422-431.

79. James 2:23; 1 Clem. 10.1; 17.2.
80. Robert Grant and Holt Graham, First and Second Clement, p. 32.
81. The details of the conflict cannot be fully reconstructed—“all the important matters of 

what constitutes an historical problem are omitted” (Chrys C. Caragounis, “From Obscurity 
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Clement insisted upon a repentant return to “concord” or “harmony.”82 It 
seems that hospitality had a role to play in the inter-communal dynamics at 
work in Corinth.83 And conversely the author used the language of estrange-
ment to exhort his readers to distance (alienate) themselves from vices (1 Clem. 
1.1; 14.2). Clement exhorted his readers instead to “live as citizens of the com-
monwealth of God” (1 Clem. 54.4).84

The differences in audience and socio-historical context affected the dis-
tinctive depictions of Abraham in the annals of Hebrews 11 and 1 Clement 
9-12. In Hebrews 11, Abraham is highlighted for sojourning “in the promised 
land as though it were a foreign country” (Heb 11:9). By faith (“seeing” the 
unseen) “he was looking forward to the city with firm foundations, whose 
architect and builder is God” (Heb 11:10). In 1 Clement 10, by contrast, 
Abraham is particularly praised for his “hospitality” as well as his faith. His 
sacrifice is downplayed, as Abraham was leaving “a small country, a weak 
people, and an insignificant house in order that he might inherit the promises 
of God” (1 Clem. 10.2). This softening of Abraham’s loss of homeland would 
not resonate as well with the readers of Hebrews who were called to significant 
sacrifice: “We must go out to him, then, outside the camp, bearing the abuse 
he [Jesus] experienced. For here we have no lasting city, but we seek the city 
that is to come” (Heb. 13:13-14). The “spirit” of the instruction of Hebrews 
reminds us that “We are all strangers in this earthly dwelling, we only have 
the right to stay for a short time, soon we will move away again.”85

In sum, using the figure of Abraham, Hebrews reminds its readers of their 
alien residency, while 1 Clement exhorts it readers toward the amiable recep-
tion of others. In Hebrews 11, Abraham is the alien “stranger” seeking accom-
modation, while in 1 Clement 10 he is the host extending accommodation to 
alien “strangers.” In both cases, hospitality “hängt untrennbar an der Kategorie 

to Prominence: The Development of the Roman Church between Romans and 1 Clement,” in 
Karl P. Donfried and Peter Richardson (eds), Judaism and Christianity in First-Century Rome, 
Grand Rapids MI, Eerdmans, 1998, p. 267).

82. D. William F. Wong, “Natural and Divine Order in I Clement,” Vigiliae Christianae, 
31 (1977), p. 81; Cilliers Breytenbach, “Civic Concord and Cosmic Harmony: Sources of 
Metaphoric Mapping in 1 Clement 20:3,” in Cilliers Breytenbach and Laurence L. Welborn 
(eds.), Encounters with Hellenism: Studies on the First Letter of Clement (Arbeitein zur Geschichte 
des antiken Judentums und des Urchristentums 53), Leiden, Brill, 2004, pp. 182-196.

83. See Harry Chadwick, “Justification by Faith and Hospitality,” pp. 280-285; Annie 
Jaubert, Clément de Rome, p. 117, n. 1.

84. Laurence Welborn argues, “Although the formulation of the appeal is highly rhetorical, 
the import is clear: the leaders of the faction should admit responsibility for the revolt and should 
enter upon voluntary exile” (Laurence Welborn, “Voluntary Exile as the Solution,” p. 7). 
1 Clement notes that the Apostle Paul was driven into exile (1 Clem. 5.5); see also Jacob’s vol-
untary exile in 1 Clem. 4.8; 31.4.

85. Michael Theobald, “‘Vergesst die Gastfreundschaft nicht!’,” pp. 208-209, borrowing 
from the words of Ambrosius.
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des ‘Fremden’.”86 Does any link exist that could bind these two disparate 
frameworks together? Indeed, such a linkage repeatedly appears in biblical 
theology: Those who have been shown hospitality should themselves be hos-
pitable (Ex 22:21; Lev 19:34; Deut 10:19).87

Faith Baptist Seminary 
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summary

Various studies have compared the Epistle to the Hebrews and 1 Clement in 
attempts to verify whether or not Clement borrowed from Hebrews. A minor-
ity of scholars have maintained that both Hebrews and 1 Clement employed 
shared, common tradition(s). The majority perspective, however, has argued for 
the likelihood of direct literary reliance. This essay turns in a new direction, 
by looking beyond the question of literary dependence (without denying its 
existence) to a comparison and contrast of a shared theme. The topic of hospi-
tality remains an untapped vein of inquiry in the study of Hebrews and 
1 Clement. By focusing upon the particular example of Abraham in Hebrews 
11 and 1 Clement 10, one can demonstrate the distinctive yet overlapping out-
looks of the two works. Hebrews, in view of its marginalized and oppressed 
audience, emphasizes the alien status of Abraham, who was looking for wel-
coming accommodation in a foreign country. 1 Clement, which addresses 
intergenerational conflict in the Corinthian congregation, highlights hospital-
ity in welcoming and accommodating others, for the sake of communal har-
mony. The single figure of Abraham thus demonstrates that those who have 
received hospitality should in turn be hospitable to others.

sommair e

Diverses études ont comparé l’épître aux Hébreux et la première lettre de 
Clément de Rome en cherchant à établir si celle-ci avait emprunté à celle-là. 
Une minorité d’auteurs estiment que l’une et l’autre font usage de traditions 
communes. Selon l’opinion majoritaire, toutefois, une dépendance littéraire 
directe apparaît plus vraisemblable. Au lieu d’aborder cette question de la 
dépendance littéraire – sans en nier l’existence – la présente étude procède à 
une comparaison et à une mise en contraste à partir d’un thème commun aux 
deux écrits. Le sujet de l’hospitalité reste un veine peu exploitée dans l’étude 
de Hébreux et de 1 Clément. La concentration sur l’exemple particulier d’Abra-
ham en Hébreux 11 et en 1 Clément 10 permet d’observer d’un écrit à l’autre 
des perspectives distinctes tout en se recouvrant partiellement. En fonction de 
destinataires exposés à la marginalisation et à l’oppression, Hébreux accentue 

86. Michael Theobald, “‘Vergesst die Gastfreundschaft nicht!’,” p. 212.
87. I thank Prof. Martin Bellerose for his invitation to publish this work in Science et Esprit.
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le statut d’étranger d’Abraham, en quête d’un accueil en terre étrangère. Faisant 
face à un conflit entre générations à l’intérieur de la communauté de Corinthe, 
1 Clément souligne l’importance de l’hospitalité dans l’ouverture et l’accueil 
des autres en vue de vivre ensemble dans l’harmonie. La figure d’Abraham 
devient alors l’illustration que ceux qui ont bénéficié de l’hospitalité doivent 
l’exercer à leur tour à l’égard des autres. 
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