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Introduction
The church’s first squabble was over finances (Acts 6:1), and ever since then, ministers have wrestled with what role money should play, especially regarding the funding of the church. Money has and always will play a vital role in the church (Mark 12:41-44, Luke 3:7-14, Acts 11:27-30, 1 Corinthians 16:1-4). One thing is certain in the ministry, that in spite of having all the needed human resources, without the necessary financial backup, the church will not prosper. The opposite, however, is also true. We can have all the money we need to do God’s work, but without sufficient human resources, we will not get far either. Thus, it is not the one or the other, but both working together in harmony to advance the work of the Lord. However, our understanding regarding money in the church, has been completely unbalanced over the years. Asceticism and prosperity theology are evidence of this unbalanced view in the church. 

Developed Christian asceticism includes certain aspects such as prayer, fasting, celibacy, poverty, renunciation of the world and systematic rejection of bodily pleasures. 
 The ascetic renounces wealth, money and material possessions. According to this theological stance, spirituality is measured by the absence of possessions. They also believe that by avoiding money and conveniences, they can actually avoid sin. Asceticism is a philosophy that sees money and material goods as evil. 
 The root of the poverty mindset began with men trying to separate themselves from the material things of the world. 

Asceticism is not new to the church. Francis of Assisi taught that money should be shunned as the devil himself. Francis and his disciples refused even to touch money and they glorified poverty and saw begging for food as a virtue, a way of earning merit with God. The person with this kind of belief lives an unbalanced inward private life, forgetting the Great Command of reaching the lost with the Gospel of Christ. It is hard if not impossible for such a person to take part in furthering God’s kingdom on earth, because they normally have little to offer.

The other extreme when it comes to money and possessions in the church is that of the prosperity theology. The major emphasis of the prosperity theology is “how to be healthy and wealthy.” According to the “health and wealth doctrine,” it is never God’s will for anyone to be sick or in lack. Although advocates for the prosperity theology teach that the purpose of wealth is philanthropic, each believer is encouraged to give of his material benefits to help meet the needs of those in need their motives for giving is questionable.

Prosperity teachers teach that when the believer “gives” to others as an act of obedience and faith, God will give more in return. This act of giving will start a prosperity cycle, in which you give, and then receive more in return, allowing you to give even more. The cycle is explained as follows: “The more you give, the more you will get; the more you get, the more you will have to give.” 
 Scriptures are cited in support of the law of compensation, known also as the law of “sowing and reaping.” The believer who sows his money as an act of faith into God’s work becomes a “builder” in God’s kingdom and God will always honour him with wealth. This “seed-faith” concept was developed during the mid-seventies.

It was claimed that Old Testament (OT) tithing to God out of obligation was replaced by a New Testament (NT) version – giving in order to expect a blessing. Givers could plant a “faith seed,” which will be a donation toward the ministry, and this donation would later be rewarded by a large financial return. 
 Is this Scriptural? While the principle itself is certainly true, motivation makes all the difference. If the giver’s motivation is only the prospect of what he can receive, he is in error. 

One of the dangers of prosperity theology is that it can certainly open the door to materialism. Materialism can be as dangerous as asceticism. God created man to love people and use things, but the materialist loves things and uses people. 
 A materialist will back his or her belief with the idea that if you do not have everything you need and more, then you don’t not have enough faith; for isn’t God a God of more than enough? It is just as hard for these people to take part in furthering God’s work. They also have little to offer in the kingdom of God because material possessions normally control them (Matthew 6:24). 

Asceticism and the health and wealth doctrines are two extremes when it comes to money and possessions in the church. Anything taken to an extreme is unhealthy and unbalanced. A believer’s outright rejection of money and possessions elevates poverty to a lofty spiritual plane that it does not deserve and at the same time handicaps the church from carrying out its mission. On the other hand we find the rich fool (Luke 12:21) who was self-centered, hoarding and stockpiling money and possessions rather than releasing them to serve God and meet the needs of others. The rich man had the wrong attitude about money and wealth, seeking only comfort, ease, and pleasure for himself. His obsession with riches left him poor in the things of God.

A strong current teaching in the church, especially among the Pentecostals and Charismatic groups, regards the aspect of “tithing.” This has been taught as a form of “stewardship” that God requires of all believers in furthering his kingdom. A tithe is 10 percent of your monthly income that must be paid to your church. This teaching that persists in the contemporary church teaches that Christians under grace in the NT are obligated to tithe just as the Hebrews under the Law had to tithe in the OT. Although there are no defining scriptures in the Bible to validate such a teaching, the argument is that neither Christ nor Paul cancelled or forbade the practise of tithing. The argument is that God has ordained the tithe as a workable system to further his kingdom on earth. The purpose behind the acquisition of wealth according to this doctrine, is for God to establish his covenant on earth. God gives the believer the opportunity to become wealthy so that he can use his money to build God’s church. Ten percent of this wealth must be given back to the Lord as a tithe, which will be used in reaching the lost with the Gospel. 

Others however, disagrees completely with the above mentioned view. They hold that preachers and church leaders who change the direction of paying the tithe from that of the temple in the OT to the service of a Christian ministry in the NT do so without any authority from God. In addition, those who use the tithing laws in a manner not sanctioned by the Word of God sin against the biblical law. 
 They also argue that tithing in the NT is unscriptural and should not be received at all. Furthermore, Jews do not pay a tithe at all today, for there is no longer an obligation to support the Levites and the priests, as they are no longer working in the temple. In referring to Abraham and Jacob, it is explained that Abraham did not give a tithe to Melchizedek from his personal possessions, but from the booty of war after rescuing Lot. Moreover, Jacob did not tithe because of a tithe law, but on certain terms with conditions which he made with God. In conclusion, there is no biblical record of the Levitical tithe law being part of the New Covenant. We should support God’s work by freewill offerings. 
 Opponents to the tithing law as a funding model to the church argue that we should give voluntarily. Voluntary giving should be done “freely,” “willingly,” and not be driven by the Law is the argument. Two Corinthians 9:6-15 is normally cited, explaining that each believer should give what he has decided in his heart to give. 

Another thought regarding the believer and possessions is that of “stewardship theology.” The disciple of stewardship theology believes that God owns everything. God as creator is the true owner of all that we see and that man is but a steward, here for a season and here for a reason. 
 Teachers of stewardship theology normally use Psalm 24:1, Haggai 2:8 and Romans 14:8 to strengthen their point of view. Thus, possessions become a privilege and not a right. Therefore, as a manager overseeing the household of God, we should give not just 10 percent of his income to God, but everything. 

Arguments for and against tithing as a funding model for the NT church to be confirmed in this book are mostly shaped by the glasses through which the believer reads or interprets the Scripture. My aim is not to prove the validity of either argument, but rather to present a balanced biblical answer to the question: How should we use our material possessions in furthering God’s work on earth?

As if the above-mentioned are not challenging enough, only 15 percent of pastors say that they have been equipped by their denomination or seminary to teach biblical financial principles. Only 2 to 4 percent of seminaries offer courses, seminars, or Bible studies to teach stewardship principles, and only 1 to 2 percent of Christian colleges offer such training. 

Another interesting fact is that while wealth among Christians has increased, the percentage of income given has remained fairly static. Giving has not kept up with income. In 1933, in the depth of the Great Depression, per capita giving was 3.2 percent. In 1995, it was still 3 percent. By 2004, when Americans were over 555 percent richer after taxes and inflation than in the Great Depression, Protestants were giving 2.5 percent of their income to churches. 
 The Barna Research Group, 
 which conducted a survey on believers and tithing, found that only 7 percent of born-again adults had tithed to their church. 
 That figure, the Barna Research Group says, was consistent with the 2002 data among born-again adults, which showed just 6 percent had tithed to their church. 

The question concerning how we must use our material possessions in furthering God’s work on earth today is challenging. As with any question, most believers ask - what does the Bible say? This book will not only cover the different offerings found in the Bible, but will specifically investigate the offerings given by the early believers. How did the first century believers use their material possessions to further the work of the Lord? Was it through a socialistic or capitalistic system according to the book of Acts? 
The book of Acts narrates that after the birth of the church, believers manifested their spiritual transformation and faith by a willingness to sell their property and give the proceeds to others in the church who had need (Acts 2:44-47, 4:32-37). The challenge of the NT is clear: From Matthew to Revelation, the NT writers bear passionate witness about the economic imperatives of discipleship. Without undertaking a full-scale descriptive reading of the individual texts, we can see even on the most cursory survey that the NT writers manifest a pervasive concern for the just use of money and for sharing with the needy. 

Furthermore, it is clear in the report of Acts that believers also used their material possessions to support the work of the Lord (Acts 12:12, 16:15, 17:5-9, 20:34). The Lord never gives an assignment without providing the resources necessary for its success as every mission requires money. 
 Thus, to further God’s work on earth today we need to contribute financially to the process. The amount of wealth needed to reach out to the nations of the world is tremendous. 

This book will prove that the OT as well as the NT offer different possible solutions to the question – how should we use our material possessions in support of the work of the Lord? Answering the above mentioned question, spiritual leaders have responded by focussing on different aspects regarding possible funding methods as presented in Scripture. The result is that some churches and ministries have abundance and some are in lack. This can be seen in the big gap between the “haves” and “have not’s.” Take into account Trinity Broadcast Network (TBN) ministry as an example. TBN uses television to spread the Gospel of Christ throughout the globe. Consider the following facts: 

TBN generates nearly $190 million in revenue annually. It does not air commercials; rather, two-thirds of its revenue comes from viewer contributions and one-third from other televangelists' payments for running their programming. Its $120 million donation revenue is larger than any other television ministry. It has posted average annual surpluses since 1997 of about $60 million. It holds two week-long fundraising telethons per year, as well as numerous other solicitation drives. As of 2002, it boasted $583 million in assets, including $238 million in government-backed securities and $31 million in cash. Also among its assets are a $7.2 million Canadian air Turbojet and thirty houses in California, Texas and Ohio with values ranging up to $8 million (http://en.wikipedia.org/wiki/Trinity-Broadcasting-Network). 
 

What would the first century believers have done with these profits? Wikipedia encyclopaedia (http://en.wikipedia.org/wiki/Trinity-Broadcasting-Network) reports that the elder Crouches from TBN and their son Paul Jr. earn an estimated combined annual income of $850,000. In September 2004, the Los Angeles Times characterised their personal lifestyle as a "life of luxury,” which speaks of a typical prosperity theology message. Prosperity teachers believe that all believers should be seen to be affluent because God is a bountiful provider to his own. 

Is it possible that some perceive the affluent life, as a sign of “blessing” from God that gives believers a special status as “blessed ones?” Wealth as an economic measure today, emphasises this possible perception. Wealth is intricately spun together with issues of status, power, and social privilege and wealth is a way of life. 
 Could it be that TBN’s assets might be a sign that some ministries are constructing a capitalistic system? If it is a capitalistic system that the church is building, is it an adapted system and to what extent was this system adapted? 

In addition, consider Judea Harvest, an evangelistic ministry in South Africa (SA), with an income of more than R60 million since its founding in 1999. This ministry, which has planted more than 1400 new churches in marquee tents in seventeen African countries, receives only love offerings from South African churches and business executives (www.judeaharvest.info). The Dutch Reformed Church (DRC) in Moreleta Pretoria, SA completed a building project of more than R90 million during 2006. During the same period, this DRC has also planted more than 120 tent churches in partnership with Judea Harvest in the Tshwane area (www.moreleta.org). 

Are these above-mentioned ministries using any specific fundraising models in making them effective or are they presenting to their contributors certain biblical principles regarding the believer and his material possessions? Is manipulation present during fundraising efforts and how much of an influence does the vision and mission statements of the ministry have on believers? 

Is it fair toward the body of Christ that a ministry such as TBN should have such large revenue while others are in lack? Approximately 100,000 churches have closed their doors in the USA alone during 1986 – 1996. 
 Thousands of churches in Africa are operating with no money or buildings. Widespread poverty and lack of economic progress in many African countries are challenges that churches have to deal with daily. The poverty of the church and lack of understanding among potential donors hampers the development of Bible training institutions. The need for buildings, libraries, scholar grants and travel are endless. 
 

Currently there is a huge financial disparity between city churches and countryside churches, within the same denominations, in South Africa. Many young people are leaving the country side moving into cities because of better opportunities. The result in the countryside church is not only a lack of leadership and expertise, but also a lack of financial support. The effect is that the church is left with an older generation which are not economically active with a decline in financial contributions to the church. This puts a huge strain on the fiscal needs of such a church opening the gap between the “haves” and “have not’s.”What must the church do with this challenge? 

About the author
Being a member of the Apostolic Faith Mission (AFM) Church since birth, I was shaped by our church’s traditions and teachings regarding money and possessions (www.afm-ags.org). Reflecting a Pentecostal world influence, these teachings strongly endorsed the prosperity theology. However, I always have felt that this was only one side of the coin. As an ordained pastor in the AFM Church and a student of the AFM Seminary in SA, I must sadly admit that I received no guidelines or training on the subject at either Seminary level or as an ordained minister within the church’s functioning body. 

I then turned to books hoping to find sound biblical principles on the subject and was just as surprised. Most of the books that were written on the subject by Christian authors focus on how to become financially prosperous. Consider the following: 

· Leonard (2003) Keys to Financial Freedom.

· Avanzini (1996) What Jesus Taught about Manifesting Abundance?
· Thompson (1999) Money Cometh.

· Siddiki (1998) Kingdom Principles of Financial Increase. 

· Copeland (1997) Managing God’s Mutual Funds. Understanding True Prosperity.

The health and wealth gospel’s influence is noticeable in most of these books They contain what I call a “spiritual quick fix” on how to become rich and very few offer biblical principles on the subject. Thousands of believers buy these books, expecting to find biblical principles regarding the believer and possessions. What is discovered, sadly are so called “keys” and “spiritual recipes” (spiritual quick fix) to financial abundance. My concern is that most of these books are self-centred, placing a lot of emphasis on the believers’ abilities to become financially prosperous. Here God becomes a mere tool in reaching these financial goals. 

On my quest seeking an answer as to how God funds his work, I also discovered some books offering a variety of “funding models.” These authors present certain “models” that God supposedly ordained throughout Scripture to fund his work. What I discovered were different “models,” written from a specific religious background, which favoured the interpreter’s own view. One of these funding models was the Mosaic tithe. Many conservative, evangelical, and fundamentalist churches – denominational and nondenominational – have promoted tithing as a universal and eternal principle for all believers. But, such a rigid concept simply is not taught in Scripture. 

I discovered that pastors who oppose the tithe as a possible funding method offer guidelines for giving based on offerings made by the early believers. However, most of these offerings given by the early believers were in support of the poor and were not intended for the financial provision of the church.

My voyage made me realise that believers are puzzled about the subject. Locate ten ministers of religion around a table and put the subject of “money” up for discussion and you will have a hundred philosophies in no time. The same, however, is also true about church members. There are numerous philosophies, beliefs and interpretations about the subject of “giving” among members. 

My journey on the subject, which started in 1993, placed numerous of books and articles on my book shelves and took me to many seminars. I was hoping to discover a balanced theology on the subject, but I returned disappointed every time. Then with my limited knowledge on the subject, I was surprised to find doors slowly opening for me to address leadership and churches on the topic of money and possessions. Since 2000, I had the opportunity to minister in more than 400 large and small South African, African and American churches on the subject - the believer - money and possessions. 

It was during this time that I truly realised how much of a challenge it was for church leaders to address the subject of money. Most of them said that they never touched the subject, while a great number agreed that it was a sensitive topic and that they had very limited biblical knowledge regarding the subject. What I also discovered was that many churches were in lack while some churches had abundance. That old haunting question came to me once again - why? 

Aim of this Book 

The aim of this book is to research the relevant biblical passages regarding the believer and possessions in the early church. A prime objective of this book is to present a framework of ethical principles for the believer regarding money and possessions. The NT is a declaration of the Gospel and the ethical principles that derive from the Gospel. It is also a description of how that proclamation and its principles were put into practise in various situations during the apostolic period. Thus, its proclamation and principles can be taken as normative. 
 Thus, the principles derived from the examples offered by the early believers regarding the use of their material possessions in support of the work of the Lord, can assist believers in ethical decision-making and practise today. 

Moreover, we are not only members of a church but also share in the responsibility of proclaiming the Gospel of the kingdom of God. Although this Good News is free, it cannot be spread without monetary support. I may not be able to present a complete answer to this challenging subject, and realise that not all readers will be satisfied, but I trust that my presentation, done wholeheartedly and with great passion, will assist believers on their journey concerning money and possessions. 

CHAPTER ONE

 OLD TESTAMENT CONTEXT REGARDING POSSESSIONS AND GIVING

1.1 Introductory Remarks 

This book deals with how believers in the NT used their material possessions in support of the work of the Lord. By investigating the NT context regarding possessions and giving this book will attempt to provide a Christian ethos for believers today. However, in answering the question how the early believers used their material possessions in support of the work of the Lord, some teachers turn to the OT for an answer. The reason is that no doctrines in the NT regarding “giving” in support of the church’ fiscal needs are offered. The argument then is that the early believers used the OT guidelines regarding giving in support of the church. 

Therefore, an OT investigation regarding possessions and giving is important to determine the context of these passages. The investigation will focus on the historical settings, the original authors, the purpose of the passages, and the recipients to determine the meaning of the text. Israel’s view on sacrifices and offerings to the deity and how the Israelites used their possessions in the service of the Lord will be answered. This background is important as no conclusions regarding giving with regards to the OT can be made if the context was not considered. 

This chapter contains a synopsis of giving in the pre-Mosaic era as well as giving under the Mosaic Law. In addition, the “freewill offering” that was used for the building and maintenance of both the tabernacle and temple in the OT are examined. These research results will present a basic understanding of the OT history and teachings regarding the subject of giving. In addition, it will answer the question if these guidelines can be employed by us today in supporting the church. 

Before investigating the OT accounts of giving as mentioned above, it is important to understand how people in antiquity perceived possessions when it came to worshipping the deity. To fully comprehend the biblical perception of possessions it is important to understand the biblical account of creation. God created the universe and everything therein out of nothing. Thus, everything belongs to God and to him alone. In addition, God gave humanity dominion over the earth by appointing them as stewards and entrusting them with his wealth. With this as the backdrop come several consequences. Since everything belongs ultimately to God, whatever we possess and own come as a trust from God. Thus, ownership is never absolute and property always belongs to God first. Furthermore, ownership of property comes with significant responsibilities, such as giving toward God’s work and taking care of the poor. 

Thus, the celebrant of the OT understood that God holds those with possessions responsible for supporting his work (Numbers 18:20-32, Deuteronomy 14:28-29, Malachi 3:8-10) and also caring for the poor (Proverbs 29:7, Amos 5:11-12). In this regard, the celebrant in the OT perceived himself as God’s manager, overseeing his possessions. 

1.2 Giving during Old Testament Times 

Prior to the book of Leviticus, which was written in the time of Moses, Scripture has remarkably little to say about giving. In the first eleven chapters of Genesis, which covers a period of some two thousand years, there is narration about worshipers bringing sacrifices to the Lord, but the subject of “giving” or “tithing” never emerges as a topic of discussion. One of the most famous narratives regarding a sacrifice is that of Abraham and his son, Isaac, in Genesis 22. These incidents occurred before the Mosaic Law of the OT. 
Moses also received a freewill offering from Israel for the construction of the tabernacle in Exodus 25 and 35. It was also under Moses that the Mosaic tithe was introduced and became obligatory to Israel. All of Israel had to tithe, whether of the seed of the land, the fruit of the trees, or the first born of livestock. Later, when David received offerings for the building of the temple, Israel again gave. Freewill offerings included gold, silver and copper (1 Chronicles 29). Thus, freewill offerings and the tithe are present in the OT. 

1.2.1 Sacrifices and Offerings during Antiquity 

A sacrifice and offering was a gift which came to the deity from the worshiper in the form of some material object. The gift was usually a possession of the worshiper, and the “giving” was an act of worship during ancient times. This gift motif was a general aspect of the Israelite ritual system. 
 With the presentation of food as a sacrifice to the deity the meal was consumed in his service, which has its object to secure through communion with the divine being the boon of his favour. 
 Sacrifices and offerings are the physical elements the worshiper brings to the deity to express devotion, thanksgiving, or the need for forgiveness. 

Sacrifices were also offered when things went awry, whether in the form of natural disasters or social disruptions. The disturbance of cosmic order called for symbolic action to restore the shattered equilibrium by placating the powers that ruled the cosmos, and symbolic action often took the form of sacrifice to the tribal god or gods. 
 Thus, the primary approach from the worshiper to the gods in antiquity was through the sacrificial system. As mentioned above, the aim of sacrifices may have been to attain, restore, maintain or to celebrate friendly relations with the deity. 

Finally, another goal of sacrifices and offerings were to be the physical expression of the worshiper’s inward devotion. The laws of sacrifice presume a sacramental mentality to believe that God makes his presence manifest within the confines of the material world. Rituals, such as sacrifice evolved to help concretise the manner in which the deity was truly present in the human community. 

1.2.2 Giving during the Pre-Mosaic Era

This section will prove that from the earliest times in the OT, offerings and sacrifices were practised as a ritual in worship. The first offering mentioned in the OT is recorded in Genesis 4:3-5. In this account, two brothers, Cain and Abel, offered fruit of the ground and the firstling of the flock to the Lord, respectively. The passage does not tell what motivated Cain or Abel to bring these offerings. Nevertheless, both offered some portion of their bounty to God who, inexplicably, was pleased with Abel’s offering but rejected Cain’s. 

It was probable that these two brothers did not possess valuable minerals such as gold, and even if they did, how to go about presenting such an offering to God would pose a problem. Vegetables and animals were a simpler and more practical way to make an offering. Living things could be offered ritually to God by converting their physical appearance into smoke and thus returns the essence of life to its Creator. 
 The passage narrates that Cain’s offering to the Lord of some of the fruits of the soil did not find favour with God whereas Abel’s offering of fat portions from some of the firstborn of his flock pleased God. 

Some teachers try to create a rational explanation for why God accepted Abel’s offering but not Cain’s. Using Hebrews 11:4 as possible guideline, the argument is that the reason why God rejected Cain’s offering was that it was not done through faith. 
 Abel’s attitude was the reason why God was pleased with his offering and displeased with Cain’s offering, is another argument. Abel’s attitude is demonstrated by the fact that he brought an offering from the firstborn of his flock, whereas Cain merely brought some of the fruits of the soil. 
 Nevertheless, these offerings led to tragic consequences: exile and death. 

Scripture however, is silent as to why Abel’s offering was accepted and not Cain’s. We must not conclude that God accepted Abel’s offering because he brought a certain percentage of his flock at the right time of the year according to some divine mandate. We can easily infer that the Lord at an earlier time had required that offerings should be animal sacrifices, and the fact that Cain did not submit to this requirement would make his offering unacceptable to the Lord. 
 Whatever the situation, both brothers gave voluntary offerings. It is clear from the narrative that nowhere in the passage will we find “set amounts” or “set parts” commanded by God as standards for such offerings. 

Genesis 8:20 (NIV) records Noah’s altar and the burnt offerings he made unto the Lord after the great flood: “…then Noah built an altar to the Lord and, taking some of all the clean animals and clean birds, he sacrificed burnt offerings on it.” This passage contains a narrative of the second recorded offering in the Pre-Mosaic era. This happened soon after Noah left the ark. He built an altar unto the Lord where he offered of every clean animal and every clean fowl as a burnt offering. It is possible that Noah’s offering was a sacrifice to God in gratitude for surviving the immense deluge. Nowhere did God command Noah to bring an offering. Noah’s offering was spontaneous, voluntary, and from the heart. The passage also states that the resulting aroma pleased God. The pleasing aroma is the first clue as to the value of sacrifice from the divine perspective. It is an act of human devotion that provides divine satisfaction. 

Abraham, the father of faith, also built an altar and brought an offering to the Lord (Genesis 12:7). This incident happened after the Lord reiterated his promise to Abraham that he would give him and his descendants the Promised Land. In reply, Abraham built an altar to the Lord who appeared to him, and brought an offering. It must be noted that at this time, as with the previous offerings mentioned, there was no divine command or stipulated percentage to be offered. Furthermore, the building of altars and offerings to God was a feature of Abraham’s life. This demonstrates that, though these offerings were not required, they certainly were an expression of Abraham’s devotion to God (Genesis 13:18). The next gift that Abraham gave was the tithe. Genesis 14:18-20 is also the first passage where the Hebrew word for “tithe” appears in Scripture. 

The narrative of Abraham going to war to rescue his nephew, Lot is recorded in Genesis 14:1-24. The narrative starts with four city-state kings and their leader Chedorlaomer of Elam, who defeated five small city-kings who ruled at the southern end of the Dead Sea. After serving Chedorlaomer for twelve years these five city-kings rebelled. They went on a rampage and defeated numerous city-kings east, south, and southwest of the Dead Sea. In one of these battles, Chedorlaomer was again victorious and he took Abraham’s nephew Lot, and all the goods and food of Sodom and Gomorrah. When Abraham heard that Lot was taken captive, he took 318-trained servants, confederated Amorites, and pursued the enemy. Abraham was victorious in battle.

The general view is that God gave Abraham favour and victory in battle and allowed him to take a valuable amount of booty. On his return, he met the king of Sodom and Melchizedek, who was both a king and priest. During this meeting, Abraham gave Melchizedek a tithe of the spoil he received in battle. The king of Sodom insisted that Abraham keep the rest of the spoils for himself and only return the persons who had been taken from his area of rule. Abraham however, told the king of Sodom that he had promised the Lord that he would not take any spoil and that he did not want the king of Sodom to boast about making him a rich man. After Abraham gave Melchizedek a tithe, he gave the remaining booty to the king of Sodom. Abraham gave Melchizedek a tithe of all the spoil because he was so indebted to God for all he had done for him and the protection he had provided. Abraham offered out of thanksgiving to God for the deliverance of his people from captivity. 

It is clear that Genesis 14:20 does not say that Abraham gave a tithe of everything he owned. This tithe to Melchizedek was not a tithe of his total income or some kind of annual tithe, but simply a tithe of the booty he had plundered in battle. Some argue that Abraham’s tithe was a free voluntary, one time action as Scripture does not tell anywhere that Abraham always tithed on everything he received. However, it is equally important to note that there is no hint in Scripture that Abraham never tithed any of his personal property to Melchizedek at this time or later.

Genesis 28:20-22 is the only other passage that mentions the tithe in Scripture prior to the Mosaic Law. Jacob pledged to offer God a tithe of all his possessions upon his safe return to his land, which occurred in Genesis 8:22. It is worth noting that Jacob did not tithe because of a tithe law, but his promise to tithe was based on his terms with conditions to God. 
 Verse 22 contains a description of Jacob’s attempt to bribe God when he told him that he would surely give a tenth back to him on all that God give him. This is a conditional contract. 
 Jacob was merely doing what the pagans in that region did. Thus, Jacob gave a tenth of his income back to his God, but only if his God would conform to his prescription. He was attempting to buy God’s blessing in the form of clothing and food and that his motive for giving was far from sincere. 

Traditionally however, when it comes to giving or tithing in the OT teachers normally do not look further then the Mosaic tithe. The Mosaic tithe is usually perceived as the “giving model.” Moses declared it as a law and required that all Israelites should pay various tithes to the Lord. The next section examines giving during the time of the Law. 

1.2.3 Tithing during Antiquity 

Tithes in the church today represent 10 percent of the our annual income paid voluntary to the church as a contribution or a tax for the support of the church and its clergy. The tithe is expected from all believers, regardless of income level. In addition to paying the salaries of Gospel workers and providing social programs some smaller churches also use the tithe for building funds and payment of all church debt. Furthermore, leaders present the tithe as an unchanging biblical standard, or eternal principle, which reflects the character of God and which preceded the Mosaic Law. Some leaders teach that without exception, the tithe must be returned to God first and that the church is obligated to teach tithing because it is a biblical command. 

An important question regarding this book is how did the celebrant of the OT perceive the tithe? Another important question to answer is where and when the tithe originated. Tithing as a practise between the worshiper and the deity existed long before the church age. It also predates the OT era, where celebrants and sub-ordinaries also practised tithing. The Encyclopaedia of Religion reads in the ancient Near East lie the origins of a sacred offering or payment of a tenth part of stated goods or property to the deity. Often given to the king or to the royal temple, the “tenth” was usually approximate, not exact. The practise is known from Mesopotamia, Syria-Palestine, Greece, and as far to the west as the Phoenician city of Carthage. 

Wikipedia (http://en.wikipedia.org) records about the Mesopotamian tithe and lists the following examples: “four minas of silver, the tithe of (the gods) Bel, Nabu, and Nergal.” Thus, tithing was a common practise in antiquity. Records indicate that Egyptians, Chaldeans, Assyrians, Chinese, Greek and Romans tithed to their gods. 

A probable inspiration for the worshiper giving a tithe to a deity, which was a common pagan custom, was that for nearly all ancient cultures, the number ten was a symbol of completeness. 
 When pagan worshipers wanted to give an offering to their gods, they would give a tenth because that represented their giving of everything. The separation and dedication of a certain proportion of the products of their industry or of the spoils of war, as tribute to their gods, was practised by various nations of antiquity. It can be concluded from the statements above that the general tithe is of pagan origin and precedes the biblical tithe laws by many centuries.

The first example of someone who paid a tithe in the OT was Abraham. Abraham presented a tithe of war booty to the priest-king Melchizedek. Thus, Abraham was familiar with the “one-tenth tax” or “tithe” due to a king or priest and it was not strange for the patriarch to comply with the standard of tithing that was in operation in ancient Babylon as described above. The origin of paying a tithe in the OT is intimately linked with both Abraham’s cultural background and the figure of the Canaanite king and priest Melchizedek. 
The following section deals with giving during the time of the Law. Following that is the ordinance of tithing as well as the Scriptural definition as specified in the Mosaic Law which is on offer in the sections –the first tithe, the second tithe, and the third tithe. 
1.3 Giving during the Time of the Law

The exodus of Israel from Egypt in approximately 1446 B.C. was followed by another great event. The Law was given to Moses for Israel at Mount Sinai. During the time of Moses the Israelites were told how much should be given to the Lord of the increase of the land as well as the increase in livestock. The biblical tithe was an ordinance of the Mosaic Law for the use and benefit of Israel. Moses stated that a tenth of the increase of the harvest had to be set aside for the Levites. The Levites were chosen by God to be priests and to operate in the temple. Through them a theocracy would be established by which God would govern the nation. Supporting this system would require that the people were to give approximately 23 percent of their income to the Lord annually turning it into a tax. 
The essential tax base of 23 percent was not the total required giving for Israel under the Mosaic Law. There were some additional requirements, which were almost the same as fuel taxes, sales taxes, capital gain taxes, and value added taxes in the modern world. Another aspect of taxation that was required is profit-sharing tax. This tax is described in Leviticus 19:9-10. When the people harvested their crops, they were not allowed to harvest right up to the corners of their fields, and they were not to retrieve the fruit that fell while they were picking the grapes. The reason is that the poor could go through the fields and vineyards and share in the harvest bounty. Such requirements in effect constituted a profit-sharing plan to meet some of the needs of the poor. 

Furthermore, the Sabbath rest of the farm lands every seventh year according to Exodus 23:10-11 required that farmers had to forfeit an entire year’s normal earnings so the soil could rejuvenate itself. In addition to this was the annual third of a shekel tax. This was used to furnish and maintain the temple. 
However, it cannot be told how much help was available through the annual gleaning, triennial tithe, and sabbatical year in support of the poor. There is evidence that tithes to the priests and Levites were not always faithfully paid (Nehemiah 13:10-12, Malachi 3:8-10), and it is not known how regularly the sabbatical year was observed either (kept-1 Maccabeus. 6:53, neglected-Leviticus. 26:34-35).
1.3.1 The Ordinance of Tithing

The tithe is specifically mentioned in the books of Leviticus, Numbers and Deuteronomy. Tithing as an OT practise by worshipers falls under one of the three categories of the Law. The three elements that forms the Law are the “commandments” which expressed the righteous will of God (Exodus 20:1-26), the “judgements” which governed the social life of Israel (Exodus 21:1-24:11), and the “ordinances” which governed the religious life of Israel (Exodus 24:12-31:18). Moses commanded the tithe in Leviticus 27:30 while Numbers 18:1-28 is concerned about the tribe of Levi, particularly the family of Aaron and is the tithing ordinance. 
Numbers 18 addresses the issue of the priesthood of the firstborn, or the male head of each detached family. This practise had been active since Adam, but have been abolished among the Israelites. No longer could individual Israelites build altars and sacrifice directly to God. God had chosen the tribe of Levi as intercessors between Israel and himself. The Levites had been separated as servants and the house of Aaron within the tribe of Levi have been further separated to serve as priests. The priests were to have the immediate care of the sanctuary and the altar. A clear distinction is made between the priest and the Levites. The Levites were only assistants to the priests and if they entered into the Holy Place, they were to be put to death along with the priests who allowed them to enter the Holy Place. This death decree was repeated a second time to remind all that only priests could approach or enter into the presence of God for direct worship. 

Thus, as commanded by God, the priests became intercessors and Israel was obliged to support them financially. Goods and gifts donated by fellow Israeli tribes were their source of income and all the “holy things” of the children of Israel were to become the property of the priests. 
Numbers 18:20 states that the priests were not allowed to own or inherit land in Israel. Members of the tribe of Levi, as assistants to Aaron and the priests, were also barred from owning land. In return for their services about the tent, and in lieu of any tribal possession of land, the Levites were to receive the tithes offered by the people to Yahweh. 
 A tenth of the first tithe was in turn given to the priests who ministered at the altar. Numbers 18:20-21 states that the tithe as recorded in the Mosaic Law was given to the Levites and the tenth of the tithe to the priests. This was their inheritance because they were servants of God. 
Israel was required to provide the above-mentioned tithe - the Levites’ tithe. Traditionally this is called the first tithe. A festival tithe, called the second tithe (Deuteronomy 14:22) and the third tithe (Deuteronomy 14:28-29) were also required by the Law. The next section deals with the first, second, and third tithe as presented in the OT. 
1.3.2 The First Tithe

The tithe means a tenth or a tenth part of something. 
 The tithe was the tenth of all produce, flocks, and cattle and was declared to be sacred to Jehovah by way, so to speak, of rent to him who was, strictly speaking, the owner of the land, and in return for the produce of the land. 
 Although the Law did not specify the various fruits of the field and of the trees that were to be tithed, the Mishnah (Maaseroth 1.1) includes everything edible, everything that was stored up or that grew out of the earth. The Anchor Bible Dictionary declares that whereas in the OT tithes apply to specific agricultural products, rabbinic and patristic exegesis tends to include all agricultural products, and eventually much later all forms of income as subject to the tithe. Thus, the first tithe was a mandatory one-tenth of the increase in both cattle and crops. Moses introduced Israel to the tithing system at the beginning of the second year of the exodus. 
Two points regarding the tithe can be noted in Leviticus 27:30-33. First, Moses discouraged the people from giving the tithe in money. Moses reluctantly allowed it, but that if anyone insisted on retaining any increase of the crops for personal use, Moses demanded an extra fifth part premium (Leviticus 27:31). It is important to note that Leviticus 27 places an emphasis on the redemption of the tithes. All tithes from the produce of the land or from the herds and flocks already belonged to God, hence they could not be offered a second time in fulfilment of a vow. The celebrant could commute the crop tithe into currency by paying to the sanctuary the assessed value of 20 percent. 
 The animal tithe, however, could not be commuted. The procedure for the selection of the animals suggested that when the animals are passed before the shepherd, every tenth one, irrespective of its condition, was marked as “holy to the Lord” (Jeremiah 33:13, Ezekiel 20:37). No substitute or exchange was permissible; should the celebrant make a substitution, both animals would be forfeited. This passage contains the only reference to the tithe in monetary terms. If the worshiper wanted to redeem his tithe of crops for his own use, the value of his tithe was estimated in monetary terms and then increased by 20 percent. The total value of money could then be substituted for the tithe. 

The second point that can be taken from the Leviticus 27 passage is that the tithe was only required on crops and herds. The tithe was given on only two types of income. One was from agricultural production and the other from the increase of animals. No mention of tithing on money, manufactured goods or anything besides agricultural produce is found in Scripture. 

However, although the produce that was subject to tithing in Israel was grain, new wine, new oil, cattle and sheep, in a general context the tithe appears to have embraced all kinds of property. In Mesopotamia there is evidence of tithes from agricultural produce, cattle and sheep, slaves, donkeys, wool, cloth, wood, metal production, silver, gold, and so on. Against this backdrop we can conclude that the specification on the priestly and Deuteronomic codes refers only to the most common objects of tithing in Israel. 
 
We can also distinguishes between the tithing in the wilderness and the tithing in Canaan. The tithing system, or tithing doctrine, developed over the forty years of the exodus period. The doctrine’s final development came at the close of the exodus, which was the last month of the fortieth year. It was during this month, when Moses brought the nation together in order to give them his final instructions. A number of adjustments were made on many points of the Law, because Israel was leaving their nomadic existence in the desert and they were entering a civilised type of environment in the land of Canaan. The first eleven chapters of Deuteronomy constitute that new introduction. 

The new environment in Canaan required some alterations in the way the tithe was to be gathered and utilised. During the wilderness, most Israelites encamped close to the tabernacle and it was common and practical for the worshiper simply to deposit the tithe in the temple treasury as the need arose. However, after the rebellion of Korah some twenty years after Israel left Egypt, Moses determined that the tithe was then to be given to the Levites (Numbers 18:20-24). 
When Israel moved into Canaan, the different tribes were scattered over all the land. Even the Levites and priests were to live in forty-eight cities located throughout the land (Joshua 21). This dispersal of the nation made it difficult to pay the tithe at one central location. This prompted Moses to authorise the forty-eight priestly cities through the land of Canaan as official sites where tithes could be stored or paid. 
 Thus, the first tithe was brought to the Levitical cities as a practical solution. Nehemiah 10:37 (NIV) states: "Moreover, we will bring to the storerooms of the house of our God, to the priests, the first of our ground meal, of our (grain) offerings, of the fruit of all our trees and of our new wine and oil. And we will bring a tithe of our crops to the Levites, for it is the Levites who collect the tithes in all the towns where we work.”
During the three hundred years of rule of the Judges which began about 1375 B.C., tithing is not mentioned in Scripture. Judges 17:6 (NIV) narrates that: “In those days Israel had no king; everyone did as he saw fit.” During this time there was no central government and no organised worship. Most of the Levites became drifters and beggars among the various tribes of Israel and as long as they performed the routine and lowly servant tasks for their Aaronic brothers, their receipt of the tithe was probably very inconsistent or even non-existent (Numbers 3, 4, and 8). 

Israel then asked the Lord for a king to rule over them like the rest of their neighbours. This king however, had certain requirements which were met by the collection of taxes from his subordinates (1 Samuel 8:10-18). As was common practise during ancient times, Israel also paid tax in the form of food, animals, and money in order to support their local government. 
This tax, which was paid by Israel toward the king was the first tithe that Israel brought to the Levites during the time of the Law. As soon as Israel became a nation ruled by a king, the first tithe became part of national taxation which was collected and redistributed by the king according to his needs. 
 The earlier method of collection by the laity was discontinued in favour of collection by Levites at designated provincial centres. The tithe was therefore thought of as a kind of tax and the Levite as both tax collector and beneficiary. 
 The kings controlled the treasuries of palace and temple alike (1 Kings 15:18, 2 Kings 12:19, 18:15). This is understandable since they were responsible for the maintenance of the sanctuary and for the service of the court (cf. Ezekiel 45:17). It makes sense that the tithe, which originally was a religious tribute, came to be channelled toward the court and was therefore supervised by royal authorities. 

David also used the tithe-receiving Levites as the core of his government (1 Chronicles 23:2-4, 1 Chronicles 26:29-32). When David became king he took control of the Levites and whatever tithes they might have previously collected. Tithes were most likely included as an additional part of the royal taxes paid directly to the king, as was the situation in other surrounding nations. When David re-organised the Levite’s work schedule under his political authority he divided the Levites as construction supervisors, treasurers, judges, gatekeepers, musicians, politicians and soldiers. These people became the base of David’s political support. The first tithe was used to provide for them. David or Solomon would have been corrected by God, or the prophets, if they had used the tithes incorrectly, which was not the case. Thus, during the rulership of David and Solomon, the Levites acted not only as religious leaders, but also as political leaders who were financially supported by the first tithe. 

The task of the Levites during this period indicates a well-established temple bureaucracy, which had both religious and secular functions. Gatekeepers were in charge of the thresholds, the chambers, and the treasuries of the temple. They collected the annual taxes and assessments and paid for the needs of the state (2 Chronicles 24:6, 34:9-10). 
 Thus, the tithe, which originated under the Mosaic Law was eventually collected and stored by the king, the political authority, who in turn delegated political authority to the priests. 

The first tithe then was mainly agricultural in nature and was exclusively given to the Levites, who in turn gave a tithe to the priests (Numbers 18:26-28). The celebrant who tithes of his herd could not choose which of his flock to give. In order for the Lord to choose, the celebrant was commanded to parade his herds through a gate. Each tenth animal then was the Lord’s. No instructions are recorded for the priests to tithe. 
1.3.3 The Second Tithe

A second tithe of the remaining nine tenths had to be set apart and consumed in Jerusalem by the worshiper (Deuteronomy 12:10-11, 17-18). Deuteronomy 14:23 (NIV) commands: “…eat the tithe of your grain, new wine and oil, and the firstborn of your herds and flocks in the presence of the Lord your God at the place he will choose as a dwelling for his Name, so that you may learn to revere the Lord your God always.” This tithe was to be brought to Jerusalem to be eaten at the temple by the givers and the Levites. 

According to Deuteronomy then, the worshipers were required to set aside 10 percent of their agricultural and animal production each year. Moses commanded that this tithe should be brought to a central place where the tabernacle (later the temple) would be located. To accomplish this practically, Moses altered the Law by allowing the tithe to be turned into money without the premium penalty of an extra fifth. 
 This adjustment made it possible for the worshiper who lived far from the sanctuary to carry monetary tithe to the central temple (Deuteronomy 14:25). On arrival at the temple, the worshipers were commanded to use part of their tithe to rejoice before the Lord their God. 

God ordained this tithe to support all the national religious festivals. These ceremonial feasts and celebrations included feasts such as the Passover. The aim of the second tithe was for the sake of the Jews’ national religious worship, and it promoted national unity and fellowship. 

This celebration included abundance of good food and drink, meat, fish, fruit such as olives, grapes; vegetables such as leeks and fenugreek and the children were given rusks and nuts as titbits. The Israelites considered that they were not merely entitled to that kind of luxury, but that it was obligatory upon them, since the money from the second tithe had to be spent in Jerusalem, and should go according to precept (Deuteronomy 14:26). 
 Only food, drink or ointment could be bought for the money by the worshiper. 

The second tithe was to be eaten specifically at the temple by the celebrants who brought it. It was perceived as a ceremonial feast and celebration which promoted unity and fellowship amongst the Israelites. 
1.3.4 The Third Tithe 

Deuteronomy 14:28-29 refers to the third tithe. This tithe is known as the welfare tithe or tithe for the poor. Recipients of the third tithe were the stranger, the fatherless, orphans and the widowed. 
The Deuteronomic Law regarding tithes, arranged for a triennial tithe, stored within “thy gates” in order that the Levite, the stranger and the widow might draw subsistence from it. 
 The people stored the third tithe in their own towns that it could be used during difficult times so everybody would be able to help one another in time of lack. 

Thus, multiple tithes are present in the OT. They are (1) that given to the Levites as stated in Numbers 23:21 called the first tithe; (2) the tithe, which was to be taken to Jerusalem and there consumed by the landowner and his family called the second tithe and (3) that given to the poor. 
1.4 Tithing in the Old Testament 

Though there are more than two thousand two hundred passages that refer to money and possessions throughout Scripture, there is not much on tithing or its equivalent tenth included. As mentioned before, Genesis 14:18-20 and Genesis 28:20-22 are the only two instances that occurred before the Mosaic Law narrating about a tithe. Leviticus 27:30-34 expresses that the tithe is holy and Numbers 18:1-29 addresses the tithe as ordinance. Deuteronomy 12:1-19, 14:22-29, and 26:12-13 elaborate on the second and third tithe that was received during the time of the Law.

Other OT books that include the word tithe are 1 Samuel 8:14-17, and Amos 4:1-6. Amos records that the people in the Northern Kingdom in Israel loved to tithe, but Yahweh was not happy with them because of their social injustices (Amos 4:4-5, 5:21-24). In Amos 4:1-3, the prophet exposes the insensitive and indulgent lives of the wealthy women of Samaria and Jerusalem. These women, whose husbands were already oppressing the poor, encouraged their husbands to oppress them even more. God makes an oath that judgement will come upon them. Amos 4:4 describes that these oppressors still attend worship. Amos then sarcastically calls them to worship at Bethel. Amos was exaggerating: while sacrifices were to be brought once every three years (if this is a reference to Deuteronomy 14:28), Amos stipulates every three days. 

These tithes were being offered at an altar in Bethel, the place where Jacob made his vow with God (Genesis 28:20-22). Jeroboam set up altars in Bethel and Dan after the split of the Northern and Southern Kingdoms to provide places of worship for Israel (1 Kings 12:26-33). He also appointed priests that were not in the lineage of Levi (1 Kings 12:31). For this reason the description of tithing in Bethel had minimal impact on the understanding of tithes in the Mosaic Law because these tithes were of a different kind. This is a further illustration of the proliferation of distinct tithing laws throughout the ancient Near East. 

2 Chronicles 31:1-12 narrates that during Hezekiah’s reform of Jerusalem the people brought tithes of everything to the temple in abundance. Nehemiah 10:33-39 relates the account where Nehemiah led the people to renew their covenant with God and vow to pay the tithe. In this passage, Nehemiah imposes a tax, to be paid yearly, of a third part of a shekel. This was a tax used for various items in the temple, which was completely separate from the tithe. This tax had become necessary because the subsidy from Persia was inadequate and the Davidic dynasty could no longer help. The record also reveals that the people kept their promises to tithe and made various offerings for a short period (Nehemiah 12:44-45). 

However, when Nehemiah returned from Babylon, he discovered that among other things, the people had not been tithing and the Levites have been forced to flee to their own fields to survive, thus neglecting the house of God (Nehemiah 13:6-10). Nehemiah then appointed faithful men to oversee the collection to make sure it was done properly (Nehemiah 13:13). 

The most often quoted passage on tithing outside the Mosaic Law however, is Malachi 3:8-10. Verse 10 (NIV) specifically is often printed on offering boxes and tithing envelopes in numerous Christian churches: 

Bring the whole tithe into the storehouse, that there may be food in my house. Test me in this," says the Lord Almighty, "and see if I will not throw open the floodgates of heaven and pour out so much blessing that you will not have room enough for it.” 

1.5 Tithing in the Church 
Several denominations teach that we should give a tithe, that is 10 percent, of our income toward the church to support the work of the Lord. Tithing ranges from a requirement to a suggestion, depending on the denomination and the church. Some evangelical Protestant churches require new members to sign covenants, promising to tithe or to give generously. 
 While some teachers propose the tithe as a recommendation, others endorse the freewill offering as a funding model for the NT church. What are we to do with these different interpretations? 

A concise analysis of both the traditional and alternative interpretation regarding tithing as possible funding method for the church will be presented in the following section. The tithe, as well as the freewill offering, will be evaluated and adjudicated from a theological perspective. 

1.6 Different Interpretations on Tithing

There are mainly two different interpretations regarding the fiscal support for the work of the Lord. They are:

1. The Traditional Interpretation - The philosophy that believers under grace in the NT are obliged to tithe to the church, as the Hebrews under the Law had to tithe in the OT. 

2. The Alternative Interpretation - The church in the NT, under grace, ought to give to God by means of a freewill offering inspired by the Holy Spirit. 

Proponents of tithing use Scripture to argue their position while teachers that oppose tithing as a funding model to the church also present Scripture to defend their interpretation. This chapter contains an exploration of both the traditional and the alternative interpretations of tithing, as possible funding models for the church. The chapter starts with a review of several interpretations and proposals. An evaluation regarding the two “giving models” and the conclusion closes the chapter. 

1.7 Traditional Interpretation 

The typical argument for the practise of tithing or “Christian tithing” goes back to “tithing” as described in the OT. The Mosaic Law required that each Israelite pay various tithes. However, pro-tithe advocates will also be quick in reminding us that Abraham and Jacob gave tithes before the Law. Since the practise of tithing was active even before the Law, it must then transcend the Law, is the argument. 
Furthermore, the Abrahamic covenant, being a covenant of faith, is still valid for the church today (Galatians 3:7). Since Moses did not abrogate the Covenant of Abraham, he also did not abrogate Abraham’s faith action of tithing. Thus, since Abraham gave tithes, we should likewise tithe today. Moreover, giving among believers in the NT was only enriched and transformed by grace. In this regard, tithing under grace is now a privilege rather than an obligation under the Law.

Some teach that Abraham tithed before the Law as proof and evidence that he honoured God as his provider. Thus, Abraham’s act of tithing is symbolic of each individual’s recognition that the source of his supply is God. 
 According to pro-tithe teachers when someone brings his tithe to the church he shares God, the good with others, and thus lets his light shine to glorify God. 
 The foundation of tithing for these teachers is based in the principle of God owning all that belongs to the believer. Also, tithing is a practical method of applying stewardship principles. Said another way, tithing is a simple, practical and scriptural way to put God first with your money. 

Malachi 3: 8-10 is often quoted in defence of this conviction. Four arguments are normally drawn from this passage to prove that tithing is required for all believers. They are (1) the recipient’s aspect, (2) robbing of God, (3) the aspect of the curse, and (4) the storehouse matter. The following section offers the traditional interpretation of these aspects. 

1.7.1 Recipients of Malachi’s Message


Tithing should always be a voluntary act on the part of God’s people as it is a physical, earthly demonstration of man’s commitment to God. 
 Moreover, God has made certain promises for those who tithe (Malachi 3:10). Thus, the promise in Malachi is not only to the Hebrews, but to all believers. 

In addition, some pro-tithe teachers are of the opinion that every seed (money) that we plant need water to grow and if the we never water the seed, our expected harvest will never come. 
 In referring to Malachi 3:10, some suggests that the tithe causes the windows of heaven to open and rains water on the seed of the believers. This ensures multiplication (harvest) and prosperity for the tither. Thus, the Malachi passage, is relevant to believers today and makes them recipients of the message. 

Malachi was a system established by God that would destroy the possibility of greed in the lives of believers is another argument. This system is simple: “Bring ten percent back to God, and he promised to bless you again and again for such obedience.” 
 Pro-tithe teachers are unanimously of the opinion that this Malachi passage is applicable to the church today. 

1.7.2 Robbing God 

Another argument drawn from the Malachi passage is that of “robbing God.” Most pro-tithe teachers accept that the believer, who does not tithe to his church today, is in reality robbing God. This argument is directly related to the issue that Malachi addresses. Because people as a whole had kept back a part of their tithe or large numbers of them had ceased tithing altogether, they were robbing God. 
 

God commanded Israel to return to him, which means that they needed a change of direction. The believer today can also turn away from God by not keeping his ways, but as with Israel, he can return to God and draw closer to him, is the argument. The first step in getting closer to God is to obey God’s Word. God promised that if the believer takes the first step, God would take the next. Included in the first step is to stop robbing God. This is done by bringing the tithe into the church. 

Some asks, how is it possible to rob someone who owns everything and possesses infinite recourses? Part of the answer is attitude. 
 Thus, when we do not tithe, we are making a statement that God and his expectations are not important to us they argue. As far as attitude is concerned, there is no fundamental difference between failing to pay God’s tithe and failing to pay the rent or the electrical bill according to some. Failure to pay legitimate creditors is a form of stealing. In addition, our failure to tithe is a direct cause of our failure to receive God’s blessings in our life. If we will be faithful with our tithe, is the argument, God will open the floodgates of heaven and pour out more blessings than we can handle. 

Robbery is the act of taking something that does not belong to you, and if you do not tithe, you are robbing God they will caution. However, according to some, many believers completely misunderstand the idea of tithing when they think of tithing as giving a tenth from their own property to God. In reality they argue, it is God that gave to us first, and he claims the return of only 10 percent of his own property. The conclusion then is that tithing is not taking 10 percent of your own money and giving it to God. Rather, it is returning 10 percent of what was already his. 

1.7.3 The Aspect of the Curse

Another argument that pro-tithe teachers obtain from this passage in Malachi is the aspect of the curse. By quoting Malachi 3:9, it is explained that the nation of Israel brought upon them the curse of poverty because they were not faithful with their tithes and offerings. This is also the case with the body of Christ today. By keeping for himself the tithe which is holy unto the Lord the believer puts himself under the curse of poverty according to some. 

Some finds a correlation between the curse of the Malachi passage and man’s first rebellion against God in the Garden of Eden (Genesis 3:17-19). Failure to tithe aggravates and develops the curse that originally came to man in the garden. 
 The purpose of the curse is to get us to make a change in our life and to choose obedience they hold. 

By employing Deuteronomy 26:13, 19 it is sometimes explained that tithing is a commandment. God wants to promote his people, but we cannot receive God’s promotion until we fulfil God’s commandment and tithe. Furthermore, we are broke and crying for money, but in a sense, God cannot do anything. Though God wants to bless us, he cannot, because we are living under a curse is the argument. 

This curse upon the believer, is not the work of God but, arises from the believer himself who stole from God. Pro-tithe teachers are of the opinion that when the believer takes something that does not belong to him, he is placed under a curse. However, we can break this financial curse by bringing our tithe to the storehouse, because God always promotes and prosper the tither and those who sow a seed they explain. 

Something important to note is that pro-tithe teachers are confident that those who practise tithing are guaranteed a blessing from God. This blessing normally comes in the form of financial return to the tither. A testimony about someone who was having a difficult time financially after he had lost his job is often told. This family spent all they had. Then they started to call upon the Lord. After applying for a job, the husband heard nothing from the company. Nevertheless, he made a promise to God that if he would give him the job, he would tithe and give God his portion. Finally, he got a job and kept his word by starting to tithe and give to the poor. This action changed everything and the family started to receive one blessing after another as they were seeking God’s kingdom first. 
 This deed is normally seen as an act of faith. Thus, we have been conditioned to think that by giving money, we are somehow stepping out on faith, and by doing that our money will be returned, pressed down, shaken together, and running over. 

With the above mentioned in mind, tithing is perceived as “honouring God.” The beginning point of honouring God in our financial life is to acknowledge that it is not our money but it is God’s. Not giving back to God is stealing from him and the method in giving back is the tithe. This will ensure a blessing in our lives. Moreover, money is the number one contender for God’s place in our lives. When we tithe we acknowledges God’s ownership by putting him first is the argument. 
Pro-tithe teachers at times go to an extreme in explaining the amount that we should give to the church. We should give 10 percent of all our increase some hold. This includes all increase in the value of the original capital investment, all capital gains from the sale of houses, real estate, stocks, bonds, and machinery. Furthermore, all increases based upon wages or salaries, including fringe benefits: employer paid health insurance, dental insurance, life insurance, retirement contributions, and etc. 

1.7.4 The Storehouse

Malachi 3:8-10 is also cited to explain that the church, being the place where we are spiritually fed, is the NT equivalent of the OT storehouse where the tithes had to be taken by worshipers. Under the New Covenant, the church uses the tithe to pay for furthering the Gospel. Furthering the Gospel includes things such as building expenses, pastoral salaries and evangelistic outreaches. This was how the tithe was employed in the OT for the furtherance of God’s kingdom according to some. 

Answering, what the “storehouse” is some pro-tithe teaches uses what is called the OT pattern. Storehouse is not the only word used to describe what this storehouse means. In 1 Chronicles 26:20, it is explained that the word used is “treasures” and in Nehemiah 13:13 the word used is “treasuries.” In 2 Chronicles 31:11 and Nehemiah 12:44, 13:5 the word “chambers” is used to describe the concept behind storehouse. In Nehemiah 10:38 both the words “chambers” and “treasure house” are used. From these passages, the conclusion is made that the “storehouse” is a place for God’s treasures of tithes. 
 Therefore, the tithe does not go all over the place, it comes to the storehouse where we are being fed the Word of God. 

The storehouse is therefore the local church. When we bring our tithe to the storehouse, two results will follow they say. First, there will be meat in God’s house, in other words, all of the ministries of the church will be supported. Second, there will be abundance poured out on the believer who gives. The blessing will be so great that there shall not be room enough to receive it and any force that comes against our life to devour our substance, destroy our health, defeat our success, or demolish our family will be rebuked by God. 
 
However, the church is not the only storehouse as we can also give our tithe to Christian ministries according to others. 
 Because any particular church lacks in specific areas of ministry, such as providing for the needs of the sick, elderly, and orphaned, a portion of the tithe should be given to individuals or parachurch organisations that are filling these gaps. 

1.7.5 Summary

In conclusion, pro-tithe teachers are persuaded that God claims the tithe to be his and that tithing is an act of worship, which has always been more than just a form of tax. The Scripture is clear that God believes 10 percent of all the increase of the earth is his some hold. Ten percent is not a gift to him. Neither is it a tax. Rather, it is his appointed portion for his part in bringing forth increase. 
 By tithing to the church, we are recognising and worshiping the One who created and owns all things. 

Furthermore, tithing acknowledges in a tangible way the Lord’s ownership of the believer and all he or she has. In addition, tithing honours the One who has blessed us. Tithing is often perceived as a test of our stewardship responsibility as well as a test of our honesty and obedience, in returning to God what is rightfully his. Giving the tithe is seen as the outward sign of inner commitment. It is material surrender prompted by spiritual surrender. Tithing is also perceived as a beginning point for believers to give. And tithing is God’s method of supporting his work on earth today. Attached to the tithe is a blessing for the believer while tithing as a practise helps in combating selfishness, greed, and materialism. 

Pro-tithe teachers usually argue that the clear teaching within the OT Law regarding the tithe was never abolished in the NT. One of the arguments is that being under grace does not mean that we have to stop doing all that was done under the Law. Tithing is usually perceived as a minimal standard for believers seeking a biblical base for financial support of the ministry. 

1.8 Alternative Interpretation 

Anti-tithe teachers see the tithe as having nothing to do with the NT believer at all. It is an OT custom. These teachers are quick to point out that the NT does not teach tithing. Further arguments are that the tithes were only food from the farms and herds and money was rarely if ever tithed. The biblical tithe was to be paid to the tribe of Levi only and no one else had any authority to receive the tithe.

Starting with Abraham, anti-tithe teachers will point out that Abraham did not tithe as an act of God’s will. Though these teachers agree that Abraham did tithe, they emphasise that Abraham did it voluntarily, and that it was a one time action only. Moreover, circumcision was likewise pre-law but we do not uphold this practise in the dispensation of grace because it is no longer a requirement. 
 According to this argument we are not obliged to give 10 percent of our income to the church. 

Abraham’s tithe according to some teachers was not a command from the Lord, but an observance of a common pagan custom. Abraham did not tithe of his own personal property and it is also not a Mosaic tithe. Moreover, Abraham returned 100 percent to the Canaanites. 

1.8.1 Recipients of Malachi’s Message

The recipients of Malachi’s discourse, according to some are the priests of Israel and not the church. God’s chief complaint was against the arrogant and dishonest priests (Malachi 1:6-14). God rebuked the ministers for giving him what nobody else wanted. By doing so, the ministers are guilty of despising the table of the Lord. God only criticised the priests and not the people for bringing unacceptable offerings and that he was extremely angry with the priests. 

Malachi was not written to the Israelite nation or to the tribe of Judah nor to us specifically they hold. It is impossible for us to rob God in tithes as God has not transferred or given the tithe law to Christians. 
 Thus, it was the priests that were responsible for the actual bringing of tithes into the storehouse and it was they who received the admonition and rebuke from God. Therefore, God is justifiably admonishing the priests only. 

1.8.2 Robbing God

Verse 8: “Will a man rob God? Yet ye have robbed Me, But ye say, wherein have we robbed Thee? In tithes and offerings.” Who were these robbers? Malachi was scolding the people of Judah who lived in Palestine. They had not given their tithe nor proper animal sacrifices for the rituals of the temple. 
 Thus, it was the people who had to make provisions for everyone who was part of God’s house. It was this provision that the people did not bring to the temple. 

However, some are of the opinion that verse 8 does not start in a vacuum. It starts with God answering the question asked by the priests in 3:7. Thus, it was the priests that were robbing God in tithes and offerings and no-one else. The argument is constructed as follows: (1) God clearly began speaking to the priests in 1:6. (2) he continued speaking to them in 2:1, and (3) was still speaking to them about their altars in 2:13. In 2:17-3:4 (4) God is still speaking to them, as he is in 3:8. With this in mind, then, it was the priests that were robbing God. 
 Thus, it was the Levites who were robbing God by not obeying the covenant God made with Israel.

1.8.3 The Aspect of the Curse

The alternative view regarding the aspect of the curse is completely different from that of the traditional view. It is generally believed that a believer in Christ cannot be cursed. By quoting Ephesians 1:13 it is explained that we are indwelt (sealed) by the Holy Spirit and consequently cannot be cursed. 

Anti-tithe teachers point out that believers are told that if they do not tithe, they are robbing God. In addition, believers are taught that tithing is mandatory for every believer and if they do not tithe, their faith in God is questioned. If believers experience lack, Christians will ask “are you tithing?” as if their failure to do so is creating their situation. These teachers will point out that the law of tithing has been carried from the OT and firmly mandated in the church today. What has not been carried forward are the repercussions of following the Law. Not only is there a curse that comes with not following the Law entirely, but even more heinous, the Bible records that we indeed separate ourselves from Christ by following any aspect of the Law. Galatians 3 states that those who rely on the keeping of the Law are under a curse. By quoting Deuteronomy 28 it is explained that details of the curse include frustrations, plaques, sickness, and lack of prosperity. 

Tithing which is of the Law cannot be separated from the consequences associated with failing to keep the Law under the Old Covenant. Thus, continuing in any chosen aspect of the Law, would bring a curse from God on your life. If you tithe as a commandment, you are trying to be accepted by works and not faith, making yourself subject to the Law and its curse. Thus, if you do not keep the Law in its entirety, you are promised a curse and in this regard, can be cursed. Some tithe so that they won’t be cursed, but to tithe legalistically make you subject to the curse of the Law. 

1.8.4 The Storehouse 

The alternative interpretation regarding the storehouse aspect in Malachi is distinct from the traditional perspective. Understanding this passage anti-tithe teachers explains it against the context of 2 Chronicles 31:4-19 and Nehemiah 10:29, 32-39, 11:1, 3, 23, 36, 12:27-29, 44, 47, 13:4-5, 8-13. It is explained that King Hezekiah restored the practise of tithing in 720 B.C (2 Chronicles 31:2-3). It was the king who commanded, collected and stored the tithe. Hezekiah who commanded the people who lived in Jerusalem to give the required portion to the priests and the Levites (2 Chronicles 31:4). 

The people acted on the command of the king (2 Chronicles 31:5-6). They probably did not know that the Law had channelled these offerings in two different directions. While the firstborn, firstfruits, and vow offerings were supposed to go to the priests in Jerusalem, the people were supposed to bring all tithes to the Levitical cities of the priests and Levites. These, in turn, were to take the necessary portions to the temple and give to those ministering in rotation (Nehemiah 10:35-38, 12:44, 47). 

2 Chronicles 31:7-9 narrates that heaps of tithes were received and that Hezekiah questioned the priests and Levites about the heaps. Moreover, only a small amount of the tithes was actually brought directly to the temple by mistake. The same temple that Solomon built, which was the main religious center of the Jews, was not equipped to receive all the tithes of the agricultural produce and animals. That is because 98 percent of those it was intended to feed were in the Levitical cities. Therefore, Hezekiah should not have commanded the people to bring the tithes directly to the temple, but rather take it to the Levitical cities, where the priests and the Levites lived permanently (Joshua 21, Numbers 35). Even the people living in Jerusalem were supposed to bring their tithes to the Levitical cities. Hezekiah’s command to bring the tithe to the temple was an aberration and not the norm. Anti-tithe teachers explain that Nehemiah 10:37-38 and 13:10 reminds the reader that Levites and priests lived in provided suburbs of designated Levitical cities and that all tithes should have been taken there. One-tenth of the tithes received in the Levitical cities were taken to the temple in Jerusalem – the storehouse. This portion was just enough to feed the priests and the Levites that were on temple duty for their particular week. Thus, it is impossible to make a connection between the storehouse of Malachi and the church today. 

The storehouses had their origin in the time of King Hezekiah (2 Chronicles 31:4-10) others hold. Hezekiah had given an order to bring the tithe into the sanctuary, but the people brought such abundance that the Levites had to lay it on heaps. Hezekiah then had chambers made in the temple to hold the surplus. Malachi was interested in those storehouses and he wanted to refill them. He was not asking for a great abundance but simply wanted the normal agricultural produce to be tithed and put in the temple in order to fill the temple storehouses. 

Some sees the believer as the storehouse when they write that if the believer is walking with God in obedience and hearing his voice, then he is the temple storehouse. As God wants the believer to minister, he speaks to his heart to take from what he has given him and minister to whom he directs. According to this view this is how Paul was provided for. 
 Nevertheless, all of these teachers state that the church or denomination is not the storehouse. 
1.8.5 Summary 

In closure, anti-tithe teachers are of the opinion that only landowners tithed and only products of the land were tithed. Only the Levites were permitted to receive the tithe and tithing was a law of Moses. The strongest argument against the tithe, as practised in the NT, is that we are not under the Mosaic Law, but under grace. Under the New Covenant of grace there is no reference to a tithe or any specific amount of giving. Giving should be voluntary. The tithe they argue was never considered as giving to the Lord, but rather keeping the Law while supporting the priesthood. 

These teachers point out that Israel was a theocracy with the priesthood as the centre of both the government and the religion. The tithe then would be only in support of the government and religious officials. To suggest that believers in the NT ought to follow the same Law in funding the work of the Lord today is out of the question for these teachers. Moreover, they will point out that we are by no means under the legal or religious system stipulated by Moses. 

Anti-tithe teachers are also of the opinion that when we tithe, we are honouring God by our gift but not because we are specifically giving a set percentage. In addition, God’s favour is granted, not because of the legalistic tithe, but because it is given freely. Demanding a blessing from God for a legalistic act is dishonouring God. Furthermore, we are not guaranteed a blessing by giving a tithe.

1.9 Evaluation From a Theological Perspective

Is tithing, that is, giving 10 percent of your income to the church a possible funding method in supporting the work of the Lord today? If not, is the freewill offering an alternative? The two thoughts regarding the proposed “giving standards” are evaluated in the following section. 

The well-known statement, “Bring the whole tithe into the storehouse” has been printed on bulletins, offering envelopes, and sermon titles, and has been preached upon enough to make its interpretation seem straightforward. However, this chapter has shown that it is not the case. The issues involved regarding the tithe are considerably more complex than many sermons, teachings, and books on the subject may suggest. The question of whether or not we are to give at least 10 percent of our income to the church involves other issues such as the continuity or discontinuity between the Testaments. Moreover, the extent to which the Mosaic Law is still applicable to us in the New Covenant period; the relationship between the Old and New Testaments at large; and the nature of progressive revelation and salvation history are more challenges for us to consider regarding the tithe. 

While it is commonly agreed among Christians today that the OT food laws as well as the OT practise of circumcision are no longer required in the NT era, there is less consensus on other OT practises such as tithing. The following section offers a theological perspective regarding the tithe and evaluation of both the pro-tithe and anti-tithe thoughts. 

For convenience sake, the discussion on tithing is divided into four sections. These are (1) tithing during the Pre-Mosaic era, (2) tithing during the Mosaic era, (3) tithing in selected passages after the Mosaic era and (4) tithing in selected NT passages. Following the evaluation of the above mentioned topics is a discussion regarding New Covenant giving, which includes (1) sacrificial-, (2) grace-, and (3) proportional giving. 

1.9.1 Tithing during the Pre-Mosaic Era 

The first offering mentioned in the OT is that of Cain and Abel as recorded in Genesis 4:3-5. It was pointed out that teachers have answered in a number of ways the question as to why God accepted Abel’s offering rather than Cain’s offering. Some of the answers presented include the aspect of Abel’s attitude. Abel’s offering was made in faith, while the quality of Cain’s sacrifice was inferior were more answers. However, Scripture is silent about the fact why Abel’s offering was accepted and not Cain’s. Moreover, during this time there were no prescripts recorded regarding offerings to the deity. 

The passage states that Cain brought some of the fruits of the soil as an offering to the Lord. An offering from the harvest declares that the soil belongs to the Lord, and that he has made the harvest possible (Deuteronomy 26:1-10). In addition, the offering could have served as a dedicatory gift, in which the celebrant acknowledged his submissiveness (Deuteronomy 32:13). The passage also narrates that Abel brought fat portions from some of the firstborn of his flock. However, it was only during the time of Moses that Israel was informed regarding offerings of the firstborn of the livestock (Exodus 13:12). Against this backdrop, it must be noted that Abel did not follow any written regulations regarding offerings, but most probably offered some of his firstborn in recognition that his increase was a gift from God. 

Therefore, any conclusions made from the Cain and Abel narrative regarding the tithe as a practise for us today will be unconvincing. What can be obtained from the passage is that offerings unto the Lord are not new and when we give to God, it seems that God evaluates both the motives and the quality of what we offer him. Therefore, giving to God should be done with a pure and joyful heart out of thankfulness because of what we are able to give. The narrative also teaches that giving our best possessions and money with the correct attitude is important to God. 

The first passage where the word tithe is mentioned in Scripture, is in the Abraham narrative as recorded in Genesis 14:18-20. When Abraham returned with the people and the goods, the king of Sodom came out to meet him. Melchizedek, king of Salem, also came out with bread and wine and pronounced a blessing upon Abraham. Abraham then gave a tenth of the spoils he recovered in war to Melchizedek. Hebrews 7:4 confirms that this tenth was from the spoils of battle. The king of Sodom then asked the people to be returned to him but told Abraham to keep all the goods. By right of conquest Abraham could have kept everything, including the people. However, he refused to keep anything and publicly affirmed his oath to God that he would take nothing so that the king of Sodom could not say he had made Abraham rich. 

Genesis 14 says nothing about a system or pattern of tithing that had become part of Abraham’s worship of God. Furthermore, the passage does not indicate that Abraham continually gave a tenth of his income. There is also no scriptural basis indicating that God ever instructed Abraham to give any tithe. Therefore, the tithe of Abraham cannot be related to the Mosaic Law at all and should be perceived as a separate event. The narrative is also clear that Abraham gave only a tenth of the spoils (Genesis 14:20). According to Numbers 31:27-29 the people were commanded to set apart one out of every five hundred of the spoils as the Lord’s share. This was to be given to the priest as an offering to the Lord. Hence, the amount for spoils won in victory stipulated in the Mosaic Law is different from what Abraham actually gave to Melchizedek. Thus, Abraham could not have given Melchizedek a tithe in accordance with the Mosaic Law, as his offering was not consistent with the requirements of the Mosaic Law. It is therefore important to distinguish Abraham’s gift to Melchizedek from the Mosaic Law’s prescriptions for tithing. 

Scripture never states that Abraham did or did not continue the practise of tithing for the rest of his life. It is interesting to note that in this regard arguments from silence were commonly used by Jewish rabbis. The rule of interpretation was that nothing must be regarded as having existed before the time of its first biblical mention. Therefore, according to rabbinic interpretation, it would have been the first time Abraham, or any biblical character tithed. The least we can conclude from this text then, is that this is how it probably would have been understood in Judaism, including that of Jesus’ time. 

Furthermore, this book has also established that the practise of tithing was not new to Abraham because it was well-known in the surrounding pagan nations at the time. This pagan custom probably inspired Abraham to give a tithe to Melchizedek. However, as pointed out above, the narrative states that Abraham refused to take any booty from the king of Sodom. Questioning why he rejected the booty the passage says that he did not want the king of Sodom to say: “I have made Abram rich.” Therefore, accepting the booty would have placed the focus on Abraham or the king of Sodom which Abraham did not want. Instead, Abraham wanted the focus to be on God. God had made Abram rich. God was also the giver of victory. 

Against this understanding, it is noteworthy to consider Genesis 15:1 (NIV) alongside the events of Genesis 14:18-20: “… after this, the word of the Lord came to Abram in a vision: "Do not be afraid, Abram. I am your shield, your very great reward." Can this assurance of protection and blessing from God be an acknowledgment of the gift offered by Abraham? If not, the narrator then recorded the events to prove that God was with Abraham and that he was blessed of God. 

Some teachers would argue that the reason why Abraham gave Melchizedek a tithe is that he followed an eternal principle. This “eternal principle” is normally connected with the principle of “sowing and reaping” or “giving and receiving.” The argument is that principles do not belong to either the OT or NT, but were established before the beginning of time and are applicable to all of God’s people. By employing this eternal principle, the giver will reap the benefits offered by it. However, biblical tithing is not an eternal moral principle reaching to eternity with God. True biblical tithing began as a command to the nation of Israel in Numbers 18. The principle it teaches is a religious ordinance of the Mosaic Law. Tithing was in exchange for land inheritance and was payment of service to the Levite servants and Aaronic priesthood. 

Furthermore, if Abraham had been following a universal principle when he gave a tenth of the spoils to Melchizedek, then God would have told the people in Numbers 31 to do the same thing. This did not happen, as God gave them different instructions. 
 As mentioned above, Numbers 31 is proof that spoils of battle were not included in the law of tithing. The passage narrates that the children of Israel fought the Midianites, and the Lord gave Moses specific instructions regarding the spoils of war. The instructions included four categories which were to be divided a certain way: sheep, cattle, donkeys, and virgin woman. The spoils of gold jewellery were not included in the mandatory offerings (Numbers 31). 

All the spoils in the first four categories were to be divided in half. Half went to the soldiers who fought in battle and the other half was given to the rest of the congregation. The soldiers would give one five-hundredth from their half to Eleazar the priest for a heave offering to the Lord. Out of the half that belonged to the congregation, one-fiftieth was given to the Levites. The high priest got one-tenth of 1 percent of the total spoils and the Levites got one percent of the total spoils (Numbers 31). This shows that the tithe as practised by Abraham was not an eternal principle. 

What we can learn from Abraham is that he was a giver who built altars and worshiped God with his possessions (Genesis 12:7, 13:4, 18, 15:9-18). Moreover, it is important to note that the practise of tithing is not what these passages are teaching. These passages are not prescriptive in nature. They describe what took place back then, and not prescribing what we should do today. 

Genesis 28:20-22 is the only other passage that mentions the tithe prior to the Mosaic Law. In this narrative, Jacob stopped for the night on his way to Haran. While he was sleeping he had a dream, in which God promised six things (Genesis 28:13-15). These were (1) to give Jacob the land on which he had lain down to rest; (2) that his offspring would be great in number; (3) that his descendants would bless the families of the earth; (4) that God would stay with Jacob; (5) that God would keep Jacob safe in his journeys; and (6) that he would bring him back to the land on which he had lain down to rest. Jacob responds in fear, erecting an altar and naming the place “Bethel.” 

The conditions placed upon God in Genesis 28:20-22 are as follows: (1) if God will stay with Jacob; (2) if God will keep him safe on his current journey; (3) if God will provide him with food and clothes; and (4) if he returns home. The “then” part of Jacob’s vow included: (1) Yahweh will then be his God; (2) the pillar will be God’s house; and (3) he will give God a tithe of all that God gives him. It is clear from the above mentioned statements that Jacob promised God to tithe not the things he possessed but what he would receive from God, thus making it a conditional vow. Scripture does not tell if Jacob ever fulfilled his vow. Nowhere in Genesis is it recorded that he gave the tithe to God. Questions as to whom and how the tithe was given stay un-answered.

Jacob’s actions are proof of his spiritual immaturity or unbelief. Moreover, Jacob could not have practised the tithe as stipulated in the Mosaic Law. I suggest that Jacob rather followed the footsteps of his grandfather Abraham or borrowed the practise from the surrounding pagan nations. We certainly cannot use Jacob’s example as binding on us to tithe today. 

It becomes clear then, that no system of tithing was in operation prior to the Mosaic Law. Instead, giving prior to the Mosaic Law seemed to be voluntary in nature. However, by looking carefully at the OT, we will see that giving and tithing actually were both voluntary and mandatory before Moses’ time, during the time of the Law and also after the Law of Moses. Although Abraham’s and Jacob’s tithes were voluntary in nature, required giving also occurred before the Mosaic Law. 

This required giving is recorded in Genesis 41. Genesis 41 begins with Pharaoh’s dream and Joseph’s interpretation of it. God helped Joseph to accurately interpret the dream as predicting the coming of seven years of abundant produce in the land. Under divine guidance, Joseph predicted that this phase of abundance would be followed by seven years of famine. Joseph’s advice to the Pharaoh was that he should appoint overseers in charge of the land and that he should exact 20 percent of the produce of the land in the time of abundance. Those overseers were the equivalent of ancient IRS agents, or government tax collectors. Their task was to collect 20 percent of all that was produced in each of the seven years of abundance and to store it for use in the seven years of famine. This collection of produce as an early version of a national income tax and it was introduced by God to support the nation of Israel. In conclusion, this was a mandatory giving in which everyone had to participate. In contrast voluntary giving in the days before Moses was directed toward God and was done lovingly, generously, and personally and that neither form of giving was a tithe. 

Thus, all offerings and tithes brought to the Lord in the OT before the Mosaic Law, were voluntary. Voluntary giving was directed toward the Lord in an attitude of love and sacrifice. Moreover, there is no scriptural record of any commandment by God relating to a tithe prior to the Mosaic Law. Therefore, these descriptive passages on tithing during the pre-Mosaic era cannot be regarded as binding on us today. However, they can serve as inspiration, because giving during the pre-Mosaic era was done lovingly, generously, and personally. 
1.9.2 Tithing during the Mosaic Era

During the time of Moses the Israelites were instructed how much should be given to the Lord of both the increase of the land and livestock. This chapter has confirmed that most teachers agree that there were three tithes required from the people, called the first-, second-, and third tithe. The first tithe (Leviticus 27:30-34) was from the land, whether grain from the soil or fruit from the trees and belonged to the Lord. The entire tithe of the herd and flock, every tenth animal that passes under the shepherd’s rod was holy to the Lord. This tithe was to be given to the Levites because they received no share of the land but only towns to live in, with pasturelands for their flocks and herds. 

The second tithe required in Deuteronomy 14:22-27 orders those who bring the tithe to partake in it by means of a feast. It was pointed out that these religious festivals and feasts often required the celebrant to travel to Jerusalem and participate in the temple’s sacrificial rites. The second tithe was intended to fund these pilgrimages. It was understood that these expenses were not included within the first tithe. Deuteronomy 14:28-29 describes another tithe which was given every third year. The third tithe was intended for the Levite, foreigner, orphan, and widow. 

In conclusion, Israel was required to tithe in support of the tribe of Levi, which did not receive any share of the land but had been tasked to do the work of the priesthood. Furthermore, as a sign of God’s benevolence and providential concern, Israel was instructed to care for the widows, orphans, and poor in their midst through the tithe. In addition, the tithe was a reminder to all the tribes of Israel. The bounties which they abundantly enjoyed were a result of the blessings which God had given them. All came from him so that they may continue to fear the Lord and to glorify his name by obeying his commandments. 
 The practise of tithing was also an act of worship, acknowledging Israel’s stewardship and giving back to God a portion of what he had given his people. 
 The tithe acknowledged God’s ownership of the land and its produce, flocks and herds. 

The government of the nation of Israel was a theocracy. God was Israel’s chief ruler. He created the nation, gave the people their land, and set up a system of laws by which they were to be governed. The responsibility for governing the nation rested upon the Levites, who instructed the people and maintained the temple with all its services to God and his people. To support this system, Moses set up a support system called tithing. The tithe’s function then in the Mosaic Law was related to the temple and sacrifices. The total requirement regarding the three tithes commanded by Moses is estimated at more than 20 percent per annum. With this in mind, it must be noted that tithes were not gifts but rather taxes. 

It should also be pointed out that the first tithe was given to the Levites and that there are no Levites in the church today. An argument offered by some teachers is that, since the Levitical system is not in operation anymore, pastors have taken the place of the Levites, becoming the primary beneficiaries of the tithe. As indicated before, no one else besides the Levites had any authority to receive the tithe. More importantly, the priests were a group within the Levites who served as mediators between God and people. They are no longer required, as the only mediator between God and people is the man Christ Jesus. For this reason it is deeply problematic when pastors are said to replace priests in the NT church. 
 In addition, preachers or ministers in the Old Covenant did not receive all the tithes. They only received one-tenth of the tithe from their Levites servants (Numbers 18:25-26). 

Thus, the tithe was a commandment under the Mosaic Law and that after the death of Christ, as Galatians 3:24-25 states, the tithing laws were abolished. The Law then was a temporary system until Christ came. With the coming of Christ and the New Covenant a higher law, the law of the Spirit of life in Christ, arrived. 

Therefore, critics of the tithe as practised in the NT are correct when they argue that, as a component of the Mosaic Law, tithing regulations are no longer in effect. However, the NT is not silent on the matter of giving. On the contrary, the NT teaches that we are God’s property and what we have is held as a trust for him. This can be seen when John the Baptist raises the standard of giving to 50 percent (Luke 3:11), and Jesus exhorts us to give 100 percent (Luke 21:1-4). Giving in the NT is done to help those in need and to advance the Kingdom of God. Therefore, the infrequent mention of the tithe in the NT is not necessarily evidence that God requests less of us today but that far more may be required. 

The following section examines tithing in Malachi 3:8-10.
1.9.3 Tithing in Selected Passages after the Mosaic Era

Other OT books that include the word tithe or tenth are 1 Samuel 8:14-17, Amos 4:2-6, 2 Chronicles 31:5-6, 12, Nehemiah 10:38-39, 12:44-47, and Malachi 3:8. The selected passage that is investigated in this section is Malachi 3:8-10. This primary text is specifically cited by pro-tithe teachers in defence of their teaching while anti-tithe teachers also employ the passage to verify their argument. As mentioned before, the topics for discussion that are selected from this passage are (1) the recipients of Malachi’s message, (2) robbing God, (3) the aspect of the curse, and (4) the storehouse matter. 

1.9.4 Recipients of Malachi’s Message

Pro-tithe teachers find a correlation between this passage and the church. They explain that God is speaking to the church, calling them to test him with their tithes, and to bring the whole tithe to the storehouse which is the church. The other school of thought as mentioned in this book is of the opinion that Malachi only addresses the priests of Israel at the time. 

Thus, is the book of Malachi in the OT an isolated book only to be read by Israel and the priests of the time? Can we to evaluate our commitment and the sincerity of our worship use the book of Malachi as a guideline? Is Malachi’s criticism of abuse and religious indifference still relevant to us today or was he only addressing the priests after all? 

The context of Malachi, a crucial factor in understanding Bible books, is as follows. Malachi is the twelfth and last book of the Minor Prophets. Teachers agree that little is known about Malachi. Malachi might have been the personal name of this prophet or it might have been a title, “my messenger.” 
 However, the majority of modern commentators think it more likely that this collection of oracles was originally anonymous, and that the name Malachi came to be regarded as a personal one at a later stage. 
 Malachi probably served as a prophet to Judah about 430 B.C. 

The book of Malachi is made up of a superscription (1:1), six disputations between Malachi/Yahweh and the addressees (1:2-3:21, Eng. 4:3), and two appendices (3:22, Eng. 4:4, 3:23-24, Eng. 4:5-6). The disputations are as follows: 

1. A dispute about God’s love (1:2-5).

2. A dispute about God’s honour and fear (1:6-2:9).

3. A dispute about faithfulness (2:10-16).

4. A dispute about God’s justice (2:17-3:5).

5. A dispute about repentance (3:6-12).

6. A dispute about speaking against God (3:13-21, Eng. 3:13-4:3). 

The two appendices are (1) an admonition to remember the Law of Moses (3:22, Eng. 4:4) and (2) the announcement that Yahweh is sending Elijah to turn the hearts of children to parents and vice-versa before the great and terrible day of the Lord comes (3:23-24, Eng. 4:5-6). 

The contents of Malachi in some places are similar to portions of Ezra, Haggai, Obadiah and late material in Isaiah. From this, we can get some clues as to the community to which Malachi belonged and recognise that the problems referred to in Malachi were problems common to the postexilic community. 
 Moreover, it is clear from a glance at the outline that the prophet’s concern was to reassure his people that God still loves them. The theme of Malachi’s first message is the theme of the whole book: “I have loved you, says the Lord.” 

The pericope under discussion in this book is Malachi 3:6-12. The passage begins with the Lord stating that he does not change. Drought and locust plagues (Malachi 3:10) had left the impression on the descendants of Jacob that God had changed (Malachi 3:6) and that he did not care. Apparently, some had become weary of waiting, thought that God changed his mind, and became unfaithful by withholding their tithes. However, God categorically denies any change of mind and calls them to repentance. In spite of their unfaithfulness, God loves them and patiently awaits their return. 

The postexilic period was a discouraging time for the people who returned to Jerusalem from Babylon. These repatriated people had great hopes and expectations. The prophet Isaiah had painted a bright future for them. Adding to these high hopes were Haggai and Zechariah assuring the people that if they rebuild the temple, the glory of the Lord would come with unparalleled blessings. No glory arrived; instead, there was famine, poverty, oppression, unfaithfulness to marriage and covenant vows. Spiritual laxity, pride, indifference, permissiveness, and scepticism were rife. Malachi tried to rekindle the fires of faith in the hearts of God’s discouraged people. 

Moreover, at this time the temple had been rebuilt for almost a hundred years, and Israel had become complacent in their worship of God. With divine fervency, the prophet addressed Israel’s common disregard for their loving God. He rebukes the irreligious practises of the people, their denial of God’s justice, and their defrauding the Lord by withholding the required tithes and offerings. While Haggai and Zechariah rebuked Israel for their failure to rebuild the temple Malachi confronted them with their neglect of the temple as well as their false and profane worship. 

In conclusion, the prophet’s message reminded Israel of their wilful disobedience beginning with the priests (1:1-2:9) and then including all the people. (2:10:3-15). Malachi not only rebuked the people but also the priests for their unfaithfulness. 
 Malachi points out to them that they caused many people to stumble (2:7-9). The priests should have known what God required, yet their sacrifices were unworthy and their service was insincere (2:17, 3:8-12). They also had a casual attitude toward the worship of God and the observance of God’s standards (3:13-15). Israel’s relationship with God was broken because of their sin, and they would soon be punished. However, the few that would repent would receive God’s blessing, highlighted in his promise to send a Messiah (3:16-18). 

To suggest that Malachi was only written to the priest and the people of the time is therefore correct. However, that does not mean that the passage is immaterial for us today. The significance of the passage lies in the essential message of the pericope which is repentance and not tithing. God wants honest and genuine worship from his people, of which tithing is but a symbol. 
 In addition, the purpose of the fifth disputation is to offer hope to the postexilic Yehud by emphasising Yahweh’s immutability, countering the community’s charge of capriciousness on God’s part. Both in judging the sin of unrepentant Israel (3:6-7) and in rewarding the penitent by restoring covenant blessings to them, Yahweh has been just and ever consistent with his holy nature (3:11-12). It is at this point that Malachi touches universal aspects of the human experience, coping with unfulfilled promises, shattered dreams, and deferred hope. The purpose of Malachi was not to address the tithe subject but to confront the people with their sins and restore their relationship with God. Malachi also assures the people of God’s perfect and complete love, inviting them to repent and assuring them that forgiveness was available.

The Malachi passage cannot be legitimately used to argue for the continuation of tithing into the New Covenant. By reading Malachi, however, the modern believer can evaluate his depth of commitment and the sincerity of his worship. Moreover, Malachi can also serve as a warning to religious leaders of the present day. Given that the priests of Malachi’s time knew what God required, their sacrifices were unworthy and their service insincere. They set the wrong example for the people. God wants leaders who are faithful and sincere. This is the lesson we can obtain from Malachi. Malachi invites the community at large, leaders, priests, and people to restore their relationship with God. 

1.9.5 Robbing God 


Teachers frequently cite this passage in Malachi about robbing God to encourage us to tithe. Malachi begins his argument by presenting Yahweh’s rhetorical question, “Do humans rob God?” followed immediately by the assertion, “for you are robbing me.” The initial question employs the rare verb “to rob,” which appears elsewhere only in Proverbs 22:23 as a parallel to “to plunder.” Some follow the translation of the LXX, which renders the verb as a transposition of the verb “to cheat, circumvent, overreach,” which forms the basis of the name of Jacob. Such a contention suggests that the people’s actions in relation to Yahweh are somehow related to their identification as Jacob in Malachi 1:2, but there is no indication that this motif plays a role in the book beyond the initial reference to Jacob. 

The specific way in which the people were robbing God, according to Malachi, was by withholding the tithes and offerings. The tithes and offerings supported the priests, and the Levites and their families. However, the people were withholding the tithes (Leviticus 27:30-33) as well as the freewill offerings that were the gifts of the fruits, the half shekel sanctuary tax, and the portions of sacrifices that were used for the priests (Exodus 30:13, Leviticus 7:12, Numbers 15:19-21, 18:26-29). This resulted in the Levites having to go out to work to earn a living, thereby neglecting their responsibilities to care for the temple and for the service of worship. Ignoring the commands to give a tithe and bring offerings, the people were robbing God. This had a direct effect on the priests and Levites. 

What might have been the reason for the people not to pay their tithes and be unfaithful with their offerings? A possible answer is that the priests were not fulfilling their task of instructing the people in the Law (Malachi 2:6, 8) and the people were destroyed from a lack of knowledge (Hosea 4:6). Thus, the people’s lack of knowledge regarding sacrifices and offerings toward the deity resulted in disloyalty and disobedience. 

In addition, Malachi’s mention of economic and agricultural distress suggests that the people’s failure to give proper offerings and tithes arises not from stinginess but from the sense of scarcity. In its call to the people to give tithes before the distress ends, this unit makes a counterintuitive: “...God will give them the abundance they currently lack only if they give from the scarce recourses they have.” Like the book of Haggai, Malachi challenges the people to believe in a theology of abundance – resources do not need to be hoarded and God will provide enough for their needs. 

Whatever the reason for withholding the tithes and offerings, it resulted in robbing God. The effect of this robbing was a curse that resulted in drought and locusts (Malachi 3:9-11). The punishment for robbing God, mentioned in Malachi 2:2, would be visited upon the guilty nation as a whole. This passage teaches that Israel was neglecting her covenant relationship with God by robbing him of the tithes and offerings. Her neglect brought retributive judgement and challenged her to counter her neglect by proving his faithfulness in this matter of giving. Malachi narrates that if Israel would give all the tithes, God would open the windows of heaven and rebuke the devourer. 

Against the above mentioned, it is clear that Israel robbed God by withholding the tithes. Transferring this action to modern believers who do not tithe, as being robbers is being unfaithful to proper exegesis. Malachi 3:8 deals with Israel and her disobedience. 

1.9.6 The Aspect of the Curse 

Malachi 3:9 begins the prophet’s argument by asserting that the people are under a “curse.” The same term is employed in Malachi 2:2 as part of the prophet’s effort to convince the priests to honour Yahweh properly. It is drawn from the blessings and curses of Deuteronomy 28, where it functions as a means to persuade the people to observe Yahweh’s commands by presenting the consequences for non-observance and benefits of observance. 
 The curse is a withered land, enemies, etc., and the benefit is fecundity in the land, prosperity, and security. 

When looking at the curse in Malachi it is important to consider Deuteronomy 27:26 (NASU): “…cursed is he who does not confirm the words of this law by doing them. And all the people shall say, Amen.” The nation promised God that they would completely obey every single part of the whole Law, or else agree to place themselves under a curse. Malachi’s audience, in Nehemiah 10:28-29, renewed their Old Covenant vows and again asked God to place them under the curse if they failed to comply with every single part of the Law. 

The NT teaches that Christ came as the second Adam (Romans 5:17-19), and as Israel personified (Matthew 2:15) to live the perfect sinless life and obey every single part of the Law (Hebrews 10:9). Through faith Christ’s perfect obedience is credited to us (Romans 3:24-26, 2 Corinthians 5:21). Therefore, we are not, and cannot possibly be, under any curse of either the Old Covenant or the New Covenant because we have the perfect sinlessness of Christ standing for our obedience to God. 

Thus, there is no curse upon us in Christ. God has given Israel the Law over one thousand years before the prophet Malachi told Israel of the curse upon them. God told Israel clearly what the blessing would be for keeping the Law and what the curse would be for breaking it. Over the years Israel broke it repeatedly and suffered the curse punishment which was the consequences of their covenant. Galatians 3:13 is clear that there is no curse upon us in Christ, as it is not part of our covenant with God. 

Galatians 3:13 (TLB) narrates that: “…Christ has bought us out from under the doom of that impossible system by taking the curse for our wrongdoing upon himself. For it is written in the Scripture, "Anyone who is hanged on a tree is cursed" (as Jesus was hung upon a wooden cross). “Bought” or redeemed was used in the Hellenistic world describing the redemption of slaves during the first century A.D. (1 Corinthians 6:20, 7:23, 2 Peter 2:1). The author uses the same word to explain that we are redeemed from the curse of the Law. The redeemed person in this regard is someone who have been given the death penalty, but was bought (redeemed), thus having his life saved (Exodus 21:30). Moreover, those who were under the curse (Deuteronomy 27:15) were perceived as prisoners, especially those who have to die (Deuteronomy 30:15, 19). Galatians 3:13 states that Christ redeemed us from the curse of the Law, by becoming a curse for us (Deuteronomy 21:23). 

Thus, through his death on the cross, Christ did for us what we could not do for ourselves. It was Christ’s work, and not ours that removed the curse, that was caused through disobedience to the Law. Moreover, on behalf of us, Christ carried the punishment of the judgment of God (Romans 8:3, 2 Corinthians 5:21), releasing us to bear our own punishment. The only condition is that we have to accept Christ’s death on our behalf as the means to be saved (Colossians 1:20-23). Thus, believers therefore cannot be cursed. 

1.9.7 The Storehouse 

An exhortation for alteration is offered in Malachi 3:10. The whole of the tithe not just a portion, was to be brought to the storehouse. The storehouse in this case was a larder in the temple for storing grain and other food given as tithes. Depending on the kinds of goods stockpiled the “storehouse” may have constituted “a wardrobe” (Jeremiah 38:11), or an “arsenal” (Jeremiah 50:25), an official “treasury” (1 Kings 14:26), or simply some type of “warehouse” or “storehouse” (Joel 1:17). In Malachi it is better translated as “storehouse” because the supplies were largely perishable agricultural goods housed for priestly consumption. 

It is therefore clear that the “storehouse” is referring to the numerous rooms in the temple which were used to store tithes consisting of grain, wine, and olive oil (Nehemiah 10:37-40). In this regard, this passage lends no support to the “storehouse doctrine” whereby believers are encouraged to bring their tithe “money” to their own church. 

1.9.8 Conclusion

Malachi calls the postexilic Yehud to “test” God (Malachi 3:10). By means of the divine invitation to test God, the prophet extends to the restoration community the opportunity to “prove” the faithfulness of God in keeping his covenant relationship (and covenant promises) with Israel by demonstrating their own faithfulness in obedience to the covenant stipulations regarding the tithe. 

If the people would bring the tithe into the storehouse, God would open the windows of heaven and bless them immeasurably. The prophet announces a time in Malachi 3:10-11 when those who obey Yahweh will enjoy the material benefits of the good life and a bounteous rain from heaven ensuring abundant crops and fruitful vines, when all nations will count them happy, for they will be a land of delight. 
 Malachi speaks here in the language of the Deuteronomists. 
 The windows of heaven has reference to the pouring out of superabundant material blessings upon the people (2 Kings 7:2). If they doubted that Jehovah rewards the righteous (Malachi 2:17), they were to put the matter to the test. Thus, the blessing of the Lord would return upon the nation, but only if they obeyed. After the blessing of the Lord returned, then all the nations would call Israel blessed (Malachi 3:12). 

Encouraging believers to give in order to receive a blessing in return is not what Malachi teaches. Pro-tithe teachers often quote the “open windows of heaven” passage as a promise of God’s blessings on those who faithfully pay their tithe. This blessing will come in a form of financial and material overflow. This is the “give and get rich” myth. 
 Moreover, financial prosperity is not just about the money, or the stuff we can buy or collect along the way. Instead, financial prosperity is about using what we have and what we have made to help others reach another level in their lives. Furthermore, financial prosperity is taking the focus of our own needs and wants away from ourselves and directing it towards others. 

Though “testing” God might be considered unusual in the OT, it is not unheard of. However, there is a great danger in testing God when our hearts are not right (Malachi 3:15) or when we test God out of our own initiative. Nevertheless, Malachi does not state this testing in universal terms, but limits it to the current situation in (3:10) “test Me now in this.” The expression “in this” most likely refers to the current situation. 
 Thus, it is wrong to teach that God in general invites us to “prove him” with our giving. Furthermore, according to the NT, God does not “test” anyone (James 1:13), nor should we “test” God (1 Corinthians 10:9). However, our faith and deeds are tested at times for the purpose of approving and purifying them (1 Corinthians 3:13, 1 Peter 1:6-7). 

Although there is no consensus in the contemporary church as to the NT applicability of the principle of tithing, of testing God financially, of God’s promised rebuking of those things that devour finances, or of God’s providing financially for those who faithfully give, there is general agreement that the NT teaches to give substantially to the Lord. It is also agreed that he is a God who delights to respond with gracious provision, especially to meet essential needs (Matthew 6:25-34). 
 Giving should never be done to test God or to get something in return. Rather, giving arises from love and obedience to God. 

In closure, the withholding of tithes as described by Malachi was a sign of a larger pattern of disobedience. The tithe Malachi referred to was most probably the Levitical tithe (Numbers 18:21). Combined with the offerings (Numbers 5:9-10), these were a primary source of livelihood for the priests. The tithe and offerings in this case were required by law and were not voluntary in nature. Malachi is a strong reminder that motivation for giving should come from, among other things, a high reward for God’s honour. The conclusion seems to warrant that the present passage, at the very least, does not conclusively settle the question of whether or not tithing should continue into the New Covenant period. 

In summary, regarding the tithe, this chapter has discovered that the custom of giving tithes reaches back into unknown antiquity. Under the Mosaic Law, the payment of tithes was made obligatory to Israel. The nation was commanded to offer God the tenth part of the produce of the fields, of the trees, and the first born of oxen and sheep (Leviticus 27:30). While the tithe had to be paid to God himself, he transferred it to his sacred ministers (Numbers 18:21). 
It must be noted that Israel was a theocracy with the priesthood as the centre of government. In this regard, teachers, argue that tithing was a mandatory tax that amounted to twenty three and a third percent, required from every Hebrew. The chapter has also demonstrated that a second and third tithe was required and was used for additional purposes. 
1.10 Tithing versus Firstfruits
The doctrine of Firstfruits is recently gaining ground in churches as some teachers teach that the firstfruits is the first income received in the first month of each year, which should be brought to the church. Others say it is the first increment on income of the year.
 However, firstfruits during the OT were not just about bringing money. It also included ceremonies, as the following section will prove. 
The devotion and dedication to the deity of a portion of the new produce of the land was a widely prevalent custom during ancient times. Primitive people would often partake of the new corn sacramentally, because they supposed it to be instinct with a divine spirit of life. This custom was slightly re-arranged at a later age. This re-arrangement took place when the fruits of the earth were conceived as created rather than as the body and blood of a god. A portion of the firstfruits was presented as a thank-offering to the divine beings that were believed to have produced them. Thus, until the firstfruits had been offered to the deity, people were not allowed to eat of the new crops. 
 By giving over to the deity the first sheaf the crop was deconsecrated and made available for profane use. 

Dedication and devotion of a part of the new produce of the land was unquestionably an ancient custom with the Hebrews as Exodus 23:19 (NIV) confirms this requirement: "Bring the best of the firstfruits of your soil to the house of the Lord your God.” Exodus 22:29 forbids delay in making the offering while Leviticus 23:9-14 requires that a particular kind of firstfruits offering must be made before the new crops are eaten. Firstfruits, (teruma) designates the offerings that are made for specific services or from the firstfruits of flock, herd, and harvest to support the priests (Numbers 5:9-10, 18:8-10, Ezekiel 44:28-31). 

According to the above mentioned passage, the first sheaf of the new crop of barley was presented as a wave offering before the Lord and this act of worship occurred on the day after Passover Sabbath. This was an official public recognition that all came from God and belonged to him (Exodus 23:16, 34:22). Not only were the Israelites to be mindful that the land of Canaan was the Lord’s possession and that they had only the rights of tenants (Leviticus 25:23), but they were also to be aware that the fertility of Canaan’s soil was not due to one of the Baal’s but rather to the Lord’s gift of grace. 
 Thus by bringing the firstfruits to the house of the Lord the worshiper acknowledges that God is the giver of all. 

Early references to the firstfruits give no information as to the disposal of the offering. It is consequently impossible to decide whether the firstfruits, during the early years in Israel, were consumed sacramentally, as the tithes at one time unquestionably were, or whether they form an outright gift to Yahweh or his representative priest. 

It must be noted that no private offerings of firstfruits were allowed before the public offering of the two loaves as described in Leviticus 23:15, 20 was made. It is also clear that the Law nowhere specifies the amount that was to be offered in the form of offerings of this kind but leaves it to each individual's discretion. The Law only provided that the choicest portions were always to be offered (Numbers 18:12). Nor is it stated in the Law what specific products of the soil, were to be offered. That the whole produce of agriculture was meant is implied in the spirit of the Law itself. 
Accordingly, in the time of Hezekiah, firstlings of grain, wine, oil, honey, and of the whole produce of the soil were offered (2 Chronicles 31:5). Thus, the firstfruits were yet another form of gifts offered to the deity by OT celebrants. Firstfruits were small token offerings according to Deuteronomy 26:1-11. Firstfruits were the tangible proof that Israel was in possession of the land, which was promised by God to the Patriarchs. The celebrant was to incorporate a prayer of thanksgiving, after the priest had received the basket, which contained the firstfruits. He would then confess that he and his people owed their existence and welfare to the grace of God (Exodus 23:16, 34:22). 
1.11 Freewill Offerings in the Old Testament 

The OT also emphasises “freewill offerings” (Leviticus 22:18-23, Numbers 15:3 and Deuteronomy 12:6, 17). The materials for the tabernacle (Exodus 35:4-29) and for the temple (1 Chronicles 29:5-22) were given by the freewill offerings of the people. When the temple needed to be rebuilt, people were asked to provide freewill offerings (Ezra 1:4, 3:5, 8:28). It must be noted that on each occasion where Israel brought freewill offerings, it was over and above those that were required and the worshiper gave whatever he desired. This type of giving will be shown in the next section was in response to divine command. 
1.12 The Funding of the Tabernacle 

From the earliest days of civilisation in the ancient Near East, one of the most important duties of the king was building a temple for the deity. Throughout the ancient Near East, including Israel, kings demonstrated the divine basis of their authority by dedicating sanctuaries to the deities who had chosen them as rulers. The biblical texts describe three major sanctuaries built for Israel’s God: the wilderness tabernacle, the first temple, and the second temple. 

Israel, God’s chosen people at first did not have any sanctuaries to worship the deity. The patriarchs had built altars for burnt offerings and set up sacred memorial pillars in recognition of the divine presence in their lives (Genesis 12:7, 13:18, 26:23-25, 28:18-22). Since the time of the patriarchs, Israel eventually became a nation but was kept in slavery under the authority of the Pharaoh. Moses, instructed by God, went to the Pharaoh to inform him that the Hebrews had to be released so that they could go into the wilderness to sacrifice to Yahweh (Exodus 3:18). The Pharaoh did not intend to let his slave force walk into the wilderness to construct an altar to their god. Only after suffering the consequences of ten plagues did he permit the Hebrews to escape Egyptian slavery. 
While the Hebrews were in the wilderness, the celestial command to construct a tabernacle came to Moses (Exodus 25:1-9). The tabernacle (mishkan) or “tent of meeting” was the sacred tent where God would meet with his people. It would equally be the “dwelling place” of God Almighty. Exodus 25:1-9 and 35:4-29 contain a narrative of worshipers who brought a freewill offering to Moses for the building of the tabernacle. 
The variety of gifts specified by Moses such as precious metals, textiles, wood and oil makes it clear that this shrine is far different in character from the altars or pillars erected by the patriarchs. After the call for an offering Moses then received the explicit pattern for the tabernacle and its furnishings in excruciating detail (Exodus 25-30). 
Moses’ long delayed return, according to Exodus 32 caused the people to approach Aaron with a request to construct a god for them. The people then offered their gold to Aaron to fashion a golden calf as their deity. It is important to remember that Egypt and her ways was the only example that the Israelites were exposed to. Within this context the Egyptian gods, Hapi (Apis) and Hathor, which were thought of as a bull and a heifer, were well-known to the Hebrews. Because these gods symbolised fertility and supremacy, it is probable that these gods could have had an influence on the actions of the Hebrews. Recent writers on the subject prefer to seek the origin of the bull symbolism in the native religious tendencies of the Hebrews themselves which they shared with the other Semitic peoples about them.
 The Canaanites worshiped Baal, whom they thought of as a bull. Baal was their sacred symbol of power and fertility and was closely connected to immoral sexual practises among the people. It was then quite natural for the Hebrews to construct a golden calf to represent the God that had delivered them as slaves from their oppressors. 
 The people’s actions resulted in anger and punishments from Moses when he returned from the mountain. When Moses returned from Mt. Sinai the second time, he gathered the people and repeated virtually word for word the command to bring offerings to Yahweh (Exodus 35:4-9 equals 25:2-9).
Israelites received the riches and spoils of the Egyptians as payment for the hundreds of year’s slave labour. Because Israel received riches of gold, silver, precious stones this was to be given back to God for the building of the tabernacle. The riches Israel received from the Egyptians was not only to make them rich but also to give to God for his service. 
 When it became necessary to raise funds to build the tabernacle, Moses asked the Israelites to give freewill offerings from these and other possessions toward the funding of the tabernacle. 
Tradition shows that the OT mentions three tents or tabernacles. The first tabernacle was the provisional tabernacle, which was established outside the camp and was called the tent of meeting. This tabernacle was built after the sin of the golden calf at Mount Sinai (Exodus 33:7). The second tabernacle was the Sinaitic tabernacle and was built in accordance with the directions given to Moses by God (Exodus 25-40). The Davidic tabernacle was the third tabernacle and was erected in Jerusalem for the reception of the ark (2 Samuel 6:17). 

Details of the construction of the Sinaitic tabernacle and its furnishings produce several chunks of economic information. The sanctuary is a place filled with splendour, requiring the finest products of the land – gold and silver, colourful woven fabrics and aromatic spices. All the people gave generously to the building fund of the tabernacle. Everyone whose heart was stirred gave and the result was that the people gave more than enough and Moses had to constrain any further contributions (Exodus 36:5-7). 
1.13 The Funding of the Temple 

As the central sanctuary, from the time it was built by King Solomon until the Romans destroyed it during the first century A.D., the Jerusalem temple played an important religious and economic role in the community. The connection between the Jerusalem temple and economics lies not in the overarching role of economics in society, but in the overarching role of the temple in society. 
 The temple functioned as a centralised institution, and played an important role in the political, economical and religious life of Israel.
 The economical participation of the people began with their contributions to the construction of the temple. 

The Chronicler, although acknowledging the construction of the temple in Solomon’s reign, attributes all the preparations to King David (1 Chronicles 21-29). The threshing floor that David purchased from Oran was the place where he built an altar, which eventually became the site for the Jerusalem temple constructed by Solomon. Building materials came from trade with Tyre and Sidon who had access to the resources of the forest of Lebanon (1 Kings 5) since Solomon was also operating fleets of ships on business assignments to Tarshish and Africa (1 Kings 9:26-28, 10:22, 28). 

Although David could not build the temple himself, he prepared for its construction. David focussed on gathering funds and materials for the temple. He contributed from his personal fortune (1 Chronicles 29) while he encouraged others to do the same. The building materials and the funding of the temple were voluntary gifts of the people that were brought as freewill offerings (1 Chronicles 29:1-9).
The list of building materials that were received for construction are breathtaking to say the least (1 Chronicles 22:14, 16). Though some of these amounts appear to be exaggerated, it is possible that David was probably giving a general estimation and not an exact calculation. 
 A picture of the building cost of the temple is quite astounding. In 1929, the Illinois Society of Architects did an extensive and meticulous study of the temple that was built by Solomon. At that time, they valued the building cost at $87 billion. Calculating a 7 percent inflation rate up to 1998 would have price the temple at an immense $500 billion. 
 Whatever the case might have been, we should never forget that the main point of biblical records is to convey theological truth, and not to dispense figures. 
The Chronicler reports that the temple structure consisted of hewn stone that was finished at the quarry so that neither hammers nor axe nor any iron tool was heard at the construction site (1 Kings 6:7). Further reports reveal that the temple was panelled inside from floor to ceiling with cedar from Lebanon, while the floor was panelled in cypress, also imported from the north. Every surface was covered with expensive imported wood or hammered gold. 
The Chronicler also makes it clear that Israel spared no expense on imported timber, quarried stone, bronze, gold, artisans, labourers, and provisions for the men and animals in building the temple. Who paid for such extravagance? The literal answer is King Solomon, but, of course, the king accumulated his wealth from tribute and taxes paid into the royal treasury. 1 Kings 7:51 (NIV): “…when all the work King Solomon had done for the temple of the Lord was finished, he brought in the things his father David had dedicated - the silver and gold and the furnishings - and he placed them in the treasuries of the Lord's temple.” The temple also functioned as the treasury for the accumulation of wealth by the royal family. 

Construction funds were not the only fiscal need of the temple. Maintaining the temple also required monetary contributions by the people. All kinds of skilled personnel were needed to preside over sacrificial rituals, maintain the temple facilities and oversee the temple administration (2 Kings 12:2-17). 
The priests, the most familiar category of personnel associated with the temple, received, prepared, and presented agricultural offerings to the deity. They also lighted, trimmed and refilled lamps in the temple. Slaughtering and sacrificing of animals on the altar was another part of their duties. They did not receive an inheritance in the Promised Land as the other tribes did, therefore an economic support for the priests had to come from the congregation they served (Deuteronomy 18:1-4). The priests received a share of the congregation’s contributions in return for services rendered. This practise of supporting priests through offerings was widespread throughout the ancient Near East and is known as the prebendary system. The prebendary system was in operation as far back as 2000 B.C. 

The priests were not the only personnel working in the temple. The Chronicler documents that when David turned the reign of Israel and Judah over to Solomon, he organised 38 000 Levites which included 4 000 gatekeepers (1 Chronicles 23-26). Some of the duties of the Gatekeepers included inspecting the equipment and utensils used each day and making sure that they were returned. They also took care of storing and ordering the food supplies for the priests and sacrifices. Taking care of the furniture and mixing the incense that was burned daily as well as accounting for gifts brought by the worshiper, was also part of their wide range of duties. 
Gatekeepers also guarded the four main entrances to the temple (1 Chronicles 15:18, 23, 24). Craftsmen such as carpenters, builders, masons and stonecutters were not only required for the building, but skilled labour was also required for the maintenance of the temple (2 Kings 12:11). All these workers were employees in service of the temple, making it a vibrant economic institution. What form of income was used in order for it to fulfil its role in society as the place of communication with the divine? From what sources did the temple in ancient Israel receive income and how did the temple officials collect it? 
As noted above, Israel was required to present tithes of their crops and their increase in flocks and herds to the deity. This obligation resulted in significant contributions that flowed into the Jerusalem temple. The sacrificial system also contributed to the temple income and there was a significant transfer of economic wealth from the worshiper to the temple personnel. Israel’s obedience was a key to the abundance of tithes brought to the temple (2 Chronicles 31:4-6, 11). In the apocryphal tale of Tobit (Tobit 1:6-8), the writer illustrates his righteousness by testifying about his faithfulness with the tithe: 
But I alone went frequently to Jerusalem for the festivals, as it has been written for all Israel in an everlasting decree. Once I had the firstfruits of the crops and the firstlings of the flock, the tenth of the cattle, and the first shearings of the sheep, I would hurry off to Jerusalem. I would give them to the priests, the sons of Aaron, at the altar; likewise the tenth of the grain, wine, olive oil, pomegranates, figs, and the rest of the fruits to the sons of Levi who were serving in Jerusalem. Also for six years I would save up a second tenth in silver and go and spend it in Jerusalem. A third tenth I would give to the orphans and widows and to the proselytes who had attached themselves to Israel. I would bring it and give it to them in the third year, and we would eat it according to the decree that was decreed about it in the Law of Moses and according to the commandments by Deborah, the mother of my father Tobiel, for my father had died and left me an orphan. 
Whether understood as an obligatory tax or as voluntary contribution, the tithe represented a major source of income for the Jerusalem temple. In closure, tithes of agricultural produce such as grain, wine, olive oil and animals, would have supplied the altar with the requisite sacrifices and the temple personnel with food and clothing.
1.14 Summary 
The above chapter has established that the OT Law required a tithe. Moses declared the tithe as a law, which required that all Israelites should pay various tithes unto the Lord. The Law stated that a tenth of the increase of the harvest had to be set aside for the Levites. God had chosen the tribe of Levi as intercessors between Israel and himself. Levi had been separated as servants and the house of Aaron within the tribe of Levi had been further separated to serve as priests. These spiritual workers did not own or inherit territorial patrimony, but in return for their service about the tent, and in lieu of any tribal possessions of the land, the Levites were to receive the tithes offered by the people to Yahweh. A tenth of the tithe was in turn given to the priests who ministered at the altar. 

The chapter also contains a concise investigation on freewill offerings in the OT. Materials for the construction of the tabernacle and temple were given by freewill offerings of the people. It was discovered that in response to a divine command to give, the worshipers purposed in their hearts to give whatever they desired – willingly and freely (Exodus 25-35, I Chronicles 29:1-20). 
CHAPTER TWO
 NEW TESTAMENT CONTEXT REGARDING POSSESSIONS AND GIVING
2.1 Introductory Remarks 
The process of seeking to understand and internalise what the first century believers religious intentions were regarding material possessions requires that we develop an idea of the socio-political, cultural, and religious context in which these believers lived. This chapter will show that the historical background of the NT can be described as a series of concentric circles. The Roman world – the outside circle - supplied the governmental, legal, and economical context. The Greek world – the second circle supplied the cultural, educational, and philosophical context. The Jewish world - the inner circle - was both the feeding source of the early believers and also supplied the immediate religious context. 

Against this understanding the following chapter takes a closer look at the cultural and political influences during the first century A.D. Economical related issues as well as the active social groups during NT times are examined. These are some factors that could have influence the worshiper in the way he used his possessions in support of the work of the Lord. 
2.2 The Cultural and Political Background of the New Testament 
The inhabitants of Palestine during the first century A.D. were part of a society which was formed over many years by different social influences such as Judaism, the Grecian and the Roman cultures. The culture of a society is the way of life of its members. It is the collection of ideas and habits which people learn, share and transmit from generation to generation. 
 With this in mind, it is important to note that the social stratification of the NT took place within the Roman Empire. Because they were the political power of the day, the Romans played a major role in the social setting of the NT. In addition, we should not forget that the Roman Empire was developed within the Eastern Mediterranean society, thus, it also played a major role in socialisation of the people of the NT.
The following section examines the three primary influences – the Persian, Hellenistic and Roman periods during the first century A.D. 
2.2.1 The Persian Period
Scripture reveals that Judea was a prosperous and independent dynasty while ruled by King David. However, the Judeans lost their independence in 586 B.C., when Nebuchadnezzar destroyed Jerusalem and deprived the Davidic dynasty of its throne. After Nebuchadnezzar defeated the southern kingdom of Judah, he carried the Jews away to Babylon as captives (2 Kings 25). 
After 70 years in exile, the captives from Judah were allowed to return to their homeland. In 516 B.C., under the rulership of king Cyrus, who allowed many groups of exiles, including the Jews, to return to their homelands, Zerubbabel led the people in rebuilding the altar and the temple foundation (Ezra 1:1-6:22). Eighty years after Zerubbabel, Ezra returned to the land with a second group of exiles (Ezra 7:1-10:44). Though he found the temple rebuilt, the lives of the people were in shambles. Ezra then re-established the people to the temple cult and also connected them to the Law (Ezra 9-10). In 446 B.C. Nehemiah became the Persian governor in Judah (Nehemiah 1:1). 
Recognising the distinct influence of the Persian period is important for a better understanding of the NT. During this period the following took place: 

· Jerusalem was resettled as the spiritual and national home of the Jews. 

· Now the city becomes a symbol of spiritual and national unity.

· Ezra became the first scribe. This group eventually had a great influence on the Jews. After the fall of Jerusalem they were influential in determining the character of the Jewish faith. 

· The high priest with his leaders now ruled the land. Judah was a religious homeland ruled by a priestly aristocracy. Their power was determined by the greater rulership under which they served. 
During this period the temple became more than just a religious centre. The Persians used it as an financial institution. It was against this economical deed that Jesus protested (Mark 11:15-19). 
Finally, the Persian period (539-331 B.C) was both the last phase of the OT history and the first of Intertestamental Judaism. The Persian period came to an end after Alexander the Great succeeded his father Phillip. At the young age of twenty Alexander wanted to conquer the world. He defeated the Persian generals and the Persian King Darius III Codomannus. Alexander died of fever at a very young age, 33, in Babylon in 323 B.C. The period following Alexander the Great was known as the Hellenistic Period (331-164 B.C). 
 
2.2.2 The Hellenistic Period 
After the death of Alexander the Great, Palestine initially was subject to Egypt under Ptolemies; subsequently it was governed by Syria, under the Seleucids. 1 and 2 Maccabees, as well as Daniel, documents are attesting to this phase in the development of Hellenistic Palestine. 
 Hellenism dates from early Greek culture but became dominant during the reign of Alexander the Great (336-323 B.C.). Alexander was tutored by Aristotle and believed that Greek philosophy offered the key to enlightenment for the barbarians. 
 He was a military master who led his army successfully for a period of 11 years during which he also conquered the Persian dynasty. 

The most notable characteristic of the Hellenistic period was “Hellenism,” which established the Greek language, culture and political environment. “Hellenism” is derived from hellas, the Greek word for the nation Greece. It means that everyone should speak, live, eat and sleep like a Greek - in other words, become like a Greek in all aspects of life. Hellenism represents a “cultural mix.”  The Koine Greek language became dominant, and its influence is seen in the Greek terms used to name the Jewish “synagogue” and the NT “church.” In about 275 B.C. Jewish teachers produced the first translation of the Hebrew Scriptures, the Greek Septuagint (LXX). Another characteristic of Hellenism was the way in which the Eastern and Greek cultures merged. The most important channel for distribution of Hellenism in Palestine was through the establishment of Greek cities. 
 Thus, Hellenism strongly impacted the nation through education and language. 
Alexander’s generals went to war for control of the empire after his death. Eventually the empire was divided into four parts which were governed by each of Alexander’s four generals. Israel, which was part of the greater empire, found itself annexed to the Ptolemaic Empire of Egypt in 320 B.C. Because of Israel’s strategic location in the empire it was caught in constant battles between the Ptolemaic Empire to the south and the Seleucids who ruled Syria and Persia to the north and east. With the arrival of the second century B.C. came also the passing of the political power over the land of Israel from the Ptolemies to the Seleucids (often called Syrians). 
 This period is known as the Seleucid Period (198-164 B.C). Under the Seleucids even Jerusalem, the center and symbol of Judaism, was greatly Hellenised.
Antiochus IV Epiphanes became the Seleucid ruler who spread Hellenism throughout his empire. The Jewish people were heavily taxed at the time and the political position of the high priest played a major role. He was responsible for the Judean tax that had to be send to the Seleucid ruler. The manner in which he collected the tax was left to his own discretion. Because the Seleucids wanted to receive as much tax as possible, they offered the high priest position to the highest bidder in the family. This was how Onias III was replaced by his brother Joshua, in 174 B.C. Thus, the high priest became a mere trademark and was “bought” at a later stage by Menelaus. 

As if the enforcement of Hellenism was not enough, Antiochus also plundered the temple for its gold. He wanted to destroy the Jewish faith (Maccabees 1:54). Furthermore, Maccabees 1:57 narrates that Antiochus ordered that those who had a Jewish faith book, or those who kept the Law, be put to death. This assault on the Jewish religion resulted in an armed revolt. Leading the revolt was a Jew called Mattathias. This revolt gave birth to a new period in the history of Israel and was known as the Hasmonean period which lasted from 164-63 B.C. This dynasty ruled Judea for almost a century. The dynasty was kept alive after the death of Mattathias by the warfare of his sons. Mattathias died shortly after the beginning of the revolt, but his five sons, of whom Judas Maccabeus was the leader, carried on a guerrilla struggle. The Maccabees wanted to continue with war until the power of Syria was completely destroyed, and thus the religious war became a war of independence. 

After the death of Judas Maccabaeus in 160 B.C. his brother Jonathan succeeded him. In 152 B.C. Jonathan became high priest. The position was to remain in the family until Roman occupation. After the murder of Jonathan the leadership went to the only surviving son of Mattathias, Simon. Simon became high priest and this positioned him to become a political leader as well. Both political and religious headship was given to Simon and his children. Furthermore, Simon besieged Jerusalem and fortified the city against any further attacks by the Syrians. Simon was still challenged from time to time as the Seleucids tried to intervene in Israel’s affairs. Israel also renewed treaties with Sparta and Rome which strengthened the position of the Jews. Simon died at the hand of his assassin Ptolemy, son of Abubus who was a member of his own family. Ptolemy had intended to take control for himself. This, however, was not to be, because Simon’s son, John Hyrcanus, having escaped Ptolemy’s attempt to murder him as well, was acclaimed his father’s successor. 

Hyrcanus fled to Jerusalem where he was appointed as high priest by the people. Though Hyrcanus never claimed the title of king he ruled as if he was king. This period was characterised by political stability. It was John Hyrcanus who introduced a new era in the history of Israel. Whereas the sons of Mattathias had to fight for independence, Israel now finds itself in a period of consolidation and territorial expansion. During the reign of John Hyrcanus Judea became a strong and independent state. Hyrcanus was very successful in securing Judea for the Jewish people. After his death in 104 B.C things changed drastically and new power hungry leaders strived for the throne. It was the wish of John Hyrcanus that his widow should take over his duties of state after his death and that his eldest son, Aristobulus, should become high priest. Aristobulus was, however, a flashy and cruel man, not being satisfied with the high priesthood alone. He went to the extremes and threw his mother into prison where she starved to death. 

Unlike his forerunners, Aristobulus openly claimed the title of king. Aristobulus did not spare his brothers either. He had three of them thrown into prison and murdered the other. After the death of Aristobulus Alexander Janneus became the new leader. His widow Salome Alexandra married his only remaining brother, who is known in history as Alexander Janneus. He was without doubt the cruellest of the Hasmonean kings, with a tremendous urge to expand his power. 

Before his death in 76 B.C. Alexander Janneus instructed his wife, Alexander Salome, to rule his kingdom. Alexander Salome became “Queen Salome Alexandra” at the age of seventy. She could not become high priest and that forced her to make a few strategically political moves. She appointed her eldest son Hyrcanus II as high priest. Her younger son who was a more dynamic son, Aristobulus II, was appointed chief of the military forces. During the reign of Queen Alexandra the country experienced relative peace and prosperity. Hyrcanus II and Aristobulus II, however, would bring the Hasmonean dynasty to its knees. Pompey was the man that would bring the Hasmonean dynasty to a humiliating end. This set the stage for political unrest in Palestine. Pompey’s dismemberment of the Hasmonean kingdom produced neither peace nor stability. Judea was plunged into a quarter century of unceasing chaos. Fighting factions battled for power and legitimacy. 
 These factions were especially contending for Roman military backing, a process complicated by Rome’s own internal power struggles. During the same time the Roman political power was busy finding its feet in the empire.

Finally during the Hellenistic period a free society with freedom of speech, group orientation and freedom to choose their own profession developed. The result was that the Gospel could be spread in a language that was well-known at the time. NT authors also used and quoted from the LXX and the NT was written in Koine Greek. Acts 6:1 is proof that the Gospel also reached the Grecian Jews, those who spoke Greek, and most probably were from other areas and were converted at Pentecost. 
2.2.3 The Roman Period 

After the death of Queen Alexandra, a quarrel arose between the two princes, Hyrcanus and Aristobulus. Rome took political power over Palestine as a result of the quarrel between the two brothers. Thus, they lost their liberty, became subject to the Romans, and were deprived of the country which they had gained from the Syrians. 

The Roman’s that ruled the western world for more than a thousand years were a gifted, powerful and passionate people. The Roman territory stretched over three continents and included land from Italy, areas around the Mediterranean Sea, Gaul, Macedonia and as far as Africa. The Romans gained the right to enforce political unity throughout the Mediterranean which included Palestine. 
 Prior to Roman rule, the Mediterranean world was characterised by small city-states that were in continuous conflict with one another. When the Romans came into power the Mediterranean world was ruled as one nation, which brought political unity. All over the Mediterranean new cities were founded to accommodate the influx of people who had come from throughout the Roman world in search of peace and prosperity. The power of Rome was its military force. To deploy the military quickly in times of unrest, the Roman engineers upgraded the existing road system and built new ones. The effect was that all travellers could travel at ease. This included Paul’s missionary journeys. 
The Roman Republic 510 B.C.-27 B.C. was not ruled by a king but by two magistrates, known as consuls, who were selected by the citizenry. There were two classes among the Roman citizens. These were the landed and wealthy patricians, and the plebeians, ordinary citizens of Rome, who were not eligible for any positions of power. With this new political structure in place, Rome began a policy of aggressive expansion. The Roman Legions became the fighting machine and conquered vast areas and land. Rome took control over almost the whole of Italy. The external success became the base for internal strife in the Republic. 

The Roman aristocracy, who kept a tight grip on power, had become a selfish and decadent ruling class. This resulted in frequent conflicts with the Populares. The external success that brought wealth to the Republic also led to internal conflict. With all the booty collected throughout these newly gained territories Rome became a wealthy nation. The rough division between the groups of nobles favouring these types of approaches first became apparent in the 130s and 120s B.C. when two young nobles, Tiberius and Gaius Gracchus, failed to secure senatorial support for their land reforms. Instead, they went straight to the assembly. Both brothers met their deaths in the ensuing riots, and a century of political violence had begun. 

After more than 500 years of internal tension which characterised the Roman period, Pompey, who was Chief Officer in the East, came to ascendency in the year 63 B.C. He gained control of Palestine, stormed the temple which held out for Aristobulus, and installed the Roman domain over the country. 
 Pompey occupied the country including Jerusalem, and incorporated it into the province of Syria. He also entered the Holiest of Holies, which outraged the Jews. How could he enter the Holiest of Holies, without being punished by God? From that moment on some of the Jews perceived Rome as the new enemy and the power of darkness against the children of the light. 
 A new political era had began for the Jews as a Roman province. 
2.2.4 Palestine under Roman Rule 

Under Pompey’s rulership the high priest Hyrcanus received a certain measure of political power. Hyrcanus was also confirmed as high priest but did not receive the royal title. The only title that Hyrcanus received was that of Ethnarch, which gave him some political authority. 
 The conditions were practically the same as those that existed immediately before the war for freedom. However, the real power behind Hyrcanus was Antipater. He had the favour of the Romans and was only using Hyrcanus to get to the throne. 

Soon after Pompey’s death the political power shifted once more. After Pompey’s defeat at Pharsalus 48 B.C. and his assassination in Egypt the same year, Hyrcanus II and Antipater passed over to Caesar’s side and in 47 B.C. came to his help while he was fighting in Egypt. Their reward came the same year when Caesar, turning a deaf ear to the requests of Antigonus, established Hyrcanus again as traditional and hereditary high priest and ethnarch of the Jews. He also made Antipater a Roman citizen and governor of Judea.

This had placed Antipater in a very healthy position for the throne. As Antipater supported the new upcoming governor, Julius Caesar, the Jews received certain rights. They were released from military responsibilities and likewise enjoyed religious freedom. However, the political authority of Hyrcanus was only to be for a few years. During the year 57 B.C., Alexander, son of Aristobulus, once more removed the administration of Hyrcanus and Antipater. 

The Roman Republic came to a fall not long after the assassination of Julius Caesar in 44 B.C. The successor of Julius Caesar was Octavian who formed a triumvirate with Mark Antony, the deputy of Caesar, and Lepidus. The empire was then divided among themselves. When Lepidus tried to seize Sicily for himself he ultimately lost his position in the triumvirate. Mark Antony’s suicide subsequently made it possible for Octavian to become the first sole ruler of the Romans. Octavian gained total supremacy over Rome’s territories and this led to the fall of the Roman Republic. 
The first Roman Emperor was Octavian who took the name Augustus Caesar in 27 B.C. Luke 2:1 (NIV) states: “In those days Caesar Augustus issued a decree that a census should be taken of the entire Roman world.” This census also included the Province of Palestine and had a specific aim which was to regulate military service and levy taxes. Chaos and confusion were running high. However, out of the chaos there rose a king of Judea, Herod the Great. Herod established some peace and stability as well as prosperity during his reign. Herod the son of Antipater, proved himself a leader of ability and energy. In 40 B.C. Palestine regained limited independence. 
 As an act of favour, Rome gave it to Herod as a client kingdom. 
Because of Herod’s background there was a natural tension between him and the Jews. Herod’s title, king of the Jews, was granted by Rome but never accepted by the Jewish people. He was also not part of the Davidic family line but was part of the Edomite family line, making him only a half Jew. He did not succeed in asserting his royal rights over Palestine until he had captured Jerusalem in 37 B.C. He ruled Palestine during 37 B.C. - 4 B.C. 

Herod was plagued with many challenges during his rule. He was an austere ruler who did not hesitate to murder his enemies, but would also reward his loyal supporters. During the first period of his reign, he had to deal with many problems, both internal and foreign. The people accepted the rule of Herod with great reluctance and he had to do everything in his power to ensure that his rule endured. To ensure his kingship Herod went to extreme measures (Matthew 2:13-17). Herod operated governmentally as an efficient and suppressive police state. He divided the Kingdom into five merises Judea, Idumea, Samaria, Galilee, and Perea. He also had 22 toparchies, each with its administrative center. 

Not all Jews were in favour of Roman rule. As a result, resistant movements arose which won supporters with promises of Israel’s redemption through the hand of the Messiah. The result was that many Jews clung to the faith and promises. They believed that at the right time, the breakthrough would come and that the only aim of their lives was to be obedient to the Law. 
After Herod’s death in 4 B.C. Palestine, the remote eastern outpost of Rome’s Mediterranean empire, was ruled by Herod’s sons. He specified in his will that his kingdom was to be divided into three main political areas after his death. Archelaus was to reign as king in Jerusalem over Judea, Idumea, and Samaria. His terrain included the Hellenistic cities of Sebaste and Caesarea. Herod’s will also specified that Herod Antipas was to be tetrarch of Galilee and Perea. Their half brother Phillip was to be tetrarch of the mainly Gentile areas north and east of the Sea of Galilee.
Throughout Palestine there was political instability and unrest. Archelaus, Herod Antipas and Phillip were all trying to become the next ruler. Archelaus had a political card that he played as he did not immediately attempt to ascend the throne on the death of his father. Archelaus was aware of the animosity of the Jews and wanted first to gain their friendship. 
 He left for Rome to have his father’s will ratified and left Phillip behind to rule in an unstable and unpredictable situation. Rioting continued in Jerusalem and even spread to the countryside. Varus the Roman governor of Syria, came in force to control the unrest and riots. 

The country was politically unstable and everyone who was in the Herodian line wanted the rulership of Palestine. It was not until Augustus confirmed Herod’s will that a modicum of political stability was established in Palestine. Christ was also born during the reign of Augustus (27. B.C.-14 A.D.) (Luke 3:1). Archelaus was later charged with cruelty toward his subjects in express violation of Augustus’ orders. This cost him his title and position. Samaria, Judea, and Idumea were united as the Roman province of Judea. At the same time Antipas ruled in Galilee with some stability for almost 43 years. 
Antipas became such a strong political power that he had his image stamped on his coins. This action offended his Jewish subjects. He had support from the Pharisees and that a new political movement, the Herodians, emerged in his support. The Herodians, who were pro-Roman, were dissatisfied with the direct Roman rule in Judea after Archelaus, and wished to be ruled indirectly through a native prince. Antipas also rebuilt the cities of Galilee and Perea which were destroyed in the uprisings. Under the rulership of Antipas and Phillip, his brother, there was a fair amount of political peace in Palestine. 
After the deportation of Archelaus in 6 A.D., the governorship of the procurators over Judea began. With the procurators in charge, Judea fell under direct Roman rule and Judea was an imperial province under a procurator of equestrian rank. In addition, Judea was not subject to the legate of Syria, but directly responsible to the Roman Emperor. 
 The governors did not have an easy task in governing the Jews, and none of the governors could win the trust of the Jews. 
Provinces of a lower rank were merely under a praefectus (prefect) or procurator. 
 The first procurator of Judea was Coponius from 6-9 A.D. Coponius was succeeded by Marcus Ambivius who was governor from 9-12 A.D. Ambivius was succeeded by Rufus who ruled in the years 12-15 A.D. Rufus made way for Gratus who was governor until 26 A.D. During Gratus’ governorship the Jews revolted and were frustrated. Gratus had his ways of dealing with this frustration. Gratus dismissed one high priest after the other. He dismissed Annas and appointed Ishmael, the son of Fabi, in his place. Not long thereafter he gave the office to Eleazar, the son of Annas who previously had been high priest. 

After a year, the high priesthood was given to Simon, the son of Camithus. However, less than 12 months later, Joseph Caiaphas, the son-in-law of Annas, was appointed high priest. Pontius Pilate followed Gratus as procurator. Violence was met with violence, and executions were not uncommon. 
 Pilate, a cruel man by nature, ruled with injustice and instability and during his administration nothing could be obtained in Judea except by corrupt means. Pride, arrogance, and insolence reigned everywhere. Palestine was given over to plundering and the people were oppressed and outraged in every possible way. Men were sent to their death without a hearing. The pitiless and merciless cruelty of the tyrant never flagged. 
 
Pilate also refused to remove images of the Emperor Tiberius which he brought into Jerusalem. This caused tremendous resistance from the Jews and forced Pilate to remove the images. Another act which brought Pilate disfavour was the taking of money from the temple treasury to build an aqueduct in Jerusalem in order to improve the water supply. He was succeeded by Vitellius who had favour with the Jews because of some important, vital changes that he made. 

Christ conducted his ministry during the reign of Augustus’ successor, Tiberius (14-37 A.D, Luke 3:1). Tiberius was a capable statesman who ruled the empire with insight. He chose the best governors to rule the provinces to keep the people of the empire happy. These Roman Emperors played a significant role in forming the Roman Empire. He was succeeded by his mentally unbalanced grandnephew, Gaius (Caligula), who proved to be a disaster. Caligula succeeded Tiberius as Emperor and ordered his statue to be placed in Jerusalem. It was Caligula who promoted Hellenism in the empire and established worship of the Emperor throughout his empire. Caligula regarded himself as the incarnation of all the gods and was worshiped as a deity. 

Uprisings against the Roman rule became more vicious and organised resistant movements were birthed. Reconciliation between the Jewish nation and the Roman rule seemed to be impossible during the last few decades of the first century. During this time the country was characterised by riots against the Roman rule. After a victory in October, 66 A.D., against Cestius Gallus, the Jews were united and set for war. 

Nero, the Emperor at the time, was challenged with the rebellion of Judea. He chose Vespasian, his most experienced military commander, to put an end to the rebellion. Vespasian needed more than experience to stop the rebellion. Though Vespasian conquered Galilee, John of Giscala and his band of Zealots made an escape to Jerusalem. Their arrival plunged the city into a bloody civil war during the winter of 67-68 A.D. Through Idumean help, John took control of Jerusalem, and the former leaders and aristocrats were executed or assassinated. Vespasian decided to let the Jews destroy themselves through civil war within the city of Jerusalem. He began operations in Perea in 68 A.D., which was conquered by his lieutenant Placidus. He then brought western Judea and Idumea under his control. Gaining the mastery of the whole territory around Jerusalem, he commenced to besiege it. As if the war against Rome was not enough, Jerusalem had her own inner conflicts as well. Simon Bar-Giora, the leader of Idumea, went to Jerusalem and was welcomed by the enemies of John of Giscala. In Jerusalem a third leader, Eleazar the son of Simon, had risen up. In the battles among these three Jewish leaders, considerable stores of provisions were consumed by fire. 

Vespasian became Emperor after the suicide of Nero in 69 A.D. This left his son Titus as commander to press the campaign in Judea to its termination. Titus arrived with his troops in April of 70 A.D. 
 Jerusalem was taken and the temple destroyed. After the fall of Jerusalem, a few surviving Jews fled to Masada. They joined their fellow patriots to continue the battle for freedom. The defender of Masada, Eleazar was eventually conquered by Flavius Silva in 72 A.D. 
The fall of Jerusalem and the destruction of the temple was a major turning point in the history of the Jews. Their spiritual and national focus point was gone. All that was left was the Tora. 
 The fall of Jerusalem had a devastating effect on the Jewish temple cult. The temple tax was discontinued after the fall of Jerusalem and it was replaced by the “fiscus Iudiacus.” This was a mandatory tax designated for the Jupiter Capitolinus. This measure was continually met with opposition and was a factor in later Jewish uprisings. During the same time the Gospel continued to spread with the missionary journeys of Paul.
Having given this concise background of the Hebrews, the following section of the book examines economic and social influences in the Mediterranean world during the first century A.D. Factors such as wealth, money, taxation, the active economy classes as well as some active Jewish religious and political parties are examined. All of these matters form an important foundation as to how the first century believers could have used their material possessions in supporting the work of the Lord. 
2.3 Some Economically Related Matters during New Testament Times
A brief analysis as to how the Mediterranean people lived economically during the first century A.D. is on offer in the following section. The section will show that Palestine during the first century A.D. was an agrarian society. Technological advances resulted in an increase in trade and commerce in many of these urban centres. Particular individuals and groups in the urban centres tended to dominate agrarian societies politically, economically, religiously, and culturally. Thus, specifically agrarian societies were noted for marked inequality. 

Most recent historians of Roman Palestine depend on Gerhard Lenski’s sociological model for advanced agrarian societies. This model states that those societies which practised agriculture using an iron-tipped plough, usually, produced a surplus of produce. This suggests a highly stratified model of society in which all power is concentrated with the ruling elite. At the bottom of the society were to be found slaves, the landless poor, the destitute who had no voice and other marginalised groups. Above these people in the social hierarchy were the small peasant landowners who were either freeholders or leaseholders of family-sized plots. Their surplus was largely siphoned off to pay tributes, taxes and rents, and their way of life was one of mere subsistence. Artisans of various kinds were next and these too belonged to the ruled rather than the ruling class. Their skills, however, made them more mobile and less vulnerable to changes at the top of the power structure. 

Towards the top of the classes came the retainer classes – priests, scribes, and other functionaries of state – whose loyalty and services on behalf of the ruling class and the native aristocracy were rewarded by the relative status within the tightly knit system of honour. Above these groups was the native aristocracy who, for the most part, were wealthy, often absentee landlords who dwelt close to the centres of power and influence. It was in their interest to collaborate with the ruling elite. 

Against this background terms such as “wealth,” “money” and “economy” as they are used during the first century A.D. are investigated. It is important to understand this because the meanings of words have to be understood within the social contexts in which those words were used. Meaning can only take place within the specific socio cultural context in which that meaning was intended. It will allow the reader to realise that the biblical text reveals meanings which are derived from a particular first century A.D. Mediterranean social context. This context is very different from today’s. 

These definitions will confirm that the inhabitants of Palestine during the first century A.D. did not view wealth and possessions in the same way as we do today. It is important to understand how the Mediterranean believer during the first century A.D. regarded possessions especially when it involved the support of the church. 
2.3.1 Wealth in the New Testament

In today’s world, “wealth” is synonymous with large amounts of money, earthly goods and property. Wealth can also be the abundance of possessions, resources or valuable assets. Wealth is the physical possessions of something with significant value, such as land, livestock, money, and precious metals, and the practise of valuing such possessions more highly than they ought to be valued. 
 Though wealth can be seen as a state of ease and comfort wealth is also an economic measure today. In addition, it is linked with such issues of status, power, and social privilege. Wealth is a way of life. 

Wealth, which can serve as a showpiece, is dealt with in numerous passages of the NT. Jesus also told a few parables about the rich, especially their banquets. The banquets given by wealthy people were an important part of life during the first century A.D. A number of passages in the NT where the word “rich” or an equivalent is used gives the reader an indication of the power of the wealthy during the first century A.D. (Matthew 28:12, Luke 6:24, 12:19, 16:19, 1 Timothy 6:9). 
People during the first century A.D. was a traditional peasant society. 
 More than 90 percent of the population lived in rural areas and the vast majority of workers were employed in agriculture. 
 Wealthy landowners provided the landless with land, tools and seed in return for a specified share of the harvest. A consequence of this tenancy system in Palestine was that the property also attained social power over the poor. 
The subjected class during the first century A.D. comprised the majority of the population while the ruling or dominant class formed a minority. 
 The very small upper class controlled the vast majority of the property, wealth, power and status in the NT. This upper class constituted less than 1 percent of the population at the time while the lower classes, who had little or no property, wealth, power or status, constituted 99 percent of the population. 

2.3.2 The Rich 
The wealthy in the NT owned land and property (Matthew 27: 57–60), wore fine linen clothes (Luke 16:19–31) and were in possession of gold and silver (James 5:1–7). They stood out from the rest of the population not only through their opulent eating habits but also through their clothing. 
 The rich are those who have abundant possessions, which are generally reflected in goods, property and money. High ranking officials of the Roman Empire did, however, have to possess a certain minimum level of wealth. In addition to wealth, class was also determined by birth and legal classification. 

This elite class, which constituted only a small percentage of the populace, was able to hold a firm grasp on the limited social recourses of wealth, prestige, and power during the first century A.D. The rich literally ruled the poor. 

In cases where the rich did donate food or money to the poor, it was always done with the idea of receiving something beneficial in return, especially honour. This honour is the status claimed in the community, together with the all important public recognition of that claim. In addition, honour served as a key indicator of social standing and enabled individuals to interact with social superiors, equal and inferiors in socially approved fashion. 

As part of their social obligation, the Emperor and his senators served as benefactors to cities by paying for, amongst other things, the building of temples. The wealthy in Greek cities had to perform similar tasks. The rich performed these duties to improve their social status and to gain favour and support from those who benefited from their benefactions. In keeping with this tradition the elite members of the ruling classes in the Roman provinces were expected to perform certain obligations and cover the costs of certain festivals, games, buildings, and projects. 
Thus, the accumulation of wealth was undertaken with the strict intention of gaining honour by sharing this wealth with equals or socially useful lower classes. Wealth was therefore only useful as far as it acted as a vehicle by which the giver could obtain honour in society. Wealth during the first century A.D. was solely used for the benefit of gaining honour among the elite. Their wealth and possessions were distributed so that they might maintain their honour status (Luke 14:12). This action ensured that wealth was circulated primarily amongst the upper classes. 
In addition, the attitude of the wealthy is also visible in the NT. Wealth leads to greed (Luke 12:15, 16:14). Many wealthy people tend to become absorbed in earthly cares and enjoyments of life (Luke 8:14, 12:19, 16:19, 21:34). Moreover, according to Luke wealth leads to a demanding mentality; the rich want to be important, to be praised and honoured (Luke 14:7-10). 
 Furthermore, there is abundant evidence that wealth was widely regarded as a key indicator of social status and respectability (e.g., Juvenal, Sat 14, 14.119-51, 284-331). The elder Seneca has Porcius Latro say that wealth or its lack reflects a person’s virtue. 

Furthermore, since land was the basis of wealth, the increased well-being of the elite class was possible only through greater possession of land. Therefore, the ownership of land was very important. Property tended mostly to remain in the hands of the same families through inheritance. 
 Therefore, if someone’s wealth increased during NT times it had to be at the expense of others. 
 This improper practise could be seen among soldiers (Luke 3:14), tax collectors (Luke 3:12-13) and other prominent members of society (Acts 24:24-26). The wealth accumulated in this manner represented unjust Mammon. It is also noteworthy that during the first century A.D., the rich lived off their investments and by the labour of others. 
Wealth was not the main indicator of social rank during the first century A.D. Generally, modern Western nations use wealth as the main indicator of rank. Because the economic institution has become the focal social institution in the industrialised West, social class, which is ranked by wealth, is the main indicator of social rank. While the political institution is quite significant, it is wealth that controls and acquires political power. In antiquity, it was vice versa; the political institution acquired and controlled wealth. 

2.3.3 The Middle Class
Another active economic group during NT times was the middle class. The middle class is a fluid heterogeneous socioeconomic grouping composed principally of business and professional people, bureaucrats and some farmers and skilled workers sharing common social characteristics and values. 
 An example of this during NT times was the retail traders, the small industrialists and craftsmen who owned their own premises and did not hire themselves out for wages. These constituted the middle classes. 
 The middle class during the first century A.D. was mostly businessmen (merchants and tradesmen). 

Retail traders were allied to the merchants, who imported goods and stored them in large warehouses. These retail traders had shops in the bazaars where business was conducted. Despite their reasonable incomes they were still excluded from joining and sitting in on provincial city counsels and thus were without power. The priests may be regarded as belonging to the middle classes while the Pharisees were also members of the middle class. 

2.3.4 The Poor 
Another group in the NT was the poor. The poor suffered social, economic and political deprivation. Poor housing, ill health, hunger, ostracism, and unemployment plagued their lives. They were both in a state of helplessness and hopelessness, stripped of all dignity and respect. 

In urban societies the rich recognised two different groups of people among the poor. These groups had two specific names. The group of poor at the bottom of the economic scale were called indigentes. They were completely without resources and owned nothing by way of property or tools of their trade. They lived a hand-to-mouth existence and gained some source of income by working as day labourers and by begging. A little higher on the economic scale was the group of poor known as paupers. They represented the small shopkeepers, artisans, and farmers. The paupers owned property and the tools of their trade and could expect reliable incomes from their labour. 

The relatively poor had to work hard and often engage in unhealthy activities, in order to provide their families with the bare necessities of life. However, the relatively prosperous among the poor, included those who could supply their families regularly with food, drink, and clothing and reside in somewhat acceptable living conditions. The absolutely poor included those who did not have enough to live on. They were hungry and thirsty, had only rags for clothes, and were without lodging or hope. They were dependent on the help of others for the necessities of life. Their numbers often included widows and orphans, but also those who were chronically ill or disabled such as the blind, the lame, and lepers. 
 

These people were dependent on welfare that, gave the poor help and a share in the harvest, but it was not yet as well organised in rabbinical Judaism. The weak public welfare was balanced by private acts of love, the giving of alms. 
 This resulted in some unpleasant phenomena: arrogance, hypocrisy, and showing off. The poor then became more aware of the economic hardships and poverty of the day. According to Matthew 20:2 they made one denarius per day. Following the guidelines of Deuteronomy 24:15, they received their wages at the conclusion of their workday. 
2.3.5 Slavery 
Slavery played a vital role in the economy of the first century A.D. The rich owned slaves and the lives of the middle and upper classes could hardly have gone on without slavery. It was a recognised part of the Graeco-Roman economy, and was increasing rather than declining during the first century A.D. 
 The slaves, serfs and wage labourers of the subjected class supplied the necessary labour power during each historical epoch. 
The economies of Egypt, Greece, and Rome were based on slave labour. During the first century A.D., one out of three persons in Italy and one out of five elsewhere was a slave. Huge gangs worked hard in the fields and mines as well as on building projects. Many of these were domestic and civil servants while some were temple slaves and others were craftsmen. Some slaves were forced to become gladiators while others were highly intelligent and held responsible positions. 

In many cases slaves were very badly treated because they were the personal property of their masters. Slave owners were brutal and slaves were without hope. In principle, and often in fact, the slave was treated as chattel, often no better than the animals. In every case, it depended solely on the good will of the master. Slaves were bought and sold on the market and they also had no political, civil, social or religious rights. 

Another group who were in a most unfortunate position were those who had been deprived of their liberty due to their inability to pay their debts. They were debt bondmen who were in a state of debt bondage (Luke 12:58-59). Furthermore, they could only regain their freedom once their debt had been paid. In some cases the slaves were better off than these free poor since slaves had owners who provided them with food and shelter. 

2.4 Economy in the New Testament 

Though many might think that economy is only about money, this is only true to a certain extent. There is much more to economy. Economy is concerned with: The production of goods and services: how much the economy produces; what particular combination of goods and services; how much each firm produces; what techniques of production they use; how many people they employ; the consumption of goods and services; how much the population as a whole spends (and how much it saves); what the pattern of consumption is in the economy; how many people buy particular items; what particular individuals choose to buy; how people’s consumption is affected by prices, advertising, fashion and other factors. 

From the above description, we can generally say that economy is the securing of goods and services for what people want or need to make a living. The economic historian Karl Polanyi noted that there have been two senses of the word economics a substantive economics that strives to provide the necessities of life for the individual, family, tribe or society; and the formal economics that refers to rational choices between scarce means in the pursuit of human ends. 

Polanyi also pointed out that only in modern economics do the two aspects come together, for the ancient form of economy is comparable with the modern economy only in the substantive aspect. 
 The substantive meaning of economy is a regulated process of cooperative effort between people and their surroundings that produces an ongoing provision of material means for the purpose of satisfying needs. 
The current economic systems were not in operation during the first century A.D. Is it possible to use a modern economic terminology, which has its origin in capitalistic realities, to describe the relationships of production and consumption in antiquity? Other questions are: Should we reformulate concepts like industry, export, trade, factory and banking, in a non-capitalist sense? Were the same economic laws in force in antiquity as exist in our current times? 
 The answer to these questions is “no.” 
People during the first century A.D. normally thought of economics as managing a private household. The term oikonomia, as confirmed from Xen and Plato on, denoted primarily the management of a household. However, the term oikonomos from Aesch on, was used of people, and has a more concrete meaning. It donates the house-steward, and then by extension the supervisor of individual departments within the household. Examples are the porter, the estate manager, the head cook, the accountant, and all domestic officials who were mostly recruited from among the slaves. 

Thus, the most important ancient social institution in which economic behaviour was embedded was the household. This embedding of economic activities in the social structures of ancient societies had two effects. On the one hand, an economically crucial factor was land, which essentially belonged to the upper stratum, and there were set stratum-specific boundaries for the accumulation of wealth. On the other hand, there was subsistence economy within a household. While all members of the family worked for self-sufficiency, it restricted the development of appropriate markets. What is called economy and what constitutes its own area of study in the national economy presupposes a comprehensive concentration of all economic activities and to a certain extent the independence of these activities. This makes it clear that a description of the ancient economy must take into consideration the fact that it is dependent on categories and theories that come from the study and analysis of modern, market-orientated forms of economy. 

The modern word “economy” indicates the core concern that the ancients had regarding the sustaining of the family household. In agrarian societies, no family was an island to itself. Such societies always had elites who dominated other families; hence the larger economy was a political economy. 
 In addition, the economy during NT times was characterised by increased division of labour and a chain of command, and not by supply and demand. Furthermore, ancient economies had two sectors: (1) the rural agrarian economy and (2) the urban commercial economy in which was imbedded an infant industrial economy. The conditions of the rural agrarian economy were subhuman. It was characterised by peasants and slaves who are forced by the ruling class to serve. The urban economy included slaves in households, beggars, prostitutes, and wretches. 

While the agrarian economy supplied the necessities of life, other goods were also produced. Pottery, metal working, cloth weaving, leather working, wood working, oil and wine making, however, all eventually required specialists. In addition, the services of doctors, teachers, and lawyers contributed to the economy. 
In such an economy, buildings, shops and offices were required for business to take place. This all took place in the central business districts of the towns and cities, called the agora. 
 Therefore, in the ancient world the city was a convenient unit for most economic purposes. With the rise of nationalities, in modern times, the nation, has come to be a convenient unit. 

Specialties, however, tended to be the monopolies of families, who nurtured trade secrets. Powerful families controlled the production and distribution of specialised goods. The Roman economy was undeveloped. The mass of the population lived at a subsistence level off agricultural production, and the level of investment in manufacturing activities was low and there was little in the way of an entrepreneurial class. 

During the first century A.D., the economy in general was thriving and healthy with some challenges. The economic conditions of Palestine were marked by a sharp rise in prosperity in the Hasmonaean period and a decline in the middle of the first century B.C., caused by the civil wars. 
 During the Seleucid period the overall economy of the kingdom was divided into four categories of administration. These were the royal economy, the economy of the satraps, the urban economy, and private economy. The royal court had the monopoly on coinage, domestic and foreign trade, and expenditures. The satrapies or provinces administrated the state income from leases and the tithe, which were taxes and fees. 
The income of the provincial economy was drawn, above all, from the real and other property of the state, from trade and business, from livestock, from duties, and from taxes of various kinds. The economy of the polis was affected by the administration of income from the property of its territory and from certain taxes. The private economy finally involved, above all, property and money lending. 
In closure, the economic system during the first century A.D. depended upon the geographical and social distancing of classes as well as their physical separation. 
 The minority elite who occupied the city centres dominated the majority of the populace who were the non-elite economically, and lived in the outlying areas. The main aim of the economic elite during the first century A.D. was to control the economic system and to extract a surplus from it. 
2.4.1 Money 
Today money determines what you can buy, the things you possess, and the lifestyle you can attain. 
 Buying goods today is as simple as going to a shop, choosing the goods, handing over the required money and being given the purchased items. The fact is that it was not always that easy to purchase goods. In ancient times if people needed something – corn for example – they would go to the farmer and offer something with the same value in exchange for the corn. In this process, the farmer could exchange corn for the needed cloth from a weaver, or skins from the hunter. 

Money replaced the barter economy and the new medium of exchange that was convenient, acceptable, valuable and durable for trade was coins. The Lydians of Asia Minor made the first coins about 700 B.C. When minted coinage came into general use during the Hellenistic period, it created a revolution in trade and services. Coins as a medium of exchange were widely accepted because people trusted the trading system. These ancient coins are the foundation of the present day monetary system. The word “money” derived from the Latin word moneta means mint or money. “Moneta” was originally the name of the goddess in whose Roman temple money was coined. 

During the first century A.D., there were at least three different types of money circulating in Palestine. These were the Jewish, Greek and Roman coins. The circulated coins that were in circulation were not issued from a central location, but were part of a system of imperial, provincial, local, and counterfeit coinages. 

The Jews were also accustomed to the Ptolemies. The successors of Alexander established separate kingdoms, each with coinage of their own. Coins attributed to the Ptolemies in Egypt, the Seleucids in Syria, as well as those of Alexander circulated among the Jews. 
 Because all these different currencies were circulating in the hands of the Jews, moneychangers supplied the worshiper with the correct money when he would come to the temple in Jerusalem to worship. The moneychangers charged a fee of 12 grains of silver and set up their tables in the Court of the Gentiles. These moneychangers exchanged foreign currency for the silver didrachma required by the Law.

Money, which in modern context indicates freedom of choice, was in ancient times a symbol of domination and exploitation. Money today is a universal medium of exchange enabling the owner to purchase all kind of things. Circumstances, however, were rather different in the first century A.D. Whereas today, a common assumption is that money controls everything else, in the first century A.D., money and the economy generally were subject to elite control. Moreover, birth, not money, was the determiner of social standing or status ranking. 

Besides paying for goods and services during the first century A.D., money was a means of preparing for the future, accumulating wealth, a measuring value and used for paying taxes.
2.4.2 The Building Industry 
Jerusalem was the economic capital during the first century A.D. Building activities played a major role in Jerusalem’s industry. One of these activities was the rebuilding of the temple under Herod the Great 37 B.C-4 A.D. Not only did he enlarge and rebuild the temple, but he made quite significant investments in Jerusalem at the time. The princes of the Herodian royal line were passionate builders. 
 Under their rule and for sometime afterwards, the building industry held an important position in the city. 

Within Jerusalem itself and the surrounding area was a theatre, an amphitheatre, a hippodrome, and the castle of Antonia to the north of the temple area. Not only was the building industry thriving in Jerusalem but Samaria benefited as well. Samaria was made over on a grand scale and renamed Sebaste, the Greek equivalent of Augustus. Herod laid out a new city at Jericho as a health resort and retreat from the court life at Jerusalem. He also created a seaport at Caesarea after many years of hard labour. 

The building of cities was necessary to establish economic and political stability. Cities also supported and provided a broad range of services such as a central water supply, police protection, public toilet facilities, and sewage disposal. 
 Even Pontius Pilate the governor (Matthew 27:2), to whom Jesus appeared during his trail had his hands in the building industry. An aqueduct built by Pontius Pilate was financed with money from the temple treasury. This action by Pilate provoked a public uproar and the furious crowd had to be quietened by soldiers with cudgels. 
 

The building industry was important in creating jobs and contributing to a wealthy economy. Stonecutters supplied the stone for the buildings and for the paving of streets. Skilled craftsmanship was required to build the palace of Herod and the temple which was rich in unique works of art.
2.4.3 Commerce
The exchange or buying and selling of commodities on a large scale involving transportation from place to place was part of everyday living in Palestine. Goods from nearby countries had to be transported to satisfy the demand of the local market, especially in Jerusalem. Camel caravans, often of impressive length, brought goods from a distance to Jerusalem. At the time of Hyrcanus II (76-67 and 63-40 B.C.) there were Greek merchants from Athens in Jerusalem. Agrippa II imported timber from Lebanon to provide the temple with new substructures in 66 A.D. 
 At the beginning of the Christian era the empire was at peace and, in general, order reigned securely within its frontiers. This period was marked by an extensive growth in economic life and particularly in commerce. 

The material that was used for the curtain in front of the Holy Place and for the high priest’s mitre was imported from Babylonia. Babylonia was not the only supplier of linen and fabrics for the temple. Fabrics also came from as far away as India. Trade with the East, and particularly Arabia, had always been very brisk. A great quantity of spices, precious stones and gold was brought into the country by the Arabs. 
 Material was also needed for the clothing industry. The main materials used for making clothes were linen (from flax), sheep’s wool, goats’ hair and animal skins. Peasant villagers ordinarily made their own clothing and processed basic foods. 
 The foreign trade was not the only trade in Palestine, as local trade was just as healthy. 

Agriculture played a vital role in Palestine during NT times. Agriculture provided the basic foods and goods for survival. This industry was lively because the demand for grains, fruits and vegetables was high. Farmers in Palestine produced a broad variety of agricultural produce. 
 Barley and wheat were crushed, winnowed, sieved, and distributed on the threshing floor for local consumption. The main agricultural products were grain, especially barely and wheat, olives for oil and grapes for wine. Herding played an important role in biblical economy as well. Trade was essentially local and directly coupled with the geographic and climatic conditions of Palestine. These conditions were variable for in Galilee more rain fell on average than in Judea, and northern Galilee was different from southern Galilee. 

The temple economy depended upon significant numbers of animal offerings per year. Surpluses were transported to regional marketplaces and major cities. Whole grain, meal, flax, nuts, dates, olive oil, fish in the Galilee area, and a variety of animal by-products found their way into every home. This trading made it possible for the farmer to pay the taxes that were imposed by the government. 

The wine industry was another agricultural segment which flourished during the first century A.D. The vineyards, normally located on hillsides, were fenced in with a watchtower and a winepress on the same premises. At times these vineyards were rented (Matthew 21:33). The wine industry also supplied jobs for unskilled day laborers (Matthew 20:1-2). 
During NT times fish was a common supplement to the diet. Aspects of the industry included supplying fish for the local markets, as well as supplying and repairing nets and boats. By the time of Jesus fishing was a flourishing industry that developed on the inland Sea of Galilee. The lakeside town Tarichaea (‘pickling’), probably indicates that it was a centre for salting and preserving fish. However, the fishing industry was controlled by the ruling elites. 
 The demand for fish as staple food for the nation was constant. Fish was a far more important staple food than meat for most of the population, and the Sea of Galilee was the principle source. The large lake was productive enough to supply fresh fish not only to the surrounding region but also to support a thriving industry in Capernaum. This industry also supplied other shore towns where large quantities of fish were salted and dried for the shipment throughout the Roman Empire. 

As stated above, the economy during NT times was centered around agriculture. However, some manufactured goods were produced as well. Products and agricultural goods were transported to market centres in Palestine and other countries, resulting in the buying and selling of goods and services. 
2.3.4 Cost of Living
The cost of living is determined by what people pay for goods and services. Goods and services on the other hand are determined by the law of supply and demand, “demand” referring to what consumers normally want, and “supply” referring to the goods and services that are available for the market. 
 When demand is higher than the supply of goods and services, the prices rise. This relationship affects cost of living. This was also true during NT times (Matthew 6:25-26). 

Furthermore, the cost of living in the same country may vary for certain reasons. In SA, for instance, petrol costs more inland than in coastal regions. The reason is that SA imports petroleum by sea and this product arrives by ships at the country’s main harbours. From the harbour the product must still be transported inland and the effect is a higher petrol price. Israel had the same variation in the cost of living during NT times. Cattle and pearls, agricultural produce and wine cost more in the city than in the country Fruit in Jerusalem cost three to six times its price in the country. The price of grain or flour was one denarius for each seah (about thirteen litres) and the daily minimum bread ration corresponded to a price of a twelfth of a denarius. 
 Then there was the precious ointment that was used to anoint Jesus in Bethany (Mark 14:5). 
Another popular commodity during the NT times was tunics. Both men and woman wore these tunics which were woven of wool and linen. The demand for certain clothing had an astonishing effect on the prices. The luxury was pushed so far that the mother of one high priest, Ismael Ben Phabi, had spent one hundred minae (nearly ₤2,000) on his tunic, and the mother of Eliezer Ben Harsom had a robe made for her son that cost 20,000 minae. 
 The prices of festive clothing were high because they were made of costly white material. 

It seems that the cost of medical treatment and doctors’ fees were also high during the first century A.D. (Luke 8:43). Consequently, the poor, orphans, widows, unemployed, chronically ill, disabled and lepers suffered the most during NT times. The cost of living had a severe impact on these people, resulting in an ever widening gap between the rich and the poor. 
2.4.5 Banking

Banks and the banking system are not strange in the modern world. Banks are institutions that deal in money. They provide financial services to the people in the form of loans and investments. Personal loans, the borrowing of money, and credit cards are very much a part of the modern world. People go to the bank to borrow money against an agreed interest rate to start a business, purchase goods and pay the loan back over a certain period of time. By doing this the banks cover their overheads and make a profit. 

However, during the OT the Law did not allow this to happen (Exodus 22:25, Leviticus 25:37). The Jews only became accustomed to the banking system during their captivity in Babylon. 
 Some even joined the banking industry and became prominent officers. By NT times banking was an established institution (Luke 19:23). The widespread introduction of coined money after 500 B.C. and the expansion of travel and commerce in the Roman Empire aided the establishment of banking institutions in the NT period. Although Jesus' parable of the talents (or minas) shows that bankers received money for safekeeping and also paid interest (Matthew 25:27, Luke 19:23), the most common reference to first century banking in the NT is to moneychanging (Matthew 21:12). In addition, money lending was a general and widely acceptable exercise in the cities.
Like a modern bank today which would safeguard treasures, the temple in Jerusalem did the same. The temple was a safe place for treasures and valuables, not only because it was a holy place, but also because the walls were high and wide and there was a constant guard. Valuables such as gold, clothes and ornaments of the rich were kept for safekeeping in the temple. These valuables were deposited in care to the temple treasurers who stored them up in the treasure rooms of the temple. It is probable that the treasurers of the temple asked a compensation for this banking service. 

2.4.6 Taxation
General taxation was part of the everyday economy during the first century A.D. This served as an important source of income for the Roman Empire. The economy of the Jewish people in the land of Israel was determined on the one hand by productive factors, such as agriculture, crafts, trade, and business. On the other hand it was also determined by political circumstances. Politics might have influenced the kind and extent of taxes, tributes, duties, and other levies that were to be turned over to the various institutions of government, temple, and priesthood. 

The government needed a large amount of income to make ends meet. The economy, while relatively stable, was burdened with heavy taxes. The aim of these taxes was to support the occupation army and the government. 
 The Roman Emperors were the main beneficiaries of the port taxes. The economy was in need of money, which was received, as mentioned above, through taxation of the normal citizen living in the provinces that Rome conquered. Rome’s economic policy was such, that it extracted both direct and indirect taxes from its colonies. 

2.4.7 State Taxes

When Judea became a Roman province in 6 A.D., the Romans instituted a series of taxes. The Romans did not collect the taxes directly, but, rather, through Roman tax collectors. The tax collectors then turned this task over to third parties. These third party tax collectors who brought in taxes for the government were all Jews and collected indirect taxes.
These taxes are similar to the taxes paid on groceries and fuel, which is a sales tax. In the process, the toll collector would collect as much as he could get from the people over and above that which the Romans required. The tax collector would then pay his share to the Romans and keep the rest. 
 These tax collectors would at times use any method to collect the taxes from citizens to reimburse themselves with the above-mentioned profit. This method of making a profit by collecting more than the required tax amount is made evident in Luke 3:12-14 and Luke 19:1-10. 
The two main types of taxes which had to be paid to the Roman authorities were the tributum soli and tributum capitis. Tributum soli was a property tax, which was assessed at a fixed rate on land, houses, slaves and ships. Tributum capitis on the other hand, was a head tax which was levied at a flat rate on adults between the ages of fourteen and sixty-five. The land-tax or ground-tax covered the property of private individuals, and it amounted to one-tenth of all grain, and a fifth part of wine and fruit. This was on the heavy side. 

Thus, taxes during the first century A.D. were an unbearable burden for the citizen. By the time peasants had paid taxes to the local political ruler and to the local temple there might have been little left to support themselves and their families. 
 The burdens of taxes, religious and political imposts, and rent increases benefited the upper stratum. State taxes were not the only financial obligation for the Jews of Palestine, as the rebuilding of postexilic Judaism in the land of Israel likewise required religious taxes. 
2.4.8 Religious Taxes 
In addition to the tithe, the Jews were required to pay additional religious taxes. Tithing, was perceived as a form of taxation during NT times. The reason for this as mentioned before is that tithing was not only perceived as an offering to God, but was also a form of taxation to support the government. Therefore, tithing in both Old and New Testament times was the paying of taxes. Hebrews under the Mosaic Law paid as much as 25 percent per year in tithes. Nehemiah 10:32-39 also calls for a yearly tax for temple service (a third of a shekel), taxes for firewood and firstlings, tithes for the cult personnel and other tithes. The temple tax, which was the yearly half shekel (Exodus 30:11-16), had to be paid in Tyrian silver. 
The Hebrews were also required to leave some of their crops for the poor and the alien (Leviticus 19:9-10). This passage instructs them not to reap the harvest to the very edges of their field or gather the gleanings of their harvest. In addition, they were not to go over their vineyard a second time or pick up the grapes that had fallen. Further, they were required to leave their lands fallow every seventh year (Exodus 23:10-11). The poor were then permitted to take any crops which might have grown, while the wild animals could eat what was left. They were also commanded to do the same with their olive groves. 
Taxation, which included state and religious taxes, during the first century A.D. was hefty. The result was that the rich always found it easier to pay taxes than the poor. However, no one was omitted and everyone had to pay their due. 
2.5 Social Groups during New Testament Times
The society of the NT was shaped and strengthened by the common interests and needs of the people. Aspects such as money, possessions, economy, religion and politics play a major role in the development of such a society and these can draw people together. This unification in society is known as “social culture.” The culture of a society is the way of life of its members; the collection of ideas and habits which they learn, share and transmit from generation to generation. 

Moreover, because of their socialisation and enculturation human beings share meanings with others in their social group. These meanings are expressed in language, gesture, artifacts, and the like. The meanings expressed in language, gesture, and artifacts derive from and express the social system at a given time and place, into which the persons communicating have been enculturated. 

Some groups or factions during the first century A.D. were very popular and in full operation throughout Palestine. Some of these active groups were the scribes, Pharisees, Sadducees, and a fourth sect, who embraced to a severer discipline, the Essenes. 
 Alongside these Jewish groups were the Herodians, who were wealthy and influential Jews while the Zealots were another active group during the first century A.D. The Zealots were concerned about the future of Israel and as a political power were looking for an opportunity to overthrow Roman rule in their time. In addition to the Zealots there was another Jewish political party or faction which is worth mentioning. This party, the Sicarii, was a revolutionary movement and its members described to use armed force to destroy the Roman rulership. 

2.5.1 Some Prominent Jewish Religious and Political Movements during New Testament Times
There was political religion and domestic religion during the first century A.D., but not religion per se. Political religion employed the roles, values and aims of politics in religious ideologies and rites. It was characterised by functionaries combining cultic and political functions and tending powerful deities. These deities provided well-being and prosperity, and if provoked, their opposites. 
 In addition, domestic religion used roles, values and aims of the household in religious expression. Its functionaries, to the extent that it had them, were family members and it focused on the deities as the source of familial solidarity, commitment and well-being for the family members. This resulted in the family being by far the most important group during the first century A.D. 
The house had its own altars and sacred rites focused on the family meal and the hearth as symbols of life. Furthermore, deities were tribal and/or household ones (e.g. God of Abraham, Isaac, Jacob, etc.) as well as ancestors who saw to the wellbeing, prosperity and fertility of the family members. There was much concern about inheritance and the legitimacy of heirs while domestic religion sought meaning through belonging. Consequently, “conversion” meant joining a political-religious group or kinship-religious group for political or kinship advantage. When people spoke of different religions they always meant the ideology and behaviour of different political religions or kinship religions. 

Thus, the first century Mediterranean person was strongly group-embedded and collectivistic. Since they were group-orientated people, they were socially minded, and attuned to the values, attitudes and beliefs of their in-group. Because these persons were strongly embedded in a group, their behaviour was controlled by strong social inhibitions along with a general lack of personal inhibition. 

Moreover, individuals pledged themselves to a common solidarity similar to the ties of a clan. In exchange for unfailing loyalty, this clan offered the individual protection against the social environment. Five characteristics of these groups that were constructed on a philosophical and/or religious ideology during the first century A.D. are visible. They are (1) loyalty and confidence toward the group, (2) the preservation of the common conviction toward the exterior world, an (3) open house to all members, the (4) obligation to take care of the needs of one another and the (5) consciousness of sharing the same destiny. 

Against this background, it is important to note that a central value aspect in the Mediterranean world was honour. This was the individual’s own sense of worth and the corroboration of that understanding by a relevant group, typically the village in which he or she lived. Furthermore, honour could only be ascribed (that is, simply attributed to a person by virtue of birth or position) or achieved (that is, actively gained from another in various social arenas in forms of interaction described as the pattern of challenge-and-response). The desire to obtain honour motivated many interactions between individuals and the groups that they represented. While individuals did seek honour for themselves, the groups to which they belonged would also share in that honour. Therefore, the very existence of the group is dependent on the opinion of some larger social grouping. Thus, the Mediterranean world during the first century A.D. was intensely competitive in that individuals and groups continually strove with one another to promote their individual or group honour at the expense of some other person or group. 

Now, since the Jews were a proud nation, it is understandable that they were severely affected by the Roman invasion of their country during the first century A.D. They were specifically proud that God had chosen them as his people with the call of being the moral light in a dark world. This call brought very high ethical teachings, morals and worship standards, which they, at times, took to extreme measures. 
 To ensure that this proud nation could live within their religious traditions during the first century A.D., a few religious and political groups developed within the Jewish nation. It is possible that some of the religious activities in these groups could have played a decisive role in the actions of the church of Acts in supporting the poor and the work of the Lord. 
Scripture narrates that political and religious deliverance was high on the Jewish agenda during NT times (Luke 1:71-75). Groups developed within the Jewish society and influenced the Jewish nation of their time with a message of hope and especially of political deliverance. The receivers of this hopeful message during the first century A.D. were average Jews with very limited general knowledge. They had hope without understanding and religious practise without clear theology. In short, they were not different from the lower socio-economic groups of any civilisation at the time. 
 This meant that they were vulnerable and open to mob pressure and action (Matthew 27:15-25). 
Leaders who influenced the people during the first century A.D. were those functioning as high priests. They played a dominant role in the religious and national life of the Jewish people. The high priests represented the supreme authority at the head of a society governed by the theocratic principle. The fact is that the high priest was the most important personage in the Jewish community and he was recognised as head of the temple-state. 
 Alongside the high priest were the Jewish political and religious groups that played a fundamental role in the NT. 
Some if not all of these groups arose in conflict with the Hellenistic culture at the time. Around the turn of the era a militant resistance movement, the movement of John the Baptist and a series of short-term prophetic movements arose in reaction to the new Roman culture. The resistance movement tore apart the whole of Palestinian Judaism in a revolt against Rome. However, compared with the periods before and after it, the time of Jesus was relatively peaceful. 

2.5.1.1 The Pharisees

The Pharisees were a Jewish religious group that zealously followed the OT Law. In the second century B.C. they united under the Hasmoneans (Maccabean dynasty) with the intent to separate themselves from the masses of the people through special religious efforts. 
 They were the developers of the oral tradition and God’s Law was of the utmost importance to them. They taught that the only way to God was through obedience to the Law. They deified the Law and uplifted the Law to such a status that it became god. However, the more they stressed the Law the further they drifted from God. 
 The Pharisees also had their own traditions, which they treated as Devine Law. They exercised the greatest care in matters of ritual purity, in food-laws, the Sabbath law and the like and were also scrupulous about maintaining the ancient regulations on tithing the produce of the soil. Thus, they avoided eating food that was subjected to the tithe unless the tithe had in fact been paid 

Though the Pharisees were an active group during the first century A.D., they did not withdraw from society. The community life of the Pharisees was without a doubt less strictly organised than that of the Essenes, and the boundaries with the majority society were essentially more porous for the Pharisees than for the Essenes. Thus, deviance did not mean a withdrawal from society and social-sect-like-separation. Rather, it could also be lived aggressively and be integrated within the larger society. 

With regard to certain religious convictions of the Pharisees such as belief in the resurrection, judgment, and angels, we can see not only apocalyptic influence but also the openness of the Pharisees to new religious currents. The Pharisees were more a reformist than a conservative movement, which comports with the fact that in the question of belief in fate, they took a middle position between the Sadducees, according to whom everything was subject to freewill, and the Essenes, for whom everything was predetermined (cf. Jos. Ant. 13.171ff.). They also accepted the idea of divine providence, but held that man is, in some sense, God’s partner, Thus mankind is given the power to influence and even alter events, an accordance with his behaviour – be it through repentance and good deeds, or through his transgressions. 
 Therefore, the Pharisees were not a simple group with a limited concrete goal, but a long, well-connected, voluntary, corporate organisation which sought to influence Jewish society and entered into many mutual relationships to accomplish their aims. 
Finally, they shared material goods amongst themselves only. In doing this, they failed in their duty as brokers, to share with the community. Moreover, the Pharisees did not show generosity through almsgiving (Luke 11:41) and because they were lovers of money (Luke 16:14), could not serve as brokers between God and the community. 

2.5.1.2 The Sadducees

Another active party during the first century A.D. was the Sadducees. The Jewish priestly party formed the Sadducees group. They were of the wealthy, upper class and the oldest party during NT times. The Sadducees believed that any divine supervision is extraneous, since man is responsible for his deeds and for the ensuing results. Along with the Pharisee party, they were one of the two major parties of the Jewish council and this small party had an enormous impact on the Jewish social setting of the first century. 
 The Sadducees were an active political party. They were politically oriented and supporters of ruling powers, whether Seleucids or Romans . 

In general, the Sadducees were the ones who were in charge of the temple and its services. This party did not believe in the resurrection of the body or angels. They believed that the soul perished with the body, thus making future punishment and reward unacceptable in their beliefs. This belief made them materialistic in nature. 
2.5.1.3 The Zealots

The Zealots, who were concerned about the future of Israel, functioned as a political power during NT times and were looking for an opportunity to overthrow the Roman rule. Their activism was based on deep religious convictions. They were convinced that the Roman occupation was a pollution to the Holy Land. 

The first explicit references to Zealots in the party sense relate (possibly) to the followers of Menahem who tried to take command of the revolt against Rome in September, 66 A.D. 
 They were extremists among the rebels at Jerusalem and were willing to die for their country. The Zealots were a fiercely dedicated group of Jewish patriots who were determined to violently overthrow the Roman rule in Israel. 
 They were fanatical in their Jewish religion and in their devotion to the Jewish Law. For them nationalistic patriotism and religion were inseparable. They saw it as their task to cleanse the Jewish land of pagans in preparation for the coming of the kingdom of God. 
 They even had their own creed: “He who is under the Law is free from all other authority.” 

One of the problems the Zealots had with Roman rule was paying taxes to Caesar. Many excuses and grievances were brought up not to pay taxes and the Zealots raised the cry that there was to be no tax recognised but the tax for the temple. They further advocated that it was idolatry to pay homage to Caesar and dues to his government. In addition to their refusal to pay taxes they also demonstrated against the use of the Greek language in Palestine. The Zealots’ roots could be found in the Pharisees. 
2.5.1.4 The Sicarii

Alongside the Zealots was another Jewish political party that is worth mentioning. This party, the Sicarii was a revolutionary movement. They would use armed force to destroy the Roman rulership. Literally meaning “dagger men,” the Sicarii were the most extreme revolutionaries among the Jews of the first century. In their commitment to the removal of Roman rule in Palestine they used small-concealed daggers to assassinate their enemies, principally Roman officials. They were willing to die in slaying their targets and did whatever they could to upset and destroy Roman political and military policy during the first century A.D. 

2.5.1.5 The Essenes 
Another active party during NT times was the Essenes. Though not mentioned in the Gospels at all, the Essenes were a devoted religious movement and their reaction toward Roman rule was withdrawal from society. 
 They retreated into the desert and thus separated from the world as well as from Judaism. 

The Essenes were a peaceful, communal, ascetic, and deeply religious sect of the Jews who lived a virtuous life, having great love for one another. 
 The community functioned as an establishment with communal property and devoted themselves to the copying and studying of the manuscript of the Law. They paid scrupulous attention to ceremonial purity and they held all their property, money, food and clothes in common. In addition, they also made provision for those of their number who were in need or unable to work due to sickness and old age. 
 They did not have rich and poor members, since all could live in peace from the common wealth. 

They were convinced that they represented the true Israel. Their adherents were continuously striving to adhere meticulously to the purity code mandated by the Law. 
 Their theological worldview adhered to predestination, or, in other words: “From the God of knowledge stems all there is and all there shall be. Before they existed he established their entire design and when they have come into being, at their appointed time, they will execute all their works according to his glorious design, without altering anything” (1QS 3.15-16). This view was in turn tied to the division of mankind into the sons of light and the sons of darkness, with each individual’s fate already determined at the time of his creation. God, moreover, decreed hatred between the two camps. God had sorted them into equal parts until the last time, and has put an everlasting loathing between their divisions. Deeds of injustice are an abhorrence to truth and all the paths of truth are an abhorrence to injustice (1 QS 4:16-17). In the end of days, however, evil will be forever destroyed and with it all the sons of darkness. 

Membership in the community came in three stages. Initiation was followed by one year of probation. After the successful completion of a rigorous examination, the initiate became a novice for two years. This was followed by a second examination and admission as a full member. 
 They were extremely self-disciplined and diligent manual labourers with a simple lifestyle. 

The Essenes adhered to a dualistic religious thinking: the body was sinful and subordinate to the higher, pure spirit. As a result of this belief they lived an extremely ritualistic and ceremonial life in order to liberate the spirit from the bondage of sin. 
 While they essentially recognised the temple in Jerusalem as the cultic center of the Jews, they held it to be desecrated and thus did not participate in the sacrificial rituals or in the traditional Jewish festivals. 
2.5.1.6 The Qumran Community 
The Qumran community site was inhabited from about 130 B.C.-70 A.D. by a sect similar in nature, theology, and practise to the Essenes. Most teachers believe it was one variety of this sect. 
 The Qumran community embraced a rigorous community life in the wilderness. While the Qumran settlement could not have numbered more than a few hundred at anyone time, their associates and sympathisers in other parts of the country may have been ten times as numerous. Those who lived in the wilderness underwent a searching probationary period, after which they submitted to a strenuous and lifelong discipline. 

Candidates for admission to the community were inspected to see if their motives and their lives were pure and if they understood what they were doing. If the candidates were accepted, they had to pass through two stages of initiation, each of them lasting for one year, before they were enrolled as full members. During the first year they retained their private property; and during the second it was deposited with the community treasurer. It was not until the candidates became full members at the beginning of the third year that their property was merged with the common fund. 

The Qumran community understood itself to be a new, perfect construction (1QS 8:5-6). The withdrawal into the wilderness corresponded to a salvation-historical symbolism, which was also actualised by other groups. Entrance into the group’s “order” meant separation from sin and sinners; positively, it meant the forgiveness of sins, and, indeed, the “assurance of the everlasting presence of God.” In conclusion, each year all community members were evaluated according to the measure of their knowledge and their way of life and examined to ascertain whether they had satisfied the prescripts of the covenant of God. 
 The Qumran community was also organised internally according to a strict hierarchy with priests at the head who were the ultimate deciding authority. 

2.6 Giving during New Testament Times

The following section will show that gift exchange during the first century A.D. was a common practise among the inhabitants of Palestine. While the modern world connects gifts to “presents” wrapped and offered on specific gift-giving occasions, during the first century A.D. the word gift had a completely different meaning. Gift was understood in a much broader sense. The things that were exchanged were not simply property and wealth, moveable and immovable goods, but banquets, rituals, military services, woman, children, dances, festivals, and fairs, and the like. 

Giving, as it took place in the first century A.D., must be understood within the context of the Graeco-Roman world. A motivational factor for giving within the first century A.D. was the reciprocity principle, which was firmly established in the social setting of the time. The principle of reciprocity is reflected in the parable of the great banquet (Luke 14:12-24). Initially the host only invited his social equals from whom he would receive praise for sharing his wealth. The invited quests would then at a later stage repay the host by extending banquet invitations to him and others of equal social status. 
The cement of the Graeco-Roman world was the exchange of benefactions. Mere wealth was nothing. Only in being distributed was it transmitted into prestige and power. A gift was a public gesture-laying claim to superiority calling for honour from the recipient. A gift had to be reciprocated. If the return was superior in value, the original recipient gained the advantage. If of equal value, both remained equal. If, however, the return was of less value, the recipient became a client with an unrequited obligation to the giver. To refuse a gift was not a real option, because the consequence would be bad blood. 

Giving, as motivation to receive honour, is also visible in the actions of Herod Antipas when he gave away his wealth in public displays of magnanimity. Such benefactors are well-known to modern historians through literally thousands of inscriptions on stone. However, philanthropy in Graeco-Roman urban societies was generally not directed at the poor but to friends and fellow citizens. 
 Wealthy citizens were often prepared to donate large sums of money for grain supplies or public buildings because it increased their prestige. 
2.6.1 Sacrifices 
During the first century A.D., people sacrificed according to the guidelines of the OT. Mary who brought the baby Jesus to the temple offered a sacrifice for her purification (Luke 2:24, Leviticus 12). Mary sacrificed turtledoves or pigeons, which was usually the offering of the poor worshiper. Sacrifices were not the only means of income for the temple labourers. Firstfruits too were offered and this is shown by the vivid description of the procession which was part of the ceremony (M.Bikk.iii.1-9) and especially from the information that King Agrippa (I or II?) took part in the offering (M.Bikk.iii.4). 

Jesus, who functioned under the Old Covenant administration, told the leper whom he had healed to go to the priest and make a sacrifice according to Leviticus 14:2-32: “…then Jesus ordered him, "Don't tell anyone, but go, show yourself to the priest and offer the sacrifices that Moses commanded for your cleansing, as a testimony to them” (Luke 5:12-14 NIV). While the Old Covenant was still in operation, most of the Jews participated in animal sacrifice, were circumcised, paid temple tax and tithed. Jesus himself paid temple tax (Matthew 17:24-27). 
On the other hand Jesus challenged the sacrificial system of the OT by teaching that the ethical transcends the traditional ritual, not only as a general principle, but also in the deed of worship (Matthew 5:23-24). Moreover, Jesus endorses Hosea's fine ethical epigram (Matthew 9:13, 12:7) and also commends as near the kingdom the scribe who put love to God and man above sacrifice (Mark 12:33).
Jesus teaches not merely the inadequacy of the sacrificial system to the moral law but also the discontinuance of sacrifice as a system. 
 This according to Williams happened when Jesus said: “…this is my blood of the covenant, which is poured out for many" (Mark 14:24, Matthew 26:28, Luke 22:20). Thus, not only is the ethical superior to the ceremonial, but Jesus’ sacrifice of himself is as superior to the sacrifices of the old system as the New Covenant is superior to the old.
With the introduction of the New Covenant, animal sacrifice as well as circumcision was no longer obligatory. The Mosaic covenant of the OT provided animal sacrifices that brought temporary relief to man’s guilt and demonstrated the lessons of God’s justice at the same time. As mentioned before, these sacrifices had to be repeated regularly at the tabernacle by the celebrant, which was only symbolic of God’s eternal, heavenly altar. When Jesus died, he offered himself as an eternal sacrifice for sin (1 Corinthians 15:3, Hebrews 7:27). His blood provided a permanent sacrifice and permanent covenant bond between God and man, obtaining the ultimate redemption from sin for those who receive him. 
2.6.2 Tithing 
Included in the second major division of the Bible, is the NT with 27 separate works or books. These books are attributed to at least eight different authors. The first four books make up the Gospels and the following book is Acts, which is a history of selected events in the early church. Twenty one letters to the NT churches and individuals and one apocalypse follow Acts. The letters contributed by Paul, Peter, John and Jude deal mainly with the interpretation of God’s act of salvation in Jesus Christ. Matters of discipline, proper Christian behaviour, and church policy are included. The final book of the NT is the apocalypse, a coded message of hope to the church of the first century. 
Against this understanding, when we turn to the NT church for advice regarding the church today, we normally consider the whole of the NT as the ideal. This is also true when it comes to material possessions. The parables and teachings of Jesus regarding the disciples and their possessions are specifically quoted as a standard and policy for the church today. One of those teachings that some teachers explicitly use as a proof that Jesus preached on tithing and thus therefore justifying the practise of tithing as a NT principle is that of Matthew 23:23 (NIV): “Woe to you, teachers of the Law and Pharisees, you hypocrites! You give a tenth of your spices-mint, dill and cummin. But you have neglected the more important matters of the law-justice, mercy and faithfulness. You should have practised the latter, without neglecting the former.” 
Though the practise of tithes being paid are recorded in the NT (Matthew 23:23, Luke 18:12), it is important to note that it is recorded in the Gospels only. Moreover, Christ was alive, the temple was still in operation. The Levites and priests were still performing their ordained functions and were then the legal recipients of the tithe. The Pharisees to whom Jesus was talking to were not members of the church, but leaders of the Jews. The Levites, Pharisees and Sadducees who were the leaders of Israel had all the political power and ran the government under supervision of the occupying Romans with the Mosaic Law as guideline. Thus, tithing as a Mosaic Law was still in operation until the destruction of the temple or at least during the time that the Gospels described events of Christ’s life on earth. 
The practise of tithing was in operation before the outbreak of the Jewish war (66 A.D.). The high priests repeatedly sent their servants to the threshing floors in Galilee to seize the tithes due the priests (Ant. 20.181, 206). 
 For many, the priestly tithe was probably not a minor burden and this was all the more true when additional tithes (second tithe, tithe for the poor) were required, if not annually, then at regular intervals. 

It is also understandable that not everyone complied, in any case not willingly, with the tax obligation resulting in the dammai law attempt to guarantee the tithe as much as possible. 
 There is evidence that a considerable number of people did not pay any dues, or paid them only in part, and that many taxes were perhaps no longer paid at all. This is confirmed by what history shows of the financial circumstances of the priests. 
 Only the strict legalists, which were in the minority, actually paid their dues. These strict observers of the Law paid the tithe meticulously and included the smallest herbs (Matthew 23:23, Luke 11:42), everything they bought and every growing thing (Luke 18:12). 
Hebrews 7:4-9 is another testimony that narrates that tithes belonged to the priests. However, some passages in the Talmud state that the tithes were paid to the Levites only, and not to the priests (M.M Sh. V9, M. Ter.iv.2, etc.). These passages are based on the purely exegetical consideration of the OT precept and they are less significant. Other passages in the Talmud make it clear that in practise tithes were given to the priests. 
 Although Hebrews 7:4-9 contains several references to the tithes it is not an instruction for contemporary church practise today. The passage is simply a recollection of the historical event of Abraham meeting Melchizedek in Genesis 14:18-20. 

In closure, tithing is not explicitly taught in the NT. However, the practise of tithing occurred at least until 60 A.D. (Acts 15:5) when “Gentiles believers” were encouraged by “Jewish believers” to obey the OT Law. Even though the Jewish school might have influenced the new believers, tithing as a practise among NT believers is nowhere recorded in any NT book after Calvary. With the fall of Jerusalem when the temple no longer stood and with the increasing economic burdens of the revolt and its aftermath, the tithes were not able to carry whatever religious weight they previously had. 

2.6.3 Voluntary Giving 
In addition to religious sacrifices and the practise of tithing during the first century A.D., voluntary giving was also important. The best example of this practise is probably Luke 8:1-3 where Jesus and his disciples were supported by private funds from those who believed in his mission. This passage narrates that specific individuals supported Jesus’ ministry. The fact that it was women performing this function is not unusual as women were amongst those who made a reasonable income in Graeco-Roman urban society. In the financial arena, aristocratic women were free to support various causes with their own disposable wealth.
The Lord insisted upon the matter of using freewill offerings when Jesus sent out the seventy (Luke 10:3-16). Furthermore, at this early stage in the ministry of Jesus, the disciples were informed by Christ to take only that which was set before them, accepting it as a freewill offering. It is important to understand that Jesus and his disciples were dependent on freewill offerings, as he was not a priest who would be entitled to support from the tithe. 
Paul collected money to aid the church in Jerusalem when he was in Corinth during his third missionary journey (1 Corinthians 16:1-4). The churches in Macedonia – Philippi, Thessalonica, and Berea had given a freewill offering which was sacrificial in nature because they were poor themselves. Paul wanted them to contribute as an act of generosity and not as an act of extortion. 
2.7 Summary 

The following conclusions are drawn from the investigation of the NT context regarding possessions and giving. Starting with the cultural and political background of the NT, it has been shown in this chapter that there were mainly three influences that affected the people of the first century A.D. These were the Persian, Hellenistic, and Roman cultures. It was during the Persian period that Jerusalem was rebuilt as the spiritual and national home of the Hebrews and the high priesthood with its leaders was reinstated in Palestine. The temple regained its religious position and also became a financial institution. The dominant influence of the Hellenistic period was the mix of culture it delivered. Freedom of speech provided a means for the Gospel to be spread throughout the known Roman world. Additionally, the NT would be written in Koine Greek.
The Roman Republic followed the Hellenistic period but came to an end in 27 B.C. This made way for the Roman Empire which took control of Palestine in 63 B.C. Chaos and confusion was the trade mark during Roman rule, and if that was not enough, the Hebrews were required to fund this government through hefty taxes. Tributum soli and tributum capitis were required and placed a heavy burden on the normal citizen. This resulted in the formation of political and religious freedom groups who advocated freedom for Israel. 
Because political and religious deliverance was high on the Jewish agenda, these groups that were offering a message of hope found it relatively easy to assemble a number of followers. These groups developed a group mentality character meaning that the members of the groups shared the same values, attitudes and beliefs while the group offered hope and security in return. Some of the groups withdrew from society and held all property, money, food, and clothes in common. These groups were well organised internally, having a strict hierarchy with leaders at the top who were the ultimate authority. High on the agenda of these groups was taking care of the poor. 
The chapter also offered a concise description of wealth and money during the first century A.D. This investigation delivered proofs that the believer during the first century A.D. had a different perception of money and possessions than that of the modern believer. Moreover, the economy of the first century A.D. was characterised by increased division of labour and a chain of command, and not by supply and demand. The primary measurement of wealth was land during the first century A.D. and the economic backbone was agriculture. 
The social context of the first century world has been briefly sketched and the picture presented is a society that was highly stratified and had marked division between the upper and lower classes. All political, economic, and religious power was concentrated in the hands of the small percentage of those that formed the elite class. This class dominated and controlled all access to limited resources at the expense of the non-elite and the poor. This economic control ensured that the controller was the one with the power. 
Alongside the elite (the rich) were the middle class and the poor. It was pointed out that the majority of the populace during the first century A.D. was subjected to varying degrees of poverty. It was this segment of society which suffered social, economic, and political deprivation. While the building industry during the first century A.D. provided economic and political stability, it was mainly the skilled labourers who profited at the time. The cost of living was high, resulting in a widening gap between the rich and the poor. While the banking system provided money, lending money also turned into a profitable business for the rich. 
What is clear from the above is that the people of the first century A.D. struggled with many of the same challenges known to the modern world. Although the world in which they lived and functioned was not the same as the modern world, they were confronted with the same trouble and pain. Corruption was pervasive in the ruling governments. Power hungry leaders went to the extreme to secure their positions. Uprisings against these governments resulted in the destruction of not only the cities but also the economy. This caused widespread fear, a lack of resources, food shortages, which resulted in further rise in the cost of living. What influence did this have on the early church? It is against this background that I will attempt to answer the question of the book – the funding of the church according to the book of Acts: Socialistic or Capitalistic? 
CHAPTER THREE
 THE FUNDING OF THE CHURCH ACCORDING TO THE BOOK OF ACTS: SOCIALISTIC OR CAPITALISTIC?
3.1 Introductory Remarks
Acts provides an account of the birth and spread of the church. It narrates that the church started in Jerusalem with a small group of believers taking the Gospel across the Roman Empire. Empowered by the Holy Spirit the believers preached, taught, healed the sick, and demonstrated love in synagogues, schools, homes, market places and in the community. The book is also a theological work, with lessons and living examples of the work of the Holy Spirit, church relationships, the implication of grace, and the law of love. 
Taking care of each other especially those with needs among God’s children was striking (Acts 2:42-47, Acts 4:32-37). Believers sold their possessions and gave to those with needs. Acts narrates that they freely and willingly had everything in common. What inspired the early believers to support the poor in such an impressive manner? To what extent did socialism or capitalism have an influence on them?
3.2 The Church of Acts – Socialistic or Capitalistic? 
Acts 2:42-47 and Acts 4:32-37 recounts the way in which the early believers handled their material possessions to support those in need. These passages are two of several church progress reports that the narrator presents in the book of Acts (Acts 6:7, 9:31, 12:24, 16:5, 28:30-31). In the first report the narrator provides a brief summary of how the church was doing, giving a glimpse of how the church used its possessions and finances in support of the poor. 
The narrator records that there was harmony among the believers. They sold what they owned and gave the proceeds to those who were in need. At first reading these passages, a conclusion can be made that the believers held to a sort of ecclesiastical socialistic system, whereby all the believers’ possessions were jointly owned and anyone who was in need received a share of the common goods.
This becomes especially true when socialism is understood as an economic system where the necessities such as enough food and medical care are provided for everyone through sharing. 
 The community controls distribution and exchange corporately. These ideas are not new, but date from as early as Plato. However, the early socialist communities were inspired more by religious convictions than philosophical ideas. 

Therefore, the attraction of socialism lies not in the reasoning, which it supports, but in the hope it holds out, and the sense of duty it sometimes inspires. Socialism defines man as a social being whose identity depends on his involvement in the community. That man becomes a real person only when he cherishes and practises what the community embraces. One aspect that socialism highly values is philanthropy, which is deeply and genuinely embedded in its moral character. 
 This character was also present in the actions of the early church (Acts 2:44-45, 4:32-35). 
What are we to do regarding the socialistic “giving model” or example that was offered by the early church in taking care of the poor? Can this model be transferred and employed in the church today? The question that should be asked is whether the beliefs and practises of these communities are necessarily always God’s norms as revealed in Scripture. Behaviour and attitudes are not necessarily correct just because they are the norms of the community. Moreover, the beliefs of socialism are incompatible with biblical teaching. The social solidarity and economic equality which socialism presents are based on false premises, and cannot result in true happiness and freedom. True happiness comes from knowing God and abiding in his word. Furthermore, man was created to worship and serve God only, not man or the community. By focusing his attention on God he is able to find real meaning in his relationship with his fellowman. In this regard, man can give only what he receives from God, the source of all blessings. 

Luke also makes it clear that this sharing was freewill in nature. Property and possessions were perceived as God’s belongings and believers were the managers and stewards of these belongings (Psalm 24:1). Following this train of though, material possessions are not private assets but gifts from God and therefore they should be used that way, especially sharing with those in need. Therefore, this passage is not a teaching that individuals in the church gave up their ownership of property, or that all in the church should be equal, or that this practise was mandatory for all. This passage is teaching that the people were willing to liquidate such assets to help those with legitimate needs. These early believers felt that people were more important than their possessions and they were willing to put people ahead of their possessions. 
 
To what extent could capitalism or self-interest and individualism motivate the early believers to share their material possessions in such an impressive way? Capitalism is a form of society characterised by the predominance of:(1) private property, specifically private ownership of the means of production (the land, factories, raw materials, and funds to hire workers), i.e., capital; (2) coordination of supply and demand for goods and services by means of competitive markets; (3) allocation of labour by means of these same markets, such that the predominant production relation is the hiring of workers in need of wages for their survival, by capitalists whose aim is to realise profit in the sale of the products of labour. 

The key issue in capitalism is “private ownership” and “freedom of capitalists to manage their property for profit.” The force behind this freedom is self-interest – man’s desire for gain. It is not from the benevolence of the butcher, the brewer, or the baker, that we expect our dinner, but from their regard to their own interest. We address ourselves, not to their humanity but to their self-love and never talk to them of our own necessities but of their advantages. 

Nevertheless, just like socialism, capitalism is also not a new idea. The OT shows that individual ownership of capital, especially land, was a common feature in the Jewish community (1 Kings 21:2). In addition, to moderate the capitalistic tendencies among Israel, God gave guidelines through Moses on how property should be managed (Leviticus 25). God does not condemn individual ownership of property, be it land, estate or machinery. This ownership carries a different meaning from the one implied in principle. For believers, God really owns everything (Psalm 24:1, Haggai 2). He also gives them various abilities which may include how to run a good business (1 Corinthians 4:7). 
Can the conclusion be made that the early believers in the church of Acts were inspired by the force behind capitalistic entrepreneurship, which is pursuit of wealth for the self-interest of the individual? It is important to note that most people in the first century Mediterranean world worked to maintain their inherited status and not to get rich. The goal of life in a closed society such as theirs was contentment derived from preserving their status, not acquisition or achievement. With such a goal in mind it be impossible to attempt to convince such people that they might improve their social standing with more work. 
 For this reason is there no capitalist or communist work ethic in the NT. Nor is there any program of “social action” aimed at the redistribution of wealth or any of the sort. 
I am of the opinion that neither socialism nor capitalism were the motivation behind the sharing of possessions with those in need as recorded in Acts. Although these offerings were freewill offerings, in the following section I will demonstrate that additional influences inspired the early believers to use their material possessions in such an impressive way. I will contend that the primary influence was the social environment of the time. Human beings live and act in accordance with specific places, times, and sets of relations. 
 This is also true of the first century A.D. 
The following section offers a description of different environmental possibilities that could have influenced the early believers to share their possessions with those in need. They are (1) the group orientation aspect, (2) Christ’s influence, (3) the almsgiving aspect, (4) the Jewish background, and (5) the Holy Spirit’s influence. 
3.3 The Early Believers as Group-Orientated People 

Anthropologists point out that the group antedates the family. The human capacity for living in community stems from the fact that only through communal efforts can people survive. A community is rooted in religion, culture, language, ethnicity, and work or ideas. The concept that it is not territory which has primacy, but shared interests and values is not an invention of the twentieth century. These thoughts were also very much alive in the NT. Hardly surprising then is it that alternative communities go back at least to the Essenes in the first century. 

In these groups, the members were always seen in relation to each other, with the tone of the group being set by the head or leader. This group is a clearly defined community perceived by both its members and by others as an identifiably organised entity. The group is differentiated from its parent body in its voluntary and inclusive membership, organisation, roles, social relations, behaviour norms, cardinal values and ideology. 

Examples of this character are present among the Essenes, Zealots, Sicarii and Qumran Community in the NT. These groups were socially minded, accommodating and accepting certain beliefs and values within their group. People of the first century Mediterranean cultures always considered themselves in terms of the group(s) in which they were inextricably embedded. 
 This group-centeredness was also present among the early Christian groups and, in particular, the church of Acts. 

The believers were of one mind and one heart as they held material things in common. They granted authority to particular members of the community to distribute the common purse and to address the needs of members of the community (Acts 4:32-37). To place yourself or your belongings at the feet of another is to be in submission to that person’s authority or instruction. Whether or not this action reflects submission from the believers to apostolic authority, it clearly does remove the goods from the control of their previous owners and transfers them to the control of the community. 

“Common” (koina) in Acts 2:44 and 4:32 has the same root as koinonia (“fellowship” in 2:2). Thus, the issue was not an economic theory but a common life defined by no separation between physical and spiritual needs. 
 This phenomenon has commonalities with the Essenes teachings. Indeed, it is evident today that the Essenes may have had a considerable impact on certain aspects of early Christianity. 
 Group-orientated people focus on values, attitudes, and the beliefs of their inner-group. 
 In order to attain these values, people willingly shared their possessions. I am of the opinion that one of the factors that inspired the early believers to share their possessions with each other was the group-orientated character of that time. The early believers thought and operated within the comfort of the group centeredness. 
The social groups or factions which were part of the first century Mediterranean system of life provided the people with security. 
 This security and a sense of belonging were essential, especially considering the political background of the NT times. Sensing the crises of their day such as a corrupt government, taxes to Caesar, the high cost of living, political instability, and social injustices, these groups offered hope and answers for the people. It was during these uncertain days that the Essene Community in the Judean Desert counted themselves among the sons of light, God’s elect. Anyone who joined the group became part of God’s elect and this would offer hope and comfort in difficult times. 
Like the first believers, these groups provided a sense of belonging as well as a living hope (Acts 2:14-40, 3:19-21, 4:4, 5:12-16). However, the hope offered by the early believers was not to overthrow the government (Romans 13:1-3) as offered by some groups. Rather, it was a hope of salvation (Acts 2:38-40), a spiritual refreshment and an anticipation of the time when God will restore everything (Acts 3:19-21).
These early believers also shared their possessions willingly with the poor, which distinguishes them from those on the outside. The devotion, sincerity, and compassion in taking care of the poor in the community provided the group with an identity of unselfish love and true fellowship (Acts 4:32-37). All this was demonstrated in the group’s commitment to build a united community of faith. Securing these actions was the Mediterranean value of love. In the Mediterranean world, love is the value of group attachment and group bonding. It may not necessarily be coupled with feelings of affection, but such group attachment and group bonding are one type of social glue that keeps people together. Thus, to love someone is to be attached and bonded to the person. 
 Their faith had united them as a community, and it is this faith and commitment which enables the group to act and relate to others in the community. In addition to this, the group were encouraged not to be anxious about food and clothes, but to concern themselves with proclaiming God’s will (Matthew 6:25-34). In fulfilling this duty, Jesus promised that the group’s needs would be satisfied by God (Luke 12:31). I am therefore of the opinion, that the group centeredness among the early believers, were an inspiring factor to support the poor. 
3.3.1 Christ’s Influence on the Early Believers

Luke 12:32-34 narrates that Jesus asked his followers to sell their possessions and to provide alms for the needy. This ensured that they could provide for themselves purses that would not wear out, and a never failing treasure in heaven. Jesus also challenged the rich young ruler to sell all his possessions and to provide for the poor (Matthew 19:16-28). How much of an influence did the teachings of unconditional love, kindness and compassion to “all” have on the early believers with regard to the manner in which they used their material possessions in support of the poor? The apostles’ teaching (Acts 2:42) probably included an account of Jesus’ life and ministry and his ethical and practical teachings. 
I am of the opinion that Jesus’ teachings regarding unconditional love were another factor that influenced the believers to share with the poor (Matthew 5:43-48, Luke 9:23-26). The primitive Christian ethic of loving your neighbour is a radicalisation of the Jewish ethic. What is new is the twofold admonition, called the Great Commandment to love God and your neighbour. 

This love, however, was not restricted to the group only, but extended even to enemies (Matthew 5:43). Love for thy “neighbour” in Leviticus 19:18 was interpreted by the Pharisees to mean that they should only love those who love in return, while Psalm 139:19-22 was interpreted that they should hate their enemies. Christ, however, called his followers to love even their enemies. When taking care of the poor, love is not only a matter of sentiment alone, but includes practical concern (Matthew 6:1-4, 19-34). This sincerity and commitment was also visible among the early believers (Acts 2:44-47, 4:32-35). Even more, the actions of Barnabas (Acts 4:36-37) subscribed to the requirements set by Jesus in Matthew 5:43-48, that we should act lovingly and compassionately, giving to those in need without expecting anything in return. 
I am also of the opinion that the early believers followed the example and practise of Jesus and his disciples. Christ and his disciples lived in voluntary poverty and, as active missionaries, they lived with the barest minimum (Matthew 10:7-9). The Jesus movement was a Palestinian renewal movement who left their villages, homes, families, relatives, wealth, and safety to pursue a radical lifestyle of poverty. This group was supported from time to time by local sympathizers in the Galilean villages. 
 Thus, the community of sharing that was practised in the earliest days of the Jerusalem church was in part a continuation of the practise of the twelve in the days when they had gone about with Jesus. They shared a common purse while it was also the spontaneous response of many of the new converts to the forgiving grace. 

Moreover, the strong conviction among the early believers that Christ would return soon was another motivational factor for giving in abundance. The centrality of eschatology as a controlling and dominant theme in early Christian belief definitely played a role in the manner in which the believers used their possessions in support of the poor. 
 Those believers who were convinced that the end of this world was very near at hand would not have felt the need to steward their resources in a lasting manner. 
 Thus, like most other early Christians, the writer of Luke-Acts believed that the present age of history would end fairly soon and would be replaced by a new era (called the realm of God) in which all people would partake of eternal abundance. From this perspective, the theology of wealth and community in Luke-Acts is designed not as a permanent arrangement, but as a stopgap or emergency provision to help tend to the material needs of members of the Christian community. This would serve as a witness in the larger world until the final great transformation gives way to the new world. 

Thus, the early believers were carrying out the words of Christ literally (Luke 12:33). In addition, Christ’s crucifixion and resurrection also had a significant influence on his followers. 
 Christ’s influence pulled the early believers together in true fellowship (Acts 2:44) and this resulted in a unity and love among them which had a marked effect on the world (Acts 2:47). 

3.3.2 Almsgiving in the Church of Acts

The sharing of possessions was part of a friendship ideal implanted in Greek culture during the first century A.D. It was a linchpin of patron-client relations which maintained the hierarchical social structure by elevating the powerful and prosperous. It enabled them to secure honour and dominate the lower ranks by binding them into dependent relationships. 
 This was an aspect of giving where the wealthy entered into relations with the poor and needy in exchange for honour, praise, loyalty, support, and the like. This type of situation was open to abuse, and only caused further dependence of the poor and needy on the patron’s good will. 
 Almsgiving during the first century A.D. was a well-known deed (Matthew 6:1-4, 19:21, Luke 3:10-14, Acts 2:42-47, 4:32-37) among the Jews. Jewish charitable practises such as the weekly “poor basket” for resident poor as well as the daily “poor bowl” for transient poor, were well-known practises. 

The Jews also perceived a good deed as an investment because the beneficiary was obliged to return the equivalent. 
 I am therefore of the opinion that “almsgiving,” a cultural expectation at the time, was another influence that could have inspired the believers to give to those in need. In order to illustrate the legitimacy and authenticity of the almsgiving act, Luke traces it back to its traditional OT roots as commanded in Exodus 23:10-11, Leviticus 19:9-11 and Deuteronomy 15:7-11. However, the action of providing alms for the poor without expecting anything back in return were more meaningful and more valuable then the Graeco-Roman principle of reciprocity. The OT promised God’s people that there would not be any poor among them (Deuteronomy 15:4). This was brought to fulfilment in the church by the generosity of the more affluent members. 
 The believers were to provide alms for the poor, who could not return anything at all (Luke 12:33, Acts 20:35). 

In addition, the social-, economical-, political-, and religious environment during NT times, required that the church had to take care of the poor among their own ranks. 
 Jerusalem’s tenuous local economy and Palestine’s famines and political unrest placed some members in economic need. 
 This resulted in new core values, attitudes and beliefs among the early believers such as that of Barnabas (Acts 4:36-37). Luke encourages the believers, especially the rich, to be prepared to support the poor and give alms. It is notable that he repeatedly highlights this giving away of earthly goods (Luke 11:41, 12:33, 18:22, 19:8, Acts 4:34-35, 4:37). The charitable almsgiving of the centurion Cornelius (Acts 10:2) and Tabitha (Acts 9:36) are emphasised as praiseworthy. Even the tax collector Zacchaeus, who gives half of his wealth to the poor (Luke 19:8), is a model for the later church. 
 Almsgiving among the believers, however, should be toward the poor, crippled, lame and blind (Luke 14:13-14) who had nothing to offer to the rich in return for their acts of charity. This behaviour, out of the sincere goodness and kindness of your heart (Matthew 5:13-16, 43-48, 6:1-4) is what is acceptable to God. 
The needs of the thousands of pilgrims, whose visit to Jerusalem during the Passover had been unexpectedly prolonged by a life changing experience with the newborn church, also had to be addressed. Many of the new believers who stayed to be taught ran out of money and provisions, and the Jerusalem believers took care of those needs. It is important to note that this need was temporarily in nature. In the later developments of primitive Christianity, the eschatological and enthusiastic form of sharing goods practised by the earliest community in Jerusalem is no longer evident. The tension present by the expectation of an imminent end was relaxed in favour of the task of worldwide mission. In the longer term, this form of love- communism was just not sustainable. 

Finally, within the Jewish tradition, fullness of blessing included having adequate physical means to provide for the poor, orphans, widows, and others on the margins of existence. 
3.3.3 The Jewish Influence among the Early Believers

Another aspect that probably inspired the early believers in sharing with the poor was the Jewish influence among the group. The early believers which formed the early Christian church were at first entirely Jewish. Acts narrates that the community lived within the limits of Judaism (Acts 4:1). The effect of the Mosaic Law among these new converts that were Jewish in background was huge (Acts 15:1). Furthermore, there were priests among the converts who most probably had an influence on the group regarding their decisions with gifts and offerings (Acts 6:7). A feature of the account of the church of Acts is that the first followers of Jesus attended the worship in the temple (Acts 2:46, 3:1, 5:21, 25, 42). This deed could still make them feel part of Israel. In its characteristic ethic, primitive Christianity is through and through a product of Jewish history. 

The Jewish Christians who formed the church were mainly conservative Jewish Christians and more liberal Jewish Christians. Christianity has been represented by some modern Jews as a mere school of Judaism. Instead of opposing it as a system antagonistic and subversive to the Mosaic religion, they speak of it as a phase or development of that religion itself, as simply one of the rich outgrowths from the fertile Jewish soil. 

Thus, the first Christians were thought to be another Jewish sect. 
 They wished to remain Jews as they attended worship in the temple and insisted that Jesus had not come to end the Law, but to fulfil it. They also accepted the scribal and Pharisaic exegeses of the Scripture. What differentiated them from the Pharisees was partly their certainty that the Messiah was Jesus of Nazareth whom the remaining Israelites still expected as about to come, and partly their faith that he would soon reappear in glory. 
 This school absorbs and interprets the teaching of all others. It is a development which was divinely foreknown and predetermined. 
 Judaism noticeably influenced the Jews at the time as the memories of Jesus and the writings of his followers were filled with references to the Jewish Scriptures, feasts, institutions and traditions. 
 Not only was the OT their main instruction guide, but their Jewish history also played a huge role in their ethics and actions. 
Luke emphasised that the role of the temple was pivotal in the divine plan. He writes that Jesus and the apostles exhibit their traditional Jewish piety at the temple. Both the Gospel of Luke and the book of Acts begin respectively with Jesus and the apostles devotedly serving God in the temple. Through this connection Luke makes two points for his Gentile readership. One, Christianity has not broken with ancient Israelite religion, and that, rather, a direct line of continuity runs from Moses and the prophets to the church; and two, it is not Christianity that has rejected Judaism, but Judaism that has rejected Christianity. 

We can now rightly ask how much of an influence the OT had on the believers concerning taking care of the poor and supporting of the church? I am of the opinion that the Jewish Background played a role on the manner in which the early believers used their material possessions in support of the church. Could they have used the three-tithe system as a guideline for giving to the poor and to support the church? The early believers were faithful observers of the Torah. They worshiped in the temple at the appointed times of prayer and also preached there (Acts 2:46, 3:1, 5:12-13, 20-21, 42). These believers understood the death and resurrection of Jesus to be the fulfilment of God’s promises to Israel (Acts 2:46). For this reason, they accepted the OT as their own and possibly brought the tithe as an offering along with them into the Christian era. The three tithe pattern in Israel became an influential factor in helping Jewish Christians with their giving patterns in the church. 
 
God instructed Israel to bring the tithes not to their own towns but to the place where the Lord was present (Deuteronomy 12:5-7). This place initially was the tabernacle (Exodus 33:7-11) and later the temple (Malachi 3:10) where the tithed grain was kept. In the early church money was brought to God at the church where the apostles took responsibility for it (Acts 4:34-35). 
 Moreover, since the narrator of Acts based his writings on a Jewish biblical setting, he encompasses specific Jewish attitudes, values, and norms in his work as he describes a more radical teaching about giving and taking care of the poor. Does this mean we are obligated to follow the three-tithe system today? Because this section only deals with possible influences that could have inspired the early believers to use their material possessions the way they did, an answer to the question is offered in the following chapter. 
The early believers did not reject the Jewish religion and their background, but saw Jesus’ message and resurrection as the fulfilment of everything they knew and believed from the OT. Acts narrates that the believers did not separate from the rest of the Jewish community, but still went to the temple and synagogues for worship and instruction in the Scriptures (Acts 2:46). With this in mind I am of the opinion that the giving patterns described in the OT could have had an influence on the decisions of the early believers when it involved taking care of the poor and the support of the church.
3.3.4 The Holy Spirit’s Influence 

Acts 2:1-13 narrates about the coming of the Holy Spirit at Pentecost. The Spirit will be with believers forever as he lives with and in everyone (John 14:17). The Holy Sprit teaches (John 14:26), reminds believers of Jesus’ words (John 14:26, 15:26), convicts of sin, shows God’s righteousness, and announces God’s judgement on evil (John 16:8). Furthermore, the Spirit guides into truth and gives insight into future events (John 16:8) and he brings glory to Christ (John 16:14). Luke also makes it clear that the church did not start by its own power or enthusiasm. It was the Holy Spirit who empowered the disciples. How much, then, of an influence did the Holy Spirit have on the early believers with regard to the manner with which they handled their possessions? 
This act of giving was the effect of transformation due to the work of the Holy Spirit in the life of the followers of Jesus. It becomes clear that this Spirit-directed boldness reached all the way down to matters of wealth and property. This practise of “sharing” and not “owning anything” bears powerful testimony to the fact that these first followers of Jesus recognised that all they had came from God and was in a very real sense not theirs. 
 This sharing was not man-made communism, but the Holy Spirit outpouring subdued inbred selfishness and possessiveness, which gave way to unselfish liberality. 
 Within this unity that was the work of the Holy Spirit, believers did not perceive their possessions as their own. They were prepared to sell their estates and to bring the profits to the apostles so that money and goods could be distributed according to the needs of those in the group. 

The power of the Holy Spirit through the church in the book of Acts is noticeable. This power that authorised Jesus to preach the kingdom of God and to demonstrate kingdom power by healing the sick, casting out demons, and setting the captives free (Luke 4:14-19) was now available to all believers (Acts 1:5, 8). Luke’s description that believers were “filled with the Holy Spirit” (Acts 2:4, 9:17), that “they received the Holy Spirit” (Acts 8:17), that “the Holy Spirit fell on them” (Acts 10:44), that “the Holy Spirit had been poured out on them” (Acts 10:45), and that “the Holy Spirit came upon them” (Acts 19:6) are all equivalents of Jesus’ promise that the believers would be baptised with the Holy Spirit (Acts 1:5). 
The miracles, signs and wonders that followed the believers (Acts 2:43) were confirmation that the Holy Spirit empowered (Acts 1:8) them to accomplish their tasks. I am therefore of the opinion that the Holy Spirit did have an influence on the early believers when it involved giving of their material possessions in taking care of the poor (Acts 2:42). Koinonia is a unity brought about by the Holy Spirit (Acts 2:42-47). Within this “fellowship” the believers shared a common and intimate bond with each other. It was this “fellowship” that was threatened by the dishonesty and greed of Ananias and Sapphira (Acts 5:1-11). Because they attempted to prevent the Holy Spirit from working effectively (Acts 5:9), their judgement was serious and devastating. 
Thus, the Spirit is the power, guidance, and inspiration in our lives. It encompasses a lifelong process of change as we become more like Christ (Galatians 3:3). He also gives us power which involves courage, boldness, ability, and the authority to fulfil his mission. The Holy Spirit inspires us to go to the extreme in using our material possessions to support the poor (Acts 4:32-37). 

The above mentioned dealt with possible influences that could have inspired the early believers to use their material possessions in support of the poor within their community. Taking care of the poor however, was not the only fiscal challenge for the apostles. The mother church of Christendom, the Jerusalem church, was also obliged to support a proportionately large number of teachers (Acts 6:4, 1 Corinthians 9:4-6) and probably had to provide hospitality for frequent Christian visitors to Jerusalem (Romans 12:13, Hebrews 13:2, 1 Peter 4:9). The church also had missionaries to support (Acts 13:1). The following section examines the funding of these missionary journeys. 

3.4 The Funding of the Church of Acts 
The NT brings to a crescendo the Bible’s symphonic theme of mission. The mission begins with Jesus who was sent to earth to reveal the Father (John 1:18, 14:9), to glorify him (John 13:31, 14:13, 17:1, 6), to bring the kingdom of God on earth (Matthew 12:22-32), and to make God’s love and mercy known to a lost world. In each of the Gospels as well as the book of Acts, Jesus makes it clear that his mission was to continue after he ascended (Matthew 28:19-20, Mark 16:15-16, Luke 24:46-49, John 20:21-22, Acts 1:8). 

The believers in the early church responded to this mandate by preaching Jesus (Acts 2:14-40, 8:35, 10:36-44). They crossed all barriers to reach out to all ethnic groups, cultures and social classes. One of the disciples who played a huge role to reach out was Paul. God called him as a missionary to the Gentiles in Acts 26:16-18 and Romans 1:5. Paul was sent as a missionary by the church in Antioch (Acts 13:1-3) and established autonomous, indigenous churches on his mission journeys. These journeys had some financial consequences and raised the question of how the believers used their material possessions in support of these journeys. 

Is it possible that the early believers trusted the leaders completely by putting the offerings at their feet, thus creating some kind of common fund and giving the apostles legal transfer? Could this common fund have included designated funds, freewill offerings, welfare offerings, and even the OT tithe? 
The following section examines how the three missionary journeys in the book of Acts were financially supported by the believers. The missionary journeys occurred in the second part of the book of Acts. The beginning of chapter 13 marks a major shift of focus in “The Acts of the Apostles” since from Acts 13:1-28:31 the ministry of Paul is the centre of attention. The events are essentially in historical order but the transitional devices are primarily geographical as Paul moves from one place to another. 

3.4.1 The First Missionary Journey - Acts 13:1-14:28
Acts 13-14 contains the account of the first period of missionary activity. This particular journey, to Cyprus and South Galatia, was conducted by Paul and Barnabas with great success. The narrative describes the first piece of planned “overseas mission” carried out by representatives of a particular church rather than by solitary individuals. 
 After fasting and prayer, Barnabas and Saul were released and commissioned for their new service (Acts 13:3). Their colleagues laid their hands on them and sent them away with their blessing and good will. It is evident that the laying on of hands in this instance imparted no qualification to Barnabas and Saul which they did not already possess. But by this means the church of Antioch, through its leaders, expressed its fellowship with Barnabas and Saul and recognised them as its delegates or apostles. 

Sent by the church Paul, Barnabas, and John Mark went first to the island of Cypress. Travelling through the whole island, they preached in Salamis, the largest city, and went across the island to Paphos. From Cypress they sailed north across the Mediterranean Sea to Perga where John Mark left them to return to Jerusalem while Paul and Barnabas resumed their mission to Antioch, Iconium, Lystra, and Derbe. 
 From the church in Antioch Paul visited the synagogues in the Dispersion on this first missionary journey. Following the communication routes of the Roman Empire made travelling easier. Visits to key population and cultural centres at the same time were included in the journey. 
The best way to reach the Jews with the Gospel was to attend the synagogue and take advantage of the custom which permitted anyone, especially a visiting rabbi, to address the gathering. However, Jewish leaders in Antioch, in the region of Pisidia, would have none of the Gospel. These leaders brought theological arguments against Paul and Barnabas and closed the door on them, forbidding their continued preaching in the synagogue. Gatherings were now held, not in the synagogue, but, as chance permitted, in some shop or private home or garden, as chance permitted. 

From the church in Antioch Paul again visits the synagogues in the Dispersion on his first missionary journey. After the incident in Antioch, Acts 14:1-3 (NIV) narrates that: 

1 At Iconium Paul and Barnabas went as usual into the Jewish synagogue. There they spoke so effectively that a great number of Jews and Gentiles believed. 2 Nevertheless, the Jews who refused to believe stirred up the Gentiles and poisoned their minds against the brothers. 3 So Paul and Barnabas spent considerable time there, speaking boldly for the Lord, who confirmed the message of his grace by enabling them to do miraculous signs and wonders.
The two missionaries had to flee from Iconium, narrowly escaping being stoned, and took refuge in the Lycaonian cities of Lystra and Derbe. This offered no safety as Jews from Antioch and Iconium tracked Paul down and stoned him, leaving him for dead. Paul and Barnabas then returned to visit the believers in all the cities where they had recently been threatened and attacked, strengthening the disciples and encouraging them to remain true to the faith (Acts 14:24-29). This ended their missionary journey. 

Scholars normally agree that the first missionary journey occurred somewhere between 46-49 A.D. Were these missionaries supported financially by the church and, if they were, what method was used to collect the money used as support on their journey? Some say that there is no suggestion that the church at Antioch provided funds for this or for the two later campaigns, as the church at Philippi came to do. 
 How that was done this time, we do not know. However, some individuals may have helped, while Paul had his trade to fall back on at times. 

Paul found means to exercise his own trade, specifically in Iconium, earning his living with his own hands. 
 Therefore, practising his trade was definitely one of the methods that Paul used to financially support the missionaries. The origin for such a trade must be found in the typical training of a first century A.D. rabbi. A rabbi was not allowed to receive money for his “spiritual work.” It was his trade that paid his way. 
 In only one case could a rabbi accept payment, and that was for teaching a child. 
 Most scholars are of opinion that Paul’s labour income as a tradesman provided financial support for the first missionary journey. Enough evidence is presented to assume that Paul engaged in hard and difficult labour (1 Thessalonians 2:9, 2 Thessalonians 3:7-8, 1 Corinthians 4:11-12) and in the sight of others Paul remained one of the poor (2 Corinthians 6:9-10). 
The mission journey could also have been done with the blessing and support of the church, which was another source of support. Given the charity that animated the internal relations of the church at Antioch, it was to be expected that it should be missionary minded. The natural outcome of its members sharing with one another was that they should want to share the good news of the Gospel with outsiders. 

Even so, it is still not known how the early church raised or collected the funds, as the narrator is silent on the issue. Furthermore, did the church of Antioch take care of the prophets and teachers that were responsible for the founding and the up keeping of the work? These were Barnabas, Simeon called Niger, Lucius of Cyrene, Manaen and Saul (Acts 13:1). The book of Acts is silent on this matter.
Because the narrator is silent about the funding of the missionary journey, I suggest that more than one method was used to support these missionaries. One of the support systems was probably the “sending church” support. The significance of the church in Antioch assisting the church in Jerusalem during the famine is of importance in this point. Serious food shortages during the reign of the Roman Emperor Claudius occurred in 41-54 A.D. The draught that had extended across the Roman Empire placed challenges on the body of believers. The believers in Antioch were motivated to give generously to meet the needs of others (Acts 11:27-30). Because the church of Antioch was involved in meeting the needs of the body of believers and also sending Paul and Barnabas as missionaries (Acts 13:1-3), I suggest that the church in Antioch would also be dedicated to the fiscal needs of the first missionary journey. 

Paul subsequently headquartered his work here in a city where barriers of religion, race, and nationality were easy bridged. This was consequently a perfect base of operations for a new understanding of the religion of ancient Israel. Antioch eventually became the headquarters for the non-Jewish branch of the early Christian movement. 

3.4.2 The Second Missionary Journey - Acts 15:36-18:22
After Paul and Barnabas parted company early during the second missionary journey, Paul took Silas as his companion. This journey was carried out in 50-52 A.D. Paul and Silas set out on the second missionary journey to visit the cities Paul had preached in earlier. This time they travelled by land on the Roman road through Cilicia and the Cilician Gates, then northwest toward Derbe, Lystra, and Iconium (Acts 16). At Lystra Paul decided to take a second travel-companion, a young man named Timothy (Acts 16:1-3). Paul, Barnabas, and Timothy travelled throughout Macedonia and Achaia establishing churches in Philippi, Thessalonica, Berea, Corinth, and Ephesus before returning to Antioch (Acts 16:1-18:21). 
At Troas Paul received the Macedonian call (Acts 16:9). The call from Macedonia narrates that the missionary journeys of Paul exhibit an extraordinary combination of strategic planning and keen sensitivity to the guidance of the Spirit of God. That guidance may have taken the form of inward prompting or the overruling of external circumstances. At Troas (Acts 16:8-10) Luke joined the missionary party as a fourth member. Now the story is continued in the first person instead of the third person plural. Here the first “we” sections of the book begin. 
 Paul, Silas, Timothy, and Luke sailed to the island of Samothrace, then on to Neapolis, the port for the city of Philippi. 
Again, the question is raised as to how these missionaries were financially supported. The narrator says nothing about the stopover in Derbe, thus, on their arrival in Lystra these men probably lodged in Timothy’s house as before. Free lodging therefore also supported the missionaries. Because some early Christians were wealthy, as indicated by their possessing houses, they were able to accommodate church meetings. They also had the financial means to maintain ownership of slaves, and to travel freely. Believers who were rich patrons and accommodated Paul and the fledgling church in their homes included the mother of John Mark (Acts 12:12), Jason (Acts 17:5-9), Titus Justus (Acts 18:7), Nympha (Colossians 4:15), and Aquila and Priscilla (Acts 18:2-3). 
The second journey also took them to Thessalonica, one of the wealthiest and most influential cities in Macedonia. 
 This is the first city Paul visited where his teachings attracted a large group of socially prominent citizens. Paul planted a church here and it grew quickly (Acts 17:1). I suggest that many of these believers could have made contributions to a common fund in support of the missionaries (Acts 4:35). Recent research has revealed that the commonly held account that all early Christians were poor slaves and uneducated peasants, is in fact inaccurate. 
 The communities Luke addresses were not in poverty only. Priscilla and Aquila (Acts 18:2, 26) as well as Lydia, the dealer in luxury textiles (Acts 16:14, 40), are proof that although these individuals possessed a low social status, they were in possession of some wealth. However, some early Christians stood high on the social scale. These were Luke the physician (Colossians 4:14), Cornelius a legionary line officer of the Italian Cohort (Acts 10:1) and Justin Martyr (100-65), a philosopher. All of these believers could have played a vital role in supporting the church’s fiscal needs. 
When Paul arrived in Corinth he met a Jew named Aquila and his wife Priscilla. They were believers from Rome in whose house the church assembled (Romans 16:3-5). These two were now living in Corinth after they’ve been expelled from Rome by Emperor Claudius’s decree against the Jews. Aquila shared the same trade as Paul. These two worked together to earn a living. They would go to the synagogue each Sabbath where Paul spoke about Christ. 
 Aquila and Priscilla opened their home to Paul, and he joined them in tent making. Tent making then was Paul’s primary means of livelihood in the various cities on both the second and third missionary journeys. Evidence from the NT allows the reader to picture Paul at work at Thessalonica (1 Thessalonians 2:9) and at Corinth (1 Corinthians 4:12, Acts 18:3), later at Ephesus (1 Corinthians 4:12, Acts 19:11-12, 20:34), and once again at Corinth (2 Corinthians 12:14).

The need to keep up correspondence with another church as well as ministering to the needs of his Corinthian converts greatly exacerbated Paul’s problem of finding enough time to earn a living (1 Corinthians 4:12). 
 Paul had not been able to make ends meet when he was at Thessalonica, and now there were many more distractions. However, in theory, there should have been no problem, because unlike in Thessalonica, Corinth had many believers capable of supporting him. Paul, however, refused to make any demands on them. His boast was that he preached the Gospel free of charge (1 Corinthians 9:18). 
Paul’s survival would be a mystery if we did not know that he continued to be subsidised by the church at Philippi (2 Corinthians 11:9). 
 The Philippians’ gift represented a community effort and was another source of financial support for the missionaries. The church created a common fund to which all believers could freely contribute. The sum of money was brought by an official delegation and was presented in the name of the church. Paul’s gratitude goes to the whole church (Philippians 4:10-20). 
Other forms of assistance from the rich included providing food and shelter to the greater church. This was the method that Lydia used (Acts 16:13-15). She was a dealer in purple cloth, meaning that she was probably wealthy. It was not unusual that women generated a reasonable income in Graeco-Roman urban society, and therefore could have played a vital role in the funding of the church.
3.4.3 The Third Missionary Journey - Acts 18:23-22:2 

Paul’s third missionary journey took him through Galatia, Phrygia, Macedonia, and Achaia where he encouraged and taught the believers. He focused on the city of Ephesus and spent the better part of three years there. He also went to Jerusalem during this journey. This journey occurred during 53-57 A.D. 

How did Paul survive financially on this journey? His family could have supported him in Jerusalem as they had probably funded his expensive education in Tarsus. If not, there was a mechanism in place taking up the slack. It was not the most efficient, but was far better than nothing. Almsgiving was considered particularly meritorious when done in the Holy City, and visitors to Jerusalem were expected to bring funds to distribute as charity. For many, this tangible display of gratitude from their scholars made the difference between life and death. Paul then could have been a receiver of this fund. However, things got steadily worse for believers. They were progressively cut off from Jewish charity as the gap between the two groups widened. 

Another source of support during the third missionary journey, also mentioned above, was free lodging. On his arrival in Ephesus Paul found material assistance awaiting him and while Aquila and Priscilla were still in the city, he probably lodged with them. It seems that Paul preferred to find long-term lodging in the houses of members of the churches. 
 Paul also began to work in their shop, using his trade to support the ministry. 
During the third missionary journey, Paul also collected money for the impoverished believers in Jerusalem. In the second book of Corinthians, chapters 8 and 9, Paul urges the believers in Corinth to give to the church in Jerusalem which was in need. By citing the example of the churches in Macedonia-Philippi, Thessalonica, and Berea who had given money even though they were poor, and they gave more than what Paul expected, he motivated the believers in Corinth to do the same. Two factors, in particular, contributed to the poverty in the Jerusalem church. The first factor was pressure from the Jewish environment and the second was a famine which occurred during the reign of Claudius 41-54 A.D. Several churches joined hands in helping others beyond their own circle of friends and their own city. However, this collection was not to support the missionaries financially, but in aid of the poor in Jerusalem. 
In conclusion, commissioned by the Antioch church for a missionary expedition, Paul and Barnabas took the Gospel to Cyprus and south Galatia with great success. On the second missionary journey Paul and Silas traveled throughout Macedonia and Achaia. During this journey they established churches in Philippi, Thessalonica, Berea, Corinth, and Ephesus before returning to Antioch. On the third missionary journey Paul travelled through Galatia, Phrygia, Macedonia, and Achaia, encouraging the believers. How were these missionaries supported? 
As indicated above, I am of the opinion that more than one method was used to support the missionaries. They had free lodging, the sending church’s support, family support, and Paul’s own labour. The early church was dependent on the hospitality and the houses of the members, presumably the more well-to-do believers, in order to provide a venue for meeting and a social medium for the message to be retained and passed on. 
 Some passages in Paul’s letters afford us a detailed view of how the mission was carried out. Paul proclaimed the Gospel not only in the local synagogues but also in private houses (cf. Acts 18:7-8, 20:7-11, also Romans 16:23), in public places (cf. Acts 17:16-34), and in prison (Acts 28:30-31, Philippians 1:12ff., Philemon). He rented halls open to the public (cf. Acts 19:9-10) and also made use of his craftsman’s occupation as a context for his missionary work (cf. 1 Thessalonians 2:9). His own labour assured his financial independence (cf. 1 Corinthians 9:18) and freedom of thought, so that he was as independent as the Cynic preachers. 

Paul was also supplemented by occasional unsought gifts from some of his churches (Philippians 4:10-20, 2 Corinthians 11:9b). A sidelight in the Philippians’ sacrificial support of Paul’s ministry is seen in Philippians 4:3 as well as 2 Corinthians 8:1-5, 9:1-5. 
In light of the events recorded in Acts regarding the support of the church, what are we to do? The following section offers guidelines for us in how to use our material possessions in support of the work of the Lord. 
3.5 Ethical Perspectives 

The discipline of ethics deals with the question “What ought we to do?” Biblical ethics are therefore, first of all personal. The ground of the ethical is the person, character, and declaration of an absolutely holy God (Leviticus 19:2). Ethics of the Bible is also emphatically theistic, as it focuses on God. To know God was to know how to practise righteousness and justice. 

In order to more fully conform to acceptable standards of righteousness and justice, Christians normally turn to the Bible as well as the teachings and lifestyle of Jesus for guidance. We specifically focus on the NT as the guideline in establishing principles. How then should the NT examples regarding the use of material possessions as recorded in the selected Acts and 1 and 2 Corinthians passages be employed in support of the work of the Lord today? Of what relevance are the NT statements, principles, and practises regarding the believers’ use of material possessions to Christians today?

In the area of ethics, what we have in the NT is a declaration of the Gospel and the ethical principles that are derived from it. The NT also contains a description of how that proclamation and its principles, which can be perceived as normative, were put into practise in various situations during the apostolic period. 
 They should be understood as signposts at the beginning of a journey which point out the path to be followed if we are to reapply that same Gospel in our own day. There are generally four ways in which we employ the NT in ethical decision-making and practise. The first of these positions is that which takes the NT as a book of laws or a summation of codes for human conduct. This perspective argues that God had given prescriptive laws in the form of commandments and ordinances which can be found in both the Old and New Testaments. 

A second way of using the NT for ethical guidance places all of the emphasis on the universal principles which can be found to underlie the NT accounts. Here the particular statements and practises of the NT are not considered binding, but the principle behind them is binding. A third way of using the NT in ethical decision-making is that which places all the stress in God’s free and sovereign encounter through his Spirit with a person as he or she reads Scripture, and the ethical direction given for the particular moment in such an encounter. The fourth way in using the NT in ethical decision-making and practise arises largely out of the third approach. While sharing with it an opposition to prescriptive laws and principles, it differs from the third in laying primary emphasis on the individual’s response to whatever situations are confronted. 

Several variations of this approach have been proposed but all of them can be described by the term “contextualism,” or “situation ethics.” What this view argues is that rather than looking to laws or principles, which is the essence of legalism – or even to an encounter with God as providing the ethical criteria, for that is much too subjective – we can determine what should be done in any particular situation simply by gathering the facts of the situation clearly in perspective. The question then should be: “What is the loving thing to do in this case?” 

It can be said that Christians in general have accepted the NT as their guide in faith and life. However, they vary widely in their thinking’s as to how the NT should be used in moral theory and practise. We also employ other sources such as (1) practical reason, (2) experience (including emotions and desires), and (3) learning (in both the sciences and humanities) in establishing ethical guidelines. 

The following section will attempt to propose an ethical guideline as to how some of the principles in the church of Acts could be used in practise today regarding the fiscal support of the church. Acts 2:42-47, 4:32-37 offers ethical duties towards our fellow believers. Acts also narrates how the missionary journeys were supported by the early believers and likewise highlights ethical duties towards the missionaries. 
3.5.1 How Should We Use Our Material Possessions in Support of the Church?

When we come to think about money and possessions there is no shortage of biblical material to explore. This book has shown that the OT presents a wide variety of perspectives on the subject. These range from principles and prophetic accounts of God’s concerns for the poor to complex legal structures surrounding issues of harvesting, land rights and money lending (Leviticus 19:9, Exodus 22:25). 
The Gospels also relate a variety of parables about money and possessions (Luke 12:16-21, 14:16-24, 16:1-9). The Sermon on the Mount (SM) is both encouraging and alarming when it talks about material possessions. It explains that God’s bounty may indeed be received with thanksgiving, but with the blessing comes accountability and responsibility. Paul also refers to the act of giving a number of times in his epistles (1 Corinthians 16:1-4, 2 Corinthians 8, 9). In Romans 12:8 he lists giving as one of the spiritual gifts given to some. Although giving is required of all, this passage makes it clear that some are given the ability to give over-abundantly, committing their earthly possessions for the building of God’s kingdom. Romans 12:13 encourages us to both share our possessions with God’s people who are in need and to practise hospitality. 

We are then to; cheerfully, wisely, and generously use our possessions in support of and to further God’s kingdom here on earth. 
 Earthly goods have all been received in the first place thanks to God’s generosity and it is only fair and just that they are shared with those in need. 
 Thus, the responsibility rests on the shoulders of all believers to support the work of the Lord as the primary purpose of wealth in the hands of the believers is to fund the great commission. Its secondary purpose is to help the poor. 
 This accountability includes an obligation both to personal generosity and to public justice, so that those without basic necessities will also have a place at the table. 

3.6 Giving in the Church 

The above investigation regarding giving in the church of Acts specifies two main reasons for Christian giving. Money was given to meet the needs of the saints (Acts 2:42-47, 4:32-37) and money was given to extend Christ’s message (Philippians 4:10-19). In addition, money was given by believers to repay God’s servants in the NT (1 Corinthians 9:13-14). How should we respond to the “giving examples” that occurred among the early believers as recorded in the book of Acts? 
Biblical commands, whether in speeches or narratives, were originally addressed to someone, in some place, and in some particular situation. 
 With this in mind, the supporting of the poor in the church of Acts was studied. The conclusion drawn was that it was neither socialism nor capitalism that impacted the early believers in the manner they used their material possessions in support of the poor. 
However, this book has pointed out that certain factors may have had an impact on the early believers as to how they used their material possessions in support of the work of the Lord. Not all of these factors are relevant to the church today, but I am of the opinion that some principles taken from these “influences” can be employed by us today.

Acts 2:42-47, 4:32-37 is clear that “they” willingly shared with those who were needier. The church accepted this responsibility toward the poor, because it was in line with the ethical instruction given by Jesus (Matthew 5:43-48, 22:37-39). Their actions regarding supporting the poor, inspired through unconditional love, gave form to God’s unconditional love (Matthew 5:44). Moreover, Jesus sets forth a new example of uncompromising obedience to the will and Law of God as he did not come to abolish the Law, but to fulfil it. These believers who were standing in true relationship with the Lord (Acts 2:47) were also inspired by the Holy Spirit. This resulted in genuine unity among the early believers and encouraged them to share their possessions with those in need. 
All these above mentioned factors - willing, unconditional love, Christ’s influence, and the Holy Spirit’s influence - can be transferred to the church today when it involves taking care of the poor. To give generously and cheerfully to the needs of others is one way of worshipping God. 
 Just as today, the early believers had many factors competing for their money. In addition to the high cost of living, there were both civil and religious taxes, of which impacted the manner in which they used their material possessions to support the work of the Lord. Further, beside their economic challenges, they also had to deal with the poverty issue of the day. Today, the church is faced with the same challenges. Poverty is a worldwide phenomenon. 
 With this in mind, it is imperative that churches be active in helping the poor in their community. Reaching out to the weak and needy is a character of the kingdom of God. 
 The result is that God will be glorified (Matthew 5:13-16). The result of this display of genuine generosity by the early believers, was that others were attracted to him (Acts 4:32-35). This organisational structure is not a biblical command, but it offers vital principles for us to follow. 
One area in the church today that specifically needs to be addressed, in my opinion, is the financial disparity which exists between urban churches and rural churches. It is well-known that more and more, young people are leaving the rural areas and moving into cities, looking for better opportunities. The result in the countryside church is not only a lack of leadership and expertise, but also a lack of financial support for the church. In effect, the church is left with an older generation who are not economically active. This results in decline of financial contributions to the church. It also puts a huge strain on the fiscal needs of such a church. Unfortunately, many of these churches eventually close their doors. 
 
What must the church do with this challenge? 2 Corinthians 8 and 9 can serve as guideline for different churches to get involved with those who are not as fortunate. This can only happen when church members are in a true unity with each other. Every biblical metaphor of the church, without exception, emphasises its unity. The church is one bride with one husband; one flock with one shepherd; one set of branches on one vine; one kingdom with one king; one family with one father; one building with one foundation, one body with one head, Jesus Christ. 
 This relationship was also present with Jesus and his relationship with his disciples (Mark 3:13-15). The book has pointed out that the early believers also had a strong relationship/unity with each other (Acts 4:32-37). Moreover, different churches were also in relationship with each other (1 Corinthians 1:1-4). This koinonia is important because no church is totally independent and no church should feel excused from the task of helping others (Galatians 6:2). As exemplified by the early church, every church should have an effective method to meet the material needs of others in the body of Christ (Acts 4:32, 34, 35, 11:27-30). This fellowship has a marked effect on the world (Matthew 5:13-16). 
Giving was also done in support of extending Christ’s message (Philippians 4:10-20). Today we might take to heart the lesson that the sign of our professed love for the Gospel is the measure of sacrifice we are prepared to make in order to ensure its progress. 
 The early believers understood the church as an assembly and local body of believers (1 Corinthians 12:12-13, Ephesians 4:1). This multinational and multiethnic group that was identified as God’s people during the first century A.D. was commanded by the Lord to make disciples of all nations (Matthew 28:19-20). This mission was carried out with great obedience and commitment to God. Believers opened their homes to missionaries, providing free lodging, with additional support from local assemblies and individuals. The apostle Paul even worked with his hands to support himself in reaching this goal. 
However, the Acts passages, as well as the NT itself, does not provide guidelines for the support of the church as an “organisation.” Furthermore, church today is understood as a building for Christians to worship. For example, believers talk about their church, going to church, getting married in the church, and being a member of a specific church. Although modern believers see themselves as one church (universal), of which Christ is the head (Ephesians 5:23), the church is understood as to be in one particular location, with local membership. This congregation provides a spiritual home for believers where they gather once a week to worship and to receive instructions regarding the Word of the Lord for their lives. The congregation is also the place where believers are cared for, baptised and trained for spiritual work. Everyone, including non-Christians (unbelievers) is welcomed in church. 
A congregation today is organised around a confession of faith. 
 The result of this is different denominations within the Body of Christ. These religious groupings have their own system of organisation. This in turn allows for numerous autonomous congregations in the same country or area, functioning as isolated organisations running their own programs. These autonomous congregations and denominational churches are led by a pastor who is called by God. The pastor teaches the truth of Scripture, sets a godly example, and shepherds the flock (Hebrews 13:7). To build a strong and healthy congregation pastors offer a vision statement (Proverbs 19:18) and define the purpose of the church. 
To accomplish all this, the congregation needs their own “building/location” which needs to be funded. When the building project is completed, maintaining the congregation becomes the biggest budget expense. Maintaining means primarily shepherding the flock through the running of different programs. The youth group, Sunday school, men’s program, and women’s program are examples of programs that require financial support. These “churches” develop into small, medium, large, and mega churches. The budget of these churches is normally connected to the size of the church. In other words, the bigger the church, the bigger the budget. Big churches have more employees meaning more expenses. Full-time spiritual leaders run the music department, the Sunday school-, counselling-, and shepherding departments with their own departmental budgets. All this costs money. Pastors are normally encouraged to “build up” their church as this will secure a bigger income. The pastor builds up his congregation by investing most if not all of his time and energy in the members of the church. 
How should the above mentioned church be supported? First of all, getting believers to support an organisation as described above will become more and more of a challenge. People are not interested in paying the light bills or the staff salaries. They are more willing to invest in “what could be” than “what is.” 
 Furthermore, only 0.5 percent of church budgets in the USA are used to preach Christ to the 3.8 billion unreached people of the world. More than 95 percent of church budgets are spent at home. If this is the case, the church needs to redefine her purpose, mission, and calling. 
 The church of Acts established that missions, as an extension of Christ’s life working through the church, should reach each generation with the love of God. It was also proven that the lost are not reached through a structured organisation, but by people with love and commitment to God and his kingdom. The church of Acts also indicated that it exists only to fulfil the will of the Lord, and that is that none should perish (2 Peter 3:9).

Thus, churches should not only address the challenges within the body (Acts 2:42-47, 4:32-37) but also be obedient to its mission (Matthew 28:19-20, Acts 1:8). With this in mind spiritual leaders today should examine their own agendas and visions before believers are encouraged to give to their ministry. What is done with the offerings received is a question that the spiritual leadership must answer in honesty. God’s provision should be used to preach the Gospel to the lost. It is important to note that the “church/organisation” is not greater then its mission.
Concluding on how we should use our material possessions in support of his kingdom, this book has established that each believer is responsible to give to God. We ought to be generous in sharing our material possessions with those in need. This should not be in response to a command, but rather out of love, and reflect sincere appreciation for his gift of salvation. True believers give in response to God’s unconditional love. Giving is done with no strings attached. The final standard of giving is not to be the result of a careful calculation of how much will be left when we have given. Nor ought the giver be thinking of how much will be received from others should he fall into need. The only standard is love of Christ. Giving should be an outward, material expression of a deep spiritual commitment, an indication of a willing and obedient heart. 
 Above all, giving requires one key element and that is a relationship with God (Acts 2:47, 2 Corinthians 8:5). Giving resources to aid the ministry of God should not be viewed as burdensome. Christian giving flows from the grace of God, which he enables us to exercise. With the proper perspective the more we give, the more joy we can find in giving (Acts 20:35). 
3.6.1 Support of Spiritual Leaders

After establishing that we are to be responsible toward those in need, another primary issue regarding giving in the church today - the support of spiritual leaders – is explored. It has been suggested that one of the lingering roots behind the sustained push for tithing in the church today is the clergy salary. 
 So, are Christian leaders entitled to receive remuneration for their service in the Kingdom of God? 
Paul wrote to the Galatians that anyone who receives instruction in the word must share all good things with his instructor. Galatians 6:6 makes it clear that scholars should take care of the material needs of their teachers. The most beloved passage on the remuneration issue is 1 Corinthians 9:14. The passage is examined in the following section. 
3.6.1.1 Commentary of 1 Corinthians 9
Paul planted the church in Corinth during his second missionary journey (Acts 18:1-17). To support himself he worked as a tentmaker, a trade he shared with Aquila and Priscilla. As was his custom he began by preaching Christ to local Jews in their synagogue. After ongoing rejection he moved to a nearby Gentile home and ministered mainly to the non-Jewish peoples of Corinth (Acts 18:4-7). Acts 18:9-11 narrates that the Lord told him one night to stay on in Corinth, where he remained a year and a half.
First Corinthians was probably written in the spring of 55 A.D. since Paul’s next major stopping for any considerable period of time was at Ephesus, near the outset of his third missionary journey. Acts 19:10-22 suggests that Paul stayed there for between two and three years. 1 Corinthians 16:5-9 reads as if Paul wrote to Corinth during the last few weeks or months of his time in Ephesus, prior to the Jewish festival of Pentecost. 

Paul had learned what was happening in the Corinthian community from two or three sources of information. 
 The Corinthian church had fallen into divisiveness and disorder (1 Corinthians 1:1-6:20). After the introduction (1:1-9), Paul immediately turns to the question of unity (1:10-4:21). The following section of the letter deals with certain church members and the issue of lawsuits among believers (5:1-6:8). In the latter category appear sexual immorality (6:12-20), eating food sacrificed to idols (8-10), and drunkenness at the Lord’s Table (11:17-34). Paul then explains the role of the women, the Lord’s Supper, the greatest gift – love, and spiritual gifts (11:3-14:39). 1 Corinthians concludes with a discussion of the resurrection (15:1-58), some final thoughts, greetings, and a benediction (16:1-24). Thus, the purpose of the letter is to offer solutions and instructions to solve the problems in the congregation. In addition, Paul also offered guidelines on how to live for Christ in a corrupt society. 
Within this context, the rights of the apostle are addressed in 1 Corinthians 9. This section (1 Corinthians 7:1-16:4) is situated in the “Body” of the letter. Paul responds to the letter from the Corinthians in this section by answering issues concerning marriage (7:1-40) and food sacrificed to Idols (8:1-11:1). 
Some believers in Corinth were questioning Paul’s authority and rights as an apostle (1 Corinthians 9:2-3). They had come to doubt his apostolic authority, because he was not charging them for his ministry (2 Corinthians 11:7). 
 Paul then gave his credentials – he actually saw Jesus (1 Corinthians 9:1) and talked with the resurrected Christ (Acts 9:13-18). Moreover, the introduction states that his apostleship is not validated only on meeting with the risen Christ, but also by his founding of the Corinth church. Paul asserts his apostolic mission and authority in verses 1 and 2. 

It is important to note that Paul was answering certain inquiries that were presented by the Corinthians in a previous letter. In most, if not all, of Paul’s letters, he is dealing with specific situations, answering questions which have been put to him, speaking about problems that have arisen in the community. 
 In chapter 8 Paul calls upon the strong in Corinth to limit their freedom for the sake of the weak. By referring to himself, Paul says that he will never eat meat if it causes his fellow believers to fall. The strong may regard this self-limitation as preposterous. After all, if Paul is a real apostle, surely, he should be the boss and tell other people how to behave. His policy of deferring to the superstitious scruples of his most ignorant converts has led some of the Corinthians to question the authenticity of his apostleship. In addition, Paul seems to them as simply cowardly and duplicitous, sometimes willing to eat meat among the strong but timidly caving in to the dietary restrictions of the weak on the other occasions. This was the kind of behaviour that cast doubt on the legitimacy of Paul’s claim to be an apostle. 

The opening of 1 Corinthians 9 is seen as a direct outflow of the conclusion of 1 Corinthians 8. In 1 Corinthians 8:13, Paul articulates his principle of self-limitation for the sake of the weak. Recognising that this will appear objectionable to his strong readers, he anticipates the objection with a rhetorical question “Am I not free?” That is, is he not free to eat what he wants? This question touches off a volley of rhetorical questions, all formulated to expect a positive answer: of course Paul is a free apostle. Chapter 9 is an autobiographical illustration of the principle set forth in 8:13, that, for the sake of others, we should not make use of our liberty/authority. 

Nevertheless, the doubt over his apostleship is furthermore reinforced by his practise of supporting himself by working as a tentmaker (Acts 18:1-3). Manual labour was unacceptable to the elite, and elite members of the congregation may have been embarrassed to bring guests to hear a teacher who asserted his independence from their patronage by working with his hands. 
 Other preachers who have come to Corinth have acted more like respectable philosophical teachers by accepting financial support from wealthy members of the congregation. Paul’s slavish pursuit of a low-status occupation, taken together with his vacillating inability to take a consistently strong line on the freedom to eat, has suggested a disturbing conclusion to the Corinthians. Perhaps Paul is not really a legitimate apostle to all. If he were legitimate, surely he would act in ways more dignified and more demonstrative of his own authority. 
 

Furthermore, it is important to remember that Paul did not fit readily into any recognisable job description within the culture of the Corinthians. There were no existing institutions such as universities or church denominations to employ him. Paul was simply a freelance missionary and the Corinthians would most naturally have compared him to the rhetoricians and philosophers familiar within their world. 

There were four appropriate means of economic support for a philosopher within the cultural setting of the Corinthians. The first was that the philosopher could charge fees for his teaching. Alternatively, the philosopher could be supported by a wealthy patron and would serve as the resident intellectual in the patron’s household, often with the task of educating the family’s children. Such a role entailed an obvious loss of independence, for the philosopher would be tied to the purse strings of the patron. A third option was to beg on streets while the final option was for the philosopher to work at a trade in order to support himself. This option had the disadvantages of low social status and of consuming time and energy for mundane matters. 
 Paul decided that he would follow the fourth of these above-mentioned models by working with his hands to earn a living (1 Thessalonians 2:5-10, 2 Thessalonians 3:7-9). Paul’s decision was considered by the Corinthians a violation of social norms and disparagement towards their willingness to support him (cf. 1 Corinthians 9:2, 2 Corinthians 11:7-8). 

“Food and drink” in 9:4 refer not to Paul’s right to eat any and every food, but to his rights and freedom as an apostle, indicated in verse 1 and again in verses 5-6. Paul is insisting that he has the same right to economic support from the communities of the movement as do Cephas and other apostles. In verse 6 Paul speaks of Barnabas and himself as two apostles who did not refrain from earning their own living while preaching. This seems to imply that it was the custom of others to do so. 

In 9:7-10 Paul offers several particular arguments for why apostles have a right to support from communities. Continuing the sequence of rhetorical questions in verse 7, he gives analogies from military service and agriculture. By analogy with the latter, Paul states that apostles have a right to be supported from the products of their particular kind of labour. Divine, scriptural authority, “the Law,” confirms this apostolic right (vv.8-10). 
 All these support the custom that apostles and other ministers are maintained at the expense of the church they built through their ministry. 
 The customs to which Paul refers to were widespread in antiquity. Those who held sacred offices on behalf of others might reasonably expect to be provided for. 

Since Paul is sowing spiritual things he should reap material things. This is a principle where the worker shares in the fruit of his work, which is the same principle that applies to oxen (Deuteronomy 25:4). 
 Paul further strengthened his point noting that those who minister in the temple also received their meals from the temple. This reference refers to the priests who served in the temple as prescribed in the Mosaic Law. In his defence of the principle of support, Paul quotes Deuteronomy 25:4. 
This above-mentioned passage is often cited as an example of arbitrary proofreading on Paul’s part but closer observation demonstrates a more complex hermeneutical strategy at play here. First, Paul is operating with an explicitly stated hermeneutical principle that God is concerned about human beings, not oxen, and that the text should be read accordingly (vv.9-10). Second, a careful look at the context of Deuteronomy 25:4 lends some credence to Paul’s claim about this particular text. The surrounding laws in Deuteronomy 24 and 25 almost all serve to promote dignity and justice for human beings even though the verse about the threshing ox sits oddly in this context. Therefore, it is not surprising that Paul would have read this verse also as suggesting something about justice in human economic affairs. Thirdly, once we allow the figurative reading of the passage it functions as an elegant metaphor for just the point Paul wants to make. The ox being driven around and around the threshing floor should not be cruelly restrained from eating the food that his own labour is making available. Since he is doing the work, the ox should be allowed to eat; so, too, with the apostles. 
 Thus, Paul is of the opinion that the passage cited by him addresses the church of his own time directly instructing them to provide financial support for her labourers. 

Moreover, the “don’t you know” in verse 13 indicates that the Corinthians ought to have known that it was common knowledge that those whose work was in sacred things received their livelihood from it. More particularly, those who serve at the altar receive their portion of what is offered on the altar (Leviticus 7:6, 8-10). In conformity with this has the Lord commanded that those who preach the Gospel should receive their living from the Gospel. 
 Paul makes it clear that the church ought to provide for the financial needs of those who preach the Gospel.
Verses 13-14 continue by providing the final two arguments in defence of Paul’s right to receive remuneration: the analogy of priests and Levites in the Jewish temple (cf. Numbers 18:8-31) and the express words of Jesus during his lifetime (Luke 10:7b). Yet, these two examples also set the stage for verses 15-18 by hinting at a spiritual reward for ministry as well as a purely material one. The temple example would have made good sense to ex-pagans also, since Greco-Roman cults also gave priests a portion of the meat they sacrificed. 
 Paul refers to the Lord in verse 14 because he wants to build a strong case for the support of missionaries. Therefore he offers the following points in asserting the right to support in 1 Corinthians 9 - reason and common experience (v.7), the OT (v.9), universal religious practise (v.13), and the teaching of Jesus himself (v.14). 

Paul is not referring to a command but to a proverb (“the labourer deserves his wages/food”). It was applied in various contexts to Jesus’ disciples sent out on mission or to travelling prophets and teachers (Matthew 10:10, Luke 10:7, Didache 13:1-2). Thus Paul apparently knows at least the gist of the tradition of Jesus’ sayings regarding the support of those on a mission. 
 His final proof is a quote from Jesus. The normal pattern then is that apostles are supported by their churches, though Paul and his former mentor and associate Barnabas (Acts 4:36-37, 9:26-28, 11:19-26) are the exceptions to the rule. 

Though Paul argues that a real apostle has every right to receive financial support in verses 15-23, he emphasises that he has renounced these legitimate rights for the sake of the Gospel by offering the Gospel free of charge. The heavy concentration of explanatory clauses, particularly in 9:15-25, intensifies Paul’s defensive tone. His explanation in 9:15-18 of why he does not make use of his rights is too emotionally charged to be very functional as an illustration of the principle in 8:13. 
 By choosing not to make full use of his rights in the Gospel, Paul confirms rather than denies his apostolic mission. At the same time Paul’s self-description serves as a model for the conduct that he is urging upon the strong. Like him, they should be willing to surrender their rights for the sake of the weak in order to promote the Gospel. 

However, Paul did not make use of this support because he does not want to put an obstacle in the way of the Gospel. For reasons not yet explained, Paul believes that accepting financial support from the Corinthians would create barriers for his work of proclamation. Since that is his preeminent concern, he takes no money. Unlike the sophists, Paul can receive no fees in payment for services rendered. His service is rendered to God, not willingly, but because he has been entrusted with a commission. The language here suggests once again the image of the slave steward and that Paul has no choice but to proclaim the Gospel. Therefore, his reward is paradoxically, to make the Gospel available to others “free of charge,” thereby not making use of his rights. Thus, his renunciation of rights allows him to share in the pattern of Christ’s own sacrificial action and thereby paradoxically to share in the life-giving blessings of God. 
 Therefore, if Paul’s preaching were in fact voluntary, he would merit a reward; but as it is, Paul has no choice, he is Christ’s slave (1 Corinthians 7:22, Romans 1:1). Paul must preach and there is nothing of grace in reward which signifies the payment of what is due. Paul can claim nothing, for he had done no more than he should and is an unprofitable servant (Luke 17:10). The thought is that Paul is responsible to God, and he must discharge the commission God has given him. 

Furthermore, to refuse a gift was to reject proffered friendship and declare enmity (e.g., Cicero Fam. 14.3.1). Yet for Paul to depend on the Corinthians was to risk being seen as their client or as the client of one faction over another. The powerful patrons in the Corinth church doubtless would have preferred to have Paul accept their money and then give them deference in the form of a political support. 
 However, no one could suspect that another’s purse controlled Paul’s tongue. 
 It is important to note that during NT times on receiving a gift, people did not say “thank you” as such, rather they lived “thank you.” Saying thank you on receiving a gift would mean that the receiver would actually “cut off” the relationship between the two parties. Thus the receivers’ attitude was important, as he had to show that he was thankful and that was done by returning an equivalent of the gift that was offered. Being aware of this custom, Paul refused to receive a gift from the Corinthians, thus releasing him from the responsibility to return a gift, or to become under their control. 

Paul was unwilling to compromise the opportunity to “gain” many (9:19-23) by accepting support; yet how would accepting support “put an obstacle in the way of the Gospel of Christ?” An obstacle would be there because many wandering preachers exploited the masses, the equivalent of today’s charge that affluent ministers are “in it for the money.” 

Paul, however, must distinguish his ministry from others no matter what the cost (cf. 2 Corinthians 2:17, 1 Thessalonians 2:3-6). A leader willing to sacrifice the monetary gain due to him would be viewed as honourable (e.g., Josephus Life 80). Thus, the apostle has chosen to become as a slave to reach all (9:19-23), although he is technically free (9:1, 19) in the sense of having authority or a right to support (9:4-6, 12). Paul refused to be a client sage for any Corinthian patron, but served all (cf. 2 Corinthians 4:5). 
One thing that spiritual leaders can take from Paul is his “freedom” to preach the Gospel. Is possible to arrive at a moment in the life of the church where salaried ministers becomes so domesticated by “patronage” that they are no longer able to preach the Gospel effectively? Are they, like some servile household philosophers of the ancient world, rendered excessively dependent on those who provide for them? If this is the case Paul’s model of tent making for self-support poses an alternative that might be worthy of consideration in some circumstances. 

In summing up the issue of remuneration for spiritual leaders, this chapter has pointed out that those who preach the Gospel must be fairly and adequately compensated. However, some are of the opinion that the clergy’s salary runs against the grain of the NT. They argue that giving a salary to pastors elevates them above the rest of God’s people, creating a clerical caste that turns the living body of Christ into a business. Their advice is that all believers are to get in touch with the call that lies upon them to be functioning priests in the Lord’s house, and then pastors would not need to be paid. 
 Is this a workable solution in the church today? 
It is important to note that what we today refer to as the church is not the same institution which Paul referred during NT times. Today the church consists of various denominations among different cultures which are influenced by their own traditions and structures. Believers have adopted certain doctrines, values, and worship models that distinguish them from one the other, and this has encouraged and shaped the church into denominations and different congregations.
To run this “church” effectively, full-time ministers, staff as well as certain programs are needed. Most of the income of the church goes to the staff to run the church as a viable organisation. Some suggest that around 50 percent of the general budget should be allocated for staff salaries and benefits. Staff compensation takes a greater allocation than any other item in the budget. 
 The fact is that the church is a volunteer-intensive organisation, and that it needs to spend a significant portion of the budget on the leadership to enlist, train, and supervise volunteers. Though it might be true for today, during the time of the early church, it was not the case. 
The early believers did not view the church as a physical building, but as a group of believers. The community of believers began by faith in the risen Christ and in the power of the Holy Spirit, who enabled them to witness, to love and to serve (Acts 1:8, 2:42-47, 4:32-37). The church of Corinth could meet in a house (Romans 16:23). Paul did not think of “in church” as “in a building.” He thought rather of Christians coming together to be church, as church. 
 Paul associates himself with the general view of the church as it is found in the whole of the NT. First of all, the church is the continuation and fulfilment of the historical people of God that in Abraham God chose to himself from all peoples and to which he bound himself by making the covenant and the promises. In the second place Paul gives his own form of expression to the real being and character of the church when he speaks of it as the body of Christ. 

Thus, the early believers understood the church not as an organisation, but a koinonia – a communion, a fellowship of one body, which includes all believers. Paul sees the church as a body (1 Corinthians 12:12-13) and the head of the body is Christ (Ephesians 5:23). With this in mind, the early believers used their material possessions in various ways to support the poor in the body of Christ. They also took responsibility to support the work of the Lord. Money was given to those who spread the Gospel (1 Corinthians 9:14, Philippians 4:10). 
The fiscal need of the early church was different to the current church’s needs with regards to an organisation. Today the church functions as a legal “organisation.” This organisation/church which is run by people is liable to comply with different laws within respective countries regarding employee contracts and salaries. Deductions and taxes as well as certain prescribed personnel benefits that puts even more financial strain on the budget, are legal obligations in many countries. In addition, the church is also liable for property taxes and utility expenditure etc. All of this requires money. The responsible person managing this organisation which is the pastor is perceived as the CEO. Some argue that the pastor/CEO must be compensated in the same manner as those in other corporations. 
Of what relevance then, are the NT guidelines regarding the support of full-time spiritual leaders, if the current church as structured organisation differs so much from that of the first century A.D. church? I am of the opinion that full-time ministers need to evaluate their assigned task (calling) by God (Romans 1:1, 1 Corinthians 1:1, Galatians 1:1). This calling (mission) should first of all be in line with God’s love for the world (John 3:16). Christ’s intent for his church was to be primarily a missionary “organisation.” Obedience to the Great Commission (Matthew 28:19-20) is not an option, but should be the heartbeat of the church. 
God still expects that the church should show love to the community (Revelation 2:5). No pastor is fully obedient to Christ if he does not lead his church to pursue the Great Commission by making disciples both locally and around the world. 
 However, it is obvious that the pastor’s mission cannot only be to reach out to the lost, as he also has a responsibility to build up the church. Building up is the goal of personal ethics (Romans 14:19) and of corporate worship (1 Corinthians 14:26). Although the focus is mostly on internal strengthening of the church, building up the church is also done by reaching out to unbelievers. 

Thus, spiritual leaders need to be faithful in their calling as mentioned above. Faithfulness toward God is not the only requirement, as church leaders in many countries also have to comply with governmental laws with regard to staff salaries, utility expenses, etc. So, spiritual leaders need to run a balanced budget which includes all aspects of the building up of the church. 
In conclusion, I am of the opinion that believers who individually and corporately benefit from the ministries of full-time Christian workers should be responsible to provide for the leadership. Believers should not think of their giving as providing a salary in ways that tempt them to demand satisfaction for their personal whims. The church does not pay its ministers; rather, it provides them with resources so that they are able to serve freely. 
 Accountability and responsibility rests on all believers, to support both the poor and the work of the Lord. 

3.7 Summary 
The early believers lived in a completely different world where they saw themselves as group-embedded collectivist individuals with different perspectives on things such as wealth, money, and possessions. Still, they dealt with the same fears and challenges, such as poverty, corruption, high cost of living, and taxes, known today. These factors had an impact on the manner in which they used their material possessions in support of the work of the Lord. 
Acts 2:42-47 and 4:32-37 narrate that believers shared their goods willingly and freely to support those who had a need. Their passion toward the poor, grounded in obedience to the OT commands, inspired them to share with those in need. What we can learn from the early believers is to accept the responsibility to take care of the poor the community. This does not mean that believers today have to sell their possessions and start a “socialistic” system to support the poor. What it means is that all believers are responsible for what they do with their gifts and abilities (Matthew 25:14-30). Thus watchfulness and readiness are required (Matthew 24:43-51, 25:1-13). Christ’s teachings also inspired the early believers to share with those in need. What Jesus commanded became an obligatory rule for the church as he explains that we must not only hear Jesus’ words but also do them (Matthew 7:24-27). 

The funding of the three missionary journeys suggested that more than one method was used to support the church. Scholars widely agree that Paul’s work as a tradesman contributed greatly to these missionary journeys. Other probable methods of support were the sending church’s contribution and the free lodging offered by fellow believers. Wealthy believers also contributed in various ways to the well-being of the entire Christian community (Acts 12:12). Another source of income for the early church was the former slaves, called freedmen who played a substantial role in early Christian communities. These freedmen tended to be involved in trade and commercial pursuits, a point that seems generally corroborated about leaders in the Christian circles of the eastern Mediterranean by the acts of the apostles (Acts 16:14-15, 18:2-3). Possible contributions were likely given by these members, and served as additional fiscal support to the church. 

In conclusion, I want to emphasise that Acts only narrates about the church as an organism and not as an organisation. We will not find a doctrine regarding the believer and the use of his material possessions in support of the church in the NT. Nevertheless, this chapter has established that accountability and responsibility rests on all believers, to support the work of the Lord. 
CHAPTER FOUR
EVALUATION OF THE NEW TESTAMENT GIVING MODELS

4.1 Introductory Remarks 
Confronted with the question about how believers should use their possessions in support of the work of the Lord, some teachers propose the New Covenant giving model. Sacrificial – (Mark 12:41-44, Luke 21:1-4, 2 Corinthians 8:1-5), grace – (2 Corinthians 8:1-2), and proportional giving (1 Corinthians 16:1-4) are perceived as New Covenant giving. Circumstantial evidence from the Bible supports the assumption that these offerings were probably taken at regular church gatherings. The following chapter takes a closer look at these offerings. 
4.2 Tithing in Selected New Testament Passages
Three passages in the NT make a direct reference to tithing - Matthew 23:23, Luke 18:9-14, and Hebrews 7:1-10. Pro-tithe teachers find a justification for tithing specifically in Matthew 23:23. They argue that, since Jesus acknowledged the obligation of the Jews to tithe in this passage, tithing is also obligatory for believers. 
Matthew 23:1-39 contains the “against the scribes and Pharisees” discourse. The Pharisees’ traditions and their interpretations and applications of the laws had become very important to them. Knowing this, Jesus said to the crowds and to his disciples (Matthew 23:2-3 NIV): “The teachers of the Law and the Pharisees sit in Moses' seat. 3 So you must obey them and do everything they tell you. But do not do what they do, for they do not practice what they preach.” In effect, Jesus was saying: “You may follow their teaching if you like, but don’t imitate their behaviour.” In this passage the import of Jesus’ words then is: “Go on observing their tithing rules if you wish, but don’t let this distract you from the weightier matters of the Law.”

The Lord then exposed the hypocritical attitudes of the religious leaders (Matthew 23:4-7). These leaders knew the Scriptures but did not live by them and they did not care to live holy either. The only thing that was important to them was to “look” holy. In Matthew 23:13-36 the Lord condemns the religious leaders. Then Jesus said (Matthew 23:23 NIV): “Woe to you, teachers of the Law and Pharisees, you hypocrites! You give a tenth of your spices-mint, dill and cummin. But you have neglected the more important matters of the law-justice, mercy and faithfulness. You should have practiced the latter, without neglecting the former.” Jesus rebuked the scribes and Pharisees who were subject to the Law and obligated to tithe anyway. It must be noted that, since this incident occurred before the introduction of the New Covenant, the Law was still in effect at this time. In following the Law, Jesus also commanded the healed leper to go and offer the sacrifice commanded by the Law (Matthew 8:2-4).
Though Jesus acknowledges the command to tithe as part of the Old Covenant, the real matter he was addressing was the neglecting of justice, mercy, and faithfulness toward fellow Jews (Matthew 23:23). The woe in Matthew 23:23 assails the scribes and Pharisees, because they put the emphasis too much on the lesser commandments of tithing and too little on “justice and mercy and faith.” Thus, Matthew obviously understands the tithing commands to have validity – they are not to be left undone; but priority belongs to others. 
 Therefore, for Jesus, practising these greater commandments was more important then being a perfectionist in the smallest detail of tithing. In this regard, Jesus did not instruct the Pharisees to practise tithing, but he acknowledged that Moses commanded them to tithe. Moreover, they were perfectly correct to obey the Law but should have also obeyed the Law in more important things (Matthew 5:17-20). 
Thus, the practise of tithing for the church cannot be fully supported from this verse, since the command was given to the scribes and Pharisees who were still under the Old Covenant (Matthew 23:2). However, it must be noted that though Jesus was affirming the tithe under the Law he did not prohibit tithing; but condemns the wrong attitude and motive of those who were doing it. This passage does not at all imply that tithing should continue with the introduction of the New Covenant at all. 
Another NT passage for those who are of the opinion that tithing is obligatory for believers today is Hebrews 7:1-10. This is the only passage that mentions the tithe after the inauguration of the New Covenant. It is often cited to teach that Abraham the Father of Faith, was the precursor of all NT believers. Because he paid a tithe to Melchizedek, Priest of the Most High, it is incumbent upon all believers to tithe. 
Before analysing chapter 7 it is important to look at the purpose and historical setting of the whole letter. The Jews, being a proud nation, did not perceive their religion as inadequate. Dedicated to God’s will, religion was the manner to express true worship and devotion to God. The commandments and rituals, as well as God’s prophets, explained his promises while revealing the way to forgiveness and salvation. When Christ came he fulfilled the Law and the Prophets, conquered sin, destroyed all obstacles to God, and provided eternal life to all. Thus, the purpose of the letter is to present the sufficiency and superiority of Christ. 
These Jewish Christians were probably undergoing fierce persecution, socially and physically, from both the Jews and the Romans. Christ had not returned to establish his kingdom, and the people needed to be reassured that Christianity was true and that Jesus was indeed the Messiah. The letter begins by emphasising that Judaism and Christianity are both religions revealed by God (Hebrews 1:1-3). Hebrews 1:4-2:18 shows how Jesus is superior to angels, superior to leaders (Hebrews 3:1-4:13) and superior to their priests (Hebrews 4:14-7:28). Christianity however, surpasses Judaism because it has a better covenant (Hebrews 8:1-13), a better sanctuary (Hebrews 9:1-10), and a more sufficient sacrifice for sins (Hebrews 9:11-10:18). 
 
Having established the superiority of Christianity, the writer moves on to the practical implications of following Christ. In this letter the readers are exhorted to hold on to their new faith, encourage each other, and look forward to Christ’s return (Hebrews 10:19-25). In addition, the readers are both warned about the consequences of rejecting Christ’s sacrifice (Hebrews 10:26-31) and reminded of the rewards for faithfulness (Hebrews 10:32-39). The author then explains how to live by faith, giving illustrations of the faithful men and woman in Israel’s history (Hebrews 11:1-40) and giving encouragement and exhortation for daily living (Hebrews 12:1-17). This section ends by comparing the Old Covenant with the New (Hebrews 12:18-29). The writer concludes with moral exhortations (Hebrews 13:1-17), a request for prayer (Hebrews 13:18,19), a benediction and greetings (Hebrews 13:20-25). 
Hebrews 7 begins a section that argues that Jesus is the fulfilment of OT promises and that his ministry is greater than that of the Levitical order. Christ’s superiority over the three great aspects of the ritual system – priesthood, ministry, and sacrifice are discussed in the opening. The whole discussion of Hebrews 7:1-10 is, in fact, encapsulated in the exclamation of 7:4a: “Just think how great he was!” The author speaks of Melchizedek in Hebrews 7:2 as the “King of Righteousness” and the “King of Peace.” In 7:4-10 he is pictured as one who is greater than Abraham and the Levitical cultus in that both Abraham and Levi (“one might even say”) paid tithes to him. 

The author begins by stating that Melchizedek remains a priest forever. He provides five sets of descriptions of Melchizedek followed by a reference to Melchizedek’s lack of genealogy in which he resembles the Son of God. In this pericope, there is only one major theme - Melchizedek remains priest forever. The middle section of Hebrews 7 goes on to show not only that such a priesthood is superior to the Levitical priesthood but that God’s appointment of Christ as this kind of priest entails the end of the Levitical priesthood as a whole. 
 The author’s proof that Jesus and the New Covenant are superior to the Mosaic Law is that Jesus is of a priestly order superior to the Levites who were the priests under the Mosaic covenant. 
The author also provides three reasons why Melchizedek’s priesthood was superior to the Levitical priesthood. First, Melchizedek is shown to be greater than Abraham because of Abraham’s voluntary offering to him. Since Melchizedek received a tithe from Abraham, this becomes the central argument for Melchizedek’s superiority. Levi and Aaron were both ancestors of Abraham. When the author of Hebrews says that “even Levi paid tithes,” the superiority of Melchizedek’s priesthood is proved making his priesthood as mentioned above, superior to the Levitical one. 
 The author also proved that Melchizedek was greater because he blessed Abraham and not vice versa. The less is blessed by the greater because as a priest of God he was divinely commissioned to communicate such blessings. 
 Thirdly, the superiority of Melchizedek’s priesthood is proved because, while Abraham’s descendants paid tithes to priests who would die, Abraham paid his tithe to a priest who lives on. This demonstrates Melchizedek’s superior priesthood. 
By linking Genesis 14:17-20 with Psalm 110:4, the author of Hebrews (7:17, 20-21) develops a priestly Christology that shows the significance of the Son’s exaltation as a Soteriological event. While the author’s use of the texts, especially his concentration on the key phrase “priest forever,” is highly original, he is actually undergirding an early Christological tradition: the ascended Christ continues to serve as heavenly intercessor (Romans 8:34, 1 John 2:1). The statements in 7:19b, 25 are not incidental conclusions, but indicate the pastoral goal of the writer’s Christology. The author seeks to ground an uncertain community on an ultimate certainty. Its confession of the Son who passed “through the heavens” (Hebrews 4:14) to be exalted “above the heavens” (Hebrews 7:26) does not imply his removal from all their troubles. 

On the contrary, the exalted Son is always with them and for them. The writer insists that the difference between the two orders of priesthood (of Melchizedek and of Levi) is not one of degree, it is fundamental. The old order with its supporting law is revealed by the new to have been a temporary arrangement that actually pointed beyond itself to something better. The author places both orders within the continuum of salvation history. Yet by relating Christ to Melchizedek, he is implying that the new priesthood is actually a return to an original order. What comes later actually precedes. 

This message was most probably shocking for the devoted Jew. The repeated phrase “declares the Lord” emphasises that the New Covenant makes its appearance as the result of a divine initiative. This is what God had planned, not what man devises. 
 In addition, the author concludes that within the Levitical order many priests came and went because death had caught up with all of them (Hebrews 7:23). However, with the new priesthood, Jesus absorbs a permanent order, he lives forever and therefore he is able to save those who come to God through him (Hebrews 7:24-25). In conclusion, Hebrews 7:26-28 (NIV) declares: 
26 Such a high priest meets our need-one who is holy, blameless, pure, set apart from sinners, exalted above the heavens. 27 Unlike the other high priests, he does not need to offer sacrifices day after day, first for his own sins, and then for the sins of the people. He sacrificed for their sins once for all when he offered himself. 28 For the Law appoints as high priests men who are weak; but the oath, which came after the Law, appointed the Son, who has been made perfect forever. 
Thus, in the first place, tithing is mentioned only in the context of demonstrating the superiority of Melchizedek over Abraham and Levi. Secondly, the superiority of Christ's eternal priesthood over the temporary Levitical priesthood makes the New Covenant superior to the old. That, and not tithing, is the theme of the passage. Furthermore, it is important to note that there is no mention in Hebrews 7 or Genesis 14 of a command to tithe. In addition, there is also no reason offered why Melchizedek received Abraham’s tithe, stopping the argument that Melchizedek’s order are due tithes or receive tithes regularly. 
The NT does not teach that believers are obligated to tithe in order to support the church today. However, it is clear from the NT that believers should give to meet the needs of the church. The following section examines the New Covenant giving proposals as possible funding methods for the church today. This model which is constructed on examples regarding giving described in some NT passages, is normally recommended by some as a support system for the church. 
4.3 New Covenant Giving
Sacrificial – (Mark 12:41-44, Luke 21:1-4, 2 Corinthians 8:1-5), grace – (2 Corinthians 8:1-2), and proportional giving (1 Corinthians 16:1-4) are perceived as New Covenant giving. These offerings are investigated in the following section. 
4.3.1 Sacrificial Giving

Sacrificial giving is embedded in Mark 12:41-44 and in Luke 21:1-4. Several offering boxes were situated in the temple where money could be placed. Nine of these offering boxes were mandatory and four were voluntary. Some were for collecting the temple tax from Jewish males while others were for freewill offerings. This passage narrates about a poor widow who put in two small copper coins while many rich people threw in large amounts of money. These particular offering boxes were probably in the Court of the Women. Jesus responded by telling his disciples that this widow had put in more than all the others, for they gave out of their wealth, while she had given everything out of her poverty. 
The widow’s gift demonstrated the highest kind of sacrifice. It also shows her complete trust in God to sustain her and provide her with means of earning more. The wealthy gave out of their affluence, which had no effect on their overall riches. The poor widow gave out of her poverty, and kept nothing. What she gave was of great significance. Once she gave, she had nothing left. 

What can be obtained from the passage regarding giving? This narrative appears just after the Lord condemned the religious leaders (Mark 12:38-40, Matthew 23:13-36). In Mark 12:38-40 Jesus exposed the religious leaders’ impure motives. The teachers of the Law received no remuneration so they depended on the hospitality extended by devout Jews. Some of these religious leaders used this custom to exploit people, cheating the poor out of everything they had and taking advantage of the rich (Mark 12:40). Against this backdrop Mark 12:41-44 narrated about the poor widow. 
In the Lord’s eyes this poor widow gave more than all the others put together, though her gift was by far the smallest. Jesus did not deny that the rich gave much. He merely said that the widow gave more. Theirs was but a contribution, generous though it might be, while hers was a true sacrifice. The passage narrates that the poor widow put in two copper coins. Though these coins were hardly worth anything, we can argue that she could have at least kept one for herself. However, she kept nothing and put in both coins because her motives were pure (Mark 12:43-44). Jesus’ remarks regarding her offering did not stress the amount of the gift, but rather the commitment and sacrifice it expressed. The value of the gift, as seen in this passage, was not determined by its amount, but by the spirit in which it was given. In addition, giving is not measured by what you give, but by what you keep for yourself. 
 
According to some, sacrificial giving was also present in the offering brought by the Macedonians (2 Corinthians 8:1-5). Some are of the opinion that this early church gave toward every good work in the church (2 Corinthians 9:8), including church projects. 
 Others suggests that believers can follow the Christ-like example of the Macedonians who not gave out of love only but also loved to give. The argument is that the Gospel had gone out to the Macedonians from Jerusalem and in return they showed their love for the poor saints in Jerusalem by giving to meet their needs. Because the believers in Macedonia gave beyond their means, this kind of giving was indeed sacrificial. 

What can be gleaned from this passage? 2 Corinthians 8 and 9 are normally employed to defend “sacrificial” and “grace-giving” as a possible giving model for believers to support the church. However, before any conclusions can be made from these chapters, the following section offers a diminutive background and analysis of the letter. This is important as this will assists the reader with the interpretation of the texts. 2 Corinthians was written by Paul from Macedonia about 55-57 A.D. to the church in Corinth. 2 Corinthians begins with Paul reminding his readers of (1) his relationship to them – Paul had always been honest and straightforward with them (1:12-14), (2) his itinerary – he was planning to visit them again (1:15-2:3), and (3) his previous letter (2:4-11). He then moves directly to the subject of false teachers (2:17), and he reviews his ministry among the Corinthians to demonstrate the validity of his message and to urge them not to turn away from the truth (3:1-7:16). Next Paul turns to the issue of collecting money for the poor believers in Jerusalem (8:1-9:15). He then gives a strong defence of his authority as a genuine apostle while pointing out the deceptive influence of the false apostles (10:1-13:13). 
Writing from Macedonia Paul hoped that he could encourage the Corinthian believers in their generosity by urging them to show their love in a tangible way (2 Corinthians 8:1-9:15). The Corinthians heard of the project and made inquiries about it. Paul then gave them preliminary instructions in 1 Corinthians 16:1-4. Instead of completing the matter himself when he visited Corinth (as proposed in 1 Corinthians 16:5-9) Paul asked Titus, when he conveyed the severe letter, to deal with the collection too. Titus left Corinth with the work unfinished; Paul asked him to return, accompanied by two brothers, to bring it to a conclusion. The work was further interrupted by the troubles reflected in 2 Corinthians 10 to 13, but was brought to a successful conclusion by Paul himself during the three-month visit to Greece mentioned in Acts 20:3. 

2 Corinthians 8 and 9 is basically Paul’s summons to the Corinthians to fulfil their intent (8:11, 9:2) and their promise (9:5) to contribute to his collection for the poor believers in Jerusalem (9:12, Romans 15:26). At the beginning and the end of these two chapters Paul focuses on the motives that should impel the believers to prompt action, describing first the need for generosity in giving (8:1-15), then the results of such generosity (9:6-15). 
 The core of the passage in 2 Corinthians 8:7 emphasises that God had spiritually blessed the Macedonians to the point of overflow. Bearing this in mind, they should now bless fellow believers in Jerusalem with material possessions. 
This offering was in support of the poor in Jerusalem and not in support of the church’s fiscal requirements. Because the following section deals with the same passage (grace-giving in 2 Corinthians 8 and 9), a conclusion of the examination is offered at the end of the following section. 
4.3.2 Grace-Giving 


Grace-giving is also instituted in 2 Corinthians 8 and 9. The passage narrates that the poor believers in Macedonia who gave over and above their ability received grace from God. It is argued buy some that because the dispensation of the Law has been superseded by the age of grace through Christ’s substitutionary death on the cross for each believer, the church cannot therefore base its doctrines on instructions given to Jewish people in a particular time and relationship to God. They call for a clear set of principles drawn from the practises of the NT church, calling it grace-giving. This theory is build the following way. In the early church there was a conviction that the Christian life was a stewardship in which the Lord has richly supplied believers with all things (1 Timothy 6:17). Thus, financial giving to the work of God was an expression of the grace of God (2 Corinthians 8:1-2). Giving becomes the power of God’s love at work in the Christian life to do God’s work. All believers, rich and poor alike, ought to give. For them this formulates the doctrine of NT giving to God. 
 
Grace-giving teachers argue that the example of the Macedonian churches who gave toward the poor in Jerusalem was a result of the grace given to them by God (2 Corinthians 8:1). This grace, to which Paul refers, had enabled the Macedonians to give generously (2 Corinthians 8:2). The Macedonians were so deeply moved by what God had done for them, they gave their possessions to God’s people who were in need. Therefore, when Paul urges the Corinthians to do the same, the emphasis was still on grace-giving. So should believers do today. 

Several churches in Macedonia (Philippi, Thessalonica, and Berea) joined hands and gave money toward the Jerusalem church out of their own lack (2 Corinthians 8:2-3). Paul had willingly agreed to raise it when he and Barnabas had gone to that city to discuss their preaching to the Gentiles (Galatians 2:10). He does not want to offend the Corinthians, so he carfeully points to the collection issue. Paul asks for the collection which he calls an act of love. 
 In addition, Paul’s aim in 2 Corinthians 8 and 9 is not simply to have the believers in Corinth finalise their collection (8:6, 11), and do so before he arrives, but also to have them contribute generously for the poor. 

As Paul encourages the Corinthians to finalise their contribution to the collection, he appeals to a variety of motives designed to prompt their generous giving (2 Corinthians 8:1-15). There is the example of other believers (2 Corinthians 8:1-5, 8), their own promising start and desire for spiritual excellence (2 Corinthians 8:6-7), and the supreme example of Christ himself, who showed eagerness and generosity in giving as demonstration of his love (2 Corinthians 8:8-9). Christ became “poor” by the act of incarnation that followed his pre-incarnate renunciation of his “wealth,” the glory of heavenly existence (Philippians 2:6-8). 
The word grace is used in these chapters in a bewildering variety. Grace is the key term in the passage, appearing ten times in six different senses.

1. “Grace,” referring either to God’s unconditional kindness lavishly displayed (8:9) or to God’s enablement, especially his enablement to participate worthily in the collection (8:1, 9:8, 14). 

2. “Privilege” or “favour,” used of the honour or opportunity of participating in the offering (8:4). 

3. “Act of grace,” denoting the collection itself as a charitable and generous act (8:6). 

4. “Grace of giving,” referring to the virtuous act of sharing or of affording help (8:7). 

5. “Offering” or “charitable work,” describing the collection as an expression and proof of goodwill (8:19). 

6. “Thanks,” the verbal expression of gratitude for an act of benevolence (8:16, 9:15). 

Grace can be defined as “that which affords joy, pleasure, delight, sweetness, charm, and loveliness. Thus, those who give to the work of the Lord actually receive of the grace of God. God gives the believer grace in order to give and then he gives the believer more grace when he gives. 
 The Macedonians’ generosity is described in 2 Corinthians 8:3. They acted (this verb is a supplement, not strictly necessary, for a finite main verb is to be found in verse 5, they gave themselves, but undoubtedly desirable in the interests of clarity) up to their power, as I can bear witness, and beyond their power (that is doing more than could in the circumstances be expected from them), of their own accord. 
 Moreover, the Macedonians pleaded for the privilege to share with the poor.
The Macedonians then gave themselves first to the Lord. Paul hoped that they would give to the collection, and this they did, but first of all, before giving to the collection, they gave themselves to the Lord, and to us, through God’s will. Paul also recalls what the Corinthians had received from the Lord as they adopted the Gospel of God, that is, their spiritual endowments: faith, speech, knowledge, extraordinary commitment, and group attachment (1 Corinthians 1:5, 12:8-10, 13:1-2, 8). Because of what they have received, they should feel obligated to excel in this favour, which is part of generalised reciprocity. 
 Paul is also not ordering the believers of Corinth to give, but he is encouraging them to prove that their love was sincere, as giving is a natural response of love. Introducing the example of others in relation to generosity may serve to repel them rather than to open their purses so Paul makes it clear he is not setting up the Macedonians as the standard of giving. All he asks is that the Corinthians should come forward in a similar way and prove the depth of their love (v.8). 

Paul then shows that Christian stewardship does not aim at an exchange of financial burdens so that the rich become poor and the poor rich. Rather, he espouses an equal sharing of burdens that will lead to an equal supply for meeting the necessities of life (2 Corinthians 8:13). Paul is repudiating any suggestion that his purpose in conducting this relief operation was to create luxury in Jerusalem and privation in Corinth or any where else. The rich were not being called to embrace poverty so that the poor might become rich; that would simply perpetuate inequality. Rather, it was a matter of pursuing equality. Therefore, Paul was calling on those who enjoyed a greater share of material benefits to ensure that their fellow believers who were economically destitute should not continue in destitution but have sufficient recourses to afford the necessities of life. 

2 Corinthians 8:16-24 includes practical arrangements for the collection and the disposal of their gifts. Paul explains that he is to send three people from Corinth to accomplish this effectively. In the final paragraph of 2 Corinthians 8, Paul informs the believers that when he arrives in their city, he would not be alone, but would be accompanied by Titus and two additional brothers who were chosen by the Macedonian churches because of their honesty, integrity, and faithfulness. He explains to the Corinthians that by travelling as a team, there would be no suspicion and people would know that the gift was being handled honestly. Thus, the believers did not need to worry that the bearers of the collection would misuse the money. 
2 Corinthians 9:1-15 which is closely joined with the previous two pericopes, also narrates about the gift for the poor in Judea, inspired by thankfulness for God’s incredible gift to them. In this passage Paul confronts the Corinthians with their own actions. About a year prior these believers were so eager regarding the collection for the poor that Paul actually boasted about it to the Macedonians. Therefore, they must now continue with the same passion to complete the commitment (2 Corinthians 8:10-12) that they made. 
Paul states that he is sending some brothers for the funds and expects them to fulfil the task, lest Paul be ashamed among the Macedonians on account of the Achaians. 
 Furthermore, Paul is using a widespread agricultural principle to show the twofold result of generosity (2 Corinthians 9:6-15). First, cheerful givers who sow generously will also reap generously in God’s provision of both spiritual grace and material prosperity. This will permit them to constantly to dispense spiritual and material benefits to others (2 Corinthians 9:6-11a). Second, because generous giving is an evidence of God’s grace (2 Corinthians 9:14, cf. 8:1-4), it prompts many expressions of thanks to God (2 Corinthians 9:11b-13). 
God “rewards the generous” (2 Corinthians 9:6-11) is a frequent affirmation of Jewish wisdom (Proverbs 11:25, 22:9) and reaping what you sow was an agricultural commonplace with a ready moralistic application (e.g., Job 4:8, Proverbs 22:8, Hosea 8:7, Sirach 7:3). “Fruit” commonly meant “profit.” Many Gentiles as well as Jews used sowing and reaping figuratively, often to describe benefaction and reciprocity. 
 However, nowhere in the NT are believers taught that if they give, they will automatically gain earthly abundance. Rather, giving is to be motivated by an unselfish heart that is willing to share unconditionally with those in need, regardless of the monetary return. Thus, the principle “plentiful giving will result in a plentiful harvest” derived from 2 Corinthians 9, does not mean that believers should give so that they can get more for themselves, but the motivation for giving is that God will bless the believer, so that he can continue to be generous. 

The climax of Paul’s exhortation is in verses 13-15. The contribution will glorify God and he comes near to saying: “Give, for giving benefits the giver.” There is a rich harvest for those who sow bountifully. They will never lack; their resources will be multiplied, and their harvest increased (v.12). They will be enriched in every way (v.11). 
 Paul sustains this argument with OT texts and what he writes is in line with much of the OT and contemporary Jewish thought. In addition, there are also sayings of Jesus that could be quoted in support (Matthew 6:3-4). Therefore, as they kept giving, God would keep multiplying their seed so they could give more and multiply their harvest of righteousness (the enduring righteousness of (9:9, cf. Proverbs 3:9 LXX, 11:30, Isaiah 61:11, esp. Hosea 10:12 LXX). 

What is important to note regarding the above mentioned passage is that the offering was a gift for the poor in Judea (2 Corinthians 9:12). There is no hint in this passage that this offering was to address the fiscal needs of the church. This offering was indeed an act of obedience to the Gospel of Christ. This collection was like the customary Israelite tithe collected for the poor. 
 Paul regarded this collection as an act of fraternal love (Galatians 6:10) which expressed the independence of the body of Christ (1 Corinthians 12:25-26). It also symbolised the unity of Jew and Gentile in Christ (Ephesians 2:11-22), and dramatised for Gentile believers in material terms their spiritual indebtedness to the mother church in Jerusalem (Romans 15:19, 27). These believers also confessed that God saved them through the Gospel of Christ (2 Corinthians 9:13). Thus, if God blessed them with this incredible gift (2 Corinthians 9:15), they must then be willing to help those in need with their possessions. 
Concluding on grace-giving, the believer under grace has freedom to give as he or she desires, according to what is learned in 2 Corinthians 8 and 9. It is important to note that believers are not under the Law (Romans 10:4, Ephesians 2:14-15) but under grace (Galatians 3:1-25). Giving toward the poor is an act of grace (2 Corinthians 8:6-7). The above mentioned passage does not compel believers to support the poor, but rather invites them to give generously in response to the needs of others as an expression of their love for God. This passage is clear that giving in support of those in need is to be voluntary, spontaneous and free. It should not be done from a sense of obligation nor with intent to merit blessings. 

Four principles from this passage are usually highlighted regarding giving in the NT. The first is that our willingness to give cheerfully is more important than the amount given. Secondly, we should always strive to fulfil financial commitments made to the body of Christ. The third principle is that those who are in need are taken care of, they will in turn help the giver when he is in lack. Fourthly, we give as a response to Christ, and not for anything we can gain. We should give out a love for, and desire to, honour God.

4.3.3 Proportional Giving 


Proportional giving has its origin in 1 Corinthians 16:1-4 where Paul sets out the basis for determining the amount to be given by believers. Paul is referring to the collection he was taking to those in need in Jerusalem. Some view this passage as a guideline for Christian giving because this instruction to the Corinth church was not meant only to apply to a local church problem at Corinth, but is suited to all Christian churches in every age. 
 Giving to the saints in this passage then means to give to support all believers and the Kingdom. Believers also give to help those in the full-time ministry and part-time ministry others argue. 
 Some employ this passage to demonstrate that giving should be regular – believers should give on the first day of the week. The argument is that the practical reasons for this may be that it is easier to give small amounts frequently than large sums on a monthly base. 

Another principle taken from this passage is that giving should be proportionate in keeping with a household’s income. Some would argue that although Paul did not mention a percentage, he spoke in terms of percentages. Therefore, believers were to determine a certain amount in light of how God had prospered each of them. Furthermore, that percentage was to be predetermined is the argument. They were not to simply give from what they had left over or what they felt like giving from week to week. The conclusion made from this argument is that it is clear that giving was to be a carefully designed program of stewardship. 

1 Corinthians 16:1-24 contains the collection – (16:1-4), Paul’s own travel plans, the closely related visit to Corinth of his delegate, Timothy – (16:5-9, 10:11), and the question of a visit to Corinth by Apollos (16:12). The final greetings section follows (16:19-24). Paul had presumably discussed a collection with the Corinthians before, either when still in Corinth or in his previous letter. The idea of taking up a collection for the poor among the saints in Jerusalem (Romans 15:26, cf. 2 Corinthians 8:13, 9:9, 12), which Paul has recently launched or revived, must come from the agreement reached between representatives of the Antioch assembly and the Jerusalem community. 

Paul offers some practical advice regarding the collection in 1 Corinthians 16:1-4. He only addresses the mechanism for gathering and delivering the collection for the poor among the saints in Jerusalem (Romans 15:26). Furthermore, 1 Corinthians is really a letter, not a theological treatise, and we are after all reading someone else’s mail. 
 The context of this passage is as follows. Acts 11:27-30 narrates about the great famine which occurred in the days of Claudius Caesar in approximately 47 A.D. The Christian congregations decided to assist those hit hardest by this famine in Judea. The disciples sent relief and that Paul probably brought famine relief in several return trips to Jerusalem (Romans 15:25-26, Galatian 2:9-10, 2 Corinthians 8:4). The collection was delivered by the hands of Barnabas and Saul to the saints or fellow brothers who lived in Judea. The believers in Judea are the only focus in the context of 1 Corinthians 16:1-4. 

Paul’s suggestion that each one is to put aside “on the first day of the week,” seems to show that there was no established administrative structure in the church for collecting and saving money. Therefore, each person was to store up his or her contribution privately. 
 Though this might be true of the church in Corinth, organised giving of money was a well-recognised Jewish practise. Those collections were made for the upkeep of the temple and its services through an annual tax levied on expatriate Jews of the Diaspora. In addition, local collections were also raised for the poor. The first of these may have inspired Paul in the way he organised his collection, though it was certainly voluntary and not a tax. 
 In the second century money was collected at worship on the first day of the week (Justin, Apol. I.67.6). 
 The “first day of the week” was probably the day on which whole assemblies gathered for the Lord’s Supper. In the synoptic Gospel’s tradition, the first day was remembered clearly as the day of Jesus’ resurrection. 
By referring to “setting aside” we should bear in mind that the apostle was probably following the rule of the synagogue. The rule of the synagogue was a regular custom among the Jews that guided the Jews to make their collections for the poor on the Sabbath day. This collection would ensure that the poor would not be without the necessaries of life and also be able to attend the synagogue. This collection would be privately laid up or stored until an appropriate time when it would be given unto those in need. Furthermore, the economy was not capitalist and many members of the community may have been slaves who did not have individual incomes. Thus, the procedure Paul specifies would guarantee that the resources would be accumulated over time, and would not have to be generated all at once when he finally came. Thus, this practise of laying aside was a practical guideline, so when Paul did come to the Corinthian church they would have been in a position to contribute bountifully. 
 Whether this practise was continued after Paul’s visit, we do not know. 
It is also significant that Paul does not target his appeal to the wealthy members of the community, who might be expected to provide the necessary patronage for this sort of enterprise. Instead, he calls upon all to participate in accordance with their ability. 
 Thus, everyone was invited to partake in the offering. However, “whatever extra you earn” in 1 Corinthians16:2 literally, “if one should prosper,” probable reflects the principle of giving from abundance in Deuteronomy 15:14, 16:10, 17. 
 Nevertheless, if anyone has prospered greatly, he should give a large amount, and if anyone has prospered only a little, a smaller gift is completely acceptable. 

Can this practise serve as guideline for believers in helping them to give systematically and regularly? Some argue that Paul provides powerful principles for Christian giving based on his instructions about the collection for Jerusalem. Two principles emerge from 1 Corinthians 16:1-4. First, is the supporting of the spiritual parents or authorities in full-time ministry. Second, helping to meet the physical and spiritual needs of the world’s most dispossessed, particularly within the body of Christ, is also important. 
 I do not agree with this view that support for spiritual leaders can be obtained from this passage. The guidelines given by Paul was for taking care of the poor and not establishing a giving pattern in funding the ministry or addressing the fiscal needs of the local church. 
It is important to understand that this passage says nothing about tithes, fiscal support for the church or missionary support. Paul was teaching the church that it was their responsibility to assist fellow believers in need. His collection was a once-for-all effort, not an annual one, and there was no obligation. It was not aimed at supporting a Christian equivalent of the temple, but it was for the poor. 
However, believers can certainly apply these guidelines, especially in aid of the poor. Weekly giving helps the believer to give systematically, resulting in self-discipline and consistent generosity. Within Paul’s social environment, he indicated that believers have a responsibility toward the poor. This is still true today. The amount of money required annually to relieve the worst suffering of the two-thirds of the world that is desperately poor is huge. Obviously, corrupt governments, civil warfare, supply blockades, and various other obstacles still prevent the alleviation of all human misery. Far more significant progress could be made toward helping the poor than is currently being done. Governments may at times have more resources at their disposal, but they will not usually bring relief in the name of Christ or present the type of holistic antidote to both spiritual and physical maladies that the churches and Christians can. 
 This practical advice in 1 Corinthians 16:1-4 by Paul regarding giving in aid of the poor can certainly be used to teach believers to give to support the poor among them. 
4.3.4 Conclusion

Is the tithe still binding today and are believers supposed to give a tenth of everything they earn to the church? If someone have a garden, should he or she bring one out of every ten potatoes to the church? If someone is a sheep farmer, should he or she bring every tenth animal to church as tithes? If not, how much should be given?

Some turn to OT passages regarding tithing to answer these questions. However, referring to the OT passages alone is improper because these passages are descriptive in nature and not prescriptive. These teachers also fail to acknowledge that the tithe narratives in the OT are recorded accounts that occurred within a specific historical context with people and events at different times. For a proper understanding of OT passages, it is therefore important to consider the cultural, political, social and religious setting of the era in which those passages are recorded. Interpreting Scripture without proper exegesis destroys the unity of the message of the Bible. Thorough exegesis answers the questions - what did the author mean, what did he say, and why did he say it. These answers will also provide the proper background for a accurate interpretation of the text. These teachers, however, construct theological verdicts without considering the historical locus of the text. Finally, these teachers fail to recognise that tithing was an integral part of the OT sacrificial system that has been finally fulfilled in Christ.
Opponents to the tithe as a funding model for the church propose the freewill offering model. Giving should be “freely” and “willingly” as recorded in 2 Corinthians 8 and 9 they hold. However, the NT presents itself as the record of God’s redemptive activity in first century Palestine through the ministry, death, and resurrection of Jesus and as the apostolic interpretation of that activity to various people in their somewhat diverse cultural situations and ideological environments. As such it speaks in the language of the day to the issues and interests of the day. 

Constructing a model to support the work of the Lord from the above-mentioned passage is forgetting that this collection was purely for the poor in the Jerusalem church. There is no indication in this passage that money was being collected as support for church leaders or missionary support. It is therefore important to read the text within its context. The text is part of a process of communication and depends on many factors. Therefore, in order to understand the text, it is necessary to reconstruct the process of communication in which the text is embedded, for only then does the interpreter have a complete picture of the various factors involved in the evolution of the text. Then an appropriate interpretation is possible. 

This book has pointed out that the two thoughts regarding the proposed funding methods of the church today fail to recognise that these two offerings or collections were two separate religious activities and should not be compared with each other. 
What can be obtained from the above-mentioned evidence? I am of the opinion that both the Old and New Testaments should be mined to discover principles for giving. This book has established that multiple tithes in the OT addressed different needs among God’s people. In understanding that giving in the OT consisted of multiple tithes I am of the opinion that certain principles regarding giving can be obtained from these passages. The OT celebrant understood that the “ministry” of the priests and the Levites needed to be supported. However, the tithe also served another purpose. Tithing was perceived as an act of worship by acknowledging Israel’s stewardship through giving back to God a portion of what he had given his people. 
Though it is obvious, that we cannot transfer all principles of giving from God’s sanctuary in the OT to the church, I am nevertheless of the opinion that the principles of “giving” toward the work of the Lord and worshipping the Lord through giving can be obtained from the OT. These principles were also present during the pre-Mosaic era. To give in aid of the poor is another principle that can be obtained from the OT tithe. Furthermore, the celebrant of the OT also understood that the “building projects” needed to be funded. This was done through freewill offerings and is another lesson from the OT (Exodus 35:21).
NT principles regarding giving which are concrete and not at odds with the principles of the tithing laws should complement each other. Believers during the first century A.D used their material possessions in various ways to support the poor and the work of the Lord. They were generous in sharing their material possessions with those in need and also took responsibility to support the work of the Lord, principles also present in the OT. 

The following section points out that the case for tithing as support of the church ultimately rests not on the exegesis of Scriptural passages on tithing alone, but on arguments from a theological system or tradition. 
4.4 Relationship Between the Old and New Covenants 

The matter of whether or not believers are required to tithe involves more than an exegetical discussion, as larger systematic issues also need to be considered. The discussion on the continuity or discontinuity of any law within the Mosaic code should include, at some point, a proposal for the relationship between the Old and New Covenants. The tithe subject is no exception. The key passage (Matthew 5:17-20) on this matter is examined in the following section. 
4.4.1 Matthew 5:17-20 
This passage falls into two main parts. They are statements of principles in 5:17-20 and exposition of six aspects of Torah in 5:21-48. Matthew 5:17-20 is recognised as a subunit, even if there is not agreement about whether it is the introduction to 5:21-7:12, 5:21-7:27, or only 5:21-48. 
 In the second part of the SM (5:17-6:18) material dealing with the Law is offered. This section includes the “fulfilment of the Law” (5:17-20) pericope. Here, Jesus’ interpretation regarding the Law is in contrast to that of the scribes in Matthew 5:21-48. In Matthew 5:17-20 a statement is made that he did not come to abolish the Law or the Prophets. However, he came to fulfil the Law. 
The antithesis in Matthew 5:21-48 follows Jesus’ expressions regarding the Law. Structurally the passage consists of six paragraphs while each demonstrates Jesus’ alternative declaration of the Torah: 

· Matthew 5:21 – Moses prohibits murder (Exodus 20:13, Deuteronomy 5:17). 

Matthew 5:22 – Jesus prohibits anger. 

· Mathew 5:27 – Moses criticises adultery (Exodus 20:14, Deuteronomy 5:19). 

Matthew 5:28 – Jesus criticises thoughts of lust. 

· Matthew 5:31 – Moses allows divorce (Deuteronomy 24:1-4). 

Matthew 5:32 – Jesus allows divorce but only because of unfaithfulness. 
· Matthew 5:33 – Moses gives guidelines regarding the making of an oath (Leviticus 19:12). 

Matthew 5:34 – Jesus prohibits the making of an oath.

· Matthew 5:38 – Moses proposes the “eye for an eye” and “tooth for a tooth” concept (Exodus 21:24, Leviticus 24:20, Deuteronomy 19:21). 

Matthew 5:39 – Jesus prohibits the concept of personal dispute. 

· Matthew 5:43 – Moses requires love for thy neighbour (Leviticus 19:18). 

Matthew 5:44 – Jesus requires love for all, even thy enemies. 

Thus, the antithesis transcends the Law of Moses on murder, on restitution and prayer, on civil suits, on committing adultery, on divorce and remarriage, on making vows, on retaliation, on love, on almsgiving, on prayer, and on fasting (5:21-48). The following section offers a exegetical commentary of Matthew 5:17-20. 
4.4.2 Commentary of Matthew 5:17-20 
The strong negative, “Do not think that I have come to abolish the Law or the Prophets,” is either just a rhetorical device to prepare for the positive statement or, as is more likely, it reflects an alternative view known to Matthew. 
 That alternative view, might be held by Christians who believe Jesus absolves them of need to observe the Law or by Jewish critics who believe that Jesus’ teaching leads to neglect and even deliberate transgression. 

Nevertheless, Jesus stated categorically that he came to do the opposite of abolishing the Law and the Prophets. Rather, through him arrives the end times and so the fulfilling of what the Lord had said through the prophet (1:22). Thus, any interpretation that suggests that Jesus contradicts the Torah in Matthew 5:21-48 must come to terms with the assertion in 5:17-20 claiming that the entire Law remains in force. 
 God’s Law is absolute and it can never be changed or modified. It is eternal and its demands can never be abrogated or reduced “till heaven and earth pass.” 

Most scholars consider this pericope to be redactional in view of its characteristic Matthean diction. This means that usually the instructions in verses 17-19 (except for some modifications) are taken to represent an earlier stage in the tradition’s history. However, the most natural reading of the unit is rather that Jesus was Torah observant and expected the same of his followers. Therefore, the point of the present passage, can only be that the entire Law remains valid. 

Others are of the opinion that an eschatological measure is present in the passage which Jesus also uses in other passages (Matthew 23:32, Mark 13:20). Matthew 5:17 suggests that Jesus is the eschatological messenger of God, the promised Prophet like Moses (Deuteronomy 18:15, 18) who brought the final revelation and therefore required absolute obedience from his disciples. 
 The “eschatological continuity view” of 5:17-20 considers the law of Christ to be a qualitative advancement over the Mosaic Law. This view affirms a certain degree of discontinuity between the OT and NT similar to the Anabaptist and Dispensationalist traditions while at the same time acknowledges the element of continuity between Moses’ and Jesus’ teaching which is stressed in Reformation theology. 

What effect did Jesus’ coming had on the Law? Matthew uses “fulfil” a number of times with two different senses, literally to fill up and figuratively in relation to prophecy. Fulfil means “to cause something to become “full” or “to give the true or complete meaning to something.” 
 In the light of revelation-history “fulfil” in a wider context means that Jesus was obedient and completed all the instructions and requirements of the Law. 
 Thus, Jesus fulfilled the Law perfectly and he fulfils it now in the lives of believers through his Spirit. Fulfil is not so much on Jesus doing God’s will, but on Jesus causing God’s will to be done. In this sense Matthew is portraying Jesus’ mission as One seeking God’s will to be done, fulfilling God’s will as manifest in the Law and the prophets. The emphasis here is on the Law in particular and upholding it, and giving instruction so that it is rightly fulfilled. The focus in the context is not on Jesus replacing the Law. 
 Therefore, Jesus’ teaching does not contain a new law, but another interpretation of the Law, in contrast to current interpretations of the Law. 

Therefore, “fulfil” in 5:17, included not only an element of discontinuity (that which has been realised transcends the Law) but an element of continuity as well (that which transcends the Law is nevertheless something to which the Law itself pointed forward). Thus, “fulfil,” conveys the notion of being complete, by giving the final revelation of God’s will to which the OT pointed forward, and which now transcends it. 
 Therefore, far from relaxing the Law, Jesus intensifies it. What he is doing here is to interpret the Law in terms of its inner and deeper significance. 
 In the context of the SM “fulfil” means that Jesus has given the Law its total significance. 
Thus, the passage presents the true meaning of the Law because Jesus maintains the compulsory authority of the Law. Therefore, he expects his disciples to do “good works,” that is, works in obedience to the Law. This is what the Pharisees are doing, however, with one radical difference. They advise the “good works” as a requirement to be “saved.” Jesus, however, demands good works from those whom he calls “blessed.” It is here that the breakthrough of grace is seen. 
 Therefore, the coming of the kingdom of God did not abolish the Law, but it receives a new function in the lives of the children of the kingdom. 
The antithesis in 5:21-48 demonstrates Jesus’ point. He is not doing away with any of the OT laws. Rather he is correcting the misunderstanding and misinterpretation of the Pharisees concerning the laws, pointing back to the true meaning of the Law and the underlying principles from which they developed, and which constitute the abiding moral norms. Matthew 5:21-48 consists of six antitheses which stand against the general literal interpretation of the Law. In the antithesis, Jesus explains the direction in which these OT commandments point. This may for all practical purposes appear as intensifying or annulling, but the route to the conclusion is different. 

Jesus declares that the Law will not pass away, modifying the statement with two “until” clauses. The first (until the heaven and earth disappear) refers to the end of the age and the second (until everything takes place) applies to all that has been prophesied. These commandments do not pertain to Jesus’ teaching but to the OT. While every law must be continued to be practised, the nature of the practising has been affected by 5:17-18, meaning that there is a difference in practise. Proving this Jesus clarifies and gives five examples in 5:21-48. The way in which we come to a conclusion on how a Mosaic Law applies to a believer is extremely important. If we held to abrogation for all Mosaic Laws we would in practise, be correct as far as the sacrificial system is concerned. Yet we would be wrong with regard to laws prohibiting murdering or coveting. In some sense, all of the OT is binding on believers today. 

However, this needs to be balanced with the fact that the Old Testament’s real and abiding authority must be understood through the person and teaching of him to whom it points and who so richly fulfils it. It is in the Law’s transformation and ‘fulfilment’ in the teaching of Jesus that its validity continues. So how does Jesus fulfil the Law? The way Jesus does this is that he is the eschatological goal or end of the Law (Romans 10:4) and he is also the fulfilment toward which the Law had been pointing. Therefore, this view of the Law does not necessitate the abrogation or continuation of tithing, as we would need to look at what the tithe was, how it functioned in the Mosaic Law, and how if any fulfilment occurred that changed how tithing was to be practised. 

4.4.3 The Tithe and the Law

Dispensational theology teaches that the Mosaic Law, the Old Covenant, the commandments, ordinances, and judgments are all part of one indivisible revelation which belonged to Old Covenant Israel. Only those laws which are restated in the principles and wording of the New Covenant have been passed on to the Christian church. Therefore, certain Mosaic commands appear which are part of the Christian code. This is not as a continuation of part of the Mosaic Law, but is specifically incorporated into that Christian code, and as such, they are binding on believers today. 

Some hold to a system known as covenant theology, which perceive tithing as part of the moral law. These teachers usually divide the Mosaic Law into three parts: the moral commandments, the ceremonial statutes, and civil judgments. In this regard, the Ten Commandments comprise the moral part. The ceremonial part regulated the worship of Israel, while the judicial part pertained to rights between men. With this in mind, pro-tithe teachers argue that the ceremonial law was fulfilled by Christ and the civil law no longer applies to believers because the church and the state are separated. The primary purpose of the ceremonial law which was pointing forward to Christ, is no longer necessary after the death and resurrection of Christ. However, the principles behind them to worship and love a holy God still apply to believers today. Thus, the civil law became a guideline to governments while the moral law is binding on believers today, since it is a reflection of the character of God. The moral law however, such as the Ten Commandments, is the direct commandment of God, and it requires strict obedience from each believer (Exodus 20:13). The argument is that the moral law reveals the nature and will of God, and it still applies to believers today. 
Arguing from this system known as covenant theology where tithing is regarded as part of the moral law, creates a major problem, because tithing is in no way tied to the moral law. Assuming for a moment that the distinction between moral, ceremonial, and civil law is unproblematic (which it is not) tithing is part of the ceremonial law, and possibly part of the civil law. However, nowhere in the OT is tithing connected to the moral law. 
 Moreover, the Law should be viewed as a unit. 

Furthermore, the Mosaic Law must take into account the crucifixion. All prescriptions of the Mosaic Law that are tied to sacrifices will undergo heavy reconsideration as far as external practises are concerned. It is not that believers refuse to take part in the “sacrificial system” for by placing your faith in Christ, you have trusted that his sacrifice is able to accomplish more than what the Mosaic prescriptions could do. In addition, this demonstrates this once-for-all superiority of Christ’s sacrifice over the Mosaic prescriptions. 

Animal sacrifices could not take away sins and because the believers’ sacrifice is complete in Christ, there is no longer any need for Levites. The Law was put in charge to lead believers to Christ that they might be justified by faith. Now that faith has come, believers are no longer under the supervision of the Law (Galatians 3). Paul narrates that God cancelled the written code with its regulations that was against the believer and that stood to oppose them; he took it away, nailing it to the cross (Colossians 2:14). Therefore, believers have ceased to regard their relationship with God in terms of the Law at all, either as a means of attaining that relationship or as an expression of it. 
All of the laws of the Mosaic code have been abolished, because the code has. However, the fact that Christ have fulfilled the law did not bring an end of the rulership of the law for beleivers. Beleivers are not lawless. The difference is that the beleiver is not guided by an external law, but through an internal law, the law of the Spirit. 
 Thus, the Christian calling is to follow what Paul calls the “nomos” of the Spirit of life in Christ Jesus (Romans 8:2) and “nomos Christou” (Galatians 6:2). 
 The Law has been redefined through Christ and fulfilled by Christ in love. 
 Thus, believers are said to live their lives “in the new way of the Spirit, and not in the old way of the written code” (Romans 7:6). Christian ministry is portrayed as being “not of the letter but of the Spirit” (2 Corinthians 3:6). This is the realisation that caused Paul to speak of the Christian as a “spiritual man” (1 Corinthians 2:15, 3:1) and of the Christian life as a “fellowship with the Spirit” (Philippians 2:1) as well as a “fellowship with his Son Jesus Christ” (1 Corinthians 1:9). 
With the coming of Christ came the realisation of all the prophet’s hopes. Jesus emphasised that his coming fulfilled the Law. He was not a new system but the radicalisation of the old. With the fulfilling of the old, Christ introduced a new guideline of theologising. 
4.5 A Diminutive History of Tithing in the Church 

Some hold to the obligation of tithing because of traditionalism turning it into legalism. This might, however, evolve into legalism. Legalism is the strict adherence to the Law which keeps the letter of the Law without keeping its spirit. It is the self-righteous process of attempting to earn favour with God. With this in mind it is possible that you can be a faithful tither, but not a giver at heart. One argument to justify traditionalism is that it has always been done in the church. A second argument is: what could be the harm if believers do tithe, as it is a biblical requirement? As this book mainly deals with the question of how the first century believers used their material possessions in support of the work of the Lord, the focus is therefore not on the history of tithing in the church. However, because of the prominence of the subject in the book, a diminutive account of tithing is offered to present a better understanding as to where tithing fits into the church today. 

The Hebrew Scriptures record a two-step progression in the observation of God’s material wealth. In the earliest times, humans recognised the importance of returning a share of their possessions to God. This was done through sacrifices and offerings, which were spontaneous and intermittent. Secondly, with the giving of the Law, sacrifice became a set ritual, scheduled and performed by priests at officially sanctioned locations. In the NT, believers introduced a third step by modification of synagogue ritual and eliminating the sacrifice of animals. Jerusalem’s temple had provided for centralisation of sacrificial worship but as the church spread everywhere, Gentiles constituted the majority of believers. Thus, the Holy Land and its temple faded in relevance to the imperial city of Rome where pagan customs and temples were dangerous threats to the integrity of the new faith. 

Because believers had no need for sacrifice, as Jesus’ life had been offered, any temple worship was out of the question for the far-flung churches. Therefore, worship in homes would suffice for their corporate need, including offerings. This required fresh thinking on how to honour God’s claim in his share of wealth. In the interim, offerings were spontaneous and random, much as in the earliest Bible times. However, just because worship involving the actual sacrifice of living things was rejected it did not mean that the concept was not incorporated into Christian faith. Jesus’ words at the Last Supper were charged with mystery. He declared the elements of bread and wine were his flesh and blood. In the ancient past, God substituted a ram for Isaac, now, in a stunning reversal, he was about to substitute Jesus for the Passover lamb. The significance was quite outstanding. Later the author of Hebrews formalised a theological interpretation of the self-sacrificial death of Jesus. He was the ultimate sacrifice for sin, satisfying for all time the need for substitutionary, atoning blood (Hebrews 1:1-10:18). 

The timely pronouncement of this tenet of faith, accorded well with both the current need to avoid pagan worship and with the destruction of the temple in Jerusalem. The primary reminders honouring God’s wealth were tithes, offerings, and observation of a day of rest. Paul’s mission work also centered on cities where tithes and offerings were harvested from bountiful fruit commerce. Thus, understanding the transformation of sacrifice, from blood to money, was natural for Paul while Paul’s appeals for money to support God’s work were grounded in the need to serve Christ. 
 Therefore, it is possible that tithing could have been a common practise among the early believers in support of the church. 
However, evidence suggests that after the first century A.D. the early Christian church during the first few centuries did not practise tithing at all. The Encyclopaedia Americana point out that the practise became common in the Roman Catholic Church in Western Europe by the 6th Century: “The Council of Tours in 567 and the second Council of Macon in 585 advocated tithing. Tithing was made obligatory by civil law in the Carolingian Empire in 765 and in England in the 10th Century.” The eastern Orthodox churches never accepted the idea of tithes and Orthodox church members have never paid them. 
 Tithing would not become a church law for almost five hundred years after Calvary. The second and third generation church leaders (100-200 A.D.) were almost totally devoted to living an ascetic lifestyle, by taking the word’s of Jesus in Matthew 19:21 literarily. These leaders often wrote about the Lord’s Supper as being the occasion for offerings for the needy, but tithing was never mentioned. 

During the second and third centuries a change took place in the church. Instead of government by a group of elders, single officials called bishops headed the churches now. At this time the election of the bishop became a legal ordinance and the bishop alone had a right to preach, to teach, and to administer the sacraments. It seems that this change in the church laid the foundation for structural, operational, and functional changes. At the close of the second century believers held their worship mostly in private homes or in desert places. The first traces of special houses of worship occur in the time of Tertullian who speaks of going to church. Thus, it was only after the middle of the third century that the building of churches began in great earnest, setting the table for a complete hierarchy. The leaders in the church now drew their support from the church treasury, which was supplied by voluntary contributions and weekly collections on the Lord’s Day. At first offerings had been used exclusively for the welfare of needy persons, but a new need was for the mutual benefit of all worshipers, so they could praise God together. Thus, it seems that tithing was re-introduced to the church during the time when it expanded through construction of buildings and the appointment of permanent spiritual leaders. 

Despite serious resistance tithing became obligatory as Christianity spread across Europe. The tithe was enjoined by ecclesiastical law from the 6th century and was enforced in Europe by secular law from the 8th century. During the 10th century in England, Edmund I made payment obligatory under ecclesiastical penalties. However, in the 14th century Pope Gregory VII, in an effort to control abuses, outlawed lay ownership of tithes. Pappas adds that during the 16th-century Protestant Reformation, Martin Luther approved in general the paying of tithes to the temporal sovereign, and the imposition of tithes continued for the benefit of Protestant as well as Roman Catholic churches. 

Gradually opposition grew and tithes were repealed in France, Italy, Ireland, and Scotland by 1871. New methods of taxation were developed in those countries that provided financial support for the church out of government funds. In Germany, for example, citizens must pay a church tax unless they formally renounce membership in a church. In Switzerland for instance, the local authority levies a tax inter alia, of around 2 percent for church expenses on all income earning citizens in its jurisdiction. The maintenance of the church buildings and the salary of the spiritual minister is therefore the responsibility of it’s own authority. Members of state churches in Finland pay a church tax of between 1 percent and 2.25 percent of income, depending on the municipality. Church taxes are integrated into the common national taxation system (http://en.wikipedia.org/wiki/Tithe). 
In general governments today do not support the church. Therefore a certain practise has developed over the years in that the church has to maintain buildings, pay utilities, salaries to its personnel and more. Faithful believers who are responsible by being faithful stewards normally support the work of the Lord. The tithe is normally employed as the support system. Hence, the tithe as practise was gradually positioned as a funding model in support of the church. Members are encouraged to give 10 percent from their gross income as a requirement because this will secure the paying of salaries of Gospel ministers and providing of social programs. The argument is that if all believers pay their tithes, the church will be able to conduct her call. 
Traditionalism perceives the tithe as the only workable support system for the church. However, the perception that tithing was and always has been part of the church since its beginning was proven incorrect. It seems that tithing in the church developed over years within different surroundings, addressing different needs. This book has also shown that the tithe was never reinstated in the NT. History seems to prove that when believers had to deal with financial challenges in the church, they fall back on the OT tithe. 

4.6 Summary 
Tithing is only mentioned twice in the NT, once by Jesus in his highly critical rebuke of the Pharisees for their hypocrisy at adhering to the law of the tithe, but neglecting more important laws such as justice and mercy. The only other place where tithing is mentioned is in the book of Hebrews. It was established that tithing is mentioned only in the context of demonstrating the superiority of Melchizedek over Abraham and Levi in the first place and the superiority of Christ’s eternal priesthood over the temporary Levitical priesthood in the second place. 
New Covenant giving, which includes sacrificial -, grace -, and proportional giving as recorded in some NT passages, was also examined in chapter 4. Teachers refer to these passages as NT guidelines regarding the support for the church. However, all of these offerings were in support of the poor in Jerusalem, and were not intended to address the fiscal needs of the church. Nevertheless, principles derived from these passages in taking care of the poor indicate that New Covenant giving is to be generous, voluntary, and sacrificial. 
It was pointed out that the matter of whether or not we are required to tithe in support of the church today involves more than an exegetical discussion, as larger systematic issues also need to be considered. The key passage for the Law and Gospel matter, Matthew 5:17-20, was examined. The investigation established that Jesus was not abrogating any of the OT laws, but he was correcting the misunderstanding and the misinterpretation of the Pharisees concerning the laws. 
The Law was also put in charge to lead believers to Christ so that they may be justified by Christ. With the arrival of faith, believers are no longer under the supervision of the Law. Believers have ceased to regard their relationship with God in terms of the Law, either as a means of attaining that relationship or as an expression of it. With the coming of Christ came the realisation of all the prophets’ hopes. Jesus also confirms that his coming fulfilled the Law. He was not starting a new system but rather the radicalisation of the old. 
The fact that Christ have fulfilled the law did not bring an end of the rulership of the law for beleivers. Beleivers are not lawless. The difference is that the beleiver is not guided by an external law, but through an internal law, the law of the Spirit. 
 Thus, the Christian calling is to follow what Paul calls the “nomos” of the Spirit of life in Christ Jesus (Romans 8:2) and “nomos Christou” (Galatians 6:2). 
 The Law has been redefined through Christ and fulfilled by Christ in love. 
 Thus, believers are said to live their lives “in the new way of the Spirit, and not in the old way of the written code” (Romans 7:6). Christian ministry is portrayed as being “not of the letter but of the Spirit” (2 Corinthians 3:6). This is the realisation that caused Paul to speak of the Christian as a “spiritual man” (1 Corinthians 2:15, 3:1) and of the Christian life as a “fellowship with the Spirit” (Philippians 2:1) as well as a “fellowship with his Son Jesus Christ” (1 Corinthians 1:9). 
CHAPTER FIVE 
 JESUS AND POSSESSIONS AND GIVING

5.1 Introductory Remarks 

Having a proper perspective of money and possessions is a serious challenge that all believers face. How a believer handles the stewardship of his finances and possessions communicates much about his or her spiritual condition. 
 Jesus’ teaching on money and possessions includes a comprehensive range of the most well-known and striking stories in the Gospels. To emphasise how important the subjects of money and possessions are to God, sixteen of Christ’s thirty-eight parables articulate how we should handle our material possessions. The following chapter examines some teachings of Jesus regarding money and possessions as recorded in the Gospel of Matthew. 

5.2 Blessed are the Poor in Spirit - Matthew 5:3
The expression “blessed are the poor in spirit” is in anyone’s vocabulary questionable because “poor” or “poverty” normally refers to persons living in social and economic misery. While Matthew uses the term poor in spirit, Luke’s record (Luke 6:20 NIV) is more specific: “Blessed are you who are poor, for yours is the kingdom of God.” The poor Luke is referring to are those who have material lack and who are in need. Thus, Jesus was addressing people who had very little material things and earthly goods.
The poverty referred to in Matthew is not one against which the will rebels but one under which the will bows in deep submission. It is more than a state or a condition; it is also an attitude of the soul over against God. Those who realise their helplessness in life cannot bring anything to God except their trust and utter dependence. These are called “blessed” by Jesus. They are blessed “for theirs is the kingdom of the heaven.” 

To fully understand the term “poor in spirit” we can get a clue by looking at examples of its usage elsewhere in Scripture. For example, in Isaiah 61:1, “to bring good tidings to the poor,” the poor are synonymous with the brokenhearted, the captives, those bound, and those who mourn (v.2). In Isaiah 11:4, the poor are synonymous with the meek, as also in Isaiah 29:19. In Isaiah 66:2 and Amos 2:6-7, the poor are paralleled with the righteous, the needy, and the afflicted. The parallels show that the “poor in spirit” is a religious designation. 
 Thus, the “poor in spirit” are those who embrace the poverty of their condition by putting their trust in God. 
  
 Moreover, the poor will always lack the social, economic, political, or spiritual resources to fulfil God’s calling for their lives. To be poor in spirit does not mean “patience” or “humility” in piously accepting poverty. Poverty in the human spirit, is akin to economic poverty: without resources and hope, subject to larger forces. The poor in spirit then are those who are economically poor and whose spirits or being are crushed by economic injustice. 

The parallelism between this beatitude and the promise to those who mourn and those who are hungry is important to a complete understanding. If those who mourn and those who are hungry will be full – then the first beatitude too, will aim at the overcoming of that deficiency, which is denoted by poverty. It must be noted that no riches are promised and clarifies that linguistically poverty is always associated with oppression by those who are more powerful. However, in the linguistic tradition of the Bible it is more than mere economic power. It is political impotence. Therefore “holding power” is a positive counterpart. Accordingly, the beatitude must be understood to mean that power will belong to the poor who are now oppressed by the powerful. 

Getting a clearer picture of the poor during the first century A.D. it is important to take the OT into consideration. At first, there were no social distinctions in the Jewish nation as the problem of social distinction arose only after the settlement, especially after the economic prosperity of the monarchy. 
 With the arrival of the social distinctions came the Deuteronomy legislation which states (Deuteronomy 15:11 ASV): “For the poor will never cease from the land; therefore I command you, saying, 'You shall open your hand wide to your brother, to your poor and your needy, in your land.” With this admonition in mind, Israel had a responsibility toward the poor. This responsibility was enforced especially during harvest time. One third of the field was to be left for the poor and the grapes that fell during harvesting as well as the olives that were left on the branches were not to be collected. It belonged to the widow and the orphan.

Therefore the message is that if the poor were supposedly to be blessed and taken care of by Israel during the time of the Law (Deuteronomy 15:7-11), then in the new “kingdom of heaven,” they would surely be blessed (5:3-10). This must be understood in light that the people to whom Jesus preached were mostly downtrodden peasants. They were the majority of the population in an occupied and oppressed land. 

Even more, poor can also refer to those who specifically did not want to establish their riches in the material things of the earth, but whose focus was on God. In the OT the poor were also seen as those dependent upon the Lord and trusted him alone. Thus, those who are poor in spirit (Isaiah 66:2), the humble and contrite in mind, will be blessed. It is they who are called blessed, because God has given himself for them. Therefore, blessed does not mean that believers will be enclosed with laughter and earthly prosperity because their hope and joy is independent of outward experiences. Against this understanding, the poor in spirit are blessed, for theirs is the kingdom of heaven. 

Believers are responsible to take care of the poor and their needs. Taking care of the needy and the poor is the responsibility of all believers. 
 Prosperous believers need to bring hope to the poor as the message of Jesus brings hope to those in need. One of the reasons God blesses the believer with finances is that he can share with those who are less fortunate. 
 Jesus was particularly concerned with the poor and he preached a message of good news to the poor (Luke 4:18) and told parables that encouraged generosity toward the poor. Calling the poor blessed is a prophetic call which appeals at the same time to the propertied to share their wealth and give alms (Luke 11:41, 12:33). Though this appeal is directed to those who want to enter the group of Jesus’ close disciples, his call applies to all Christians who are blessed with earthly goods. 

Bringing hope to the poor does involve practical actions such as the sharing of our possessions. So, who are the poor that will and should be blessed? They are not only the spiritual or godly poor, but also the literally poor. The poor are those who suffer at the hands of the wealthy and unscrupulous and have no means to physically sustain themselves. The poor then are the orphans, street children, the hungry, the disabled, the beggars, the homeless and the unemployed. Bringing hope and taking care of the above-mentioned groups requires that each congregation should be actively addressing the needs of the poor in her community. Poverty is a worldwide phenomenon.
 

The Christian response to poverty may also have to go beyond financial assistance. This might require in some areas not more money but changes in the social and economic system. Therefore, it is important for a church to get involved in uplifting the community by addressing social and economic challenges. This can only be achieved when a congregation is both completely informed regarding her surroundings and relevant in addressing the needs of her community. 

5.2.1 Almsgiving - Matthew 6:1-4
Jesus addresses the almsgiving or charity question in Matthew 6:1-4. By instructing the disciples on how to give, Jesus touches the three great pillars upon which, according to the Jews, a good life was based. These were “almsgiving,” “prayer” and “fasting.” Jesus did not deny the pious practises of Judaism, but he did protest against their being put into the service of personal vanity, thus becoming a lie. 

The first pillar addressed in the saying is that of almsgiving. Almsgiving to the Jew was one of the most sacred of all religious duties. Jews believed by giving alms they would gain merit in the sight of God. Almsgiving were integral to Jewish piety. The Septuagint (LXX) Daniel 4:27/MT 4:24 (O king, let my counsel please you. Redeem your sins by almsgiving and your iniquities by compassion on the poor. It may be that God will be long-suffering of your trespasses). 
 Thus, the Jews perceived almsgiving as an act of righteousness (Tobias 8:12).
This section starts with a general prohibition of public display in religious practises and an instruction regarding almsgiving. Particular is the prohibition of ostentatious almsgiving in verse one. This introductory verse deals with righteousness. Against this backdrop, the warning is raised not to sound a trumpet when giving alms. There is no evidence that any Jews had a trumpet blown ahead of them as they went to dispense charity. 
 Moreover, trumpets would not be used in a synagogue, and so, “do not start trumpeting,” must be regarded as figurative. 
 However, the Pharisees chose public places to show off their charities and their delight was to be glorified by men. That God might be glorified was not their concern. Therefore, this section must be understood against the historical and cultural setting of the first century A.D. Many of the religious leaders and wealthy people within Judaism at the time of Christ paraded their good works before men. Their motivation was to be honoured by men. 

The warning, then, against the sounding of a trumpet is to be on guard concerning your righteousness and not to perform good deeds before people. Jesus’ standard is very different and says that almsgiving should be a private matter. In addition, our motives for giving to God and to those in need, must be pure and not to be seen by men. Making sure that our motives are not selfish, giving should be done in secret, which is in contrast to the hypocrites, who do good deeds for appearances only

The prescription runs: “…when you give to the needy, do not let your left hand know what your right hand is doing, so that your giving may be in secret. Then your Father, who sees what is done in secret, will reward you.” What the right hand does when giving alms is to be done so secretly that even the left hand may not find it out. The instruction to the effect that the left hand must not know what the right hand is doing is an exaggeration and therefore means not that a good deed ought to be unconscious, but more likely that you ought to keep silent about it. 
 Furthermore, giving in secret was well-known to the Matthean community. Rabbinic traditions speak about the virtue of giving alms in secret. 
 The saying thus emphasises that almsgiving should not be done as public display, but in secret, receiving a reward from God. 

A call to almsgiving was coupled with the promise of divine reward. Although this reward is not specified it was undoubtedly well understood in the first century society. It was surely not grace in the soul, greater affection, or life in the hereafter. 
 A reward from God was something here and now like the hundredfold expected by Jesus’ disciples (19:29) and the material support Paul would expect for his verbal, oral message (1 Corinthians 9:10-15). A reward is a recompense given to someone in return for an action. 
 Employing this term does not mean that God owes the secret donor a debt, but that the donor has credit due to his righteousness which God will uphold. 
 Matthew 6:3-4 is not a repudiation of the system of social exchange, since we must still give to get. However, the alternative offered is giving publicly or privately and thus receiving a reward from society or from God.
The “reward” needs to be understood against giving during NT times. Giving was inspired by the reciprocity principle. Additionally, in an honour-shame society, your good reputation, sustained by the approval and esteem of others who had benefited from your public actions, was important. 
 Thus, a giver was waiting upon a reward after a gift was offered. The saying, however, promises a reward for those who partake in almsgiving in secret (6:4). Thus almsgiving should not be self-centered, but God centered. Giving should never be done to make the believer look good, but to make God look good (5:13-16). Jesus calls his disciples to act in secret so that God could be glorified. Jesus radicalised the piety of his day into obedience to God. By doing this all forms of religious practise were thereby restored to their primary purpose, namely, the glorification of God. 
 

The upright practise of religion is radicalised by Jesus as obedience to God and service to fellowmen. Good deeds unto those in need must grow out of faith and obedience and thus be done unto God and not as an outward display before men. Therefore, the believer should evaluate his motives when he practises almsgiving to see whether his giving is to glorify God or himself. 
 The motive for giving is to please God and not to gain praise from others. The saying is clear your left hand should not know what your right hand is doing. 

However, a good deed done in secret according to God’s will and the requirements of the Torah will be rewarded by God (6:4). This reward is not a payment to be received for a duty done, but it is rather a blessing, as believers are blessed, because through grace they are part of his kingdom (5:12). How then should believers give ? They should give with a pure motive and as a response to God’s love. To give because of a sense of duty, in order to enhance your own glory and prestige among men is to seek the reward of men (6:2). 

Behaviour toward human beings must be shown and tested in relation to your attitude toward God. 
 The question therefore, is not whether these rituals of worship should be performed but how they should be performed. The manner of the performance would make sure they fulfil their proper purpose. The proper purpose is that these good deeds are to be done in such a way that others would glorify the heavenly Father (5:13-16). 

5.2.2 Treasures - Matthew 6:19-21
After instructing the community about appropriate piety and at the same time warning them of the consequences of false piety, there follow a series of teachings in three loosely knit clusters of three themes. The first cluster consists of Matthew 6:19-24. Matthew 6:19-21 warns about the hoarding of riches, as it directs the disciples again to seek their reward in heavenly riches. Matthew 6:22-23 is a warning against the evil eye of greed, by way of a parable of the eye setting the whole body in light or in darkness. Matthew 6:24 contrasts the claims of Mammon and God while Matthew 6:25-34 addresses the related theme of anxiety about basic material needs, such as food and clothing. 

Three antithesis’s are present in Matthew 6:19-24 – heaven/earth (6:19-21), darkness/light (6:22-23), and Mammon/God (6:24). The focus of the first antithesis is the heart (6:21), the second the eye (6:22), and the third is service (6:24). The exhortation begins with a warning against the hoarding of material goods. The storing of treasures in heaven is a guarantee against perishability and corruption on earth, neither moth nor rust can destroy it, and thieves cannot get to it. The exhortation is a twofold one – negative and positive. 

The term “treasure” in the passage is normally thought of as something precious and valuable like jewels and diamonds in present times. However, treasures or wealth, during NT times was perceived as a wider concept and consisted of clothes, gold, silver, wine, lands, and oil. Therefore, treasure suggests something negotiable, something that can be buried or banked. 
 Though treasure is a large, inclusive term, most scholars agree that treasure in this passage includes money. Thus, treasure refers to the believers’ dearest possessions – those things that occupy the mind and heart. Your treasure is what you think about and what affects your emotions. 
 Money and possessions are a matter of the heart. These can show where your true affections lies. 

Thus, this passage deals with the heart of the believer. The Greek word for heart literally refers to the chief organ that gives life to the human body. In Scripture, it refers to “man’s entire mental and moral activity, both the rational and emotional elements.” In other words, the heart is used figuratively for the hidden springs of the personal life. 

Moreover, man’s heart will always follow his treasure, or those things which are important to him. According to the theology of Jesus, then, the decisive point in dealing with material goods is that of perspective. If you envision your life in the perspective of the treasures in heaven, this perspective will inform and guide the human heart, which in turn will decide what to do in your daily life. 

Jesus is not so much concerned about the believers’ possessions as with his attitude towards his possessions. It is not what a man may have, but what he thinks of his wealth and what his attitude is towards it. There is nothing wrong in having wealth in itself, but what may be very wrong is a man’s relationship to his wealth. This saying deals with people who get their main satisfaction in life from things that belong to this world. 

This passage addresses the believer’s proper relationship to money and possessions. The saying is direct and profound - where your treasure is, there your heart will be also. The danger of having your heart on material things is that you can become a materialist. Materialism is thus a belief deep down in the heart of a person that certain goods are more valuable than others. Following this train of thought, if follows those who owns the most are actually more blessed than those who possess less. Therefore, a materialist will always put his focus on possessions. Normally his devotion to material wealth and possessions is at the expense of his spiritual or intellectual values. Placing a higher value on material possessions results in the misalignment of our priorities and undermines our devotion to God. One of the dangers of owning these more expensive and valuable goods is the tendency to believe that these things will bring greater happiness and security (Matthew 6:19-24, 19:16-24, Luke 12:13-21). 

A materialist also tends to feel more secure and important because of the possession of valuable items. Thus, materialism is a matter of the heart. However, God created man to love people and use things, but materialists love things and use people. 
 Greedy people are totally self-focused. 
 Another danger of materialism is that the believer can easily place his focus on possessions, making his house and his car showpieces. The protestant movement specifically became captivated with materialism. However, the church should separate from the world and offer a distinct, Godly alternative to the world’s view of wealth. 

With so much focus on possessions today, we are furthermore encouraged to go for the best, for God is El Shaddai, the God who is more than enough. In addition, God is also the Provider, the all-sufficient One, the God of plenty. The problem with materialism is that we can become so taken up with self-provision that we become unaware of others and their needs. 

Matthew 6:20 encourages believers to gather treasures in heaven which is the kingdom of God. These treasures are secured by doing the will of God (5:20) as indicated in Matthew 6:1-18. By concentrating on righteousness (6:33), believers are laying up treasures in heaven. The saying invites us to choose by either investing our treasures on earth and losing them, or in heaven where they are guaranteed for eternity. 

Treasures on earth will require the investor’s focus because all things on earth are subject to corruption. It is important to note that there is nothing ethically wrong with possessions as such - they are what they are. The problem, however, is primarily one of perception and the handling of these goods. Thus, the saying does not primarily reject all possessions, but rather the treasuring up of treasures and stinginess or greed. 

Laying up treasures in heaven is having provision made by us for our eternal felicity. We must not exhaust our strength and spend our days in providing for life here on earth, but our chief anxiety should be to prepare for eternity. The heart, or affections, will be fixed on the treasure. 
 In addition, to regulate the heart, it is therefore important that the treasure should be right.

Furthermore, if we accumulate finances and material goods simply for our own satisfaction, possessions become idols. It would be challenging indeed to practise acquisition of wealth for ourselves and not let it affect our spiritual attitude. In this regard, Jesus’ transforming initiative is more realistic: “…invest it in God’s reign, in justice and charity, and your heart will be invested there as well.” 
 The argument against amassing material wealth is not that it is morally wrong, but rather that it is a poor investment. 

Thus, what we do with our possessions is a sure indicator of what is in our heart. What we do with our money does not lie and it is a bold statement to God of what we truly value. 
 Knowing this, we are advised to never allow our treasures to become our master. In addition, the maxim admonishes against the accumulation of riches in order to warn people not to become dependent on them. We are advised to lay up treasures in heaven instead. Laying up treasures in heaven does not mean that man can achieve his own salvation and eternal destiny. For investing in heaven is to use your material possessions in support of those in need. Those who have been blessed with riches in this world are to use them in such a way that they will be building up a balance for the next life. 
 Therefore, you layup treasures in heaven by performing good deeds here on earth, in particular by sharing your possessions with others. If you want to benefit from heavenly treasures and be acceptable to God in the last judgment you must take the initiative here on earth by using your material goods for the doing of good works. 
 The central focus of Matthew 6:19-24 is the accumulation of heavenly treasures and not the renunciation of earthly treasures. Therefore, we are to avoid storing up treasures on earth not as an end in itself, but as part of a life strategy to lay up treasures in heaven. 

Thus, the believer is the one who must make choices. With regard to wealth, the choice is whether to gather treasures on earth or in heaven. The hermeneutical principle for the whole section from Matthew 6:19 to Matthew 7:12 is the golden rule. Material goods according to the golden rule are to go to charities. 
 In other words, we are to accept God’s generosity in the spirit of human generosity. How the believer uses his wealth is the criterion for gauging whether his relationship with wealth is faithful or unfaithful. Believers who have material resources are to share with those who lack. Failing to share invites judgment. 

The saying Matthew introduces after the three exercises of piety urges a dedication of every aspect of the life of Jesus’ disciples to the service of God as the most important thing. Opposition to any absorption in the earthly, such as laying up treasure on earth (6:19-21), service of Mammon (v.24), and anxious concerns (vv.25-34), is predominant. 
 Thus, believers are to determine what they treasure most in life and this can be done by looking at where they spend the bulk of their time and money. This will give them a true measure of their heart (6:19-21). 

The right attitude toward and use of material goods centers on the heart’s commitment. The heart is the center of human commitment and decisions (5:8, 28). Therefore, unjust accumulation of goods reflects a heart commitment. However, a heart committed to heavenly treasure means commitment to God’s empire and will (6:33). This will be reflected in daily decisions to use material goods not for our own gain and honour, but mercifully, for the benefit, not distress, of others (5:42, 6:2-4). The saying emphasises – where your treasure is, there your heart will be also. 

In closure, a believer can only invest in heaven through a dedicated life to Jesus and the will of the Father. In addition, believers are to use their material possessions especially in support of the poor. Thus, storing up treasures in heaven can only be done by being obedient to God. Therefore, our intention should be to seek the fulfilment of God’s purpose and plan in our lives. Furthermore, God must be served with an undivided heart (5:8), which includes possessions (Matthew 6:19, 21, James 5:1-3). 

5.2.3 Double Mindedness – Matthew 6:22-23 
Matthew 6:19-24 breaks into three sections - 19-21, 22-23, and verse 24. Matthew 6:22-23 follows an ethical discourse where Jesus first addresses the heart of the Law (5:17-48) and then the motive for almsgiving (6:1-4). Included is the Lord’s Prayer (6:5-15) and fasting (6:16-18). Guidelines regarding earthly and heavenly treasures (6:19-21) follows. After this the metaphor “The eye is the lamp of the body” is introduced. 
In this context the eye is used metaphorically. In ancient Jewish thought, the eye indicated your disposition toward others (Deuteronomy 15:9, Tobit 4:7, Sirach 14:9, 10). Matthew 6:22b-23a provide the inferences. The positive inference is “If your eye is sound, your whole body will be full of light.” In ancient Judaism a sound eye is a generous eye (a generous intent or disposition). Several examples shows this to be the case (Proverbs 22:9, Romans 12:8, 2 Corinthians 8:2). Furthermore, the negative inference “If your eye is not sound, your whole body will be full of darkness” must be understood against Deuteronomy 15:9 (LXX) and Sirach 14:8. Matthew 6:23b gives the conclusion: “If the light in you is darkness, how great is the darkness?” A statement in the Testament of Judah 18:2-3, 6 makes the conclusion clear. “Guard yourselves, therefore, my children against love of money, listen to Judah, your father, for these things blind the direction of the soul. They blind his soul, and he goes about in the day as though it were night.” Thus, if your eye become clouded by greed, the result is darkness in the whole self. 
 The above mentioned is important as this passage can only be understood correctly if perceived in the same way as during the first century A.D. The eye was not perceived as the receiver of light, but as a lamp providing light, so a sound eye would deliver light from within (5:17). 

Moreover, good and bad eyes have to do with recognising the messianic time. A good eye is “single,” in the sense that it does not see a double image, but allows the light of visible events outside to fill the inside of the body in a meaningful way. So also discernment of messianic events allows reception of messianic salvations. Conversely, eyesight that is bad prevents perception. Originally, then, Jesus spoke the saying as an eschatological parable of clear vision versus astigmatism. However, Matthew brings the sayings in which they occur out of their eschatological context into association with treasures (vv.19-21) and money (vv.24ff). Now the parable teaches generosity as opposed to greediness and speaks against antinomians, whose lack of love makes them niggardly. 
 

In Matthew 6:22-23, Jesus elaborates on his illustration of the heart and basically calls it the eye of the soul. The eye is the body’s only channel of light, and therefore the only means of vision. Likewise, is the heart or mind the soul’s only channel through which spiritual realities shine and through it believers receive God’s truth, love, peace, and every other kind of spiritual blessing. It is essential for us to keep our hearts, or spiritual eyes clear, and properly focussed. 

Thus, we are to ensure that our vision is clear regarding our loyalty toward God (5:48), especially when it involves taking care of those with needs. Clear vision demonstrates a good heart which is open to share with those in need (Proverbs 22:9, Jeremiah 22:17). Therefore, we need a good eye to make a positive ethical impact in our community. A good eye in this passage means to share willingly with those in need. This will produce treasures in heaven (6:20). A believer with a good eye will gather treasures in heaven, will live in the light, will enter through the narrow gate, and build his house on the rock. A good eye then, is the result of a pure heart (5:8). 

Finally, it is only when our whole life is filled with light that we will walk like children of light (Ephesians 5:8). Therefore, as children of light our actions should reflect our faith. We should live above reproach morally so that God’s goodness will be reflected (5:15-16). The ethical implication is that our lives must reflect the light. 

5.2.4 Two Masters - Matthew 6:24
In this saying our expressed relationship with God is addressed. The statement is that no one can serve two masters and it speaks about the impossibility of dual servitude. The slave himself demonstrates that he cannot be a slave to two masters. The reason is, that the servant will either hate and despise the one or love and obey the other. Hate and love refer to the slave’s inner, personal motives. 
 Thus, the saying expresses that it is impossible to serve two masters. 

The two masters who are being compared with one another are God and Mammon. Noteworthy is that Mammon is originally an Aramaic term, meaning trust. Money in safety deposits during the first century A.D was perceived as security and Jesus called these security arrangements “Mammon.” Taxes, deposits, and loan receipts were items trusted by the powerful to provide future security. 

In its Greek form it designates wealth and property as a personified and demonic force. The name recognises the religious structure of materialism. 
 Some are of the opinion that the maxim warns the believer that he cannot serve both God and Satan. For them the battle for the believer is ultimately one of power and authority. In determining who is victorious in this battle, the question who or what will the believer give power and authority to in order to control his decisions is asked. 
 However, while there is no proof that Mammon is identified with Satan in this passage, in life Mammon is perceived as being an adversary to God. 

Mammon serves to describe anything of cash value, such as property and fortune, without any depraved ethical or religious connotations. It was only when the emphasis shifted toward profit, especially unjust profit and bribe, that the term Mammon received its negative connotation. Profit is aiming at something beyond honourable ordinary business. This has made the term take on the pejorative character which we now encounter in the rabbinic sources and in the NT. 
 Thus, Mammon has thus become a term denoting the personal attitude of ‘trust in material goods,’ ‘counting on pecuniary profits’ and ‘dishonesty’ as well as accumulated wealth there from.
Others give Mammon a spiritual character. They are of the opinion that when the saying declared “You cannot serve God and Mammon,” it personified Mammon as a rival god, making it clear that money is not only an impersonal medium of exchange. 
 Thus, Mammon is a master, like a slave-owner, which is opposed to God. 
 By personifying the serving of Mammon, the saying recognises that the things which people possess become the possessors and masters of those people. 
 Therefore, Mammon means money and goods and all of your property, and appears here as anti-God. It is an idol, enslaving people unless they are utterly devoted to uncompromising service to God. 

Jesus had two kingdoms in mind in this saying. He spoke here of the two treasuries, two perspectives, and two masters of those two kingdoms. Each couplet presents two options and demands one choice. However, there is a default choice if no choice is made. Therefore, unless the right choice is deliberately made and tenaciously clung to the wrong choice will naturally be implemented. 
 It is important to know that Mammon has the ability to become a master (Luke 12:15, Luke 16:14) over the believer absorbing all his focus and energy. However, the saying states that believers can only have one master because, it is impossible to serve two masters due of the resistance of human nature to divide loyalties. This must be understood against the background of the NT. A slave during the first century A.D owed his full-time service and allegiance to a single master. The master during NT times totally owned and controlled the slave, so that the slave was not supposed to have anything left to give to anyone else. This would make it very difficult to serve two masters. 
Although Jesus never says that it is a sin to possess money, he did say that it presents a grave danger. He is sure that riches are not a good thing to put trust in because they are a very insecure foundation for life. The trouble with wealth is that, as a putative source of security, it usurps God’s role as source, measure and guarantor of life. 
 Thus, it is not wealth that is condemned, but a certain attitude toward wealth. 

Wealth can beget a false sense of independence. Since our devotion to God is always hampered by trust in other sources of pretended security and by the care our own life, Jesus admonishes us not to accumulate earthly wealth and riches so that we will not become dependent on them. By putting our expectations in what we trust, it exercises a kind of mastery over us. Therefore, the warning of Jesus (Matthew 6:24 RSV): "No one can serve two masters; for either he will hate the one and love the other, or he will be devoted to the one and despise the other. You cannot serve God and Mammon.” The God that Jesus adhered to and preached was utterly and uniquely trustworthy. Jesus counselled each disciple to reduce his plural objects of trust to One, namely God. 

As highlighted in the saying – your master is either God or money and earthly goods. The orders of those two masters are completely incompatible. One says walk by faith, but the other demands that you walk by sight. One urges you to be humble, but the other tempts you to be proud. Christ the master calls you to set your mind on things above, but the master that is wealth and materialism would lead you to focus on things below. 
 Believers are encouraged that their first loyalty should be to those things that do not fade, cannot be stolen or used up and never wear out. 

5.2.5 Anxiety - Matthew 6:25–34
This passage is a long passage on anxiety. This section is a sub-section of the major theme, which is considered in the sixth chapter, namely, the believer walking and living in this world, in his relationship to the Father. This section also deals with the topic of uninhibited devotion to God: The subsection begins with a prohibition of anxiety about food, drink, and clothing (v.25 a-f), continues with expansions of the topics of food (vv.25-27) and clothing (vv.28-30), offers reasons against anxiety in its heathenism and in God’s fatherly knowledge of the disciples’ needs (vv.31-32), contains a positive command in replacement of anxiety (v.33), and closes with a recapitulation of the prohibition of anxiety (v.34). 

This section deals with worry about earthly and bodily needs. The general observation is that people are normally worried about the daily complexities of life. This section cautions against this habit of worrying about everyday life and its complications. The phrase “what you shall eat or what you shall drink” is proverbial and it sums up what life is all about, given popular standard. These standards are judged inadequate for the life of the disciple of Jesus. We should not take this saying to mean that eating and drinking are irrelevant as functions of our daily existence. However, the point is that these means of maintaining our life must not become the object of obsessive worrying. 
 Obsessive worrying may damage our health, consume our thoughts, disrupt our productivity, and reduce our ability to trust God. 

The saying offers two arguments to reveal how inappropriate anxiety is. First, it is unnecessary because God who feeds the birds of the air, will feed us (6:26). Secondly, it is ineffective, because no one can add one single cubit to his height (6:27). In the last passage, we are challenged to put the concerns for everyday living, like food, drink and clothing secondarily to righteousness. Its purpose is not to deter from labour but to commit all of our strength and abilities to the reign of God, serving him without cowardly anxieties but rather with full confidence. 

The audience is directed first to observe the birds of heaven where God’s will is done, and from which extends God’s empire (4:17, 5:16, 34, 6:11). Discernment is crucial for this alternative lifestyle. The birds, created by God (Genesis 1:20-22), neither sow nor reap nor gather into barns. Instead, the heavenly Father feeds them from creation (Genesis 1:30, Job 12:10). 
 Thus, what God does for the birds, God will surely do for us. Therefore, if the birds can trust God for their daily provision and are not anxious about tomorrow, we should likewise place our trust in our heavenly Father. 
In Matthew 6:25 the disciples are encouraged not to be anxious about food and clothing but to be anxious for the kingdom of God. The logic of this admonition is that everyone who has the kingdom, need not worry about food, drink or clothing. For those seeking the kingdom of God are seeking participation in active rule. Through this rule the disciples will be put in the position of being, like King Solomon, free of anxiety about such everyday matters as clothing (6:29). Therefore, just as food, drink and clothing are provided to us, so will the kingdom be given to us as a “good,” which we now have at our disposal. 
 

The example now moves to clothing, first mentioned in Matthew 6:25. We are advised to learn from the lilies of the field, and to focus on how they grow (6:28). The comparison with lilies/grass is not to underline human fragility but to emphasise God’s care for the flowers, which neither toil nor spin. After another comparison is introduced, the argument from the greater to the lesser secures the connection. If God so clothes the grass of the field, which is alive today and tomorrow is thrown into the oven, will he not much more clothe you of little faith? Therefore, if the heavenly Farther treats disposable grass with such care and splendour, we can trust him to provide for us (6:32b). 

Matthew 6:28–30 is a repeat of 6:26, but provide a different illustration. In this illustration plants are compared with humans. In Galilee the most beautiful flowers appear each year during spring time. In the saying Jesus refers to the splendour of Solomon (1 Kings 10:4-7) and states that the beauty of the lilies is even greater than that of Solomon. 
 Moreover, the lilies do not labour or spin, yet they grow. Who makes them grow? The answer is God, because he is the one who makes things grow. This view is also the doctrine of ancient agrarian theology. 
 Jesus warns his disciples against being anxious about the supply of their wants. The main point is that disciples should not worry, because they should trust in their heavenly Father who knows their needs (6:32b). Therefore, if God takes care of the birds which neither sow, nor reap, nor gather into barns and takes care of the lilies of the field, how much more will he take care of the believer? This does not mean that we should not work or that we should not have possessions. 
 True disciples will always be accountable and responsible to the Lord for their possessions. 

Matthew 6:31–32 (NIV) state: “So do not worry, saying, `What shall we eat?' or `What shall we drink?' or `What shall we wear? 32. For the pagans run after all these things, and your heavenly Father knows that you need them.” The saying returns to the central contrast – worry and God’s gracious provision and the repeated command “do not worry” and drastic question “what shall we eat,? drink,? wear?” - recalls the worry of 6:25. Such materialism and worried striving for material goods as the goal of life belongs to the Gentiles and not the disciples. The pagans are the outsiders, characterised by seeking after or striving for. That way of life is characterised by excessiveness in pursuing material goods, thinking that accumulation of things will address their need. Paganism is identified with materialism and consumerism. If Jews were to engage in such behaviour, it would amount to forbidden assimilation. The faithful Jew proceeds on the assumption that the heavenly Father knows what the people’s needs are (6:32b). 

Matthew 6:33 (NIV): “But seek first his kingdom and his righteousness, and all these things will be given to you as well” is the culmination of the argument. The disciples too will seek; but they will seek something beyond what the pagans are seeking. God’s empire or reign is already among disciples in the ministry of Jesus (4:17, 12:28) though God’s purposes are not completed. To strive for the empire is to pray for it (6:10), to live now the distinctive identity and lifestyle, which it creates and which Jesus teaches, and to anticipate the goal of the completion of God’s purposes (7:13-14). 
 Spiritual realities and material things are not irreconcilable entities. It is a matter of priorities. Jesus recognises that we live in the midst of a material world and that we cannot live without food, clothing, and shelter. 

Therefore, we are to concern ourselves with finding the kingdom of God (6:33) and then we will receive all the necessities of life. Since God’s sovereign rule and all the benefits for our material needs come from God to us, this passage suggests by implication that we can become a part of God’s redemptive force in history by sharing these benefits with those who are in need. Part of the presence of the Kingdom is indeed material blessings. Therefore, we can hardly live under God’s reign, receive His blessings, and not use them to help alleviate the evil of hunger and need elsewhere. Not only do we recognise that all we have comes from God, but we also recognise that sharing that with others to remove their suffering is to defeat the enemy and to “seek the Kingdom on earth as in heaven. 

To “seek first his kingdom and righteousness” means to turn to God first in every aspect of life, whether in trouble or peace. It also means that each believer is to turn his thoughts with his desires to God, and to serve and obey him in everything. It seems that there is a continual battle in the life of believers as to who has priority - God or things. People, careers, money, possessions, and other desires all compete for priority. Any of these can take first place in the life of the believer. However, we are encouraged by the saying to actively seek first the kingdom of God (5:3, 6:10) giving him first place in every area of our lives. If this becomes a reality in our lives, the saying ensures that God who takes care of the lesser such as birds and lilies, will certainly give what is needed. 
The next saying, Matthew 6:34 (NIV), states: “Therefore do not worry about tomorrow, for tomorrow will worry about itself. Each day has enough trouble of its own.” This addendum is drawn from the well of ancient Near Eastern wisdom. ‘Do not prepare for tomorrow before it is come; one knows not what evil may be in it and ‘Do not spend the night in fear of the morrow. At dawn, what is the morrow like? One knows not what the morrow is like’ are both found in old Egyptian sources. However, in the saying the traditional proverb is, through its new context, given a fresh sense. With God believers can be content with what is at hand, and anxiety for tomorrow is foolish, because the compassionate Father in heaven is Lord of the future. 
 The command in the passage to free ourselves even from the worries concerning elementary needs of life is radical. “Worry,” which occurs a number of times in the passage, has to do with priorities, with that which monopolises the heart’s concerns, with excessive concern to secure life in this world. 

An obvious characteristic of anxiety is its tendency to be all-consuming while the scope of life narrows under its pressure. 
 Anxiousness has the ability to harm your life and can cause you to loose focus, resulting in poor productivity. Thus, in light of the harmful effects of worry, the saying narrates that believers should not worry about their life. God, however, is not a human and it is he who measures out the periods of your life. This was a commonly held belief in antiquity that finds confirmation today. In addition, a further inference follows from it. This is, that if all of the future lies in God’s hands, then it is unwarranted and indeed foolish for people to worry about the future as if it were under their control. Thus, human anxiety over the future is presumptuous. 
 The attempt to control the future, which is in God’s hands, is absurd and arrogant because it usurps God’s sovereignty and that it is precisely this sovereignty that disciples are to trust, not usurp. 
 The saying encourages his listeners to look at the birds of the air and the lilies of the field (6:26, 28), explaining that if the Father in heaven takes care of the birds, and the flowers, will he not take care of his own children? 
“So do not worry about tomorrow” repeats the negative command of 6:25, 30. The passage states that one thing remains certain about tomorrow and that is that tomorrow will bring worries of its own. The issue of worry about the uncertainties of life is not settled once for all but confronts us each day. While the present and the future are out of our control, the saying ensures that God’s faithful and gracious provision remains. In the midst of tomorrow’s worries, the assurances of the heavenly Father’s gracious and adequate provision stand. 
 Thus, to worry today about tomorrow is, in the light of God’s authority, unnecessary and unfaithful. 

Although we are instructed not to worry about tomorrow, we need to plan for tomorrow. Careful planning entails thinking ahead about goals and schedules while trusting God for guidance. Worry has the ability to provoke fear and makes it difficult to trust God. With this in mind, the passage encourage us not to worry about tomorrow, as it will affect our relationship with God today. 

In closure, Matthew 6:19-34 does not offer specific counsel regarding wealth. The section rather calls us to be generous with what we have, to exercise faith in the Father in heaven and to serve God by turning a deaf ear to the smooth words of the harlot Mammon. Matthew knew of itinerant missionaries who lived close to poverty (cf. 10.9-10) as well as of well-to-do Christians (cf. 27.57), and he recognised the place both of them had in the community. Thus, it was not possible for Matthew to do other than set forth general principles regarding earthly needs. Such general principles will then be lived differently depending upon the situation in which the believer finds himself. 

CHAPTER SIX
SYNTHESIS 

6.1 Introductory Remarks 
This book has indicated that giving plays a significant role in the church (Acts 2:42-47, 4:32-37, 1 Corinthians 16:1-4, 2 Corinthians 8,9). However, it seems that modern Christians are not substantial givers. Per Capita giving by denominational affiliation shows that Roman Catholics average 1.5 percent, mainline Protestants 2.8 percent, and evangelicals barely 4 percent. 
 Pastors offer different solutions with regard to the low contributions made by believers. These solutions have been investigated. This section offers a synthesis of the following prominent matters that emerged in the investigation.
· The Old Testament Tithe as a Funding Model for the Church.
· The Freewill Offering as a Funding Model for the Church.
· The Church of Acts

· Jesus and Material Possessions.
6.2 The Old Testament Tithe as a Funding Model for the Church
Pro-tithe teachers teach that the “tithe” represents 10 percent of the believer’s annual income to be paid voluntarily for the support of the church and its clergy. The tithe is an expectation from all economic classes among believers, both rich and poor alike. The tithe is also perceived as a gift to God and when believers tithe, a blessing from God is promised in return. The tithe not only supports the church and its clergy, but it also helps the church in her call (Matthew 28:19-20). The argument is if all believers give a tithe, the church will have enough financial resources to function effectively. 
However, chapter 1 has established that the OT tithe belongs to ancient Israel. Three tithes were required. The first (Leviticus 27:30-34) was a tithe of everything of the land, whether grain from the soil or fruit from the trees. While it was to God himself that the tithes had to be paid, Numbers 18:21 states that he transferred them to his sacred ministers. The government of the nation of Israel was a theocracy. God was Israel’s chief ruler. He created the nation, gave the people their land, and set up a system of laws by which they were to be governed (Exodus 20:1-40:38). The responsibility for governing the nation rested upon the Levites, who instructed the people and maintained the temple with all its services to God and his people. In lieu of not receiving any land, the Levites received the tithe. The first tithe was essentially Israel’s income tax in support of the tribe of Levi. The second tithe (Deuteronomy 14:22-27) was required to support Israel’s national festivals. A third tithe (Deuteronomy 14:28-29) supported the poor, strangers, and orphans. The total requirement regarding the three tithes commanded by Moses is estimated at more than 23 percent per annum.
With this in mind, a conclusion was made that tithing belongs exclusively to Israel under the Law. The tithe’s function then in the Mosaic Law was related to the temple and sacrifices. Moreover, the first tithe was given to the Levites and there are no Levites in the church today. In addition, the priests were a group within the Levites who served as mediators between God and people. They are no longer required, as the only mediator between God and people is the man Christ Jesus. 

The tithe was a commandment under the Mosaic Law and that after the death of Christ, as Galatians 3:24-25 states, the tithing laws were abolished. With the coming of Christ and the New Covenant a higher law, the law of the Spirit of life in Christ arrived (Galatians 5:1-26). 

Thus, tithing is no longer required because of the once-for-all sacrifice of Jesus. All ceremonial codes that belonged to the Hebrews were nailed to the cross. Jesus fulfilled the Law, which means that he gave the complete meaning and full expression to the Law (Matthew 5:17-20). Tithing regulations, as described in the Law are no longer in effect and therefore the Mosaic tithe as a Christian support system for the church is not an option. 
However, certain principles set forth in the tithing passages are not eliminated under the New Covenant. Understanding that giving in the OT consisted of multiple tithes I am of the opinion that four principles can be obtained from these passages. First, the principle of “giving to the ministry” can be obtained from the OT tithe. The OT celebrant understood that the “ministry” the priests and the Levites, needed to be taken care of. Second, the principle of “providing for the poor” is applicable to the church. Third, the tithe principle was also perceived as an “act of worship” by acknowledging Israel’s stewardship through giving back to God a portion of what he had given his people. This principle is also relevant for the church. Fourth, the principle of “proportional giving” is also applicable for the church. It is obvious that not all principles regarding giving to God’s sanctuary in the OT can be transferred to the church. In connection with ‘tithing’ it must be clear that it belonged, in conjunction with the whole system of giving and offering, to the dispensation of shadows, and that it therefore has lost its significance as obligation of giving under the new dispensation. The continuity consists in the principle of giving, in the continued obligation to be worthy stewards of our possessions, but the discontinuity in the manner in which we fulfil our obligations. 

I am closing with this thought on the matter of tithing. It is disappointing when a believer who is able to tithe does not at least give 10 percent of his income to his church as support. However, it is just as unsatisfying when another who is able to give more than 10 percent of his income only gives a tithe. The tithe then should not be viewed as a measuring guide, but rather as recognition to the Lord that all good things come from him. The tithe can at best only be the beginning with regards to giving and not a mark of completeness. 

6.3 The Freewill Offering as a Funding Model for the Church
This book has indicated that teachers who oppose the tithe as a support system for the church offer the “freewill offering” as an alternative. Their argument is that the tithe, being constituted under the Mosaic Law, is no longer in effect for believers who live under the New Covenant of grace. With this in mind, giving should be done voluntarily, sacrificially, and proportionally (1 Corinthians 16:1-4, 2 Corinthians 8 and 9). These examples in the NT should serve as guidelines for believers with regard to the support of the church. 
However, it was pointed out that Paul’s letters which address these offerings were not a theological treatise and that we are after all reading someone else’s mail. 
 Furthermore, biblical commands, whether they appear in speeches or narratives were originally addressed to someone, in some place, and in some particular situation. With this in mind it was indicated that all of these offerings were to support the poor and not a funding method for the church (1 Corinthians 16:1-4, 2 Corinthians 8 and 9). There is no hint in these passages that the offering was to address the fiscal needs of the church. Paul was teaching the church that it was their responsibility to assist fellow believers in need. His collection was a once-for-all effort, not an annual one, and there was no obligation. It was not aimed at supporting the church, but it was for the poor. 

However, this offering was indeed an act of obedience to the Gospel of Christ (Matthew 5:13-16). Paul regarded this collection as an act of fraternal love (Galatians 6:10) that expressed the independence of the body of Christ (1 Corinthians 12:25-26), and which symbolised the unity of Jew and Gentile in Christ (Ephesians 2:11-22). Furthermore, supporting the poor (Matthew 6:1-4) is God’s will (Matthew 5:48) and in doing this those who receive the gift will be helped and God will be praised (Matthew 5:13-16). 
Two Corinthians 8 and 9 are clear that giving in support of those in need is to be voluntary, spontaneous and free, and not from a sense of obligation nor with intent to merit blessings. Four principles from these chapters can be highlighted regarding giving in support of the poor. The first is that our willingness to give cheerfully is more important than the amount given (2 Corinthians 8:12). Second, we should always strive to fulfil financial commitments made to the body of Christ (2 Corinthians 8:11). Third, we should also know that when fellow Christians who are in need are taken care of, they in turn will help us when we are in lack (2 Corinthians 8:13-14). Fourth, giving should be a response to Christ, and not for gain (2 Corinthians 9:7). 
Paul used the Macedonians as a positive model for the Corinth church (2 Corinthians 8:1-5, 8). The Macedonians, who were poor, had given generously (2 Corinthians 8:2-3). Paul also exhorted the Corinthians to grow in the spiritual quality (2 Corinthians 8:7). As we are indwelt by Christ and allow his Spirit to fill us, we will view wealth as a good to be shared to moderate social disparities, not something merely to be accumulated for ourselves. We will recognise that it is not a case of giving a certain amount to others and then doing anything we want with the rest. All of life will increasingly come under the lordship of Jesus Christ. Sanctification and stewardship go hand in hand. 

I am closing with this thought on the matter of freewill offerings. Every church should have an effective method to meet the material needs of others in the body of Christ (Acts 11:27-30, 1 Corinthians 16:1-4). Luke sees all churches as living out not only their responsibility for the poor (Acts 20:35) but also their interdependence through caring for each another. This koinonia (Acts 4:32) is important because no congregation is totally independent and no church should feel excused from the task of helping each other (Galatians 6:2). Every congregation should have an effective method to meet the material needs of others in the body of Christ just as the early church had. 

Believers are responsible to take care of fellow Christians and their needs. Current trends show that poorer countries become poorer and 1.3 billion people are in deep poverty. 
 The result is an increasing gap between the rich and poor which also affects the church, especially in the countryside. Many seek a better future in the bigger cities fuelling national and international migrations. The result in the countryside church is not only a lack of leadership and expertise, but also a lack of financial support for the church. In effect, the church is left with an older generation who are not economically active. This results in decline of financial contributions to the countryside church. It also puts a huge strain on the fiscal needs of such a church. 
Thousands of churches in Africa are operating with no money or buildings. Widespread poverty and lack of economic progress in many African countries are challenges that churches have to deal with daily. The poverty of the church and lack of understanding among potential donors hampers the development of Bible training institutions. The need for buildings, libraries, scholar grants and travel are endless. Unfortunately, many of these churches eventually close their doors. 
 

Therefore, 2 Corinthians 8 and 9 can serve as guideline for different churches to get involved with those who are not as fortunate. This involves practical actions such as sharing of our possessions. This fellowship has a marked effect on the world (Matthew 5:13-16). 

6.4 The Church of Acts 

This book has established that collections in the church of Acts were received for the poor (Acts 2:42-47, 4:32-37). Can these “giving” examples be employed as a giving model to support the church today? 
This book has shown that the early believers were generous in sharing their material possessions with those in need. The structure supporting the church which Luke points to is not a coercive socialism or capitalism. It was pointed out, that the sharing did not involve all private property, but only as much as was needed. The community exhibited an unusual agreement, which expressed itself even in the attitude to private property (Acts 4:32-37). Each member regarded his private estate as being at the community’s disposal. Those who possessed houses and lands sold these in order that they might be more conveniently available to the community in the form of money. 
 The apostles, as the community leaders, received the offerings that were brought and placed at their feet (Acts 4:35).
Luke is clear that these offerings were in support of the poor (Acts 2:42-47, 4:32-37). With this in mind, the Acts passages regarding the early believers and the use of their material possessions in support of the poor, cannot be employed as a giving example to address the fiscal needs of the church today. It was pointed out that different factors could have influenced the early believers to share their possessions with those in need. They were (1) the group orientation aspect, (2) Christ’s influence, (3) the almsgiving aspect, (4) the Jewish background, and (5) the Holy Spirit’s influence. Not all of these factors are applicable to the church today, however, the early believers’ passion towards the poor can serve as an example for modern believers. This principle of “providing for the poor” is applicable to the church.
Furthermore, Jesus’ teachings regarding unconditional love (Matthew 5:44) and taking care of the poor (Matthew 6:1-4) are still relevant to modern believers. This model of giving was based on a love for God and his people and the direction of the Holy Spirit in their lives. The Holy Spirit as the power, guidance, and inspiration are also applicable to believers. It encompasses a lifelong process of change as the believer becomes more like Christ (Galatians 3:3). He also gives us power which includes courage, boldness, ability, and the authority to fulfil his mission. The Holy Spirit can still inspires believers in using their material possessions to support the poor. The Holy Spirit operates in the church today to assure that the continued ministry of the resurrected Christ is expressed and verified. This model is one that transcends time and is applicable today as much as it was during the first century A.D.

This book has also pointed out that giving included a missionary effort to spread Christ’s message (Philippians 4:10-20). The early believers understood “church” as an assembly and local body of believers (Acts 4:32-37, 1 Corinthians 12:12-13, Ephesians 2:12-16). This multinational and multiethnic group, that was identified as God’s people during the first century A.D., were commanded by the Lord to make disciples of all nations (Matthew 28:19-20, Acts 1:8). This mission was carried out with great obedience and commitment to God. Believers opened their homes and provided free lodging to missionaries.
What can we obtain from the giving examples in the early church with regard to the support of the church? It was pointed out that Acts and the NT are silent on the issue of the fiscal support of the church as an organisation. All the collections recorded in Acts were to support the poor (Acts 2:42-47, 4:32-37, 11:27-30). Furthermore, church today is understood as a building for Christians to worship. Believers talk about their church, going to church, getting married in the church, and being a member of a specific church. 
Although believers see themselves as one universal church of which Christ is the head (Ephesians 5:23), they also see themselves as a “member” of a congregation. Congregations provide a spiritual home where members gather once a week to worship and to receive instructions regarding the Word of the Lord for their lives. The congregation is also the place where believers are cared for, baptised and trained for spiritual work. Everyone, including non-Christians (unbelievers) is welcome to “come” to church. The congregation is organised around a confession of faith and is led by a pastor called by God. 
To accomplish this, the congregation needs their own “building/location” and full-time staff. The focus in the church is on shepherding (Hebrews 13:7) and fellowship (Acts 2:42). To run this church cost-effectively more than 95 percent of the budget is spent at home. 
 Believers are encouraged to invest in the “building up” of the congregation. However, the focus should not only be on the building up of the congregation because God has given the church an enormous responsibility – to make disciples in every nation (Matthew 28:18-20). 
 This involves preaching, teaching, healing, nurturing, giving, administering, building and many other tasks. To be effective, the Holy Spirit has given each believer special gifts for building up the church (Ephesians 4:11). 
Furthermore, the church exists only to fulfil the will of God, and that is that none should perish (John 3:16, 2 Peter 3:9). No pastor is fully obedient to Christ if he does not lead his church to pursue the Great Commission by making disciples both locally and around the world. 
 With this in mind spiritual leaders must be responsible with the Lord’s money. A question that spiritual leaders need to answer with honesty for themselves is how much of the Lord’s money goes toward his purpose? It is important for church leaders to practise balanced stewardship principles with regards to collections received. The “church/organisation” is not greater than its mission. 
I am closing with this thought on the matter of the funding of the church. NT principles regarding giving are both concrete and in agreement with OT tithing. The early believers during the first century A.D used their material possessions in various ways to support the poor. They also took responsibility to support the work of the Lord, principles also present in the OT. Concluding on the matter of giving, giving should be done cheerfully and not under compulsion. 
6.5 Jesus and Material Possessions 
Jesus’ teachings on possessions were not isolated accounts or inconsistent with what the rest of the NT teaches about money. For instance, when the crowds asked John the Baptist what the fruit of repentance included, he answered that if a person owns two coats, then one should be given to the poor. When someone has extra food, it must be given to the hungry (Luke 3:11-14). The words of Jesus: “It is more blessed to give than to receive" Acts 20:35 (NIV), and: “Freely you have received, freely give" Matthew 10:8 (NIV) verifies that giving was part of the make up of his life. The Gospels relate that he touched and taught on the subject of giving (Mark 4:24, 12:43-44). Jesus also taught on material possessions in the SM (Matthew 5-7). 
Many of the sayings in the SM focus on material possessions. The opening statement of the SM calls the poor in spirit blessed. The poor’s lack of wealth during the time of the NT helped them to recognise their “impoverished spirits,” motivating them to respond to Christ’s call to be his followers. This is in sharp contrast to the rich young man (Matthew 19:16-30), who professed careful obedience to the Ten Commandments since his youth, but could not break with his possessions. When this rich man came to Jesus to find out how to obtain eternal life, Christ did not give him a profound theological treatise on what it means to be saved. Instead, he challenged him to obey God’s Ten Commandments. He then listed six of them, all referring to relationships with others. When the young ruler responded that he had kept the commandments, the Lord told him that he must do one more thing. Matthew 19:21 (NIV): “If you want to be perfect, go, sell your possessions and give to the poor, and you will have treasure in heaven. Then come, follow Me.” Sadly, the rich ruler was unwilling to obey Christ if it meant parting with his money and possessions. 

Does this mean that we should sell everything we own and give to the poor? The answer is no, as Jesus was touching on the very basis of his security, which was in Mammon (Matthew 6:24). This young ruler failed to understand that he would be even more secure if he followed Jesus with all his heart (Matthew 6:33). Jesus did not call to absolute poverty all who heard his message but he regarded the love of wealth as the most dangerous temptation which misses the call to a new and different kind of conduct. Thus, we need to understand that money and possessions provide only a false security, and that to focus on God and his righteousness is preeminent (Matthew 6:33). 
The SM has established that far from stressing the importance of wealth, Jesus actually warns against pursuing it (Matthew 6:19). The laying up of treasures on earth is an insecure investment because moth and rust will consume them and thieves can steal them. Jesus never indicated that it is wrong to accumulate material possession. Instead, Christ encourages his disciple to store up treasures in heaven where moth and rust do not destroy, and where thieves do not break in and steal (Matthew 6:20). Thus, the focus of the believer should always be on eternal values.
Jesus cautions us not to have our hearts set on the treasures of the earth, because God must be served with an undivided heart (Matthew 5:8, 6:21). In addition, the Lord points out that we can have only one master (Matthew 6:24, 19:16-30) because it is impossible to serve both God and Mammon. Jesus’ followers must put no stock in worldly goods for it is impossible to simultaneously please God and seek wealth. 

The danger of materialism is that so many are like the rich fool who wanted to build bigger and bigger barns (Luke 12:16-18) hoping that more things will satisfy them. The result of this is widespread discontent, because possessions may capture the heart, but they cannot nourish the soul. 
 Jesus cautions us against this reality. Jesus’ call was to absolute abandonment of all things for him and absolute commitment of all things to him. Christ rejected material security and proclaimed that if we serve God in full devotion with our entire will and resources, God will provide every necessity (Matthew 6:25-34). Jesus required from his disciples to forsake all, to give all, and to use all for the accomplishment of his purposes.

6.6 Summary 
The road to generosity is a journey that few believers successfully complete. Some never get started on the journey. Probably most believers start on the road, then quickly pull off at a rest stop and just stay there, idling. A few take seriously their Christian faith and choose to travel faithfully and complete the journey. They arrive as mature believers and generous stewards. 
 Good stewardship calls for responsibility and accountability. Moreover, the good steward is a disciplined and faithful worker knowing what the Master demands of him. So, whatever wealth the believer has must be regarded as an investment placed in his hands by the Master. This should be invested in the Master’s work, to be used for his glory and to be shared with his people, especially the poor. Giving is an opportunity to be a faithful steward and a living image of his Master’s generosity. 
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