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Preface

“It has long been a matter of controversy among New Testament scholars how
best we should interpret the theology of Paul.” If this remark of W. D. Davies was
true when he first made it in 1948, the last several decades have seen no resolving
of the matter and very few points of consensus.

Yet areas of agreement are to be found, and they are significant. They range
from Paul’s Jewish-rabbinic background and the setting of his missionary life and
work in a Greco-Roman environment to, and above all, the decisive turning point
in his thought and vocation when he became a Christian apostle. To be sure, each
of these fields of inquiry has provoked animated discussion, even if there is
general agreement among students of Paul that it is within these three sectors of
investigation that the ultimate meaning of Paul’s life and ministry and its legacy
to the subsequent history of the church is to be located.

The present time is surely opportune to harvest the gains of such inquiries,
proposals and investigations. We are sufficiently distant from E. P. Sanders’s
epoch-making volume Paul and Palestinian Judaism (1977), rightly praised, if then
pertinently criticized, by J. D. G. Dunn (in his essay “The New Perspective on
Paul,” 1983) as breaking the mold of current Pauline research and posing a new
set of agenda questions, to attempt a reevaluation and assessment. The team of
essayists who have contributed to the Dictionary of Paul and His Letters mainly stand
in the shadow of this major new appraisal of Paul’s attitude to the Law, the
covenant and the people of Israel, and reflect their reaction, whether positive or
cautious, to the “new look” on Paul’s gospel of righteousness by faith and the
elements of continuity with the ancestral faith.

This perhaps is the chief reason why the ensuing volume should prove
serviceable to a new generation of seminary and college students wishing to
interact with the “new look” on Paul and his place in Christian and world history.
Parish ministers too will value an up-to-date survey of Paul’s leading ideas as well
as find helpful background data in seeking to place the apostle in his time frame.
Key articles, however, show the relevance of the Pauline message to the Christian
pulpit today, and would-be preachers will not be slow to glean useful insights
based on the best modern scholarship, both critical and conservative. The editors
venture to believe that their fellows in the professional guild of teachers and
researchers will find here a working tool and a conspectus of bibliographical aids
and summarized discussions to assist them in their classroom courses and to
provoke further discussion.
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Yet a wider audience should equally benefit from a handbook like DPL.
Editorial policy has striven to keep in view the needs of a vast company of lay
people who are interested in these letters of the New Testament. We have tried
to make each contribution readable to and understandable by the educated
person-in-the-pew who, we believe, will welcome this comprehensive study of
Paul’s life and labors, his teaching and influence—and the enduring witness he
still stands for, centered on the new life in Christ and the church. If this volume
serves to introduce Paul to any who are curious about his role in early Christian
history and takes Paul out of the study and the sanctuary into the marketplace and
the hectic world where moral values are threatened and ethical decisions made,
it will have achieved part of its purpose.

It remains to pay tribute to all who have made possible a venture like this. When
two of the editors sat down at a noon meal during the Society of Biblical Literature
meetings in 1987 to talk over the possibilities of a dictionary like the present one,
we had little idea of the complexity and scope of the task. Subsequent editorial
meetings, at SBL conferences and at Wheaton College, were soon to impress us
with the vast nature of our undertaking. Yet such occasions were memorable as
we wrestled with editorial (and theological) decisions in the interest of making a
serviceable volume.

Whether we succeeded, the readers will tell. One thing is clear. We would never
have come close to our aim without the willing collaboration of the IVP staff and
the army of cooperative contributors whose work we were privileged to edit.

Two names need to be mentioned in this regard. The piece by F. F. Bruce (“Paul
in Acts and Letters”) was composed within weeks of his lamented death and may
represent one of his final contributions to a well-nigh prodigious literary output,
chiefly in the field of Pauline studies. The assignment of the major article on
“God” was accepted by Donald Guthrie. Alas, he too was to be taken from us
before this could even be sketched; yet it was thought fitting if his last written
contribution, to crown his life’s work, could be assembled from what he had
previously written in his New Testament Theology. With family and collegial consent,
this has been attempted by one of the editors who has striven to retain as much
of Dr. Guthrie’s wording as seemed feasible, with a modicum of updating and
reworking.

The entire project is issued in the expectation that it will be of service to readers
across the world and will represent a not too unworthy contribution to Pauline
scholarship, composed by a wide circle of writers who with the editors have sought
to discharge their tasks, in the ancient phrase, amore Pauli.

Gerald F. Hawthorne
Ralph P. Martin
Daniel G. Reid



How to Use This Dictionary

Abbreviations
Comprehensive tables of abbreviations for general matters as well as for scholarly,
biblical and ancient literature may be found on pages xiii-xxiii.

Authorship of Articles

The authors of articles are indicated by their first initials and last name at the end
of each article. A full list of contributors may be found on pages xxvii-xxix, in
alphabetical order of their last name. The contribution of each author is listed.

Bibliographies

A bibliography has been appended to each article. The bibliographies include
works cited in the articles and other significant related works. Bibliographical
entries are listed in alphabetical order by the author’s last name.

Full bibliographical information has been supplied whenever possible. In cases
where a volume has been published in English on both sides of the Atlantic, only
the North American publisher has been listed. Abbreviations used in the
bibliographies appear in the tables of abbreviations.

Bibliographies for each Pauline letter include a special listing of commentaries
on the respective letter.

Cross-references
The Dictionary has been extensively cross-referenced in order to aid readers in
making the most of material appearing throughout the volume. Four types of
cross-referencing will be found:

1. One-line entries appearing in alphabetical order throughout the Dictionary
direct readers to articles where a topic is discussed:

Abba. See Adoption, Sonship; God; Son of God.

2. An asterisk after a single word in the body of an article indicates that an
article by that title appears in the Dictionary. For example, “Christ*” directs the
reader to an article entitled Christ.

3. A cross-reference appearing within parentheses in the body of an article also
directs the reader to an article by that title. For example, (see Dying and Rising)
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directs the reader to an article entitled Dying and Rising with Christ. Such cross-
references are used either to prevent the confusion an asterisk might introduce
(i.e., Son of God* could refer to either an article on “God” or “Son of God”) or
to direct the reader’s attention to an article of related interest.

4. Cross-references have been appended to the end of articles, immediately
preceding the bibliography, to direct readers to articles significantly related to the
subject:

See also JUSTIFICATION; RIGHTEOUSNESS, RIGHTEOUSNESS OF GOD.

Indexes
Since most of the Dictionary articles cover broad topics in some depth, the subject
index is intended to assist readers in finding relevant information on narrower
topics that might, for instance, appear in a standard Bible dictionary. For example,
while there is no article entitled “Hellenists,” the subject index might direct the
reader to pages where the Hellenists are discussed in the articles on “Antioch,”
“Gentiles,” “Hellenism,” “Jerusalem” and “Mission.”

A Pauline Letters index is provided to assist readers in gaining access to
information related to various Pauline texts.

An index of articles in the dictionary allows readers to review quickly the breadth
of topics covered and select the ones most apt to serve their interests or needs.

For those who wish to identify the articles written by specific contributors, they
are listed with the names of the contributors in the list of contributors.

Transliteration

Hebrew and Greek words have been transliterated according to a system set out
in the table of transliterations (xxv). Greek verbs appear in their lexical form
(rather than infinitive) in order to assist those with little or no knowledge of the
language in using other reference works.

Xi1
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General Abbreviations

KTA etc. (Greek) nd. no date

2d ed. second edition ns. new series

3d ed. third edition NT New Testament

A Codex Alexandrinus 0.s. old series

B Codex Vaticanus OoT Old Testament

bis twice p. or pp. page or pages

C Codex Ephraemi Syri pace with due respect to, but differing from
c. circa, about (with dates); column par. parallel passage in another/other
cent. centur, Gospel(s)

cf. confer, compare passim elsewhere

chap(s) chapter(s) pl plural

D Codex Bezae Q Quelle (“sayings” source for Synoptic
DSS Dead Sea Scrolls Gospels)

e.g. exempli gratia, for example repr. reprint

ed. edition; editor(s), edited by rev. revised

esp. especially s.V. sub verbo (“under the relevant word”)
ET English translation sy Syriac

EVW English versions of the Bible Tg. Targum

Gk Greek V. Or W. verse or verses

Heb Hebrew vl vario lectio (“variant reading”)

ie. id est, that is vol. volume

km. kilometer X times (2 x = two times, etc.)

LXX Septuagint § or §§ section or paragraph number(s) (usual-
mg. margin ly indicating Loeb Classical Library
MS or MSS  manuscript or manuscripts numbering system for Josephus)
MT Masoretic Text (of the Old Testament) X Codex Sinaiticus

Translations of the Bible

ASV American Standard Version (1901) NEB New English Bible

AV Authorized Version (= KJV) NIV New International Version

GNB Good News Bible NRSV New Revised Standard Version

JB Jerusalem Bible REB Revised English Bible

KJv King James Version (= AV) RSV Revised Standard Version

NASB New American Standard Bible RV Revised Version (1881-85)
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Books of the Bible

Old Testament Job Mic 1-2 Cor
Gen Ps Nahum Gal

Ex Prov Hab Eph
Lev Eccles Zeph Phil
Num Song Hag Col
Deut Is Zech 1-2 Thess
Josh Jer Mal 1-2 Tim
Judg Lam Tit
Ruth Ezek New Testament Philem
1-2 Sam Dan Mt Heb
1-2 Kings Hos Mk Jas

1-2 Chron Joel Lk 1-2 Pet
Ezra Amos Jo 1-2-3 Jn
Neh Obad Acts Jude
Esther Jon Rom Rev
The Apocrypha and Septuagint

1-2-3-4 Kgdms  1-2-3-4 Kingdoms 1-2-3-4 Macc ~ 1-2-3-4 Maccabees

Add Esth Additions to Esther Pr Azar Prayer of Azariah

Bar Baruch Pr Man Prayer of Manasseh

Bel Bel and the Dragon Sir Sirach (or Ecclesiasticus)

1-2 Esdr 1-2 Esdras Sus Susanna

4 Ezra 4 Ezra Tob Tobit

Jat Judith Wis Wisdom of Solomon

Ep Jer Epistle of Jeremiah

The Old Testament Pseudepigrapha

Adam and Eve Life of Adam and Eve Pss. Sol. Psalms of Solomon
Ahig. Ahigar Pseud.-Phoc.  Pseudo-Phocylides
Apoc. Abr. Apocalypse of Abraham Sib. Or. Sibylline Oracles
2-3 Apoc. Bar. Syriac, Greek Apocalypse of Baruch T. 12 Patr. Testament of the Twelve Patriarchs
Asc. Isa. Ascension of Isaiah T. Reub. Testament of Reuben
Apoc. Mos. Apocalypse of Moses T. Sim. Testament of Simeon
As. Mos. Assumption of Moses (or Testament of T. Levi Testament of Levi

Moses) T. Judah Testament of Judah
Apoc. Elijah  Apocalypse of Elijah T. Iss. Testament of Issachar
Apoc. Zeph. Apocalypse of Zephaniah T. Zeb. Testament of Zebulon
Bib. Ant. Biblical Antiquities of Pseudo-Philo T. Dan. Testament of Dan
1-2-3 Enoch Ethiopic, Slavonic, Hebrew Enoch T. Naph. Testament of Naphthali
Ep. Arist. Epistle of Aristeas T. Gad. Testament of Gad
Ep. Diognetus  Epistle to Diognetus T. Asher Testament of Asher
Jos.and As.  Joseph and Asenath T. Jos. Testament of Joseph
Jub. Jubilees T. Benj Testament of Benjamin
Liv. Proph. The Lives of the Prophets (followed by T. Abr. Testament of Abraham

prophet abbreviated) T. Job Testament of Job
Mart. Isa. Martyrdom of Isaiah T. Mos. Testament of Moses (or Assumption of
Odes Sol. Odes of Solomon Moses)

xiv
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Differentia

Early Christian Literature
Aristides Hippolytus
Apol. Apologia Apos. Trad. Apostolic Tradition
Augustine Ignatius
Civ. D. De Civitate Dei Eph. Letter to the Ephesians
Conf. Confessiones Magn. Letter to the Magnesians
De cons. De consensu evangelistarum Phld. Letter to the Philadelphians
Hom. Homilia Pol. Letter to Polycarp
Quaest. Evan. Quaestiones Evangeliorum Rom. Letter to the Romans
Barn. Barnabas Smyrn. Letter to the Smyrneans
Chrysostom Trall. Letter to the Trallians
Hom. Mt. Homilies on Matthew Irenaeus
Regno De Regno Haer. Adversus haereses
Clement of Alexandria Jerome
Paed. Paedagogus Ep. Epistulae
Protr. Protreptikos Vir. De Viris Rlustribus
Strom. Stromateis Justin Martyr
Clement of Rome Apol. L 1T Apology I, 11
1-2 Clem. 1-2 Clement Dial. Tryph. Dialogus cum Tryphone Judaco
Cyprian Mart. Pol. Martyrdom of Polycarp
Ep. Epistulae Origen
Cyril of Jerusalem Comm. Joh. In Johannem Commentarius
Cat. Catechesis Comm. Mt. In Matthaeum Commentarius
Did. Didache Contra Celsum Contra Celsum
Diogn. Epistle to Diognetus Polycarp
Epiphanius Phil. Letter to the Philippians
Haer. Haereses Pseudo-Clementines
Weighis Treatise on Weights and Measures Hom. Homilies
Eusebius Recogn. Recognitions
Excl. Theol. De Ecclesiastica Theologia Tertullian
Hist. Eccl. Historia Ecclesiastica Nat. Ad Nationes
Dem. Ev. Demonstratio Evangelica De An. De Anima
In Ps. Commentary on the Psalms De Car. De Carne Christi
Praep. Ev. Praeparatio Evangelica De Praesc. De Praescriptione Haereticorum
Gospels: De Bapt. De Baptismo
Gos. Bar. Gospel of Bartholomew Mare. Adversus Marcionem
Gos. Eb. Gospel of the Ebionites Pud. De Pudicitia
Gos. Eg. Gospel of the Egyptians Theophilus
Gos. Heb. Gospel of the Hebrews Autol. Ad Autolycum
Gos. Naass. Gospel of the Naassenes
Gos. Pet. Gospel of Peter
Gos. Thom. Gospel of Thomas
Classical and Hellenistic Writers and Sources
Aeschylus Antipater
Sept. c. Theb. Septem contra Thebas Anth. Pal. Anthologia Falatina
Suppl. Supplices Appian
Ammonius Mith. W. Mithridatic Wars
Adfin. Vocab. Diff.  De adfinium Vocabulorum Civ. W. The Civil Wars
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Apuleius

Met. Metamorphoses
Aratus

Phaen. Phaenomena
Aristophanes

Thes. Thesmophorizousai
Aristotle

Cael. De Caelo

Eth. Nic. Ethica Nicomachea

Pol. Politica

Prob. Problemata
Aulus Gellius

Noc. Att. Noctes Atticae
Cicero

De Div. De Divinatione

De Leg. De Legibus

De Offic. De Officiis

De Orat. De Oratore

Phil. Orationes Philippicae

Rab. Perd. Rabirio Perduellionis

Tusc. Tusculanae Disputationes
Corp. Herm. Corpus Hermeticum
Demosthenes

Lacrit. Against Lacritus
Dio Cassius

Epit. Roman History

Hist. Roman History
Dio Chrysostom

De Homero De Homero et Socrate

Disc. Discourses

Or Orationes
Diodorus

Bib. Hist. Bibliotheca Historica
Diogenes Laertius

Vit. Vitae
Dionysius of Halicarnassus

Ant. Rom. Antiquitates Romanae
Epictetus

Disc. Discourses

Diss. Dissertationes
Euripides

Hipp. Hippolytus
Eustathius

on Homer Od. Commentary on Homer’s Odyssey
Firmicus Maternus

De Errore Prof.

Rel. De Errore Profanarum Religionum
Galen

De Placitis De Placitis Hippocratis et Platonis
Hesiod

Op. Opera et Dies
Iamblichus

De myst. De Mysteriis

xut

Inscr. Cos The Inscriptions of Cos, ed. W. R.
Paton and E. L. Hicks (1891)
Isocrates
Dem. Demonicus
Panath. Panathenaicus
Paneg. Panegyricus
Josephus
Ant. Antiquities of the Jews
JW. Jewish Wars
Life Life of Flavius Josephus
Ag. Ap. Against Apion
Justinian
Digest Digest of Roman Law
Juvenal
Sat. Satirae
Livy
Epit. Epitomae
Hist. History of Rome
Lucian of Samosata
Herm. Hermotimus
Philops. Philopseudes
Nicolaus of Damascus
Vit. Caes. Vita Caesaris
Orphic Fragments ~ Orph. Frag.
Pausanias
Descr. Description of Greece
Philo
Abr. De Abrahamo
Aet. Mund. De Acternitate Mundi
Agric. De Agricultura
Cher. De Cherubim
Conf. Ling. De Confusione Linguarum
Congr. De Congressu Eruditionis Gratia
Decal. De Decalogo
Det. Pot. Ins. Quod Deterius Potiori Insidiari
Soleat
Deus Imm. Quod Deus Sit Immutabilis
Ebr. De Ebrietate
Flacc. In Flaccum
Fug. De Fuga et Inventione
Gig. De Gigantibus
Jos. De Josepho
Leg. All. Legum Allegoriae
Leg. Gai. Legatio ad Gaium
Migr. Abr. De Migratione Abrahami
Mut. Nom. De Mutatione Nominum
Omn. Prob. Lib.  Quod omnis Probus Liber sit
Op. Mund. De Opificio Mundi
Poster. C. De Posteritate Caini
Praem. Poen. De Praemiis et Poenis
Quaest. in Ex. Quaestiones in Exodum
Quaest. in Gen.  Quaestiones in Genesin
Rer. Div. Her. Quis Rerum Divinarum Heres sit
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Sacr. De Sacrificiis Abelis et Caini Polybius
Som. De Somnis Hist. Histories
Spec. Leg. De Specialibus Legibus Proclus
Virt. De Virtutibus In Tim. In Platonis Timaeum
Vit. Cont. De Vita Contemplativa Commentarius
Vit. Mos. De Vita Mosis Quintilian
Philostratus Inst. orat. Institutio oratoria
Vit. Ap. Vita Apollonii Seneca
Pindar De Clem. De Clementia
Isth. Isthmia Ep. Mor. Epistulae Morales
Plato Sophocles
Alc. Alcibiades Elec. Electra
Apol. Apologia Stobaeus
Crat. Cratylus Ecl. Ecloge
Leg. Leges Strabo
Rep. Respublica Geog. Geography
Soph. Sophista Suetonius
Symp. Symposion Claudius The Twelve Caesars
Tim. Timaeus Domitian The Twelve Caesars
Pliny (the elder) Julius The Twelve Caesars
Nat. Hist. Naturalis Historia Nero The Twelve Caesars
Pliny (the younger) Tiberius The Twelve Caesars
Ep. Epistolae Vespasian The Twelve Caesars
Plutarch Tacitus
Alex. De Alexandro Ann. Annales ab excessu divi Augusti
Anton. De Antonio Hist. Historiae
Caesar De Caesar Thucydides
Conv. Quaestiones Conviviales Hist. History of the Peloponnesian
Def. Orac. De Defectu. Oraculorum War
Fac. Lun. De Facie in Orbe Lunae Valerius Maximus
Gen. Socr. De Genio Socratis Fact. ac Dict. Factorum ac Dictorum
Lib. Educ. De Liberis Educandis Memorabilium Libri
Mor. Moralia Xenophon
Non Posse Suav.  Non Posse Suaviter Vivi Hist. Gr. Historia Graeca
Secundum Epicuram Menm. Memorabilia Socratis
Pomp. De Pompeio
Rom. Quaestiones Romanae
Ser. Num. Pun.  De iis qui sero a numine
puniuntur
Dead Sea Scrolls and Related Texts
CDh Cairo (Genizah text of the) 1QH Hodayot or Thanksgiving Hymns
Damascus (Document/Rule) from Qumran Cave 1
P Pesher (commentary) 1QIsaab First or second copy of Isaiah
1Q, 3Q, 4Q etc. Numbered caves of Qumran from Qumran Cave 1
yielding written material (e.g., 1OM Milhamah or War Scroll from
1Q = Qumran Cave 1); fol- Qumran Cave 1
lowed by abbreviation or 1QpHab Pesher on Habakkuk from Qum-
number of document ran Cave 1
1QapGen Genesis Apocryphon from Qumran 108 Serek hayyahad or Rule of the Com-

Cave 1

munity, Manual of Discipline
from Qumran Cave 1

XUt
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1QSa Appendix A, Messianic Rule, to 4QMess ar Aramaic “Messianic” text from
1QS from Qumran Cave 1 Qumran Cave 4
1QSb Appendix B, Rule of Benediction, 4QOMMT Migsat Ma'aseh Torah (unpub-
to 1QS from Qumran lished) from Qumran Cave 4
Cave 1 4QPhyl Phylacteries from Qumran
3Q15 Copper Scroll from Qumran Cave 4
Cave 3 4QPrNab Prayer of Nabonidus from Qum-
4Q Ps DanA* Pseudo-Danielic Writings from ran Cave 4
Qumran Cave 4 4QPssJosh Psalms of Joshua from Qumran
4Q139 Ordinances or commentaries on Cave 4
biblical laws from Qumran 4QShirShabb Songs of Sabbath Sacrifice or Angel-
Cave 4 ic Liturgy from Qumran Cave 4
4Q169 Pesher on Nahum from 4QTestim Testimonia text from Qumran
Qumran Cave 4 Cave 4
4Q171 Pesher on Psalms from Qumran 4QtgJob Targum of Job from Qumran
Cave 4 Cave 4
4Q176 Tanhumim, or Consolations, from 4QtgLev Targum of Leviticus from Qum-
Qumran Cave 4 ran Cave 4
4Q186 (see 4QMess ar) 4QZodiac Magical text from Qumran
4Q246 (see 4QPs DanA?) Cave 4
4Q400-407 (see 4QShirShab) 5Q15 New Jerusalem from Qumran
4Q504 Words of the Luminaries from Cave 5
Qumran Cave 4 11QMelch Melchizedek from Qumran
40513-14 Ordinances or commentaries on Cave 11
biblical laws from Qumran 11QpaleoLev Copy of Leviticus in paleo-He-
Cave 4 brew script from Qumran
4QCryptic Magical text from Qumran Cave 11
Cave 4 11QPs2 Psalms Scroll from Qumran
4QEn Giants>e I Enoch fragments from Book of Cave 11
Giants from Qumran Cave 4 11QTemple Temple Scroll from Qumran
4QEn=s 1 Enoch fragments from Qumran Cave 11
Cave 4 11QtgJob Targum of Job from Qumran
4QEnastrog 1 Enoch fragments from Astro- Cave 11
nomical Book from Qumran
Cave 4
4QFlor Florilegium or Eschatological Mid-
rashim from Qumran Cave 4
Targumic Material
Tg. Ong. Targum Ongelos Tg. Neof. Targum Neofiti
Tg. Neb. Targum of the Prophets Tg. Ps.-]. Targum Pseudo-Jonathan
Tg. Ket. Targum of the Writings Tg. Yer. 1 Targum YeruSalmi [
Frg. Tg. Fragmentary Targum Tg. Yer. II Targum Yerusalmi I
Sam. Tg. Samaritan Targum Yem. Tg. Yemenite Targum
Tg. Isa Targum of Isaiah Tg. Esth I, I First or Second Targum of Esther
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Order and Tractates in the Mishna, Tosepta and Talmud Same-named tractates in the Mishna, Tosepta, Bab-
ylonian Talmud and Jerusalem Talmud are distinguished by m., t., b. and y. respectively.

"Abot "Abot Nazir Nazir
‘Arak. ‘Arakin Ned. Nedarim
‘Abod. Zar. ‘Aboda Zara Neg. Nega'im
B. Bat. Baba Batra Nez. Nezigin
Bek. Bekorot Nid. Niddah
Ber. Berakot Ohol. Oholot
Besa Besa (= Yom Tob) ‘Or. Orla
Bik. Bikkurim Para Para
B. Mes. Baba Mesi‘a Pea Pea
B. Qam. Baba Qamma Pesah. Pesahim
Dem. Demai Qinnim Qinnim
‘Erub. ‘Erubin Qidd. Qiddusin
Ed. ‘Eduyyot Qod. QodaSin
Git. Gittin Ro¥ Hds. Ro$ Ha$$ana
Hag. Hagiga Sanh. Sanhedrin
Hal. Halla Sabb. Sabbat
Hor. Horayot Seb. Sebiit
Hul. Hullin Sebu. Sebu‘ot
Kelim Kelim Seqal. Seqalim
Ker, Keritot Sota Sota
Ketub. Ketubot Sukk. Sukka
Kil. Kil'ayim Ta‘an. Ta'anit
Ma'as. Ma'aserot Tamid Tamid
Mak. Makkot Tem. Temura
Maks. Maksirin (= Masqin) Ter. Terumot
Meg. Megilla Tohar. Toharot
Meil. Me'ila T. Yom Tebul Yom
Menah. Menahot Uq. Ugsin
Mid. Middot Yad. Yadayim
Miquw. Miquwa ot Yebam. Yebamot
Mo'ed Mo'ed Yoma Yoma (= Kippurim)
Mo‘ed Qat. Mo‘ed Qatan Zabim Zabim
Ma'as. S, Ma'aéer Seni Zebah. Zebahim
NaSim Nasim Zer. Zera‘im
Other Rabbinic Works
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ABRAHAM
Paul uses Abraham as a key figure in the development
of his argument in his letters to the Galatians* and
Romans.* He uses Abraham in a less significant way
in 2 Corinthians.* Abraham figured prominently in
Jewish literature contemporary with Paul, and these
traditions provide a background against which Paul’s
use of Abraham in his letters may be better under-
stood.

1. Abraham in the OT and Jewish Literature

2. Abraham in Galatians

3. Abraham in Romans

4. Abraham in 2 Corinthians

1. Abraham in the OT and Jewish Literature.

The role played by the patriarchs became increasingly
important to the Jewish people after they returned
from exile in Babylon. Abraham was one of these
important figures whose stature is reflected in extra-
biblical Jewish literature and in the NT.

1.1. Abraham in the OT. Later accounts of Abraham
are based on the Genesis stories of the patriarch. The
depiction of the life of Abraham is found in the first
book of the Hebrew Bible, from his inclusion in the
genealogy of his father, Terah (Gen 11:27), to his
death and burial (Gen 25:7-10). The major events in
Abraham’s life are his leaving his father and birth-
place (Gen 12:1), his sojourns in Egypt and Gerar
(Gen 12:10-20; 20:1-18), his battle with the kings (Gen
14:1-16), his meeting with Melchizedek (Gen 14:17-
20), God’s* covenant with him (Gen 15:7-21; 17:2, 4),
his union with Hagar and the birth of Ishmael (Gen
16:1-15), God’s commandment of circumcision for
Abraham and his descendants (Gen 17:9-14), the
promise of the birth of Isaac (Gen 17:15-21), the birth
of Isaac (Gen 21:1-7), the proposed offering of Isaac
(Gen 22:1-19) and the death and burial of Sarah (Gen
23:1-20).

Four primary themes are found in the Genesis ac-

count: the promises from God that Abraham would
have many descendants (Gen 12:2; 13:16; 15:5; 17:2,
4; 22:17) and the gift of a land (Gen 12:7; 13:14-15;
15:7), the obedience of Abraham (12:1-4; 17:1; 22:16-
18) and the subsequent blessing of all nations through
Abraham (Gen 12:3; 22:18).

Within the OT Abraham functions in three primary
ways. First, he is the father of the Jewish people (Gen
25:19; 26:15, 24; 28:13; 32:9; 48:15-16; Ex 3:6; Deut 1:8;
6:10; 9:5; 30:20; Josh 24:3; 1 Chron 1:27-28, 34; 16:13;
Ps 105:6; Is 41:8; Jer 33:26; Mic 7:20). Second, he is the
onginal source of blessing for the Jewish people (Gen 26:24;
28:4; 35:12; 50:24; Ex 2:24; 6:3-8; 32:13; 33:1; Num
32:11; Deut 1:8; 6:10; 9:5, 27; 29:13; 30:20; 34:4;
2 Kings 13:23; 1 Chron 16:15-16; 2 Chron 20:7; Ps
105:7-11, 42; Is 51:2; Mic 7:20). Third, his name is used
to identify the God of the Jewish people as “the God
of Abraham” (Gen 28:13; 31:42, 53; 32:9; Ex 3:6, 15-16;
4:5; 1 Kings 18:36; 1 Chron 29:18; 2 Chron 30:6; Ps
47:9).

Abraham functions in three additional noteworthy
ways. His obedience to God and his laws (Gen 26:4-
5; see also Neh 9:7-8) was the basis for the blessing of
his descendants. God’s compassion toward the Jewish
people is sometimes invoked on the basis of his cov-
enant with Abraham (Deut 9:27; 2 Kings 13:23; Mic
7:18-20). Finally, God brings Abraham out of the midst
of idolatry* (Josh 24:2-3).

1.2. Abraham in Early Jewish Literature. The authors
of Jewish literature from 200 BC. to AD. 200 used many
of the same themes found in the OT accounts in ac-
cordance with their particular situations. Josephus
and Philo portray Abraham as one who assimilates
pagan, particularly Hellenistic, culture (e.g., Josephus
Ant. 1.8.2 §§166-68; Philo Abr. 88). In other texts Abra-
ham is one who isolates himself from Gentile influ-
ence (Jub. 22:16; Pseudo-Philo Bib. Ant. 6:4). The au-
thors of these texts have both apologetic and didactic
motives. The Jews are instructed to live in their respec-
tive situations in the same way that Abraham is por-
trayed as living in a particular context.

Four major themes are found in these texts. First,
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the stress on Abraham as a tenacious monotheist,
often portrayed as the first of his kind, is prevalent in
texts from both Palestine and the Diaspora from 200
BC. to AD. 200 (Jub. 11:16-17; 12:1-5, 16- 21; 20:6-9;
Pseudo-Philo Bib. Ant. 6:4; Josephus Ant. 1.7.1 §§154-
57; Philo Abr. 68-71, 88; Apoc. Ab. 1-8). Second, God
establishes a covenant* with Abraham through which
his descendants are blessed (Jub. 15:9-10; Pseudo-Phi-
lo Bib. Ant. 7:4; 1QapGen 21:8-14) and are shown
compassion (Pseudo-Philo Bib. Ant. 30:7; Pss. Sol. 9:8-
11; T. Levi 15:4; As. Mos. 3:8-9). However, sometimes
one must obey the stipulations of the covenant in
order to remain within it (Jub. 15:26-27). Eventually
other nations would be blessed as well (Sir 44:21).
Third, Abraham’s character is extolled. He is right-
eous (T. Abr. 1:1A), hospitable (T. Abr. 1:1-3A; Philo
Abr. 107-110; Josephus Ant. 1.11.2 §196) and virtuous
(Josephus Ant. 1.7.1 §154; Philo Abr. 68). He is faithful
(Sir 44:20; 1 Macc 2:52; Jub. 17:17-18), he loves God
(Jub. 17:18) and is even called the friend of God (CD
3:2-4). Josephus maintains that Abraham and his seed
are rewarded because of the patriarch’s virtue and
piety (Ant. 1.13.4 §234). Fourth, Abraham lived accord-
ing to the Mosaic Law (Jub. 15:1-2; 16:20; Sir 44:20) or
the natural/philosophical law (Philo Abr. 3-6). Abra-
ham is alive (4 Macc 7:19; 16:25; T. Levi 18:14; T. Jud.
25:1; T. Benj. 10:6) and praises those who die for keep-
ing the Law (4 Macc 13:13-18). Abraham established
the covenant by being circumcised (Sir 44:20). Addi-
tionally, Abraham is noted for his powers of interces-
sion (7. Abr. 18:10-11A) and his ascension to the heav-
ens where he receives revelation (Pseudo-Philo Bib.
Ant. 18:5; T. Abr. 10—14; Apoc. Abr. 15:4- 30).

2. Abraham in Galatians.

2.1. The Situation in Galatia. From the letter itself it
is evident that Gentile Christians were part of the com-
munity at Galatia (Gal 4:8) and that some persons
came among them who contradicted Paul’s gospel and
confused these recent converts (Gal 1:7-9; 5:8-10).
These persons persuaded Gentile converts to obey
stipulations of Mosaic Law* (Gal 3:1-2; 4:8-10), espe-
cially circumcision* (Gal 5:2-3; 6:12-13). In view of the
evidence in the letter, it seems most likely that Paul’s
opponents* were Jewish Christians (Gal 4:30; Paul ref-
ers to them as preaching “another gospel” in Gal 1:6-
9; see Judaizers).

Many scholars have noted that Abraham must have
played a central role in the arguments of Paul’s oppo-
nents. For example, J. C. Beker maintains Paul’s op-
ponents were those who thought that the Gentiles™
turning to Christ was not enough. In order to be sure
that God’s blessing was upon them and that they were
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true children of Abraham, they had to participate fully
in the Torah (Beker, 42-44).

2.2, The Text of Galatians.

2.2.1. Galatians 3:1—3:14. Paul’s angry tone is ev-
ident from the beginning of his letter to the Galatians,
omitting as it does the thanksgiving section usually
found in his letters. He calls them “foolish” (Gal 3:1,
3) for having been “bewitched” (Gal 3:1) into obeying
the requirements of the Law (Gal 3:2, 3, 5). His scath-
ing questions in Galatians 3:1-5 serve to pinpoint his
themes in his discussion which follows.

In his barbed questions, Paul sets up an antithesis
between “works of the Law”* (ergon nomou) and “hear-
ing with faith” (akoes pisteos). Did God work miracles
among them by their doing “works of the Law” or by
their “hearing with faith?” (Gal 3:5). Paul's major con-
cern here is to alert his readers to the contrast be-
tween “hearing with faith” and “works of the Law”
and for them to consider the gross error into which
they have fallen.

Paul’s argument from Scripture, which is his answer
to his own previous rhetorical questions (Betz, 130),
revolves around Abraham: “just as Abraham believed
God, and it was reckoned to him as righteousness”
(Gal 3:6). B. Byrne points out that the use of kathos
(“just as”) implies that what follows corresponds to
what has just been described (Byrne, 148). Abraham
becomes the one who believed in God and, by God’s
action, was reckoned righteous. This corresponds to
the Spirit supplied by God because of the faith of the
Galatian believers. The receipt of the Spirit by the
Galatian believers is parallel to Abraham’s receipt of
righteousness* (Barclay, 80; see Holy Spirit).

In using Abraham to discuss the contrast of faith
versus works, Paul is using Abraham in a new way.
Previously Judaism had viewed Abraham’s faith and
his works together. For example, in Jubilees Abraham
is not only the first to separate from his family and
worship* the one Creator God* (Jub. 11:16-17; 12:16-
21), but he also observes stipulations of the Mosaic
Law such as the Feast of Tabernacles (Jub. 16:20; cf.
22:1-2). In Philo’s works Abraham is portrayed as fol-
lowing the natural law (Philo Abr. 275-76). To Philo,
the law of nature and the Law of Moses are identical.
Only law which was revealed by God, the creator of
nature, can really be in accordance with natural law.
By following the natural law Abraham becomes an
example of obedience to the Law for his descendants
(Philo Abr. 6).

Philo is the only one who actually tells us that Gene-
sis 15:6 was interpreted to mean that Abraham be-
lieved in the one Creator God in contrast to other
gods or philosophies. Genesis 15:6 states “and Abra-
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ham believed God, and it was reckoned to him as
righteousness.” Philo describes Abraham by saying
“he is spoken of as the first person to believe in God,
since he first grasped a firm and unswerving concep-
tion of the truth that there is one Cause above all and
that it provides for the world and all that there is
therein” (Philo Virt. 216). Abraham is the first one to
be spoken of in both the LXX and the Hebrew Bible
as believing in God. Most often those who spoke of
the faith of Abraham spoke of it as faith in the one
God (Josephus Ant. 1.7.1 §§155-56; Apoc. Abr. 7:10;
Pseudo-Philo Bib. Ant. 6:4; 23:5) in contrast to idolatry.
The law, whether Mosaic or natural (see above), was
a necessary corollary to his belief in God. Because
Abraham was believed to have embodied these char-
acteristics, he functioned as an ideal representative of
the Jewish people.

In Galatians 3:7 Paul commands the Galatian be-
lievers to recognize from his proof in Galatians 3:6 (cf.
Gen 15:6; Betz, 141) that “it is the people of faith who
are the sons of Abraham.” Anyone among them who
was at all familiar with the traditions of Abraham as
the first monotheist and anti-idolater would realize
that the Jewish people had interpreted Abraham as
the man of faith* all along. This statement of Paul’s
would ring true. To them the descendants of Abra-
ham—the Jews—would be the people of faith in God.

Paul again uses Scripture to back up his claim that
the children of Abraham are those who have faith in
God. In Galatians 3:8-9 he states, “And the Scriptures,
seeing that God would justify the Gentiles by faith,
declared the gospel beforehand to Abraham saying
that ‘All the Gentiles will be blessed in you.” ” Paul
personifies the Scripture, saying that it saw in advance
that God would justify the Gentiles by faith and de-
clared the gospel beforehand to Abraham that all the
Gentiles would be blessed in him (Gal 3:8; Gen 12:3).
Paul understands the promise to Abraham that he
would be a blessing to the nations (Gentiles) as the
anticipatory preaching of the gospel* to Abraham. Be-
cause the message of the gospel was that justification*
comes by faith, and thus Gentiles were included in
justification, the announcement that God would bless
the Gentiles through Abraham anticipated the gospel.

In the meantime Paul picks up the other thread of
his argument, the “works of the Law” (Gal 3:10). Using
Deuteronomy 27:26, Habakkuk 2:4 and Leviticus 18:5
Paul argues that obedience to Law does not bring
righteousness. He uses Deuteronomy 21:23 to show
that the era of faith has now arrived through Christ’s
becoming a curse* and providing redemption from
the curse of the Law (Gal 3:13; Byrne, 156). It is prob-
able that Paul is dealing here with the very passages

that his opponents used in their message in support
of the Law (Longenecker, 11621, 124).

In Galatians 3:14 Paul includes two purpose clauses.
Christ became a curse and provided redemption*
from the curse of the Law in order that in Christ Jesus
the blessing of Abraham might come upon the Gen-
tiles (cf. Gal 3:8). The second purpose clause is par-
allel to the first: “In order that we might receive the
promise of the Spirit through faith” (3:14b). The Spirit
becomes the blessing of Abraham which has come
upon the Gentiles (Betz, 143). This blessing is by faith
(Gal 3:1-5) in Christ (Gal 3:14). Formerly the promise
to Abraham referred to land and descendants. But
now the promise refers to the Spirit which is a fore-
taste of the inheritance of the world to come (Byrne,
156-57). And if the Gentiles in Galatia have the Spirit,
which is the blessing promised to Abraham in Christ,
they have the sign that they are members of the de-
scendants of Abraham.

What is noteworthy in the letter thus far is that Paul
alludes to two aspects of Judaism that are also related
to the major traditions about Abraham found in Jew-
ish texts mentioned above: faith and Law. Paul has
argued forcefully against the Law. The Gentiles have
received-the blessing of Abraham, the Spirit, solely
according to their faith. If the opponents are using
Abraham in their arguments to convince the Gentiles
that they must be obedient to the Mosaic Law, espe-
cially with regard to circumcision, it would seem that
they are aware of the tradition of Abraham’s obe-
dience to the Law and are making use of that tradition
(see also Hansen, 172).

2.2.2. Galatians 3:15-18. Paul begins this section by
referring to an everyday example, namely a person’s
testament or will, which is neither annulled nor added
to once it has been ratified. Paul uses this example to
discuss Abraham by showing that the promises, orig-
inally made to Abraham and his seed (Gal 3:16), were
made not to many but to one, which actually refers to
Christ (Gen 12:7; 22:17-18). Paul plays upon the word
seed, which, in both Hebrew and Greek (Heb zera®, Gk
sperma), is a collective singular (Ellis, 73). The one
descendant, Christ, represents not only the fulfillment
of the promises to Abraham (Gal 3:8, 14) but also
represents the head of the spiritual race and, subse-
quently, the solidarity of believers. Gentiles, who were
formerly considered to be outside of the descendants
of Abraham, are now included within the realm of his
descendants by virtue of their faith in Christ.

Paul next argues from a chronological standpoint.
The Law actually came 430 years after the covenant
that God ratified with Abraham (Gal 3:17); in fact the
Law was “added” (Gal 3:19). God’s promise to Abra-
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ham is foundational and unchanging (Gal 3:16, 18).
Those who are children of Abraham “in Christ” ben-
efit from the promise and inheritance he received
before the coming of the Law.

If the opponents of Paul in Galatia are using the
popular tradition that Abraham obeyed the Law (see
above), the opponents must also have argued that
Abraham was obedient to the Law before it was given
by Moses. If this was the example of Abraham which
the opponents were giving to the believers in Galatia,
Paul must argue forcefully that the Mosaic Law actu-
ally came after the promise had been made to Abra-
ham. If the Mosaic Law arrived centuries after the
promise to Abraham, then Abraham could not have
been obedient to that Law. This new chronology
(overturning the rabbinic exegetical “principle” that
in the Torah there is no before or after) establishes
the priority of Paul’s gospel of justification by faith
over the opponents’ insistence of obedience to the
Law.

2.2.3. Galatians 3:19-22. In this section Paul ad-
dresses the reasons why Law was necessary (Gal 3:19).
It was added because of transgressions until the off-
spring (Christ) should come to whom the promises
had been made (Gal 3:19; cf. Gal 3:16). According to
Paul, God gave Abraham this inheritance directly
through promise: “For if the inheritance is based on
Law, it does not come from the promise; but God
granted it to Abraham through the promise” (Gal
3:18). Paul states that the Law, however, was “ordained
through angels by means of a mediator” (Gal 3:19).
The giving of the Law by angels* was a common Jew-
ish tradition (LXX Deut 33:2; LXX Ps 67:18 Jub. 2:2;
1 Enoch 60:1; also NT, Acts 7:38, 53; Heb 2:2). Paul
deviates from the tradition in that he argues that the
giving of the Law by angels is taken as a point against
the Law. In his contrast between the direct communi-
cation of the promises to Abraham and the indirect
mediation of the Law, Paul is drawing attention to the
inferiority of the Law. Not only is God’s promise to
Abraham prior to the Law (Gal 3:16-17), but it is su-
perior because it was communicated directly to Abra-
ham without a mediator.

In Galatians 3:20 Paul makes a statement that has
long puzzled interpreters of Galatians: “but the me-
diator is not one, but God is one.” The plurality asso-
ciated with the “mediator” has been understood in
several ways (Longenecker, 141-42). Interpreters have
searched for Paul’s exact referent in his allusion to the
plurality of angels who served as mediators involved
in giving the Law (cf. Wright for the view that Moses
is the mediator). But this is to miss Paul’s overall point.
The most important item to glean from Paul’s state-
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ment is that somehow the Law coming through angels
via the agency of a mediator implies more than one
intermediary in contrast to God, who gave the promise
to Abraham and who is one. In reference to Jewish
monotheism of the day, this kind of statement, which
contrasts the oneness of God* who gave the promise
to Abraham with the plurality of intermediaries
through whom the Law was given, clearly demon-
strates again the superiority of the promise to Abra-
ham over the Law.

It was noted above that popular traditions of Abra-
ham found in Jewish literature included the notion
that Abraham was the first monotheist and that he
obeyed the Law before it was given. If these traditions
were also held by Paul’s opponents, their appeal to the
example of Abraham probably had something to do
with his monotheism and obedience to Law. In Ga-
latians 3:20, using the opponents’ own contentions
and the popular traditions which linked Abraham to
monotheism and Law, Paul demonstrates that the Law
is actually second-rate when compared to God’s prom-
ises to Abraham. Consequently, if the promises are
superior to the Law, and if it is through the promises
to Abraham that the inheritance comes to those unit-
ed in Christ (the “one” seed, Gal 3:16), the Law be-
comes superfluous. Not only does being a descendant
of Abraham no longer mean that one has to follow
Jewish Law, but obedience to the Law which is based
upon a plurality is now a contradiction of the oneness
of God.

2.2.4. Galatians 3:23-29. In this section Paul uses the
example of the paidagogos (NRSV “disciplinarian”) to
explain the function of the Law. The use of a paida-
gogos was a prevalent custom in Paul’s day. It entailed
placing one’s child or children under the care or over-
sight of a trusted slave until the child reached late
adolescence. Just what Paul had in mind when he
related the paidagogos to the Law has been much de-
bated. Rather than viewing the paidagogos in terms of
severity as had previously been the case (Betz, 177-78),
more recently scholars have concentrated upon pos-
itive aspects of the paidagogos. For example, the
guardianship of the paidagogos protected the charge
from outside immoral influences (Young, Gordon). In
Galatians 3:24 Paul associates the Law with paidagogos
which functioned “until Christ came, in order that we
might be justified by faith” (Gal 3:24). Once faith
came, the paidagogos was no longer necessary (Gal
3:25).

Jewish literature testifies that one of the primary
functions of the Law was that it served to separate and
protect Israel from her Gentile neighbors (Jub. 20:6-
10; 21:21-24; 22:16-19; Josephus Ant. 1.10.5 §192). An-
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other aspect of the Law, particularly circumcision, was
to identify the Jewish people (Quaest. in Gen. 3.49; cf.
Jub. 15:26). In the context of Paul’s letter to the Gala-
tians he speaks primarily of those aspects of Law that
were especially known to identify the Jewish people
(circumcision, food* laws, and the observation of the
Sabbath and festival days; se¢e Holy Days). One way
that the Law functioned as a paidagogos was to guard
the Jewish people from outside influences of idolatry
and immorality. Paul says that now that faith has
come, the Law is no longer necessary. The Law as a
protective device in a community like the one at Ga-
latia, where both Gentile and Jewish Christians exist
side by side, is obsolete because they all have faith and
belong to the same community “in Christ”* (Gal 3:26).
Separation by means of Law is now unnecessary. Ad-
ditionally, the identifying symbol of circumcision is no
longer necessary. All the believers in Galatia were
now one in Christ Jesus (Gal 3:28). Because the believ-
ers in Galatia are one by virtue of their faith in Christ,
they are Abraham’s descendants and heirs of the
promise made to him (Gal 3:29; cf. Gal 3:8).

2.2.5. Galatians 4:1-11. In Galatians 4:1-2 Paul uses
the imagery of an heir who, as a child, is under
“guardians and trustees” until the date set by his fa-
ther. Paul is probably referring to practices in Roman
law in which guardians were appointed over a minor
by the father either in a will or in a court of law
(Belleville, 63). The father could also stipulate the age
at which the child would no longer be under such
guardians. Paul asserts the temporary nature of the
Law, and it is apparent that the heir is not in control
of his own affairs. In this sense the heir is no better
than a slave.*

It is the minors, probably Jews (cf. Gal 3:23, 25; 4:1-
2; Longenecker, 165), who were enslaved to the “ele-
ments of the world”* (stoicheia tou kosmou). However,
now that the “fullness of time has come” (Gal 4:4; cf.
Gal 4:2) both Gentiles and Jews are heirs, the Spirit
being proof that they are no longer slaves (Gal 4:6-7).

In Galatians 4:8 Paul addresses the Gentiles alone.
In the previous age they neither knew God nor were
they recognized by God. They were enslaved by things
which by nature “were not gods.” The phrase “were
not gods” is a familiar one in Septuagintal literature
where it refers to idols (2 Chron 13:9-10; Is 37:18-19;
Jer 2:11-28). Paul accuses them of returning to their
former idolatry (Gal 4:9).

In the context of the situation in Galatia, these Gen-
tile believers are being persuaded to obey different
aspects of Jewish Law (Gal 5:2-3; 6:12-13; 4:10; see also
above). Paul compares their obedience to the Law
with their former idolatry (Gal 4:8-9) and to their ens-

lavement under the “elements of the world” (stoicheia
tou kosmou). Both obedience to the Law and idolatry
are forms of enslavement under these “elements of
the world.” Obedience to the Law has become tanta-
mount to idolatry.

It was noted above that in Jewish traditions about
Abraham he was portrayed as believing in the one
Creator God in contrast to other gods or philoso-
phies.* Most often Jews who spoke of the faith of Ab-
raham thought of it as faith in the one God in contrast
to idolatry (Jub. 11:16-17; 12:2-8, 16-24; Pseudo-Philo
Bib. Ant. 6:4; 23:5; Philo Abr. 68-71; Apoc. Abr. 1—8).
For Paul both Jewish and Gentile believers are now
true children of Abraham (Gal 3:29; 4:6-7). As such
they are no longer to be enslaved to the elements of
the world, which formerly functioned as Gentile pag-
anism and Jewish Law. In equating the observance of
Law with idolatry, Paul makes the Law the ultimate
taboo for a true child of Abraham. Like Abraham the
anti-idolater, these children of Abraham are to avoid
idolatry. In Galatians 4:1-10, however, now that these
children of Abraham have a new identity “in Christ,”
the idolatry to be avoided is obedience to the Law.

2.2.6. Galatians 4:12-20. In Galatians 4:12-20 Paul
speaks of the Galatians’ response to his first preaching
of the gospel and his desire to see them again. In
Galatians 4:14 Paul states that when he visited them
they welcomed him “as an angel of God, as Christ
Jesus.” This is the only place in his letters where Paul
compares himself to an angel. His commendation of
the Galatians for welcoming him as a superhuman
being (Longenecker, 192) is cryptic; it may go back to
the allusion in Galatians 1:8 or even the story in Acts
14:8-18.

Another major tradition about Abraham is that he
was known for his hospitality (7. Abr. 1:2A; 1:10B;
Josephus Ant. 1.11.2 §196; Philo Abr. 107), a quality
particularly exhibited in Genesis 18:1-8 where Abra-
ham welcomes the three angelic visitors. It may be
that in Galatians 4:14 Paul’s intention is to imply that
the believers in Galatia are true descendants of Abra-
ham by the way that they too show hospitality to oth-
ers as if they are angels.

2.2.7. Galatians 4:21—5:1. Paul’s final discourse on
Abrahamic descendants is found in his allegory of
Sarah and Hagar (Gal 4:21—5:1). Paul’s apparently
arbitrary exegesis in this allegory may indicate that
this was not his choice of text (Gen 16:15; 21:2-12), but
that it was being used by his opponents to their own
advantage (Lincoln, 12; Barclay, 91). Paul constructs
the allegory around the literal sons of Abraham, Isaac
and Ishmael. Hagar is interpreted to represent the
covenant of slavery, the Law (Gal 4:24-25). Sarah is
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interpreted to represent the covenant of freedom (Gal
4:24, 26). Anyone (even those at Jerusalem,* Gal 4:25)
who is in bondage to the Law (Gal 4:24) is actually
enslaved and will not inherit with the true children.
The children of promise, who are born of Isaac (Gal
4:28), are members of the heavenly Jerusalem (Gal
4:26) and are more numerous than those in bondage
(Gal 4:27).

Paul concludes the allegory in Galatians 4:28—5:1.
He identifies the Galatians as being like Isaac, the
children of promise (Gal 4:28). At the present time the
persecution they are experiencing is like that which
Isaac experienced at the hand of Ishmael (Gen 21:9;
Gal 4:29; see also Betz, 249-50). Paul uses Genesis
21:10 as instruction for the present: the Galatians who
are being persecuted for not being obedient to the
Law are to “cast out” those who are persecuting them
(Gal 4:30; Lincoln, 22-29). They are children of the
free woman; Christ has set them free from the Law.
They are commanded not to submit again to the Law,
the “yoke of slavery” (Gal 5:1; see also Gal 4:3, 9).

3. Abraham in Romans.

Most of the discussion of Abraham is found in Ro-
mans 4 where Paul uses the patriarch to show how
Gentiles as well as Jews can now be righteous before
God by virtue of their faith in Jesus Christ. In Romans
9—11 Paul again refers to Abraham in order to show
how God’s promises to his chosen people have not
failed (Rom 9:6).

3.1. The Situation in Rome. Paul’s purpose in writing
Romans* has been a matter of debate (Donfried; see
Rome). It is likely that the house churches (Rom 16:5,
10-11, 14-15) to which Paul writes were influenced to
some degree by the Jewish community (Dunn, xlvi,
xlvii; Calvert, “Traditions”) and struggled over the re-
lationship Gentile Christians now had with God (Rom
4:2, 11-12) especially in light of practices related to
Jewish Law (Rom 14:2, 5, 6, 21; Wedderburn, 33-34).

3.2. The Text in Light of Abrahamic Traditions.

3.2.1. Romans 1:1—3:26. After his section of thanks-
giving and travel plans (Rom 1:8-15; see Itinerary), Paul
announces his thesis statement, proclaiming that the
gospel is the “power* of God for salvation to everyone
who has faith,” both Jew and Greek (Rom 1:16), and
that through faith in this gospel the righteousness* of
God is revealed (Rom 1:17; Ziesler, 186-87). In Ro-
mans 1:1--3:20 Paul shows that both idolatrous and
immoral Gentiles (Rom 1:18-32; cf. jub. 22:11-23;
1 Enoch 91:7-10; although Jews may be idolaters im-
plicitly, see Hays, 93-94), and Jews who boast in their
relationship to God and the Law (Rom 2:1- 29, esp.
Rom 2:17), are condemned before God (Rom 3:9-20).
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In Romans 3:21-26 Paul shows how God has con-
tinued to be righteous, but now apart from Law (Rom
3:21 cf. Rom 1:17). Participation in the realm of the
righteousness of God (Ziesler, 186-87) is now to be
found through faith in Jesus Christ for both Jew and
Gentile (Rom 3:22): there is no distinction.

3.2.2. Romans 3:27—4:25. Romans 3:27—4:25 func-
tions both as a clarification of what Paul has already
discussed and as an introduction to the example of
faith provided by Abraham. Paul uses the principle of
Jewish monotheism against a common contention of
Jewish particularism. Because God is one, he is the
God of both Jews and Gentiles (Rom 3:29). And be-
cause God is one, he justifies both Jews and Gentiles
on the basis of the same criterion—faith (Rom 3:30).
Jews and Gentiles then have equal access to salvation.
“This is, in effect, an argument against the law as
being in any way necessary for salvation” (Sanders
1977, 489). Through his example of Abraham, Paul
will show how his interpretation actually upholds the
Law (Rom 3:31).

Paul first identifies Abraham in a strictly Jewish
sense as “our forefather according to the flesh” (Rom
4:1) and asks what it was that Abraham “found” (the
verb is heurisko). Several traditions of Abraham depict-
ed him finding the one God (see above; especially
Philo Abr. 68-71 and Josephus Ant. 1.7.1 154-57, where
he discerns God’s existence from the creation). It is
generally held that Paul in Romans 1:18-32 is indebt-
ed to the Hellenistic Jewish thought that lies behind
Wisdom 12—15, if not to that text itself (Dunn, 56-57;
Calvert, “Traditions”). Wisdom 13:6-9 speaks of peo-
ple seeking to find (heurisko) God. Additional texts
which refer to people “finding” (heurisko) God
through intellectual discovery are also present in the
LXX (Is 55:6; 65:1), the works of Philo (Spec. Leg. 1.36;
Leg. All. 3.47) and the NT (Acts 17:26-27; Rom 10:20).
In Romans 4:17 Paul also refers to Abraham as believ-
ing in God the Creator (see below). This belief in the
one God as the Creator was foundational to Jewish
monotheism. Only if the God of the Jews was the
Creator was he the one, true God (cf. Sib. Or. Fr. 1.7).
In the context of Paul’s discussion of idolatry in Ro-
mans 1, in his use of “one God” in proving that both
Jew and Gentile are justified by faith (Rom 3:29-30)
and in his introduction of the example of Abraham,
it may be that he expects his readers to assume he will
speak of Abraham who “found” the one, true Creator
God.

A second natural response of someone who was
familiar with the traditions of Abraham would be that
not only was he the first monotheist, but that he
obeyed the Law (see 1.2 above) even before it was



given. Paul foresees this interpretation in his state-
ment in Romans 4:2: “For if Abraham was justified by
works, he has something to boast about, but not be-
fore God.” Paul already used the term for boasting*
to describe the boasting by the Jews in reference to
their perceived privileged status (Rom 2:17, 23; 3:27).
Abraham, who was understood to have been obedient
to the Law before it was given and who represented
the ideal Jew, could indeed boast—but not before God
(Rom 4:2). If Abraham could not boast in his works,
who among the Jewish Christians could then be so
bold as to boast in their obedience to the Law?

Paul proves why it is that Abraham cannot boast in
his works before God by citing Genesis 15:6, “Abra-
ham believed God and it was reckoned to him as right-
eousness.” Abraham becomes a paradigmatic type of
how it is that God makes human beings righteous
(Sanders 1983, 33). In clarifying what he means by
“reckoned” Paul uses the analogy of one who works
and to whom wages are paid, not as a gift but as what
is due (Rom 4:4), in contrast to one who believes in
him who justifies the ungodly (Rom 4:5). All of this is
given in order that Paul may answer his first question
about what Abraham found. Through his faith Abra-
ham found grace* (Rom 4:4; cf. Gen 18:3; 30:27; 32:5;
33:8, 10, 15; 34:11; 39:4; 47:25, 29; 50:4).

In Romans 4:9-12 Paul shows how Abraham is the
father of both the Jews (circumcised) and the Gentiles
(uncircumcised). The figure of Abraham was connect-
ed with circumcision* in the Jewish world because
Abraham was the first to participate in the covenant
of circumcision (Gen 17:9-14; Sir 44:20). Referring to
the “blessed” whose sins are forgiven (Rom 4:7-8; cf.
Ps 32:1-2), Paul asks whether this blessedness is “pro-
nounced on the circumcised alone, or also upon the
uncircumcised?” (Rom 4:9). In order to answer the
question Paul begins by paraphrasing Genesis 15:6: It
was Abraham’s faith that resulted in God’s forgive-
ness* because Abraham as a result of his faith was
reckoned righteous. Through further rhetorical ques-
tions in Romans 4:10-12 Paul proves that Abraham
was reckoned righteous while he was uncircumcised
(Rom 4:10; cf. Gen 15:6, Gen 17). For Paul circumci-
sion was a seal of the righteousness Abraham had by
faith while he was yet uncircumcised (Rom 4:11). Thus
Abraham is the father of all those who believe who
are not circumcised and who are reckoned righteous
(Gentiles; Rom 4:11), and of those who are not only
circumcised but who also follow the example of the
faith of Abraham while he was still uncircumcised
(Jews; Rom 4:12). Whereas circumcision once marked
one as a descendant of Abraham (Gen 17:9-14), Paul
has shown that by virtue of their common faith in

Christ, both Gentiles and Jews have Abraham as their
father.

Paul’s concern in Romans 4:13-17 is the promise to
Abraham and his seed. He states that the promise did
not come through the Law but through the “right-
eousness of faith” (Rom 4:13). What Abraham was to
inherit here, as in other Jewish literature; was not just
the land of promise but the world (Rom 4:14; Sir 44:21;
Jub. 17:3; 22:14; 32:19; Philo Som. 1.175; Dunn, 213).
The necessity of the Law for the Jewish people was a
major part of their identity. Paul is refuting the idea
that in order to be an heir of the promise of Abraham,
one has to be Jewish in terms of obedience to the
Mosaic Law. Paul further states that if “those of the
Law” (hoi ek nomou) are the heirs, then “faith is empty
and the promise is nullified” (Rom 4:14). According to
Dunn the phrase should be taken to mean those who
saw their continuing existence as Jews arising out of
the Law, which determined all that was characteristic
and distinctive in all that they were and did as God’s
people (Dunn, 213-14). If those who identify them-
selves as the people of God by their obedience to the
Law are heirs, then faith is empty because it is not the
basis for the inheritance. Additionally, the Law brings
wrath* and reveals transgression (Rom 4:15).

Most Jews would have seen the function of the Law
in a positive light as that which both identified them
and separated them from other nations. Instead Paul
here points out negative functions of the Law. Paul’s
gives a further reason why the promise must be ac-
cording to faith: the promise must be according to
grace so that it may be guaranteed to all the descen-
dants of Abraham. It is not only for those Christians
who identify themselves as the people of God by virtue
of their obedience to the Law (Rom 4:16) but also for
those Christians who share the faith of Abraham who
is the “father of many nations” (Rom 4:17; 12:3;
22:18). Abraham is not merely the father of the
chosen nation Israel.

Abraham’s faith is described by two familiar
phrases from Jewish literature (Rom 4:17). Abraham’s
faith was in God’s creative ability to call into being that
which existed from that which did not exist (2 Apoc.
Bar. 21:4; 48:8; Philo Rer. Div. Her. 36; Spec. Leg. 4.187;
2 Macc 7:28). And Abraham had faith in the God
“who gives life to the dead” (Rom 4:17). This descrip-
tion of God was also popular in Judaism as is attested
by its use to describe the conversion of Gentiles (Jos.
and As. 27:10). However in Romans 4:18-22 Paul ex-
plains Abraham’s faith in the God who gave life to the
dead by referring to the Genesis narrative. Abraham’s
faith in God’s promise that he would become the fa-
ther of many nations (Rom 4:18; Gen 15:5) did not
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weaken even when he considered his own body which
was already “as good as dead” (impotent; Rom 4:19)
or when he considered that Sarah’s womb was “dead.”
Paul is describing Abraham’s faith in God (Rom 4:21)
and his promise of offspring (Rom 4:20) in spite of the
physical incapability on the part of the marriage
partners, himself and Sarah. Therefore it was written
that Abraham's faith was “reckoned to him as right-
eousness” (Rom 4:21; cf. Gen 15:6 and above), not for
the sake of Abraham alone, but for the sake of Paul
and his readers as well (Rom 4:23-24). Faith will be
reckoned as righteousness to those who believe in
him who raised Jesus Christ from the dead, who was
handed over to death for their trespasses and raised
for their justification (Rom 4:25).

The monotheistic faith of Abraham which was so
central in Jewish tradition has been transformed by
Paul. The faith of believers who follow after the faith
of Abraham is now in the one creator God who raised
Jesus Christ from the dead so that they too could be
made righteous.

3.2.3. Romans 9—11. In Romans 9—11 Paul pro-
ceeds generally to show how it is that God’s word to
Israel has not failed (Rom 9:6). The foundational pa-
triarch Paul uses in his discussion is Abraham (Rom
9:3-9; 11:1). Paul’s first point in his argument is that
God's word has not failed because “not all of Abra-
ham’s children are his true descendants” (Rom 9:7).
For proof he cites Genesis 21:12: “through Isaac de-
scendants will be named for you.” Paul further clar-
ifies in Romans 9:8 that the children of the flesh (all
ethnic Jews) are not the children of God, but the chil-
dren of promise are reckoned as the descendants of
Abraham (see Israel).

By using Genesis 21:12 Paul is making the point that
the Jewish Christians at Rome already know that eth-
nic descent from Abraham is not the same as being
his true descendant. It was through Isaac that Abra-
ham’s true descendants were named (cf. Rom 9:10,
13). Neither Ishmael nor the sons of Keturah (Gen
25:1-4) were counted as the true descendants of Abra-
ham. According to Paul’s proof, this is because Isaac
was the descendant of the promise of God. To further
support his argument Paul includes the promise from
the angel to Abraham, “About this time T will return
and Sarah will have a son” (Rom 9:9; Gen 18:10).
Neither Hagar nor Keturah were the women through
whom the promise was actualized. Only Sarah, whose
childbearing years were long over (Rom 4:19), was the
woman through whom God fulfilled his promise of a
descendant to Abraham.

Paul’s final use of Abraham in Romans occurs in
Romans 11:1 where he calls himself “an Israelite, a
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descendant of Abraham.” In view of Paul’s previous
discussion about the definition of a true descendant
of Abraham (Rom 4:13-18; 9:7-8), it is reasonable to
assume that here Paul is not simply referring to his
ethnic Jewish heritage. Paul continues to argue that
God’s word has not failed (Rom 9:6) by showing that
the stumbling of Israel has brought salvation to the
Gentiles (Rom 11:11-13), who have been grafted into
the people of God because of their faith (Rom 11:20).
In Paul’s argument “hardening” has come upon a part
of Israel, and in their present unbelief (Rom 11:29)
ethnic Jews have been broken off (Rom 11:20). The
Jews, however, can be grafted back into the olive* tree
(Rom 11:24). This leads Paul to state that with respect
to the gospel, ethnic Jews are enemies,* but with re-
spect to their election they are beloved “for the sake
of their fathers” (Rom 11:28). In this case Paul gives
evidence of knowing the tradition of Abraham’s eth-
nic descendants receiving special consideration (Bib.
Ant. 30:7; 35:3). God’s original word has not failed
(Rom 9:6). Ethnic Jews will also be among the true
descendants of Abraham once again, not by virtue of
their identity found in obedience to the Law but by
reason of their faith. This faith will be after the exam-
ple of Abraham’s faith (Rom 4:17-25), a faith which
has been deepened from its starting point in Jewish
monotheism to incorporate faith in Jesus Christ (see
God).

4. Abraham in 2 Corinthians.

In 2 Corinthians 11:22 Paul, in response to the boasts
of his opponents in Corinth, calls himself a descen-
dant of Abraham. Most scholars agree that by desig-
nating himself a “descendant of Abraham” Paul has
more in mind than ethnic derivation. For example,
R. P. Martin suggests that Paul is using the term for
himself “as a badge of honor to mark out his Christian
self-identity over against his rivals” (Martin, 375).

See also CIRCUMCISION; FAITH; GALATIANS, LETTER TO THE;
GENTILES; ISRAEL; JUDAIZERS; JUSTIFICATION; Law; MOSES;
OLD TESTAMENT IN PAUL; RIGHTEOUSNESS, RIGHTEOUS-
NESS OF GOD; ROMANS, LETTER TO THE; WORKS OF THE
Law.

BIBLIOGRAPHY. ]. Barclay, Obeying the Truth: A Study of
Paul’s Ethics in Galatians (Edinburgh: T. & T. Clark,
1988); J. C. Beker, Paul the Apostle: The Triumph of God
in Life and Thought (Philadelphia: Fortress, 1980); L. L.
Belleville, “ ‘Under Law’: Structural Analysis and the
Pauline concept of Law in Galatians 3:21—4:11,”
JSNT 26 (1986) 53-78; H. D. Betz, Galatians: A Commen-
tary on Paul’s Letter to the Churches in Galatia (Philadel-
phia: Fortress, 1979); B. Byrne, Son of God— Seed of
Abraham’: A Study of the Idea of the Sonship of God of All



Adam and Christ

Christians in Paul against the Jewish Background (Rome:
Biblical Institute, 1979); N. L. Calvert, “Abraham and
Idolatry: Paul’'s Comparison of Obedience to the Law
to Idolatry in Galatians 4:1-10,” in Paul and the Scrip-
tures of Israel, ed. C. A. Evans and ]J. A. Sanders
(JSNTSup83; Sheffield: JSOT, 1992); idem, “Tradi-
tions of Abraham in Middle Jewish Literature: Impli-
cations for the Interpretation of Paul’s Epistles to the
Galatians and to the Romans” (Ph.D. diss., University
of Sheffield, 1993); K. P. Donfried, ed., The Romans
Debate (rev. ed.; Peabody, MA: Hendrickson, 1991);
J- D. G. Dunn, Romans (WBC 38; Dallas: Word, 1988);
E. E. Ellis, Paul’s Use of the Old Testament (Edinburgh:
Oliver & Boyd, 1957); T. D. Gordon, “A Note on
TMAIAATQIOZ in Galatians 3:24-25," NTS 35 (1989)
150-54; G. W. Hansen, Abraham in Galatians: Epistolary
and Rhetorical Contexts (Sheffield: JSOT, 1989); R. B.
Hays, Echoes of Scripture in the Letters of Paul (New Ha-
ven: Yale University, 1989); A. T. Lincoln, “Abraham
Goes to Rome: Paul’s Treatment of Abraham in Ro-
mans 4,” in Worship, Theology and Ministry in the Early
Church, ed. M. J. Wilkins and T. Paige (JSNTSup 87;
Sheffield: JSOT, 1992); idem, Paradise Now and Not Yet:
Studies in the Role of the Heavenly Dimension in Paul's
Thought with Special Reference to His Eschatology
(SNTSMS 43; Cambridge: University Press, 1982; repr.,
Grand Rapids: Baker, 1991); R. N. Longenecker, Ga-
latians (WBC 41; Dallas: Word, 1990); R. P. Martin,
2 Corinthians (WBC 40; Waco, TX: Word, 1986); E. P.
Sanders, Paul, the Law, and the Jewish People (Philadel-
phia: Fortress, 1983); idem, Paul and Palestinian Juda-
ism (Philadelphia: Fortress, 1977); . M. Scott, Adoption
as Sons of God (WUNT 2.48; Tiibingen: J. C. B. Mohr,
1992); A.J. M. Wedderburn, The Reasons for Romans
(Minneapolis: Fortress, 1991); N. T. Wright, “The Seed
and the Mediator: Galatians 3.15-20,” in The Climax of
the Covenant (Minneapolis: Fortress, 1991) 157-74;
N. H. Young, “Paidagogos: The Social Setting of a Paul-
ine Metaphor,” NovT 29.2 (1987) 150-76; J. A. Ziesler,
The Meaning of Righteousness in Poul (SNTSMS 20;
Cambridge: University Press, 1972).

N. L. Calvert

ACCURSED. Se¢ CURSE, ACCURSED, ANATHEMA.

ACTS. See CHRONOLOGY OF PAUL; ITINERARIES,
TRAVEL PLANS, JOURNEYS, APOSTOLIC PAROUSIA; PAUL IN
ACTS AND LETTERS.

ADAM AND CHRIST

Although references to the OT figure of Adam in the
Pauline corpus are by no means extensive, its use is
highly significant in that Adam serves as a vehicle to

communicate tremendous theological truths about
marriage,* sin,* death (see Life and Death), human
nature and eschatological hope.* Most importantly,
“Adam” stands as a theological counterpart within
Paul’s christological teaching, with Adam and Christ*
as the two halves of an analogy explicitly formulated
in both Romans 5 and 1 Corinthians 15.

This analogy presents Adam and Christ as corpo-
rate heads of two contrasting orders of existence and
may be taken as one of the most revealing ways in
which the apostle’s theological thought is expressed:
Adam embodies fallen humanity and Christ embodies
redeemed humanity. Thus, within these two chapters
we see the intersection of several key theological con-
cerns, namely anthropology, christology, soteriology
and ecclesiology. It is because of the fact that so many
central Pauline themes come together in connection
with the Adam-Christ analogy that it could be said to
lie close to the heart of Paul's thought (see Center). It
is precisely because of its central significance that the
Adam-Christ analogy has remained an important fo-
cus of NT interpretation over the years.

1. Adam: The Generic Sense of the Term

2. Adam: The Historical Figure

3. Adam: The Typological Figure

4. Adam and the Image of God

5. Adam and the Body of Christ

1. Adam: The Generic Sense of the Term.

The name Adam occurs within the Pauline corpus
only seven times (Rom 5:14 [twice}; 1 Cor 15:22, 45
ftwice]; 1 Tim 2:13, 14), although some would see a
few of the more generalized discussions about “man”
(anthropos) as also having an Adamic background in
Paul’s thought. This is due to the fact that the Hebrew
term ‘adam can refer to not only “Adam” the individ-
ual but to the generic “humankind” as well. It is en-
tirely proper to view Paul's use of Adam as closely
connected to a number of other anthropological im-
ages and expressions he uses to communicate the
Christian experience, the new life found in Jesus
Christ. Included among these are: old man/new man
(Rom 6:6; Col 3:9-10; Eph 2:15; 4:22-24; see New Na-
ture and Old Nature); outer man/inner man (2 Cor
4:16; Rom 7:22; Eph 3:15); physical man/spiritual
man (2 Cor 2:14-16; see Psychology). Related to this
larger anthropological sense of Adam are those pas-
sages where Paul uses the pronoun “I” in such a way
as to suggest that he has in mind Adamic humankind,
or humankind outside of the new experience which
for believers is found in Christ (see In Christ). A good
example of this is found in Romans 7:7-25 where the
apostle appears to use the “I” in a corporate sense
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which demonstrates some overlap with the generic
sense of the more explicit Adam motif.

It is virtually certain that the narrative of Genesis
2—3 underlies the use of Adam within the Pauline
letters and provides the background for it. The same
fascination for the figure of Adam can also be seen
in a number of first-century Jewish and Christian doc-
uments, including 4 Ezra, 2 Baruch and the Apoca-
lypse of Moses, as Levison has duly noted. Speculation
about Adam is also well documented within the Qum-
ran materials and in the writings of Paul’s contempo-
rary, Philo of Alexandria. In light of the fact that
Adam figures regularly in Gnostic* materials, such as
the Nag Hammadi texts, some scholars have attempt-
ed to see a link between the Adamic motif and Gnostic
ideas of “a second man.” Generally, this has not been
well received, the evidence probably representing pre-
cisely the reverse flow of influence (it is more likely
that the biblical theme is taken up by the later Gnostic
writers).

All of these relevant background documents help us
understand the interest that the tradition of Adam, the
first created human being, generated among ancient
writers and how they came to rely on it and express
itin their writing. When this is recognized the Pauline
discussion of the theme is seen to be wholly consistent
with other documents of its day, although the specif-
ically christological use to which it is connected distin-
guishes Paul's treatment. Paul seems to be the first to
describe Jesus Christ as “the Last (or Second) Adam”
(1 Cor 15:45, 47), a description which points unambig-
uously to the eschatological character of the apostle’s
thought.

2. Adam: The Historical Figure.

Clearly the figure Adam was understood by many first-
century people to be the first historical person; this
explains why Jude 14 (quoting I Enoch 1:9) describes
Enoch as “the seventh generation from Adam”
(NSRV). Luke offers similar assessment when he in-
cludes Adam within the genealogy of Jesus (Lk 3:38).
The historicity of Adam as the first created person
appears to have been taken for granted by the apostle
Paul, although such historicity is not the primary focal
point of the two key Pauline texts which discuss the
Adam/Christ motif.

2.1. Adam (and Eve) As Ethical Example(s). The his-
toricity of Adam (and Eve) does, however, seem to
underlie teaching within the Pauline letters concern-
ing the man-woman relationship and, by extension,
the relationship that exists between Christ and his
church. Similarly, the figures of Adam and Eve are
used sparingly within the Pauline letters to make a
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point about authority* within the divine order of crea-
tion. In both of these ways the role(s) of Adam (and
Eve) as ethical example is preeminent, although the
historicity of the first man (and woman) seems to be
assumed as part of the ethical argument. The use of
Adam (and Eve) as ethical model(s) anticipates the
more typological use of Adam within the Adam/Christ
analogy in Romans 5 and 1 Corinthians 15.

2.1.1. Adam (and Eve): Marriage and Sexual Roles.
Paul alludes to the story of Adam and Eve in 1 Corin-
thians 6:16 via his quotation of Genesis 2:24. Although
the names of the first couple are not used here, it is
clear that they stand as key ethical models for how
proper sexual relationships (se¢ Sexuality) between
man and woman should function in the life of the
church. Paul here emphasizes the importance and
sanctity of the sexual union of a man and a woman
as a means to exhort the Corinthian believers to a
more worthy lifestyle and impress upon them the fact
that they belong to the body of Christ (see Body of
Christ). The story of Adam and Eve also underlies the
advice offered on the union of the marriage* relation-
ship in Ephesians 5:22-33. Here, once again, Ephe-
sians builds on the OT imagery of Adam and Eve and
an understanding of their union with that “mystery”*
which exists between Christ and the church (especial-
ly seen in Eph 5:32).

2.1.2. Adam (and Eve): Sin and the Order of Creation.
1 Timothy 2:13-14 also clearly demonstrates reliance
upon the Adam and Eve story of Genesis 2—3. In a
section given over to ethical teaching (1 Tim 2:9-15;
see Ethics), the argument turns to the story of Adam
and Eve in Genesis for scriptural support of an under-
standing of the authority structure, the order of crea-
tion, which exists between men and women (see Man
and Woman). The emphasis is on the priority of
Adam’s creation (1 Tim 2:13) and the priority of Eve’s
deception (1 Tim 2:14) in the Garden of Eden. Adam
and Eve are called into service as normative examples
of how men and women should interrelate and what
can happen if the proper authority structure is ad-
hered to by subsequent peoples. In short, the point is
that 1 Timothy presents Adam and Eve in a specific
way, as a means of regulating conduct within the life
of the church, particularly in its worship* practices.
They are put forward as ethical examples from the
past both to follow (as in the case of Eve’s proper
submission to Adam based upon her creational de-
pendence upon him), and as models of behavior to
guard against (as in the case of Eve’s deception and
its aftermath). Again, the historicity of the Genesis
account seems to be taken for granted within this eth-
ical explication of the story.
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3. Adam: The Typological Figure.

When we turn to consider the relevant passages in
Romans 5 and 1 Corinthians 15, we find a much more
complicated and extended use of Adam by Paul. Here
the focus shifts from Adam as a mere historical figure
to Adam as a typological or figurative character set
over against Jesus Christ (in Rom 5:14 the actual term
typos, “type,” is used of Adam). Commenting on the
significance of Adam in the apostle’s thought, C. K
Barrett remarks that “Paul sees history gathering at
nodal points, and crystallizing upon outstanding fig-
ures—men who are notable in themselves as individ-
ual persons, but even more notable as representative
figures” (Barrett, 5). Thus we see that in both Romans
5 and 1 Corinthians 15 Paul juxtaposes Adam and
Christ and uses several key features of OT back-
ground to communicate christological truths about Je-
sus Christ who encompasses humanity in himself. We
could even summarize Paul’s understanding of Chris-
tian redemption as the transition from being “in
Adam” to being “in Christ” as the saving movement
from one sphere of life, one realm of existence, to
another. Given the fact that Paul’s theology arises out
of an eschatological mindset (se¢ Eschatology), with its
empbhasis on the new creation having supplanted the
old (see Creation), it is entirely proper to see the
Adam/Christ motif as expressing his teaching con-
cerning what Scroggs has described as “eschatological
humanity.”

3.1. Adam and Eschatological Humanity. 1 Corinthi-
ans 15 is a self-contained discussion of the resurrec-
tion* of the dead, the primary purpose of which is not
so much to assert the truth of the resurrection of Jesus
(since this is assumed), as to explain its significance
for the life of the faithful. Thus the chapter deals with
the reality of the resurrection of Christ and its impli-
cations in the lives of the Christian believers. Within
this discussion the Adam/Christ analogy is explicitly
used at two points, in 1 Corinthians 15:20-22 and in
1 Corinthians 15:44-49. Christ’s resurrection is the
event which inaugurates and constitutes his being the
“first fruits* of those who have died (1 Cor 15:20, 23);
itis in connection with this idea that the Adam/Christ
analogy is initially introduced. It has been suggested
(by Thrall) that the christological debate which devel-
ops in Corinth arises out of Paul’s previous introduc-
tion of the Adamic motif (and the Corinthian church’s
misunderstanding of it). Such an idea is far from cer-
tain and assumes a vacillation in Paul’s thought which
is much more deliberate than this suggests.

3.1.1. Christ As Last Adam: The First Fruits. The first
use of the Adam/Christ analogy is introduced by a
statement (1 Cor 15:20), built upon the declaration of

Christ’s resurrection stated in 1 Corinthians 15:3-5. In
the second half of 1 Corinthians 15:20 the meaning
of Christ’s resurrection is amplified—Christ is also the
“first fruits of those who are asleep.” In this way a new
point is injected into the discussion of Christ’s resur-
rection, namely, the unity of the risen Lord with those
who believe in him. The resurrection bodies (see
Body) of the redeemed (it is important to note that the
focus of the discussion is on this “somatic” point) are
to correspond to and flow from Christ’s in the same
way that the harvest corresponds to and flows from
the first fruits.

It is to amplify further and explain the relationship
between Christ and his believers that the Adam/
Christ analogy is used by Paul; the Adam/Christ typol-
ogy becomes an argument for the certainty of the res-
urrection of the believing community and (in Lam-
brecht's words) sets us a “temporal, as well as a
causal,” relationship between the Lord* and those
who believe in him. In 1 Corinthians 15:21-22 Paul
sets forth a double parallelism showing this relation-
ship:

2la For since by a man came death,
21b  so also by a man came the resurrection of
the dead,

22a For as in Adam all die,
22b  so also in Christ shall all be made alive.

The two verses should be taken together, as the sec-
ond serves to clarify the meaning of the first. The
essentially eschatological outlook of the analogy is
demonstrated by the use of the future passive verb in
22b.

Some debate arises as to the universal salvation im-
plied in verse 22. How much weight should be given
to the two uses of “all” in 22b? Is Paul teaching the
ultimate salvation of all humankind in Christ in the
same way that he asserts the universal death of all
humankind in Adam? Most commentators agree that
such an idea is incompatible with the rest of Paul’s
teaching; throughout this letter Paul has spoken of
those who perish (1 Cor 1:18; 3:17; 5:13; 6:9; 9:27). In
light of this it seems that we are left to limit both (or
at least the second) “all” clauses of verse 22 and have
them act as modifiers of “in Adam” and “in Christ.”
Thus we can take the meaning of the verse to be “all
who are in Adam die, while all who are in Christ shall
be made alive.”

3.1.2. Christ As Last Adam: The Life-Giving Spirit.
1 Corinthians 15:4549 is a quotation of the midrashic
commentary on Genesis 2:7. The section is founded

11



Adam and Christ

on Paul’s statement in 44b: “If there is a physical body,
there is also a spiritual body” (NRSV). This statement
in 1 Corinthians 15:44 is a summary of the preceding
paragraph, beginning in 1 Corinthians 15:35, which
contains a discussion about the nature of the resurrec-
tion body. Paul speaks here of both a soma psychikon
(“physical body”) and a soma pneumatikon (“spiritual
body”), effectively outflanking his Corinthian oppo-
nents (as Dunn 1973, notes). The exact identification
of these opponents has remained a matter of consid-
erable scholarly debate over the years. B. Pearson,
however, has identified their use of pneumatikos-psychi-
kos terminology as forming one of the points of fric-
tion with Paul. It is in attempting to explain the rela-
tionship that exists between these two somata
(“bodies,” both psychikon and pneumatikon) that Paul
turns once again to the Adam/Christ analogy in
1 Corinthians 15:45-49.

Paul quotes Genesis 2:7 from the LXX, adding the
words “first” and “Adam” to the OT text in order to
set up the typological contrast with Christ which fol-
lows in 1 Corinthians 15:45b: “the last Adam became
a life-giving spirit” (NRSV). In setting up the contrast
in the way he has, Paul is addressing the question of
the “bodies” of physical and spiritual existence as can
readily be seen in the use of the neuter definite arti-
cles in 1 Corinthians 15:46 (the antecedent being
soma, “body”) instead of masculine ones (which would
refer to anthropos, “man”). The point is that Adam, in
having a “physical body” (NRSV), also became a “liv-
ing being” (NRSV); Christ, in becoming a “spiritual
body” (NRSV), also became a “life-giving spirit”
(NRSV). Paul is not merely making an anthropological
claim about Christ as “Last Adam” here; his meaning
goes beyond that. He is also making a christological
statement about the risen Lord who has manifested
himself as the regenerating Spirit within the church.
The passage in Genesis lent itself toward that purpose,
although (as Wright notes) the connection of this
christological point with the primary discussion about
the “spiritual body” is not immediately obvious.

In a sense, therefore, Paul’s use of the Adam/Christ
analogy is not entirely consistent. In calling Christ the
“life-giving spirit” Paul is making a statement about
the work of Christ within the church which has no
parallel on the Adamic side of the analogy. The moti-
vating factor in Paul’s use of the analogy was his de-
sire to show that a relationship exists between Adam
and the rest of humankind. But the wonder of what
God had done for humankind through Christ was so
great that the Adam/Christ analogy broke down. It
was employed by the apostle insofar as it was useful
in demonstrating the solidarity of the two Adams with
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their respective followers, but when it could no longer
communicate or contain the message of Christ’s life-
transforming power in the life of the believer, it was
laid aside.

It is significant that both structured references to
the Adam/Christ analogy in 1 Corinthians 15 (verses
21 and 45) are followed by passages that speak of Jesus
Christ in very exalted terms and are sometimes taken
to express a Pauline understanding of preexistence.*
Thus, in 1 Corinthians 15:25-28 there is the christolog-
ical use of Psalm 8:6 and Psalm 110:1, while in 1 Co-
rinthians 15:47-49 there is repeated reference to the
“heavenly man.” The question then becomes: Is there
any relationship between Paul's calling Jesus Christ
the “last Adam” and the exaltation/heavenly man lan-
guage (see Exaltation) ascribed to him in 1 Corinthians
15:25-28 and 47-49? If there is such a relationship, a
link might be discovered between Paul's Adamic
theology and his belief in the preexistence of Christ,
or even a vestigial “Son of man” figure. Many (like
Dunn) feel that this is purely speculative and that it
presses the evidence too far; we must proceed with
caution. In any event, we should not allow the fasci-
nating question of an overlap between preexistence
ideas and exaltation/heavenly man language to dis-
tract us from the essentially eschatological character
of the Christ/Adam analogy as it is found in this letter.

3.2, Adam and the Origin of Sin. Largely because of
the narrative of Genesis 3, the figure of Adam has
been one of the focal points for discussions about
human sinfulness in both Judaism and Christianity
(see Sin). Romans 5:12-21 contains the fullest treat-
ment of this theme within the Pauline letters. These
verses have exerted an enormous influence upon
Christian theology over the centuries as various inter-
preters have sought to plumb the depths of the apos-
tle’s teaching about the origin of sin. Clearly Paul as-
sociates the entry of sin and death into the world with
the transgression of Adam. Although in Romans 5 he
is (presumably) thinking historically of the fall, it is
readily apparent that he had far more in mind than
a historical assessment of Adam and his rebellious act.
In effect, Paul's use of Adam in Romans 5:12-21 is
protological (pointing back to the beginning) in its
emphasis; Adam serves as a means to describe the
entry of sin and death into the world and (by exten-
sion) the condition of humankind following that first
transgression. There is a shift from a focus on Adam
and Christ as corporate persons in 1 Corinthians to
their respective acts in Romans 5.

This is not to say that the whole perspective of Ro-
mans 5 is simply a retrospective (backward-looking)
one, for there is at the same time a real sense in which
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all that has happened in Adam is transcended by what
happens in Jesus Christ, the Last Adam. As Paul says
in Romans 5:14, Adam is “a type of the one who was
to come” (NRSV). Adam’s act of disobedience is con-
trasted with Christ’s act of obedience, which carries
with it a promise of future life within the new creation.
Indeed, in Romans 5:15-21, within a highly structured
section of his argument, Paul goes to great lengths to
make it clear that Jesus Christ has met the negative
effects of Adam’s transgression in every way: trans-
gression is met by obedience, condemnation by justi-
fication,* death by life.* The argument a minori ad
maius (“from the lesser to the greater”) is employed
throughout, and the tremendous truth concerning the
surpassing of sin and its effects by God’s grace* in
Christ is emphasized. However, the protological di-
mension of the Adam/Christ analogy does come to
the fore here in a way that it does not in 1 Corinthians
15.

The fact that Romans 5:12 is an unfinished sen-
tence in Greek has led to a variety of attempts to in-
terpret the direction in which Paul’s argument was
heading. As Danker has noted, part of the dilemma is
the difficulty in deciding what the antecedent for the
dative relative pronoun ko is (sin, death, Adam or nei-
ther, but with the preposition epi [eph’], an idiom
meaning “for which reason,” “because”). In addition,
the Augustinian rendering of Romans 5:12 as “in
whom (Adam) all sinned” (Latin in quo omnes peccave-
runt) has ever since, for better or worse, governed the
church’s theological interpretation of the Adam dec-
laration (Cranfield lists six major possibilities for in-
terpreting Rom 5:12d alone and notes that support for
each can be found within church history). Bonner
laments that Augustine did not “concentrate more
upon the rich and profound conception of the an-
tithesis between the two Adams, rather than on the
macabre theory of the participation of unbegotten hu-
manity in the first Adam’s primal sin” (Bonner, 247).

It is important to note that while Paul does turn to
Adam as the means whereby sin enters the world, he
does not tell us the means whereby that sin is trans-
mitted from one generation to another. The mechan-
ics are left unexplained, beyond the simple declara-
tion, that “all humankind sinned” (a more correct
rendering of Rom 5:12). Adam’s responsibility for the
origin of sin’s introduction into the world is affirmed
by Paul alongside an affirmation of the individual’s
responsibility for the presence of sin in his or her life.
For Paul both elements (personal guilt and responsi-
bility as well as universal guilt and sin in Adam) are
active. This paradox becomes clear by the way in
which Paul’s thought flows quite freely from the in-

tensely personal statement in Romans 5:12 (“because
all men sinned” {NRSV], to the more deterministic
statement of Romans 5:19 (“by the one man’s disobe-
dience the many were made sinners” [NRSV]. Paul’s
teaching is echoed in 2 Baruch 54:15, 19: “For al-
though Adam sinned first and has brought death
upon all who were not in his own time, yet each of
them who has been born from him has prepared for
himself the coming torment. . . . Adam is, therefore,
not the cause, except only for himself, but each of us
has become our own Adam” (Charlesworth edition).

4. Adam and the Image of God.

Adamic theology has also had an important role to
play in several other key passages within the Pauline
letters, notably those, such as the hymnic materials (see
Hymns) in Philippians 2:6-11 and Colossians 1:15-20
and the declaration in 2 Corinthians 4:4, which speak
of Jesus Christ in terms of his being “the image of
God” (see Image). Here the OT background of Adam
as one who is created “in the image of God” (morphe
is used in Phil 2:6 and etkon in Col 1:15 and 2 Cor 4:4).
The description of the “glory of God (or man)” also
figures in the discussion at this point (sez Glory). This
confluence of imagery and description has recently
led some scholars to see the preponderance of “image
of God” language found throughout the Pauline let-
ters as another expression of Adamic theology. Dunn
(1980), for instance, argues strongly for such an
Adamic understanding of the Philippian hymn; Hook-
er sees an Adamic motif underlying Romans 1:18-32
where the apostle describes humankind’s predica-
ment in terms of Adam’s fall (Wedderburn offers
some clarifications to Hooker’s suggestion). In addi-
tion, there is some justification for seeing the fall of
Adam as underlying the declaration made by Paul in
Romans 3:23.

4.1. Image of God: Nature and Existence in Romans 5.
Closely related to this matter is the consideration of
how being made “in the image of God” stands as a
description of human nature and existence. This is a
matter which has long occupied the attention of
Christian commentators, many of whom, like Calvin
(as R. Prins notes), have concentrated on Paul’s letters
in addressing the issue. It is interesting to note that
the whole of Romans 5, particularly the Adam/Christ
analogy in verses 12-21, becomes critical in this re-
gard.

The interpretations of Romans 5 offered by Barth
and Bultmann are helpful comparisons on this point,
standing as interpretations concentrating on the
christological and anthropological halves of the anal-
ogy respectively. Thus Barth focuses on the christolog-
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ical element within the analogy and sees the passage
as essentially one expressing humankind’s nature.
Bultmann, on the other hand, focuses on the anthro-
pological element within the analogy and sees the
passage as essentially expressing humankind’s exis-
tence. In short, the crucial question concerns how we
understand humankind (Adam) to be made “in the
image of God.” Is it in Adam or Christ that we truly
see “the image of God”? Do we begin with Christ and
move to interpret humankind as the image of Christ
(Barth’s position)? Or do we begin with humankind
and move to interpret Christ as the true expression of
what the image of God means (Bultmann’s position)?

These two interpretative approaches are dependent,
in part, on the way in which the two halves of Romans
5 (verse 1-11 and 12-21) are seen to fit together. Thus,
Barth effectively places Romans 5:12-21 (with its de-
scription of Adamic humankind) within the bounda-
ries of Romans 5:1-11 (which states the real condition
of humankind in Christ). Bultmann, on the other
hand, grounds Romans 5:12-21 in the lifestyle motivat-
ed by Christ’s example of faith and stresses that Ro-
mans 5:1-11 concerns the paradoxical existence of be-
lievers in hope. In other words, Romans 5:12-21 is
taken to express this life of the believer more fully, and
it is only at that point that the christological compo-
nent, as it were, is introduced into the scheme.

4.2. Image of God: Stages of Salvation History. Another
way to express this essential difference of interpreting
the meaning of humankind (be it Adamic humankind
or the new humankind in Christ) as being made “in
the image of God” is via an illustration of successive
stages which are negotiated in salvation history. The
eschatological framework which underlies the whole
of Paul’s thought sees the old age, in the light of the
Christ event, as having given way to a new age (as texts
such as 2 Corinthians 5:17 demonstrate).

Ziesler sets this out in terms of a possible three-
stage scheme in which “original state—fall—restored
state” serves as a description of this development.
Such a three-stage scheme would tend toward the kind
of interpretation offered by Bultmann. However,
Ziesler argues that Paul’s view of man is so over-
whelmingly directed toward the eschatological vision
of the Last Adam that such a three-stage scheme be-
comes irrelevant to dny discussion of Paul. He notes
that nowhere does Paul talk of Adam in terms of his
being “in the image of God” and on that basis sug-
gests that a two-stage scheme is closer to Paul’s central
teaching. This would trace the steps in salvation his-
tory as a simpler movement (fall—restored state) and
would tend toward the kind of interpretation offered
by Barth.
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Is such a radical break between Adam and Christ as
the image of God justified? Ziesler’s ideas need to be
modified somewhat by a more rigorous consideration
of 1 Corinthians 11:3-9 where Paul employs the crea-
tion story of Genesis as a basis for proper ethical be-
havior among men and women with respect to cover-
ing one’s head during worship. The crucial verse is
1 Corinthians 11:7: “For a man ought not to have his
head veiled, since he is the image and reflection of
God; but woman is the reflection of man” (NRSV).
The point here is that Paul shows some flexibility in
his usage of “image of God” and is willing to apply the
concept broadly if it suits his purposes, even if it is true
that the passage does, as Ziesler notes, occur in a non-
soteriological context. Nevertheless, we should not
overlook the Adamic undertone of this verse—Paul
means to say that man, that is, every human being,
bears in some way the image and glory (or “reflec-
tion” as in the NRSV) of God just as the first Adam did.

This is not to deny that, according to Paul, there is
a strong sense in which humankind’s glory as the im-
age of God finds its fulfillment in Christ. In Philippi-
ans 3:20-21 we find this clearly expressed in terms of
the believer’s transformation from a “body of humil-
ity” into “the body of his (Christ’s) glory,” and in Ro-
mans 8:29 the believer is described as one who is
“conformed to the image of his (God’s) Son.”

4.3. Image of God: Christophany. Is it possible to de-
termine the origin of Paul’s understanding of Jesus
Christ in terms of the Last Adam and its connection
with an “Image of God” motif? There appears to be
a close relationship between image-Christophany and
descriptions of the risen Lord Jesus Christ which build
upon the OT tradition of theophany and are properly
described as christophany. This means that those pas-
sages where Paul describes or alludes to his own con-
version experience and his vision of Christ, can be
taken as supplementing an Adamic christology. This
brings passages such as 1 Corinthians 9:1; 15:8-10;
2 Corinthians 3:4—4:6; Galatians 1:13-17 and Philip-
pians 3:4-11 into the discussion and sees within them
an underlying Adamic theme. Kim argues that this
brings together two different bases of christological
thought in Paul, a wisdom* christology and an image
christology, both of which converge in the person of
Jesus Christ, the Second Adam within Paul'’s thought.

5. Adam and the Body of Christ.

In that Paul viewed humankind as embodied in both
Adam and Christ, unredeemed and redeemed respec-
tively, he demonstrated (or contributes to) a concep-
tual overlap between an Adamic theology and the idea
of the body of Christ (see Body of Christ). In other
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words, this body of Christ is made up of believers who
are all joined together so as to form a united human-
ity, that of the last Adam. Although explicit reference
to Adam is not made within the key texts under dis-
cussion here, it is clear that fallen Adamic humankind
is spiritually reconstituted (Eph 1:10) in Christ in such
a way that Adamic language and body of Christ im-
agery merge. We see this particular emphasis at var-
ious points in the Pauline letters, including Colossians
3:12-17 and Ephesians 2:13-18.

In the modern era W. D. Davies has spearheaded
investigation into this matter by pointing out the Jew-
ish rabbinic background to such an understanding of
Adam and its relevance to a study of Paul’s teaching
about a corporate Christ. Central to this issue is the
recognition that discussion about Adam in these terms
is not primarily about humankind per se, so much as
about the nation of Israel* viewed from an eschat-
ological perspective, as N. T. Wright argues. The con-
tribution brought by a sense of the corporate, whether
it be seen in terms of an Adamic humankind or in
terms of the body of Christ, to an analysis of the Paul-
ine letters should not be underestimated. Such a rein-
terpretation of the OT promises to the nation of Israel
in terms of the new creation in Christ seems implied
in Galatians 6:15-16, and is certainly made unambig-
uous within some of the writings of later Christian
leaders, such as Justin Martyr who declared that the
Christian church is “the true spiritual Israel” (Justin
Dial. Tryph. 11.5). However, who constitutes “Israel” is
a difficult matter to decide throughout Paul’s letters
and a one-for-one exchange between the nation and
the church cannot be easily sustained, especially in
light of difficult verses such as Romans 11:26.

See also BODY OF CHRIST; CHRISTOLOGY; CREATION AND
NEW CREATION; IMAGE, IMAGE OF GOD; NEW NATURE AND
OLD NATURE.
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ADOPTION, SONSHIP
In the Pauline letters the Greek word huiothesia is used
either of the Israelites (Rom 9:4) or of believers (Gal
4:5; Rom 8:15, 23; Eph 1:5) as sons of God. There is,
however, some disagreement as to how to translate
the term, whether as “adoption” or, more generally, as
“sonship.” This problem must be resolved before the
specific background of the term can be discussed.

1. The Meaning of Huiothesia in Paul

2. The Background of Divine “Adoption as Sons” in

Paul
3. The Sonship of Believers in Paul

1. The Meaning of Huiothesia in Paul.

The fact that Paul uses huiothesia in the sense of
“adoption” has sometimes been denied in favor of the
translation “sonship” (e.g., B. Byrne), but the over-
whelming lexical evidence hardly supports this con-
tention (see Scott 1992). In Paul, as in contemporary
extra-biblical sources, huiothesia always denotes either
the process or the state of being adopted as son(s).
This is substantiated not only by the univocal and
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widespread usage of the term in literary and non-
literary sources, but also by ancient Greek lexico-
graphers dating to the time of the NT (e.g., Ammoni-
us, Adfin. Vocab. Diff. s.v. apokerykios). Paul's use of hui-
othesia obviously appropriates this normal usage of the
term, because the construction in Galatians 4:5 is
closely paralleled in Hellenistic literature (cf. Nicolaus
of Damascus Vit. Caes. 130.55). Hence any attempt to
translate the term more generally as “sonship” sets
the study of the background off on the wrong foot
from the start.

2. The Background of Divine “Adoption as Sons” in
Paul.

Among those authors who agree that huiothesia de-
notes “adoption,” there is diversity of opinion as to
the background of the term. This is due in part to the
fact that Paul seems to be the first to use the term in
a theological context (let alone of divine adoption)
and yet he never explains what he means by the term.
The apostle evidently assumes that his readers would
know what was meant by the adoption as sons of God.

2.1. Adoption as a Theological Abstraction. Some schol-
ars treat Paul’s concept of adoption simply as an ab-
straction which is linked with another Pauline concept.
In this way the question of background is obviated
altogether. For example, H. Hiibner takes adoption as
a synonym of “freedom” (eleutheria) in the sense of
freedom* from the Law.* R. Bultmann and others
following him treat adoption as a forensic-eschatolog-
ical term parallel to “righteousness™ (dikaiosyne). S.
Kim considers Paul’s concept of huiothesia a secondary
deduction of the Damascus Road christophany, in
which Paul perceived the risen Lord as the image of
God (see Image, Image of God) or the Son of God (see
Son of God). Other kinds of abstractions of the con-
cept can be found in the works of N. R. Petersen and
D. von Alimen.

2.2, Adoption Against a Greco-Roman Background.
When, as is more commonly done, Paul’s concept of
divine adoption is considered against a Greco-Roman
background, it is usually compared either to a partic-
ular case of divine adoption in Greco-Roman mythol-
ogy or to the actual practice of adoption in Greco-
Roman jurisprudence.

2.2.1. Divine Adoption in Greco-Roman Mythology. Di-
vine adoption plays very little role in Greco-Roman
sources. Outside of Paul huiothesia is not used of such
adoptions in the period under consideration. The few
unequivocal examples of divine adoption which can
be adduced from Greco-Roman sources using other
terms of adoption do not provide a background for
Paul’s concept (cf. the adoption of Heracles by Hera
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[Diodorus Siculus 4.39.2], that of Alexander the Great
by Amon-Zeus [Plutarch Alex. 50.6], that of Solon by
Fortune [Plutarch Mor. 318C] and that of the Lybian
goddess “Athena” by Ammon-Zeus [Herodotus
4.180]). The mystery religions have sometimes been
suggested as a possible background (cf. H. D. Betz),
but there is no evidence for divine adoption in the
mysteries (se¢ Religions).

2.2.2. Adoption as a Legal Metaphor. Many scholars
have suggested that Paul’s concept of adoption is a
legal metaphor which Paul constructed ad hoc from
his Greco-Roman background. Among them, a few
have considered it a metaphor drawn from Hellenistic
law, because there adoption is an institution connect-
ed especially with inheritance, and Galatians 4:5
speaks of the adoption which makes believers heirs
(cf. Wenger). More often, however, proponents of this
kind of approach (e.g., Lyall, Bruce) have seen Paul’s
concept of adoption in light of the elaborate Roman
ceremony of adoptio, in which the minor to be adopt-
ed was emancipated from the authority of his natural
father and placed under the new authority of his
adoptive father, often for the purpose of social and/
or political maneuvering (cf. Kurylowicz). Galatians
4:5 does indeed put redemption* and adoption in par-
allel, but the notion that the witness* of the Spirit (see
Holy Spirit) in Romans 8:16 reflects the witnesses in
the Roman ceremony hardly deserves serious consid-
eration, Circumstantial evidence such as Paul’s Ro-
man citizenship* and the prevalence of Roman adop-
tions in Paul’s day also fails to establish the case for
a legal metaphor.

2.3, Adoption Against an Old Testament/Jewish Back-
ground. The term huiothesia occurs in the NT only in
Paul and never in the Septuagint or other Jewish
sources. Despite frequent claims to the contrary, how-
ever, the concept of adoption—even divine adop-
tion—was certainly known to the OT and Judaism,
regardless of whether it was ever actually practiced
(see Scott 1992, Malul). Therefore, it is not impossible
that the roots of Paul’s concept could be found here.

2.3.1. Galatians 4:5. The context of the earliest oc-
currence of the term, in Galatians 4:5, does in fact give
a decisive clue to understanding huiothesia against an
OT/Jewish background. For when Galatians 4:1-2 is
properly understood not as an illustration from Gre-
co-Roman law but as an allusion to the OT (see Scott
1992), it is clear that Galatians 4:5 is set within a con-
text framed by Exodus typology (Gal 4:1-7): just as
Israel,* as heir to the Abrahamic promise (see Abra-
ham), was redeemed as son of God from slavery in
Egypt at the time appointed by the Father (Gal 4:1-2;
cf. Hos 11:1; Gen 15:13), so also believers were re-
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deemed to adoption as sons of God from slavery un-
der the “elements of the world” (see Elements/Ele-
mental Spirits) at the fullness of time and thereby be-
came heirs to the Abrahamic promise (Gal 4:3-7).

The fact that “the” huiothesia is to be seen here
against a particular OT/Jewish background is further
substantiated both by Romans 9:4, where the articular
term occurs in a list of Israel’s historical privileges (cf.
Ex 4:22; Hos 11:1), and more specifically, by the
broader context of Galatians 3—4 itself, which makes
it clear that believers are sons and heirs as they par-
ticipate by baptism (Gal 3:27) in the Son of God who
was sent to redeem them (Gal 4:4-5; cf. Gal 3:13-14).
For, strictly speaking, Christ* is the seed of Abraham
(Gal 3:16) and the messianic Son of God promised in
2 Samuel 7:12 and 14, respectively. Seen in context,
therefore, “the adoption” in Galatians 4:5 must refer
to the Jewish eschatological expectation based on
2 Samuel 7:14.

It can be shown that 2 Samuel 7:14 (“I will be to him
[the Davidide] a Father, and he will be to me a son”)
contains an adoption formula (cf. Ex 2:10; Esther 2:7;
Gen 48:5), which subsequent Judaism applied not only
to the Davidic Messiah but, under influence of New
Covenant theology (cf. Hos 2:1, cited in Rom 9:26; see
Covenant and New Covenant), also to the eschatolog-
ical people of God. In accordance with the Deutero-
nomic framework of Sin-Exile-Restoration (see esp.
O. H. Steck), this 2 Samuel 7:14 tradition expects that
at the advent of the Messiah, God* would redeem his
people from Exile in a Second Exodus; he would re-
store them to a covenantal relationship; and he would
adopt them, with the Messiah, as his sons (cf. Jub 1:24;
T. Judah 24:3; 4QFlor 1:11). In fact 2 Corinthians 6:18
actually cites the adoption formula of 2 Samuel 7:14
(+Is 43:6), and that in the context of the same Exodus
typology, the same New Covenant theology and in the
same generalized form as in the Jewish tradition. As
in the 2 Samuel 7:14 tradition, furthermore, Galatians
4:4-6 connects divine adoption with the reception of
the Spirit (of the New Covenant) in the heart. Hence,
while the context of huiothesia in Galatians 4:5 gives
no reason to suspect a Greco-Roman background for
the term, the whole line of argumentation in Gala-
tians 3—4, together with Pauline parallels, leads un-
ambiguously to an OT/Jewish background for the
term (cf. Rom 9:4) and particularly to the 2 Samuel
7:14 tradition (cf. 2 Cor 6:18). In other words, believers
who are thus baptized (see Baptism) into the messianic
Son of God and take up his very cry of “Abba!” to the
Father (Gal 4:6; Rom 8:15; cf. Mk 14:36) participate
with him in the Davidic promise of divine adoption
and in the Abrahamic promise of universal sovereign-

ty (cf. Gal 4:1).

2.3.2. Romans 8:15, 23. This interpretation of huio-
thesia in Galatians 4:5 applies equally to the use of the
term in the closely parallel passage of Romans 8. For
here, too, participation by adoption in the messianic
Son of God who is sent (Rom 8:3; cf. Gal 4:4) is so
integrally connected with the reception of the indwell-
ing Spirit that the Spirit can now be called the “Spirit
of adoption” (Rom 8:15), the Spirit by which also the
righteous requirement of the Law* is fulfilled (Rom
8:4). Like Galatians 4:5, furthermore, the context of
huiothesia in Romans 8 contains elements of Exodus
typology, and divine adoptive sonship implies heir-
ship with Christ in the Abrahamic promise (Rom
8:17). Unlike Galatians 4:5, however, Romans 8 devel-
ops the point that participation in the messianic Son
of God by adoption extends not only to the present
(Romans 8:15) but, by means of the Spirit, to the fu-
ture as well (Romans 8:23). For just as Jesus once re-
ceived the Spirit at his baptism and was pronounced
the Son of God (cf. Mk 1:11 pars.), so also believers
presently receive the Spirit of adoption at their bap-
tism, the Spirit by which, again, believers share in the
Son’s cry of “Abbal” to the Father (Rom 8:15). Like-
wise, just as Jesus as the seed of David was set as
messianic Son of God in power* by the Holy Spirit at
the proleptic resurrection* of the dead (Rom 1:3-4; cf.
2 Sam 7:12, 14), so also believers, who have the Spirit
as the means of resurrection (Rom 8:11), eagerly await
their revelation (Rom 8:19), their predestined (see
Election and Predestination) resurrection/adoption
into the glorified image of the resurrected Son (Rom
8:23, 29; cf. Eph 1:5), when the Son will be the first-
born* among many brothers and sisters (Rom 8:29; cf.
Ps 89:27). At that time the sons of God will share in
the Abrahamic promise of universal sovereignty as
fellow-heirs with Christ the Messiah (Rom 8:17; cf.
Rom 4:13; 8:32; Gal 4:1). Hence the present and fu-
ture aspects of huiothesia in Romans 8 reflect succes-
sive stages of participation in the Son by the Spirit
and, as such, constitute ways that believers share with
the Son in the Davidic promise.

2.3.3. Conclusion: The Place of Adoption in Pauline
Theology. In sum, there is a coherent and specific OT/
Jewish background of “adoption as sons” (huiothesia)
in the Pauline letters: the word occurs four times in
the sense of adoption expected by the 2 Samuel 7:14
tradition (cf. 2 Cor 6:18), and that in either a present
(Gal 4:5; Rom 8:15) or future aspect (Rom 8:23; Eph
1:5), depending on the christological and salvation-
historical moment stressed in each context. Once the
word occurs in the sense of the Exodus type which
underlies this huiothesia of messianic salvation in the
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other four occurrences (Rom 9:4; cf. Gal 4:1-2). The
whole concept must be seen in light of Paul’s restora-
tion theology (cf. Sanders, who, although failing to
discuss the full Deuteronomic framework, does unwit-
tingly present a major Jewish alternative to business-
as-usual “covenantal nomism” [cf. J. M. Scott, “Gal
3:10”]; see Restoration of Israel).

3. The Sonship of Believers in Paul.

The foregoing interpretation of huiothesia against the
background of the 2 Samuel 7:14 tradition provides
the logical and necessary starting point for interpret-
ing Paul's more general references to the sonship of
believers; for adoption as sons of God provides the
means of entry into divine sonship. Hence the Paul-
ine passages which attribute huiothesia to believers
also call them “son(s)” (huioi; cf. Gal 3:26; 4:6, 7; Rom
8:14, 19; 9:26) or, without specifying gender, “chil-
dren” (tekna; cf. Rom 8:16, 17, 21) of God. 2 Corinthi-
ans 6:18, under the influence of Isaiah 43:6, explicitly
broadens the concept of adoption to “daughters.”
Hence both males and females are included in Paul’s
concept of divine “sonship.” In Philippians 2:14-15,
Paul instructs his readers to “do everything without
grumbling and dispute, in order that you may be fault-
less and pure, blameless children of God in the midst
of a crooked and perverse generation.” The reference
here to the “children” (tekna) of God being “blame-
less” (amoma) alludes to Deuteronomy 32:5, where be-
cause they had sinned, the Israelites are characterized
as “blameful” (mometa) and as “not his children”
(tekna) in the context of the Song of Moses which
predicts the Sin-Exile-Restoration. In this way Paul
contrasts the situation which led up to the punishment
of the Israelites as sons of God with the way in which
believers as sons of God should now behave (cf. 2 Cor
6:14—7:1; Rom 8:4, 12-14).

See also BAPTISM; HOLY SPIRIT; SON OF GOD.
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ADULTERY. Se¢ MARRIAGE AND DIVORCE, ADULTERY
AND INCEST; SEXUALITY, SEXUAL ETHICS.

AFFLICTIONS, TRIALS, HARDSHIPS
Paul refers frequently to his trials and afflictions,
sometimes cataloging them in his letters. He appears
to have found persecution at the hands of the Jews the
most difficult of his afflictions to bear. Paul’s letters
nevertheless reflect a positive attitude toward afflic-
tions.

1. Catalogs of Afflictions

2. Persecution at the Hands of Jews

3. Paul’s Attitude Toward Trials and Afflictions

1. Catalogs of Afflictions.

The trials and afflictions which Paul experienced
were many and varied, and this is reflected in the
catalogs found in his letters (Rom 8:35; 1 Cor 4:9-13;
2 Cor 4:8-9; 6:4-5; 11:23-29; 12:10).

1.1. The Most Comprehensive Catalog. In 2 Corinthi-
ans 11:23-29 Paul’s trials and afflictions are listed in
great detail. The passage falls into four parts, each
reflecting a different aspect of these afflictions:

(1) Verses 23b-25: imprisonments, beatings and be-
ing near death, including five occasions when he re-
ceived the thirty-nine lashes (i.e., the maximum al-
lowed minus one) at the hands of the Jews, three times



Afflictions, Trials, Hardships

when he was beaten with rods by Gentiles, one ston-
ing and three shipwrecks.

(2) Verse 26: frequent journeys, with their accompa-
nying dangers of rivers, bandits and Jews as well as
Gentiles; dangers in the city, in the wilderness and at
sea; and dangers from false Christians.

(3) Verse 27: toil and hardship, including sleepless
nights (whether as privations or vigils), hunger, thirst,
cold and nakedness.

(4) Verses 28-29: anxiety for all the churches.

1.2 Parallels in Ancient Literature. The attitude re-
flected in the writings of the Hellenistic moralists (e.g.,
Epictetus Diss. 3.12.10; 4.8.31; Seneca Ep. Mor. 13.1-3;
Dio Chrysostom Diss. 3.3) and in some Jewish writings
of the period (e.g., Wis 3:5-6; Sir 2:1-5; Jdt 8:25-26; Pss.
Sol. 16:14-15; T. Jos. 2:7; 4 Macc 17:11-16) is that hard-
ship functions as a test of character.

Lists of afflictions were used by the Hellenistic mor-
alists to depict serenity in the midst of suffering and
to provide a model of endurance for their readers.
They believed that sufferings played a part in the di-
vine plan. In these respects they parallel Paul’s atti-
tude to hardships and his use of lists of afflictions.
However, Paul differed radically from those who min-
imized the impact of afflictions and saw in their tri-
umph over them a demonstration of their own pow-
er.* Paul frankly admitted the distress caused by his
afflictions (2 Cor 1:8-9), and gloried in the fact that it
was God’s power, not his own, which enabled him to
endure (2 Cor 12:9-10). These similarities and differ-
ences suggest that, if Paul was familiar with the lists of
the Hellenistic moralists, he adopted and adapted the
genre to suit his own purposes. Such adaptation was
influenced by OT traditions about the sufferings of
the righteous, by Jewish apocalyptic* ideas of end-
time woes, and most importantly by Paul’s own theol-
ogy of the cross.*

2. Persecution at the Hands of Jews.
Of the afflictions which Paul experienced, none re-
ceives more attention in his letters than persecution
on account of the gospel.* He was persecuted by Jews,
Gentiles and false Christians (2 Cor 11:26), but it was
persecution at the hand of the Jews to which he re-
ferred most frequently (cf, e.g, Rom 15:31; 2 Cor
11:24, 26; Gal 5:11; 1 Thess 2:14-16), suggesting he
found this hardest to bear. Paul’s letters provide sev-
eral hints concerning the reasons for this persecution.
2.1. He Preached the Faith He Once Sought to Destroy.
According to Acts 9:1-2, Paul formerly persecuted the
church with the backing of the high priest. Following
his conversion he switched sides and preached the
faith he once sought to destroy (Gal 1:23; see Jealousy,

Zeal). It is no wonder that the Jewish leaders felt a
great antipathy toward him, leading to his persecu-
tion.

2.2. He Regarded Cherished Elements of judaism as
Rubbish. Following his conversion Paul underwent a
reversal of values. He now regarded the most cher-
ished elements of Judaism as “rubbish” compared
with the excellency of knowing Christ (Phil 3:4-8). If
he was known to have adopted such an attitude to-
wards Judaism, and to be promoting a similar attitude
among others, it is little wonder he drew down Jewish
persecution upon his head.

2.3. He Encouraged Jews to Neglect the Law of Moses.
Paul strongly rebuked Jewish believers for not being
prepared to free themselves from the Law's* demands
for ritual purity* when these kept them from sharing
table fellowship with Gentiles (Gal 2:11-21). Thus it
would not be surprising if he fell foul of zealous Jews
who persecuted those of their nation who encouraged
violations of the Law.

2.4. He Did Not Preach Circumcision. The reasons
why Paul suffered Jewish persecution mentioned so
far can only be inferred from hints found in his let-
ters. For this fourth reason we have the evidence of
an explicit statement: “Why am I still being persecuted
if I am still preaching circumcision? In that case the
offense of the cross has been removed” (Gal 5:11
NRSV; see Circumcision).

2.5. He Relaxed Ethical Demands. While Paul would
have pleaded guilty to the charges lying behind the
reasons for persecution suggested above, he strongly
denied the charge that he relaxed ethical demands. It
was, as far as he was concerned, a piece of blasphe-
mous slander (Rom 3:7-8). Nevertheless, because this
was what his Jewish opponents believed of him, it
probably contributed to the reasons why he suffered
persecution at their hands.

3. Paul’s Attitude Toward Trials and Afflictions.

The apostle did not offer a comprehensive solution to
the problem of suffering. However his letters do re-
veal something of the ways in which he came to un-
derstand its meaning.

3.1. The Destiny and Privilege of Believers. When seck-
ing to encourage his converts, Paul reminded them
that they had been granted the privilege “not only of
believing in Christ, but of suffering for him as well”
(Phil 1:29 NRSV). This was something for which they
had been destined (1 Thess 3:3-4; cf. 2 Tim 3:12).

3.2. Sharing Christ’s Sufferings. Paul believed that his
sufferings* filled up what was lacking in Christ’s afflic-
tions for the sake of the church (Col 1:24). This
should not be taken to mean that there was some-
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thing lacking in Christ’s atoning sacrifice.* Rather
Paul shared the sufferings of the Servant-Messiah
(see Christ) inasmuch as he too suffered for the sake
of the elect in bringing the gospel to them (cf. 2 Tim
2:10).

3.3. The Discipline of Afflictions. One of the fruits of
justification* is that believers are enabled to rejoice in
afflictions (Rom 5:3). Believers do not find affliction
less hurtful than others, but they know that under
God’s good hand it produces endurance, character
and hope* in God* (Rom 5:3-4). It was through de-
spair of life itself that Paul learned not to rely on
himself but on God (2 Cor 1:8-9).

3.4. Suffering and Comfort. During the struggle with
his “thorn in the flesh” Paul was comforted when the
Lord told him that the power of Christ is made perfect
in human weakness* (2 Cor 12:8-9). Paul came to un-
derstand that one of the reasons why he suffered was
that, as he experienced the comfort of God in the
midst of his sufferings, so he might be able to comfort
others (2 Cor 1:3-7).
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AGE TO COME. See ApOCALYPTICISM; ESCHATOL-
0GY; WORLD, COSMOLOGY.

ALLEGORY. See OLD TESTAMENT IN PAUL.

ALLUSIONS TO OLD TESTAMENT. Se
OLD TESTAMENT IN PAUL.

20

AMEN. See LITURGICAL ELEMENTS; PRAYER.
ANATHEMA. See CURSE, ACCURSED, ANATHEMA.

ANGELS, ARCHANGELS
The English word angel is derived from and is fre-
quently used to translate the Greek word angelos,
“messenger.” In the Greek translation of the OT
(LXX) angelos translates the Hebrew word mal'ak, or
“messenger.” Both angelos and mal'ak could be used to
refer to either a human or a spiritual emissary. Each
of the fourteen usages of angelos (usually plural) in
Paul’s letters seems to refer to, or assume a compar-
ison with, a supernatural being or beings, either good
or evil. Archangelos, or “archangel” (appearing only
once in Paul, 1 Thess 4:16), refers to an angel of high-
est rank, such as the archangel Michael.

1. Angels in the OT and Judaism

2. Angels in Paul

3. Angels and Christology

1. Angels in the OT and Judaism.

Although angels are frequently called mal’akim (“sent
ones”) in the OT, they may also be referred to as
g°dosim (“holy ones”), b°né "elim (“sons of gods”), b*ne
(ha) “lohim (“sons of God”), s°ba’dt (“hosts”), m“Sar‘tim
(“ministers”) or in certain instances they may be given
the title sar (“commander,” Josh 5:14). Angels in the
OT appear as messengers or representatives of the
heavenly world, frequently sent by Yahweh himself.
They are part of the created order and serve God's
purposes, assisting and carrying out important trans-
actions between God and humans, but primarily be-
tween God and Israel. They mediate revelation
(2 Kings 1:3), come to the assistance of individuals
(Gen 16:9), are associated with manifestations of Yah-
weh (Gen 18; 32:1), serve as part of the heavenly coun-
cil (Ps 89:6-9) and make up the heavenly army (Deut
33:2; Zech 1:11). An angel is sent to accompany and
direct Israel through the wilderness journey (cf. Ex
23:23 and Ex 33:2), and an angel brings judgment
against Jerusalem (2 Sam 24:16). In visionary and
apocalyptic settings angels take on more distinct roles
as manlike figures who guide the seer within visions
and serve as interpreters (Ezek 40:3; Zech 1:7-17). In
Daniel angels take on a variety of roles, the most no-
table being that of the great archangel Michael, the
protector of Israel (Dan 10:13; 12:1).

The title “angel of the Lord” seems to refer to an
angel of rank or stature who carries out special mis-
sions for Yahweh. Such an angel appears to Moses in
the flaming bush (Ex 3:2), leads Israel out of Egypt
and into the land of promise (cf. Josh 5:13-15 and



Angels, Archangels

Judg 2:1-5) and appears to Gideon (Judg 6:11) at an
hour of crisis.

Jewish texts outside of the OT testify to an ex-
panded understanding of the nature and role of an-
gels in some sectors of Second Temple Judaism. Much
of this was simply an extension and development of
what was to be found in the OT. Angels protect indi-
viduals (I Enoch 100:5), execute judgment (I Enoch
56:1-8), act as heavenly scribes (Jub 1:27-29), populate
the heavenly court (I Enoch 14:18-24), take part in the
heavenly liturgy (I Enoch 61:9-13; 4Q400-407), come to
the aid of Israel in warfare (3 Macc 6:18-21), are dif-
ferentiated by rank and name (I Enoch 61:10; 2 Enoch
20; T. Levi 3), and guide heavenly visions and inter-
pret mysteries (I Enoch 17—36). One notable new de-
velopment is the notion of two opposing forces of
angelic powers: a force of good angels led by God or
an archangel, and a force of evil angels led by an evil
angelic power known as Satan, Mastema or Belial.

2. Angels in Paul.

2.1. Angels as Witnesses. In several instances angels
are referred to as observers or witnesses of Christ* or
believers. In 1 Corinthians 4:9 Paul contrasts the
plight of true apostles with that of the Corinthians
who, according to their notion of realized eschatol-
ogy,* had “already become kings” (1 Cor 4:8). In con-
trast, the true apostles* in their afflictions* and fool-
ishness had become a spectacle to the world, to angels
and to humans (1 Cor 4:9). In this case the nature of
the angels, whether good or evil, is not immediately
clear. Quite possibly Paul is ironically placing the an-
gels alongside the eschatologically complete Corinthi-
ans,* who observe the apostles as a curiosity. But the
fact that the angels are listed with the “world” (kosmos)
and “humans” (anthropoi) could suggest that Paul had
in mind inimical spirits.

1 Timothy 3:16 has been identified as a piece of
preformed tradition, perhaps a hymn,* setting forth a
series of contrasts between Jesus’ earthly life and his
exalted status. The six lines of the hymn form three
pairs of contrast between the mundane and spiritual
spheres (following an a b b a a b pattern). The third
line, “he [Christ] was seen by angels” corresponds
with the second and sixth lines: “he was vindicated by
(or “in”) the Spirit”; “he was taken up in glory.*” The
positive note struck in these three lines would suggest
that Christ’s appearance before angels refers to his
exaltation in the presence of angels of glory who ac-
claimed honor and praise to the exalted Lord, per-
haps in triumphal procession. The notion of angels
accompanying God and the exalted Christ reappears
in 1 Timothy 5:21, where Timothy is warned “in the

presence of God and of Christ Jesus and of the elect
angels” to keep the instruction of church discipline.*

In 1 Corinthians 11:10 Paul instructs that “a woman
should have authority on her head, because of the
angels.” The context (1 Cor 11:2-26) raises several
complex exegetical problems (see commentaries) and
calls for broader treatment (see Authority; Head; Man
and Woman); here the focus is limited to the nature
and role of the angels. Clearly the issue for Paul is
right order in worship* where women, as well as men,
pray* and prophesy* (1 Cor 11:4-5). The suggestion
that the angels, like the “sons of God” in Genesis 6:2,
might be sexually tempted by the uncovered heads of
women (a woman'’s hair being a sexual attraction) or
that the women would be subject to the assault of evil,
demonic angels lacks compelling exegetical support
and assumes that the “authority”* on the woman’s
head is a head covering (see Fee, 490-530). Paul’s in-
terest in liturgical order suggests that the angels are
concerned with the maintenance of that order. Evi-
dence from Qumran attests to Jewish belief in the
presence of angels “in the congregation,” for which
reason a person with physical defect was to be ex-
cluded from the sectarian assembly (1QSa 2:4-10; see
Cadbury; Fitzmyer). A similar understanding may
have been introduced at Corinth, with “authority” on
the woman’s head satisfying the angelic requirements
for right order. Later, in 1 Corinthians 13:1, Paul re-
fers to speaking “in the tongues of mortals and of
angels.” This may allude to prophetic speech, or
speaking in tongues,* and suggests again a relation-
ship between Spirit-inspired worship and that of the
angels.

2.2. Angels as Euil. 1t is clear that early Christians,
like Jews, thought that some angels were evil. Jesus in
Matthew 25:41 speaks vividly of “the eternal fire pre-
pared for the devil and his angels,” and while Paul
does not employ such striking language, in Romans
8:38 it seems that he does count angels as among the
hostile forces of the universe that might threaten to
separate believers from the love* of God* in Christ.
Paul may have had in mind the angels of the lower
spheres of heaven who some may have regarded as
blocking access to God, or he may have been referring
to the angels of the nations (Deut 32:8; Dan 10:13; Sir
17:17; Jub. 15:31-32) who, as national deities, might be
perceived as thwarting the Gentiles™ access to the re-
demptive love of God in Christ. Ordinarily, however,
when Paul speaks of angelic beings inimical to Christ
and his people, he employs the variety of names as-
sociated with the “principalities and powers™* (note
archai in Rom 8:38). .

In 2 Corinthians 11:14 Paul warns that even Satan*
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can disguise himself as an angel of light. Paul takes
the Jewish tradition of Satan disguising himself (cf.
Life of Adam and Eve 9; T. Job 6:4) and applies it to his
opponents at Corinth who had disguised themselves
as apostles. In fact, Paul maintains, they are ministers
of Satan (2 Cor 11:15). Another metaphorical use of
angelos occurs in 2 Corinthians 12:7 where Paul speaks
of his “thorn in the flesh”—perhaps a physical dis-
ability or illness*—as an angelos Satana, an “angel” or
“minister” of Satan.

2.3. Angels as Inferior or Obstructions to the Divine Will.
As highly as Paul could regard angels in some con-
texts—even likening his warm reception by the Gala-
tians to their receiving “an angel of God” (Gal 4:14)—
he could also employ angels as foils for the surpassing
glory of the gospel* of Christ. Even if Paul “or an
angel from heaven should preach a different gospel”
(Gal 1:8) from the one they originally had received, it
was to be regarded as anathema. Or again, the fact
that, as in some Jewish traditions, the Law* had been
ordained through angels (Gal 3:19; cf. Acts 7:53; Heb
2:2) and by a mediator sets it in contrast with the work
of God in Christ. This notion of the role of angels in
giving the Law at Sinai seems to stem from the LXX
translation of Deuteronomy 33:2 and is found in later
rabbinic interpretation of Psalm 68:18.

The eschatological authority of believers is under-
scored in 1 Corinthians 6:3 where Paul puts to the
Corinthians a rhetorical question: “Do you not know
that we are to judge angels—to say nothing of ordi-
nary matters?” (NRSV). The context is one of griev-
ances between believers being taken into a court of
law (see Lawsuit). Paul argues from the greater, eschat-
ological role and authority of believers, to the mun-
dane, temporal realm of behavior in social relation-
ships. While it is not certain whether the angels to be
judged are good or evil, the more likely interpretation
is that Paul was referring to the judgment of evil pow-
ers (cf. 2 Peter 2:4; Jude 6). In this case Paul would be
reminding the Corinthians that believers, having
been exalted with Christ who rules over all powers,
will play a role in the final judgment* of those powers.

Colossians 2:18 warns against those who would per-
suade the Colossians of the necessity of self-abase-
ment and the “worship of angels” (threskeia ton ange-
lon). This allusion to “worship of angels” is prob-
lematic in two respects: (1) whether the genitive “of
angels” is to be read as an objective (worship directed
toward angels) or subjective genitive (worship led by
angels); and (2) in either case, what the religious set-
ting of the practice might have been. The exegetical
solution to this problem involves wider issues related
to the false teaching at Colossae (see Colossians). If the
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angels are equivalent to the “elements of the world™*
(stoicheia tou kosmou, Col 2:8, 20), they appear to be
powers that intrude between believers and the rightful
object of worship, God in Christ. Paul would then be
warning against a spiritual teaching or practice that
dwells on angels to such an extent that they are vir-
tually worshiped—or a teaching that in fact advocates
their worship.

If Paul is speaking of worship promoted by angels
(subjective genitive), the picture would be one of re-
ligious practices of abstinence and spiritual discipline
aimed at achieving visionary* experiences in which
one shares in the heavenly worship of angels (see
Francis). This teaching might be akin to the under-
standing of worship alluded to in the Qumran* texts
in which humans take part in the angelic liturgy
(4Q400-407), or to the esoteric Merkabah visionary
tradition attested in later Jewish texts in which spiri-
tual adepts penetrate the heavens to the very throne
of God and take part in the celestial liturgy (cf.
3 Enoch).

2.4. Angels at the Parousia. When Paul speaks of the
parousia of Christ he employs the traditional imagery
of the Lord being revealed from heaven “in blazing
fire with his powerful angels” (2 Thess 1:7) and of the
Lord Jesus coming “with all his holy ones” (1 Thess
3:13). The notion of angels accompanying the divine
warrior may be observed in Zechariah 14:5, where on
the Day of the Lord, Yahweh will come “and all the
holy ones with him”—clearly a reference to the heav-
enly army (cf. Deut 33:2; 1 Enoch 1:9; Jude 14). In a
similar manner, in 1 Thessalonians 4:16 Paul speaks
of the “call” of the archangel, along with the “trumpet
call of God.” It has also been suggested that “the re-
strainer” mentioned in 2 Thessalonians 2:6, 7 refers
to an angelic figure, possibly Michael (cf. Dan 10:13,
20; see Goulder, 99), who restrains evil for the sake of
the preaching of the gospel (Marshall, 199-200).

3. Angels and Christology.

Research into the origin of NT christology* has ap-
pealed to Jewish angelology as an existing conceptual
category of divine agency that would have assisted
early Christians in coming to terms theologically with
the exalted Christ (see Hurtado). Within Judaism cer-
tain principal angels were understood to be in a po-
sition of power, honor and authority that was sur-
passed only by God. Such angels were human-like in
form and were known by the names Gabriel (Dan
8:15-26; 10:2-9; 1 Enoch 9:1; 10:9; 40:9-10), Michael
(Dan 10:13-21; 12:1; I Enoch 9:1; 40:9-10; 1QM 17:6-
8; 13:10), Raphael (I Enoch 10:4; 40:9-10; Tob 12:15),
Meichizedek (11QMelch; cf. Ps 82:1-2) and Yahoel
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(Apoc. Abr. 10:3-4; 11:1-4). These principal angels are
probably to be understood in continuity with the an-
gel of the Lord, who appears in the Pentateuchal nar-
ratives (cf. Gen 16:7-14; 22:11-18; Ex 14:19-20). The
tradition may have received significant impetus from
texts such as Ezekiel 1:26-28; 8:24, where the “glory
of the Lord” appears in human-like form, and Daniel
7:9-14; 10:2-9, where a heavenly “one like a son of
man” and chief angels appear. In some Jewish texts
of approximately the first century, these principal an-
gels act as chief servants or agents of God, and seem
to have contributed to a bifurcation in the Jewish con-
ception of the image of God. The angel Yahoel may
have been conceived as a personification of the divine
name (Fossum) or an indwelling of that name (Yah-
weh and El = Yahoel; cf. Ex 23:20-21) in an angelic
being (Hurtado). Thus, while other factors must also
be considered, a fruitful line of investigation has been
uncovered for understanding how early Christians
could maintain a continuity with Jewish monotheism
and yet speak of and worship Jesus as the pre-exis-
tent* Son* of God (see God).

See also ELEMENTS/ELEMENTAL SPIRITS OF THE WORLD;
GOD; PRINCIPALITIES AND POWERS; QUMRAN AND PAUL;
SATAN, DEVIL.
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D. G. Reid

ANTHROPOLOGY. Se¢ PSYCHOLOGY.

ANTIOCH ON THE ORONTES

Antioch of Syria, one of the principal cities of the
Roman Empire, was the focal point of Christianity as
it spread beyond the borders of Palestine to the Dias-
pora.*

When Paul first arrived in Antioch the city was bus-
tling with activity and excitement, experiencing a time
of rebuilding. The year Paul probably arrived, AD. 43,
was the year the city established its Olympic Games.
Its population in the first century AD. was estimated at
about 300,000 (Strabo Geog. 16.2.5), which included a
large number of Jews (estimates range from 22,000 to
65,000), according to Josephus (J.W. 7.3.3 §43). A huge,
wealthy and cosmopolitan city where barriers of relig-
ion, race and nationality were easily crossed—and
where toleration may have been a matter of civic
pride—it was a perfect base of operations for the
spread of Christianity. Nicolaus from Antioch, one
who had been a proselyte to Judaism and one of the
early converts to Christianity, was selected as one of
the seven leaders of the Hellenist (se¢e Hellenism)
Christians in Jerusalem* (Acts 6:5).

Hellenistic Jewish Christians, fleeing from the per-
secution that arose in Jerusalem in connection with
the martyrdom of Stephen, brought Christianity to An-
tioch. Soon other refugees who had fled to Cyprus
and Cyrene came to Antioch and preached to
“Greeks” with considerable success (Acts 11:19-21).
These “Greeks” were probably “God-fearers,” Gen-
tiles attracted to Jewish monotheism (Acts 10:22; 13:16,
26, 43; 16:14; 17:4, 17; 18:7). Jews of Antioch were
numerous and wealthy at this time, endowing splen-
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didly decorated synagogues, and “constantly attracting
to their religious ceremonies multitudes of Greeks”
(Josephus J.W. 7.3.3 §45).

When the Jerusalem church heard of the growing
number of believers in Antioch, they sent Barnabas*
who, over a period of time, successfully ministered to
the young church (Acts 11:22-24) and eventually invit-
ed Paul to join him (Acts 11:25-26). Acts tells us that
Paul, the Jew of Tarsus (see Jew, Paul the), and Barna-
bas, the Levite from Cyprus, ministered together in
Antioch for an entire year (Acts 11:26). But for many
years thereafter they made this city of heterogeneous
cultures the focal point and home base of their mis-
sionary activity among Gentiles* (Acts 13:3; 15:22-36;
18:22-23). Besides Jerusalem, no other city of the Ro-
man Empire played as large a part in the life of the
early church as did Antioch. It was at Antioch that the
term Christian (Christianos, “Follower of Christ”) was
first used for the disciples of Jesus (Acts 11:26). And
it was the Christian believers at Antioch who, during
the severe famine (AD. 45-47) that occurred during the
reign of Claudius (Suetonius Claudius 18.2), sent relief
to believers living in Judea (Acts 11:27-30).

At some point during Paul’s stay in the city, Peter*
came to Antioch. In the course of his visit Peter, who
had been eating with Gentiles, began to withdraw
from table fellowship with them (see Food). From
Paul’s account of the matter (Gal 2:11-14), Peter’s with-
drawal coincided with the arrival of a contingent from
the Jerusalem church (“certain men” who “came from
James”) and arose out of fear of “those of the circum-
cision*” (tous ek peritomes, Gal 2:12; see Judaizer). It is
conjectured that the pressure for Peter to withdraw
from fellowship may have arisen out of the Jerusalem
church’s practical concern for the gospel’s outreach to
Jews in a climate of rising Jewish nationalism. Never-
theless, Paul saw Peter’s withdrawal, and the conse-
quent withdrawal of other Jewish believers—includ-
ing Barnabas—as hypocritical and destructive of the
mission to the Gentiles and of Christian unity (Gal
2:13-14). Thus Antioch became the setting for a signif-
icant controversy over a matter of practice that struck
at the heart of Paul's gospel.*

According to Eusebius, the first bishop of Antioch
was Peter, who was succeeded by Evodius, and then by
Ignatius of Antioch, who was martyred very early in
the second century, during the reign of Trajan (AD. 98-
117; Eusebius Hist. Fecl. 3.36.2; 3.22).

Our knowledge of Antioch is derived from limited
archeological excavation but also from a considerable
body of ancient literature (Strabo, Evagrius, Procopius,
Libanius, the Emperor Julian, John Chrysostom, and
especially the Chronographia of John Malalas from the
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sixth century AD.). The city covered an area of approx-
imately one by two miles between the Orontes River
on the east and Mount Silpius on the west. It was laid
out on a Hippodamian grid plan (streets crossing at
right angles and buildings placed in the rectangles),
typical of Hellenistic cities, with rectangular city blocks
of 367 feet by 190 feet. It was surrounded by a wall
built by Seleucus I (311-281 Bc.), enlarged probably by
Antiochus Epiphanes (175-164 BC) and rebuilt by
Tiberius (AD. 14-37).

Beginning in 67 B.C., many important buildings, in-
cluding a palace and a circus, were constructed by
Marcius Rex and Pompey. This building program was
continued in 47 B.C. by Julius Caesar, who constructed
an aqueduct to provide water for residences built on
the side of Mount Silpius. Some remains of these pri-
vate residences and also of small bathhouses whose
construction was facilitated by the building of the
aqueduct have been found. At the foot of the moun-
tain Caesar constructed a theater in the monumental
center of town and an amphitheater near the south-
ern gate. Somewhere, undoubtedly near the center of
town, he built the Kaisareion, perhaps the oldest basil-
ica in the East, for use by the cult of Rome. It bore his
name and housed a statue of himself. In Antioch he
also rebuilt the Pantheon, which was in a state of
deterioration, and built (or reconstructed) a theater
on the slope of Mount Silpius.

A colonnaded street, which ran the full length of
the city, north to south, and cut Antioch in half, was
built by Herod the Great (Josephus, . W. 1.21.11 §425;
Ant. 165.3 §148). Augustus Caesar visited Antioch
twice and conducted an extensive building program in
the city. This he funded by the treasure he found in
Egypt after the defeat of Cleopatra and Antony at Ac-
tium in 31 BC. Several temples and other projects at-
tributed to Tiberius were probably only completed by
him, actually having been initiated by Augustus.

Some of Tiberius's building activities may have
been occasioned by a fire in Antioch during his reign
in AD. 23/24. He built bathhouses in the eastern part
of the city, and perhaps also on the island in the
Orontes. He is also credited with the expansion of the
theater, the construction of monumental gates at each
main intersection of the city’s streets, and the comple-
tion and improvement of the Epiphania, the city’s
southern section built by Antiochus Epiphanes and
named after himself.

Antioch was hit by earthquakes often, two of which
occurred in the time of Paul. The first happened on
April 9, AD. 37, during the reign of Caligula, to which
Caligula responded quickly and generously, utilizing
the considerable surplus left in the treasury at Rome
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by Tiberius. Substantial building and renovation were
conducted as he rebuilt the devastated city. The sec-
ond earthquake at Antioch, which occurred during
the reign of Claudius (AD. 41-54), also damaged Ephe-
sus, Smyrna and other cities of Asia Minor.

The “Silver Chalice of Antioch” was purportedly
discovered there in 1910. It consists of a plain silver
inner cup and a heavily gilded outer silver holder. It
has been speculated that the reason for making such
a beautiful container for such an ordinary cup was
that the latter was the cup used by Christ at the Last
Supper. However, authorities generally date the cup
from the second to the sixth century.

See also BARNABAS; MISSION; PETER
BIBLIOGRAPHY. R. E. Brown and J. P. Meier, Antioch and
Rome: New Testament Cradles of Catholic Christianity
(New York: Paulist, 1983); F. Cimok, Antioch on the
Orontes (Istanbul: Us Tan Tma Merkezi, 1980); Com-
mittee for the Excavation of Antioch and its Vicinity,
Antioch-on-the-Orontes, eds. G. W. Elderkin et al. (5 vols.;
Princeton: University Press, 1934-70); G. Downey, A
History of Antioch in Syria from Seleucus to the Arab Con-
quest (Princeton: University Press, 1961); idem, Ancient
Antioch (Princeton: University Press, 1963); J. D. G.
Dunn, “The Incident at Antioch (Gal. 2.11-18),” JSNT
18 (1983) 3-57 {= idem, Jesus, Paul and the Law (Louis-
ville: Westminster/John Knox, 1990) 129-82]; C. H.
Kraeling, “The Jewish Community at Antioch,” JBL 51
(1932) 130-60; J. H. W. G. Liebeschuetz, Antioch: City
and Imperial Administration in the Later Roman Empire
{Oxford: Clarendon, 1972); R. N. Longenecker, Gala-
tians (WBC 41; Dallas: Word, 1990) 65-71; W. Meeks
and R. Wilken, Jews and Christians in Antioch in the First
Four Centuries of the Common Era (SBLSBS 13; Missoula,
MT: Scholars, 1978); D. S. Wallace-Hadrill, Christian
Antioch: A Study of Early Christian Thought in the East
(Cambridge: University Press, 1982).

J. McRay

APOCALYPTICISM

The term “apocalypticism” is a transliterated form of
the Greek term apokalypsis, which means “disclosure,”
“revelation.” The author of the Apocalypse, or Reve-
lation of John, was the first Jewish or Christian author
to use the term apokalypsis in describing the content
of his book, which'is essentially a narrative of a series
of revelatory visions which disclose the events sur-
rounding the imminent end of the present age: “[This
is] the revelation [apokalypsis} of John, which God
gave to him, to show to his servants what must soon
take place” (Rev 1:1). Following Revelation 1:1, the
term apocalypse has been used since the early nine-
teenth century, when it was popularized by the Ger-

man NT scholar F. Luecke (1791-1854) as a generic
term to describe documents with a content and struc-
ture similar to the Revelation of John.

1. Defining Apocalypticism

2. The Origins of Apocalypticism

3. Characteristics of Apocalypticism

4. Paul and Jewish Apocalyptic

1. Defining Apocalypticism.
The term apocalypticism is 2 modern designation wide-
ly used to refer to a worldview which characterized
segments of early Judaism from c. 200 B.C. to AD. 200,
and which centered on the expectation of God's im-
minent intervention into human history in a decisive
manner to save his people and punish their enemies
by destroying the existing fallen cosmic order and by
restoring or recreating the cosmos to its original pris-
tine perfection. Knowledge of cosmic secrets (one of
the contributions of the wisdom tradition to apocalyp-
ticism) and the imminent eschatological plans of God
was revealed to apocalyptists through dreams and vi-
sions, and the apocalypses they wrote were primarily
narratives of the visions they had received and which
were explained to them by an interpreting angel. All
extant Jewish apocalypses are believed to be pseu-
donymous, that is, written under the names of prom-
inent ancient Israelite or Jewish figures such as Adam,
Enoch, Moses, Daniel, Ezra and Baruch. Only the ear-
liest Christian apocalypses, the Revelation of John
and the Shepherd of Hermas, were written under the
names of the actual authors. The most likely reason
for the phenomenon of apocalyptic pseudonymity is
that it was a strategy to provide credentials and there-
by assure the acceptance of these revelatory writings
at a point in Israelite history when the reputation of
prophets had sunk to an extremely low point. Apoca-
lypticism is therefore a term used to describe the par-
ticular type of eschatological expectation characteris-
tic of early Jewish and early Christian apocalypses.
The Jewish religious compositions which are general-
ly regarded as apocalypses include Daniel 7—12 (the
only OT apocalypse), the five documents which com-
prise I Enoch (1—36, the Book of Watchers; 37—71,
the Similitudes of Enoch; 72—82, the Book of Heav-
enly Luminaries; 83—90, the Animal Apocalypse;
92—104, the Epistle of Enoch), 2 Enoch, 4 Ezra, 2 Ba-
ruch, 3 Baruch and the Apocalypse of Abraham. Early
Christian apocalypses include the Revelation of John
(the only NT apocalypse) and the Shepherd of Her-
mas.

There are four aspects of apocalypticism which
need to be distinguished:

(1) Apocalyptic eschatology, a type of eschatology that
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is found in apocalypses or is similar to the eschatology
of apocalypses, characterized by the tendency to view
reality from the perspective of divine sovereignty (e.g.,
the eschatologies of the Qumran Community, Jesus
and Paul)

(2) Apocalypticism or millennialism, a form of collec-
tive behavior based on those beliefs (e.g., the move-
ment led by John the Baptist, and the revolts of Theu-
das reported in Acts 5:36 and Josephus Ant. 20.5.1
§8§97-98, and the unnamed Egyptian reported in Acts
21:38; Josephus Anz. 20.8.6 §§169-72; J.W. 2.13.5 §§261-
63)

(3) Apocalypse, a type of literature in which those
beliefs occur in their most basic and complete form,
and which centers on the revelation of cosmic lore
and the end of the age

(4) Apocalyptic imagery, the various constituent
themes and motifs of apocalyptic eschatology used in
various ways in early Jewish and early Christian liter-
ature

The focus in this article will be on Jewish apocalyp-
tic eschatology and the ways in which Paul adapted
some of the basic themes and structures of apocalyptic
eschatology into his own theological thought.

2. The Origins of Apocalypticism.

A number of proposals have been made regarding the
origins of apocalypticism, and these proposals have
often reflected the positive or negative attitude which
scholars have had toward the phenomenon of apoca-
lypticism. Following the lead of F. Luecke in the mid-
nineteenth century, many scholars have viewed apoca-
lypticism favorably as a development of OT prophecy
that perhaps resulted from the disillusionment of the
post-exilic period which included subjection to foreign
nations and tension within the Jewish community.
Other scholars who discerned a sharp break between
OT prophecy and later apocalypticism proposed that
many of the basic features of apocalypticism originated
in ancient Iran and had penetrated Jewish thought
during the Hellenistic period (c. 400-200 B.C.), or more
generally from the syncretistic tendencies during the
Hellenistic period when there was a blending of relig-
ious ideas from both west and east.

2.1. The Setting of Apocalypticism. The fact that most
apocalypses are pseudonymous has made it difficult to
reconstruct the social situations within which they
were written and to which they responded. There is
nevertheless wide agreement that Jewish apocalypses
were written or revised during times of social or po-
litical crisis, though such crises may run the spectrum
from real to perceived. Focusing his attention on the
period 400-200 B.C, Ploeger discerned a split in the
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post-exilic Jewish community into two sharp divisions,
the theocratic party (the ruling priestly aristocrats),
which interpreted prophetic eschatology in terms of
the Jewish state, and the eschatological party (fore-
runners of the apocalyptists), which awaited the fulfill-
ment of the eschatological predictions of the proph-
ets. More recently, P. D. Hanson has argued that
apocalypticism is a natural development of Israelite
prophecy which originated in the intramural struggle
between visionary prophets and hierocratic (Zadokite)
priests which took place from the sixth through the
fourth centuries B.C.

2.2. Eschatology and Apocalypticism. A distinction has
generally been made between eschatology* and apoc-
alypticism. Eschatology is a term which began to be
used in the nineteenth century as a label for that as-
pect of systematic theology which dealt with topics
relating to the future of the individual (death, resur-
rection, judgment, eternal life, heaven and hell), and
topics relating to corporate or national eschatology,
that is, the future of the Christian church or the Jewish
people (e.g., the coming of the Messiah, the great trib-
ulation, resurrection, judgment, the Second Coming
of Christ, the temporary messianic kingdom, the re-
creation of the universe). A distinction has often been
made between prophetic eschatology and apocalyptic
eschatology, which serves the useful function of em-
phasizing the continuities as well as the changes in
Israelite-Jewish eschatological expectation. Following
this model, prophetic eschatology was an optimistic
perspective which anticipated that God would eventu-
ally restore the originally idyllic pristine conditions by
acting through historical processes. The Israelite
prophet proclaimed God’s plans for Israel to both
king and people in terms of actual historical and po-
litical events and processes. Prophecy sees the future
as arising out of the present, while apocalyptic escha-
tology regards the future as breaking into the present;
the former is essentially optimistic, while the latter is
pessimistic (Rowley, 35).

2.3. Prophecy and Apocalypticism. The problem of the
relationship between prophecy and apocalypticism is
one aspect of the problem of the degree of continuity
or discontinuity thought to exist between Jewish apoc-
alypticism and earlier Israelite religious and political
traditions. It is important to recognize that prophecy
and apocalypticism exhibit both elements of continuity
and discontinuity. The sharp contrasts often thought to
exist between prophecy and apocalypticism are some-
what mitigated by the recognition that prophecy itself
underwent many changes and that there are numer-
ous striking similarities between late prophecy and
early apocalyptic (Hanson). Late prophetic books
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which exhibit tendencies that were later to emerge
more fully developed in Jewish apocalyptic literature
include the visions of Zechariah 1—6 (with the pres-
ence of an angelic interpreter), Isaiah 24—27, 56—66,
Joel and Zechariah 9—14.

2.4. Wisdom and Apocalypticism. Many scholars have
argued that there was a fundamental break between
prophecy and apocalypticism. G. von Rad, for exam-
ple, rejected the view that the primary roots of apoca-
lypticism were to be found in Israelite prophecy. Von
Rad described apocalypticism as consisting in a clear-
cut dualism, radical transcendence, esotericism and
gnosticism, and proposed that apocalypticism arose
out of the Wisdom literature of the OT. Themes com-
mon to wisdom* and apocalyptic literature, and which
suggest the connection between the two types of liter-
ature include the following: (1) both sages and apo-
calyptists are referred to as “the wise” and preserved
their teaching in written form, often emphasizing
their special “knowledge” and its antiquity; (2) both
exhibit individualistic and universalistic tendencies;
(3) both are concerned with the mysteries of nature
from a celestial perspective; and (4) both reflect a de-
terministic view of history.

The proposal that Israelite wisdom, not Israelite
prophecy, was the mother of Jewish apocalypticism
has found little scholarly support in the form in which
it was proposed by von Rad. Yet there are undeniably
links between wisdom and apocalyptic (Wis 7:27; Sir
24:33), both of which are scribal phenomena. The wis-
dom tradition in Israel was certainly one of the many
influences upon the development of Jewish apocalyp-
ticism. Nevertheless it is important to distinguish be-
tween two types of wisdom: proverbial wisdom and man-
tic wisdom. The latter type is related to the role of the
“wise” in interpreting dreams as reflected in the bib-
lical traditions concerning Joseph and Daniel, both of
whom were able to explain the meaning of ambiguous
revelatory dreams through divine wisdom (Gen 40:8;
41:25, 39; Dan 2:19-23, 30, 45; 5:11-12). The figure of
the angelus interpres (“interpreting angel”) occurs fre-
quently in Jewish apocalypses where he plays the
analogous role of a supernatural revealer who is able
to reveal the deeper significance of the dreams and
visions experienced by the apocalyptist (Dan 7—12;
Zech 1—6; 4 Ezra).

2.5. Pharisaism and Apocabpticism. The monumental
three-volume work on Judaism by G. F. Moore was
based on the assumption that “normative” Judaism of
the first few centuries of the Christian era, “the age of
the Tannaim,” did not include Jewish apocalypticism.
Similarly, A. Schweitzer sharply distinguished the
teaching of the apocalyptists (and therefore Jesus)

from the teaching of the rabbis. However, the Phar-
isaic emphases on the resurrection, the age to come
and the Messiah, make it difficult to distinguish sharp-
ly the religious and political concerns of apocalyptists
from the Pharisees, even though Pharisees appear to
have become disenchanted with many aspects of
apocalypticism in the aftermath of the disastrous first
revolt against Rome (AD. 66-73). W. D. Davies has
argued that there are several links between apocalyp-
ticism and Pharisaism: (1) Both share a similar piety
and attitude toward the Torah. (2) Both share similar
views on such eschatological topics as the travail of
the Messianic era, the gathering of exiles, the days of
the Messiah, the New Jerusalem, the judgment and
gehenna. (3) Both have populist and scholastic tend-
encies.

3. Characteristics of Apocalypticism.

3.1. Major Aspects of Apocalypticism. There are a
number of features of apocalyptic eschatology upon
which there is some scholarly agreement:

(1) The temporal dualism of the two ages

(2) The radical discontinuity between this age and
the next coupled with pessimism regarding the exist-
ing order and otherworldly hope directed toward the
future order

(3) The division of history into segments (four, sev-
en, twelve) reflecting a predetermined plan of history

(4) The expectation of the imminent arrival of the
reign of God as an act of God spelling the doom of
existing earthly conditions

(5) A cosmic perspective in which the primary loca-
tion of an individual is no longer within a collective
entity such as Israel or the people of God, and the
impending crisis is not local but cosmic in scope

(6) The cataclysmic intervention of God will result
in salvation for the righteous, conceived as the regain-
ing of Edenic conditions

(7) The introduction of angels* and demons* to
explain historical and eschatological events

(8) The introduction of a new mediator with royal
functions

These characteristics are not exhaustive, but they
serve the useful purpose of focusing on some of the
distinctive features of the apocalyptic worldview.

3.2, The Apocalyptic Scenarios. Since narratives that
describe the events attending the close of the present
era and the inauguration of the future era are essen-
tially a type of folklore, there are many divergent de-
scriptions of expected future events with little consis-
tency between them. In producing a synthesis of the
great variety of apocalyptic scenarios found in apoc-
alyptic literature, therefore, the emphasis must be on
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the more typical features found in such descriptions.
Apocalypticism or apocalyptic eschatology centers on
the belief that the present world order, which is both
evil and oppressive, is under the temporary control of
Satan and his human accomplices. This present evil
world order will shortly be destroyed by God and re-
placed with a new and perfect order corresponding to
Eden. During the present evil age, the people of God
are an oppressed minority who fervently await the
intervention of God or his specially chosen agent, the
Messiah. The transition between the old and the new
ages, the end of the old age and the beginning of the
new, will be introduced by a final series of battles
fought by the people of God against the human allies
of Satan.* The outcome is never in question, however,
for the enemies of God are predestined to be defeated
and destroyed. The inauguration of the new age will
begin with the arrival of God or his accredited agent
to judge the wicked and reward the righteous, and will
be concluded by the re-creation or transformation of
the universe.

3.3. Limited Dualism. One of the basic features of
apocalypticism is the conviction that the cosmos is
divided under two opposing supernatural forces, God
and Satan, who represent the moral qualities of good
and evil (cosmological dualism). However, the Jewish
conviction that God is absolutely sovereign implies
that he is the originator of evil and that the resultant
dualism of good and evil is neither eternal nor abso-
lute (unlike the dualism of ancient Iranian religion),
but limited. This essentially limited cosmological du-
alism was understood in various different but related
types of dualistic thought in early Jewish apocalypti-
cism: (1) Temporal or eschatological dualism makes a
sharp distinction between the present age and the age
to come. (2) Ethical dualism is based on a moral dis-
tinction between good and evil and sees humanity
divided into two groups, the righteous and the wicked,
in a way which corresponds to good and evil super-
natural powers. (3) Psychological or microcosmic dualism
is the internalization of the two-age schema which
sees the forces of good and evil struggling for suprem-
acy within each individual.

3.3.1. Temporal or Eschatological Dualism. The belief
in two successive ages, or worlds, developed only grad-
ually in Judaism. The earliest occurrence of the rab-
binic phrase “the world to come” is found in I Enroch
71:15 (c. 200 B.C). The doctrine of two ages is fully
developed by c. Ab. 90, for according to 4 Ezra 7:50,
“The Most High has not made one Age but two” (see
4 Ezra 8:1). The day of judgment is considered the
dividing point between the two ages (4 Ezra 7:113): the
“day of judgment will be the end of this age and be-
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ginning of the immortal age to come.”

3.3.2. Ethical Dualism. Daniel 12:10 distinguishes
between the “wicked” and the “wise”; Jubilees distin-
guishes between Israelites who are “the righteous na-
tion” (Jub. 24:29), “a righteous generation” (Jub. 25:3)
and the Gentiles who are sinners (Jub. 23:24; 24:28);
the Qumran War Scroll similarly distinguishes be-
tween the people of God and the Kittim (1QM 1:6;
18:2-3); and the Testament of Asher contrasts “good and
single-faced people” (T. Asher 4:1) with “people of two
faces” (T. Asher 3:1).

3.3.3. Psychological or Microcosmic Dualism. In this
type of dualism the antithetical supernatural cosmic
powers, conceived of in the moral categories of good
and evil, have an analogous correspondence to the
struggle between good and evil experienced by individ-
uals. In some strands of Jewish apocalyptic thought,
notably the Qumran Community and the circles which
produced the Testaments of the Twelve Patriarchs, it
was believed that God created two spirits, the spirit of
truth and the spirit of error (i.e., the evil spirit called
Belial, 1QS 1:18-24; T. Judah 20:1-5; see Jn 14:17;
15:26; 16:13; 1 Jn 4:6), and humans may live in accord-
ance with one or the other; the Prince of Lights con-
trols the lives of the children of righteousness, while
the Angel of Darkness has dominion over the chil-
dren of falsehood (1QS 3:17—4:1; 4:2-11; 1QM 13:9-
12). However, even the sins of the children of right-
eousness are ultimately caused by the spirit of error,
for both spirits strive for supremacy within the heart
of the individual (1QS 4:23-26; T. Asher 1:3-5; see
Seitz). The dominion of the spirit of error is tempor-
ally limited, however, for God will ultimately destroy
it (1QS 4:18-19). The doctrine that the spirit of truth
and the spirit of error strive for supremacy in the
heart of each person is similar to the rabbinic doc-
trine of the good and evil impulses.

3.4. Messianic Expectation. Messianism was not an
invariable feature of all the various eschatological
schemes which made up Jewish apocalypticism. Dur-
ing the Second Temple period there were at least two
main types of Jewish messianism, restorative and uto-
pian. Restorative messianism anticipated the restora-
tion of the Davidic monarchy and centered on an
expectation of the improvement and perfection of the
present world through natural development (Pss. Sol.
17), and modeled on an idealized historical period;
the memory of the past is projected into the future.
Utopian messianism anticipated a future era which
would surpass everything previously known. Jewish
messianism tended to focus, not on the restoration of
a dynasty, but on a single messianic king sent by God
to restore the fortunes of Israel (see Restoration of
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Israel). However, as a theocratic symbol, the Messiah
is dispensable, since a Messiah is not invariably part
of all Jewish eschatological expectation. No such fig-
ure, for example, plays a role in the eschatological
scenarios of Joel, Isaiah 24—27, Daniel, Sirach, Jubi-
lees, the Assumption of Moses, Tobit, 1 and 2 Maccabees,
Wisdom, I Enoch 1—36 [the Book of Watchers}, 90—
104 [the Epistle of Enoch], 2 Enoch.

3.5. The Temporary Messianic Kingdom. There is little
consistency in Jewish apocalyptic regarding the arrival
of the kingdom* of God. It was conceptualized by
some as the arrival of an eternal kingdom, but by oth-
ers as a temporary messianic kingdom which would be
succeeded by an eternal kingdom (see 1 Cor 15:24).
The conception of a temporary messianic kingdom
which would function as a transition between the pre-
sent evil age and the age to come, between monarchy
and theocracy, solved the problem of how the transi-
tion from the Messiah to the eternal reign of God
(where such a conception is present) might be con-
ceived. In Jewish apocalyptic thought generally, the
kingdom of God is more centrally important than the
figure of a Messiah. A messianic interregnum, there-
fore, functions as an anticipation of the perfect and
eternal theocratic state which will exist when primor-
dial conditions are reinstated forever. This interim
kingdom was expected to be transitional since it is
depicted as combining some of the characteristics of
this age with those of the age to come. In Christian
apocalypticism this anticipation of a temporary messi-
anic kingdom is clearly reflected in Revelation 20:4-6,
and according to some scholars is also reflected in
1 Corinthians 15:20-28 (see below). The expectation
of a future temporary messianic kingdom is found in
only three early Jewish apocalypses, the Apocalypse of
Weeks, or 1 Enoch 91:1-10; 93:12-17 (written between
175 and 167 BC), 4 Ezra 7:26-44; 12:31-34 (written c.
AD. 90), and 2 Baruch 29:3—30:1; 40:14; 72:2—74:3
(written c. AD. 110). Though some have claimed that
the conception of a temporary messianic kingdom is
found in 2 Enoch 32:2—33:1 and Jubilees 1:27-29; 23:26-
31, the evidence is not compelling.

3.5.1. Apocalypse of Weeks. In I Enoch 93:3-10 and
91:11-17, an earlier apocalypse inserted into the Epis-
tle of Enoch (I Enoch 91—104), history is divided into
ten weeks (i.e., ten ages), with a nonmessianic tempo-
rary kingdom appearing in the eighth week and an
eternal kingdom arriving in the tenth week (I Enoch
91:11-17).

3.5.2. 4 Ezra. According to 4 Ezra 7:26-30, the Mes-
siah will appear in the last days and live with the
righteous for four hundred years. The Messiah, to-
gether with all other people on earth, will then die

and the world will return to seven days of primeval
silence. After this the resurrection will occur (4 Ezra
7:32), and the Most High will take his place on the seat
of judgment and will execute judgment on all nations
(4 Ezra 7:36-43). In 4 Ezra 12:31-34, on the other hand,
the Davidic Messiah will sit on the seat of judgment
and, after reproving the ungodly and the wicked, will
destroy them (4 Ezra 12:32). This judgment exercised
by the Messiah is preliminary to the final judgment
which will be exercised by God after the arrival of the
end (4 Ezra 12:34). Nowhere in 4 Ezra, however, does
the Messiah play a role in the eternal theocratic king-
dom which is inaugurated with the resurrection.

3.5.3. 2 Baruch. After twelve periods of tribulation
(2 Baruch 27:1-5), the messianic kingdom is depicted
as a period of phenomenal abundance inaugurated
by the appearance of the Messiah (2 Baruch 29:3) and
concluded by his return to glory (2 Baruch 30:1). The
elect who lived during the messianic kingdom will
then be joined by the resurrected righteous, but the
souls of the wicked will fear judgment (2 Baruch 30:1-
5). The author assumes rather than clearly states the
fact that those who lived during the messianic king-
dom will experience a transformation into a resurrec-
tion mode of existence like the resurrected righteous.
In 2 Baruch 39—40 the predicted fall of the fourth
kingdom (Rome) will be followed by the revelation of
the Messiah (2 Baruch 39:7), who will destroy the ar-
mies of the final wicked ruler, who will be brought
bound to Zion where he will be judged and executed
by the Messiah (2 Baruch 40:1-2). The kingdom of the
Messiah will last “forever,” that is, until the world of
corruption has ended, which means that this kingdom
is temporary but of unspecified duration. Finally, in
2 Baruch 72:2—74:3, the warrior Messiah will summon
all nations together, sparing some and executing oth-
ers (2 Baruch 72:2-6). Following this period of judg-
ment will be an era in which Edenic conditions will
be restored to the earth (2 Baruch 73:1-7). As in 4 Ezra,
the Messiah plays no role in the eternal kingdom
which is inaugurated after he is taken up into heaven.

3.6. The Eschatological Antagonist. In Jewish apoca-
lyptic literature there are two traditions of a wicked
eschatological figure who functions as an agent of
Satan, or Beliar, in leading astray, opposing and per-
secuting the people of God; both traditions represent
historicizations of the ancient combat myth. One tra-
dition focuses on a godless tyrannical ruler who will
arise in the last generation to become the primary ad-
versary of God or the Messiah. This Satanic agent was
expected to lead the forces of evil in the final battle
between the forces of evil and the people of God (1QM
18.1; 1QS 4.1818; T. Dan. 5:10-11; T. Mos. 8).
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The historicization of the combat myth is already
found in the OT where the chaos monsters Rahab
and Leviathan are sometimes used to symbolize for-
eign oppressors like Egypt (Ps 74:14; 87:4; Is 30.7;
Ezek 29:3; 32:2-4). Several OT traditions provided the
basis for the later apocalyptic conception of the es-
chatological antagonist, including the figure of Gog,
the ruler of Magog in the Gog and Magog oracle in
Ezekiel 38—39 (see Rev 20:8; 3 Enoch 45:5), the refer-
ences to a vague “enemy from the north” found in
several OT prophecies (Ezek 38:6, 15; 39:2; Jer 1:13-
15; 3:18; 4:6; 6:1, 22), and the depicting of Antiochus
IV, the “little horn” in Daniel 7—8, as the oppressor
of the people of God. The career of the Greco-Syrian
king Antiochus IV Epiphanes (175-164 B..), whose ac-
tions against the Jewish people are described in
1 Maccabees 1:20-61, and 2 Maccabees 5:11-6:11, is
presented as a mythologized apocalyptic figure in
Daniel 11:36-39, claiming to be God or to be equal
with God (Dan 11:36-37; Sib. Or. 5:33-34; Asc. Isa. 4:6;
2 Enoch [Rec. J] 29:4).

Later the characteristics of the eschatological adver-
sary were augmented and embellished by traditions
about the Roman emperors* Caligula and Nero, both
of whom had divine pretensions which their Roman
contemporaries considered tacky and which outraged
the Jews. The other tradition concerns the false
prophet who performs signs and wonders to legiti-
mate his false teaching (cf. Deut 13:2-6). Occasionally
Satan and the eschatological antagonist are identified
as the same person, as in Sibylline Oracles 3:63-74 and
Ascension of Isaiah 7:1-7, where Nero (= the eschatolog-
ical antagonist) is regarded as Beliar (= Satan) incar-
nate.

3.7. The Re-creation or Transformation of the Cosmos.
In Isaiah 65:17 and 66:22 the creation of a new heav-
en and a new earth is predicted. The theme of the re-
creation or renewal of creation was taken up into
apocalyptic literature as the final eschatological act.
Essentially the expectation of a new creation or a re-
newed creation is a particular application of the two-
age schema in which the first creation is identified
with the present evil age (or world) and the new or
renewed creation is identified with the age (or world)
to come. While there are many references to the new
creation in Jewish apocalyptic literature, it is not al-
ways clear whether the present order of creation is
reduced to chaos before the act of re-creation (I Enoch
72:1; 91:16; Sib. Or. 5.212; Jub. 1:29; 4:26; Bib. Ant.
3:10; Apoc. Elijah 5:38; 2 Pet 3:13; Rev 21:1, 5; see 2 Cor
5:17; Gal 6:15), or whether the renewal or transforma-
tion of the existing world is in view (I Enoch 45:4-5;
2 Apoc. Bar. 32:6; 44:12; 49:3; 57:2; Bib. Ant. 32:17;
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4 Ezra 7:30-31, 75; see Rom 8:21). In many of these
passages the pattern for the new or transformed crea-
tion is based on the Edenic conditions thought to
have existed on the earth before the fall of Adam and
Eve.

4. Paul and Jewish Apocalyptic.

4.1. Sources and Problems. Critical scholarship re-
gards the seven generally acknowledged Pauline let-
ters as providing a firm basis for analyzing Pauline
theology. These letters include Romans, 1 and 2 Co-
rinthians, Galatians, Philippians, 1 Thessalonians and
Philemon. Letters whose authenticity remains in some
doubt (2 Thessalonians; Colossians) or whose Pauline
authorship is generally rejected (Ephesians; 1 and 2
Timothy; Titus) are used only to supplement data
found in the basic corpus of seven letters. The Book
of Acts is another important source for our knowledge
of Paul’s life, but this work too must be used only as
a supplement to the core of genuine letters.

One of the major problems in the study of Paul’s
life and thought is that of determining the extent to
which it is appropriate to label Pauline thought as
“apocalyptic.” There is widespread agreement that
Paul was influenced by apocalyptic eschatology, but
the extent to which he modified apocalypticism in
light of his faith in Christ remains a central problem.
Baumgarten holds that Paul demythologizes apocalyp-
tic traditions by consistently applying them to the pres-
ent life of the community.

Another problem centers on the issue of the origin
of Paul’s apocalyptic thought. Baumgarten (43-53) has
suggested that apocalyptic traditions came to Paul
through the Hellenists at Antioch.*

4.2. The Center or Structure of Pauline Thought. The
complexity of Paul’s theological thought is exacerbat-
ed by the fact that the primary evidence for his views
is found in occasional letters written in a variety of
specific contexts for the purpose of addressing partic-
ular problems and issues; they are historically contin-
gent pastoral communications. Further, the basic
seven-letter corpus can hardly be regarded as a repre-
sentative sample of Pauline thought. Despite the dif-
ficulties, many attempts have been made to under-
stand the coherence of Paul’s thought and on that
basis to identify the core or center* of his thought.
Some scholars have doubted whether Paul himself
thought in terms of such a “core,” or whether the
evidence from seven occasional letters is adequate for
such a task. Some of the more important suggestions
for identifying the central message of Paul’s thought
include: (1) the gospel* (2) christology,* (3) the
death* and resurrection* of Jesus, (4) the theme “in
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Christ”* (participatory categories), (5) ecclesiology (see
Church), (6) justification* by faith (the traditional Lu-
theran view) and (7) anthropology (F. C. Baur; R. Bult-
mann). It is evident, however, that many of these top-
ics are closely related to others, so that the choice of
a core for Pauline thought becomes a matter of nu-
ance. It is clear, for example, that Paul’s polemical
doctrine of justification by faith is an aspect of his
christology, and that the topics of anthropology and
ecclesiology are two ways of looking at individual
Christians who at the same time hold membership in
the people of God.

Other scholars have proposed that it is more impor-
tant to identify the structure of Paul’s thought. Two of
the most important proposals include: (1) salvation
history, that is, God, who is the central actor in history,
has had an ultimate salvific goal for humanity from
the beginning, which originally centered on Israel
and ultimately on all who believe in Christ, a structure
particularly evident in Romans 9—11; and (2) apoca-
lyptic eschatology. However, salvation history and
apocalyptic eschatology must not be considered anti-
thetical, since the latter is simply a more specific and
particular version of the former. Further, it is a matter
of continuing debate whether these suggestions con-
stitute the horizon or kernel of Paul’s thought.

4.3. Paul as a Visionary and Mystic. The authors of
apocalypses, though they usually concealed their true
identities behind pseudonyms, received divine revela-
tions through visions* and for that reason they struc-
tured the apocalypses they wrote as narratives of the
visions they had actually received or pretended to re-
ceive. There was a close relationship between Jewish
merkabah mysticism (based on Ezek 1; sez Jew, Paul the;
Mysticism) and apocalypticism (Gruenwald), though
out-of-body visions were more common in the former
and bodily ascensions to heaven more common in the
latter. While there is no evidence that Paul himself
wrote an apocalypse, he claims to have been the re-
cipient of revelatory visions or ecstatic experiences
(Gal 1:11-17; 1 Cor 9:1; 15:8; see Acts 9:1-9; 16:9; 18:9-
10; 22:6-11, 17-21; 26:12-18; 27:23-24). In Galatians
1:12 he speaks of his Damascus Road experience as
an apokalypsis (“revelation”) from Jesus Christ (se
Conversion), and in 2 Corinthians 12:1 he speaks of
“visions and revelations [apokalypseis] of the Lord,”
which are presumably descriptions of his own expe-
rience. It is likely that Paul is the man of whom he
speaks, who experienced a journey to the third heav-
en where he heard unspeakable things (2 Cor 12:1-
10).

4.4. Apocalyptic Scenarios. There are four relatively
extensive apocalyptic scenarios in the Pauline letters,

three of which center on the Parousia of Jesus
(1 Thess 4:13-18; 2 Thess 1:5-12; 1 Cor 15:51-57), and
the so-called “Pauline apocalypse,” which centers on
the coming of the eschatological antagonist (2 Thess
2:1-12). There are also a number of shorter scenarios
which appear to be formulaic in character and there-
fore of pre-Pauline or extra-Pauline origin (1 Thess
1:9-10; 3:13; 5:23).

4.5. Limited Dualism. The Pauline view of the sover-
eignty of God (Rom 9—11) makes it apparent that he
shares the basic dualistic convictions of Jewish apoca-
lypticism during the late Second Temple period.

4.5.1. Temporal or Eschatological Dualism. In conti-
nuity with the temporal dualistic thought of Jewish
apocalypticism, Paul also contrasted the present evil
age with the coming age of salvation* (Gal 1:4; Rom
8:18; 1 Cor 1:26; see Eph 5:16) and believed that he
was living at the end of the ages (1 Cor 10:11). Yet Paul
considerably modified the sharp distinction usually
made in apocalyptic thought between these two ages.
Paul understood the death and resurrection of Jesus
in the past as cosmic eschatological events that sepa-
rated “this age” (Rom 12:2; 1 Cor 1:20; 2:6), or “this
present evil age” (Gal 1:4), from “the age to come.”
This present age is dominated by rulers, demonic
powers who are doomed to pass away (1 Cor 2:6-7; see
Principalities and Powers).

Paul’s belief in the resurrection* of Jesus the Mes-
siah convinced him that eschatological events had
begun to take place within history, and that the res-
urrection of Jesus was part of the traditional Jewish
expectation of the resurrection of the righteous (1 Cor
15:20-23). For Paul the present is a temporary period
between the death and resurrection of Christ and his
return in glory in which those who believe in the
gospel share in the salvific benefits of the age to come
(Gal 1:4; 2 Cor 5:17). This temporary period is char-
acterized by the eschatological gift of the Spirit of God
who is experienced as present within the Christian
community in general as well as within particular be-
lievers who are members of the Christian community
(Rom 8:9-11; 1 Cor 6:19; 12:4-11; 1 Thess 4:8; se¢e Holy
Spirit). While Paul did not explicitly use the phrase
“the age to come” in 2 Corinthians 5:17 and Galatians
6:15, he uses the phrase “new creation,*" a phrase
with apocalyptic associations (Is 65:17; 66:22; Rev
21:1). Though the final consummation still lay in the
future, for Christians the new age was present because
the Messiah had come.

The basic salvation-history framework of Paul’s
thought incorporates within it the apocalyptic notion
of the two successive ages. This is evident in Romans
5:12-21 where Paul schematizes history in terms of the
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two realms of Adam* and Christ, which are both made
part of present experience. Paul therefore made an
“already”/"not yet” distinction, indicated by his use of
the indicative and imperative in passages such as Ga-
latians 5:25: “If we live [indicative] in the Spirit, let us
also walk [imperative] in the Spirit.” While the flesh*
has been crucified with Christ (Gal 2:20; 3:24; 6:14;
Rom 6:2, 6-7, 22; 8:13), the desires of the flesh still
pose temptations for Christians (Gal 5:16-18; Rom
6:12-14; 8:5-8). The daily obedience of the Christian
provides the continual and necessary authentication
of their original act of believing in Christ until the
future redemption* of creation and the freedom* of
the children of God becomes a reality (Rom 8:19-20).
4.5.2. Spatial Dualism. Ancient Israelite cosmology
conceived of a cosmos in three levels: heaven, earth
and Sheol. This same conception of the universe was
transmitted to early Judaism, though the emphasis on
the transcendence of God which characterized late
Second Temple Judaism presupposed a sharper dis-
tinction between the heavenly world and the earthly
world. This spatial dualism (heaven as the dwelling
place of God and his angels; earth as the dwelling
place of humanity) coincided with temporal or eschat-
ological dualism in the sense that the kingdom of
God, or the age to come, was a heavenly reality which
would eventually displace the earthly reality of the
present evil age. For Paul, “the things that are seen are
transient, but the things that are not seen are eternal”
(2 Cor 4:18; see Phil 3:20; 2 Cor 5:1-5). There are
therefore three cosmic realms: heaven, earth and the
region below the earth (Phil 2:10), though the normal
focus is on the two primary cosmic realms: heaven
and earth (1 Cor 8:5; 15:47-50; see Col 1:16, 20; Eph
1:10; 3:15). Heaven* is where God and his angels
dwell (Rom 1:18; 10:6; Gal 1:8; see Eph 6:9), and is the
place where Christ is now seated at the right hand of
God, a tradition based on the pre-Pauline Christian
interpretation of Psalm 110:1 (Rom 8:34; Col 3:1).
Heaven is the place from which Jesus will return in
the near future as both savior and judge (1 Thess 1:10;
4:16; Phil 3:20; see 2 Thess 1:7; see World, Cosmology).
4.5.3. Ethical Dualism. For Paul the two antithetical
cosmic powers were God* and Satan* who respective-
ly represent the moral qualities of good and evil. God
is the ultimate source of love* (Rom 5:5; 8:39; 2 Cor
13:14). It is God who has expressed love toward hu-
manity by sending his Son to die an atoning death for
them (Rom 5:8). The influence of the Spirit of God,
that is, God’s active presence in the world, is reflected
in such ethical virtues as love, patience, kindness and
self-control (Gal 5:22-23). There is an essential sim-
ilarity between the lists in 1QS 4:2-6, 9-11, in which the
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virtues* encouraged by the spirit of truth are contrast-
ed with the vices promoted by the spirit of error, and
the lists in Galatians 5:16-24, where vices are the pro-
ducts of the flesh, while virtues are the products of the
Spirit. Satan is frequently mentioned as the supernat-
ural opponent of God and Christians and as the
source of evil in the world (Rom 16:20; 1 Cor 7:5;
2 Cor 2:11; 11:14; 12:7; 1 Thess 2:18).

4.5.4. Psychological or Microcosmic Dualism. Assum-
ing that the structure of Paul’s theology is in part the
product of his adaptation of Jewish apocalypticism as
the framework for understanding the significance of
the death and resurrection of Jesus the Messiah, that
same apocalyptic framework had a profound effect on
the way in which he understood the effects of salva-
tion on individual Christians. The basic structure of
Jewish apocalypticism consisted of a temporal or
eschatological dualism consisting of two ages, the
present era (a period of oppression by the wicked),
which will be succeeded by a blissful future era. While
Jewish apocalypticism had a largely future orientation,
Paul’s recognition of the fact that Jesus was the Mes-
siah who was a figure of the past as well as the present
and future, led him to introduce some significant
modifications. The most significant modification is
the softening of the distinction between this age and
the age to come with his emphasis on the hidden
presence of the age to come within the present age.

Paul exhibits a tendency to conceptualize human
nature and existence as a microcosmic version of a
Christianized form of apocalyptic eschatology. In oth-
er words, the apocalyptic structure of history was con-
sidered paradigmatic for understanding human na-
ture. In effect the Christian person is situated at the
center of history in the sense that in him or her the
opposing powers which dominate the cosmos are en-
gaged in a struggle. Just as Paul’s Christian form of
apocalyptic thought is characterized by a historical or
eschatological dualism consisting in the juxtaposition
of the old and new ages, so his view of human nature
reflected a similarly homologous dualistic structure.
This is evident in 2 Corinthians 5:17 (NRSV): “So if
anyone is in Christ, there is a new creation: everything
old has passed away; see, everything has become
new!” Here Paul uses the basic apocalyptic expecta-
tion of the renewal of creation (i.e., the inauguration
of the age to come) following the destruction of the
present evil age as a paradigm for the transformation
experienced by the individual Christian who has
moved from unbelief to belief. Thus the apocalyptic
expectation of an impending cosmic change from the
present evil age to the future age of salvation has
become paradigmatic for the transformation of the
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individual believer (see Creation and New Creation).

Since this apocalyptic transformation affects only
those “in Christ,” the external world and its inhabit-
ants remain under the sway of the old age. The new
age is thus concealed in the old age. The phrase “new
creation” refers to the renewal or re-creation of heav-
en and earth following the destruction of the old cos-
mos (Is 65:17; 66:22; 1 Enoch 91:16; 72:1; 2 Apoc. Bar.
32:6; 44:12; 49:3; 57:2; Bib. Ant. 3:10; 2 Pet 3:11-13; Rev
21:1). Bultmann’s existentialist understanding of Paul-
ine anthropological terms (i.e., the human person as
a free agent responsible for his or her own decisions),
and E. Kisemann’s apocalyptic or cosmological
understanding of Paul’s anthropology (i.e., the human
person is a victim of supernatural cosmic forces) are
not mutually exclusive categories. Paul also conceives
of the struggle within each Christian as the conflict
between the Spirit and the flesh, as in Galatians 5:16:
“Walk in the Spirit and you will not fulfill the desires
of the flesh.”

4.6. Jesus the Messiah. One of the major obstacles
impeding Jewish belief in Jesus as the Messiah of Jew-
ish expectation was the fact of the crucifixion* (1 Cor
1:18-25; Gal 5:11; see Heb 12:2). One of the unsolved
problems in the investigation of early Christianity is
the reason why early Christians recognized the mes-
sianic status of Jesus despite the fact that he fulfilled
none of the central functions which the Jewish people
expected of the figure of the Davidic Messiah, includ-
ing his role as an eschatological high priest, a para-
digmatic benevolent and all-powerful king, a judge
and destroyer of the wicked, a deliverer of the people
of God (Pss. Sol. 17; 4 Ezra 12; 2 Apoc. Bar. 40). In the
seven undisputed letters of Paul the term Christos,
meaning “Anointed One,” “Christ,” or “Messiah,” oc-
curs 266 times, usually as a proper name for Jesus (e.g.,
“Jesus Christ”), often with some residual titular quality
(evident in the name “Christ Jesus),” and occasionally
as a name for a specific Messiah, Jesus (Rom 9:5), but
never as a general term for an eschatological deliverer
within Judaism. In the seven core Pauline letters Chris-
tos is never used as a predicate (e.g., “Jesus is the
Christ”), Christos is never given a definite article fol-
lowing the name “Jesus” (e.g., “Jesus the Christ”), and
Christos is never accompanied by a noun in the gen-
itive (e.g,, “the Christ of God”). It is safe to conclude
that the messianic status of Jesus was not a matter of
dispute or concern to Paul. Paul assumes but does not
argue that Jesus is the Messiah (see Christ).

4.7. The Parousic and Judgment. The later OT
prophets frequently referred to the Day of the Lord as
the occasion when God would judge the world (Amos
5:18-20; Zeph 1:14-16; Joel 2:2). In Jewish apocalyptic

literature the inauguration of the eschaton occurs
with the coming of God or of an accredited agent of
God, the Messiah, to bring both salvation and judg-
ment.* While Paul can speak of “the Day of the Lord”
(1 Thess 5:2), and God'’s role as eschatological judge
(Rom 3:6), the center of his eschatological hope has
shifted from God to Christ, so that he can speak both
of the impending Day of the Lord (1 Thess 5:2), and
claim that on that day God will judge the secrets of
men by Christ Jesus (Rom 2:16; see 2 Tim 4:1). The
Parousia is referred to by Paul both as “the revelation
[apokalypsis] of our Lord Jesus Christ” (1 Cor 1:6) and
(on the analogy of the OT expression “the Day of the
Lord”) as “the Day of Jesus Christ” (1 Cor 1:8; Phil 1:6;
3:12-21; Rom 14:7-12, 17-18; 2 Cor 5:10; 1 Thess 4:13-
18; 1 Cor 15:20-28, 50-58; see Eschatology).

4.8. The Resurrection. For Paul the resurrection* of
Jesus was not an isolated miraculous event but rather
the first stage of the general resurrection of the right-
eous dead (1 Cor 15:20-23). As an eschatological
event, Paul expects that the resurrection of the right-
eous will occur when Christ returns (Phil 3:20; 1 Thess
4:13-18; 1 Cor 15:51-53). Those who are raised from
the dead will be transformed into a new mode of ex-
istence (1 Cor 15:51-53; Phil 3:20-21). A similar expec-
tation occurs in Jewish apocalyptic literature (Dan
12:3; 1 Enoch 39:4-5; 62:15; 2 Enoch 65:10; 2 Apoc. Bar.
49:3). But the resurrection of Jesus, which guarantees
the resurrection of believers, is not simply a past event
with future consequences. Nor is the death of Jesus
simply a historical fact. For Christians, baptism repre-
sents a real identification with Christ in both his death
and resurrection, signaling death to the old life and
resurrection to the new (Rom 6:1-14; 8:10-11; see Col
3:1-3; Eph 2:1-10).

4.9. The Eschatological Antagonist. The Christian doc-
trine of the incarnation of Christ made it all but in-
evitable that a Satanic counterpart to Christ would be
incorporated into early Christian apocalyptic expecta-
tion. In the Synoptic apocalypse the appearance of
false Messiahs and false prophets at the end of the
age is predicted (Mk 13:21-22; Mt 24:23-24). This fig-
ure is called the Antichrist in Johannine literature
(1Jn 2:18,22; 4:3; 2 n 7). In Revelation the two major
Antichrist traditions, the godless, tyrannical ruler and
the false, seductive prophet, are kept separate. The
evil ruler is called the Beast from the Sea (Rev 13:1-
10; 16:13; 19:20), while the false prophet is called the
Beast from the Land, or the False Prophet (Rev 13:11-
18; 16:13; 19:20). There is a single extended discus-
sion of the coming of the eschatological antagonist in
the Pauline letters (2 Thess 2:1-12), though strangely
there are no allusions to this figure elsewhere in the
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Pauline letters. In 2 Thessalonians 2:1-12 Paul com-
bines into a single figure the two major eschatological
antagonist traditions, that of the godless, tyrannical
ruler and that of the false, seductive prophet. This
person is called both the “man of lawlessness” and
the “son of perdition” (2 Thess 2:3; see Dan 11:36-37;
Sib. Or. 5:33-34; Asc. Isa. 4:6; 2 Enoch [Rec. J] 29:4), who
will install himself in the temple of God, proclaim
himself to be God (2 Thess 2:4) and perform miracles
to legitimate his claims (2 Thess 2:9; see Mk 13:22; Mt
24:24; Rev 13:13-14; see Signs, Wonders). This eschat-
ological antagonist has not yet appeared because
someone or something is restraining him or it
(2 Thess 2:7), though there is no agreement regarding
whether this restraining force is Satan, the Roman
Empire, the Roman Emperor or perhaps some super-
natural force. This eschatological antagonist will be
slain by the Lord Jesus when he returns in judgment
(2 Thess 2:8; see Man of Lawlessness).

4.10. The Problem of a Temporary Messianic Kingdom.
The relevance of 1 Corinthians 15:20-28 to the early
Jewish and early Christian view of a temporary inter-
mediate messianic kingdom is disputed, though the
general view is that there is no clean and convincing
evidence that Paul, like the author of Revelation (Rev
20:1-6), expected a messianic interregnum (see King-
dom of God/Christ).

A. Schweitzer summarized Paul’s apocalyptic beliefs
in this way: (1) the sudden and unexpected return of
Jesus (1 Thess 5:1-4); (2) the resurrection of deceased
believers and the transformation of living believers,
all of whom meet the returning Jesus in mid-air
(1 Thess 4:16-17); (3) the messianic judgment pre-
sided over either by Christ (2 Cor 5:10) or God (Rom
14:10); (4) the inauguration of the messianic kingdom
(not described by Paul, but hinted at in 1 Cor 15:25;
Gal 4:26); (5) the transformation of all nature from
mortality to immortality* during the messianic king-
dom (Rom 8:19-22), and the struggle with angelic pow-
ers (Rom 16:20) until death itself is conquered (1 Cor
15:23-28); (6) the conclusion of the messianic king-
dom (Paul does not mention its duration); (7) the
general resurrection at the conclusion of the mes-
sianic kingdom (1 Cor 6:3); (8) the judgment upon all
humanity and defeated angels. According to Schweit-
zer, Paul introduced two resurrections although Jew-
ish eschatology before him knew only a single resur-
rection, either at the beginning or the end of the
messianic kingdom. This modification was motivated
by Paul’s belief in the death and resurrection of Jesus
the Messiah. The first resurrection enables believers
who have died as well as living Christians to partici-
pate in the messianic kingdom, all enjoying a resur-
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rection mode of existence.

Schweitzer’s reconstruction of Pauline eschatology
is subject to several criticisms. (1) There is no evidence
in 1 Thessalonians 4:13-18 or 1 Corinthians 15:20-28
that Paul expected an intermediate messianic king-
dom (Wilcke). (2) There is no evidence to indicate that
Paul expected a general resurrection of both the right-
eous and the wicked dead.

There are a number of reasons for thinking that it
is more probable that 1 Corinthians 15:20-28 indicates
that the Parousia will shortly be followed by the res-
urrection and judgment, which together will usher in
the final consummation of history (Davies 1970, 295-
97): (1) For Paul the kingdom of God is an unending
kingdom (1 Thess 2:12; Gal 5:21; 1 Cor 6:9-10; 15:50;
see 2 Thess 1:4-5; Col 4:11). (2) The only text which
mentions the “kingdom of Christ” (Col 1:12-13) un-
derstands it as a present fact. (3) Paul connects the
Parousia with the judgment of the world (1 Cor 1:7-8;
2 Cor 1:14; Phil 1:6, 10; 2:16). It is probable that Paul
has essentially historicized the apocalyptic conception
of a temporary messianic kingdom in terms of a tem-
porary period between the crucifixion and resurrec-
tion of Jesus and his Parousia.

Se¢ also CREATION AND NEW CREATION; ESCHATOLOGY;
KINGDOM OF GOD/CHRIST; MAN OF LAWLESSNESS AND RE-
STRAINING POWER; QUMRAN AND PAUL; RESTORATION OF
ISRAEL; RESURRECTION; TRIUMPH; WORLD, COSMOLOGY.
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D. E. Aune

APOCRYPHAL PAULINE LITERATURE
As with other major figures of the NT, a variety of later
works were written in Paul’s name or about Paul. They
are usually placed in the rather loose category of
“New Testament Apocrypha.”

1. Letters

2. Acts

3. Apocalypses

4. Prayer

1. Letters.
The letter* was not a popular genre for writers of
Christian apocryphal literature, and so, despite Paul’s
fame as a letter writer, few apocryphal Pauline letters
were written. An apparent reference by Clement of
Alexandria (Protr. 9.87.4) 10 a letter of Paul to the
Macedonians should probably be understood as a ref-
erence to Philippians. The Muratorian Canon (late
second century) refers to spurious Pauline letters used
by the Marcionites and addressed to the Laodiceans
and to the Alexandrians (se¢ Canon). The latter has
not survived. In the reference to the letter to the Lao-
diceans there may be some confusion, since Marcion
himself thought that Ephesians was Paul’s letter to the
Laodiceans. If the reference is to an apocryphal letter
which was Marcionite in content, then it cannot be to
the Laodiceans which has survived in Latin. This is
little more than a patchwork of Pauline phrases, main-
ly from Philippians* and Galatians,* and must have
been composed simply to fill the gap in the Pauline
correspondence indicated by Colossians 4:16. It dates
from the fourth century or earlier, and in the medie-
val West was widely regarded as an authentic Pauline
letter, though not as canonical.

The apocryphal correspondence between Paul and
the Corinthians (known as 3 Corinthians), which in-

cludes a letter from the Corinthian church to Paul as
well as Paul's reply, probably (though some disagree)
originated as part of the Acts of Paul (see below), but
also circulated separately. On the basis of the Corin-
thians’ problem about the resurrection* in 1 Corinthi-
ans, it represents them as troubled by the Gnostic
teaching of Simon Magus and Cleobius and gives, as
it were, a Pauline response to second-century Gnosti-
cism.*

The apocryphal correspondence between Paul and
Seneca consists of fourteen letters exchanged be-
tween Paul and his contemporary, the Roman philos-
opher and statesman Seneca. It shows Seneca as very
impressed by Paul's teaching, and presumably it
served an apologetic purpose. It dates from the fourth
century.

2. Acts.

For students of Paul and the Pauline tradition, by far
the most interesting of the apocryphal Pauline works
is the second-century Acts of Paul. Unfortunately, the
complete text has not survived. Because three major
parts of the work were extracted and circulated as
separate works after the Acts of Paul itself had largely
fallen out of favor (the Acts of Paul and Thecla, 3 Co-
rinthians and the Martyrdom of Paul), these parts are
still extant, but most of the rest of the work survives
only in fragmentary form.

The work must have been written in the second half
of the second century. According to Tertullian, who
was concerned to disallow appeal to the story of Thec-
la for evidence that Paul permitted women to teach
and baptize, the author was a presbyter in Asia, who
as a result of the work was removed from office (De
Bapt. 17.5). If this account is reliable, it cannot mean
that the presbyter was deposed for attempting to pass
off his work as Paul’s, for the Acts of Paul makes no
claim to be written by Paul. It was presumably rather
because he attributed to Paul teaching (such as that
mentioned by Tertullian or the strong advocacy of
sexual abstinence) which was deemed unacceptable.
It seems very likely that the author incorporated in his
work traditions and legends that already circulated
orally in the Pauline churches of Asia Minor. Mac-
Donald has argued that the stories about Thecla, the
story of Paul and the lion at Ephesus,* and the story
of Paul’s martyrdom are folkloric in content and re-
semble oral narrative in style.

The story of Thecla tells of a young woman of a
prominent family in Iconium, who is won over by
Paul’s message, especially its emphasis on the need to
abstain from sexual* relations, and breaks off her en-
gagement. Condemned to be burned at the stake, she
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is miraculously preserved and accompanies Paul to
(Pisidian) Antioch, where she repulses the advances
of a city official, is thrown to the wild beasts in the
arena and again is miraculously preserved. After this
experience Paul permits her to become a teacher, she
returns to Iconium, then moves to (Isaurian) Seleucia
and spends the rest of her life as a successful evan-
gelist and teacher. Another episode of miraculous de-
liverance is Paul's experience when thrown to the
lions at Ephesus: the lion he encounters is the same
he had once baptized, on its request, in Jericho! The
Acts included several miracles of healing and resurrec-
tion by the apostle. The concluding section recounts
his final journey by sea from Corinth to Rome,
preaching in Rome, arrest by Nero and martyrdom.
(For the correspondence with the Corinthians, see
section 1 above.)

Various attempts have been made to identify good
historical tradition about Paul behind these narra-
tives. Thecla was most probably a real person, a con-
vert of Paul at Iconium and well remembered as a
prominent Christian leader in that area, but it is im-
possible to tell whether anything else in the stories
about her is more than legend. (Conceivably, Ignatius
Rom. 52. is a reference to the story of Thecla in the
arena.) Rordorf has drawn attention to the traditions
which the Acts of Paul share (he thinks independently)
with the Pastorals,* especially 2 Timothy. Persons who
appear in both are Onesiphorus, Demas, Hermog-
enes, Titus and Luke (both with Paul in Rome in the
Acts of Paul, as in 2 Tim 4:10-11). He finds in the Acts
of Paul confirmation of the theory that the personal
information about Paul in the Pastorals relates to trav-
els which took place after the end of Acts, and con-
cludes that the account in the Acts of Paul of Paul’s
final journey to Rome (understood as a journey sub-
sequent to that recounted in Acts) and his martyrdom
rests on historical tradition.

The physical description of Paul (Acts of Paul and
Thecla 3) is well known: “a man of small stature, with
a bald head and crooked legs, in a good state of body,
with eyebrows meeting and nose somewhat hooked,
full of friendliness.” The modern impression that this
is an unflattering description is mistaken. According
to ancient ideas about physiognomy, the hooked nose,
bowed legs and meeting eyebrows were regarded fa-
vorably, and shortness was not necessarily a disadvan-
tage. The reference to baldness is the most surprising
feature, and might preserve a historical memory. Early
catacomb paintings depict Paul with little hair.

Much recent study of the Acts of Paul has seen the
work as valuable evidence for popular Christianity in
Asia Minor in the second century and has focused
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especially on the role of celibate women, who are
prominent generally in the second-century apocry-
phal Acts and are thus represented in the Acts of Paul
especially by Thecla. S. L. Davies argued that the apoc-
ryphal Acts were written by Christian women for
groups of women vowed to celibacy (widows, virgins
who had renounced marriage,* like Thecla, and wom-
en who had left their husbands). MacDonald, whose
work deals more specifically with the Acts of Paul, ac-
cepts that the presbyter mentioned by Tertullian wrote
it, but argues that the oral legends he used were sto-
ries told by Christian women, for whom they served
as justification for their life and ministry as celibates
independent of male authority. Others agree with this
view of the celibacy espoused by Thecla as an asser-
tion of female independence of patriarchal marriage
and patriarchal social structures. MacDonald further
argues that these oral legends were also known to the
author of the Pastorals (which he dates in the second
century), who refers to them in 1 Timothy 4:7 and
2 Timothy 4:17, and wrote to counteract them. The
Pastorals’ restrictions on the order of widows and
women teachers were intended to control and to sup-
press the activities of celibate women. The Pauline
tradition in second-century Asia Minor thus divided
between the apocalyptic social radicalism of the wom-
en who told the stories of Thecla and the social con-
formism and patriarchalism of the Pastorals. This
feminist approach has opened up valuable new per-
spectives on the apocryphal Acts, but probably needs
to be tested by further study of the theme of celibacy
as an ideal for both men and women in the apocry-
phal Acts in general and in the second-century
church.

Paul appears also in a number of later Acts (Acts of
Andrew and Paul, Acts of Peter and Paul, Syriac History
of Paul, etc.). An otherwise unknown Preaching of Paul
is described in Pseudo-Cyprian, De Rebaptismo 17 (3rd
century?).

3. Apocalypses.

Two apocalypses of Paul have been preserved, both
inspired by Paul’s reference to his ascent to heaven*
(2 Cor 12:2; see Visions). One is a Gnostic work, prob-
ably of the second century, preserved among the Nag
Hammadi texts (CG V, 2). It describes Paul’s ascent
through the heavens, where he sees the judgment of
souls in the fourth and fifth heavens, encounters an
old man on a throne in the seventh heaven, who
threatens to prevent his further ascent, and passes
beyond the twelve apostles in the eighth heaven (the
Ogdoad) to meet his fellow spirits in the tenth heaven.
The work obviously has a Jewish apocalyptic* base,
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but whereas in a Jewish apocalypse the seventh heav-
en, containing the throne of God, would be the high-
est heaven, this work engages in a typically Gnostic
polemic against the Jewish God, represented as the
demiurge, whose authority Paul escapes. It is also
characteristic that Paul, the favorite apostle of many
second-century Gnostics, surpasses the twelve apos-
tles. Whether this work is the Gnostic Ascension of Paul
to which Epiphanius refers (Haer. 38.2.5) seems doubt-
ful, for the latter refers to only three heavens.

Very different is the Apocalypse of Paul which be-
came the most popular of the extracanonical Chris-
tian apocalypses. Originally written in Greek, only a
later redaction survives in Greek, but there are early
versions in Latin, Syriac, Coptic, Armenian and Ara-
bic. A whole series of Latin redactions, abbreviating,
adapting and adding to the text, were made in the
early Middle Ages, and one of these was a source for
Dante’s Divine Comedy. The continuing immense pop-
ularity of the work in the medieval period is shown by
its translation into most of the European vernacular
languages of the Middle Ages. There are various re-
dactions also in other languages, such as Armenian.
The Apocalypse of Paul is thus really the name for the
whole collection of literature deriving from a Chris-
tian apocalyptic work of the patristic period. In addi-
tion, there are other influential later apocalypses,
such as the Greek and Ethiopic Apocalypses of the Vir-
gin, which were heavily indebted to the Apocalypse of
Paul for their content. It would be hard to overesti-
mate the influence which the Apocalypse of Paul has
had on the picture of the afterlife, especially hell, in
Christian imagination and art.

The earliest extant form of the work, represented by
the long Latin version, has an introduction purporting
to record the discovery of the work in a house in
Tarsus in 388. This would seem to date it at the end
of the fourth century. But there are reasons for sup-
posing that the introduction was added to an earlier
form of the Apocalypse. In any case, the work is certain-
ly heavily indebted to older sources and apocalyptic
traditions, some of Jewish origin, and is closely related
to the early second-century Apocalypse of Peter, proba-
bly by way of a common source. The Apocalypse of Peter
was the most popular account of the fate of the right-
eous and the wicked after death until the Apocalypse of
Paul supplanted it.

The Apocalypse relates how Paul was taken up to
heaven and shown the judgment and separation of
souls after death, paradise and the heavenly Jerusa-
lem, and hell, whose wide variety of types of punish-
ment for various classes of sinners are described in
detail. In response to the prayers of Paul and the arch-

angel Michael, God grants the damned in hell a day’s
respite from their sufferings on Sunday of each week.
Like other apocalypses of this type, the work is con-
cerned both with the justice of hell, which is depicted
in order to dissuade its readers from sin, and also with
compassion for those condemned to an eternity of
torment.

4. Prayer.
A short Prayer of the Apostle Paul (CG 1,1) is written on
the front flyleaf of Codex I of the Nag Hammadi Li-
brary. It is a Gnostic, most likely Valentinian, produc-
tion. There are some Pauline echoes in a strongly
Gnostic framework of thought.
See also PAUL IN ACTS AND LETTERS; PAUL IN EARLY
CHURCH TRADITION.
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R. J. Bauckham

APOLLOS

Apollos was a trained rhetor, capable of demonstrat-
ing from the OT that the Messiah was Jesus. Nonethe-
less, we read very little about his contribution to the
expansion of early Christianity. Quite the opposite;
1 and 2 Corinthians suggest that his training and min-
istry contributed to problems which necessitated
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Paul’s correspondence.
1. Apolios at Ephesus
2. Apollos and the Divisions at Corinth
3. Summary

1. Apollos at Ephesus.

Although the NT provides little personal information
about Apollos, the details that are provided are help-
ful. According to Acts 18:24-28, Apollos was a Jew from
Alexandria. Luke introduces him in connection with
Ephesus* and Paul’s recent departure from that city.
At Ephesus, Priscilla and Aquila heard Apollos speak-
ing in the synagogue. Realizing that Apollos was al-
ready familiar with John’s baptism, the couple in-
formed him of “the way of God more accurately.” The
text indicates that they “received him into their
house,” that is, into the church* meeting in their
house (cf. 1 Cor 16:19, written from Ephesus). Subse-
quently, Apollos ministered in Corinth.*

2. Apollos and the Divisions at Corinth.

Apollos’s ministry at Corinth precipitated a number of
problems which Paul attempts to resolve in 1 and 2
Corinthians. Recent reports (1 Cor 1:11; cf. 5:1; 11:18)
and a letter (1 Cor 7:1) alerted Paul to the fact that the
church was divided into four groups, defined by their
allegiances to Paul, Apollos, Cephas or Christ (1 Cor
1:12). Paul attempted to defuse this hazardous situa-
tion by removing any possible claims of allegiance to
himself. Apart from Crispus and Gaius, and the house-
hold of Stephanus, none can claim allegiance based
on their baptism* at the hands of Paul.

2.1. Apolios and the Sophistic Tradition. Apparently,
the most significant schism at Corinth was between
those who identified themselves as Paul’s and those
who affirmed allegiance to Apollos. This is readily
seen in 1 Corinthians 3:3-9; 4:6 (see Wallis, Hooker).
A careful reading of the Acts 18 text and the Corin-
thian correspondence provides ample evidence for
the nature of the polarity.

Luke provides three pieces of information which
are instructive: (1) Apollos is an aner logios (“an elo-
quent man”). (2) With respect to his exposition of the
OT, he is dynatos (“powerful”). (3) As far as his ability
to cite the OT to the synagogue community, he is a
man who is epideiknys, “one who shows” that the Mes-
siah is Jesus.

B. Winter (citing the earlier work of Orth) has dem-
onstrated that the term aner logios connoted rhetorical
training and the ability to speak eloquently, or a soph-
ist (se¢ Rhetoric). C. K. Barrett also supports this def-
inition of the term, arguing that it should be translated
“an eloquent man” rather than, as others suggest,
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“learned”; though it is a fault of the ancient world that
it often confused the two (Barrett, 22). Apollos was an
eloquent man (so AV, NEB, RSV, NRSV) and this term
suggests that he is deliberately introduced as a sophist,
a virtuoso rhetor. Like logos, dynatos and epideiknymi
also connote rhetorical ability (Winter, 15-19 and 160-
61) and certainly rhetorical training. All three terms
are indicative of the sophistic modus operandi.

The identification of Apollos as “a native of Alex-
andria” (Acts 18:24) is significant since the sophistic
movement thrived in Alexandria during this period
(Winter cites, e.g., P. Oxy 2190, Philonic corpus and The
Alexandrian Oration [OR. 32] by Dio of Prusa—Vespa-
sian’s emmisary to Alexandria).

2.2. Paul at Corinth: Conflict with the Sophists. Apol-
los’s eloquence and sophistic presence in Corinth
were undoubtedly contrasted with Paul’s unimpressive
delivery. In 2 Corinthians 10:10 Paul quotes some at
Corinth who condemn Paul for his contemptible
speech or unwillingness to speak eloquently. Turning
to Paul’s word'’s in 1 Corinthians 1—4, we observe that
the real contention between Paul and Apollos was
evidently the matter of the ability or willingness of
Paul to use eloquence in proclaiming the gospel.*
Paul claims that his coming to Corinth was not char-
acterized by sophia logou (“wisdom of speech,” 1 Cor
1:17). A number of commentators have taken en sophia
logou as a reference to a formal characteristic of skill-
ful speech (which Paul may be taking up as a Corin-
thian slogan). Paul reiterates that he did not come in
such a way as to distinguish himself in eloquence or
wisdom (1 Cor 2:1; cf. 1:17). What is primarily at stake
is Paul’s speaking. Paul is adamant in restating in
1 Corinthians 2:4 that his speech and proclamation
were not with eloquence and rhetorical skill.

In these passages logos is seen in a negative light
and is associated with rhetorical eloquence. For Paul,
a dedication to wise speech may detract from the
theology of the cross* and its redemptive power, so
that it becomes of no effect. Similarly, sophia is con-
demned as “of the world*” (1 Cor 1:29; cf. 3:19), mere-
ly “human” (vs. divine, 1 Cor 2:5; cf. 2:13 and the
variant readings for 1 Cor 2:4 where the same thrust
was made), and “of this age” and the “rulers of this
age” (1 Cor 2:6; see Principalities and Powers). In con-
trast to these negative comments, Paul juxtaposes his
own understanding of logos/sophia. According to Paul,
logos and gnosis (“knowledge”*) are given by God
(1 Cor 1:5). Later, he would affirm that logos sophias
(“words of wisdom*”) and logos gnoseos (“words of
knowledge™) are to be attributed to the Spirit (1 Cor
12:8; cf. 2:13). In this respect, we have two opposing
definitions: that of Paul and that of certain Corinthi-
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ans (see Pogoloff).

2.3. The Sophists at Corinth: Additional Evidence. In
addition to the extant non-Christian literature from
this period, three additional factors suggest that Cor-
inth was frequented by the sophists who influenced
the Christian communities. Paul (unlike the soph-
ists—perhaps Apollos?) came bearing no promise of
material benefaction; rather he worked with his
hands (se¢ Tentmaker). While Paul defends in princi-
ple the apostolic right of financial* support (1 Cor 9:7-
14), he refuses to accept support from the Corinthians.
According to Paul, by accepting this support he would
impede the gospel (2 Cor 11:7-15; 12:13-18). As Paul
states, he would not “retail” (kapeleuc) God’s word (2
Cor 2:17). This term (from kapelos, “retailer”), was fre-
quently used to derogate sophists who charged fees
for their spiritual or intellectual wares.

Second, Paul showed no concern for luxury and
bodily appearance—he was self-disciplined (1 Cor
9:24-27). In contrast, the Corinthians’ attitude toward
Paul (2 Cor 10:10) was that in addition to his inability
(or unwillingness) to speak eloquently, he had a weak
physical presence (se¢ Weakness). The sophists (in
Alexandria) report of themselves the opposite. Accord-
ing to Philo, the sophists declared themselves to be

men of mark and wealth, holding leading posi-
tions, praised on all hands, recipients of honors,
portly, healthy, robust, reveling in luxurious and
riotous living, knowing nothing of labor, conver-
sant with pleasures which carry the sweets of life
to the all-welcoming soul by every channel of
sense. (Philo Det. Pot. Ins. 34B)
Third, Paul refused to align himself with any partic-
ular group or patron—he baptized no one (with ex-
ceptions!). While Paul is dependent upon the benefac-
tion of wealthy home owners (even at Corinth, Acts
18:1-11; cf. 1 Cor 16:19), since the house church was
the primary place for Christian gathering, he refuses
to be “attached” to a householder. The sophistic mo-
dus operandi, on the other hand, suggests a predilec-
tion for attachment to the great houses at Corinth
(Blue).

3. Summary.

Whether Apollos knew of the Corinthians’ proclivity
to attach themselves to eloquent teachers is difficult to
determine. Moreover, it is impossible to establish the
degree to which Apollos adopted the sophist modus
operandi. Nevertheless, his presence at Corinth (before
he met Paul) certainly did not help the already sen-
sitive relationship between Paul and certain Corinthi-
an believers. Perhaps N. Hyldahl is correct when he
observes that it is no accident that we do not hear of

Apollos in any of Paul’s other letters. After the ex-
change of letters between Paul and the Corinthians,
and Paul’s deliberate distancing of himself from the
sophists, Apollos’s influence in the Pauline churches
evidently waned.
See also CORINTHIANS, LETTERS TO THE; PHILOSOPHY;
RHETORIC; WEAKNESS; WISDOM.
BIBLIOGRAPHY. C. K. Barrett, Essays on Paul (Philadel-
phia: Westminster, 1982) 1-27; B. B. Blue, In Public and
in Private: The Role of the House Church in Early Chris-
tianity (unpublished Ph.D. dissertation, Aberdeen Uni-
versity, 1989); F. F. Bruce, Peter, Stephen, James & John:
Studies in Early Non-Pauline Christianity (Grand Rapids:
Eerdmans, 1980) 65-85; E. S. Fiorenza, “Rhetorical Sit-
uation and Historical Reconstruction in 1 Corinthi-
ans,” NTS 33 (1987) 386-403; M. D. Hooker, “ ‘Beyond
the Things Which Are Written”: An Examination of
1 Cor 4.6,” NTS 10 (1963-64) 127-32; N. Hyldahl, “Den
korintiske situation—en skitse,” DTT 40 (1977) 18-30;
E. A Judge, “The Early Christians as a Scholastic Com-
munity,” JRH 1 (1960) 4-15; 125-137; idem, The Social
Pattern of Christian Groups in the First Century: Some Pro-
legomena to the Study of the New Testament Ideas of Social
Obligation (London: Tyndale, 1960); B. Kerferd, The
Sophistic Movement (Cambridge: University Press,
1981); A. D. Litfin, St. Paul’s Theology-of Proclamation:
An Investigation of 1 Corinthians 1—4 in Light of Greco-
Roman Rhetoric (unpublished D. Phil. dissertation, Ox-
ford University, 1983); E. Orth, Logios (Leipzig: Obert
Noske Universitatsverlag, 1926); S. M. Pogoloff, Logos
and Sophia: The Rhetorical Situation of 1 Corinthians
(SBLDS 134; Atlanta: Scholars, 1992); W. C. van Un-
nik, “First Century A.D. Literary Culture and Early
Christian Literature,” NedTTs 25 (1971) 28-43; P. Wal-
lis, “Ein neuer Auslegungsversuch des Stelle 1 Kor 4,
6,” TLZ 75 (1950) 506-8; A. J. M. Wedderburn, “&v i)
oogia 1ob Beob—1 Kor 1:21,” ZNW 64 (1973) 132-134;
L. L. Welborn, “On the Discord in Corinth: 1 Corin-
thians 1—4 and Ancient Politics,” /BL 106 (1987) 85-
111; B. W. Winter, Philo and Paul among the Sophists: A
Hellenistic Jewish and a Christian Response (unpublished
Ph.D. dissertation, Macquarie University, 1988).

B. B. Blue

APOSTASY, FALLING AWAY,
PERSEVERANCE
Is the perseverance of Christians in faith* and in the
grace* of salvation* certain, or might they fall away,
be cut off from the benefits of Christ* and come short
of final salvation? Paul’s response to these questions
is disputed.

1. Terminology

2. Continuity in Salvation and the Eschatological
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Tension

3. The Significance of Ethical Failure and Unbelief
for Continuity in Salvation

4. The Pastoral Letters

1. Terminology.

In theological debate the terms “perseverance (of the
saints),” “falling away” and “apostasy” are used in dis-
cussing the question of whether it is certain a Chris-
tian will remain in faith and salvation. Where Paul’s
teaching touches this issue we find the similar expres-
sions “steadfast endurance” (in hope, good work; Ayp-
omone [tes elpidos, ergou agathou], e.g., Col 1:11; 1 Thess
1:3; 2 Thess 1:4; Rom 2:7; 8:25), “remain in faith”
(epimeno té pistei, Col 1:23), “remain in [God’s] kind-
ness” (epimeno te chreéstoteti, Rom 11:22) and, on the
other hand, “fall [from grace]” ([ekjpipto [tés charitos],
Rom 11:11; 1 Cor 10:12; Gal 5:4). The “apostasy”
(apostasia) in 2 Thessalonians 2:3 refers to a future,
widespread rebellion against God’s rule through in-
tensified ungodliness apparently prompted by the
revelation of “the lawless one”; that is, the “apostasy”
is one of the extraordinary phenomena which will
precede the Parousia. It is not clear whether Paul has
in mind a Jewish rebellion against God, as in tradi-
tional apocalyptic understanding (e.g., Jub. 23:14-23),
or that of Christians as well (see Man of Lawlessness).
In any case, Paul does not use the term to refer spe-
cifically to Christian apostasy, or complete abandon-
ment of faith in Christ, during the church age (Mar-
shall 1975, 108).

2. Continuity in Salvation and the Eschatological Ten-
sion.

2.1. Continuity in Salvation. Paul can describe the
individual’s salvation* as already begun but not yet
complete. Is it then certain to be completed? The
question becomes acute in the face of obstacles posed
by evil forces now at work against God’s purposes, by
persecution and temptation which threaten to break
continuity in salvation, and by the prospect of the last
judgment.*

The question of the certainty of believers’ final sal-
vation depends in part on whether salvation is wholly
God’s work or whether human beings also contribute
to it. For Paul, salvation is by divine grace* alone, and
thus is God’s work alone. Christians have no contri-
bution to make to salvation such that their failure to
do so would jeopardize the final outcome. The com-
mand “Work out your salvation with ‘fear* and trem-
bling’ ” (Phil 2:12) refers to the active role of believers
in sanctification based on the fact that (“for,” gar)
“God is the one who is working in you both the willing
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and the working” (Phil 2:13). This utter dependence
on God inspires humility and obedience (“fear and
trembling”; see Holiness, Sanctification).

Further, God has purposed to bring believers’ sal-
vation to completion. God “predestined [them] to be
conformed to the image* of his Son” (Rom 8:29),
“chose [them] from the beginning for salvation, . . .
called [them] . . . so that [they] may obtain the glory
of our Lord Jesus Christ” (2 Thess 2:13-14), and “des-
tined [them] not for wrath but for obtaining salvation”
(1 Thess 5:9). Paul portrays the divine initiatives in
Christians’ salvation as a “golden chain” in which
each link implies the preceding and bears a promise
of the one to follow, the final link being glorification*
(Rom 8:29-30). Paul is certain that God’s intention will
be realized: “the one who began a good work [of
salvation] in you will finish {it] until the day of Christ
Jesus” (Phil 1:6).

Since Paul traces true Christian faith to the eternal
election* of God, not to arbitrary human history or
human will, he can express certainty that this faith will
reach its final goal (differently, Marshall 1975, 100-
103). He sees another guarantee of believers’ final
salvation in the gift of the Spirit (se¢e Holy Spirit). This
Spirit is the “Holy Spirit of promise” (Eph 1:13), the
“Spirit of the one who raised Jesus from the dead”
(Rom 8:11), the “Spirit of life” (Rom 8:2). Paul can
describe this divine power* of new, eschatological
life* and hope* indwelling Christians (cf. Rom 5:5; Tit
3:5) with the metaphors of the “first fruits”* (Rom
8:23), “deposit [of our inheritance]” (Eph 1:14; 2 Cor
1:22; 5:5) and “sealing” (Eph 1:13; 4:30; 2 Cor 1:22).
Because of the integral connection between the first
fruits and the whole, the gift of the first fruits of sal-
vation can function as a promise that the fullness of
salvation will follow. As the deposit obligates the giver
to full payment, the Spirit guarantees that God will
fully redeem Christians, who are God’s possession.
Paul plays on the ancient function of the seal when
he says that Christians are “sealed with the Holy Spirit
[for the day of redemption],” which signifies that they
belong to God and come under God’s protective care
with a view to their final salvation.

These assurances of final salvation are sometimes
said to pertain to the church as a whole and not to the
individual; in this case the assurances would not rule
out the possibility of loss of salvation by some. On the
other hand, it is the individual who benefits from
God'’s saving work—by being called to faith, justified,*
indwelt by the Spirit, and eventually glorified—and
who is thus apparently the one meant to draw assur-
ance from these divine actions. Paul’s bold formula-
tion in Romans 8:29-30 suggests that God’s saving
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work will continue unto completion in all those in
whom it has begun.

2.2. Continuity and the Eschatological Tension. Even
when discussing the real and grave threats to conti-
nuity in salvation posed by present afflictions* or
trials and the last judgment, Paul expresses certainty
of Christians’ final salvation. His confidence even
reaches a mighty crescendo in his acclamations of
God’s* faithfulness: “God is faithful!” and “will
strengthen you and keep you from the evil (one)”
(2 Thess 3:3); God “will not allow you to be tested
beyond what you are able [to endure] but will provide
... the way out that you may be able to endure” (1 Cor
10:13), and “will confirm you until the end blameless
at the day of our Lord Jesus Christ” (1 Cor 1:8-9). Paul
prays that God may “sanctify you entirely; and may
your spirit and soul and body be preserved complete,
without blame at the coming of our Lord Jesus Christ”
(1 Thess 5:23-24).

Further, Paul compellingly portrays the completion
of believers’ salvation as certain, despite great hin-
drances, by arguing from the omnipotent love* of
God: “God demonstrated his love toward us in that
while we were yet sinners Christ died for us” (Rom
5:8). With the obstacle of our own estrangement from
God overcome, what can prevent God from finishing
our salvation? “Since, therefore, we are now justified
by his blood, much more shall we be saved through
him from the [eschatological] wrath.* For if while we
were enemies* we were reconciled to God through
the death of his Son, much more, since we are [now]
reconciled, shall we be saved by his life” (Rom 5:9-10).
God’s love, seen in the fact that God “did not spare
his own Son but gave him up for us all” is the proof
that God “will graciously give (charisetai) us all things
with him” (Rom 8:32). God’s powerful love guarantees
that nothing can stand in the way of God’s free gift of
salvation through Christ in its fullness. Thus “who
shall separate us from the love of Christ,” which is the
power of our salvation? Nothing can! Neither earthly
nor superhuman powers (which Paul names in com-
prehensive lists; see Principalities and Powers), “nor
any other created thing.” “Rather, through the one
who loved us we more than conquer in all these
things” (Rom 8:35-39).

This victory of remaining in the love of God, and
thus in salvation, a victory attributed to the loving God,
extends also to the judgment day when all will meet
their final destiny (se¢ Eschatology). On that day the
elect will not be convicted as guilty and condemned.
For the Christ who loved them and died for them is
the same one who was raised and now sits at the right
hand of God and makes intercession* for them before

the Judge who has already justified them on the basis
of Christ’s work (Rom 8:33-34). The love of a vindicat-
ed and exalted intercessor is surely a supreme guar-
antee of a positive outcome of judgment for the jus-
tified. Paul sums it up: “if God [is] for us, who [is]
against us?” (Rom 8:31). That is to say, no challenge
to believers’ final salvation can be successfully mount-
ed because the omnipotent, loving God has taken
their part. The same love of God which guarantees
final salvation “has been poured out in our hearts
through the Holy Spirit,” so that believers now subject
to affliction are enabled to have “hope* that does not
disappoint” in the eschatological test (Rom 5:5).

Present tribulation and trials do not make Christian
hope less sure according to Paul. He even turns them
into a positive component in God’s plan of realizing
salvation. Through God’s direction “all things”—Paul
means adversities in particular—"“work together for
good,” the supreme good of eschatological salvation
(Rom 8:28). Further, Christian suffering* manifests
unity with Christ, who suffered and was glorified, and
whom Christians will thus also follow in glory* (Rom
8:17). Paradoxically, therefore, believers can “boast™*
in afflictions too (Rom 5:3; 2 Cor 12:1-10) because of
their positive eschatological significance for the af-
flicted.

3. The Significance of Ethical Failure and Unbelief for
Continuity in Salvation.

God will continue to intervene for the purpose of
completing believers’ salvation, according to Paul.
Nevertheless, it is claimed, believers themselves can
block the fulfillment of God’s purpose by their mis-
deeds or unbelief; perseverance is in some degree up
to Christians themselves. What, we must then ask, is
the relationship between believers’ faith and conduct,
and God’s saving action toward them?

3.1. Ethical Failure and Falling Away. Numerous pas-
sages in Paul have suggested to interpreters the pos-
sibility of loss of salvation for ethical failure (the prob-
lem of “postbaptismal sin” or “postconversion sin”).
In 1 Corinthians 8 and Romans 14 Paul says the
“weak” are “destroyed” if they eat certain foods, which
their conscience* prohibits as foods that are “un-
clean” or “sacrificed to idols” (see Strong and Weak).
“Destruction” could be eschatological here (see Mar-
shall 1975, 113; see Wrath, Destruction). On the other
hand, a weaker meaning is suggested both by the na-
ture of the sin (not idolatry [contrast Sanders 1983,
110-11], but violation of conscience) and by the con-
trastive concern for mutual edification in both con-
texts (Rom 14:19; 15:2; 1 Cor 8:1; cf. 10:23). The “de-
struction” could therefore be existential, and consist
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in a setback in the Christian walk, as supported by the
parallel descriptions of the consequences suffered by
the weak Christian (sorrow, Rom 14:15; self-condem-
nation, 14:23; defilement and wounding of the con-
science, 1 Cor 8:7, 12) and parallel uses of Paul’s ter-
minology in the LXX (e.g., Sir 30:23; 20:21-22).

In 1 Corinthians 11:27-34 Paul criticizes the Corin-
thians’ practice of the Lord’s Supper* as a “com[ing]
together which results in judgment,” and declares that
those who partake inappropriately “will be guilty of
the body and the blood of the Lord” and “eat and
drink judgment to themselves” (1 Cor 11:27). The
Jjudgment has already struck: some Corinthians are ill
and have died (1 Cor 11:30). This judgment may pre-
figure their eschatological judgment. Nevertheless, the
phrase “will be (estai) guilty” probably has the future
tense simply for the sake of emphasis, to stress guilt
already incurred (see Gundry-Volf, 101). And, instead
of aligning present and future judgments, Paul seems
to juxtapose them explicitly: “when we are judged by
the Lord, we are chastised so that we might not be
condemned with the world” (1 Cor 11:32). Since it is
unlikely that Paul presupposes that repentance fore-
stalls future condemnation—some of the guilty have
already died—he must take present judgment and fu-
ture salvation as two sides of the same coin. Chastise-
ment itself can imply exemption from final condem-
nation because, as in the OT-Jewish tradition of
divine paideia (“chastisement,” “education”), God’s pa-
rental chastisement of God’s children marks them out
as being true children (Deut 8:5; Wis 11:10; also Heb
12:8), who are headed for salvation on the basis of
God’s faithfulness to the covenants* and promises
(see Gundry-Volf, 107-11).

According to 1 Corinthians 5:5 a member of the
Corinthian church who is engaged in flagrant sexual
misconduct should be “deliver{ed] . . . to Satan,* with
the result of the destruction of the flesh, that the spirit
might be saved at the day of the Lord.” Cast out of the
church (cf. 1 Cor 5:2), the man might repent under
Satan’s* destructive influence and thus finally be
saved (see Collins, Harris; see Discipline). Though his
future salvation is not a foregone conclusion, loss of
salvation is not a possibility here. For Paul goes on to
indicate that a fornicator in the church is a “so-called
brother” (1 Cor 5:11)—that is, one who has not yet
converted—and Paul reminds the readers that believ-
ers cannot have Christian fellowship* with fornicators
(1 Cor 5:9) but must “judge” the falsely professing one
and “take the fornicator out” of the community (1 Cor
5:12-13; cf. 5:7-8).

The warning in 1 Corinthians 10:12, “So if you
think you are standing, watch out that you do not
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fall!,” seems to suggest the possibility of forfeiting sal-
vation (Sanders 1977, 455), but it may actually have in
view false profession of faith in Christ. Some Corin-
thians mistakenly think that, protected by the Chris-
tian sacraments, they can safely participate in idola-
trous practices (1 Cor 10:14-22). The wilderness
generation, however, illustrates that the mere outward
benefit of baptism* and eucharistic food does not pro-
tect against divine judgment for idolatry* (1 Cor 10:1-
11). Therefore, “If you think you are standing” (i.e.,
are saved) you must make sure that you really are (i.e.,
have fellowship* with Christ and not with demons,
1 Cor 10:16-21), if you are not to “fall” (i.e., fail to pass
the test of judgment). And God will enable those who
take the warning seriously to pass the test (1 Cor
10:13).

In 1 Corinthians 6:9-10 and Galatians 5:19-21 Paul
writes that evildoers will not inherit the kingdom of
God (see Kingdom of God/Christ). Most interpreters
think Paul is warning his readers against their own
exclusion. On the other hand, in 1 Corinthians 6:1-11
Paul repeatedly contrasts the Corinthians (“the
saints”) with the people named in the vice list (“the
world, the unrighteous”): “and such were some of you,
but you were washed, . . . sanctified, . . . justified,” and
“the saints will judge the world [and] . . . angels.” Paul
probably wants to reinforce such distinctions in order
to motivate the Corinthians to reform their behavior
so it will conform to their final destiny (though 1 Cor
6:9-10 may have a secondary, warning character for
falsely professing Christians; cf. 2 Cor 12:21; 13:2). In
the Galatians’ case no warning is called for: they are
the ones who oppose the works of the flesh,* and
Paul, preacher of the Law*-free gospel, must assure
them that he does too, and that one need not embrace
the Law to be against the works of the flesh (cf. Gal
5:16-24). Paul is thus apparently speaking in self-
defense when he tells the Galatians that those whose
lives are characterized by the vices will not inherit the
kingdom.

Some texts seem to reveal Paul’s apprehension that
his own conduct will in some way disqualify him from
final salvation. Yet Paul can express confidence of his
final salvation (Phil 1:21, 23). It is God’s approval of
his apostolic service that he does not take for granted.
“Lest . . . I might become disqualified [adokimos]” at
1 Corinthians 9:27 probably refers to Paul the apostle*
instead of Paul the Christian (cf. 1 Cor 3:13-15). For
when Paul uses the language of testing (dok-) of him-
self, it always has to do with divine approval of his
apostolic service. Paul seeks to avoid divine disapprov-
al as an apostle* by subduing his body through the
giving up of his rights (to food and drink, pay, a wife).
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He does this so as not to “put up an obstacle in the
way of the gospel* of Christ” (1 Cor 9:12) but to “be-
come the gospel’s partner” in the work of salvation
(1 Cor 9:23). This translation of 1 Corinthians 9:23 is
preferable to the common rendering, “become a shar-
er of the gospel[’s blessings],” which violates usage of
euangelion.

Paul sounds uncertain about his final destiny in
Philippians 3:11-12, where he writes “if somehow I
may attain the resurrection* from the dead” and “I
pursue if also I might obtain.” It has been suggested
that any uncertainty Paul expresses here pertains to
the manner and not the fact of arriving at his final
destiny: by martyrdom? Alternatively, Paul’s further as-
sertion, “I have been apprehended by Christ,” takes
the uncertainty out of his obtaining and makes it sim-
ply future, as well as suggests its dependence on divine
action. Similarly, Paul’s hope of attaining to the resur-
rection can be seen as an expectation expressing de-
pendence on God’s action and not as raising doubt
about its fulfillment, as Paul’s other uses of the expres-
sion ¢ pos, here translated “if somehow,” show (Rom
1:10; 11:14).

In summary, traditionally some Pauline texts have
been seen to show the possibility of forfeiting salva-
tion through unethical behavior (see Sanders 1977,
517-18; Sanders 1983, 109-11). But a rereading of these
texts suggests that for Paul unethical behavior may call
into question the genuineness of one’s profession of
faith, it may provoke divine chastisement, or it may
cause regression in Christian sanctification, but it
does not result in actual loss of salvation (see Gundry-
Volf, 83-157, 231-60; cf. Gundry, 7-38).

3.2, Unbelief and Falling Away. Other Pauline pas-
sages suggest that salvation could remain incomplete
because of unbelief in the gospel (Marshall 1975, 108-
11, 118-19).

Israel's* “no” to the gospel, despite its election,
challenges the significance Paul has attributed to elec-
tion for the perseverance of believers. But in Romans
9—11, where Paul deals with the matter of unbeliev-
ing Israel, he defends the faithfulness of God and
explains Israel's present unbelief in terms of God’s
design for salvation. It includes a “hardening” of part
of Israel and a time when finally “all Israel will be
saved,” when Israel turns from unbelief and the Re-
deemer removes Israel’s ungodliness (Rom 11:23, 26-
27; see Restoration of Israel).

Just as the certain completion of God's saving work
for the elect does not rule out the temporary exclusion
of Israel in unbelief, so also it does not rule out the
“cutting off” and not “sparing” of Gentile Christians
who do not continue in faith (Rom 11:17- 24). Partic-

ipation in the benefits of salvation is dependent on
faith* in Christ; faith is the only way one can “remain
in the kindness,” or saving mercy,* of God in Christ.
Paul does not concern himself here with the final fate
of Gentiles who might be cut off, but he has shown
with the example of Israel that regrafting is possible
(see Olive Tree).

A clearer statement of the consequences of aban-
doning faith in the gospel is found in Galatians 5:2-
4. If the Galatians embrace the false gospel of justifi-
cation by works* of the Law, Paul warns, “Christ will
not benefit you at all. ... You are severed from Christ,
... you have fallen away from grace.” In other words,
the Galatians would cut themselves off from the hope
of salvation. On the other hand, Paul cannot imagine
this actually taking place: “have you experienced such
great things in vain, if [at all one] really [can experi-
ence such great gifts] in vain?” (Gal 3:4). Unless this
cryptic verse is a threat that it was all in vain, Paul here
thinks of their losing salvation as an impossible pos-
sibility. And in the final analysis he is “confident in
the Lord” (Gal 5:10) that the Galatians will not make
the decisive break with the gospel (and lose salvation).
This expression of confidence does not make the
danger less real or the warning less urgent, but it finds
the way out in the faithfulness of the Lord, through
whose intervention Paul anticipates his admonitions
achieving their desired result.

If Paul’s converts do not stand at the day of Christ,
he will have “labored or run in vain” (1 Thess 3:5; Gal
2:2; 4:11; Phil 2:16; see Futility). If some fail the final
test, they will either have fallen from a state of grace,
or prove that they were not true converts in the first
place. Paul’s letters show that he could have thought
in terms of the latter possibility. He recognizes that his
communities include both the genuine and the false
(see, e.g., 1 Cor 5:5-13). Paul cannot be sure of the
genuineness of the success of his apostolic efforts in
the same way that he is confident of the effects of the
gospel, the power of God for salvation (cf. Rom 1:16;
15:18; 1 Thess 1:5; 2:13; 2 Cor 4:7; 1 Cor 3:6; 2:4-5;
15:10). Only those who share in the eschatological life
imparted through the gospel will withstand the judg-
ment.

The Corinthians may “receive the grace of God in
vain” (2 Cor 6:1) and “fail the test” of faith (2 Cor
13:5). For if they continue to contest Paul’s apostle-
ship, they imply that their own conversion and salva-
tion through Paul’s preaching was a sham. Paul clearly
expects his suggestion that they are not saved to evoke
their protest, a confirmation of their own faith, and
(indirectly) a confirmation of himself. Similarly, Paul
suggests that the Corinthians may have “believed in
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vain” (1 Cor 15:1) in order to shock them with the
unsavory implication of the false teaching some had
accepted, that “there is no resurrection of the dead”
(1 Cor 15:12). Since a message that excludes the phys-
ical resurrection of the dead (based on the presump-
tion that resurrection had already occurred in a dif-
ferent sense) cannot truly save anyone who believes
in it, such “faith is vain” (1 Cor 15:17-18). Though
these verses are often taken to imply the possibility of
salvation being lost, their contexts suggest otherwise.
The perseverance which Paul affirms, therefore,
can only be “in faith.” Only the one who believes in
Christ can know assurance of final salvation (Col 1:22-
23). Perseverance is not automatic. Estrangement
from the gospel through unbelief can break the con-
tinuity in salvation and bring its completion into ques-
tion—or call the genuineness of a person’s conver-
sion itself into question. Nevertheless Paul can view
the threat of unbelief from the ultimate perspective of
his confidence in God, the gracious and faithful giver
and finisher of salvation. This perspective enables
Paul to hold onto perseverance in this non-automatic
sense, always dependent on divine intervention.

4. The Pastoral Letters.

The Pastorals* use the term “endure” (hypomeno,
1 Tim 2:12) to express the idea of perseverance in
faith. Contrasting expressions are “desert,” “wander
away from,” “deny the faith” (aphistemi, apoplanao apo
tes pisteos, arneomas ten pistin, 1 Tim 4:1; 6:10; 5:8).

As regards the problem of abandoning the faith,
the Pastorals anticipate such behavior “in later times”
(1 Tim 4:1; cf. 2 Tim 4:3-4). But they already know of
false teachers who have “missed the mark with regard
to the truth/faith” and who “upset the faith” of some
in the church (2 Tim 2:18; 1 Tim 6:21). Some “will
depart from the faith” (1 Tim 4:1) and “will turn away
from hearing the truth” (2 Tim 4:4). Departure from
the faith comes from accepting “teachings of de-
mons*” (1 Tim 4:1, referring to the demonic origin of
the false teachings) characterized by asceticism, dis-
putes about the Law and speculation (1 Tim 4:3; 1:4,
6-7; Tit 1:10; 3:9), and a denial of the future resurrec-
tion (2 Tim 2:18). The love of money and other vices
can also accompany such turning away from the faith
(1 Tim 6:10; 2 Tim 3:2-5). Exclusion from salvation is
implied.

By contrast, Timothy and Titus should resist false
teaching and hold fast the true gospel (e.g.,, 1 Tim 1:3;
Tit 1:9, 11), even as Paul has done under pressure of
persecution so that he can express confidence in his
final salvation (2 Tim 1:12; 4:7-8, 18). Perseverance in
the Pastorals, therefore, as elsewhere in Paul, is only
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by continuance in the true gospel, “in the faith” (as
defined in the Pastorals). It is also the case that the
Pastorals make the same connection between the
present benefits of salvation and its consummation
(2 Tim 2:10-11; cf. 2:19) as seen previously in Paul,
while they emphasize the significance of human en-
durance for believers’ remaining in salvation (e.g.,
2 Tim 2:10, 12). Further, the Pastorals even echo
Paul’s acclamation of God’s faithfulness (in the “faith-
ful saying,” 2 Tim 2:11-13) for Christians in danger of
“denying Christ” and becoming “faithless” (a tempo-
rary state?), while they warn in the same breath
against such denial.

The Pastorals indicate that departure from the faith
is thus clearly a possible ground for exclusion from
salvation. Nevertheless the Pastorals can explain
abandonment of faith through the notion of false pro-
fession, and not explicitly as falling from a state of
grace. Those teachers who “hold the form of religion
but deny its power” are not to be accepted as true
Christians but are “disqualified [adokimoi] with regard
to the faith” (2 Tim 3:5, 8). Likewise, failure to respond
to admonition betrays one’s true perverted and sinful
self (Tit 3:10-11). Such opponents of true teaching still
need “repentance so that they may come to know the
truth” (2 Tim 2:25), that is, they need to convert.

Paul’s delivering Hymenaeus and Alexander to Sa-
tan “that they may be taught not to blaspheme” (1 Tim
1:20) suggests treating them as non-Christians in the
hope of their conversion (cf. 1 Cor 5:5; 1 Tim 1:13).
“They made shipwreck with regard to the faith”
(1 Tim 1:19) probably refers not to their personal
faith but to faith as such in the gospel, to which they
have caused damage. Only genuine Christians belong
in the church. As a matter of fact, however, the church
includes both those whom “the Lord knows . . . are
his” and the others, as in a “big house” which has
both “vessels of gold and silver . . . for honor{able
use]” and “[vessels] of wood and earthenware . . . for
dishonor{able use]” (2 Tim 2:19-20; cf. Rom 9:19-26).
One demonstrates that one falls into the former cate-
gory by “depart[ing] from iniquity” and “cleans[ing]
oneself from these” other vessels (2 Tim 2:19, 21). The
mixed nature of the community presently (not neces-
sarily all will attain final salvation, for some will go
astray) need not cast doubt on the final salvation of
genuine believers. With respect to that, according to
2 Timothy 2:19, there is a “firm foundation of God
{which] stands.” On it are inscribed the words “God
knows those who are his.” This affirmation grounds
the eschatological triumph* of true believers in divine
faithfulness.

Nevertheless the possibility that the Pastorals also
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have in view the apostasy of genuine Christians
through abandonment of faith cannot be excluded
(cf. Marshall 1975, 128-31). This possibility, however,
is also present to a small degree in the undisputed
Pauline letters. In light of the preceding comments,
therefore, the Pastorals, while they reflect their own
specific historical situation, still seem compatible with
Paul’s thought on perseverance and falling away.
See also AFFLICTIONS, TRIALS, HARDSHIPS; CALL, CALLING;
DiSCIPLINE; ELECTION AND PREDESTINATION; ESCHA-
TOLOGY; FAITH; GRACE; HOLINESS, SANCTIFICATION; JUDG-
MENT; SALVATION; SIN, GUILT; UNIVERSALISM.
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J- M. Gundry-Volf

APOSTLE
The office of apostle, by which Paul pointedly re-
ferred to himself, is of singular importance in the ap-
preciation of his life and ministry. There has been
considerable debate over the social origins of the
word apostle and more significantly over the criteria
for apostleship and the nature of the authority* which
Paul claimed over the Gentile* churches, which oth-
ers questioned or rejected. The authority of Paul for
modern churches and Christians is connected with
these issues.

1. Greek Origin of the Word Apostle

2. The Quest for the Origin of the Concept of

Apostle
3. The Evidence from Paul’s Letters
4. Jesus the Apostle and His Apostles

5. Apostles in Paul’s Letters
6. Paul's Apostleship Disputed
7. Conclusion

1. Greek Origin of the Word Apostle

The word apostolos (“apostle”) was used only infre-
quently in the Greek language prior to NT times (see
Rengstorf, 407-8). In classical Greek its use is more or
less confined to seafaring contexts. Herodotus uses it
twice for “messenger,” while the LXX has it only once
with the same meaning. With the word occurring
thirty-five times in the Pauline corpus and eighty times
in the NT, it is evident that apostolos must have been
very important within the early Christian movement.
How then can we account for the rise of this word
within the NT and by Paul in particular?

2. The Quest for the Origin of the Concept of Apos-
tle.

Modern study of apostle began with J. B. Lightfoot’s
essay, “The Name and Office of Apostle” (published
as an excursus to his commentary on Galatians in
1890; for a useful survey of the flood of literature
which has appeared since see Agnew).

Despite wide-ranging opinions of the origin, char-
acter and significance of apostolos within the NT, there
is broad agreement that apostolos is used in two main
senses—solemn, in the sense of bearing divine au-
thority (e.g., “apostle of Christ Jesus,” 1 Cor 1:1), and
nontechnical (e.g., “messengers from the churches,”
2 Cor 8:23). As we shall see, Paul uses apostolos with
these two meanings.

There have been three main views of the origin of
the concept of an apostie.

2.1. The Saliah of Rabbinic Judaism. First noticed by
Lightfoot but developed by Rengstorf, this theory
draws attention to parallels to the NT apostle in the
Saliah, “sent one,” found in late rabbinic literature.
The 3aliah was a surrogate commissioned and sent
either by a private individual—for example, to nego-
tiate a marriage (m. Qidd. 2:1; t. Qidd. 4:2; t. Yebam.
4:4)—or as an agent representing the religious au-
thorities in Jerusalem to Jews of the Diaspora (y. Hag.
76d). Legally speaking, “The-one-whom-a-person-
sends (Saliah) is like the sender” (m. Ber. 5:5). The
Saliak’s relationship with the sender is primary, the
content of the commission secondary.

Since the literature containing $aliah postdates the
NT, it has been difficult to establish what relationship
may have existed between the Jaliah of late Judaism
and the NT apostolos. Those who link apostolos with
$aliah point to the probability that $aliah predates the
literature in which it occurs and also to the frequency
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of the verbal root §h in the OT (about 700 times,
appearing in LXX as apostellein or ex-apostellein. It is
noted that apostolos occurs only once in the LXX,
translating the participle $aliia} in 1 Kings 14:6). Over-
arching unity of concept is seen in the predominantly
secular character of the references of both the OT
texts and the rabbinic texts. It seems likely that Paul’s
nontechnical use of apostolos referred to below is to be
traced to the 3alial concept.

A prime example of a text illustrating the concep-
tual linkage of NT apostolos with 3aliah is John 13:16,
“Amen, amen I say to you . . . a messenger (apostolos)
[is not] greater than the one who sends (tou pempsan-
tos) him” (see also Mk 6:30; Lk 11:49), and recalls the
aphorism, “The-one-whom-a-person-sends is like the
sender.”

2.2, The Apostolos of Gnosticism. W. Schmithals, the
chief proponent of the Gnostic (se¢e Gnosis, Gnosti-
cism) background for apostolos, has forcefully declared
that “. . . the late Jewish legal institution of the shaliah
has not even the least to do with the primitive Chris-
tian apostolate” (Schmithals, 105). Schmithals points
to the religious use of apostolos in the NT in contrast
with the uniformly juridical character of $aliak in the
rabbinical literature. Likewise, the predominantly
nonreligious use of §lk in the OT is seen to be an
improbable source for the NT apostle, who as a mis-
sionary and eschatological figure is religious in char-
acter.

Schmithals proposes that Antioch,* not Jerusalem,*
is the source of the apostle concept and that the NT
apostle derives from the redeemer myth of the gnostic
systems. Schmithals points to two types of redeemers,
heavenly and earthly, arguing that the apostles’ call
and ecstatic experience (receipt of gnosis) and their
worldwide mission identifies them as earthly redeem-
ers. He argues that the NT apostle arose with Paul in
the gnostic milieu of Syria.

Schmithals’s thesis has received little support. Al-
most nothing is known about the religious milieu of
Syria of the time. He must reconstruct his earthly re-
deemer figure from Paul’s writings. The word aposto-
los, while used of a heavenly redeemer in Gnostic
texts, which in any case postdate the NT, is not used
of an earthly redeemer.

2.3, The Apostoloi of the NT. ]. Munck and A. Ehr-
hardt reject the $aliah concept for reasons that resem-
ble those of Schmithals mentioned above. This view-
point argues for the Christian origin of the apostle on
the basis that the new faith stimulated the rise of an
appropriate leadership figure. According to Munck,
“The Christian Apostles are part of something entirely
new and dynamic in that the whole Christian religion
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is something to be spread abroad. . . . Compared with
this, the Jewish use of the apostolic idea . . . is as far
removed from the Christian usage as a diplomatic en-
voy is from a missionary to the heathen” (Munck 1949,
100).

Generally speaking, however, this school of thought
offers no specific scenario for the emergence of the
apostle in the primitive church.

2.4. The Character of Paul’s Apostleship. One of the
major questions relating to Paul’s apostleship is its
character and authority. The traditional view that
Christ's* call (se¢e Conversion and Call of Paul) on the
road to Damascus conferred on Paul the Lord’s au-
thority over the Gentile churches, which carries over
into the canonical status of his letters for churches
today, has been challenged by broader definitions of
apostleship. In effect these redefinitions make Paul’s
apostolic authority in the churches relative and con-
ditional. R. Schnackenburg, for example, argues that
Paul found no uniform definition of apostle when he
became a Christian and provided no systematic criter-
ia for apostleship, regarding apostles only as “preach-
ers and missionaries of Christ” (Schnackenburg, 302).
J- A. Kirk states that “for Paul apostleship is proved, not
by any exclusive claim, but by the fruits of those who
exercise it” (Kirk, 261) and “the same apostolic minis-
try, in differing historical circumstances, exists to this
day” (Kirk, 264).

3. The Evidence from Paul’s Letters.

Since Paul’s letters are the earliest writings of the NT,
and since he uses apostolos more than any other NT
author, all historical investigations of the origin,
meaning and significance of the word properly begin
with his letters.

However, lest it be thought that the concept of
apostle originated with Paul, it should be noted that
he writes of “those who were apostles before me” (Gk:
tous pro emou apostolous). These apostles were located
in Jerusalem (Gal 1:17). The creedal tradition (see
Creed) which he repeats to the Corinthians, and
which he “received” many years before, mentioned
that the risen Lord* appeared {in Palestine] “to all the
apostles” before he appeared to Paul (1 Cor 157, 8),
suggesting that there were “apostles” at or close to the
time of Jesus’ resurrection.*

This creedal tradition (1 Cor 15:5-9) is helpful in a
second respect, namely, that it distinguishes between
the Twelve and “all the apostles”:

[Christ] appeared to Cephas,  then to the twelve . ..
Then he appeared to James,  then to all the apostles.
Last of all he appeared ~ alsotome ...  the least of the apostles.
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There is a symmetry here regarding the appear-
ances of the risen Lord in Palestine. Cephas (see Peter)
is placed with the Twelve, and James with all the apostles.
Since Cephas is elsewhere referred to as an apostle
(Gal 1:18-19; 2:8; cf. 1 Pet 1:1; 2 Pet 1:1), we take it that
the Twelve were called apostles but that there were
more apostles than twelve, and that among them were
James and Paul himself, as he claimed (1 Cor 15:9).

The most logical explanation of this differentiation
between the Twelve and the apostles is that the Twelve
had been a term applied to the twelve disciples of
Jesus from the time of the Galilean mission and that
apostles were these and others, who at the first Easter
were among those who were commissioned by the
risen Lord.

We are able to say, then, that the apostie—so com-
mon in Paul’s letters—predates those letters and goes
back to the first Easter in Palestine, and indeed ear-
lier. The same is true of the notion of the Twelve.

4. Jesus the Apostle and His Apostles.

The origin of the NI phenomenon of the apostle
must be sought within the ministry of Jesus. This is a
far more likely proposition than that the concept
arose abruptly at the first Easter.

In this regard we note sayings which reveal Jesus’
consciousness that he was “sent.” He said: “whoever
receives me receives . . . him who sent (aposteilanta)
me” (Mk 9:37 pars.; cf. Mk 2:6 pars.; Mt 15:24; Lk 4:43;
Jn 5:36; 9:7; 20:21). For the author of Hebrews Jesus
himself is “the apostle . . . of our confession” (Heb 3:1).

Those he chose and called to be with him were in
time “sent” to the towns of Galilee “to proclaim” the
same message that he proclaimed, namely, the imme-
diacy of the kingdom of God, the sign of which was
the casting out of unclean spirits (Mk 3:14; 6:7, 12, 13;
cf. Mk 1:14-15, 39). Jesus is conscious that he bears the
authority (exousia) of God* as God’s representative to
fulfill his eschatological will on earth (Mk 2:10; cf. Jn
5:37). In the same way Jesus gave his “authority”
(exousia) over the demons to the Twelve as his surro-
gates (Mk 3:15; 6:7). The tradition that “Jesus appoint-
ed twelve . . . that he might send them to preach” and
“the apostles returned to Jesus” (Mk 3:14; 6:30) need
not be regarded as anachronistic.

The best explanation of the origin of the notion of
apostleship is that the $aliah concept was current at
the time of Jesus and that he took it, applied it first to
himself as “the one sent by God” and then, by exten-
sion, to those who were sent by him first to Galilee and
then to the Gentiles.

As to “the Twelve” we should regard them as a
bridge between the beginnings of the ministry of the

historic Jesus and the establishment of early Christi-
anity, as Gerhardsson has argued. This is confirmed
in Mark, who shows little redactional interest in the
place of the Twelve in the post-Easter church, and yet
rather naively refers to the Twelve on a number of
occasions (Mk 3:14; 4:10; 6:7; 9:35; 10:32; 11:11; 14:10,
17, 20, 43).

5. Apostles in PauP’s Letters.
Broadly speaking, Paul uses the term apostle in two
ways: in the nontechnical and in the solemn sense.

5.1. Apostle: Nontechnical. There are two references
in Paul’s writings to apostle in the nontechnical sense.
In the first of these, Paul was writing from Macedonia
to prepare the Corinthians for the coming of two men,
about whom he writes a brief commendation (2 Cor
8:16-24). The purpose of their visit was to hasten the
Corinthians’ completion of the collection for the
saints in Jerusalem. Paul wrote, “[With Titus] we are
sending (synepempsamen) the brother who is famous
among all the churches for his preaching of the gos-
pel” and one whom Paul calls “our brother whom we
have often tested and found earnest in many matters.”
Paul declared that these two ‘“brothers” are “mes-
sengers [apostoloi] of the [Macedonian} churches” to
the church in Corinth (2 Cor 8:23), sent for a practical
and financial mission. This use of apostolos appears to
resemble the $aliah of later rabbinic writings who
might be sent on a mission from Jerusalem to syn-
agogues of the Diaspora.

In the second instance Paul wrote from prison (pos-
sibly in Rome) to the church in Philippi explaining
that due to illness Epaphroditus was returning to
them. Epaphroditus was the Philippian church’s “mes-
senger [apostolos] and minister to [Paul’s] need” (Phil
2:25). This apostle’s role was practical and not directly
religious. Once again the similarity between the 3aliah
concept and the role of Epaphroditus, the apostle of
the church of Philippi, seems too close to be coinci-
dental.

These two references support the notion that “mes-
sengers (apostoloi) of the churches” were well estab-
lished in the Pauline churches by the middle fifties of
the first century. The most probable explanation for
the origin of these apostles is that Paul borrowed the
idea from Jewish practice and applied it to his
churches.

5.2. Apostle: Solemn. By this we mean “apostles of
Christ” (as, e.g., 1 Thess 2:6). These apostles are not
sent by ordinary people on a mundane mission. The
sender is Christ, the Messiah of God. The overwhelm-
ing number of Paul’s references to apostle belong to
this category, which, however, may be further divided
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into other apostles and Paul himself.

5.2.1. Other Apostles. There are “apostles before”
Paul (Gal 1:17) located in Jerusalem. It is clear from
Paul’s reflection on his apostolic call en route to Da-
mascus, which we may date in the mid thirties, that
there were apostles from earliest times in the primitive
church, indeed from the time of the first Easter
(“Christ . . . appeared . . . to all the apostles,” 1 Cor
15:8).

Were there apostles after Paul? Is there a historical
point after which, according to Paul, there were no
apostles?

1 Corinthians 15:5-11 bears on these important
questions. Paul’s words “[Christ] appeared to Cephas,
then to the twelve . . . then to more than five hundred
brothers...then ... to James. .. then to all the apostles.
Last of all . . . he appeared also to me” seems to de-
marcate a span of resurrection appearances begin-
ning with Cephas and ending with Paul. Paul does not
say, “Then he appeared to me” but “Last of all he
appeared to me,” suggesting a finality of appearances.
Paul is able to go on to say “I am the least of the
apostles . . . by the grace of God I am [an apostle}”
because the apostles are a group limited in number.
He can say that he is the “least of the apostles” since
he is, in reality, the “last” apostle to whom the Lord
“appeared.” The first and most basic test of apostolic-
ity is that the claimant has “seen the Lord” (1 Cor 9:1).

The nature of Christ’s appearance to Paul was atyp-
ical. He did not see the risen Lord in the context of
the first Easter in Palestine as the other apostles be-
fore him did, out as the glorified heavenly Lord a year
or two later. The unusual and much debated phrase,
“As one untimely born” (2 ektromati, 1 Cor 15:8), what-
ever it means, reflects Paul’s defense of his genuine
apostleship despite the isolated and late appearance
of the Lord to him. From Paul’s standpoint the unu-
sual nature of Christ’s resurrection appearance to him
serves to mark him out as the end point of such ap-
pearances and therefore the end point of apostolic
appointment.

The apostles must have been numerous since the
creed refers to “all the apostles” (1 Cor 15:7) and Paul
can refer to “the rest of the apostles” (1 Cor 9:5). We
do not know the exact number except that there were
more than twelve who were the core group. The
Twelve may have functioned as the symbolic founda-
tion for the new community of the resurrected Christ.
The apostles, on the other hand, took their character
from their name: they were sent by Christ to go to
others. At the missionary meeting in Jerusalem there
were two “apostolates” (apostolai), which involved two
“sendings”: one to the circumcised (se¢ Circumcision),
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the other to the Gentiles* (Gal 2:7-9).

We know the names of some, but not all the apos-
tles. James is linked with “all the apostles” (1 Cor 15:7;
cf. Gal 1:19), suggesting that, while James* was not
counted among the Twelve, he was the most honored
among the apostles. It is probable that James’s rela-
tionship as “the brother of the Lord” gave him his
special place (cf. Gal 1:19). The “brothers of the
Lord,” who are unnamed but among whom James
would be included, are probably also to be thought of
as apostles (see context of 1 Cor 9:5). Clearly John is
to be thought of as an apostle (Gal 2:7-9). The link
between Barnabas* and Paul also suggests that Barna-
bas is to be regarded as an apostle (1 Cor 9:6; cf. Acts
14:4). The only others named as apostles in the writ-
ings of Paul are his relatives “Andronicus and Junia(s)
... persons of note among the apostles” (Rom 16:7).
If to the Twelve we add James, Barnabas, Andronicus,
Junia(s) and Paul (last and least), we know the names
of seventeen apostles; but the number was greater.

Paul has a high view of apostles. As founders of
churches apostles are pre-eminent persons in early
Christianity. Paul declares, “God has appointed apos-
tles first in the church” (1 Cor 12:28; cf. Eph 2:20;
4:11). Moreover, theirs was a prophetic, revelatory
ministry, illuminating the meaning of Christ and the
gospel.* Paul claims that he and the other apostles
enjoyed the revelation of God through the Spirit (see
Holy Spirit) to understand the mysteries* of the gospel
(Eph 3:1-9; cf. 1 Cor 2:6-16). Apostles made known this
revelation of God both verbally and in their writings
(Rom 16:25-26; 1 Cor 2:13; Eph 3:3-4).

5.2.2. Paul the Apostle. Paul refers to himself many
times as an “apostle.” He frequently introduces himself
to his readers as “apostle of Jesus Christ” or by similar
ascription (1 Cor 1:1; 2 Cor 1:1; Eph 1:1; Col 1:1; 1 Tim
1:1; 2 Tim 1:1; Tit 1:1). It is “through Jesus Christ” that
Paul has “received apostleship (apostole, Rom 1:5; cf.
Gal 1:1) because Jesus has “called” Paul to be an apos-
tle and “separated” him for the gospel of God (Rom
1:1; 1 Cor 1:1) to bring about the obedience of faith*
among the Gentiles (Rom 1:5; 11:13). All of this is due
to the risen Christ appearing to Paul “last of all,” as the
persecutor was travelling to Damascus.

According to S. Kim, Paul alludes frequently to his
Damascus Road encounter with Christ. In addition to
more readily recognized passages such as 1 Corinthi-
ans 9:1; 15:8-10; Galatians 1:13-17; Philippians 3:4-11,
there are others (e.g., Rom 10:24; 1 Cor 9:16-17; 2 Cor
3:4—4:6; 5:16; Eph 3:1-13; Col 1:23-29). Kim argues
that to a remarkable degree the Damascus chris-
tophany has colored and shaped Paul’s vocabulary
and thought.
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6. Paul’s Apostleship Disputed.

There is no hint in his letters to the Thessalonians
that Paul’s apostleship was in dispute in the Greek
churches at the time of writing (c. A.D. 50-52). Paul feels
free to bracket Silvanus and Timothy with himself on
equal terms and to include them with him as “apostles
of Christ” (1 Thess 2:6; cf. 1 Thess 1:1). But from that
time, doubtless due to mounting criticism, Paul be-
came explicit about his status as an apostle (Gal 1:1;
1 Cor 1:1; 2 Cor 1:1; Rom 1:1), and was careful to
distance himself as an apostle from various co-
workers* (1 Cor 1:1; 2 Cor 1:1; Col 1:1; cf. Phil 1:1).

By about AD. 55 Paul acknowledged that his apos-
tleship was in dispute: “If to others I am not an apos-
tle . ..” (1 Cor 9:1). These “others” are probably the
Judaizers whose views he may have been echoing in
Galatians, when he wrote that he was not an “apostle”
only “from and through men” (Gal 1:1). In other
words (they said), Paul was nothing more than a $aliah
on an errand from the Jerusalem church, a surrogate
of others.

Their further criticisms may be detected from Paul’s
comments in 1 Corinthians 15:8-9 where he affirms
his apostleship, even though he was not present when
the risen Lord appeared to the apostles before him.
Christ’s appearance to Paul (they said) was later in
time, of a different kind and to him alone. A true
resurrection appearance did not occur in his case. He
should not be counted among the apostles.

Paul, however, insisted that he was an apostle, not-
withstanding his “untimely birth,” and that he had
seen the Lord in a manner different from others. If
he was the “least of the apostles,” it was only because
he had been a persecutor. But for that he made
amends by working “harder than them all.” If they
preached Christ crucified and risen, so too did he
(1 Cor 15:3-5, 11).

6.1. 1 Corinthians: Paul’s Apostleship Questioned. Sim-
ilar defensive tones may be heard earlier in the letter
reflecting local questioning of his apostleship: “Am I
not an apostle? Have I not seen Jesus our Lord?”
(1 Cor 9:1).

Here the question does not relate to the historical
basis of Paul’s claim to be an apostle but to his min-
istry lifestyle which some found unacceptable in the
Greco-Roman environment of Corinth, namely that
he did not accept remuneration (se¢ Financial Sup-
port; Tentmaking). From his “defense to those who
would examine me” (1 Cor 9:3) which follows (1 Cor
9:4-18), it appears that according to some Corinthians
his refusal to accept patronage was his tacit recogni-
tion that he was not in any true sense an apostle. A
genuine apostle would accept full payment.

Nonetheless, this was a factional, unrepresentative
complaint. Paul felt able to say “At least I am [an
apostle] to you [Corinthians]” (1 Cor 9:3).

6.2. 2 Corinthians: Paul’s Apostleshih Opposed. Within
no more than one or two years, however, questioning
of Paul’s apostleship by some of the Corinthians had
hardened into widespread opposition. This dramatic
development is attributable to the recent arrival of a
number of self-professed “ministers” or “apostles”
(2 Cor 11:13, 23), who had launched a counter mis-
sion against Paul and his version of Christianity (2 Cor
2:17—3:1; 11:4, 12; see Opponents). The vocabulary of
their ministry emerges from 2 Corinthians and in-
cludes such terms as “the word of God,” “gospel,”
“Jesus,” “Spirit” and “righteousness” (2 Cor 2:17; 4:1;
11:4, 15).

This was now a far-reaching assault on Paul’s apos-
tleship by newly arrived persons who sought to oust
Paul from his place at Corinth. They were superior,
Paul inferior (2 Cor 11:5, 23), whom Paul mocks as
“superlative apostles” (2 Cor 11:5; 12:11). If he has
come to them, they have come further (2 Cor 10:12-
14—Jerusalem compared to Antioch?). If he is an
apostle, where are his “signs,* wonders and mighty
works “ (2 Cor 12:12)? If he claimed to have “seen”
the “Lord” (1 Cor 9:1; 15:8), they boast of an abun-
dance of “visions and revelations of the Lord” (2 Cor
12:1, 7; see Visions), the evidence of which is their
ecstatic speech (2 Cor 5:12-13; cf. 2 Cor 12:2-4; see
Tongues). Their credentials as “Hebrews . . . Israelites
. . . the seed of Abraham” are impeccable, making
them superior in every way.

For his part Paul is denigrated as inadequate, pow-
erless, worldly and a “fool” to be “tolerated” (2 Cor
2:17; 3:5; 10:1-6). Paul is a “crafty” (2 Cor 4:23; 12:16),
sorry figure as he limps from defeat to defeat (2 Cor
2:14-16; 4:1, 7-8, 16; 6:3-10; 11:23—12:10). What is the
proof that “Christ is speaking through” this man
(2 Cor 18:3; 10:7; cf. 1 Cor 2:13; 14:36)?

How did Paul answer this devastating attack on his
apostleship? Significantly he did not reiterate the
Lord’s appearances to him (cf. 1 Cor 9:1; 15:8; Gal
1:15-16). His opponents’ “visions and revelations of
the Lord” (2 Cor 12:1) had stolen that ground from
him, at least in the eyes of the Corinthians.

Paul defends his apostleship in 2 Corinthians along
the following lines. First, the Damascus Road call by
the risen Lord is implicit throughout 2 Corinthians.
He was an apostle “by the will of God” (2 Cor 1:1) who
used the “authority (exousia) the Lord gave [him] for
building up” the Gentile churches (2 Cor 10:8; 13:10;
cf. 11:17; 12:19). He exercised “this ministry (of the
new covenant, 3:6) by the mercy of God” (i.e, as a

19




Apostle

result of the Damascus call 2 Cor 4:1; cf. 1 Cor 15:9;
Gal 1:15; 1 Tim 1:16). He spoke “from and before
God” (ek theou katenanti theou, 2 Cor 2:17; cf. 2 Cor
12:10) and his “competence” to be a “minister of a
new covenant” (se¢ Covenant and New Covenant) is
from God (htkanotes . . . ek tou theou, 2 Cor 3:5-6).

If the Damascus Call was the basis of Paul’s apos-
tleship, its legitimacy is demonstrated by the quality of
his ministry (se¢ Ministry), especially when seen in
contrast to the new ministers in Corinth. He “refuse(s}
to tamper with God’s word” (2 Cor 4:2), unlike those
who “peddle God’s word” (2 Cor 2:17). Whereas they
promote a view of the “righteousness of God” (based
on circumcision or other works of the Law? 2 Cor
11:15; see Righteousness, Righteousness of God), Paul
is true to the message entrusted to him by God, that
God’s righteousness is to be found in Christ who be-
came sin for us (2 Cor 5:19-21; cf. 2 Cor 3:9). Despite
their claims for themselves and their assault on him,
they are “false apostles . . . [servants of] Satan” (2 Cor
11:13-15). Through Paul’s ministry, however, there is
a church at Corinth, a living “letter from Christ” as
proof of Paul’'s genuineness (2 Cor 3:2-3; 10:7) as an
apostle who effectively “persuades” people to become
Christians (2 Cor 5:11-13). Christ indeed speaks pow-
erfully through Paul (2 Cor 13:4) and through Paul
brings resistant people captive to obey the gospel
(2 Cor 10:4-6).

Second, Paul accepted the observation about his
weakness,* indeed he expanded upon it, even boast-
ing of his sufferings in three important passages
(2 Cor 4:7-8; 6:3-10; 11:23—12:10; cf. 1 Cor 4:9-13;
15:30, 32). Paul proclaimed the one who had become
sin,* and that he himself had experienced in his own
life, in some measure, the sufferings* of the Jesus
whom he preached. Implicit in these catalogs of trib-
ulation (see Afflictions) is the claim that the sufferings
of Christ are reproduced in an apostle who is true to
him (2 Cor 1:5). Unsaid but perhaps implied is that the
powerful triumphalism (se¢ Triumph) of the “superla-
tive apostles” arises from their cross-less gospel (see
Cross, Theology of the) and serves only to disqualify
them (2 Cor 2:13; 5:16; 11:4). The “falsity” of these
apostles lies in their “other” Jesus, their “different”
gospel.

7. Conclusion.
The use of the word apostolos is almost completely
confined to the NT writings. Since Paul makes more
use of the word than other NT writers and his writings
are chronologically the earliest, it is clear that study of
this word must begin with Paul’s letters.

It is evident from Paul’s writings, however, that
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there were “apostles before [Paul],” going back at least
to the resurrection appearances of Jesus in Jerusalem
and elsewhere in Palestine. The appearance of the
apostle vocabulary in the Gospel of Mark makes it like-
ly that the notion of the apostle must be taken back
into the Gospel story.

Jesus, followed by Paul and other early church lead-
ers, appear to have been influenced in their use of the
word apostle by the Jewish notion of the $aliah who in
late Judaism represented persons and institutions to
others. While it is clear that nontechnical use of
“apostle” by Paul resembles the secular Saliah of later
Jewish writings, the technical, or “solemn,” use of this
word takes on a special character from the unique
circumstances associated with the rise of early Chris-
tianity.

Galatians,* Romans* and the two Corinthian* let-
ters reflect the rise of opposition to the recognition of
Paul as an apostle of Christ. While some of this oppo-
sition arose at a local level over personal criticism of
Paul, by far the greatest rejection of his apostleship
arose from the Judaizers,* who at best sought to clas-
sify him as a humble $aliak of the Jerusalem church.

Paul himself sought to establish the limited extent
of the numbers of apostles. His careful words that
Christ “appeared to me last of all” (1 Cor 15:8) serve
to show that while there were apostles before him, there
were no apostles after him. According to Paul he is
both “the least” and “the last” of the apostles.

Questioning or outright rejection of Paul’s authority
as an “apostle of Christ” is by no means confined to
Paul’'s own day. Some modern scholars have attempt-
ed to broaden the definition of “apostle” in such a
way (e.g., as “missionary” or “church planter”) that
Paul’s distinctive authority is dissipated. Paul strenu-
ously resisted attempts to downgrade him in this way.
If Paul's apostleship meant and means no more than
that, then he had and continues to have litle real
authority in the churches.

There should be no doubt that Paul based his claim
to be an apostle on having seen the risen Lord and
having been commissioned by him to go to the Gen-
tiles (1 Cor 9:1; 15:8; Gal 1:11-17). To be sure, he
pointed to his effectiveness in establishing churches,
his own sufferings as a continuation in history of the
sufferings of Christ and to his own integrity, but these
served only to legitimize a ministry which had its basis
in Christ’s confronting him on the road to Damascus.
See also AFFLICTIONS TRIALS, HARDSHIPS; AUTHORITY;
COWORKERS, PAUL AND HIS; MINISTRY; OPPONENTS OF
PAUL; PASTORAL THEOLOGY; SIGNS, WONDERS, MIRACLES.
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APOSTOLIC FATHERS. Se PauL iN EARLY
CHURCH TRADITION.

APOSTOLIC PAROUSIA. Sez ITINERARIES, TRAV-
EL PLANS, JOURNEYS, APOSTOLIC PAROUSIA.

AQEDAH. Ser DEATH OF CHRIST; SACRIFIGE, OFFER-
ING.

ARCHANGELS. Se¢e ANGELS, ARCHANGELS.
AREOPAGUS. Sez ATHENS, PAUL AT.

ARMOR OF GOD. Se¢ TRIUMPH.
ARTEMIS. See EPHESUS; RELIGIONS, GRECO-ROMAN.

ASCETICISM. Se¢ MARRIAGE AND DIVORCE, ADUL-
TERY AND INCEST; PAUL IN EARLY CHURCH TRADITION; SEX-
UALITY, SEXUAL ETHICS.

ASTROLOGY. Se¢ ELEMENTS/ELEMENTAL SPIRITS OF
THE WORLD; RELIGIONS, GRECO-ROMAN.

ATHENS, PAUL AT

Chapter 17 of the Acts of the Apostles* preserves a
speech of Paul in a city traditionally associated with
pagan learning. This speech, uniquely constructed to

address the historical situation, is also in harmony
with Paul’s letters, though this has been challenged
and is a matter of continuing debate.

1. Paul in First-Century Athens

2. The Athens Speech

3. The Athens Speech and the Letters

4. Conclusions

1. Paul in First-Century Athens.

1.1. The City of Athens: Its Reputation and Piety. It
strikes the modern person as ironic that Christians
and Jews were regarded by most of the ancient world
as “atheists” because of their refusal to recognize the
gods. It is with a similar irony that Paul, having walked
about the city and having been disturbed by the pro-
fusion of idols (Acts 17:16; see Idolatry), calls the
Athenians “religious” (Acts 17:22),

The city of Athens, one of the great city-states in
fifth-century B.C. Greece, is located in the southeast of
the country. By the apostolic era it was no longer a
world superpower nor the hub of intellectual activity
as it once was, but it did have a legacy from the glories
of the past in its civic pride and its reputation for
matters of philosophy and piety. Full of idols, as Acts
17 records, Athens was described by ancient authors
as a model of “speaking well of the gods”; so religious
were the people of Athens, that in that city altars were
even set up “to unknown gods” (Pausanias 1.1.4;
5.14.8; Philostratus Vit. Ap. 6.3).

Critics of the historicity of the speeches in Acts have
frequently pointed out that none of the strands of
extrabiblical evidence specifically mentions the singu-
lar “an unknown god,” which is necessary for the
speech’s introduction (Acts 17:23). The phrase “altars
to unknown gods,” which is mentioned in the litera-
ture, is ambiguous, however. With only scant archeo-
logical evidence yet recovered, it is too early to con-
clude from silence that the singular could not have
been used (contra Liidemann, 194).

More significant is the way that the practice of this
anonymous worship was linked to themes central to
Paul’s speech: besides being an indication of reli-
giousness, it also is clearly presented by Diogenes
Laertius as a “safety precaution.” The thinking was
that if the gods were not properly venerated they
would strike the city. Hence, lest they inadvertently
invoke the wrath of some god in their ignorance of
him or her, the city set up these altars to unknown
gods (Diogenes 1.110-13). Both the admission of igno-
rance and the desire to avoid divine catastrophe are
used to great effect by Paul in his speech.

1.2. The Mars Hill (Areopagus) Council. It is unclear
whether or not Acts is presenting Paul as formally “on
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trial” in Athens. The phrase “they took him to the
Areopagus” (Acts 17:19) could refer either to the
Council called by that name or just to the location, a
hill after which the Council was named. Since there
are good arguments on both sides of this controversy,
it is probably best to leave the question open.

Whether it was a formal trial or not the reader
should not miss the fact that the speech is a response
to a very specific and serious accusation: “He seems
to be advocating strange and foreign gods” (Acts
17:18), not very different from the famous charge
mounted against Socrates, leading to the death of that
great teacher. Luke’s comment in Acts 17:21 is ironic:
the Athenians are more interested in satisfying their
curiosity than they are in preserving “orthodoxy.” In
Paul’s case the charges arise from the Athenians’ ap-
parent misunderstanding of Paul’s preaching; they ap-
pear to have thought he was referring to two gods
(note the plural in Acts 17:18b). The terms Jesus and
Anastasis (“Resurrection”) could be mistaken for the
names of a god and his consort.

2. The Athens Speech.
The speech in Acts 17 has been criticized for not be-
ing sufficiently Christian (e.g., Dibelius, 57-63). But
this negative assessment of the speech is, as shall be
seen, superficial. The argument is in reality a devas-
tating attack on both the Athenians and their religion.
2.1. Idol Worship and the True God. Before correcting
the Athenians’ mistaken impression of the Christian
message and satisfying their curiosity, Paul cleverly
uses the altar to the Unknown God to defend himself
against the charge of preaching strange and foreign
gods. In effect Paul says in Acts 17:23: “What I pro-
claim to you is only that which you yourselves, while
openly admitting your ignorance, claim to reverence.”
Paul is not here saying that what he worships is what
they worship* without knowing it. The emphasis in
the Greek construction is on the “ignorance” not the
“worship.” They are right only insofar as they recog-
nize that there is something worthy of worship of
which they are ignorant. In this way Paul’s defense
quickly turns to an attack. The speech goes on to at-
tack various facets of the practice of idol worship: It
is wrong to try to locate the Creator of all in a building
fashioned by humans (Acts 17:24). It is wrong to try
to give gifts to the giver of life (Acts 17:25). It is wrong
to try to identify the God who created all nations with
any particular city (Acts 17:26; identifying gods with
cities was a regular feature of pagan religion). And
finally, it is wrong to think that the one who gives life
to people can be something that itself has no life, but
is shaped by human hands (Acts 17:29).
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Thus, far from approving idol worship, the speech
asserts that their idol worship (except for their implicit
acknowledgment of ignorance) is fatally flawed both
in theory and in execution. It is worth noting that
parts of these criticisms of idolatry,* while thoroughly
Jewish (see Girtner, passim), were not completely
alien to the Stoics or the Epicureans (who are specif-
ically mentioned in Acts 17:18). In addition, these crit-
icisms, in their sharpest form, could be seen as having
some bite against Jewish cultic practices as well (see
Stephen’s speech, Acts 7).

2.2. Natural Revelation and the True God. Dibelius,
among others, thought that the speech at Athens
teaches a “kinship” between God* and people that is
“foreign” to Paul’s thinking and to the rest of the NT
{Dibelius, 74). But this reading of the speech is unten-
able. The language used in Acts 17:27 clearly indicates
irony and tragedy. People are intended to “seek” God,
it is true. The result of this “seeking” we would expect
to be “finding.” But the verb for “finding” is weak-
ened in three ways. The first is the grammatical con-
struction: the use of the optative mood in Greek intro-
duces a tone of uncertainty, coupled with a phrase (¢
ara ge) which is best translated “if perhaps.” The “find-
ing” is by no means certain. Second, the force of the
verb is weakened by being paired with the colorful
verb “groping” (pselaphas), a word used in such
sources as Homer’s Odyssey (9.416) and the Greek ver-
sion of Deuteronomy (28:29) to mean a “blind feeling
around.” Third, the verb phrase is followed by the
clause “although he is not far.” The concessive nature
of this clause only makes sense if the “groping” is
unsuccessful.

It seems safe to conclude that while the speaker
believes that knowledge of God is theoretically possi-
ble from nature, yet in practical terms there is little or
no hope that this hypothetical possibility will be or has
been translated into an acceptable relationship with
God. It is hard to imagine a stronger contrast between
the God who is in control of all (Acts 17:24-26) and the
ironic pathetic state of the human predicament as
here described (Acts 17:27): blindly and unsuccess-
fully groping for someone who stands so close and
who desires to be found.

2.3. Pagan Thinking and the True God. Does the ci-
tation, with apparent approval, of pagan literature in
Acts 17:28 provide evidence of a positive evaluation of
paganism? Very likely it does not. There is reason to
doubt that the first part of verse 28 is a quotation from
any specific pagan work, for there is no consensus as
to the alleged source for its wording, although several
have been proposed. Probably, then, verse 28a is not
a quotation at all, but a statement using common vo-
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cabulary and a commonly used form, the triad. While
the phrase is one that Greeks and Christians could
both affirm, it is much more likely that the triad is
meant to be a reminder of the three main prongs in
the Jewish attack on idols (they lack life, they cannot
move, and they have no real existence) than that the
statement is simply taken from a pagan source
(Gartner, 197, 222).

The phrase in the middle of Acts 17:28, while plural
in form, is a common method of introducing a single
and specific poetic quotation; without question the
phrase “for we are his offspring” is a quotation from
pagan literature (Aratus Phainomena 5). But the cita-
tion is not so much intended to indicate a close rela-
tionship between people and God (so, e.g., Haenchen,
525), as it is to show a close resemblance between
people and God: since human beings are living, God
must also be living; he must be greater, not less, than
his creations. This is made clear by the “therefore”
which links verse 28 with verse 29.

Thus, as with the words of the inscription, so the
quotation from pagan literature is used to demon-
strate the errors of the belief system from which it is
borrowed. Even the Greeks are aware that there is
something or someone worthy of worship of whom
they are ignorant; even the Greeks realize that some-
thing living can only be truly represented by some-
thing living. This utilization of pagan philosophy*
and literature to show its own inconsistencies may be
something borrowed from Jewish apology, for the
quotation from Aratus seems to have been used in a
similar way by the Jewish propagandist Aristobulos
(fragment 4 in Eusebius Pragp. Ev. 8.12).

2.4. Christianity and the True God. The specifically
Christian thrust of the speech is confined to the final
two verses. In this final section the speaker answers
two questions that would be on the minds of the
hearers of the speech.

The question that Acts 17:30 is designed to answer
is not about the guilt or innocence of the pagans, as
Dibelius assumes (Dibelius, 55). The text deals only
with the delay of punishment and says nothing about
the Athenians’ innocence before God. The historical
context clarifies the reasoning: the worship of un-
known gods was a type of “insurance” for the Athen-
ians, a way of warding off divine catastrophe from
some attention-demanding god with whom they were
unacquainted. Paul has just argued that their efforts
are mistaken and ineffectual. The obvious rejoinder
from the audience would be: “If our worship is unac-
ceptable to the unknown god, why is there no catas-
trophe?” The answer then focuses not on whether the
Athenians are worthy of punishment, but why no pun-

ishment has followed their alleged errors. The answer
is that although divine retribution has not yet come,
its delay is not because of their innocent ignorance or
precautionary worship, but because God has been
merciful. “But now . ..,” the speaker indicates, things
will be different. God, who cannot be served with hu-
man hands, does not want their offerings, he wants
their repentance.

Only after explaining the deficiencies of their at-
tempts at worship does the speech return to the main
subject of the gospel message which had been misun-
derstood earlier (see Acts 17:18). In Acts 17:31 Paul
tells the Athenians that, in complete contrast to the
lifeless things with which they have chosen to repre-
sent the divine, God has appointed a living human
being, Jesus Christ.* Jesus’ humanity is here empha-
sized not only to avoid the confusion hinted at in Acts
17:18—he is not to be added to the pantheon—but
also as a contrast to lifeless idols.

Any misunderstanding of “Jesus and the Resurrec-
tion” as a new god and his consort are dispelled not
only by the reference to Jesus as a human being but
also by an attempt to make clear what is meant by the
resurrection.* This attempt at clarification, it would
seem, was only too successful. The Athenians, to
whom the idea of physical resurrection would have
been repugnant, began to sneer, and the reported
speech comes to an abrupt end.

3. The Athens Speech and the Letters.

3.1. Athens and 1 Thessalonians: Convincing and Con-
verting Gentiles. In such an obviously abridged report
of a speech by Paul as that found in Acts 17, one
should not expect the whole of his gospel message to
be reproduced in the detail that we have it in his
letters. There is a notable parallel in 1 Thessalonians
1:9-10, however, where Paul writes of the Thessalon-
ians’* response to his message. Their first step was
toward monotheism: they “turned to God from idols
to serve a living and true God” (1 Thess 1:9), reminis-
cent of the mainly monotheistic rather than specifical-
ly Christian thrust in the Athens speech.

Even more remarkable is the parallel between Acts
17:31 and 1 Thessalonians 1:10. Both speak about the
future, but certain, divine judgment* or wrath,* which
is linked to Jesus as judge or as the criterion for judg-
ment. And in both cases the resurrection of Jesus by
God is brought into view. The differences in content
between the two passages are slight and consistent
with the fact that the one is directed toward pagans
and the other toward those who have become Chris-
tians.

3.2, Athens and 1 Corinthians: A Change in Missionary
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Strategy? It has been argued that the small number of
converts in Athens caused Paul to change the charac-
ter of his preaching, and that this is reflected in such
passages as 1 Corinthians 2:1-2 (see the references in
Girtner, 51-53, who does not agree; Stonehouse). But
the situations in Athens and Corinth were radically
different and called for different emphases. The Co-
rinthians needed to be told that the Christian
teachers, whom they exalted overly much, considered
themselves as “fools” for Christ (1 Cor 4:10). The
Athenians, who already considered Paul a fool—the
term they used, spermologos (Acts 17:18), means some-
thing like “one who has collected scraps of learn-
ing"—needed to be taught about their own ignorance
(a theme that also resonates with 1 Cor 3:18-19). Sim-
ilarly, although Christ is the main subject of the gospel
message in both contexts, for the Corinthians it is
Christ and his humiliation and crucifixion,* whereas
for non-Christians it is Christ and his vindication
through the resurrection.

Once these differences are noted, the important
similarities between the speech and the letter become
clear, especially in terms of the style of argument. In
1 Corinthians more clearly than the other letters, Paul
employs the tactic of citing slogans of his opponents
with apparent approval, only to add such severe qual-
ifications and restrictions as to reverse the meaning.
An example is the Corinthian slogan “All things are
lawful for me” (1 Cor 6:12) which is followed by such
amendments as to negate its force. This is precisely
the tactic used in the Athens speech in regard to Paul’s
initial apparent praise for their religiousness and wor-
ship of the Unknown God. In the end, nothing about
their religion is commendable except their implicit
acknowledgment that they were ignorant about some-
thing.

3.3. Athens and Romans: Natural Theology. The other
clear tie-in with Paul’s letters is his teaching on the
matter of the human response to natural revelation.
In the Athens speech natural observations should tell
the Athenians that their worship is misguided. The
God who created the earth cannot need material gifts;
the God who gave life must himself be living, and so
on. Indeed, there are clues in their own philosophy
and poets that should have turned them to the one
true God, yet they have clung to pagan practices and
idolatry. What the Athenians need, according to the
speech, is not education but repentance. In Romans
1 the point of Paul’s discussion is identical: no one is
without blame. Romans 1:22-23 might just as well have
been written with the Athenians in mind: “Although
they claimed to be wise, they became fools and ex-
changed the glory of the immortal God for images.”
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Both Romans and Acts 17 display the conviction
that enough can be known about God from his uni-
verse to make human beings reject idolatry. Neither
Romans nor Acts 17, however, holds much in the way
of hope that people will come to know God by natural
revelation alone.

4. Conclusions.

Acts 17:22-31 must be seen in the context of the his-
torical situation of Paul’s visit to Athens. It begins as
a defense against the accusation brought by the
Athenians, but quickly turns to an attack on idol wor-
ship. Finally, the speech answers questions that an
Athenian audience could be expected to have had,
questions not only arising from the speech itself, but
from Paul’s initial discussions in the marketplace (Acts
17:17).

If the difference in audience is taken into account,
the speech shows pronounced affinities with Paul’s
letters. In terms of content, the presentation of the
Christian message to pagan Gentiles is consistent with
what we would expect from passages like 1 Thessalo-
nians 1:10, and the ideas about natural revelation are
consistent with the teaching at the beginning of Ro-
mans. In terms of the style of the argument, it is the
similarities between the Areopagus speech and 1 Co-
rinthians that stand out. In terms of his thinking, the
way that thinking is expressed and the boldness in
meeting opponents on their own geographical and
intellectual territory, it is none other than the apostle
Paul’s voice we hear in the Athens speech.

See also IDOLATRY; PAUL IN ACTS AND LETTERS; PHILOS
OPHY.
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AUTHORITY
The term exousia (and the related words exousiazo, ex-
esti) is used of “ability,” “freedom”* and “right” in the
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Pauline writings. When applied to Paul himself, exou-
sia refers to a “right” that stems from his commission
as apostle* to the Gentiles.* When used of the apos-
tolate, the term carries the sense of faithful transmis-
sion and hence guarantor rather than innovator of
church tradition. Within the church it has the twofold
sense of individual “freedom” and corporate “war-
rant” that derives from the presence of Christ’s* pow-
er* with those gathered in his name.*

1. Of Paul

2. Of Other Apostles

3. Of Opponents

4. In the Church

1. Of Paul.

L1. Source. Paul defines the source of his authority as
“given by the Lord*” (2 Cor 10:8; cf. Rom 1:1). This
authority stems specifically from his status as “Christ’s
apostle” (1 Thess 2:6), which gives him the right to
exert his personal influence when necessary (1 Thess
2:7). Authority and apostleship are closely linked in
Paul’s letters. Indeed, his ability to exercise authority
stems from his commission as an apostle (see Conver-
sion and Call). Requests are made “through the name
of the Lord Jesus Christ” (e.g,, 1 Cor 1:10), discipline
is exercised “in the Lord Jesus Christ” (e.g,, 2 Thess
3:12), household* instructions are given “in the name
of the Lord” (1 Thess 4:2; 2 Thess 3:6) and teaching*
is rendered “by the word of the Lord” (1 Thess 4:15;
cf. 1 Cor 7:10).

1.2. Challenges. There are very few of Paul’s letters
where his authority is not highlighted. It may be ob-
served in the opening section of his letters where he
commonly identifies himself as “Paul, an apostle of
Christ Jesus” (Rom, 1—2 Cor, Gal, Eph, Col, 1—2 Tim,
Tit). But Paul’s apostolic authority is particularly at
issue in his letters to the Galatians* and the Corinthi-
ans.* In Galatians we read of Jewish-Christian itiner-
ant missionaries who preach a message of circumci-
sion* (Gal 2:34; 5:2-12; 6:12-13) and obedience to the
Mosaic Law* (Gal 2:15-16; 3:2; 5:4), and who seek to
erode Paul’s authority among the Gentile churches by
claiming that his apostleship is secondary (Gal 1:1;
1:13—2:10) and his gospel fashioned to be palatable
to the Gentiles (Gal 1:11-12; 2:1-10). It is common
among interpreters to link these opponents with those
from the Pharisaic wing of the Jerusalem church
(“Judaizers*”; Acts 15:5) whom James claimed had
“gone out” without the church’s authority (Acts 15:24)
and taught the Gentiles that unless they were circum-
cised according to the custom taught by Moses they
could not be saved (Acts 15:1). In 1 and 2 Corinthians
Paul responds to those who challenge his authority by

questioning his apostleship on the grounds that he
refused financial* support from his churches (1 Cor
9:3-18; 2 Cor 12:13), that he did not carry letters of
recommendation (2 Cor 3:1-3), that he was not suc-
cessful in reaching his own people (2 Cor 3:14—4:4)
and that he was an unimpressive speaker (2 Cor 10:10-
11). There also seem to have been insinuations that
the Jerusalem Collection (see Collection) was merely a
smoke screen for Paul’s personal gain (2 Cor 8:18-21;
12:16-18).

1.3. Validity. When his authority is challenged, Paul
points to the validating marks that he shares with oth-
er apostles. Witness to Christ’s resurrection* is a pri-
mary credential (1 Cor 9:1; cf. 1 Cor 15:7; Gal 1:15-16).
While Paul refers to financial* support as a “right” of
the apostle (1 Cor 9:3-12; 2 Thess 3:9), it is one he
himself waived so as not to hinder receptivity to the
gospel (1 Cor 9:12; see Tentmaking) and to undercut
rival apostles who preached for financial gain (1 Cor
9:15-18; 2 Cor 2:17; 11:7-12). Paul also referred to the
“signs of the apostles” that were evident in the church
planting process (2 Cor 12:12). It is difficult to know
whether “signs, wonders and miracles” in 2 Corinthi-
ans 12:12 defines the content of these apostolic signs
or what accompanied them, or even whether they
were terms used by his opponents.* The problem is
the repetition of “signs” (semeia) in the dative plural,
which commonly defines instrument or accompani-
ment (“with signs, wonders and miracles”). Reference,
however, to the “working” (kateirgasthé) of signs (by
God: an instance of the divine passive voice of the
verb), along with the frequency of this type of anaco-
luthon in Paul (Blass-Debrunner-Funk §467), tips the
balance in favor of the former. That his preaching
was not merely one of word but of “power and the
Spirit” is a recurring Pauline thought (Rom 15:19;
1 Cor 2:4; Gal 3:5; 1 Thess 1:5; see Holy Spirit; Power).

While his opponents seek to legitimize their author-
ity through such formalities as commendatory letters
and financial support, Paul turns rather to the birth
and continuing existence of a church (1 Cor 9:2; 2 Cor
3:1-2), faithful witness* to the gospel (e.g,, 1 Cor 4:1-
2; 2 Cor 1:18; 4:5) and endurance of missionary hard-
ships (1 Cor 4:9-13; 2 Cor 4:7-12; 6:4-10; 11:23—12:10;
see Afflictions, Hardships, Trials) as the chief evi-
dences of his own apostolic authority. Lack of faithful
witness in particular marks one as a “false” apostle
(2 Cor 11:13-15) and “accursed” (Gal 1:8; see Curse).

There is some question as to the intent of Paul’s
second visit to Jerusalem* (Gal 2:1-10). The language
of Galatians 2:2 appears to indicate that his purpose
was the validation of his gospel: “I placed before
those of repute the gospel that I preach among the
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Gentiles lest I am running or have run in vain.” This
would seem to imply that Paul viewed his authority as
dependent on the approval of “the Twelve.” Yet else-
where in Galatians Paul strenuously denies that his
apostleship or his gospel were dependent in any way
on human recognition or validation (Gal 1:1, 11-12,
15-17). Much hinges on one’s interpretation of “to run
in vain.” That Paul did not look on the Twelve as
having an authority superior to his own is clear from
his indifference to their status (“their reputation
means nothing to me,” Gal 2:6). He, therefore, cannot
have in mind the need for apostolic correction or
validation. This is confirmed by eis kenon (see Futility),
which elsewhere in Paul functions as an adverb of
result meaning “without effect” (2 Cor 6:1; Phil 2:16;
1 Thess 3:5). Paul's meeting with “those of repute” in
the Jerusalem church suggests rather that he was con-
cerned to know whether the Judaizers’ “other gospel”
(Gal 1:8) has the support of the Jerusalem apostolate.
Paul’s mission to the Gentiles and, in the long term,
Christianity itself would be compromised and so
“without effect” if there were a failure of the Jewish
and Gentile wings of the church to agree on the na-
ture of the gospel. *

1.4. Limitations. The scope of apostolic authority was
not an unlimited one. Paul sets out definite boun-
daries for the exercise of his own authority. These
boundaries, which were agreed on by Paul and the
“pillars” of the Jerusalem Church, amounted to an
ethnic division of labor. Paul was to preach to the
Gentiles, and James, Peter and John were to go to the
Jews (Gal 2:9)—a division that accords with Paul’s own
commissioning as “apostle to the Gentiles” (Rom 1:5;
15:15-16; Gal 1:16; 1 Tim 2:7; see Mission). Even so,
these boundaries were not absolute since Paul’s own
evangelistic strategy involved an initial outreach in the
synagogue (Acts 13:5, 14; 14:1; 17:2, 10; 18:4; 19:8).

Paul also refers to “the limit of the field that God
allotted” (2 Cor 10:13). This “limit” was violated in
Corinth by interlopers who “overreached” themselves
and tried to displace Paul from his rightful mission
field (2 Cor 10:12-15). What this “allotted field”
amounted to is clearly spelled out in Romans 15:18
20, where Paul speaks of preaching the gospel in un-
charted areas so as not to build on another apostle’s
foundation. Corinth became Paul's “field” not be-
cause they were Gentiles per se but because he was
the “first to reach” them (ephthasamen, 2 Cor 10:14).

In 2 Corinthians 10:15-16 the concept of territorial
fields is introduced. Paul appears to have included
within his “field” those churches, like Laodicea and
Colossae, that his converts—and not he personally—
established (see Colossians). It was Paul’s practice to
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focus his evangelistic efforts on the large urban cen-
ters with a view to enlarging his sphere of authority
(kata ton kanona, 2 Cor 10:15) to surrounding areas (fa
hyperekeina, 2 Cor 10:16) through the evangelistic ef-
forts of his converts (e.g., Acts 19:1-7; cf. Col 1:3-8; see
Coworkers). The limiting of Paul’s authority to Gen-
tiles that he or his converts were the first to reach may
indeed explain why Paul’s letters are directed almost
exclusively to the Gentile constituency of churches
with an explicit Jew-Gentile mix (1-2 Cor, Gal, Eph,
Phil, 1-2 Thess). Furthermore, if it is true that no apos-
tle was directly responsible for the founding of the
church at Rome,* this may also account for Paul’s
freedom to address the Roman church in an author-
itative fashion (see Romans).

L.5. Exercise. Although Paul views his authority as a
warrant that he possessed by virtue of his apostolic
commission (Philem 8) and expected his churches to
accept without debate (1 Cor 14:37; cf. 1 Cor 7:17), it
was nonetheless a right that he usually waived in favor
of reasoned argumentation. His relationship to his
churches is articulated, with rare exception, in terms
of request rather than command. Parakales, an appeal
by one who has the authority to command but the tact
not to (Rom 12:1; 16:17; 1 Cor 1:10; 4:13, 16; 16:15;
2 Cor 2:8; 6:1; 10:1; 12:18; Eph 4:1; Phil 4:2; 1 Thess
4:1, 10; 5:14; 1 Tim 2:1; Philem 9, 10), and erotao, a re-
quest made between equals (Phil 4:3; 1 Thess 4:1;
5:12; 2 Thess 2:1), is Paul’s usual approach to instruct-
ing his churches. This approach arose out of his con-
cept of authority as that which aims “to build up rather
than tear down” (2 Cor 10:8). Pastoral ministry is con-
ceived in nurturing versus authoritarian terms (2 Cor
1:24, “not that we lord it over your faith but work with
you”). The primary images employed are ones that
evoke the intimacy of familial relationships—“gentle
as a nursing mother” (1 Thess 2:7; cf. Gal 4:19) and
“as a father who exhorts and encourages his chil-
dren” (1 Thess 2:11-12; cf. 1 Cor 4:15; 2 Cor 12:14; see
Pastor).

Even so, Paul did on occasion use his authority as
a kind of “stick” to warn his “children” what would
happen if his requests were not heeded. Paul warns
the arrogant at Corinth that he would, if need be, use
a “rod” (1 Cor 4:21) and “deal harshly with them” on
his return “in accordance with the authority given” to
him “by the Lord” (2 Cor 13:10; cf. 2 Cor 10:8; see
Discipline).

With churches that had moved beyond the request
stage, Paul did not hesitate to exercise his authority.
Paul commands the Thessalonian* church “in the
name of the Lord Jesus Christ” to disassociate them-
selves from those in their community that refused to
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work (2 Thess 3:6-15). He similarly orders the Corin-
thian church, “as one who has already passed judg-
ment,” to “hand over to Satan*” a member who was
sexually involved with his stepmother (1 Cor 5:3-5; see
Marriage, Divorce, Aduitery, Incest; Sexuality). In the
so-called painful letter, intermediate to canonical
1 and 2 Corinthians (see Corinthians), Paul commands
the church to discipline the individual who had pub-
licly challenged his authority (2 Cor 2:5-11; 7:9-13). Yet
the conjoining of command and request in 2 Thessa-
lonians 3:12 shows Paul’s reluctance to use a hard-line
approach (“we command and ask in the Lord Jesus
Christ that such people work quietly and earn their
own living”).

2. Of Other Apostles.

2.1. Authority and Tradition. Apostolic authority was
not innovative authority. It resided in a common core
of traditions* (see Creed) about the life and teaching
of Jesus, carefully preserved and transmitted by the
early church. The apostolic task was that of faithful
transmission (paredoka) of these traditions (tas para-
doseis) to new congregations, rather than origination
(1 Cor 11:2; 2 Thess 2:15). The transmission process
was both oral and written (2 Thess 2:15).

Paul’s letters give us glimpses of the content of these
traditions, which included details of the death, resur-
rection* and appearances of Christ (1 Cor 15:3-8), Je-
sus’ institution of the new covenant* (1 Cor 11:23-26;
see Lord’s Supper), the teachings of Jesus concerning
the end time (2 Thess 2:1-15; see Eschatology) and in-
struction about ethical conduct (Rom 6:15-18; Phil 4:8-
9; see Ethics) and communal responsibilities (2 Thess
3:6-15; cf. 1 Cor 11:2-34).

Paul frequenty reminds his converts that he had
faithfully transmitted the tradition (1 Cor 15:3; cf. 1 Cor
11:2, 23) and is concerned that his converts find those
who, in turn, could faithfully pass it on (2 Tim 2:2).
Some churches are praised for “holding to the tradi-
tions” just as Paul passed them on to them (1 Cor 11:2;
cf. Rom 6:17); others were commanded to do so (Phil
4:9; 2 Thess 2:15; 3:6). The role of transmitter versus
innovator explains Paul's care to distinguish between
when he is drawing on tradition (1 Cor 7:10; 9:14; 11:23-
26; 1 Thess 4:15) and when he is not {(e.g., “judge for
yourselves,” 1 Cor 10:15; cf. 1 Cor 7:12, 25, 40; 2 Cor
8:10). Because of the pains taken by the apostles in
transmitting the teaching of Jesus, Paul can say that he
passed on to his churches what he “received from the
Lord” (1 Cor 11:23; see Jesus, Sayings of).

It is puzzling then to understand what Paul means
in Romans 2:16 and 16:25 (cf. 2 Tim 2:8) by “my gos-
pel.” Given his role as transmitter, in what sense could

he speak of the gospel as uniquely his? It is not the
content that is original, for he defines his gospel as
“Jesus Christ, raised from the dead, descended from
David” (2 Tim 2:8). Moreover, the ease with which he
can shift between “my gospel,” “the gospel” (e.g., Rom
1:1, 9, 16) and “our gospel” (e.g., 2 Cor 4:3) suggests
something other than a peculiarly Pauline form of the
gospel. Perhaps the key is to be found in Galatians
1:12, where Paul distinguishes between first receiving
the gospel by human transmission and, as in his case,
by special revelation (se¢ Conversion and Call).

2.2, Authority and Gentile Instruction. As Paul was not
an innovator of the kerygma (se¢ Preaching, Kerygma),
neither was he an originator of what he preached to
the Gentiles. While it is common to think of Paul as
departing from the Jerusalem apostolate in preaching
to and instructing those for whom he was given a
special commission, Paul's own statements indicate
otherwise. 1 Thessalonians 1:9-10 represents a sum-
mary of Paul’s preaching at Thessalonica. The word-
ing (alethino, “true”; anamenein, “await”; ton ouranon,
“the heaven[s]”) and phraseology (“to serve God,” “to
wait for his Son”), uncharacteristic of Paul, suggest
that Paul was using the vocabulary of Jewish-Christian
missionary preaching rather than introducing some-
thing that was distinctively his own. This is also sug-
gested by the language of “turning to God from idols
to serve the living and true God” (1 Thess 1:9), which
is a typical description of what Gentile conversion to
Christianity meant (cf. Paul’'s Areopagus speech in
Acts 17:16-31; see Athens).

A similar conclusion can be drawn from Paul’s eth-
ical instruction in 1 Thessalonians 4:1-12, which fo-
cuses on what Jews perceived to be the three primary
Gentile abuses: sexual immorality (see Sexuality), lack
of love* and idleness. The fact that Paul in 1 Thessa-
lonians 4:1 uses technical phraseology for the trans-
mission of tradition to describe this instruction
(parelabete), indicates once again that he was not an
innovator but merely a transmitter of what was com-
monly considered to be appropriate and necessary
instruction for Gentile converts. Comparison with the
conditions put forward at the Jerusalem Council to
ease the tension of Jew-Gentile fellowship suggests
this as well (Acts 15:19-21).

2.3. Authority and Collegiality. Apostolic authority is
grounded ultimately in the call to preach the gospel;
and while divisions of labor and allotted “fields” ex-
isted, the task of evangelism (see Mission) is viewed by
Paul as a cooperative effort and likened to that of
farming, where, as “colaborers” (1 Cor 3:9), one
“plants” and another “waters” as the Lord assigns
(1 Cor 3:5-6).
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The evangelistic task, however, was not seen by all
as a cooperative one. Paul likens his founding of the
church* at Corinth to that of a master craftsman who,
having laid the foundation of the building, finds those
who have been contracted to build the superstructure
departing from the master plan and even tinkering
with the foundation (1 Cor 3:10-12). For such, Paul
warns, a day of judgment* awaits, when the quality of
one’s work will be brought to light (1 Cor 3:13-15; see
Rewards). It is unclear whether Paul has in mind the
Judaizing efforts of the Pharisaic wing of the Jerusa-
lem church (1 Cor 7:18) or perhaps Peter* himself
(1 Cor 3:21; cf. 1 Cor 9:5). If Peter is in view, then
Corinth is a violation of the division of labor agreed
upon by Paul and “the pillars” (Gal 2:9), as well as an
encroachment on a “field” that the Lord had assigned
to Paul (1 Cor 3:10).

It is not that Paul begrudged sharing the apostolic
task. He clearly welcomed other apostles as colabor-
ers. The distinction lies in his understanding of au-
thority. For while Paul could conceive of colaboring,
he could not admit the idea of coauthority. Authority,
for Paul, resided in the father-child relationship that
was established through the church planting process.
It was because Paul reached Corinth first with the
gospel that he could address them as “beloved chil-
dren” (1 Cor 4:14). It was this “begetting through the
gospel” that gave Paul the right to ask his converts to
“imitate” him (1 Cor 4:16; see Imitation) and explains
the care Paul took, in turn, to respect James's* allotted
field in Jerusalem (Acts 21:20-26).

The Corinthian situation demonstrates that apostol-
ic authority did not exempt one from judgment. “We
must all appear before the judgment seat of Christ,”
Paul states, “that each may receive in accordance with
the good and bad done through the body” (2 Cor 5:10;
cf. 1 Cor 3:13-15). Here apostolic status makes no dif-
ference, for God does not judge on the basis of posi-
tion in the church (Gal 2:6). This is clear from Paul’s
confrontation of Peter at Antioch* “because he was in
the wrong” when he withdrew from table fellowship
with the Gentiles (Gal 2:11-14).

3. Of Opponents.

Given Paul’s view of the apostolic task as one of “co-
laboring,” it is of some consequence to find him re-
ferring to “false apostles” (2 Cor 11:13-15; see Apostle;
Opponents). Wrong motivation per se did not render
someone an opponent in Paul's eyes. As long as
“Christ is preached” he could “rejoice” (Phil 1:18; cf.
1 Cor 15:11). Even if some preached Christ “out of
envy and rivalry” or “with the intent to stir up trouble”
for Paul, this mattered litle to him (Phil 1:15-18).
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Their “falseness” stemmed rather from an erroneous
concept of apostleship and hence a wrong exercise of
authority. It was specifically those who claimed the
credit for missionary work that was not their own
(2 Cor 10:15-16), who preached a different gospel
(2 Cor 11:4; Gal 1:8) and who encroached on anoth-
er’s field (2 Cor 10:12-14) that Paul labels as “false.”
Their aim was not that of “colaborer” but of “sup-
planter,” justifying their actions through the claim of
better credentials. They brought and solicited letters
of recommendation (2 Cor 3:1-3), claimed a superior
heritage to Paul's (2 Cor 11:21-22) and boasted of
greater spirituality* (“visions* and revelations,” 2 Cor
12:1; “signs, wonders and miracles,”* 2 Cor 12:12).
Their intent was not to preach the gospel but “to lead
astray from a sincere and pure devotion to Christ”
(2 Cor 11:3; cf. Gal 1:8). Financial gain (2 Cor 2:17;
11:20) and the desire for dominance (“enslave,” “slap
you in the face,” 2 Cor 11:20) was their motivation. As
such they masqueraded as servants* of righteousness*
when in fact they were servants of Satan* (2 Cor 11:14-
15), not servants of Christ (2 Cor 11:13).

Some have thought that Paul was being unduly
harsh in his judgments of these rival apostes. Yet
where the gospel and commitment to Christ was at
stake, as at Galatia and Corinth, Paul’s remarks are in
line with judgments made against false prophets in
the OT, whose intent was to lead Israel astray from
her commitment to Yahweh and the covenant (e.g.,
Deut 18:20; cf. Jer 28:15-18). The label “opponent”
was not given to those who challenged Paul person-
ally but to those who undermined his role as a
preacher (see Preaching) and teacher (se¢ Teaching) of
the gospel in a particular community. If in the final
analysis Christ and his church are served, then per-
sonal rivalries are of little account.

4. In the Church.

Authority is not the sole prerogative of the apostle.
Paul recognizes both individual and corporate forms
of authority in the church. He calls on the Thessalon-
ians to acknowledge “those who stand before them
(proistamenous) in the Lord” (1 Thess 5:12). This is an
authority that resides in their work rather than in their
personal status or position. As such, they are to be
held “in high esteem” (1 Thess 5:13). A sphere of
authority exists as well for women within the Christian
community. In distinction from Greco-Roman and
Jewish society, Paul emphasizes mutuality in the mar-
riage* relationship, where both husband and wife re-
linquish “rights” to one another (1 Cor 7:34). As a
symbol of their authority, women are called upon to
cover their heads when praying and prophesying
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(1 Cor 11:10). Considerable scholarly effort has been
expended on understanding what Paul means in
1 Corinthians 11:10 by “the woman ought to have ex-
ousia on her head.” There is much to commend
M. Hooker's interpretation that the woman’s head
covering was a sign of her God-given “warrant” to
exercise the functions of praying (see Prayer) and
prophesying (see Prophecy) specified in 1 Corinthians
11:5. Alternatively, her head covering might represent
her role as “helpmate” within the creation order
(1 Cor 11:9), while praying and prophesying express
her function in the redemptive order (see Head; Man
and Woman).

The church as well possesses authority by virtue of
its being the “body” of which Christ is the “head”
(Eph 1:22; 4:15-16; 5:23; Col 1:18; 2:19; se¢ Body of
Christ). The responsible exercise of corporate author-
ity was something that Paul had great difficulty incul-
cating in his churches. It is the corporate responsibil-
ity of the church to “test” (1 Thess 5:19-21) and “weigh
prophecies” (1 Cor 14:29), to warn the idle, encourage
the timid and support the weak (1 Thess 5:14), to pun-
ish wrongdoing (2 Cor 2:6), to excommunicate in the
case of persistent sin* (1 Cor 5:2, 10-13; 2 Thess 3:6,
14-15) and to reinstate the repentant (2 Cor 2:7-8).
This authority derives from “the power of the Lord
Jesus” that is present with believers “gathered in his
name” (1 Cor 5:4; cf. Mt 18:20) and from the posses-
sion of the “mind of Christ” (1 Cor 2:16). The enforc-
ing and waiving of penalties for sin was something
that the Gentile churches had difficulty administering.
On more than one occasion Paul had to rebuke a
church for not exercising its authority (1 Cor 5:2; 6:1;
2 Thess 3:6; see Discipline).

Part of the difficulty for the Gentile churches was in
understanding the relationship between corporate au-
thority and individual freedom. While Paul is adamant
in his insistence that “for freedom Christ has set us
free” (Gal 5:1; 1 Cor 10:25, 29; cf. exestin, 1 Cor 6:12;
10:23), he nonetheless warns against its indiscrimi-
nate use (e.g., Rom 6:1-23). He is especially concerned
that Christian freedom not be taken as a warrant to
flout current social conventions (1 Cor 11:6, 13), to
blur the distinctions between right and wrong for a
“weaker” brother or sister (1 Cor 8:11; see Strong and
Weak), to exercise the charismata (see Gifts of the Spir-

it) without due consideration for good order in wor-
ship* (1 Cor 14:33, 40), and the interests of the unbe-
liever (1 Cor 14:23-25), or to jeopardize Christian
witness in the surrounding community (1 Cor 5:1).
See also APOSTLE; CHURCH ORDER AND GOVERNMENT;
CIVIL AUTHORITY; CONVERSION AND CALL OF PAUL;
DISCIPLINE; FREEDOM; OPPONENTS OF PAUL; PASTOR, PAUL
AS; POWER; TRADITION.
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From references to baptism in Paul’s letters it is appar-
ent that he assumes that all believers in Christ* have
been baptized. A single example will suffice to show
this. Paul’s exposition of baptism in Romans 6 com-
mences by citing an objection to his teaching of jus-
tification* by faith* apart from the works* of the
Law*: “On that basis,” says the objector, “why not sin
more to give more room for God's* justifying grace*?”
Paul answers by appealing to the meaning of baptism:
“How can people like us who died to sin* go on living
in it” He continues, “All of us who were baptized to
Christ Jesus were baptized to his death,” and he con-
cludes, “so you also must consider yourselves dead to
sin and alive to God in Christ Jesus.” Self-evidently,
“people like us who died to sin,” “all of us who were
baptized to Christ Jesus,” and “you also must consider
yourselves dead to sin,” include Paul and al! his read-
ers, otherwise his argument against the allegedly an-
tinomian effect of the doctrine of justification by faith
falls to the ground. Similar examples of the assump-
tion that all Christians are baptized are to be seen in
Galatians 3:26-28, Colossians 2:12, 1 Corinthians 12:13
and the exposition of baptismal ethics* in Colossians
2:20—3:15.

Since Paul himself had received baptism, and had
reason to believe that all other Christians were bap-
tized, it is clear that the rite existed prior to his con-
version.* (The conversion of Paul is commonly dated
four years after the death of Jesus.) Since baptism ex-
isted prior to Paul’s conversion, it is reasonable to view
it as coexistent with the inception of the church. That
conclusion concurs with the NT evidence as to the
baptizing ministry of John the Baptist (Mk 1:4-8), of
Jesus (see Jn 3:25-26, 4:1-3), and of the apostles from
the day of Pentecost on (Acts 2:37-41), and the mis-
sionary commission of the risen Lord, recorded in
Matthew 28:19.

1. The Language and Actions of Baptism

2. Baptism and Christ

3. Baptism and the Spirit

4. Baptism and the Church
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5. Baptism and Christian Ethics
6. Baptism and the Kingdom of God

1, The Language and Actions of Baptism.

L1. Baptism “in the Name of Jesus.” In Paul’s letters,
as in the book of Acts, baptism is typically represented
as baptism “in the name” of Jesus. This is reflected in
a significant manner in Paul's handling of the divi-
sions in the Corinthian* church. He cites its members
as saying, “I belong to Paul,” “I belong to Apollos,” “1
belong to Cephas (= Peter*),” “I belong to Christ”
(1 Cor 1:12). Paul, with some indignation, asks, “Has
Christ been apportioned to any single group among
you? Was Paul crucified for you? Or were you baptized
in the name of Paul?” This final question echoes the
language of baptism in the name of Jesus; its use in
the context suggests that its normal usage is to make
a person a follower of Jesus, even to belong to him,
and somehow to be involved in his crucifixion* and
enjoy a special relation to him.

There has been much discussion as to whether the
phrase “in the name of” reflects a Greek or Hebrew
(and Aramaic) idiom, for it is found in all three lan-
guages. W. Heitmiller showed that while the expres-
sion eis to onoma (“in the name”) did not appear in
Greek classical literature, it was very common in every-
day documents with the meaning of “to the account
of,” alike in banking and commercial sales. He cited
with approval A. Deissmann’s definition of “in the
name of [someone]” as denoting “the setting up of the
relation of belonging.” Heitmiiller added, “Our word
‘for,” generally speaking, would rightly reproduce the
meaning” (Heitmiiller, 105). In using this expression,
the name of the person to whom the possession is
“made over” naturally follows. According to Heit-
miiller, then, baptism in the name of Jesus signifies
the setting up of the relation of belonging to Jesus.

This explanation, however, is denied by some in
favor of a Hebrew origin of the phrase. In Jewish
literature, including the OT, an equivalent of the
Greek expression is frequently met, namely [em
(I° = “10,” Sem = “name”). The term has a very elastic
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sense. Basically it means “with respect to,” but the
context determines it precise connotation. P. Biller-
beck gave three illustrations of its use in his discussion
of baptism in Matthew 28:19. (1) When pagans were
bought by Jews as slaves they were baptized “in the
name of slavery,” that is, with a view to becoming
slaves; when they were set free they were baptized “in
the name of freedom,” that is, for freedom. (2) An
offering is slaughtered in the name of five things: in
the name of the offering (i.e., with respect to its inten-
tion, whether it be a burnt or sin or peace offering,
etc); in the name of God (for his sake and glory); in
the name of the altar fires (that they be properly
kindled); in the name of the sweet savor (for the de-
light it gives to God); and in the name of the good
pleasure of God (in obedience to his will). (3) An Is-
raelite can circumcise a Samaritan, but not a Samar-
itan an Israelite, because the Samaritans circumcise
“in the name of Mount Gerizim,” that is, with the
obligation of worshiping the God of the Samaritans
who is worshiped there (St-B, 1054-55). In light of
such evidence Billerbeck affirmed: “Baptism grounds
a relation between the triune God and the baptized,
which the latter has to affirm and express through his
confession to the God in whose name he is baptized.”

It is evident, therefore, that the Greek and Hebrew
usages of “in the name” are remarkably similar in
meaning, especially when applied to baptism, and
they would be similarly interpreted in Greek-speaking
and Hebrew-speaking circles, despite the greater elas-
ticity of meaning in the Hebrew language.

Sometimes one finds in Paul a shorter expression,
baptism eis Christon, which can be rendered either as
“into Christ” or “to Christ,” and is possibly a conscious
abbreviation of the full phrase “in the name of Christ”
(see Rom 6:3-4; Gal 3:27). Significantly, both the
Greek preposition ¢is and the Hebrew prefix [I° can
have the meaning “with respect to,” and also a final
sense or dative of interest, “for” (BAGD, 229; BDB,
514-15). In such cases the context will help to deter-
mine its intention.

An important element of interpretation arises in
connection with this formula. We have noted Deiss-
mann’s affirmation that “in the name” “sets up a re-
lation of belonging.” So also Billerbeck affirmed that
baptism in the name of the triune God* “grounds a
relation between God and the baptized.” Who is
viewed as the prime mover in establishing this rela-
tionship? In the application to baptism both God and
humans are involved. The baptizer invokes the name
of Jesus over the baptized, and the baptized calls on
the name of the Lord* as he or she is baptized (for
the former cf. Jas 2:7; for the latter cf. Acts 22:16). It

is likely that Paul has both aspects in mind in Romans
10:9. It is universally acknowledged that “Jesus is
Lord” is the primitive confession of faith in Christ that
was made at baptism; from it all later creeds of the
church were developed (se¢ Creed; Worship). But the
salvation granted on confession of faith is in virtue of
God'’s once-for-all action in Christ’s death* and resur-
rection,* and his action in the lives of those who be-
lieve. The priority of God’s action applies in the rec-
onciliation of the world in Christ and in the
reconciliation of each believer who accepts it (2 Cor
5:18- 21). In baptism, therefore, the Lord appropriates
the baptized for his own and the baptized owns Jesus
as Lord and submits to his lordship.

1.2. Symbolism and Reality. It is important to observe
that Paul never refers to baptism as a purely external
rite, whether as a “mere symbol” for confessing faith
in Christ, or as a rite that effects what it symbolizes.
Admittedly for Paul, as for the whole early church, the
symbolic nature of baptism is plain. Most obviously it
symbolizes cleansing from sin* (cf. Acts 22:16). And
this meaning seems clear in a pericope that is best
understood as reflecting early Christian baptismal
practice and its significance for the congregation (Eph
5:25-27: see commentaries, esp. Lincoln ad loc.). The
actions of stripping off clothes for baptism and putting
on clothes after baptism affords a symbol of “putting
off” the old life without Christ and “putting on” the
new life in Christ, and even putting on Christ himself
(Gal 3:27; Col 3:9, 12). The sinking of the baptized
beneath water and rising out of it vividly symbolizes
sharing in Christ’s burial and resurrection (Rom 6:3-
4; the baptismal actions lie in the background of Eph
5:14, often regarded by interpreters as a baptismal
chant addressed to the newly initiated believers: see
commentaries). None of these spiritual realities, how-
ever, can be said to happen by the mere performance
of appropriate symbolic actions; they depend on
God's once-for-all acts in Christ, according to the gos-
pel, and on God’s action in believers as they respond
to God’s call in the gospel. For that reason Paul’s use
of baptismal language (in 1 Cor 10:1-12) speaks to a
situation where the readers imagined that sacramen-
tal action carried its effective and operative power ir-
respective of moral choices. Paul insists, on the con-
trary, that the OT “sacraments” led to judgment on an
idolatrous and immoral generation.

With these considerations in mind we turn to exam-
ine Paul’s statements in his letters relating to the sig-
nificance of baptism.

2. Baptism and Christ.
Baptism “in the name of Jesus” is distinguished from
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all other religious ablutions by virtue of its relation to
Christ. Believers are united with Christ in his redemp-
tive actions of death and resurrection, and so pass
from the life of the old age to the life of the new (see
Dying and Rising).

2.1. Putting on Christ. The relationship between bap-
tism and union with Christ is indicated not only
through its administration “in the name of Jesus” but
also in Paul’s foundational baptismal utterance, Gala-
tians 3:26-27: “You are all children of God in Christ
Jesus through faith, for all you who were baptized to
Christ clothed yourself with Christ” (see Adoption,
Sonship). The statement is shaped by the discussion
in the context as to who the children of Abraham*
are, for the promise of God that he should inherit the
world to come was made to him and his descendants
(Rom 4:16). To Jews the answer was plain: they are
Abraham’s descendants, and any who would be in-
cluded with them must receive the sign of the cove-
nant* (circumcision*) and live in obedience to the
Law of Moses. Paul, on the contrary, maintained that
the “offspring” of Abraham, for whom the promise
was intended, is Christ and all in union with him. Hence
the pertinence of Galatians 3:26: “In Christ Jesus you
are all God’s children through faith.” They are chil-
dren not merely of Abraham, but of God. For they are
“in Christ,”* the unique Son* of God. This has come
about “through faith” (Gal 3:26), “for all you who were
baptized to Christ clothed yourself with Christ” (Gal
3:27).

We have already noticed the symbolism used in this
passage. The imagery of stripping off clothes and put-
ting on fresh ones to indicate a transformation of
character is frequent in the OT (cf, e.g., Is 52:1; 61:10;
Zech 1:1-5). The symbolism was peculiarly apt for
Christian baptism in apostolic times, since it normally
took place by immersion, and apparently often in
nakedness. (That was insisted on in Jewish proselyte
baptism; when women were baptized the Rabbis
turned their backs on them while the women entered
the water to their neck, and the latter were questioned
and gave answers; they had to have their hair loose,
to ensure that no part of their bodies was untouched
by water. This feature reappears in Hippolytus, The
Apostolic Tradition, c. AD. 215. Cyril of Jerusalem later
remarked on the fitness of being baptized in naked-
ness, as Jesus died on the cross in such a state.)

More important than the symbolism is the reality
expressed through it: the baptized “took off” their old
life and “put on” Christ, thereby becoming one with
him, and so qualified to participate in life in the king-
dom* of God (see New Nature and Old Nature). The
two statements in Galatians 3:26 and 27 are comple-
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mentary: verse 26 declares that believers are God’s
children “through faith,” and verse 27 associates entry
into God’s family upon union with Christ, and Christ
sharing his sonship with the baptized. It is an example
of Paul’s linking faith and baptism in such a way that
the theological understanding of faith that turns to
the Lord for salvation, and of baptism wherein faith
is declared, is one and the same.

2.2, Union with Christ in Death and Resurrection. Be-
cause baptism signifies union with Christ, Paul saw it
as extending to union with Christ in his redemptive ac-
tions, for the Christ who saves is forever the once cru-
cified and now risen redeemer. Such is the message
in Paul’s exposition of baptism in Romans 6:1-11 (for
a survey of interpretation, see Wedderburn).

First, it should be observed that in this passage Paul
was not primarily giving a theological explanation of
the nature of baptism, but expounding its meaning for
life. He is concerned to rebut the charge that the doc-
trine of justification by faith logically encourages sin.
Accordingly he urged that “people like us who died to
sin” could not still live in sin, for “death to sin” is the
meaning of our baptism. When we were “baptized to
Christ Jesus” we were “baptized to his death” (Rom
6:3, echoing Gal 3:27). That is the consequence of
becoming one with the Lord who died and rose for
the conquest of sin and death. Moreover, “we were
buried with him by baptism to death.” Note that Paul
did not write, “we were buried like him,” but “buried
with him.” That is, we were laid with him in his grave
in Jerusalem! So, too, the death he died on the cross
was our death also. This entails a different way of
looking at Christ’s death for the world from what may
be expected.

When we read in Romans 5 that Christ died for us
while we were still sinners, we think of Christ as our
substitute. Here, however, Paul speaks of Christ as our
representative. If he died on the cross as our representa-
tive, and that death was accepted, then it was accepted
as our death, so that when he died, we died (see Death
of Christ). He was an effective representative! Taking
that a step further, united with him in his death for
sin, we rise in him to live the resurrection life.
Through the faith expressed in baptism, what was
done outside of us (extra nos) becomes effective faith
within us. In Christ we are the reconciled children of
God.

But a further element is involved in this exposition
of baptism. The last two sentences echo Paul’s state-
ment of the gospel in 2 Corinthians 5:14-15: “We are
convinced that one died for all, therefore all died.
And he died for all that those who live might live . . .
for him who died and was raised for them.” “Those
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who live” are those who, having learned that Christ
died as their representative, thankfully trust him, con-
fess their faith in baptism, share his resurrection life
and in gratitude have begun life in Christ to his
glory.*

This aspect of baptism—the end of life without God
and the beginning of life with God—is explicitly stated
in Colossians 2:11-12. Like the Galatians passage, this
rebuts an attempt to persuade Christians to submit to
circumcision,* but adopts a different approach by em-
phasizing the needlessness of the rite of Israel, for in
Christ they have suffered a more drastic circumcision:
“In him (Christ) you were circumcised with a spiritual
circumcision, by putting off the body* of flesh* in the
circumcision of Christ” Apparently, Paul depicts
Christ’s death as a circumcision; cutting off the fore-
skin of the male sex organ is replaced by the tearing
of Christ's whole fleshly body, hence his death. In him
that happened to us; it happened in baptism under-
stood as our turning-to-God-in-faith. “When you were
buried with him in baptism, you were also raised with
him.” This is not so much an advance on Paul’s teach-
ing in Romans 6 as a clarification of what he wrote
there. The person who hears the gospel, heeds it, be-
lieves it and confesses it in baptism, ends the old life
apart from God and begins life in the risen Christ.
Colossians 2:12 makes the point: “buried with him in
baptism . . . you were raised with him through faith in the
power of God who raised him from the dead.” Any effec-
tiveness in baptism is due to the power of God oper-
ative “through faith.” Clearly Paul is talking about
conversion-baptism, a baptism that embodies both the
gospel and the convert’s response to it. Some find
Paul’s use of “sealing” (in 2 Cor 1:21) to include the
latter element, as God certifies his acceptance of the
human response.

Yet a third feature is inherent in baptism as Paul
expounds it in Romans 6. The baptism which sets
forth believers’ identification with Christ in his death
and resurrection, and the end of life apart from God
for life in Christ, calls for renunciation of life unfit for
the new age. Roman 6:4, when stripped of its paren-
thetical clause in the middle, reads, “We were buried
with him by baptism for death . . . that we might walk
in newness of life.” Paul thereby gives the reason the
Christian can never willfully “sin that grace may
abound;” in Christ’s death believers died to sin, in
Christ’s resurrection they rose, henceforth to live for
God who redeemed them in Christ (so 2 Cor 5:15).

3. Baptism and the Spirit.
A major consequence of the rise of modern Pente-
costalism and the charismatic movement is to provoke

the question of the relation of the rite of baptism to
baptism in the Spirit (see Holy Spirit). Most members
of those groups view the baptism of the Spirit as rad-
ically distinct from baptism in water, and it is the
former on which empbhasis is laid. The viewpoint is
characteristic of the two groups, though for different
reasons (see Dunn for discussion in detail); the ques-
tion is whether Paul made such a distinction.

W. H. Griffith Thomas voiced a doubt commonly
heard today: “How can that which is physical effect
that which is spiritual?” (Griffith Thomas, 379). From
that standpoint some interpreters hold that passages
such as Romans 6:1-11; Galatians 3:26-27; Colossians
2:11-12; Ephesians 5:26; and Tits 3:5-7, which all
conjoin baptism with “spiritual effects,” refer to Spirit
baptism, not water baptism, thereby eliminating most
of Paul’s references to baptism. But such questioning
of the relationship between the physical and the spir-
itual logically draws into question the Pauline empha-
sis on the incarnation (e.g., Rom 8:3) and the physical
death of Christ which results in “the redemption of
the body” (Rom 8:23). The corollary of this argument
for baptism as solely the work of the Spirit without
baptism in water is to make Pauline Christians too
ethereal and unrelated to early Christian practices (cf,,
e.g., Acts 18:8; 1 Pet 3:21).

Galatians 3:26-27 associates baptism with union
with Christ. Now Paul makes it clear that people can
be “in Christ” only through the Holy Spirit. That is
plainly stated in Romans 8:9-11, and is assumed in
2 Corinthians 3:17-19. Clearly Paul associates baptism
and unity with Christ and all that follows from it on
the basis that for him baptism in water and baptism
in the Spirit are ideally one, just as conversion and
baptism are part of one process. Accordingly, the sole
reference in Paul’s letters to baptism in the Spirit
(1 Cor 12:13) must surely relate to baptism in the
sense that Paul elsewhere uses it: “In one Spirit we
were all baptized to one body,” and in that body all
racial and social barriers are done away. Precisely that
is stated in Galatians 3:26-28 in relation to baptism.

The latter half of 1 Corinthians 12:13 is generally
rendered, “We were all made to drink of one Spirit”
(see Cuming for a reference to baptism in this text).
In all likelihood that has in mind the outpouring of the
Spirit in the last times (Is 32:15; Joel 2:28-29) and
could be paraphrased, “we all received the floodtide of
the Spirit” (i.e., we were saturated with the Spirit). That
this experience belongs to the beginning of the Chris-
tian life hints at an important consideration: conver-
sion is not only the result of human decision, but is
enabled by the Spirit. He is not only the fruit of con-
version-baptism; he is the real baptizer, the agent who
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makes baptism what it was meant to be: entry upon
life in Christ.

A similar line of understanding is in Titus 3:5,
which the NRSV renders “He saved us, not because of
any works of righteousness that we had done, but ac-
cording to his mercy, through the water of rebirth and
renewal by the Holy Spirit.” The last clause may be
rendered, “He saved us . .. through the washing char-
acterized by the new beginning and renewal which the Holy
Spirit effects” The text continues, “This Spirit he
poured out on us richly,” which is an echo of Joel 2:28.

4. Baptism and the Church.

From the beginning baptism in the NT communities
was understood as a corporate as well as an individual
rite. We have already seen that for Paul this under-
standing of baptism was axiomatic, and at Corinth it
is appealed to as a protest against individualism taken
to extreme. To be baptized to Christ was to be bap-
tized to the body of Christ (1 Cor 12:13; see Body of
Christ). In Galatians 3:26-27 Paul’s thought imme-
diately passes from that of “putting on” Christ in bap-
tism to that of the body in which all distinctions
among human beings lose their power. The same
connection is apparent in the appeal for behavior
worthy of baptism in Colossians 3:5-15, in which the
baptismal imagery found in Galatians 3:27 is exten-
sively applied: “You stripped off the old nature and
put on the new, which is being renewed . . . according
to the image* of its creator [i.e., Christ as the perfect
image of God], where there is no longer Greek or Jew,
circumcised or uncircumcised, barbarian, Scythian,
slave* and free, but Christ is all and in all.”

The question not infrequently has been raised, “To
which church does baptism give entry: to the local or
universal church, to the visible or the invisible
church?” The question is essentially modern. It would
have been inconceivable to Paul. The church* is the
visible manifestation of the people of God, whose life
is “hidden with Christ in God” (Col 3:3). Baptism is a
visible act with a spiritual meaning; it is therefore well
adapted to be the means of entry into a visible com-
munity of God’s people and the body which tran-
scends any one place or time, How to give satisfactory
expression to the outward and inward elements, alike
of baptism and of the church, is a perpetual pastoral
problem; that dilemma, however, challenges believers
to reform themselves according to the Word of God
rather than to accept laxity of doctrine and practice.

5. Baptism and Christian Ethics.
It is surely significant that the longest exposition of
baptism in Paul’s letters is given for an ethical purpose
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(see Ethics). Romans 6:1-14 is filled with appeals for
life consonant with participation in the redemption of
Christ that lies at the heart of baptism:
How can we who died to sin go on living in it? . . .
We were buried with him by baptism to death . . .
that we might walk in newness of life. . . . Our old
self was crucified with him that we might no longer
be enslaved to sin. . . . You also must consider
yourselves dead to sin and alive to God in Christ
Jesus.
This appeal is most extensively developed in Colos-
sians 2:20—3:13. Therein the fact that the believer
died and rose in Christ is not only a motive for Christ-
like living, but a basis to work out the baptismal pat-
tern of dying to sin and rising to righteousness*:
Put to death what is earthly in you. . .. Put off all
such things . . . seeing that you stripped off the old
nature with its practices and put on the new na-
ture. . . . Put on therefore compassion. . . . Above
all put on love.
This led G. Bornkamm to affirm that in Paul’s writ-
ings, “baptism is the appropriation of the new life, and
the new life is the appropriation of baptism” (Born-
kamm 1958, 50). To give substance to this principle
the primitive church construed a system of ethics
which is reflected in the practical sections of many of
the NT letters, not least in Paul's writings. To this
tradition Paul refers at times, notably Romans 6:17:
“Thanks be to God that although you once were slaves
of sin, you became obedient from the heart to the
pattern of teaching to which you were entrusted” (see
Creeds). From this it is clear that the believers ad-
dressed were instructed in the elements of Christian
living that follow from baptism (see further 1 Thess
4:1-7; 2 Thess 3:6, 11-13).

6. Baptism and the Kingdom of God.

The baptism of John the Baptist was essentally an
eschatological* rite, anticipating the coming of the
Messiah, the Day of the Lord and the kingdom* of
God. The baptism of Jesus at his hands saw the inau-
guration of that kingdom: the heavens were opened,
the Spirit descended on Jesus, the voice of God came
to him, affirming him as the messianic Servant of the
Lord (with Mk 1:11; cf. Ps 2:7; Is 42:1), and his service
for the kingdom reached its climax in his death and
resurrection. Paul understood Christian baptism as
participation in that inauguration of the kingdom of
God through Jesus. The baptized shares in the death
and resurrection of the Lord that initiated the new
age, hence the believer lives in it now. The same truth
is expressed by Paul in terms of new creation; when
Jesus rose from death the new creation* came into
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existence in him, hence Paul could say, “If anyone is
in Christ there is a new creation: everything old has
passed away; see, everything has become new!” (2 Cor
5:17). Christian existence is nothing less than life in
the new creation.

Because this is so, the Christian life is a pilgrimage
to the consummated kingdom, into which the believer
enters by ultimate resurrection. So Paul states in Ro-
mans 6:5: “If we have been united with the form of
his death, we shall be united with the form of his
resurrection”—logically now, and finally in the day of
his coming in this kingdom. That is expounded more
fully in 1 Corinthians 15, the heart of which is in
1 Corinthians 15:20-28. Interestingly, this means that
baptism, like the Lord’s Supper,* sets the believer be-
tween the two poles of redemption—the death and
resurrection of Jesus and the future coming of Jesus;
standing in between them the Christian looks back to
salvation accomplished, forward to salvation to be
consummated, and to the risen Lord in the present for
grace to persist to the goal and live worthily of such
infinite love.

See also ADAM AND CHRIST; BoDY OF CHRIST; CIRCUM-
CISION; DEATH OF CHRIST; DYING AND RISING WITH
CHRIST; ESCHATOLOGY; ETHICS; HOLY SPIRIT; IN CHRIST;
LIFE AND DEATH; LORD'S SUPPER; NEW NATURE AND OLD
NATURE; RELIGIONS, GRECO-ROMAN; RESURRECTION; WOR-
SHIP.
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Its Origins and Early Development (Nijmegen: Dekker &
Van de Vegt, 1962).
G. R. Beasley-Murray

BARNABAS
Barnabas is a Greek name interpreted by Luke as
huios parakleseos in Acts 4:36 and variously translated
as “son of consolation” (KJV), “son of exhortation” or
“son of encouragement” (RSV, JB, NIV). Barnabas
was the affectionate nickname of a Levite named
Joses, or Joseph (Acts 4:36), who became one of Paul’s
closest colleagues. This use of “son” to indicate a per-
son’s character was a common Semitic idiom. How-
ever, reconstructing its Hebrew or Aramaic original
has proven difficult. “Son of Nebo” (Gk Barnebon) has
been suggested by some, but most see the name com-
ing from “son” (bar) “of prophecy” (n‘bd 'a; cf. Heb
nabi’, “prophet”). The Greek parakiésis, which Luke
uses in his translation, effectively describes the ex-
horting, proclaiming functions of the prophet. And
this is the sort of man Barmabas was. In Acts 13:1
“prophet and teacher” describes him and a list of oth-
er Christian leaders. In Lystra (Acts 14:12) Barnabas
is even called “Zeus” by pagan worshippers. In Acts
14:14 he is listed along with Paul as an apostle.*

1. Background

2. Ministry with Paul

3. Writings

1. Background.

Barnabas had originally come from Cyprus (Acts 4:36)
and settled in Jerusalem.* His strong Jewish roots as
a Levite (Acts 4:36) and his Hellenistic background in
the Jewish diaspora* gave him a background similar
to Paul’s, whose close friend he would become. Along
with people like Stephen, Barnabas represents the
large number of Hellenistic Jews who had migrated
back to Jerusalem. Luke reminds us that during both
Jesus’ crucifixion and Pentecost many Hellenistic Jews
were in the city. Barnabas was one of these. An early
tradition stemming from Eusebius (who cites Clement
of Alexandria, Hist. Ecel. 1.11.12; 2.1.1) says that Bar-
nabas was one of the Seventy sent out by Jesus (Lk 10).
But this is impossible to confirm.

Barnabas owned land in Jerusalem. His first ap-
pearance in the NT shows him among the earliest
converts, selling his parcel of land and giving the pro-
ceeds to the apostles (Acts 4:36). He quickly became
a highly admired and respected leader within this cir-
cle. When, after the death,of Stephen, many of the
Hellenists fled north (Acts 8:1), Barnabas stayed in
Jerusalem with the apostles.

We also know that Barnabas had family connec-
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tions in Jerusalem. His cousin (Gk anepsios, Col 4:10,
as cousin, not his “sister’s son” or nephew, so KJV)
was John Mark whose mother, Mary, lived in Jerusa-
lem and hosted the church in her home (Acts 12:12).
This explains Barnabas’s sympathy for John Mark
when the young man turned back during Paul’s first
missionary tour (Acts 13:13; cf. 15:36-41).

2, Ministry with Paul.

Paul and Barnabas became close associates in the
work of ministry. Their shared background in the di-
aspora and their conservative training as respectively
Pharisee and Levite may have made them ready can-
didates for joint ministry.

2.1. Early Association. When Paul returned to Jeru-
salem after his conversion and lengthy stay in Arabia,
the apostles were understandably cautious about him.
But as Ananias had brought Paul into the Christian
fellowship at Damascus, so Barnabas trusted the integ-
rity of Paul’s conversion (se¢ Conversion and Cally and
became his advocate among the Jerusalem leaders
(Acts 9:27). With the help of Barnabas Paul was invited
into the center of the church’s life.

After fifteen days (Gal 1:18) Paul set sail from Cae-
sarea to return to Tarsus while Barnabas remained in
Jerusalem. But the church was growing rapidly, espe-
cially among the Greeks and Hellenistic Jews, and
soon a Christian church was thriving in the city of
Syrian Antioch.* The apostles dispatched Barnabas to
travel to Antioch and to pastor the fellowship there
(Acts 11:22). Under his guidance the church grew
even more, with Barnabas respected “as a good man,
full of the Holy Spirit and faith” (Acts 11:24). Since
Tarsus was nearby and since Paul had become well
known in the regions of Syria and Cilicia (Gal 1:21-
24), Barnabas found Paul and invited him to join the
work in Antioch. Together Paul and Barnabas co-pas-
tored the church there for one year (Acts 11:26).

Barnabas also traveled with Paul on the so-called
famine visit to Jerusalem (Acts 11:27-30). Antioch was
the third-largest city in the Roman Empire (next to
Rome and Alexandria) and its church, no doubt the
wealthiest yet, determined to share its riches with the
poorer Christians of Judea. The visit was uneventful,
unless of course we allow that Galatians 2:1-10 de-
scribes one episode during the visit. This seems ap-
propriate (hence: the South Galatian theory) since
both trips are in response to a revelation (Gal 2:2; Acts
11:27-28) and fit well chronologically (see Chronol-
ogy). Further, Galatians 2:1-10 seems an inadequate
parallel to Acts 15. This means that Barnabas wit-
nessed firsthand the dissension concerning circumci-
sion* and, at least at this point, stood with Paul (Gal
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2:9). The same cannot be said for another episode
which took place after Paul and Barnabas had re-
turned home to Antioch. Peter came to Antioch and
mixed freely with the Gentile* Christians; but he with-
drew from having fellowship with them when a con-
servative delegation from Jerusalem appeared (Gal
2:11-13). Worse yet, Barnabas was, in the words of
Paul, “carried away by their insincerity” (Gal 2:13).
Barnabas was a man with a mind of his own, and it
probably surprised Paul to see his colleague stand
against him on this still-debated issue of Gentile cir-
cumcision.

2.2. Missionary Travels. Following the famine visit,
Acts 13 tells us that the leadership at Antioch had
grown (now to include Simeon, Lucius and Manaen,
Acts 13:1). Barnabas and Paul (Paul's precedence is
not suggested in the text) were commissioned to travel
west as missionaries.

2.2.1. The First Tour. The decision to sail to Cyprus
may have been influenced by Barnabas since it was
his home and he would have known the island well.
John Mark’s presence in Acts 12:25 and 13:5 implies
that he had been in and around Antioch all along and
had teamed up with Barnabas and Saul. But when
Barnabas and Paul, after their arrival in Pamphylia,
decided to leave Perga and climb the mountains to-
ward Antioch of Pisidia, John Mark turned back. Bar-
nabas’s later defense of John Mark would prove to be
the decision that would separate Barnabas from Paul
on subsequent journeys. During this first tour Paul
turned out to be the spokesperson for the company,
often engaging synagogues in vigorous discussion.
Even so, Barnabas was given recognition (and even a
divine title in Lystra, Acts 14:12), but he never became
the target of violence or stoning.

2.2.2. The Jerusalem Council. Following the first trip
west, Barnabas accompanied Paul to Jerusalem* in
order to settle the now divisive issue of the Law* and
circumcision.* Barnabas is given equal respect with
Paul (Acts 15:12) and perhaps his word, as that of a
convert and leader prior to Paul, carried important
weight. Barnabas was a disciple of the Jerusalem
church who was now reporting to his mentors.

2.2.3. The Second Tour. The second tour witnessed
the rupture of Barnabas’s relation with Paul. Barnabas
wanted to give John Mark another chance, but Paul
refused (Acts 15:36-41). Luke uses discretion when he
writes, “And there was a sharp disagreement (paroxys-
mos), so that they separated from each other” (Acts
15:39). Once again Barnabas had stood his ground
and while Paul assembled a new entourage, Barnabas
and John Mark returned to Cyprus where Luke lets
their story fall silent.

It seems clear that Paul, Barnabas and John Mark
shared a longer working relationship than Acts im-
plies. Paul’s reference to Barnabas in 1 Corinthians
9:6 shows not only that the Corinthians knew Barna-
bas but that Paul continued to respect him. Calvin and
Luther were convinced that 2 Corinthians 8:18-19 also
referred to Barnabas: “With him (Titus) we are also
sending the brother who is famous among all the
churches for his preaching of the gospel.” Likewise,
the mention of John Mark in Philemon 24 and 2 Tim-
othy 4:11 shows that Paul and this younger disciple
were later reconciled.

3. Writings.

Tertullian seems to have been the first to suggest that
Barnabas wrote the anonymous Epistle to the He-
brews. This claim has merit inasmuch as the letter
shows remarkable interest in the details of the Tem-
ple, an interest that would befit a Levite such as Bar-
nabas. But his authorship of Hebrews cannot be prov-
en.

3.1. The Epistle of Barnabas. There also exists a letter
called The Epistle of Barnabas (collected among the
writings of the Apostolic Fathers) which Origen (Con-
tra Celsum 1.63) and Clement of Alexandria (Strom.
2.6, 7) both accepted as canonical since they were per-
suaded that Barnabas wrote it. Codex Sinaiticus even
contains a complete copy of the letter, placing it after
Revelation. But scholars today assign the letter to the
second century (usually c. 132-35) and have found it
difficult to associate it with Barnabas since the text
nowhere even mentions his name.

See also ANTIOCH ON THE ORONTES; COWORKERS, PAUL
AND HIS; MISSION; PAUL IN ACTS AND LETTERS.
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SPIRITS OF THE WORLD.
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Benediction, Blessing, Doxology, Thanksgiving

BAUR, F. C. Se¢ PAUL AND HIS INTERPRETERS.

BENEDICTION, BLESSING,
DOXOLOGY, THANKSGIVING
The four terms benediction, blessing, doxology and thanks-
giving and are used in the Pauline letters to describe a
range of joyful responses to God’s* gracious saving ac-
tivity in creation* and redemption.* God’s action in
Christ* is that of grace*; our response should be one
of gratitude. Blessing, thanksgiving, benediction and
doxology describe that human response.

1. Benediction

2. Blessing

3. Doxology

4. Thanksgiving

1. Benediction.

Although the term benediction has been used in a variety
of ways, in recent Pauline study it has come to refer to
the apostle’s* (opening and closing) greetings in which
he indicates his deep prayerful concern (see Prayer) for
his readers. Paul’s benedictions are both affirmations
regarding the grace and peace* of God in which they
already participate and (wish-) prayers that they may
appreciate and experience these blessings more fully.
There is a difference of opinion as to the origin of
these stylized expressions—the LXX, early Christian
worship* or the sermon.

1.1. Opening Benedictions. Paul’s opening salutations
or benedictions (Rom 1:7; 1 Cor 1:3; 2 Cor 1:2; etc.)
remain basically unchanged throughout his letters.
They consist of three parts: (1) mention is made of the
“grace” and “peace” which the apostle desires, (2) his
readers (“you”) to know and appreciate more fully, and
finally (8) the source of these blessings is spelled out
(usually “the God and Father of our Lord Jesus Christ”).
With deep prayerful concern, the apostle desires that
his readers may apprehend more fully the grace of God
in which they already stand (cf. Rom 5:2) and the re-
lationship of peace which God has established with
them. At the same time Paul may be urging his readers
“to renewed Christian living under grace appropriate to
the immediate circumstances” (Wiles).

1.2. Closing Benedictions. Paul’s concluding benedic-
tions have a general uniformity of phraseology, struc-
wre and position (Rom 16:20, 24; Gal 6:18; Eph 6:24;
etc.), although they can vary, from the shortest form
(“The grace of the Lord Jesus be with you,” 1 Cor 16:24)
to the long “trinitarian” form of 2 Corinthians 13:14.
These benedictions bring the letter to a definitive con-
clusion and correspond formally to the final wish of the
secular letter (“Farewell!”; see Letters, Letter Forms).
The concluding benediction, which often picks up the
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introductory greeting with its reference to the grace of
God, also gives expression to Paul’s strong desire and
strikes a note of confidence.

2. Blessing.

Although the language of blessing (the eulog- word
group) occurs sixty-eight times in the NT, the concept
receives less prominence here than in the OT where
it had considerable significance. The eulog- word group
is used by the Synoptics (esp. Luke), Paul and Hebrews
in relation to God'’s saving work in Christ. According to
Galatians 3:8-9, 14, the blessing promised to Abraham*
has been fulfilled in Paul’s gospel with believing Gen-
tiles* being justified (see Justification) by faith* and re-
ceiving the gift of the Spirit (se¢e Holy Spirit), while in
Ephesians 1:3 “every spiritual blessing” is a comprehen-
sive expression to designate the whole of God’s saving
work in Christ (Eph 1:4-14; cf. Rom 15:29; see Salvation).
Most instances of the word group in Paul, however,
refer to the human response of praising God for his
manifold blessings, especially his work of salvation, and
these are the focus of attention in this article. All eight
NT examples of eulogétos (“blessed,” which renders the
Hebrew barik), five of which appear in Paul, are used
in this way. They are instances of “declarative praise”
(C. Westermann), where the writer expresses his simple
and joyous response (see Joy) to a definite act of God
that has been experienced. Paul’s eulogies do not ex-
press a wish; they describe a fact (“Blessed is God”), as
he proclaims that God is the source of blessing.

2.1. Introductory Blessings. Using a typically OT and
Jewish prayer* form denoting praise (cf. the doxolog-
ical conclusions to the books of the Psalter: Ps 41:13;
72:19-20; etc.), Paul introduces two of his letters (2 Cor
1:34; Eph 1:3-14; cf. 1 Pet 1:3-5) with an introductory
blessing or eulogy (eulogetos, “blessed”). While his intro-
ductory thanksgivings focus on God’s work in the lives
of others, his eulogies praise God for blessings in which
he himself participates. The formula with a Jewish
background was apparently more apt when he himself
came within the circle of blessing.

In 2 Corinthians 1:3+4, an intensely personal para-
graph, Paul praises the God of Israel* who is now
known to him as “the Father of our Lord Jesus Christ.”
He is the merciful Father from whom all compassion
comes, and this has been demonstrated in a marvelous
way by his mighty intervention at a time of extreme
need in the apostle’s life (cf. 2 Cor 1:8-11).

Ephesians 1:3-14 is a eulogy, or blessing, of consid-
erable length in which Paul praises God for his wide-
ranging blessings “in Christ.” Using highly exalted lan-
guage in a long sentence he explains what this means
by reference to election, adoption, God’s will, his grace,
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redemption, etc. Here is a profound example of “de-
clarative praise.”

2.2. Short Eulogies. On three occasions in Paul’s let-
ters, but nowhere else in the NT, short interjections of
praise appear (Rom 1:25; 9:5; 2 Cor 11:31). The nearest
parallel is the well-known rabbinic interjection after the
name of God (e.g., “the Holy One, blessed be he .. .").
Each has the same basic form, “Blessed is . . . for
ever’—God is praised as Creator (Rom 1:25) and as the
Father of the Lord Jesus (2 Cor 11:31), and Messiah is
praised as the one who is [God] over all (Rom 9:5).

2.3. Other References to Blessing. The language of
“blessing” occurs in 1 Corinthians 10:16 with reference
to the cup at the Lord’s Supper* over which the prayer
of thanksgiving is offered to God, while in 1 Corinthi-
ans 14:16 “bless” refers to praising God in tongues*
within the assembly at worship.

3. Doxology.

Doxologies are short, spontaneous ascriptions of praise
to God which frequently appear as concluding formu-
lae to prayers, hymnic expressions (se¢ Hymns) and sec-
tions of Paul’s letters. Their basic structure is threefold.
First, the person to whom praise is ascribed is men-
tioned (“to our God and Father,” Phil 4:20). Then fol-
lows the word of praise, usually doxa (“glory,” or an
equivalent), and finally, the doxology concludes with a
temporal description, normally an eternity formula
(“for ever and ever”). In most cases the doxology is
followed by “amen.”

The first element in these NT ascriptions of praise is
the most variable: the one to whom glory* is given may
be expressed by a relative pronoun (“whom,” Gal 1:5;
“him,” Rom 11:36), a Greek participial expression
(“God who is able to strengthen you,” Rom 16:25) or a
simple noun (“the King of the ages,” 1 Tim 1:17). The
ascription in Philippians 4:20 is particularly appropri-
ate: Paul ascribes glory “to our God and Father.” At
Philippians 4:19 he used the intensely personal expres-
sion “my God” to assure the Philippians that his God
would act on his behalf to fulfill all their needs. Now
he changes to the plural “our” as he unites himself with
his converts in this ascription of praise.

The second element of the doxology is the ascription
of “glory” (honor, greatness or power*) which properly
belongs to God and is, therefore, rightly ascribed to
him. In the OT doxa was primarily the brightness or
radiance of God’s presence. To give God glory is not to
add something to him; rather, it is an active acknowl-
edgment or extolling of what he is or has already done
(Ps 29:2; 96:8). Although many doxologies contain no
verb, the indicative “is” or “belongs” is presupposed:
the doxology is an affirmation rather than a wish. So

in Galatians 1:5 glory belongs to God for it was in accor-
dance with his will that the “Lord Jesus Christ . . . gave
himself for our sins to set us free from the present evil
age.”

The third feature of Paul’s doxologies is the temporal
expression “for ever and ever” (literally, “to the ages of
the ages”). This eternity formula, which is unique to the
NT (cf. Gal 1:5; 1 Tim 1:17; 2 Tim 4:18), is a more
emphatic variation of the common LXX expression
which means “for all eternity” in an unlimited sense (cf.
Ps 84:5). Paul’s ascription of glory to God is not restrict-
ed to “this age” but belongs to “the age to come” as well.
The spontaneous endorsement of the doxology in Phi-
lippians 4:20 is uttered in the “amen” which follows, a
response uttered on solemn occasions in the OT to
confirm a curse* or adjuration, to accept a blessing or
to associate oneself with a doxology. Each of the dox-
ologies which conclude the first four books of the OT
psalter (Ps 41:13; 72:19; 89:52; 106:48) ends with an
“amen,” while prayers and doxologies in the NT are
strengthened and endorsed by it (Rom 1:25; Gal 1:5).
The “amen” makes it clear that Paul's ascription of
praise is not simply a matter of the lips, but is the spon-
taneous response of his whole being. Elsewhere he
strikingly connects believers’ response of “amen” to the
faithfulness of God who has said yes to all his promises
in Christ (2 Cor 1:20).

4. Thanksgiving.

Paul mentions the subject of thanksgiving in his letters
more often, line for line, than any other Hellenistic
author, pagan or Christian. The eucharisteo word group
turns up forty-six times in the Pauline corpus and ap-
pears in many important contexts of every letter except
Galatians and Titus. The apostle’s thanksgiving terms
consistently express the notion of gratitude which finds
outward, and often public, expression in thanksgiving.
By mentioning what God has graciously done in his
Son (sez Son of God), other Christians are encouraged
to thank him also. As thanksgivings abound, so God is
glorified (2 Cor 4:15; cf. 2 Cor 1:11).

Pauline thanksgiving approximates what we under-
stand by “praise,” for it is broader than the expression
of gratitude for personal benefits received. The apostle
regularly gave thanks for God'’s graces effected in the
lives of others. Thanksgiving is a response to God's
saving activity in creation* and redemption.* It is al-
ways the second word, never the first

4.1. Introductory Paragraphs. The most significant
Pauline references to thanksgiving occur in the open-
ing paragraphs where the apostle, sometimes in con-
junction with his gssociates, gives thanks to God for the
progress in faith,* love* and hope* of his readers with-
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in the Gentile mission* (Rom 1:8; 1 Cor 1:4; 2 Cor 1:11;
Eph 1:16; Phil 1:3; Col 1:3, 12; 1 Thess 1:2; cf. 1 Thess
2:13; 3:9; 2 Thess 1:3; cf. 2 Thess 2:13; Philem 4). These
paragraphs, which open with a statement of thanksgiv-
ing to God, have an epistolary function (see Letters, Let-
ter Forms), that is, they introduce and present the main
themes of their letters, usually setting the tone and at-
mosphere and previewing the content. Many have a
didactic function so that either by fresh teaching* or
recall to instruction previously given the apostle sets
forth theological matters he considers important (see
esp. Col 1:9-14). An exhortatory purpose is also present
in several of these passages (e.g, Phil 1:9-11). The
thanksgivings and petitions which are included give ev-
idence of the apostle’s deep pastoral and apostolic con-
cern for the readers (se¢ Pastor).

At the same time Paul reports his actual thanksgiv-
ings and actual petitions for the readers. The thanks-
givings are directed to God (1 Cor 1:4; 1 Thess 1:2; note
“my God” at Rom 1:8; Phil 1:3) who is known to Paul
as the “Father of Jesus Christ” (cf. Col 1:3), and they are
offered “always” (1 Cor 1:4; Phil 1:4) or “unceasingly”
(1 Thess 1:2; 2:13), expressions which refer not to con-
tinual prayer* but to the apostle’s remembrance of
them in his regular times of prayer.

Paul gives thanks for the readers, some of whom
were well known to him (the Philippians,* Corinthians*
and Thessalonians*), others who had been converted
through the ministry of an associate (the Colossians*),
while others were outside the sphere of his previous
ministry (the Romans*).

The grounds for Paul’s thanksgivings were manifold.
Frequently the early Christian triad of faith, love and
hope (1 Thess 1:2, 3; 2 Thess 1:3; etc.) was the immediate
cause, with the prior activity of God being the final
cause: the Thessalonians’ election (1 Thess 1:4; cf.
2 Thess 2:13-14), God’s good work in the Philippians
(Phil 1:6), his amazing, gracious activity in Christ in the
lives of the Corinthians (1 Cor 1:4-9), and his fitting the
Colossians for a share in an eternal inheritance (Col
1:12-14). Particularly striking is the connection between
Paul’s giving of thanks and the gospel. The outworking
of faith, love and hope shows that the gospel has come
to the readers dynamically (1 Thess 1:3-5), that they had
been called through the gospel (2 Thess 2:14), had the
testimony to Christ confirmed in their midst (1 Cor 1:6),
had shown their active participation in the gospel (Phil
1:5) or received a hope that was integral to that gospel
(Col 1:5). Clearly God had been mightily at work in his
gospel.

4.2. Colloquial Uses. Three examples of the verb eu-
charisteo (“give thanks”) express gratitude at a conversa-
tional level: Romans 16:4, where Paul is grateful to Pris-
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cilla and Aquila for risking their lives on his account (cf.
1 Cor 1:14; 14:18).

4.3. Thanksgivings Said over Food. On six occasions in
Paul’s letters thanksgiving over food is mentioned, in-
cluding the reference to Jesus’ prayer of thanks over the
bread at the Last Supper (I Cor 11:24; see Lord’s
Supper). At Romans 14:6 both the Christian who eats
meat and the one who abstains do so to the Lord,* for
both give thanks to God over their meals (se¢ Food). In
1 Corinthians 10:30 (cf. 1 Tim 4:3, 4) the note of grat-
itude is struck by Christians who offer their prayer of
thanksgiving, recognizing that “the earth is the Lord's
and everything in it” (1 Cor 10:26, from Ps 24:1).

4.4. Exhortations to Thanksgiving. Exhortations to
thanksgiving appear often in the Pauline letters, partic-
ularly in Colossians. Whether private or public, such
thanksgiving is to be offered joyfully “in all circum-
stances” (1 Thess 5:18), for along with prayer and re-
joicing this is God’s will. Thanksgiving should be the
accompaniment of every activity (Col 3:17). A “thankful
attitude” (Col 3:15) is inculcated, and it will show itself
outwardly and corporately as the readers “sing psalms,
hymns and spiritual songs with gratitude” (Col 3:16; see
Hymns). In Ephesians 5:20 the continuity of thanksgiv-
ing (“at all imes”), its corporate nature (Eph 5:19) and
the fact that it is the proper outcome of those who are
filled with the Spirit (Eph 5:18) are stressed, while in
Colossians 2:7 firmness and strength of faith, coupled
with thanksgiving, describe the Christian life.

Thanksgiving is regularly and intimately joined to-
gether with petitionary prayer (Col 4:2; Phil 4:6). Paul’s
own petitions for his readers were often tied in with his
thanks to God for them (cf. Phil 1:3-6, 9-11). Christian
thanksgiving stands in contrast with coarse vulgarity
and flippancy of speech (Eph 5:4). Lips given to thank-
ing God should not be used for language that disho-
nors his name.

4.5. Thanksgivings in Didactic Contexts. The giving of
thanks to God should have been the response of all
men and women on the basis of their knowledge of
him as Creator (Rom 1:21). But they failed to recognize
his lordship and glorify him: they were “ungrateful” (cf.
2 Tim 3:2). By contrast, as thanksgivings increase
among believers so God is glorified (2 Cor 4:15; cf.
2 Cor 1:11). These may be offered for a variety of rea-
sons, not least for the generosity shown by fellow Chris-
tians (2 Cor 9:11, 12).

4.6. Short Expressions of Thanksgiving. “Thanks be to
God” is a short expression which occasionally appears
in Paul’s letters, sometimes as a spontaneous outburst
for some great blessing which the apostle or his readers
have received from God. Twice they function as intro-
ductory thanksgivings (1 Tim 1:12; 2 Tim 1:3), while the



Body

remaining instances occur at pivotal points in the let-
ters denoting a change of direction in the apostle’s
argument (e.g., in a concluding section: Rom 7:25;
1 Cor 15:57; 2 Cor 9:15; and to begin a new theme:
2 Cor 2:14; 8:16). These short expressions of gratitude
are like eulogies—examples of “declarative praise.”

The grounds for the offering of thanks are wide-
ranging: from the personal expression of gratitude
offered to Christ for showing mercy* to Paul (1 Tim
1:12), to the triumph* over sin* and death which
Christ has effected on behalf of his people (1 Cor
15:54-55, 57; cf. Rom 7:25; see Life and Death) and to
the ultimate gift of God's Son (2 Cor 8:16; cf. 2 Cor
8:9).
See also HYMNS, HYMN FRAGMENTS, SONGS, SPIRITUAL
SONGS; LITURGICAL ELEMENTS; PRAYER; WORSHIP.
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BODY

The term soma (“body”) occurs in the Pauline letters
a total of ninety-one times, with a rich diversity of
meanings. The bulk of the references to soma in the
Pauline letters are expressions of the body/mem-

ber(s) analogy, particularly as an image of a Christian
congregation (notably in Rom 12:4-5; 1 Cor 10:16-17;
12:12-27). In an important modification to the anal-
ogy, this body of Christ (see Body of Christ) is de-
scribed in cosmic terms and united under the head-
ship* of the Lord* Jesus himself (Eph 1:23; 2:16; 4:4,
12-16; 5:23; Col 1:18, 24; 2:19; 3:15). These important
theological ideas are largely expressive of the corporate
dimension of the somatic metaphor; there is, how-
ever, a more personal dimension to the use of soma in
the Pauline letters which is foundational to these ec-
clesiastical extrapolations which are based upon it
Insofar as these personal references to soma reflect
Paul’s teaching concerning the ultimate hope of the
individual believer (albeit always within the context of
the corporate community), they overlap with his es-
chatological beliefs of the resurrection.* Paul’s use of
soma in this sense is thus an important feature of his
eschatology,* essential to his teaching concerning the
resurrection and integral to his understanding of sal-
vation* and redemption* in Christ* The granting of
this resurrection body is so timed as to coincide with
the parousia of Jesus Christ. As Paul puts it in Romans
8:23, Christians eagerly “wait for adoption, the re-
demption of our bodies” (NRSV; see Adoption).

1. Soma: Focal Point of Pauline Anthropology

2. The Mortal Body

3. The Spiritual Body

4. Resurrection of the Dead or Immortality of the

Soul?

1. Soma: Focal Point of Pauline Anthropology.
A proper understanding of Paul’s teaching about the
body (soma) is inescapably bound up with the larger
issue of his anthropology. What is it that constitutes
the human being? How do the various components
associated with the human being (body, soul, spirit,
flesh) fit together? In the Pauline view is humanity
essentially dichotomous or (as 1 Thess 5:23 is some-
times taken to indicate) trichotomous in nature?
These questions are exceedingly complex and we
need not attempt to solve them here (see Psychology).
They have been the subject of considerable discussion
over the years with several important studies on the
subject readily available (W. D. Stacey and R. H. Gund-
ry are two notable examples). Most scholars now
agree that Paul’s basic anthropological stance derives
from Judaism rather than from the Hellenistic world
which tended to see the soma as evil and something
from which to be redeemed; in the Platonic world the
soma was, to cite a well-known Orphic phrase, “a pris-
on-house for the soul (psyche).”

Yet even here the issue of background is not as
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simple as it might first appear, for R. Jewett argues that
much of Paul’s anthropological teaching arises direct-
ly out of his contact with his Hellenistic (Gnostic?)
opponents. In effect, Jewett asserts, Paul borrows
many of the terms and concepts of his adversaries in
the course of his letters to his churches—the “wall of
separation” between Greek and Jewish anthropology
rapidly breaks down as a result. This is not an unrea-
sonable thesis, although the extent to which Jewett
pursues it is perhaps unwarranted. In any event, the
overlap between soma and psyche in Paul’s teaching
will not sustain the rigid dualism inherent within
much Greek thought of the time. As E. Best remarks,
“Man cannot be divided into an ‘I’ and a ‘non-I’, a
soul and a body; he is a unity and can be regarded as
‘body’ or as ‘soul’ ” (Best, 217).

2. The Mortal Body.

At several points Paul uses the term soma as a short-
hand expression for the physical body, the material
stuff of human existence which is subject to decay and
death (see Life and Death) and hence, by definition,
mortal. The actual phrase “mortal body” (thnéton
soma) appears only twice in Paul (Rom 6:12 and 8:11,
where it is plural). It is also implied twice in a highly
stylized passage contrasting the mortal with the im-
mortal (1 Cor 15:53, 54; cf. 2 Cor 5:4). In both in-
stances it is still the body of human beings which is
in view. Only rarely does Paul apply the term soma to
other physical bodies. In 1 Corinthians 15:37-40 it is
used to describe a variety of physical bodies within the
created order (grains of wheat, animals, sun, moon,
stars, etc.), and in Colossians 2:17 it is contrasted with
shadows (skia) and bears the sense of “substance” or
“reality.” In 1 Corinthians 15:47-49 the creation im-
agery of Genesis 2:7 is brought into play as a means
of highlighting the mortality of humankind. Here
Paul emphasizes that human beings are created “from
dust” (ek ges choikos), contrasting this mortal existence
in Adam with the heavenly one in Christ.

It is sometimes difficult to make sharp distinctions
between soma and sarx (“flesh”*) as terms of human
mortality, although the latter is almost always used
negatively by Paul to describe the physical side of hu-
man beings as they are driven by purely human con-
cerns and interests. Just to demonstrate how fluid the
use of terms sarx and soma can be at times, it is worth
noting that in 2 Corinthians 4:11 Paul describes the
faithful as manifesting the life of Jesus in “our mortal
flesh” (en té thneté sarki hemon), and in Colossians 1:22
Christ’s act of redemption is described as the recon-
ciliation (see Peace, Reconciliation) brought about in
“his body of flesh” (en o somati tes sarkos autou). Most
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notable of all is the ease with which the apostle moves
from his discussion of soma in 1 Corinthians 15:35-38
to insert a (somewhat distracting) reference to sarx in
1 Corinthians 15:39, and then goes back to the use of
soma in 1 Corinthians 15:42-44. In the main, however,
the sarx acts independently of God and his Spirit,*
motivated by a spirit of independence and rebellion,
captivated by sin* and ultimately under the eschat-
ological judgment* of God. In other words, here the
ethical contrast operative in Paul is not so much be-
tween soma and pneuma, but between sarx and pneuma;
the latter pair are presented as mutually exclusive
realms in which human beings conduct themselves.

One final question about the mortal body is worth
posing. Was the human body originally created by
God to be immortal (se¢ Immortality)? Has it become
tainted with mortality as a result of sin and disobe-
dience? Much of the answer to this depends on how
one interprets the Adam/Christ analogy (see Adam
and Christ) of Romans 5 and the original state of
humankind implied within it. These matters have per-
plexed NT scholars for centuries and are impossible
even to begin to solve here. M. J. Harris offers a sen-
sible summary answer when he states that Adam: “was
created neither immortal (see Gn. 3:22-24) nor mortal
(see Gn. 2:17) but with the potentiality to become ei-
ther depending on his obedience or disobedience to
God. While not created with immortality, he was cer-
tainly created for immortality” (Harris 1986, 47).

2.1. Soma as an Expression of Paul’s Person. Occa-
sionally phrases containing the word soma are used
within the Pauline letters as a personal pronoun, the
equivalent of “I,” or “me” or “myself.” Thus in 1 Co-
rinthians 9:27 Paul describes his self-discipline in ath-
letic terms, “I pummel my body [soma]”; and in 1 Co-
rinthians 13:3 he can talk about “delivering my body
[soma] to be burned” when it is quite clear that he
means “himself.” Similarly, in Philippians 1:20 he
states his intention that “Christ will be honored in my
body [soma],” again with the sense of “in me” (see Gal
2:19-20 for an equivalent statement).

2.2. Soma as an Expression of the Whole Person. Sev-
eral passages use expressions containing the word
soma in such a way that it is clear Paul means “per-
son,” or “a human being in all his or her wholeness,”
the “self.” A classic example is Romans 8:23 where
Paul describes the Christian church as awaiting the
future “redemption of our bodies.” Paul’s belief is that
the whole person will ultimately be redeemed, not just
their physical body (cf. Rom 8:10-11). Likewise, in Ro-
mans 12:1 Paul exhorts his readers to “present your
bodies as a living sacrifice,” meaning that they are to
present the whole of their being to this end (cf. 1 Cor
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6:12-20). Thus in many of the instances where Paul
uses soma it is possible to translate it simply with the
word “person,” perhaps the nearest equivalent in the
English language, as in the expression “everybody”
(meaning “everyone”).

Two writers of significant influence in the modern
theological world, R. Bultmann and . A. T. Robinson,
both follow this as a basic approach within their in-
terpretations of soma as it is used in Paul. It is not
without significance that both of these interpreters (as
well as others who follow the same line) have gone on
to interpret the resurrection theologically by means of
existential categories (albeit with different focal points;
Bultmann focusing on the individual person and Rob-
inson on the person within social structures). The re-
sult is that a physical (or “bodily”) resurrection is
thought to be neither needed nor desired; they present
a dematerialized understanding of the resurrection.

However, not all would agree with the implications
of such an approach and would want to defend
strongly a more physical understanding of soma, and
by extension a belief in the bodily resurrection which
flows from it. R. H. Gundry, for example, argues
strongly that although soma can represent the whole
person, it does not necessarily mean the whole person
(see M. ]. Harris, 120, for discussion). Gundry asserts
that the Pauline doctrine of soma always means a phys-
ical body, pointing out that the term is always so used
in the LXX (]. A. Ziesler disagrees on this key point
and adduces at least seven instances where soma has
a more-than-physical sense; that is, it is occasionally
used to indicate a “person”). The precise nuance of
soma in key Pauline passages is often notoriously dif-
ficult to determine. As J. D. G. Dunn remarks, “Every
time o@ua appears in Paul modern readers need to be
reminded that it does not denote the physical body as
such, rather a fuller reality which includes the phys-
ical but is not reducible to it” (Dunn 1988, 319).

2.3. The “Body of Sin” and the “Body of Death.” Two
additional phrases appear in Paul's letters and help us
understand what he means by “the mortal body.” In
Romans 6:6 Paul uses an unusual phrase found no-
where else in the Pauline corpus, “the body of sin” (¢
soma tes hamartias; or “sinful body” RSV). This func-
tions as the equivalent of “the flesh” and means the
physical locality through which sin operates in the
person. A related phrase occurs in Romans 7:24
where Paul asks the rhetorical question “Who will de-
liver me from this body of death [ek tou somatos tou
thanatou toutou]?” Here too the emphasis seems to be
on the physicality of Paul’s existence, particularly as it
is expressed in its mortality. The “body of death” is
one that is doomed to die; the larger context of Ro-

mans 7 emphasizes the place that sinful disobedience
has in causing this death (see Life and Death). R. Jewett
posits that Paul has here taken over a phrase from his
gnostic* opponents* that is not typical of Pauline
theology; he also calls attention to 2 Corinthians 5:8
as a parallel, suggesting that here too Paul is citing the
ideas of his opponents in the midst of his discussion.

3. The Spiritual Body.
In 1 Corinthians 15:35 Paul demonstrates how closely
connected his doctrine of the resurrection is to the
question of its bodily form. The verse has him para-
phrasing the Corinthians’ concerns in the form of two
separate but essentially equivalent questions: “How
are the dead raised? With what kind of body do they
come?” (See Usami for a discussion of how these two
rhetorical questions interlock). The actual phrase
“spiritual body” (soma pmeumatikon) occurs only in
1 Corinthians 15:44, although it is implied by the use
of the neuter o pneumatikon immediately following in
1 Corinthians 15:46. Precisely what Paul means by
“the spiritual body” has been the subject of intense
theological and philosophical debate. The comment
by G. E. Ladd is a sound starting point for any serious
exegetical discussion: “The ‘spiritual body’ of 1 Cor
15:44 is not a body made of spirit any more than the
‘natural’ (literally, psychical) body is a body made of
psyche. However, it is a literal, real body, even though it
has been adapted to the new order of existence which
shall be inaugurated at the resurrection” (Ladd, 139).
3.1. The Resurrection and Disembodied Existence. In
1 Corinthians 15:35-41 Paul challenges a belief con-
cerning the resurrection apparently held by the Co-
rinthians. The precise nature of the so-called Corin-
thian heresy has been one of the most explored issues
in twentieth-century NT scholarship and remains one
of the most debated topics in Pauline studies. Were
the adversaries Paul confronted a gnostic or proto-
gnostic group within the congregation, who were im-
porting Greek ideas into their Christian faith? Schol-
arly discussion about the Corinthian opponents of
Paul is extensive, but most agree that eschatological
matters, including the resurrection, figured promi-
nently within their thinking (see D. Georgi, B. Pear-
son, J. H. Wilson, R. Mcl. Wilson and C. K. Barrett for
treatments of the Corinthian opponents). Most schol-
ars have approached the question from the stand-
point of Paul correcting an over-realized eschatology
on the part of the Corinthians. Others, notably B. A,
Pearson and R. A. Horsley, have argued that the Co-
rinthians had apparently so identified the resurrec-
tion with spiritual existence that they had detached it
from any physical context; the resurrection hope
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thereby becomes a disembodied existence, an aso-
matic immortality. The question is thus switched from
a consideration of an over-realized eschatology as the
basis for the Corinthian position; instead it under-
stands the Corinthians to deny the bodily resurrection
altogether. On balance it seems the former interpre-
tation has more to substantiate it than the latter, al-
though it must be admitted that the latter position
allows a much more natural reading of 1 Corinthians
15:12.

The substance of Paul’s correction is to assert force-
fully the somatic character of the resurrection and to
place this within a future context (see 3.2 below). He
asserts the somatic nature of the resurrection by an
appeal to analogies drawn from nature: grains of
wheat (1 Cor 15:37-38); types of animals (1 Cor 15:39);
celestial bodies (1 Cor 15:40-41). The substance of the
argument is that in each instance God is able to pro-
duce a new order of life (resurrection) but does so in
such a way that a correlation to somatic existence is
maintained. The phrase translated as “bare kernel” in
the RSV (gymnon kokkon) is particularly interesting and
has an important parallel in Jewish rabbinic literature
(b. Sank 90b). The image of somatic nakedness also
figures in 2 Corinthians 5:3 where Paul uses it to de-
scribe existence between the time of death and the
granting of a resurrection body at the parousia of
Christ (see Intermediate State).

Most scholars accept that the heart of Paul’s resur-
rection belief requires the materiality of the resurrec-
tion body (soma pneumatikon), although it is extremely
difficult to know precisely what Paul envisioned this
body to be like or what bodily properties he held it to
have. However, some (such as Gooch) suggest that this
resurrection body is ontologically the same as the dis-
embodied person, and that the logic of Paul’s eschat-
ological teaching leads inevitably to a breakdown of
the distinction between the two. Effectively the argu-
ment here (as we noted in 2.2 above) follows the sug-
gestion of J. A. T. Robinson that the soma is best un-
derstood as constituting “the human person in his or
her totality”; a disembodied soma is not therefore a
contradiction in terms. Most scholars (including
Reichenbach) would consider this argument termino-
logical sophistry which is contrary to Paul’s teaching
in the main, and fails to recognize the material mean-
ing of soma in such passages as 1 Corinthians 15:35.

It may well be that the inability to distinguish prop-
erly between a “resurrection of the body” (which Paul
clearly affirms) and a “resurrection of the flesh”
(which Paul nowhere mentions) is what prompts
many such theological discussions. The former gives
sufficient weight to the idea of discontinuity within the
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somatic image while the latter sacrifices too much to
the idea of continuity between this mortal body and
the resurrection body. In any event, the debate is an-
other illustration of how difficult it is to discuss the
material nature of the resurrection body with any de-
gree of precision.

3.2. The Nature of the Resurrection Body. The NT nev-
er attempts to describe the nature of Christ’s resurrec-
tion body, what it looked like or what sort of physical
properties it possessed; neither does it offer much de-
tail about what the resurrection body of the believer
will be like. This is not unusual in and of itself, in spite
of the fact that the only contemporaneous Jewish text
which attempts to address this problem in any depth
is 2 Baruch 50:2—51:10. At best the NT evidence on
such matters is circumstantial, largely drawn from
Luke and Acts. It has been suggested on this basis that
the risen Lord Jesus was not bound by the laws of
physics as we know them, that he was able to material-
ize (and dematerialize) at will, that it was possible for
the disciples to examine his body, that he ate fish and
bread only for their sake, etc. The witness of the Paul-
ine letters adds little, if anything, to such discussions.
Indeed, J. D. G. Dunn suggests that Luke and Paul may
have been at variance on this point: “What Luke af-
firms (Jesus’ resurrection body was flesh and bones)
Paul denies (the resurrection body is not composed of
flesh and blood)!” (Dunn 1985, 74). Paul does discuss
the resurrection body at some length in 1 Corinthians
15, but it is within the context of a theological debate
about the nature of the resurrection body of the believ-
ers. Yet the two matters are not unrelated. As Harris
states, “there is an interesting correspondence be-
tween the depiction of Christ’s resurrection body in
the gospels and Paul’s description of the believer's
spiritual body” (Harris 1983, 57).

In 1 Corinthians 15:42-49 Paul makes a crucial dis-
tinction between the “natural body” (soma psychikon)
and the “spiritual body” (soma pneumatikon; cf. Phil
3:21). At the heart of the passage is the contrast built
upon his Adam/Christ analogy in 1 Corinthians
15:44b-45, which sets forth the proper temporal rela-
tionship between the two. In effect Paul is countering
a false anthropology being held by the Corinthians
with one that understands the resurrection body as
both future and somatic (Dunn, 1973, offers a stimu-
lating discussion on this). On the stormy and unchart-
ed seas of describing the resurrection body Paul is
attempting to steer a middle course between the Scylla
of a crass materialism (equating resurrection with the
reanimation of corpses) and the Charybdis of spiri-
tualistic immortality (denying materiality altogether).
To avoid the first danger he asserts that it is a spiritual
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body which will be resurrected; to avoid the second he
asserts that it is a spiritual body which will be resurrec-
ted. R. J. Sider correctly observes that the use of the
psychikos anthropos/pmeumatikos anthropos contrast in
1 Corinthians 2:14-15 lends support to a material
understanding of the soma pneumatikon.

How the maintenance of identity and the preserva-
tion of individuality are retained within the resurrec-
tion body of the believer are matters which are left
largely unanswered by Paul, although his use of the
seed analogy in 1 Corinthians 15:35-54 allows for both
continuity and discontinuity between the present mor-
tal body and the resurrected body of the believer
(both Sider and Harris 1983, 125-33, discuss this at
some length).

But how far dare we pursue the matter of somatic
continuity? Will sexuality be an integral part of resur-
rection existence, or will itbe an asexual existence like
that of the angels? Will persons be able physically to
recognize each other? How old will people be within
their resurrection bodies—children, teenagers or ma-
ture adults? Will the color of hair or eyes remain the
same? We may scoff at the naive simplicity of such
questions, but they are inevitable given the nature of
the soma image itself. The issue of molecular continui-
ty in the resurrection body is an even more perplexing
problem, one which raises a host of new questions in
our increasingly technological age. Such matters can,
however, serve as a nexus between science and faith
if they are allowed to do so. The fact that human
beings are able to maintain a continuity even though
their physical bodies undergo a constant change of
cells challenges us to rethink the meaning of continui-
ty itself (M. E. Dahl, 94, offers an interesting discus-
sion of how physical molecular discontinuity in the
present mortal life helps us understand the nature of
the bodily resurrection to come). Most conservative
scholars would argue that an enduring rationality, a
consistency of personality and a persistence of mem-
ory are the minimum requirements for the idea of
continuity to make sense.

However, Paul addresses none of these matters di-
rectly; his aims are much more modest (and all the
more frustrating as a result; we would have liked him
to offer more insight into these issues which puzzle
us!). In short, Paul’s line is to assert that the resurrec-
tion body, though continuous with the physical body,
is not identical with it since it is a spiritual body; his
whole argument in 1 Corinthians 15:35-44 pursues
this. In the end we are forced to admit that Paul
struggled with the limitations of language in the same
way that we do today when it comes to describing the
nature of the resurrection body. Paul himself acknowl-

edged this, for he asserts in 1 Corinthians 2:9 (para-
phrasing Is 64:4) that “what no eye has ever seen,
what no ear has ever heard, what never entered the
mind of man, God has prepared all that for those who
love him” (Moffatt trans.).

4. Resurrection of the Dead or Immortality of the
Soul?

One of the classic ways in which discussion about the
resurrection has been pursued is by contrasting it with
the immortality* of the soul. O. Cullmann, for in-
stance, argued that the two formulations of future
hope are mutually exclusive, representing a difference
of perspective between Judaism and Hellenism about
the afterlife. This either/or distinction has often been
accepted as self-evident and is sometimes used polem-
ically to distinguish the Christian hope over against
that of the pagan religions of the NT period (as in Acts
17:18, 32). Indeed, in the course of his argument Cull-
mann contrasts attitudes to the death of Jesus with
those to the death of Socrates.

However, it is now recognized that the distinction
between resurrection of the body and immortality of
the soul is somewhat artificial and does not take into
account the teaching of some relevant first-century
texts which blur the differences between the two (as
Harris argues). Some of the Jewish pseudepigraphic
documents, as well as the Dead Sea scrolls from Qum-
ran,* demonstrate how difficult it is to maintain a rigid
contrast on this particular point (Barrett, 1979, offers
a helpful discussion of Cullmann’s book).

As a case in point, the Book of Wisdom (which Paul
may well have read) straddles these allegedly incom-
patible Jewish and Hellenistic conceptualizations of
afterlife with little apparent difficulty. This is an espe-
cially important text for comparison (NA® lists forty-
one allusions to the book within the Pauline corpus);
it also offers some interesting parallels to Paul’s use of
the terms athanasia and aphtharsia within his teaching
about the resurrection body. For instance, in Wisdom
2:23 the aim of man’s creation is stated: “God created
man for incorruption (aphtharsia).” At the same time,
in language much more characteristic of the dualism
associated with Hellenistic thought, we read in Wis-
dom 9:15 that “the corruptible body weighs down the
soul” (phtharton gar soma barynei psychen). At several
points within the book the idea of immortality is also
communicated by means of the term athanasia (Wis
3:4; 4:1; 8:13, 17; 15:3) In short, the Wisdom of Solo-
mon itself should make us wary of phrasing this ques-
tion of afterlife in terms of a rigid choice between
Hellenistic and Jewish conceptions of afterlife.

See also Bopy OF CHRIST; FLESH; HOLY SPIRIT; IMMORTAL-
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ITY; INTERMEDIATE STATE; LIFE AND DEATH; PSYCHOLOGY;
RESURRECTION.
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L. J. Kreitzer

BODY OF CHRIST
The Pauline writings use the exact phrase “the body
of Christ” only four times (to soma tou Christou: Rom
7:4; 1 Cor 10:16; Eph 4:12; soma Christou: 1 Cor 12:27).
Equivalent expressions include “the body of the Lord”
(1 Cor 11:27), “his body of flesh” (Col 1:22), “his glo-
rious body” (Phil 3:21), “his body” (Eph 1:23; 5:30; Col
1:24) and “my body” (1 Cor 11:24). Closely related to
the above are the terms “the body*” (1 Cor 11:29; Eph
5:23; Col 1:18; 2:19) and “one body” (Rom 12:5; 1 Cor
10:17; 12:13; Eph 2:16; 4:4; Col 3:15). These twenty-
one phrases may be classified into the three uses set
out in the following outline; significantly, however,
they all relate to either the physical body (crucified or
resurrected) of Christ* or the metaphorical body of
Christ, the church.*

1. The Physical Body of Christ

2. The Body of Christ in Eucharistic Contexts

3. The Body of Christ As a Designation of the

Church

1. The Physical Body of Christ.

In Romans 7:4 “the body of Christ,” which is the in-
strument through which believers were rendered
dead to and hence free from the Law* refers to
Christ’s physical body in which he suffered death on
the cross.* Similarly, “his body of flesh*” in Colos-
sians 1:22 is a Hebraism (with Qumran parallels) de-
noting Christ’s physical body, which in death became
the means by which God reconciled sinners to him-
self: the addition “of flesh” insists, against the Colos-
sian* heresy, on the true humanity of the incarnate
Jesus. In Philippians 3:21 “his glorious body” stands
in antithetical parallelism to “our lowly body” and re-
fers to the resurrection* body with which and in
which the Lord Jesus is expected to return from heav-
en* (cf. Phil 3:20).

2. The Body of Christ in Eucharistic Contexts.
Several times in 1 Corinthians the body concept ap-
pears in close conjunction with the eucharist, or
Lord’s Supper*; the texts reveal a close relationship
between the physical body of Christ which was cru-
cified and the church as the body of the risen Christ.
Thus, partaking of the cup and the bread in the
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eucharist means participation in the blood and the
body of Christ (1 Cor 10:16), that is, in the benefits of
his death and in fellowship* with him (se¢ Dying and
Rising). The strict parallelism between “the body of
Christ” and “the blood of Christ” shows that the
former refers to the body of Jesus surrendered in
death (cf. 1 Cor 11:24) just as the latter refers to his
blood shed as atoning blood (cf. 1 Cor 11:25; see Jere-
mias). Just as there is only one loaf at the eucharist,
so those who participate jointly in the single loaf con-
stitute a single body (1 Cor 10:17). The context, with
its exhortation to shun the worship* of idols (1 Cor
10:14; see Idolatry), suggests that Paul’s point in mak-
ing use of the body analogy in 1 Corinthians 10:16-17
is not so much the unity of the body made up of
Christians as their solidarity as one body in union
with Christ which forbids a similar union with de-
mons* (cf. 1 Cor 10:21). This, in turn, implies that the
“one body” of 1 Corinthians 10:17 refers to the body
of Christ, the church.

A similar shift of meaning from the crucified body
of Christ to the church as the body of Christ occurs
in 1 Corinthians 11:23-32. The bread at the institution
of the Lord’s Supper signifies or represents Christ’s
actual body about to be offered up on the cross (1 Cor
11:24). It follows that to eat the bread in an unworthy
manner is to be guilty of “the body . . . of the Lord”
(1 Cor 11:27); that this phrase refers to the crucified
body of Jesus is rendered certain by its linkage (cf.
1 Cor 10:16) with “the blood [of the Lord].” But in
1 Corinthians 11:29 the expression “not discerning
the body” is probably a reference, not to failure to
discern in the bread of the eucharist the body of the
Lord surrendered on the cross (cf. 1 Cor 11:24, 27),
but the failure to recognize in the group of believers
gathered at the Lord’s Supper the metaphorical body
of Christ (cf. 1 Cor 10:17), a failure which resulted in
the shameful abuses described in 1 Corinthians 11:17-
22 (Bornkamm, 190-95).

3. The Body of Christ As a Designation of the Church.
This particular use of the body concept, of which two
instances have already been referred to (1 Cor 10:17,
11:29), is unique to Paul in the NT writings. The issues
of the origin and nature of the concept will be ad-
dressed before examining its usage in the remaining
Pauline texts.

3.1. The Origin of the Concept. There have been
many suggestions regarding the possible sources of
Paul’s “body of Christ” idea. (1) The previously fash-
ionable attempt to trace it to the gnostic concept of the
primal person, whose body was conceived of as cos-
mic (H. Schlier, E. Kisemann, R. Bultmann), is gener-

ally discarded today because of the lateness (third cen-
tury AD) of the evidence. (2) That the temple of
Asclepius in Corinth, with its votive offerings in the
form of clay representations of dismembered parts of
the body that have been healed, provided the catalyst
for the formation of the Pauline image (A. E. Hill) is
surely far-fetched. (3) That Paul’s phrase “body of
Christ” was constructed on the analogy of the phrase
“body of Adam*” allegedly implicit in rabbinic usage
(see Davies), or at least was probably influenced by the
Jewish “body of Adam” idea (R. Jewett) appears doubt-
ful, since no actual examples of the phrase “body of
Adam” in rabbinical literature are forthcoming, and it
is admitted that “the Jewish body of Adam idea does
not provide us with an exact parallel to Paul’s soma
Christou [body of Christ] concept” (Jewett, 245). (4)
The view (A. E. J. Rawlinson, H. Conzelmann) that
Paul derived his expression “body of Christ” from the
eucharistic tradition—the sacramentally acquired
share in the body of Christ in the eucharist makes the
participants the body of Christ—faces the simple ob-
jection that “eating the body is not being the body”
(Moule, 87). (5) The suggestion that Paul, from the
concept of Israel as the bride of God (Jer 2:2) and
through new-covenant theology, developed the con-
cept of “the body of Christ” as its parallel for the new
Israel, the church (Bass, 530-31), is not very likely,
since the more logical line of development is from
Israel as the bride of Yahweh to the church as the
bride of Christ. (6) The statement that Genesis 2:24—
“a man leaves his father and his mother and clings to
his wife, and they become one flesh” (quoted in Eph
5:31)—*“appears to provide the biblical rationale and
the conceptual foundation for the Apostle’s under-
standing, throughout his letters, of the church as the
body of Christ” (Ellis, 42) calls to mind C. Chavasse’s
attempt to locate the origin of the Pauline phrase in
the nuptial union of bridegroom and bride in the
“one flesh.” But F. F. Bruce thinks that “both the
eucharistic . . . and the nuptial . . . applications of
Paul's thought on this subject are derived from his
conception of the church as the body of Christ rather
than vice versa” (Bruce 1984, 69 n.141).

Rather than being attributable to a single source,
the body of Christ concept is more likely the result of
the interplay of several influences.

(1) The comparison of the state (polis) or world-state
(cosmopolis) to a body consisting of interdependent
members is a Stoic commonplace, and, as Moule (84-
85) points out, close parallels to the Pauline use of the
analogy are provided, for instance, by Seneca, who
addresses Nero as “the soul of the republic [which] is
your body” (Seneca De Clem. 1.5.1). He also speaks of
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Nero as the head, on whom the good health of the
body, the empire, depends (Seneca De Clem. 2.2.1), and
says “We are limbs of a great body” (Seneca Ep. Mor.
95.52). Philo, with a change of context, says that the
High Priest’s purpose in offering sacrifice for the na-
tion is “that every age[-group] and all the parts of the
nation may be welded into one and the same family
as though it were a single body” (Philo Spec. Leg.
3.131).

(2) Paul was familiar with the Hebrew concept of
“corporate personality,” with its oscillation between
the individual and the corporate and its notion of the
inclusion of the many in the one: a figure standing at
the head (e.g., Adam,* Abraham,* Noah, Moses*) can
be regarded as incorporating in his own person those
represented by him. It is this idea of solidarity be-
tween the one and the many, of the union between
believers and Christ, that Paul emphasizes in his pres-
entation of the church as the body of Christ. The
analogy between all men and women by natural birth
being “in Adam” and all believers by new birth being
“in Christ™ (Rom 5:12-21; 1 Cor 15:22, 45) is an im-
portant datum of Pauline theology.

(8) The idea of solidarity between Christ and his
people finds expression in the teaching of Jesus (Mk
9:37 and par;; cf. Mt 18:5; 25:40), and is clearly implied
in the risen Lord’s identification of himself with his
persecuted people (Acts 9:4). While it is probably im-
possible to be certain about the precise origin(s) of the
Pauline expression, it may be that it was Paul’s own
coinage, based on the common image of the body in
popular philosophy and the Hebrew concept of cor-
porate personality, with the words of the risen Jesus
to Paul on the Damascus road providing the germ of
the conception in his mind or the catalyst for the
formation of the unique Pauline expression (see Kim,
252-56).

3.2, The Nature of the Concept. The body of Christ
concept is plainly not used allegorically: in 1 Corinthi-
ans 12, for instance, different parts of the body do not
represent different individuals or sections of the Co-
rinthian church. It has been said that the phrase “the
body of Christ” (meaning the church) “is used realis-
tically, ontologically, and therefore metaphorically or
symbolically or analogically” (Richardson, 256-57 n.1),
but it is more usual to describe its use as either real-
istic/ontological or analogical/metaphorical. The
realistic understanding of the expression, espoused by
such scholars as A. Schweitzer, who thought of the
elect as coming into corporeal union with the risen
Christ, and |. A. T. Robinson, for whom the church is
identified as literally the resurrected body of Christ,
violates the clear indication of a comparison given in

78

Romans 12:4-5 and 1 Corinthians 12:12 (“just as . . .
s0”) and, besides, ignores Paul’s careful distinction
between Christ’s resurrection in the past and believ-
ers’ (yet awaited) resurrection in the future. We may,
therefore, with most recent Protestant interpreters,
understand the body concept metaphorically, not lit-
erally and biologically or mystically.

3.3. The Concept in Paul’s Usage. Two stages may be
distinguished in Paul’s use of the body concept in
reference to the church: it is used largely as a simile
in 1 Corinthians* and Romans* (the church is like a
body), and as a metaphor in Colossians* and Ephe-
sians* (the church is the body of which Christ is the
head). “The advance from the language of simile in
1 Corinthians and Romans to the real interpersonal
involvement expressed in the language of Colossians
and Ephesians may have been stimulated by Paul’s
consideration of the issues involved in the Colossian
heresy” (Bruce 1977, 421).

3.3.1. Earlier Letters: 1 Corinthians and Romans. In
1 Corinthians 6:15 the bodies of believers are said to
be “members of Christ”; the word “members” (mele)
means “bodily parts” and thus implies that believers
are members of the “body” of Christ. However, Paul
immediately goes on to speak of his own body as
“members [plural] of Christ,” which he will not turn
into “members [plural} of a prostitute.” This shows
that here his concern is with the individual believer's
relationship with the Lord, and there is no reference
to believers as a corporate body.

Later in the letter Paul says to the local congrega-
tion at Corinth: “You are the body of Christ” (1 Cor
12:27; the Greek phrase has no article before either
“body” or “Christ,” but it means the same as if both
nouns had the article—this is an instance of the gram-
matical rule known as “Apollonius’s canon”). This
metaphor comes as the summary and climax of the
preceding fifteen verses (1 Cor 12:12-26), in which the
character of the body concept as simile is plainly in-
dicated by the opening statement: “For just as
[kathaper] the body is one and has many members, . . .
s0 [houtos} also is Christ” (1 Cor 12:12; cf. NEB, “For
Christ is like a single body . . ." [italics added]}). Since
Paul does not say “so also is the church” or even
“ .. the body of Christ” but simply “. . . (the) Christ,”
some have derived from this a view of Christ as the
whole (totus Christus) of which the various members
are parts; but in view of 1 Corinthians 12:27-28 it
seems better to regard Paul here as using the figure
of metonymy (“Christ” for “the body of Christ”) or as
having omitted the intermediate logical step: Christ
himself may be described as a body with many
members since the church is the body of Christ.
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Into this one body believers—here the “we all”
(hémeis pantes) seems to refer to a wider group than the
“you” (hymeis) of verse 27 and could include all Chris-
tians—are baptized in the one Spirit (1 Cor 12:13; the
baptizer being, presumably, Christ: cf. Mt 3:11; Lk
3:16; see Holy Spirit). Within this one body there is, by
God’s design (1 Cor 12:18), a multiplicity of members
and functions (1 Cor 12:14-16) which is necessary not
only for the body as a whole (1 Cor 12:17, 19-20) but
for the members themselves (1 Cor 12:21), all of
whom are involved in a solidarity of experience or
unity of destiny (1 Cor 12:26). Hence, resentment
born of a sense of inferiority (1 Cor 12:15-16) and
arrogance arising from a sense of superiority (1 Cor
12:21) are alike out of place. Indeed, the so-called
weaker members of the human body are actually in-
dispensable (1 Cor 12:22), and there is at work in the
human body, again by God’s design (1 Cor 12:24), a
certain principle of compensation or complementarity
which, Paul implies, provides a pattern for Christian
conduct (1 Cor 12:23-25).

The same correlatves as are used in 1 Corinthians
12:12 appear also in Romans 12:4-5: “For as [kathaper]
in one body we have many members, . . . so [houtos]
we, though many, are one body in Christ” (RSV). As
in 1 Corinthians 12:27, the body simile is applied to
the local Christian congregation, with a change in
terminology from “the body of Christ” to “one body

. in Christ”; the latter expression brings out the
thought that the organic unity of Christians as a body
is grounded in their common incorporation in Christ,
but since these two verses in Romans 12 may reason-
ably be regarded as a summary of the fuller treatment
of 1 Corinthians 12:12-26, “one body . . . in Christ”
refers to the same reality as “the body of Christ.”

In both 1 Corinthians 12 and Romans 12, the theme
of the body imagery is that of “one body, many
members,” of “diversity within unity” of the church as
the body of Christ. So far, the body imagery empha-
sizes primarily the mutual relationships and obliga-
tions of believers one to another and secondarily their
union with Christ, but leaves undefined the exact re-
lation of the church as the body of Christ to Christ
himself: the “head” of the body is in 1 Corinthians
12:21 apparently some self-important member of the
local church.

3.3.2. Later Letters: Colossians and Ephesians. Despite
appearances, the final words of Colossians 2:17 in the
Greek (to de soma tou Christou) is not a reference to
“the body of Christ,” but means “the substance [in con-
trast to the shadow] belongs to Christ.” In Colossians
3:15 the believers in Colossae are described as having
been called “in one body”: they are thus members of

a single organism. If, possibly by implication, this or-
ganism is identified with the body of Christ, then the
same emphasis on the unity of the body of Christ is
found here as in the two earlier letters. In Colossians
1:24 the body of Christ is definitely identified as the
church, clearly in an “ecumenical” sense, for whose
sake the apostle suffers. Colossians 1:18 calls Christ
“the head of the body, the church.”

The majority view believes (1) that Colossians 1:15-
20 is a pre-Pauline hymn which has been inserted into
the letter’s train of thought, (2) that in it the “body”
whose “head”* is Christ is originally the universe or
cosmos, and (3) that the words “the church” in Colos-
sians 1:18 are a gloss added by either Paul or the final
redactor of the letter so as to reinterpret the original
cosmological reference along ecclesiological lines
(e.g, Schweizer, 1074-77). This view has, however,
been challenged (see, e.g., O'Brien 1982, 48-49) and
the verse (Col 1:18) may be understood simply as it
stands, with the result that the church as the body of
Christ is now definitely related to Christ as its head.
Although a few scholars (most notably Ridderbos, 379-
83) have argued that “head” and “body” in this and
other Pauline texts do not make up a composite met-
aphor but are to be kept distinct as two independent
images, the more natural reading of the present text
seems clearly to teach an organic relationship in
which Christ as the head exercises control and direc-
tion over his body, the church.

In Colossians 2:19 the metaphor brings out the new
element of growth: Christ as the head of the body is
here the source of the body’s growth (ex hou, “from
whom ([Christ],” rather than ex hes, “from which
[head],” is probably an instance of construction ac-
cording to sense). The idea which follows of the
whole body being knit together and growing together
is appropriate in view of the fact that headship in-
volves direction and control. (W. A. Grudem has ad-
duced several texts from Philo and Plutarch as well as
Plato which explicitly say that the head is the ruling
or governing part of the body; but se¢e Head, Head-
ship).

Thus in Colossians the use of the body metaphor
differs from that in the earlier letters in that the ex-
plicit application to the believers’ mutual relationship
is dropped—although the notion of their harmonious
union and functioning is implied in the description of
Colossians 2:19—and in its place are introduced the
headship of Christ and the growth of the church as
a living organism.

Whereas in the three letters already dealt with the
term “body” is used in other ways as well, in Ephe-
sians* it is employed exclusively in connection with
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the church. Here the metaphor is even more fully
developed than in Colossians, or at least its implica-
tions are more explicitly drawn out. In Ephesians 1:22-
23 the church is designated the body of Christ, and
Christ its “supreme head” (NEB). The text introduces
the entirely new element of Christ’s filling his body
just as he fills the universe. (We take the noun pléroma,
“fullness,”* passively and the participle pleroumenou as
middle, “filling,” rather than passive, “being filled”; cf.
Eph 4:10.) In Ephesians 2:16 the “one body” within
which both the reconciliation* of Jew (see Israel) and
Gentile* to God and the reconciliation of Jews and
Gentiles to one another take place is a reference to
the church (same as the “one new person” of Eph
2:15) rather than the crucified* body of Christ. In
favor of this conclusion are the use of “one body” and
not “his body,” and the order of the words “[the] both
in one body” (tous amphoterous en heni somati). The
reference here to the unity of the body, not in terms
of individuals, but in terms of the two great divisions
of humankind (cf. Eph 3:6, which uses a cognate ad-
jective, syssomos, “concorporate, sharing in the same
body”), again presents a new aspect to the use of the
body metaphor, but the “one body” is not specifically
called the body “of Christ.” Similarly, in Ephesians 4:4
the “one body” vitalized by the “one Spirit” (who in
Eph 2:18 creates the unity of the “one body” of Jewish
and Gentile believers), is separate from the “one
Lord” of Ephesians 4:5 and is simply a description of
the Christian community as a unity. This unity of the
body supplies the motivation for keeping the unity of
the Spirit (Eph 4:3).

In Ephesians 4:12-16, where the church is again (cf.
Eph 1:22-23) designated the body of Christ (Eph 1:22),
the unity of the church is again (as already in Eph 4:4,
and in Rom 12 and 1 Cor 12) described in terms of
individual members, and their mutual dependence is
seen to be necessary for the growth of the body, which
is said to be both from Christ (Eph 4:16: ex hou, “from
whom,” as in Col 2:19) and to Christ (Eph 4:15: eis
auton, “unto him”). The meaning appears to be that
the growth of the body, which aims at conformity to
Christ (eis auton, cf. Eph 4:13), takes place as (1) the
body is rightly related to the head (ex hou), holding fast
to him (cf. Col 2:19) and receiving nourishment from
him (cf. Eph 1:23); and as (2) its members are rightly
related to one another, each making its own contribu-
tion, according to the measure of its gift and function,
to the upbuilding of the whole in love.* (An alterna-
tive view, which regards the participles, rendered in
the RSV as “joined and knit together,” in Eph 4:16 as
indicating not the mutual relationship among believ-
ers but the relationship between believers on the one
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hand and Christ on the other, is less probable. Nor is
it likely that the “joints” of Eph 4:16 refer to the min-
isters of Eph 4:11, the thought being that they are the
ligaments which bind the church to Christ, as argued
for by A. T. Lincoln, ad loc.)

In Ephesians 4:25 the fact that believers are
“members one of another” (cf. Rom 12:5), meaning
“fellow-members in the one body which is the body
of Christ,” provides the motivation for honest dealings
one with another. In Ephesians 5:23 the actual word-
ing of the Greek describes Christ as “head of the
church” and “the Savior of the body” (NEB) and not
exactly as “the head of his body, the church” or even
“the head of the church, his body” (RSV, NIV), so that
it might be argued that here, at least, “head” and
“body” do not make up one composite imagery. How-
ever, the fact that in Ephesians 5:30 believers are said
to be “members of his body” suggests that in Ephe-
sians 5:23 as well, the description of Christ as “the
head of the church” involves the correlative figure of
the church as his body (cf. Eph 1:22-23; 4:15-16), even
though there is no corresponding correlative in the
husband-wife relationship (se¢e Man and Woman).

Thus, the body metaphor in Ephesians both com-
bines the earlier expressions of the concept in the
other three letters and advances beyond them in pre-
senting the church as filled by Christ and as embrac-
ing Jew and Gentile in its unity. Another especially
noteworthy feature of the use of the body metaphor
in Ephesians is its fusion with other metaphors of the
church. The building of the temple* grows (Eph 2:21)
while, conversely, the body is built up (Eph 4:16, cf.
4:12). In Ephesians 5:22-33, with the concept of bodily
union providing the link (Gen 2:24; Eph 5:31), the
figure of the church as the bride of Christ is supple-
mented by that of the body. The twin aspects of
Christ’s lordship over the church and his union with
her, which are connected with the body concept, are
made to serve the interests of illustrating and empha-
sizing (1) the church’s obligation to Christ (the wife
[cf. the church as the body] is to be subject to the
husband [cf. Christ as the head]) and (2) Christ’s love
for the church (the husband is to love the wife as his
own body, as Christ [the head] loved the church [his
body]).

3.3.3. Summary and Conclusion. By way of summary
and conclusion the following statements may be de-
rived from Paul’s use of the concept of the body of
Christ as a designation of the church:

(1) The figure of the body of Christ is applied by
Paul to a local congregation (1 Cor 12:27), to Chris-
tians who were not necessarily members of the same
congregation (Rom 12:4-5; cf. 16:3-15), as well as to a
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wider group possibly inclusive of all believers in Christ
(1 Cor 12:12-13). That Christ, the head of the body, is
the exalted, heavenly Lord is beyond doubt (Eph 1:20-
21), but to argue that in Colossians and Ephesians
“the ‘body’ image is used to denote a heavenly entity,”
since his body the church is also where he is, in heav-
en (O'Brien 1987, 112, 110; but see Church), is to forget
the nature of the body of Christ concept as metaphor.
When believers are said to be raised and seated in the
heavenlies with Christ (Col 3:1; Eph 2:6), this is not
done in conjunction with the body image.

(2) The church as the body of Christ is a living
organic unity composed of a multiplicity of members
(i.e., individual believers, not individual congrega-
tions), each necessary to the other and to the growth
of the whole (1 Cor 10:16-17; 12:12-27; Rom 12:4-5;
Col 1:24; 3:15; Eph 4:16). The unity, from another
angle, is a unity between diverse races of the world
(Eph 2:16-18).

(3) This “horizontal” dimension of unity is based
on the “vertical” unity between the church as the body
of Christ and Christ as the head of the church. The
church, in terms of its members, enters into union
with Christ by baptism* in the one Spirit (1 Cor 12:13;
cf. Eph 2:18) and maintains it by participation in the
eucharist (1 Cor 10:16-17), so that the source of the
church’s unity is both Christ and the Spirit (cf. Eph
4:4, 5).

(4) Christ as the head is not only united with the
church, his body, as the source of its life, but also
stands over it as its absolute ruler (Col 1:18; Eph 1:22-
23; 4:15; 5:23) and fills it with all the resources of his
power* and grace* (Eph 1:23).

(5) The church grows as its members are properly
related to Christ the head and to one another as
members of the same body (Col 2:19; Eph 4:16).

(6) The mingling of metaphors may indicate that no
one metaphor is sufficient by itself to convey the total
message concerning the nature and function of the
church. Nevertheless, there can be little reasonable
doubt that the picture of the body of Christ, more than
any other, represents Paul’s maturest reflections on
the subject: for, as it has been maintained elsewhere,
it is with this particular conception of the church that
Paul’s charisma (se¢ Gifts) concept is in perfect corre-
spondence, and it is in terms of this particular concep-
tion that the Pauline doctrine of the ministry is largely
to be understood (see Fung, esp. 15-20).

(7) The image of the church as the body of Christ
looks inward (to the mutual relationship of believers
as members of the body) and upward (to the relation-
ship between the body and its head) but not outward
(to the relationship between the church and the

world). The view that Paul regarded the church as an
extension of the incarnation in the world is surely
excluded by the very fact that the body metaphor
maintains a clear distinction between Christ as head
and the church as body; such a view also ignores the
fundamental difference between Christ as sinless and
the church as not yet perfect.*

(8) The body of Christ is usually the locus of the
Christian ministry. The gift of evangelism, indeed, is
orientated toward outsiders, and the work of “showing
mercy*” (Rom 12:8) is a service which reaches beyond
the confines of the Christian fellowship. But there can
be no denying that Paul’s emphasis in speaking of the
ministry rests on how the ministry should serve the
church and not on how it should serve the world, and
that the stated purpose of the church’s being
equipped by the ministry is not that it may serve the
world but that it may upbuild itself (Eph 4:12, 16). By
and large it may be said that for Paul “ministry is of
the body, for the body, and by the body” (Ellis, 14).
See also ADAM AND CHRIST; BODY; CHURCH; FULLNESS;
GIFTS OF THE SPIRIT; HEAD, HEADSHIP; IN CHRIST; LORD'S
SUPPER.
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CAESAR’S HOUSEHOLD, IMPERIAL
HOUSEHOLD
The expression “Caesar’s household” (kaisaros oikia)
appears in a concluding greeting of Paul's letter to the
Philippians* (Phil 4:22). The full phrase is “the saints
of Caesar’s household” and the apostle* mentions
that these believers along with other Christians in the
place of his captivity send their greetings to the con-
gregation at Philippi. The expression suggests that the
gospel* had made significant progress in the city
where Paul was in prison*—which may have been
Caesarea (Hawthorne) but Rome* seems more likely.

1. The Meaning of Caesar’s Household

2. The Gospel and Caesar’s Household

3. Caesar’s Household and the Greetings of

Romans 16

1. The Meaning of Caesar’s Household.
The household* of a Roman aristocrat (Gk otkia/otkos,
Lat familia) included, in addition to his family, his staff
of servants, especially those who were slaves, but also
those who had been freed and who had obligations
as his clients. Often their duties were specialized, and
included all types of domestic service, professional du-
ties (such as medicine and education) and business,
literary and secretarial assistance. In the case of the
Caesars (see Emperors), their “household” was the
equivalent of a modern civil service which provided
the experts in most fields of state. Accordingly, the
designation “Caesar’s household” (called domus Cae-
saris by Tacitus Hist. 2.92) included not simply the
members of the imperial family or relations, but also
the great number of slaves and freedmen from whose
ranks the imperial service was staffed. These house-
holds were scattered throughout the provinces of the
Empire, although the largest concentration was in
Rome, which seems to have been large enough to
include a significant number of converts to the Chris-
tian faith.

Although a good case has been made for a Caesar-

ean provenance of Philippians (Hawthorne), as
Reicke has put it, Rome may provide “the background
for those images used by Paul in Philippians which
refer to the political realm (1:27; 3:20).” He adds that
the readers would have understood “the reference to
Rome and Nero’s clients in the greeting from ‘those
of Caesar’s household’ (Phil 4:22)” (Reicke, 285). These
imperial slaves or freedmen may have been known to
the Philippians through their employment as couriers
between Rome and the East or on business (see Gill-
man, 34-35, for speculation about Lydia).

On a Roman provenance, Philippians 1:13, “through-
out the whole praitorion,” denotes neither the emper-
or’s palace situated on the Palatine hill, the barracks
attached to the imperial palace nor the large perma-
nent camp of the praetorian soldiers, but a body of
men, namely, “those forming the praetorian guard.”
The term could thus describe either the emperor’s
bodyguard or the praetorian cohorts stationed in the
metropolis. On a Caesarean provenance, it refers to
“those in all parts of the residence of the provincial
governor of Caesarea” (Hawthorne, 35).

2. The Gospel and Caesar’s Household.
According to Acts 28:14-15 Paul was met by Roman
Christians on his arrival in the imperial city. It is not
known exactly how or when the gospel first reached
Rome. It may have spread among Jewish believers
there soon after Pentecost, or else was first taken to
the capital by traders, businessmen or soldiers. Paul’s
arrival gave fresh impetus to the spread of the gospel
(Phil 1:14). Although he was a “bound prisoner,” he
was able to preach and teach “with all boldness and
without hindrance” (Acts 28:31). Soon after his arrival
Paul was in touch with “the local leaders of the Jews”
(Acts 28:17)—probably the rulers of the synagogues in
Rome—and many came to him for the express pur-
pose of hearing his views regarding “the hope of Is-
rael” (Acts 28:20-22).

Caesar’s household, because of its servile origins
and the eastern responsibilities of the Caesars, con-
tained numbers of Asiatics, many of whom were Jews
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and who were either slaves* or employed in the im-
perial court. When the gospel reached Rome and was
proclaimed in the many synagogues there, these
members of Caesar’s household could not fail to hear
about Jesus’ death* and resurrection.* Further, Paul’s
daily contact with the soldiers who guarded him led
to the introduction of the gospel to “the whole guard.”
It became evident that his imprisonment, which was
“in Christ,” was a demonstration of Christ’s saving
activity and thus contributed to the spread of the gos-
pel not only among the troops but to others as well
(“the gospel . . . has become known throughout the
whole imperial guard and to everyone else,” Phil
1:13). It is not surprising, then, to find Caesar’s house-
hold well represented in the Christian group in Rome.

3. Caesar’s Household and the Greetings of Romans 16.
If the letter to the Philippians was sent from Rome and
the greetings of Romans 16 sent to Rome three or four
years earlier, then it might be asked whether any of
“the saints of Caesar’s household” were included
among the recipients mentioned in the earlier letter.
J. B. Lightfoot and, more recently, F. F. Bruce have
claimed that “the family of Aristobulus” and “the fam-
ily of Narcissus” (Rom 16:10, 11) could well have be-
longed to the imperial household. The latter has been
thought to have comprised the slaves of Tiberius Clau-
dius Narcissus, a wealthy freedman of the Emperor
Tiberius who was a powerful figure under Claudius
but was executed after Nero’s accession in AD. 54. His
household would have become imperial property but
distinguished from others in the imperial household
by the term Narcissiani. Less certain is the position of
the family of Aristobulus. Lightfoot and others sug-
gested that he was a grandson of Herod the Great who
lived in Rome as a private citizen and, like his elder
brother Herod Agrippa I (cf. Acts 12:1), was a friend
of the Emperor Claudius. According to Philo, at an
earlier date Herod Agrippa I himself was described in
exactly these words, a member of “Caesar’s house-
hold” (Philo Flacc. 35).

See also EMPERORS, ROMAN; PHILIPPIANS, LETTER TO THE.
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CALL, CALLING
The Pauline letters mention calling in three different
connections: the calling of all believers, Paul’s calling
as an apostle,* and the calling of Israel.*

1. The Calling of All Believers

2. Paul's Calling as an Apostle

3. Israel’s Calling as the People of God

1. The Calling of All Believers.

When Paul speaks about calling it is, more often than
not, the calling of believers to faith* and salvation*
that he has in mind. God* himself is the subject of that
call (Gal 1:6; 5:8), even though Paul or some other
person might be the human agent through whom God
calls.

1.1. Called According to God’s Purpose. God calls peo-
ple according to his own will and purpose (Rom 8:28;
cf. 2 Tim 1:9). This calling rests, not upon any works
done by the recipients of the call, but upon the pur-
pose and grace* of God alone (cf. 2 Tim 1:9). It is
those he has predestined for salvation whom he calls
(Rom 8:30), Gentiles as well as Jews (Rom 9:24-26;
1 Cor 1:24), and mostly the lowly not the exalted
(1 Cor 1:26).

1.2. Called Through the Gospel. The call of God
comes normally through the preaching* of the gospel
(1 Thess 1:4-5; 2 Thess 2:14), and the preachers are
ambassadors through whom God calls people to be
reconciled to him (2 Cor 5:20; see Peace, Reconcilia-
tion). This gracious calling was made possible only by
the death* of Christ, so Paul speaks not just of God
calling people through the preaching of the gospel,
but also through the grace of Christ* (Gal 1:6).

1.3. Called to Future Glory. God calls people to share
in his own kingdom* and glory* (1 Thess 2:12), to
share the glory of Christ (2 Thess 2:14), to obtain
eternal life* (1 Tim 6:12) and to share in a glorious
inheritance (Eph 1:18).

1.4. Called to Present Privileges and Responsibilities.
Those whom God calls to future glory he also calls to
enjoy peace with himself (Col 3:15) and in human
relationships now (1 Cor 7:15). They are also called to
freedom* (Gal 5:13)—from both legalism (trying to
establish their acceptability before God by observance
of the Law*) and from nomism (regarding the Mosaic
Law as a regulatory norm for those already accepted
by grace through faith). They are called to be “saints,”
people set apart for God (Rom 1:7; 1 Cor 1:2), and to
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holy living (1 Thess 4:7). They are to walk worthily of
their high calling by practicing humility, patience,
love* and unity (Eph 4:1), and by fulfilling with God’s
power* every good resolve and work of faith (2 Thess
1:11).

1.5. Called to Stay with God in Particular Life Situa-
tions. Paul gives a rule of thumb to be followed by the
Corinthians: “Let each of you lead the life that the
Lord has assigned, to which God called you. This is
my rule in all the churches” (1 Cor 7:17 NRSV). People
should normally remain in the circumstances in
which they found themselves when they first re-
sponded to the gospel (whether circumcised* or un-
circumcised, whether slave or free, and, Paul implies
in the context, whether married* or single). Paul does
not regard such circumstances as callings in the sense
of Christian vocations, as some have argued. Rather
he is saying that the call to faith does not necessitate
a change in life circumstances for those who respond
to it. Rather, in those circumstances they ought nor-
mally to “remain with God” (1 Cor 7:24).

2. Paul’s Calling as an Apostle.

Just as believers in general are called to salvation ac-
cording to God’s purpose, so Paul’s calling to be an
apostle was also according to the purpose of God
(1 Cor 1:1; see Dietzfelbinger). This calling meant that
Paul’s whole life was to be dedicated to the proclama-
tion of the gospel (Rom 1:1), something for which he
continued to feel quite unworthy, because he had
once persecuted the church of God (1 Cor 15:9; see
Conversion and Call of Paul).

Galatians 1:15-16, more than any other text, reveals
what was involved in being called to be an apostle* as
far as Paul was concerned: “But when God, who had
set me apart before I was born and called me through
his grace, was pleased to reveal his Son to me, so that
I might proclaim him among the Gentiles, I did not
confer with any human being” (Gal 1:15-16 NRSV).
This text reveals several important aspects of Paul's
apostolic calling: (1) He had been chosen by God for
this task even before he was born (as had been some
of the prophets of the OT, cf. Is 49:1, 5; Jer 1:5; see
Prophet, Paul As). (2) His own realization of this cal-
ling came to him by a revelation from God at a time
determined by God himself. (3) It had nothing to do
with anything deserving on Paul’s part; it came
through God’s grace. (4) It involved a revelation by
God of his Son Jesus Christ to Paul so that he might
preach Christ to others. (5) The preaching ministry to
which he was called had a specific scope: to the Gen-
tiles.* (6) It came directly from God, without human
mediation.

3. Israel’s Calling as the People of God.

One of the problems Paul wrestled with was his own
people’s resistance to the gospel. How could the Jews,
who had been called by God to be his special posses-
sion among the nations, reject the good news God
sent to them? Writing about this, Paul reveals several
aspects of his understanding of Israel’s calling (see Is-
rael; Restoration of Israel).

3.1. It Is Irrevocable. Even when confronted by Is-
rael’s rejection of the gospel, Paul insists that God had
not rejected his people, for, he asserts, the gifts and
calling of God are irrevocable (Rom 11:28-29). It must
be understood that God’s calling now involves Gen-
tiles as well as Jews (Rom 9:24-26).

3.2. It Is a Matter of Grace and Election. To deal with
the problem of God’s faithfulness to his word in the
light of Israel’s rejection of the gospel, Paul explains
that not every member of the nation of Israel was in
fact a member of the elect people (Rom 9:6-7; see Elec-
tion). A person’s status as a true Israelite depended
not upon the works of that person, but rather upon
the mercy* of God; that is, upon God’s election and
calling (Rom 9:10-16).

3.3. God’s Calling and the Remnant. Even though
many Jews had shown, by their rejection of the gospel,
that they were not true Israelites, Paul insists that
there is a remnant of true Israelites, of whom he is
one (Rom 11:1-5). This was the remnant according to
the election of grace (Rom 11:5-6).

See also APOSTASY, FALLING AWAY, PERSEVERANCE; CONVER-
SION AND CALL OF PAUL; ELECTION AND PREDESTINATION;
ISRAEL; PROPHET, PAUL AS.
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CANON
Any discussion about the canonicity of Paul’s letters
takes place between two certainties: One is that the
apostle Paul wrote letters to a number of individuals
and churches; the other is that by AD. 397 the church
had canonized (i.e., accepted as authoritative and nor-
mative) fourteen letters attributed to Paul along with
the other books which eventually made up the canon
of the NT.

What happened between the first and the fourth
centuries, however, is open to considerable specula-
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tion and debate. Sources for reconstructing this proc-
ess of recognition of Paul’s letters are either non-ex-
istent or subject to a variety of interpretations. There
is very little scholarly consensus as to what could and
did in fact happen. Hypotheses abound, and in many
cases we are left with a bewildering number of proba-
bilities.

Schmithals expressed this pessimism rather well
when he wrote that “the question as to the form of the
earliest collection of Paul's epistles has occupied the exe-
getes and historians so often and with so much inge-
nuity that one takes up this question with only slight
hope of new convincing results” (Schmithals, 253-54).
This study also is complicated by the fact that the
concept and process of canonicity is closely related to
other issues. R. P. Martin has noted that the questions
of how and when Paul’s letters found general accep-
tance cannot be understood, much less answered,
apart from the larger framework of Paul’s claim to
authority, the apostolate and the use of tradition (Mar-
tin, 279).

1. Paul and His Letters

2. Between Paul and Clement (c. 60-100)

3. Between Clement and Justin (c. 96-165)

4. Marcion (Mid Second Century)

5. P

6. The Muratorian Fragment

7. Some Later Church Fathers (c. 150-254)

8. Summary

9. Canonicity

1. Paul and His Letters.
From an uncritical reading of Paul’s letters in the NT
one can make the following conclusions: thirteen let-
ters (excluding Hebrews) are attributed to Paul; most
were occasional or particular, that is, they were written
to specific local congregations for a definite purpose
(e.g., believers in Rome, Corinth, Philippi, Thessaloni-
ca, Colossae, Ephesus, Galatia, etc.); others were writ-
ten to individuals (Philemon, Timothy and Titus);
Paul’s letters were read in the church, probably in the
context of worship* (1 Thess 5:27; Col 4:16); some
were intended to be circulated to other churches (Col
4:16; Gal 1:1); and not all the letters that Paul wrote
have been preserved (1 Cor 5:9; 2 Cor 2:4; Col 4:16).
At the time of writing Paul had no idea that his letters
would be collected or become authoritative and ca-
nonical for the universal church (on the history and
development of the word canon, cf. Metzger 1987, Ap-
pendix I, 289-93).

A critical analysis of Paul’s letters, however, ques-
tions this simplistic picture. The history of interpreta-
tion of the NT in general, and Paul in particular, has
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suggested some alternate ways of understanding Paul
and his letters. For one thing, there is the question of
authenticity. Were all the letters attributed to Paul ac-
tually written by him? A number of scholars have pos-
tulated that certain letters are post-Pauline and prob-
ably were written by a “pupil” or “school” of Paul
sometime after his death (cf. Patzia and current crit-
ical introductions to the NT such as W. G. Kiimmel).
The letters whose Pauline authorship is disputed are
Colossians,* Ephesians,* 2 Thessalonians* and the
Pastorals.* If these are indeed Deutero-Pauline, this
changes the way one reconstructs the chronology* of
the composition and collection of Paul’s letters.

Another issue raised by scholars is the editorial and
redactional work that has been applied to Paul’s let-
ters. Are the Corinthian* letters a combination of sev-
eral fragments of letters that Paul wrote to Corinth? Is
the phrase in 1 Corinthians 1:2, “together with all
those everywhere who call on the name of our Lord
Jesus Christ” (NIV), an interpolation intended to
change the letter from an “occasional” to a “univer-
sal” letter, thus making it applicable to a wider body
of believers (cf. Dahl, 270)? Was Romans* similarly
altered in some manuscripts by omitting the words “in
Rome” (Rom 1:7, 15), and did it originally circulate as
a shorter letter (chaps. 1—15) with chapter sixteen
added later from another piece of Paul’s correspon-
dence (cf. Gamble 1977)? Was Ephesians* written as
a “circular letter” for the churches in Asia Minor be-
fore it found a permanent home in Ephesus? Both the
general nature of the letter and the textual problems
related to its destination (omitting en Epheso, Eph 1:1,
in some chief textual authorities) suggest such a pos-
sibility.

2. Between Paul and Clement (c. 60-100).

Clement, an early bishop of the church in Rome, ap-
pears to have been acquainted with several letters of
Paul. R. M. Grant suggests that Clement knew 1 Corin-
thians, Romans, Galatians, Philippians, Ephesians
and “perhaps has a definite allusion to Hebrews”
(Grant 81-83). R. P. Martin, on the other hand, be-
lieves that “at best” Clement knew only four of Paul’s
letters (Martin, 277). At any rate, we need to remember
that Clement may have been aware of more letters
than he utilized in his correspondence.

The significance of Clement, however, lies not so
much in the number of letters that he referred to as
in the fact that his “letter of the Church of Rome to
the Church of Corinth” (I Clement) reflects an ac-
quaintance not only with Paul’s letter to the Romans
(as we would expect) but 1 Corinthians as well. This
means that Clement somehow had access to 1 Corin-
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thians, either from a visit he may have made to Cor-
inth or that this Corinthian letter—and some others—
had found their way to Rome. One wonders if this
acquaintance with Romans and 1 Corinthians presup-
poses the existence of a limited collection of Paul’s
letters.

What happened to Paul’s letters in the period be-
tween Paul and Clement is shrouded in mystery.
There does not appear to be any evidence of a signif-
icant knowledge of Paul’s letters during this time. The
book of Acts (dated in the range of 60 and 85) makes
no mention of them even though it focuses on the life
of the apostle* Paul. If Paul’s letters were treasured
during this time (cf. 2 Pet 3:2, 15-16), it is indeed puz-
zling that there is no further evidence of their use,
circulation and collection (cf. Mitton). However, given
the fact that Paul’s letters ultimately were circulated,
collected and canonized, it is obvious that some kind
of process was at work during this early stage.

2.1. The Gradual-Collection Theory. It can be legiti-
mately assumed that Paul’s letters, because they were
occasional, particular and pastoral, would have been
valued and preserved by the churches to which they
were written. Exceptions could include the “sorrowful
letter” to Corinth (2 Cor 2:4), a possible letter to the
Laodiceans which is now lost (Col 4:6) and others
which may have been written but about which we do
not have any knowledge or record.

At some stage, Paul’s occasional letters must have
been recognized to have a broader or more universal
significance. This may have come about because they
were soon recognized for their apostolic and pastoral
value (Harnack) or through some kind of cumulative
effect (Gamble 1985, 36). It appears more likely that
each letter of Paul, which would have been read and
reread in the church, gradually found its way to other
congregations because of its practical significance.
They could have been carried and circulated by sig-
nificant church leaders in the same way that Paul had
his letters delivered by such messengers as Timothy
and others (cf. 1 Thess 5:27).

The circulation of letters and their limited collec-
tion may have begun in such regional areas as Asia
Minor (Colossae, Ephesus, Hierapolis, Laodicea),
Macedonia (Thessalonica, Philippi) and Achaia (Cor-
inth). Then at some point these regional collections
became part of the Pauline corpus (cf. L. Mowry; also
Zuntz, 278-79). Unfortunately there is no evidence
that such collections existed.

It is difficult to imagine this early circulation and
collection of Paul’s letters without the guidance of
some significant individual(s). The editorial and re-
dactional activity in the Corinthian correspondence,

and possibly Philippians and Romans, confirms that
someone was working on the letters. Although some
scholars have suggested that Paul recognized the time-
less value of his own letters and may have initiated
this process himself, most recommend individuals
such as Luke, Timothy and Onesimus. On the other
hand, B. Metzger notes that early in the 1800s, J. Eich-
horn “was the first to attribute to Marcion the stimulus
to collect the New Testament writings” (Metzger 1987,
18; W. Bauer also saw Marcion as “the first systematic
collector of the Pauline heritage”). It appears more
likely, however, that Marcion took over an existing list
and then edited it to fit his theological agenda.

The process of collecting and editing Paul's letters
may have been performed by a “school” of Paul. This
envisions a process where, after Paul’s death, a group
of his disciples or coworkers met together to study his
theology in order to pass on the theological traditions
that they had inherited from their master. It is suggest-
ed that those letters some scholars have designated as
Deutero-Pauline were attempts of the school, or cer-
tain individuals within the Pauline circle, and under
the name of Paul, to interpret, reinterpret and apply
Paul’s theology to later generations by appealing to
Paul’s apostolic authority* (Patzia; Schenke).

From this perspective, the utilization of Paul’s name
and authority would have been especiaily significant as
the church confronted various forms of false teaching
and needed to establish “sound doctrine and practice.”
Certain individuals within the school, like Luke, Tychi-
cus, Onesimus, etc., may actually have been responsi-
ble for the writing of some letters. Ephesians often is
atributed to Luke (Martin) or Onesimus (Goodspeed,
Knox). Suggestions for the authorship and/or final ed-
iting of the Pastoral Letters ranges from a Paulinist like
Luke (Martin) to Polycarp (von Campenhausen). Most
scholars are content to simply designate the author as
“the Pastor"—but maintaining that it was someone
who stood firmly within the Pauline heritage (cf. Col-
lins); for arguments supporting the Pauline authorship
of the Pastorals see Guthrie, 607-49, 1011-28.

Those who follow the Deutero-Pauline line of rea-
soning usually identify Ephesus as the place for this
editorial activity (Goodspeed, Knox, Mitton, P.N. Har-
rison). Harnack, Zahn and Schmithals suggest Corinth.
Thus Schmithals, for example, argues for the publica-
tion of a seven-letter Pauline corpus in Corinth as early
as the “eighties” (Schmithals, 88, 262). Zuntz (14),
Grant (121-124) and Bruce (130) see Alexandria as a
likely site. Bruce, following the reasoning of Zuntz,
affirms that the corpus shows signs of dependence
upon “the traditions of Alexandrian scholarship”
(Bruce, 129-30).
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All of the above is, of course, quite hypothetical. We
are not always sure how much Paul was appreciated
and how widely his theology was used in the early
church. And, although the reference to “all Paul’s let-
ters” in 2 Peter 3:16 (NIV) and reminiscences of Paul
in the early Fathers testify to a growing appreciation
of Paul—as would the phenomenon of the Deutero-
Paulines—the fact remains that there is no evidence
for a collection of Paul’s letters before the end of the
first century (even if 2 Peter is dated to around the
turn of the century, the “all” would mean “all” those
that were known at the time).

2.2, E. ]. Goodspeed’s Theory. Part of Goodspeed’s
reconstruction of the Pauline corpus involves what is
commonly referred to as the “theory of lapsed inter-
est” (Guthrie, 647). Rather than a sustained and grow-
ing appreciation of Paul, Goodspeed maintained that
because Paul’s letters were occasional, they had little
value for anyone else, and were simply stored in
church chests (Goodspeed, 21) and gradually fell into
obscurity.

Briefly stated, Goodspeed’s theory suggests that
there was little apparent interest in Paul between the
time of his death and the latter part of the first cen-
tury. Only after the publication of The Acts* of the
Apostles (c. 85) was interest in Paul revived. Anyone
reading this history of the early church would be fas-
cinated with Paul and undoubtedly ask questions
about the apostle’s literary activity. Goodspeed, fol-
lowed by Knox and Mitton, identified Onesimus
(Paul’s friend in Philemon and perhaps the same per-
son who was later bishop of Ephesus) as the one who
eventually collected and published Paul’s letters as a
corpus. Ephesians was written as a cover letter for that
corpus (see Goodspeed, Knox, Mitton).

This theory is challenged by scholars who have
concluded that Paul’s letters continued to exert a con-
siderable influence upon the life and theology of the
early church after the apostle’s death. Guthrie, for ex-
ample, thinks that someone like Timothy could have
been responsible for collecting and publishing Paul’s
letters (cf. 2 Tim 4:13: “When you come, bring the
cloak that I left with Carpus at Troas, and my scrolls,
especially the parchments”). And the reference to “all
his [Paul’s] letters” (2 Pet 3:16) should be taken as
proof that at least some of Paul’s letters were known
to Peter before 68 (Guthrie, 832).

Whether or not one regards Goodspeed's theory as
“a romantic embellishment” (Bruce) or “imaginative
reconstruction” (Martin, 278) one cannot help but
concur with Zuntz who commends Goodspeed for
“the liveliness of his imagination and the persuasive-
ness of his presentation” (Zuntz, 276).
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2.3. Summary. From the preceding discussion, the
following points emerge:

2.3.1. There is sufficient evidence to conclude that
by the end of the first century some of Paul’s letters
were being circulated and collected in various
churches.

2.3.2. The circulation/collection of Paul’s letters in-
dicates that they were valued for their universal and
not just local significance.

2.3.3. We do not know how and when the editor(s)
obtained copies of Paul's letters. The collector/editor
may have picked them up during travels or had them
sent to a location through the normal process of ex-
change and circulation.

2.3.4. For those who accept the Deutero-Pauline hy-
pothesis, the collection and further publication of
these letters was a deliberate attempt by an individual
or individuals within the Pauline school to appeal to
Paul’s apostolic authority and commend his theology
to later generations.

3. Between Clement and Justin (c. 96-165).

An examination of the events and literature of this pe-
riod sheds some further light on our subject. Refer-
ences and allusions to most of Paul's letters can be
found in Ignatius, bishop of Antioch (early second cen-
tury), and Polycarp, bishop of Smyma (d. c. 156). Excep-
tions in Ignatius include 2 Thessalonians, Philemon
and the Pastorals, while Polycarp has no allusions to
1 Thessalonians, Colossians, Titus and Philemon.

The writings of Barnabas (late first to early second
century), Papias (early second century) and Justin
(mid second century) bear no trace of Paul’s letters (cf.
Grant, 62-107 for more detailed information). Such
omissions are puzzling, and caution needs to be taken
when arguing from silence. Papias may have omitted
quotations from Paul because he treasured oral tradi-
tion (“a living and continuing voice”) much more
highly than written sources, and Justin, an apologist,
was not necessarily writing to Christians.

The possession of most of Paul’s epistles by many
of the church fathers, from Clement to Justin, signifies
a further development in the collection of a Pauline
corpus. Polycarp, in addition to his own collection, is
aware of a similar collection in the Philippian church
(“when absent he [Paul] wrote you letters that will
enable you, if you study them carefully, to grow in the
faith delivered to you,” Polycarp Phil. 3.2).

From the above observations it becomes clear that
Paul’s letters were becoming more widely known and
used among the churches. However, there is less cer-
tainty regarding the status of a singular collection (or
corpus).
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A number of scholars feel confident that the collec-
tion—and the circulation as a collection—began early
in the second century (Bruce, 130; Zahn, according to
Metzger 1987, 23; Beare, 520-32). G. Zuntz, although
he doubts that Clement would have had access to a
Pauline corpus in Rome, believes that “it may conceiv-
ably have been circulating in, say, Asia Minor or Egypt
for some time; but hardly for long. Thus, AD. +/- 100
is a probable date for the collection and publication
of the Corpus Paulinum,; that is forty or fifty years after
the Epistles were written” (14).

4, Marcion (Mid Second Century).

This early church leader in Rome was expelled from
the church c. AD. 144 because of his rejection of the
OT and what he regarded to be its inferior view of
God and the Law. Nevertheless, he remains a crucial
figure in our understanding of the collection and can-
onicity of Paul’s letters because of the ten-letter corpus
found in his Apostolikon (in Marcion’s order: Gala-
tians, 1 Corinthians, 2 Corinthians, Romans, 1 Thessa-
lonians, 2 Thessalonians, Ephesians [which he called
the “epistle to the Laodiceans”], Colossians, Philippi-
ans and Philemon).

Assessment of the significance of Marcion’s list var-
ies considerably among scholars because there is no
way of knowing with certainty what his intentions
were. It is doubtful that he intended to produce a
“closed canon” of Scripture as this term came to be
understood by the church at a later date. Harnack and
von Campenhausen see him as the first compiler of
a list; others believe that he is indebted to an earlier
collection or collections. The most we can say is that
Marcion’s list represents a deliberate selection of
Paul’s letters, which he viewed as supporting his rejec-
tion of the OT. This, in turn, may have driven the
church to expand the collection at a later time by
including other recognized letters of Paul.

5. P,

This early manuscript, known as the Chester Beatty
Codex (c. AD. 200), is recognized as the earliest extant
copy of the Pauline letters. Although only 86 of its
original 104 leaves have survived, it remains a signif-
icant witness to the status of the Pauline corpus at the
beginning of the third century. It contains Romans
(beginning at Rom 5:17), Hebrews, 1 and 2 Corinthi-
ans, Ephesians, Galatians, Philippians, Colossians and
1 Thessalonians. Metzger suggests that “the seven
leaves lost from the end probably contained 2 Thessa-
lonians but would have been insufficient for the Pas-
toral Epistles” (Metzger 1981, 64). The inclusion of
Hebrews and its frequent agreement with texts be-

longing to the Alexandrian group of witnesses sug-
gests that it is a product of the Eastern church, prob-
ably from Alexandria (Bruce, 130-31; Zuntz, 14).

Without doubt, P* is the most significant tangible
piece in the puzzle to reconstruct the Pauline corpus.
It may well represent (though it should not necessarily
be identified as) the earliest collection of Paul’s letters
and from which all subsequent collections were made.
Nevertheless, there is no way of knowing whether it
was representative of the entire Eastern church.

Both Bruce (130) and Metzger (1987, 259) confi-
dently affirm that from the beginning of the second
century Paul’s letters only circulated as a collection.
This means that with the possible exception of Clem-
ent of Rome, all subsequent collectors, including Mar-
cion, worked from an early Corpus Paulinum (for de-
tailed discussion on a primitive archetype of the
Pauline corpus and P* see the detailed discussion in
Zuntz, esp. 14-23). H. Gamble dismisses the idea of a
single archetypal corpus as untenable (cf. Gamble
1975, 415; 1989, 208). Aland voices his skepticism even
more strongly:

the opinion that a uniform ‘ur-Corpus’ of seven
Pauline Epistles had been collected by the close of
the first century, from which all later witnesses
have descended, is nothing but a ‘phantasy of
wishful thinking’. . . . by about AD. 90 several ‘Ur-
Corpora’ of Pauline Epistles began to be made
available at various places, and that these collec-
tions, of differing extent, could have included
some or all of the following: 1 and 2 Corinthians,
Hebrews, Romans, Galatians, Ephesians, Philippi-
ans. Eventually other traditional Pauline Epistles
were added to the several collections and a more
or less stabilized collection finally emerged. (quot-
ed from Metzger 1987, 260-61; cf. also Gamble
1975, 415; 1989, 208)

6. The Muratorian Fragment.

This Fragment, a Latin translation from the seventh
or eighth century, was published in 1740 and is named
after its Italian discoverer L. A. Muratori (see text and
translation in Metzger 1987, 305-7). Its significance for
the reconstruction of the collection and canonicity of
Paul’s letters mainly depends upon its dating. Histor-
ically, the Fragment was considered to be the product
of the western church (Rome?) near the end of the
second century. Included among the NT letters
(twenty-two of the present twenty-seven canonical
books) are Paul’s letters to the Corinthians, Ephesians,
Philippians, Colossians, Galatians, Thessalonians, Ro-
mans, Philemon, Titus and “two to Timothy.” As such,
the Fragment could be a significant testimony to an
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early collection of Paul’s letters. Gamble, however, re-
fers to it as “a puzzling list of letters which perhaps
never will be made wholly intelligible” (Gamble 1975,
407).

The enthusiasm for the value of the Fragment has
been challenged in recent scholarship. A. C. Sund-
berg’s detailed analysis led him to propose a fourth-
century date and an Eastern setting (see similar posi-
tion.s in von Campenhausen and McDonald). Among
Sundberg’s objections to an early date for the Frag-
ment are its attitude toward the Shepherd of Hermas and
the fact that there are no similar lists until the time of
Eusebius in the fourth century.

Not everyone, however, has been persuaded by
Sundberg’s critique. Both Bruce (158 n.2) and Metzger
(1987, 191) are confident that E. Ferguson has ade-
quately refuted Sundberg’s arguments against an early
date. Thus, in some circles at least, the Fragment is
regarded as an authoritative list of NT books in the
Roman church by the end of the second century.

7. Some Later Church Fathers (c. 150-254).

Significant individuals during this period include Ta-
tian (c. 110-180), Irenaeus (d. c. 202), Clement of Alex-
andria (c. 160-215), Tertullian (c. 160-220) and Origen
(c. 185-254). The general consensus among scholars is
that these Fathers recognized and accepted either
thirteen or fourteen (if Hebrews is included) letters of
Paul. Tatian appears to reject 1 and 2 Timothy, and
neither Irenaeus nor Clement mentions Philemon.
Origen often uses the phrase “Paul said” or “Paul
says.” Thus one can fairly safely conclude that by the
middle of the third century there was a broadly uni-
form consensus with respect to the contents of the
Pauline corpus. But final confirmation of this has to
await evidence from the following century.

8. Summary.
The following points seem well established.

8.1. After the first century Paul’s letters circulated as
a collection and not (with possible minor exceptions)
as individual letters. Although P* represents the ear-
liest extant evidence of such a collection, it may be
only one of several independent collections. The oth-
er collections may have included as many as seven,
ten, thirteen or fourteen letters of Paul respectively.
Some later collections also included “Third Corinthi-
ans” and “The Epistle to the Laodiceans.”

8.2. References/allusions to Paul’s letters by church
fathers from the second century onward indicate an
increasing appeal to Paul’s authority and theology in
the church so that by the middle of the third century
the content of the Corpus Paulinum was pretty well
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decided although not yet canonized. Methodo-
logically, we must not assume that the fathers felt
obliged to mention all the letters they knew or that
they intended to construct a “canon” of authoritative
Scripture.

8.3. The significance of the Muratorian Fragment
needs to be tempered in the light of criticisms made
by Sundberg and others. If it is authentically from the
second century, one cannot help being puzzled by the
lack of similar lists until the fourth century (McDon-
ald, 139).

9. Canonicity.

Enough has been said above to indicate that the col-
lection of Paul’s letters was a significant factor in their
ultimate canonicity. Although addressed to specific
congregations, they increasingly were valued for their
universal applicability and apostolic authority within
the first and second century. One can safely conclude
that a Pauline corpus of thirteen letters existed by the
beginning of the third century. These, along with the
Gospels and the other letters which now make up the
NT, were declared “canonical” by the Council of Car-
thage in AD. 397.

There are a number of confluent factors which led
to the canonicity of the entire NT generally and Paul’s
letters specifically. Externally, there was the problem
of false teaching. What Paul faced during his own life-
time, and is reflected in the Pauline corpus, including
the disputed letters, became more acute in the post-
apostolic age with the development of Gnosticism and
other heresies. This continually forced the church to
appeal to an authoritative and widely accepted body
of literature to define its theology (note the emphasis
in the Pastorals on keeping “the faith” and “sound
teaching,” guarding “the truth” and the “good depos-
it,” etc.). Schmithals has proposed that the earliest col-
lection and editing of Paul’s letters was motivated by
an attempt to provide a universal body of Paul’s letters
to serve as an authoritative weapon against Gnosti-
cism (cf. the critique of Schmithals by Gamble 1975).

Marcion played a significant role in the develop-
ment of the Pauline canon when he published his list
of ten Pauline letters in the mid second century. The
question whether or not he created this “hyper-Paul-
inist” list or utilized an earlier collection is secondary
to the insight that it provides on the status of Paul and
his letters. It may have stimulated the church to clarify
and enlarge its position on the content of the Pauline
corpus because succeeding lists contain additional let-
ters. However, too little is known about the effects of
Marcion’s canon to suggest that it forced the church
to formulate a canon of its own in opposition to his.
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Montanism (c. 140-180), on the other hand, with its
claim to new revelations, prophecies and inspiration,
undoubtedly made it necessary for the church to es-
tablish additional norms of authority.

The internal criteria that determined the canon in-
clude such concepts as apostolicity, orthodoxy and
catholicity. Since Paul was regarded as a legitimate
and inspired apostle by the church, his letters were
considered part of the “apostolic deposit of faith” and
thus authoritative for the church. This reverence for
Paul contributes to the argument for a Deutero-Paul-
ine school which would have appealed to his apostolic
authority in addressing the theological needs of later
generations (Ephesians, Pastorals).

Nevertheless, there were factors other than the con-
cepts of inspiration and apostolicity at work in the
second and third century. Certain apocryphal Gos-
pels, Letters, Acts, etc., claimed to be apostolic (e.g.,
Peter, Thomas, Philip) but were rejected. Even Paul’s
“Epistle to the Laodiceans” was judged to be spurious
and hence not included among the canonical letters
of Paul. The antiquity of a document (i.e., that it was
written during the apostolic age), its orthodoxy and its
usage in the church also helped to shape the canon.
The Muratorian Fragment, for example, rejects the
“Shepherd of Hermas” because it was written too re-
cently and cannot be included “among the prophets
whose number is settled or among the apostles to the
end time” (section 6).

In spite of a general consensus regarding the ca-
nonical status of Paul’s letters by the end of the sec-
ond century, there are a few interesting scenarios that
continued into and beyond the fourth century. We
noted above that the Pastorals were not included in
such early collections as those of Marcion or P*. Phi-
lemon also is missing from P*, although it, along with
2 Thessalonians, may have been part of the missing
seven leaves at the end.

The book of Hebrews had a curious and checkered
career. In Alexandria (the eastern church), it was held
in high regard, was used in the church and consid-
ered to be Pauline. Hence its inclusion in P* as one
of Paul’s letters. Rome (the western church), on the
other hand, doubted Hebrew's apostolic (Pauline) au-
thorship and did not include it among the Pauline
letters. This may account for its absence from the
Muratorian Fragment, a creation of the western
church. According to Bruce, it was not until the fourth
century, and only due to the persuasive influence of
Athanasius, that Rome consented to include Hebrews
in the Pauline corpus (Bruce, 220).

The order or sequencing of Paul’s letters varies in
most lists. Many group the letters written to churches

followed by those written to individuals. Occasionally
letters to the same community (Corinth, Thessalonica)
appear as a single reference. Other arrangements uti-
lize the principle of decreasing length.

Finally, we should note that there are a number of
divergences within the canon of the NT even after the
Third Council of Carthage (AD. 397). Letters like
“Third Corinthians” and “The Epistle to the Laodi-
ceans” continued to be used in some churches. Codex
Sinaiticus (fourth century) includes Barnabas and The
Shepherd of Hermas in its list; Alexandrinus (fifth cen-
tury) has I Clement and 2 Clement 1:1—12:5; and Cla-
romontanus (sixth century) mentions Barnabas, The
Shepherd, the Acts of Paul and the Apocalypse of Peter.
Thus we do well to heed Metzger who wisely notes, “It
would be a mistake to represent the question of the
canon as finally settled in all Christian communities
by the beginning of the fifth century” (Metzger 1987,
239).

See also APOCRYPHAL PAULINE LITERATURE; AUTHORITY,
PASTORAL LETTERS; PAUL AND HIS INTERPRETERS; PAUL IN
ACTS AND LETTERS; PAUL IN FARLY CHURCH TRADITION;
TEXTUAL CRITICISM.
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CENTER OF PAUL’S THEOLOGY

The endeavor to ascertain whether there is a central
organizing principle in Paul’s theology has been pur-
sued actively in recent studies. All students agree that
Paul’s thinking is not so much systematic as “occasion-
al.” But there the agreement stops. When we ask about
a “Pauline center,” or the underlying principle of co-
herence in Paul’s theology, we are faced by a bewil-
dering variety of answers. Usually the suggestions
made range from being too narrow to being too wide.
Proposals that say no more than “Jesus Christ is the
center of Paul’s life and thought” or “he saw life un-
der the lordship of Christ” (see Gibbs; Dunn, 369-72)
are of course true, but they hardly touch upon the
complexity of this man’s mind. Nor do they account
for the flexibility of Paul’s sensitive response to situa-
tions he met. The same criticism has to be leveled at
proposals that concentrate on single christological ti-
tles (e.g., “Son of God,” so Cerfaux, 4) or more vaguely
on a generalized summary of Christ’s saving work
(e.g., “christological soteriology,” so Fitzmyer, 16).

1. Some Recent Proposals
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2. The Need for Criteria

3. Patterns of Pauline Theology
4. The Theme of Reconciliation
5. Conclusion

1. Some Recent Proposals.

The classic Lutheran position (stated by Kasemann,
168-69; but cf. Conzelmann, 159-60, in critique of Buit-
mann) is to affirm the centrality of justification* by
faith.* But this assertion has been challenged in re-
cent times by a variety of interpreters (listed in Plev-
nik, 461-62).

At the other extreme we encounter suggestions that
have been too far-reaching. For example, Sanders
draws attention to “two readily identifiable and pri-
mary convictions which governed Paul’s Christian life:
(1) that Jesus Christ is Lord, that in him God provided
for the salvation of all who believe . . ; (2) that he,
Paul, was called to be the apostle to the Gentiles” (441-
42). Again both statements stand out as clearly demon-
strable, but they do not bring us directly to the heart
of Paul’s message.

C. J. A. Hickling accepts these two propositions as
essentially accurate but goes on to add a rider: “God
has already brought about in Christ a decisive and
final transformation of time” (199-214). Hickling’s posi-
tion brings us nearer to the Pauline center, since it
recognizes the new age and the new life that came
into the world through Christ; and Hickling rightly
praises the novelty of divine grace.* Nonetheless, his
dualistic framework remains somewhat of an abstrac-
tion, requiring to be filled out with personal content
and application. ]. C. Beker adopts a similar apocalyp-
tic* framework and regards “apocalyptic [as] the indis-
pensable means for [Paul’s] interpretation of the
Christ-event” (Beker 1980; this entire work is an expli-
cation of his seminal essay of 1978). He matches this
schema, however, with an interface of Paul’s use of
“symbolic” terms in applying the conviction he had
about the cosmic triumph* of God to particular con-
tingencies in the situations of his readers. This “inter-
action between coherent center and contingent inter-
pretation” is offered as the key to Paul’s hermeneutic,
and indeed his theology. The outstanding question
remains, however: how can a series of events on a
cosmic scale be made normative for, and binding on,
various human situations? (Beker’s response to this
critique is treated in his second edition preface. See
too Beker 1990.)

The most comprehensive discussion of a centrum
Paulinum, by Plevnik, reverts in its conclusion to a
broad spectrum of components which, it is said, go to
make up the range of Paul’s convictional base, namely:
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Any center of Pauline theology must therefore in-
clude all those components of the apostle’s gospel:
his understanding of Christ and of God, his under-
standing of God’s salvific action through Christ,
involving the Easter event and its implications, the
present Lordship, the future coming of Christ, and
the appropriation of salvation. (Plevnik, 477-78)
Not surprisingly, the conclusion is then drawn that
“the center is thus not any single aspect of Christ. . .
but the whole Christ.” The net is so widely cast that
almost everything in Paul’s preaching* is included or
regarded as equally significant.

2. The Need for Criteria.

Clearly, before entering the field with any further sug-
gestions as to a Pauline center, the question must be
asked about the criteria by which any proposal may be
justified. There is here the obvious danger of a her-
meneutical circle since the criteria are drawn from the
same body of data that hypothetically contains the
organizing principle; so, it may well be objected that
we are selecting criteria which we know in advance
will serve the interests of our proposed term. There
seems to be no way to escape this dilemma unless we
are prepared to abandon the quest and treat Paul’s
theology as fragmentary responses delivered ad hoc.
Yet, provided we continue to test the criteria by the
data as they are uncovered and provided we are will-
ing to revise the initial theoretical proposal in the light
of the reconstructed criteria, the enterprise is worth-
while and may be honestly and conscientiously pur-
sued. The better way of putting the process then is to
speak of a “hermeneutical spiral” by which we rise
from one level to a more adequately framed hypothe-
sis as new data are fed into the inquiry and it moves
upward and forward.

In general terms the set of criteria needed to deter-
mine a Pauline core may include the following: (1)
Paul’s attested awareness of a central affirmation or
cluster of affirmations that embody his chief message:
the “center” is thus the primal reality from which he
draws his entire theology; (2) the role of tradition
which implies that Paul can and did take over pre-
formed creedal statements (see Creeds), hymnic/po-
etic fragments (sez Hymns) and baptismal reminders
that he thereby made his own possession (e.g., Phil
2:6-11; Rom 3:24-26; 1 Cor 8:6; see Liturgical Ele-
ments). To this truism should be added a factor that
is often overlooked (e.g., by Plevnik, 465), that Paul
often redacted the tradition where it was deemed to
be inadequate or misleading (e.g., on Col 1:15-20); (3)
the extent of Paul’s correspondence, which is deter-
mined by the interpreter’s choice of letters claimed to

be indisputably authentic. Obviously, if, for instance,
Colossians* is held to be Deutero-Pauline, the best
that may be claimed is that it represents an extension
(and perhaps a modification) of Paul’s thought adapt-
ed to a new situation arising after his death; and (4)
the bid to locate what is unique in Paul so that “any-
thing that is derived from something else in Pauline
theology is not the center” (Plevnik, 466, interpreting
A, Schweitzer’s and Sanders’s contributions).

3. Patterns of Pauline Theology.

The basic patterns of Paul’s theological teaching, de-
rivable mostly from his generally undisputed letters,
are as follows:

3.1. God’s Grace. The primacy of God's grace*
which takes the initiative and promotes human recov-
ery (Rom 8:29-30; Phil 1:6; 1 Cor 15:10; 2 Cor 5:18-21;
cf. 2 Thess 2:13; Eph 2:1-10).

3.2. The Cosmos. Such an operation, while entering
human history in the person of Jesus of Nazareth and
at a given point of time (Gal 4:4; cf. Eph 1:10), has
repercussions that affect the cosmic scene and involve
even the mysterious spiritual intelligences often re-
ferred to in Paul’'s worldview (se¢ Angels; Elements;
Principalities and Powers). These cosmic forces are
regarded as both created by God and alienated from
him (Col 1:15-20; cf. Eph 3:9-10; Rom 8:38-39; 1 Cor
8:5-6).

3.3. The Cross. The cross remains crucial to Paul’s
salvation teaching both as an event in time and as
related to creation’s recovery and humanity’s need as
sinners. But with equal insistence Paul regards the
cross as the instrument of self-denial by which the
“flesh”* is overcome and a new life, cruciform in
shape and diaconal in character, is made possible
(Gal 2:20; 6:14; see Cross, Theology of the).

3.4. Ethical Imperative. Thus the gap between histor-
ical “is™ness and ethical “ought”-ness has to be
bridged (see the texts in Dahl), and a rationale pro-
vided for the apostolic claim that the death and res-
urrection* of the man Jesus impinge upon human
activity both as a power to break the stranglehold of
evil and as an effectual summons to new life (Rom 6:1-
23; Gal 1:4; 5:13-26; 1 Cor 15:20-28, 34; 2 Cor 5:18-21;
1 Thess 5:9-10; see Ethics; Dying and Rising).

3.5. Missionary Mandate. Nor can we overlook the
way Paul’s theology was bound up with his professed
vocation. He was both a Christian and a missionary
(see Mission), charged with a mandate to proclaim and
live out the saving truth he claimed to have found in
Jesus Christ (Rom 1:1-5; Gal 1:15-16; 1 Cor 9:16-18;
Rom 10:14-17). Word and life for Paul went hand in
hand; and missionary theology meant just as obvious-
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ly both the kerygma and the way of life Paul exempli-
fied and enacted in his pastoral dealings with awk-
ward people (at Corinth) and ugly situations (at Phi-

lippi).

4. The Theme of Reconciliation.

It is the overall theme of reconciliation (see Peace,
Reconciliation), we propose, that meets most of—if
not all—these tests (see Martin). This is not to say that
the word-group katallass- is prominent in Paul’s writ-
ings; manifestly it is not. Nor is it claimed that “rec-
onciliation” is used with the same nuance in those
places where it does occur; obviously it does not. But
the contention stands, namely, that reconciliation pro-
vides a suitable umbrella under which the main fea-
tures of Paul’s kerygma and its practical outworking
may be set (see Lemcio 1988, 3-17; 1990, 3-11, for a
bold assertion of what these features or “categories”
were, summed up as “God [who] sent or raised Jesus.
A response towards God brings benefits”). Moreover,
justice is done to some of the main motifs in Pauline
missionary theology.

The term reconciliation has a pre-history in the tra-
dition Paul gladly took over, as in 2 Corinthians 5:18-
21 and Colossians 1:15-20. However, he was not con-
tent to leave the term open to misunderstanding; and
there is form-critical, linguistic and tradition-historical
evidence to show how he has changed the word’s
meaning by subtle editorial adaptations to the sur-
rounding context. In particular, he has disinfected the
term of its gnosticizing taint by anchoring reconcilia-
tion in the historical events of Jesus’ passion and tying
in the effect of reconciliation to moral transformation
in human lives.

The counterarguments in Paul are always on the
level of personal relationships, of which the forgive-
ness of sins is the great reality shared alike by apostle
and people. To that experience he appeals under a
variety of images—new creation,* justification* re-
demption,* sonship (see Adoption, Sonship), the gift of
the Spirit (see Holy Spirit) and the promise of resurrec-
tion.*

Against those enthusiastic followers who believed
that their baptism brought the completion of salva-
tion* here and now, and against the intruding teach-
ers who discounted morality as irrelevant once the
spirit had been saved, Paul entered the plea of the
“eschatological proviso,” the “not-yet” of reconcilia-
tion which, unlike justification, is still going on and
needs to be renewed continually. Hence the call to
Christians at Corinth, “Be reconciled to God” (2 Cor
5:20), lest they receive God’s grace to no purpose
(2 Cor 6:1) and fail to see his proffered forgiveness
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(2 Cor 2:5-11; 6:11-13). Reconciliation is thus admira-
bly suited to express and safeguard the existential ele-
ment in Paul’'s moral theology. God has achieved a
final reconciliation of the world but men and women
need to learn to live with moral sensitivity and vig-
ilance until the end comes.

The blend of God’s deed and Paul’s role as a rec-
onciling agent at Corinth and in the note to Philemon
illustrates how the transition from historical factuality
to ethical obligation may be made. The middle term
is Paul’s “ministry of reconciliation” (2 Cor 5:18)—the
one clear job description Paul has left on record. What
God did expressed his great love,* with Christ’s cross
at the center (Rom 5:1-11). As Paul gratefully rejoiced
in that love as a fact of experience, conveyed by the
Spirit, he saw his mission as modeling what God had
done in recalling the Corinthians to their true alle-
giance and in urging Philemon* to consider the social
implications of the new life on which he had em-
barked. The skeleton of an adequate ethical theory is
here seen in embryo—even if it took Christians eight-
een centuries to work out the force and relevance of
this admonition.

Equally, the same may be said about the teaching
in Ephesians 2:11-22. Here reconciliation takes on a
horizontal direction. The inveterate hostility between
Jews and non-Jews (see Gentiles) is overcome in the
cross of Jesus who has reconciled both groups in one
body (see Body of Christ). The “one new person” in
place of two suggests the vision of a “third race,” a
new species of humankind, who in becoming part of
the divine family form a microcosm of that new socie-
ty which is a token in God’s design to place all of
conscious life under the headship* of the cosmic
Christ (Eph 1:10).

5. Conclusion

These far-ranging and distinctive ideas—covering
cosmic, personal, societal and ethnic areas of our hu-
man story—are nevertheless part of a pattern, whose
picture fills the tapestry. The various strands are close-
ly textured and intricately woven together. Yet they are
not aimlessly put into a frame. There is an emerging
design and a coherent picture. And the most adequate
and meaningful title for the result is, we submit, “rec-
onciliation.”

See also CHRISTOLOGY; CROSS, THEOLOGY OF THE; JUSTI-
FICATION; PAUL AND HIS INTERPRETERS; PEACE, RECON-
CILIATION; RIGHTEOUSNESS, RIGHTEOUSNESS OF GOD.
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CEPHAS. See PETER

CHAINS. Se¢ PRISON, PRISONER.
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CHILDREN OF ABRAHAM. See ABRAHAM.
CHILDREN OF GOD. Se¢ ADOPTION, SONSHIP.

CHRIST

Paul’s extraordinarily frequent use of the term Christos
calls for explanation. Paul often used the term as a
virtual second name for Jesus, or as a way of distin-
guishing this particular Jesus from others. Various
texts also show that Paul was well aware of the larger
significance of the term Christos/Masiah. It is also no-
table that there are certain ways Paul refrained from
using the term Christos; for instance, we never find the
phrase “Jesus the Christ.” Careful study of the Jewish
and Greek background does not explain the frequen-
cy and manner in which Paul used the term Christos.
His usage is best explained by the fact that Paul re-
ceived a tradition associating the term Christ with the
core of the early Christian message: the death and

resurrection* of Jesus (cf. 1 Cor 15:34). This received
tradition,* coupled with the singular experience Paul
had of Christ on the Damascus Road (see Conversion
and Call), go far in explaining the distinctive ideas the
apostle associated with Jesus being the Christ. There
is, however, no clear explanation or rationale for the
particular permutations and combinations that we
find in Paul’s letters where he juxtaposes Christ with
various other names and titles. Christos most often
seems to appear where Christ's death, resurrection
and return are under discussion. The en Christo formu-
la in many ways best encapsulates Paul’s view of the
condition and position of Christians—they are “in
Christ.” The use of the term Christos in the disputed
Pauline letters differs little from what we find in those
letters generally regarded as authentic, except that
there is more emphasis on what may be called cosmic
christology.

1. Jewish Background

2. Greek Usage

3. Origin of the Christian Christos Usage

4. Pauline Usage

5. The En Christo Formula

6. Christos in the Contested Pauline Letters

1. Jewish Background.

The Greek verbal adjective christos (which came to be
used as a noun) and its Hebrew analog masiah are
terms which were used in early Judaism and Christi-
anity to refer to an anointed person set apart for a
special task and, in particular, to a royal and/or mes-
sianic figure. In the political realm the term was used
of Davidic kings (Ps 18:50; 89:20; 132:10-17). In this
regard 2 Samuel 7:8-16 is especially crucial as it ex-
presses the hope that God* would provide the ideal
Davidic ruler. It should be noted, however, that none
of the later OT prophetic books use the term masiah
for the future royal one like unto David (cf,, e.g., Zech
9:9-10; 12:7—13:1). Indeed, in Isaiah 45:1 the term
refers to Cyrus, and in Habakkuk 3:13 it appears to
refer to a presently reigning king. Furthermore, in
early Jewish literature the term is found infrequently
(cf. Pss. Sol. 18:5; 4QPBless 3; CD 12:23-24; 14:19;
19:10-11; 1 Enoch 48:10; 52:4) and does not seem to
have been “an essential designation for any future re-
deemer” (De Jonge 1966, 147).

There were various forms of messianic expectation
in early Judaism, but it does not appear that the terms
translated into English as “Messiah” were used with
any frequency, and they probably were not technical
terms for a future redeemer figure. The messianic
hope of early Judaism could incorporate the idea of
one or more messianic figures, as in the royal and
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priestly anointed figures at Qumran (e.g., 1QS 9:10-11;
CD 12:22-23), or none at all when it was believed that
Yahweh himself would finally rescue his people (e.g.,
1QM 11—12).

2. Greek Usage.
It is surprising that the term Christos is used so fre-
quently by Paul (270 out of a total of 531 uses in the
NT) and that it seems to be used as a name for Jesus
rather than as a title or descriptive term. This is espe-
cially remarkable since in the main Paul was writing
to Gentiles* who may or may not have been familiar
with the Jewish background for this term. In secular
Greek usage the term christos simply means an oint-
ment or cosmetic, but apparently it never referred to
the one anointed (cf. Euripides Hipp. 516; Moule, 32).
A fragment from a manuscript written by Diodorus
Siculus (1b;38-39, 4) shortly before the time of Jesus
uses the term neochristos to refer to a building “newly
plastered.” Thus the prolific Pauline use of the term
Christos, almost as a name for Jesus, requires an expla-
nation. This is especially so since there was a perfectly
good Greek word available for speaking of an anoint-
ed person, éleimmenos (from the verb aleipho,
“anoint”). And in fact Aquila used this term to render
the Hebrew masiah in his Greek translation of the OT.
The suggestion that the term Christos as a surname
for Jesus arose in Gentile Christianity, where its orig-
inal royal or messianic Jewish connotations were no
longer understood, fails to explain why Paul, a Jew, is
the chief employer of this term among NT writers
(Hengel). Paul’s understanding of the meaning of the
term is clear from 2 Corinthians 1:21 where we find
the play on words “God establishes us in Christ (eis
Christon) and has anointed us (chrisas).” Yet, strikingly,
Paul rarely speaks of the Christ, but rather lesous Chris-
tos (Jesus Christ) or sometimes Christos Izsous (Christ
Jesus) or even ko Kyrios Iesous Christos (the Lord Jesus
Christ). This usage strongly suggests that before Paul
wrote his letters the term Christos was used widely in
early Christianity as part of the name of Jesus. Were
this not the case, we would expect Paul somewhere to
explain to his audience(s) what the term meant. We
must consider briefly the evidence that points to a pre-
Pauline use of the term Christos for Jesus.

3. The Origin of the Christian Christos Usage.

In one of Paul’s earliest letters, 1 Thessalonians, prob-
ably written in the 50s if not earlier, a variety of uses
of Christos appear. For example, Paul speaks of the
“Lord Jesus Christ” (1 Thess 1:1; cf. 1 Thess 5:23, 28),
“Christ” (1 Thess 2:6), “in Christ Jesus” (1 Thess 2:14)
and, what was to become one of Paul’s favorite
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phrases, “in Christ” (1 Thess 4:16). This suggests that
in the early 50s, and even earlier, the term Christos had
already become a virtual name for Jesus and would be
recognized as such by Paul’s audience in Macedonia.
A similar variety of usage and assumptions can be
observed in 1 Corinthians. There, for instance, we
find not only the phrase “Christ Jesus” (1 Cor 1:1-4)
but also “Christ” (1 Cor 1:6) as well as “our Lord Jesus
Christ” and “Jesus Christ our Lord” (1 Cor 1:2, 7-10).
There is no obvious significance to this variation; all
these terms and phrases refer to the same person in
his relationship to his people. Detailed studies about
Paul’s use of the term Christ have made clear that Paul
uses the term in a variety of ways and combinations
with other names and tites, and only rarely is it pos-
sible to explain these permutations. It would appear
that there is no theological rationale for Paul some-
times using the phrase “Christ Jesus” rather than “Je-
sus Christ,” or sometimes preferring the phrase “the
Lord Jesus Christ” as opposed to “Christ.”

It can be shown that Paul uses the term Christos and
its variants especially in contexts where he is drawing
upon pre-Pauline tradition or is reflecting on the
eschatological significance of Christ's death, resurrec-
tion and parousia (see Eschatology). These epochal
events are the primary reason Paul is willing to call
Jesus Christos (cf. Hengel, 146-48). A summary of Paul’s
theology of Christ can be found in 2 Corinthians 5:14-
21. Christ is the one who died—once for all—and was
raised so that those whom he has redeemed might live
for him. These events bear witness to the self-sacrifi-
cial love that Christ expressed for his people and
which they in turn are to emulate. Christ then is the
great reconciler of humans to God (2 Cor 5:19; see
Reconciliation) and of humans to each other (Gal
3:28). It is the climactic salvific events at the close of
Jesus’ life that especially cause Paul to call Jesus the
Christ. The significance of these events for defining
the Christ is also made clear by Paul’s virtual silence
regarding Jesus’ miracles. Furthermore, though Paul
does draw on the tradition of Jesus’ sayings in 1 Co-
rinthians 7 and elsewhere, he does not cite such say-
ings as of the essence of his gospel* or kerygma (se¢
Preaching, Kerygma), nor as the heart of the early
Christian confession of faith about Christ.

It is important to note that when Paul rehearses the
paradosis, the sacred “tradition” of early Christians
which he and others handed on, he indicates that it
included the confession that “Christos died for our
sins” (1 Cor 15:3). This extraordinary formula, having
no known precedent in early Judaism, is regarded as
the heart of Christian faith by Paul, who had learned
of it from those who were “in Christ” before him. This
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means that in the period between A.D. 30 and the
point at which Paul received this tradition (surely
prior to his missionary journeys) the term Christos was
not only being used by Christians as a term having
exclusive reference to Jesus, but already it was being
closely linked to Jesus’ death as the means of eschat-
ological salvation.

It is possible, as Dahl concluded (1974), that this
development can be traced back to the fact that Jesus
was crucified as a messianic pretender. There is room
for doubt about this, however, since the title on the
cross may well have read Basileus, Melek and Rex rather
than Christos, Masiah and Christus. It is perhaps more
probable that the early and even pre-Pauline use of
the word Christos, virtually as a name for Jesus, is ex-
plained by the fact that Jesus during his ministry in
some way identified himself as God’s final agent
(Masiah) and also spoke of his death in terms some-
thing like we find in Mark 10:45 (cf. Witherington,
251-56). Perhaps also the early Hellenistic-Jewish
Christians knew that the average Greek speaker might
easily take the word Christos, like the more familiar
term Chrestos (cf. Suetonius Claudius 25, where evident-
ly Christus is read as Chrestus) to be a name, distin-
guishing this Jesus from others by that name. Further-
more, it is possible that the double name Jesus Christ
in part became common because early Christians
wished to suggest the royal dignity of their savior and
thus gave him a double name like other notable fig-
ures of the era, such as Caesar Augustus.

4. Pauline Usage.

Paul, wherever he may have first heard of Jesus being
called Christos as a virtual second name, did not lose
sight of the fact that Christos was originally likely to
have been a title. This is shown by several pieces of
evidence. First, Paul never juxtaposes Kyrios with Chris-
tos alone, for this would amount to awkwardly combin-
ing two titles (Grundmann, 542-43). The one possible
exception to this rule is found in Colossians 3:24
where we find 6 kyrio Christo douleuete (“you serve/are
slaves to the Lord Christ”), but there kyrio may well
carry its secular meaning of “master,” not divine Lord
(cf. Col 3:22-23). Second, Paul never adds a genitive to
the term Christos (as may be observed in early Judaism,
e.g., “the Anointed of the Lord”). In fact, he does not
use the term in any sort of possessive expression, such
as “God’s Christ” (but cf. 1 Cor 3:23). Neither is Chris-
tos ever used as a simple predicate in the Pauline let-
ters. Nor is the expression “Jesus the Christ” ever
found (Dahl, 37). In fact, Paul never feels it necessary
to state the formula “Jesus i the Christ,” nor does he
argue for the idea. On the other hand, he among

others utilized what is commonly regarded as the ear-
liest of Christian confessions “Jesus is Lord” (Rom
10:9; see Creeds). This evidence strongly suggests that
the messiahship of Jesus was not under debate in the
Pauline communities, and that Paul himself took it as
a presupposition for all other confessions. In his let-
ters he did not, for example, try to demonstrate by
prooftexts the messiahship of Jesus. J. D. G. Dunn puts
it this way:
[Paul] makes no attempt to prove that Jesus really
is “the Christ” despite his suffering and death.
“Christ” is no longer a title whose fitness in its
application to Jesus has to be demonstrated. The
belief in Jesus as the Christ has become so firmly
established in his mind and message that he sim-
ply takes it for granted, and “Christ” functions sim-
ply as a way of speaking of Jesus, as a proper name
for Jesus (so even in 1 Cor. 15.3). (Dunn, 43)
One of the most important ways Paul uses the term
Christos is in a daring phrase meant to characterize his
preaching: Christos estauromenos (“Christ crucified,”
1 Cor 1:23). The phrase must have had some shock
value for Jewish listeners since there is no conclusive
evidence that early Jews expected a crucified Messiah.
Crucifixion* was a punishment reserved for the worst
criminals and revolutionaries. Jews, on the basis of a
certain reading of Deuteronomy 21:23 (cf. Gal 3:13),
seem to have understood crucifixion to be a sign that
the crucified person was cursed by God. There is no
conclusive evidence that Isaiah 53 was ever applied to
the Messiah before Jesus’ day (the significance of the
evidence from Tg. Isa 53 is debatable).

Careful scrutiny of Paul’s usage of the term Christ
suggests that in the main Paul’s meaning was not de-
rived from early Jewish ideas about God’s anointed,
but rather from traditions about the conclusion of Je-
sus’ life and its sequel, coupled with Paul’s own Da-
mascus Road experience. These events forced Paul to
rethink what it meant for someone to be the Davidic
Messiah (Kim). The fact that Paul and other early
Christians used the term Christos to refer to someone
who had died on the cross and had risen from the
dead, indicates the extent to which the meaning of the
term was transformed. Christos brought redemption to
his people by dying, rising and being exalted (see Ex-
altation) to authority* and power* at the right hand
of God over all the principalities (see Principalities and
Powers). He did not bring redemption by throwing off
the yoke of Roman rule during his earthly ministry. In
short, Paul has something rather different in mind
from what is found in such texts as Psalms of Solomon
17—18 where Messiah is seen as a conquering hero
throwing off the yoke of a foreign rule.
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Yet it would not be quite true to say as Grundmann
does that “the understanding of the Messiah loses its
national, political, and religious significance and the
significance of the Messiah in human history is attest-
ed and expounded. This is the distinctive theological
achievement of Paul” (Grundmann, 555). In Romans
15:8 Paul very clearly recounts the fact that Christ be-
came a servant to the circumcision,* and he holds out
the hope of the salvation* of many Jews at the escha-
ton (Rom 11:25-26). Christ is only now a savior to the
Gentiles through his ministers and apostles* like Paul
(cf. Rom 15:16-18), but in Paul’s mind this does not
nullify the significance of Christ’s prior mission and
service to Jews. Indeed, Paul wishes to insist to his
largely Gentile audience that salvation is from and for
the Jew first and also the Gentile (Rom 1:16; see Israel).

Paul was well aware of early Jewish ideas about Mes-
siah being a Jew born under the Law* (cf. Gal 4:4) and
of Davidic ancestry (cf. Rom 1:3), and he is happy to
affirm these things of Jesus. There are also various
places where Paul referred to the fully human char-
acter of this Christos (Rom 5:17-19; Phil 2:7; Rom 8:3).
He was also aware that early Jews by and large did not
think of Messiah as some sort of superhuman figure,
but rather as an exemplary human being especially
anointed with God’s Spirit (Grundmann, 526; but cf.
the parables of I Enoch which suggest a more-than-
human figure, and possibly the Son of man of Dan 7).
Yet here too Paul appears to have gone far beyond the
majority of his Jewish contemporaries in his under-
standing of the Davidic Messiah, for the most natural
way to read the grammatically difficult phrase in Ro-
mans 9:5 is as follows: “comes the Christ who is over
all God blessed forever” (Metzger). This suggests that
Paul saw the Christ as not only assuming divine func-
tions in heaven but in some sense properly being
called God.* This comports with Philippians 2:11,
where Jesus Christos is called by the divine name used
in the LXX, kyrios (“Lord™*), as well as with Colossians
I:19 (*for in him all the fullness* [pleroma] was
pleased to dwell”). It should be noted that in Romans
9:5 Paul very clearly speaks of “the Christ,” which
once more indicates his understanding of the larger
significance of the term.

Paul’s use of Christos in the salutations of his letters*
also points to an exalted view of Jesus. Thus, for in-
stance, in Philippians 1:2 grace and peace are said to
come not only from God the Father but also from the
Lord Jesus Christ. As Moule puts it, “The position here
occupied by Jesus in relation to God, as well as in
many other opening formulae of the New Testament
letters, is nothing short of astounding—especially
when one considers that they are written by mono-
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theistic Jews with reference to a figure of recently past
history” (Moule, 150). In these instances Jesus Christ
is seen as one who dispenses what only God can truly
give—shalom (se¢ Peace, Reconciliation).

Romans 1:16 provides a possible clue indicating why
Paul so persistently used the term Christos and occa-
sionally gave hints that it was originally a title, rather
than using a term such as Soter (“Savior™*) to refer to
Jesus. Though Paul was the apostle to the Gentiles, he
wished to continue to affirm to his audience, and per-
haps on occasion even stress, that salvation is from the
Jews and for the Jews before it is for others. One way
of doing this was to continue to juxtapose the two terms
Iesous Christos. Paul, as a Jew, wished it never to be
forgotten that Jesus, who is savior of the world, is such
only as the Jewish Messiah—the Christos. Thus it may
be that Paul’s use of the term Christos as a virtual name
for Jesus, as well as the manner in which he refrained
from using the term, was not just a matter of habit. On
the other hand, it was an attempt by Paul to remind an
increasingly Gentile church of the Jewish origin and
character of the Savior and his salvation.

The term Christos, if studied in the context of its
varied uses in the Pauline corpus, reveals how the
apostle drew on, amplified, transformed and tran-
scended some early Jewish ideas about the Messiah.
For Paul the content of the term Christos was mainly
derived from the Christ event and his experience of
that event. This led to three elements in his preaching
about Christ that were without known precedent in
early Judaism: (1) Messiah is called God; (2) Messiah
is said to have been crucified, and his death is seen
as redemptive; (3) Messiah is expected to come to
earth again. Non-Christian Jews did not speak of a
crucified Messiah much less of a Second Coming of
Messiah. Nor do we have any evidence that early Jews
were willing to call the Messiah “God,” or one in
whom the fullness of deity dwells.

5. The En Christo Formula,

It was probably due to careful reflection on some of
the three elements listed above that Paul came to use
the phrase en Christo (“in Christ”) as he did (see In
Christ). En Christo was unquestionably one of Paul’s
favorite phrases, appearing 164 times in the chief
Pauline letters and another half dozen in the form en
Christo Iesou (“in Christ Jesus”) in the Pastorals. This
total is especially remarkable in view of the fact that
other NT writers hardly ever used the phrase (but cf,,
e.g., ! Pet 3:16; 5:10, 14). Paul never used the term
Christianos (“Christian”), rather en Christo seems to be
his substitute for this adjective (cf. 1 Cor 3:1). At other
points the phrase en Christo seems to have a more



Christ

pregnant sense indicating the environment or atmos-
phere in which Christians live, that is, they are “in
Christ” A. Deissmann in his pioneering study Die
Neutestamentliche Formel “in Christo Jesu” (1892) argued
that this formula had both a local and mystical mean-
ing in which Christ, as a sort of universal Spirit, was the
very atmosphere in which believers lived.

A good example of this usage is found in 2 Corin-
thians 5:17: “If anyone is in Christ, that person (or
“there”) is a new creation” (cf. Phil 3:8-9; see Creation
and New Creation). In fact whole congregations could
be said to be “in Christ” in the same way they were
said to be “in God” (cf. Gal 1:22 and Phil 1:1 with
1 Thess 1:1). There are a variety of other passages
which seem to have a locative sense (1 Thess 4:16; Gal
2:17; 1 Cor 1:2; 15:18). A. Schweitzer in The Mysticism
of Paul the Apostle (1931), rejecting much of Deiss-
mann’s reasoning, argued that the solidarity that Paul
envisioned Christians having with Christ and with
each other is a corporate one of a quasi-physical na-
ture which occurs through the material rite of water
baptism* and not through some subjective experience
brought about through faith.* This surely goes
beyond the evidence and contradicts such texts as Ga-
latians 2:16 and Romans 5:2. Schweitzer’s view seems
to have been more indebted to his own understanding
of early Jewish eschatology than to Paul.

Paul does speak of Christ being in the believer (Gal
2:20; Rom 8:10), but this is not nearly so characteristic
of the apostle as the phrase en Christo. It does not
seem possible either to argue that Paul is simply using
the language of transfer from one dominion to an-
other or to eliminate completely the locative sense of
en Christo in various instances. Nor can these texts
simply be explained as another way of saying one
belongs to Christ or that things are accomplished for
the believer through Christ. Rather, for Paul both log-
ically and theologically the concept of being en Christo
is central. One cannot do something for or with Christ
unless one is first en Christo. One cannot approach the
Father through the Son (se¢ Son of God) unless one
is en Christo. If one is en Christo then one is in his
body—the ekklesia (see Church). The effects of being in
Christ are varied: human spiritual transformation by
means of death to sin,* possession of the Spirit (see
Holy Spirit), being made a new creation or creature,
having one’s inner person and mind renewed, being
given both hope* and assurance of a bodily resurrec-
tion* like unto Christ’s, and being united spiritually
with a great host of other believers in a living entity
Paul likens to a body.*

The christological implications of this use of en
Christo have been ably summed up by C. F. D. Moule:

“if it is really true that Paul thought of himself and
other Christians as ‘included’ or ‘located’ in Christ;
... it indicates a more than individualistic concep-
tion of the person of Christ . . . a plurality of per-
sons can find themselves ‘in Christ’, as limbs are
in the body.” (Moule, 62, 65)
This means that Paul conceives of the exalted Christ
as a divine being in whom Christians everywhere can
dwell. Put another way, Paul’s views on both incorpo-
ration into Christ and its result, being in Christ, sug-
gest a view of Christ as a divine being “in” whom all
believers can dwell and at the same time a divine
being who can be “in” all believers, through the pres-
ence of the Spirit.

6. Christos in the Contested Pauline Letters.

In Colossians* and Ephesians* we find a further de-
velopment of Paul’s christology focusing on what is
called “the mystery* of Christ.” This mystery is that
God in Christ has provided salvation and reconcilia-
tion for all peoples, Jews and Gentiles, and even for
the whole cosmos (se¢ World, Cosmology). The cosmic
scope of Christ’s role becomes particularly evident in
these two letters. It is thus not surprising that these
letters place more emphasis on the ongoing role of the
exalted Christ than do most of Paul’s earlier letters,
though reference to Christ’s death and resurrection is
not absent. In these two letters Christ is seen not only
as a personal savior for individuals but also as a cosmic
ruler. In Christ is found the storehouse of God’s wis-
dom* and knowledge* (Col 2:2-10), although the mys-
tery is not esoteric since it has to do with Christ’s public
work on the cross and in both letters the mystery is
carefully related to the community of faith. According
to Ephesians 1:22 Christ rules over the cosmos for the
church, and in Ephesians 5:32 the mystery has to do
with the relationship of Christ to his church. Further-
more, the relationship between Christ’s headship over
both the cosmos and the church becomes evident in
the Christ hymn of Colossians 1:15-20, where the two
are mentioned in the same breath.

Among the “faithful sayings” that characterize the
Pastoral Epistles (see Pastoral Letters), only two add
anything new to the concept of Christ revealed in
Paul’s earlier letters. In 1 Timothy 6:13 Christ’s witness
is made before Pilate, thus tracing moments of chris-
tological significance back to an event prior to Christ's
death. Earlier, in 1 Timothy 1:15 we read that Christ
“came into the world” for the specific purpose of sav-
ing sinners. This theme presses the moments of chris-
tological significance even further back into the story

‘of Christ, at least to the inception of Jesus’ human life,

and possibly-alludes to Christ’s preexistence (see Chris-
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tology). The latter idea is expressed elsewhere in Paul,
most clearly in the Christ hymns* of Philippians 2:6-
11 and Colossians 1:15-20. In 1 Timothy 2:5 the stress
is on the humanity of Jesus as the mediator between
God and humanity. Finally, it should be noted that the
Pastorals reflect a certain predilection for the phrase
“Christ Jesus” or occasionally “Christ Jesus” com-
bined with “our Lord.”

The study of Paul’s use of the term Christos provides
a window on the character of Paul’s christological
thought, but it must be supplemented with detailed
study of other important christological ideas such as
Lord,* last Adam* and Son of God.*
See also ADAM AND CHRIST; CHRISTOLOGY; IN CHRIST;
LORD; SAVIOR; SON OF GOD.
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CHRIST HYMN. Se¢e CHRISTOLOGY: HYMNS, HYMN
FRAGMENTS, SONGS, SPIRITUAL SONGS; PHILIPPIANS, LETTER
TO THE; WORSHIP.

CHRISTOLOGICAL MONOTHEISM. See
CHRISTOLOGY; GOD; SON OF GOD.

CHRISTOLOGY
Pauline christology has frequently been discussed un-
der the headings of the prominent titles Paul em-
ployed—Christ,* Lord,* Son of God,* Savior*—and
prominent analogies such as Adam* and Wisdom.*
Important as this christological nomenclature may be,
however, it does not engage the full picture of Pauline
christology. In an attempt to enlarge on the perspec-
tive gained through an account of the individual
facets of Paul’s christology, this article will focus on
the origins of Paul’s christology, its narrative frame-
work, its dual focus on the divinity and humanity of
Christ, the significance of Paul’s christology for the
early church and its distinctive contribution in com-
parison and contrast with other canonical christolo-
gies.

1. The Origins of Paul’s Christology

2. The Narrative Framework of Paul’s Christology

3. The Divinity and Humanity of Jesus Christ in

Paul’s Christology
4. The Impact and Influence of Paul’s Christology
5. The Distinctiveness and Commonality of Paul’s
Christology

1. The Origins of Paul’s Christology.
There are various possible starting points for discuss-
ing the sources or origins of Paul’s christology.

L1. Judaism. One approach is to attempt to extrap-
olate from the NT documents and extracanonical
sources Paul the Pharisee’s (se¢ Jew, Paul the) beliefs
about the coming Messiah. How much of a debt did
Paul’s christology owe to his pre-Christian messianic
beliefs? This enterprise, however, involves a tremen-
dous amount of conjecture not only about messianic
faith in pre-AD. 70 Pharisaism, but also about Paul’s
unique appropriation of his heritage (for the com-
plexity of the evidence representing the “Judaisms” of
Paul’s day, see Neusner et al.). Unfortunately, apart
from a few references here and there, Paul says little
about his pre-Christian beliefs about Messiah. The
most one can assume, judging from a text such as
Romans 9:5, is that he must have believed in a coming
human and Davidic Messiah. While Paul’s debt to Jew-
ish messianism, and particularly Pharisaic messian-
ism, was surely greater than this, the evidence for dis-
covering the degree or character of this debt is not
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available (but see Hengel 1991).

1.2. Hellenism. Another method of ferreting out the
origins of Paul's christological thinking has been the
religionsgeschichtliche (“history-of-religions”) approach.
Perhaps the paramount and most influential example
of this approach is W. Bousset’s classic work Kyrios
Christos (1913). There the christology of Paul and the
early church is compared with ideas from the Greco-
Roman world, particularly those found in its various
forms of pagan religious thought. For example, it was
assumed that Paul appropriated the title kyrios
(“Lord”*) from pagan usage and so reflected the Hel-
lenizing influence on early Christian thought. An un-
derlying premise of this approach, however, assumes
a radical distinction between Hellenism* and Pales-
tinian Judaism, an assumption that has been severely
discredited by the work of M. Hengel and others
(Hengel 1974; see Hellenism). Research has shown,
for example, that documents such as Sirach and the
Maccabean corpus attest to the influence of Helle-
nism on Palestinian Jewish thinking about God and
other religious matters well before the Christian era.

But apart from these more general considerations,
there is evidence that the title kyrios arose from an
early chapter in the emergence of the church and was
not a product of the later Hellenization of Christian-
ity. The Aramaic cry Marana tha, “Our Lord, come” (1
Cor 16:22; see Liturgical Elements), which surely goes
back to Aramaic-speaking Palestinian or bilingual
Antiochean Jewish Christians, shows that prior to the
writing of Paul’s extant letters, Jesus was being in-
voked and beckoned as a divine Lord who would re-
turn to his people. Had early Christians believed Jesus
was simply a deceased Palestinian Jewish teacher, this
sort of address would never have arisen (cf. Moule,
Longenecker). And its preservation in Aramaic, trans-
literated into Greek, attests to its revered place in early
Christian devotion to Christ (see Worship).

1.3. Paul’s Conversion/Call and Early Christian Tradi-
tion. For reasons such as we have just given, modern
research into the origins of Paul's christology has
found a more promising approach in examining early
christological confessions (se¢e Creed) embedded in
Paul’s letters and in exploring Paul’s own statements
about his call/conversion (see Conversion and Call).
From this evidence conclusions may be drawn about
how that experience and his encounter with early
Christian confessions may have shaped his christol-
ogy.

Galatians 1:11-23 provides the clearest and proba-
bly the earliest statement from Paul about his own
conversion and its immediate consequences. Here
Paul is adamant in stating that he did not receive his

gospel* through human beings, nor was it human in
origin nor the result of some human instruction he
received. To the contrary, Paul claims to have received
his gospel by revelation directly from God.* It must be
stressed that in this passage Paul is primarily defend-
ing the source and substance of his gospel, not his
conversion to Christ, and this goes a long way toward
explaining the differences that have been noted be-
tween this narrative and the Acts accounts, particular-
ly those of Acts 9 and 22. Let us assume, for the sake
of argument, that Acts does provide us with some re-
liable data on the matter of Paul’s call/conversion.
Both in Paul’s letters, and certainly in the third Acts
account of his conversion/cali (Acts 26), it is clear that
Paul did not see his commission, mission and essen-
tial message as deriving from a human source. We
read of no Christian instruction delivered to Saul
prior to his Damascus Road experience and, as Acts
26 makes clear, Ananias was not the ultimate source
of Paul’s commission and mission.* All three elements
are traced to his encounter with the exalted Lord. This
point is equally clear in Acts 9:15 and, to a lesser but
significant degree, in Acts 22:14.

1.3.1. “The Gospel of Christ.” The real issue for Paul
in Galatians* is not to establish that he is an authentic
Christian, or that he received a missionary commis-
sion or even to identify the source of the Pauline Gos-
pel; the issue is the content of his gospel. In Galatians
1:7 Paul identifies his gospel with “the gospel of
Christ,” a gospel which his opponents in Galatia were
seeking to pervert. This phrase “the gospel of Christ”
could be understood as “the gospel that comes from
Christ” or “the gospel of which Christ is the content.”
The difference is significant, and a clue to Paul’s
meaning is found within the immediate context when
Paul says that “God . . . was pleased to reveal his Son
to me” (Gal 1:15-16). Paul appeals to a revelation, the
content of which was the “Son of God.” This is likely
the meaning of “gospel of Christ” in Galatians 1:7 as
well. If this is so, then it is germane to this argument
that in the accounts of Acts 9 and 22 Ananias does not
teach Saul about Jesus Christ. Rather, in Acts 9 he tells
him to arise, receive his sight and be baptized, while
in Acts 22 Ananias expounds the meaning of Paul’s
commission. In any event, in light of the word of the
Lord that comes to Ananias in Acts 9:15-16, we are
probably to understand Ananias as speaking a pro-
phetic word to Paul, not offering mere human instruc-
tion or counsel.

Furthermore, whatever Paul may have meant by
“the gospel of Christ,” he was well aware that subse-
quent to his conversion he had received traditions
about Jesus and his teachings from other Christians,
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probably including Peter when Paul first visited Jeru-
salem (Gal 1:18; se¢ Tradition; Jesus, Sayings of). And
we can scarcely believe that when Paul went up to
Jerusalem* again “after fourteen years,” Peter*
James* and John only listened quietly as Paul laid
before them the gospel he had been proclaiming
among the Gentiles* (Gal 2:1-10). It is reasonably cer-
tain that while Paul can say “those leaders contributed
nothing to me,” their words with Paul amounted to
more than simply an endorsement of his commission.
Paul’s point in Galatians 2 is that his “gospel of
Christ,” the distinctive and essential insights he re-
ceived directly from Christ either during or as a result
of reflecting on the Damascus Road experience, was
left undisturbed. What were the elements that he may
have learned from this firsthand encounter on the
Damascus Road?

1.3.2. The Risen and Exalted Christ. First, the apostle*
learned that Jesus was still alive—though in a form
transcending mere flesh and blood. Since Paul was a
Pharisee and believed in resurrection,* he probably
came to the immediate conclusion that the Christian
claims about Jesus having risen must have been true.
We know from his statement in 1 Corinthians 9:1,
“Have I not seen the risen Lord?” (cf. 1 Cor 15:8), that
Paul did draw such a conclusion, whether at his con-
version/call or later. In Paul’'s mind certain things
necessarily would have followed from this conclusion.
If Jesus after his death* had been exalted in heaven,*
then this surely meant Jesus’ claims, or at least the
claims made about Jesus, had been vindicated. Thus
Paul in Romans 1:4 says that Jesus was vindicated as
or designated to be the Son of God in power* by his
resurrection from the dead (see Life and Death). Inas-
much as Jesus did not reject the claim to be Messiah
Paul could have concluded that if Jesus was alive in
heaven, then he must be God’s anointed one. Why
else would God vindicate someone who had died a
death by crucifixion,* a death that, in light of early
Jewish understanding of Deuteronomy 21:22, meant
the crucified was accursed (see Curse, Accursed) by
God? As Galatians 3:13 makes clear, Paul came to be-
lieve that Christ had become a curse for believers in
order to redeem them from the curse of the Law* (cf.
1 Cor 12:3). In short, Paul’s experience of a risen and
exalted Jesus occasioned a complete reversal of his
estimate of Jesus and his crucifixion.

Paul had once regarded Jesus from a purely human
point of view (2 Cor 5:16)—a failure, perhaps a fool
and certainly not the Jewish Messiah—but after the
Damascus Road experience he did so no longer. He
now viewed Jesus as the Son of God. This does not
mean Paul had no use for apostolic traditions about
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Jesus or for the actual sayings of Jesus.

1.3.3. The Corporate Christ. The second thing Paul
is likely to have deduced from his Damascus Road
encounter was that Jesus closely identified himself
with the Christians Paul had been persecuting. As Acts
attests, the risen Lord asked Saul, “Why are you per-
secuting me? . . . I am Jesus whom you are persecuting”
(Acts 9:4-5; cf. Acts 22:7-8; 26:14-15). This would have
suggested to him that the Christians must be God’s
people. If God’s special Son was so closely identifying
himself with those whom Saul was persecuting, Saul
needed to reevaluate his understanding of the people
of God. Far from doing God’s will in persecuting
Christians, he found himself to be opposing God’s
Christ and thus opposing God. It is possible that Paul’s
later theology of the body of Christ (se¢ Body of Christ)
owed something to his Damascus Road experience,
where he learned that the afflictions* of Christians
were also the afflictions of Christ (cf. Robinson, 58;
Kim, 252-56).

1.3.4. The Savior Chnst. Third, Saul may have
learned that he had been saved or converted on the
road to Damascus quite apart from his own actions
and deserts. Indeed, Christ had laid claim on him in
spite of Paul’s actions. This could only lead to the
conclusion that salvation* in its forgiving* and trans-
forming power was a gift of grace* (see Dunn 1977,
190).

This experience of grace in turn meant that Paul
had to assume a new attitude toward the Law. Where-
as previously the Law had been the center point of his
religious life before God, Christ and the experience of
Christ was now the integrating factor in his life. All of
life had to be seen through the eyes of Christ, not
through the lens of the Law. For Paul, Christ was the
terminus of the Law, insofar as the Law might be
understood as a means of salvation. Salvation by
works,* or even salvation by responding to the initial
work and grace of God by obedience to the Mosaic
Law (covenantal nomism; see Law), was no longer—if
it ever had been—possible. Life before God could no
longer be a matter of “do this and you shall live.”
Rather, it became a matter of a righteousness* re-
ceived by grace through faith* which enabled one to
obey the law of Christ (a different matter from Moses’
Law; see Law of Christ) out of gratitude.

Nevertheless, none of this meant that Paul saw no
value in the Mosaic Law. Indeed he saw it as holy, just
and good, and some of its instruction was seen as a
valuable moral guide for Christian living, particularly
the narrative portions which could be used in a typo-
logical manner (cf. 1 Cor 10). The Law’s problem was
that while it could often inform a person about what
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was evil and what was good, it could not enable one
to shun the evil or do the good. It could not provide
the life and power that was available from Christ
through the Spirit (see Holy Spirit), which made pos-
sible a lifestyle pleasing to God. In addition the Law,
though splendid, had but a partial and fading splen-
dor which was eclipsed by Christ—the fuller and final
revelation of God's good and perfect will and charac-
ter (cf. 2 Cor 3:4-18).

It is not surprising that Paul concentrated on
preaching Christ crucified and risen, for in his mind
these were the decisive events which had changed the
human situation before God. One who formerly had
stood under the Law and its condemnation could now
in Christ stand under grace and its justification.* If
salvation was by grace through faith in the Lord Jesus
who was crucified and risen, nothing stood in the way
of anyone, Gentiles included, being saved apart from
the Mosaic Law. For Paul the removal of the Mosaic
Law as a means of right-standing with God, as a way
of being saved or working out one’s salvation, had
broken down the barrier between Jew and Gentile (cf.
Eph. 2:14-15). If faith in the risen Lord was the way
of salvation, then it could be offered to all without
prior religious commitment to the Jewish require-
ments of circumcision,* food* laws and keeping the
whole of Torah.

Paul, according to Galatians 1:16, saw the purpose
of his conversion to be his call as a missionary to the
Gentiles. This call complemented his experience of
God’s grace. If one’s standing before God was all of
grace, there was no reason why grace could not be
offered to all without the preconditions of the Mosaic
Law. Thus it is quite possible that Paul deduced the
heart of his gospel from his conversion experience.
When Paul spoke of the revelation (apokalypsis) of
Christ (Gal 1:12, 16), or of Christ as the glory* (doxa)
of God (2 Cor 4:6), he may have been reflecting the
experience recorded in Acts of a blinding light that
accompanied the revelation of the risen Lord. In
Paul’s mind the revelation of Jesus in glory on the
Damascus Road probably signaled the arrival of the
eschatological age (see Eschatology) in which old
things were passing and would pass away and new
things were coming into existence (Kim 71-74; cf. also
Burton, 42-43). The arrival of the new age initiated for
Paul a new christocentric view of the Law and ethics*
in general. This was but a part of his larger enterprise
of revisioning the story of Israel* in light of the story
of Christ.

2. The Narrative Framework of Paul’s Christology.
The universe of Paul’s thought revolved around the

Son of God, Jesus Christ. Paul’s christology illumined
his thought in its entirety, sometimes shedding its light
on aspects of his thought that one might have expected
would have gone relatively untouched by christology.
For instance, who would have expected Paul, in mid-
rashic fashion, to tell his Corinthian listeners that the
rock that gave forth water to the Israelites during their
period of wilderness wanderings was Christ (1 Cor
10:4)? Here he draws on sapiential ideas about the role
of personified Wisdom* in Israel (cf. Wis 11:2-4, “They
journeyed through the uninhabited wilderness. . . .
When they were thirsty, they called upon [Wisdom],
and water was given them out of flinty rock”). Paul’s
view of Christ was so broad that he could conceive of
him as being involved in God’s dealings with his peo-
ple long before he was born and began his earthly
ministry. This is apparently because he saw Christ as
Wisdom come in the flesh* (cf. 1 Cor 1:24), and there-
fore whatever had been said of Wisdom in early Jewish
thought, including its existence in heaven before crea-
tion* (cf. Prov 8; Sir 24; Wis 7), was now predicated of
Christ (cf. Witherington 1993, chaps. 7—8).

2.1. Christology and Theology. Two opposite dangers
must be avoided in the study of Pauline christology.
First is the danger of underestimating the significance
and weight of Pauline christology for Paul’s thought
world. Paul’s christology should be seen as a subspe-
cies of his theology. For Paul “Jesus is Lord” is not
merely a functional description of Jesus’ work since
his resurrection. Many, though not all, of the names,
titles, roles and functions of God were predicated of
Christ precisely because Paul believed that he was
dealing with God in Christ, and God as Christ (though
in neither respect did Paul define this with the preci-
sion of the later church councils). Christ was one way
God had manifested himself to the world. Christ could
be an object of confession and worship for Paul and
other early Jewish Christians precisely because Christ
was seen as divine. Paul was not advocating a violation
of Jewish monotheism (se¢ God) by advocating the
worship* of Christ, because he believed that Christ
was divine. L. W. Hurtado has demonstrated that early
Jewish monotheism could include the idea of divine
agency, which on occasion involved seeing a human
figure of the distant past, such as an Enoch or a pa-
triarch, as a divine agent of God (cf. Hurtado, 17-92).
In such a context seeing the Messiah as a divine agent
of God, or as Wisdom in person, was not such a rad-
ical departure from Jewish orthodoxy as has some-
times been thought.

Paul’s letters do not present a developed doctrine of
the Trinity or a lengthy explanation of the interrela-
tionships in the Godhead, but in predicating divinity
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of Father, Son and Spirit, Paul provided the raw data
for later Christian trinitarianism. Christology was a
form of theology for Paul, though by no means the
only form. When Paul spoke of Christ handing over
the kingdom to the Father “so that God may be all in
all” (1 Cor 15:28) he was not dissolving christology
into theology (cf. Beker, 200, 344).

Likewise, Paul was not christomonistic, a perspec-
tive which regards christology as the exclusive or near-
exclusive form of theology. While Paul reenvisioned
the world and even God from a christocentric point
of view, he maintained a significant place in his theol-
ogy for the Father and the Spirit. For Paul it was the
Father alone who had sent the Son, the Son alone
who had died on the cross* and the Spirit alone by
whom believers were baptized into the one body of
Christ. Paul not only distinguished these three by their
functions, but also by their nature—inasmuch as they
might be compared to Christ’s human nature (i.e., the
Father and the Spirit do not have a human nature).
Casting Paul’s theology as a christomonism fails to
appreciate the apostle’s differentiation between the
distinctive roles, functions and characteristics of Fa-
ther, Son and Spirit.

Too often discussions of Paul’s christology, while
recognizing it to be a subspecies of his theology, have
approached the subject piecemeal, analyzing christo-
logical titles in isolation from one another. The fre-
quent outcome is a display of ideas torn from the
fabric of Paul’s thought with little accounting for the
coherent core of Paul’s christology as it was expressed
in the contingencies of the situations he addressed.
J. C. Beker rightly points to both the coherency of
Paul’s thought through time and its contingency as it
addresses particular situations and concerns. The
study of christological titles can be helpful, but it can
also be reductionistic, treating elements of Paul’s
thought as permutations in the history of theological
ideas. This approach overlooks the fact that Paul’s
theological thought is woven together with his ethical
and practical thinking as well as with his social con-
cerns. Isolating christology at the cost of neglecting
the rest of his thought world often results in an im-
balanced picture. The whole of Paul’s christology is
much greater than the sum of its parts.

2.2, The Fourfold Narrative. A more adequate ap-
proach to Paul’s christology recognizes its narrative
shape (cf. Hays). That is to say, Paul’s christology im-
plies a story in which four aspects may be identified:
the story of Christ, the story of Israel, the story of the
world and the story of God.

2.2.1. The Story of Christ. The narrative structure fol-
lows the course of one who was in the very form of
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God (Phil 2:6) but set aside his divine prerogatives and
status in order to take the status of a slave and die a
slave’s death; for this reason God exalted him. Paul
may have derived this much of the story from reflect-
ing on already existing christological hymns* that
were part of early Christian worship (cf. Phil 2:6-11;
Col 1:15-20; Heb 1:2-4; and also Jn 1:1-14). These
hymns ascribed to Christ traits that early Judaism had
ascribed to personified Wisdom (cf. Witherington
1993, chap. 7). Paul, however, continues the story in
relating Christ’s ongoing role in heaven and his fu-
ture return to earth as divine judge* and triumphant*
Lord. Thus Paul’s story of Christ transcends the more
familiar pattern of Endzeit = Urzeit (endtime = primal
time). Christ’s exalted state does not simply recapitu-
late his pre-existent state. A few examples will illus-
trate some of these points.

First, the christological hymn in Philippians 2:6-11
indicates that the career of Christ determines how he
should be confessed. Jesus was given a throne name
of “Lord” precisely because God highly exalted him as
a result of his finished work on earth, which included
death on a cross. The dio kai of Philippians 2:9 is
crucial, and should be translated “and therefore” or
“and that is why.” Ever since his death, and precisely
because of his earthly life and death as a servant,*
Jesus has been highly exalted (see Exaltation) to a
place of divine honor and power, and so he is now
functioning as Lord. This is why in the present age he
may be properly confessed using the divine throne
name “Lord.”*

Second, the title Christ* became, among early Chris-
tians, another name for Jesus. But Jesus was a human
being, just as various early Jews seem to have expected
Messiah to be. Christ, on the rare occasions when it
functions as a title in Paul, refers primarily to the role
of Jesus during his earthly career, climaxing in the
cross. For this reason Paul can resolve to know noth-
ing among the Corinthians but “Christ crucified” (cf.
1 Cor 1:23). It can also on occasion be used to refer
to Christ’s roles after his death and resurrection, and
even in his pre-existence* (cf. 1 Cor 10:4). Thus it is
critical to understand the christological titles within
the narrative framework of Paul’s story of Christ.

2.2.2. The Story of Israel. A larger story, the story of
Israel,* also informed Paul’s christology. Jesus was
born of woman and born under the Law (Gal 4:4). For
Paul this meant a sending of God’s Son to be the hu-
man Jesus. Moreover, this Son was sent to redeem
those under the Law, Israel, a fact that clearly presup-
poses the lostness of Israel (se¢ Restoration). More im-
portantly, this story of Israel influenced how Paul
viewed both the name and the roles of the Christ. He
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is God’s royal and even pre-existent Son, sent to re-
deem God's people. For it was to Israel that the prom-
ise of a Messiah had been made and from Israel the
Messiah was to come (Rom 9:4-5). For Paul the son-
ship of Jesus was another way of speaking of Jesus as
a Jewish royal or messianic figure who came to set his
people free. For this reason Paul can speak of the
gospel as for the Jew first (Rom 1:16).

2.2.3. The Story of the World. The story of Christ and
of Israel are a part of yet a larger story, the story of
the world.* For Paul the world is fallen (cf. Rom 1)
and living on borrowed time; the present form of this
world is passing away (1 Cor 7:31; cf. Gal 1:4). On the
one hand this fact relativizes relationships and other
social realities that may have seemed of paramount
importance in the past. On the other hand, the fact
of the world’s gradual demise makes decisions about
the critical issues in life all the more crucial. The
world is bent on self-destruction yet longs for libera-
tion, and this is true not just of the human world but
of the whole material creation (Rom 8:20-22). In ad-
dition, Paul can speak of malevolent supernatural
powers (see Principalities and Powers), including Sa-
tan* and demons,* who are part of the present age (cf.
1 Cor 10:20-21; 2 Cor 2:11; 4:4).

It is against this dark backdrop and in the very midst
of this world that the drama of Israel and her Messiah
and the Christian community is played out (cf. Wright,
chap. 2).

2.2.4. The Story of God. Transcending the story of
the world is the story of the Son as part of the ongoing
life of God. This is a story of the interrelationship of
Father, Son and Spirit, and it too informs Paul's chris-
tology. The story of God is intertwined with the story
of the world. The christological hymn of Colossians
1:15-20 (cf. 2 Cor 4:4) indicates that the Son played a
role in the creation of all things, including human-
kind. Thus the role of Christ as redeemer (see Re-
demption) is part of the divine initiative to reconcile
(see Peace, Reconciliation) all things to God. And the
Incarnation is part of the story of God. Moreover, the
subduing and reconciling of the powers and princi-
palities* is also part of the larger story of God, though
this cosmic mission is also intertwined with the story
of Christ as redeemer of humankind (1 Cor 15:24).
The place of this cosmic christology in Paul’s thought
is well founded, for whatever one may conclude about
the authorship or contingent circumstances being ad-
dressed in Colossians,* the elements of this christol-
ogy were already evident in Paul’s christology as it was
expressed in 1 Corinthians 15:24-26. Moreover, this is
an eschatological story, for in relating God’s final ac-
tion toward his creation, the story is eschatological in

both framework and substance (see Eschatology).

3. The Divinity and Humanity of Jesus Christ in Paul’s
Christology.

3.1. Christ’s Divinity. We have already seen that Paul,
in appropriating the language of the christological
hymns, subscribed to the christological notion that
Christ existed prior to taking on human flesh. Paul
spoke of Jesus both as the wisdom of God, his agent
in creation (1 Cor 1:24, 30; 8:6; Col 1:15-17; see Bruce,
195), and as the one who accompanied Israel as the
“rock” in the wilderness (1 Cor 10:4). In view of the
role Christ plays in 1 Corinthians 10:4, Paul is not
founding the story of Christ on the archetypal story of
Israel, but rather on the story of divine Wisdom, which
helped Israel in the wilderness.

3.1.1. “Christ . . . the Wisdom of God.” Furthermore,
it seems likely that the sapiential ideas we find in
1 Corinthians 1:24, 30 and 8:6 blossomed into Paul’s
concept of the cosmic Christ—not only Lord over
land and universe but also involved in its creation.
The full flower of this christological wisdom thinking
came to expression in the hymn in Colossians 1:15-20
where Christ is said to be the “image* of the invisible
God,” the “firstborn”* of creation, and the means and
goal of creation. Here the qualities that Judaism could
attribute to Wisdom are transferred to Christ, as illus-
trated by a text such as Wisdom of Solomon 7:25-26:

For she is the breath of the power of God, and a
pure emanation of the glory of the Almighty;
therefore nothing defiled gains entrance into her.
For she is a reflection of eternal light, a spotless
mirror of the working of God, and an image of his
goodness. (NRSV)
While Paul adopted and adapted this understanding
of Wisdom to his own ends, the implications of its use
are important—the apostle ascribed divine attributes
to Jesus Christ.

Did Paul think of Jesus as being divine? Two diffi-
cult texts call for investigation: Romans 9:5 and Phi-
lippians 2:6-7.

3.1.2. “Messiah . . . God Blessed” (Rom 9:5). This verse
comes at the outset of Paul’s discussion of the advan-
tages of the nation Israel; but it poses an exegetical
problem in the form of punctuation. F. C. Burkitt once
said, with some exaggeration, that the punctuation of
Romans 9:5 has probably been more discussed than
that of any other sentence in literature. Since there is
little or no punctuation in the earliest Greek manu-
scripts, it must be supplied by the reader or exegete.
In the case of Romans 9:5 this has resulted in the text
being read in various ways (see Metzger). The argu-
ment turns on whether Romans 9:5b should be read
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with the NRSV’s “Messiah, who is over all, God
blessed forever,” or with the NRSV margin’s “Messiah,
who is God over all, blessed forever” or with the NEB
“Messiah. May God supreme over all be blessed for
ever.” In the latter case 5b becomes a separate sen-
tence from 5a, or at least a separate clause. The JB,
NIV and NKJV support the reading “who is over all,
God blessed for ever,” as qualifying Christ. It appears
that both the context and the grammar favor the read-
ing of the NRSV or the NRSV margin.
Romans 9:5a has the phrase ho Christos to kata sarka.
As Metzger points out, in the instance of Romans 1:3-
4 and elsewhere it is normal to expect a contrast when
we come to the phrase kata sarka (“according to the
flesh”). So in Romans 1:3-4 the contrast is kata sarka
(“according to the flesh”) and kata pneuma (“accord-
ing to spirit”). Kata sarka in Romans 9:5a is unnatural
in its present form if the speaker does not go on to
say what Christ is according to something else besides
the flesh.
Secondly, the phrase “who is” (ko on) is normally
taken as introducing a relative clause, and 2 Corinthi-
ans 11:31 (“who is blessed forever,” ho on eulogetos eis
tous aionas) provides a good parallel to Romans 9:5. As
N. Turner puts it:
The text of the N.E.B. simply closes the sentence
at ‘Messiah’ and begins anew with an exclamation
‘May God, supreme above all, be blessed for ever!’
So it avoids assigning the quality of godhead to
Jesus Christ, but it introduces asyndeton and there
is no grammatical reason why a participle agreeing
with ‘Messiah’ should first be divorced from it and
then be given the force of a wish, receiving a dif-
ferent person as its subject. It would in fact be
unnatural to divorce it from its antecedent.
(Turner, 15)

It is better to follow the NRSV margin and read,

“sprang the Messiah, who is God over all, blessed for-

ever.”

Metzger also notes that Pauline doxologies (see
Benediction, Blessing, Doxology) elsewhere are al-
ways attached to some previous antecedent; they are
not asyndetic (i.e., lacking a conjunction). Further-
more, it is almost a universal pattern for doxologies in
the Hebrew and LXX to be “blessed be God,” not
“God blessed,” as we have here if one translation is
followed. So the likelihood is that “God blessed” does
not express a wish that God be blessed forever, but
that the Messiah, who is God, is by nature blessed
forever (but cf. Dunn 1988, 528-29, 535-36). The early
versions also favor the reading represented in the
NRSV or the reading listed in the NRSV margin. If it
is asked why Paul nowhere else so explicitly calls
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Christ “God,” Metzger's response is a good one.
The reason why there are so few statements in
Paul’s epistles bearing on the essential nature of
Christ . . . is doubtless connected with a feature
often noticed by others, namely that the apostle,
for purposes of instruction bearing on Christian
nurture, usually prefers to speak of the functional
rather than the ontological relationships of Christ.
(Metzger, 111-12)
We conclude that in Romans 9:5 Paul calls Christ God,
thus demonstrating the extent to which Paul’s experi-
ence of the risen Lord had caused him to qualify or
transform his Jewish monotheism (cf. Wright, 237).
This means that Paul had a high christology even
before he used the Christ hymn in Philippians 2 (as-
suming Philippians* is later than Romans,* and that
Paul did not already know the Christ hymn before he
wrote Romans).

3.1.3. “Who Being in the Form of God . . .” (Phil 2:6-
7). A portion of the christological hymn of Philippi-
ans 2 must now be explored more fully. The argument
turns on several key terms and phrases: (1) morphé
(“form”), found in the NT only here and in Philippi-
ans 2:7 (except in Mk 16:12 which is part of a later
addition to Mark); (2) to einai isa theo (“to be equal with
God”); and (3) harpagmos (“a snatching, grasping”; “a
desire to acquire”).

It is entirely likely that morphe (“form”) carries the
same general meaning in verse 7 as it does in verse
6. In addition, the alla (“but”) at the beginning of
verse 7 suggests a contrast is being drawn between the
before and after of Jesus becoming human. Morphe
has been translated as “form,” “appearance,” “condi-
tion,” “status,” “image” or “mode of being.” If one
translates morphe as “status,” “condition” or “appear-
ance,” it would seem to indicate Jesus’ outward form,
status, appearance or function, not what he was in his
being. It is unlikely that Paul in Philippians 2:7 is say-
ing that Jesus in his earthly ministry merely “looked
like” or “appeared to be” or “functioned” as a ser-
vant.* Rather, he became this—he was a servant. The
parallel between the two states is not exact since the
text says that he was in the form of God, but then also
took on the form of a servant. Elsewhere Paul clearly
states that Jesus became “poor” and generously gave
himself to his people (cf. 2 Cor 8:9). For Paul this was
part and parcel of the meaning of Christ’s taking on
the condition and status of humanity.

Second, we note that Paul does not say Jesus was the
form of God, but that he was in the form of God. Thus
the translation “likeness” in itself seems lexically im-
probable (unless one imports a Last Adam idea into
this text, cf. Rom 5:18-19; 1 Cor 15:45-47). Paul is not
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calling Jesus the “image” or “likeness” of God. Rather,

as G. F. Hawthorne has pointed out,
from earliest Greek texts popgr was at least used
to express the way in which a thing, being what it
is in itself, appears to our sense. “Mop¢n always
signifies a form which truly and fully expresses the
being which underlies it” (MM417). Thus, when
this word is applied to God, his gop@r must refer
to his deepest being, to what he is in himself, to
that “which cannot be reached by our understand-
ing or sight, precisely because God is ddparog: in
fact the word has meaning here only as referring
to the reality of God's being” (Cerfaux, Christ, 305).
Mop¢r) Beod, then, may be correctly understood as
“the essential nature and character of God.” (Haw-
thorne, 83-84)

We thus translate Philippians 2:6a and 7b, “being in

the form (i.e., “character,” “nature”) of God . . . he

went on to take on the character, nature of a servant.”

Third, to einai isa thed (Phil 2:6¢) has a definite ar-
ticle with it: “the being equal with God.” This probably
indicates that this second phrase is closely connected
to the first, pointing to what Christ already is. But Paul
is going to move on to state what that meant for Jesus
in view of his later actions.

Fourth, the word harpagmos has been taken to mean
either groping for something one doesn’t have, per-
haps snatching at something, or it has been taken to
mean clutching on to something one already has.
More likely than either of these two views is that of
R. W. Hoover who demonstrates that it means “taking
advantage of something that is already rightfully
yours.” The Christ hymn portrays Jesus in his self-
giving. He did not consider being equal with God a
matter of taking full advantage of his rights (or glory),
but rather (alla) of giving them up and taking on the
form of a servant.

We conclude that Philippians 2:6-7 indicates Paul
saw Jesus as having preexistence* and equality with
God (against Dunn 1980), but that in his preexistence
he did not take advantage of all the prerogatives of
deity.

Fifth, one more matter needs to be dealt with at this
juncture—what does it mean to say Christ keauton eke-
nosen, usually translated, “he emptied himself’? Philip-
pians 2:7 begins with the word alla (“but”), probably
suggesting a contrast followed by a verb and its object.
This may be interpreted to mean either he “stripped
himself” or “emptied himself.” One may ask, emptied
himself of what? Although Hawthorne argues that
one cannot determine from this statement alone what
Christ emptied himself of (Paul does not say), the con-
text may give some clues. So-called kenotic christol-

ogy, based chiefly on this text, suggests that Jesus emp-
tied himself of certain divine attributes—omniscience,
omnipotence and omnipresence-—when he became a
human being. The text must surely be referring to
what Christ did at the point of taking on a human
nature, not at his death (cf. Martin 1976, 97). The
kenotic view might be thought to derive some support
from a text like Mark 13:32, “no one knows . . . not
even the Son.” Mark 13:32, however, can just as easily
be taken to suggest that Jesus limited himself, and to
say that Christ limited himself is not the same as say-
ing he emptied himself of various divine attributes. It
is also important to remember that Mark 13:32 does
not attempt to answer the christological question ad-
dressed in Philippians 2.

Thus, it seems likely that Paul in Philippians 2
means one of two things: (1) Jesus emptied himself of
the prerogatives and glory* of being divine, or of the
right to claim such prerogatives (which Phil 2:6 seems
to suggest if we are right about harpagmos). These pre-
rogatives would entail glory and lordship, which be-
longed to Christ by virtue of his being equal with God.
(2) Hawthorne suggests it simply means Jesus totally
gave himself, poured himself out, rather than telling
us what he gave up. The former seems more likely.

3.1.4. “In Christ.” A third category of texts speak of
Christ as a sort of omnipresent being in whom believ-
ers are included. The evidence cannot be rehearsed
here (see Christ; Moule 1977, 62-65), but the essence
is that when Paul speaks of believers being “in Christ”
he often suggests that Christ has attributes that only
a divine being could properly be said to have.

3.1.5. Christ and the Spirit. Finally, our understand-
ing of Paul’s view of the divinity of Christ is enhanced
by comparing what Paul says about Christ in compar-
ison to what he says about God’s Holy Spirit. It has
been noted often how closely Paul identifies Christ
and the Spirit (see Holy Spirit) in his letters—indeed,
at points they seem to be identical. Paul can speak of
the Spirit coming to believers only because Christ is
risen and ascended. For instance, in discussing Jesus’
resurrection Paul speaks of Jesus, the last Adam, as a
“life-giving spirit” (1 Cor 15:45). He is the one who
sends the Spirit and without his resurrection and ex-
altation the Spirit would not have come. Romans 1:3-
4 indicates that it was through the power of the Spirit
that Jesus was enabled to be Son of God in power. The
Spirit empowered him, and he sends that power to
believers. It is Christ who makes the eschatological
age possible, and that age focuses on him.

Frequently in Pauline thought the functions of Je-
sus and the Spirit are identified, so much so that being
in Christ is simply another way of speaking about be-
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ing in the Spirit (pace Smalley). Consider the follow-
ing:

(1) Believers are righteous in Christ (Phil 3:8, 9)

but also in the Spirit (Rom 14:17).

(2) Believers have life* in Christ (Col 3:4) but also

in the Holy Spirit (Rom 8:11).

(3) Believers have hope in Christ for life to come

(1 Cor 15:19) and in the power of the Spirit to give

them eternal life (Gal 6:8).

(4) Believers rejoice and have joy* in the Holy

Spirit (Rom 14:17) but also in the Lord (Phil 4:4).

(5) Believers have truth* in Christ (Rom 9:1), and

truth is also spoken in the Spirit (1 Cor 12:3-6).

(6) Believers have fellowship* in Christ (1 Cor 1:9)

but also fellowship of Spirit (2 Cor 13:13).

(7) Believers are consecrated and sanctified (see

Holiness, Sanctification) in Christ (1 Cor 1:2) but

also in the Spirit (Rom 15:16).

(8) Believers are sealed both in Christ (Eph 1:13)

and in the Spirit (Eph 4:30).
This identification between Christ and Spirit is taken
even further when Paul ascribes to Christ various fea-
tures characterizing the Spirit in the OT. Thus, for
instance, Psalm 104:29 states that it is the Spirit that
gives life (cf. Ezek 31), but in 1 Corinthians 15:45 it is
Christ who gives life. This means that at his resurrec-
tion and exaltation Jesus assumed the functions pre-
viously ascribed to the Spirit. This characteristic of
Paul has led some to ask whether he held to a bini-
tarian rather than trinitarian view of God. Is the Lord
the Spirit for Paul?

This is in fact what Paul seems to be saying in
2 Corinthians 3:17: “The Lord is the Spirit, for where
the Spirit of the Lord is, there is freedom.” On the one
hand, it is sometimes pointed out that Paul in 2 Co-
rinthians 3:14 identifies Christ with God. This is not
quite correct, for Paul in fact says that iz Christ the veil
is lifted, not by Christ. Throughout this text Paul has
in mind the OT context of Exodus 34:34-35. In 2 Co-
rinthians 3:16 it does appear that on the surface Paul
is referring to Christ, who is being identified with Yah-
weh in his role in Exodus. C. K. Barrett notes a subtle
distinction: while “the Lord” in 2 Corinthians 3:11 is
Christ, the one to whom people turn, the function of
removing the veil from over a person’s heart is for
Paul preeminently the work of the Spirit, as Christ’s
agent. Christ in 2 Corinthians 3:11 is identified with
his agent but only in his activity, and so it is not proper
to speak of Paul having a Spirit christology. Rejecting
a binitarianism on the part of Paul, Barrett concludes:

It is certainly true that for Paul Christ the Lord,
and the Spirit, were two very closely related terms,
each of which was unthinkable apart from the oth-
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er, since the objective status of being in Christ car-
ried with it the subjective accompaniment of re-
ceiving the Spirit, who was manifested in particular
gifts . . . ; he was however capable of distinguishing
them, as for example in the phrase ‘Spirit of Christ’
(Rom. viii.9). It is in the realm of action . . . rather
than of person . . . that the terms Lord and Spirit
are identified. (Barrett 1973, 123)
What Paul is saying, according to Barrett, is that the
Spirit is Lord in such situations, illuminating believers
and giving them freedom. Another way of looking at
this, however, is to assume that Paul is commenting on
Exodus 34 in a manner we may paraphrase as follows:
“now the ‘Lord’ in this text is the ‘Spirit, and where
the Spirit of the Lord is . ..”

In any case, Paul speaks of “the Spirit of the Lord,”
which seems to imply a distinction between “Spirit”
and “Lord.” More clearly in Romans 8:9 the two seem
to be distinguished in the phrase “the Spirit of Christ.”
Thus for Paul the “Spirit of Christ” = “Spirit of God”
(cf. Rom 8:8) = “Spirit of the Lord.” We must conclude
then that the Spirit is Christ’s agent, and he functions
for Christ, one might almost say, as Christ, here on
earth during the church age. This identity in function
and effect surely implies the deity of Christ, for from
the perspective of the OT it is only God who can send
or be a life-giving Spirit.

Nevertheless, so far as their being is concerned,
Christ and the Spirit are not to be equated and may
even be distinguished in some of their activities. It was
Christ, not the Spirit, who died and was raised. It is
Christ, not the Spirit, who will return and judge (1 Cor
4:5). It was Christ, not the Spirit, who came in the
flesh. In one sense the Spirit is the bridge between
believers and Christ on this earth. But it is also inter-
esting how Paul attributes tasks to Christ that in the
OT were attributed to the Spirit. In Psalm 33:6 the
world is said to have been created by the Spirit, but in
Colossians 1:16 we read “by him [Christ] all things are
created.” In the OT it often appears that the Spirit is
simply God on the move in creation and history. What
was said of the Spirit is now predicated of the exalted
Christ who is on the move and active in his church
and in history.

To summarize: in the church age Christ and Spirit
are not one but two in identity, but they are one in
function because the Spirit is Christ’s agent on earth
(recalling the Rabbinic adage, “a person’s agent
[Saliah] is as their self”). This also implies that receiv-
ing Christ and receiving the Spirit are simultaneous
events. Paul knows no doctrine of a second baptism,
for by the Spirit one enters Christ’s body, and that is
the only occasion which Paul speaks of as being bap-
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tized by the Spirit (cf. 1 Cor 12:13; see Baptism).

3.2. The Humanity of the Christ.

3.2.1. Christ as Son. As a preface to examining what
Paul meant when he called Jesus Son of David, Last
Adam* or a human being, it is helpful to summarize
what Paul meant by the term Son of God (se¢ Son of
God).

M. Hengel has provided the valuable insight that
for Paul “ ‘Son of God’, with its more complicated
language, was kept for exceptional usage, at the cli-
max of certain theological statements” (Hengel 1976,
14). By this title Paul signified the unique relationship
between the exalted Christ and God. Its further signif-
icance for Paul is summed up by I. H. Marshall:

it is the Son who is the theme of the gospel (Rom.
1:3, 9), and it is by means of this title that Paul
emphasizes the supreme value of the death of the
One who stood closest to God as the means of
reconciling men with God (Rom. 5:10; 8:32; Gal.
2:20; Col. 1.13 £)). .. . For Paul Jesus was God’s Son
during his earthly life, and . . . it was as God’s Son
that he died. Consequently, he did not cease to be
divine in his earthly existence, and his self-empty-
ing cannot mean that he gave up his divine nature
to assume human nature. (Marshall, 644-45)
Romans 1:34 is an important christological statement
which speaks of the Son in two aspects, his earthly
descent and his resurrection glory. Here we focus on
Romans 1:3: in the sphere of the flesh (kata sarka),
Jesus is said to have been “born of the seed of David”
(a phrase we find again at the end of the Pauline cor-
pus in 2 Tim 2:8). This phrase in itself indicates not
only Jesus’ Jewishness and humanity, but also focuses
on the pedigree warranting his title Messiah/Christ.
This surely implies some stress on his royalty. The only
other place where Paul highlights this fact is Romans
15:12 (“the shoot of Jesse shall come forth”), where he
quotes from Isaiah 11:10 (LXX). Romans 1:34 indi-
cates two stages of Jesus’ career epitomized in what
seems to be a primitive christological formula which
Paul adopted and endorsed. Jesus’ Davidic descent is
well attested in various strands of NT material (Mt 1:1;
Acts 2:30; Rev 5:5). Paul introduces this christological
formulation by appealing to God’s promises through
the prophets in Holy Scripture (Rom 1:2). Jesus Christ
is the promised and prophesied Messiah.

For most Jews it appears that messiah was a term
referring to a human being, not divine even if he was
given certain divine gifts or authority* (though cf. the
picture of the “Elect One” in I Enoch 55—69; see
Neusner et al.). It is thus appropriate, in a context
where messiahship is mentioned, to stress Jesus’ hu-
manity born of David’s seed. Indeed, it is telling that

Paul uses the term Christ of Jesus more than he does
any other, suggesting that salvation comes to believers
only through one who was human like them, who
lived and died for them. The term Christ, coupled with
a stress on his crucifixion, characterized Paul’s
preaching® to a significant degree (cf. 1 Cor 1:23). In
order to speak of salvation,* Paul had to stress Jesus’
humanity in various ways (cf. Dunn 1977, 43). The
story of Jesus (i.e.,, his death) brought about a redefi-
nition of Paul’s understanding of the Davidic Messiah,
a process which appears to have taken place prior to
the writing of Paul’s extant letters (see Christ).

If Paul had no difficulty identifying Jesus as Christ,
and Jesus as a human who had died, how did he view
Jesus’ humanity in general? What little he had to say
about this can be summed up in a few short phrases.
There is enough to suggest that Paul understood Jesus
to have been fully human, but not enough to spell out
in any detail how he defined that humanity. This may
be because the facts of Jesus and his ministry were
assumed knowledge on the part of Paul and his read-
ership. It may also reflect Paul’s chosen emphasis in
his letters on Jesus’ death and resurrection, and issues
of life in the Spirit and in the church. Paul was not a
Gospel writer or historian; he was a pastoral theolo-
gian called upon to deal with matters of theological
weight and direct bearing on the issues which arose
in the churches (see Jesus, Sayings of; Jesus and Paul).

The christological events of first importance for
Paul seem to have been Christ’s taking on true human
nature and humbling himself to the status of a ser-
vant, his death on the cross and his resurrection. The
significant events of Jesus’ earthly career between his
Incarnation and death is scarcely mentioned (cf.
2 Cor 8:9, though this may also refer to the circum-
stances into which Jesus was born).

3.2.2. Born of a Woman. Paul could affirm that Jesus
was born of woman (Gal 4:4). His appearance in this
world was as a normal human being, who came forth
from his mother’s womb into this world. As F. F. Bruce
pointed out (195), Paul’s word choice (genomenon), is
applicable to anyone born of a woman. The text im-
plies nothing peculiar about Jesus’ manner of birth.
Nor does Paul mention the virginal conception,
though we cannot be sure that he did not know of it.

Paul also states in Galatians 4:4 that Jesus was born
under the Law. His mother was a Jew and so was he.
And when Paul says Jesus was born under the Law “to
redeem those who were under the Law” (Gal 4:5), he
seems to imply that Jesus’ earthly ministry was essen-
tially directed toward Israel.* Paul’s apostleship to the
Gentiles* may go some distance in explaining why he
said so little about Jesus’ earthly ministry, which was
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directed to the lost sheep that made up Israel. When
Israel did not respond, a new door was opened to take
the gospel to the Gentiles (cf. Rom 9—11). If Christ’s
death and resurrection was the decisive event for the
mission to the Gentiles, it is not surprising that Paul
focuses on those events in the story of Jesus that af-
fected and involved the Gentiles.

3.2.3. Born in Human Likeness. In Philippians 2:7 we
are told that Christ was born in human likeness (cf.
Phil 2:8). In other words, Jesus took on human flesh,
becoming a man who was subject to human frailty,
even death. Romans 8:3 also comments on this point
in similar and carefully worded terms. Jesus con-
demned sin in the flesh, taking on human flesh to do
so. Thus any sort of docetism is ruled out. Jesus was
real flesh and blood. But Romans 8:3 is probably
worded as it is to indicate that Jesus did not participate
in the sinfulness of flesh (se¢ Sin). Barrett stresses:

One possible suggestion is that Paul distinguished
between flesh as it was created by God, and ‘flesh
of sin’, that is, flesh which had fallen under the
dominion of sin. Christ (on this view) had perfect,
unfallen flesh, which nevertheless was indistin-
guishable in appearance from ‘flesh of sin’; he
came in flesh, so that the incarnation was perfectly
real, but only in the likeness of ‘flesh of sin’, so
that he remained sinless. (Barrett 1957, 156),
It seems plausible that the very reason the word like-
ness (homoioma) is used in Romans 8:3 is intentionally
to avoid saying he came in sinful flesh (cf. Cranfield
1979, 381). This is compatible with Paul’s emphasis in
Romans and elsewhere that Jesus was a new Adam,
starting a new creation and race. As such he did not
participate in the fallen nature of the old Adam.

Paul may have spoken of Christ as being in the
“likeness of sinful flesh” not to deny Jesus’ sinlessness
(2 Cor 5:21), nor to deny his sinless human nature, but
to affirm that he took on human flesh and was like all
humans in this respect. Perhaps part of the reason
Paul worded Romans 8:3 as he did was because he
thought of Jesus as the Paschal lamb (se¢ Sacrifice,
Offering, Passover Lamb), metaphorically speaking
(cf. 1 Cor 5:7). An atoning sacrifice must be unblem-
ished and spotless. Like Adam, Jesus was born with an
unfallen nature that had the capacity to sin; unlike
Adam, Jesus remained sinless and so in due course
became an unblemished sacrifice.

Paul’s letters yield little else about the earthly Jesus
except for what is implied in his recital of the Last
Supper tradition (1 Cor. 11:23-26; see Lord’s Supper).
There he indicates Jesus was a person who broke
bread, who poured wine, who gave thanks and thus
was human, thanking the heavenly Father for such
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earthly gifts. Paul does not say Jesus ate at the Last
Supper, but it is certainly implied. Apart from the ref-
erences to Jesus’ death and burial, indicating he truly
died and was resurrected, there is little else that needs
mentioning (cf. 1 Cor 15:4).

3.2.4. Last Adam. We turn now to Paul’s theme of
Christ as the last Adam. It has often been noted that
Paul does not call Jesus the Son of man (none of the
authors of the NT letters do). This may be due to the
Jewish background and meaning of the title. To Gen-
tile ears it may have been too easily assumed to mean
simply that Jesus was a real human being, or as a title
it may have been considered too obscure or too sim-
ple for the Gentile mission and the expanding church
(cf. Moule 1977). On the other hand, Paul uses the
Adam typology of Jesus and in 1 Corinthians 15:45
calls Jesus the last Adam. Perhaps in Paul’s case reflec-
tion on Jesus as truly human led to a comparison
between Jesus and the first and archetypal human
being. In preparation for examining Paul’s typology
involving Adam and the man Christ, we must first
examine certain references to Jesus as the human being.

For instance, in Romans 5:15, in the midst of devel-
oping the Adam-Christ typology (see Adam and Christ),
Paul writes that just as death came by “the one,”
Adam, so God’s grace and the gift that accompanied
it (righteousness, Rom 5:17) came by “the one,” Jesus.
Again, in 1 Corinthians 15:21 death comes through a
human being (anthropos), Adam, and the resurrection
of the dead comes through a human being (anthrapos),
Jesus. In the later and disputed Paulines, 1 Timothy
2:5 shows a further development along these lines
when it speaks of Christ as mediator between God and
humans, and he is said to be the human being Christ
Jesus. What is Paul’s point in saying that grace comes
to us, as does resurrection and reconciliation, by a
human being? Sin was a human problem that could
only be resolved for humanity by a human being.
Some may think the efficacy of salvation for human-
kind was due to Jesus being divine, but Paul wishes to
emphasize the opposite. If Jesus had not been human,
humanity would not have received grace, resurrection
or, as Colossians* and Ephesians* stress, reconcilia-
tion (see Peace, Reconciliation). The extraordinary
thing is that the human Jesus died and rose again.
God—apart from the mystery of the Incarnation—is
not subject to death.

1 Timothy 2:5 goes beyond this in stressing Christ’s
mediatorial role. Jesus, this text seems to imply, had to
be fully God and fully human in order to properly
represent God to humans and humans to God. He
had to stand on both sides of the fence in order to
experience and fully know both the God who grieves
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over sin and the sinner who causes God grief. In
short, for salvation to reach humans, and to redeem
humans, it had to be mediated through one who
shared in humanity.

The “last” or “eschatological” Adam motif in 1 Co-
rinthians 15:21-23, 44-49 calls for comment in some
detail. This passage is quite unlike the other Adam
references we find in Paul. Here we have the respon-
sibility for sin and its consequences placed squarely
on Adam’s shoulders, while Eve is not mentioned. To
J. Jeremias we owe the insight that Paul may have
avoided using the term “Son of man” because he ad-
dressed a Gentile audience (Jeremias, 141-42). But he
goes on to stress how Paul appears to know of the
“Son of man” tradition because in 1 Corinthians 15:27
Paul makes a messianic application of Psalm 8:6 to
Jesus, “for he has made all things subject under his
feet.” This psalm is well known for the line that short-
ly precedes the part Paul is quoting—“or the son of
man that you care for him” (Ps 8:4).

There are both similarities and differences between
Adam the type and Carist the antitype. Both were truly
human, both are representative heads of a race and
both had a dramatic effect on their physical/spiritual
progeny. However, in some ways the differences out-
weigh the similarities. The powerful effect of Adam’s
action on all humanity was death (1 Cor 15:21), but
the powerful effect of Christ’s action was life (in the
specific form of the resurrection of the dead). Now the
question may be raised, “Is the parallelism in 1 Corin-
thians 15:22 a perfect one?” In Adam all die. Does the
all in 1 Corinthians 15:22b mean that e/l humans will
one day be made alive in Christ? 1 Thessalonians 4:16
makes it quite clear that elsewhere when Paul spoke
of human resurrection he meant the resurrection of
the dead in Christ. This may also be true of 1 Corin-
thians 15:22. In fact, 1 Corinthians 15:23 lends
strength to this interpretation when it speaks of the
resurrection of those “who belong to him.” Thus the
parallelism of 1 Corinthians 15:22a and 22b is not
perfect. Jeremias provides us with the following chart
of the pertinent elements in 1 Corinthians 15:44-49
(Jeremias, 142).

15:45 the first Adam the last Adam

a living being a life-giving spirit
15:47 the first human being the second human being
15:4748  from the dust of the earth from heaven

In order to understand Paul’'s Adam-Christ typology,
several things must be borne in mind. First is the idea
of collective personality or at least representative
headship. In some sense all persons were in Adam—

he was humankind and sinned for humanity. The hu-
man race died in him. This may suggest the idea of
collective personality, that is, in some sense the whole
race was present (seminally?) in Adam. Perhaps a bet-
ter way to view this matter, however, would be to say
that as the head and progenitor of the race Adam
sinned for all, and thus all human beings felt the
effects of this act. By analogy, it is like when a king in
an absolute monarchy declares war on a nation. All
the king’s subjects are then at war with that nation,
quite apart from their own individual choices or pre-
dilections. The idea in Paul is perhaps of a corporate
head who acts for all (cf. Rom 5:12 eph’ ho with Col
1:14 en ho).

Secondly, salvation only comes “in Christ.” A per-
son must be in Christ to receive the benefits of Christ’s
work. On the other hand, believers have died and
risen in Christ (Rom 6:3-4). The idea of representative
headship, when applied to the last Adam, means that
Christ as head of a new race performed deeds that
subsequently shaped that race. He died in the believ-
er’s place as his or her corporate head, just as Adam
sinned in humanity’s place and for humankind.

It will be seen from the chart above that Jesus is
called the last Adam, which does not mean the last
human being. Rather, it is an eschatological claim.
Christ, as the first fruits* of the dead, is the beginning
of a new creation (see Creation and New Creation). But
in another sense he is the end and goal of the human
race. He is bringing in the last age, the new creation,
the end of God’s plan.

Further, Jesus is the “second” human being, in the
corporate sense. He is the start of a second human
race, but with a significant difference. Adam, from
one perspective, was strictly an earth creature—he
came from the earth, he returned to the earth, and his
body and life was natural and physical. Insofar as
humanity descends from him, humankind is earthly,
physical, contingent and has a natural life in the body.
Christ, on the other hand, was from heaven and of
heaven. He was not of earth. In what sense? He was
also a life-giving Spirit.

Several points may be drawn from this: (1) Christ is
not merely living, like Adam; he is life-giving, whereas
Adam gave us death. (2) When Paul calls Christ a life-
giving spirit he does not mean to imply Jesus had or
has no body, but that he lived in a form of life char-
acterized by the Spirit. (3) 1 Corinthians 15:45 (“The
first man Adam became a living being”) is a quote
from Genesis 2:7, except that Paul has added the word
“first” and the word “Adam.” When Genesis speaks of
Adam as a “living being” (Heb nefies hayah), it does not
mean Adam gained a soul, but that God animated his
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body and he became a living body, a living being (see
Psychology). It is unlikely that the Greek psyché in 1
Corinthians 15:45 means soul. Rather, here as in else-
where in the NT (as with the Heb nepe), it means
“being”—Adam was a living being. (4) When Paul
uses the term “spiritual body” (soma pneumatikon) he
does not mean a body consisting of nonmaterial sub-
stance, but a body empowered by the Spirit. Notice
that Jesus did not become a life-giving Spirit until after
he rose from the dead, and the life he gave was ever-
lasting life, unlike the life Adam gave. Moreover, it was
given to believers by the Spirit—in part now, in full
later.

It could be that Paul derived the raw material for
these ideas from Jewish speculation about Adam and
the coming Messiah. The Jewish philosopher Philo
understood the created humanity of Genesis 1 as an
ideal being, a Platonic type, whereas he interpreted
the Adam of Genesis 2 in the same way as Paul. In
1 Corinthians 15, however, it is not the first founder
of the human race who is the ideal or true model, but
the last one. Moreover, never in rabbinic literature is
the redeemer described as a last Adam. It would seem
that Paul, reflecting on the Christian gospel and the
ministry, death and resurrection of Jesus—all in the
light of his own revelation of the ascended Lord—
modified any previous ideas he may have held.

In closing we turn to Romans 5:12-18. In Romans
5:12 we are told that not only sin, but death, entered
the world through Adam. Death came through or be-
cause of sin. Paul apparently accepted Genesis 1—3 as
a straightforward account of historical events, but
here he is concerned with its theological significance.
He wishes to add that whatever believers may have
inherited from Adam, and whatever effect his sin may
have had on humanity, there is a real sense in which
human beings dig their own graves. God has not un-
justly punished any with death. Nonetheless, it is also
true in the primary sense that none of the human race
would be dying if Adam had not sinned in the first
place. So Paul can add in Romans 5:15, “many died
by the trespasses of the one man.” Through Adam’s
transgression death reigned (Rom 5:17), but Paul
wishes to make perfectly clear that God’s antidote is
not merely an equal and opposite reaction. The gift
is not like the trespass (Rom 5:17); salvation is not just
paradise regained, as if the negativity of sin was coun-
teracted by an equally positive force. If one trespass
could effect so much and affect so many, how much
more effective was the overflowing grace and gift of
righteousness for believers (Rom 5:15). The death
penalty followed just one sin, but God's grace came
after many sins and, quite apart from what humans
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deserved, it brought about their right standing with
God.

Romans 5:17 implies quite clearly that the life be-
lievers have in Christ is not merely more powerful
than the death Adam bequeathed to the human race,
it is of a wholly different order. As 1 Corinthians 15
makes clear, it comes from the Spirit and heaven, and
as such it transcends natural life and triumphs over
natural death. Romans 5:10 goes on to point out that
Christ's obedience even unto death (his righteous
conduct and sinlessness) made possible the undoing
of all that was brought about by the first Adam’s dis-
obedience (cf. Cranfield 1975, 290; Barrett 1957, 117).

4. The Impact and Influence of Paul’s Christology.
4.1. Paul’s Christology in His Thought World. We have
earlier spoken of how christology, as an aspect of
Paul’s thought, was the greatest shaping force on the
rest of Paul’s thought world. This can be shown in a
number of ways.

4.1.1. Eschatology. Paul's eschatological outlook was
surely transformed once he became a follower of Je-
sus. There is no evidence that early Jews were expect-
ing two comings of Messiah; yet that is precisely what
Paul believed, and it dictated how he viewed the future
and the life of believers. The future course of history
had for Paul taken on an eschatological character.
There was a sense in which the age to come had
already arrived, the redemptive effect of God’s reign
had already broken into space and time in the coming
of Christ, but redemption had not yet been completed.
The form of this world was passing away (1 Cor 7:31),
but it was not yet gone. Powers and principalities
could no longer separate the believer from the love*
of God in Christ (Rom 8:38) because Christ’s death
had disarmed the supernatural forces of evil (Col
2:15). Likewise, the inner life of the believer was
caught up in the tension between the already and not
yet. The believer was already a new creature in Christ
(2 Cor 5:17), but had not yet experienced physical
resurrection, the full redemption of the body (Rom
8:21-22).

There is likewise no evidence of an early Jewish
expectation of an isolated resurrection, much less an
isolated resurrection of Messiah prior to the resurrec-
tion of believers. Yet on the basis of the story of Jesus’
earthly career, that is precisely what Paul proclaimed.
This enabled Paul to explain the connection between
Christ's resurrection and believers’ resurrection
(1 Cor 15).

4.1.2. Soteriology. Paul's christology changed the
shape of his soteriology. Unless new finds from the
Qumran* scrolls change matters, there is no conclu-
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sive evidence that early Jews were expecting a crucified
Messiah. It was the story of the death and resurrection
of Jesus that caused Paul to rethink how salvation
would be accomplished. This message was a scandal
to Jews and folly to Gentiles precisely because it ran
in the face of expectations (1 Cor 1:23). Even in the
case of the Suffering Servant of Yahweh referred to in
Isaiah 53, there is no firm evidence that anyone in
early Judaism prior to the ministry of Jesus had ap-
plied that text to the coming Messiah (though cf. Tg.
Isa. 53). Furthermore, in light of Deuteronomy 21:23
(“anyone who is hung on a tree is under God’s curse”
NIV), even if the text had been thought to refer to a
suffering Messiah, it is highly unlikely that it was un-
derstood to speak of a crucified Messiah.

Salvation also was an already/not yet matter. Al-
ready large numbers of Gentiles were being saved, but
God had not yet completed his plan of salvation for
the Jews (Rom 9--11). Already the believer had right
standing and peace with God (Rom 5:1), but that same
believer was not yet fully sanctified or glorified, as is
clear from the ongoing tension between flesh and
spirit in the believer’s life (Gal 5:16-26).

4.1.3. People of God. Paul's thinking about the peo-
ple of God was changed, especially regarding the basis
of one’s inclusion in that group. If God’s people con-
sisted of Jews and Gentiles united in Christ (Gal 3:28),
and if that group could be called the “Israel of God”
(Gal 6:16; see Israel), then neither heredity nor obe-
dience to Torah could any longer be the basis for
securing or maintaining a place in true Israel (cf. Rom
3:23—4:8). In Christ the Law, at least as a means of
obtaining or keeping right standing with God, was at
an end (Rom 10:4). Paul clearly stated that it was no
longer necessary to follow the dietary laws since no
food was unclean (Rom 14:14). Thereby for Paul the
very basis of fellowship with and marks of identity
among God’s people were changed.

If the three great pillars of early Judaism—Torah,
Temple and territory—are evaluated in light of Paul’s
theology, we discover how radically Paul had recon-
ceptualized the people of God. We have already spok-
en of Paul’s view of the Law, but what does he say
about Temple and sacrifice? On the one hand, it is
Jew and Gentile united in Christ that make up the
temple* of God’s Spirit (1 Cor 6:19; on the individual
believer as temple cf. 1 Cor 3:16-17). On the other
hand, Christ is the once-for-all sacrificial lamb who
made all other literal sacrifices no longer necessary
(cf. 1 Cor 5:7). Finally, it is not clear that Paul reaf-
firmed the territorial doctrine, though it is possible
that he made room for such an idea once the full
number of Gentiles are saved and then all physical

Israel is saved (cf. Rom 11:23-25). It is striking however
that in his list of what God promised Israel according
to the flesh, land is not mentioned (Rom 9:4-5, unless
it is included under “the promises”; cf. Davies). Col-
ossians 1:12 (“inheritance”), on the other hand, may
reflect Paul’s appropriation of the territorial idea, but
there it is apparently transferred to a nonmaterial
realm—heaven.

4.1.4. God. Earlier in this article it was pointed out
how Paul’s vision of God changed as a result of affirm-
ing Jesus as the divine and human Christ. Not only
were the functions of God as Lord now assumed and
exercised by Christ (cf. 1 Cor 15:24-27), but it was
Christ who would return to judge the world and even
believers (cf. 2 Cor 5:10; 1 Thess 5:4-10). In addition,
Paul understood Christ and the Spirit as sharing many
of the same functions, their earthly work and effect
being seen as virtually interchangeable. Though Paul
did not elaborate a trinitarian theology, the raw ele-
ments of such a theology were already evident in his
letters, especially in his doxologies and benedictions*
(cf. e.g., 2 Cor 13:14). Paul only invoked blessing in
God's name, but now God had three names by which
he could be called (see Wright, 120-36).

4.2. The Wider Impact of Paul’s Christology. Paul’s
christology also seems to have had an impact on early
Christianity outside his own writings. Hebrews espe-
cially seems to know and draw on Pauline modes of
thought about Christ and other matters. It appears
that the author of Hebrews had a special indebted-
ness to elements of Paul’s thought as it is known to us
in Galatians, and perhaps also 1 Corinthians and Ro-
mans (cf. e.g., 1 Cor 15:24-28, 45-49 with Heb 2:6-13;
Witherington 1991).

It is worth pondering the possible impact of Paul’s
christology on the Fourth Evangelist. Not only does
the Gospel of John begin with a christological hymn
displaying motifs similar to Paul’s, but the Gospel also
presents a “Pauline” notion of believers being incor-
porated into Christ (though under a different image,
that of the vine and branches of Jn 15). There we also
find an exalted view of Christ’s sacrificial death, asso-
ciated with the slaughter of the Passover lamb (cf. e.g.,
Jn 1:29; Jn 19:28-31). The pneumatology of the Fourth
Gospel is also related to the death and resurrection of
Christ (cf. Jn 14:18-21) in a way that finds its only full
NT parallel in Paul.

Possible Pauline influence, particularly christologi-
cal, may be present elsewhere in the NT. For instance,
in 1 Peter the presence of the “in Christ™* formula,
and the use of the phrases “Lord Jesus Christ” or
“revelation of Jesus Christ” (1 Peter 1:3, 13; 5:10, 14)
may indicate Pauline influence (see Christ). The
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speech of Paul in Acts 20:18-32 is noteworthy for its
Pauline themes, a fact that may be accounted for by
the author epitomizing Paul’s gospel as it was known
from his letters or, if Luke was a firsthand witness to
the speech, by recording what he spoke on the occa-
sion (see Hemer). In any event, the author of 2 Peter
(8:15-16) testifies to the impact of Paul’s letters among
the “Petrine” churches of the first century, though he
confesses that Paul is difficult to comprehend.

5. The Distinctiveness and Commonality of Paul’s
Christology.

In discussing the distinctiveness of Paul’s christology
we need to be reminded that we are not exploring its
uniqueness among NT christologies. To pursue its
uniqueness would entail discussing what it is that com-
pletely sets Paul’s christology apart from other NT
christologies. Rather, we wish to discuss what charac-
terizes Paul's christology. It can hardly be claimed that
there is anything in Paul’s christology that is unique,
totally without analogy elsewhere in the NT. The pre-
existence, divinity and humanity of Christ can all be
found outside of Paul. The emphasis on Christ cruci-
fied is found in the Gospels, as well as in Acts,
Hebrews, 1 Peter and elsewhere in the NT. The stress
on Jesus’ Jewishness, or on his resurrection, also finds
analogies. Finally, the idea of Christ as the embodi-
ment of God’s Wisdom can be found in Matthew and
possibly in the Gospel source Q, though with differing
emphases (cf. Witherington 1993).

We have pointed to the absence of any reference to
Jesus as Son of man in Paul’s christology. In this sense
Paul is distinct from the Gospels. But it can also be
argued that the most distinct aspect of Paul’s christol-
ogy is his Last Adam typology. This christological
theme was not simply an attempt to transpose the Son
of man christology into a new key for Gentiles. For
one thing, the sources are different; Paul’s Last Adam
christology draws on Genesis, while the Son of man
material in the Gospels draws on Daniel 7 (and less
possibly on Ezekiel and the Parables of I Enoch).
Moreover, the Son of man christology has nothing to
do with the founder of a new race of human beings;
it is more specifically focused on a representative of
and for Israel who comes before the presence of the
Almighty and is given dominion. In short, the Last
Adam christology is more universal than the Son of
man in scope. By comparing and contrasting Christ
with the progenitor of the whole human race Paul
forged a concept in which both Jews and Gentiles had
a stake simply because they were human.

Paul’s use of the “in Christ” formula (s¢e Christ; In
Christ) to speak of the spiritual union between Christ
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and Christians is also remarkable. The Pauline idea
transcends the use found in 1 Peter or the parallel
ideas found in the Fourth Gospel, both in depth and
breadth of implication. This formula more than any
other explains how Paul viewed the condition of be-
lievers—they were “in Christ.” This goes well beyond
the claim that Christians by God’s grace have been
conformed to the pattern of Christ’s death and resur-
rection (Rom 6:3-11). Their burial with Christ was a
one-time event that occurred in the past at their con-
version, whereas their union and communion with
Christ is an ongoing reality. Indeed, it was such a
profound reality in the apostle’s mind that it was in-
compatible with other forms of union that were spir-
itually antithetical to it (cf. 1 Cor 6:15-17). The person
united to Christ through Christ’s body (made up of
believers) was one spirit with Christ. This union “in
Christ” was also the very basis of Paul’s imperatives to
imitate the sacred story or character of Christ (cf. e.g.,
Phil 2:5; 1 Cor 11:1). “In Christ” is a concept devel-
oped by Paul in a way and degree without parallel in
the NT canon.

Paul’s christology has continued to have an impact
on the church through the ages, a fact that plays a part
in our evaluating it. For Protestants who draw their
charter of foundation directly or indirectly from Mar-
tin Luther, John Calvin or John Wesley, Paul’s chris-
tology continues to be central, sometimes even eclips-
ing the variety of other canonical NT christologies.
But that fact is also testimony to the compelling force
of Paul's christological vision. It is a christology which
cannot be neatly summarized under the headings of
the titles Paul employs. The whole of Paul’s christol-
ogy is much greater than the sum of its parts. It is
grounded in the sacred story of the Christ, which in
turn is grounded in the story of Israel and, by way of
the Last Adam christology, rooted in the story of the
whole human race.

It is this sacred story of a Jesus who was born of
woman, who took on human nature, who died on the
cross and who arose from the dead—for the salvation
of all human beings—which Paul held in common with
the other NT theologians. This shared story, more than
any influence of one NT writer upon another, best ex-
plains the similarities between the christologies of Paul
and the Fourth Gospel or Hebrews or Peter. They all
shared this story and, from the evidence of christolog-
ical hymns and hymn fragments in these works, it ap-
pears that they all sang this story in one form or an-
other as they worshipped Christ. Christ crucified and
risen, both human and divine, was the core of the gos-
pel these early missionaries proclaimed and taught
throughout the first-century Mediterranean world.
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B. Witherington III

CHRONOLOGY OF PAUL
Pauline chronology is concerned to establish the se-
quence and (where possible) the dates of events in
Paul’s life. It is an area which has attracted much com-
plex theorizing: this article will attempt simply to set
out the parameters of the problem as clearly as pos-
sible.

1. Sources and Types of Evidence

2. The Outer Framework

3. Chronological Data in the Letters

4. Chronological Data in Acts

5. Integration of the Letters and Acts

1. Sources and Types of Evidence.
There are two main sources for the chronology of
Paul, Acts and the letters, and two kinds of chronolog-
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ical indicators, internal and external.

1.1. Internal and External Chronology. Acts provides a
narrative account of Paul’s ministry which recounts
events in a particular sequence and gives some indi-
cation (though not as much as we would like) of the
lapse of time between one event and another (inter-
nal chronology). Acts also from time to time links
events in Paul’s life with people or events known to
historians from sources outside the NT, like the pro-
consul Gallio at Acts 18:12. These provide the possi-
bility of anchoring the narrative at certain points in
relation to the known history of the Roman world
(external chronology). Less obviously, the letters also
contain some reference to external history (external
chronology) and some indications of sequence (inter-
nal chronology). In the latter case it is important to
clarify the types of data most useful for purposes of
chronology. It is tempting to try to sequence the letters
on the basis of theological development, but in prac-
tice it has proved difficult to avoid subjectivity in this
area (Jewett, 75-78). For this reason it seems safer to
build up a chronological sequence from concrete in-
dicators such as travel details, and then to use this
framework to date the development of Paul’s theology,
rather than the other way round.

1.2. Primary and Secondary Evidence. The letters were
written by Paul himself and thus rank as “primary
evidence” in historical terms; Acts by the same token
ranks as “secondary evidence” in that it was written
about Paul by somebody else. (This is a distinction of
principle common to historical practice, not an ex-
pression of theological prejudice.) For this reason a
number of scholars have argued in recent years that
a methodologically sound chronology must proceed
by working outward from the evidence of the letters
(see especially Knox, Jewett, Liildemann). In what fol-
lows we shall try to distinguish the chronological data
that can be deduced from the letters (internal and
external) and from the data provided by Acts before
attempting a synthesis.

2. The Outer Framework.

We have no independent evidence for the date of
Paul’s birth, and only tradition for the date of his
death. For the NT his life begins with his conversion*
and ends with his imprisonment in Rome* (se¢ Paul in
Acts and Letters).

2.1. The Beginning. Neither Acts nor the letters tell
us much about Paul’s life before his conversion (see
Paul the Jew), though both agree that his life-chang-
ing encounter with the risen Christ was separate from,
and later than, the resurrection appearances to the
other apostles* (1 Cor 15:3-9; Acts 9:3-5). Both also
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concur that prior to this Paul was a persecutor of the
church (1 Cor 15:9; Gal 1:13; Acts 7:58; 8:1; 9:1-2). Acts
states that at the time of the death of Stephen, Paul
(Saul) was “a young man” (Acts 7:58), and Galatians
1:14 also implies that the “persecutor” was at least a
young adult. This gives us at least a terminus ante quem
non: Paul’s public career cannot begin before Jesus’
death and the events of Pentecost the same year. In
what follows we shall assume a date for the crucifixion
of AD. 33 (see Hoehner). This date is also accepted by
Jewett as a baseline for Pauline chronology; Liide-
mann and Hemer, for different reasons, prefer an
earlier date (27 or 30). How long a time elapsed be-
tween the events of Acts 2 and Paul’s conversion in
Acts 9 is not clear, since neither of our major sources
gives us any precise chronological information, but we
shall work here with the assumption that Paul began
his Christian life as a young adult within a year or two
of Pentecost AD. 33

2.2, The End. The “captivity” letters, traditionally
linked with the end of Paul’s life, provide little chron-
ological information (see 3.2.5 below). Acts does not
narrate Paul’s death, but does give a detailed account
of Paul’'s voyage to Rome which can be dated with
some precision. The transfer of office from Felix to
Festus should probably be dated to AD. 59 or 60 (see
4.2.7 below). Seasonal data suggest that the year 59
provides the best fit with the journey details of Acts 27,
and this suggests that Paul could have arrived in Rome
in February 60 (Jewett, 50-52). The two years’ captivity
of Acts 28:30 would take us to 62, but Luke simply does
not tell us what happened after that. A longstanding
church tradition associates the martyrdom of Peter
and Paul with the persecution of Nero at the time of
the great fire of AD. 64. Clement of Rome (I Clem. 5),
writing at about AD. 95, says that Paul “bore witness
before rulers” after preaching “in the East and in the
West,” which seems to imply that Paul was able to
implement his plan to travel to Spain (Rom 15:28)
before his death. The trip to Spain may however be
simply an inference from the text of Romans. All we
can say is that the evidence we have is consistent with
a death in Rome in the early sixties.

2.3. Conclusion. Paul’s missionary journeys (see Itin-
eraries) and letters must thus be fitted into a time span
of thirty-odd years or less, between the outer limits of
AD. 33 and 64.

3. Chronological Data in the Letters.
The letters provide us with two clear tripartite se-
quences plus a mass of miscellaneous unsequenced
detail.

3.1. Direct Chronological Indicators.
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3.1.1. External Chronology. In 2 Corinthians 11:32
Paul mentions that the “ethnarch of King Aretas” was
guarding Damascus at the time of his dramatic escape
in a basket (2 Cor 11:33). The Nabatean king Are-
tas IV died between 38 and 40 (probably 39), and Nab-
atean control of Damascus is unlikely before 37, when
the accession of Caligula signaled a new Roman pol-
icy toward client kings. This escape must therefore
have taken place between 37 and 39/40 (Jewett, 30-33;
but Hemer, 264, warns against placing too much re-
liance on this datum).

3.1.2. The Galatians Sequence. Galatians 1:11—2:14
seems (on the most obvious reading) to yield the fol-
lowing sequence of events:

Gal 1:16 Conversion

Gal 1:16-17 Three-year interval (Arabia, Damascus)

Gal 1:18-20  First Jerusalem visit of 15 days

Gal 1:221—2:1 Interval of 14 yrs (Syria, Cilicia: preach-
ing to Gentiles)

Gal 2:1-10 Second Jerusalem visit for private confer-
ence on Gentile mission

Gal 2:11-14 Incident at Antioch (Liidemann, 75-77,

places the Antioch incident just before
the conference, but this makes little
difference to the chronology overall.)

The writing of Galatians* must have occurred after all
the events described, most likely (given the passionate
nature of Paul’'s concern here) quite soon after: and
this implies that the founding of the “Galatian”
churches (wherever they are) took place before the
Jerusalem* conference. Certainly the account of the
conference implies strongly that Paul’s Gentile* mis-
sion* was well established by then: in other words,
substantial missionary activity had taken place during
the “fourteen years” (Liidemann, 70-71). Note that
Paul does not say that he stayed in Syria and Cilicia
for fourteen years, only that he went there (Gal 1:21)
and that “fourteen years later” (Gal 2:1) he was back
in Jerusalem. What is not clear is how precisely we
should take these figures: are the three and fourteen
years reckoned inclusively or exclusively? And should
the two time spans be read consecutively (3 yrs + 14
yrs = 17 yrs) or concurrently (3 yrs + 11 yrs = 14 yrs
in total)? At first sight the consecutive reading seems
more natural, but the concurrent cannot be ruled out
(Jewett, 52-54; Hemer, 262 n.37).

3.1.3. The Hardship Catalogs. In 2 Corinthians 6:4-
10; 11:21-33; and 12:1-10 Paul lists a prodigious series
of toils and travels, many of which are not recorded
in Acts, including three shipwrecks and several beat-
ings and imprisonments (see Afflictions, Trials, Hard-
ships). No sequence can be reconstructed from these

details, but they presuppose several years' travels.
Moreover, whatever the identity of the “man in
Christ,” 2 Corinthians 12:2 indicates that Paul had
been a Christian for at least fourteen years. This sug-
gests that at least 2 Corinthians 10—13 must have
been written at an advanced stage of Paul’s ministry;
but there are no good grounds for identifying this
“fourteen years” with the “fourteen years” of Gala-
tians 2:1, as Knox proposed (Jewett, 54-55).

3.1.4. Synthesis. We can deduce from Galatians 1:17
that Paul was in Damascus twice, once at or near his
conversion, and once on his return from Arabia. It is
reasonable to conjecture that the basket episode of
2 Corinthians 11:32 took place on one of these visits,
since there is no indication that Paul was operating in
this area in his later years. Given that the ethnarch of
Aretas must probably be dated between 37 and 39/40
(see 3.1.1 above), it would make sense to date this
incident to the time of Paul’s departure for Jerusalem,
three years after the conversion in 34 or 35. If the
fourteen-year span is reckoned consecutively, this
would date the conference to 51/52; a concurrent
reckoning would bring the conference back to 48/49.
Galatians must be written after the conference; 2 Co-
rinthians presupposes several years of ministry.

Summary: consecutive reckoning:
34/35 (A) Conversion, Arabia, Damascus 3yrs

37/38 (B) Jerusalem visit 1; to Syria and Cilicia
Fourteen-year span including

mission in Galatia 14 yrs
51/52 (C} Jerusalem visit 2, conference,
Antioch incident
TOTAL: 17 yrs

Summary: concurrent reckoning:
34/35 (A) Conversion, Arabia, Damascus 3 yrs

37/38 (B) Jerusalem visit 1; to Syria and Cilicia
Eleven-year span including mission

in Galatia 11 yrs
48/49 (C) Jerusalem visit 2, conference,
Antioch incident
TOTAL: 14 yrs

3.2. The Travel Sequence. The travels and travel plans
of the apostle and his associates contain valuable
chronological clues, some of which can be sequenced
(see Itineraries, Travel Plans).

3.2.1. First Macedonian Journey. 1 Thessalonians
seems to have been written from Achaia (1 Thess 1:9)
or Athens,* where Paul waited alone for Timothy to
return with reassurance from Thessalonica* (1 Thess
3:1-8). Paul wishes to return to Thessalonica himself,
but has been unable to do so (1 Thess 2:17). The fact
that there are no greetings from other “brothers and
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sisters” at the end of 1 Thessalonians suggests
(though it does not prove) that this letter was written
at an early stage in the first Achaian mission, not long
after Paul had left Thessalonica. Philippians 4:15-16
makes it clear that Philippi* was evangelized before
Thessalonica. The support Paul received in Corinth
(2 Cor 11:8-9) may also belong to this first visit, al-
though it could belong to a later visit to Corinth. This
yields a sequence of visits as follows: Philippi—Thes-
salonica—Athens, with believers recorded in Philippi,
Thessalonica and Achaia (which could include both
Athens and Corinth).

3.2.2. Final Macedonian Journey. The visit to Mace-
donia which Paul projects in 1 Corinthians 16:5-9, and
from which he apparently writes 2 Corinthians 7:5-16,
clearly reflects a later journey, when both the Corin-
thian and the Macedonian churches are well estab-
lished and Paul is busy organizing the collection.* In
1 Corinthians 16:2-4 Paul is uncertain whether or not
he will accompany the collection, but by the time he
writes Romans 15:25 (apparently from Corinth) he
has made firm plans to go to Jerusalem. The visit to
Illyricum (Rom 15:19) may have been made during
this last Macedonian tour. At this stage Paul feels that
his mission in Europe is fully accomplished (Rom
15:19, 23); despite some apprehensiveness about Jeru-
salem (Rom 15:30-32), he intends to continue his mis-
sion in the west, passing on to Spain via Rome, which
he has never visited (Rom 15:22-24, 28-29),

3.2.3. Ephesian Ministry. Between these two tours
lies an extended period in Ephesus,* from where Paul
writes 1 Corinthians (16:8-9) and where he suffered a
life-threatening “affliction” (2 Cor 1:8-11, cf. 1 Cor
15:32). The instructions about the collection in Galatia
(1 Cor 16:1) seem to have been made at about this
time, perhaps en route for Ephesus, or perhaps by
messenger from there: the extant letter to the Gala-
tians contains no such instructions. When he left
Ephesus, Paul travelled by way of Troas (2 Cor 2: 12-
13), where he preached and (by implication) left a
small body of believers.

3.2.4. Galatians. The letter to the Galatians is diffi-
cult to place (see Galatians). It is the only letter to
mention the conference, and could reasonably be
placed soon after it. The collection appears (as Liide-
mann plausibly argues, 77-80) as the only condition
imposed on Paul by the “pillars” (Gal 2:10), but Paul
does not seem yet to be involved with detailed plan-
ning for its assembly and delivery. Despite this,
Liidemann dates Galatians at the same time as 2 Co-
rinthians, after 1 Corinthians and three years after the
conference (Liidemann, 83-87). Jewett's date shortly
after the conference (Jewett, 103) seems on the face
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of it more likely. Galatians 4:12-15 contains the inci-
dental information that Paul’s initial evangelization of
the area was “because of a bodily ailment,” which
suggests that he was on a journey to (or returning
from) another destination at the time. This implies
that there was at least one missionary journey (orig-
inally intended to go beyond Galatia) before the con-
ference.

3.2.5. Paul’s Inprisonments. The “captivity” letters, tra-
ditionally linked with Paul’s final years in prison in
Rome, contain few chronological indicators. Ephe-
sians* and Colossians* are too general to be of much
help. 2 Timothy is clearly located in Rome (2 Tim 1:17)
and depicts the apostle facing imminent martyrdom
(see Pastoral Letters). Philippians and Philemon,* how-
ever, may be associated with earlier imprisonments (cf.
2 Cor 11:23): the number and frequency of Paul’s vis-
itors suggests Ephesus as a more probable location.
However, Hemer (272-76) makes the point that the im-
perial postal service (cf. Phil 4:22) could have made
communications with Rome fast and efficient Whatev-
er the verdict on this, it is clear that these letters do not
provide secure foundations for chronology.

3.2.6. Synthesis. The evidence of Paul’s travels makes
it clear that Paul undertook at least two major journeys
to Macedonia and Achaia. On the initial, founding
visit he came round from the north, visiting Philippi
first, then Thessalonica, before heading south for
Athens and Corinth. On his last journey (which does
not rule out the possibility of intervening visits) he
came from Ephesus, where he had been working for
some time, via Troas and Macedonia to Corinth. On
this trip he was supervising the final assembly of the
collection, incorporating contributions from the
churches in Macedonia and Achaia, which he even-
tually decided to accompany to Jerusalem. Our last
glimpse of Paul is in Romans 15, where he announces
his intention to turn west after Jerusalem, visiting
Rome (which he has never seen) en route for Spain;
but no letter tells us what happened in Jerusalem. The
prison letters date traditionally from after this period,
though some may come from earlier episodes. The
travel sequence thus provided runs as follows:

(D) First journey to Macedonia and Achaia
[1 Thess]

(E) Ephesus ministry, time unspecified, per-
haps including 2 imprisonments: [?Phil,
?Philem]—Galatians—organization of
collection by letter [1 Cor; 2 Cor 1—9;

2 Cor 10—13; message or visit to Galatia]

(F) Final journey, Ephesus to Corinth via Troas
and Macedonia, en route for Jerusalem
with collection
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There are few indicators of time in this material,
and no external chronological data.

3.3. Conclusions. Using the letters alone, we are able
to construct a surprisingly full picture of Paul’s min-
istry, but the evidence falls short of providing a full
chronology. Attempts to achieve greater precision on
this basis tend to rely on theological or stylistic devel-
opment, on which it is difficult to reach general agree-
ment, or to lay greater weight on details than they can
properly bear.

The above analysis seeks to set out the minimum
chronological information which is clearly stated or
implied in the letters. What is not yet clear is how the
two sequences relate to each other: are they successive
or interlocking? If Galatians 2:10 refers to the institu-
tion of the collection, then the last Macedonian jour-
ney at least must date from after the conference of
Galatians 2:1-10: but how long after it is not clear. We
know that the churches in Galatia were founded be-
fore the conference, and (purely on the internal ev-
idence of the letters) it seems likely that those in
Macedonia and Achaia were too, both because the
early letter 1 Thessalonians contains no mention of
either conference or collection, and because Paul is
unlikely to have delayed many years over fulfilling his
obligation (Rom 15:31). This would give an interlock-
ing sequence ABDCEF:

34/35 (A) Conversion, Arabia, Damascus (3 yrs)

37/38 (B) Jerusalem visit 1; to Syria and Cilicia
Fourteen-year span including mission in
Galatia and
(D) First Macedonian journey
51/52 (C) Jerusalem visit 2, conference, Antioch incident
(E) Ephesus ministry and organization of collec-
uon
(F) Final Macedonian journey, en route for Jerusa-
lem with collection

However, this is a matter of probability only: a suc-
cessive order is also possible, yielding the sequence
ABCDEF:

34/35 (A) Conversion, Arabia, Damascus (3 yrs)
37/38 (B) Jerusalem visit 1; to Syria and Cilicia
Fourteen-year span including mission in
Galatia
51/52 (C) Jerusalem visit 2, conference, Antioch incident
(D) First Macedonian journey
(E) Ephesus ministry and organization of collec-
tion
(F) Final Macedonian journey, en route for Jerusa-
lem with collection

A reading of the fourteen years (3 + 11 = 14) gives
a conference date of 48/49 in both cases, but does not

affect the sequence.

4. Chronological Data in Acts.

4.1. Internal Chronology.

4.1.1. The Sequence of Events. Acts, being narrative in
form, has to arrange events in a clear sequence, which
may be tabulated as follows:

(1) Conversion at Damascus (Acts 9:1-19), escape in a
basket (Acts 9:25)

(2) Jerusalem visit 1 (Acts 9:26), to Tarsus via Caesarea
(Acts 9:30)

(3) Jerusalem visit 2: from Antioch with famine relief (Acts
11:19-30, 12:25)

(4) First missionary journey: Antioch-Cyprus-Pamphylia-
Pisidia-Iconium-Lystra-Derbe-Antioch (Acts 13:1—14:28)
(5) Jerusalem visit 3, conference {Acts 15:1-35)

(6) Second missionary journey: Syria & Cilicia, Phrygia-
Galatia-Philippi-Thessalonica-Berea-Athens-Corinth (Acts
15:36-—18:17)

(7) Miscellaneous travels: Corinth-Ephesus-Caesarea-“up”
to greet the church (= Jerusalem visit 4?)-Antioch-Galatia-
Phrygia-Ephesus (18:18—19:20)

(8) Return to Jerusalem:Ephesus-Macedonia-Greece-
Macedonia-Troas-Miletus-Caesarea-Jerusalem (Acts
19:21—21:16)

(9) Final Jerusalem visit: arrest in Temple, trial before
Sanhedrin under high priest Ananias, removal to Caesa-
rea, two-year imprisonment under Felix (Acts 21:17—
24:27)

(10) Journey to Rome: trial before Festus and Agrippa,
voyage to Rome, two-year imprisonment (25:1—28:31)

4.1.2. The Passing of Time. Luke is notoriously vague
about time: precise travel details alternate with vague
indications like “after many days.” His episodic style
inclines him to focus often on the events of a single
day, or to give a detailed timetable for a voyage of a
few weeks, while explicit indications of the chronolog-
ical relationship between one episode and another
are rare. The most precise indications of longer time
lapses are:

A year in Antioch (Acts 11:26)

“A long time” in Iconium (Acts 14:3)

“No little time” in Antioch (Acts 14:28)

Eighteen months in Corinth (Acts 18:11)

Three months + two years + “a while” in Ephesus (Acts
19:8, 10, 22)

Three months in Greece (Acts 20:3)

Two years in Caesarea (Acts 24:27)

Two years in Rome (Acts 28:30)

Even on a generous estimate, this accounts for no
more than eleven out of the thirty possible years of
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Paul’s ministry. Implicit indicators such as travelling
speed and seasonal conditions can also be used, but
caution is needed here: thus, for example, Jewett es-
timates that the second missionary journey (6) should
be allowed no less than “three or four years” (Jewett,
57-62), but Hemer (267-69) points out that it is danger-
ous to assume that we know what was “normal” for
Paul: Hemer’s own estimate for the same journey is
eighteen months (se¢ Travel).

4.2. External Chronology. Acts mentions a number of
names and events which provide possible anchor
points in Roman history.

4.2.1. The Famine. Acts 11:27-30 speaks of a wide-
spread famine “in the days of Claudius” (AD. 41-54).
External evidence suggests a number of possible dates
for this famine: Bruce (276-77) concludes “not later
than AD. 48, and possibly 2 or 3 years earlier.” Note
that Acts actually describes two events here: the
prophecy of Agabus, and a future famine which he
correctly predicts. This Jerusalem visit is thus difficult
to date precisely and need not have happened before
the death of Herod Agrippa which is recounted in
Acts 12: “Luke completes one phase of his narrative
before going back in time to deal with another phase”
(Bruce, 277).

4.2.2. Herod Agrippa. The death of Herod Agrippa I
(Acts 12:20-23) took place in early March, AD. 44 (Jose-
phus Ant. 19.8.2 §§ 343-52). This event is related rather
loosely as a coda to the Peter story of Acts 12:1-19:
compare Luke 3:18-20, where the story of John’s
imprisonment (related by Mark in a quite different
context) is attached by Luke to the baptism story.
Similarly here: Acts 12:25 appears to have Saul and
Barnabas return shortly after Herod’s death, but this
arrangement may be topical rather than chronologi-
cal.

4.2.3. Sergius Paulus. A Sergius Paulus (Acts 13:7) is
known from inscriptional evidence to have had a con-
nection with Cyprus (Ogg, 60-65; Bruce, 297), but the
data are not sufficient to allow a precise dating.

4.2.4. Claudius and the Jews. There is dispute over
the date of the expulsion of Jews from Rome men-
tioned in Acts 18:2. Dio Cassius (60.6.6) dates Jewish
disturbances to A.D. 41, but states that a ban on assem-
bly was imposed because expulsion was impossible.
Suetonius (Claudius 25.4) records an expulsion of Jew-
ish agitators (possibly confused with Christians), but
gives no date: a later church historian dates it in Clau-
dius’s ninth year,