
[image: Couverture : Haley Goranson Jacob, CONFORMED TO THE IMAGE OF HIS SON (RECONSIDERING PAUL’S THEOLOGY OF GLORY IN ROMANS)]




  [image: Illustration]

  
    CONFORMED

      TO THE IMAGE

      OF HIS SON

    RECONSIDERING PAUL’S

      THEOLOGY OF GLORY

      IN ROMANS

    Haley Goranson Jacob

    [image: Illustration]

  




To my parents, Leroy and Nancy





[image: Illustration]FOREWORD

N. T. Wright


The letters of Paul are notoriously complex. However exciting and stimulating the subject matter, there always seems to be more going on than meets the eye of the casual reader, even of the Christian reader used to hearing sermons and other expositions of well-known texts. It is therefore always worthwhile investigating even the most familiar passages to be sure they have yielded up their secrets. This is what Haley Goranson Jacob has done in this remarkable work, and the results are striking. If she is right—and I am convinced that she is—then the standard assumptions about a central Pauline passage will need to be revised.

You can hardly get a more central Pauline passage than Romans 8, and it is a measure of the author’s courage that she has dived into the heart of this astonishing chapter, full as it is of converging and interlocking themes, biblical allusions and echoes, powerful rhetoric, and complex literary structure. The rich arguments of Romans 1–8—and, with them, some of the major themes in all of Paul—come to their astonishing climax here, and many generations of preachers and teachers have thrilled their hearers with Paul’s triumphant conclusion: those whom God justified he also glorified (Rom 8:30).

But wait a minute, asks Dr. Jacob: What does “glorified” actually mean here? And what, in particular, does Paul mean in the previous verse when he says that God had always planned that believers would be “conformed to the image of his son, so that he might be the firstborn among many brothers and sisters”? It turns out that almost all exegetes (including the present writer) have taken for granted that “glorification” is more or less a synonym for “salvation,” with most (though not including the present writer) seeing salvation itself in terms of “going to heaven when we die,” with the “glory” in question being the status, and perhaps the radiance, that believers will possess in that new location. (The past tense in “glorified,” in verse 30, is then normally read in terms of “assurance”: because God has promised it, it is as good as done.) Being “conformed to the image of the son” would then be a matter of sharing Jesus’ resurrection life, and/or his holiness, and/or the radiance of his divine glory.

But is that what Paul meant by “glorification”? And what else might “conformed to the image of the son” be getting at? There are several clues to the fresh answer, but perhaps the most important is found in Paul’s echoing of Psalm 8, which in turn brings into play his sense of the vocation of Adam, and hence of the human race. The human vocation, focused on the “image” in Genesis 1 and spelled out in Psalm 8, was that we should be set in authority over the created order. The psalm speaks of humans as being “crowned with glory and honor,” with all things “put in subjection” under their feet. Other passages in Paul, notably 1 Corinthians 15 and Philippians 3, indicate that Paul can use this line of thought in cognate passages. Does it make sense here?

It does indeed, but it requires quite a different focus from that normally envisaged, and Dr. Jacob does not shrink from arguing for this significant adjustment in our reading of the whole passage. The ultimate aim, she insists, is not a statement of “salvation” in the sense of humans being rescued from the world, but a statement of vocation, in which humans, redeemed from their sinful state, are now to resume the task envisaged in Romans 5:17. There the “reign of death” is replaced, not (as one might have expected) with the “reign of life,” but rather with the “reign” (in life) of those who receive God’s gracious gift. Exactly as in Revelation 5, where the victory of the Lamb results in redeemed humans receiving back the genuinely human vocation (to be the “royal priesthood”), so in Romans, we begin to see, the point of the whole argument is not to rescue humans from the world but to rescue them for the world. The aim of it all is that, through rescued and renewed humans, the Creator God will restore creation itself, as in Romans 8:18-26.

This breathtaking revision of an extremely familiar and much worked-over passage comes at a cost, namely the patient sifting through, and cleaning up, of all the moving parts of the argument. Here the author demonstrates a calm determination, leading us step by step through areas in themselves complex and controversial: the key technical terms and the semiotic challenges they present; the vexed question of “participation” in the Messiah; the meaning of “divine sonship” as applied first to Jesus and then to believers. She then proceeds to assemble these elements back into the single whole of Paul’s train of thought, focusing on 8:29: What then does it mean to be “conformed to the image of the son”? Among the many striking results are that the passages about suffering and prayer in Romans 8 take their proper place as part of the means of the present glorification. They are not asides or separate topics; they are part of the way in which God is working through the Messiah’s people to accomplish his purposes in and for creation. And this opens up a dramatically revised possibility for reading that famous verse, Romans 8:28. . . .

It might spoil the effect if I revealed much more at this point. Suffice it to say that, after a lifetime of study and teaching on Romans, I was not expecting to be confronted at my age with a fresh understanding of its central chapter, requiring a radical rethink of many familiar landmarks both exegetical and theological. But that is what Dr. Jacob has achieved. Not everyone will agree with all segments of her argument. But both in its parts and as a whole it has, to my mind, compelling force. I urge all students of Paul and of Romans to work carefully through the step-by-step presentation of the case.

For preachers and teachers who simply want to know “the results”: well, you could always just read chapters 6 and 7. But since you will then want to know whether these striking conclusions are warranted, I suspect you will need to read the first five chapters as well. In doing so, you will enjoy a refresher course in the fascinating if complex world of current Pauline studies. This is a classic example of theological exegesis both careful and creative, faithful and fruitful. I congratulate the author on this book and commend it warmly to both the church and the academy.
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In my senior year of college, the Bible became alive to me. The literary and theological artistry that makes it the greatest story ever told unfolded before me in an unexpected place: a course on Paul’s letter to the Galatians. It is not a stretch to say that studying in depth the significance of the covenant promises, the arrival of the law 430 years later, and the seed of Abraham changed the course of my life. That semester the Bible became for me for the first time not a collection of stories or the place to find guidance for life and salvation. Suddenly the New Testament made no sense apart from the Old Testament, and the Bible as a whole became the one single story of God redeeming his people through the long-awaited Messiah, Jesus. From that semester until now, the overarching story of how God redeemed the world has shaped my research, my career, and my faith.

This book is not about Galatians. It is, however, the first tangible result of that undergraduate Galatians course that set me on this path of interest in biblical theology—a path that has now continued through my PhD, the product of which is this book. The letter that occupies my attention in this book is Romans. Perhaps the thought of this will prompt my reader to question whether the pages that follow will contain anything truly new. On one level, the Teacher is correct: there is nothing new under the sun. And yet, imagine his response to the scene before him if he were transported from his place in history into Times Square today. His teaching would require a caveat—perhaps only a small one, but a highly significant one nonetheless. Such is the case with the pages that follow.

When I started my PhD at St. Andrews, my stipulation for my research was that it would focus on something pertinent to the theology of the church and the average person within the church. What can be more pertinent than thinking afresh through the goal of salvation? For nearly two millennia Paul’s words about being conformed to the image of God’s Son in Romans 8:29 and believers’ glorification in Romans 8:30 have encouraged the church and offered insight into what, together, are commonly understood as the goal of salvation. But if five different Christians are asked what such conformity to Christ means, or what glorification actually entails, five different answers will probably ensue. And none of them will likely take into consideration the literary or theological context of Romans in which they are found, let alone the larger biblical narrative that undergirds Paul’s message in the letter. I cannot claim to answer these questions with any sense of completion in this book. But my hope is that the pages that follow will challenge readers to consider again how the church reconstructs Paul’s theology of believers’ glory and conformity to Christ. Put another way, my hope is that it will challenge readers to consider again the goal of salvation, the reason for God’s redeeming work in the life of the believer. How one understands these theological themes determines how one understands, at least in part, the goal of salvation. It is a topic pertinent to the professor, the minister, and the layperson alike; this book is written for each person. A basic knowledge of Greek will serve the reader well, but my hope is that the arguments throughout the chapters can be gleaned even without the basic language skills.

A few debts of gratitude need to be offered. The first and greatest thanks I owe is to Tom Wright, whose supervision through this PhD process has consistently exceeded every expectation. Above all, I am grateful for the way in which he modeled for me how one’s academic, pastoral, and personal life of worship can be integrated into a singular vocation. Additionally, I am grateful for my PhD examiners, Grant Macaskill and Matthew Novenson, whose feedback and helpful criticisms assisted me not only in solidifying my arguments throughout the chapters but also in readying the thesis for publication. One of the greatest blessings of my time in St. Andrews was Judith Graham, who welcomed me into her Scottish home, her family, and her circle of Ladies Who Lunch. Though I was but a lodger in her home, she embraced me as a friend and even as a daughter. Words cannot express my gratitude for her. I am also deeply indebted to my family at Mount Republic Chapel of Peace in Cooke City, Montana. Their love, prayers, constant communication, and generous financial support throughout my time in Scotland made the completion of the PhD, and ultimately this book, possible. A note of thanks goes also to the Whitworth University Theology Department, whose abundant source of support and cheer during my first two years at Whitworth have made for a brilliant first two years of teaching. A special thanks also goes to Dan Reid and IVP Academic, who agreed to publish the work and thus to encourage the church to reconsider such topics.

I am grateful to my husband, Alan, whose patience during these months of editing has been unending. And, last but not least, I am grateful for the constant love and support of my parents, Leroy and Nancy. My educational, international, and pastoral pursuits have not always coalesced with the rural Minnesota context in which I was raised, and have often left them scratching their heads. But more than anyone else, my parents taught me the priceless value of hard work and the importance of being faithful to my roots and to the person I have become because of those roots. Of all my years of study, those lessons will remain two of the most formative and cherished. I dedicate this book to them.

Haley Goranson Jacob
Whitworth University
June 2016
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INTRODUCTION




  1.1. GETTING TO THIS POINT


“The inner sanctuary within the cathedral of Christian faith; the tree of life in the midst of the Garden of Eden; the highest peak in a range of mountains—such are some of the metaphors used by interpreters who extol [Romans] chap. 8 as the greatest passage within what so many consider to be the greatest book in Scripture.”1 As the pinnacle of Paul’s letter to Rome, Romans 8 is laden with gold nuggets of encouragement and assurance: “There is therefore now no condemnation for those who are in Christ Jesus” (Rom 8:1); “We know that in everything God works for good for those who love him” (Rom 8:28); “He who did not spare his own Son but gave him up for us all, will he not also give us all things with him?” (Rom 8:32); “[Nothing] will be able to separate us from the love of God in Christ Jesus our Lord” (Rom 8:39). Among those verses most cherished is Romans 8:29: “For those whom he foreknew he also predestined to be conformed to the image of his Son, in order that he might be the firstborn within a large family.” Like much of Romans 8, Romans 8:29 and particularly Romans 8:29b—“conformed to the image of his Son”—has encouraged, assured, and strengthened Christians throughout the centuries. To some it expresses the goal of salvation.2

But a problem seems to exist, one that confronted me in the early days of my research into what was then a larger examination of the themes of Genesis 1–3 in Paul’s letters. I began to notice a wide swath of interpretations of the phrase and no solidly substantiating arguments for any of them. Within both popular Christianity and academic New Testament studies, there is little agreement as to what Paul means by the arcane or, at a minimum, ambiguous phrase. This lack of agreement is due in part to the fact that Romans 8:29b is often obscured by Paul’s use of foreknew and predestined in Romans 8:29a. More often, though, “conformed to the Son’s image” is used as support for a presupposed theological or eschatological ideal—again, with little to no substantiation for the interpretation. Perhaps it is surprising that, to date, the meaning of the phrase συμμόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτου has received exegetical treatment in only four articles and no monographs.3 Despite the lack of any sustained treatments of the phrase, various interpretations are nonetheless assumed by commentators and authors alike, none of which are upheld by solid literary or theological evidence. And yet many use the phrase to capture what is considered the end goal of the Christian life: conformity to Christ. How can this phrase be used so often within both popular and scholarly conversations, and yet have so few in agreement over its basic meaning? In this book I have one ultimate objective: to examine Romans 8:29b within its own literary and theological context so as to discover what this oft-used but rarely substantiated phrase means within Romans. Due to the multifarious uses of the phrase by practical theologians, biblical theologians, and laity alike, the phrase cries out for some attention.

But not this alone. As we progress through this examination of Romans 8:29, it will quickly become obvious that an interpretation of “conformed to the image of his Son” must be informed by several other theological motifs that are equally as ambiguous and/or assumed. If Romans 8:29 is at center stage, then occupying the front left and front right of the stage will be Paul’s use of glory and glorify, terms that have for centuries been used within Christian theology and jargon basically without question. It is one thing for God to receive glory or be glorified; it is another thing entirely for humanity to do so. Yet this is the heart of Romans 8—a motif that determines how one reads the “goal of salvation” in Romans 8:29. At the rear of the stage, then, is the Pauline motif of union with Christ. More specifically, it is the dual motifs of union and participation with or in Christ, the relationship between the two terms, and what, if any, role they play in deciphering “conformed to the image of [God’s] Son.”

The majority of this book will propose an interpretation of Romans 8:29b that can be substantiated on both literary and theological grounds—one that differs from nearly all interpretations of the phrase thus far offered. Such interpretations are found primarily in commentaries but also in particular monographs and articles. Writers who refer to Romans 8:29b in their work usually fall into one of six common categories, those who offer or propose


	1. no attempt at an explanation of the meaning of “conformity to the Son,” content to say that it refers to being made “like Christ”;


	2. a variety of explanations, often a combination of those listed below;


	3. a physical conformity, i.e., receiving the same “form” as Christ’s resurrected body;


	4. a spiritual or moral conformity, i.e., the process of sanctification;


	5. a conformity to the Son’s eschatological glory, with glory understood as radiance;


	6. a sacrificial conformity, wherein the believer becomes “like Christ” as she suffers with Christ.




An awareness of these six proposals will be important in recognizing how this comprehensive treatment is both necessary and unique.

Those who offer no meaning and those who suggest a variety of meanings behind Romans 8:29b arrive at the same result: ambiguity. We can treat them together for this reason. Leon Morris provides a typically ambiguous description of the phrase, saying,


We are to become like Christ. . . . It is God’s plan that his people become like his Son, not that they should muddle along in a modest respectability. . . . We have been admitted to the heavenly family. . . . We are accordingly to live as members of the family, and that means being made like our elder brother. . . . [God] predestined us . . . in order that we might become like his Son.4



“This is wonderful news!” one wants to exclaim. But what does it mean to be “like Christ”? Likewise, with three times the theology and complexity, C. E. B. Cranfield yet manages to offer the same amount of ambiguity:


Behind the συμμόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτου there is probably the thought of man’s creation κατ᾽ εἰκόνα θεου (Gen. 1:27) and also the thought of Christ’s being eternally the very εἰκὼν τοῦ θεοῦ (not, be it noted, just κατ᾽ εἰκόνα θεου). The believers’ final glorification is their full conformity to the εἰκὼν of Christ glorified; but it is probable that Paul is here thinking not only of their final glorification but also of their growing conformity to Christ here and now in suffering and in obedience—that is, that συμμόρφους, κ.τ.λ. is meant to embrace sanctification as well as final glory, the former being thought of as a progressive conformity to Christ, who is the εἰκὼν of God, and so as a progressive renewal of the believer into that likeness of God which is God’s original purpose for man.5



When Romans 8:29b is approached in this way, it is often the natural result of gathering all the other verses in which these same themes appear throughout the Pauline corpus (1 Cor 15:49; 2 Cor 3:18; Phil 3:10, 21; Col 1:15, 18)6 and packing them tightly into a very stretchy but durable bag, as if Paul intended the phrase συμμόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτου to include every theme at once. Of course, it is possible that more than one referent exists behind Paul’s phrase, and unarguably several of the preferred categories are related to one another, that is, glory and vocation; sanctification and suffering; suffering and glory; glory and body. But it is rarely wise to assume that in six Greek words Paul is packing a ForceFlex trash bag that just keeps stretching.

The four other common interpretations are more narrow in focus. The first is a shared physical conformity to that of the Son. A notable example is Ben Witherington’s translation, “to share the likeness of the form of his Son,” and explanation: “The end or destiny of believers is to become fully Christ-like, even in their bodily form. Paul has just said that the believer’s hope is the redemption of his or her body, and here he explains how God will be working to get the believer to that goal.”7 His explanation comes on the basis of two primary factors: that Paul refers to the physical resurrected body in Romans 8:23 and that, with Paul’s use of εἰκών in Romans 8:29, Adam is most likely in view, which therefore entails a return to Adam’s prefall physical state. I will leave any critique of these suggestions for when I more fully survey the larger literary and theological context.

A second, more focused explanation of conformity is that of spiritual or moral conformity, that is, sanctification. This is perhaps the most commonly assumed interpretation of σύμμορφος, particularly within popular church settings. The general assumption is that to be “made like Christ” is to be “holy like Christ.” What Morris voices in his ambiguous treatment of the phrase noted above is, when fleshed out, an interpretation of Romans 8:29b as moral or spiritual conformity—a present, spiritual conformity rather than a future, physical conformity. William Hendriksen takes this approach in his commentary, writing there: “If gradual renewal into the image of Christ is not what Paul had in mind, are we not forced to conclude that one very important link in the chain of salvation, namely the link of sanctification, is missing? The answer given by some that justification includes sanctification does not satisfy.”8

Hendriksen and Morris are not alone in their interpretation. F. F. Bruce agrees, and, though he offers little by way of explanation of σύμμορφος itself, he does suggest, like Hendriksen, that the reader must note Paul’s lack of mention of sanctification in the “golden chain” of Romans 8:30. Why does Paul choose not to include sanctified between justified and glorified? Bruce suggests that it is because


The coming glory has been in the forefront of his mind; but even more because the difference between sanctification and glory is one of degree only, not one of kind. Sanctification is progressive conformity to the mind or image of Christ here and now (cf. 2 Cor. 3:18; Col. 3:10); glory is perfect conformity to the image of Christ there and then. Sanctification is glory begun; glory is sanctification consummated.9



For Bruce, Paul understands the coming glory as a future instantiation of a Christian’s status. Nevertheless, he primarily views the conformity of Romans 8:29b as a present, spiritual conformity. This spiritual conformity is, more specifically, one of sanctification—becoming holy like Christ.10

This approach is also the most recognizable in popular Christian theology and writing. In fact, a number of popular works even bear the phrase in their titles. Two commonly known examples are Oswald Chambers’s Conformed to His Image and Kenneth Boa’s Conformed to the Image of His Son. Both titles use Romans 8:29b as a shorthand phrase for spiritual formation, but unfortunately neither book offers exegetical attention to the phrase. Rather, the books seek to challenge believers in their spiritual formation and use Romans 8:29b as the text that—the authors assume—encourages that formation. Neither of these will assist us in this more comprehensive investigation of Romans 8:29b; I mention them only for the purpose of demonstrating the prominence of understanding “conformed to the image of his Son” as spiritual formation or conformity within popular Christianity.

Present conformity to Christ’s suffering and death is also a common reading of conformity.11 Ernst Käsemann suggests that


passages like 1 Cor. 15:49; 2 Cor. 3:18; Col. 1:18; Phil. 3:10f. have seduced some to think in terms of the risen Christ and participation in his resurrection body as in Phil 3:21. . . . Against that it is to be objected that in the text Paul consistently establishes the present salvation by use of the aorist and he does not speak merely of the exalted Christ. . . . We are made like him in the birth of which Gal. 4:19 speaks in baptismal language and which leads to participation in his death according to Phil. 3:10. The final clause states unmistakably that this takes place already in our earthly existence.12



He goes on to write,


In baptism the divine image which was lost according to 3:23 is restored by conformation to the Son. Although this statement seems to be in contradiction with his eschatological caution, Paul adopts it here, as in 2 Corinthians 3:18; 4:6, in order that in the context of vv. 19-27 he may paradoxically set forth the link between suffering with Christ and the glory of divine sonship.13



Käsemann argues that Romans 8:28-30 returns to Romans 8:18 and the reality that “the sufferings of the present time cannot be denied.” Käsemann’s argument against a present-future paradox in Romans 8:29b is contradicted by his own argument that conformity is baptismal language and that at baptism this paradox of death and life, suffering and glory begins (see Rom 6:1-11).14

Within this category, Käsemann is unique among those who suggest suffering as conformity. Whereas Käsemann limits conformity to suffering,15 most who suggest that Romans 8:29b refers to suffering suggest that it is part one of a two-part process: part one being suffering and part two being resurrection.16 C. K. Barrett offers: “At present we are conformed (συμμορφιζόμενοι) to his death (Phil. 3:10); we shall be conformed (σύμμορφοι) . . . to the body of his glory (Phil. 3:21).”17 And Ulrich Wilckens writes:


Die Formulierung in Röm 8,29b is so allgemein gehalten, daß man am besten einen dementsprechend umfassenden Sinn heraushört. . . . In der Taufe haben Christen an Tod und Auferstehung Christi teilgewonnen, so daß sie in ihrem gegenwärtigen Leiden und den Leiden Christi teilhaben und in ihrer künftigen Auferstehung an der Auferstehung Christi teilhaben werden.18



Not unlike Barrett’s and Wilckens’s treatment of Romans 8:29b, Michael Gorman says that “conformity, for Paul, is narrative in character, a two-part drama of suffering/death followed by resurrection/exaltation. . . . Conformity to Christ—‘to the image of [God’s] Son’—in resurrection is the logical and guaranteed sequel to a life of death to self and of suffering for the gospel that corresponds to the narrative of Christ’s dying and rising.”19 For Gorman, conformity is certainly a “two-part drama,” but one gets the sense that it is on the first part that Paul is focused with his use of σύμμορφος. Sylvia Keesmaat also argues for a two-part process: “The glory of Adam, the image of God, is revealed in the one who came into this same suffering creation and saved it. The pattern of Jesus is the pattern of the rest of believers; his way of exercising his dominion over creation was to stretch out his arms and die for it. This image of suffering is the image to which believers are conformed.”20 Here, again, suffering takes precedence.

Most scholars who suggest suffering with Christ or sharing in Christ’s sufferings as an explanation for σύμμορφος are primarily dependent on Romans 8:17, where suffering with Christ (συμπάσχω) is deemed a prerequisite for being glorified with Christ (συνδοξάζω). The connection is rightly drawn between Romans 8:17 and Romans 8:29bc,21 as we will see, but the problem with this interpretation of Romans 8:29b will be revealed to be multifold.

Meanwhile, conformity to Christ’s glory is perhaps the most common interpretation of the verse within the New Testament guild.22 This is primarily because it is also the category of understanding “conformity,” which is most commonly combined with others: glory and the resurrection body23 and, as noted above, present suffering and future glory. In fact, as with suffering, the meaning behind “conformed to the image of his Son” is rarely understood as glory alone. Douglas Moo offers an excellent example:


Paul may think of the believer as destined from his conversion onward to “conform” to Christ’s pattern of suffering followed by glory. . . . But the closest parallels, Phil. 3:21 and 1 Cor. 15:49, are both eschatological; and eschatology is Paul’s focus in this paragraph. . . . It is as Christians have their bodies resurrected and transformed that they join Christ in his glory and that the purpose of God, to make Christ the “firstborn” of many to follow, is accomplished.24



So also does Kürzinger’s 1958 treatment of the verse: “Ob dabei nur an die Herrlichkeit des erhöhten Herrn oder ob nicht eher—ganz im Sinn der übrigen Aussagen des Römerbriefes—an das Teilnehmen am ganzen Erlösungsgeschehen (Tod—Begrabenwerden—Auferstehen) gedacht ist, mag offen bleiben.”25 Nearly every scholar suggests that final glorification has some role to play in understanding Romans 8:29b, even if it is joined by sanctification, suffering, or physical renewal.

Support for Romans 8:29 as eschatological conformity to Christ’s glory is, like that of suffering, found in the connection between Romans 8:17, in which Paul says the children of God will be “coglorified” (συνδοξασθῶμεν) with the Son, and Romans 8:30 (see also Rom 5:2), in which glorification is the final result of the process of conformity in Romans 8:29.26 The believer is “conformed to the image of the Son,” usually understood as taking place at the resurrection, at which point the believer is glorified with Christ.

These thematic and textual connections with coglorification in Romans 8:17 are indeed the keys to understanding Paul’s intentions behind συμμόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτου. This being said, however, there is one primary weakness in these suggestions. When scholars suggest that Romans 8:29b refers to believers’ glorification, they often fail to define glory or glorification. And it seems to me that if being conformed means being glorified, then one ought to say what glorification is. Paul’s use of δόξα and δοξάζω has received little treatment within Pauline scholarship and, when scholars do attempt to define glory, they denote it as an eschatological splendor, radiance, or brilliance—words that are sometimes used to connote the manifest presence of God.27 But these definitions of glory are inadequate for their occurrences in Romans. I will argue anon that Romans 8:29b refers to believers’ eschatological glory only if glory is understood as something other than splendor/radiance or the visible, manifest presence of God.

A final suggestion is also proposed, though not widely adopted. James Dunn, Robert Jewett, Tom Schreiner,28 Brendan Byrne, N. T. Wright29—five scholars from diverse traditions and perspectives—have all suggested that conformity in Romans 8:29 refers to a functional conformity;30 that is, when believers are conformed to the image of the Son, they are conformed to his status and function as the Son of God who rules over creation. Each scholar argues his case from a different perspective, but all share the common focus on conformity as function or vocation. I will argue that this suggestion, made almost in passing, is at the heart of Paul’s meaning behind “conformed to the image of his Son” in Romans 8:29b. Nevertheless, though these scholars pose this alternative reading of the phrase, they each do so very briefly and without the substantive support necessary to make their case. I will adapt, expand, and most importantly substantiate this functional reading of Romans 8:29b hinted at by these scholars.





  1.2. A FEW NOTES ON METHODOLOGY


Before proceeding, let me first note a few methodological considerations. First, anyone who has ever dabbled in Pauline studies is aware of the seemingly endless list of scholars, monographs, and articles dedicated to the exploration of Paul’s letters and theology. In an effort to gain both continuity and breadth, I have selected eight primary interlocutors of various perspectives, including Joseph Fitzmyer, Brendan Byrne, C. E. B. Cranfield, Thomas Schreiner, Douglas Moo, James Dunn, N. T. Wright, Ernst Käsemann, and Robert Jewett. With the exception of Cranfield and Käsemann, these selected commentators have one significant feature in common: all are influenced to some degree by the “Sanders revolution” of the late 1970s and the New Perspective on Paul that resulted from it. The New Perspective on Paul has shaped the course of Pauline studies over the last three decades to the degree that consulting a wealth of Romans scholarship prior to Ed Sanders’s 1977 work, Paul and Palestinian Judaism, would do little to carry forward the discussion of Romans 8:29b. Other scholars will of course be consulted as their work becomes relevant.31

Second, the primary path to discovering the meaning of Romans 8:29b will be—first and foremost—through the literary and theological context of Romans in general and Romans 8 in particular. Romans 8:29b is most often addressed in discussions pertaining to Paul’s transmorphic language and use of εἰκών in other Pauline texts. These texts will arise naturally at numerous points throughout the discussion but are not the primary means of discovering the meaning that lies behind Romans 8:29b. Rather, it will be discovered on the basis of its position as the climax of the semantic and theological structure of Romans 5–8 and its relationship to the underlying narrative of glory threaded through the fabric of Romans 1–8.

A third and critical methodological element of this investigation is that, at times, it will rely on the recognition of intertextual allusions within Paul’s argument. For my purposes here, I have appropriated the criteria for the detection of allusions offered by both Richard Hays and William Tooman. In Hays’s 1989 work, Echoes of Scripture in the Letters of Paul, he offers seven tests for determining the presence of intertextual echoes in Paul’s letters: availability, volume, recurrence, thematic coherence, historical plausibility, history of interpretation, and satisfaction.32 Though a number of scholars have critiqued Hays’s work, none have provided a set of criteria that has proven to be more useful.33

Like Hays, though approaching the topic of the reuse of Scripture within the Hebrew Bible, William Tooman has also offered a set of what he calls “preliminary” criteria for determining reuse.34 In his 2011 work, Gog and Magog: Reuse of Scripture and Compositional Technique in Ezekiel 38–39, Tooman distinguishes between quotation, allusion, echo, and influence, using allusion in much the same way as Hays uses “allusive echo” or, more typically, just echo. For Tooman, the fundamental difference between allusion and echo is that allusions function as “semantically transformative,” while echoes do not.35 Tooman’s criteria for determining innerbiblical reuse include uniqueness, distinctiveness, multiplicity, thematic correspondence, and inversion.36 Tooman’s criteria have not received scrutiny like those of Hays but do have some significant elements of overlap.

I will appropriate a combination of the proposed methods for determining innerbiblical allusion. Given that Hays’s first criterion, availability, is generally not an issue for Paul’s use of Israel’s Scriptures, it will not be included. Likewise, because I find Hays’s final three criteria (historical plausibility, history of interpretation, and satisfaction) too subjective for determining reuse, these also will not be considered as criteria. And Tooman’s final criterion, inversion, is applicable primarily to issues of scriptural reuse in the Hebrew Bible, so it too will not be included. Therefore, the criteria used in this investigation will be a combination of Hays’s and Tooman’s most valuable suggestions: uniqueness (Tooman); volume (Hays), which includes elements of distinctiveness (Tooman) and multiplicity (Tooman); recurrence (Hays), and thematic correspondence (Tooman/Hays).

It is important to note, too, what Hays says about his own treatment of intertextual echoes: “To run explicitly through this series of criteria for each of the texts that I treat would be wearisome. I trust the reader’s competence to employ these criteria and to apply appropriate discounts to the interpretive proposals that I offer throughout.”37 I echo this sentiment, though I will offer a note on the “shades of certainty” of those intertextual allusions that bear significant weight on my proposed argument.

Finally, the breadth of literature and theological emphases currently driving interest in Pauline theology is vast. Without question all who proceed through this particular contribution will look for discussions on the particularities of those emphases that interest them, especially as they relate to the theological themes contained in Romans 8 in particular and to Romans scholarship and Pauline theology in general. It goes without saying that I will not address a number of such topics, at least not directly or fully; to do so would take us too far afield. Such topics include (1) the meaning or function of προγινώσκω and προορίζω in Romans 8:29a as theological terms either within Paul’s biblical theology or within contemporary discussions of systematic theology; (2) the ordo salutis of Romans 8:29-30 as a systematic and logical rendering of the stages of salvation; (3) the manifold discussions of δικαιόω currently flooding Pauline studies; (4) issues of apocalyptic discourse and Paul as an apocalyptic theologian; (5) Paul’s engagement with empire, the imperial cult, and Caesar; (6) pneumatology and (7) eschatology as discussions in themselves; and (8) a full treatment of environmental ethics. Lengthy discussions of any of these would no doubt add to the discussion surrounding Romans 8:29b; they must nevertheless be reserved for subsequent projects.38

My purpose here is solely to address the meaning of “conformed to the image of his Son” in Romans 8:29b as a phrase that arises out of Paul’s biblical theology—no mean feat even by itself. Romans 8:29b is composed of six Greek words that allegedly comprise the goal of salvation, are determined by motifs that are themselves not easily deciphered, are used in countless side arguments, and yet boast no single, shared interpretation, even within Pauline scholarship.





  1.3. OUTLINE AND AGENDA FOR EACH SECTION


My argument in this book will expand and substantiate the functional reading of Romans 8:29b noted above. The book is divided into two halves, with the first half addressing Pauline and biblical, semantic, and theological concerns, and the second half addressing the interpretation of Romans 8:29b within the context of Romans 8 and on the basis of the conclusions drawn in the first half.

Because believers’ conformity in Romans 8:29b is linked to believers’ glorification (δοξάζω) in Romans 8:30, as well as their coglorification (συνδοξάζω) in Romans 8:17 and δόξα in Romans 8:18, 21, it is necessary to examine Paul’s use of these terms. Chapters two and three will serve this end. Chapter two will offer a brief description of semiotic theory before investigating the semantic use of δόξα and δοξάζω throughout the LXX, and briefly in the apocalyptic texts of Daniel and 1 Enoch. The terms will be analyzed according to their denotative and connotative functions throughout the text, with a particular view to how they function, in particular, in relation to God and to humanity. We will discover that δόξα and δοξάζω are used in ways more variegated than are often recognized.

On the basis of the conclusions drawn in chapter two, chapter three will investigate the meaning of δόξα and δοξάζω in Romans, particularly as the terms are used in Romans 1:23; 2:7, 10; 3:23; 5:2; 8:17, 18, 21, 30; 9:4. After assessing current interpretations of the terms and their inadequacies, I will address a number of considerations that must be made in such discussions, considerations that include the presence and role of Adam in Romans and the significance of Psalm 8 for Paul’s new-Adam Christology. The heart of the chapter will be an examination of what I will call Paul’s “narrative of glory”—the theological storyboard for Romans 1–8 and the context in which “conformed to the image of his Son” in Romans 8:29b will be interpreted.

Chapter four focuses on the Pauline motifs of union and participation. I suggest that throughout Paul’s letters he articulates a motif of what I will call “vocational participation” with Christ, which is believers’ active share in the resurrection life and glory of Christ as redeemed humans in him. I then examine this motif of vocational participation in Philippians 3:21, where the only other New Testament occurrence of σύμμορφος is found. I also examine it in 1 Corinthians 15:49 and Colossians 3:10, where εἰκών is also used within a context of vocational participation. The chapter will conclude with an examination of 2 Corinthians 3:18; 4:4 and a discussion of their usefulness in determining the meaning of Romans 8:29b.

In the second half of the book, I will turn the attention to Romans 8:29 itself. Chapter five will address the identity of the Son within the context of the phrase “image of his Son.” I will suggest that, on the basis of Paul’s references to Jesus as the “Firstborn” and the significance of Psalms 89; 110 for Paul’s identification of the Son elsewhere, in Romans 8:29 the Son should be understood as the long-awaited Davidic king, Israel’s Messiah. Additionally, I will argue that Paul’s εἰκών-language elsewhere, particularly in contexts of his new-Adam Christology, and his use of πρωτότοκος designate the Son as the new Adam in Romans 8:29, an identity that picks up Paul’s Adam-Christ typology of Romans 5:12-21. As he is both Messiah and new Adam, I will argue that he reigns over creation as the highest of the kings of the earth and that he stands as the representative of a new family of God and a redeemed humanity.

Chapter six will serve as the heart of the investigation. Here I will draw together the conclusions of the previous five chapters into an examination of Paul’s vocational participatory motif latent in Romans 8:17, 29, 30. I will address the theological significance of adoption and sonship in Romans 8 and its relationship to Romans 8:29bc. The chapter will then suggest that Paul’s references to being “co-inheritors” and “coglorified” in Romans 8:17 and “glorified” in Romans 8:30 all refer to believers’ participation with the Son in his unique role as sovereign over creation. Because of the semantic link between Romans 8:17, 29, and 30, I will argue that, in being conformed to the Son, believers participate with the Son in his rule over creation as people renewed in the image of God.

Chapter seven will examine the structural and theological relationship that exists within Romans 8:28-30. There I will propose that, despite its importance, Romans 8:29b does not constitute Paul’s main point. Rather, Paul’s point in Romans 8:28-30 is in Romans 8:28b, where Paul articulates that God’s children are called with a purpose. This purpose is their glorification—a future reality, no doubt, but also a present reality. I will argue that this motif of present glorification, if only in part, is implied in the preceding verses: in the prayers of the believers and the Spirit in Romans 8:26-27, and in God’s working all things toward good in Romans 8:28. God’s children are called to function as vicegerents of God, not only in the eschaton but, however paradoxically, also in the present.

With our path laid out, let us now take the first steps. We begin by entering into the world of semiotics and glory.
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GLORY AND GLORIFICATION
IN JEWISH LITERATURE


The use of δόξα and δοξάζω in Jewish literature may seem like an odd place to begin. But in order to make sense of Romans 8:29b, one must first make sense of the syntactical connections it shares with δόξα and δοξάζω in the surrounding context. Most immediately, Romans 8:29b is connected to ἐδόξασεν (“[those] he glorified”) in the final clause of Romans 8:30—the climax of Romans up to that point.1 Moreover, Romans 8:29-30 draws together the strands of the argument that began in Romans 8:17 with references to the “glorification” of believers “with the Messiah.” And, on a larger scale, Romans 5–8 as a unit is framed by believers’ “hope of glory” in Romans 5:2 and “glorification” in Romans 8:30, making believers’ hope of glory and/or glorification with Christ—the telos of the redeemed life—a key, perhaps even the key, to interpreting Romans 8:29b. So that is where we must begin.

The meanings of δόξα and δοξάζω directly affect the meaning of Romans 8:29b. But the problem, as mentioned in the introduction, is that little work has been done on what the glory or glorification of believers actually means. A common assumption is that it refers to a believer’s eschatological radiance, which exudes from the resurrected body when in the presence of the radiance of God. For some, there is an added component of transformation in holiness. I will suggest in chapter three that the common interpretation of humanity’s δόξα and δοξάζω—that is, (receiving) an eschatological splendor or radiance associated with one’s transformation in the presence of God—needs rethinking, particularly in terms of their function within Romans. But this suggestion will not be without reason—one located in the scriptural roots of Paul’s notion of glory.

This first chapter will provide that necessary background investigation into the ways in which δόξα and δοξάζω function within the LXX and in some apocalyptic texts. What is their primary meaning? Do those primary meanings differ when used vis-à-vis humanity from when used vis-à-vis God? And what role does the function of language have in understanding how terms such as δόξα, δοξάζω, and their cognates are understood in the narratives? These are the questions this chapter seeks to ask, each of which bears significance for understanding Paul’s use of the terms, not least in Romans 8 when used in reference to the eschatological glory and glorification of humanity.2



  2.1. A DISCUSSION OF SEMIOTICS


Before turning to the Jewish literature, a brief introduction to the issues of linguistic semiotics relevant to our investigation is in order. For assistance, I turn to another potentially odd place: the classic discussion of the word glory between Humpty-Dumpty and Alice in Lewis Carroll’s Through the Looking Glass. Their discussion is relevant to this chapter not only because it highlights the meaning of glory but because their discussion is on issues that pertain to semiotics, albeit implicitly so.3 You may remember the narrative:


“There’s glory for you!”

“I don’t know what you mean by ‘glory,’” Alice said.

Humpty Dumpty smiled contemptuously. “Of course you don’t—till I tell you. I meant ‘there’s a nice knock-down argument for you!’”

“But ‘glory’ doesn’t mean ‘a nice knock-down argument,’” Alice objected.

“When I use a word,” Humpty Dumpty said, in rather a scornful tone, “it means just what I choose it to mean—neither more nor less.”

“The question is,” said Alice, “whether you can make words mean so many different things.”

“The question is,” said Humpty Dumpty, “which is to be master—that’s all.”

. . .

“When I make a word do a lot of work like that,” said Humpty Dumpty, “I always pay it extra.”

“Oh!” said Alice. She was too much puzzled to make any other remark.

“Ah, you should see ’em come ’round me of a Saturday night,” Humpty Dumpty went on, wagging his head gravely from side to side, “for to get their wages, you know.”



Humpty-Dumpty and Alice approach the word glory in different ways; they also approach the philosophy of language, that is, semiotics, in different ways. I will note their differing approaches anon, but first I think a brief introduction to the field of semiotics will serve us well.

The study of semiotics was established by Swiss linguist Ferdinand de Saussure (1857–1913) and American philosopher Charles Sanders Peirce (1839–1914), whose models of semiotics, or sign-systems, continue to undergird discussions today.4 According to George Aichele, semiotics is “the study of signs, or of language considered in its broadest possible sense,” with sign (or symbol) referring to “any phenomenal object that may be taken to signify something.”5 Daniel Chandler lists possible “phenomenal objects” as “words, images, sounds, gestures, and objects.”6 In particular, what form the basis of linguistic semiotics today are Saussure’s distinction between signifier (the symbol/sign itself) and signified (the mental concept generated by the sign),7 and Peirce’s triadic model, which includes a sign/representamen, an object (that which is represented by the sign), and an interpretant (the “sense” made of the sign by the interpreter, or the result of the sign).8 Peirce’s three-part model has led to what is called “unlimited semiosis,” where a signifier points to a signified, wherein the signified becomes a new signifier pointing to another signified, and so on.9 This three-part path to meaning prohibits reducing meaning to an oversimplified “word-thing/concept” approach often associated with lexicons.10

Peirce’s triangle ultimately recognizes the role of how signs function within syntagma, that is, as both literal and figurative signs that exist in unlimited semiosis.11 “Literality is easier to illustrate than to define,” notes George Caird, who goes on to suggest that “words are used literally when they are meant to be understood in their primary, matter-of-fact sense.”12 In contrast, words, or signs in general, are used figuratively or symbolically when used as one of numerous possible tropes or motifs, with the four “master tropes,” according to Chandler,13 being metaphor,14 metonym, synecdoche, and irony. Figurative language, while found on every street corner, is most commonly associated with poetry.

Metaphor and metonymy are the most important forms of figurative language for our purposes here. Metaphor involves an implicit comparison between the signifier and signified,15 or “a literary device in which the description of one reality expresses another.”16 Chandler suggests three forms of metaphor: orientational (“metaphors primarily relating to spatial organization,” e.g., up/down, near/far); ontological (“metaphors which associate activities, emotions, and ideas with entities and substances [most obviously, metaphors involving personification]”); and structural (overarching metaphors “which allow us to structure one concept in terms of another [e.g. rational argument is war or time is a resource]).”17 On the level of words, metaphors (and metonyms) can be a single word or a phrase (e.g., “pain in the neck”)18 and can be both visual and verbal.19 Additionally, some metaphors are living metaphors, and some are dead. Caird writes that “through constant use [a metaphor] then becomes a faded or worn metaphor, and finally a dead one,” at which point speakers “treat the word as a new literalism.”20 That is to say that, when a metaphor is living, it is commonly recognized as figurative language; when it is dead, it is assumed to be literal language.21

Metonymy is “the evocation of the whole by a connection. It consists in using the name of a thing or a relationship, an attribute, a suggested sense, or something closely related.”22 Put more simply, metonymy is “calling a thing by the name of something typically associated with it.”23 Metonymy includes various subforms, including the substitution of part for the whole or object for user (“the Crown” for the monarchy).24

These literal and figurative forms can also be expressed in terms of denotation and connotation—the basis of Peirce’s unlimited semiosis. Generally speaking, denotation represents the literal form, the form exhibited in a dictionary, and connotation represents the figurative, that which is characterized by metaphor, metonymy, and so on. Chandler notes that “connotation and denotation are often described in terms of levels of representation or levels of meaning—what Louis Hjelmslev first called ‘orders of significance.’” For purposes of exactness and clarity here, it will be helpful to quote Chandler in full:


The first order of signification is that of denotation: at this level there is a sign consisting of a signifier and a signified. Connotation is a second order of signification which uses the denotative sign (signifier and signified) as its signifier and attaches to it an additional signified. In this framework, connotation is a sign which derives from the signifier of a denotative sign (so denotation leads to a chain of connotations). A signified on one level can become a signifier on another level. This is the mechanism by which signs may seem to signify one thing but are loaded with multiple meanings. Indeed, this framing of the Saussurean model of the sign is analogous to the “infinite semiosis” of the Peircean sign in which the interpretant can become the representamen of another sign.25



This relationship between denotation and connotation, like that of literal and figurative signs/symbols, will bear significantly on our discussion of semiotics in the Old Testament.

Returning our attention to Humpty-Dumpty’s use of glory with this introduction to semiotics in mind, it becomes clear that both Alice and Humpty-Dumpty were using the word correctly. While Alice wished to emphasize the word’s denotation,26 Humpty-Dumpty recognized that, like any word in a living language, the word glory has the practically limitless ability to function figuratively.27 Alice and Humpty-Dumpty’s differing uses of glory illustrate the difference between what Saussure called langue and parole, or language and speech. “Langue refers to the system of rules and conventions which is independent of, and pre-exists, individual users; parole refers to its use in particular instances.”28 The question that follows is whether parole is limited to langue or whether it has the capacity to transform langue. The importance of this question will be recognizable in our examination of the Old Testament below.

Before approaching the Jewish Scriptures, however, one further point of significance is necessary to note: whether a sign is literal or figurative has no bearing on its ontological reality. With Caird, I caution that “just as words are not identical with their referents, so linguistic statements (i.e. statements about words) are not to be confused with metaphysical statements (i.e. statements about reality).”29 If in referring to my Harley-Davidson I say that I gave my hog a good run, I am clearly speaking metaphorically; it is not actually a hog, and it did not literally run. Nevertheless, that does not rule out my motorcycle’s ontological existence or movement. Or, if I suggest that Garrison Keillor is the voice of Minnesota, Minnesota is clearly a metonym not only for the people of Minnesota but (here begins a “chain of connotations”) a particular culture with which the people of Minnesota identify—a culture that is represented by the literal but also metaphorical “voice” of Keillor. It is not an ontological statement about the political state of Minnesota or the literal sound produced when Keillor speaks.

2.1.1. Semiotics and the Old Testament. With this introduction to semiotics, I turn our attention to its application to the Old Testament, particularly in recognition of the role of figurative language.30 Understanding semiotics is crucial to interpreting the Old Testament, not least because the Old Testament is largely composed of poetic/figurative—specifically, analogous and symbolic—language.31 For the biblical writers, as for anyone, “reality is framed within systems of analogy,”32 and biblical analogy (or poetry in general), according to Stephen Prickett, appeals “not just to the intellect, but also to the imagination.”33 The importance of this fact cannot be overstated.

More important yet is the fact that all language about God is necessarily analogous language. According to Gibson,


All God-talk, all theology, even ours, is metaphorical, describing God in terms that properly belong to the human sphere. It cannot be otherwise, as human words, like human thought, belong this side of creation, and cannot begin to describe its other side, God as he is in his own interior life. Such knowledge as we have of God is not of God as he is, but as he shows himself towards human beings. . . . When we say that God saves, redeems, pities us, is our Father, our shepherd, our King, we are using metaphors or images drawn from human life and experience. In other words, we are using anthropomorphisms, ascribing to God human actions and human feelings.34



When this limitation of language is forgotten in the pursuit of theology understood through the lens of the biblical text, not only must once-living metaphors be declared dead, but the interpreter’s understanding of God will necessarily be obscured by figurative language read literally.

Various metaphors are used to describe God, but, according to Gibson, “the leading image of God in the Old Testament is undoubtedly of him as king, and king of the whole universe rather than merely of Israel.”35 One need only turn to the enthronement psalms to see this, as well as to any number of other texts with royal imagery.36 This fact will become important in our analysis of δόξα in its associations with God in the Old Testament.

Much more could be said about the application of the study of semiotics to the Old Testament. With this introduction, however, we are able to apply it to the various uses of δόξα and δοξάζω in the LXX and offer a cursory introduction to the meaning of glory and glorification in Jewish apocalyptic literature.





  2.2. GLORY AND GLORIFICATION IN THE LXX

2.2.1. Lexical overview. 

2.2.1.1. Establishing the terms: כבוד. Given that my interest is ultimately in the New Testament use of δόξα and δοξάζω, this study will focus specifically on the semantic range of δόξα and δοξάζω in the LXX. In doing so, it will rely on the two most recent studies of the terms: Millard Berquist’s 1941 PhD dissertation and George Caird’s 1944 DPhil dissertation, both unpublished.37 Had one or both of the dissertations been published in its time, the suggestion I am making in this chapter might now be commonplace. Before tracing an overview of δόξα and δοξάζω, a brief word on כבוד and its verbal cognates is necessary.38

In its most fundamental form, כבוד means something that is literally “weighty.”39 The majority of its uses, however, are figurative or symbolic. As I will do with δόξα and δοξάζω anon, כבוד must be categorized according to its meaning vis-à-vis both God and man. Berquist and Caird each do so and arrive at similar conclusions.

According to Berquist, when associated with mankind and objects, כבוד is used to connote “the honor, repute, respect, or esteem in which a man is held by reason of the ‘heaviness’ or abundance of his earthly possession, or because of the ‘weight’ or importance of his achievements, or by virtue of the qualities of his character” (Gen 45:13; Job 19:9; Ps 49:16-17).40 In its association with God, Berquist suggests that כבוד carries three overarching connotations:41 (1) כבוד is “a summary term for the self-manifestation of God as he reveals himself to Israel in various phases and characteristics of his divine nature” (Ex 33:18; Ps 25:7; 29:19, 20; 31:19; 97:21; esp. Ps 104:23; Hos 3:5).42 (2) כבוד is “a more sensuous manifestation of Jehovah, represented by natural phenomena such as fire, smoke, radiance, brilliance, or splendor” (Ex 16:7-10, 27-34). Berquist points out that this use is limited to the Pentateuch and Ezekiel, and even here a difference exists between them. In the Pentateuch, the phenomena are not equated with the כבוד, but they are the symbols in which or through which God’s “might and power and wisdom and judgment and providential care are made known to Israel and to her enemies.”43 Ezekiel, however, departs from the Pentateuch in that the כבוד becomes not just a symbol but “a definite physical manifestation, anthropomorphic, and radiant, and the light and fire elements are constituent parts of the כבוד, not merely accompaniments” (Ezek 9:3; 10:14, 45; 11:22-23, 46).44 (3) כבוד is “God’s self-manifestation as deliverer or savior” (Ex 16:10; Num 14:10, 20-22; Ps 84:11; 85:9; Is 40:5; 42:8; 48:11; 60:1-2).45 Found in the Pentateuch, Psalms, Prophets, and especially Isaiah 40–66, this is the most extensive use of the term in the Hebrew Bible. Moreover, Berquist suggests, it is the meaning that informed Paul’s use of δόξα in the New Testament. Unlike in the Ezekiel texts, “it is not the mere fact of his presence that is significant, but that he is present as a redeemer-deliverer.”46 These three connotations will prove significant for our lexical assessment of δόξα in the following paragraphs.

Caird is more nuanced in his categorization of כבוד in its association with mankind and objects. He suggests four categories. First is riches or material possessions (Gen 31:1; Esther 5:11; 2 Chron 32:27; Is 61:6; 66:11-12; Hag 2:3, 7-9). Second is honor; Caird states that “the last meaning of kabod is closely associated with honour, and the one meaning merges into the other so that it is often hard to say under which head a passage should be placed” (1 Kings 3:13; 1 Chron 19:12; 29:28; 2 Chron 1:11; 32:33; Prov 3:16; 8:18; 11:21; 15:33; Jer 48:18).47 A man or object’s status of honor can be symbolized by “any outward display of magnificence” (Gen 44:13; Job 19:9; Dan 11:39) or in association with a crown (Ps 8:5) or throne/chief seat (1 Sam 2:8; Is 22:23).48 Third is manpower (Is 8:7; 16:14; 21:16; Hos 9:11). Fourth is self or soul (Ps 7:6; 16:9; 30:12; 108:1). The first and second categories are the most extensive.

In association with God, the terms carry three connotations for Caird. First is honor, by analogy (Jer 14:21; 17:12; Mal 1:6) or in general (1 Chron 16:24; Ps 19:1; 72:19; 104:31; Is 6:3; 42:8; 43:6-7), and particularly in the use of the piel (Judg 13:17; Is 43:23; Dan 11:38; Ps 22:23; 86:9, 12; Is 24:15). Caird concludes this category by saying:


Like the kings of the earth, God requires honour to be paid to Him; but His honour, that which commands the respect and adoration of His creatures, is not as the honour of men. The honour, the rank and authority of men is symbolized by wealth and magnificence, by the throne and the crown. The honour of God is that which exalts Him high above all creatures; it is symbolized by His dealings with men in nature and in providence, by the stars in their courses and by the earth with its fullness. It has much in common with His holiness and His righteousness.49



Second is “a title for God; He is the kabod of His people Israel” (1 Sam 4:21-22; Jer 2:11; Ps 3:1-3; 106:19-22). “God is the kabod of Israel because He profits them, because He saves them and does wondrous works on their behalf, in short, because He is the source of their honour.”50 Third is “an outward quasi-physical manifestation of the presence or activity of God, usually in the form of light or fire, and sometimes with a surrounding envelope of cloud” (Ex 33:18-22; Lev 9:6; 10:3; Ezek 1:27).51 After assessing the relationship between this quasi-physical manifestation in relation to the other uses of כבוד, Caird concludes: “Just as the honour of the king was the material splendor or show of power by which his worth could be recognised, and which constituted a claim upon the respect of men, so too the Glory . . . was a manifestation of the honour of God, of His greatness, majesty, power, kingliness, of all that makes Him honourable in the eyes of men.”52

Berquist’s and Caird’s categories do not align exactly, but the overlap is obvious. In association with mankind and objects, the noun כבוד means riches, material greatness, and honor. The term functions the same when applied to God, with the addition that, in the Priestly and Ezekiel accounts, God’s honor as a result of his status, power, or character is symbolized by his self-manifestation in theophany.53

A number of points are significant to note at this stage. Berquist and Caird conclude that:


(1) כבוד associated with mankind refers to a person’s status or honor;54

(2) the most extensive use of כבוד associated with God does not mean a theophanic revelation; and

(3) the theophanic revelations which do occur symbolise God’s status, power, or character.



That Berquist and Caird draw these conclusions independently of each other should caution us against too easily assigning δόξα such theophanic weight in the New Testament, particularly when it is used in association with humanity. I will return to this cautionary note at the end of this section. But first we must categorize our primary concerns, δόξα and δοξάζω, into their respective denotations and connotations.

Δόξα and δοξάζω. It is widely acknowledged that δόξα in nonbiblical Greek means “opinion” or “reputation”55 and that in the LXX it assumes the most basic and connotative meanings of כבוד: status, honor, character, splendor.56 Takamitsu Muraoka lists four categories of meaning for δόξα in the LXX: (1) “status of honour and distinction”; (2) “external splendor, magnificent appearance”; (3) “an opinion which appears to be or commonly held to be right”; and (4) “partiality; favouritism.” He also lists three categories for δοξάζω: (1) “to bring or accord honour to”; (2) “to accord splendor to”; and (3) “to express oneself with reverence over.”57

An obvious overlap exists between Muraoka’s categories for δόξα and those of Berquist and Caird for כבוד, something not unexpected given the relationship between the two terms. But one significant difference does exist. Whereas Berquist distinguishes between כבוד as the external manifestation of God’s character/power/status and כבוד as theophanic splendor, and Caird does so through nuancing the external manifestations as symbolic of God’s character/power/status, Muraoka’s generalized categories distort such distinctions. This is particularly the case in his second category: “external splendor/magnificent appearance.” It is precisely this kind of generalization, one that compounds the imbalanced emphasis on glory in the Bible as splendor associated with theophany, that is present in biblical scholarship today.58 I will return to assess further Muraoka’s second category below.

At this stage, I wish only to offer a lexical overview of δόξα and δοξάζω in the LXX and, in conjunction with the work of Berquist, Caird, and Muraoka, to offer a basic presentation of the lexical categories into which the terms best fit. While the work of Berquist, Caird, and Muraoka stands in the background, the categories I suggest are primarily a result of understanding the meaning of δόξα and δοξάζω in the LXX through the application of linguistic semiotic theory.

2.2.1.2. Linguistic semiotics and δόξα. As we saw earlier, one of the chief weaknesses of lexical entries is their presentation of signs/referents as word-thing/word-concept; they overlook the fact that signs also perform functions within syntagmas and often participate in “connotation chains.”59 For this reason, among others, Muraoka’s 2009 lexical entry on δόξα presents a less than complete depiction of the terms.60 As noted above, the issue is primarily with the overly generalized second category, which combines “external splendor” and “magnificent appearance,” though other issues exist as well. The works of Berquist and Caird both independently demonstrate that δόξα should be distinguished between meaning (a) a status of honor/distinction, which is sometimes represented or symbolized by (a.1) a magnificent appearance or (a.2) a visible splendor; and (b) an external, visible splendor associated with theophany. Δόξα in the LXX simply does not have the same meaning when applied to an object of beauty as it does when understood as the glory of the Lord filling the temple. It has both literal and figurative nuances—a fact that must be recognized and that is not necessarily recognized through the use of a lexicon alone.

Muraoka’s entry condenses to this:


	▪ Category 1: “status of honour and distinction”: Hosea 4:7; Sirach 5:13; Habakkuk 2:16; Wisdom 8:10; Hosea 10:5; Malachi 1:6; Hosea 9:11; Malachi 2:2; Habakkuk 2:14; Micah 5:4; Genesis 31:1, 16; Jeremiah 13:18; 14:21; Sirach 1:11; Proverbs 3:16; 8:18; referring to God: Esther 4:16; Tobit 12:12; 3:16; 12:15; Psalm 105:20


	▪ Category 2: “external splendor, magnificent appearance”: Exodus 16:7, 10; 24:16; 28:2; 33:5; Numbers 12:8; Isaiah 35:2; Jubilees 37:22; Haggai 2:3, 9; Sirach 6:29; 24:16; 24:17; 27:8; 43:9; Isaiah 52:14; 53:2; 2 Chronicles 18:1; Isaiah 2:7; 3:18; magnificent-looking object: 1 Maccabees 14:9; Isaiah 8:7; not visible: Sirach 17:13


	▪ Category 3: “an opinion which appears to be or commonly held to be right”: Isaiah 11:3; Sirach 8:14; reputation: 4 Maccabees 5:1861


	▪ Category 4: “partiality; favouritism”: Sirach 32:1562




Unfortunately, Muraoka misdescribes the key category (the second) in the following ways, ultimately giving it far more weight than it deserves. First, Exodus 16:7 is clearly a reference not to theophany but to the manna that God makes appear for the sustenance of the Israelites (a sign of his power/salvation). Second, the glory of God that the people will see in Isaiah 35:2 is most likely a reference to the redemptive works of God listed in Isaiah 35:4-9. Third, the priestly garments of honor and glory in Exodus 28:2 have a magnificent appearance symbolic of honor/status, but in no way does this mean they are splendid (i.e., radiant). The same can be said of the temple in Haggai 2:3, 9 and the garments/accessories in Exodus 33:5; Isaiah 3:18; Sirach 6:29; 27:8. Fourth, not only are these garments and accessories probably not luminous, but they should be categorized under “magnificent-looking object.” Fifth, here also, the glory of Assyria in Isaiah 8:7 in no way qualifies as a “magnificent-looking object” and should be classified under category number one. Sixth, Jehoshaphat, with his πλοῦτος καὶ δόξα πολλη in 2 Chronicles 18:1, should clearly be listed under category number one as a “status of honour and distinction” rather than under “external splendor/magnificent appearance.” Seventh, to top it off, Isaiah 2:7 is a typographical error; it should read Haggai 2:7 (and Sir 32:15 in category four should read Sir 35:12/15). These observations alone warrant a strong word of caution to anyone looking to a lexicon on the LXX use of δόξα in order to understand the word’s meaning in the New Testament. That Berquist and Caird’s conclusions could be so different from Muraoka’s lexical entry is due to the fact that Berquist and Caird both recognized the diverse semiotic functions of δόξα throughout various contexts of the LXX, the derivation between δόξα’s denotation and connotations, and how δόξα’s connotations expanded over time.

In the following pages I include my own lexical and concordance entries. The purpose behind doing so is twofold: First, most simply, a comparison of the lexical and concordance entries demonstrates that, in terms of number of occurrences, a lexicon can be a misleading or inaccurate depiction of reality. Texts selected for inclusion in a lexical entry are a reflection of a particular lexicographer’s perspective. Second, unlike a lexicon, a concordance presents a visual breakdown of how lexemes function within the text(s). For this reason, the reader’s primary attention should be directed at the concordance, where the relationship between the denotation and connotations of δόξα in the LXX is tabulated on the basis of applied basic linguistic semiotic theory. The reader will see that δόξα exists in three denotative forms, one of which is associated with various symbolic connotation chains. These connotation chains (b, d, e below) are associated with metaphors and metonymy—symbolic language often associated with phenomenal imagery. When such symbolic imagery is utilized in poetic language, as in many of the texts below, the reader must ask, What exactly does this imagery symbolize? As will be clear in the concordance entry, the phenomenal images are signs that connote the honor or exalted status of the object they signify.

2.2.1.3. Lexical entry.

δόξα

1. δόξα as honor or status associated with character, power, or wealth


	a. ascription given to God or that God receives: Josh 7:19; 1 Chron 16:28-29; Ps 28:1-2, 9


	b. God’s honor or status associated with his character or power: 1 Chron 16:27; Prov 25:2; manifested or demonstrated in (symbolized by) redemptive or saving activity: Ps 101:16, 17; Sir 17:13; Bar 4:24, 37; manifested in (symbolized by) splendor/theophany: Ex 16:10; 24:16, 17; 33:18, 19, 22; 40:34, 35; Lev 9:6, 23; Num 12:8; 14:10; 16:19; 17:7; 20:6; Deut 5:24; 1 Kings 8:11; 2 Chron 2:5; 5:13-14; 7:1-3; Is 4:5; 6:1; Ezek 1:28; 3:12, 23; 8:4; 9:3; 10:4, 18, 19, 22; 11:22, 23; 43:2, 4, 5; 44:4; Zech 2:9; Sir 36:13; 45:3; 49:8; 2 Macc 2:8; Pss. Sol. 11:6


	c. a person’s honor or status associated with his character, power, or wealth: 1 Kings 3:13; Ps 3:4; 1 Esd 8:4; Sir 8:14


	d. a nation’s honor or status associated with its character, power, or wealth: Is 8:7; Jer 31:18; Ezek 27:10; symbolized by radiant beauty or splendor: Prov 18:11; Pss. Sol. 2:5


	e. an object or place’s honor, status, authority, character, power, or wealth, often symbolized by beauty or magnificent appearance: Ex 28:2; Is 3:18, 20; Hag 2:3, 7, 9; Sir 6:29, 31; 1 Macc 2:9; 2 Macc 5:16, 20




2. δόξα as God himself, as a title for God: 1 Sam 4:22; Ps 3:4; Is 64:10

3. δόξα as splendor or beauty (not symbolizing honor/status): Ezek 27:7, 10; Sir 24:16, 17; 43:1, 9, 12; 50:7

δοξάζω (+ ἐνδοξάζομαι)

1. δοξάζω and ἐνδοξάζομαι as according a status of honor, power, or authority:


	a. God: 1 Sam 2:30; Ps 49:15; symbolized by visible splendor: Ezek 28:22; 38:23; 39:1363


	b. Individuals: Ps 14:4; 1 Macc 2:18, 64; Sir 49:16; symbolized by visible splendor: Sir 50:5


	c. Israel/Jews: Wis 18:8; Sir 24:12; 1 Macc 11:42, 51; 14:29; 15:9


	d. Objects/Places: Is 10:15; Lam 1:8; 1 Macc 14:15; symbolized by visible splendor: Pss. Sol. 17:3164




2. δοξάζω and ἐνδοξάζομαι as making radiant/splendid or beautiful:


	a. Individuals: Ex 34:29-30, 3565


	b. Objects/Places: Pss. Sol. 17:3166




2.2.1.4. Concordance entry. A categorized and tabulated concordance entry is a more accurate depiction of the meanings of δόξα and δοξάζω and their frequency of occurrence in the LXX.



Table 2.1















	



	
A title for God


	
δόξα as Honor, Status, Power, Character





	
Given to God in ascription


	
Possessed by God


	
Manifested in signs/symbols (e.g., light)/actions usually associated with salvation/redemption or judgment


	
Manifested in theophany





	
God



δόξα κυρίου texts are represented by *


	
1 Sam 4:22; Ps 3:4; Is 64:10; Tob 3:16 (GII only); 12:12 (GII only), 15


	
Josh 7:19; 1 Sam 6:5; 1 Chron 16:28-29; 2 Chron 30:8; Ps 28:1-2, 9; 65:2; 67:35; 70:8; 71:19; 95:3, 7, 8; 113:9; Is 42:12; 66:19; Jer 13:16; Dan 3:43, 52; 4:34 (TH); Mal 1:6; 2:2; 1 Esd 9:8; 1 Macc 14:29; Sir 47:8; 51:17; Bar 2:17, 18; Pss. Sol. 17:6; 4 Macc 1:12; 18:24


	
1 Chron 16:27; 29:12; Ps 23:7-10; 28:3; 78:9; 103:31*; 105:20; 137:5*; 144:11, 12; Prov 25:2; Is 24:14, 15*; 40:26; 42:8; 43:7; 45:24; 48:11; 59:19; 63:12, 14, 15; Jer 23:9; Dan 3:53 (TH); Hab 2:14*; Mic 5:3; Zech 2:12; Sir 42:16, 17; 1 Esd 4:59; 5:58; 2 Macc 2:9, 14; Pss. Sol. 5:19*; 11:8; 3 Macc 2:9, 14, 16


	
Ex 15:7, 11; 16:7*; Num 14:21*, 22; 1 Chron 16:24; Ps 16:15; 18:1; 56:6, 12; 62:3; 84:10; 96:6; 101:16, 17; 107:6; 112:4; 144:5; Is 2:10, 19, 21; 4:2; 26:10; 30: 27, 30; 35:2*; 40:5*; 58:8*; 60:1*, 2; 66:18, 19; Ezek 39:21; Sir 17:13; Tob 13:16; Bar 4:24, 37; 5:1, 2, 7, 9





Sir 17:31 [?]


	
Ex 16:10*; 24:16*, 17*; 29:43; 33:18, 19, 22; 40:34, 35; Lev 9:6*, 23*; Num 12:8*; 14:10*; 16:19*; 17:7*; 20:6*; Deut 5:24; 1 Kings 8:11*; 2 Chron 2:5; 5:13, 14*; 7:1-3*; Is 4:5; 6:1, 3; 60:19; Ezek 1:28*; 3:12*, 23*; 8:4*; 9:3; 10:4*, 18*, 19, 22; 11:22, 23*; 43:2, 4*, 5*; 44:4*; Zech 2:9; Sir 36:13; 45:3; 49:8; 2 Macc 2:8; Pss. Sol. 11:6





Sir 17:31 [?]






















	



	
δόξα as Honor, Status, Character, or Wealth/Possessions


	
Glory as splendor or beauty

(not symbolizing honor/status)





	
Given to or Possessed by

(often symbolized by magnificent appearance or general beauty)


	
Symbolized by splendor or radiant beauty





	
People


	
Abraham (Sir 44:19); Jacob (Gen 31:1, 16); Joseph (Gen 45:13); Moses (Sir 45:2); Aaron (Sir 45:20); Phinehas (Sir 45:23); sons of Aaron (Sir 50:13); Balaam (Num 24:11); Joshua (Num 27:20); the needy (1 Sam 2:8); Solomon (1 Kings 3:13; 1 Chron 29:25; 2 Chron 1:11, 12; Sir 47:20); David/David the king (1 Chron 29:28; Ps 7:6; 20:6; 29:13; 56:9; 61:8; 72:24 [?]; Sir 47:6, 11); Jehoshaphat (2 Chron 17:5; 18:1); Uzziah (2 Chron 26:18); Hezekiah (2 Chron 32:27, 33); Josiah (1 Esd 1:31); kings of Israel/Judah (Sir 49:5); the son of man (Ps 8:6); those who fear the Lord (Ps 111:3, 9; Sir 1:11, 19; 40:27); children (Sir 3:10, 11); general person (Ps 83:12; 107:1; Prov 18:12; 20:3, 29; 28:12; Eccles 6:2; 10:1; Is 11:3; 40:6; Mal 1:6; Sir 1:11; 5:13; 33:23; 1 Esd 4:17); king’s daughter (Ps 44:14); the fool and stupid (Ps 48:15, 17, 18; Prov 26:8); the devout (Ps 149:5, 9); Job (Job 19:9; 29:20); Wisdom (Prov 3:16; 8:18; Wis 7:25; 8:10; 9:11; Sir 14:27 [?]; 24:16-17); the wise (Prov 3:35; Sir 4:13); king in general (Prov 14:28); the righteous (Prov 21:21; 22:4; 28:12); the humble (Prov 29:23); king of Assyria (Is 8:7); Eliakim (Is 22:[22], 23, 25); Solomon as king has glory because of wisdom (Wis 8:10); king (Is 33:17; Jer 13:18, 20); the servant (Is 52:14; 53:2); kings (Prov 14:28; Jer 13:18); Artaxerxes (Esther 1:4); Haman (Esther 5:11); Mordecai (Esther 6:3; 10:2); Nebuchadnezzar (Dan 2:37; 4:31, 32, 36 [OG]; Dan 4:30; 5:18 [TH]); One Like a Son of Man (Dan 7:14); king (Dan 11:20, 21, 39 [OG, TH]); Daniel (Dan 10:8 [TH]; Dan 12:13); Ezra (1 Esd 8:4); Mattathias’s sons (1 Macc 2:51); one who makes idols (Wis 15:9); ancestors (Wis 18:24; Sir 44:2, 13); sinners (1 Macc 2:62; Sir 9:11); Judas Maccabeus and family (1 Macc 3:3; 9:10); Ptolemy and Alexander as kings (1 Macc 10:58); Jonathan Maccabeus (1 Macc 10:60, 64; 11:6, 42); Simon Maccabeus (1 Macc 14:4, 5, 10, 21, 35, 39; 15:9, 32, 36); Alcimus (ancestral glory: 2 Macc 14:7); “Jeremias” (2 Macc 15:13; gray hair); Jews (Sir 45:26); judges (Sir 8:14); scribes (Sir 10:5); lenders (Sir 29:6);

(Solomon [Pss. Sol. 2:31]; the king, the son of David [Pss. Sol. 17:31]; general persons [Pss. Sol. 1:4]; Jews [3 Macc 7:21; 4 Macc 5:18])


	



	






	
Nations


	
Ephraim (Hos 9:11; flower/Ephraim: Is 28:1, 4); Moab (Is 16:14; Jer 31:18); Kedar (Is 21:16); Babylon (Is 13:19 [ἔνδοξος]; 14:11); Lebanon (Is 35:2; 60:13); Assyria (Is 8:7; 10:12, 16); Egypt (Is 20:5); nations in general (Is 66:12)

Israel: 1 Sam 4:22 [?]; Is 3:8; 10: 3; 12:2; 17:3-4; 30:18; 43:7; 46:13 [δόξασμα]; 60:21; 61:3; 62:2 [?]; Jer 2:11*; 13:11; Hos 4:7; Mic 1:15; Hab 2:16; Bar 4:3 (could also be title for God); 5:4, 6


	






Israel: Lam 2:1 (δόξασμα)


	
Sor/Tyre (Ezek 27:7, 10; beauty)









	
Objects and Places


	
Garments (Ex 28:2, 40; 33:5; Is 3:18, 20; 61:3; 1 Macc 14:9; Sir 6:29, 31; 27:8; 45:7; 50:11; Pss. Sol. 2:21; 11:7); unicorn (Num 23:22; 24:8; see MGB version); temple (1 Chron 22:5; Hag 2:3, 7, 9; 2 Macc 5:16, 20; Sir 49:12); stones (2 Chron 3:6); building operations (1 Esd 6:9); Jerusalem (Is 52:1; 66:11); vessels (1 Macc 2:9); sabbath day (2 Macc 6:11; 15:2; Sir 11:4); idol (Hos 10:5); flower/Ephraim (Is 28:1, 4; see above); kingdom (Dan 11:20, 21 [TH]); human affairs (3 Macc 6:28)

Throne of Glory: 1 Sam 2:8; Prov 11:16; Is 22:23; Jer 14:21; 17:12; Sir 7:4; 47:11; Wis 9:10 [?]; Pss. Sol. 2:19

Crown of Glory: Ps 8:5; Is 22:18 (esp. with Is 22:19); Jer 13:18; Lam 2:15; Sir 47:6 (διάδημα)


	
City (Prov 18:11);

sanctuary (Pss. Sol. 2:5)


	
Sun (Sir 43:1); stars (Sir 43:9);

rainbows (Sir 43:12);

clouds (Sir 50:7); Wisdom’s branches and flowers (Sir 24:16, 17)






















	



	
δοξάζω and ἐνδοξάζομαι as giving, showing/demonstrating, or receiving honor, an exalted status, or wealth/possessions


	
δοξάζω and ἐνδοξάζομαι as having/reflecting splendor or “shining”(not symbolizing honor/status)





	



	
Symbolized by having visible splendor or theophany





	
God


	
Ex 14:4, 17, 18 (each is ἐνδοξάζομαι); 15:1, 2, 6, 11, 21; Lev 10:3; Judg 9:9 (B); 1 Sam 2:30; Ps 21:24; 49:15; 50:23; 85:9, 12; 86:3; 88:8 (ἐνδοξάζομαι); Is 5:16; 24:23 (reign); 25:1; 33:10; 42:10; 43:23; 44:23; 49:3; 66:5; Ezek 28:22 (ἐνδοξάζομαι); 38:23 (ἐνδοξάζομαι); 39:13; Dan 3:26, 51, 56; 5:23; Dan 3:55 (OG); Dan 4:34/37 (TH); 5:23; Hag 1:8 (ἐνδοξάζομαι); Mal 1:11; Sir 3:20; 36:5; 43:28, 30; Pss. Sol. 10:7; 17:5, 30


	
Ezek 28:22; 38:23; 39:13 (all possible but more likely “show honor”)


	






	
People


	
Moses (Ex 33:16; ἐνδοξάζομαι; Sir 45:3); Joseph (Deut 33:16); Abimelech (olive tree; Judg 9:9 [A]); angel of the Lord (Judg 13:17); Eli’s sons (1 Sam 2:29, 30); Saul (1 Sam 15:30); David (2 Sam 6:20, 22; 1 Chron 17:18; Sir 47:6); Elijah and those raised by Elijah (Sir 48:4, 6); Naas, father of Hannon (2 Sam 10:3; 2 Chron 19:3); Amaziah (2 Kings 14:10; ἐνδοξάζομαι); those who fear the Lord (Ps 14:4); enemies of the Lord (Ps 36:20); those who turn to the Lord in times of trouble (Ps 90:15); the one who convicts (Prov 13:18); elders (Lam 5:12); Haman (Esther 3:1); Mordecai (Esther 6:6, 7, 9, 11; 10:3); father (Mal 1:6); Daniel and friends (Dan 1:20; 2:6); God Maozin (Dan 11:38 [2x]); Wisdom’s “noble birth” (Wis 8:3); Esdras’s family (1 Esd 8:25); Judith (Judith 12:13); oneself over a father (Sir 3:10); oneself (Sir 10:26, 27, 28, 29); poor/rich (Sir 10:30, 31); father (Sir 3:2; 7:27); mother (Sir 3:4); priest (Sir 7:31); sinner (Sir 10:23); nobleman, judge, and ruler (Sir 10:24); general persons (Sir 25:5); pharmacists (Sir 38:6; ἐνδοξάζομαι); Shem and Seth (Sir 49:16); Israel’s ancestors (Sir 44:7); Joshua (Sir 46:2); buried judges (Sir 46:12); Mattathias and his sons (1 Macc 2:18; 2:64); Seron, commander of Syrian army (1 Macc 3:14); Judas and his brothers (1 Macc 5:63); Jonathan (1 Macc 10:65, 88); Simon (1 Macc 14:39); king of Phoenicia (2 Macc 4:24); Daniel (4 Macc 18:13)


	
Simon high priest (Sir 50:5)


	
Moses’ face (Ex 34:29-30, 35)





	
Israel and Jews


	
Ex 33:16 (ἐνδοξάζομαι); Deut 26:19 (δοξαστός); Is 4:2; 43:4; 45:25 (ἐνδοξάζομαι); 49:5; 52:13; 55:5; 1 Esd 8:64; 9:52; Sir 24:12; 1 Macc 11:42, 51; 14:29; 15:9; Wis 18:8; 19:22


	



	






	
Objects and Places


	
Axe (Is 10:15); temple (Is 60:7, 13; 1 Esd 8:64, 78; 2 Macc 3:2); holy places (1 Macc 14:15); Jerusalem (Lam 1:8; Pss. Sol. 17:31 [?]; see right)


	
Jerusalem (Pss. Sol. 17:31 [?]; dependent on how “glory of the Lord” is taken in same verse; see above)


	












2.2.2. Lexical analysis. 2.2.2.1. δόξα, δοξάζω, and God. Understanding the meaning of δόξα in association with God is often difficult because a number of occurrences of δόξα fit equally into multiple categories, and the division of categories seems almost limitless. Δόξα seems to defy classification. Because of this fact, it is here, if anywhere, that the categorization of the term is relative to the reader’s presuppositions and the contextual ambiguities of its location in the text.67 Nevertheless, a number of conclusions can be drawn. I begin with the most important for our purposes here.

1. Δόξα does not primarily mean splendor. For God, δόξα functions as symbolic, anthropomorphic imagery just as frequently as it functions denotatively as honor or status. Glory is often used as metonymy for God’s unsurpassable identity, which necessarily includes his unequaled honor, status, power, or character. When it is applied to God as a title, God is identified as the one who is unequaled in these things. When glory is something God possesses, it can be either a metonym for any of these unsurpassed characteristics, or it can refer more literally to one denotative element (e.g., God’s power). Δόξα is often used figuratively as light or as a metonym for the activity of God, both of which are often associated with the salvation, redemption, or judgment of God. What does it mean for the heavens to declare the glory of God in Psalm 18:1? Carey Newman writes that “looking at creation allows one to perceive the presence of God, for the heavens declare the לא דובכ.”68 I suggest, rather, that “the heavens declare the glory of God” is itself figurative language (personification), and the “glory of God” that “the heavens” (metonymy for everything in created existence) “declare” is the unsurpassed power and artistry of the Creator God manifested in his created works.69

Similarly, what is intended in Psalm 107:6 when the psalmist declares ὑψώθητι ἐπὶ τοὺς οὐρανούς ὁ θεός καὶ ἐπὶ πᾶσαν τὴν γῆν ἡ δόξα σου?70 Is the reader meant to envision something like the sun’s rays being cast from heaven and down onto the earth? I suggest not. In the same way that God’s “mercy is above the heavens” and God’s “truth is unto the clouds” in Psalm 107:5, God’s glory (i.e., God’s redemption) is recognized among the nations. This is made clear by the verses that follow, beginning with Psalm 107:7: “That your loved ones might be rescued; save by your right hand and listen to me.” Likewise, in Isaiah 2:7, 10, 21 people do not hide in rocks to escape the radiant splendor of God, nor even the more general presence of the Lord, but the “power of his strength” manifested when he “rises to break the earth into pieces” (i.e., when he judges and redeems).

When God’s glory is personified as dwelling in the temple, it symbolizes the visible presence of the one who is glory—the one who is unequaled, unsurpassed, and unrivaled in every respect; that God is the God who is present. Or, similarly, when God’s glory is symbolized in terms of phenomenal imagery (e.g., fire), the imagery is not symbolizing itself. In Deuteronomy 5:24, for example, the fire symbolizes the unsurpassed power and greatness of God—concepts identified as δόξα by the LXX translators. I will mention this theophanic depiction of God’s glory more below.

I have not emphasized the role metaphor plays here because the glory of God, when used figuratively, is used as metonymy more than metaphor. The latter does occur on occasion, however. One example is Isaiah 60:1: φωτίζου φωτίζου Ιερουσαλημ ἥκει γάρ σου τὸ φῶς καὶ ἡ δόξα κυρίου ἐπὶ σὲ άνατέταλκεν. The glory of the Lord is aligned with light imagery, which then raises the question: Is the light visible in real time and space? As in most poetic language, the light is a poetic symbol; we are not meant to think that Jerusalem is literally bathed in light. Rather, the light is a symbol for the glory of God—the redemption of God that has established Jerusalem and her people in exaltation: a glorified (symbolized in splendor) city and people. Though assumed at the start of the chapter in the poetic language, it becomes obvious by Isaiah 60:14:


The sons of those who afflicted you shall come bending low to you, and all who despised you shall bow down at your feet; they shall call you the City of the LORD, the Zion of the Holy One of Israel. Whereas you have been forsaken and hated, with no one passing through, I will make you majestic forever, a joy from age to age. You shall suck the milk of nations; you shall nurse at the breast of kings; and you shall know that I, the LORD, am your Savior and your Redeemer, the Mighty One of Jacob. (ESV)



Before addressing the second conclusion, a cautionary word on the interpretation of light imagery is in order. Light imagery, when used symbolically such as it is above and elsewhere throughout the Old Testament, should not be assumed to exist in time and space. Light is one of the most common metaphors used in the Bible, and one need only turn to the Gospel of John to realize that it does not always imply a material substance that exists concretely in reality.71 As Prickett helpfully notes, “The metaphor that Christ is the ‘light of the world’ changes not merely the way in which we are to understand Christ, but also the way we understand light. The condition is not unexpected: this language of signs is essentially that of ‘poetry.’”72 Light imagery, in the Old Testament as much as in the New Testament, is symbolic; it represents something beyond itself, a point that will become more evident and important as we turn briefly to apocalyptic writings.

These serve as a few examples of how δόξα, when associated with God, is used as both literal and figurative language, and that, when used as metonymy, metaphor, or general symbolic imagery, the images used often symbolize the unsurpassed power, character, or redemption of God. When we read δόξα in association with God in the LXX, we should not in the first instance translate it as “splendor.” And when it does clearly indicate splendor, the reader should recognize it as symbolic language ultimately pointing to the unsurpassed God.

2. God’s glory is commonly associated with his status or his identity as king. Harrison writes that “to recognize God’s glory is thus to acknowledge Him as the supreme moral ruler.”73 A few examples will suffice here:


	▪ The Chronicler makes this obvious in 1 Chronicles 16:23-31. In 1 Chronicles 16:27 he writes: δόξα καὶ ἔπαινος κατὰ πρόσωπον αὐτοῦ ἰσχὺς καὶ καύχημα ἐν τόπῳ αὐτοῦ. The glory that God possesses and is declared among the nations is the glory of the King in 1 Chronicles 16:31: εὐφρανθήτω ὁ οὐρανός καὶ άγαλλιάσθω ἡ γῆ καὶ εἰπάτωσαν ἐν τοῖς ἔθνεσιν κύριος βασιλεύων.74


	▪ Psalm 23:7-10: ἄρατε πύλας οἱ ἄρχοντες ὑμῶν καὶ ἐπάρθητε πύλαι αἰώνιοι καὶ εἰσελεύσεται ὁ βασιλεὺς τῆς δόξης τίς ἐστιν οὗτος ὁ βασιλεὺς τῆς δόξης κύριος κραταιὸς καὶ δυνατός κύριος δυνατὸς ἐν πολέμῳ ἄρατε πύλας οἱ ἄρχοντες ὑμῶν καὶ ἐπάρθητε πύλαι αἰώνιοι καὶ εἰσελεύσεται ὁ βασιλεὺς τῆς δόξης τίς ἐστιν οὗτος ὁ βασιλεὺς τῆς δόξης κύριος τῶν δυνάμεων αὐτός ἐστιν ὁ βασιλεὺς τῆς δόξης (see also Ps 95:1-13).75


	▪ Psalm 144:1: ὑψώσω σε ὁ θεός μου ὁ βασιλεύς μου,76 followed by Psalm 144:10-13: ἐξομολογησάσθωσάν σοι κύριε πάντα τὰ ἔργα σου καὶ οἱ ὅσιοί σου εὐλογησάτωσάν σε δόξαν τῆς βασιλείας σου ἐροῦσιν καὶ τὴν δυναστείαν σου λαλήσουσιν τοῦ γνωρίσαι τοῖς υἱοῖς τῶν άνθρώπων τὴν δυναστείαν σου καὶ τὴν δόξαν τῆς μεγαλοπρεπείας τῆς βασιλείας σου ἡ βασιλεία σου βασιλεία πάντων τῶν αἰώνων καὶ ἡ δεσποτεία σου ἐν πάσῃ γενεᾷ καὶ γενεᾷ.77


	▪ God has a throne of glory in Jeremiah 14:21: κόπασον διὰ τὸ ὄνομά σου μὴ άπολέσῃς θρόνον δόξης σου μνήσθητι μὴ διασκεδάσῃς τὴν διαθήκην σου τὴν μεθ᾽ ἡμῶν.78


	▪ Psalms of Solomon 5:19: εὐλογημένη ἡ δόξα κυρίου ὅτι αὐτὸς βασιλεὺς ἡμῶν.79




3. The “glory of the Lord”80 does not always refer to God’s theophanic manifestation. Or, put another way, when הוהי דובכ/δόξα κυρίου appears in the Old Testament, the reader should not assume that it refers to the manifest presence of God in visible splendor.81 As William Holladay notes on הוהי דובכ, it is a “fixed phrase” for the “power, authority, honor of God, but also connected with manifestations of light.”82 On occasion it is associated with God’s manifestation in visible splendor, particularly in Ezekiel,83 but δόξα κυρίου often makes more sense as metonymy for God’s unsurpassed honor/power or for God’s works of creation/redemption evident in the cosmos. This is the case even when the glory of the Lord is “seen” (Is 35:2) or is presented with light imagery (Is 58:8; 60:1). Other examples include Exodus 16:7; Numbers 14:21-22; Psalms 103:31; 137:5; Habakkuk 2:14.

4. When the glory of God does indicate the visible, manifest presence of God, that presence must be recognized as only part of the equation.84 The δόξα κυρίου does connote the presence of God, but not just “God.” By the time δόξα is used in Ezekiel and the Priestly traditions, its meaning has expanded from honor or status to include beauty, light, and God’s theophanic presence. Nevertheless, one should not therefore assume that the foundational meaning has disappeared. As elsewhere where δόξα is light imagery symbolizing God’s unsurpassed greatness, so also when that light imagery expresses the presence of God: the visible glory of the God who is present is the visible manifestation of his unsurpassed greatness, his absolute power, his status as King and his dominion over creation.85 It is this God that is present—the God of glory. Not the God of presence, but the God of glory, the King of glory—He Who Is Unsurpassed In Every Way. He is the one who is present and who dwells in the temple; he is the one on whom Moses and Aaron and the people were allowed to gaze. His glory signifies that the God who is present is the God who rules over Israel, the nations, and over creation. What other idol/god has such power? God’s glory in visible, phenomenal imagery identifies him as the God who creates, who rules, who judges, who redeems, and who, as such, exists as Israel’s God dwelling in the temple on his royal throne—his throne of glory.

5. Related theologically to analysis number four above, it is important to note that, while it is possible to distinguish between the glory of God as that which represents God’s ontological existence,86 that is, the presence of God or who the God is who is present, and that which represents God’s functional existence, that is, what God does, such metaphysical categories tend to obscure more than they clarify. This is the case for two reasons. The first is that, theologically, the “who” and the “what” of God are indivisible; his ontological and functional existence are mutually coalescent and thus inseparable.87 Put another way, according to the presentation of the identity of God by the translators of the LXX, the identity of God is irreducible to his presence. God is presented as a God who reigns because he is omnipotent and, as an omnipotent God who ranks above all idols and other gods, he therefore reigns as king. As the Chronicler says in 1 Chronicles 16:31: εὐφρανθήτω ὁ οὐρανός καὶ άγαλλιάσθω ἡ γῆ καὶ εἰπάτωσαν ἐν τοῖς ἔθνεσιν κύριος βασιλεύων. The Lord reigns because of who he is.

In “God Crucified,”88 Richard Bauckham argues something similar, albeit under the auspices of different terms and with further regard to the identity of Jesus. Bauckham argues that Jews of the Second Temple period identified the God of Israel by who God is (his activities, character, etc.) rather than by what God is (metaphysical attributes, e.g., immutability).89 Bauckham writes,

That God is eternal, for example—a claim essential to all Jewish thinking about God—is not so much a statement about what divine nature is, more an element in the unique divine identity, along with claims that God alone created all things and rules all things, that God is gracious and merciful and just, that God brought Israel out of Egypt and made Israel his own people and gave Israel his law at Sinai and so on. If we wish to know in what Second Temple Judaism considered the uniqueness of the one God to consist, what distinguished God as unique from all other reality, including beings worshipped as gods by Gentiles, we must look not for a definition of divine nature but for ways of characterizing the unique divine identity.90
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