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Preface


In the space of only three years, we closely observed the soliciting of scholarly essays for two books exploring various perspectives on the apostle Paul’s theology and mission. One book explored four views (Reformation, New Perspective, Apocalyptic, Participationist) and the other explored five entirely different views (Roman Catholic, Traditional Protestant, New Perspective, Paul Within Judaism, and Gift). Even then, both books were quick to acknowledge that there were still so many other voices on Paul that could have been included.

The first edition of this dictionary, published in 1993, spilled considerable energies in the spaces occupied by the Old and New Perspectives. However, so much has changed in the last thirty years that a new edition updating the discussions on all the topics was needed. In addition, many new topics have risen to the surface, and we have done our best to present as wide a view of these studies as can be mustered in one hefty volume.

The DPL2, as we editors call it, is not a mere touch-up of the original DPL but truly a completely new dictionary. Fifteen articles were revised or reused from the first edition, but the rest were written specifically for this edition (though some draw from their DPL1 predecessors). Some of the authors of the original volume have passed into the hands of our Lord, while new authors have entered the lecture hall with new ideas and fresh expressions of old and new topics. Any study of Paul has to discuss justification and the church, for example, but in the hands of our authors fresh light has been shed on these topics. New topics—such as ecology, patronage, and various historical and cultural interpretations—also deserve a place at the table, and readers of the DPL2 will discover their distinct insights for reading the letters of the apostle.

IVP Academic’s design is for these volumes to be useful to pastors and professors, so our aim is to be comprehensive, accessible, and suggestive. We have also worked to make the essays accessible enough for beginning students as well as the educated layperson who wants to dig deeper into the apostle’s writing. The bibliographies will serve a new generation of readers for a long time. Each author was given the freedom to work out their ideas as deemed most appropriate, which will mean the reader keen on comparison may well find tensions at times between articles—such is the cacophony of voices in the conversation about the apostle Paul today.

In the last decade more than one academic has approached editors at IVP to inquire if a new edition was in the making. We are honored to be those contacted by the publisher to determine entries and solicit authors. To harvest these exceptional entries appearing in this volume was a privilege for us. We express our gratitude to Jon Boyd, Anna Moseley Gissing, Rebecca Carhart, and the rest of the IVP staff for their ability to turn a massive bundle of digital manuscripts into a final product fit for publication. They did so with customary grace, technological adaptations, and collegiality as they worked with several professors whose skills in at least one of those areas just mentioned was lacking.

You hold in your hands the work of 141 scholars and editors who have devoted their time to forming a tool accessible for the next generation of Paul’s students. One of our contributors informed us that he spent 140 hours writing his entry, demonstrating how much our writers have done out of love.

We also wish to celebrate here the contributions of the first edition’s editors, Gerald F. Hawthorne, Ralph P. Martin, and Daniel G. Reid, and we honor the Pauline scholars whose scholarship changed the landscape but who have passed since the first DPL was published.

Finally, to quote Paul in Philippians: “This is my prayer: that your love may abound more and more in knowledge and depth of insight, so that you may be able to discern what is best and may be pure and blameless for the day of Christ, filled with the fruit of righteousness that comes through Jesus Christ—to the glory and praise of God” (Phil 1:9-11 NIV).

 

Scot McKnight

Lynn H. Cohick

Nijay K. Gupta









  


    How to Use This Dictionary


    

      

        Abbreviations


        Comprehensive tables of abbreviations for general matters and for scholarly, biblical, and ancient literature may be found on here.


      


      

        Authorship of Articles


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


      


      

        Bibliographies


        A bibliography at the end of each article contains works cited in the article and other significant related works. Bibliographical entries are listed in alphabetical order by the author’s name, and where an author has more than one work cited, they are listed chronologically by publication date. Bibliographies for most Pauline letters include a special listing of commentaries on that letter.


      


      

        Cross-References


        This dictionary has been extensively cross-referenced in order to aid readers in making the most of material appearing throughout the volume. Three types of cross-referencing are used.


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


        Abba. See ADOPTION; GOD; SON OF GOD.


        2. An asterisk before a word in the body of an article indicates that an article by that title (or a closely worded title) appears in the dictionary. For example, “*Christology” directs the reader to an article titled “Christology.” Asterisks typically are found only at the first occurrence of a word in an article.


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


        See also JUSTIFICATION; RIGHTEOUSNESS.


      


      

        Indexes


        A Scripture index is provided to assist readers in gaining quick access to the numerous Scripture texts referred to throughout the dictionary.


        Since most of the dictionary articles cover broad topics in some depth, the subject index is intended to assist readers in finding relevant information on narrower topics that might, for instance, appear in a standard Bible dictionary. For example, while there is no article titled “Expiation,” the subject index might direct the reader to pages where the topic is discussed in the articles “Atonement” and “Romans, Letter to the.”


        A full list of articles appears in the table of contents. Those who wish to identify the articles written by specific contributors should consult the list of contributors at the front of the book.


      


      

        Transliteration


        Hebrew and Greek words have been transliterated according to a system set out here.


      


    


  









  


    Abbreviations


    

      

        General Abbreviations


        

          

            

              

              

              

              

              

                

                  	//


                  	parallel text(s)


                


                

                  	Aram.


                  	Aramaic


                


                

                  	cf.


                  	confer, compare


                


                

                  	esp.


                  	especially


                


                

                  	ET


                  	English translation


                


                

                  	flor.


                  	floruit


                


                

                  	frg(s).


                  	fragment(s)


                


                

                  	Gk.


                  	Greek


                


                

                  	Heb.


                  	Hebrew


                


                

                  	Lat.


                  	Latin


                


                

                  	lit.


                  	literally


                


                

                  	mg.


                  	margin


                


                

                  	MS(S)


                  	manuscript(s)


                


                

                  	par(s).


                  	parallel passage(s)


                


                

                  	pl.


                  	plural


                


                

                  	repr.


                  	reprint


                


                

                  	sg.


                  	singular


                


                

                  	s.v.


                  	sub verbo, under the word


                


              

            


          


        


      


      

      

        Ancient Texts, Text Types, and Versions


        

          

            

              

              

              

              

              

                

                  	LXX


                  	Septuagint


                


                

                  	MT


                  	Masoretic Text


                


                

                  	NT


                  	New Testament


                


                

                  	OT


                  	Old Testament


                


                

                  	Theod.


                  	Theodotion


                


              

            


          


        


      


      

      

        Modern Editions


        

          

            

              

              

              

              

              

                

                  	NA28


                  	Novum Testamentum Graece, Nestle-Aland, 28th ed.


                


                

                  	SBLGNT


                  	The Greek New Testament: SBL Edition


                


                

                  	UBS5


                  	The Greek New Testament, United Bible Societies, 5th ed.


                


              

            


          


        


      


      

      

        Translations of the Bible


        

          

            

              

              

              

              

              

                

                  	ASV


                  	American Standard Version


                


                

                  	CEB


                  	Common English Bible


                


                

                  	CEV


                  	Contemporary English Version


                


                

                  	CSB


                  	Christian Standard Bible


                


                

                  	ESV


                  	English Standard Version


                


                

                  	GNT


                  	Good News Translation


                


                

                  	HCSB


                  	Holman Christian Standard Bible


                


                

                  	KJV


                  	King James Version


                


                

                  	LEB


                  	Lexham English Bible


                


                

                  	NABRE


                  	New American Bible, Revised Edition


                


                

                  	NASB


                  	New American Standard Bible


                


                

                  	NET


                  	New English Translation


                


                

                  	NETS


                  	A New English Translation of the Septuagint


                


                

                  	NIV


                  	New International Version


                


                

                  	NJB


                  	New Jerusalem Bible


                


                

                  	NLT


                  	New Living Translation


                


                

                  	NRSV


                  	New Revised Standard Version


                


                

                  	REB


                  	Revised English Bible


                


                

                  	RSV


                  	Revised Standard Version


                


                

                  	TLV


                  	Tree of Life Version


                


                

                  	WEB


                  	World English Bible


                


              

            


          


        


      


      

      

        Books of the Bible


        Old Testament


        Gen


        Ex


        Lev


        Num


        Deut


        Josh


        Judg


        Ruth


        1-2 Sam


        1-2 Kings


        1-2 Chron


        Ezra


        Neh


        Esther


        Job


        Ps (Pss)


        Prov


        Eccles


        Song


        Is


        Jer


        Lam


        Ezek


        Dan


        Hos


        Joel


        Amos


        Obad


        Jon


        Mic


        Nahum


        Hab


        Zeph


        Hag


        Zech


        Mal


        New Testament


        Mt


        Mk


        Lk


        Jn


        Acts


        Rom


        1-2 Cor


        Gal


        Eph


        Phil


        Col


        1-2 Thess


        1-2 Tim


        Titus


        Philem


        Heb


        Jas


        1-2 Pet


        1-2-3 Jn


        Jude


        Rev


      


      

      


        Apocrypha and Septuagint


        

          

            

              

              

              

              

              

                

                  	Add Esth


                  	Additions to Esther


                


                

                  	Bar


                  	Baruch


                


                

                  	Jdt


                  	Judith


                


                

                  	1-2 Esd


                  	1-2 Esdras


                


                

                  	1-4 Kgdms


                  	1-4 Kingdoms


                


                

                  	1-4 Macc


                  	1-4 Maccabees


                


                

                  	Sir


                  	Sirach


                


                

                  	Tob


                  	Tobit


                


                

                  	Wis


                  	Wisdom of Solomon


                


              

            


          


        


      


      

      

        Old Testament Pseudepigrapha


        

          

            

              

              

              

              

              

                

                  	Apoc. Ab.


                  	Apocalypse of Abraham


                


                

                  	Apoc. Dan.


                  	Apocalypse of Daniel


                


                

                  	Apoc. Mos.


                  	Apocalypse of Moses


                


                

                  	Apoc. Zeph.


                  	Apocalypse of Zephaniah


                


                

                  	As. Mos.


                  	Assumption of Moses


                


                

                  	2 Bar.


                  	2 Baruch (Syriac Apocalypse)


                


                

                  	3 Bar.


                  	3 Baruch (Greek Apocalypse)


                


                

                  	1 En.


                  	1 Enoch (Ethiopic Apocalypse)


                


                

                  	2 En.


                  	2 Enoch (Slavonic Apocalypse)


                


                

                  	4 Ezra


                  	4 Ezra


                


                

                  	Jos. Asen.


                  	Joseph and Aseneth


                


                

                  	Jub.


                  	Jubilees


                


                

                  	L.A.B.


                  	Liber antiquitatum biblicarum (Pseudo-Philo)


                


                

                  	LAE


                  	Life of Adam and Eve


                


                

                  	Let. Aris.


                  	Letter of Aristeas


                


                

                  	Ps.-Phoc.


                  	Pseudo-Phocylides


                


                

                  	Pss. Sol.


                  	Psalms of Solomon


                


                

                  	Sib. Or.


                  	Sibylline Oracles


                


                

                  	Testaments of the Twelve Patriarchs


                


                

                  	T. Ash.


                  	Testament of Asher


                


                

                  	T. Benj.


                  	Testament of Benjamin


                


                

                  	T. Dan


                  	Testament of Dan


                


                

                  	T. Jos.


                  	Testament of Joseph


                


                

                  	T. Jud.


                  	Testament of Judah


                


                

                  	T. Levi


                  	Testament of Levi


                


                

                  	T. Naph.


                  	Testament of Naphtali


                


                

                  	T. Reu.


                  	Testament of Reuben


                


                

                  	T. Sim.


                  	Testament of Simeon


                


                

                  	T. Ab.


                  	Testament of Abraham


                


                

                  	T. Job


                  	Testament of Job


                


                

                  	T. Mos.


                  	Testament of Moses


                


                

                  	T. Sol.


                  	Testament of Solomon


                


              

            


          


        


      


      

      

        Dead Sea Scrolls


        

          

            

              

              

              

              

              

                

                  	CD


                  	Damascus Document


                


                

                  	1QHa


                  	1QHodayota


                


                

                  	1QpHab


                  	1QPesher to Habakkuk


                


                

                  	1QS


                  	1QRule of the Community


                


                

                  	1Q28a (1QSa)


                  	1QRule of the Congregation


                


                

                  	1Q28b (1QSb)


                  	1QRule of Benedictions


                


                

                  	1Q33 (1QM)


                  	1QWar Scroll


                


                

                  	1Q34 + 1Q34bis (1QLitPr)


                  	1QFestival Prayers


                


                

                  	1Q35 (1QHb)


                  	1QHodayotb


                


                

                  	2Q23 (2QapocrProph)


                  	2QApocryphon Prophecy


                


                

                  	4Q161 (4QpIsaa)


                  	4QIsaiah Peshera


                


                

                  	4Q164 (4QpIsad)


                  	4QIsaiah Pesherd


                


                

                  	4Q174 (4QFlor)


                  	4QFlorilegium


                


                

                  	4Q177


                  	4QCatenaa (Midrash Eschatologyb)


                


                

                  	4Q185


                  	Sapiential Work


                


                

                  	4Q215a


                  	4QTime of Righteousness


                


                

                  	4Q246


                  	4QApocryphon of Daniel


                


                

                  	4Q252 (4QcommGen A)


                  	4QCommentary on Genesis A


                


                

                  	4Q258 (4QSd)


                  	4QRule of the Communityd


                


                

                  	4Q259 (4QSe) + 4Q319 (4QOtot)


                  	4QRule of the Communitye + 4QOtot


                


                

                  	4Q369 (4QPEnosh?)


                  	4QPrayer of Enosh (?)


                


                

                  	4Q372 (4QapocrJosephb)


                  	4QApocryphon of Josephb


                


                

                  	4Q379 (4QapocrJoshuab)


                  	4QApocryphon of Joshuab


                


                

                  	4Q382


                  	4Qpapyrus paraphrase of Kings et al.


                


                

                  	4Q394 (4QMMTa)


                  	4QHalakhic Lettera


                


                

                  	4Q395 (4QMMTb)


                  	4QHalakhic Letterb


                


                

                  	4Q396 (4QMMTc)


                  	4QHalakhic Letterc


                


                

                  	4Q397 (4QMMTd)


                  	4QHalakhic Letterd


                


                

                  	4Q398 (4QMMTe)


                  	4QHalakhic Lettere


                


                

                  	4Q399 (4QMMTf)


                  	4QHalakhic Letterf


                


                

                  	4Q416


                  	4QInstructionb


                


                

                  	4Q417


                  	4QInstructionc


                


                

                  	4Q427 (4QHa)


                  	4QHodayota


                


                

                  	4Q458


                  	4QNarrative A


                


                

                  	4Q460


                  	4QNarrative Work and Prayer


                


                

                  	4Q471b


                  	4QSelf-Glorification Hymnb


                


                

                  	4Q491


                  	4QMilḥamaha


                


                

                  	4Q504 (4QDibHama)


                  	4QDibre Hameʾorota or Words of the Luminariesa


                


                

                  	4Q509 + 4Q505 (4QPrpapFêtesc)


                  	4Q Festival Prayersc


                


                

                  	4Q521


                  	4QMessianic Apocalypse


                


                

                  	4Q525 (4QBéat)


                  	4QBeatitudes


                


                

                  	11Q13 (11QMelch)


                  	11QMelchizedek


                


                

                  	11Q19 (11QTa)


                  	11QTemplea


                


              

            


          


        


      


      

      


        Naḥal Ḥever/Seiyal


        

          

            

              

              

              

              

              

                

                  	8ḤevXII gr


                  	Naḥal Ḥever Minor Prophets Greek


                


              

            


          


        


      


      

      

        Tractates in the Mishnah, Tosefta, and Talmud


        

          

            

              

              

              

              

              

                

                  	m.


                  	Mishnah


                


                

                  	t.


                  	Tosefta


                


                

                  	b.


                  	Babylonian Talmud


                


                

                  	y.


                  	Jerusalem Talmud


                


                

                  	Abod. Zar.


                  	Abodah Zarah


                


                

                  	Abot


                  	Abot


                


                

                  	ʿArak.


                  	ʿArakin


                


                

                  	Ber.


                  	Berakot


                


                

                  	Giṭ.


                  	Giṭṭin


                


                

                  	Kel.


                  	Kelim


                


                

                  	Ketub.


                  	Ketubbot


                


                

                  	Mak.


                  	Makkot


                


                

                  	Meg.


                  	Megillah


                


                

                  	Pesah.


                  	Pesahim


                


                

                  	Qidd.


                  	Qiddushin


                


                

                  	Rosh Hash.


                  	Rosh Hashanah


                


                

                  	Shabb.


                  	Shabbat


                


                

                  	Sanh.


                  	Sanhedrin


                


                

                  	Sotah


                  	Sotah


                


                

                  	Sukkah


                  	Sukkah


                


                

                  	Ta’an.


                  	Ta’anit


                


                

                  	Yebam.


                  	Yebamot


                


                

                  	Yoma


                  	Yoma (= Kippurim)


                


              

            


          


        


      


      

      

        Other Rabbinic Works


        

          

            

              

              

              

              

              

                

                  	Avot R. Nat.


                  	Avot of Rabbi Nathan


                


                

                  	Pesiq. Rab.


                  	Pesiqta Rabbati


                


                

                  	Pirqe R. El.


                  	Pirqe Rabbi Eliezer


                


              

            


          


        


      


      

      

        Apostolic Fathers


        

          

            

              

              

              

              

              

                

                  	1-2 Clem.


                  	1-2 Clement


                


                

                  	Barn.


                  	Epistle of Barnabas


                


                

                  	Did.


                  	Didache


                


                

                  	Herm.


                  	Shepherd of Hermas


                


                

                  	Ign. Eph.


                  	Ignatius, To the Ephesians


                


                

                  	Ign. Phld.


                  	Ignatius, To the Philadelphians


                


                

                  	Ign. Pol.


                  	Ignatius, To Polycarp


                


                

                  	Ign. Rom.


                  	Ignatius, To the Romans


                


                

                  	Ign. Smyrn.


                  	Ignatius, To the Smyrnaeans


                


                

                  	Pol. Phil.


                  	Polycarp, To the Philippians


                


              

            


          


        


      


      

      

        Inscriptions and Papyri


        

          

            

              

              

              

              

              

                

                  	CIIP


                  	Corpus Inscriptionum Iudaeae/Palaestinae, 6 vols. (Berlin: de Gruyter, 2010–)


                


                

                  	CIJ


                  	Corpus Inscriptionum Iudaicarum, ed. J. B. Frey, 2 vols. (Rome, 1936–1952)


                


                

                  	CIL


                  	Corpus Inscriptionum Latinarum, 17 vols. (Berlin: Berlin-Brandenburg Academy of Sciences and Humanities, 1871–)


                


                

                  	IBM


                  	Ancient Greek Inscriptions in the British Museum, 4 vols. (Oxford, 1874–1916)


                


                

                  	IEph


                  	Die Inschriften von Ephesos, 10 vols. (Bonn, 1979–1984)


                


                

                  	IG


                  	Inscriptiones Graecae, Editio Minor (Berlin: de Gruyter, 1924–)


                


                

                  	IGRR


                  	Inscriptiones Graecae ad res Romanas pertinentes, ed. R. Cagnat, 3 vols. (Paris, 1906–1927; repr., Chicago, 1975)


                


                

                  	IKorinthKent


                  	Corinth, 8.3, The Inscriptions, 1926–1950, ed. J. H. Kent (Princeton, 1966)


                


                

                  	IKorinthWest


                  	Corinth, 8.2, Latin Inscriptions, 1896–1926, ed. A. B. West (Cambridge, 1931)


                


                

                  	ILS


                  	Inscriptiones Latinae Selectae, ed. H. Dessau, 3 vols. (Berlin, 1892–1916)


                


                

                  	IOlympia


                  	Die Inschriften von Olympia, ed. W. Dittenberger and K. Purgold (Berlin, 1986)


                


                

                  	MAMA


                  	Monumenta Asiae Minoris Antiqua, 10 vols. (Manchester and London, 1928–1993)


                


                

                  	NewDocs


                  	New Documents Illustrating Early Christianity, ed. G. H. R. Horsley et al. (North Ryde, NSW: Macquarie University, 1981–)


                


                

                  	OGI


                  	Orientis graeci inscriptiones selectae, ed. W. Dittenberger, 2 vols. (Leipzig, 1903–1905)


                


                

                  	P.Dura


                  	Dura-Europos Papyri


                


                

                  	P.Mich.


                  	Papyrology Collection of the University of Michigan Library


                


                

                  	P.Oxy.


                  	Oxyrhynchus Papyri


                


                

                  	P.Ryl.


                  	Papyri in the John Rylands Library


                


                

                  	P.Tebt.


                  	Tebtunis Papyri


                


                

                  	P.Zen.


                  	Papyri from the Zenon Archive


                


                

                  	SEG


                  	Supplementum epigraphicum graecum


                


                

                  	SIG


                  	Sylloge inscriptionum graecarum, ed. W. Dittenberger, 4 vols, 3rd ed. (Leipzig, 1915–1924)


                


                

                  	Tab. Vindol.


                  	Vindolanda Writing Tablets


                


              

            


          


        


      


      

      


        Greek and Latin Works


        

          

            

              

              

              

              

              

                

                  	Aelian (Claudius)


                  	


                


                

                  	Var. hist.


                  	Varia historia (Various History)


                


                

                  	Appian


                  	


                


                

                  	Bell. civ.


                  	Bella civilia (Civil Wars)


                


                

                  	Apuleius


                  	


                


                

                  	Metam.


                  	Metamorphoses (The Golden Ass)


                


                

                  	Aristotle


                  	


                


                

                  	Ath. pol.


                  	Athenaion politeia (Constitution of Athens)


                


                

                  	Eth. nic.


                  	Ethica nichomachea (Nichomachean Ethics)


                


                

                  	Poet.


                  	Poetica (Poetics)


                


                

                  	Pol.


                  	Politica (Politics)


                


                

                  	Probl.


                  	Problemata (Problems)


                


                

                  	Rhet.


                  	Rhetorica (Rhetoric)


                


                

                  	Virt vit.


                  	De virtutibus et vitiis (Virtues and Vices)


                


                

                  	Arrian


                  	


                


                

                  	Epict. diss.


                  	Epicteti dissertationes


                


                

                  	Augustine


                  	


                


                

                  	Bapt.


                  	De baptismo contra Donatistas (Baptism)


                


                

                  	C. Jul. op. imp.


                  	Contra secundam Juliani responsionem imperfectum


                


                

                  	Opus (Against Julian: Opus Imperfectum)


                  	


                


                

                  	Civ.


                  	De civitate Dei (City of God)


                


                

                  	Conf.


                  	Confessionum libri XIII (Confessions)


                


                

                  	Doctr. chr.


                  	De doctrina christiana (On Christian Instruction)


                


                

                  	Faust.


                  	Contra Faustum Manichaeum (Against Faustus the Manichaean)


                


                

                  	Fid. op.


                  	De fide et operibus (Faith and Works)


                


                

                  	Fort.


                  	Contra Fortunatum (Against Fortunatus)


                


                

                  	Gen. Man.


                  	De Genesi contra Manichaeos (On Genesis against the Manichaeans)


                


                

                  	Gest. Pelag.


                  	De gestis Pelagii (Proceedings of Pelagius)


                


                

                  	Grat. Chr.


                  	De gratia Christi, et de peccato originali (The Grace of Christ and Original Sin)


                


                

                  	Nat. grat.


                  	De natura et gratia (Nature and Grace)


                


                

                  	Peccat. mer.


                  	De peccatorum meritis et remissione et de baptismo parvulorum (On Merits and Remission of Sin, and Infant Baptism)


                


                

                  	Perf.


                  	De perfectione justitiae hominis )Perfection in Human Righteousness)


                


                

                  	Praed.


                  	De praedestinatione sanctorum (The Predestination of the Saints)


                


                

                  	Quaest. Hept.


                  	Quaestiones in Heptateuchum (Questions on the Heptateuch)


                


                

                  	Serm.


                  	Sermones (Sermons)


                


                

                  	Serm. Dom.


                  	De sermone Domini in monte (Sermon on the Mount)


                


                

                  	Spir. et litt.


                  	De spiritu et littera (The Spirit and the Letter)


                


                

                  	Tract. Ev. Jo.


                  	In Evangelium Johannis tractatus (Treatise on the Gospel of John)


                


                

                  	Trin.


                  	De Trinitate (The Trinity)


                


                

                  	Util. cred.


                  	De utilitate credendi (The Usefulness of Believing)


                


                

                  	Cassius Dio


                  	


                


                

                  	Hist.


                  	Historia romana (Roman History)


                


                

                  	Cicero


                  	


                


                

                  	Acad.


                  	Academicae quaestiones


                


                

                  	Arch.


                  	Pro Archia


                


                

                  	Att.


                  	Epistulae ad Atticum (Letters to Atticus)


                


                

                  	Brut.


                  	Brutus or De claris oratoribus


                


                

                  	Dom.


                  	De domo sua (On His House)


                


                

                  	Fam.


                  	Epistulae ad familiares (Letters to Friends)


                


                

                  	Fin.


                  	De finibus (On the Ends of Good and Evil)


                


                

                  	Flac.


                  	Pro Flacco (In Defense of Flaccus)


                


                

                  	Inv.


                  	De inventione rhetorica


                


                

                  	Leg.


                  	De legibus (Laws)


                


                

                  	Nat. d.


                  	De natura deorum (On the Nature of the Gods)


                


                

                  	Off.


                  	De officiis
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                  	Epiphanius
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                  	Euripides


                  	


                


                

                  	Hipp.


                  	Hippolytus


                


                

                  	Iph. aul.
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                  	Eusebius


                  	


                


                

                  	Hist. eccl.
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                  	Praep. ev.
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                  	Herodotus
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                  	Comm. Dan.
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                  	Haer.
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                  	Homer


                  	


                


                

                  	Il.


                  	Iliad


                


                

                  	Od.


                  	Odyssea (Odyssey)


                


                

                  	Horace


                  	


                


                

                  	Ars.


                  	Ars poetica


                


                

                  	Carm.


                  	Carmina (Odes)


                


                

                  	Ep.


                  	Epistulae (Letters)


                


                

                  	Sat.
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                  	Hom. Rom.
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                  	De virginitate
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                  	Jewish War (Bellum judaicum)


                


                

                  	Life


                  	The Life (Vita) Fragmenta (Fragments)


                


                

                  	Justin


                  	


                


                

                  	1 Apol.


                  	Apologia i ( First Apology)


                


                

                  	2 Apol.


                  	Apologia ii (Second Apology)


                


                

                  	Dial.


                  	Dialogus cum Tryphone (Dialogue with Trypho)


                


                

                  	Juvenal


                  	


                


                

                  	Sat.


                  	Satirae (Satires)
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                  	Anchor Bible
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                  	Academia Biblica
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                  	Ancient Judaism and Early Christianity


                


                

                  	AJP
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                  	Anchor Yale Bible
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                  	Bibliotheca Sacra
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                  	Bible Translator
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                  	Expository Times


                


                

                  	FC


                  	Fathers of the Church
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                  	Forschung zur Bibel


                


                

                  	GE
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                  	Heythrop Journal


                


                

                  	HSM
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                  	HTR
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                  	HUCA


                  	Hebrew Union College Annual


                


                

                  	HUT


                  	Hermeneutische Untersuchungen zur Theologie


                


                

                  	IBC
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                  	ICC
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                  	IDB
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                  	Int


                  	Interpretation


                


                

                  	IRM
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                  	IVPNTC
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                  	JA


                  	Judaisms of Antiquity


                


                

                  	JAOS


                  	Journal of the American Oriental Society


                


                

                  	JBL
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                  	JCBRF
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                  	JCTCRSS
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                  	JECS
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                  	JETS
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                  	JFSR
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                  	JGRChJ
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                  	JPTSup


                  	Journal of Pentecostal Theology Supplement Series


                


                

                  	JQR
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                  	JRA
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                  	JRASup


                  	Journal of Roman Archeology Supplement Series


                


                

                  	JRE
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                  	JRH
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                  	Journal of Roman Studies


                


                

                  	JSHJ
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                  	Journal for the Study of the New Testament: Supplement Series


                


                

                  	JSOTSup
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                  	JSP
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                  	JSPSup
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      See ADOPTION; GOD; SON OF GOD.


    


    

    

      ABRAHAM


      In Paul’s letters Abraham is explicitly named in Romans 4:1-3, 9, 12-13, 16; 9:7; 11:1; 2 Corinthians 11:22; and Galatians 3:6-9, 14, 16, 18, 29; 4:22 (he is always called Abraham in the NT, and never his original name, Abram). Of course, Abraham is discussed in surrounding texts as well, despite not being mentioned by name (e.g., Rom 4:10-11, 17-23; Gal 3:17; 4:23-31 [obliquely]). Abraham plays an important role in Paul’s argument in his letters to the Galatians and to the Romans, especially for the purposes of supporting Paul’s arguments about *justification, the nature of God’s blessing of the nations/*Gentiles, and the identifying marks of God’s *covenant people in *Christ.
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        1. Abraham in the Old Testament.


        Abraham’s story is told in Genesis 11:26–25:10. He is called to leave his family and homeland to travel to Canaan with the promise that he will be blessed and become a great and powerful nation (Gen 12:1-3) that will be the source of great blessing. *God promises that Abram will have innumerable descendants, and when Abram believes that promise God credits that *faith to him as *righteousness (Gen 15:6). God then establishes a covenant with Abram that includes the gift of the land “from the river of Egypt to . . . the river Euphrates” (Gen 15:18 NRSV). A significant part of the narrative revolves around the fact that Abraham and his wife, Sarai, are unable to have children. He takes his wife’s slave-girl, Hagar, and has a son by her, Ishmael (Gen 16). God changes Abram’s name to Abraham because he will be the father of many peoples, and Sarai’s name to Sarah, and he establishes *circumcision as the sign (and requirement) of his covenant, which includes a reiteration of the earlier promises (Gen 17).


        God’s plan is to provide a son through Sarah, despite the fact that both Abram and Sarai are elderly. Abraham’s behavior seemingly undermines the promise when, more than once, he allows his wife to be taken into the harem of another man, until God intervenes (Gen 12:10-20; 20:1-18). God eventually provides a son, Isaac, through Sarah (Gen 21). At one point God asks Abraham to offer up Isaac (who is referred to as his “only son”) as a *sacrifice, and Abraham is ready to complete that sacrifice when God intervenes and accepts a ram in Isaac’s place (Gen 22). Abraham lives a long life, dying at the age of 175. The promises given to Abraham are reiterated to Isaac on the grounds that “Abraham obeyed my voice and kept my charge, my commandments, my statutes, and my laws” (Gen 26:5 NRSV).


        In the rest of the OT Abraham’s name is most frequently invoked when identifying God as “the God of Abraham [Isaac, and Jacob]” or when referring to the promises God gave to Abraham (on which Israel’s hope depended) or to his role as the father of the nation (see Gen 28:13; 31:42, 53; Ex 3:6, 15, 16; 4:5; 1 Kings 18:36; 1 Chron 29:18; 2 Chron 30:6; Ps 47:9; Is 41:8; Jer 33:26).


      


      

        2. Abraham in Second Temple Judaism.


        Abraham is referred to in innumerable Second Temple Jewish texts. One of the major themes is that Abraham is the father of the Jewish people, with whom God established his covenant with *Israel, and the belief that God will continue to show Israel *mercy and *forgiveness for the sake of Abraham and the covenant (e.g., T. Levi 15.4; T. Asher 7.6-7; Pss. Sol. 9.8-11; As. Mos. 3.8-10; 4.2-5; 4 Ezra 3.13-15; Josephus, Ant. 1.233-234; 11.169). Abraham is often presented as the archetypal proselyte, who rejected *idolatry and turned to the God of Israel instead (see Jub. 12.1-14; Apoc. Ab. 1–8).


        Another key theme has to do with Abraham’s unique righteousness and faithfulness to God (e.g., Josephus, Ant. 1.225). The opening lines of the Testament of Abraham say, “All the years of his life he lived in quietness, gentleness, and righteousness, and the righteous man was very hospitable” (T. Ab. 1.1; OTP 1:882). At 4.7 Michael the archangel tells God about Abraham, “I have not seen upon earth a man like him—merciful, hospitable, righteous, truthful, God-fearing, refraining from every evil deed” (OTP 1:884). Throughout the book he is referred to as “righteous Abraham.” Many texts present Abraham as one who obeyed the *law of Moses even before it was given, including the Levitical laws and festivals (Sir 44:19-22; Jub. 15.1-2; 16:20, 26; 17:17-18; 23:10; CD III, 2-41; XVI, 6; 1 Macc 2:50-52; T. Levi 9.1-14; T. Benj. 10.2-5; T. Ab. 17; 2 Bar 57.1-3). According to Jubilees 23.10, “Abraham was perfect in all of his actions with the Lord and was pleasing through righteousness all of the days of his life” (OTP).


        Philo’s treatment of this theme (Abr. 1.5; 46.275-276) reflects a (seemingly Platonic) distinction between the law of Moses and a natural law that Abraham obeyed that anticipated that given to Moses (see 2 Bar. 57.1-3; also see Bekken’s explorations of various differences and parallels between Philo’s treatment of Abraham and Paul’s arguments, including the redemption of Gentiles as proselytes who remain Gentiles, the distinction between Abraham’s faithfulness and obedience to the law of Moses, and the reception of the Spirit as a result of believing in God). Philo’s presentation presents Abraham as the ideal representation of the best of Greek *philosophy. Along the way, Philo repeatedly returns to Genesis 15:6 and the theme of Abraham’s faith in God (Philo, Leg. 3.228; Deus 4; Migr. 44, Her. 90-95, 101; Mut. 177, 181-182, 186, 218; Abr. 262-274; Virt. 216-218; Praem. 27-30, 49-51). Philo argues on the basis of Genesis 17:17 that Abraham had a fleeting doubt about God’s promise (because he was a mortal man and not God), but by speaking of what Abraham thought in his mind, “Moses has represented the doubt not as long-lived, or prolonged to reach the mouth and tongue, but staying where it was with the swiftly moving mind. . . . So then in the case of the virtuous man the swerving was short, instantaneous and infinitesimal, not belonging to sense but only to mind, and so to speak timeless” (Philo, Mut. 177-182 [LCL]).


        Abraham’s faithfulness in the midst of testing and trials is a common motif, especially (but not exclusively) with respect to the offering of Isaac (Sir 44:19; Jub. 17.17-18; 19.8; 1 Macc 2:50-52; Jdt 8:25-27). Anachronism is not infrequently present, with Abraham’s faithfulness given as the grounds for the granting of the covenant or his being reckoned righteousness (e.g., in 1 Macc 2:50-52 Mattathias declares that Abraham was “found faithful when tested, and it was reckoned to him as righteousness” [NRSV], and Sir 44:19-22 suggests God’s promises [in Gen 12] were given because Abraham had kept God’s law).


        Josephus presents Abraham as the consummate philosopher and polymath (Ant. 1:154-156, 165-168) who (in what seems to be Josephus’s interpretation of Gen 15:6) “began to have more lofty conceptions of virtue than the rest of mankind, and determined to reform and change the ideas universally current concerning God. He was thus the first boldly to declare that God, the creator of the universe, is one” (LCL, 155). In the context of his offering of Isaac, Josephus says that Abraham submitted himself to God as a response to his *grace (225, 229).


      


      

        3. Abraham in Galatians.


        A key question regarding both Galatians and Romans is why Paul spends so much time on Abraham to make his arguments. Is it because his opponents are using Abraham in their arguments, and he must counter them? Does Paul need to provide a foundation based on Abraham because in a Jewish debate about soteriology any proposal that “does not work for Abraham . . . simply cannot be correct” (Gathercole, 156)? Is it because Abraham, as the father of Israel, provides the paradigm of faith that prefigures that of the Messiah (Hays 2005, xii-xiii)? Or is Paul expounding on the Abrahamic promises and covenant to show that the revelation of God’s righteousness entails the fulfillment of these ancient promises (Wright 2013, 208)? Although the exact combination of motivations may differ between Galatians and Romans, it seems likely that a combination of the factors above is involved. Paul has not simply found Abraham to be a convenient but random biblical prooftext for his understanding of justification by faith.


        In his letter to the Galatians, Paul’s interest in Abraham is focused on the question of the identification of Abraham’s true descendants (an issue that seems to have been a live one within Second Temple Judaism) and the blessings that he received and that are also received by his “children.” Abraham is mentioned for the first time in Galatians 3:6, where Paul quotes Genesis 15:6 to indicate that believers’ experience of miracles and the presence of God’s Spirit (Gal 3:1-5) is predicated on their faith (or pistis), just as in Abraham’s case his experience of being reckoned righteous by God took place when he believed God’s promise about having innumerable descendants (Gal 3:6). In fact, faith that emulates Abraham’s faith is what marks people as Abraham’s descendants (Gal 3:7). That argument underwrites the assertion, involving a personification of Scripture, that Abraham had had the *gospel preached to him beforehand in the form of the promise that all the Gentiles (or nations) would be blessed in him, because Scripture had foreseen that God would one day justify Gentiles (reckon them righteous) on the basis of faith (Gal 3:8). So, Paul argues, those who believe (*in Christ) are, inasmuch as they experience justification through their faith, experiencing the blessing that Abraham experienced (Gal 3:9, reinforcing again the idea that such people are Abraham’s true children).


        Although Abraham is not mentioned in Galatians 3:10-13, that Paul mentions him again in Galatians 3:14 as he brings that passage to a conclusion suggests he has never been far from mind. Rather, all that was said about Christ being the key to being redeemed from a *curse was to show how Christ made it possible for Gentiles who have faith like Abraham did to experience “the blessing of Abraham,” which would include justification and the promised Spirit (Gal 3:14 NRSV). Regarding the relationship between Abraham and reception of the Spirit in Galatians 3:1-5, 14, see the suggestion of Jarle Bekken (151-58, 198-202) that there is a parallel in Philo, De virtutibus 212-219, in that when Abraham believed God he received the divine Spirit, and the same would happen to other proselytes (see also Hays’s suggestion that Is 44:1-3 provides the key background [Hays 2002, 182-83]).


        Paul continues in Galatians 3:15-18 to explain how it is that the promises to Abraham are realized in Christ, addressing the question of the relationship between the promises given to Abraham and the establishment of the law of Moses. Paul’s argument trades on the fact that the Greek word used for “covenant” (diathēkē) was the word for a testament or will, and Paul argues that such a legal document, once ratified, cannot be annulled or revised. Since God made his promises to Abraham in the form of a diathēkē, the law, which was not given until later, cannot be construed in a way that would make it an annulment or revision of the promise given earlier. Scholars debate whether Paul’s use of diathēkē suggests he has a will or a covenant in mind. Bradley Trick argues for the former, positing that Paul has testamentary *adoption in mind and that Paul understands the Abrahamic diathēkē as God’s testamentary adoption of the patriarch and of Christ as Abraham’s unique seed who also shares in that inheritance. It seems Paul may be exploiting the polyvalence of the term diathēkē and blending together concepts related to covenants and testamentary adoptions. He is specifically concerned with the terms according to which the promised blessings are realized, wanting to establish that it cannot be on the basis of keeping the law since it was not introduced until “four hundred thirty years later” (Gal 3:17 NRSV). Interestingly, in this passage, Paul refers to the promises given to Abraham as a diathēkē but does not use the same term when referring to the law (although Gal 4:24-26 suggests he understood the latter to simply be another, later, diathēkē). The semantic domain of fatherhood and descendants is still essential, as Paul’s argument turns on his understanding of laws of inheritance.


        Significant attention has been given to Paul’s argument in Galatians 3:16 based on the singular grammatical form (and referent, in his argument) of the word translated “offspring” or “seed” (sperma). Paul’s argument across Galatians is to the effect that all those who have faith in Christ are Abraham’s children or offspring, as Galatians 3:29 makes perfectly clear (see also Gal 3:7; 4:28-31). But here he exploits the fact that the word sperma, as a collective noun (a noun that denotes a group of individuals), is grammatically singular to interpret it (for the purposes of the argument in the near context, at least) as a reference to Jesus Christ. Here Christ is highlighted as the messianic descendant of Abraham in whom (as Paul understands it) all people of faith find their status as children of Abraham to be established. Paul thus draws a straight line from Abraham to Christ, and from the promises given to Abraham (and their anteriority to the giving of the law) to their fulfillment in Christ and those who have faith in Christ.


        Paul had previously argued that those who have faith are children of Abraham based on their sharing of the family resemblance inasmuch as they also have faith (Gal 3:6-7), and has just argued that Jesus Christ is the exclusive referent of the term sperma in the promises to Abraham (Gal 3:16). In Galatians 3:27-29 Paul argues from believers’ union with Christ through *baptism (with faith implied) that they are all Abraham’s sperma (seed/descendants) and heirs entitled to the promises given to Abraham.


        Paul comes back to Abraham again in Galatians 4:21-31 (or Gal 5:1). Here Paul interprets the Genesis narratives about the births of Abraham’s sons, Ishmael (Gen 16) and Isaac (Gen 18; 21), allegorically. The focus is more on the mothers (Hagar and Sarah) and sons than on Abraham himself, but the argument is ultimately about distinguishing the true children of Abraham. Scholars debate whether Paul means to say the Genesis texts themselves are an allegory, or whether he simply means he finds an allegorical interpretation appropriate for the purposes of distinguishing two types of Abrahamic descent, one that is by natural descent and one that is by spiritual descent. This is again about who counts as a child of Abraham, with the right to inherit (Gal 4:30) the blessing from their ancestor (“father”) Abraham. Paul’s reference to “two covenants” in Galatians 4:24 concerns not the covenant with Moses and the new covenant (the two that come most naturally to the Christian mind) but instead God’s covenants with Abraham and with Moses (see Hays 1989, 114-15). Here Paul perhaps takes the people referred to in the text he quotes from Isaiah (Is 54:1) as references to Sarah (the “childless one” who bears no children and who endures “no birth pangs”; “the desolate woman”; Gal 4:27 NRSV) and Hagar (“the one who is married”; Gal 4:27 NRSV). Or he simply sees Sarah and Hagar fitting a pattern in which God eventually blesses barren women with more children than those who did not struggle to give birth (it would be odd to think a reference to “the one who is married” would refer to Hagar rather than Sarah, if Isaiah actually had these two women in mind).


        In Galatians 4:28-31 Paul makes it clear that his interest in the two sons of the two women is based on the desire to identify different communities with each of the sons. The (predominantly Gentile) believers in Galatia are identified with Isaac as a “true” (or covenantal) son of Abraham (through Sarah). Those of Jewish/Judean descent and insisting on circumcision as a mark of God’s covenant people are identified with Ishmael (and his mother, Hagar). Paul highlights the two different ways in which Abraham’s sons were born (with Isaac understood to be the result of a miraculous intervention by God and Ishmael understood to have been conceived in the normal, natural, or “fleshly” way). His argument is that those of Jewish/Judean descent (and all who are circumcised) are children of Abraham by mundane or worldly means while the Galatian (Gentile) believers are children of Abraham by a more supernatural or spiritual means, thus having a stronger claim to the line of Isaac. It seems quite likely that Paul is turning the tables on an argument by which his opponents in Galatia argued that the Gentile believers were not yet proper sons of Abraham because they were not circumcised—so, if they had any relationship with Abraham, it was more along the lines of Ishmael, who had a connection but did not count as a son of Abraham for the purposes of God’s covenant promises about Abraham’s innumerable descendants.


        Having reviewed the passages in Galatians where Paul explicitly mentions Abraham, it is now suitable to consider a few places where he or his story are or may be in mind even if he is not mentioned by name. It has been suggested (see especially Ehorn) that Paul’s hypothetical reference to “an angel from heaven” (Gal 1:8 NRSV) preaching a contrary gospel may have Abraham’s own well-known experience of receiving divine messages from angels in mind, especially given Paul’s extensive engagement with Abraham traditions in the rest of the letter.


        Even though Paul does not mention Abraham and quote Genesis 15:6 explicitly until Galatians 3:6, his discussion of being “justified by faith in Christ” in Galatians 2:15-16 may well already have him (and Hab 2:4) in mind. This is suggested by his extended argument in Galatians 3 to the effect that believers’ experience of justification by faith results from following the footsteps of Abraham, who also was reckoned righteous based on his faith in God’s promise. It is also consistent with Paul’s argument that the promise that Abraham believed was about his offspring/seed (sperma), which Paul identifies as referring specifically to Christ in Galatians 3:16. Paul may well have understood that for Abraham to believe God about his sperma is equivalent to saying Abraham believed God about Christ and was reckoned righteous for that faith.


      


      

        4. Abraham in Romans.


        Paul introduces Abraham in Romans 4:1, and he remains at the center of the argument throughout Romans 4. He is brought up again in Romans 9:6-9 and in Romans 11:1.


        The meaning of Paul’s introduction to Abraham in Romans 4:1 has been debated. It is usually translated as in the NRSV (“What then are we to say was gained by Abraham, our ancestor according to the *flesh?”) or the NET (“What then shall we say that Abraham, our ancestor according to the flesh, has discovered regarding this matter?”). Richard Hays and N. T. Wright, among others, have proposed it should rather be translated as “What shall we say? Have we found [on the basis of Scripture] that Abraham is our forefather according to the flesh?” (Hays 1985) or “What shall we say, then? Have we found Abraham to be our ancestor in a human, fleshly sense?” (Wright 2013). They point out that much of Paul’s argument undermines the idea that “fleshly” descent from Abraham is the descent that matters, and certainly in Romans 4:11b-25 the spiritual or theological nature of Abrahamic descent is central to Paul’s argument. However, in the near context (Rom 3:21-31; 4:2-11a) the argument seems to be more focused on whether righteousness is conferred on people on the basis of faith (pistis) or of the works of the law (esp. Rom 3:28; 4:2-8; see R. N. Longenecker, 486-91).


        4.1. Abraham, “Works,” and Faith. Paul argues in Romans 4:2-5 that Abraham was not justified (or reckoned righteous) by God on the basis of works but on the basis of his faith in God. “Works” or “*works of the law” are usually understood to refer to adhering to those things required by the covenant and law of Moses, and in this case Paul may have in mind the common Second Temple *tradition that Abraham kept the law of Moses (or a more universal set of divine laws) despite the fact that it was not yet established by God. The tradition that Abraham had kept all of God’s laws (and that obedience was the foundation for God’s blessing being extended through him) finds clear and early precedent in Genesis 26:4-5, where God tells Isaac, “I will make your offspring as numerous as the stars of heaven, and will give to your offspring all these lands; and all the nations of the earth shall gain blessing for themselves through your offspring, because Abraham obeyed my voice and kept my charge, my commandments, my statutes, and my laws” (NRSV).


        Paul argues that Abraham’s experience of justification had nothing to do with his performance of God’s law or commandments but was a matter of trusting God as one “who justifies the ungodly” (Rom 4:5 NRSV). It may be that Paul here echoes the Jewish tradition about Abraham as the first and archetypal proselyte: that he had been an idolater (from a family of idolaters) and had come to faith in God. Thus Paul would hold that Abraham’s status was as one of “the ungodly” up to the time he believed God’s promise to him and was reckoned righteous as a result. Abraham’s experience of being reckoned righteous by faith (Gen 15:6) is identified by Paul as the blessing to which David refers in Psalm 32 when he talks about the blessedness of not having *sin reckoned but having iniquities forgiven instead (Rom 4:6-8). However, the totality of Paul’s treatment of Abraham leaves some ambiguity concerning whether Paul understands Abraham to have been included among “the ungodly.”


        4.2. Abraham’s Chronology as an Interpretive Key for Paul. As in Paul’s argument in Galatians 3, a key part of Paul’s argument in Romans 4 turns on his understanding of the chronological sequence of the Abraham narrative in Genesis. In Galatians 3 Paul emphasizes that the law was established 430 years after the promises were given to Abraham. In Romans 4 it is crucial to Paul’s argument and understanding of Genesis that Abraham was not yet circumcised (which is recounted in Gen 17) when the promises were given in Genesis 12 and when Abraham was reckoned righteous based on his faith in Genesis 15. Abraham had not yet had the opportunity to hear or respond to God’s requirement of circumcision. Having been declared or reckoned righteous before the introduction of circumcision (Rom 4:9-11), this reckoning could not have been based on “works.”


        4.3. The Nature of Abrahamic Descent. Having established that Abraham was justified while uncircumcised (Rom 4:1-11a), Paul again (as in Galatians) moves to establish faith as the key to Abrahamic descent and inheritance, making him the father or ancestor “of all who believe without being circumcised” (Rom 4:11b NRSV) and also “of the circumcised who are not only circumcised but who also follow the example of the faith that our ancestor Abraham had before he was circumcised” (Rom 4:12). The argument that faith is the key to Abraham descent is reiterated again in Romans 4:16-17, where Paul asserts that the promise (which “depends on faith”) is “guaranteed to all [Abraham’s] descendants, not only to the adherents of the law but also to those who share the faith of Abraham (for he is the father of all of us, as it is written [citing Gen 17:5], ‘I have made you the father of many nations’)” (Rom 4:17 NRSV). Paul reiterates the promise of Genesis 17:[4-]5 in Romans 4:18 (“he believed that he would become ‘the father of many nations,’” NRSV) and connects that to the original promise of Genesis 15:5: “according to what was said, ‘So numerous shall your descendants be’” (NRSV). In Romans 4:23-24 Paul does not explicitly mention the idea of Abrahamic fatherhood or descent, but the previous argument leads the reader to understand that the words from Genesis 15:6, “it was reckoned to him” (Rom 4:23 NRSV), will apply not only to Abraham but also to Christian believers because Paul has already established that it is faith like Abraham’s that establishes the family tie as far as the covenant is concerned.


        Paul briefly returns to the nature of Abrahamic descent in Romans 9:6-9, where he rehearses an argument reminiscent of the one in Galatians 4:21-31 about the difference between “children of the flesh” and “children of the promise,” with only the latter “counted as descendants” (Rom 9:8 NRSV). This supports Paul’s statement that “not all Israelites truly belong to Israel, and not all of Abraham’s children are his true descendants” (Rom 9:6 NRSV), since in Genesis 21:12 God says, “It is through Isaac that descendants shall be named for you” (NRSV). The children of the promise are those who have a supernatural conception, rather than a natural or fleshly one.


        The question of Abrahamic descent is mentioned one last time in Romans 11:1, where Paul identifies himself as “an Israelite, a descendant of Abraham, a member of the tribe of Benjamin” (NRSV) as part of his argument that God has not rejected the people of Israel. In this case, Paul has natural or physical descent in mind; the question being addressed is that of God’s faithfulness to the Jewish people in light of the rejection of the gospel by the majority of that community.


        4.4. Abraham as a Paragon of Faith. In his extended portrayal of Abraham’s faith in Romans 4:18-21, Paul presents Abraham as a perfect paragon of unstinting faith:


        

          He did not weaken in faith when he considered his own body, which was already as good as dead (for he was about a hundred years old), or when he considered the barrenness of Sarah’s womb. No distrust made him waver concerning the promise of God, but he grew strong in his faith as he gave glory to God, being fully convinced that God was able to do what he had promised. (Rom 4:19-21 NRSV)


        


        It was this remarkable faith in God’s power to deliver what he promised that “was reckoned to him as righteousness” (Rom 4:22 NRSV). Of course, the rest of the Abraham narrative suggests this portrayal of unblemished faith does not reflect the whole story of his life. In Genesis 12:10-20 and in Genesis 20 Abram has Sarai identify herself as his sister, for his own protection. In Genesis 16, in what does seem to be a failure of faith as he “considered the barrenness of Sarah’s womb” (Rom 4:19 NRSV), Abraham agrees to take Hagar as a second wife in order to have children through her rather than Sarai. It remains unclear whether Paul followed the line of Jewish interpretation that tended to overlook Abraham’s weaknesses to present him as a consistent paragon of faith throughout his life, whether Romans 4:18-21 is concerned merely with Abraham’s immediate response in Genesis 15:6 to the promise given in Genesis 15:4-5, or whether Paul has a more radical definition of “doubt” in mind (Schliesser’s discussion of this issue is helpful).


        Before his encounter with Christ, Paul would probably have seen adherence to the law of Moses and faith in God as perfectly complementary concepts. But he now perceives a strong distinction or even opposition between adherence to the law and adherence to faith in Christ (Rom 4:13-14), with the latter (unlike the former) being accessible to both Jews and Gentiles (that is, not requiring Gentiles to become Jewish proselytes). Abraham and his portrayal in Genesis is a key to this distinction.


        4.5. Abraham as Heir of “the World.” In Romans 4:13, Paul refers to “the promise that [Abraham] would inherit the world” and says that it “did not come to Abraham or to his descendants through the law but through the righteousness of faith” (NRSV). There are at least two interesting features of this verse. One is the suggestion that Abraham was promised that he would inherit “the world.” The other is that this promise is said to have come to Abraham “through the righteousness of faith.”


        First, regarding the promise coming “through the righteousness of faith,” one notes that God promises Abraham the land of Canaan in Genesis 12:7 and reiterates this promise in Genesis 13:14-15, 17, all of which is before Abraham is reckoned righteous by faith in Genesis 15:6. But the promise continues to be reiterated (and possibly reinterpreted) in Genesis 15:7, 18-20; 17:8; 26:3; 28:13-14. Inasmuch as the promise is given (Gen 12–13) before the establishment of the covenant of circumcision (Gen 17) or the giving of the law of Moses (Exodus), Paul’s primary point may be that the promise was independent of and prior to any obedience to those covenants and thus has more to do with “the righteousness of faith” than the law, however the latter was conceived. Certainly, the contrast between faith and law (as two possible warrants for God’s blessing) governs Romans 4:13-16.


        Second, regarding the idea that Abraham was promised that he would inherit “the world,” it seems that already in the OT some had come to understand that God’s intention was not merely to give his people the land of Canaan but the whole world as the object of God’s redemptive concern (see, e.g., Is 55:3-5). Perhaps the promise regarding Abraham’s inheritance came to be understood in light of Psalm 2:7-8, where God promises to give the Davidic king “the nations” as his heritage/inheritance and “the ends of the earth” as his possession (see Ps 72:8, 11; Mic 5:1-4; Zech 9:9-10). Some Second Temple texts also suggest Israel’s inheritance will be of a global nature (e.g., Sir 44:21; Jub 22.14; 32.19; 2 Bar. 14.13; 51.3). Other references in the NT suggest that the hope regarding the inheritance God had in mind for his people had been transformed, including Matthew 5:5 (“inherit the earth,” NRSV); Matthew 19:29; Mark 10:17; Luke 10:25; 18:18 (“inherit eternal life,” NRSV); and Matthew 25:34 (“inherit the *kingdom,” NRSV). Paul himself talks about inheriting “the kingdom of God” (1 Cor 6:9-10; 15:50; Gal 5:21 NRSV; see also Eph 5:5), and elsewhere in the Pauline letters there are other indications that the anticipated inheritance has to do with something other than land (1 Cor 15:50b; Gal 3:18; 4:30; Eph 1:11, 14, 18; Col 1:12; 3:24).


        4.6. Echoes of Abraham in Romans 8:32. Although Abraham is not explicitly mentioned, many find an allusion to his sacrifice of Isaac in Romans 8:32 (“He who did not withhold his own Son, but gave him up for all of us, will he not with him also give us everything else?”; NRSV) with that sacrificial offering serving as the prism through which Paul presents God’s own offering of Christ (see Segal and many Romans commentaries, including those of Cranfield; Moo; R. N. Longenecker; Wilckens).


      


      

        5. Abraham in 2 Corinthians.


        Paul’s only explicit reference to Abraham outside Galatians and Romans is found in 2 Corinthians 11:22, where Paul is responding to those he calls superapostles (hyperlian apostolōn) in 2 Corinthians 11:5; 12:11. Speaking of them and their supposed credentials, he asks, “Are they descendants of Abraham?” and answers, “So am I” (2 Cor 11:22 NRSV). Once again, Abrahamic descent is the issue, but in this case, Paul has natural or physical descent in mind, as traditional Jewish heritage is the credential being claimed in this case.


      


      

        6. Circumcision as Abrahamic Material.


        Given the clear and ancient direct association between Abraham and the covenant requiring circumcision (Gen 17), Abraham’s story may be lurking just under the surface whenever Paul refers to circumcision as a requirement of God’s covenant (e.g., Gal 2:3; 5:2-3; 6:6, 12-15; 1 Cor 7:19; Phil 3:3, 5; Col 2:11; 3:11; Rom 2:25-3:1; 3:30; 15:8 [not to mention the numerous references to circumcision in Rom 4, where Abraham is explicitly key to Paul’s argument]).


      


      

        7. Common Themes in Paul’s Discussions of Abraham.


        Most of Paul’s discussions of Abraham revolve around the motif of his role as father of Israel and the implication of that fatherhood for the promises God made to him. The heirs of those promises and thus the correct identification of the children of Abraham are recurring themes. Abraham’s descendants are to be identified not on the basis of genetic descent or a combination of genetic descent and family resemblance based on a similar obedience to God’s law, but on the basis of family resemblance based on a similar faith in God and in God’s promised seed of Abraham (in this case, Jesus Christ). In the Abraham narrative not all who descend from Abraham are counted as his children (e.g., Isaac and Jacob but not Ishmael and Esau), and for Paul that means that physical descent may not be a valid factor at all, but rather faith like Abraham’s is the determinative factor. This faith is a marker of a spiritual or supernatural conception (analogous to that of Isaac) as opposed to a merely natural one (as in the case of Ishmael). In this the motif of father Abraham’s role as the archetypal proselyte remains, but it is conceived in a way that does not entail, for Gentiles, full assimilation into the Jewish identity, but rather a way of being children of Abraham while remaining Gentiles. Some key Jewish themes regarding Abraham are abandoned (e.g., Abraham as one who was the ideal keeper of God’s law and whose personal righteousness was the foundation for God’s *election), others are maintained (e.g., Abraham’s trust in God and the centrality of the promises to Abraham in God’s redemptive plans), and some are radically transformed (e.g., the criteria for the identification of Abraham’s children and the inclusion of Gentiles along with Jews in the Abrahamic family).


        See also CIRCUMCISION; CORINTHIANS, SECOND LETTER TO THE; COVENANT; FAITH; GALATIANS, LETTER TO THE; GENTILES; ISRAEL; JUDAIZERS; JUSTIFICATION; LAW; OLD TESTAMENT IN PAUL; RIGHTEOUSNESS; ROMANS, LETTER TO THE; WORKS OF THE LAW.
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      ACTS.


      See CHRONOLOGY OF PAUL; PAUL IN ACTS; TRAVEL AND ITINERARY PLANS.


    


    

    

      ADAM AND CHRIST


      For Paul, the juxtaposition “Adam and *Christ” signals some of the deepest and most profound, if also some of the least appreciated, elements of his theological vision. This juxtaposition concerns not only his doctrine of *sin and his soteriology but also his *Christology and his theological *anthropology. Paul’s “Adam and Christ” discourse, and not least the way in which it presupposes and sometimes explicitly evokes the notion of the imago Dei from Genesis 1:26-28, reflects Paul’s macro-theological vision.


      

        	

          1. Adam in the Old Testament


        


        	

          2. Adam in Second Temple Judaism


        


        	

          3. Adam in Paul


        


      


      

        1. Adam in the Old Testament.


        The Hebrew word of which the English word Adam is a transliteration appears first in Genesis 1:26-27, where the text states,


        

          Then God said, “Let us make humankind [Heb. ʾādām; Gk. anthrōpos] in our image, according to our likeness; and let them have dominion over the fish of the sea, and over the birds of the air, and over the cattle, and over all the wild animals of the earth, and over every creeping thing that creeps upon the earth.”


        


        

          So God created humankind [Heb. ʾādām; Gk. anthrōpos] in his image,


          in the image of God he created them;


          male and female he created them. (NRSV)


        


        That these early instances of Hebrew ʾādām refer to humanity in general and not to the primogeniture in particular is indicated both by the third-person plurals (“let them”) and by the reference to creating ʾādām “male and female.” The singular figure “Adam” is not in view until Genesis 2:7, where one first encounters Hebrew ʾādām in conjunction with first-person pronouns. Adam is not referenced again in the OT after Genesis 5:5: “Thus all the days that Adam lived were nine hundred thirty years; and he died” (NRSV).


      


      

        2. Adam in Second Temple Judaism.


        There was, however, considerable reflection on and speculation about Adam in later Second Temple sources. The most obvious examples are the Apocalypse of Moses and the related Latin Life of Adam and Eve, but there are similar themes in Jubilees 1–4; 4 Ezra 3–4; 6–7; 2 Baruch 4; 17–18; 23; 48; 54–56; and Philo (see especially Levison; Kugler, 61-88). These texts and traditions concern an array of issues: (1) theological anthropology: Adam’s/humanity’s relationship to *God (often as a creature made in his *image and likeness; e.g., LAE 12–16); (2) Adam’s/humanity’s vocation as stewards of God’s *creation (e.g., throughout Apocalypse of Moses and Life of Adam and Eve); (3) the nature and consequences of the fall (e.g., Apocalypse of Moses; Life of Adam and Eve; 4 Ezra 3–4; 6–7; 2 Bar. 4; 17–18; 23; 48; 54–56); and (4) the relationship between the original creation and the *temple, the Torah, and the requirements of the latter for proximity to the former (e.g., Jub. 1–4). Moreover, there is also a relationship between Adam in the original creation and the high priest in the temple (e.g., Jub. 1–4; Sir 49:16–50:21; see Fletcher-Louis, 69-113). In some texts and traditions, the high priest was and is in the microcosm of the temple what Adam was created to be in the macro-temple of creation.


      


      

        3. Adam in Paul.


        Paul presents Christ in some kind of explicit typological (see the use of Greek typos in Rom 5:14) relationship to Adam in Romans 5:12-21 and 1 Corinthians 15:20-49. The connection is implicit in passages where Paul refers to the image of God (Rom 8:29; 1 Cor 11:2-16; 15:35-49; 2 Cor 3:18; 4:4; Col 1:15-20; 3:9-10). Moreover, a theology of Adam/humanity and of the consequences of the fall is presupposed in Pauline passages about *baptism (esp. Rom 6:1-11; Col 3:9-10; Eph 4:22-24). Likewise, Paul even, however subtly and implicitly, presents *Israel apart from the Messiah as no better than the rest of Adamic humanity (esp. Rom 7:11).


        3.1. Christ and Adam: The Typological Relationship. In Romans 5:12-21, Christ and Adam stand in typological relationship. Adam is presented as the prototype of sinful humanity, the one through whose disobedience Sin and *death came into the world and so spread to all people. Christ, on the other hand, is presented as the prototype of the new humanity, the one through whose obedience “many will be made righteous” (Rom 5:19). Similarly, in 1 Corinthians 15:20-49, Paul depicts Adam as the one through whom death came into the world, and Christ as the one through whom comes the *resurrection of the dead. In other words, Christ more than reverses the effects of Adam’s disobedience.


        Whence, however, comes this explicit typology into Paul’s thought? That some Jews reflected deeply on Genesis 1–3 is clear from (e.g.) the Apocalypse of Moses; the Life of Adam and Eve; Jubilees 1–4; 4 Ezra 3–4; 6–7; 2 Baruch 4; 17–18; 23; 48; 54–56; and Philo. But, in the Pauline typology, the emphasis lies on the way in which the resurrection that comes through Christ overcomes the death that had come through Adam. In other words, a major impetus for Paul’s thinking in the area of his Adam-and-Christ typology is the meaning of the resurrection of Christ. Because, for Paul, Jesus was raised as the firstfruits of the general resurrection (Rom 8:23; 1 Cor 15:20, 23), and because, therefore, Jesus was raised ahead of the eschaton and all by himself, it was perhaps natural for Paul to contrast Jesus directly with the singular primal man through whom Sin and death came into the world.


        There is, however, even more to this typology. Paul is also interested in the way in which Jesus and his people assume the sovereignty that God had originally intended for Adam but which the latter forfeited to the forces of Sin and death (Rom 5:14). This sovereignty will fully and finally be reclaimed in the resurrection by those in the Messiah (Rom 5:17; 8:18-23). This is also, moreover, at the heart of the argument of 1 Corinthians 15:20-58. In and through the death-defeating victory of the Messiah’s resurrection, and in and through believers’ participation in such, they will reign with the Messiah and so inherit God’s eschatological rule (i.e., God’s “*kingdom”; 1 Cor 15:50).


        3.2. Adam and Image Christology. Furthermore, there is in 1 Corinthians 15:35-49 and particularly in 1 Corinthians 15:42-49 something also evident in Paul’s other image-of-God passages: namely, a little-noticed but crucial teleological dimension to his thought. Adamic humanity, as a creation of the good creator God, was good, but it was created to grow into the *fullness of the incarnate, crucified, resurrected, and glorified image of the second, heavenly man.


        Paul’s other image-of-God passages likewise reflect this teleology. For Paul, the preexistent Jesus himself was and is the cosmogonical (i.e., the creating) and protological image of God according to which Adam was made and toward the eschatological fullness of which he was destined (Rom 8:29; 1 Cor 15:45-49; 2 Cor 3:18; 4:4; Col 1:15-20; 3:9-10). This image Christology is present not only in Colossians (which, for many, is deutero-Pauline) (see Col 1:15-20; 3:9-10), but it is also presupposed in the terse, famous statement of Paul’s macro-theological vision in 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” (NRSV).


        Is Paul’s image Christology, however, an Adam Christology or something else? J. D. G. Dunn influentially argued that one could detect here resonances of both Adam and *wisdom traditions (Dunn, 98-128, 163-212). But Dunn’s reductionistic construal of wisdom Christology has tempted some “early high christologists” to reject a wisdom Christology in Paul altogether (so, e.g., Fee, 595-619, with discussion in Kugler, 24-26). Strictly speaking, it is correct to see Paul’s image Christology as a wisdom Christology rather than an Adam Christology (Kugler). On the one hand, for Paul, indeed, there is a tight typological connection between Adam and Jesus, insofar as the former brought death into the world and the latter brought the resurrection of the dead. On the other hand, however, for Paul, Jesus is not to be conceived simply on a parallel with Adam but as the cosmogonical and protological image of God according to which Adam himself was made and toward the eschatological fullness of which he was destined (esp. Rom 8:29; Col 1:15-20; 3:9-10). Nor is this any small point.


        Paul, like John (Jn 1:1-18) and the author of Hebrews (Heb 1:1-6), ascribes to Jesus some kind of preexistence and a role in the creation of the kosmos. For this purpose, he made christological use of the Jewish wisdom *tradition and of Middle Platonic intermediary doctrine (Cox; Kugler, 89-110). The Jewish wisdom tradition had already said that God’s divine Wisdom—in Proverbs 8; and Sirach 1; 24, probably only as a literary personification—was present with God before the creation of the kosmos, existing as a mediator between God and humans and the rest of creation, imbuing the latter with divine Wisdom and enjoining humans to a life of wisdom. But it is later strands of this tradition, particularly Wisdom 7 and Philo, that provide the strongest parallel to Paul’s image Christology. These Jewish traditions adopt elements of Middle Platonic intermediary doctrine, within which a distinct, divine ontological status is assigned to intermediary sophia (“Wisdom”) and/or logos as God’s cosmogonical and archetypal image (Cox; Kugler, 95-104).


        Paul further uses this image-of-God concept to make a number of other exegetical and theological moves. First, this concept allows him, à la the Jewish wisdom tradition (Wis 7:26; Philo), to present the preexistent Jesus in Wisdom’s place and so as the means by which the one God created the kosmos (especially Col 1:15-20). Furthermore, because of the resonances of the image-of-God concept in the Greek philosophical and cosmological tradition, and because of the way in which elements of the latter had already been taken up into traditions such as Wisdom 7 and Philo, Paul was able to present the preexistent Jesus not only as the cosmogonical and protological image of God but also as the teleological image of God toward the eschatological fullness of which humanity was destined. Finally, because of the use of the concept of the image of God in Genesis 1:26-28, Paul was able to ground his macro-christological and macro-theological vision in the foundational creation narrative of his sacred Scriptures (Kugler, 95-104).


        3.3. The Old and New Humanity. Moreover, in Paul, Adam and Jesus respectively originate and represent the old and new humanities. This comes to particularly potent expression in Paul’s theology of baptism. The old, Adamic humanity has been crucified and buried through baptism, while the new humanity has been proleptically raised in Christ and by the Spirit (Rom 6:1-11; Eph 4:20-24).


        3.4. Adamic Israel. Paul also makes the point, especially in the difficult section of Romans 7:7-25, that Israel too is corrupted by an Adamic humanity. In Romans 7:7-25, Paul offers a speech-in-character where he assumes the role of a typical, Torah-faithful Israelite apart from the Messiah. There he contends that—not unlike what he had argued in Romans 2–3—though Israel had been called by God and given the Torah, because she was “fleshly” like the rest of Adamic humanity, Sin was able to seize an opportunity through Torah and so “deceive [Israel] and . . . kill [her]” (Rom 7:11). The language of “deceiving” and “killing” reflects an allusion to Genesis 3:13 and thereby makes the point that, despite and even through Torah, Sin and death had come upon Israel just as much as it had come upon the rest of Adamic humanity.


        In many ways, the Adam and Christ juxtaposition refers to and represents the macro-vision within which Paul did much of his theologizing, living, church planting, pastoring, and teaching. He and his churches are “in Christ,” but the “in Adam” nature rumbles along during the overlap of the ages and the overlap of the two kinds of humanity. But for Paul, all is not discontinuity here. After all, the preexistent Son created Adam in view of the day when the latter might grow in to his own incarnate, crucified, resurrected, and glorified fullness.


        See also CHRISTOLOGY; COLOSSIANS, LETTER TO THE; CORINTHIANS, FIRST LETTER TO THE; CORINTHIANS, SECOND LETTER TO THE; CREATION AND NEW CREATION; DEATH; IMAGE OF GOD; RESURRECTION; ROMANS, LETTER TO THE; SALVATION; SIN, GUILT.
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      ADOPTION


      The term adoption (huiothesia) does not appear frequently in Paul’s letters (Gal 4:5; Rom 8:15, 23; 9:4; Eph 1:5), but it is a term of significant importance for understanding those passages where it appears. In each instance, Paul’s use of the term builds on the logic of the Roman practice of adoption while also incorporating themes and echoes from the OT. It bears mentioning at the outset that huiothesia is a gendered term, meaning “adoption to sonship” and not “adoption as children.” Paul uses the term sonship to forge a clear link to inheritance, and therefore this article will speak of “sons” rather than “children” to reflect the logic of Roman adoption. However, it is equally important to note that Paul is not privileging men nor excluding women by his use of a gendered term. In Paul’s letters both men and women are equal inheritors of the promise and together are co-heirs with Christ (Rom 8:17).
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        1. Adoption in Greek and Roman Practice.


        Since ancient adoption practices differ substantially from contemporary Western notions of adoption, it is necessary to first examine the practice itself. In scholarly treatments on Pauline adoption that emerged in the 1970s and 1980s, there was some disagreement on whether the term huiothesia (adoption to sonship) was best understood as adoption specifically, or with the more general term sonship. However, this question has been largely settled by J. M. Scott, whose 1992 monograph conclusively demonstrated that huiothesia always connotes adoptive sonship in particular and never is used to describe more general sonship. Yet, it is also important to point out that adoption describes an event that results in a permanent change in status—that is, adoption results in the sonship of the adopted son. Through adoption, a son of one father becomes the legal son of another father and is legally estranged from the family of his birth. All of his debts are canceled, and he is the heir apparent in his adoptive family.


        There are some small distinctions between Greek and Roman practices of adoption, but it is likely that the term adoption in Paul’s letters is trading primarily on the Roman concept, since Greek adoption practices were in decline by the time of Paul’s writing (Heim). In any case, the two systems share much in common. In both earlier Greek practices and then Roman practices, the purpose of adoption was to secure the lineage and legacy of a father and a household, rather than to protect a vulnerable child. In both Greek and Roman adoptions, a father, through adoption, would name an adult male to be his son and heir in order to pass on his family name, inheritance, and estate.


        There are three types of Roman adoption—testamentary adoption, adrogatio, and adoptio—all of which illuminate the inner logic of the Roman familia and so are relevant to discussion of the Pauline adoption texts. In Roman adoption the paterfamilias (the head of a Roman *household; usually the oldest male) chose an adult male (usually a younger son of a relative, or at least of a family of similar social status) to name as his son through an act of huiothesia. As son and heir, the adopted son of a Roman paterfamilias, upon the death of the father, inherited the father’s power as the head of the household (patria potestas), and his estate. The son (as the new paterfamilias) was also tasked with the maintenance of the gens (family name and religion) of his adoptive family. In most instances, adoptions were testamentary; the adopted son and heir was named in the last will and testament of the deceased paterfamilias. Testamentary adoptions also feature most prominently in extant legal sources, likely because they were the most contested since the adoptive son was not named while a father was still living.


        The two forms of adoption that involved a living father naming a new son and heir (adoptio and adrogatio) were likely less common but still highly recognizable cultural practices. Adrogatio, which was the rarest form of adoption, was the practice by which one paterfamilias adopted another paterfamilias along with his whole household. This was a serious matter, since it extinguished the gens of the adopted paterfamilias, and so adrogatio only took place after an investigation of the Roman pontiffs, and the adoption needed to be validated by the Roman curia (and so took place only in Rome). In contrast to the public affair of adrogatio, adoptio was a private transaction between the paterfamilias of an adoptive family and the paterfamilias of an in potestate (a son still under the authority of his paterfamilias) son’s natural family, which was carried out before a local magistrate. As in the practice of Roman emancipation of sons to release them from the potestas and the right to their inheritance (emancipatio), a paterfamilias who wished to give his son in adoption sold his son three times, which nullified his potestas over the son. Upon the third instance, the adoptive paterfamilias claimed potestas over the adoptive son, thereby securing the son’s place as the son and heir of his new paterfamilias. In the legal practice of Roman adoption, an adopted son’s status in the family matched a natural firstborn son’s status in every way, and thus adoption was a legitimate and legal way of establishing kinship ties apart from (and sometimes as a remedy for) biological lineage.


        The three practices of Roman adoption illuminate several important cultural assumptions that likewise are present in Paul’s own use of the term. Significantly, the practices of adoption uphold the logic and structure of the patriarchal society of the Roman *Empire. In order to adopt, one had to possess patria potestas (the power of the father), and thus one had to be male. The purpose of Roman adoption was to pass on one’s patria potestas, and since women could not possess patria potestas, women were also not typically adopted (there are rare exceptions, but the term used in those instances is typically thygatrothesia, “adopted as daughter,” and never huiothesia). The wife of the adoptive paterfamilias did not become a mother to the adopted son; however, the children of the paterfamilias did become the adopted son’s sisters and brothers. Thus adoption was, in every respect and in keeping with Roman social norms, centered on the paterfamilias. Nowhere was this more evident than in imperial adoptions. The emperor, who was the Pater Patriae (“Father of the Fatherland”), adopted his successor beginning with the adoption of Octavian by Julius Caesar, and continuing throughout the time the NT authors were writing. These imperial adoptions were marked through public celebrations and broadcast on coinage and through monuments.


      


      

        2. The Old Testament and Pauline Adoption.


        In some respects, Paul’s use of huiothesia is unprecedented. The word group of Greek adoption terms does not appear anywhere in the LXX, and indeed Israelite religion and Second Temple Judaism do not contain evidence of a practice of adoption that is analogous to the adoptions practiced by the Greeks and Romans. However, in Romans 9:4 Paul lists huiothesia among the historic privileges of the Israelites, and thus it is equally clear that he sees *Israel’s sonship of *God as adoptive sonship in particular.


        Scott has argued that although the Greek word group is absent from the LXX, some OT texts (esp. 2 Sam 7:14) contain a Hebrew adoption formula. According to Scott, this formula, which in 2 Samuel 7:14 reads, “I will be a father to him, and he will be a son to me,” signifies God’s adoption of the Davidide as the representative Israelite. Scott also argues that Paul has this text and its reception in mind in all of his uses of huiothesia.


        However, it is also possible that Paul does not have a particular text in mind when he speaks of Israel’s adoption in Romans 9:4, but instead is evoking Israel’s identity as God’s son (e.g., Exod 4:22; Deut 8:5; 14:1; Is 1:2; Mal 3:16-17) in order to highlight the nature of sonship (which Paul, uniquely, sees as adoptive sonship). If this is the case, then Paul both evokes and reinterprets the sonship texts of the OT in his use of huiothesia in Romans 9:4.


      


      

        3. Adoption in the Pauline Texts.


        Although the various cultural and textual influences from Greek, Roman, and Jewish sources must be taken into account when interpreting each of the Pauline occurrences of huiothesia, in each instance Paul has taken a term from his surrounding cultural context and put it to use within his own theological matrix, which is conditioned not only by his surrounding culture, but also, more importantly, by his encounter with the risen *Christ and his commission to preach the *gospel to the *Gentiles. It is most fruitful to examine each instance of huiothesia individually since each occurrence contains subtly different emphases.


        3.1. Adoption in Galatians. In Galatians, which Paul wrote in order to combat the “agitators” who were attempting to compel the Galatian Gentiles to observe the Jewish *law, the adoption metaphor forms an integral component of Paul’s larger argument for Gentile inclusion in the people of God on the basis of the Spirit rather than by their observance of Jewish law (Gal 3:1–5:1). The word adoption itself appears in the context of an extended analogy about an underage heir in a household (Gal 4:1-7). Paul offers this analogy in order to explain further how the Galatians, through Christ, have also become descendants of *Abraham (Gal 3:29). Appealing to the Galatians’ shared experience of receiving the Spirit (Gal 3:1), Paul explains that the presence of the Spirit testifies to their adoption into Christ, and thus also into the lineage of Abraham.


        The analogy Paul uses in Galatians 4:1-7 has several oddities that further reveal his theological reasoning. First, the heir introduced at the beginning of the analogy is presumably the natural heir of the household (Gal 4:1), but Paul insists that he is no different from a *slave when he is underage. While it is true that the paterfamilias over a Roman household had authority over his children, it is a striking statement indeed to claim that the freeborn children of a Roman father were no different from slaves. Likewise, in Paul’s analogy the sons do not come of age but instead are delivered from slavery at the time appointed by the Father and through the coming of his *Son. The Galatians’ sonship is therefore solely the prerogative of the Father, and the son in God’s household in Galatians 4:1-2 turns out not to be a natural-born heir (Gal 4:5). Furthermore, the Son’s coming effects the redemption of those under the law and secures their adoption to sonship, and Paul insists that the household of God therefore has many heirs rather than a solitary son who is the heir apparent. Finally, the Spirit testifies to their adoption, crying out, “Abba, Father,” from the hearts of believers. Thus adoption in Galatians 4:1-7 is a trinitarian action that resulted in a new status and familial bonds for the Galatian believers.


        3.2. Adoption in Romans. Paul uses the term huiothesia three times in his letter to the Romans, in relatively short succession in Romans 8–9. In Romans 8:15-23, Paul uses the term huiothesia twice, and these two instances have puzzled interpreters since they are seemingly at odds with each other. Indeed, some ancient manuscripts elide the second occurrence of huiothesia, presumably because of a perceived contradiction with Romans 8:15. However, the weight of the manuscript tradition favors viewing both occurrences of the term as original to Paul’s letter.


        The two occurrences of huiothesia in Romans are embedded in Paul’s contrast between life according to the Spirit and life according to the *Flesh (sarx), which, in this context is Paul’s word for anti-God powers. Life in the Spirit endows the believer with the mind of the Spirit (Rom 8:5), which leads to *peace and *righteousness. In contrast, those who live according to the Flesh have the mind of the Flesh, which is destined for *death, and those of the Flesh are unable to submit to God’s law. In Romans 8, the Spirit and Flesh are best viewed eschatologically; they are the two possible modes of existence that have been brought about by the death and *resurrection of Christ. Those in the Flesh belong to the old order of *creation, which is destined for death and is passing away because it has been co-opted by the anti-God powers (*Sin), and those in the Spirit are participants in God’s new creation. In Romans 8, huiothesia is primarily functioning as a term of eschatological transfer between the realm of the Flesh and the realm of the Spirit, and it likewise captures the change in believers’ allegiance inherent in that transfer. In Romans 8:15 the believers’ participation in the Spirit is marked by the Spirit’s own testimony that they are sons of God and thus co-heirs with Christ. However, their participation in the age to come highlights their current displacement within the present age. Thus in Romans 8:23 Paul can likewise insist that those who have the Spirit groan inwardly as in the pains of childbirth as they eagerly await their adoption, which will be consummated upon the redemption of their bodies.


        The occurrence of huiothesia in Romans 9:4 shares the least in common with Paul’s use of the term elsewhere, though like the other occurrences it does still draw on the notion of sonship by decree. In Romans 9:4, Paul lists huiothesia in the privileges of the Israelites, which also include the giving of the law, the covenants, *temple *worship, and the promises (Rom 9:4). Some interpreters have posited that Paul is evoking Exodus 4:22 (Israel is my firstborn son), and others have seen Paul identifying Israel’s adoption with the giving of the law at Sinai. However, Paul has likely chosen the term in order to emphasize the nature of Israel’s sonship (sonship by divine decree/election), which nicely foreshadows his defense of God’s faithfulness to Israel in Romans 9–11.


        3.3. Adoption in Ephesians. In Ephesians, huiothesia occurs in the letter’s opening benediction, as part of a series of rich and superlative blessings that are lavished on believers. In Ephesians, Paul speaks of believers being predestined in Christ for adoption (Eph 1:5), which marks adoption out as the telos of human existence. As in Galatians, adoption in Ephesians is a trinitarian act. The Father (Eph 1:3) has predestined believers for adoption in Christ (Eph 1:5), and they are marked by the *Holy Spirit as a sign and seal of their inheritance (Eph 1:13-14). Paul is also clear that this trinitarian action is grounded in the *love of God, and that it takes place before the foundation of the world (Eph 1:4). Such a statement makes clear that God’s plan was always to welcome his people through divine adoption (rather than through biology); God’s adoption of his people, both Jew and Gentile, was not a savvy political calculation (as in Roman adoption) but an expression of his lavish love and the good pleasure of his will.


        Although the occurrences of huiothesia in Paul’s letters do not speak in unison, and therefore each must be taken on its own terms, they do speak in harmony with one another. All draw on the logic of Roman adoption, which entails kinship by the decree of the Father. In every case of huiothesia in the Pauline letters, it is the Father who acts to graciously bring many children into his family though the mission Son. These believers are joined together through the Spirit as children of God and as brothers and sisters of one another. Having received the Spirit, they groan with one another and with all of creation as they wait for their final redemption, which is the very thing God had planned for them from the foundation of the world.


        See also EPHESIANS, LETTER TO THE; FLESH; GALATIANS, LETTER TO THE; HOLY SPIRIT; KINSHIP LANGUAGE IN PAUL; MAN AND WOMAN; OLD TESTAMENT IN PAUL; ROMANS, LETTER TO THE; SON OF GOD.
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      AFFLICTIONS.


      See SUFFERING.


    


    

    

      AFTERLIFE


      Christ’s life, *death, *resurrection, and *ascension brought a portion of the eschaton into the present as a revelation that heaven and earth, then and now, are no longer separate. The veil between heaven and earth, between eternity and the present, has been removed. Paul calls attention to this heavenly inbreaking and instructs Christians to live Spirit-centered lives as God’s new *creation.
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        1. Removing the Veil.


        Prior to *Christ, heaven was considered the abode of God and earth the abode of humanity, each space separated by a veil that, on occasion, *God uniquely penetrated to accomplish his purposes. This veil between heaven and earth was assumed to be quite thick. As Psalm 115:16 declares, “The highest heavens belong to God, but the earth he has given to humanity” (NIV, slightly modified). Even God’s presence in the *Jerusalem *temple was considered an aberration (1 Kings 8:27), and death provided little resolution, whether envisioned as Sheol (Job 7:9; Ps 88:3-6) or the later paradise (2 En. 8.5-6; 2 Bar. 50.1–51:16; cf. Lk 16:19-31). Humanity and, to some extent, God were confined to their designated locations behind the veil.


        Yet, according to Paul, Christ removes the veil (2 Cor 3:12-18). Christ’s incarnation, death, resurrection, and ascension disrupt the separation between heaven and earth, God and humanity. Christ pierces the veil by making visible what was invisible (Col 1:15), by escorting the future into the present (2 Tim 1:10), by reorienting space and time under his sovereignty (Eph 1:20-21; Rom 14:8-9). This is all so that, by Christ’s *light, believers can have “the eyes of [their] heart[s] enlightened” to his “incomparably great power” (Eph 1:18 NIV) on earth and in heaven, both now and in the age to come.


      


      

        2. Reorienting Space and Time in Christ.


        Removing the veil offers a new perspective on humanity’s access to God. In fact, Paul compels Christians to gaze heavenward to correct their earthly perception: “We do not fix our attention on what is seen, but the things unseen. For what is seen is temporary, but what is unseen is eternal” (2 Cor 4:18). Paul wants believers to see that, through Christ, heaven is invading earth and vice versa.


        Because of Christ, space and time do not function as before, now offering avenues of intimacy heretofore unknown. So, in 2 Timothy 4:16-17a, Paul is deserted by human presence at his defense, yet he claims, “But the Lord stood beside me and strengthened me”—a heavenly presence similar to Christ’s intercession in heaven on behalf of Christians on earth (Rom 8:34; cf. 1 Cor 10:20-22). Thus, heaven invades earth even as the events of earth echo in heaven’s halls.


        Even death no longer separates humanity from God’s presence (1 Cor 15:12-19), in contrast to the common portrayal in Jewish literature (see section 1 above). To some extent, the dead in Christ hold a more privileged position than the living (1 Thess 4:13-16; 5:10). Paul argues, however, that Christians alive on earth are still uniquely connected to heaven in Christ: “Even when we were dead in *sin, [God] made us alive together with Christ . . . and raised us up together and sat us together in the heavenlies in Christ Jesus, so that in the coming ages, he might demonstrate the incomparable richness of his *grace in kindness toward us in Christ Jesus” (Eph 2:5-7). Christ’s life, death, resurrection, and ascension reorient space and time, and humanity’s interaction with them, for Christians on earth are present in heaven in ways that defy understanding.


        Indeed, Paul himself appears perplexed narrating the report of “a man in Christ” who, some “fourteen years ago,” was “caught up to the third heaven” (2 Cor 12:2 NIV; cf. 2 En. 8.1; Apoc. Mos. 37.5; T. Levi 2.6-10; 3.1-9). Recounting this heavenly journey, Paul exclaims twice in two verses, “whether in the *body or outside the body I do not know, only God knows” (2 Cor 12:2-3). But what Paul does know is that, in Christ, the abode of God is a present reality for Christians, alive or dead (2 Tim 2:11). God is present with believers, and they with him, now and in the age to come, for through Christ Christians can “take hold of eternal life” today (1 Tim 6:12).


      


      

        3. Living on Earth as Present in Heaven.


        This is not to say that living on earth is no different from living in heaven. Paul is quite clear that “to depart and to be with Christ . . . is better by far” (Phil 1:23 NIV). In Christ, the perishing of the physical body results in life eternal (1 Cor 15:22-23), the defeat of all enemies (1 Cor 15:24-26, 54-55), and a bodily resurrection—the perishable clothed with the imperishable, the ignoble resurrected in glory, the forlorn transformed to power, the mortal replaced with immortality (1 Cor 15:42-43, 53). Or as Paul celebrates this metamorphosis, “Just as we bore the image of the dust, we will also bear the image of the heavenly” (1 Cor 15:49).


        However, because of Christ, embracing death in the present (Gal 2:20) allows Christians to live as new creations on earth today (2 Cor 5:17). Christ’s death led to a resurrection (1 Cor 15:3-4), releasing him to traverse earth unfettered by space and time (1 Cor 15:5-8) even in bodily form (1 Cor 15:42-44). As citizens of heaven on earth (Phil 3:20), the same is true for believers: “If then you were raised together with Christ, seek the things from above, where Christ is sitting at the right hand of God. Set your minds on things from above, not on things from the earth, for you died and your life has been hidden with Christ in God” (Col 3:1-3). The resurrection of Christ, then, does not just give Christians unique access to heaven in the future, but frees them to “reap eternal life” in the present (Gal 6:8 NIV), to harvest *fruit of the Spirit (Gal 5:16-26) as God’s new creations living on earth (Gal 6:15). To be sure, there is also a future resurrection and new creation at the eschaton (1 Cor 15:12-23, 29-34; cf. 2 Tim 2:17-18). Yet, because Christ reoriented space and time, the *Holy Spirit, living in Christians, does not have to wait until the consummation to start transforming them into new creations (2 Cor 5:17; cf. 2 Cor 1:21-22; Eph 1:13-14), even if what is now is only “in part” and will be made whole when “completeness” comes (1 Cor 13:9-12; 2 Cor 5:1-5; 1 Tim 4:8-10).


      


      

        4. Conclusion.


        In the incarnation, heaven came to earth, eternity came to humanity, and Christ removed the veil between *glory and mortality. His death, resurrection, and ascension did not diminish this evolution but enhanced it. Now the *church as the *body of Christ (Eph 1:23), entrusted with “every spiritual blessing in the heavenly places” (Eph 1:3 NRSV), can, like Christ, traverse earth as an entry point to heaven. Christians can live in the present in light of the future as answers to the Lord’s prayer: “Let your *kingdom come. Let your will be done, on earth as it is in heaven” (Mt 6:10).


        See also CORINTHIANS, SECOND LETTER TO THE; CREATION AND NEW CREATION; DEATH; EPHESIANS, LETTER TO THE; ESCHATOLOGY; HOLY SPIRIT; RESURRECTION.
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      AGE TO COME.


      See AFTERLIFE; APOCALYPTICISM; COSMOLOGY; ESCHATOLOGY.


    


    

    

      ALLEGORY.


      See OLD TESTAMENT IN PAUL.


    


    

    

      ALMSGIVING AND REWARDS


      Provision of material support for the needy was a key practice of the Pauline *mission (Rom 12:13, 16; 15:25-32; 1 Cor 11:17-34; 16:1-4; 2 Cor 8:1–9:15; Gal 6:9-10; Eph 4:28; Phil 4:10-20; 1 Thess 5:14; 1 Tim 5:3-16; 6:17-19; Titus 3:14). As in other strands of early Christianity, the Pauline letters depict almsgiving as a deed that will be recognized and rewarded by *God, both in the present life and in the eschatological future.


      

        	

          1. Almsgiving and Reward in the Old Testament, Other Jewish Writings, and Early Christian Tradition


        


        	

          2. Almsgiving and Reward in the Pauline Epistles


        


      


      

        1. Almsgiving and Reward in the Old Testament, Other Jewish Writings, and Early Christian Tradition.


        In order to comprehend the relationship between almsgiving and reward in the Pauline epistles, at least two frameworks for gift giving need to be emphasized. The first is the widespread assumption and cultural practice in the ancient Mediterranean that gifts ought to be reciprocated. Although this conception of gift exchange may stand in tension with modern, Western notions of the free gift, an extensive body of literature has explored the connection between giving and reciprocity in the Greco-Roman world (see Barclay, 11-65; Downs, 1-26). A second key framework, perhaps not identical to the first but not unrelated to it, is the Jewish and Christian concept of eschatological *judgment on the basis of one’s deeds, a notion clearly reflected in Paul’s letters (e.g., Rom 2:5-11, 15-16; 14:10; 1 Cor 3:5-17; 4:1-5; 5:13; 11:31-32; 2 Cor 5:10; 11:15; 2 Tim 4:1, 8) but also represented in the literature of Second Temple Judaism (e.g., Jub 5:11, 15; 1 En. 38.1-2; 41.1; 95.5; 100.7. L.A.B. 64.7; 2 Bar 54.21; Pss. Sol. 9.1-5; 1QS 3-4; 4Q215a; T. Ab. 13.11-13) and other early Christian texts (Acts 10:42; 17:30-31; 24:25; Heb 6:2; 10:30; 13:4; 2 Pet 3:7; Rev 11:18; 20:11-15), including particularly the canonical Gospels (e.g., Mt 7:21-23; 10:15; 11:22-24; 12:36, 41-42; 13:37-43, 47-50; 16:27; 18:35; 19:28-30; 25:31-46; Jn 5:28-29).


        A link between almsgiving and reward is established in numerous OT passages and in other Jewish writings. In the OT, almsgiving is a merciful deed that results in reward for those who share resources with the needy. Often recompense for almsgiving is described as divine blessing (e.g., Deut 14:22-29; 15:9-11; 24:13; 26:13-15; Prov 19:17; 22:9), and charity can result in material abundance (Prov 3:9-10; 11:25; cf. Prov 8:18-21) or *honor for God (Prov 14:31). Conversely, abuse and neglect of the poor may evoke divine *wrath, cursing, judgment, or financial ruin (Ex 22:21-24; Deut 27:19; Is 10:1-4; Jer 2:34-35; 5:27-29; Prov 21:13; 22:16; 28:27; Ezek 16:49-50; 22:22-23; Amos 2:6-8; 4:1-3; 8:4-14; Zech 7:8-14; Mal 3:5). In the LXX, at least two texts frame care for the poor as an act that can atone for *sin (LXX Dan 4:24; LXX Prov 15:27). This connection between almsgiving and atonement for sin is continued in Jewish apocryphal writings (e.g., Tob 12:8-9; Sir 3:30-31). At the same time, almsgiving is also depicted as a reciprocal exchange in which those who are generous to the needy will receive assistance in return, if donors later find themselves in distress (Tob 4:6-11; Sir 29:11-13).


        In the canonical Gospels almsgiving is perhaps linked with atonement for sin in Luke 11:41 (cf. 1 Pet 4:8). But the stronger emphasis in Jesus’ teaching is that care for the poor leads to heavenly or eschatological reward (Mk 9:41; Mt 6:2-4, 19-21; 10:40-42; 25:31-46; Lk 12:32-34; 16:1-9), although Mark 10:29-31 (cf. Lk 18:29-30) indicates that those who abandon possessions and family will receive reward both “now in this life—houses and brothers and sisters and mothers and children, and fields, with persecutions—and in the age to come eternal life.”


      


      

        2. Almsgiving and Reward in the Pauline Epistles.


        In the Pauline epistles, there is no indication that sins can be cleansed, covered, removed, or redeemed by charity. Yet Paul does advance the notion that care for the poor will be recognized and rewarded by God, both in the present life and in the eschatological future.


        In the context of his acknowledgment of the Philippians’ partnership and material support in Philippians 4:10-20, for example, Paul indicates that their sharing with him “in the matter of giving and receiving” results in “the profit that increases to your account” (Phil 4:15, 17). This exchange of material gifts for spiritual reward is similar to Paul’s assertion that the Macedonians and Achaians had received “spiritual blessings” from Christ-followers in *Jerusalem following the *Gentiles’ financial support of the *collection for the saints (Rom 15:27). Similarly, when Paul remembers how the Galatians welcomed him in the midst of a physical affliction (Gal 4:12-15), he implies that his readers received divine blessing for their care for the *apostle (Gal 4:15).


        In the context of his attempt to encourage the Corinthians to support the Jerusalem collection in 2 Corinthians 8–9, Paul twice highlights the theme of recompense for giving. In the first instance, the recompense is not from God but from the recipients of the offering, as Paul reminds the Corinthians that their generosity will establish a relationship of reciprocal exchange that might prompt the needy among the church in Jerusalem to support the Corinthians at some point in the future (2 Cor 8:14; see Schellenberg). At the same time, in 2 Corinthians 9:6-12, Paul states, “The one who sows sparingly will also reap sparingly, and the one who sows blessedly will also reap blessedly” (2 Cor 9:6). Returning to this image of sowing, Paul then cites LXX Psalm 111:9: “As it is written, ‘He scatters abroad; he gives to the poor; his *righteousness endures forever.’” Given Paul’s appeal for charity among the Corinthians, it is likely that he has transformed the subject of the psalm so that it refers to the one who generously supports the needy: righteousness is the blessed reward for the one who sows blessedly.


        Finally, the most direct connection between heavenly reward and almsgiving in the Pauline corpus is found in 1 Timothy 6:17-19, which indicates that those who do good are rich in good works, generous, and willing to share “store up for themselves a good foundation for the future, so that they may take hold of the life that is truly life” (1 Tim 6:19).


        The practice of providing material assistance to the needy was regularly advocated by Paul. While Paul offers numerous reasons that his assemblies should care for the poor—including, among others, to avoid God’s judgment (1 Cor 11:27-34), to establish solidarity among geographically disparate communities (Rom 15:25-31), and to imitate the self-giving love of Jesus Christ (2 Cor 8:9)—one key motivation is that charity will result in divine reward.


        See also ATONEMENT; COLLECTION FOR THE SAINTS; FINANCIAL SUPPORT; JUDGMENT; MISSION; WEALTH AND POVERTY.
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      ANTHROPOLOGY, PAULINE


      For Paul there is no anthropology without theology. Humanity is to be understood in its relationship to the Creator *God and the incarnation of the *Son of God, through whom men and women enter a new reality. It is helpful to see Paul’s anthropology in light of how humanity was viewed in his own day and in relationship to dualistic conceptions of humanity, both ancient and modern.
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        1. Greek Philosophy.


        Hundreds of years before Paul, philosophers such as Plato, Socrates, and Aristotle molded Greek and, later, Roman thought, influencing social *ethics, politics, religion, and anthropology. Paul encountered numerous Hellenistic philosophies that were distinct from Judaism as he traveled in his *ministry. Acts 17:18-33 records Paul’s speech in Athens before a group of Epicurean and Stoic philosophers, who viewed life and humanity very differently. The Epicureans thought that the supreme good for humans was happiness, and their goal was a contented life. By the time of Paul, Epicurean ideas had fallen into a more “carnal” understanding of life (Croy). The pantheistic Stoics emphasized ethics and believed that happiness was achieved through virtue and excellence; they were also known for their attempts to tolerate *suffering through “calmness” (Thom). Paul answered their philosophies with the *gospel of Jesus *Christ and the immanent God who created the world.


        Plato determined that the “soul” part of a person was a composite of three parts: reason is in the head (the mind), spirit is the upper one-third of the body’s torso, and appetite is the lower one-third of the torso. *Death and the *afterlife were topics of much discussion among the ancient philosophers, and it was Plato who suggested that, as the essential part of the human being, the soul continues to live after physical death (Brown, “Soul”).


        Thus the Greeks perceived an obvious dualism in the world and in the human being. For the Greeks, the world was perpetually in a conflict of good versus evil, and some adhered to the notion that the physical was bad and the spiritual innately good. Virtuous inner qualities such as compassion and generosity were always in conflict with the physical desires of gluttony and greed. In this dualistic conception, matter and spirit were two realms in opposition, and restoration meant the release of the human soul from the heavy burden of the physical *body. This idea of separation and release is completely different from Paul’s view of God’s redemption and restoration plans for humanity. Paul did not adhere to the idea that all matter is evil and only the spiritual is good. His understanding was shaped by the Hebrew creation story, in which human bodies are indeed “very good” because God created them (Gen 1:31; Ps 139:13-16; Col 1:15).


      


      

        2. Old Testament Background.


        In contrast to the Greeks, the ancient Israelites viewed the person as a whole being. Steeped in Jewish culture, Paul believed that the person was one whole entity, designed and given life by God. The Hebrew word nepeš in Deuteronomy 6:5 is a difficult word to translate into English, but it commonly refers to “life” (Job 12:10; Dan 5:23); it can also be translated as simply “person,” “someone,” or “living being” (Gen 2:7). The meanings of the various terms used to describe a human being in the OT often overlap in sense and referent. Therefore, it is wise not to place too much distinction between these terms as they relate to the complex human being created by God.


        2.1. Shema. As a Jew Paul was deeply informed by the Hebrew Shema: “Hear, O Israel: The LORD our God, the LORD is one. Love the LORD your God with all your heart and with all your soul and with all your strength” (Deut 6:4-5 NIV; see also Deut 4:29). The Shema underscores that, first, human beings are not divine; second, every person has heart, soul, and strength. The three terms do not necessarily imply that the human being has three parts. For the Hebrews, the Shema was much more about God and much less about the human being. It was a description of the whole, undivided person loving one, undivided God. The Israelites believed that the “heart” (lēbāb) was the center of human will, conscience, courage, mind, and understanding. The idea of the heart is common in the OT, where it is often connected with *love for God (Deut 10:12; 13:3; 30:6), and especially common in the Psalms (see Ps 119). This means that loving God must be a total commitment and active obedience to him. The Shema, then, is a Hebrew confession of *faith that promises that the love that humans have for God is to be total and complete, engaging one’s whole being (Miller).


        2.2. Person as God’s Creation and Imago Dei. In line with the OT tradition, Paul promoted the idea that human beings, both male and female, were created by God as his ultimate creation. Humanity was created in God’s “*image and likeness” (Gen 1:26-27; Col 1:15). A caring God “crowned” humanity with “*glory and honor” (Ps 8:3-6 NIV). People were appointed to “rule” (or “have dominion”) with respect and integrity over all creation, disclosing the nature and plans of God (Gen 1:28; Ps 8:6-8). Because humans are created in God’s image, they can reflect the very characteristics of their Creator, such as “*righteousness and *holiness” (Eph 4:24) and “*knowledge” (Col 3:10). Paul calls on believers to be “conformed to the image of his Son” (Rom 8:29 NIV), and as the bearers of the image of God, human beings are to replicate the love and righteousness of Creator God over all the earth (Rom 1:17-20).


        However, the divine image in humans was marred by human *sin. Genesis 3 records the refusal and denial of God by human beings as their divine Creator and sole deity. Humanity failed to rule over *creation, to image God correctly, and to demonstrate his glory. Instead, people began to worship objects within creation, such as animals, reptiles, the sun, the moon, and rain. Paul writes, “Although they claimed to be wise, they became fools and exchanged the glory of the immortal God for images made to look like a mortal human being and birds and animals and reptiles” (Rom 1:22-23 NIV). Thus, by dishonoring their Creator and breaking their portion of God’s covenantal agreements, the ancient peoples tarnished their reflection of God’s image with their sinful desires, ingratitude, and rebellion. Paul retells this story in Romans 1:21-25. In losing its glory, humanity damaged its relationship with God and severely injured their relationships with one another. Paul recalls the long history of natural human depravity (Rom 1:28-31), including degrading the human body (Rom 1:24). He considers such behavior “foolishness” (Rom 1:22). Clearly, Paul viewed the original image of humanity as having been stained by sin and lawlessness (Rom 4:15; 5:12-13).


        Losing the glory of God does not mean that humans are the same as animals and other creatures. Lawson Stone notes that Genesis 2:7 helps to define the differences between God’s creatures: “Then the LORD God formed a man from the dust of the ground and breathed into his nostrils the breath of life, and the man became a living being” (NIV). The verb form is used to describe God’s creation of both animals and people (Gen 1:21, 25; 2:19). Both humans and animals are given the “breath of life” (nepeš hayyâ, Gen 1:30 NIV; Job 33:4). This implies a physical connection between humans and animals, but only human beings are made in the image of God (Gen 1:27). The physicality of human beings is vital to their existence, but they possess something spiritual that connects them to God (who is Spirit; 2 Cor 3:18). Therefore, as Paul would say, *worship, devotion, and love are reserved for the “immortal God” and should not be given to any other created being (Stone).


      


      

        3. Dualism.


        For these purposes, dualism may be defined as binary principles that exist together, often in opposition to each other. N. T. Wright enumerates various distinctive types of dualism in first-century Judaism. Some early Jews divided the world into two realms: the good and the evil. They would have been conscious of a deep connection between the god dimension (the realm of the divine) and the human, earthly realm. This is demonstrated in the Qumran scroll War of the Sons of Light Against the Sons of Darkness (1QM; Wright 1992, 252). These Jews had a sense of cosmic dualism, which is the contrast of *light and darkness, day and night, hot and cold, even human beings and the divine.


        Cosmological duality was the common position of Plato, who determined that the physical, material world is a copy or shadow of the “real” world, which is only perceived by the minds of informed, enlightened people. This view filtered down into the age of the Greco-Roman *empire (in various versions). What was perceived in the physical world was subordinate and inferior to what was encountered by the human mind and/or spirit. In a similar sense, anthropological duality regards the human being as a combination of physical body and soul, with the soul being superior to the body (Wright 1992, 253).


        Ethical or moral dualism is the realm of human behavior, or the idea of right versus wrong, moral versus wicked. This is reflected in the beliefs of Zoroastrianism and some forms of *Gnosticism. In fact, most religions presume some kind of distinction between right and wrong in human behavior. In addition, early Judaism believed that humans had two inclinations, a good one and a bad one. So, people have to make choices between the two antagonistic inclinations. This idea may be applied to the “two spirits” or the “two ways” doctrines found in the Qumran scrolls (Wright 1992, 253-54). Most Jews also held to an eschatological dualism, which was the idea of two ages: the present age, which is evil, and the age to come, which is good (Wright 1992, 253).


        3.1. Descartes’s Dualism. In the seventeenth century, French philosopher and scientist René Descartes developed a philosophy of mind/body dualism. In his Meditations (1641) and The Passions of the Soul (1649), Descartes envisions a dualism of the human mind and matter (or the body), which are separate but “closely joined.” The human being is a union of mind and body, but priority is given to the mind. The mind (or soul) is defined as thinking, while the body is explained as matter or “unthinking.” The human being is a rational being; thus, Descartes famously deduced, “I think, therefore I am” (cogito ergo sum). Descartes argues that the mind can exist without a body, but the body cannot exist without a mind.


        This dualistic understanding of the human being led to a number of unresolved questions. Descartes’s dualism was challenged by people involved in the scientific fields and by those who viewed the soul as divine. Nevertheless, the mind/matter dualism of Descartes affected modern research, and his influence is felt in the study of physics, metaphysics, epistemology, and even theology. Consequently, for centuries, an anthropological dualism has prevailed in the West, with the human creature seen as a divided person with a body and a soul (Green, Palmer and Corcoran).


        3.2. Undivided Unity. Paul, however, would declare that the person is an undivided entity; the intangible cannot exist without the tangible. Genesis 2:7 describes the human being, Adam, as a physical being created by God “from the dust of the ground”; God then put the “breath of life” into the “living being” (NIV). There is no mention of an abstract, disembodied, separate portion of the person created by God that is strictly spiritual (Green, “Resurrection”; 2008; Green, Palmer, and Corcoran).


        Paul clearly enunciates his concept of two aspects of one complete person in his discussion of the *flesh and the spirit (or “mind”): “Those who live according to the flesh have their minds set on what the flesh desires; but those who live in accordance with the Spirit have their minds set what the Spirit desires” (Rom 8:5 NIV). In addition, he lists the “acts of the flesh” in contrast to the *“fruit of the Spirit,” insisting that his readers should “walk by the Spirit” (Gal 5:16-26). To the Corinthians he writes, “Therefore, since we have these promises, dear friends, let us purify ourselves from everything that contaminates body and spirit, perfecting holiness out of reverence for God” (2 Cor 7:1 NIV).


      


      


        4. Paul’s Inner and Outer Person.


        4.1. Outer Person. Yet, why did Paul conceive of an inner and an outer person? He uses these contrasting terms as metaphors for two different facets of a person; one is temporary and one is permanent. The inner and outer aspects of the whole person are distinguishable, but both are necessary to complete a living person. The outer body is the temporal “fleshly,” “physical,” or “natural” body (sarkikos, 1 Cor 15:39, 44, 50; Eph 6:12). The outer body (sōma) is the material aspect of a person, which is “wasting away” (2 Cor 4:16). He compares the outer body to an “earthly tent” (flimsy and temporary) in which “we groan and are burdened” (2 Cor 5:1, 4 NIV). A person has a body and is a body that houses the immaterial, inner spirit. The outer body is the human creatureliness, showing all human frailties, desires, and weaknesses, and is the basic condition of all living creatures (1 Cor 15:38-39). In addition to “wasting away,” Paul says that the outer body is “subject to death” (Rom 7:24 NIV) and must be “controlled” (1 Thess 4:4).


        4.2. Inner Person. Paul also speaks of the inner being, the interiority of the person, and its various aspects—mind, heart, spirit, soul, and will. As N. T. Wright puts it, for Paul the human “spirit” (pneuma) is “the human seen in terms of an interiority which is open to the presence and power of the creator (not least by his spirit)” (Wright, Paul and the Faithfulness of God, 492). The work of God’s Spirit eludes containment in any particular term—whether guiding, calling, challenging, testifying, or empowering. This work is “different on the one hand from his presence in Jesus but different on the other hand from his presence everywhere else” (Wright, Paul and the Faithfulness of God, 1369). The Spirit is the deposit, or the beginning, of the spiritual transformation of the inner being into a “new creature” (2 Cor 1:22; 5:5). The outer change in a person is the visual expression of the inner Spirit of Christ in the person’s life. “The Spirit himself testifies with our spirit that we are God’s children” (Rom 8:16 NIV; see 1 Cor 2:10-11). Paul instructs believers to yield to the direction and guidance of the *Holy Spirit, who is working within them (Rom 8:6-8).


        Because of the work of Christ and with the filling of the Holy Spirit, a new reality exists for the person who follows Christ. Paul teaches the Ephesians that their “former way of life” (in the flesh) was changed by the “*truth that is in Jesus” (Eph 4:21-22 NIV). Therefore, they are to “put off your old self [the outer person], which is being corrupted by its deceitful desires; to be made new in the attitude of your minds [the inner person]; and put on your [whole] new self, created to be like God [as one entity] in true righteousness and holiness” (Eph 4:22-24 NIV).


        The Spirit is the power at work in those “in Christ.” The Spirit “testifies” with the human spirit (Rom 8:16); he “helps us in our weakness” and “intercedes for us” (Rom 8:26 NIV). It is the Spirit who changes, renews, and enlivens the spirit of the person “as we wait eagerly for our *adoption to sonship, the redemption of our [physical] bodies” (Rom 8:23 NIV). Paul can liken the human body to a clay jar that holds the treasure of the true gospel of Christ (2 Cor 4:7). It may be frail and fragile, but the physical person holds great value because the Spirit of Christ is in the spirit of the person (2 Cor 5:6-10). “If the Spirit of him who raised Jesus from the dead is living in you, he who raised Christ from the dead will also give life to your mortal bodies because of his Spirit who lives in you” (Rom 8:11 NIV). By God’s plan, then, the outer, frail, vulnerable aspect of the human being is temporary and will be replaced someday with a new body. The inner, spiritual, immortal facet is permanent and yet transformed by God’s Spirit.


        4.3. Soul. The Greek word psychē is generally translated as “soul”; it is an unusual word in Paul’s letters. While it occurs over 900 times in the Greek LXX, it can be found only 101 times in the NT. In fact, it is found only 13 times in the Pauline letters. When it does appear in the NT, it is usually used to denote simply life itself, or the center of human life. In some NT passages, psychē can imply the whole natural being, or it can mean the inner life of a person, not unlike the ego or personality. Psychē is used as “human being” in Romans 2:9 and as “everyone” in Romans 13:1. It is used as “a living being” in 1 Corinthians 15:45 and “my life” in 2 Corinthians 1:23. As one example, Barnabas and Paul are said to be men who risked their “lives” (psychē) “for the *name of our Lord Jesus Christ” (Acts 15:26 NIV; Brown, “Soul,” 682-83). The nonphysical soul/spirit is the foundation for human *spirituality. It is how humans can enjoy a relationship with God, and it is a bridge between this earthly life and the next life (Green, What About the Soul?).


        Even so, in his closing prayer to the Thessalonians, Paul writes, “May your whole spirit [pneuma], soul [psychē] and body [sōma] be kept blameless at the coming of our Lord Jesus Christ” (1 Thess 5:23 NIV). This is not a declaration of a trichotomous understanding of the human being. It is a literary way of expressing a contrast between the soul/spirit and the body (Brown, “Soul,” 684). In this letter, Paul is asking God to redeem and sanctify his readers “through and through,” inside and out, to make them completely clean and totally “blameless at the coming of our Lord Jesus Christ” (1 Thess 5:23 NIV).


      


      

        5. Condition of Humanity.


        5.1. The Power of Sin. The behavior of humans is not their essence or fundamental nature, although their actions may result from their essence. As God’s created beings, humans should love, obey, and be devoted to their Creator. However, falling short of their duties and obligations, humanity is subject to God’s *judgment. The human condition has been blemished by rebellion against God, as seen in the laments of Job and in Psalms (e.g., Ps 55:4-5, 11). Paul summarizes the human condition:


        

          For since the creation of the world God’s invisible qualities—his eternal power and divine nature—have been clearly seen, being understood from what has been made, so that people are without excuse. For although they knew God, they neither glorified him as God nor gave thanks to him, but their thinking became futile and their foolish hearts were darkened. (Rom 1:20-21 NIV)


        


        Paul experienced the true condition of humanity for himself, and it is possible to view Romans 7:14-24 as reflecting his own experience. He fully recognized his own “sinful nature” as a nonbeliever, when he was “sold as a *slave to sin” (Rom 7:14 NIV): “What a wretched man I am!” (Rom 7:24 NIV). Even when he tried to be good, he could not. In Romans 7, Paul presents the war raging within the person: the spiritual and the unspiritual, the good and the evil, the mind and the body, the good *law and the sinful proclivities; all of the human being is subject to the power of sin and to opposing forces. The “old self” can be another expression of a pre-Christian lifestyle, with “deceitful desires,” practices, and incorrect thinking (Rom 6:6; 12:2; Eph 4:22; Col 3:9).


        Yet, it is for this reason that Jesus was sent to redeem the failing human condition. Paul’s conclusion is, “Thanks be to God, who delivers me through Jesus Christ our Lord!” (Rom 7:25 NIV). Jesus was sent “in the likeness of sinful flesh to be a sin offering” to redeem humanity (Rom 8:3 NIV). Slavery is a Pauline image used to demonstrate the human condition. In the realm of the flesh, humanity is enslaved and condemned by the power of sin, but believers are free from this realm to live in the power of the Holy Spirit (Rom 6:4-6, 16-23). In view of the *cross, there are two mindsets among humanity: those who are living according to the flesh and those who are being governed by the Spirit (Rom 8:5-6, 8). Thus, the new self is “being renewed in knowledge in the image of its Creator” (Col 3:10 NIV). The condition of humanity, though still dire in the world, was radically changed by the work of Christ and by the indwelling Holy Spirit (Rom 6:11-14).


        5.2. The New Reality. The gift of a new reality is a promise; it may not be completely visible today. Paul insists that “we fix our eyes not on what is seen, but on what is unseen, since what is seen is temporary, but what is unseen is eternal” (2 Cor 4:18 NIV). Patrick Miller argues, “What therefore is to be said about the human cannot be confined to general statements about humanity apart from God. In Christ, we see who we really are.” In terms of *eschatology, ultimately who we are is yet to come. The new reality for humans is eternal life with Jesus, body and spirit, finally living with no tears but with *joy and *peace. Christians cannot see it now, but they do see Jesus, and he is the example (Miller, 63-73).


        This new reality of redemption and restoration of humanity is initiated by God and accomplished by Christ (2 Cor 5:17). In spite of sin and disobedience, God did not leave people in a tumultuous condition (Rom 4:5; 5:6). He sent his Son to be a human being on earth and to redeem the human condition (Gal 4:4; Rom 5:8; 8:3). The true essence of humanity is defined in the salvific act of Christ. Although people are sinful in thought, word, and deed, they are created by God and are redeemable. The salvific work of Jesus Christ creates a new reality for humanity in which people are justified not by their own essence but by Christ’s (2 Cor 5:18-21; Gal 3:11-13; Schnelle).


      


      

        6. Death and the Resurrection Body.


        6.1. Physical Death. For Paul, human life is to exist in and for Christ. In his life, he placed “no confidence” in his own physical abilities and achievements (the flesh, Phil 3:3-4). But “I have been crucified with Christ, and I no longer live, but Christ lives in me. The life I now live, I live by faith in the Son of God, who loved me and gave himself for me” (Gal 2:20 NIV). In contrast, physical death is the penalty for the sinful human condition, rejection of God, and disobedience (Rom 5:12-14). Whatever interrupts or interferes with human life is not part of God’s original plan and desire for his people, including disease, destruction, and even death. Perhaps Paul was facing his own physical death when he wrote his later *letters to his churches; he desires to depart this life and “be with Christ,” but he knows he has to continue his ministry “in the body” (Phil 1:23-24 NIV).


        Thus, Paul clearly teaches his readers that they are redeemed from complete annihilation at physical death. There is some kind of direct presence and *fellowship with Christ after the separation of the temporary human body from the eternal human spirit at death. Constantine Campbell suggests that Paul implies that there is an intermediate state for the person, prior to bodily *resurrection, and that Paul expects to be “consciously with Christ” at that time (Campbell, 445). Then the physical body will finally be resurrected into a new, permanent body (Rom 8:23). “By his power God raised the Lord from the dead, and he will raise us also” (1 Cor 6:14 NIV). Putting Philippians 1:21-24 together with 2 Corinthians 5:1-10, Paul’s emphasis is on the fact that this life is inferior to the life that is to come. That is, at death, “the body and the spirit/soul are temporarily separated, while the latter enjoys the presence of Christ and the former awaits its redemption” (Campbell, 448).


        6.2. “Perishable and Imperishable.” In 1 Corinthians 15 Paul defends the resurrection of Jesus and the resurrection of the human beings who belong to Christ by faith. The Corinthians were asking the same kinds of questions people ask today: “How are the dead raised? With what kind of body will they come?” (1 Cor 15:35 NIV). There are only hints about resurrection in the OT. Redemption was understood to be a divine promise of the restoration of the entire nation of *Israel, not of the individual person (Is 43:14; 44:6, 22; 63:8-9). *Hellenism had various beliefs about the afterlife, and there was no consensus about death and resurrection in Second Temple Judaism. So, what Paul had to say about the death and the resurrection of Christians was unprecedented and revolutionary.


        Using images from nature, Paul likens human resurrection bodies to plant life (1 Cor 15:36-39). Like a seed, the earthly body will die and decay and then will be transformed into another, perfect body, like a living plant from the seed, that will serve God’s purposes forever (see Jn 12:23-24). He then compares the new body to fleshly creatures (animals and birds, 1 Cor 15:39) in that they will all be different. Finally, he compares the spiritual body to various celestial bodies (sun, moon, and stars, 1 Cor 15:40-41) with their differing splendor. In biological terms, human death is the conclusion of life in the earthly body. As a consequence of sin, creatures really die, and the human being does not morph into another spiritual being such as an angel. Human bodies are always in the process of formation, as cells live and die; in the same manner, the physical body must be changed and renovated to live eternally with God (1 Cor 15:48-51). The future resurrection of the human body is guaranteed by the indwelling Holy Spirit, who “gives life” even in the present (Rom 8:10-11).


        Thus, at the bodily resurrection, a new and different body is given to believers so that their new personhood is without sin but alive in Christ and with Christ (Rom 6:6-11). There is continuity, but there is also change; at the eventual return of Christ, “we will all be changed” (1 Cor 15:51 NIV). New bodies are not a reward for good behavior; they are a gift of God’s *grace and love so that believers can be with him for eternity. In addition, Paul uses the metaphor of sleep to picture an interim time between physical death and human resurrection (1 Cor 15:18, 20; see Mt 9:24; Lk 8:52; Jn 11:11-14). Paul encourages his readers by using the image of “those who sleep in death,” so the grief, *fear, and finality of death are removed by the assurance of the resurrection of believers, who are “in him” and “will be with the *Lord forever” (1 Thess 4:13-14, 17 NIV).


        In the meantime, the human spirit is “being transformed into his image with ever-increasing glory, which comes from the Lord, who is the Spirit” (2 Cor 3:18 NIV). The transformation of the human spirit, then, begins on earth, when the Holy Spirit fills the believer (Rom 8:1-2, 6-11). God will complete this spiritual transformation in the end times: “Now the one who has fashioned us for this very purpose is God, who has given us the Spirit as a deposit, guaranteeing what is to come” (2 Cor 5:5 NIV). Redemption is the fulfillment of God’s purposes for all of creation in Christ, through whom all things were made (Col 1:16), and the whole world is changed into a totally new creation (Rom 8:19-23). That is, the resurrection of human beings is not a rescue from the fallen world but a transformation with it. Everything in the corrupt cosmos must be restored and renewed by God to be in his presence. The transformation of the entire human being, body and soul/spirit, will accompany the transformation of the entire world (Green, “Resurrection”).


        Paul writes, “Death has been swallowed up in victory” (1 Cor 15:54 NIV). We know this victory is sure because of the death and resurrection of Jesus (Rom 6:5). Jesus was the firstfruits of all believers, who die and will be resurrected (1 Cor 15:20, 23). After his resurrection, his disciples saw him, finally recognized him, ate with him, and touched him. His body was the same but not the same. Paul tells the Corinthians that if they do not believe in the resurrection and transformation of the human being, they are denying the resurrection of Jesus Christ (1 Cor 15:12-17).


      


      

        7. Conclusion.


        Paul’s anthropology is a theological anthropology. The human creature is a unique, individual entity, created and sustained by God. In the current state of humanity, it is difficult to even imagine human creatures existing eternally, but such is the plan of God, confirmed by Paul in his letters. Paul recognized the nature of human beings in the present world. In this life, the human creature is bound by the constraints of the physical, material, and corrupt cosmos. Yet at the return of Christ to earth, Christ-followers will receive new, transformed bodies for life with God. The Creator God, who made humans as body and soul/spirit, will redeem and restore his creation completely so that redeemed humanity can live and serve and enjoy being in the presence of a holy, righteous God forever.


        See also BODY; COSMOLOGY; CREATION AND NEW CREATION; DEATH; FLESH; IDENTITY; IMAGE OF GOD; PHILOSOPHY.
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      APOCALYPTIC PAUL


      The word apocalyptic derives from Greek apokalypsis, “unveiling.” In the field of biblical studies, it has a narrower focus on the visions recorded in revelatory literature, and in particular the book of Revelation, whose “title,” apokalypsis Iōannou, provided the label for the genre apocalypse. The recognition of this origin and focus has been useful but has not completely cleared the “cloudiness of current definitions” of the word (Koch). Certainly, defining apocalyptic is a challenge, and one on which much depends.


      One locus of confusion is the relationship between an “apocalyptic Paul” and the wider corpus of Jewish and Christian apocalyptic literature. It is sometimes suggested that the two fields of inquiry are using the word apocalyptic in entirely different ways. However, while it is not always immediately evident, the apocalyptic perspective on Paul has shared this commitment to examining the apostle’s thought in relation to the theology and/or worldview expressed in the Second Temple Jewish and Christian apocalypses. The majority of the scholars discussed below acknowledge this relationship, variously understood, in their discussions of Paul’s apocalyptic thought.


      That is not to say, of course, that the challenge of definition is illusory. Every significant apocalyptic topos is debated among Pauline scholars. Examinations of apocalyptic literature have highlighted *eschatology, *cosmology, soteriology, and epistemology as key themes. The first of these, eschatology, has been a particular focus in discussions of apocalyptic, while the last, epistemology, has received significantly less attention. Likewise, approaches to Paul as an apocalyptic theologian have largely focused on one or more of these four themes. The importance of Paul’s christological reworking of this theological framework must not, however, be underestimated, and it is here that crucial questions and differences often emerge in the debate over the apocalyptic Paul.
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        1. History.


        1.1. Albert Schweitzer. The recent history of apocalyptic in Pauline scholarship begins in a less than promising position. It was certainly a concern in the late nineteenth-century German Religionsgeschichtliche Schule (“history-of-religions school”), as demonstrated by the work of Johannes Weiss and Wilhelm Bousset, for whom the imminent eschatology expressed in the Jewish apocalypses was a profound influence on NT thought. However, it was generally considered a feature of late Judaism to be treated with suspicion, certainly in relation to the message of Jesus but also for Paul. Far from the center of Pauline theology, post-Enlightenment liberal theology saw apocalyptic as something from which the *apostle needed to be saved.


        It was thus against the grain of scholarship when Albert Schweitzer highlighted positively the importance of a Jewish apocalyptic worldview in NT thought. In his discussions of *Jesus and Paul, Schweitzer argued that early Christianity must be understood against this Jewish apocalyptic background. Though he rarely uses the term apocalyptic to describe his approach (preferring spätjüdischen Eschatologie, “late Jewish eschatology,” or Mystik, “mysticism”), he repeatedly anchors this idea in Jewish apocalyptic thought. In his discussions of Paul, particularly in The Mysticism of Paul the Apostle, Schweitzer consistently draws on the Jewish apocalypses and the apocalyptic worldview (Weltanschauung) as source and context.


        Schweitzer’s discussion of Pauline mysticism has three defining characteristics. First, there is the theme of “thoroughgoing eschatology,” the keystone of which is a commitment to the imminent end of the world and a dualistic contrast of two ages. Second, this eschatology is coupled with a belief in angelic or demonic powers, signaling the cosmic dimension of *salvation, understood not as individual transaction but as a “cosmologically conceived” view of redemption as “world-event.” Third, these two characteristics of Paul’s mysticism, eschatology and cosmology, are bound up in Schweitzer’s central theme: the doctrine of “being-in-Christ,” or Christ-mysticism. For Schweitzer’s Paul, the “prime enigma” of Pauline theology is that the believer, through union with *Christ, participates now in the age to come and the cosmic redemption it brings (Schweitzer, 3). The Christian life in the present age is characterized by a cosmic struggle with angelic powers until the (imminent) eschatological consummation. This is the “Christ-mysticism” that constitutes the architectonic framework of Schweitzer’s Pauline theology, the “main crater” within whose rim the doctrine of *righteousness by *faith is formed as a “subsidiary crater” (Nebenkrater; Schweitzer, 225).


        1.2. Rudolf Bultmann. Schweitzer may have placed apocalyptic back on the radar of NT scholarship, but it nevertheless remained “unfashionable” (Käsemann 1969, 108), and his ideas were somewhat sidelined from Pauline exegesis and major reference works produced in the period between the two world wars. However, a generation after Schweitzer, a debate began that turned the tide and brought apocalyptic to the center in Pauline theology, and it remains crucial to understanding the ongoing conversation about the apocalyptic Paul.


        Rudolf Bultmann, whose ideas on the question were already taking shape in the 1920s, agreed with Schweitzer that the apocalyptic mythological worldview was central to Paul’s thought. The question was what to do with it. For Bultmann, the answer lay in his (in)famous program of demythologization, the classic formulation of which came in his 1941 essay “Neues Testament und Mythologie: Das Problem der Entmythologisierung der neutestamentlichen Verkündigung” (ET: “The New Testament and Mythology: The Problem of Demythologizing the New Testament Proclamation”). Bultmann argues that the prescientific cosmology and eschatology of the Pauline apocalyptic “mythical world picture” (mythische Weltbild) are not credible for the contemporary world. Adopting such an understanding of the cosmos would be both impossible and pointless for the contemporary Christian—it must instead be reinterpreted. Bultmann saw potential for such reinterpretation in an anthropological (which for him meant existential) approach to the interpretation of myth. When stripped of its mythological garments, apocalyptic became a way of understanding present authentic human existence. Apocalyptic cosmology, eschatology, *anthropology, and soteriology are all passed through this interpretative process. Language of cosmic powers is interpreted as way of understanding people’s present captivity to their own fallenness, and future eschatology is transposed into a present eschatology located in the moment of individual responsibility and existential decision. Apocalyptic thus remained a central concern for Bultmann, but in what Koch calls a “completely negative respect” (Koch, 66).


        1.3. Ernst Käsemann. Bultmann’s strongest challenge came from one of his own students. In a bombastic series of essays, Ernst Käsemann agreed with his teacher about the centrality of apocalyptic for understanding Paul but insisted that Bultmann’s demythologizing program, fueled by an individualistic and existential anthropology (influenced by Martin Heidegger), anachronistically prevented the apostle from speaking on his own terms. Where Bultmann felt the demythologizing imperative, Käsemann affirmed the opposite, insisting on the positive significance of apocalyptic in Paul. This was a concern for Bultmann and his allies, many of whom continued to view “primitive” Jewish apocalyptic mythology with suspicion.


        Käsemann famously declared that “apocalyptic was the mother of all Christian theology” (Käsemann 1969, 102), though his explorations took particular shape in his disagreements with Bultmann’s work on Paul. The battle lines between them can be most clearly seen on the question of anthropology and cosmology. Where Bultmann had transposed cosmology into anthropology, Käsemann went the opposite direction, placing anthropology within an apocalyptic cosmological frame. In his 1957 essay “Neutestamentliche Fragen von Heute” (the title essay of the 1969 collection, ET: New Testament Questions of Today), Käsemann argues that Bultmann’s individualism had denied Paul’s apocalyptic vision of humanity its cosmic breadth. For Käsemann’s Paul, the world is not neutral ground but a battlefield in the war between cosmic powers. Humankind is therefore defined, as it were, from outside, caught up in the contested cosmos—not as individuals faced with the moment of decision but combatants. Anthropology, for Käsemann, is thus cosmology “in concreto” (Käsemann 1971, 27). The apocalyptic center of Paul’s thought is not the crisis of decision but the question “To whom does the sovereignty of the world belong?” (Käsemann 1969, 135). This, he argues, is what it means to understand Paul’s anthropology apocalyptically. Yet this was not simply a return to Schweitzer. In this cosmological-apocalyptic frame, Käsemann places a doctrinal emphasis not on mysticism but on the centrality in Pauline doctrine of the dikaiosynē theou (righteousness of *God), understood not as the salvation of the individual but as the militant saving power of God in recapturing the embattled cosmos for himself.


        Käsemann’s theological concern was not limited to a refutation of Bultmannian demythologization, however. He was also challenging Krister Stendahl (who was himself responding to Bultmann in other ways) and Oscar Cullmann with respect to their approach to the question of salvation history. Käsemann insisted that Paul remained an apocalyptic thinker who believed in future eschatology and who looked for an imminent parousia. Here it may be tempting to think that Käsemann’s apocalyptic Paul meant a straightforward rejection of salvation history, but this would be a misreading. Käsemann was clear in his affirmation of salvation history as an indisputable horizon for Pauline theology, but he nevertheless remained vigorously resistant to any construals of this as an “immanent evolutionary process” (Käsemann 1971, 63). Here Käsemann does not mask the importance of his own experience as one of the “burnt children” of Nazism, which was for him a “secularised and political form” of nineteenth-century liberal progressive-evolutionary theology (Käsemann 1971, 64). Salvation history’s importance as the horizon of Pauline thought is only defensible if such smooth continuities are rejected, and history is instead construed as an apocalyptic battlefield between the power of *death and life, *sin and salvation, and therefore as the locus of the promise and *triumph of God.


        1.4. J. Christiaan Beker. The apocalyptic motif of God’s cosmic triumph has left an indelible mark on apocalyptic treatments of Paul ever since, and an example of this is found in J. Christiaan Beker. In 1980, Beker published his most expansive treatment of Pauline theology, Paul the Apostle: The Triumph of God in Life and Thought. In its opening chapters, Beker outlines the architectonic theme of his Pauline theology: “contingency” and “coherence” in Paul’s letters. In seeking to describe the coherent center of Paul’s *gospel, he follows Käsemann in protesting against introspective distortions, offering as a correction an exposition of the Christ-event as “the reversal of the ages” and the righteousness of God as “God’s liberating act for his creation” (Beker 1980, 7).


        This center, Beker stresses, must not be understood as a dominant theme or symbol in Paul’s thought, suggesting that this was the methodological error at the heart of Käsemann’s fusion of righteousness by faith with apocalyptic. Rather, the center should be construed as a “symbolic structure,” the linguistic expression of Paul’s encounter with the risen Christ. The language Paul deploys to express his thought is that of Jewish apocalyptic, christologically intensified and modified. Thus understood, Christian apocalyptic constitutes the “heart of Paul’s gospel” (Beker 1980, 17). Beker sees here a way through the Bultmann-Käsemann impasse. Although Bultmann had recognized (rightly, in Beker’s view) the arbitrariness of the liberal distinction between “husk” and “core,” he still considered Paul’s apocalyptic thought as an existential projection of the human plight, and thus an obsolete myth to be reinterpreted, rather than the reality of God’s triumph and the heart of Paul’s gospel. He therefore still “surrenders the integrity of Paul’s thought, although in a more sophisticated way” (Beker 1980, 141). Käsemann, on the other hand, fused apocalyptic with the theme of the righteousness of God and identified this theme as the Pauline center. Both were mistaken, Beker thinks, in failing to identify that apocalyptic is not a theme but the texture of Paul’s gospel. Thus, a “consistent apocalyptic interpretation of Paul’s thought” (Beker 1980, 143) is, for Beker, the only way to reframe the quest for the Mitte (logical center) of Pauline doctrine and demonstrate coherence in his epistles.


        That is not to say, of course, that the matter of contingency had been forgotten. For Beker, the letters of Paul demonstrate considerable variety in the deployment of the apocalyptic texture of his thought according to the contextual situation. The “indicative” of God’s triumph in Christ is linked in various ways to the “imperative” of his epistolary arguments to diverse audiences. In 1 Corinthians, the apocalyptic texture is clearly imposed on the (Hellenistic) situation. In Galatians, it is suppressed in response to a different (Judaizing) challenge.


        In investigating the apocalyptic texture of Paul’s thought, Beker relies heavily on interpretations of the Jewish apocalypses by Philipp Vielhauer and Klaus Koch (whom he prefers). Apocalyptic, for Beker, “revolves around three basic ideas: (1) historical dualism; (2) universal cosmic expectation; and (3) the imminent end of the world” (Beker 1980, 136). Paul’s gospel modifies these essential apocalyptic ideas in the light of the Christ-event. For instance, the stark historical dualism of the “two ages” of the Jewish apocalyptic worldview is, for Beker, both tempered and intensified in Pauline apocalyptic. The “old age” is not straightforwardly an age of sin and death but contains the “hidden presence of God’s promises” (Beker 1980, 151). It is crucial, therefore, that an apocalyptic interpretation of Paul marries the liberative core of his gospel—the triumph of God—to a salvation-historical scheme, properly understood as God’s faithfulness to his promises and the climax of his plan of redemption. Nevertheless, Beker does not allow this tempering of historical dualism to lead to an evolutionary understanding of redemption history, since the Christ-event also represents the “incursion” of the age to come into the present, intensifying an eschatological crisis of conflict between the powers of death and life.


        1.5. J. Louis Martyn. Two years after publication, Beker’s Paul the Apostle was reviewed by a scholar sharing a debt to Käsemann, J. Louis Martyn. Martyn considers Beker’s work “the strongest and the most compelling” attempt at a comprehensive treatment of Paul’s thought and agrees that the best hope for coherence was to be found in a “consistent apocalyptic interpretation” (Martyn 1982, 194, 196). He takes issue, however, with what he sees as an unwelcome relegation of apocalyptic eschatological dualism in favor of historical linearity in Beker’s marriage of apocalyptic and salvation history. Martyn’s opinion is that this marriage was “rather more arranged by Beker than discovered in Paul” (Martyn 1982, 196).


        Martyn’s own apocalyptic approach to Paul developed over the next three decades but is best encapsulated in two influential volumes: the collection of essays published as Theological Issues in the Letters of Paul and his Anchor Bible commentary on Galatians. Beker would have considered this an unlikely hunting ground for an apocalyptic Paul, having judged Galatians an example of Pauline contingency that suppressed the apocalyptic theme of his gospel. Käsemann, likewise, makes almost no reference to the letter in his various essays on Pauline apocalyptic. Martyn, however, makes Galatians the keystone, a move made possible by his demonstration that Pauline apocalyptic, properly construed, is not suppressed there. For Martyn, Beker and Käsemann’s reliance on a view of apocalyptic focused on imminent expectation and future triumph has the effect of blinkering their vision when it came to Galatians. Crucial to the shedding of these blinkers is allowing Galatians to inform a fresh reconsideration of the apocalyptic heart of Paul’s gospel. After all, as Martyn earlier said to Beker, in this letter Paul repeatedly states “with unmistakable emphasis that the truth of the gospel is a matter of apocalypse (Gal 1.12, 16; 2.2, 5, 14)” (Martyn 1982, 196; in the preface to the second edition of Paul the Apostle, Beker accepts Martyn’s critique regarding the value of Galatians).


        Pauline apocalyptic, for Martyn, should be oriented not around an imminent parousia but the theme of invasion, a theme that shapes Paul’s apocalyptic epistemology, eschatology, cosmology, and soteriology. The revelation of Jesus Christ constitutes, first, an “epistemological crisis” at the turn of the ages. This apocalyptic epistemology, Martyn argues, is inadequately captured by language of “unveiling mysteries” but should be seen in more radical irruptive terms, a “disjunctive apocalypse” constituted by the dawn of the new *creation. For Martyn, the apocalypse of Jesus Christ results in “a radically new perception of time” best understood in a punctiliar, rather than linear, mode (Martyn, Galatians, 104). The eschatological question “What time is it?” receives its answer as Christ comes “onto the scene” of history at a time selected by God: it is therefore the end of the “present evil age” (Gal 1:4) and “the dawn of the new creation” (Martyn, Theological Issues, 122).


        In this way, Martyn rejects linear redemptive-historical schemes in favor of a polemically punctiliar and singular invasion, and argues that this polemic is crucial to Paul’s logic in Galatians. With this apocalyptic temporal-spatial invasion of enemy-held territory, and the warfare it begins, comes a new cosmos, one in which the antinomies that characterized the present evil age (Jew/Greek; *slave/free; male/female) are dissolved and in which new antinomies (*flesh/Spirit; faith in Christ/*law) emerge. The *cross of Christ is an invasion that launches a war against the enslaving powers of the present evil age, resulting in an apocalyptic anthropology and soteriology oriented “not towards personal guilt and forgiveness but toward corporate enslavement and liberation” (Martyn, Galatians, 101).


      


      

        2. Contemporary Scholarship.


        2.1. Martinus de Boer. Martyn’s influence on today’s discussion of the apocalyptic Paul is hard to overestimate. A number of former students and colleagues have taken up his framework and extended his lines of inquiry. Among them is Martyn’s former doctoral student Martinus de Boer, whose 1983 dissertation (published as The Defeat of Death) traces its genealogy from Schweitzer, Käsemann, Bultmann, and Beker to Martyn. De Boer then develops his own lines of Pauline inquiry with reference to the Jewish apocalypses since, for de Boer, the scholarly construct “apocalyptic eschatology” signaled the presence of “conceptual affinities” between Paul and Jewish apocalypticism.


        One feature of de Boer’s work, which Martyn hails as “extraordinarily perceptive” and “essential to the reading of Galatians” (Martyn, Galatians, 97n51), is his analysis of “two tracks of Jewish apocalyptic eschatology” (de Boer 1989, 180). In subsequent publications, including his own Galatians commentary, de Boer argues that Jewish apocalyptic literature has two forms of eschatology, dubbed “forensic apocalyptic eschatology” and “cosmological apocalyptic eschatology.” While both apocalyptic “tracks” espouse a revelatory epistemology and an eschatology of the two ages, there are considerable cosmological/soteriological differences between them. “Forensic apocalyptic eschatology” is characterized by a view of sin as human transgression against God’s law, resulting in death in the present age and a final *judgment in the age to come, with reward for the righteous and punishment for the wicked. In contrast, “cosmological apocalyptic eschatology” attributes sin and death to a primordial angelic rebellion, resulting in cosmic warfare between God and his enemies, and expecting an imminent divine invasion and final battle ending in God’s triumph and the deliverance of his world. The two ages are thereby primarily understood as two radically opposed “spheres of power.”


        While careful to insist that this two-track model is heuristic, de Boer considers it crucial for investigating Paul’s christologically determined apocalyptic eschatology. Observing significant similarity between the forensic/cosmological tracks of apocalyptic thought and the Bultmann/Käsemann debate, de Boer sides with the latter, arguing that Paul’s apocalyptic logic is of the cosmological type, christologically modified. The presence of forensic elements in Paul’s letters (say, in Rom 1–4) is explained as a rhetorical tactic against his opponents. Such motifs, de Boer argues, are decidedly overtaken or circumscribed by Paul’s cosmological apocalyptic eschatology. Pauline apocalyptic thus signals a profound disjunction between the ages, with no human possibility of moving from one to the other. Paul’s gospel, for de Boer, is that God has destroyed the power of sin and death in the cosmological-apocalyptic triumph of the cross of Christ, rectifying the cosmos and bringing it into the sphere of life.


        2.2. Beverly Gaventa. The martial-cosmological tenor of Paul’s apocalyptic theology is also emphasized in the work of Beverly Gaventa, whose apocalyptic reading of Paul has three emphases that display the influence of Martyn, Beker, and Käsemann. First, Gaventa highlights Paul’s cosmic soteriology, a commitment to the divine salvific invasion of the contested territory that is the present world in the death and *resurrection of Jesus Christ. Second, this is an invasion with epistemological consequences, retrospectively revealing the extent of the world’s captivity to the powers of Sin and Death, which seek to enslave and separate it from its rightful sovereign. Third, over against merely forensic accounts of salvation (whether individual or corporate), salvation is conceived in fundamentally liberative terms as God having delivered the world from these enslaving powers. The community of Christ is those who have been rescued by God’s invasion of the present evil age and who therefore join with creation in groaning for the birth of the age to come.


        One of Gaventa’s signature contributions to the discussion is her examination of the maternal metaphors in Paul, collected in her book Our Mother Saint Paul. At first glance this might appear an unlikely locus for an exposition of such a dramatic, irruptive, and martial vision of Paul’s gospel. But, far from being an exposition of cozy motherly imagery, Gaventa’s work with this theme in Paul provides the context for her exposition of his apocalyptic theology. Apocalyptic eschatological expectation is frequently connected to the anguish of childbirth, not only in the imagery used by Paul (and other apocalyptic writings) but also, Gaventa argues, in the apocalyptic logic of his thought. The labor pains of Paul’s own eschatological expectation (Gal 4:19) are connected to those of the whole world (Rom 8:22) in the framework of apocalyptic theology, as both Paul and creation eagerly await the apocalypse of Jesus Christ.


        2.3. Alexandra Brown. The weight of discussion in the apocalyptic Paul conversation is placed (as so often in Pauline studies) on Galatians and Romans and on questions of eschatology, cosmology, and soteriology. In her 1995 book The Cross and Human Transformation, however, Alexandra Brown gives sustained attention to 1 Corinthians and to Paul’s apocalyptic epistemology and anthropology.


        Following Martyn’s exposition of Pauline “epistemology at the turn of the ages,” Brown develops the claim that Paul’s apocalyptic battleground is the “realm of human perception” (Brown, xvii). The revelatory word of the cross has invaded the epistemological landscape, transforming the Corinthian perception of the world and thus their way of being in it. The proclamation of the gospel is thus an “apocalyptic speech act” that not only communicates but transforms its hearers’ minds and worlds (Brown, 20).


        Here Brown notes Paul’s connection to the theological perspective of the Jewish apocalypses, while also drawing attention to his radical christological extension and transformation of it. However, in assessing the epistemological question of revelation and *wisdom, central to 1 Corinthians, Brown is careful not to rely on a sharp dichotomous distinction between those two streams of Jewish theology. In addition to the apocalyptic literature, she argues, Paul is also indebted to the Hellenistic Jewish wisdom tradition. The joining of these two streams, and the transformation of both in the light of the decisive apocalyptic event of the cross, is what generates Paul’s epistemology. As with Martyn’s antinomies, this is precisely not to say that all dualities are dissolved. For Brown, there are two profoundly antithetical ways of knowing: the human wisdom of the present age versus the revealed wisdom and power of God. In the light of the revelation of Jesus Christ, wisdom must therefore now be qualified as “apocalyptic wisdom.” The apocalypse of the cross effects a new way of knowing and being.


        2.4. Douglas Campbell. Douglas Campbell has been tentative in adopting the word apocalyptic, but his theological concerns nevertheless express similar commitments to the genealogy described above. In his 2005 book The Quest for Paul’s Gospel, he eschews the label “apocalyptic” for his vision of Pauline theology, suggesting instead the acronym PPME (pneumatologically participatory martyrological eschatology). However, his subsequent treatment of the doctrine of justification in Paul (The Deliverance of God) embraces the term. Campbell’s approach affirms the implicit link to the Jewish apocalypses, though he ultimately questions the value of this background for Pauline theology, judging it a species of arguing from the general to the particular and less than helpful in settling important Pauline debates. The value of the label is primarily to be found, for Campbell, in identifying his theological alignment with Martyn.


        Among Martyn’s conclusions regarding apocalyptic in Paul, Campbell places greatest emphasis on Paul’s christologically reworked and “emphatically retrospective” apocalyptic epistemology (Campbell 2009, 110). For Campbell, this epistemology, which owes a great deal to the (early) work of Karl Barth, is “the sine qua non of valid Pauline interpretation” (Campbell 2016). This methodological starting point is starkly contrasted with what he considers its opposite, the “deadly methodological heresy” of foundationalism (Campbell 2016, 78).


        Along with this retrospective epistemology, Campbell’s Paul bears witness to the new reality thus disclosed: a fundamentally unconditional and noncontractual paradigm of soteriology, which generates Campbell’s apocalyptic rereading of *justification. An apocalyptic soteriology construed in invasive, liberative, and unconditional terms is fundamentally incompatible, in Campbell’s view, with traditional views of salvation bound up with an irretrievably forensic, individualistic, and contractual paradigm. The latter he dubs “justification theory” and subjects it to a full-scale critique. The presence of forensic motifs in Romans 1–4 is explained as speech-in-character, or ironic speech, rather than Paul’s own views. To understand Paul in “a consistently apocalyptic fashion” means, for Campbell, to endorse the liberative and retrospective model over against the forensic, foundationalist approach of justification theory (Campbell 2009, 192).


        2.5. Susan Eastman. A final scholar who owes a great deal to Martyn is Susan Eastman, who has recently placed the old (and somewhat neglected) question of Pauline anthropology in an apocalyptic light. Like Bultmann, Eastman insists that Pauline anthropological language must be comprehensible in today’s terms, and so she addresses the question in dialogue with contemporary scientific understandings of personhood. Unlike Bultmann, however, Eastman does not view apocalyptic as a myth to be translated into existentialist and individualist terms. Rather, her forays into philosophical anthropology and contemporary neuroscience lead her in the opposite direction, to an understanding of the self that is irreducibly relational. Eastman does not anachronistically impose this modern framework onto Paul, nor does she demythologize Paul into contemporary psychology, but rather explores how Paul’s apocalyptic anthropology can be brought into fruitful conversation with such insights.


        The results of Eastman’s interdisciplinary investigation resonate strongly with Käsemann’s apocalyptic and cosmological reframing of Pauline anthropology. Human persons, in Eastman’s view, are not autonomous individuals but are “relationally constituted agents who are both embodied and embedded in their world” (Eastman 2017, 2). The person, for Paul, is thus conceived in relation to a relational matrix of “cosmic and corporate powers,” which is to say within an apocalyptic cosmology (Eastman 2017, 20). Under the enslaving power of sin and death, human agency is diminished. When brought into the liberating dominion of the power of *grace, however, human beings find a new divinely gifted agency. The liberative action of God in Christ thus reconstitutes the person, hitherto constituted by the cosmic powers of sin and the flesh. This newly constituted personhood is anchored in the new creation, not the present world, and as such there exists an eschatological tension in Paul’s experience of selfhood. This apocalyptic reframing of anthropology, Eastman argues, is what one finds expressed in the Pauline “I” of Romans 7; Philippians 2; and Galatians 2.


      


      

        3. Criticisms and Prospects.


        One of the more common challenges to the apocalyptic Paul movement is that its version of apocalyptic bears little resemblance to what scholars of Jewish and Christian apocalyptic literature describe, and that their consideration of apocalyptic themes in Paul offers little to no engagement with those texts, thus cutting its historical roots. The above summary has shown, however, that, consideration of contemporary apocalyptic literature has, to varying degrees, usually been in view when it comes to describing Paul’s apocalyptic thought. Of course, since there is considerable theological diversity among that corpus, there remains the question of discerning which apocalyptic themes are affirmed by Paul and which are not. Moreover, in examining Paul’s deployment of these themes, a more fundamental and enduring challenge lies in evaluating how they are transformed in the light of the revelation of Jesus Christ. Here some of the more insightful and constructive criticisms are located.


        3.1. Apocalyptic Eschatology: Continuity and Discontinuity. Given the importance of Käsemann’s fight against an evolutionary Heilsgeschichte (salvation history), it is hardly surprising that the question of apocalyptic and salvation history remains the most contested issue in the debate. It is certainly the focus of the trenchant critiques of Martyn and his followers offered by one of the movement’s most vocal critics, N. T. Wright. For Wright, salvation history is integral to Paul’s own thought in Galatians and not, as Martyn argued, a category used by his *opponents. In Wright’s view, the rejection of salvation history found in Martyn’s “invasion” language, and in the subsequent development of this theme in contemporary scholarship, represents a form of *supersessionism.


        Part of the problem is that the issue is often presented in dichotomous terms, offering a stark choice between an irruptive (apocalyptic) discontinuity versus a progressive (salvation-historical) continuity. But it need not be so. Martyn’s apocalyptic Paul certainly contrasts the punctiliar and the linear, but in addressing the problem of continuity and discontinuity he argues that Paul’s apocalyptic thought contains a distinction between “theological continuity” and “anthropological discontinuity” (Martyn 1991, 176). While finding this helpful, Susan Eastman critiques Martyn for being insufficiently nuanced and for failing to account for the gospel’s intersection with human history. In Eastman’s view, the divine creation of human history and the concomitant intersection of divine and human action problematize Martyn’s sharp distinction.


        One Pauline scholar who has offered a solution to this problem is John Barclay, who argues that Galatians “combines apocalyptic motifs with a salvation historical outlook” (Barclay 2005, 104). Barclay suggests divine promise as a helpful category for combining apocalyptic and salvation history. The “radical caesura” of the Christ event is related to the continuous narrative trajectory of the divine plan articulated in the promise of God, first given to *Abraham. For Barclay, any continuity in Paul’s theology lies in the history of God’s promise and not at the level of human history, in which the Christ-event remains radically discontinuous. While this approach to the problem is similar to Martyn’s, Barclay views the latter’s emphasis on the punctiliar nature of the Christ-event as true only in respect to its relationship to human history, not to the continuity of the divine promise. On the other hand, Barclay challenges construals of salvation history that straightforwardly locate continuity on the human level.


        In a similar vein, Grant Macaskill has argued that the doctrine of providence provides a framework for Paul’s apocalyptic thought within which both apocalyptic discontinuity and salvation-historical continuity might coherently be located. Macaskill’s framing of the debate in this theological account of history resists both the overly punctiliar tendencies of one side and the potentially naturalistic view of history characteristic of the other.


        3.2. Apocalyptic Epistemology: Revelation and Wisdom. Closely connected to this eschatological dichotomy is an epistemological one, present in different ways in the work of Martyn and Campbell. Martyn’s apocalyptic epistemological contrast is between wisdom and revelation, whereas for Campbell it is between prospective and retrospective. These antitheses, too, have not gone unchallenged.


        In respect to the first, there have been some insightful developments. Macaskill, along with many who have studied the epistemology of the Jewish apocalyptic literature, argues that wisdom and apocalyptic are not incompatible epistemological streams but are in fact often found together in that corpus. This is also noted by Brown, who acknowledges that wisdom and apocalyptic are sometimes found together in the Jewish apocalypses. Moreover, she argues that these two epistemological streams are joined in the epistemology of 1 Corinthians. Crucially, for Brown, this is not to say that human wisdom remains unaffected by divine apocalypse, and as such she examines Paul’s christological reworking of wisdom. The apocalyptic event of the life, death, and resurrection of Jesus Christ, she argues, effects perceptual transformation such that human wisdom, while still epistemologically valid, nevertheless cannot remain unchanged. Therefore, the category of “apocalyptic wisdom” (Brown) or “revealed wisdom” (Macaskill) offers potential for integrating the two modes of knowing.


        In respect to the second dichotomy, the centrality of retrospective epistemology in Pauline apocalyptic seems to have met with growing agreement, though the old challenge of the ordering of the Pauline plight and solution is unlikely to disappear any time soon (namely, which comes first in the logic of Paul’s thought: Does he move from the “plight” of sin to the “solution” of the Christ-event, or vice-versa?). Richard Hays, while joining other Pauline scholars in critiquing the “apocalyptic Paul” movement for espousing a false dichotomy between apocalyptic and salvation history, insists that a retrospective epistemology provides the key to solving this problem. Hays argues that Paul deploys an apocalyptic epistemology that works retrospectively, thereby rereading and not repudiating the story of *Israel. Continuity is found as one “reads backwards.”


        The work of Wright regularly serves as the foil (explicitly or otherwise) to this retrospective epistemology. Though both Wright and Hays are famously committed to this narrative hermeneutic in their approaches to Paul, their epistemological starting points are significantly different. Wright’s first major book on Paul is titled The Climax of the Covenant, indicating the importance that his Pauline theology has placed on the prospective narrative trajectory of God’s *covenant with Israel, reaching its climax in Christ. In the light of that climax, Paul “reworks” or “reimagines” the foundational categories of Jewish thought, but the forward-moving *narrative remains paramount. Yet this is not, Wright insists, an endorsement of the epistemological foundationalism Campbell decries. Wright agrees with Martyn that the apocalypse of Jesus Christ reveals the nature of the problem to which the gospel is the solution, though he argues that this should not be understood in a manner radically discontinuous with Second Temple Jewish descriptions of the problem prior to Christ. Paul’s plight is not simply retained from his prior convictions, but neither is it created ex nihilo in response to an unanticipated solution: it is, in Wright’s words, a “plight revised” (Wright 2013, 752-64).


        Without rejecting his commitment to the covenantal narrative trajectory of Paul’s theology, Wright’s more recent discussions of Pauline epistemology adopt a decidedly retrospective approach. In Wright’s Gifford Lectures (published with the Bultmannian title History and Eschatology: Jesus and the Promise of Natural Theology), he argues that Christian theology has a renewed mode of knowing that is consequent to the resurrection. The resurrection is the epistemological starting point, bringing its own ontology and epistemology. For Wright, this new ontology, this new world, happens within the old, thus making sense of and retrospectively validating it; as such (and only as such) we may speak of “natural theology.” The same is true, Wright argues, of salvation history, a narrative of promise that is validated and radically modified by the resurrection. This, it should be clear, is an account of history that is emphatically retrospective; in Wright’s words, it “start[s] with Easter and looks back” (Wright 2019, 191). There is no doubt still debate to be had, particularly in respect of how revelation transforms wisdom, but the conversation over Paul’s apocalyptic epistemology seems to have more common ground than is sometimes thought.


        3.3. Apocalyptic Soteriology: Captivity and Complicity. One can trace a third and final dichotomy in recent work on Paul’s apocalyptic soteriology, though its origins (as with so much) can be tracked back to Bultmann. In his 1941 essay “New Testament and Mythology,” Bultmann describes a contradiction in the NT between cosmic and existential definitions of sin and human agency, resolvable only by dissolving the former into the latter. Käsemann, of course, rejected Bultmann’s demythologization and pressed in the other direction. More recently, this debate surfaced in de Boer’s heuristic two-tracks analysis, contrasting cosmological and forensic themes in apocalyptic eschatology, subsequently developed into strict antithesis in some approaches to Pauline soteriology. One example of this is Campbell, who dramatically contrasts the forensic soteriology of justification theory with his reading of Paul’s cosmological-apocalyptic gospel. But again, it need not be the case that the two soteriological paradigms are so dichotomous, and this was not, after all, de Boer’s intended conclusion. Examination of the apocalyptic texts has shown that the two soteriological paradigms regularly overlap and intersect. Can the same can be said of Paul? For most scholars (Campbell being a notable exception), the answer is yes.


        But how might cosmological and forensic apocalyptic soteriologies be coherently integrated? In later assessments of the issue, Martyn articulates a more nuanced view than the stark dualism implied by his earlier account, arguing for the interrelationship of guilt and deliverance. While still seeing slavery/deliverance as “primary” and guilt/*forgiveness as “secondary,” he sees these two soteriological patterns not as a strict dichotomy but bound up together in tension. Interpretative help, he suggests, can be found in the category of complicity (to summarize the argument of Martyn’s afterword in Gaventa 2013). This is a potentially helpful category, allowing the affirmation of both the reality of human responsibility and the enslaving cosmic power of Sin. A significant contribution along these lines is Susan Eastman’s work on anthropology and human agency, discussed above. Taking her cue from Käsemann, Eastman offers an analysis of Paul’s view of the person, particularly as developed in the overlapping narratives of Romans 1–8, as both culpable sinner and slave to the cosmic power of Sin. Her participatory account of Paul’s anthropology thus contributes to an analysis of his apocalyptic soteriology that integrates both forensic forgiveness and cosmological deliverance.


        Systematic theologian Philip Ziegler has recently developed this line of inquiry. For Ziegler the notion of complicity is instructive for Pauline soteriology in an “apocalyptic key.” He argues that Martyn’s emphasis on a cosmological apocalyptic soteriology captures well the approach of the early Barth. However, Barth’s more mature work integrates this with a more clearly forensic account of salvation, and thus Martyn’s account, Ziegler argues, is weakened by its overemphasis on the earlier, more sharply dichotomous explication of Pauline soteriology. Ziegler’s own proposal, developed in dialogue with Käsemann, is that Paul’s apocalyptic theology integrates human captivity to and complicity with sin, to which the gospel offers both liberation and forgiveness as “two aspects of the one rectifying moment of God’s sovereign grace” (Ziegler, 61).


        Finally, a third recent investigation of Pauline hamartiology that offers a framework for the integration of the two soteriological categories is that of Matthew Croasmun. In his recent monograph The Emergence of Sin, Croasmun presses beyond “Bultmannian reduction” and “Käsemannian dualism” not through resolving in favor of one or the other, nor through offering a middle way, but through an account of Paul’s apparent “personification” of s/Sin in Romans that integrates both the cosmological and forensic themes of his apocalyptic soteriology, “because both extremes recognize important features of the Pauline text” (Croasmun, 13). Sin, for Croasmun, is at once a matter of human individual culpability, a feature of human social structures, and a cosmic tyrant. What prevents this threefold assertion from being merely an exercise in affirming paradox is Croasmun’s use of “emergence theory,” an interdisciplinary discourse that allows various ontologies to be deployed at different levels of analysis simultaneously. Applied to Paul’s doctrine of sin, this approach speaks of s/Sin as at once a cosmic and forensic phenomenon, thereby offering a resolution to the Bultmann-Käsemann debate without taking either side.


        See also APOCALYPTICISM; COSMOLOGY; CREATION AND NEW CREATION; ESCHATOLOGY; GOSPEL; PAUL AND JUDAISM; SALVATION; SIN, GUILT.
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      APOCALYPTICISM


      Apocalypticism is a religious worldview that emerged in ancient Judaism and significantly affected early Christianity, Paul’s theology included. Commonly understood to comprise motifs germane to the literary genre “apocalypse,” apocalypticism is an ideology consisting of three core beliefs: “the world is mysterious and revelation must be transmitted from a supernatural source, through the mediation of angels; there is a hidden world of angels and demons that is directly relevant to human destiny; and this destiny is finally determined by a definitive eschatological judgment” (Collins 2016, 9). In other words, apocalypticism centers on what has been called apocalyptic epistemology, apocalyptic *cosmology, and apocalyptic *eschatology. While some dispute whether apocalypticism was a distinct theological movement, and whether Paul’s adoption of these theological emphases makes him anything other than generically Jewish, the apocalyptic configuration of Paul’s theology has been copiously examined in modern scholarship. The results of such inquiry, however, have reached conclusions that emphasize different, even competing, dimensions of the apostle’s thought.
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        1. Jewish Apocalypticism.


        The term apocalypticism and its cognates originate from the Greek word apokalypsis (“revelation”), which is the description given by John of Patmos to his own literary-visionary work (Rev 1:1). Borrowing from John, biblical scholars have long applied transliterations of apokalypsis to designate the worldview, literary genre, and theological perspective represented by Revelation and shared by other early Jewish and Christian texts, particularly the book of Daniel. Employing terms that indicate approximation to a single literary-theological work, however, hardly provides clarity. Thus, scholars have used the terms apocalypticism, apocalypse, and apocalyptic inconsistently, such that the precise content and boundaries of these concepts have remained contested for nearly as long as their existence has been recognized. The following survey will illustrate some of these debates and highlight significant developments in scholarship on Jewish apocalypticism.


        1.1. Surveying Scholarship on Jewish Apocalypticism. The modern study of apocalyptic literature has its beginnings with Friedrich Lücke, who sought to illuminate the book of Revelation by examining the “still extant apocryphal apocalypses”—namely, 1 Enoch, 4 Ezra, the Sibylline Oracles, the Testament of the Twelve Patriarchs, the Ascension of Isaiah, and the Shepherd of Hermas (Lücke, 52). Related texts have since been rediscovered and classified alongside the collection recognized by Lücke—including 2 Enoch, 2 and 3 Baruch, Jubilees, the Apocalypse of Abraham, the Testament of Abraham, and various works from the Dead Sea Scrolls.


        As the collection of Jewish apocalypses (ca. 200 BC–AD 200) expanded and became available, particularly through the English-language editions of R. H. Charles, opinions about the defining features of apocalypticism and apocalypses also evolved. Thus, by the middle of the twentieth century H. H. Rowley explained that apocalypses divide history into a predetermined number of ages, with a particular emphasis on “the great final act of history,” when *God will overturn a time of domination by evil spiritual forces and of unprecedented *suffering for the righteous, urgently and definitively ushering in God’s promised *kingdom (Rowley, 154). Alternatively, D. S. Russell simply highlighted four characteristics that distinguish apocalyptic writings from *prophecy, namely, that they are “esoteric in character, literary in form, symbolic in language, and pseudonymous in authorship” (Russell, 106).


        As these and other perspectives accumulated, an important and impassioned plea for clarity came in 1970 from Klaus Koch, who lamented that while scholarship was experiencing an “apocalyptic renaissance” (Koch 1972, 13), biblical scholars and theologians (particularly in his native Germany) were nonetheless “baffled before apocalyptic” (a more literal translation of the title of Koch’s book). This confusion, Koch insisted, applied not only to definitions but to apocalypticism’s origins, its relation to Jesus, and its reuniting not only the two Testaments but historical-critical and theological studies. Concerning semantics, Koch defined an apocalypse as a “literary type” with six formal literary features: discourse cycles, spiritual turmoils, parenetic discourses, pseudonymity, mythical images rich in symbolism, and composite character. This Koch differentiated from apocalyptic, which he claimed was an “historical movement” characterized by eight ideas largely associated with eschatology, including eschatological urgency and cosmic catastrophe, the impact of angelic and demonic beings, and the agency of God’s throne.


        Koch also provided a significant early critique of his teacher Gerhard von Rad on the origins of apocalypticism. Discussion about Jewish apocalyptic writings and their attendant ideologies has often centered on their historic and genealogical development, including their relationship to Hebrew prophetic and wisdom traditions, to ancient Near Eastern and Hellenistic mythologies, and their Sitz im Leben. Although scholars have recognized the influence of a variety of contexts on apocalyptic thought, theories about Jewish apocalypticism being the child of Hebrew prophecy have been advanced since the beginning of the project. For von Rad, however, a derivative relationship “is completely out of the question,” because their respective views of history conflict—the prophets respect salvation history, the apocalypses disregard it (von Rad, 2:303). In place of prophecy, von Rad maintained that apocalypticism originated from the wisdom tradition, though this theory forced him to downplay the prominence of eschatology in apocalyptic literature: “if we pay attention only to apocalyptic predictions about the eschaton we narrow the whole field of reference for these writings” (von Rad, 2:307). Koch objected: “Eschatology is not simply added on [to apocalyptic], as one additional theme among many others . . . ; it is the absolutely dominating centre, round which all other material . . . is grouped” (Koch 1972, 46).


        An even firmer defense of prophecy’s influence on apocalypticism arrived shortly thereafter by Paul Hanson. Deepening an interpretive trajectory that long preceded even Rowley, Russell, and Koch, Hanson demonstrated that several significant apocalyptic features—for example, future divine intervention, hope for new *creation, and deployment of mythological language—derive early from the Hebrew prophetic tradition (e.g., Is 24–27; 55–66; Zech 9–14). According to Hanson, “the rise of apocalyptic eschatology is neither sudden nor anomalous, but follows the pattern of an unbroken development from pre-exilic and exilic prophecy” (Hanson 1975, 7-8).


        A second of Hanson’s enduring contributions concerns definitions. In a pair of influential dictionary entries, Hanson distinguished between apocalypticism, apocalypse, and apocalyptic eschatology in a way that stabilized scholarly discourse for the subsequent generation. Hanson describes an apocalypse as “(1) a revelation . . . given by God, (2) through a mediator . . . , (3) to a seer concerning (4) future events” (Hanson, “Apocalypse, Genre,” 27 [emphasis original]). He then defined apocalyptic eschatology as “a religious perspective, a way of viewing divine plans in relation to mundane realities” (Hanson, Apocalypticism,” 29). Finally, apocalypticism is “the symbolic universe in which an apocalyptic movement codifies its identity and interpretation of reality” (Hanson, Apocalypticism,” 30).


        Additional semantic clarity arrived in 1979 when a Society of Biblical Literature group tasked with defining apocalypse published their initial results. The team, led by John Collins, famously issued the following: “Apocalypse is a genre of revelatory literature with a narrative framework, in which a revelation is mediated by an otherworldly being to a human recipient, disclosing a transcendent reality which is both temporal, insofar as it envisages eschatological salvation, and spatial insofar as it involves another, supernatural world” (Collins 1979, 9). Five years later, Collins published the first edition of The Apocalyptic Imagination, a classic introduction to the relevant ancient texts, now in its third edition (Collins 2016). According to Collins, among the Jewish apocalypses there exist two main subtypes: historical apocalypses, which review sacred history (e.g., Daniel, 4 Ezra, Animal Apocalypse, Apocalypse of Weeks), and otherworldly journeys, which tour the cosmos (e.g., Book of the Watchers, the Similitudes, 2 Enoch, T. Levi 2–5). Regardless of a work’s subtype, what is important is that these accounts describe a “transcendent reality.” In other words, the seer is granted either a behind-the-scenes peek of this world or a glimpse into an altogether different realm. In either case, what is being reported is entirely invisible or at least not as things appear to the naked eye (see Rowland).


        Many advances have followed the seminal work of Hanson and Collins, not only in articles and monographs but in conference proceedings, encyclopedias, and commentaries (see Hellholm; DiTommaso; Collins, Encyclopedia of Apocalypticism; 2014). Nuanced discussions on semantics have continued to surface, as have original insights on the function of apocalyptic discourse. Missing, for instance, from the Society of Biblical Literature group’s definition is any suggestion about purpose or function. Thus, a later publication modified the group’s original description, adding that an apocalypse “was intended to interpret present, earthly circumstances in light of the supernatural world and of the future, and to influence both the understanding and the behavior of the audience by means of divine authority” (Yarbro Collins, 7).


        No consensus has yet to emerge on precisely how apocalyptic writings sought to aid their readers. Some have suggested they provide hope for the marginalized, others that they supply ideological ammunition for resistance to imperialism (Horsley; Portier-Young 2011). Indeed, forced assimilation profoundly affected Second Temple Jewish communities. Although some acquiesced, others opposed Greek and Roman tyranny. But anti-imperialism cannot, and need not, explain every apocalypse. Apocalyptic writings, Anathea Portier-Young concedes, could “embody discursive resistance as well as aim to motivate and sustain a program of resistance to domination and hegemony. But this was not a necessary function of the genre apocalypse. Resistance literature proves to be an apt category for some apocalyptic literature, but by no means all” (Porter-Young 2014, 146; cf. Collins 1979, 4).


        The modern apocalyptic project has only continued to gain traction as new scholarship has built on the foundational work that appeared in the final quarter of the twentieth century. Yet scholars are now in a moment when basic vocabulary has been established. Hanson’s conceptual distinctions continue to be widely respected—apocalypticism is a worldview, apocalypse a literary genre, and apocalyptic (eschatology) a religious perspective. Likewise, Collins’s definitions of apocalypse and apocalypticism have become standard: “Apocalypse is a genre of revelatory literature with a narrative framework, in which a revelation is mediated by an otherworldly being to a human recipient, disclosing a transcendent reality which is both temporal, insofar as it envisages eschatological salvation, and spatial insofar as it involves another, supernatural world” (Collins 1979, 9). Apocalypticism is the worldview projected in apocalypses, the “essential ingredients of [which] were a reliance on supernatural revelation, over and above received tradition and human reasoning; a sense that human affairs are determined to a great degree by supernatural agents; and the belief that human life is subject to divine judgment, culminating in reward or punishment after death” (Collins, “From Prophecy to Apocalypticism,” 157). With these distinctions and definitions in place, it is now appropriate to further unpack apocalypticism by probing deeper into its three essential ingredients: epistemology, cosmology, and eschatology.


        1.2. Jewish Apocalyptic Epistemology. It is appropriate to begin with the epistemological dimension of apocalyptic literature, for none of the apocalyptic realities to be discussed are knowable apart from divine revelation. Due to the transcendent nature of various cosmic secrets, God must dispatch angelic messengers and grant *visions and dreams (2 Bar. 36.1; 52.8–53.1) to human agents to mediate heavenly mysteries about the structures of the universe, the actors governing its movements, and the events that have and must take place within it. Otherworldly beings, such as Uriel in 4 Ezra and Ramiel in 2 Baruch, disclose and interpret discrete visions of forthcoming earthly events. Other mediators, such as the cast of seven angels in 1 Enoch 17–20, guide the seer through a tour of the cosmos and explain its significance for the eschatological future. In each case, divine mysteries are communicated to the human recipient, whose report does not simply review abstracted information but conveys a narrative in which he sees a vision and hears a message obtained through a multisensory revelatory experience.


        Despite their emphasis on revelation, apocalyptic writings do not flatly reject human reason or *wisdom. The presence of wisdom literature among, for example, the Dead Sea Scrolls demonstrates how a community can author original wisdom texts from an apocalyptic worldview (Goff 2007). Criticism of wisdom occasionally surfaces in apocalyptic literature (1 En. 42.1-3), though the compatibility of revelation with wisdom is apparent elsewhere in the apocalyptic corpus (1 En. 37–71, 2 Enoch, 4qInstruction), where the religious community lives in accordance with what Grant Macaskill calls “revealed wisdom” (see also Goff 2014). The same is true of the compatibility between revelation and reason. For example, the Book of the Watchers begins with an indictment of rebellious humanity in which all people are instructed to engage in natural theology so they might infer from the created order God’s work in fashioning and finetuning the cosmos as well as the natural world’s obedience to God’s sovereign programming (1 En. 2.1–5.3).


        1.3. Jewish Apocalyptic Cosmology. An apocalyptic worldview ordinarily divides the universe into two major parts—the heavens and the earth. Earth is the location of normal human activity, whereas the heavens are the unseen realm where God and angelic beings rule and reside. The heavens are often multitiered, having three, five, seven, or even ten distinct levels, each with its own occupants and operations (T. Levi 2–3; 2 En. 3–22). Among the cosmic agents who abide in the heavens are angelic armies, rebellious angels, and other magnificent creatures with anthropomorphic and zoomorphic features (2 En. 7:1-3; 12:1-2; 17:1; 18:1; 21:1).


        Despite the duality of the universe, neither the heavenly nor terrestrial realms are impenetrable. The entire premise of the apocalypse is that the boundaries separating the various cosmic arenas are porous, such that human and nonhuman beings alike can pass from one to the other. For example, some of the earliest apocalypses report the arrival of Watchers onto primordial earth, where they interbreed with women and introduce humanity to technological advances with harmful effects (1 En. 6–8; Jub. 4.15). In response, God commissions archangels to descend from heaven to bring judgment on these rebellious spirits and their mixed-race kin (1 En. 9–11; 15), causing their malevolent spirits to populate the earth and provoke evil for posterity (Stuckenbruck). Conversely, human seers are granted revelatory access to the heavens and the farthest reaches of the cosmos. Thus, in various apocalyptic accounts, the biblical patriarch Enoch is portrayed as the human counterpart to the Watchers who journeys through the heavens (1 En. 12–16, 17–36, 37–71, 72–82). Mirroring the divide between good and evil in the heavens, apocalyptic communities portray the human population likewise as divided into two groups, the righteous and the wicked. This anthropological dualism is most famously expressed in the Dead Sea Scrolls, where various texts divide humanity into the sons of *light and the sons of darkness, the former possessing the spirit of *truth and the latter possessing the spirit of darkness (1QS III, 13–IV, 26; cf. 1QM).


        1.4. Jewish Apocalyptic Eschatology. If cosmic dualism represents the vertical (spatial) axis, temporal dualism represents the linear (time) axis. Apocalypticism emphasizes the existence of two major temporal ages—the present and the future. As 4 Ezra announces, “the Most High has made not one world but two” (7.53), namely, “this world” and “the world to come” (4 Ezra 8.1; cf. 1 En. 71.15). Apocalyptic literature might also survey human history by dividing the past, present, and future into numerous (sometimes four, seven, or twelve) distinct historical phases in order to demonstrate God’s providence over all human affairs (1 En. 93.1-10; 91.11-17). Despite such periodization of *covenant history, the past and present are clearly distinguishable from the eschatological future. In the age to come, God will bring history to completion by defeating evil, issuing eternal *judgment on all creatures (retribution for the wicked and *resurrection for the righteous), and ushering in a state of *peace where the righteous will prosper eternally. According to 4 Ezra, “This present world is not the end; the full glory does not abide in it. . . . But the day of judgment will be the end of this age and the beginning of the immortal age to come, in which corruption has passaged away, sinful indulgence has come to an end, unbelief has been cut off, and righteousness has increased and truth has appeared” (7.112-114 NRSV).


        Eschatological scenarios, however, are presented variously by individual apocalypses, sometimes differently even in the same apocalypse. Some scenarios include a regal deliverer (Pss. Sol. 17–18), a messianic kingdom, resurrection, rewards, and retribution (Collins 2010; Elledge). In the Apocalypse of Weeks (in which all of human history is divided into ten periods), the seventh week (following Israel’s dispersion) will be marked by the proliferation of evil and the election of the righteous, who during the eighth week will defeat the wicked, rebuild the *Jerusalem *temple, and restore the kingdom of *Israel; this will be followed by universal *righteousness and *law observance in week nine, and then the final judgment of the Watchers and the installation of the new heavens in week ten, leading afterwards to innumerable weeks of righteous and sinless existence (1 En. 93.1-10; 91.11-17). Even the simplicity of Ezra’s presentation above is complicated earlier in its own narrative, where the end comprises an entire series of eschatological events—the end will commence with the arrival of the Messiah and his people for four hundred years, after which all humanity will die and remain dead for seven silent days; this will then be followed by the resurrection of the dead and the final judgment, the righteous being rewarded with rest and paradise, the unrighteous receiving torment and fire (4 Ezra 7.26-44).


        Appealing to the past is also a method for providing *hope in the present. Sometimes Israel’s history is retold with an emphasis on how God has already defeated evil in the past (e.g., the flood, the exodus) as a way of encouraging and even modeling the defeat of evil in the present and future (1 En. 10.16-22; 15.3–16.4; 91.5-10; 106.13–107.1; Jub. 5.1–10.11). According to Loren Stuckenbruck, “some writers of apocalyptic texts demonstrated a concern with divine activity as a constant,” and not only as an instrument of forthcoming eschatological deliverance (Stuckenbruck, 252).


      


      

        2. Paul and Apocalypticism.



        Just as disagreement has characterized the study of Jewish apocalypticism, so it is with Paul’s worldview. Few deny that Paul’s theology is in some sense apocalyptic, but no consensus has yet to emerge about what this means (see Blackwell, Goodrich, and Maston). What follows is a brief sketch of the development of apocalyptic in Pauline scholarship before showing how the apostle’s theology contains the three essential ingredients of apocalypticism outlined by Collins.


        2.1. Surveying Scholarship on the Apocalyptic Paul. Reading Paul’s letters alongside Jewish apocalyptic writings found its most enduring early endorsement from Albert Schweitzer, who lamented how “scholarship of the period after Baur . . . takes scarcely any notice of what remains of the Late-Jewish non-Hellenistic literature,” by which Schweitzer meant especially “the parallels in Enoch, the Apocalypse of Baruch, the Apocalypse of Ezra, and here and there in the Testaments of the Twelve Patriarchs” (Schweitzer 1951, 51). For Schweitzer, it is Paul’s notion of “being-in-Christ” and especially Paul’s eschatology—namely, “the Parousia, the resurrection, the judgment, and the Kingdom of the Last Times” (Schweitzer 1951, 52)—that resonate within “late Judaism” and thereby demonstrate the apostle’s apocalyptic framework. Indeed, “Since Paul lives in the conceptions of the dramatic world-view characteristic of the late Jewish Eschatology, he is by consequence bound to the logic of that view” (Schweitzer 1998, 11).


        Karl Barth was also an early proponent of the apocalyptic reading of Paul’s letters. While Barth showed little interest in contextualizing Paul within Judaism, he nevertheless saw in Paul’s writings the same dualisms observed in the Jewish apocalypses. According to Barth, God’s radical transcendence necessitated an equally radical revelatory act to redeem humanity:


        

          In [Jesus’] name two worlds meet and go apart, two planes intersect, the one known and the other unknown. The known plane is God’s creation, fallen out of its union with Him, and therefore the world of the “flesh” needing redemption. . . . This known plane is intersected by another plane that is unknown—the world of the Father, of the Primal Creation, and of the final Redemption. The relation between us and God, between this world and His world, presses for recognition, but the line of intersection is not self-evident. The point on the line of intersection at which the relation becomes observable and observed is Jesus. (Barth, 29)


        


        For Barth, the knowledge and realities of *salvation—which are unrealizable prior to the Christ-event—“breaks forth, like a flash of lightning” in Christ (Barth, 331), signifying the epistemological and cosmic separation between God and humanity.


        The next phase of apocalyptic Pauline interpretation was ushered in by Ernst Käsemann, whose contributions appeared mainly in critical response to his teacher, Rudolf Bultmann. The latter regarded apocalypticism as prescientific and thus of limited value to the modern church. Paul’s letters therefore require “demythologizing”—being stripped of their “ancient world-view which is obsolete” (Bultmann, 36). Bultmann’s project of demythologization effectively reduced Paul’s theology to the *justification of the individual, and thus *anthropology. Käsemann, conversely, famously declared that “apocalyptic was the mother of all Christian theology” (Käsemann, 102), and that humanity could not be separated from the larger fabric of the cosmos: “in Paul the depth of redemption as it affects the individual corresponds to its cosmic breadth” (Käsemann, 14). Paul’s apocalyptic *gospel centers on the lordship of *Christ and the righteousness of God, which Käsemann deemed basically synonymous, such that the proclamation of God’s righteousness laid claim on the human: “God’s power reaches out for the world, and the world’s salvation lies in its being recaptured for the sovereignty of God” (Käsemann, 182).


        In Anglophone scholarship, Käsemann’s reading was mediated through and modified by J. Christiaan Beker and J. Louis Martyn. With Käsemann, Beker believed that “Paul’s thought is anchored in the apocalyptic world view,” and “the coherent center of Paul’s gospel is constituted by the apocalyptic interpretation of the Christ-event,” by which he meant Jesus’ resurrection (Beker, 135). For Beker, apocalyptic had three main components: “(1) historical dualism; (2) universal cosmic expectation; and (3) the imminent end of the world” (Beker, 136). Martyn, on the other hand, famously shifted the focus of apocalyptic from the second advent of Christ to the first—particularly the *cross—as the apocalyptic linchpin of Paul’s theology, at which time God invaded the world to liberate it from evil powers. According to Martyn, “There, in the thoroughly real event of Christ’s crucifixion, God’s war of liberation was commenced and decisively settled, making the cross the foundation of Paul’s apocalyptic theology” (Martyn, Galatians, 101).


        The twentieth-century work on Paul by Schweitzer, Barth, Käsemann, Beker, and Martyn has proven influential on countless twenty-first-century interpreters, including Beverly Gaventa (2007), Douglas Campbell (2009), John Barclay, Susan Eastman, and Martinus de Boer. Yet this “apocalyptic Paul”—as he has come to be known (see Gaventa 2013)—also has had critics (see Matlock; Wright; Davies). These scholars often grant Paul’s proximity to apocalypticism yet protest the manner and inconsistency with which scholars apply the label to Paul, as well as the infrequency with which the Jewish apocalypses are brought into scholarly discussions. Some critics are content to refer to Paul as “apocalyptic,” though when doing so they typically emphasize different aspects of his theology (see Blackwell, Goodrich, and Maston). This raises some important questions: Is Paul really an apocalyptic theologian? If so, how? What follows seeks to show that Paul’s letters do exhibit the three essential ingredients of apocalypticism introduced by Collins, thus demonstrating that Paul does indeed deserve the adjective apocalyptic.


        2.2. Paul’s Apocalyptic Epistemology. Although Paul wrote no apocalypses, he purportedly received “visions and revelations of the Lord” (2 Cor 12:1 NRSV). These refer at least to the episode reported thereafter to the Corinthians. Paul, readers are told, was caught up to the “third heaven” (2 Cor 12:2), an experience so bewildering he can neither confirm that he was inside the *body nor repeat what he heard (2 Cor 12:3-4). Paul was also the recipient of a revelation of the risen Jesus that resulted in his *conversion and apostolic commission (Gal 1:12, 15-16). While he might have received other revelations during his *ministry (1 Cor 11:23), he certainly received and routinely relayed divine *mysteries (Rom 11:25; 16:25; 1 Cor 15:51; Eph 1:9; 3:3, 6; Col 1:26; 2:2; 4:3). Indeed, so central to Paul’s apostolic identity was proclamation of previously hidden *knowledge that he refers to himself as one of the “stewards of God’s mysteries” (1 Cor 4:1 NRSV).


        Beyond his ecstatic experiences, Paul’s writing attends closely to the topic of epistemology. For Paul, being *in Christ is not only a soteriological concept; it is also a reality that elicits what Martyn calls an “epistemological crisis” (Martyn, Theological Issues). In Christ, the Christian’s way of knowing is recalibrated to the value system of the cross (1 Cor 1–2). From this new vantage point, Christians perceive the world as those who now participate in the new creation (2 Cor 5:16-17). This reality is related to the cognitive transformation Paul refers to elsewhere as having the mind of Christ (1 Cor 2:16; Phil 2:5-8), renewing the mind (Rom 12:2), and setting one’s mind on things above (Col 3:1 [see A. R. Brown; Campbell 2016]). But just as the apocalypses rely on revelation without discarding reason and wisdom, so Paul affirms that reason and wisdom remain instrumental in Christian cognition (Rom 1:18-32; 1 Cor 1:17–2:16). As Ian Scott explains, “The message of the cross is thus not anti-rational. It is, rather, calculated to subvert the essentially idolatrous tendencies which pervert all fallen human thought, by forcing the believer to abandon his or her usual standards of evaluation” (Scott, 29).


        2.3. Paul’s Apocalyptic Cosmology. Similar to Jewish apocalyptic writings, Paul maintained the distinction between heaven and earth (1 Cor 15:40, 47; 2 Cor 5:1-2; Eph 1:10; 3:15; Phil 2:10; 3:19-20; Col 1:16, 20; 3:1-2). Apart from explicit heaven language, Paul refers to the heavenly realm as “above” (Col 3:1-2), as “the Jerusalem above” (Gal 4:26), and as the locus of the reign of God and of Christ at God’s right hand (Rom 8:34; Eph 1:20; Col 3:1). The schematics of heaven remain ambiguous. Paul only once explicitly mentions its multitiered structure, speaking of the “third heaven,” which he identifies with “paradise” (see 2 En. 8). This is probably the highest heavenly tier, where God himself resides (2 Cor 12:1-4). Elsewhere Paul refers to the plurality of “the heavens” (2 Cor 5:1; Eph 4:10) and its synonym “the heavenlies” (Eph 1:3, 20; 2:6; 3:10; 6:12 [Brannon]), yet without specifying their number or discrete functions.


        Nevertheless, the undifferentiated heavens are clearly the abode of good and evil beings alike. Heaven is the locus of angels (Gal 1:8; 2 Thess 1:7), of God (Rom 1:18), and of the exalted Christ (Phil 3:20; Eph 6:9; Col 4:1; 1 Thess 1:10; 4:16; 2 Thess 1:7 [Orr]). The “rulers and authorities” also reside in the heavenlies (Eph 6:12), though probably at a lower tier, outside the immediate presence of God and beneath Christ’s exalted station (Eph 1:21). These rulers are likely rebellious spirits since they are contrasted with angels (Rom 8:38); it is not clear they are the diminutive gods of the *Gentiles (Wasserman, 122-28). *Satan, the chief demonic being, whose influence warrants the moniker “the god of this age” (2 Cor 4:4 [D. R. Brown]), leads these powers as they misdirect the sons of disobedience (Eph 2:2; 6:12), whereas the children of light are directed by the *Holy Spirit (Eph 5:8, 18).


        In apocalyptic accounts of Paul’s theology, these personal powers are not alone in their opposition to God. The powers of *Sin, *Death, and the *Flesh should likewise be identified as antigod powers that hold the world captive following the transgression of *Adam (Rom 5:12), and not merely as rhetorically advantageous personifications (see Gupta and Goodrich). The power of Sin resides within the human body such that all people remain “under Sin” (Rom 3:9; 7:14; Gal 3:22) and are linked to the enslaved creation (Rom 8:18-25). Yet these impersonal powers, along with evil spiritual beings, have been preliminarily disarmed through the Christ-event (Col 2:15) and will be finally defeated at the return of the second Adam (1 Cor 15:24-27).


        2.4. Paul’s Apocalyptic Eschatology. Jewish apocalyptic literature stressed the distinction between the present age, in which existed significant opposition to God’s people and purposes, and the future age, characterized by God’s intervention into human history and the installation of his long-awaited covenant promises. Paul maintains this temporal duality by differentiating between “the present evil age” (Gal 1:4 NRSV; cf. Rom 12:2; 1 Cor 2:6-8; 2 Cor 4:4; Eph 2:2) and “the one to come” (Eph 1:21 NIV; cf. Eph 2:7), also referred to as the “new creation” (Gal 6:15; 2 Cor 5:17) and “God’s kingdom” (1 Cor 6:9-10; 15:24, 50; Gal 5:21; 2 Tim 4:1, 18). He also contrasts “present” things with things “to come” (Rom 8:38; 1 Cor 3:22) and the ages of Adam and of Christ (Rom 5:12-21; 1 Cor 15:21-22). The blessed future will be fully installed when Jesus descends suddenly from heaven and escorts in resurrected bodies those who belong to him (1 Thess 4:13-18; 1 Cor 15:22-23). This will be followed by “the end,” when Jesus will deliver the kingdom to the father after defeating all evil powers, including “the *man of lawlessness” and Death (2 Thess 2:3-12; 1 Cor 15:24-28). Included in this scenario is Jesus’ judgment of humanity, which will include redemption and rewards for his righteous people (Rom 2:7, 10; 1 Thess 1:10; 5:9) and retribution for the unrighteous (Rom 2:8-9 [see C. R. Campbell]). Paul can refer to this series of eschatological events as “the day” (Rom 2:6; 13:12; 1 Cor 3:13; 2 Tim 4:8), “the day of wrath” (Rom 2:5), “the day of redemption” (Eph 4:30), and other variations.


        The separation of the present age from the future age has been complicated by the death and resurrection of Jesus, which inaugurated the eschaton so that Paul considers the *church as those “on whom the end of the ages has come” (1 Cor 10:11 ESV) and those who already participate in Christ’s kingdom (Col 1:13) and the new creation (2 Cor 5:17 [Jackson]). The present moment consists of an overlapping of the ages, in which the present evil age remains in place, yet the blessings of the eschaton have been introduced (Eph 1:3). Thus, believers have already received “the promised Holy Spirit” as a seal of God’s still-future deliverance (Eph 1:13 NRSV; see Eph 4:30; 2 Cor 1:22). Moreover, Paul can announce that those who are in Christ are already saved (Rom 8:24; 10:9; Eph 2:5, 8; 2 Tim 1:9; 3:5), justified (Rom 5:1, 9; 8:30; 10:9; 1 Cor 6:11), raised/alive (Rom 6:11, 13; Eph 2:5-6; Col 2:12; 3:1), seated at Christ’s right hand (Eph 2:6), and so on, even if those salvific blessings retain a still-future realization at Christ’s return, when the present age suddenly terminates and the fullness of the eschaton climactically arrives.


        Jewish apocalypticism remains an area of focused research by ancient historians, the results of which have immediate implications for the study of early Christianity, Paul’s letters in particular. This brief analysis of epistemology, cosmology, and eschatology in Jewish apocalyptic literature and in Paul’s letters suggests that the apostle’s theological architecture was akin to the conceptual structure of the apocalypses. It is appropriate, therefore, to conclude that Paul operated within the worldview of Jewish apocalypticism.
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      APOCRYPHAL PAULINE LITERATURE


      As early as the second century, there appeared an assortment of noncanonical works about the *apostle Paul or written in his name. They typically take some element from the Acts of the Apostles or the canonical letters as a point of departure and expand the narrative of Paul’s *ministry or adapt his teachings to new situations. These works are usually labeled “New Testament Apocrypha.”
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        1. Letters.


        Given the influence of Paul’s correspondence, it is surprising that pseudonymous *letters composed in his name are so few, even if one includes the deutero-Pauline or “disputed” letters found in the NT. The Muratorian Canon (late second century) mentions letters to the Alexandrians and to the Laodiceans, “both forged in Paul’s name to [further] the heresy of Marcion, and many others.” Only a brief letter to Laodicea is extant, and it is not Marcionite in theological orientation. Marcion, furthermore, appears to have identified the canonical letter to the Ephesians as the Laodicean letter. Some modern scholars believe canonical Ephesians originated as a circular letter intended for several churches in the region. The surviving Letter to the Laodiceans was composed in the late second or third century, its author taking a cue from Colossians 4:16, where Paul urges the Colossians and Laodiceans to exchange letters he has sent to each community. It is a pastiche written in Latin, drawing on Pauline language, especially from Philippians, and consisting of exhortations to *prayer, perseverance, and good works. It was rejected in the East but can be found in many Western biblical manuscripts until the Reformation, including the English translation of John Wycliffe.


        Misunderstandings about the *resurrection in 1 Corinthians 15 provided an occasion in the second century for a letter purporting to be from Corinthian presbyters along with a reply from Paul. This exchange, known as 3 Corinthians, is embedded in the Acts of Paul (see below) but also circulated as a separate document. Whether it is integral to that narrative or has been interpolated—for example, to bring it into closer conformity with orthodox doctrine—is uncertain. The text describes how Simon and Cleobius have upset the Corinthians’ *faith with their Gnostic teachings. In his response, Paul strongly affirms the inspired status of the prophets, the resurrection of the *body, the incarnation, and the divine *creation of the world. For centuries 3 Corinthians was included in many Armenian Bibles (Hovhanessian).


        A fourteen-letter correspondence between Paul and Seneca, the Stoic philosopher and adviser to Nero, is first mentioned by Jerome (Vir. ill. 12). These letters (eight by Seneca, six by Paul) were written in the fourth century, though shifts in style suggest multiple hands at work in writing them (Kappler). In the correspondence, Seneca, who has apparently read 1–2 Corinthians and Galatians, mixes gentle criticism of Paul’s Latin style with praise for his moral *teaching. Paul’s easy manner among the Greco-Roman elite, whose respect he enjoys in these friendly letters, may have sought to neutralize the cultural stigma attached to Christianity for much of antiquity. The letters were widely considered authentic, if not canonical, until the Renaissance.


      


      

        2. Acts.


        The longest and best-known example of apocryphal Pauline literature is the Acts of Paul. At thirty-six hundred lines (according to the Stichometry of Nicephorus), it was roughly a third longer than the canonical Acts of the Apostles, though much of the original Greek has been lost. Portions of the text are also extant in Latin, Coptic, Syriac, Ethiopic, and Armenian. A date of composition in the mid- to late second century is likely based on patristic references (Tertullian, Bapt. 17.5; Hippolytus, Comm. Dan. 3.29; Origen, Princ. 1.2.3). Three sections of the Acts circulated independently as the Acts of Paul and Thecla, 3 Corinthians (see above), and the Martyrdom of Paul. Many of the stories are probably drawn from popular oral traditions, separate from the canonical Acts. Scholars are divided on whether the Acts of Paul should be understood as a sequel, a supplement, or a corrective to the Acts narrative, or else entirely independent of the canonical account of Paul’s ministry. By the conventions of ancient physiognomy, the famous description of Paul as short, bald, bow-legged, “of noble mien, with eyebrows meeting, rather hook-nosed, and full of grace” (Acts of Paul 3 [trans. Elliott]) is generally positive, though its correspondence with historical realities, if any, is uncertain (Omerzu).


        Paul’s missionary *travel provides the literary structure, which in many respects resembles that of ancient novels, with its exotic locales and dangerous adventures, interspersed here with speeches delivered by the protagonist. The plot follows Paul from Damascus to *Jerusalem and then on to several other cities: *Syrian Antioch, Iconium, Pisidian Antioch, Myra, Sidon, Tyre, *Ephesus, Philippi, *Corinth, and finally Rome. Unlike ancient novels, however, the Acts of Paul deemphasizes romantic elements in favor of an asceticism that drives the plot at key moments. Paul’s success in converting *Gentiles to the Christian faith, especially the wives and daughters of Greek and Roman elites who embrace his message of sexual abstinence, generates opposition from various government officials along the way. This message—expressed, for example, in the form of beatitudes pronouncing blessings on “those who have kept the flesh chaste” and “those who have wives as not having them” (Acts of Paul 5-6 [trans. Elliott])—may be traced to Paul’s comments on celibacy in 1 Corinthians 7:1-9.


        Thecla, a virgin from a prominent family in Iconium, becomes engrossed in Paul’s discourses on chastity, upsetting her fiancé and family. She visits Paul in jail and learns at his feet. For her devotion to him and his subversive teachings, she is condemned to be burned naked at the stake but is miraculously preserved from harm by a timely storm. During subsequent travels with Paul, she is again condemned after rebuffing the advances of another man—this time to be eaten by wild animals. Following a series of miraculous rescues, Thecla baptizes herself by jumping into a pool with ravenous seals. Upon hearing her testimony, Paul authorizes her to teach the word of *God (Acts of Paul 41), shortly after which the narrative shifts to his own itinerant *preaching and miracle working. Among the memorable episodes is one involving a conversation with a lion sent to devour him in the stadium. In this Christianized version of Androclus and the Lion, perhaps inspired by the apostle’s remarks (1 Cor 15:32; 2 Tim 4:17), the beast refuses when it recognizes Paul as the man who previously baptized him.


        In the martyrdom account, Nero becomes agitated when his cupbearer, who has been healed by Paul, says he will fight for *Christ, the “king of the ages.” When other guards proclaim their solidarity, Nero issues an edict that all “soldiers of Christ” be executed. Paul’s apocalyptic warnings when he is questioned seal his fate and cause Nero to persecute the Roman Christians. The method of execution—beheading—is reflected in early iconography, in which Paul is typically pictured with a sword.


        Much discussion of the Acts of Paul focuses on its value as evidence for the status of *women in second-century Christianity (Dunn). According to Tertullian (Bapt. 17.5), its author was an Asian presbyter wanting to honor the apostle, and it was invoked—wrongly, in Tertullian’s view—as a precedent for the teaching and baptizing office of women in the *church. Paul’s letters indicate the presence of women among his *coworkers (Rom 16:1; 1 Cor 1:11). It has been suggested that stories about Thecla were told and perhaps written by virgins, widows, and other women who had embraced celibacy and rejected *marriage (Davies). The challenge to the patriarchal social ethic of Greco-Roman society of any such movement is readily apparent, as one may infer, for example, from the importance attached to marriage and childbearing in 1 Timothy 2:11-15. Pauline teaching thus accommodated both conservative and radical interpretations in the second century, and could be appropriated by proponents of antinomianism as well as asceticism. The relationship of Thecla traditions to the Pastoral Epistles remains a matter of debate. Whereas some scholars view the Acts of Paul as a response to what its author perceives as a regressive social agenda, others believe the Pastoral Epistles are attempting to combat a nascent form of the egalitarianism implicit in the story of Thecla. From an early date, Thecla was venerated in the East and the West, most enthusiastically in Seleucia in the fourth to sixth centuries. Her feast day was removed from the Roman Catholic liturgical calendar in 1969 over questions of historicity.


        Paul appears as a major or minor character in a number of later Acts, such as the Acts of Titus (sixth century) and book 2 of the Apostolic History of Pseudo-Abdias (seventh century). The Acts of Barnabas (fifth century) invents a background for the conflict concerning Mark between Paul and Barnabas mentioned in Acts 15:36-39. In the Acts of Andrew and Paul (fourth century?), Paul visits the underworld by diving into the ocean, leaving behind his cloak, which restores sight to a blind woman when it accidentally touches her eyes. A sixth-century Latin manuscript of the Acts of Peter (Actus Vercellenses) depicts Paul in a Roman *prison, where he converts the warden and his wife and hears a heavenly voice announcing that he will be put to death by Nero, before embarking on a *mission to Spain mentioned in Romans 15 (one of his converts there is the protagonist of the fourth-century Acts of Xanthippe, Polyxena, and Rebecca).


        The Acts of Peter and Paul (seventh century) expands on Paul’s travel between Malta and Rome briefly described in Acts 28:10-15, including an unfortunate case of mistaken identity when one of his bald converts is seized and beheaded. A latter section of the work draws on the sixth-century Passion of Peter and Paul of Pseudo-Marcellus, also known as the Martyrdom of Peter and Paul. A longer version of this Martyrdom has Paul joining Peter in his contest with Simon Magus in Rome, thus angering Nero, who orders their execution. The narrative places Paul’s grave on the Via Ostia, where now stands the Basilica of Saint Paul Outside the Walls. The Syriac History of Paul (fifth century?) reports legends about the *healing powers of a tree that sprang up from his shed blood, mingled with that of *Peter on the same spot.


      


      

        3. Apocalypses.


        Paul’s brief description of a mystical ascent through the heavens in 2 Corinthians 12:2-4 prompted the composition of at least two apocalypses in the second and third centuries (see Tertullian, Praescr. 24.5-6; Hippolytus, Haer. 5.8; Epiphanius, Pan. 38.2.5, mentions an Ascension of Paul, “full of filthy lewdness” [trans. Williams], that is not extant). A Gnostic Apocalypse of Paul survives in two hundred lines of Coptic discovered at Nag Hammadi (V 2). Paul is taken up to the third heaven by the *Holy Spirit in the form of a child, witnesses *judgment scenes in the fourth and fifth heavens, and encounters an old man, who unsuccessfully attempts to stop his further ascent in the seventh. As Jewish apocalypses locate Yahweh here, the old man represents the Jewish God, regarded by Gnostics as the inferior Demiurge (Irenaeus, Haer. 2.30.7). Paul likewise surpasses the twelve apostles, whom he meets in the eighth heaven on his way to joining “fellow spirits” in the tenth.


        Much lengthier and more influential is another Apocalypse of Paul with a complicated textual history. Originally written in Greek, probably in the third century, it was translated into Latin, Syriac, Coptic, Armenian, Ethiopic, Slavonic, and Arabic, and appeared in both shorter and longer redactions as well as with alternate introductions and conclusions. The earliest surviving form of the apocalypse is a sixth-century Latin version, the Visio Pauli, which opens with an account of its purported discovery (together with Paul’s shoes!) in 388 under the foundation of a house in Tarsus and its subsequent delivery to the Emperor Theodosius. This introduction was added to an earlier version that drew on the still earlier Apocalypse of Peter. Its literary conceit—the work purports to disclose revelations that, according to 2 Corinthians 12:4, must not be disclosed—raised the hackles of Augustine (Tract. Ev. Jo. 98.8) but otherwise caused no doctrinal consternation among patristic authorities troubled by the Gnostic Apocalypse’s heterodox content.


        This apocalypse recounts the apostle’s *vision of heaven and hell in the form of a tour led by an angelic guide. Geographic features of the *afterlife combine elements drawn from the Bible (paradise as a land flowing with milk and honey) and Greek myth (the Acherusian lake to be crossed). Paul hears the testimony of all creation concerning the sinfulness of humanity and God’s desire for their repentance, witnesses scenes of judgment of the righteous and the wicked, and arrives at paradise and the walls of the heavenly Jerusalem, where God is praised in song for eternity. Most memorable are the vivid descriptions of the damned in the service of moral admonition. Punishments are meted out according to the *sin, such as those guilty of infant exposure being torn apart by beasts. That Paul is frequently moved to tears also suggests a desire to address questions of theodicy about the justice of hell.


        Although it is condemned in the Gelasian Decree, the Visio Pauli had the largest influence of the Christian apocalypses, not least through its translation into several European vernaculars (Bremmer and Czachesz). Popular beliefs about the afterlife can be traced back to its narrative and imagery, such as the notion that the damned receive a respite from their torments on Sundays. A later Ethiopic Apocalypse of the Virgin also circulated, in which Mary receives the same visions of heaven and hell in place of Paul. Dante’s debt to the work is evident not only in the scheme of punishments but also in the reference in Inferno 2.28 to the visit of the “chosen vessel” (see Acts 9:15).


      


      

        4. Other Works.


        A short Prayer of the Apostle Paul is copied onto the front flyleaf of Codex I of the Nag Hammadi Library. It echoes Paul and the Psalms as well as the language of Hermetic and magical texts, and bears the stamp of third-century Gnostic teaching. Pseudo-Cyprian, in De Rebaptismo 17 (third century?), mentions an otherwise unattested Preaching of Paul and corrects the historical and theological errors it contains, such as its teaching that Jesus had sins of his own to confess and that Peter and Paul met for the first time in Rome. The Epistula Apostolorum is a second-century revealed dialogue in which the risen Jesus foretells the *conversion and ministry of Paul, whom the apostles are to catechize, written perhaps to reclaim Paul for orthodoxy. Although he is not named, many scholars believe that Paul is the figure attacked as the “enemy” opposing Peter and James in the Pseudo-Clementine literature (Recognitions; Homilies; Epistula Petri).


        See also APOCALYPTICISM; CANON OF PAUL’S LETTERS; GNOSIS, GNOSTICISM; PAUL IN ACTS; PSEUDEPIGRAPHY/FORGERY; WOMEN.
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      APOLLOS.


      See COWORKERS, PAUL AND HIS; EPHESUS.


    


    

    

      APOSTASY


      Among the many controversial topics in Pauline theology is the question of apostasy in Paul’s letters. Can genuine believers, those who once were initiated and were genuine followers of *Christ, abandon or renounce their belief and thus reject God’s gift of *salvation? Various theological traditions posit different answers to this question, and to some extent one can find support for either the reality of apostasy or the eventual “perseverance of the saints” (i.e., the idea that true believers cannot “fall away”) in Paul’s letters.
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        1. Paul and Judaism.


        The reality of apostasy is observed within the Judaism of Paul’s day. Various Jewish texts evidence markers of inclusion and exclusion and speak with some frequency of those who were once in the community of *faith who have been removed from it or abandoned it on their own volition. The standards for this abandoning of a faith community vary within the Jewish literature, as different sects and strands of Judaism held different beliefs and practices in varying priority. First Maccabees 1:15 describes those who allied with the *Gentiles and adopted their customs as having “abandoned the holy covenant.” In the *Qumran literature, 1QS II, 11-18 describes the possibility of those who have entered into the *covenant and yet succumb to iniquity as being sentenced to everlasting destruction and being cut off from the “sons of light.” The Animal Apocalypse of 1 Enoch frequently refers to apostates as those who have become blind or dim (e.g., 1 En. 90.6-7). Likewise, the Book of Luminaries condemns sinners and apostates to *judgment (1 En. 81.7-9).


        Though different writings and communities held different standards for how apostasy was judged, often it was connected to improper *circumcision; improper Sabbath observance; ritual impurity, especially concerning dietary matters; sexual immorality; association with Gentiles; failing to observe the correct calendrical and festival cycles; accommodating *idolatry; failing to maintain personal piety; and rejection or embrace of the *temple, depending on the disposition of the group with regard to the *Jerusalem *leadership. It is not unreasonable, in fact, to consider that the Jewish leadership in Paul’s own day considered him an apostate, or someone on the verge of such, for his supposed rejection of the *law of Moses and Jewish customs (see Acts 21:17-26). His frequent recounting of his conflict with Jewish leaders (e.g., 1 Cor 11:22-32) represents an ironic reversal given his own former status as a persecutor of those followers of Jesus whom he at one time viewed as apostates themselves (see Gal 1:13-14).


      


      

        2. Terminology.


        There are several terms in the NT frequently used to reference apostasy. Apostasia and apostasi similarly reference defying, denying, or rebelling against a community or authority structure. While these terms often convey a religious meaning, they can refer to rebellion against a king or superior as well. In Paul’s letters, apostasia is used only in 2 Thessalonians 2:3, to refer to the “rebellion” of the *“man of lawlessness.” Paul himself is referred to as one spreading apostasy in Acts 21:21 by instructing the Jews to forsake (apostasian) the law of Moses. Other terms factor in more frequently to Paul’s discussions of apostasy. In Galatians 5:4, Paul speaks of those who have “been estranged” (katargeō) from Christ and “fallen away” (ekpiptō) from *grace because of their pursuit of *righteousness in the law. Likewise, in Romans 11:11, Paul describes the rejection of Jesus as Messiah by many of his Jewish contemporaries as a “fall” (piptō) and notes that *God deals severely with those who have fallen (Rom 11:22), though he also suggests their fall could be reversed if they repented (see also 1 Cor 10:8-12).


      


      

        3. Paul as Apostate.


        Recent scholarship, with a heightened interest in the relationship between Paul and Judaism, has given some attention to the question of Paul’s own *identity in relation to apostasy (see Segal). The major divide centers on whether Paul saw himself as an apostate of a former religion, which he now encouraged other Jews to leave as well, or whether Paul saw his following of Jesus as a continuation of his former religious identity now transformed. As John Barclay has recognized, the question of apostasy in Paul must be seen both from the angle of his own self-descriptive statements (e.g., Gal 1:11-24; Phil 3:1-11) and from what his Jewish contemporaries thought of him (e.g., 2 Cor 11:24, 26; 1 Thess 2:15). Barclay concludes, “Paul was frequently viewed by his fellow Jews with the deepest distrust” (Barclay, 116). As Sigurd Grindheim demonstrates, Paul, however, turns these apostastic tables on his Jewish opponents in Galatians 3:1-14 and pronounces the covenantal *curse on them for their disloyalty to God through their disloyalty to Jesus. It is thus possible to answer the question of whether Paul was an apostate with both a yes and no, depending on which *tradition one is viewing him from within. Paul may have seen his own *ministry as existing in continuity with Jewish belief while being viewed by Jewish leaders as an apostate.


      


      

        4. Warnings Against Apostasy in Paul’s Letters.


        Though the main terms linked with the word group for “apostasy” in the NT occur sparingly in Paul’s letters, warnings against such are prevalent. In the face of their dilemma with the *Judaizers, Paul writes to the Galatians that he fears they are turning back to their former enslavement to the spiritual forces of darkness and thinks his efforts for them might be wasted (Gal 4:8-11). Paul warns them also that those who exhibit immoral, selfish, and indulgent behaviors will not inherit the *kingdom of God (Gal 5:21; see also 1 Cor 6:9-11), and those who “sow to the *flesh” will reap destruction (Gal 6:8). In his first letter to the Thessalonians, Paul warns that succumbing to sexual immorality constitutes a rejection of God and the Spirit (1 Thess 4:8). Though not as clear, in Romans 14:21, Paul, in his discourse about “the weak and the *strong” as it relates to certain practices of *purity and *holiness, warns the Roman believers not to cause a weaker brother or sister to fall (proskoptō). Though the context does not make it clear that Paul has apostasy in mind, since the term is often used to describe those who are separated from God for various causes of stumbling (e.g., Rom 9:32; 1 Pet 2:8), such an inference is possible here as well.


        The Pastoral Epistles, though debated as to Pauline authenticity, are replete with references to apostasy and rejecting sound *teaching and practice. First Timothy 4:1 predicts a future abandoning of the faith (presumably by former believers) and following deceiving spirits, which will occur because of false teachers. In the context of commands to support widows, in 1 Timothy 5:8 it is declared that those who do not provide for those of their own *household have “denied the faith” and “are worse than an unbeliever.” Paul’s letters thus warn about rejection of the faith arising through immoral practices, acceptance of false teaching, or denying the *truth of the *gospel.


      


      

        5. Examples of Apostasy in Paul’s Letters.


        Paul also refers to instances of apostasy in his letters where those within the community have rebelled against and rejected the authority of Jesus’ teachings or the community’s standards. In his letter to the Galatians, Paul seems to suggest some of the Galatian believers have already been cut off from Christ. He remarks that their pursuit of circumcision will result in Christ being useless to them and states that some have already been estranged from Christ and fallen away from grace (Gal 5:1-4).


        Perhaps one of the clearest instances of apostasy in Paul’s letters occurs in 1 Corinthians 5:1-13. Here Paul details the case of a man who “has the wife of his father” (probably his stepmother rather than birth mother). Paul refers to this *sin as taking place “among you,” which would seem to put the offender within the community of believers in *Corinth. Paul states the community should have removed the man from their midst, and instructs them to do so now and to hand the man over to *Satan for the “destruction of his flesh [sarx],” that his Spirit “might be saved on the day of the *Lord.” Paul concludes the instructions with a command to “remove the wicked person from among yourselves” (1 Cor 5:13), quoting from a similar command that occurs throughout Deuteronomy (Deut 13:5; 17:7; 19:19; 21:21; 22:21, 24; 24:7), always in the context of an Israelite who has violated the covenant and is now being cut off from the covenant community. In Deuteronomy, this often occurs with the implication of capital punishment. The nature of the punishment in 1 Corinthians 5:5 (“destruction of his flesh”) is debated, and Paul appears to hold out *hope for the repentance and restoration of the individual, though such a hope is not portrayed as definitive but rather possible.


        Another clear instance of apostasy in Paul’s letters occurs in Romans 11. Here Paul describes his Jewish compatriots who have rejected Jesus as Messiah as having stumbled, fallen away, and been “cut off” from the tree of God’s people. Paul declares that this fall is not “beyond recovery” (Rom 11:11; i.e., repentance and restoration is possible), but being “broken off” (Rom 11:17) is a reasonable indication that he views them as formerly being counted among God’s people and now having been removed from them. Paul warns his Gentile readers as well that such a fate is not out of the realm of possibility for them either. If they hold their faith with arrogance and lack kindness, they too could be “cut off” (Rom 11:17-24). In both cases in this text, Paul speaks of those formerly counted among God’s people who have been or could be cut off for their lack of loving loyalty to God and his purposes.


        Finally, the Pastoral Epistles contain several texts that indicate that apostasy had occurred by certain members of the believing community. First Timothy 1:18-20 contains the identification of possible apostates (Hymenaeus and Alexander) who have “rejected” the faith, have “suffered shipwreck,” and have been handed over to Satan, though it is not clear whether there is intention or hope for restoration as in 1 Corinthians 5. Likewise, in 1 Timothy 6:10, it is affirmed that, because of the love of money, some have already “wandered from the faith.” In these passages, Paul identifies those once part of the believing community who have now been cut off, have been removed, or have otherwise abandoned the faith through a rejection of Jesus or through lack of repentance for their immoral practices.


      


      

        6. Perseverance and “Eternal Security.”


        Part of the challenge of reconciling the warnings against and examples of apostasy in Paul’s letters is his strong statements that seem to indicate the security of believers against any threat to their standing with God. The sequence of Romans 8–11 illustrates this tension well. In Romans 8:28-39, Paul assures the Roman church of the unfailing *love of God for them, from which nothing in the created order is able to separate them. However, in Romans 11:11-24, Paul warns these same recipients against the potential for them to be cut off from the tree of God’s people should they live in sinful arrogance against God.


        This tension is demonstrated in various ways throughout Paul’s other letters, though it is clearly more pronounced in some than in others. In 1 Corinthians, a letter that contains both examples of apostates within the community and warnings against apostasy, Paul can also write reassuringly that God will keep the Corinthians “firm to the end, so that you will be blameless on the day of our Lord Jesus Christ” (1 Cor 1:4-9), and that “God is faithful, who will not let you be tempted beyond what you can bear” (1 Cor 10:13). In 2 Thessalonians, Paul can declare in the very same passage that the Thessalonian believers are chosen, sanctified, called, and awaiting future glory (2 Thess 2:13-14), while also commanding them to stand firm and praying that God would strengthen them to stand firm in the truth (2 Thess 2:15-17). Likewise, in 2 Timothy, there is a “trustworthy saying” that affirms: “If we died with him, we will also live with him; if we endure, we will also reign with him. If we deny him, he will also deny us; if we are faithless, he remains faithful, for he cannot deny himself.” The tension in perspectives here is readily apparent as affirmations of future assurance (“we will live with him,” “we will reign with him”) are combined with both conditions (“if we endure”) and warnings of judgment (“he will deny us”).


        As a result of these tensions, interpreters have affirmed opposite conclusions concerning Paul’s theology of apostasy and perseverance. While some emphasize the perseverance of the elect (i.e., those who have been chosen will persevere, and those who do not persevere were never chosen), others emphasize that abandonment of the faith, either through rejection of Jesus or through unrepentant sin, is a genuine possibility for believers (see Pinson). While theological motives often drive these interpretive results, contextual factors—including Paul’s background and Jewish context, the context and purpose of his letters, the identity of his various audiences, and the interconnections of his various theological themes—remain necessary factors in attempting to bring a resolution to the tension found on matters of salvation, perseverance, and apostasy in the writings of Paul.


        See also CONVERSION AND CALL OF PAUL; CORINTHIANS, FIRST LETTER TO THE; ELECTION AND PREDESTINATION; PASTORAL EPISTLES; PAUL AND JUDAISM; ROMANS, LETTER TO THE; SALVATION.
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      APOSTLE


      Scholarly understanding of the early Christian role or position of apostle is overwhelmingly dependent on the Pauline epistles and Luke-Acts, which is associated with the Pauline *mission. Out of eighty occurrences, apostolos occurs thirty-four times in the Pauline epistles, and thirty-four times in Luke-Acts. The Pauline epistles not only reflect Paul’s understanding of his role as an apostle of *Christ, but they also offer insight into the qualifications for apostles in the early *church.


      

        	

          1. Critical Issues


        


        	

          2. Apostle in the Gospels and Acts


        


        	

          3. Paul’s Description of and Criteria for an Apostle of Christ


        


        	

          4. Paul’s Description of Other Apostles


        


        	

          5. Paul’s Description of His Apostleship


        


        	

          6. Conclusion


        


      


      

        1. Critical Issues.


        There are a number of critical issues that frame the scholarly discussion of Paul’s use of the word apostle.


        1.1. Greek Origins of Apostolos. Apostolos emerged as a technical term in early Christianity distinct from its general use in Greek. The use of the word apostolos was relatively rare in Greek literature before the NT was written. Referents, whether people or things, were generally associated with naval operations (Rengstorf, 407-8). Apostolē is a related word that means “dispatching” or “sending on a journey,” but in the NT it means “apostleship” (Acts 1:25; Rom 1:5; 1 Cor 9:2; Gal 2:8). Both apostolos and apostolē are likely derived from the much more common cognate verb apostellō, which is “to send off or send away.”


        1.2. Origin of Apostle as a Technical Term in Early Christianity. There are three views on the origin of apostolos as a technical term in early Christianity: a Christian origin; a derivation or influence from šālîaḥ of late rabbinic Judaism, a legal institution in which a surrogate messenger was used (Rengstorf); and a Gnostic background (Schmithals). The known occurrences of šālîaḥ and the Gnostic redeemer myths postdate Paul’s writings, but whereas the šālîaḥ origin has received scholarly support, the Gnostic origin has not been widely received. Neither can convincingly account for the technical term apostle in the NT better than a direct derivation from the Greek word apostolos and the cognate verb apostellō. The specific scenario that accounts for the term’s emergence would be Jesus’ desire to give the disciples a special name when he appointed them in order to send them away on missions (Mk 3:14; Lk 6:13).


        1.3. Gospels and the Oral Tradition. According to the majority of scholars, the Gospels postdate the Pauline epistles, so that Paul could not have used them as sources. However, as Richard Bauckham convincingly argues, the Gospels are based on the accounts of eyewitnesses, which is explicitly claimed in Luke 1:2. Furthermore, Paul makes a similar appeal in one of his most important passages on apostles (1 Cor 15:1-11). He cites the oral *tradition he has received and passed on (1 Cor 15:3), and he makes a point of saying that hundreds of eyewitnesses were still living at the time he was writing, circa AD 55 (1 Cor 15:6). Therefore, it is plausible that the authors of the Gospels and Paul were drawing from the oral tradition(s) originating in Jerusalem, which allows for exploring plausible linkages.


        1.4. Relationship Between Luke-Acts and the Pauline Epistles. A trend in Pauline studies, due to the influence of F. C. Baur, is to challenge Luke’s knowledge of Paul due to alleged discrepancies between the Paul of Acts and the Paul of the Pauline epistles. Ernst Haenchen claims that the author of Acts missed Paul’s major claim to apostleship, which he gives as one of five reasons that the author could not have been one of Paul’s companions (Haenchen, 114). However, Paul and Barnabas are called apostles (Acts 14:4, 14), and in the immediate context, Acts 14:3 states that the Lord “testified to the word of his grace by granting *signs and wonders to be done through them” (NRSV), which Paul designates as the signs of a true apostle (2 Cor 12:12). Luke repeats the narrative of Paul’s commission on the Damascus road three times (Acts 9:1-19; 22:3-16; 26:9-18), which parallels what Seyoon Kim argues is the centrality of the Damascus road experience in Paul’s vocabulary and thought. Stanley Porter rightly observes a high degree of similarity in usage of apostolos in Acts and the Pauline Epistles that allows for differences but not contradictions (Porter, 197).


        1.5. Authorship of the Pauline Epistles. When dealing with themes in the Pauline corpus, various challenges to Pauline authorship can be a consideration for how one would compile the data and what weight one may give to disputed letters. However, most of the key passages that give information on the meaning and function of an apostle and that reflect challenges to Paul’s apostleship are located in undisputed epistles (Romans, 1–2 Corinthians, Galatians, 1 Thessalonians).


        1.6. Junia’s Apostleship. The apostleship of Junia in Romans 16:7 has become prominent in the discussion of Paul’s use of the term apostle since Eldon J. Epp published a survey of text-critical scholarship on Romans 16:7 in 2005. Epp demonstrated that between 1927 and 1998, the GNT critical editions replaced the well-attested feminine name Junia with a poorly attested masculine variant (Junias) because of their biased belief that a woman could not be an apostle. Since the publication of Epp’s monograph, the consensus of scholarship is that Junia was a woman and that she was an apostle. Yii-Jan Lin offers an excellent survey and analysis of several new counterarguments that have emerged and further supports Junia’s status as a prominent apostle with the context of Paul’s rhetoric.


      


      

        2. Apostle in the Gospels and Acts.


        The Synoptic Gospels present a fairly unified picture of Jesus’ appointment of the Twelve, their designation as apostles, their commission to preach, the power and authority to heal and do exorcisms, and their representation of Jesus. When Jesus appoints the twelve disciples, Mark and Luke make the point that he chose to call them apostles (Mk 3:14; Lk 6:13). He appoints them to be with him as companions (Mk 3:14), but he also appoints them in order to send them out on missionary journeys to preach the *gospel (Mt 10:7; Mk 6:12; Lk 9:2), and he gives them the authority and power to heal the sick, raise the dead, cure lepers, and drive out *demons (Mt 10:1, 8; Mk 6:7, 12; Lk 9:1). In Matthew’s instructions to the Twelve before they are sent out (Mt 10:5-42), he makes it clear that the apostles represent Jesus: “Whoever welcomes you welcomes me, and whoever welcomes me welcomes the one who sent me” (Mt 10:40 NRSV).


        The term apostle receives further development in Luke-Acts. After sending out the Twelve in Luke 9:1-6, Jesus appoints and sends out “seventy others” (or “seventy-two others” in some manuscripts) in Luke 10:1-20. Luke uses repetition of the same criteria to identify the “seventy others” as apostles; they have been known as apostles in the Eastern Christian tradition. Therefore, in Luke, the term apostle has a broader definition than the Twelve. An apostle is recognized by the criteria and activity modeled by the Twelve and the Seventy.


        As is often noted, Luke most often uses the term apostle as a reference to the Twelve in Acts 1–11 (see also Acts 15; 16:4). He emphasizes the apostles’ authority, power, and prophetic *knowledge, as well as their many signs and wonders (e.g., Acts 4:30; 5:12), but the Twelve also practice administrative oversight that becomes extended over all the churches (e.g., Acts 4:30–5:11; 6:1-7; 15:1-35; 21:17-26). Luke also portrays Paul as meeting apostolic criteria. In addition to describing Saul/Paul’s commission by Jesus on the Damascus road three times (Acts 9:1-19; 22:3-16; 26:9-18), Luke portrays Barnabas and Saul/Paul as appointed and sent by the *Holy Spirit (Acts 13:2, 4), with a ministry of preaching the gospel that was characterized by signs and wonders (e.g., Acts 14:3). It is in this context that Luke explicitly designates Barnabas and Saul/Paul as apostles (Acts 14:4, 14), but it is clear in Acts 15 that Luke does not confound the apostleship of Barnabas and Paul with that of the Twelve in *Jerusalem and their oversight of all the churches.


      


      

        3. Paul’s Description of and Criteria for an Apostle of Christ.


        In his letters, Paul appeals to readers’ shared knowledge about apostles and their qualifications in order to make various arguments, or to support his own apostleship and/or gospel.


        3.1. Foundation of the Church. Paul saw apostles as essential to the existence of the church, based on not only his metaphorical description of the God’s people as a building in Ephesians 2:20, but his ordering of spiritual *gifts in which “apostle” is placed first (1 Cor 12:28; cf. Eph 4:11). The specific ways in which the apostles provide a foundation are expressed in the other criteria.


        3.2. Eyewitnesses of the Resurrected Jesus. In his defense of his apostleship to the Corinthians, Paul links being an apostle with having seen the *Lord (1 Cor 9:1). Later in the letter in defense of the *resurrection from the dead, he provides a brief survey of the eyewitnesses of Jesus’ resurrection (1 Cor 15:3-8). The eyewitnesses include Cephas/Peter, then the Twelve, five hundred people, James the brother of Jesus, and then “all the apostles.” Then Paul states that Jesus’ last postresurrection appearance was to him. The eyewitnesses of the resurrected Jesus had an important apostolic status and role in the early church, Paul is making a claim to membership in that group, and membership to that group is closed. A claim to belong to the Twelve, the Seventy, or the eyewitnesses of the resurrected Jesus would be a claim to apostolic status, but Jesus’ postresurrection appearance to Paul does not appear to be the endpoint of apostolic appointment, as Paul Barnett argues (Barnett, 48). Rather, it is a claim to a prominent subcategory of apostleship in the same way that the Twelve are a prominent subcategory of apostleship. A third subcategory, which Paul also claims to belong to in Galatians 2:7-9, includes a variety of others whose apostleship is based on the pragmatic evidence that they have the spiritual gift of apostleship (see section 4 below).


        3.3. Called/Appointed/Sent. In the salutations of the Pauline epistles, the direct role of God the Father and Jesus Christ in his appointment are prominent, as it is in the description of his calling (Gal 1:15-16). However, in 1 Corinthians 12:28, the spiritual gift of apostle is distributed by the Holy Spirit (1 Cor 12:4, 7, 11), though God the Father is the one who places apostles in the church (1 Cor 12:28). Similarly, in Acts 13:2-4, the Holy Spirit tells the church to set apart Saul/Paul and Barnabas, and the Holy Spirit sends them through the church.


        3.4. Signs, Wonders, and Mighty Works. Paul asserts that the indicators of a true apostle are signs, wonders, and mighty works (2 Cor 2:12; cf. Rom 15:18-19), which is consistent with the Gospels’ descriptions of apostles being appointed by Jesus to heal and perform exorcisms, and the subsequent performance of *healings and miracles by the apostles in the Acts account. These criteria appear to be overlooked in most studies, but they appear to have been central in the early church in the effective preaching and spreading of the gospel.


        3.5. Faithful Spread and Transmission of the Gospel. Paul expresses an apostolic responsibility and commitment to preach and transmit the gospel (Rom 1:1-3; 1 Cor 1:17; Gal 1:11-16; 1 Thess 2:4; 2 Tim 1:11). That responsibility includes not only founding churches but also transmitting and maintaining the traditions about Jesus to churches and individuals (1 Cor 11:21-26; 1 Cor 15:3-6; cf. 2 Tim 1:13; 2:2). Paul depicts “the other apostles” as conducting mission trips (1 Cor 9:5), so that being “sent” as an apostle retains the core meaning of travel to spread the gospel.


        3.6. A Spiritual Gift. As said above, apostle is listed by Paul as one of the spiritual gifts that are being distributed to each one as the Spirit determines for the edification of the church (1 Cor 12:11, 28; Eph 4:11). This would indicate that it is available with the other spiritual gifts and the calling is determined by pragmatic evidence, which best accounts for the people called apostles who do not belong to the subcategories of the Twelve or the eyewitnesses of the resurrected Christ.


        3.7. Status. Paul places apostles first in the ranking of the spiritual gifts, as they are essential to the spread, transmission, and defense of the gospel. Paul supports the status and rights of apostles in the churches, though he personally waives those rights. He tells the Thessalonians that apostles of Christ are entitled to make demands (1 Thess 2:6-7). He claims that apostles have basic rights to material support from the people to whom they minister (1 Cor 9:1-18). On the other hand, he accepts the public humiliation of apostles as the normal state of affairs, comparing it to being the final captives in a triumphal procession who are condemned to die in the arena (1 Cor 4:9).


      


      

        4. Paul’s Description of Other Apostles.


        Paul acknowledges the title of apostle for a variety of others, particularly the apostles before Paul (Gal 1:17), who were numerous. In 1 Corinthians 15:5-7, he is appealing to the apostolic witness of hundreds for the resurrection of Jesus Christ.


        In Galatians, Paul describes Peter as having a unique or foundational *call (Gal 2:7-8) and he acknowledges the apostles of Jerusalem as leaders and pillars (Gal 2:2, 6, 9), particularly Peter, John, and James. By seeking their affirmation, he acknowledges their administrative oversight of the churches (Gal 2:6-10). However, he disparages their celebrity among the churches (Gal 2:6), relativizes the importance of their affirmation (Gal 2:6), and deems their admonition to remember the poor as unnecessary (Gal 2:10). He tells of how he confronted Peter for hypocrisy (Gal 2:11-14) and suggests that James was complicit in undermining his mission to the *Gentiles (Gal 2:12). None of this contradicts his theology of apostleship or undermines what he considers to be the proper status of the apostles since he believes and practices the public confession of error.


        Paul refers to a number of people as apostles who are associated with him, including Barnabas (1 Cor 9:6; cf. Acts 14:4), Silas and Timothy (1 Thess 2:6; cf. 1 Thess 1:1), two “brothers” (2 Cor 8:23), Epaphroditus (Phil 2:25), and Andronicus and Junia (Rom 16:7). None of them, except possibly Andronicus and Junia, who were in Christ before Paul, would be eyewitnesses of the resurrected Christ.


        Paul’s use of the technical term apostle encompasses distinct subcategories. Paul acknowledges the apostleship of the Twelve, and their unique role in Jerusalem and all the churches, and according to Luke, Matthias would be the last member of that group (Acts 1:15-26). In addition to the Twelve, Paul also acknowledges other eyewitnesses of the resurrected Jesus as apostles with an important function in transmitting the gospel, and he counts himself as the last member of that group. A third group would be those who, after the ascension of Jesus, are identified as having the spiritual gift of apostle in the same way that prophets and teachers are identified—their appointment or call is based on pragmatic evidence of their ministry that conforms to the criteria (see Gal 2:7-9).


      


      

        5. Paul’s Description of His Own Apostleship.


        As said above, Paul’s general description of apostles is extracted from arguments that he is making either to support his own apostleship or to support another argument that he is making.


        5.1. Foundation of the Gentile Churches. Paul assigns himself a more specific role as the apostle who is foundational in the establishment of Gentile churches in a way that is parallel to Peter’s role (Gal 2:7-8). Paul’s strategy is to break new ground in his ministry so that he does not “build on someone else’s foundation” (Rom 15:20).


        5.2. Eyewitness of the Resurrected Jesus. In 1 Corinthians 15:8, Paul states that the Damascus road experience was Christ’s last postresurrection appearance, but that is not the same as making the claim that he was the last apostle. Since Christ appeared to Paul after Jesus’ ascension, he is like “one untimely born” (1 Cor 15:8 NRSV). Among other things, he associates Jesus’ postresurrection appearance to him with his apostleship (1 Cor 9:1) and to stress the divine origin of his call and his gospel (Gal 2:15-16).


        5.3. Called, Appointed, and Sent. The salutations of most of the Pauline epistles emphasize the theme that Paul is divinely and directly appointed to be an apostle by the will in of God, which draws on his commission on the Damascus road. In Galatians 1:1 Paul stresses the specifics: he has a divine commission and was sent from Jesus Christ and God the Father, as opposed to having a human commission or being sent from human authorities. He elaborates on this in Galatians 1:11-24, indicating that he received his gospel directly from God, which was how he understood the Gentiles to be saved by *faith.


        5.4. Signs, Wonders and Mighty Works. Paul claims that the proof that he is a true apostle is his performance of signs, wonders, and mighty works (2 Cor 12:12). He similarly tells the Roman church that his mission to the Gentiles was accomplished through what he said (his gospel) and by the power of signs and wonders that show the power of God (Rom 15:18-19). The importance of Paul’s performance of signs and miracles is consistent with the prominent pattern of performance of miracles, healing, and exorcisms by the Twelve and the Seventy in the Gospels and Acts.


        5.5. Faithful Spread and Transmission of the Gospel to the Gentiles. Paul emphasizes his priority and commitment to preach the gospel to the Gentiles and the specific content that he was *preaching to the Gentiles throughout the Pauline epistles (Gal 1:11–2:3; 1 Tim 2:7; 2 Tim 1:11). *Travel was a central aspect to Paul’s function as an apostle (Marquis, 3). He describes his commitment to being a pioneering apostle, with the ambition and strategy of proclaiming the gospel where it has not been heard before (Rom 15:19b-24).


        5.6. The Spiritual Gift. In Galatians 2:8, Paul indicates that the Jerusalem apostles acknowledged him as an apostle based on pragmatic evidence rather than on his claim to be an eyewitness to the resurrected Jesus. They saw that God was at work in Paul as an apostle to the Gentiles in the same way that he was at work in Peter as an apostle to the Jews. Similarly, Paul says to the Corinthians: “If I am not an apostle to others, at least I am to you: for you are my seal of my apostleship in the Lord” (1 Cor 9:2 NRSV). Even if Paul had not encountered the risen Christ and had not been called to be an apostle to the Gentiles, his work with the Corinthians was pragmatic evidence that he was their apostle and that God had placed him in the church at its foundation.


        5.7. Status. In regards to Paul’s personal status, on the one hand he claims the same apostolic status as Peter (Gal 2:7). On the other hand, in 1 Corinthians 15:9, he states that he is the least of the apostles, not because he was the last to see the postresurrected Christ but because he persecuted the church of God (see 1 Tim 1:13-16). Paul’s understanding of God’s *grace compels him to recognize and publicly confess the error of his ways as an expression of gratitude (Joubert, 74). Furthermore, he waives the status, privileges, and rights of being an apostle at the same time that he defends them (1 Thess 2:7; 1 Cor 9:12; 2 Cor 11:7-9, 12:12). He considers his weaknesses and *suffering as opportunities to display God’s power (2 Cor 11:16–12:10) and to participate in Christ’s sufferings (Phil 3:10). However, his apostolic status was challenged in *Corinth and Galatia. He was attacked in Corinth in part for his weaknesses (Schreiner, 84-85), in part for waiving his rights, and in part because his *leadership was challenged by “superapostles” who more closely represented the Greco-Roman concepts of status and *honor (2 Cor 10–11).


        In Galatians, the authority and integrity of the gospel he preached was undermined by “*Judaizers” from Jerusalem. If one accepts 2 Timothy’s representation of Paul, at the end of his life, Paul’s message faced harmful opposition (2 Tim 2:17-18; 4:14-15), and he was deserted by most of his support, partly because they were “ashamed of” his “chains” (2 Tim 1:15-16; see 2 Tim 4:9-12), so that he stresses his appointment as an apostle (2 Tim 1:11-12) and the transmission of the gospel (2 Tim 1:13-14; 2:2; 4:1-2). As N. H. Taylor argues, these conflicts and challenges were complex and diverse, but they provided the occasions in which Paul most clearly defined and defended his *identity as an apostle and to defend Christlike leadership.


      


      

        6. Conclusion.


        Paul appeals to characteristics of apostles in the early church who were before him (1 Cor 15:5-7). Paul makes reference to three subcategories of apostles: the Twelve, the eyewitnesses of the resurrected Christ, and others who demonstrate pragmatic evidence that they have the spiritual gift of apostleship. Apostles are divinely appointed to spread and transmit the gospel and the oral traditions and to plant churches. They represent Christ wherever they go. Their ministry is characterized by mission trips, preaching, and demonstrations of the power of God. Paul claims that he qualifies as an apostle because he is an eyewitness of the resurrected Christ and was commissioned by him at that time to be an apostle to the Gentiles. However, he also claims he is an apostle because of the evidence of signs, wonders, and mighty works, and the establishment of churches through his preaching.
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      See INTERPRETATION: PATRISTIC.


    


    

    

      APOSTOLIC PAROUSIA.


      See TRAVEL AND ITINERARY PLANS.


    


    

    

      AQEDAH.


      See ABRAHAM; JAMES AND PAUL; ROMANS, LETTER TO THE.


    


    

    

      ARMOR OF GOD.


      See EPHESIANS, LETTER TO THE; TRIUMPH.


    


    

    

      ARTEMIS.


      See EPHESUS; RELIGIONS, GRECO-ROMAN.


    


    

    

      ASCENSION


      The ascension, exaltation, and enthronement of the crucified and risen *Lord Jesus is the apogee of Paul’s *Christology. The church’s destiny and that of all *creation are ultimately fulfilled in Christ’s incarnate life at the Father’s right hand, where he embodies and mediates the present and future *hope of the world in the power of the Spirit. Paul proclaims Jesus’ *death and *resurrection as God’s good news from the perspective of Jesus’ current reign as ascended king, priest, and Lord. Having met the ascended Jesus of Nazareth on the Damascus road, Paul comes to understand that Jesus’ glorified life (and thus his continuing incarnation) is the essential climax and eschatological hope of God’s human children, who are being conformed into Christ’s gloriously renewed human image as children of resurrection.
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        1. Paul and the Ascended Lord Jesus Christ.


        1.1. Met, Called by, and Conformed to Jesus Ascended. Jesus of Nazareth, ascended and enthroned as God’s human-divine King, revealed himself to Saul of Tarsus on the Damascus road as the crucified, resurrected Lord of heaven and earth, now united to his persecuted disciples by the Spirit. In this life-transforming encounter described by Luke (Acts 9:1-31; 22:2-21; 26:4-20) and Paul (1 Cor 9:1; 15:8), Jesus’ true *identity is displayed, giving his death and resurrection divine significance, and thus reordering Paul’s messianic expectations and eschatological understanding of God’s new *covenant, along with all this implies for God’s people as children of the resurrection (Gorman 2016). In this Lord and *Christ their glorious, embodied inheritance has been sealed by the *Holy Spirit, who is outpoured from Jesus’ place of exaltation with the Father (Lk 20:36; Acts 2:32-36; Eph 1:13-14).


        Though it is unlikely that Paul interacted with Jesus before his death, he certainly knew of him and the claims about him (Maile). Saul/Paul perceived him to be a human messianic pretender from Nazareth cursed by *God (Gal 3:13; see Deut 21:23) yet worshiped by some as risen and ascended Lord and Christ (in fulfillment of Ps 110:1 and therefore sharing YHWH’s divine identity and authority). Hence Saul’s vicious persecution of believers after the death of Stephen. To Saul, Stephen’s testimony before the Sanhedrin, subsequent *vision of Christ, and dying prayer offered to Jesus as Lord at the Father’s right hand were the height of blasphemy (Acts 7). Yet on the Damascus road this same Jesus, risen, ascended, and exalted, met Saul in blinding *glory, thereby reshaping Paul’s entire experience and understanding.


        It was by Jesus’ own authority that Paul was subsequently healed of his blindness, baptized with water and the Spirit, commissioned for Gentile *ministry, and uniquely instructed as an *apostle of the Lord Jesus Christ in the power and *wisdom of the Spirit (Gal 1:1, 11-22). Distinct from yet united with the apostles who had been with Jesus since his *baptism, Paul became an eyewitness to the risen Lord Jesus (Acts 9:1-6; 26:14; 1 Cor 15:8). With them, Paul worships and proclaims the risen Christ Jesus to be both Mary’s Son, descended from Abraham and David, and God’s *Son, descended from on high, now “ascended higher than all the heavens, in order to fill the whole universe” as still incarnate Lord (Eph 4:10 NIV; see Rom 1:3-4; 1 Cor 1:17-18; 11:23-27; Col 3:16; Gal 3:16; 4:4; 1 Tim 3:16).


        Paul understands his whole life and ministry—and that of the *church—as united to the ongoing life and ministry of the ascended Lord Jesus. He not only preaches Jesus as Lord but demonstrates that his *kingdom “is not a matter of talk but of power” (1 Cor 4:20 NIV). Paul’s eschatological hope is to be like the risen and ascended Christ, through participation in the *fellowship of Jesus’ earthly *suffering and glory and ultimately through resurrection (2 Cor 12:9; Phil 3; Gorman 2019). Thus, Paul also calls the church to embody this hope of renewed human glory—“the redemption of our bodies” (Rom 8:23 NIV)—presently embodied by Jesus in full and final glory. Therefore, by the power of the Spirit, God’s people are now to put on the “new self, which is being renewed in knowledge in the image of its Creator” (Col 3:10 NIV) and thus find themselves increasingly “conformed to the *image of his Son” (Rom 8:29 NIV), who is the “*firstborn over all creation,” “firstborn from among the dead” (Col 1:15, 18 NIV), and “firstborn among many [eternally human] brothers and sisters” (Rom 8:29 NIV; Jacob).


        1.2. The Exalted Lord of Psalm 110:1: Paul’s Christology and That of the Early Church. Though Jesus’ ascension and enthronement are not explicitly mentioned in every book of the NT, they nevertheless undergird and orient every Gospel and letter written to a suffering church. The church’s eschatological hope and present authority come from this real, living person, crucified, raised to new life through the glory of the Father, and exalted as Lord to reign in anticipation of his final parousia and of creation’s renewal. Hence when Paul speaks of the risen Lord Jesus and of the church’s life “hidden with Christ in God” (Col 3:3 NIV), he has in view all the ascension implies (Fee).


        In alignment with the Christology of all other NT authors, Paul proclaims what he has received from the Lord Jesus Christ, using traditional Christ *hymns and creeds regarding Christ’s death, resurrection, and exaltation “according to the Scriptures” (1 Cor 15:3-8 NIV; Phil 2:6-11; Col 1:15-20; 1 Tim 3:16). Foundational to these christological affirmations as prophetic fulfilment is Psalm 110:1. Referred to more than twenty times in the NT, either by allusion or by direct quotation, Psalm 110:1 is the basis for the church’s understanding of Jesus’ unprecedented yet unequivocal ascension as Davidic, messianic Lord. Jesus uses this Scripture regarding his messianic claim (Mt 22:41-45; Waltke). Shortly after Jesus’ ascension Peter cites it again in his Pentecost speech to contextualize Jesus’ giving of the Spirit from his place of enthronement:


        

          But God raised him from the dead. . . . Exalted to the right hand of God, he has received from the Father the promised Holy Spirit and has poured out what you now see and hear. For David did not ascend to heaven, and yet he said,


          

            “The LORD said to my Lord:


            ‘Sit at my right hand


            until I make your enemies


            a footstool for your feet.’”


          


          Therefore let all Israel be assured of this: God has made this Jesus, whom you crucified, both Lord and Messiah. (Acts 2:24, 33-36 NIV)


        


        Peter’s epistle also speaks of Jesus enthroned in exaltation and authority (1 Pet 3:22). The author of Hebrews preaches of glorified, holy human life made possible through the Lord Jesus. John’s apocalyptic vision centers on the authority and *worship of the enthroned Lamb at God’s right hand, who will return in glory (Rev 5:1-13; 22:8, 20), and James and Jude affirm the same (Jas 5:7-9; Jude 14, 21).


        Like these other authors, Paul too recognizes that Jesus’ triumphant demonstration of his kingship on earth reached its zenith in his heavenly ascension. Paul’s *gospel also has Psalm 110:1 in view: “[Christ] appeared in the *flesh, was vindicated by the Spirit . . . was believed on in the world, was taken up in glory” (1 Tim 3:16 NIV). His letters proclaim that God’s Son was taken up to rule “until he has put all his enemies under his feet” (1 Cor 15:25 NIV), both in the present age and “in the [age] to come” (Eph 1:21 NIV; see 1 Cor 15:24-28; Acts 13:30-33; 17:31; 2 Cor 4:5).


      


      

        2. Aspects of Jesus’ Ascension.


        2.1. The Identity and Authority of the Ascended Lord. “Who are you, Lord?” Paul answers his own question on the Damascus road based on his encounter with Christ Jesus and in concert with the early church: Not only is he God’s messianic king and the faithful recapitulation of Israel as God’s Son, but he also shares God’s divine identity and prerogatives as “Lord,” or kyrios (the word in the LXX most often rendering God’s *name). Jesus received this title at his ascension, having been given “the name that is above every name” (Phil 2:9 NIV; see Is 45:23) and thus royal lordship over the living and the dead and over all powers and authorities in the created order (Col 1:15-20; Eph 1:20-23). Paul speaks of Jesus’ lordship in both human and divine terms: “regarding [God’s] Son, who as to his earthly life was a descendant of David, and who through the Spirit of holiness was declared with power to be the Son of God by his resurrection from the dead: Jesus Christ our Lord” (Rom 1:3-4 NIV). “Being in very nature God” and “taking the very nature of a *servant” (Phil 2:6-7 NIV), the divine-human Jesus fulfills Israel’s messianic hopes and exercises divine authority over the whole cosmos (Gal 3:16; 2 Cor 5:19). Moreover, the Father extends to cosmic proportions the salvific rule of his beloved Son, through whom “God was reconciling the world to himself” (2 Cor 5:19 NIV; see Rom 8:29; Col 1:13; Ex 4:22-23, Deut 32:6).


        That the Father has exalted the ascended Lord Jesus to his right hand as creator and Lord over all things is nowhere more straightforward than in 1 Corinthians, where Paul echoes the Shema (Deut 6:4 NIV: “Hear, O Israel, the LORD our God, the LORD is one”) to profess the one God and Lord of the church: “for us there is but one God, the Father, from whom all things came and for whom we live, and there is but one Lord, Jesus Christ, through whom all things came and through whom we live” (1 Cor 8:6 NIV). Although the ascended Christ shares the divine identity and prerogatives belonging to him as God’s eternal Son, he “did not consider equality with God something to be used to his own advantage” (Phil 2:6 NIV) but became a human servant even unto death, thus manifesting the true character of God on the earth. Jesus descended in self-emptying obedience unto death, and thus he was raised as Lord to the “highest place” by the Father, bearing “the name that is above every name” (Phil 2:9 NIV; see Is 45; 52–53; Fee; Bauckham 2008).


        Paul describes the power that “the glorious Father” exerted “when he raised Christ from the dead and seated him at his right hand in the heavenly realms, far above all rule and authority, power and dominion, and every name that is invoked, not only in the present age but also in the one to come” (Eph 1:17, 20-22 NIV). Aligning Jesus’ destiny with the church as his metaphorical *body, Paul continues, “God raised us up with Christ and seated us with him in the heavenly realms” in eschatological hope and participation (Eph 2:6 NIV). Having already been raised with Christ, God’s people do not follow the world but rather set their “hearts on things above, where Christ is, seated at the right hand of God” (Col 3:1 NIV; see Col 1:15-16; Phil 2:6; 1 Tim 1:15; 2). From that place of cosmic authority, the ascended Jesus manifests and mediates the hope of *salvation (Rom 8:23). Thus, Jesus’ location at the Father’s right hand not only refers to his supreme cosmic authority but also speaks to his divine-human life in and with God as well as the cosmological reordering of all things in heaven and earth from and to him. (Hence, rather than asking “Where is Jesus?” from our sense of dimensionality, one can ask in what ways one is held—in every relational and eschatologically sense—by him who is the true center of all that is; see Farrow; Orr).


        2.2. “Man with God Is on the Throne”: The Ascension of God’s Glorified Image Bearer. Jesus ascended reveals human destiny in all its splendor. In the glorified Son, raised to newness of life “through the glory of the Father” (Rom 6:4 NIV), the triune God has taken humanity into God’s being forever (Canlis). Thus, Christopher Wordsworth’s hymn resounds with the fulfillment of Psalm 110:1, “Man with God is on the throne.”


        Having seen God’s risen, image-bearing Son in the flesh, Paul sees a foretaste of the glory of God’s human image-bearing children as Christ’s co-heirs. Paul described Jesus as the new *Adam, the incarnate restoration of God’s true image in creation. In Adam’s fall, God’s human children gave away their original inheritance—their divine image-bearing glory and stewardship over creation—thus enslaving all things to death and decay. However, as the ascended second Adam, Jesus restores humanity’s eternal inheritance and vocation (Rom 8:14-21). Jesus ascended reveals not only the reign of God’s Son but also that of restored humanity, rightly reordering their rule with him in submitted obedience as God’s vice regents over creation: “you have made them a little lower than the angels and crowned them with glory and honor. You made them rulers over the works of your hands; you put everything under their feet” (Ps 8:5-6 NIV; McCartney).


        Echoing both Psalm 8:6 and Psalm 110:1, Paul speaks of God having already put all things under Jesus’ feet, with his enemies as his “footstool,” even while human beings and all of creation still await the day when death is permanently destroyed and the immortal glory of the children of God is revealed. Because their life is already “hidden with Christ in God” (Col 3:3 NIV), what has happened to the ascended Jesus will happen to them; they will “bear the image of the heavenly man” (1 Cor 15:49 NIV; see 1 Cor 15:24-27; Eph 1:22; Rom 8:19; Jacob; Fee; Gorman).


        Joined to the death and ascended life of this second Adam, Jesus’ disciples are being transformed to his glorious image by the Spirit: “When Christ, who is your life, appears, then you also will appear with him in glory” (Col 3:4 NIV), for “if the Spirit of him who raised Jesus from the dead is living in you, he who raised Christ from the dead will also give life to your mortal bodies because of his Spirit who lives in you” (Rom 8:11 NIV; see Phil 3:21; 2 Cor 3:18; Rom 5:17, 21; 6:3-5; 8:20-23, 33).


        2.3. Priestly Mediator and Returning King. Psalm 110 both brings forward the kingly lordship of the Son and foreshadows his priestly function in the order of Melchizedek, the “king of Salem” and “priest of God Most High” (Gen 14:18-19 NIV; see Ps 110:4). Though Paul’s priestly language is less explicit than that of Hebrews, his description of Jesus as both sin offering and faithful intercessor alludes to the priestly aspect of Jesus’ ascension (Dawson): “For there is one God and one mediator between God and humankind, the man Christ Jesus, who gave himself as a ransom for all people” (1 Tim 2:5-6 NIV). Having become like his people in every way yet without *sin, faithful unto death, and raised in human-divine glory, Jesus alone is humanity’s mediating intercessor: “Christ Jesus who died—more than that, who was raised to life—is at the right hand of God and is also interceding for us” (Rom 8:34 NIV). Thus, his ascension necessarily involves his human absence in terms of identity and function as well as location (all of which are presently mediated to us by the Spirit; Orr).


        Though everything already belongs to him “at the Father’s right hand,” Jesus must nonetheless “reign until he has put all his enemies under his feet,” including death (1 Cor 15:25 NIV). At that time, he will hand over the kingdom to his Father so that “God may be all in all” and bring all things to their end as a new beginning (1 Cor 15:28 NIV, echoing Ps 8:6; 110:1; 2 Cor 5:17). Jesus, who “has ascended into heaven” (Heb 4:14 NIV), will come again to earth as he departed, and God will raise his children in glory with Jesus and renew all things in justice (Acts 1:11; Phil 1:6; 3:20; 1 Thess 3:13; 4:16; 5:2; 2 Thess 1:5-10).


      


      

        3. Implications of Ascension for the Church.


        Paul knows the biblical story of “God with us” as one of descent and ascent: sending his Son to unite human life to God’s own life, renewing humanity through his human obedience unto death, and raising humanity to divine exaltation, in vicarious ascension with Christ, with the promise of descending once more to gather God’s children up with him in ascended glory. Thus in Jesus’ ascension God has (1) reconciled the world to himself, (2) restored the immortal human glory of his image-bearing children, (3) empowered those eschatologically “seated . . . in the heavenly realms in Christ Jesus” (Eph 2:6 NIV) with the life of his Spirit, and (4) guaranteed the consummation of heaven and earth in union with God.


        See also CHRISTOLOGY; CONVERSION AND CALL OF PAUL; GOD; RESURRECTION.
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      ASCETICISM.


      See GNOSIS, GNOSTICISM; INTERPRETATION: PATRISTIC; MARRIAGE AND DIVORCE, ADULTERY AND INCEST; SEXUALITY, SEXUAL ETHICS; SINGLENESS AND CELIBACY.
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      See MAGIC; RELIGIONS, GRECO-ROMAN.
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      See PAUL IN ACTS; PHILOSOPHY.


    


    

    

      ATONEMENT


      Atonement refers to what *God has done in Jesus *Christ for human *salvation, with special attention to the problem of human *sin. The Greek words most often translated as “atonement” belong to the hilasmos word group. The only instance of this word group in Paul’s letters occurs in Romans 3:25, which is variously translated as propitiation (KJV), expiation (RSV), *sacrifice of atonement (NIV, NRSV), place of atonement (NRSV mg.), atonement cover on the ark of the *covenant (NIV mg.), place of sacrifice where *mercy is found (CEB), and mercy seat (LEB).


      The English word atonement comes from an old expression at onement, meaning reconciliation. Two parties who were at odds have been brought together. In Christian theology, it has become a technical term referring to the restoration of relationship between God and human beings brought about by Christ.
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        1. Overview.


        The Pauline letters offer no systematic doctrine of atonement. Instead, like the other NT writers, Paul uses a variety of conceptual metaphors drawn from the OT and the Greco-Roman context to describe the work of Christ. Paul’s letters generally do not rehearse his basic teaching on the work of Christ, which he would have communicated verbally to his converts (1 Cor 15:1-11).


        Paul often draws on the work of Christ in the service of other aims. For example, in 1 Corinthians 15:1-11, he refers to traditional teaching about Christ’s *death and *resurrection in order to counter the Corinthians’ skepticism about the resurrection of believers. In Philippians 2:1-11, he urges the believers in Philippi to imitate the humble obedience shown by Christ in his incarnation and death, likely drawing on a preexisting *hymn into which he inserts the *cross. Ephesians and Colossians exhort believers to forgive one another as Christ has forgiven them (Eph 4:32; Col 3:13).


        While the cross is predominant, and forgiveness of sins is its central effect, Paul does not restrict Christ’s work to the cross or to forgiveness. Just as the human predicament is multifaceted, the work of Christ is multifaceted. In the Pauline letters, the whole career of Christ has salvific significance—his incarnation, life, ministry, death, resurrection, present reign, and future *judgment.


        

          	

            In his incarnation, Christ became poor so that his followers might become rich (2 Cor 8:9; cf. Phil 2:1-11). He was born an Israelite so that he could redeem those under the *law (Gal 4:4-5).


          


          	

            In his life of obedience, even unto death, he overturned the disobedience of *Adam to become the source of *righteousness and life for those who trust him (Rom 5:19; cf. Paul’s references to the faithfulness of Jesus in Rom 3:22; Gal 2:16; 3:22 and the discussion in Gal 5:2).


          


          	

            In his ministry, he inaugurated the *kingdom or reign of God, into which his followers could be transferred to escape from the dominion of evil (Col 1:13-14). God’s kingdom is both a present reality (Rom 14:17; 1 Cor 4:20) and a future inheritance (1 Cor 6:9-10; 15:50).


          


          	

            In his death, he dealt with sin and ratified the new covenant prophesied by Jeremiah and Ezekiel (Rom 4:25; 8:3; 1 Cor 11:25; 2 Cor 3:6; see Jer 31:31-34; Ezek 36:25-27).


          


          	

            In his resurrection, he defeated death and the powers of evil, opening the way to eternal life (1 Cor 15:22; Col 1:15; 2 Tim 1:10).


          


          	

            In his reign as *Lord, having become a “life-giving spirit” (1 Cor 15:45), he mediates the sending of the promised *Holy Spirit (Titus 3:6), the Spirit of Christ, to indwell and transform his followers (Rom 8:9-11).


          


          	

            Even now he advances the Father’s reign on earth (1 Cor 15:25), interceding for believers at the Father’s right hand (Rom 8:34).


          


          	

            Because Jesus is the exalted Lord, he can save those who call on his *name (Rom 10:12-13). He is the source and model of Christian maturity (Eph 4:11-16).


          


          	

            At his return, he will bring the kingdom to completion (1 Cor 15:24-28) and save believers from divine *wrath at the final judgment (Rom 5:8-10).


          


        


        Since discussions of atonement usually restrict themselves to what Christ has accomplished to restore the relationship between God and human beings, the rest of this article will focus on Christ’s finished work. Because the time of fulfillment had dawned—evidenced by the resurrection of Jesus and the gift of the Holy Spirit—the NT writers reframed the death of Christ on a cross. Rather than the definitive proof that Jesus was not the Messiah (see Luke 24:19-21), the cross was the centerpiece of God’s redemptive action.


        However, the death and resurrection of Christ should not be divorced from the pouring out of the Spirit, for which it was the necessary preparation. While Paul associates forgiveness of sins with Christ’s death, he associates new life with Christ’s resurrection and the sending of the Spirit. The Holy Spirit is an essential part of God’s solution to the problem of human sin.


      


      

        2. New Covenant.


        The new covenant serves as a foundational concept for Paul’s thinking about atonement. Paul may draw on the Servant Songs of Isaiah for the connection between Christ and the new covenant: Isaiah predicts that the Servant (pais, LXX) will be a covenant to the people and a light to the nations (Is 42:1, 6). Paul declares that Jesus became a *servant (diakonon) to the Jews in order to fulfill God’s promises to them and to show God’s mercy to the *Gentiles (Rom 15:8-9).


        Paul uses three different metaphors to credit Jesus with bringing about the new covenant through both his life and his death. First, playing on the meaning of diathēkē as both covenant and testament, Paul argues that Christ is the heir of the Abrahamic covenant and thus the inheritor of the Abrahamic blessing, which Paul interprets as *forgiveness of sins (Rom 4:6-12) and the Holy Spirit (Gal 3:13-18), drawing from the new-covenant promises in Jeremiah 31:31-34 and Ezekiel 36:25-27. Believers in Christ become co-heirs with him and thus share in his blessings (Rom 8:14-17; cf. Gal 4:7).


        Interpreting the new covenant as the fulfillment of the Abrahamic covenant enables Paul to resolve the problem of the Mosaic law, which excludes Gentiles from God’s covenant with *Israel. The Abrahamic covenant is earlier and thus takes precedence over the Mosaic covenant. When it is fulfilled in the new covenant, the law is no longer needed, because God writes his law on his people’s hearts (Gal 3:17-26; Rom 8:2-4; Jer 31:33).


        Second, Paul depicts Jesus’ death as the sacrifice that ratifies the new covenant. In Paul’s version of the Last Supper, which he says he learned directly from the Lord, Jesus declares, “This cup is the new covenant in my blood” (1 Cor 11:23, 25; cf. Exod 24:8). Paul’s version agrees with Luke 22:20 and is slightly more explicit than the statements in Mark 14:24 and Matthew 26:28: “this is my blood of the covenant.”


        Paul himself is a minister of this new covenant. Comparing the new covenant with the old, he describes it as a covenant of Spirit rather than letter, which brings life rather than death. The old covenant, while glorious, was a ministry of condemnation and death, while the new covenant, even more glorious, is a ministry of *justification and life (2 Cor 3:6-11). With the coming of the new, lasting covenant, the old has been set aside (2 Cor 3:7).


        Third, in his crucifixion, Jesus dies the death of someone cut off from the covenant, cursed by God (Gal 3:13; cf. Deut 21:23; Dunn, 227). Just as Israel suffered under pagan oppression when it turned away from God, Jesus suffers under Israel’s Roman oppressors. But Paul overturns the shame of the cross by declaring that Jesus suffered “for us” so that Gentiles could receive the Abrahamic blessing—the promise of the Spirit—through *faith in him (Gal 3:14). Jesus endures the consequences of human faithlessness, brings the old covenant to an end, and inaugurates the new, which is open to both Jews and Gentiles (Eph 2:11-18). For further discussion, see 8.2 below.


      


      

        3. Redemption.


        The new covenant is based on the new and greater redemption accomplished by Jesus. The comparison of the cross and resurrection to the exodus is implicit in Jesus’ reinterpretation of the Passover meal in terms of his coming death (1 Cor 11:23-26; cf. Exod 24:6-8). Ransom refers to the liberation of someone in captivity, usually by the payment of a price, while redemption derives from the practice of freeing *slaves or prisoners of war, again through payment.


        3.1. Ransom and Redemption. First Timothy 2:5-6 identifies Christ as the only mediator between God and human beings, declaring that he gave himself as a ransom for everyone. This statement may reflect the ransom saying in the Jesus *tradition (Mk 10:45), although it uses antilytron instead of lytron to express ransom, emphasizing the sense of exchange. By implication, human beings were held in captivity but were liberated by Jesus’ offering of himself on their behalf or (more likely) in their place. The ransom is Jesus himself, and the captor is not identified; however, 2 Timothy 2:25-26 states that nonbelievers are held captive by the devil.


        Redemption (apolytrōsis) can refer to the eschatological “day of redemption” (Eph 4:30) when believers’ *bodies will be set free from decay in the general resurrection and believers will receive their inheritance (Rom 8:23; 1 Cor 15:50-57; Eph 1:14). Believers’ present experience of the Holy Spirit is the pledge of, or down payment on, that future inheritance (Eph 1:14).


        However, redemption is also a metaphor for Christ’s completed work, which involves the justification of believers (Rom 3:24) and the forgiveness of their sins (Col 1:14). This redemption is accomplished by Christ’s death (Eph 1:7) and is embodied in Christ himself (Col 1:28). Gentiles are redeemed from their slavery to idols, while Jews are redeemed from their slavery under the law (Gal 4:8-9; 5:1-5, using exagorazō). Jesus’ faithful obedience unto death broke the cycle of law-sin-death for Jews and opened covenant membership to Gentiles. Believers are no longer slaves, because they have been bought (agorazō) with the price of Jesus’ death (1 Cor 6:20; 7:23). The Holy Spirit, who indwells them, is the stamp of Christ’s ownership (Eph 1:13). Because they now belong to Christ, they must not become slaves to immorality or to other people.


        3.2. Jesus’ Victory. In order to redeem believers, Jesus had to achieve victory over the powers that held them in slavery. All powers on earth and in heaven were originally created through Christ and for him (Col 1:16). However, these powers became enmeshed with earthly systems that kept people in bondage (Col 2:18-23). Through the cross, Christ triumphed over all these powers. God disarmed them by forgiving human sin, which had made human beings subject to them (Col 2:13-15). Sin itself, according to Paul, is an enslaving power from which believers have been freed (Rom 6:1-11).


        Because of Christ’s faithfulness unto death, the Father raised him from the dead and exalted him above all spiritual or material powers (Phil 2:5-11; Eph 1:20-21). Believers acknowledge Christ’s victory in their confession that “Jesus is Lord” (Rom 10:9-10). As exalted Lord, Christ can save those who belong to him. Moreover, Christ’s exaltation was the necessary condition for the sending of the Spirit, who is the ultimate answer to the human sin problem. The Spirit can do what the law could not—namely, transform sinners so that they might fulfill the intent of the law by following the Spirit (Rom 8:3-4).


        While Christ’s victory is complete in principle, it will not be final until the day of resurrection, when Christ destroys death, the last enemy. Then he will have triumphed over all rulers, authorities, and powers (1 Cor 15:24-26). As he works toward that goal, Paul describes his own ministry as a triumphal procession of the victorious Christ (2 Cor 2:14-16). The final triumphal procession will take place in the general resurrection, when believers rise to meet Christ at his return (1 Thess 4:15-17).


        3.3. Freedom. The result of Christ’s redemption is *freedom. Believers have been set free from their slavery to sin in general, and from their slavery to the law of sin and death in particular (Rom 6:18, 22; 8:2). The mark and agent of this freedom is the Holy Spirit (2 Cor 3:17). Besides freedom from sin, believers have freedom of conscience in regard to nonessentials, although Paul urges them to use their freedom to serve others rather than themselves (1 Cor 10:23-33; Gal 5:13).


        Freedom in Christ affects one’s social status as well. Because enslaved and free believers share the same Spirit, they are members of one body, the *body of Christ (1 Cor 12:12-13). Their new relationship as brothers and sisters in Christ supersedes the divisions created by their social status (Gal 3:28; Col 3:11; see Philemon for a case study). Their new identity in Christ thus contains the seeds of social transformation.


      


      

        4. Sacrifice.


        Sacrifice metaphors in Pauline literature usually express Jesus’ self-giving on behalf of sinners. For example, Ephesians 5:2 states that Christ, because of his *love for us, handed himself over on our behalf as an offering and sacrifice to God that was a “fragrant aroma” (see Gal 2:20). The Ephesians are to imitate God’s character (Eph 5:1), which is demonstrated supremely in the loving self-giving of Christ. Paul also uses sacrifice language to express his own self-giving for the sake of the *gospel (Phil 2:17).


        In 1 Corinthians, Paul uses the metaphor of the Passover lamb to make an ethical point: he exhorts the Corinthians to remove all leaven of sin from their lives because Christ, their Passover lamb, has been sacrificed (1 Cor 5:6-8). By implication, believers are to reflect the *purity of Christ, the unblemished lamb.


        The most significant doctrinal passage in which sacrifice language is used is Romans 3:21-26. Paul states that God puts forth Jesus as a hilastērion in his blood (Rom 3:25). Despite translations that render hilastērion as an expiatory or propitiatory sacrifice, such meanings are unlikely (Jersak and Hardin, 256-57; Morris 1965, 144-213; Snyder Belousek, 244-64; Wright 2016, 327-39). The word hilastērion occurs elsewhere in the NT only in Hebrews 9:5, where it refers to the mercy seat, the lid of the ark of the covenant. In the LXX, with rare exceptions (in Amos and Ezekiel, where it refers to architectural features), hilastērion refers to the mercy seat as well.


        In the context of Paul’s argument, Jesus is the new mercy seat, the mercy seat of the new covenant, where the presence of God can be found and both Jews and Gentiles can receive forgiveness of sins. As Paul explains, there is now no distinction between Jews and Gentiles in regard to salvation (Rom 3:21-24). Unlike the mercy seat of the old covenant, which benefited Israel alone, Jesus is available to all who have faith in him. Unlike the former mercy seat, which was consecrated with the blood of animals, Jesus has consecrated himself with his own blood (Rom 3:25). In other words, through his death Christ has become the mediator of salvation for all people.


        According to Paul, God has made Christ the new mercy seat in order to show his righteousness “through the passing over of previous sins in the forbearance of God” (Rom 3:25-26). If the righteousness of God in Romans 3:21 refers to God’s justice in punishing sins, as some interpretations would suggest, Paul is saying that the cross is God’s self-justification, vindicating him as just in spite of his failure to punish previous sins (see, for example, the NIV, which uses the phrase “left . . . unpunished” instead of the “passing over” in the text). However, if the righteousness of God refers to God’s covenant faithfulness, Paul is saying that in the cross God demonstrates his covenant faithfulness precisely by his forbearance in forgiving previous sins (as he had promised he would in the new-covenant prophecies). The latter is the more natural reading of the Greek (Travis, 191-93). The language of passing over or passing by also recalls Paul’s comparison of Jesus to the Passover lamb.


        Some would see sacrifice language in 2 Corinthians 5:21, where God makes Jesus hamartian for our sakes. Most translations render this word as sin, but some propose sin offering (NIV mg., HCSB mg.). While hamartia seems to mean sin offering in some LXX passages (e.g., Exod 29:14; Lev 4:3), that meaning is unlikely here. See the discussion in 8.2.


        Other passages similarly underscore Jesus’ self-giving. For example, Jesus tells his disciples at the Last Supper, “This is my body, which is for you” (1 Cor 11:24). Similarly, the language of giving (didōmi) or handing over (paradidōmi) often appears in connection with the cross. Jesus “gave himself for our sins so that he might deliver us from the present evil age” (Gal 1:4); He “gave himself for us so that he might redeem us from all lawlessness and purify for himself a special people, zealous for good works” (Titus 2:14). Jesus handed himself over for us (Eph 5:2) or for the *church (Eph 5:25) because of his love (Gal 2:20).


      


      

        5. Justification and Righteousness.


        Christ accomplished the justification of believers and established a new way of righteousness. Paul ascribes justification to both Jesus’ death (Rom 5:9) and his resurrection (Rom 4:25). It seems likely that, like other aspects of salvation, justification is accomplished by Christ and applied to human beings by the Spirit.


        5.1. Justification as Covenantal. Justification is often understood as purely forensic and paradoxical—that is, as the legal declaration, on the basis of Christ’s payment for sin, that believers are not guilty of sin, even though they actually are sinners and remain so. However, a strong case can be made for a nonparadoxical relational or covenantal understanding of justification (Colijn, 196-217).


        When Paul discusses the righteousness of God in Romans 3:3-7, he places the righteousness of God, the faithfulness of God, and the *truth or integrity of God in parallel, implying that these concepts are similar in meaning. These parallels suggest that Paul understood the righteousness of God as something like God’s covenant faithfulness, his fidelity to his promises and obligations.


        If this is correct, it would make sense that the righteousness God expects from human beings is a similar covenant faithfulness. The appropriate human response to God’s offer of salvation in Christ would be an initial trust followed by ongoing fidelity. Justification would then be best understood as God’s initiation of covenant relationship or God’s declaration that someone is in such a relationship—in other words, reconciliation or vindication (Colijn, 209-17; Wolterstorff, 243-82; Wright 2013, 925-1032). Paul’s parallel between justification and reconciliation in Romans 5:9-10 supports a relational understanding of justification.


        When God justifies the ungodly, he reckons their faith as righteousness (Rom 4:5). In the usual Protestant understanding, God considers people righteous (legally faultless), even though they are not. In a relational understanding, however, God is reconciling them, bringing them into covenant relationship with himself. God considers their faith to be righteousness because it is their first trusting step in their reconciled relationship with him. God himself is said to be justified in Romans 3:4, one instance in which “vindicated” is surely the meaning. At the final judgment, God will be vindicated as having been faithful to both Jews and Gentiles.


        The atonement resolves the central question of Paul’s *ministry, which is how both Jews and Gentiles can be the people of God despite the Mosaic law that divides them. Formerly, a faithful covenant relationship with God was marked by the works of the Mosaic law (Gal 3:12). However, Paul declares that Christ is the end of the law—in the related senses of goal, fulfillment, and termination—in order to make righteousness available to all those who believe (Rom 10:4). Because of Christ’s work, righteousness now comes by faith in Christ rather than by the works of the law (Gal 2:16; Rom 3:28). Paul associates this development especially with Christ’s death (Gal 2:21). Thus covenant relationship is now open to both Jews and Gentiles.


        5.2. Pistis Christou. The expression pistis Christou has been much debated in contemporary Pauline scholarship (Hays; Bird and Sprinkle; Wright 2013, 836-51). Protestant Bibles often translate this phrase as “faith in Christ,” even though it literally says “*faith of Christ” or “faithfulness of Christ,” perhaps because this translation accords with the Protestant emphasis on justification by faith. However, if the expression means “the faithfulness of Christ” rather than human faith in Christ, the connection between atonement and justification becomes even clearer. The expression occurs in several statements in which the faith of believers is also mentioned. For example, Paul declares that the righteousness of God has been revealed “through pisteōs Iēsou Christou for all those who believe” (Rom 3:22; cf. Rom 1:17). He says similarly that Scripture has confined all things under sin, so that the promise “from pisteōs Iēsou Christou could be given to those who believe” (Gal 3:22).


        Protestants have traditionally understood these verses to say that God’s righteousness is revealed through faith in Christ for those who believe. However, interpreting pistis Christou as the faithfulness of Christ turns a mere redundancy into a significant statement about the atonement: God’s righteousness (covenant faithfulness) has been revealed through the faithfulness of Messiah Jesus for all those who trust in him (or are faithful to him).


        Believers have come to trust Christ so that they could be justified “through pisteōs Iēsou Christou” rather than by the works of the law, which cannot justify anyone (Gal 2:16). The faithfulness of Christ, exemplified supremely by the cross, has power for salvation (1 Cor 1:17-24). Justification is an act of God’s grace, which is received by faith rather than by doing the works of the law (Eph 2:8-9). Understanding pistis Christou as the faithfulness of Christ emphasizes that Christ’s atonement, rather than human faith, is the foundation of justification. Human faith is trust in Christ and what Christ has done.


      


      

        6. Other Relational Metaphors.


        6.1. Reconciliation. Christ reconciles people to God and to one another. God reconciles the world to himself through Christ’s death and calls the reconciled to become reconcilers themselves (2 Cor 5:18-20). Colossians makes an even more expansive claim: God reconciles all things in heaven and earth to himself through the cross (Col 1:20). This cosmic reconciliation is applied to human beings at conversion (see Rom 5:10-11).


        Paul speaks of both interpersonal and ethnic reconciliation. By reconciling both Jews and Gentiles to God, Jesus reconciles them to one another. The two groups have become one through the literal body of Christ, given for them, and fellow members of the spiritual body of Christ through the Holy Spirit given to them. The law, which had divided them, has been abolished because Christ himself is their *peace (Eph 2:11-18; cf. Col 1:19-22; 1 Cor 11:24). In order to reconcile the Gentiles to himself, God has temporarily rejected Israel, with the ultimate aim of saving both groups (Rom 11:11-15, 25-27).


        As the God of peace (1 Thess 5:23; Phil 4:9), God is always the subject, never the object, of reconciliation. That is, God reconciles human beings to himself through Christ; Paul never suggests that God must be reconciled to human beings. This point is relevant to the issue of God’s wrath (see 8.3 below).


        For Paul, believers are not only reconciled to God; they are adopted as God’s children (Gal 4:4-7; Eph 1:4-6). The Holy Spirit is both the means of and the *witness to this *adoption (Rom 8:14-16). Adoption is a present reality, but the experience is not yet complete. The final adoption takes place when believers’ bodies are redeemed in the general resurrection (Rom 8:23).


        6.2. Solidarity Through the Spirit. The most intimate relational metaphor for the work of Christ could be called solidarity through the Spirit. Paul most often uses participation language in reference to the reception of salvation, but the work of Christ makes this way of salvation possible. Through his death, his resurrection, and the sending of the Spirit, Jesus creates a new reality in which believers can participate through their union with him.


        Paul expresses the old and new realities by comparing Christ with Adam (Rom 5:12-21; 1 Cor 15:20-22, 45-49). Through his obedience, Christ has achieved something greater than Adam did through his disobedience. While Adam brought about condemnation and death for all those in solidarity with him, Christ has brought about justification and life for all those in solidarity with him. While death comes to all those “in Adam,” those “in Christ” will experience resurrection life. Jesus identified fully with the human condition to the point of death. As the raised and exalted Lord, he enables believers to participate in his life through the Holy Spirit, who indwells them (1 Cor 6:17; cf. 1 Cor 15:45; Gal 2:19-20).


        In fact, Paul declares that believers participate in Christ’s death, resurrection, and exaltation. Because Christ has died for all, all have died (2 Cor 5:14). Christ has abolished death through his resurrection and opened the way to eternal life (2 Tim 1:10). Believers have died and risen with Christ (Rom 6:3-11; cf. Col 2:12), so that they are now seated with Christ in heaven (Eph 2:4-6). All the blessings of salvation are granted to believers “in Christ” (see Eph 1). Believers are members of Christ and of one another (1 Cor 12:12-13; Rom 12:5). The church’s relationship with Christ is as intimate as marital sexual union (Eph 5:31-32). Believers’ participation in Christ extends to Paul’s description of the Eucharist as a sharing in the body and blood of Christ (1 Cor 10:16). Union with Christ creates a new *identity for believers (Rom 6:6; Eph 4:22-24).


      


      


        7. Metaphors of Transformation.


        7.1. New Creation. The new reality brought about by Christ is so transformative that Paul calls it a new *creation. As with other metaphors of atonement, Christ’s work makes the new creation possible, and the Holy Spirit makes it actual in people’s lives. For individuals, the new creation is expressed as regeneration and sanctification. As Paul says, although believers’ bodies are still subject to decay, their inward selves are being renewed by the Spirit. They can be confident that the Spirit will eventually redeem their physical bodies as well in the resurrection (2 Cor 4:16; Rom 8:10-11). Even the creation itself will participate in the final redemption (Rom 8:19-21). Until that time, anyone who is “*in Christ” is evidence that God’s new-creation project is underway (2 Cor 5:17). Believers should put off the corrupted “old self” and put on the “new self” that resembles God as humans were supposed to when they were created in God’s *image (Eph 4:22-24). For those “in Christ,” there is no longer a division between Jews and Gentiles; only the new creation matters (Gal 6:15).


        7.2. Sanctification. Sanctification is a transformational metaphor drawn from the context of *worship. In the OT, priests were set apart, or consecrated, for their service in the *temple (Exod 29:1-37). Even the furnishings of the temple had to be consecrated for divine service (Exod 30:22-29).


        Sanctification has two senses in Pauline literature. One aspect of sanctification has the same sense as in the OT: believers are set apart by Christ to belong to God and serve him. Their consecration allows them to appear in the presence of God without fear. The other aspect of sanctification is a process of growth in Christlikeness brought about by the Holy Spirit with human cooperation.


        Paul captures both senses when he addresses the Corinthian believers as “the church . . . having been sanctified in [or by] Christ, called [to be] saints” (1 Cor 1:2). Because of the work of Christ, the Corinthians have a new identity as consecrated people, and they have been called to a vocation of *holiness. Paul commonly calls believers “saints” in the sense that they have already been consecrated (see Rom 1:7; 2 Cor 13:12; Phil 4:22). Paul describes his own ministry as the “priestly service” of presenting the Gentiles before God as an acceptable offering, sanctified by the Spirit (Rom 15:16). He describes the church—even the fractious Corinthians—as God’s holy temple, in which the Spirit dwells (1 Cor 3:16-17).


        Believers’ initial consecration is accomplished by Christ and applied to individuals at conversion. Paul tells the Corinthians that they have a new identity because they were “washed . . . sanctified . . . [and] justified in the name of the Lord Jesus Christ and in the Spirit of our God” (1 Cor 6:11). The association of sanctification with justification and *baptism suggests that Paul is speaking of a consecration that occurs with initial salvation. Ephesians declares similarly that Christ gave himself for the church in order to sanctify it, “cleansing [it] by the washing of water in the word” (Eph 5:25-26). Believers’ sanctification depends on their union with Christ: they have life “in him” because he became for them “righteousness and sanctification and redemption” (1 Cor 1:30; see the discussion of solidarity with Christ in 6.2 above).


      


      

        8. Special Issues.


        8.1. Forgiveness. Forgiveness of sins is one of the central effects of the atonement. Paul declares that God sent his Son to deal with sin (literally, “concerning sin”; Rom 8:3). First Timothy 1:15 quotes a saying that is “worthy of all acceptance”—namely, that “Christ Jesus came into the world to save sinners.” Ephesians and Colossians specifically define redemption in Christ as the forgiveness of sins (Eph 1:7; Col 1:14). In fact, forgiveness is an aspect of redemption, in that it frees recipients from their sin.


        The forgiveness of sins is a new-covenant blessing. Paul foregrounds this connection in his version of Jesus’ words at the Last Supper. Whereas in the Gospels, Jesus says that his blood is poured out for the forgiveness of sins (Mt 26:28), Paul quotes Jesus as saying that the cup is “the new covenant in my blood” (1 Cor 11:25; cf. Rom 11:27; Jer 31:31-34). Paul also associates forgiveness of sins with the blessing of Abraham (Rom 4:7).


        Paul usually associates forgiveness with the cross: for example, the tradition that he passed on to his converts taught that Christ “died for our sins according to the Scriptures” (1 Cor 15:3). However, Christ’s death should not be divorced from his resurrection. Paul tells the Corinthians that if Christ has not been raised, their sins have not been forgiven (1 Cor 15:17). This does not necessarily mean that the resurrection brought about their forgiveness; Paul may be suggesting that the resurrection legitimates Jesus’ claims to forgive sins or that it demonstrates that the new-covenant promise of forgiveness of sins has been realized in Christ.


        Even justification is associated with both Christ’s death (Gal 2:21) and his resurrection (Rom 4:25). Connecting forgiveness with Christ’s resurrection emphasizes the new life that believers have as a result of Christ’s work. Both Ephesians and Colossians declare that believers were dead because of their sins but have been made alive with Christ (Eph 2:1-7; Col 2:13-14).


        Paul never describes the mechanics of the cross—that is, how Christ’s death brought about forgiveness of sins. He comes closest to an explanation in two passages: 2 Corinthians 5:14-21 and Colossians 2:13-14. In the former passage, Paul declares that God reconciled the world to himself in Christ, “not reckoning their trespasses to them” (2 Cor 5:19). Forgiveness is a requirement before reconciliation can take place, since the offense that caused the broken relationship must be dealt with. God chooses not to count people’s sins against them so that they can be reconciled to him (2 Cor 5:19). For a discussion of 2 Corinthians 5:21, see 8.2 below.


        The Colossians passage is similar but more detailed: “And you, being dead in trespasses and the uncircumcision of your *flesh, [God] made you alive together with [Christ], having forgiven you all [your] trespasses. Having wiped away the record of debts in the ordinances which was against us, he has taken it out of the way, having nailed it to the cross” (Col 2:13-14). This passage is talking specifically about Gentiles, who were uncircumcised and therefore outside the covenant, but the use of “us” and the similar statement in 1 Corinthians 5 about “the world” suggests that this declaration would apply to all believers.


        The cross is the event of divine pardon. Because of Christ, God chooses to set aside the condemnation of the ordinances in order to forgive people’s sins. God writes off the debt of human sin, bearing the consequences of that sin without requiring compensation from the offenders (Jersak and Hardin, 280-85; Moule, 19-26; Wolterstorff, 165-77). Divine forgiveness brings with it the obligation to forgive others (Eph 4:32; Col 3:13). The indwelling Spirit enables believers to fulfill this obligation.


        8.2. Punishment. Because of the influence of Roman law in Western culture, the Western Christian tradition has often conceived of sin and atonement in metaphors of crime and punishment. The Eastern tradition, by contrast, has gravitated to more transformative metaphors, such as sickness and *healing or deification. The penal-substitution theory of atonement, widespread in Western contexts, asserts that Jesus suffers the punishment for our sins in our place. This theory has achieved near-dogmatic status in some evangelical contexts.


        The difficulty with deriving this theory from Pauline literature, however, is that Paul never suggests that Jesus is punished on the cross. He does talk about punishment and divine vengeance (ekdikēsis) in connection with the final judgment (2 Thess 1:5-10; cf. Rom 12:19). He also describes discipline as necessary for growth, whether administered by oneself (1 Cor 9:25-27) or by God (1 Cor 11:30-32). Similarly, he uses the word punishment (epitimia) in connection with church *discipline (2 Cor 2:6). Those who reject God for idols and turn to sexual immorality are already “receiving in themselves the recompense for their error” (Rom 1:27). However, Paul never uses punishment language for what Jesus suffers on the cross.


        The idea that Jesus is punished on the cross is usually based on the assumption that the OT sacrifices are examples of vicarious punishment in which the animal substitutes for the one who offers it (Beilby and Eddy, 82-86). However, it seems more likely that the sacrifices have to do with ritual purity rather than punishment (Jersak and Hardin, 265-67; Milgrom; Snyder Belousek, 171-91; Wright 2016, 329-31). For example, the blood of the sacrifices was sprinkled on the sanctuary as well as on the worshipers, indicating that the sanctuary had become polluted by the sin of the people and had to be reconsecrated along with the people (see, e.g., Lev 16:14-16).


        However, even if the sacrifices were examples of vicarious punishment, the particular sacrifice metaphor that Paul uses for Jesus is the Passover lamb, which is unrelated to punishment (Exod 12:1-13). The Passover lamb is sacrificed so that its blood on the doorpost will shield Israelite households from God’s judgment that is coming on the Egyptians because of Pharaoh’s refusal to free God’s people. The metaphor aptly reflects the reality that Jesus’ death will spare his followers from God’s (final) judgment (Rom 5:9-10).


        Nevertheless, while Jesus is not punished on the cross, something else is condemned. In Romans 6–8, Paul deals with the question of why the law is inadequate to deal with human sin. He declares that there is nothing wrong with the law itself; it is holy and just and good (Rom 6:12). However, there is something in the nature of fallen human beings that foils the intent of the law and even uses it as an inspiration for further sin (Rom 7:7-12). Paul identifies this agent variously as the “body of sin” (Rom 6:6), “passions of sin” (or sinful passions; Rom 7:5), “my flesh” (Rom 7:18), the “body of death” (Rom 7:25), and the “law of sin that is in my members” (Rom 7:23).


        He is referring not to the body itself, but to something in the body or its “members” that works against righteousness. He personifies this “flesh,” ascribing agency and power to it and blaming it for human beings’ captivity to sin (Rom 6:6). In a speech in character, he declares that if “I” desire to obey the law but sin instead, the guilty party is not “I” but that personified indwelling sin (Rom 7:17, 20). This “sin in the flesh” is judged and condemned on the cross (Rom 8:3). It has been destroyed through being crucified with Christ (Rom 6:6), who is himself “in the likeness of the flesh of sin” (Rom 8:3). The law, which was “weakened through the flesh,” as Paul describes in Romans 7:14-25, could not enable sinners to become righteous. The work of Christ and the indwelling Spirit, however, can (Rom 8:3-4).


        Some scholars also see punishment in Paul’s claim that Christ became a curse for us (Gal 3:10-14; Beilby and Eddy, 89-93; Demarest, 171, 174). In Galatians 3, Paul is explaining that the blessings of *Abraham come to those who have faith. By contrast, anyone who relies on the law is under a curse (Gal 3:10), because failure to maintain everything in the law brings down the curses specified in the covenant. In Deuteronomy 27:26, the people explicitly invoke this curse as they vow to uphold the law. It would make no sense for Gentiles to place themselves under this curse when they can share the blessings of Abraham through faith in Christ.


        Christ redeemed people from that curse by suffering another: “Cursed is everyone who is hanged on a tree” (Gal 3:13, quoting Deut 21:23). While this curse is described in the law, it occurs in a section describing the execution of criminals rather than one about covenant breaking (Deut 21:22-23). Jesus died the death of a criminal, apparently cursed by God but actually suffering this curse “for us” (Gal 3:13). Paul may be thinking of Isaiah’s Servant, who appears to be struck down by God but is actually suffering because of the sins of others (Is 53:4-5). Christ “becomes” or embodies the curse of crucifixion in order to establish the way of righteousness through faith in him. The way of righteousness through faith opens covenant membership to Gentiles (Gal 3:14) and frees Israel from the threat of judgment (Wright 2016, 82-83).


        The theory of penal substitution posits that Jesus can be justly punished for human sin because an exchange takes place in which human sin is imputed to Christ and Christ’s righteousness is imputed to believers. This exchange is said to be described in 2 Corinthians 5:21 (Beilby and Eddy, 90; Demarest, 337). However, that verse is the summary of Paul’s argument that God’s reconciliation of believers has positioned believers to take on a ministry of reconciliation themselves (2 Cor 5:18-21). Second Corinthians 5:21 does not say that believers receive Christ’s righteousness or that they are credited with it; it says that believers become the righteousness of God in Christ. If God’s righteousness is understood in a relational or covenantal sense, as God’s covenant faithfulness, then 2 Corinthians 5:21 is not an exchange but a mission statement. Just as Jesus embodied sin, as he died the death of one apparently cursed by God, believers can embody the saving faithfulness of God as they carry out the ministry of reconciliation that God has entrusted to them (Wright 2013, 881-85). Just as Jesus became righteousness for us, in that he mediates God’s saving faithfulness to us, we become God’s righteousness for others, in that we are the instruments through which the gospel reaches them.


        8.3. Divine Wrath. Christian tradition has given a prominent place to divine wrath in the work of Christ. In the penal-substitution theory of atonement, the cross is said to satisfy God’s wrath as well as God’s justice. This idea may originally have been a solution to the medieval fear of God’s wrath exacerbated by events such as the Black Death. For example, Calvin begins his discussion of atonement in the Institutes by declaring that all people who examine themselves will realize that God is angry at them (2.16.1). His discussion refers to an uneasy conscience several times (2.16.5, 6, 12, 18). This emphasis on wrath has been carried on in translations that render the word hilastērion in Romans 3:25 as propitiation (for example, KJV, NASB, and ESV), suggesting that the cross had to turn away God’s wrath before God could forgive sins (Beilby and Eddy, 87-88; Demarest, 178-80; Morris 1965, 144-213).


        However, just like the language of punishment, the language of wrath appears in Paul’s discussions of the final judgment rather than the cross (see Rom 5:9). Paul observes that God must exercise wrath in order to judge the world (Rom 3:5-6). People who commit sinful acts in the present and refuse to repent are accumulating wrath toward that day (Rom 2:4-10).


        As noted above, hilastērion in Romans 3:25 likely refers not to a sacrifice but to the mercy seat. However, even if hilastērion did mean an atoning sacrifice (NRSV, NIV), it would be a sacrifice made by God, not offered to God. It is God himself who sets Jesus forth as a hilastērion; thus it is not a propitiation. God does not need to be propitiated, since his love is the wellspring of the atonement (Rom 5:6-8). While some scholars would argue that God in Christ propitiates his own wrath (Morris 1965, 210-11), that idea creates the strange picture of a God who must use human intermediaries to work out his own internal conflicts (see the discussion of love, justice, and forgiveness in Wolterstorff).


        For Paul, the cross is not an event in which the Father pours out his anger on the *Son. However, Paul describes God’s wrath in the present as God giving people over to experience the consequences of their sinful choices (Rom 1:24, 26, 28). God also hands Jesus over for all of us (Rom 8:32) for our sins (Rom 4:25). The linguistic parallel suggests that God’s role in the cross was to release Jesus into the hands of the sinful people who tortured and killed him.


        Thus Jesus can be said to experience God’s wrath in this carefully qualified sense—namely, that he experiences the desolation that results from God handing people over to experience the consequences of sin (Snyder Belousek, 209-19; Travis, 194-200). The idea of wrath as abandonment or exclusion is consistent with discussions of church discipline in 1 Corinthians 5:5, 13 and the final judgment in 2 Thessalonians 1:9. It is also consistent with an *honor/shame culture like those of the NT context.


        8.4. Atonement and Violence. Considerable recent scholarship has reflected on the *violence of the cross, asking to whom the violence should be attributed (Boersma; Girard, 141-262; Jersak and Hardin; Sanders). According to the Gospel accounts, some Jewish leaders incited mob action regarding Jesus and turned him over to the Roman authorities, who tortured and executed him. However, speaking theologically, did God demand the *suffering and death of his innocent Son as the price of forgiving human sin? This question is particularly acute for the penal-substitution theory, which identifies God the Father as the one whose holy character requires punishment and whose anger at sin must be satisfied.


        Paul does not address this question directly, but his statements about the cross suggest that God is not the agent of Jesus’ suffering and death. For example, he tells the Corinthians, who are so enamored of *wisdom, that he speaks God’s wisdom, which differs from the wisdom of this age and its rulers: “None of the rulers of this age has known [it]; for if they knew [it], they would not have crucified the Lord of *glory” (1 Cor 2:6-8). The actions of the authorities who crucified Jesus did not reflect God’s wisdom, which “God predestined before the ages for our glory.”


        Similarly, Paul asserts that the Jewish leadership in Judea had opposed God’s plans rather than carrying them out: they “killed both the Lord Jesus and the prophets,” and “they do not please God and are hostile to everyone” (1 Thess 2:14-16). He describes them as the objects of God’s wrath. He associates God’s agency with the resurrection rather than with the crucifixion: Jesus was “crucified because of weakness but lives because of God’s power” (2 Cor 13:4). (Paul describes sin as weakness in Rom 5:6.)


        The cross is certainly part of God’s redemptive plan. For example, Paul includes the cross in his assertion that “God chose the weak things of the world to shame the strong things” (1 Cor 1:27; cf. 1 Cor 1:18). God presumably arranged for Jesus to die “at the right time” (Rom 5:6). Jesus’ *mission is part of God’s plan to save both Jews and Gentiles (Rom 10:8-13), and God has predestined believers to be conformed to Christ (Rom 8:29). Furthermore, God gave Jesus over into the hands of those who killed him, so he clearly permitted the violence to take place. However, Paul does not seem to say that God demanded it. He leaves the responsibility for Jesus’ torture and death squarely on the shoulders of human beings.


        8.5. Representation and Substitution. Jesus represents Israel specifically and human beings more generally. This is not a mere legal representation but a spiritual solidarity. In that solidarity, he suffers vicariously on behalf of sinful human beings. In their turn, believers experience such solidarity with Christ that Paul can speak of sharing in Christ’s sufferings (Phil 3:10; cf. Col 1:24).


        Jesus not only represents but also substitutes for human beings. This is implied by the use of the word antilytron to express ransom (1 Tim 2:5-6) and Jesus’ experiencing the curse of crucifixion to redeem others from the curse of the law (Gal 3:10-14). Substitution also takes place in the forgiveness of sins. God in Christ substitutes for human beings in the same way that anyone who forgives substitutes for the one who offended: the one who forgives chooses to absorb the cost of the offense rather than requiring it from the offender, allowing the offender to go free and creating the possibility of reconciliation (see Col 1:19-20; 2:13-14; Moule; Wolterstorff).


      


      

        9. Conclusion.


        Pauline literature does not provide a systematic doctrine of atonement but offers instead a rich, overlapping set of conceptual metaphors that emphasize relationship, participation, and transformation. Jesus demonstrates his Father’s covenant faithfulness through his own faithfulness as Messiah, opening salvation to anyone who trusts and follows him. While central to the atonement, the cross should not be separated from Jesus’ resurrection and the sending of the Spirit, both of which are essential to the accomplishment of salvation. Thus the atonement is fully trinitarian, motivated throughout by God’s love. Atonement is also organically related to mission: believers’ solidarity with Christ moves them into the world to carry on his ministry until his return (2 Cor 5:14-15; Gal 2:19-20).


        See also ADAM AND CHRIST; ADOPTION; CHRISTOLOGY; COVENANT; CREATION AND NEW CREATION; CROSS; CURSE, ACCURSED, ANATHEMA; DEATH; FAITH; FAITH OF CHRIST; FLESH; FORGIVENESS; FREEDOM/LIBERTY; GOSPEL; HOLINESS, SANCTIFICATION; HOLY SPIRIT; IN CHRIST; JUSTIFICATION; PEACE, RECONCILIATION; RESURRECTION; RIGHTEOUSNESS; SACRIFICE, OFFERING; SALVATION; SIN, GUILT; TRIUMPH; VIOLENCE; WORKS OF THE LAW; WRATH, DESTRUCTION.
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      BAPTISM


      Among the writings of the earliest Christians, Paul’s letters have by far the greatest volume of teaching on baptism and, correspondingly, had a great deal of influence on the ways that baptism came to be understood in the history of the *church (Taylor 2016, xvii-xviii). Rather than providing a systematic treatment of the significance and practice of the rite, the *apostle touches on baptism in the course of dealing with a variety of pastoral and theological matters (Byars, 61). Clearly, he assumes that all of those who confess Jesus as their *Lord would have been baptized and would have been instructed in baptism’s significance (Rom 6:3; Gal 3:27). In the apostle’s *teaching, baptism stands as related to his understanding of conversion and thus in a place of vital importance for his *mission. Although Paul did not place a priority on personally baptizing those who responded to his *gospel (1 Cor 1:14-17), it is clear that he considered baptism directly associated with the life-transforming experience of the gospel of Jesus *Christ. In speaking of baptism, the apostle drew from his broader Jewish and Christian contexts but also crafted new paths of theological reflection on its power and import for believers.
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        1. Paul and the Language of Baptism.


        Three terms are used with reference to baptism in Paul: the verb baptizō and its two cognates, baptisma and baptismos. The apostle never uses the term baptistēs, “baptizer” or “baptist,” a word occurring in the NT only in the Gospels as they speak of the ministry of John the Baptist (Mt 3:1; 11:11-12; 14:2, 8; 16:14; 17:13; Mk 6:25; 8:28; Lk 7:20, 33; 9:19).


        In the broader culture, the verb baptizō meant “to plunge, dip, or wash” (BDAG, 164-65). Used straightforwardly with reference to physical water, the term normally connoted various forms of immersion (Ferguson 2009, 48-49). For example, the word was used of a person immersing or bathing in water for cleansing (2 Kgs 5:14; Jdt 12:7 LXX), including cultic washing (Sir 34:25 LXX), or of a ship plunging beneath the waves of the sea (Josephus, Ant. 9.212), or of a person being dunked under the water until drowned (Josephus, Ant. 15.55; J.W. 1.437; 3.423). The verb also was used of a sword being “plunged” into a person’s *body (J.W. 2.476). These various uses had metaphorical counterparts. For example, the word could be employed of a person being “flooded,” or overwhelmed, with *fear (Is 21:4 LXX), or submerged in passions (Philo, Leg. 3.18), or “drowned” in drunkenness (Josephus, Ant. 10.169; Philo, Prob. 1.97; Contempl. 1.46).


        The verb occurs seventy-seven times across sixty-four verses in the NT, and thirteen of these occurrences are found in Paul’s writings, twice in Romans, once in Galatians, and ten times in 1 Corinthians. Paul uses the word of the Christian rite, but also of spiritual realities associated with the rite, such as being baptized into Christ or by the Spirit (Rom 6:3; 1 Cor 12:13; Gal 3:27). There is no sharp distinction between the rite of baptism and the spiritual dynamic, the two being closely associated.


        Of the two cognate nouns, baptisma and baptismos, the first is the primary one used of the water ceremony, baptism, in the ministries of John (Mt 3:7; 21:25; Mk 1:4; 11:30; Lk 3:3; 7:29; 20:4; Acts 1:22; 10:37; 13:24; 18:25; 19:3-4) and the early Christian movement (Acts 19:4; Rom 6:4; Eph 4:5; 1 Pet 3:21). The term is also employed figuratively in Mark 10:38-39 and Luke 12:50 of Jesus’ persecution and *death, thus being plunged into an intense personal experience. It may be that OT word pictures of river and flood, used as images of one being overwhelmed by calamities (e.g., Ps 42:7; 69:2, 15; Is 43:2), lie behind this use of baptism as traumatic experience (Dunn, 11-12). The word baptismos, on the other hand, connotes primarily various kinds of ceremonial washings in the practice of Judaism (Mk 7:4; Heb 6:2; 9:10), though in Colossians 2:12 the term is used of the Christian rite (however, see the textual variant there).


      


      

        2. The Background of Paul’s Understanding and Practice of Baptism.


        Various suggestions have been made as to the primary influences on Paul’s theology and practice of baptism. It is clear that water rites of cleansing were practiced widely in the Greco-Roman world, whether in civic cults, in sanctuaries focused on *healing and reception of communication from the gods, in forms of magic, or in the mystery *religions (Ferguson 2009, 25-37). Yet, attempts to draw direct correlations between Paul’s concept of baptism and these expressions in the broader culture have been unproductive. For instance, the suggestion that Paul’s form of baptism was taken from the initiation rites of the mystery religions has been shown to lack evidence (so Wedderburn, 70-71). Others suggest that bathing practices in a context of *patronage, with a person being washed while nude and then anointed with oil, may have had some influence on the Christian rite, constituting a ritual practice that shaped social *identity (Tucker, 174; Ferguson 2009, 37).


        Be that as it may, a general consensus seems to point rather to Judaism as a nearer backdrop for the practice of baptism. In the past some scholars suggested that the nearest correlation lay in the Jewish practice of proselyte baptism (e.g., Jeremias, 29-40). Yet the silence of Second Temple Jewish texts on the practice is thunderous. No evidence exists that would suggest that proselyte baptism was present in Judaism prior to the ministry of John the Baptist (McKnight, 85; Smith, 32).


        A more certain course understands Christian baptism to have arisen from rituals of cleansing in broader Judaism, which signified renewal or maintenance of relationship with *God and association with God’s people (McGowan, 135). In the OT law, the foundations had been laid with instructions on various kinds of lustrations (e.g., Lev 11:24; 14:5, 50-53; 15:5-13; 16:14-15; Num 19:17-20), and the extensive archaeological evidence for mikveh bathing in the Second Temple period bears witness to its cultural and religious development and importance, as well as immersion being a standard practice (Sanders 2016, 221, 364-75, 696-97, 735-36). This dynamic of ritual ablutions combined with the words of the prophets, who told of a future cleansing of God’s people by the pouring out of the Spirit (Ezek 36:25-26; Ferguson 2009, 61-64), formed a backdrop for groups such as the sectarians at Qumran, who understood their community as a fulfillment of such prophetic announcements. They also practiced ritual cleansing as normative for their followers (1QS III, 7-9; IV, 21; 1QH XVI, 12; Dunn, 9-10). Yet, the washings at Qumran were self-administered and practiced in an ongoing manner, distinct from the pattern of baptism in the ministries of John, Jesus, and the early Christian movement. John’s ministry, oriented as it was to the wilderness, used the Jordan River as a mikveh, “since there was plenty of water there” (Jn 3:23), facilitating the baptism of large groups of people. The location was significant historically, the Jordan having formed the boundary of transition for the wilderness generation into the Promised Land (Josh 1:2; 3:1-17). The river also may have symbolized the eschatological renewal of Israel, associated with “a way in the wilderness” for God’s people (Is 41:18; 43:19-20).


        It seems clear that Paul received baptism as a normative practice that had existed prior to his own confession of Jesus, which took place just three to four years after Jesus’ death and *resurrection (Acts 9:18; Carlson, 255). This suggests that the rite had been part of the Christian movement from the very beginning (Beasley-Murray 1993, 60), indeed originating in the ministry of Jesus (see Jn 3:25-26; 4:1-3), which arose in the wake of John the Baptist’s movement (Mt 3:7; 21:25; Mk 1:4; 11:30; Lk 3:3; 7:29; 20:4; Acts 1:22; 10:37; 13:24; 18:25; 19:3-4). While there was continuity from the baptism of John to that of the first Christians—baptism was still an act involving repentance and *forgiveness of *sins (Acts 2:38; 22:16)—the latter added “in the *name of Jesus” and understood baptism as related to the gift of the *Holy Spirit (Acts 2:38; 8:14; 19:5-6; Paroschi, 94-95). Thus, the Christian practice, and consequently Paul’s appropriation of the rite, should be conceived of as Jewish in its orientation, arising primarily from the ministries of John, Jesus, and the first Christians.


      


      

        3. Baptism in Paul’s Epistolary Reflections and Exhortations.


        As noted above, there are some sixteen references to baptism in the writings traditionally attributed to Paul. These offer a rich, though partial, window into the apostle’s understanding of the significance and practice of the rite. As to practice, those baptized almost certainly, upon their entrance to the faith, were baptized in the name of Jesus (1 Cor 6:11; Acts 2:38), were probably baptized by a leader of the church (1 Cor 1:13-17), and may have experienced the rite as part of a broader *household (e.g., 1 Cor 1:16; Acts 11:14; 16:15, 34). As to mode: the lexical meaning of the verb in this period, the practice of full immersion in the use of Jewish purification baths, descriptions in the NT of going into or coming up from a place of abundant water (e.g., Mt 3:16; Mk 1:5, 9; Jn 3:23; Acts 8:38-39), and the imagery of baptism as burial (Rom 6:4; Col 2:12) all point to immersion as the most likely mode of baptism in the early church (see Ferguson 2009, 95-96, 857-60).


        The motifs on which Paul touches, offered as he refers to baptism in the course of addressing a variety of topics, form a network of interrelated theological convictions surrounding baptism. These convictions are set in an eschatological background of thought, grounded in the life-transforming work of God’s Spirit, associated with Jesus Christ, especially his death, and foundational for unity in the church.


        3.1. Eschatological Frame. In considering Paul’s thoughts on baptism, one must first put them in their broader, eschatological framework, the worldview that understands God as breaking into the world and shaping the ages of the world to accomplish his purposes of *salvation for his people (Tsui, 416). Romans 6:3 reads, “Or don’t you know that all of us who were baptized into Christ Jesus were baptized into his death?” (Rom 6:3 NIV). Here Paul speaks of baptism as deeply related to the Christ-event, and that event is evoked as part of a larger *narrative structure involving the entrance of sin into the world, through Adam, as a dominating power (Rom 5:12). God’s provision of *grace through Christ, with the gift of *righteousness (Rom 5:17), has led to a transformation of people by the Spirit and given them the ability to live a new life free from the dominion of sin and death as well as to live the requirements of God (Rom 6:4, 22; 8:4). This inaugurated, new form of life ultimately will be consummated in resurrection life at the end of the age (Rom 6:5). Thus, baptism marks much more than entrance to a new association with an organization. Rather, it pictures a transformative initiation into a new reality, a new eschatological community (Crowley, 291), in which old barriers have been broken down and all those involved have been made heirs to the promises of *Abraham (Gal 3:26-29). In terms of this broader framework, baptism thus as “a divinely-wrought event” entails the negation of a life under the dominating power of sin and death, an inauguration of new patterns of life by the Spirit, and the anticipation of resurrection life at the end of the age (Carlson, 255). In short, baptism is part of a large sacred story being written on the world.


        3.2. The Foundational Work of the Spirit. In that sacred story, the bestowal of God’s Spirit on his people in an age of renewal is foretold by the prophets and spoken of in images connoting cleansing with, or the pouring out of, water. Ezekiel writes, “I will sprinkle clean water on you, and you will be clean; . . . I will put my Spirit in you” (Ezek 36:25, 27 NIV), and “I will no longer hide my face from them, for I will pour out my Spirit on the people of *Israel, declares the Sovereign LORD” (Ezek 39:29 NIV). This pouring out of the Spirit is also spoken of in Isaiah (Is 32:15; 44:3), Zechariah (Zech 12:10), and, of course, Joel (Joel 2:28-32), a text taken up by *Peter on the day of Pentecost (Acts 2:16-21). In Acts 2 the author associates the pouring out of the Spirit with the hearers’ repentance, forgiveness of sins, and baptism “in the name of Jesus Christ” (Acts 2:37-39; 11:15-17; 15:8-9). The baptism in the Holy Spirit had been anticipated in the preaching of John the Baptist as an essential descriptor of what Jesus would accomplish in his ministry (Mt 3:11; Mk 1:8; Lk 3:16) and heralded as well by Jesus’ own anointing with the Spirit (Jn 1:33).


        The eschatological outpouring of the Spirit for cleansing, forgiveness, transformation, and reconstitution of God’s people was foundational to an early Christian understanding of entrance into new life *in Christ (Titus 3:5; see also 1 Pet 3:21) and thus directly associated with water baptism. Yet, the NT never makes a direct correlation between baptism in the Spirit and the rite of baptism in water, with the second, at least at times, following from the first (e.g., Acts 9:17-19; 10:44-48). The most one can say is that, in the NT generally and in what Paul seems to assume particularly, water baptism and the ministry of the Spirit are deeply associated at the beginning of the Christian experience (Fee, 604).


        Thus for Paul the reception of the Holy Spirit by *faith (Gal 3:26-27) constitutes the sine qua non of entrance to Christian life as a part of Christ’s church (Rom 8:9-11; 2 Cor 3:17-19; Fee, 603), and this reception is described as “immersion” in the Spirit. With Spirit baptism God’s presence resides in the Christ-follower, empowering the Christ-follower for life and ministry in the church (Taylor 2016, 48; Vassiliadis, 19-20). In 1 Corinthians 12:13, in a passage speaking of unity within the church, the apostle writes, “For in one Spirit we were all baptized into one body” (NET). Although many translations read the preposition en as communicating agency (“by”; cf. 1 Cor 12:9), the use of the phrase “baptize in . . .” elsewhere in the NT points to a locative use, people being “immersed” in water presented in parallel to immersion “in the Spirit” (so Fee, 606; Mt 3:11; Mk 1:8; Lk 3:16; Jn 1:26, 31, 33; Acts 1:5; 11:16). The implication in context concerns Christian unity, the people of God unified by their common experience of the Spirit in the *body of Christ.


        3.3. An Association with the Lord Jesus Christ. Most essentially, by the indwelling, cleansing, and transformation effected by the Spirit, believers live in relationship of participation in Christ Jesus, baptized in his name, incorporated into one body with other Christ-followers, “clothed” in Christ, and identified with him in his death and resurrection.


        3.3.1. Baptized in the Name of Jesus. To do something “in the name of” someone forms a common idiom in the NT, the preposition varying between the use of en and eis or epi. Jesus as son of David came “in the name of the Lord” (Ps 118:25-26; Mt 21:9; 23:39; Mk 11:9; Lk 13:35; Jn 12:13; en onomati kyriou). John’s Gospel explains that those who do not believe in Jesus are condemned because they have not believed “in the name [eis to onoma] of the one and only *Son of God” (Jn 3:18 CSB). In the so-called Great Commission, Jesus commands his followers to baptize disciples “in the name of the Father and the Son and the Holy Spirit” (Mt 28:18-20 NET; eis to onoma tou patros kai tou huiou kai tou hagiou pneumatos).


        It is not surprising, therefore, that in both Acts and Paul, people are baptized “in the name of Jesus Christ” (e.g., Acts 2:38 [epi tō onomati Iēsou Christou]; 8:16 [eis to onoma tou kyriou Iēsou]; 10:48 [en tō onomati Iēsou Christou]; 1 Cor 1:13-14). At 1 Corinthians 1:13-17 Paul addresses factionalism in the church at Corinth, writing, “Is Christ divided? Was Paul crucified for you? Were you baptized in the name of Paul [eis to onoma Paulou]? I thank God that I did not baptize any of you except Crispus and Gaius, so no one can say that you were baptized in my name” (1 Cor 1:13-15 NIV). The assumption, of course, is that the Corinthians rather were baptized “in the name of Jesus Christ.”


        Both the Greek and Hebrew backgrounds of the idiom have been probed. From the broader Greek context and taken from the world of banking and commerce, some have understood the phrase to connote “to the account of” a person, as in a deed of transfer (e.g., Heitmüller, 105; Dunn, 123), that is handed over to the possession of another person. Others have suggested that a Hebrew idiom forms a more appropriate backdrop, generally meaning “with respect to” as affirming the establishment of a relationship of some kind (Str-B, 1054-55; Beasley-Murray 1993, 61).


        However, in seeking to understand the significance of the idiom, one must consider that in the NT a great number of other actions are done “in the name of Jesus” or “of Jesus Christ” or “of the Lord”: healing (Acts 3:6; en tō onomati Iēsou Christou), speaking or teaching (Acts 4:18; 5:40; epi tō onomati; Acts 9:27-28, en tō onomati tou Iēsou or tou kyriou), exorcising a *demon (Acts 16:18, en onomati Iēsou Christou), gathering the church (1 Cor 6:11, en tō onomati tou kyriou Iēsou Christou), giving thanks to God (Eph 5:20, en onomati tou kyriou hēmōn Iēsou Christou), any talk or task (Col 3:17, en onomati kyriou Iēsou), an authoritative command (2 Thess 3:6, en onomati tou kyriou [hēmōn] Iēsou Christou), *prayer and anointing for healing (Jas 5:14, en tō onomati tou kyriou), and believing (Jn 1:12; 2:23; 3:18; 1 Jn 3:23; 5:13, tō onomati tou huiou autou Iēsou Christou/eis to onoma tou huiou tou theou). Notice that most, though not all, of these use the formula in a context in which authority is being wielded.


        The variation of prepositions, both in the texts having to do with baptism and other uses, may offer shades of nuance, though given the fluidity of prepositions in the Koine of this period, this should not be overinterpreted. It may be that “in [en] the name” refers to an act done on behalf of or in the authority of Jesus, “on [epi] the name” perhaps constituting a calling on Jesus’ name, and “into [eis] the name” a Semitic expression for an act, especially of *worship, directed to Jesus (Ferguson 2009, 182). Yet, all connote some form of special relationship with Jesus. Notice that in Acts, the baptismal formula varies in use, taking up each of these three prepositions in the baptismal formula, seemingly interchangeably (Acts 2:38, epi; Acts 8:16, eis; Acts 10:48, en).


        Therefore, one can conclude that for Paul baptism “in the name of Jesus” would have communicated the evoking of a relationship to Jesus Christ, the name often expressing an authoritative basis for the act being carried out on his behalf or as his person(s). When in 1 Corinthians 1 Paul asks the Corinthians, “Were you baptized in the name of Paul [eis to onoma Paulou]?” he challenges the posture of choosing one of their church leaders as the primary person around whom they gather, displacing Jesus from his rightful place as Lord at the heart and *head of the church. That foundational relationship then formed the basis for church unity, all the members of the church understanding themselves to live in a common relationship with Jesus Christ as Lord.


        3.3.2. Baptized into Christ. In addition to the use of the Greek preposition eis in the baptismal formula, there are a number of places where Paul writes that believers are baptized “into” something or someone. It could be that this is a shortened form of the baptismal formula, “in [eis] the name of Christ” (so Beasley-Murray 1993, 61), but something more seems to be going on in Paul’s theological reflections, for baptism “into” Christ has several parallels that should be noted. At Romans 6:3 Paul writes, “Or don’t you know that all of us who were baptized into Christ Jesus were baptized into his death?” (NIV). Again, one must not make a false dichotomy between the physical reception of baptism and the spiritual realities with which that rite is associated. The two, spiritual and the physical, are neither identical nor separate in Paul’s thought but coexistent. That the Roman believers already know what he is about to say suggests that he appeals to foundational Christian principles that they would have been exposed to upon entrance to the church through the waters of baptism.


        Specifically, Paul speaks of the believer’s incorporation “into Christ,” that is, being transferred to a place of relational union “*in Christ” or “with Christ” (Moo, 360; cf. the parallel with the wilderness wanderers being “baptized into Moses,” 1 Cor 10:2). Believers also, therefore, participate in events of the Christ’s narrative, including his death. Michael Gorman notes, “Participation is not merely one aspect of Pauline theology and spirituality, or a supplement to something more fundamental; rather, it is at the very heart of Paul’s thinking and living” (xviii). Accordingly, in his writings the apostle uses the phrase “in Christ” (en Christō) or one of its variations seventy-six times (e.g., Rom 3:24; 6:11, 23; 8:1-2, 39; 15:17; 1 Cor 1:2, 4; 16:24; Gal 2:4; 3:14; Philem 1:23). The phrase has been understood variously but should probably be interpreted primarily as a dative of association, “in relation to Christ.” In a thorough treatment of the “in Christ” theme, Constantine Campbell summarizes his insights on this Pauline motif as involving not only incorporation and participation, but also union and identification (420). Thus, in their baptism by the Spirit, which is reflected in the baptism in water, believers are incorporated into Christ, participate in the events of Christ’s narrative, identify with Christ and his kingdom, and have union with Christ. This multifaceted reality of being in Christ has several implications for Paul—key baptismal realities that serve as foundational for life in the church and the world.


        First, it means that the believer shares in the death of Christ and lives as dead to sin (Rom 6:11; 2 Cor 5:14-15; Gal 2:19-20). Again, at Romans 6:3 Paul asserts that all of those incorporated into Christ through baptism “were baptized into his death,” and he continues in the next verse, “We were therefore buried with him through baptism [baptismatos] into death in order that, just as Christ was raised from the dead through the *glory of the Father, we too may live a new life” (Rom 6:4 NIV). Being baptized “into Christ Jesus” (eis Christon Iēsoun) corresponds to being baptized “into death” (eis ton thanaton), specifically, into his (autou) death, and baptism by immersion in water serves as a fitting picture of burial and resurrection to new life.


        Similarly, in Colossians 2:12 one reads of believers as “having been buried with him in baptism, in which you were also raised with him through your faith in the working of God, who raised him from the dead” (Col 2:12 NIV). Thus, Paul’s soteriological move, connecting the believers’ “death to sin” and new life in Christ, with the death and resurrection of Christ, points to a powerful, cosmic, spiritual reality (Tsui, 403). By the transformational work of the Spirit and incorporation into a living relationship with the Lord Christ, believers have the spiritual resources to live as God’s holy people in the world, demonstrating that sin’s dominion over humanity with its deadly implications has been broken in the death of Christ (Paroschi, 99). Sin no longer rules the lives of believers, nor does it control their conduct (Carlson, 258-59), and the only way to this resurrection life is through death (Crowley, 297).


        A second, positive implication of being baptized into Christ is that believers have been “clothed with Christ” (see Col 3:9-11): “So in Christ Jesus you are all children of God through faith, for all of you who were baptized into Christ have clothed yourselves with Christ. There is neither Jew nor *Gentile, neither *slave nor free, nor is there male and female, for you are all one in Christ Jesus. If you belong to Christ, then you are Abraham’s seed, and heirs according to the promise” (Gal 3:26-29 NIV). Whereas death connotes the turning away from a life under the dominion of sin, being in Christ also means being dressed for new life, and this act of being clothed evokes imagery of sonship, being identified with Christ the son as Abraham’s descendants and heirs of the promise (Gal 3:29). Thus, the image of being clothed with Christ speaks of transformation to a new status as sons and daughters in one family, a theological reality with ethical and relational implications (Tsui, 407-8).


        The third implication follows from the second. Believers are baptized by the Spirit “into one body” (eis hen sōma; 1 Cor 12:13), spirit baptism and its physical counterpart forming the basis for unity in the church. This is why in life under God, “There is one body . . . one Lord, one faith, one baptism” (Eph 4:4-5 NIV). Again, at Galatians 3:28 the apostle notes, “for you are all one in Christ Jesus” (NIV). So, baptism creates one new, human family out of fragmented humanity, torn by sin along religio-ethnic, social, and gender boundaries (Carlson, 259). This new *creation manifests the glory of God by walking and working together for the *kingdom under their one Lord, believers’ common baptism projecting a picture of the dominion of Christ over sin, confessing Christ’s lordship over the world, and anticipating the new creation of the world to come.


        See also CHURCH; CREATION AND NEW CREATION; ESCHATOLOGY; HOLY SPIRIT; IN CHRIST; LORD; MAGIC; NAME; PURITY AND IMPURITY; RELIGIONS, GRECO-ROMAN.
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      BIRTH PANGS, MATERNAL IMAGERY


      Paul’s appeal to the figure of a pregnant woman in the throes of her labor pains in 1 Thessalonians 5 marks a sharp contrast to the more familiar gentle, nurturing image of a nursing mother earlier in the letter (1 Thess 2:7-8). Yet Paul clearly finds the image a compelling eschatological metaphor: not only does he use it here to highlight the unexpected and sudden nature of Christ’s return and *judgment (1 Thess 5:3), but he also employs it to describe the painful and often uncertain process of becoming a new *creation, adopted and redeemed by *Christ (Gal 4:19; Rom 8:22). From the perspective of patriarchal first-century Mediterranean culture, Paul’s appeal as a man to the vulnerability and pain of woman’s labor likely seemed at least noteworthy, if not just odd. Like Jesus’ parables, such a metaphor was meant to force a mental pause, a shift in perspective in order to bring new insight. Of those who have ventured into the metaphor, Beverly Gaventa’s Our Mother Saint Paul has contributed significantly to the understanding of Paul’s use of the labor metaphor, as have Conrad Gempf and Susan Eastman in their analyses of these metaphors and Paul’s use of maternal language in general.
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        1. Contexts of Hōdines.



        Galatians 4:19; 1 Thessalonians 5:3; and Romans 8:22 all use the hōdines/hōdinō family to describe Paul’s felt experience. However, since this word family is not common throughout NT texts, it is essential to examine the larger contexts of the words in order to accurately identify how Paul may have intended them and how his first audiences would most likely have understood them. Most frequently, one finds hōdines to be quite straightforward in that the vast majority of uses refer to the painful labor and delivery of an infant. The term encapsulates the pain, uncertainty, and dogged endurance of labor. But Paul’s metaphorical use requires one to look beyond the literal and straightforward into the figurative and idiomatic. These may be significantly more helpful in identifying the literary milieu Paul draws from—a milieu that may also have helped shape his message to the churches.


        Metaphorical uses of hōdines and the related verb hōdinō in Greco-Roman literature are most commonly found in the context of war, where the verb is used intransitively to focus on the pain of wounds sustained, comparing that pain to the life-threatening anguish of labor (e.g., Homer, Il. 5.115-120; Od. 9.415). Much later, in the third century CE, Plotinus uses hōdis to describe the anguish of nature in the “birthing” of the lower hypostases and the loss of unity entailed by that separation (Enneads 1.5.7.13). Again one finds the focus of hōdines and hōdinō to be painful *suffering, often combined with emotional anguish. This emphasis is heightened to a sense of corporate solidarity in suffering with synōdinei (Rom 8:22; see Aristotle, Eudemian Ethics 7.6).


        In the Greek OT, one finds that hōdines also describes corporate distress in the face of war (Jer 6:24; 50(27):43; cf. Jer 4:31), with some emphasis on physical exhaustion due to anxiety and physical stress (Nahum 2:11). The term is also employed in the context of Israel’s birth as a nation (Hab 3:10). Yet the majority of figurative uses of hōdines occur in the context of the day of the *Lord, where the pain and suffering of war and disaster are cast within the framework of the *hope of *salvation (Jer 30:5-6; 48:41; 49:22; Is 66:7-9; Jer 30:7-8; Mic 4:9). Here one sees with Gempf the tension of hope versus frustration and despair, yet these are clearly eschatological contexts as well that bring the metaphor’s focus toward the pain of the process of bringing about new life.


        This focus on present pain with the hope of eschatological restoration emerges even more clearly in Second Temple literature. The Teacher of the *Qumran community identifies himself as experiencing the pain of labor in his efforts to bring the community into the eschatological age (1QHa III, 7-10; V, 30-32). In addition, 2 Esdras parallels the eschatological focus of Mark 13:8 on enduring through the final day of the Lord, while 4 Esdras 4:42 emphasizes the pain of new birth into the *resurrection. In the same way, Jesus’ use of hōdines and hōdinō also looks forward into the last days: the present pain indicates that the time has come for the final judgment, but also for the final salvation and renewal of creation (Mk 13:8; Mt 19:28; see also Rev 12:2).


      


      

        2. Galatians 4:19, 27.


        Paul’s use of the imagery of labor pains in Galatians 4:19, 27 has relatively little in common with classical usage: though Homer’s heroes were likewise men, Paul clearly links the sense of suffering not with war but with the painful process of labor, thus placing himself firmly within the feminine space. While classical authors used the verb hōdinō intransitively to focus on the anguish and uncertainty of suffering in war, Paul uses the verb hōdinō transitively to further focus the attention not just on the suffering of labor but also on its purpose: the product of the pain is a new life. Like a mother, Paul anticipates the birth with *joy; there is no sorrow like that of Plotinus at the parting of parent and offspring. Instead, Paul situates himself within the Jewish literary tradition, enduring the birthing pain in order to rejoice over the new life of God’s people (Is 66:7-9).


        Yet there is more than an emotional appeal to the Galatians or a foretaste of new creation at work in Paul’s metaphor, though he does frequently address his audience emotionally and frame the believer in these terms (e.g., Gal 6:15; 2 Cor 5:17). Readings that stop at Paul’s more common language of the new creation born in Christ through identification with his suffering and *death fall short of grasping Paul’s odd metaphor in Galatians 4:19. Instead of resolving the figure in the expected way (with the birth of new life), he intentionally truncates the metaphor: it is not a new creation Paul labors to bring forth but rather Christ formed in the Galatians. The sudden change to the passive mophōthē signals that Paul is no longer the acting, laboring subject; rather, *God becomes the unstated subject, the one who actually births (“forms”) Christ in the Galatians (compare Is 66:9). Paul intentionally shifts the metaphor to make a theological point: it is not by anyone’s doing but God’s alone that Christ is formed in and *righteousness is credited to the believer (Gal 3).


        In addition, Paul speaks to the Galatians as a corporate *body, not as individuals, thus highlighting his claim that being “*in Christ” (as Christ is in Paul; see Gal 2:20) changes the reality of the individual, making meaningless any previous distinctions or separations with the body (Gal 3:28). Gaventa’s description is apropos: “Paul’s labor is that of an individual who knows that the world has been invaded by a new reality: a crucified Lord who confronts and overturns the world” (194). In this emotional metaphor, Paul links the Galatians’ situation with his claim that the *gospel given him by Jesus is apocalyptic in nature, revealing God’s ultimate plan to restore all of creation, and within which the believers in Galatia have the privilege of experiencing the radically new life Christ brings to all believers as the firstfruits of that cosmological labor.


        Susan Eastman’s analysis of Paul’s “mother tongue”—his use of passionate and relationally focused language—in his letter to the Galatians helpfully identifies how Paul’s rhetoric unites himself and the Galatians in their *faith and in a uniquely “in Christ” corporate life. However, her argument that Paul’s discussion of pain here in Galatians 4:19 reflects his earlier comments in Galatians 4:13 draws Paul’s metaphor of labor pains down to a merely personal level, eradicating the bold theological claim Paul is making in Galatians 4:19. That claim links his relational plea with the apocalyptic nature of the gospel with its cosmological implications. Paul’s truncated metaphor in fact intentionally functions as a hinge linking the theological arguments of Galatians 2–4 and their implications—new life and a redefined *freedom—in Galatians 5–6 (see Gaventa).


      


      

        3. 1 Thessalonians 5:3.


        Here Paul reverts to the more familiar OT motif of labor pains as a metaphor for the sudden and unpredictable pain and anguish of disaster. Unlike his appeal in Galatians 4:19, Paul employs the intransitive verb common to classical literature, with the focus of the image squarely on the pain and uncertainty of labor. There is no new life in view here, particularly for those facing the judgment at the sudden and unexpected parousia of Christ. Instead Paul echoes Jesus’ words in Luke 21:34 and Mark 13, and both Paul and Jesus draw on imagery describing the day of the Lord in the OT and Second Temple literature (Ps 48:6; Is 26:17; 66:8; Jer 30:6-7; Mic 4:9-10; 2 Esd 16:37-39; 4 Ezra 16.35-39; 1 En. 62.1-6). The metaphor highlights not only the unexpectedness of that day but also the urgency of Paul’s warnings to the Thessalonians: because no one knows when the day will come, all must heed Paul’s words now or risk being surprised by the parousia when they are not ready for it (see also Mt 24:15-31 for thematic echoes).


      


      

        4. Romans 8:22.


        At first glance Romans 8:20-23 does not appear to share in the imagery of labor pains, and so many commentators glance over the groaning without fully grasping the metaphor Paul employs here. However, the context of groaning and the anticipation of new life and the firstfruits of the Spirit justify a closer look at Paul’s language. In Romans 8:22 one finds the verb synōdinei, with its echoes of corporate birthing pain. The syn- prefix to the familiar hōdin- root (found in Gal 4:19; 1 Thess 5:3) focuses attention on the groaning in unison of a corporate body in distress (see, e.g., Aristotle, Eudemian Ethics 7.6). OT uses of the verb include Genesis 3:16 and Jeremiah 4:31, while occurrences of the verb in Greco-Roman literature include Heraclitus’s description of the cyclical return of spring as the earth’s yearly groaning, giving birth to what has been forming within her through the winter (Quaestiones Homericae 39).


        Yet those who read Romans 8 in terms of spring’s rebirth miss Paul’s claim that life in Christ is a completely new creation (2 Cor 5:17). Rather, as with Galatians 4:19, the OT context is a far better fit with Pauline theology, and Paul seems to draw on the OT motifs quite deliberately. Both the eschatological context of Jeremiah 4:31 and the *curse of Genesis 3:16 are profoundly meaningful backdrops for Paul’s claim that in Christ, the curse is defeated and the promised day of the Lord has come. But instead of disastrous judgment, those who are in Christ experience a foretaste of the prophesied eschatological reality of Christ’s presence as adopted children awaiting the full realization of their redemption.


        Thus one sees that where Gempf reads synōdinei here to focus only on the “helplessness and frustration” of labor, Paul on the contrary clearly links the joy of new birth to the pain of labor. While all of creation (including those in Christ) groans, all also look eagerly ahead to the final result. In fact, both Qumranic and later rabbinical literature reflect this theology of travail before the age of the Messiah, though it is difficult to determine whether the rabbinical strands of tradition in particular were current with Paul or later (1QH III, 3-18; 1 En. 62.4; later, b. Sanh. 98b; b. Shabb. 118a; Str-B 1:950). Instead, it may be that Paul is relying more heavily on an OT motif of birth in which the onset of labor is a metaphor for waiting for events that are beyond one’s control (Ps 48:6; Is 13:8; 26:17-18; Jer 13:21; Mic 4:9). So Paul tempers the current distress by the hope of the “freedom of the *glory of the children of God” (Rom 8:21 NRSV), and the hope of all creation is entirely contingent on God’s intervention, on his choice of when to step into history and bring this labor to a successful and joyful resolution.


        But as with his truncated metaphor in Galatians 4:19, Paul refuses to resolve this metaphor in the expected way. The joy at the resolution of labor is typically the birth of a son or daughter, but here the eagerly awaited outcome is *adoption, not birth. Gaventa notes that while this shift of the second half of the metaphor echoes that of Galatians 4:19, here is essentially a double shift in that the awaited adoption is in fact the redemption of the body (Rom 8:23). This redemption should be read quite literally, as apolytrōsin suggests: as a release from captivity or *slavery to the forces of *sin and death that Paul has so clearly described in the previous chapters (particularly bearing the echoes Paul’s narrative of humanity’s descent into sin and death in Rom 1). The singular sōmatos (body) that will be redeemed foreshadows Paul’s vision (Rom 9–11) of a unified body composed of both Jews and *Gentiles, apocalyptically revealed in the final day of the Lord (i.e., the parousia of 1 Thessalonians).


      


      

        5. Conclusion.


        Surface-level readings of Paul’s metaphors of labor and delivery typically focus on Paul’s use of emotional appeals or a Pauline theology of the new man. Many readings simply miss the fundamental shift Paul introduces in the metaphors he employs in Galatians 4:19 and Romans 8:22. However, a deeper reading demonstrates that these shifts in fact reflect the heart of Paul’s message within those *letters and reveal a Paul wholly convinced of the cosmic implications of his apocalyptic gospel, as (with the exception of Thessalonians) labor pains lead to an adoption that heralds the already-accomplished and soon-to-be-consummated invasion of God’s life and freedom that overturns and transforms the broken world.


        This is the Paul who urges churches to expand their concept of the gospel, to grasp that God’s revelation in the person of Jesus invades and eclipses all of the norms and standards of this world, releasing all of creation from its enslavement to sin and death. It is a revelation that rewrites the rules of behavior and relationship, redefines freedom, and reorients all of creation around what Paul describes in Romans as “the *love of God in Christ Jesus our Lord” (Rom 8:39 NRSV).


        See also ESCHATOLOGY; MAN AND WOMAN; ROMANS, LETTER TO THE; SUFFERING; WOMEN.
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      BODY


      The term sōma (body) occurs ninety-one times in the Pauline corpus as a whole, with a particular focus of usage in Romans, 1 and 2 Corinthians, Ephesians, and Colossians.


      The term has a wide range of meanings. It is used to refer to the physical body (e.g., in 1 Cor 5:3 Paul talks about being absent in the body, or in Gal 6:17 bearing the marks of Christ in his body), but it is also used to mean more than just physical bodies, to refer to the entirety of a person, what we might term the body, mind, spirit, and soul. Woven into the heart of Paul’s use of the term sōma is his belief in the *resurrection of the body, which takes the form of an embodied existence after *death and hence links to *eschatology and his understanding of redemption. In addition to all this, Paul does not just use the term to refer to the bodies of individuals but speaks of a corporate dimension, the *body of Christ, to refer to Christian corporate identity and relationship in *Christ.
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        1. Sōma (Body), Sarx (Flesh), Psychē (Soul), and the Self.


        While it is important to be careful to avoid simplistic distinctions between Jewish and Hellenistic thought—that is, to assume that Jewish thought was not influenced by the Hellenistic world that surrounded it—in some areas such as Paul’s teaching about the body it is possible to trace a greater reliance on Hebrew concepts than on Hellenistic ones. Many scholars agree that Paul’s *anthropology does seem to be more influenced by Jewish thinking than by the Hellenistic world. In particular, this affects his understanding of the human self, which throughout the Pauline corpus is a unified whole including the body. As E. Best observes, a person “cannot be divided into an ‘I’ and a non ‘I,’ a soul and a body” (Best, 217). The predominance of this thinking has caused scholars such as R. Jewett to argue that the more Hellenistic terminology found in Paul’s writings is made up of borrowed phrases from his *opponents in order to argue against them (Jewett 1971).


        1.1. Sōma (Body) and Sarx (Flesh). One of the confusions that arises over Paul’s use of the term sōma is its assumed conflation with the term sarx (flesh). Although the terms are used alongside each other in Paul’s writings, by and large sarx has a more negative connotation than sōma. When Paul wants to contrast life in the Spirit with something else, most of the time he uses sarx rather than sōma.


        The most common translation of sarx is “*flesh,” but this may not be the most helpful rendering of the word (see the discussion in Jewett 1971, 49-166). In the Pauline writings the term sarx rarely refers literally to the soft substance of muscle and fat that sits between the skin and the bone. The term is used more often with a derogatory meaning to denote the limitations of the human condition (Gal 4:13), to refer to moral weakness (Rom 3:20), and most importantly of all to refer to mortality and destruction (Rom 8:6). J. D. G. Dunn views sarx as referring to the whole “continuum of human mortality” (Dunn, 66). It is worth noting, however, that sarx is not universally evil. In Paul’s mind the problem arose when sarx was given a power it should not possess (as in Rom 8:6 NRSV, “set[ting] the mind on the flesh”). If flesh is mortal and will come to an end, setting the mind on it can only lead to destruction.


        In contrast to sarx, sōma commonly has a much more positive association in the Pauline corpus. In 1 Corinthians, Paul states that the Corinthians’ bodies are members of Christ (1 Cor 6:15) and that the bread that is broken is a participation in Christ’s body (1 Cor 10:16). He also uses the body of Christ as a primary metaphor for talking about Christian community (1 Cor 12:12-27; Rom 12:4-5) and commands Christians to respond to the mercy of God by presenting their bodies to him (Rom 12:1-2). Indeed, the only time that body is used negatively is when it appears with a negative qualifier: the body of *sin (Rom 6:6), the body of death (Rom 7:24), or the mortal body (Rom 8:11). These uses are so unusual in the Pauline corpus that Jewett argues that they are phrases taken over from Paul’s Gnostic opponents (Jewett 1971, 254-304).


        The contrast between the use of the two terms is so great in Paul’s writings that it suggests he was attempting to make a distinction between sarx and sōma where one had not existed previously in either Greek or Hebrew. Although there are a few instances where it appears as though Paul uses sōma and sarx interchangeably (most notably 1 Cor 15:39, where Paul breaks off from an extensive discussion of sōma to use sarx before reverting to sōma once more), most of the time he maintains a clear distinction between the two. This is made all the more noticeable by the fact that there is no separate word for “body” in Hebrew. The closest word was bāśār, which is much nearer to sarx in meaning than “body.”


        In identifying sarx as a more negative concept, marked almost entirely by the mortality of the age that is coming to an end, and sōma as a more positive term, associated with this age of sin and death but also with the resurrection body in the age to come, Paul was making a careful distinction that had not been made previously. This allowed him to introduce a positive strand to the use of sōma. As Dunn notes, “We could say that Paul’s distinction between sōma and sarx made possible a positive affirmation of human createdness and *creation and of the interdependence of humanity within its created environment. Sadly, however, this potential in Paul’s theology was soon lost as the distinction itself was lost to sight” (Dunn, 73).


        1.2. Sōma (Body) and Psychē (Soul). This distinction between sōma and sarx is in some ways connected to Paul’s use of the term psychē (soul). Unlike Plato, who in the Phaedo in particular describes the all-knowing soul as existing before it was entombed within the body and as continuing to exist after the body’s death, Paul viewed the psychē as integral to the body. While he does contrast sarx (flesh) and pneuma (spirit), he never contrasts sōma with psychē. Indeed, there is a broad consensus among NT scholars that the thirteen times that psychē appears in Paul’s writings (Rom 2:9; 11:3; 13:1; 16:4; 1 Cor 15:45; 2 Cor 1:23; 12:15; Eph 6:6; Phil 1:27; 2:30; Col 3:23; 1 Thess 2:8; 5:23), its usage is much closer to the Hebrew term nepeš, which might be better translated as “life force,” than to Plato’s notion of the soul.


        J. Green observed the drop in uses of the word soul in modern English translations and tied it to this rough consensus about Paul’s usage of the term psychē, noting that in the NT the KJV translation (1611) contains the word soul 39 times, whereas it appears only 34 times in the ASV (1901), 27 times in the RSV (1952), 22 times in the NRSV (1989), 20 times in the NIV (2001), 15 times in the NABRE (2011), and only three times in the CEB (Green 2013). This list omits two significant exceptions to this: the ESV, first published in 2001, has 43 uses of the word soul in the NT, and The Message, first published in 1994, has 32. Nevertheless, the waning confidence in the word soul as a good translation of Paul’s use of psychē is ably demonstrated in many of the modern English translations.


        The key problem is that the English term soul conjures up a view of the self that can be removed easily from a body while still continuing to exist. Thus the word itself evokes a concept that Paul would never have intended. Paul’s use of psychē most often implies the whole self, a self that would have included, not excluded, the body. For example, in Romans 13:1 Paul declares that every person (psychē) should be subject to the governing authorities; or in Romans 16:4 he mentions Prisca and Aquila, who risked their necks for “my life” (psychē, NRSV). Similarly, Colossians 3:23 commands slaves to “put yourselves [ek psychēs]” into every task (NRSV). In each of these examples, Paul uses the word to refer to the whole of oneself, including one’s body. In this his use is very close to a Hebrew understanding of the self. OT scholars have long made the point that the “Hebrew idea of the personality is an animated body, and not an incarnated soul” (H. Wheeler Robinson, 362) and that therefore human beings do not have a body; they are a body (J. A. T. Robinson, 14). Just as it would be impossible to remove the nepeš from a living being, since it is located in the blood (Gen 9:4; Lev 17:11) so too for Paul it would be impossible to remove the psychē from the sōma.


        This has led Green to view Pauline anthropology as monist, having a single *identity, so that “at death, the person really dies; from the perspective of our humanity and sans divine intervention, there is no part of us, no aspect of our personhood that survives death” (Green 2008, 179). Others argue for two identifiable, if not easily separable, parts to the human identity—such as J. Cooper, who argues for holistic dualism or dualistic holism. There is just one verse (1 Thess 5:23) in the Pauline corpus that suggests that Paul’s anthropology is trichotomous (spirit, soul, and body) apparently supported by Hebrews 4:12. Although this is a popular view in nonacademic circles (see, e.g., Nee), few academics hold a trichotomous view of Pauline anthropology. The key argument against 1 Thessalonians 5:23 maintaining a trichotomous view of identity is that the verse emphasizes wholeness in two words, holotelēs and holoklēros, which stress the wholeness and unity of the human person. Paul’s prayer is that they might be held together in perfect balance—a holy wholeness—not separated in any way.


        1.3. Dualism and Duality. The separation of body and soul often draws on a dualistic view of the world, which splits the world into two categories, good and bad, and which sometimes also establishes an opposition between two powers or gods, such as that between *God and a powerful devil. Paul’s love of contrasts can suggest that he too was fueled by dualism and hence that he, along with other dualists, viewed the body as bad to the soul’s good. N. T. Wright has argued, however, that it is wrong to view Paul as a dualist, that his contrasts are better understood as dualities rather than as full-blown dualism (Wright, Paul and the Faithfulness of God, 1043-1268). It is clear that Paul was thoroughly monotheistic and that the whole of creation has been reconciled to God (2 Cor 5:19) and awaits the final consummation of redemption alongside the human race (Rom 8:19-23). Where Paul does draw a contrast is between this age and the age to come. The previous age, symbolized by *Adam, was marked by sin and the need for *law along with, crucially, mortality, as this age would come to an end; the age to come, symbolized by Christ, is imbued with the Spirit and will never end. In terms of the body, while flesh belongs to this age and will end, the body belongs both to this age and to the age to come. Bodies are a gift of God to be cherished and nurtured, not an encumbrance to be endured.


        1.4. The Body as the Self. If human beings are a body rather than just having a body, this explains why Paul can use the word sōma as a circumlocution for himself. In 1 Corinthians 9:27 he says, “I punish my body [sōma]” (NRSV), and in Philippians 1:20 he says, “Christ will be exalted . . . in my body [sōma]” (NRSV), both of which use sōma as an indirect way of saying “myself” or “me.”


        In a similar way he uses body elsewhere to refer to the whole person. Two particularly clear examples of this are Romans 8:23 and Romans 12:1. Romans 8:23 refers to waiting for the “redemption of our bodies” (NRSV). There is no suggestion here that Paul means just the physical self, nor is there any implication that what is being awaited is redemption from our bodies. Romans 8 describes the waiting for redemption of the whole created order alongside humanity. The redemption, when at last it comes, will involve transformation—the transformation of the whole self, not just the physical body. Similarly, in Romans 12:1, when Paul instructs the Roman Christians to present their bodies as a living *sacrifice, as Dunn observes, there is no suggestion that they should place their limbs on an actual altar (Dunn, 58). Presenting their bodies as a living sacrifice involved the whole self in an act of dedication. The word sōma does of course include the physical body but is not reduced to it. Unlike in the modern world, for Paul the term sōma refers to human identity as a whole, including but not limited to the physical body.


      


      

        2. The Resurrection of the Body.


        One of the pillars of Paul’s more positive theology of the body is his extensive discussion of resurrection in 1 Corinthians 15. It is clear from this passage that, although the Corinthians had no problem in believing that Jesus rose from the dead (1 Cor 15:12), they were uncertain that they themselves would rise from the dead. It is far less clear, however, what the exact nature of their belief about resurrection or life after death was.


        Much of twentieth-century NT scholarship in this area focused on the question of what form the so-called Corinthian heresy took. There is little agreement on the answer. A. Thiselton categorizes the many different theories into four main strands: that the Corinthians denied any kind of existence after death, that they maintained that the resurrection had already happened in some spiritual way, that they could not conceive of a resurrection of the body, or that Paul was speaking to more than one group in Corinth, and hence was addressing more than one problem (for an extensive discussion of the options see Thiselton, 1276-81). While it is impossible to identify with any certainty the precise nature of the Corinthian views on resurrection, D. Martin argues persuasively that the problem can probably be traced to some form of Greek philosophical view that split the soul from the body at death and struggled to comprehend the possibility of a body being immortal (Martin, 116).


        2.1. The Continuity and Discontinuity of the Resurrected Body. The second half of 1 Corinthians 15 explores the nature of the resurrected body. Paul introduces this issue in 1 Corinthians 15:35 with the question: “But someone will ask, ‘How are the dead raised? With what kind of body do they come?’” to which he responds “Fool!” (NRSV). The Greek is not quite as dismissive as the usual English translation suggests and instead suggests a senseless question (in other words, one that could be answered independently with the application of common sense). Wright suggests that the original question as cited in 1 Corinthians 15:35 was asked by a skeptic who was deliberately not applying common sense to the query (Wright 2003, 342).


        The analogy that Paul uses to illustrate his point about the nature of the resurrected body is an agricultural one. In using this analogy, he makes clear that his view of resurrection differs from some of his Jewish contemporaries. Rabbi Shammai, for example, argued that the dead would be raised to the same body as they had had prior to death (Cavallin, 172). The agricultural analogy that Paul used in 1 Corinthians 15:35-55 emphasizes the transformation that will take place from the seed sown to the plant grown. While this theme is present from 1 Corinthians 15:35 onward, Paul states it explicitly in 1 Corinthians 15:51 (“Listen, I will tell you a mystery! We will not all die, but we will all be changed”; NRSV).


        The analogy Paul uses also introduces the concept of continuity and discontinuity. There is a continuity in that the plant grown emerges from a seed sown; there is a discontinuity in that the plant grown looks significantly different from the seed sown. This theme of continuity and discontinuity between the pre- and postresurrection body is something that can also be observed in accounts of Jesus’ resurrection body in the Gospels. There Jesus’ resurrection body is continuous with his previous body in that it still bears the scars of his crucifixion (Lk 24:38-40; Jn 20:27) and discontinuous in that he is apparently not immediately recognizable (see Lk 24:16; Jn 20:14). In addition, he can eat but can also pass through locked doors. Wright terms Jesus’ body “trans-physical” to draw attention to the idea that, while it is transformed, it is still an actual body (Wright 2003, 477).


        2.2. A Body Fit for Its Context. The nature of the transformation of the body is to ensure that the resurrection body fits its context in the new heaven and the new earth. The next stage of Paul’s argument (1 Cor 15:39-41) establishes that God gives the body what is needed for its context: birds need one type of body, whereas fish need another type. Into this discussion Paul introduces a potentially confusing term: “heavenly bodies” as opposed to “earthly bodies” (1 Cor 15:40 NRSV). Some see this as a reference to nonphysical bodies as opposed the physical bodies we have now. Martin argues that this is the case, maintaining that a heavenly body is the nonphysical body needed for existence in the heavenly realms after death (Martin, 117-20, 123-36).


        Others disagree, noting that this would be the only reference in this chapter to going to heaven when we die. Further, if it is such a reference, it is somewhat oblique. Another option is to note that the following verse, 1 Corinthians 15:41, moves on to talk about the moon and stars, which exist in the heavens. “Heavenly bodies,” therefore, probably refers to the bodies of those who already dwell in heaven, that is, angels. Indeed, J. Héring notes that there is a strong connection between the bodies of angels and of stars because some angels appear as stars (Héring, 174).


        The key feature of Paul’s argument, therefore, is that just as God gives the body that is needed now to, for example, birds, fish, and angels, so after the resurrection God will give the body that will be needed for the new heaven and the new earth. It does not answer the question of 1 Corinthians 15:35, “With what kind of body do they come?” (NRSV), but it does provide some hints.


        2.3. A Spiritual Body. These hints are expanded in 1 Corinthians 15:42-46. There Paul provides four contrasts between bodies now and then. Each of these contrasts is introduced by the formula “it is sown a . . . it is raised a . . .” (NRSV). The first of the contrasts is notoriously complex to translate. It is often translated as perishable and imperishable, but Thiselton argues that this is an inadequate rendering of the words. He argues that perishable and imperishable are static words, whereas phthora, which lies behind both of these words in Greek (phthora versus aphtharsia) implies a process or a dynamic. He maintains that whereas our current bodies move toward decay and death, resurrection bodies will move in the opposite direction, toward greater life and energy (Thiselton, 1271-72).


        The fourth contrast is the one that has garnered the most discussion. It is commonly translated as “It is sown a physical body, it is raised a spiritual body” (NRSV). This obviously suggests that the resurrection body is not, after all, an actual body but one made of an entirely different substance—spirit or, as some argue, “heavenly light” (see Thiselton, 1276-81, for a discussion of the full range of the different views). Other scholars, and notably Wright, argue that the common translation does not give an adequate rendering of sōma psychikos and sōma pneumatikos, not least because the use of “physical” to translate psychikos implies that a pneumatikos body will not be physical (Wright 2003, 341).


        When used elsewhere by Paul, psychikos is used in contrast to pneumatikos, where pneumatikos means “that which pertains to the spirit” and psychikos “that which does not pertain to the spirit” (see in particular 1 Cor 2:13-14). In the epistles of James and Jude this contrast between the two terms is even more exaggerated: in James 3:15-16 psychikos is associated with the terms “earthly” (epigeios) and “demonic” (daimoniōdēs); in Jude 1:19 psychikos people are said not to have the Spirit and to have caused divisions. In 1 Corinthians the term psychikos does not have quite the negative connotations that it does in James and Jude; nevertheless, it is contrasted with pneumatikos. The impact of the contrast can be seen most clearly in 1 Corinthians 15:45, via a quotation from Genesis 2:7: “Thus it is written, ‘The first man, Adam, became a living being’ [psychēn zōsan]; the last Adam became a life-giving spirit [pneuma zōiopoioun]” (NRSV). In other words, psychikos bodies are like those of Adam, animated by the psychē but mortal; pneumatikos bodies will be like those of the risen Christ, animated by the pneuma and immortal. Both psychikos and pneumatikos bodies are real bodies, making up a self that includes but is not limited to the physical body; one is needed for life in the old creation, and the other is needed for resurrection life.


      


      

        3. Participation in the Body of Christ.


        Jewett observes that, in Paul, bodies do not just make up the whole self; they are also the means by which a person relates to the world around them (Jewett 1971, 301-4). So, for example, when Paul encourages the Romans to present their bodies as a living sacrifice to God, one of the themes he goes on to talk about is relationships with other Christians (Rom 12:4-19; 15:1-3). Although present in numerous places in Paul’s writings, the place where the connection between the individual body and relationship becomes particularly clear is in 1 Corinthians, where Paul moves seamlessly between talking about individual bodies and their actions and talking about the body as a whole.


        3.1. From the Individual to the Community and Back Again. Paul’s anthropology leads him to draw a deep connection between the body of an individual and the body of the community, which in 1 Corinthians 12 (and also Rom 12:4-7) he describes as the body of Christ. In 1 Corinthians 6:12-20 Paul counters what appears to be an argument put forward by the Corinthians themselves that what they do with their bodies has little significance because ultimately their bodies will come to an end (see the discussion in Murphy-O’Connor). Paul’s argument, begun in 1 Corinthians 6 and continuing until at least 1 Corinthians 12, if not 1 Corinthians 15, is that an individual’s body, and what someone does with it, has a profound impact on the body of the community as a whole. Whom someone has sex with, what they eat, and how they conduct themselves in the midst of conflict all affect the well-being of the corporate body, the body of Christ, the community of Christians. In the middle chapters of 1 Corinthians Paul moves so swiftly from talking about individual bodies and their identity as temples of the *Holy Spirit to talking about Christ’s body in the Last Supper and about the community of the body of Christ that it is often difficult to ascertain where one ends and the other begins. It is important to remember that Paul’s anthropology focuses as much on the identity and well-being of the corporate body as on the identity and well-being of the individual body.


        3.2 Putting to Death the Deeds of the Body. The importance of the corporate body in Paul’s thinking is often obscured in English by the fact that modern English language struggles to differentiate between the plural and the singular. Romans 8:13 is an important example of this: “If by the Spirit you put to death the deeds of the body, you will live” (NRSV). At first glance, this verse appears to advocate the mortification of the body, an attitude that suggests a less positive relationship with the body than has been explored thus far in Paul’s writings. This changes when one recognizes that the you in the verse is plural, not singular, and therefore refers to the corporate body, not the individual body. As Jewett points out, the “death that Paul has in mind is collective; the fleshly mode of behaviors shaped by traditional obligations of honour, by a chronic suppression of the truth, and by lethal competition is like a plague that destroys a house or tenement church and everyone in it” (Jewett 2006, 494). In order for the body of Christ to thrive, behaviors that mar the body must be extinguished.


      


      

        4. Concluding Observations.


        Paul’s use of the word sōma draws on a Hebraic understanding of the self but at the same time develops a new distinction between body and flesh. This distinction makes it possible for Paul to condemn what will come to an end while at the same time holding open a positive attitude toward embodiment. For Paul the word body refers to much more than simply physical identity and is often used to describe the whole self, including but not limited to the physical body. It is this self that Paul envisages will be transformed into a resurrection body at the end of time, a resurrection body that will be animated by the Spirit and not just the psychē, as our current bodies are.


        The connection between bodies and identity is what makes it possible for Paul to talk about corporate bodies as well as individual bodies. He argues that participation in the body of Christ means that the actions of individuals in their bodies affect the relationship and identity of the whole body, the body of Christ.


        See also ADAM AND CHRIST; AFTERLIFE; ANTHROPOLOGY, PAULINE; BODY OF CHRIST; CORINTHIANS, FIRST LETTER TO THE; CREATION AND NEW CREATION; DEATH; ESCHATOLOGY; FLESH; IN CHRIST; RESURRECTION; ROMANS, LETTER TO THE.
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      BODY OF CHRIST


      The phrase “body of *Christ” refers to three things in the Pauline corpus: (1) the physical *body of Jesus, (2) the bread of the *Lord’s Supper/Eucharist, and (3) the *church, composed of those having been incorporated in Christ by receiving the spirit of Christ. The exact phrase itself appears only four times (Rom 7:4; 1 Cor 10:16; 12:27; Eph 4:12), but related expressions occur another seventeen times: “my body” (1 Cor 11:24), “body of the Lord” (1 Cor 11:27), “his glorious body” (Phil 3:21), “his body of *flesh” (Col 1:22), “his body” (Eph 1:23; 5:30; Col 1:24); “the body” (1 Cor 11:29; Eph 5:23; Col 1:18; 2:19); “one body” (Rom 12:5; 1 Cor 1:17; 12:13; Eph 2:16; 4:4; 3:15). In Romans and 1 Corinthians, Paul appeals to body imagery only in the context of ethical instruction (paraenesis) and appeals for unity (see Gundry; Jewett; Wedderburn). But in Colossians and Ephesians, the body concept is also used to emphasize the headship and authority of Christ over the growing organism of the church (Col 1:15-20; Eph 1:22-23; 4:15; 5:23), which is, by union with Christ, both a heavenly and earthly entity.


      Many proposals have been made about possible sources from which Paul may have derived the “body of Christ” idea, but the metaphorical or analogical use of body to denote a group of people was sufficiently common in Greco-Roman antiquity that it is unlikely to have been drawn from a single source. For example, the state was regularly compared to a body in political speeches arguing for unity within a given civic body or group of persons (Martin, 38-47; Mitchell, 157-64). Such orations regularly compared the group to a body of members with different roles needing to cooperate for the common good of the body as a whole—exactly the argument Paul employs with the Corinthians (1 Cor 12:12-27). Plato similarly compares the state to a body in the Republic and the cosmos to an ensouled body in the Timaeus (see also Philebus 29D-E). This image became especially popular in Stoic *philosophy, where it provided a foundation for basic ethical obligations and decisions (Lee, 46-102; Moule, 84-85). An especially close contemporary parallel to the Pauline usage of the concept may be observed in Seneca’s address of Nero as “the soul of the republic [which] is your body” (Clem. 1.5.1), depicting the Roman *Empire as a unified body that actualizes the purposes and intentions of its ruler (see Ep. 95.52).


      Paul takes this image a step further than its usual metaphorical or analogical sense. For the *apostle, the “body of Christ” is not just a metaphor for individuals unified by belief in Jesus but an ontological and relational reality in which persons, receiving the “spirit of Christ” (Rom 8:9), thereby become incorporated into Christ himself. Believers actually become the “body of Christ” by being “baptized into one body by one spirit” (1 Cor 12:13). Thus Paul’s most common way of referring to believers is as those *“in Christ,” and he declares that “if anyone is in Christ, this person is a new *creation” (2 Cor 5:17). The body concept is therefore closely connected with Paul’s conception of spirit (pneuma). In the same way the breath within a person animates, inspires, and unifies that person’s body, those who have received Christ’s spirit are animated and unified as Christ’s body, functioning as the active agents through whom *God works in the world (1 Cor 2:10-16; 3:9; see Mt 10:40-42 and pars.). Here the image of the church as body of Christ naturally connects with the church as God’s *temple (1 Cor 3:16-17; 6:16, 19; Eph 2:21), as each image represents the church as the locus of God’s presence in the world.


      While *baptism marks one’s initial incorporation into Christ’s body, to participate in the Eucharist is to participate in or commune (koinōnia) with the body, represented in the one loaf broken and distributed among the many members (1 Cor 10:16-17). By consuming the same loaf, each individual comes to be composed of the same substance (1 Cor 10:17)—Moule’s objection that “eating the body is not being the body” (87) overlooks that a body is composed of what that body consumes, so that eating the body is to become the body. Participation in the Lord’s Table thus reconstitutes the various individuals as the one people of God, obliging them to live according to the unity of one body, in which there is “neither Jew nor Greek, neither *slave nor free, nor male and female” (Gal 3:28).


      As such, the regular practice of Communion carries significant ethical implications, suggesting that one’s place within the body is not a static or irrevocable status permanently conferred through baptism but rather a relational status that depends on maintaining the unity of the spirit manifested through *love of neighbor. Those having received the spirit remain in the body of Christ by walking according to the spirit (Rom 8:4-13; see Gal 5:16), while those who “eat the bread or drink the cup in an unworthy manner will be guilty of the body and blood of the *Lord” (1 Cor 11:27). Similarly, those who quench or grieve the spirit (1 Thess 5:19; Eph 4:30) may thereby be cut off from the body (Rom 11:22; see 2 Cor 13:5), having lost connection with the *head (Col 2:19), and participation in the Eucharist while behaving in an unloving manner is to “eat and drink *judgment” against oneself (1 Cor 11:29) and to contaminate or fracture the unified wholeness of the body of Christ (see 1 Cor 1:10-17; 5:6-7, 13; 11:18-19).


      See also BODY; CHURCH; HEAD; IN CHRIST; LORD’S SUPPER.
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      CALL, CALLING


      The language of calling appears in the letters of Paul to describe what *God has done in the lives of all believers. Though Paul can speak of God calling him in a distinct way to be an *apostle, he affirms that God has called all Christians to be saints and to participate in the *fellowship of Christ. The summons of God is an expression of his sovereignty and *grace. He takes the initiative by calling people into relationship with himself through *Christ and into a life of faithful service as they walk worthy of their calling.


      

        	

          1. The God Who Calls


        


        	

          2. God Calls All Saints


        


        	

          3. God Calls Through the Good News


        


        	

          4. Calling Reframes Ordinary Life


        


        	

          5. Walking Worthy of the Calling


        


        	

          6. Calling and God’s Future


        


      


      

        1. The God Who Calls.


        In Pauline theology, calling is not so much something believers have as it is something God does in their lives (1 Cor 1:9). Calling is so essential to God’s activity that Paul can refer to God simply as “the one who called you” (Gal 1:6 NRSV; see 1 Thess 5:24).


        God calls people on the basis of God’s own sovereign choice and purpose (Rom 8:28-30). One’s calling does not depend on one’s own works or worthiness (though one is to walk worthy of our calling; see section 5 below). Rather, God calls people “according to [God’s] own purpose and grace” (2 Tim 1:9 NRSV; also Gal 1:6).


        Seeing the Christian life in terms of calling underscores the authority and initiative of God. Those who know God through Christ are not initiators in this relationship but responders to the initiating, calling God. Christians are to believe and live in response to the God who calls them “into his own *kingdom and *glory” (1 Thess 2:12 NRSV; Messenger and Preece).


      


      

        2. God Calls All Saints.


        Paul introduces himself as one who is “called to be an apostle of Christ Jesus by the will of God” (1 Cor 1:1 NRSV; see Rom 1:1). He understands his apostolic calling as similar to the calling of prophets in the OT (compare Gal 1:15 and Jer 1:5; Fee, 6-11).


        Yet Paul does not reserve the language of calling for himself and others who have a distinctive role to play in the *church. Rather, all who accept God’s grace through Christ are “called to belong to Jesus Christ” (Rom 1:6 NRSV). First and foremost, the call of God is to a relationship with God through Christ. This is emphasized in believers’ calling to be saints, that is, to be people set apart by God for relationship with God and participation in his work in the world (1 Cor 1:2; Fee, 11-14).


        Though Christians are called personally by God, their calling is not individualistic. Rather, they are “called to be saints, along with all of those who call upon the name of the Lord Jesus Christ in every region” (1 Cor 1:2). Just as God once called *Israel to be his special people, so Christians share together in a corporate calling embodied in a common life. (God’s call to Israel remains intact even as *Gentile believers in Jesus are now numbered among “the called.” See 1 Cor 1:24; Rom 11:29; Volf, 17-47).


      


      

        3. God Calls Through the Good News.


        The call of God to *faith in Jesus Christ comes “through the good news” (2 Thess 2:14). This phrase points to the preaching of the *gospel, which summons the hearer to accept God’s grace through faith. Though the words being preached have a human source, they are a means by which God calls someone to Christ. The word calling, therefore, can identify what others might refer to as the time or experience of conversion (see 1 Cor 7:17-24).


      


      


        4. Calling Reframes Ordinary Life.


        Though God sometimes calls people—Paul is a good example—to make major changes in their lives (Gen 12:1-3), one’s calling to God through Christ does not require that one alter the external particulars of one’s life. In fact, Paul makes sure the Corinthians understand that they are free, if not even obligated, “to remain in the calling in which they were called” (1 Cor 7:20). The CEB rightly captures the sense of Paul’s language here: “Each person should stay in the situation they were in when they were called.” Though some commentators refer to this situation itself as a calling, Paul’s point is that one’s calling by God can be lived out faithfully in whatever situation one finds oneself. If one is married, for example, one should remain married (1 Cor 7:12-17).


        Yet, being called by God does not mean one experiences life as one did before one’s calling. Instead, one’s calling reframes one’s lives. If, for example, one was a *slave when God called, then one can remain a slave and find ways to live out one’s calling in one’s particular situation. But, because of one’s divine calling, one can see oneself as a freed person of the Lord, even as actual freed persons see themselves as slaves of Christ (1 Cor 7:21-22; Tucker, 39-94; Volf, 150-72; Fee, 18-21).


      


      

        5. Walk Worthy of the Calling.


        In Ephesians 4:1 Paul urges the recipients of his letter “to walk worthy of the calling with which [they] were called” (similarly, 1 Thess 2:12). God’s calling is a summons to a new way of living, one in which believers walk in the “good works” God has planned for them (Eph 2:10).


        At times, Paul specifies the behavioral implications of calling. Christians are called to *freedom, not for the sake of pleasing their selfish desires, but in order to serve others in *love (Gal 5:13). They are called to shalom-shaped relationships with brothers and sisters in Christ (Col 3:15). They are called not to impurity but to holy living (1 Thess 4:7). Walking worthy of one’s calling means treating others with humility, gentleness, and patience as one seeks to preserve the unity of one’s Christian community (Eph 4:1-3).


      


      

        6. Calling and God’s Future.


        When talking about calling, Paul usually refers to something that God has done in the past. But the call of God also has a future dimension. Paul tells the Thessalonians that God is calling them “into his own kingdom and glory” (1 Thess 2:12 NRSV). In Ephesians Paul prays that the letter recipients “may know what is the *hope to which [God] has called you” (Eph 1:18 NRSV; see Eph 4:4).


        God invites Christians into his glorious future. Yet this future has present implications. Paul urges Timothy to “take hold of the eternal life, to which you were called” (1 Tim 6:12 NRSV). The *fullness of eternal life lies in the future, but Timothy is to grab hold that life in the present.


        See also APOSTLE; CONVERSION AND CALL OF PAUL; HOLINESS, SANCTIFICATION; SERVANT, SERVICE.
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      CANON OF PAUL’S LETTERS


      By the end of the fourth century (AD 397), the *church recognized a list of fourteen letters of Paul, the traditional thirteen plus Hebrews. Evidence for a collection (canon) can be discussed under three categories: early lists, evidence from early writers (quotations and allusions indicating the writer was aware of multiple letters of Paul), and manuscript evidence (demonstrations of collected letters). Each type of evidence has strengths and weaknesses; nonetheless, the evidence makes a compelling case for a collection at least by the third century. Scholars are left to conjecture the process between Paul dispatching his letters and those collections.


      

        	

          1. Early Lists


        


        	

          2. Evidence from Early Writers


        


        	

          3. The Manuscript Evidence


        


        	

          4. Theories About Collecting the Letters


        


      


      

        1. Early Lists.


        From the second Christian century, there are one—possibly two—sources providing lists of Paul’s letters. First, Marcion (writing ca. 130–140) is said by his opponents to hold to a Pauline canon of ten letters: Galatians, 1–2 Corinthians, Romans, 1–2 Thessalonians, Laodiceans (seemingly Ephesians), Colossians, Philippians, and Philemon. U. Schmid argues Marcion inherited a ten-letter collection, but E. Scherbenske counters that Marcion instead “corrected” the texts to fit his hermeneutic (94-112). Given Marcion’s demonstrated willingness to edit Scripture, one cannot be confident what his list means. Are these all the letters he knew or only those he approved? The second document, the Muratorian Fragment, is a canon list, possibly from the second century. This list of twenty-two NT books in a Latin manuscript from the seventh century is thought to be a translation from a Greek original. The value of the list depends on when the (hypothetical) Greek exemplar was composed. Traditionally, scholars dated the composition circa 170, because, among other reasons, it seems to refer to Pius I (140–155) as “recent,” thus suggesting a collection of Paul’s letters in Rome by the mid-second century, listing the thirteen Pauline letters but not Hebrews. A. C. Sundberg Jr. argued for a fourth-century composition in the eastern empire. B. Metzger says Ferguson “sufficiently refuted (not to say demolished)” Sundberg’s arguments (193). G. Hahneman considered Metzger’s rebuttal to be “brief and dismissive” (3), arguing, for example, that the Fragment contains a Latinized form of a nickname for the Montanists (211-12), a point Ferguson (1993) vigorously disputes (see Hill). More recently, C. Rothschild suggests the Fragment is a fourth- or even ninth-century Roman fake, but C. Guignard aggressively disagrees.


      


      

        2. Evidence from Early Writers.


        The author of 2 Peter refers to “all letters” of Paul (2 Pet 3:16). This passage is largely dismissed as second-century pseudepigrapha. The main reason often seems to be that since there could not have been a collection of Paul’s letters in Rome in the early 60s, then this letter must be from the second century, when such collections did exist. On the other hand, if the letter is Petrine, then it becomes the earliest known reference to some collection of Paul’s letters (Richards 1998, 160-62). “All letters” does not speak to the size or contents of the collection. Clement, an early bishop of Rome (ca. 96), is the only other first-century witness to Paul’s letters. R. P. Martin thinks that Clement “at best knows only four Pauline letters” (2:277). R. M. Grant sees in Clement references to Romans, 1 Corinthians, Galatians, Ephesians, and Philippians (81-83), and D. Hagner (135) sees most of Paul’s letters. Absence of evidence, though, is not evidence of absence. Clement may well have known more letters than he referenced. One is left with Clement’s suggestion of the existence of a collection, but not a suggestion as to its contents.


        Other witnesses to a collection before circa 200 include Ignatius, who refers or alludes to all but 2 Thessalonians, 1–2 Timothy, Titus, and Philemon, while Polycarp alludes to all but Colossians, 1 Thessalonians, Titus, and Philemon. Tatian accepts Titus but rejects 1–2 Timothy (so Jerome, PL 26.556). Neither Irenaeus nor Clement of Alexandria mention Philemon, but it is not clear whether they rejected it. Tertullian and Origen, both in North Africa, seem to agree with subsequent church fathers on a collection with thirteen letters and Hebrews. Origen is perhaps more noteworthy since “Origen’s typical practice is to acknowledge doubts regarding authorship where they are present” (Thomas, 603). Thus, even though Papias, Barnabas, and Justin show no evidence of familiarity with Paul’s writings (Grant, 62-107), it is still possible to maintain that the second century demonstrates a more dispersed familiarity with Paul’s letters. In summary, early references show awareness of multiple letters but cannot speak to the size of the Pauline canon.


      


      

        3. The Manuscript Evidence.


        Aside from the five small fragments of P30 (recently dated 175–225), the earliest extant copy of any of Paul’s letters is the papyrus codex P46, often dated about 200. Although damaged, the codex has (in sequence) Romans, Hebrews, 1–2 Corinthians, Ephesians, Galatians, Colossians, and 1 Thessalonians (through 1 Thess 5:28). The unusual location of Hebrews and the reversal of Ephesians and Galatians can be seen clearly. F. Kenyon, the original examiner of the manuscript, estimated there was sufficient space for only 2 Thessalonians and 1 Timothy, leaving Kenyon (vii) to assert P46 did not originally contain the Pastorals but rather left the final four leaves blank. Kenyon’s conclusions are often cited; for example, Marshall merely comments, “As is well-known, P46 lacks the *Pastoral Epistles” (10). Kenyon’s conclusions have since been challenged. Ancient scribes typically calculated the lines (stichometry) needed for a book and then the required number of pages. If the scribe had not planned to include the Pastorals, then from his stichometry, he was able to calculate that he had plenty of blank pages. Yet, about midway the scribe of P46 began increasingly to compress his writing. There is debate over how much the scribe was compressing and whether it would have been sufficient for the Pastorals. D. Wallace, executive director of the Center for the Study of New Testament Manuscripts, has argued in blogs and seminars that the compression suggests the scribe realized partway that there would not be room for the pastorals, but E. Ebojo counters the compression does not necessarily imply that the scribe was trying to include the Pastorals (204-35). At the least, it seems unwise to cite P46 as evidence of a Pauline collection without the Pastorals. As to the other letters, D. Trobisch makes a compelling argument that P46 arranged the “letters of Paul” strictly by length and so explains the placement of Hebrews after Romans and the inversion of Galatians and Ephesians (16-17).


        The five major uncial manuscripts present a consistent sequence of Paul’s letters (with two minor variations). Codex Sinaiticus (א 01, fourth century), Codex Alexandrinus (A 02, fifth century), and Codex Ephraemi Rescriptus (C 04, fifth century) are all thought to be independent of one another; yet all present the same sequencing: Romans, 1–2 Corinthians, Galatians, Ephesians, Philippians, Colossians, 1–2 Thessalonians, Hebrews, 1–2 Timothy, Titus, and Philemon. Codex Claromontanus (Dp 06, sixth century) nearly follows the traditional sequence of Pauline letters, with Hebrews at the end of the Corpus Paulinum, but Colossians and Philippians are reversed in sequence, perhaps influenced by the Latin tradition, which is not as consistent in the placement of Colossians. Trobisch suggests Hebrews was added “later” (13), but this is too much conjecture (Richards 2021). Last, in Codex Vaticanus (B 03, fourth century), Hebrews follows 2 Thessalonians (as in the other manuscripts of the fourth and fifth centuries), but the original manuscript breaks off at Hebrews 9:14. The remaining text is a minuscule, from when the original codex was repaired in the fifteenth century. Vaticanus shows at least two peculiarities. First, when repaired, the Pastorals and Philemon were not included. Omitting the Pastorals is, in the minds of many Vaticanus scholars (e.g., Grenz), accidental and not indicative of the fourth-century text. Second, the fourth-century section numbers in Vaticanus imply Hebrews was placed between Galatians and Ephesians in an earlier exemplar.


        Two conclusions seem justified from the manuscript evidence. First, all nonfragmentary manuscripts of Paul’s letters show a complete collection (thirteen letters) at least as early as the mid-300s. Second, the sequence of the thirteen letters is nearly fixed even in our earliest manuscripts, with only two variations: Ephesians-Galatians in P46 and Colossians-Philippians in Claromontanus (Trobisch, 22). The other evidence provides first- and second-century knowledge of multiple letters of Paul, and thus a potential collection, but does not indicate the size of the canon. Marcion appears to not have known (or to have excluded) the Pastorals. The impact of the Muratorian Fragment depends entirely on the dating. If the earlier date is accurate, then it provides evidence of a thirteen-letter collection at least in Rome before the end of the second century. The question becomes, When and how did letters dispatched to at least nine locations come to be a collection?


      


      

        4. Theories About Collecting the Letters.


        Paul encourages the church in Colossae (Col 4:16) to acquire a copy of his letter to Laodicea. Polycarp had copies of Ignatius’s letters and sent copies to Philippi (Pol. Phil. 13.2). P. N. Harrison suggested that when a church treasured its own letter(s) of Paul, it began to collect copies of other letters (Harrison, 236), and so regional collections of Paul’s letters arose, perhaps in the late first or early second century, leading to fuller collections (P46?) and eventually to the complete collections represented in the majuscules of the fourth and fifth century. S. E. Porter labels this the “gradual collection or Zahn-Harnack theory” (99-103). Despite the attractive logic, manuscripts provide no evidence for partial collections. This approach fell out of vogue, and scholars began to build on an older theory by Goodspeed, who suggested that after the publication of Acts, someone decided to collect from the various churches copies of the dispatched letters of Paul (1927). E. J. Goodspeed then suggested this disciple wrote Ephesians as the preface to the collected letters (1933). J. Knox, a student of Goodspeed, identified the disciple as Onesimus. The Goodspeed-Knox theory, also called the “lapsed interest theory,” has not prevailed, although the underlying approach remained attractive. As H. Y. Gamble notes, subsequent theories retained the idea of “an occasion, an agent and a motive” (39). C. F. D. Moule and others have suggested clever theories that all share that an individual (or an individual school) took the initiative to collect the dispatched letters of Paul (see Porter, 99-103).


        Since 1991, Richards noted collection often suggests an active process, that someone collected the letters. Such a view is often built on two presuppositions. First, it assumes the published set arose from making copies of the dispatched letters. Second, it assumes no collection existed until someone desired to publish the letters. As a corollary, Paul’s letters would need to be esteemed (by someone) before a collection could exist. Richards distinguishes collection from publication, suggesting the original collection was Paul’s personal set.


        Ancient letter writers commonly retained copies of their *letters. Gamble notes, “In antiquity, collected editions of letters were nearly always produced by their author or at their author’s behest, often from copies belonging to the author” (101; see also Tyrrell and Purser, 59). Suetonius knew three sets of Caesar’s letters, and the Epistulae ad senatum seem to have been published by Caesar himself: “Some letters of his to the senate are also preserved, and he seems to have been the first to reduce such documents to pages and the form of a note-book” (Suetonius, Jul. 56.6 LCL). There is evidence of letter writers retaining personal copies among the Roman aristocratic elite. Cicero mentions dashing off a letter but keeping a copy in his notebook (Fam. 9.26.1). A letter he had sent to Caesar had become so wet as to be unreadable, so he sent another copy (Quint. fratr. 2.12.4). The practice has earlier roots. According to Plutarch, Alexander the Great in a fit of rage burned his secretary’s tent. He regretted losing the documents and required his officials to send back copies to replace the lost ones (Plutarch, Eumenes 2.2-3). The uncovered archive of Petaus (ca. AD 185), a village scribe in Greco-Roman Egypt, had sixty-four copies and drafts of letters he had dispatched; see other examples of making (P.Mich. 855), retaining (Tab. Vindol. 2.299), sending (P.Zen. 43), or using a copy (P.Tebt. 32) of a letter. Across the empire, those who troubled to write significant letters retained their own copies. Likely Paul followed custom and retained copies.


        Sometimes, ancients mentioned copies of letters were made into membranae (Latin), that is, parchment notebooks. Imprisoned in Rome, Paul requests (2 Tim 4:13) his books and membranas (Greek), using what appears to be a Hellenized form of the Latin (see Roberts and Skeat, 30). Perhaps the first collection of Paul’s letters was his personal set in Rome, suggesting why the earliest references are from Rome (Richards 1998). Whether as early as the first century or later in the second, the evidence suggests Paul’s letters from the onset were distributed as a collection of thirteen letters.


        See also LETTERS, LETTER FORMS; TEXTUAL CRITICISM. 
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      CHILDREN OF GOD.
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      CHRIST, MESSIAH


      There are close to 270 references to Christos in the canonical letters of Paul. English versions of the Bible usually translate the term as either “Christ” (emphasis on the name) or “Messiah” (emphasis on the title). Paul can refer to Jesus as simply “Christ” or “Jesus Christ” or “Christ Jesus.” Both the frequency of occurrences and the flexibility of usage have perplexed interpreters, who have wondered whether Christos retains its titular sense of “Messiah” or is simply now a proper *name. Recent scholarship has largely confirmed the titular sense and has demonstrated that Paul’s *Christology is in large part, though not exclusively, indebted to his interpretation of messianic texts and oracles in the Scriptures of *Israel. This article will engage in a selective but representative examination of scholarship and set forth an argument primarily (though not exclusively) with respect to Paul’s letter to the Romans that demonstrates how Jesus’ messiahship is critical to significant Pauline theological arguments and themes.


      

        	

          1. Messiah as Name or Title in Paul’s Letters?


        


        	

          2. Paul’s Messianic Christology


        


      


      

        1. Messiah as Name or Title in Paul’s Letters?


        1.1. Meaning and Context of Term. The biblical origins of the word Christos are found in Israel’s Scriptures, where it is associated with the act of anointing or smearing with oil. In ancient Near Eastern culture, anointing a person or an object with oil was understood as marking out said person or object for a sacred task or use. Within the OT, this anointing with oil is usually associated with the consecration of kings (1 Sam 2:10; 24:7, 11; Ps 2:2) and priests (e.g., Lev 4:5, 16; 6:15; see Novenson 2017). The OT often speaks of the Messiah as “the Anointed of the *Lord,” thereby indicating that the anointed king is subordinated to and works in congruence with Yahweh (e.g., 1 Sam 16:6; 24:7, 11; 26:9, 11, 16, 23; Lam 4:20). The Anointed of the Lord, not unlike kings and rulers in the ancient Near Eastern and Greco-Roman cultures, is the elected agent of the gods or Yahweh (portions of what follows are adapted from Jipp 2015; 2020).


        First and Second Samuel narrate the beginnings of Israel’s monarchy, and here Saul and then David are presented as those consecrated and thereby established as Yahweh’s anointed (see 1 Sam 16:1-13; 2 Sam 2:1-7; 5:1-5; Abernethy and Goswell, 49-66). So too Solomon is anointed as king over Israel, and this is understood as designating him as Yahweh’s earthly agent (1 Kings 1:28-40; see also 2 Kings 9:1-13; 11:4-20; Johnson, 14-15). The Davidic king was gifted with a covenantal relationship with *God such that he was referred to as God’s *Son, and this further marked him out as one invested with God’s authority to rule (2 Sam 7:12-14; Ps 2:6-9; 89:26-28). Further marking out the Davidic king as sacred and ruling on God’s behalf is the gift of God’s Spirit to the king (1 Sam 16:13; Pss. Sol. 17.22, 27; 18.5-7). Messianic *prophecies sometimes forecasted a coming messianic ruler, whose reign would be marked by the powerful workings of God’s Spirit (e.g., Is 11:1-5). The Anointed of the Lord was expected to shepherd God’s people with justice and *righteousness, protect them from their enemies, and establish God’s people in *peace and prosperity (e.g., Ps 72:1-16; 132:15; Is 11:1-10; Ezek 34; see Abernethy and Goswell, 174-76).


        1.2. Christos as Name or Insignificant Title? Despite the abundant references to Jesus of Nazareth as Messiah, many interpreters have not seen Paul’s favorite title for Jesus as holding much interest or significance. Thus, Jesus’ Davidic ancestry and messianic kingship has rarely been emphasized as a defining feature of Paul’s Christology. There are a variety of reasons for this. The frequency with which Messiah occurs in Paul’s letters has led some to see Christos as a proper name for Paul, and one that had lost the connotations of “the Lord’s Anointed” (Dahl; Bultmann; Zetterholm). When Paul speaks of “Christ,” it is true that his statements are entirely understandable if simply referring to a proper name (Hengel). Some have assumed that the Jewish designation Messiah would have been of no interest or even unintelligible to non-Jewish readers of Paul’s letters. Nowhere do we find Paul explicitly saying “Jesus is the Messiah,” as we do in other NT writings (e.g., Jn 20:30-31; Acts 17:2-3).


        One culprit here is W. Bousset’s Kyrios Christos, which set forth a highly influential argument for the development of early Christology. Bousset argued for a division between Palestinian and Hellenistic Christianity. The latter’s preferred title for Jesus was Lord, and the community had little interest in Jesus’ Davidic ancestry (see Bousset; Heitmüller). Instead, so the argument goes, Jesus’ Davidic-messianic descent was only intelligible and interesting to Jewish Christians for whom a “nationalist” Messiah was of importance (e.g., Mt 9:27; Lk 1:27, 31-35; Rev 5:5; see Hahn, 240-46). More recently, it is often held that Paul assumes Jesus is the Davidic Messiah, but the notion plays only a small role in the development of Paul’s Christology or theological argumentation (see Chester).


        1.3. The Importance of Jesus’ Messianic Identity for Paul’s Christology in Select Recent Scholarship. But recently there have been numerous adjustments and even whole-scale attacks on those arguments that dispense with Jesus’ messianic identity for Paul’s Christology. N. T. Wright has been one of the most vocal examples of those pointing to places in Paul’s letters where his argument depends on Jesus’ messianic identity. Wright, among others, has emphasized the inclusio in Romans that begins by defining the *gospel with respect to Jesus the Davidic Messiah (Rom 1:1-4) and concludes with Jesus’ messiahship (Rom 15:7-12; Wright, 818-21; Whitsett; Jipp 2009, 258-59). Many have shown that Paul’s interpretation of Jesus’ *resurrection and enthronement takes place against the framework of God’s promises to David to raise up a son and seat him on God’s throne to rule over his people (2 Sam 7:12-14; Ps 2:7; 89:26-27; see Novakovic; Juel). A. Collins argues that Paul’s initial proclamation of the gospel to his churches clearly included the claim that Jesus was the Messiah of Israel (Collins and Collins, 122). R. Hays has made the influential observation that Paul’s depiction of Christ praying the psalms in Romans 15:1-12 only works on the assumption that Jesus is the descendent of the Davidic Messiah of the Psalter (Hays). Paul thus appropriates the Psalms as foreshadowing the life and work of the Messiah (Rom 11:9 [Ps 68:23-24]; Rom 15:3 [Ps 68:10]; Rom 15:9 [Ps 18:49]; Rom 15:11 [Ps 117:1]; 2 Cor 4:13-14 [Ps 115:1]). D. Campbell has written an important essay showing that Romans 8 operates with an underlying narrative of “ascent through resurrection to glorification and heavenly enthronement,” and that Paul has been deeply influenced here by Israelite royal ideology, particularly Psalm 89 (Campbell, 116). Others have also noted that Romans 8 is infused with messianic exegesis. H. G. Jacob, for example, shows this to be the case with Paul’s claims about the messianic Son of God in Romans 8:29, 34 (Jacob, 177-233). W. Horbury’s Jewish Messianism and the Cult of Christ shows how the worship of Christ, particularly the granting of acclamations, *hymns, and honorifics, has its origins in Jewish messianism and Greco-Roman depictions of kingship (Horbury). A similar argument comes from L. Hurtado, who also sees Paul’s Christology as a distinctive reflection of Jewish messianism and notes that the exalted Jesus is portrayed as worthy, along with God, of receiving worship (Hurtado 2016). Somewhat surprisingly, confirmation of the importance of Jesus’ messiahship for Paul has come from many Continental philosophers, who have argued for a vision of Paul’s messianism as setting forth a politics of sovereignty that takes its starting point from a crucified Messiah (see Taubes; Agamben).


        1.4. Christos as Honorific or Name? A critical source for Paul’s Christology is Jewish messianic and Greco-Roman traditions of the good king (Jipp 2015; also J. Smith). One of the most important voices here is that of M. Novenson, who has conclusively demonstrated that Paul’s uses of Christos do everything one would expect of an honorific in antiquity (Novenson 2012). Along the lines of Seleucus the Victor, Judah Maccabee, or Alexander the Great, so Jesus’ honorific is Christ. Honorific designations can identify an individual apart from their proper name or can be used in combination with the person’s name. Honorifics are found in abundance among kings and rulers, and often signify the individual’s identity as a military hero, great benefactor, or wise ruler (Novenson 2012, 64-97). Novenson notes that Paul’s usage of “Jesus Christ,” “Christ Jesus,” and “Christ” conforms to conventions of ancient honorifics (138). Thus, there are no good reasons to claim “Christ” is a name that has lost its meaning of Messiah. Novenson has shown that Paul’s Christ language is Messiah language because it “could be used meaningfully . . . because it was deployed in the context of a linguistic community whose members shared a stock of common linguistic resources” (47). Thus, Paul is one example among other Second Temple Jews who used the honorific Christos in tandem with scriptural Messiah language to speak about a Jewish Messiah. Furthermore, if A. Collins is right that Paul’s initial proclamation of the gospel to his churches included the claim that Jesus was the Messiah (in other words, the churches were already convinced Jesus was the Messiah), then we should not expect Paul’s messianic Christology to conform to what we find in the Synoptic Gospels, John’s Gospel, or Acts (Novenson 2012, 103).


      


      

        2. Paul’s Messianic Christology.


        Paul uses the honorific Christos to speak of Jesus of Nazareth as God’s anointed messianic ruler as it pertains to Paul’s understanding of the specific narrative of Christ—centering primarily on his death, resurrection and enthronement, and the renewed world as his cosmic inheritance. Paul consistently interprets this particular narrative of Jesus the Messiah through the use of messianic honorifics (e.g., “Christ,” “Son of God,” “Lord”), the application of messianic Scriptures and Jewish traditions, and activating royal motifs and scenarios.


        2.1. The Death of the Messiah. The death of the Messiah was a traditional component of the early Christian kerygma (also 1 Cor 11:23-26; 15:3-5; Gal 3:1; see Dodd). Paul repeatedly uses the title Christos when he speaks of Jesus’ death and resurrection (e.g., Rom 5:5-6, 8; 14:9, 15; 1 Cor 5:7; 8:11; 15:20; Gal 2:21; 3:13). L. Hurtado states what others have also noted, namely, that this “seems to reflect an emphasis on Jesus’ death and resurrection in particular as messianic acts or events—an emphasis that likely originated in circles of Aramaic-speaking and Greek-speaking Jews and was then echoed and developed by Paul” (Hurtado 2016, 111; see also 2003, 100-101). Paul puts together Messiah and crucifixion in ways that are surprising and serve to make the point that the Jewish Messiah’s identity is inextricably connected to his death on the *cross. So 1 Corinthians 1:23: “We proclaim a crucified Messiah—a *stumbling block for the Jews and foolishness for the *Gentiles.” Again, in 1 Corinthians 2:2 Paul reminds the Corinthians that his kerygma was simply “Jesus the Messiah and this one crucified.” As noted earlier, Hays, among others, has shown how Paul used the Psalter as a means of interpreting the *suffering, death, and resurrection of Jesus the singular Davidic Messiah (see 1.3 above). In this, Paul is in company with many other early Christian readings of the Psalter (e.g., Mk 15:16-32; Lk 24:24-27, 44-49; Acts 2:22-36; Heb 1:5-13). Paul uses the depiction of the suffering, righteous king from the Davidic psalms to make sense of God’s resurrection of Messiah Jesus from the dead (e.g., Ps 44:22 in Rom 8:36; Ps 68:10 in Rom 15:3; Ps 68:23 in Rom 11:9-10; Ps 115:1 in 2 Cor 4:13; Ps 2:1-3 in Eph 1:20–2:3).


        To give just one extended example: In Romans 15:1-12, Paul depicts Christ as the messianic king who speaks two Davidic psalms. To validate his claim that the church in Rome should look out for the interest of their neighbors, Paul writes: “for even the Christ [ho Christos] did not please himself, but as it has been written, ‘the insults of those insulting you have fallen upon me’” (Rom 15:3). Jesus is here speaking the language of David’s royal psalm in Psalm 69:9 (68:10 LXX). So also in Romans 15:9, the speaker of the Davidic Psalm 18—“I will confess you among the Gentiles, and I will praise your name” (Ps 18:50 [17:50 LXX])—is “the Christ” of the preceding verses (Rom 15:7-8). The reader should not be surprised to see Paul identify “the Christ” with the anointed Messiah of the Psalter, given that Romans begins with identifying Christ Jesus as God’s “son . . . who was born from the seed of David according to the *flesh” (Rom 1:3). The epistle concludes by marking him out, with the language of Isaiah 11:10, as “the root of Jesse and the one who has been raised up to rule over the Gentiles” (Rom 15:12). Paul describes here a ruler who is “the Christ” (Rom 15:3, 7-8), a speaker of the psalms of David (Rom 15:3, 9), and one who is the son of Jesse (Rom 15:12). He is the one who rules over the nations (Rom 15:7-12). As such there are excellent reasons for viewing Paul as characterizing Christ as Israel’s singular messianic king in Romans 13:8–15:13 (Horbury, 142-43). Throughout this section of Romans, Paul draws together the depiction of the suffering, righteous king of the Psalter with Jesus’ other-regard leading to his crucifixion in order to advance the claim that “we who are *strong ought to bear the weakness of the weak and to not please ourselves [mē heautois areskein]. Let each of us please our neighbor [hekastos ēmōn tō plēsion aresketō] for the good of building up the neighbor” (Rom 15:1-2). The Messiah’s primary activity is seen in Romans 15:3: “even the Christ did not please himself” (kai gar ho Christos heautō ēresen).


        2.2. The Resurrection and Exaltation of the Messiah. Paul interprets God’s resurrection of Jesus from the dead as the act whereby God vindicated Jesus of Nazareth as his anointed Messiah, positioned him to a place of powerful rule over his people and the cosmos, and enacted his defeat and dethroning of *Satan and his powers (e.g., Rom 1:4; 1 Cor 15:43-45; Eph 1:20–2:6). As the resurrected and enthroned Messiah, his establishment to a place of cosmic rule is the event that demonstrates him to be both Lord and Messiah (e.g., Phil 2:9-11). Paul’s frequent application of Psalm 110:1 implies that the risen Jesus is currently sitting in a position of power in heaven as he reigns “until all enemies are put under his feet” (e.g., Rom 8:34; 1 Cor 15:25-28; Eph 1:20-23; Col 2:14-15). He is, therefore, the judge of heaven and earth and all people (2 Cor 5:9-10).


        In 2 Timothy 2, Paul (or a later Pauline follower) reminds Timothy of the gospel and its saving implications: “Remember Messiah Jesus, raised from the dead, from the seed of David, according to my gospel” (2 Tim 2:8). Paul’s understanding of the Davidic Messiah’s suffering, death, and resurrection provides the ground for his claims that those who share in the suffering of the Messiah can also have the expectation that they will reign together with the resurrected Messiah (Marossy, 90-99). “The saying is trustworthy: For if we die together with him, we will also live with him; if we endure, we will also reign together with him” (2 Tim 2:11-12).


        Paul sets out the messianic significance of Christ’s resurrection most clearly in Romans 1:4. There Paul declares that God’s Son is “installed” (tou opisthentos) as “Son of God in power.” The depiction of Jesus as “appointed” as “the Son of God” evokes Israel’s royal enthronement language, particularly Psalm 2:7: “I will tell of the decree of the Lord: He said to me, ‘You are my son; today I have begotten you’” (Whitsett, 676). God’s resurrection of his son from the dead is the means by which he installs his “Son-of-God-in-power” in a position of rule. Jesus’ installation as God’s Son places him in a position of heavenly rule now marked by divine power. Paul frequently speaks of power as an attribute of God that is on display particularly in God’s act of raising Jesus from the dead (1 Cor 6:14; 15:24, 43; 2 Cor 13:4; Eph 1:19-20; Phil 3:10, 21). The Son of God’s resurrection and installation to a place of powerful rule is related to “the Spirit of *holiness” now marking his new resurrection existence. This is similar to Paul’s claim in 1 Corinthians 15:44-45, where he argues that Christ’s resurrection marks him out as a “life-giving Spirit.” Just as God elected his anointed king and consecrated him with oil and the Spirit, so the Son of God is enthroned through God’s resurrecting him from the dead by the life-giving Spirit (Kirk, 42-43). Paul also describes “Messiah Jesus” here as “our Lord” (Rom 1:4). Paul’s claim that the Davidic Messiah is “Lord” and associated with God is likely influenced by Psalm 109:1 LXX—“The Lord said to my lord [Eipen ho kyrios tō kyriō mou], ‘Sit at my right hand until I make your enemies a footstool under your feet’” (Eskola, 247-48). In Romans 8:33-34, Paul uses the language of Psalm 109 LXX to speak of the enthroned Son as seated at God’s right hand and interceding for his people (Rom 8:33-34). Paul’s understanding of the Messiah’s resurrection and enthronement to lordship is indicated by the association he makes elsewhere between Jesus’ resurrection, his divine lordship, and his judicial powers (Rom 2:16; 8:33-34; 10:5-13; 14:8-12; Bates, 94).


        2.3. The Messiah’s Inheritance. Israel’s Scriptures contain promises that the messianic king will rule with peace and justice over the Gentile nations. Some of the poetic seams in the Pentateuch anticipate a coming ruler from the tribe of Judah, “the expectation of the nations” (Gen 49:8-12), and one “who will rule over many nations, whose *kingdom will be exalted above God, and his kingdom will be increased” (Num 24:7). Balaam further prophesies that the non-Jewish nations will be the king’s “inheritance” (Num 24:17-18; also Num 23:21). It is well known that the Psalter also contains numerous royal hymns that speak of a Davidic king’s righteous reign over the earth. Here too the Gentile nations will come and worship Yahweh’s designated ruler (e.g., Ps 72:1-18; 89:1-28). God even promises his enthroned king, the Son of God, the nations as his inheritance (Ps 2:6-8). Isaiah also looks forward to a time when the Davidic king will rule the nations with justice (Is 11:1-15).


        Romans contains a messianic inclusio (Rom 1:3-4; 15:7-12), as noted above, but it is also clear that these verses indicate how Paul viewed his own apostolic task as “bringing gentiles to the worship of the true god” through “his proclamation of Jesus as the scion of David’s house” (Fredriksen, 136-37). The echo of Psalm 2:7-8 in Romans 1:3-4, where God promises his Anointed that he will give him the nations as his inheritance, shows that Paul conceptualizes his apostolic task as procuring the inheritance of the Messiah as he secures “the obedience of faith among all the nations” (Rom 1:5). This phrase alludes to Genesis 49:8-12, an oracle that looks forward to a ruler from the tribe of Judah who will receive “the obedience of the nations” (Gen 49:10 MT; cf. Num 24:17-19; Is 11:10). The LXX reading has the phrase “he is the expectation of the nations [prosdokia ethnōn]” (see Garlington). Thus, Paul situates his ministry within the larger messianic framework to procure “the obedience of *faith among the nations” (Rom 1:5). This is confirmed when we look at the catena of scriptural quotations in Romans 15:9-12, texts that celebrated the risen Lord’s entrance into his messianic inheritance as he rules over the nations (note that all of the quotations in Rom 15:9-12 share the language of ta ethnē).


        Paul also speaks of the Messiah’s eschatological inheritance in Romans 8, where the Messiah and his people reign in the renewed cosmos. The restoration of the entire world will correspond to humanity’s eschatological adoptive sonship (Rom 8:19-23). Paul had earlier marked out *Abraham and his seed (ē tō spermati autou) as receiving the promise of the entire world as an inheritance (to klēronomon auton einai kosmou, Rom 4:13). Paul has interpreted the patriarchal promises to Abraham and his seed in Genesis as the expectation that they will inherit and rule the entire world (see Jacob, 213-14). But this inheritance to Abraham and his seed only takes place through God’s “giving life to the dead” (Rom 4:17), and it is precisely God’s resurrection of Jesus and royal enthronement to a place of cosmic rule that enables Abraham’s seed, the Messiah, to inherit the cosmos. Thus, Paul’s interpretation of the Abrahamic promises in Genesis is connected to his eschatological expectation for a renewed world over which the Messiah reigns in Romans 8:18-39. Here Paul expects the renewed *creation to be marked by the undoing of the creation curses (Gen 3:17-19). This renewed cosmos will instead be marked by *glory (Rom 8:18, 21), *freedom (Rom 8:21), incorruption (Rom 8:21), the Spirit (Rom 8:23), and glory-filled human *bodies (Rom 8:18, 23).


        Again, Paul understands Israel’s Scriptures as anticipating a time of peace and fertility when the Messiah enters into his eschatological rule over the cosmos (e.g., Ps 71 LXX; Is 11). Paul’s quotation of Isaiah 11:10 (“the root of Jesse will come, and one will rise to rule the nations, the nations will hope in him,” Rom 15:12) connects the Messiah’s rule with the oracle’s expectation for a Spirit-empowered ruler who brings peace to all of creation (Wright, 820). The scriptural promises that David and his seed will be the recipients of the promises to Abraham for worldwide dominion and blessing of the nations (e.g., Gen 15:18; Ps 71:21-22 LXX; Jer 33:14-26) provide the framework for Paul’s claims that the Messiah is the one marked out as the heir of God’s promise for sovereignty over all of creation and the nations (see also the promise to the seed in Gen 12:15; 17:8; 24:7; Juel; Whitsett, 87, 671-72). Thus, when Paul speaks of the Messiah’s inheritance (Ps 2:7-8; Rom 4:13; 8:17), he anticipates the eschatological renewal of the entire cosmos as his dominion (Rom 8:18-25).


        See also CHRISTOLOGY; KINGDOM OF GOD/CHRIST; RESURRECTION; ROMANS, LETTER TO THE.
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      CHRISTOLOGY


      The scholarly quest for the centrum Paulinium has erroneously focused on soteriological categories (e.g., *justification, reconciliation, participation), whereas the real center of Paul’s thought should be sourced in Paul’s Christology (Fitzmyer, 37-38). Put broadly, Paul’s theological project consists of Jewish monotheism as redrawn around Jesus and the Spirit (N. T. Wright 2013); put specifically, in the middle of that project is the profession that *God is one and Jesus is *Lord (Nicholson, 5). The continuity across Paul’s letters is not in any particular doctrine but the presence and power of God in *Christ Jesus. It was his experience of Christ that animated Paul’s Christ devotion and his *mission to the *Gentiles (Hurtado 2017, 525). The *apostle was devoted to Jesus as the *Son of God, who loved him and gave himself for him (Gal 2:19-20); he was driven by the *love of Christ, who died and was raised to rescue Gentiles (2 Cor 5:14-15); he remained captivated by the surpassing value of knowing Christ (Phil 3:8); and he could not erase from his memory his encounter with God’s *glory in the face of the risen Christ (2 Cor 4:6). This devotion does have specific content. Jesus is for Paul an Israelite prophet, the Messiah, God’s Son, the definitive divine agent of redemption, exalted Lord, and part of God’s very own *identity. However, there are several complexities in Paul’s portrayal of Jesus that give impetus to scholars to dispute the background, origins, content, development, and significance of Paul’s Christology (see Smith).
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        1. The Origins of Paul’s Christology.


        The emergence of Paul’s Christology is shaped by Jewish and Hellenistic categories for divine agents, configured by Paul’s *conversion experience and influenced by Paul’s reception of early Christian traditions.


        1.1. Judaism. The Jews of the Second Temple period held by and large to both monolatry (worship of one god) and monotheism (belief in one god even if there were lesser supernatural beings). This is demonstrated by the identification of Israel’s God as the Creator, reverence for the divine *name, and exclusive *worship of this God (Deut 6:4; Is 44:6, 8; 45:14, 21; 46:9; Jer 10:10; 2 Macc 1:24-25; Let. Aris. 132; Philo, Decal. 65; Add Esth 13:12-14; Acts 10:25-26; Rev 19:10; 22:9; Tacitus, Hist. 5.5.4). Even so, in the Hebrew Bible and in Second Temple Jewish literature, several intermediary beings are presented as God’s agents and act on God’s behalf (see Philo, Conf. 170, 171, 175). In some cases, these figures are a personification of God (Wisdom, Word); in other instances they are a human agent with a divine commission (Israel’s king), a patriarch exalted to a heavenly position (Enoch), sometimes an angelic figure (angel of the Lord, Michael, Yahoel), or else a heavenly being sent to earth (Son of Man). Some of these figures are even called “god”; they receive types of veneration from human subjects, and they participate in divine acts of revelation and redemption.


        All of this raises questions as to whether Jewish monotheism was strict or flexible, whether divinity was ontological, functional, or honorific, and whether humans could be promoted to divine status and receive divine honors. For example, Philo asserts an uncompromising monotheism by declaring that there is “but one God, the most high, and to honor him alone; and do not permit polytheistic doctrine to even touch the ears of any person who is accustomed to seek after the truth, with a clean and pure of heart” (Decal. 65, trans. C. D. Yonge), and he rejects ideas of both incarnation and deification since “sooner could God change into a man than a man into God” (Legat. 118 [LCL]). At the same time, Philo refers to Moses as “God and King of the whole nation” and calls the Logos a “second God,” which would seem injurious to a strict monotheism (Philo, Sacr. 9-10 [LCL]; Mos. 1.156-58; Conf. 146-47; QG 2.62). Paul’s thought is immersed in and structured by Israel’s sacred traditions, with their conceptions of God and God’s relationship to the world, by a suite of royal, priestly, and prophetic types, and multiple intermediary beings. Yet we are left to work out the precise nature of Paul’s monotheism and messianism, the aptness of comparisons between Paul’s Christ and various intermediary figures, and how this all relates to the specifically Jewish sense in which someone can be considered divine.


        1.2. Hellenism. Paul was raised and educated in Jewish environs, in a Jewish family in Tarsus, in the province Cilicia, bordering Syria, Cappadocia, and Galatia. However, Paul’s Judaism was not siloed; it was embedded within the religious atmosphere of the Greco-Roman world. The Jewish Scriptures were the most formative text for his religious devotion, but Hellenistic philosophy, rhetoric, and culture surrounded Paul as well. The eastern Mediterranean was teeming with gods. There were gods for all stages of life, all activities of life, all vocations of life, all situations and emotions, and all regions. There were holidays, festivals, plays, literature, and dances associated with the gods. Cities were littered with temples, altars were placed at crossroads and street corners, and shrines and statues were visible in domiciles, while businesses including bathhouses, brothels, and bakeries were decorated with images of gods (see Hopkins, 14). Paul undoubtedly knew the stories of Zeus visiting earth and copulating with women, the healing powers attributed to Asclepius, tales of the apotheosis of Herakles, the postmortem deification of Julius Caesar and Augustus; Paul used coins that called Tiberius the “Son of the divine Augustus” and perhaps received invitations from the leatherworkers’ guild to “dine at the table of Lord Serapis in the Serapeum” (P.Oxy. 3.523). Paul lived in Greco-Roman cities filled with “many ‘lords’” (1 Cor 8:5 NIV); deities evoked in myths, *magic, and mystery cults; temples bustling with the sounds and smells of prayers and sacrifices; festivals with readings of the poetry of Homer and Virgil; markets swirling with folk beliefs about *curses and cures; speeches in the forum complaining about the neglect of traditional cults and the introduction of Eastern cults—all the time cognizant that a fusion of Rome’s military power and pantheon of gods comprised the “rulers of this age” who “crucified the Lord of glory” (1 Cor 2:8 NIV).


        Although Paul retained standard Jewish aversion to idols and pagan practices (1 Thess 1:9; 4:5; Rom 1:18-32; 1 Cor 5:1; 6:9-11; 10:1-22; 12:2; 2 Cor 6:16-18; Gal 5:20), the question remains, To what extent did Paul imitate, parody, or counter pagan notions of deity in his own titles and stories attributed to Jesus? How does Paul’s monotheism and Christology compare to the anthropomorphic polytheism of antiquity, where gods visited earth as human and humans ascended to become gods? An older generation of scholarship believed that Paul was partly responsible for transforming the Judean Jesus movement into a Hellenistic Christ cult by indigenizing Christianity into the world of Hellenistic religion, a position that has been thoroughly refuted (Hengel 1976; Hurtado 2003, 5-26; 2017, 11-37). Even so, comparisons between Mediterranean deities and divinized humans with Pauline Christology and its devotional practices continue to stimulate discussions about any analogical and genealogical relationships between them (Zeller; Yarbro Collins 1999; Ehrman; Litwa).


        1.3. Paul’s Conversion Experience. Paul’s conversion experience was an arresting encounter with the Lord Jesus and entailed an immediate transformation of his prior beliefs about Jesus (Gal 1:11-23; 1 Cor 15:8-10; Acts 9; 22; 26). Paul’s Christophany meant (1) Jesus was alive, resurrected, which was world shattering because *resurrection was meant to happen at the end of history to all *Israel (Dan 12:2; 2 Macc 7:14; Jn 11:24), and yet God had raised one man in the middle of history. This required an instant christological and chronological recalibration to Paul’s entire symbolic universe (N. T. Wright 1997, 49-51). For a start, it meant that the future age had invaded the present (Eph 1:21) and Jesus was the “*firstborn” and “firstfruits” of the general resurrection (Rom 8:29; Col 1:18; 1 Cor 15:23). (2) It would have been nakedly evident that Jesus was not a pseudo-Messiah; much to the contrary, he was the risen Messiah, who had been crucified and cursed for Israel’s redemption (Gal 3:13; 4:4-5), and revealed to Paul as God’s Son (Gal 1:16). (3) The visually resplendent nature of Paul’s Christophany led him to identify Jesus with God’s glory and *image (2 Cor 4:4, 6; Col 1:15). (4) Jesus’ apparent authority meant he had been exalted by God to a position of *honor and power at the Father’s right hand (Rom 8:34; Col 3:1; Eph 1:20), implying Jesus’ coregency as the Son of God (Ps 110:1; Rom 1:4) and exercising authority as the eschatological *Adam (Ps 8:4-6; 1 Cor 15:25-27; Eph 1:22). (5) God revealed to Paul that his task was to proclaim Jesus as Israel’s Messiah to the nations (Gal 1:16), which was a call through *grace and to testify to grace (Rom 1:5; 15:15; Gal 1:15-17; Acts 20:24), and to bring God’s *salvation to the nations (Rom 15:8-13, 15-17; Gal 3:14; Eph 3:1-12; Col 1:27; 1 Thess 5:9; 1 Tim 2:7).


        1.4. Early Christian Tradition. Paul received traditions about Jesus from churches in Damascus, *Jerusalem, and Antioch (Rom 6:17; 1 Cor 11:2, 23; 15:3; 2 Thess 2:15). While we cannot always be certain which texts were inherited by Paul, augmented by Paul, or creations of Paul, generally scholars identify passages such as Romans 1:3-4; 4:25; 10:9; Philippians 2:6-11; 1 Corinthians 8:6; 15:20-28; 16:22; Colossians 1:15-20; and 1 Timothy 3:16 as Paul’s rehearsal or reworking of traditional christological materials (see Sumney). These are texts that refer to Jesus’ preexistence, messianic status, exalted lordship, and eschatological agency, and imply veneration of his person. It is amazing, declares M. Hengel (1983, 31; 1995, 383-84), that prior to Paul’s letters, fewer than twenty years since the crucifixion of the Galilean Jew, that Jesus was elevated by his followers to a dignity that matched Jewish monotheistic worship and exceeded ordinary pagan deification categories, given that preexistence, the mediation of *creation, and the revelation of the identity of the one God were attributed to the man Jesus of Nazareth.


      


      

        2. The Preexistence of Jesus.


        Several texts suggest that Paul regarded Jesus as a preexistent person who was sent by God to earth and became human. However, we must first consider the many senses of preexistence. Does Paul envisage Jesus as preexistent in the sense of having a name and role foreordained by God (Ps 109:3 LXX; 1 En. 48.2-3; T. Mos. 1.14; 4 Ezra 7.28; 12.32; 13.25-26)? Is Jesus retrospectively identified with God’s *wisdom as the divine agent through whom God creates and whom God sends to humanity in the form of Torah (Prov 8:22-31; Wis 7:22-26; 9:9-10, 17; Sir 1:4; 24:1-23; Bar 3:9–4:1; cf. 1 Cor 1:24, 30)? Is Jesus preexistent with Israel in a typological sense, with persons from biblical history such as Adam, Abel, Isaac, Joseph, Moses, or David somehow prefiguring Christ (Melito, Pascha 59-69)? Is Jesus preexistent as a fully divine person within a tripersonal Godhead, or preexistent like a supreme angel (the essence of the fourth-century debates about Jesus as divine)?


        2.1. Philippians 2:5-11. The Christ *hymn (or poem) presents Jesus as “existing” (hyparchōn) in the “form of God” (morphē theou), which is the outward display of divine splendor and is further defined as being “equal with God” (isa theō), which is tantamount to sharing in divine honors (Philo, Conf. 170). Yet rather than choosing to exploit this state for his own self-aggrandizement, Jesus voluntarily emptied himself—not by laying aside any divine attribute but by taking on human existence, and so entered the experience of slavery, humiliation, and *death. The shift from “form of God” to “form of a *slave” implies a transition from a heavenly position to human form. The text thus implies a V-shaped narrative, with Jesus’ divine preexistence (Phil 2:6), humanity and humiliation (Phil 2:7-8), and subsequent exaltation (Phil 2:9-11).


        2.2. Galatians 4:4 and Romans 8:3. Paul twice declares that God “sent” his “Son.” These descriptions cannot be generalized, as if God sent the Son the same way that he sent *Abraham, Moses, or David. That is because Paul specifies that the Son’s mission entails being “born from woman” and taking “the likeness of sinful *flesh,” which would be redundant for a mere human figure but underscores the Son’s origins with God and his full participation in humanity (see Gathercole, 29; Hill, 90).


        2.3. 1 Corinthians 15:47. Paul, in the midst of a discussion about the nature of the resurrection *body, contrasts Adam, as a man created “from the dust of the earth,” with Jesus, who came “from heaven.”


        2.4. 1 Corinthians 8:6 and Colossians 1:16. Jesus’ preexistence is required by Paul’s reference to Jesus as the one “through/in whom all things were created” (1 Cor 8:6; Col 1:16), who is even “before all things” (Col 1:17). Noticeably, there is a distinction of roles, as creation is from the Father (1 Cor 8:6; Rom 11:36) yet through Christ (Gathercole, 27). There is a genuine parallel with wisdom traditions, but Jesus is otherwise depicted as God’s mediatorial agent in creation (see Jn 1:3, 10).


        2.5. 2 Corinthians 8:9. When discussing the Jerusalem *collection, Paul sets forth Jesus as an example of generosity: “For you know the generous act of our Lord Jesus Christ, that though he was rich, yet for your sakes he became poor, so that by his poverty you might become rich” (NRSV). Paul does not specify what the states of riches and poverty precisely correspond to in Christ’s existence. Most likely, Paul is reminding the Corinthians that the Lord Jesus Christ, though he was rich in the glory of his preexistent heavenly life, became impoverished in comparison by becoming human, and through that poverty Christ has made them rich.


        2.6. Romans 10:6-8. Paul’s gloss on Deuteronomy 30:12-14 in Romans 10:6-8 implies that the events of Jesus’ incarnation and resurrection need not be repeated. One need not go to heaven to “bring Christ down,” nor enter into the abyss “to bring Christ up from the dead,” because the benefits of Christ’s coming and return are already accessible through the “word of *faith.” The same Deuteronomic language is used for Wisdom, who is likewise heralded as accessible (Bar 3:29-30) and present (Bar 3:37–4:1).


        2.7. 1 Corinthians 10:4 and Romans 15:3, 9-11. Paul warns the Corinthians by way of reference to Israel’s example in its wilderness wanderings and stresses the continuity between the ancient Israelites and the Corinthians themselves. The Israelites were baptized into Moses in the Red Sea, and they ate the spiritual food and drank the water from the spiritual rock (Ex 16:13-16; 17:6), and Paul adds that “the rock was Christ” (1 Cor 10:4 NRSV). Whereas Jewish tradition allegorically identified the water-giving rock with divine Wisdom (Wis 11:4; Philo, Leg. 2.86), Paul sees the provision of the rock as a typological prefiguration of Christ based on a Christotelic rereading of Scripture (Enns, 149-51). In addition, Paul engages in an instance of prosopological exegesis, where someone is regarded as the person speaking in a text, when he portrays Christ speaking in the first person in a series of OT citations, including Psalm 69:9 (Rom 15:3); Psalm 18:49 (Rom 15:9); Deuteronomy 32:43 (Rom 15:10); and Psalm 117:1 (Rom 15:11; see Bates, 240-55). Paul thus uses typological and prosopological techniques to locate Jesus in Israel’s sacred history.


        Affirmation of Jesus’ preexistence is detected in *tradition materials in circulation prior to the late 40s, when Paul began writing. The preexistence of Jesus perhaps emerged based on Jesus’ own consciousness of his unique divine sonship (Mk 12:6, 35-37; 13:32; Lk 10:22//Mt 11:27) and the early church’s messianic exegesis of Psalm 2:6 and Psalm 110:1 (Lee, 314-15). Or else—and these are not mutually exclusive—preexistence was postulated based on a rereading of Scripture in light of the early church’s experience of Jesus as risen and robed in divine glory, and in light of their beliefs that Jesus was mediator of God’s salvation and harbinger of the new age. If the one true God had worked so dramatically through Jesus to redeem and re-create the world, then there was every reason to believe that Jesus’ mediating role reached back to the very origins of creation (McDonough 2009, 235-36).


        Accordingly, if Jesus was the “firstborn from among the dead” (Col 1:18 NIV), then one might infer that he also was the “firstborn of all creation” (Col 1:15 NRSV). If Jesus had ascended to the heavens (1 Thess 1:10; 2 Thess 1:7; Phil 2:9-11; 3:20), then he must have originally been sent from heaven (Gal 4:4; Rom 8:3; 1 Cor 15:47). If Jesus was the chief agent of the new creation (2 Cor 5:17;), then he must have been the chief agent who had brought the first creation into being (Col 1:16; 1 Cor 8:6). The early church’s religious experience of Jesus’ presence, power, and lordship, combined with its christologically centered rereading of Scripture, led it to the conclusion that whoever Jesus is—Son of God and Lord—he must have always been in some form or another (Hengel 1976, 66-76; Hurtado 2003, 124-26; Bird 2017, 30-32).


      


      


        3. The Earthly Jesus.


        The extent of Paul’s knowledge of Jesus’ earthly life and *ministry is a matter of debate (see Holzbrecher). An older generation of scholarship took Paul’s remark that he did not want to know Christ “according to the flesh” (2 Cor 5:16 ESV) to mean that, apart from the crucifixion, Paul disparaged knowledge of the historical Jesus and wanted to know Christ only according to the realm of faith. But that is to misconstrue Paul’s words, as Paul is only rejecting a *knowledge of Christ according to worldly measures. It is possible that Paul encountered Jesus during his itinerant movements in Galilee and Judea (see Porter), although we have no solid evidence that he did so. It is more likely that Paul learned about Jesus and the Jesus tradition from the Christ-followers he persecuted (1 Cor 15:9; Gal 1:13, 23; Phil 3:6), then later from the churches of Damascus, Antioch, and Jerusalem—specifically from prominent leaders such as Barnabas and John Mark, from members of Jesus’ family such as James, and from the first disciples, including Peter and John (Gal 1:17-23; 2:7-9). Ultimately it would be astounding if someone who proclaimed the “one man, Jesus Christ” (Rom 5:15, 17 NRSV; cf. 1 Tim 2:5), who baptized in Jesus’ name (1 Cor 1:13, 15; 6:11), who considered himself co-crucified with Christ (Gal 2:19), who longed to be with him (Phil 1:23), would be uninterested in Jesus’ life, teaching, and earliest followers (Dunn 1998, 185). Paul could not call people to imitate the example of Jesus if nothing about Jesus was known in the early churches (1 Thess 1:6; 1 Cor 11:1; Phil 2:5-11).


        The historical anchor is Jesus’ crucifixion, because Paul considered Jesus’ death as the climax of his life, the means of *atonement, and the presupposition for his risen life and exalted status. Paul strenuously insisted on a unity between the earthly Jesus and the exalted Lord Jesus Christ (Hurtado 2015, 121-22; Dunn 2006, 369), as demonstrated in his identification of the crucified Jesus with the Lord of glory (2 Cor 2:6; 13:4) and in the eucharistic communal meal that celebrated the memory of Jesus’ death as much as it looked forward to his return as the eschatological judge (1 Cor 11:23-26). This unity is confirmed by Paul’s condemnation of anyone who “preaches a Jesus other than the Jesus we preached” (2 Cor 11:4 NIV). Paul was of the firm conviction that Jesus lived, died, and lived again. As such, the life of the earthly Jesus was fundamental for his thought (Murphy-O’Connor, 91).


        The sketch of Jesus’ life that we get from Paul is that


        

          	

            Jesus was human (Rom 8:3; Phil 2:7), born to a woman under the Torah, that is, as a Jew (Gal 4:4);


          


          	

            Jesus was of Israelite ancestry (Rom 9:5), descended from a Davidic family (Rom 1:3);


          


          	

            Jesus had brothers, including James (1 Cor 9:5; Gal 1:19);


          


          	

            Jesus served (Phil 2:7) Israel (Rom 15:8);


          


          	

            Jesus was a prophet (1 Thess 2:15);


          


          	

            Jesus gave instructions about divorce (1 Cor 7:9-11) and taught that those who proclaim the *gospel should get their living from the gospel (1 Cor 9:14);


          


          	

            on the night he was betrayed, Jesus hosted a meal that instituted the new *covenant (1 Cor 11:23-25);


          


          	

            Jesus was obedient to his messianic task (Phil 2:7; Rom 5:18-19), to the point of being crucified and dying on the *cross (Phil 2:8; 1 Cor 1:23; 2:2; 15:3);


          


          	

            Jesus was buried (1 Cor 15:4) and was raised three days later (1 Cor 15:4, 20; 1 Thess 4:14; 2 Cor 5:15); and


          


          	

            afterwards Jesus was seen by Peter, James, the disciples, many others, and also by Paul (1 Cor 15:5-8).


          


        


        Paul appears to have echoed some of Jesus’ teachings, such as the “Abba” prayer (Rom 8:15-17; Gal 4:6-7) and love command (Rom 13:8, 10; Gal 5:14), but does not discuss them at length in his letters, either because such knowledge might have simply been assumed as part of the tradition that his readers already knew (1 Thess 4:2; 2 Thess 3:6; Rom 6:17; 1 Cor 11:2, 23-25; Col 2:6) or else because the matters he dealt with could rarely be addressed by way of reference to the Jesus tradition (e.g. circumcision, eating *food sacrificed to idols, the Jerusalem collection).


      


      

        4. The Diakonia of Jesus.


        Jesus’ person cannot be separated from Jesus’ work any more than Yahweh’s person can be known apart from Yahweh’s deliverance of Israel in the exodus, his covenant relationship with Israel, the giving of the Torah, *temple worship, and the prophetic word ringing from him (see Fee, 8). Jesus’ person is known through the redemptive story underlying Paul’s letters. Paul’s gospel declares what God has accomplished in Jesus’ mission (Rom 15:8), primarily in Jesus’ death and resurrection, reflecting a tradition Paul received (Rom 4:25; 1 Thess 4:14; 1 Cor 15:3-5; 2 Cor 5:5) and himself amplifies (Rom 3:21-26; 5:6-11; 8:1-4; Gal 2:19-20; 3:13-14).


        Jesus’ death is “for” believers in the sense of atoning for their sins and yielding a variety of salvific dividends, including redemption, reconciliation, *forgiveness, cleansing, justification, rescue from evil powers, life, victory, and deliverance from *wrath (1 Thess 5:10; Gal 2:19; 3:13; Rom 5:6-11; 8:3; 14:15; 1 Cor 5:7; 6:11, 20; 8:11; 15:3; 2 Cor 5:21; Col 1:14-15; 3:13; Eph 1:7; 4:32). The resurrection is also prominent as the instrument of justification (Rom 4:25), forgiveness (1 Cor 15:17), and the prototype of the believer’s own resurrection (Rom 8:11; Phil 3:21). It is by the agency of the Spirit and by the instrument of faith that believers have union with Christ in his death, resurrection, and exaltation, and so participate in the redemption that he brings, the risen life that he possesses, and the reign that he will usher in (Rom 6:1-14, Gal 2:19-20; Col 2:12; 3:1; Eph 2:6; 2 Tim 2:11-12). In the future, Jesus will return to rescue believers (1 Thess 1:10; 4:15-17; 2 Thess 1:7), and to inaugurate the general resurrection (Phil 3:20-21; 1 Cor 15:22, 51-56) and the final *judgment (Rom 2:16; 1 Cor 15:24-28; 2 Cor 5:10; 2 Tim 4:1). For Paul, Christ Jesus is God’s definitive agent in the redemptive saga of rescuing Israel, redeeming the Gentiles, and renewing creation.


      


      

        5. Worship of Jesus.


        In the Pauline assemblies, Jesus was venerated as God’s eschatological agent, the exalted Lord, and the source of life and redemption, and a person’s relationship to God was mediated through Jesus. To this end, psalms and hymns celebrating his exaltation by God, acclaiming him as Lord, and offering thanks for God’s work of salvation through him were part of the churches’ devotional life from the very beginning, including the Pauline churches (Hengel 1983, 78-96). Various hymns make Jesus the object of praise (Phil 2:6-11; Col 1:15-20; Eph 5:19; 1 Tim 3:16), so “the one who functions as God naturally receives divine worship, not of course as a competitor or supplanter of God in the community’s worship, but as God’s plenipotentiary whose praise redounds to God’s glory” (Bauckham, ABD 3:815). In Pauline doxologies glory is given to God through Jesus (Rom 16:27; 2 Cor 1:20; Phil 1:11) and directly to Jesus (2 Tim 4:18). Whereas God is “blessed” or “praised” (eulogētos) by Paul (Rom 1:25; 2 Cor 1:3; 11:31; Eph 1:3), he confers the same blessedness/praise on Jesus alone (Rom 9:5). There are prayers offered to Jesus (1 Cor 16:22; 2 Cor 12:8-9; 1 Thess 3:11-13; 2 Thess 2:16-17; 3:5, 16) and mention of “calling on the name of our Lord Jesus Christ” (1 Cor 1:2; cf. Rom 10:12-14; 2 Tim 2:22).


        *Baptisms are performed in the name of Jesus (1 Cor 1:15; 6:11), which also means to “put on Christ” (Gal 3:27 ESV). Paul makes a triadic benediction (2 Cor 13:14) and Jesus-only benedictions (Rom 16:20; 1 Cor 16:23; 1 Thess 5:28; 2 Thess 3:18). The “*Lord’s supper” (1 Cor 11:20) is a memorial meal, which Paul compares to the rituals in pagan temples, but it is no mere tribute to a dead hero, because “Jesus is perceived as the living and powerful Kyrios who owns the meal and presides at it, and with whom believers have *fellowship as with a god” (Hurtado 2003, 146). These forms of devotion are all the more startling within the Jewish tradition, where God’s uniqueness was principally expressed by the restriction of worship to God alone. Yet Jesus was worshiped alongside God the Father, not as a rival object of worship; rather, Jesus was worshiped within the worship of the one God (Bauckham, ABD 3:812-19; Hurtado 2003, 134-53; 2015, 103-30).


      


      

        6. Titles for Jesus.


        It is inadequate to rely on titles to expound Paul’s Christology when narratival, functional, and intertextual aspects illuminate the identity and person of Jesus in Paul’s letters. However, the titles remain significant because they do partly explicate the roles and relationships Paul attributes to Jesus. The primary titles for analysis are Messiah, Lord, Son of God, and last Adam.


        6.1. Messiah. Paul uses Christos 270 times, a Greek word meaning “anointed,” “consecrated,” “smeared,” or “plastered” (GE), but which is used to translate the Hebrew māšîaḥ and Aramaic mǝšîḥā for an anointed figure such as a prophet, priest, king, or the eschatological Davidic deliverer known as the Messiah (BDAG). However, whether Christos in Paul’s letters is a proper name, a messianic title, or an honorific designation is a matter of dispute (see Bird 2009, 15-22; Novenson; Hurtado 2017, 539-58). A glance at 1 Thessalonians, arguably Paul’s earliest letter, reveals that Christos is part of an honorific designation for the “Lord Jesus Christ” (1 Thess 1:1, 3; 5:9, 23, 28), that it nominates Jesus as Paul’s apostolic patron in referring to “Christ’s apostles” (1 Thess 2:7), that there is an incorporative sense of being “*in Christ” (1 Thess 2:14; 4:16; 5:18), and that it designates Jesus as the object of Paul’s gospel in the “gospel of Christ” (1 Thess 3:2).


        Even if Christos functions as a proper name for Jesus in Paul’s letters, there are clear indications that the royal-messianic connotations were maintained: (1) Paul valorizes ethnic Israel as the hereditary progenitor of the Messiah and so connects Jesus to the messianic role (Rom 9:5). (2) Paul was aware that Christos means “anointed one,” given the wordplay he makes where God established believers in the Christos and “anointed” (chrisas) them. (3) Paul connects Christos to Jesus’ Davidic heritage (Rom 1:4) and to Isaianic expectations of a Davidic deliver (Rom 15:12 = Is 11:10). (4) The references to Jesus Christ as future judge (Rom 2:16; 2 Cor 5:10) and as the royal arbiter of God’s *kingdom present Jesus in a role akin to other Jewish representations of the Messiah (1 Cor 15:24-28). (5) Paul was aware that to proclaim the Christos as crucified was a *stumbling block to Jews because it implied the failure, humiliation, and subjugation of Israel’s divinely appointed deliverer (1 Cor 1:23; 2:2). Consequently, Paul’s Christology should be situated in ancient Jewish messianic discourse, and there is no reason to think that his Gentile congregations could not pick up on that.


        6.2. Lord. Another common title for Jesus, used 189 times in the Pauline corpus, is that of “Lord” (kyrios). It can be used in a nonreligious sense for “master” or “boss” (e.g., Eph 6:5, 9). Otherwise it is notable that the kyrios title was used in oriental cults for deities such as Isis, Adonis, and Serapis; in Hellenistic ruler cults in Egypt, Thrace, and Syria; and in imperial cults and public proclamations about the Roman emperor; and the sacred name Yahweh in the Hebrew Scriptures was translated as kyrios in the Greek Scriptures. Jesus is addressed as kyrios in the sense of “master” by disciples and supplicants (e.g., Mt 8:21; 9:28; 17:4; Jn 11:3, 21), but he also describes himself as kyrios in an elevated sense (Mk 12:35-37; Lk 6:46; Mt 10:24-25; Jn 13:13; 15:15, 20). The Aramaic-speaking church identifies Jesus as the eschatological mareh for “Lord” (1 Cor 16:22; Did. 10.6; cf. Jas 2:1; 5:7-8); the designation was common among the Jerusalem church (Acts 2:21, 34, 36, 39; 7:59) and was prevalent too in Greek-speaking circles for Jesus (Phil 2:11; Heb 13:20; 1 Pet 3:15; Rev 11:8). Paul regards the lordship of Jesus as central to his proclamation (2 Cor 4:5) and the substance of the tradition that his congregations received (Col 2:6). Confession of Jesus as Lord was the very definition of being a Christ-follower (Rom 10:9-10) and the decisive test of spiritual *truth (1 Cor 12:3).


        The conviction that Jesus was the risen Lord (Rom 4:24; 1 Cor 6:14; 2 Cor 5:15; Rom 10:9; 14:9) led Paul to follow tradition and apply Yahweh passages from Israel’s Scriptures to Jesus as Lord, including Deuteronomy 6:4 (1 Cor 8:6); Psalm 110:1 (Rom 8:34; 1 Cor 15:25; Col 3:1; Eph 1:20); Isaiah 40:13 (1 Cor 2:15); Isaiah 45:23 (Phil 2:9-11); Jeremiah 9:24 (2 Cor 10:17-18); and Joel 2:32 (Rom 10:13). This is evidence that Paul felt “obliged to read Scripture in profound, new ways, programmatically situating the Lord Jesus in Scripture texts reserved for YHWH” (Capes, 183).


        On the whole, there are three specific contexts in Paul’s letters where Jesus is referred to as kyrios (Hurtado 2003, 117): (1) in hortatory statements where Jesus is Lord/Master, whose teaching and example are authoritative for believers; (2) in eschatological expectations as one who returns as God the Father’s agent; and (3) in passages designating the unequaled status given to Jesus by God within settings that are indicative of Christian worship practices. Notably, Paul does not equate the Lord Jesus with the totality of Israel’s “Lord God” (kyrios ho theos in the LXX). Paul retains the distinction between God the Father and the Lord Jesus (e.g., 1 Cor 1:3; Gal 1:3, Rom 1:7; 1 Cor 8:6). Moreover, Jesus is exalted to lordship by God the Father (Phil 2:9; Eph 1:20-22), he delivers his eschatological reign up to God the Father (1 Cor 15:24), and he is the conduit for glory to be given to God the Father (2 Cor 1:20; Phil 1:11; 2:11; Col 3:17; Rom 16:27). Nonetheless, Paul regarded Jesus as uniquely Lord in salvation, the vice regent of God’s kingdom, and possessing an unprecedented position within the orbit of divine sovereignty. To call Jesus kyrios was to profess his superlative authority over all things, to accent his special divine status relationally distinct from but organic to God the Father, and to highlight the subservience of his subjects before him and the worthiness of their worship of him.


        6.3. Son of God. Jesus’ sonship, referred to sparsely by Paul, pertains to his intimate relationship with God, his unique standing under God, and God’s direct work through his messianic office (Hurtado 2003, 104). The divine sonship of Jesus is basic to Paul’s gospel, as he refers to the “gospel of/concerning his Son” (Rom 1:3, 9; 2 Cor 1:19). The roots for this lie, first, in the Jewish tradition with David and his descendants formally appointed by God as a “son” chosen to rule over Israel, so representing a royal ideology, which, when combined with restoration eschatology, becomes messianism (2 Sam 7:12-16; Ps 2:7; 89:3-4, 19-37).


        Second, influence emerges from the Jesus tradition, which emphasized Jesus’ divine sonship (e.g., Mk 1:11; 9:7; 15:39). Importantly, Jesus’ sonship for Paul is preexistent, as God sends his Son to fulfill a redemptive mission (Gal 4:4-5; Rom 8:3). Jesus is a divine son by virtue of his Davidic heritage (Rom 1:3), and yet this divine sonship came into a new eschatological function after the resurrection (Rom 1:4). Paul explains the Son’s reconciling death (Rom 5:10) by allusion to the Aqedah tradition, so that just as Abraham did not spare his son Isaac from sacrifice (Gen 22:12-16), so too God did not spare his only Son but gave him up (Rom 8:32). This is mirrored in Paul’s moving remark that the Son of God “loved me and gave himself for me” (Gal 2:20 NRSV). For Paul, to be saved means to experience a new exodus and be transferred to the “kingdom of the Son of his [God’s] love” (Col 1:12-13), identical to “the kingdom of Christ and God” (Eph 5:5). Jesus’ sonship is also eschatological in that Jesus is the Son who will return from heaven to save believers from wrath (1 Thess 1:9), to subjugate all anti-God opposition, and to then subject everything to the Father’s dominion (1 Cor 15:24-28; Phil 3:21).


        Furthermore, Jesus’ divine sonship is something to be shared with believers; since believers are adopted as the Son’s siblings and thereafter address God as “Abba, Father” (Rom 8:15; Gal 4:6), they are the Son’s co-heirs (Rom 8:17; Gal 4:7) and are destined to be conformed to the Son’s image, with the Son as the firstborn of a new-creation family (Rom 8:29). Jesus’ sonship is filial, preexistent, Davidic, redemptive, eschatological, and participatory.


        6.4. Last Adam. Paul depicts Jesus as the eschatological counterpart of the primeval Adam (Dunn 1998, 200). Just as the first Adam through his disobedience was the conduit by which *sin, death, and condemnation entered the world, so too is Jesus the new Adam, and through his obedience there is *righteousness, grace, life, justification, and resurrection now available (Rom 5:12-18; 1 Cor 15:20-21). Paul also engages in a christological reading of Psalm 8:6, where Jesus will fulfill the divinely given role for humanity to reign on behalf of God the Father over creation (1 Cor 15:24-28; Phil 3:21; Eph 1:22). In addition, whereas the first Adam became a “living soul” that was subject to corruption and mortality, the last Adam became a “life-giving spirit” in the sense that the risen Jesus has a heavenly body fit for the new creation, one that is imperishable, glorious, and immortal (1 Cor 15:45).


      


      

        7. The Father and Jesus.


        Paul stands in the Jewish monotheistic tradition (Rom 3:30; Gal 3:20; 1 Cor 8:4; Eph 4:6; 1 Tim 2:5). He acclaims God as the “father of us all” (Rom 4:16; Eph 4:6), and Jesus is “his Son” in a special sense (Rom 5:10; 8:3, 29, 32; 1 Cor 1:9; Gal 1:16; 4:4, 6; Col 1:13; 1 Thess 1:10). Paul construes Jesus as the agent of God the Father, especially in the salutations of letters, where Paul extends wishes of grace and *peace to his readers from God our Father and the Lord Jesus Christ (Rom 1:7; 1 Cor 1:3; 2 Cor 1:2; Gal 1:3; Eph 1:2; Phil 1:2; 1 Thess 1:1; 2 Thess 1:2; 1 Tim 1:2; 2 Tim 1:2; Titus 1:4; Philem 3). Elsewhere God is blessed as the Father of the Lord Jesus (2 Cor 11:31), or the Father is thanked in the name of Jesus (Col 3:17; Eph 5:20). It appears that God the Father is God toward believers only through the Lord Jesus, and Jesus is Savior to believers only on behalf of God the Father.


        Paul’s “gospel of God” centers on what God achieved in the work of the Son, while the Son’s mission and person is indiscernible apart from God’s relationship to him. Clearly, then, when Paul and his *coworkers and congregants spoke about God, they had to speak about Jesus; and when they spoke about Jesus they had to include God as well. Viewed this way, Paul’s “Theology” implied a “Christology” and “Christology” affected “Theology” (de Jonge, 130; Schnelle, 392-93, 475). Consequently: “Jesus’s first followers found themselves not only (as it were) permitted to use God-language for Jesus, but compelled to use Jesus-language for the One God,” for the relation of Jesus to the Father is such that “one cannot now speak of this God without thinking of Jesus, or of Jesus without thinking of the one God, the creator, Israel’s God” (N. T. Wright 2013, 655, 666).


        Many detect here not a flexible monotheism with God the Father and a divinized human subject, nor ditheism split between a senior Father and lesser son, but what amounts to a binitarian monotheism (Hurtado 2003, 151-53) or a christological monotheism (Bauckham 2008). If there is no separation between God’s being and action in Jewish discourse, so that Yahweh’s action in the exodus constitutes Yahweh as the redeeming and covenanting God, then similarly, God the Father’s sending, raising, and exalting of the Son is what defines the nature of the Father’s god-ness. Jesus the Son is intrinsic to the Father’s own identity as God, and that is a statement both about who God is and about who Jesus is (Watson, 105-6, 111-12). In effect, then, Jesus is defined in relation to God the Father, and the Father is defined in relation to the Son, in which case the Father-Son relationship is mutually constitutive for each other’s identity as a divine person (see Richardson, 307; Watson, 111-19; Yeago, 375-77; Hill, 78; Bates 2015).


      


      

        8. The Spirit and Jesus.


        Paul does not have the Lukan and Johannine conception of Jesus as the giver of the Spirit. It is God who gives the *Holy Spirit (1 Thess 4:8; Gal 3:5; 4:6; 2 Cor 1:21-22; 5:5; Rom 5:5; Eph 1:17; 2 Tim 1:7). The Spirit is how God acted on Jesus in his resurrection (Rom 1:4; 8:11), and the conferral of the Spirit comes through Jesus, specifically through his death (Gal 3:14; Rom 5:5; 2 Cor 11:4; Titus 3:5-6). Intriguingly, though, Paul does refer to the “Spirit of Christ,” which is parallel to the “Spirit of God” and is the proof that one belongs to God (Rom 8:9 NRSV; cf. Phil 1:19). The context of Romans 8:9-11 makes clear that the indwelling of the Spirit is the mode by which Christ inhabits believers and renders someone a child of God. Moreover, in Israel’s sacred literature the experience of the Spirit was the experience of God as Spirit. Therefore, when the Holy Spirit conveys and communicates the presence of the risen Jesus, we are right to associate this with an experience as God as mediated by the Spirit. If Spirit-language is God-language, then the use of such language to depict Christ’s presence and activity assumes that Christ is in some sense divine (Fatehi).


        Interesting too are the several ways that Paul coordinates Jesus and the Spirit. Paul can make the “Lord Jesus Christ” and the “love of the Spirit” the basis for his exhortations to *prayer (Rom 15:30 NRSV). Imitation of the Lord is accompanied by *joy inspired by the Holy Spirit (1 Thess 1:6). A believer is washed, sanctified, and justified “in the name of the Lord Jesus Christ and in the Spirit of our God,” indicative of a dual christological and pneumatological action in salvation (1 Cor 6:11 NRSV). There is a triadic account of salvation, which Paul proclaims as the “*mystery of God” revealed in “Jesus Christ, and him crucified” with “a demonstration of the Spirit and of power” (1 Cor 2:1-4; cf. Eph 3:2-6 NRSV), and a triadic benediction from “grace of the Lord Jesus Christ, the love of God, and the communion of the Holy Spirit” (2 Cor 13:13 NRSV). God’s wisdom is provided by the Spirit’s illumination, which in turns furnishes someone with the “mind of Christ” (1 Cor 2:16 NRSV). Paul can describe the Spirit as the “Lord” leading the church into the *freedom of a renewed knowledge in Christ (2 Cor 3:17-18), and elsewhere make the Spirit the agent of Jesus (Phil 1:19). Worship of God happens by the Spirit, with accompanying boasting in Christ Jesus (Phil 3:3) and confessing Jesus as Lord (1 Cor 12:3). Paul’s strong binitarian focus on God the Father operating in/through/from Jesus Christ should not obscure the Spirit’s role in a triadic economy of salvation, where the Spirit unites the believer to Christ, conveys Christ’s presence to them, empowers service to Christ, illuminates believers with the mind of Christ, and ensures the inclusion of Christ in divine worship.


      


      

        9. Paul’s Divine Christology.


        To what extent does Paul’s Christology embody, anticipate, or align with the statements of the Nicene Creed (AD 381) that Jesus is the “only-begotten Son of God,” “begotten, not made,” “true God from true God,” and “of one substance with Father” (see Rowe; Hill; Rosner)? Nicene trinitarianism was not built on a collection of prooftexts as much as it was a hermeneutical framework necessary to make sense of how Scripture affirmed God’s oneness and Jesus’ participation in God the Father’s being. Put simply, Nicene Christology represents a synthetic convergence of Pauline and Johannine motifs as constructed through the process of patristic exegetical discussion and as articulated as part of the search for a scripturally sound and philosophically coherent conceptualization of God’s god-ness and the relationships between the three divine persons.


        Paul cannot be regarded as Nicaean in any exact sense; some passages sound prima facie subordinationist (1 Cor 3:23; 11:3; 15:24-28) or give succor to Arian interpretation (Col 1:15), and the divine nature of the Spirit is relatively underdeveloped (2 Cor 3:17-18). In addition, Paul’s christological grammar is far more agential and relational and only implicitly ontological. However, Paul’s christological affirmations provided the basic material for subsequent debate about the specificity of Jesus’ divine nature and his shared nature with the Father and Spirit. Paul contributed pressures to think in directions that would eventually crystallize into fourth-century Nicene trinitarianism (Rowe). Several things suggest this:


        First, Paul does make explicit identifications of Jesus as God. While the grammar of Romans 9:5 is disputed, it is rightfully rendered “the Messiah, who is God over all, forever praised” (NIV; see B. J. Wright; N. T. Wright 2013, 707-9; Carraway). Similarly, in Titus 2:13, there is reference to the “blessed *hope and the manifestation of the glory of our great God and Savior, Jesus Christ,” which also predicates divinity of Jesus (see Stettler, 328). But then again, Moses (Philo, Mos. 1.158) and Melchizedek (11Q13 2.10) are called “god” in Jewish tradition, and so are Roman emperors such as Augustus in inscriptions and papyri (P.Oxy. 1143.4). So, in what sense is Jesus a divine being (Gieschen, 31-33; Yarbro Collins 2007, 57-61; Ehrman, 43-45)? Does it mean transcendent, heavenly, supernatural, angelic, humanly deified, semidivine, or a mode of being that is the same as or similar to God the Father? And if Jesus is as fully divine as the Father, what does it mean for monotheism, or does it imply modalism? Several scholarly proposals are worth exploring in this space.


        L. Hurtado (2003; 2015; 2017; 2018) argues that the species of monotheism reflected generally in Second Temple literature and specifically in the NT was a strict monotheism. Furthermore, whereas ancient Judaism knew of divine chief agents who acted on behalf of God, the chief-agent category was adopted by the early church for Jesus, except that the experience of Jesus as the risen Lord caused a mutation in this category so that Jesus began to receive devotional and cultic attention in ways ordinarily reserved for the worship of Israel’s one God. What emerged was a form of binitarian devotion in Jewish Christians circles loyal to Israel’s ancestral traditions, which then migrated to Pauline communities.


        G. Fee undertakes a rigorous exegetical approach, focusing on Christ’s person rather than work, stressing Christ’s preexistence and accenting how Christ shares in divine roles and prerogatives in Paul’s thought. C. Tilling focuses on how Second Temple Judaism enunciated a unique relationship between God and Israel. Tilling notices that Jesus’ relationship to the church in Paul’s letters parallels how Yahweh relates to Israel in the Jewish Scriptures. Paul portrays a Christ-relation with believers in 1 Corinthians 8–10 using terms and categories drawn from the Jewish Scriptures that describe the relationship between Yahweh and Israel over against *idolatry.


        R. Bauckham argues that Israel’s God was unique by virtue of the divine name Yahweh, the distinction between Creator and creation, the covenant relationship with Israel, and the exclusive worship offered to him; this is what constitutes God’s unique identity (Bauckham, ABD 3:812-19; Bauckham 2008). This identity is not what God is, but who God is, a matter of character, story, and relationships. Added to that, Bauckham argues that early Christian exegesis of the OT, especially passages such as Psalm 110:1, led early Christians to include Jesus precisely and unambiguously within the unique divine identity. Jesus is consistently portrayed as exalted above all powers and *principalities and does not emerge from the intermediary order (Col 1:16; Eph 1:21-22). Jesus is not, then, an intermediary figure correlated with God by virtue of performing a few divine functions. Such figures are never said to share in God’s rule, participate in God’s creative work, or receive God’s worship, whereas Jesus does. Jesus shares in what makes God unique from creation.


        N. T. Wright (2013, 644-709) regards Jewish monotheism to be creational and cultic. Beyond that, Wright finds that the overarching framework for Paul’s Christology is the prophetic hope for the long-awaited return of Yahweh to Zion, which happens in the person of Jesus. It is in Jesus that God returns as king to visit his people and redeem them. Paul’s christological tapestry combines the threads of exodus, redemption, tabernacle, Yahweh’s return, wisdom, and kingship. This amounts to an eschatological monotheism: God comes in and as Jesus himself to put things to right. Thus, to see God’s glory in the face of Jesus is to attribute to Jesus the return of God’s glorious presence, which had been withdrawn since the exile (2 Cor 4:4-6; Ezek 43:4-5; 1 En. 22.14; 25.3, 7), and to acclaim Jesus as the exalted Lord in the language of Isaiah is to proclaim that God has returned to be enthroned as Israel’s true king and as king of the world in Jesus (Phil 2:9-11; Is 45:23).


        Second, Paul’s use of OT Yahweh passages to describe Jesus is evidence for a strong identification of Jesus with God’s sovereignty and self (see Capes). This is especially apparent in 1 Corinthians 8:6 and Philippians 2:9-11, where Jesus is incorporated within the monotheistic language of Deuteronomy 6:5 and Isaiah 45:23. The inescapable effect of this christologizing of monotheism is that Jesus is directly and uniquely associated with God (Hurtado 2003, 112), and it illustrates a conceptual overlap between God the Father and Christ Jesus (Kreitzer, 116). This is, says N. T. Wright, “A small step for the language; a giant leap for the theology. Jesus is not a ‘second God’: that would abrogate monotheism entirely. He is not a semi-divine intermediate figure. He is the one in whom the identity of Israel’s God is revealed” (N. T. Wright 2013, 666). The combination of Christology and monotheism is “explosive,” as it means that


        

          At the centre of his Jewish-style monotheism is a human being who lived, died and rose in very recent memory. Jesus is not a new God added to the pantheon. He is the human being in whom YHWH, Israel’s one and only God, has acted within cosmic history, human history, and Israel’s history to do for Israel, humanity and the world what they could not do for themselves. (N. T. Wright 2013, 684-83)


        


        Importantly, the exaltation of Jesus does not add to God’s identity; it reveals God’s identity precisely in the exaltation of Jesus. For the Father’s unique way of being Israel’s God and Lord does not sparingly spill over onto Jesus, nor does Jesus somehow encroach on it in an invasive fashion; rather, Jesus is said here to belong to that which makes God unique in that he shares in the divine name kyrios (Rowe, 303; Hill, 95-96).


        Third, Paul’s articulation of Jesus’ sonship anticipates the Nicene definition of “begotten, not made.” Jesus is never adopted to divine sonship, nor elevated to divine honors in Paul’s discourse (Bates 2014, 76-79; Bird 2017). Rather, Jesus’ sonship is preexistent (Gal 4:4; Rom 8:3), and if God is the Father of the Son, and if God’s Fatherhood is eternal, then by inference the Son’s sonship likewise exists in eternity. Understood this way, “There is only one God, but the one God is never without his only begotten Son” (Yeago, 377). This is the biblical root of the Son’s eternal begottenness, in that he eternally relates to the Father as the Son. The title “firstborn of all creation” (Col 1:15 NRSV) does not mean that Jesus was the first created being within creation. The title is not one of procreative order but of privileged position and preeminent status. Israel is designated God’s “firstborn son” compared to other nations (Ex 4:22; Jer 31:9; 4 Ezra 6.58; Pss. Sol. 18.4), and Israel’s king is likewise referred to as the “firstborn” compared to other kings (Ps 89:27). The designation “firstborn of all creation” operates as an “eschatological inheritance and as the title for Israel,” and denotes Jesus’ “rulership and supremacy over every creature” (Kim, 188-89). Jesus is the firstborn as the eschatological embodiment of Israel, the messianic ruler of God’s kingdom, and the mediator of creation. Jesus, then, possesses an unsurpassed preeminence over God’s creation, God’s people, and God’s kingdom. What is affirmed is both Jesus’ kinship with creation and his kingship over creation. Jesus relates to creation in terms of his priority and primacy, sustaining its unity and enjoying its purpose (Col 1:16-17). H. Langkammer (EDNT 3:190-91) regards “firstborn” here not as a “matter of purely temporal priority of the pre-existence of Christ, but rather of a superiority of essence [compared to creation].” In effect, Jesus enters creation but is not from creation; he has a unique relationship to humanity within creation and represents God as the mediator of creation.


        Fourth, Paul’s Christology can be said to tacitly support Jesus’ divine nature in an ontological sense. When the pro-Nicaeans called Jesus “true God from true God,” they meant divine in a strong sense, not semidivine or mostly divine but divine in the same way as the Father (Ayres 2004, 2-5). Paul would likely have agreed with this sentiment even if he himself never expressed it that way. Paul did nothing to suggest that recognition of Jesus’ divinity was merely the honorific and reflexive action of supplicants offering divine titles to a savior figure in the same way that a city might confer divine titles on an emperor who lifted a siege against them (“Emperor Caesar [Augustus], son of god, god Sebastos has by his benefactions to all men outdone even the Olympian gods” [IOlympia 53]). Paul did not think of Jesus as a “hero” or “immortal” (Herodotus, Hist. 2.44), or a kind of in-between demigod (Plutarch, Is. Os. 360-61), but closer to the categories of “eternal and unbegotten” (Plutarch, Pel. 16.5 [LCL]), and divine by “nature” not “decree” (Antisthenes, frg. 29 [LCL]). Paul did not consider Greco-Roman deities/*demons to have a “nature” or “being” comparable to God (1 Cor 8:4; 10:20; Gal 4:8).


        In contrast, Paul does align Jesus with the authority, attributes, and actions of Israel’s God, so that he functions as God’s agent in creation, redemption, and consummation. Yet Paul exceeds a functional mode for Jesus’ divinity. He does that, first, by locating Jesus within the Creator side of the Creator/creature distinction (1 Cor 8:6; Col 1:16). This was very important because the pagan gods had not made the world—yes, some stories involved them, but they were the mightiest part within the world and did not stand outside it (O’Donnell, 67). Then, second, Paul makes what are effectively ontological claims by stating that Jesus is in “very nature God” and has “equality with God” (Phil 2:6 NIV), which is the outward display of God’s being and glory and expresses the inner reality of God’s nature (Martin and Nash, 117). Paul declares too that in Jesus “all the fullness of the Deity dwells in bodily form” (Col 2:9) about which can be inferred: “The man Jesus Christ, now exalted, is not one of a hierarchy of intermediary beings, angelic or (in some sense) ‘divine.’ He is, uniquely, ‘God’s presence and his very self’ . . . Christ is not a second, different Deity: he is the embodiment and full expression of the one God of Abraham, Isaac and Jacob” (N. T. Wright 1986, 108). The Nicaean description of Jesus as homoousios (“same substance”) with the Father is a theological explication of Pauline judgments about Jesus sharing the form, equality, glory, and divinity of the Father in language that ruled out a radical disparity between their natures (Yeago, 379-80; Bauckham 2008, 59).


        Thus, on the one hand, Paul arguably implies a divine ontology for Jesus, but on the other hand, his worship of Jesus also created a divine ontology for Jesus. The continuous worship of Jesus in Pauline congregations created a symbolic reality where Jesus was honored not as to a god (see Pliny, Ep. 10.96.7), but as God the Son of creation, redemption, and consummation (see 2 Clem. 1.1). The continuous worship of Jesus created its own type of ontology, as the liturgical acclamation reified Jesus’ divine status into a divine nature shared between Jesus and the Father. One can surmise that Jesus’ functional divinity gave rise to the worship of Jesus and so generated an ontic Christology already within the Pauline communities (Bauckham, ABD 3:815).


        In conclusion, there are torrid debates over how Israel’s God was unique compared to other deities and deified beings in antiquity, whether Jesus was included as God within monotheistic formulas or alongside God in those formulas, what constituted worship and whether Jewish worship ever incorporated angelic and human figures, whether Jesus was worshiped as God or beside God, how to move from functional to ontological divinity for Jesus, and how to explain Jesus as fully divine if he remains economically subordinated to the Father (see, e.g., McGrath; Dunn 2011). Even so, the overall impression one gets is that Paul’s christological discourse operates in a theater that retains God’s oneness and unique identity, God’s relationship to both creation and to Israel, and God’s role as Savior; and yet simultaneously seeks and somewhat struggles after language to redefine that identity, relationship, and role by way of reference to the Lord Jesus Christ. In Pauline idiom, God is “for us” in the Son (Rom 8:31) only as the messianic Son is “God over all, forever praised” (Rom 9:5 NIV). Similarly, the climax of new creation is where God is “all in all,” filling everything in every way, pervading the universe with divine sovereignty and love, which proves to be coordinate with Christ filling and fulling everything so as to be “all in all” (Eph 1:23 NRSV; see Eph 4:10). In the end, God’s communion with the universe will be christological, so that eschatological monotheism will be christological monotheism.


        Paul’s basic tenets are that Israel’s God is one, the blessed Lord of creation, the faithful Lord of the covenant, and the Father of Jesus; while Jesus the Son is associated with God’s unique divine name and glory, cosmic lordship, divine functions in creation and salvation, aversions to idolatry, worthiness of divine worship, and a mutually constitutive Father-Son relationship. Thus, the Father and Son (and Spirit) are distinct while integrated together in a complex web of authority, agency, binitarian devotion, belonging, fatherhood, filiality, functions, coordinations, relations, reciprocations, shared being, redemptive story, and redounding glory. The most reasonable explanation for Paul’s christological discourse is that God is a rightful predicate for Jesus, and the remaining task is to establish what adjectives or imagery have the greatest utility to explain that predication in a sense compatible with Paul’s discourse in its religious context and generative of the church’s discussion about Jesus’ unitive relationship to the Father.


        See also ADAM AND CHRIST; CHRIST, MESSIAH; CONVERSION AND CALL OF PAUL; CREATION AND NEW CREATION; FIRSTBORN; GOD; HELLENISM, ROMAN; HOLY SPIRIT; HYMNS, HYMN FRAGMENTS, CONFESSIONS; IN CHRIST; JESUS AND PAUL; LORD; NAME; OLD TESTAMENT IN PAUL; PAUL AND JUDAISM; RELIGIONS, GRECO-ROMAN; RESURRECTION; SALVATION; SERVANT, SERVICE; SON OF GOD; TRADITION; WISDOM; WORSHIP.
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