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Introduction

Paul, a trained diaspora Jew knows the hatred that exists between the Jews and the
Gentiles, the socio-religious and ethno-cultural stratifications between the freeborn, freed
slaves, slaves, between male and female. Paul might have said the Jewish morning pray in
which a male Jew thanks God that he was not created a Gentile, a slave or a woman.! Gentiles
loathe Jews because of the rituals of the law (cf. Gen 17:11-14) and other socio-religious
practices like the ritual washing of hands (cf. Matt 15:2).

After his conversion or call,? Paul sets out to unify Jewish and Gentile Christians with
the law-free gospel. For him Jews and Gentiles are sons and daughters of God (Gal 3:26), and
inheritors of Abrahamic promise (3:29), because they have “put on Christ” in baptism (3:27).
Therefore, they are “one in Christ” (3:28). What matters now is “faith in Christ” (3:26), “faith
working through love” (5:6), “being a new creation” (6:15), “keeping God’s commandment”
(1 Cor 7:19) and not the legalism of the law. But then, what happens to the divine principles
of the law (cf. Rom 7:12)? Now that “faith has come” (Gal 3:25), how are Gentile Christians to
interact with Jewish Christians?

How did Paul try to unify Christians according to Gal 3:26-29; 6:15; 1 Cor 12:13; Phim
15-16? How has this notion developed further in deutero-Pauline letters as exemplified in Col
3:9-11? How can one claim that Christians are one in a diversified world?® Where are
Christians one? Where are they not one? What are the hermeneutical problems therein?*
What are the possibilities of breaking down the difficult hermeneutical differences, especially
when Gal 3:26-28 is applied to the ethno-cultural and religious practices in Nigeria cum Africa?

This study is divided into seven chapters. The first chapter deals with introductory
issues and the historicity of the letter. It begins with the questions: Who is Paul? Who are the
Galatians? Who wrote the letter? When was it written and why? The second chapter is
concerned with the detailed study of Gal 3:1-29, i.e. the Greek text, variants and translation.
Chapter three, the core of our study, offers a linguistic analysis of 3:26-29 , dealing with
structure and style, syntax and semantics, literary genre and pragmatics, biblical and
traditional sources of the text, Pauline redaction, and finally giving a detailed exegesis of 3:26-

29.

1 Cf. Bruce, The Epistle to the Galatians, 187.

2 Cf. Horrell, An Introduction to the Study of Paul, 26-27.
3 Cf. Lieu, Neither Jew nor Greek?, 1.

4 Cf. Hove, Equality in Christ?, 116.



Chapter four shows that the issue of division in Christian communities does not only
exist in Galatia, rather, it takes a new dimension in Corinth where spiritual gifts are leading to
spiritual elitism. Paul uses the body metaphor to show that no single part of the body is more
important than the other parts.®> The master-slave relationship is also an issue in the little
community in Philemon’s house. Paul tells Philemon that the slave Onesimus has become his
adopted son (Phlm 10) and “a brother of yours” in the Lord (16). During or after the death of
Paul, the issues of Greeks and Jews, barbarians and Scythians, freeborn, freed slaves and
slaves become the new challenges facing the Christian communities. The author of the letter
to the Colossians admonishes the Christians to know that “Christ is all, and in all” (Col 3:11).

Chapter five is centered on the theology of oneness of Christians. If Christianity is to
remain a universal faith in Christ (Gal 3:13-14), then those who are “in Christ” form one body
in him (1 Cor 12:12, 27), through the same Spirit which they received at baptism (12:13).°
Chapter six deals with the issue of hermeneutics in Gal 3:26-29 and its applications to the
patriarchal and socio-economic conditions, religious denominations and cultural institutions
and their systems in Nigeria cum Africa. In many churches in Africa, the Bible is read literarily,
interpreted and applied without recourse to critical exegesis, and the institutionalized
patriarchy is upheld as if Gal 3:26-29 is not part of the New Testament letters. The study calls
for a revisiting of those socio-economic, religious and cultural backgrounds that do not
encourage the oneness of all “in Christ.”

Chapter seven offers the evaluations and conclusions. Having gone through different
texts and the exegeses of many commentators, the work evaluates some opinions on the
teaching of Paul. It affirms that the universal nature of the Jesus event makes all those who
are “in Christ” one with and in him. “Sie sind in Christus alle zusammen Einer, der Leib Christi;
sie sind es freilich so, dass jeweils jeder Einzelne im Verhdiltnis zum Anderen Christus ist, also
deutlicher: dass sie nur noch Glieder Christi sind.”” The last section contains the bibliography,

the abstracts and the curriculum vitae.

5 Cf. Garland, 1 Corinthians, 588.
6 Cf. Edwards, Ancient Christian Commentary on Scripture, 51.
7 Schlier, Der Brief an die Galater, 175.



Research Question

The orientation of this study is different from other researches on Galatians 3:26-29 in the
sense that many of those who have written on the issues therein singled out a part of the whole:
Jews and Greeks, slaves and freed, male and female. Some exegetes have handled the issue of
equality® or reread Galatians from the feminist’s perspectives.” While other scholars have
concentrated on the differences between Jews and Greeks,° slaves and freed,!! male and female,*?
this study concentrates on the oneness of all in Christ. In Christ Jesus, Jews and Greeks, Scythians
and barbarians, slaves and freed, freeborn, male and female are one because in baptism they have
“put on the identity of Christ” (cf. Xptotov éBantioOnte, Xptotov évedvoaocs Gal 3:27).13 Paul
categorically states that there is “one Lord, Jesus Christ, through whom are all things and through
whom we exist” (1 Cor 8:6b).

The study is going to demonstrate how Paul uses inclusive pronouns such as rravteg (“all,”
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“everyone”), personal or possessive pronouns like Uuegic/Oudv (“we,” “us,” “our”), relative
pronouns like doot (“as many as”), etc., generic nouns like vioi (“brethren”), adeAgoi (“brothers and
sisters”) and inclusive phrases like mavra ta €9vn (Gal 3:8), vioi Jeol éote (Gal 3:26), mavreg yap
Upelc eic éote (Gal 3:28), nueic navreg €ic £v odua éBantiodnuev (1 Cor 12:13) to bring in all
Christians into the one redeemed children of God (cf. Gal 3:26). Such expressions as vioi 9ol (“sons
of God”) are cultural-bound, and will be interpreted as children of God or sons and daughters (vioi
kol Buyatépeg) of God. Paul uses inclusive languages when he speaks of Jews and Gentiles, and
according to Tatha Wiley “Gentile denotes women, too.”** Richard W. Hove affirms the universality
of the couplet Jew and Greek. “The couplet Jew/Greek is significant from a salvation-historical
perspective and together, as a pair, they represent all of humanity.”*®> Frank Matera says, “whereas
the historical people of Israel understood its sonship in the light of God’s promise to Abraham and

the covenant made at Sinai”*® (Exodus 19-20), Paul understands the daughtership/sonship of God’s

children in the light of faith. The people of faith (oi éx miotewg, Gal 3:9) are now the sons and

8 Cf. Hover, Richard: Equality in Christ? Galatians 3:28 and the Gender Dispute, Crossway Books, Wheaton,
1999.

9 Cf. Kahl, Brigitte: Galatians Re-Imagined: Reading with the Eyes of the Vanquished, Fortress Press, Minneapolis, 2010.
10 Cf. Lieu, Judith: Neither Jew Nor Greek? Constructing Early Christianity, T & T Clark, London, 2002.

11 Cf. Hezser, Catherine: Jewish Slavery in Antiquity, Oxford University Press, Oxford, 2005.

12 Cf. Hogan, N. Pauline: “No Longer Male and Female”: Interpreting Galatians 3:28 in Early Christianity, T& T
Clark, London, 2008.

13 Cf. Edwards, Ancient Christian Commentary on Scripture, 51.

1 Wiley, Paul and the Gentile Women, 107.

15 Hove, Equality in Christ?, 65.

16 Matera, Galatians, 145.



daughters of God (3:26). William Barclay opines that “Jews interpreted the idea of the chosen
people in a racial sense,”!” but Paul interprets it in a Christological sense. He maintains that “the
chosenness does not now consist in membership of any nation or in any external mark upon the
flesh; it consists of a relationship in Jesus Christ.”'8 This study emphasizes the “oneness of all in
Christ” (Gal 3:28) in a globalized sense. It deals with the universal inclusion of all in Christ Jesus
because Christ redeemed all of us from the curse of the law (Xptotog nuadc éényopacev €k tijg
katapac tol vouou Gal 3:13), and God is the God of all nations (/] Toudaiwv 0 §€o¢ uovov; ouxi kai
Evav; vai kal é8vv Rom 3:29). “God is one” (9€o¢ €ic éotwv Gal 3:20) and “you all are one in
Christ” (Gal 3:28). Christians who are coming from different parts of the world have diversified
ethno-cultural and socio-religious backgrounds but “they are clothed with Christ” (Xptotov
évebvoaode Gal 3:27). Irrespective of the ethno-cultural and socio-religious inheritance of
Christians, the reception of the Spirit of Christ in baptism (kai mavreg €v nveiua émotiodnuev 1 Cor
12:13) has made all one with him. And the author of the letter to the Ephesians says that their
oneness breaks down all ethno-cultural differences and socio-religious barriers (to ueoototyov o
ppayuol Avoac Eph 2:14).1°

This study has its practical character, which differentiates it from other works on Galatians.
The hermeneutics of our main text (Gal 3:26-29) will be applied to the Nigerian cum African ethno-
cultural and socio-religious institutions that are patriarchal in nature. The situation is best described
as “crude patriarchalism.”2° The fact is that African society, traditional religion and culture have very
poor notion of women. According to Marie-Bernadette Mbuy-Beya “our churches (and society) are
profoundly affected by gender discriminations. Wherever a woman is given equal responsibility with
a man, this is considered as a concession that could have been given only through the inspiration of
the Holy Spirit.”?* The occupants of the patriarchal institutions protect their own interests to the
detriment of the oneness of all in Christ. Chinedu A. Amadi-Azuogu calls it “false ecclesiology” that
detracts leaders “from the real function of feeding the lamb and of shepherding the sheep, such
that one focuses attention more on authority and its benefits than on the welfare of the people.”??
Elisabeth Johnson expands this issue. “The fundamental sin is exploitation, whether it be expressed

in the domination of male over female, white over black, rich over poor, strong over weak, armed

17 Barclay, Many Witnesses, One Lord, 109.

18 |bid, 109.

19 Cf. Hove, Equality in Christ?, 106.

20 Barth, and Blanke, Colossians, 435.

21 Mbuy-Beya,Marie-Bernadette, Woman, Who Are You?, 32.

22 Amadi-Azuogu, Biblical Exegesis and Inculturation in Africa in the Third Millennium, 58.



military over unarmed civilians, human beings over nature. These analogously abusive patterns
interlock because they rest on the same base: a structure where an elite insists on its superiority
and claims the right to exercise dominative power over all others considered subordinate, for its
own benefit.”?® The gospel of oneness of all needs to be preached to Nigerians cum Africans.
There are undoubtedly lots of values in every culture and African cultural values are no
exceptions. However, there are also short comings in African socio-religious and cultural way of life.
The problem with African thought, religion and culture is that the institutions are treated as sacred
and mannish. An example is the Osu caste system. An Osu is a slave of the gods or a living sacrifice
offered to the gods. He/she has little in common with the freeborn, Nwadiala. According to Victor
E. Dike, there are visible boundaries between Osu and Nwadiala. The boundaries between the Osu
and Nwadiala exist openly in the state and in the church. “In Oruku community the Osu operate
their own village market and it is often difficult for community to appoint an Osu to any position of
authority in the local churches.”?* The sacred institutions are yet to be penetrated by the gospel.
Elisabeth Johnson describes such situations as an appraisal of “cultural imperialism.”?® This study
calls for the depatriarchalization and the abolition of all those socio-cultural and ethno-religious

systems that hinder the oneness of all in Christ (cf. 2 Cor 3:18).2°

Methodology

The methodology for this study is the historical critical method of diachronic and synchronic
analysis. Our main text (Gal 3:26-29) has four parallels in the New Testament letters. Its context
recurs in Gal 6:15; 1 Cor 12:13; Phlm 15-16 and Col 3:9-11. The study looks at the developmental
growth of Gal 3:26-29, diachronic and the particularity of each letter, synchronic. The similarities
and differences between our main text and the other parallels raise diachronic question. Why are

there differences in the texts??’

2 Johnson, She Who Is, 27.

24 Dike, The Osu Discrimination in Igboland, 6
% Johnson, She Who Is, 27.

%6 |bid, 73.

27 Cf. Silva, Moisés: Interpreting Galatians, 143.
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Chapter One: The Historicity and Circumstances Surrounding the Letter to the
Galatians

1.1 A General Survey: The Act of Letter Writing

Letter writing in Pauline era was harder than it is today because many authors did not
have secretaries or organized and supportive communities as we now have them. The
community aspect of letter writing was limited to the involvement of families or references to
friends for the exchange of greetings and handlings of the essentials of daily life.?® Paul’s letter
to the Galatians®® differs greatly from family exchange of greetings. It was occasioned by faith-
issues arising from various Christian communities founded by him (cf. ept 8¢ v éypdadate ...
1 Cor 7:1a; 1 Cor 10:14-21; Gal 2:4; 3:12-20, Phil 4:3; Phim).3°

Paul had evangelized many communities in Galatia and he had already proceeded to
other communities when “false brothers” (Gal 2:4) started teaching “another gospel” among
the community members, a gospel which Paul did not recognize as the true gospel (Gal 1:6-
9). The teachings of the false brothers could have been reported to Paul by the entrusted
community leaders. Eva Ebel articulates this opinion very well. “Wenn er (Paulus) nicht selbst
eine Gemeinde aufsuchen kann, fungieren Mitarbeiter des Paulus und Gemeindeglieder als
Boten und machen sich im Auftrag des Apostels bzw. der Gemeinde eigens auf den Weg, um
Briefe, Anfragen, Weisungen und Geld zu (iberbringen, da die rémische Post nur staatliche
Schreiben transportiert. Unverzichtbar fiir die Kommunikation sind zudem Menschen, die aus
beruflichen Griinden bestdndig unterwegs sind und dabei fiir den Austauch von Neuigkeiten
zwischen den einzelnen Gemeinden sorgen.”3! ). Louis Martyn opines that “by the time he left
them, Paul had equipped these churches with catechetical instructors who continued to teach
the gospel in the Pauline form (6:6). We may imagine that these instructors were the people
who sent (or carried) a message to Paul about the arrival and work of the incursive teachers.”3?
Paul’s first choice was to visit the troubled communities and personally address the issues,33
but as he could not personally go to all the communities because of hindrances (cf. ékwAvdnv

in Rom 1:13), kwAow meaning “to prevent,” “to debar,” or “to hinder”) he sent

28 Cf. Stirewalt, Paul, the letter writer, 1-4.

29 Cf. Eckey, Der Galaterbrief, 1.

30 Cf. Frey, Galaterbrief, in: Paulus. Leben - Umwelt - Werk - Briefe, 232: addresses are “wahrscheinlich die von
Paulus gegriindeten Gemeinden an der kleinasiatischen Stdkiste.”

31 Ebel, Das Missionswerk des Paulus, in: Paulus. Leben - Umwelt - Werk - Briefe, 119.

32 Martyn, Galatians, 18.

33 Cf. Richards, Paul and First-Century Letter Writing, 116-117.
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representatives such as Timothy, Titus or Epaphras (cf. 1 Cor 16:10; 2 Cor 7:5-7; 1 Thess 3:2-
3; Phil 2:25; Col 1:7; 4:12). F. F. Bruce maintains that “the letter had to serve lieu of a personal
visit.”3* It was only as a last resort that Paul sent a letter.3> For the conduct of his epistolary
ministry, he relied upon all forms and functions of written communications that were at his
disposal and on his rich creativity; so he formulated the apostolic letter that was eminently
suitable for the needs of the young Christian communities in Galatia.3®

As a highly literate person corresponding with geographically scattered groups of
people, Paul clothed authority with expressions of affection, appeals with warnings and
encouragements.3” He did this having mastered all forms of letter writing, which enabled him
to express himself persuasively.3® To ensure that there was peace in the troubled
communities, and since he could not visit personally these communities that had problemes, it
seems that the letter was the most appropriate medium of restating his teachings to the
troubled Christians in Galatia. Jorg Frey calls the letter Paul‘s defence. “Der Brief ersetzt nach
dieser Auffassung die Verteidigungsrede des abwesenden Apostels.”3° Paul knew the need for
peace and order in the communities, for God is not the author of disunity (akataotaocia, 1 Cor
14:33). To settle the desperate situation in Galatia, he sent a representative with an authority

letter signed by himself (cf. ibete nmnAikoic vulv ypauuaotv éypada ti ufi xewpi, Gal 6:11).

1.2 Authorship

The letter to the Galatians is said to be one of the four “capital epistles of Paul”? or

”

what Jorg Frey calls “Hauptbriefe.” “Er gehért mit 1/2 Kor und R6m zu den ‘Hauptbriefen” und
mit 2 Kor zu den sog. ‘Kampfbriefen,” in denen Paulus um die Anerkennung seines Apostolats
und um ‘sein‘ Evangelium kdmpft.”** From the time of the gathering together of Paul’s writings
(early in the second century AD), Galatians, Romans and Corinthians have secured a special
place among other letters. When the authorship of other Pauline letters is under

consideration, the standard of assessment is the above named four capital letters. However,

they stand in relation to one another on different levels. F. F. Bruce’s observation is that

34 Bruce, 1 & 2 Thessalonians, XXI.

35 Cf. Richards, Paul and First-Century Letter Writing, 16.

36 1bid, 109.

37 bid, 25.

38 |bid, 93.

39 Cf. Frey, Galaterbrief, in: Paulus. Leben - Umwelt - Werk - Briefe, 239.
40 Bruce, The Epistle to the Galatians, 1; cf. George, Galatians, 23.

41 Frey, Galaterbrief, in: Paulus. Leben - Umwelt - Werk - Briefe, 255.
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“among the writings of Paul it is with the letter to the Romans that Galatians has the closest
affinity.”#?

Paul is the author of the letter to the Galatians.*® There is also the opinion that Paul
dictated the letter. Helmut Merklein opines that a disciple of Paul could have written it down
and Paul closed it (Gal 6:11). “Statt mit einer Unterschrift wird der diktierte Brief durch einen
eigenhédndigen Gruf abgeschlossen (vgl. 1 Kor 16,21 ...).”%* Jorg Frey expands this view. “Dass
ein ‘Sekretdr’ (ggf. als ‘Mitarbeiter’; vgl. 1,2) beteiligt war, legt der Eigenhéindigkeitsvermerk
Gal 6,11 nahe. Unsicher bleibt, welchen Einfluss ein solcher ‘Schreiber auf die Ausgestaltung
hatte (vgl. R6m 16,22). Dass selbst der sarkastische Ausfall in 5,12 nicht abgemildert wurde,
ldsst jedoch vermuten, dass kaum Retuschen erfolgten: Der Apostel verantwortet Form und
Inhalt des Schreibens selbst.”*> Thomas R. Schreiner and Clinton E. Arnold conclude that there
are no significant scholarly debates on whether Paul is the author of the letter to the Galatians
or not. “Indeed, Galatians is often identified as quintessentially Pauline.”*® James D. G. Dunn
shares this opinion. “Unlike many ancient documents whose authors we can only guess at, we
know well who wrote Galatians. It was Paul.”4’

The letter to the Galatians provides us with more personal and autobiographical
information of Paul than any of his other letters. A proof of this fact is already seen when Paul
starts by impressing it upon the minds of his readers that he is an apostle chosen by God (Gal
1:1). He recalls his earlier life in Judaism as a zealous persecutor of the church of God (cf.
E5Lwkov TtV ékkAnaiav tol Vsol kai émépdouv autnv, 1:13-14), his conversion/call (1:15-16),
his meeting with the church leaders in Jerusalem (2:1-10), his confrontation with Peter in
Antioch (2:11-14), his personal reminiscences of his evangelizing visit to Galatia (4:12-20) and
the physical cost of his strenuous life style (6:17). All these help the reader to build up the
picture of Paul the theologian and missionary. They enable the reader to situate the letter to
the Galatians within the life time of Paul and within his theology.*® This is why F. F. Bruce calls
the beginning of the letter to the Galatians “an autobiographical sketch” of Paul. “Paul,
therefore judges it necessary in his letter to dwell at some length on the divine authority of

his gospel and of his commission to preach it: He embarks on an autobiographical sketch of

42 1bid, 2.

43 Cf. Eckey, Der Galaterbrief, 1.

4 Merklein, Stuttgarter Neues Testament, 370.
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47 Dunn, The Theology of Paul’s Letter to the Galatians, 4.
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the first fourteen or seventeen years of his apostleship.”*® According to Timothy George, few
facts related to “the history and interpretations of Galatians have virtual unanimity among all
scholars everywhere. But here is one: Galatians was indeed written by Paul the apostle as its

opening verse attests.”>?

1.3 Who Are the Galatians?

The special character of the letter is that it is addressed to different communities,
which makes scholars ask: Which Galatians does Paul mean? Jorg Frey shares this opinion.
“Die Adressaten werden als ‘Galater’ (FTaAdtat) angesprochen (3,1). Strittig ist jedoch, welche
Adressaten in welcher Gegend damit gemeint sind.”> Where are they historically and
geographically located? Should we locate them in the territory of the former kingdom of
Galatia or among the extensive Roman province of Galatia? Are we to understand the
recipients of the letter to the Galatians in the ethnic sense or in the political sense? Jorg Frey

gives two possibilities.

Nach der Landschaftshypothese (nordgalatische Hypothese) richtet sich Gal an die Bewohner
der ‘Landschaft’ Galatien in Zentralanatolien um die Stadte Ankyra (heute: Ankara), Pessinus
und Tavium, die ihren Namen von den im 3. Jh. v.Chr. eingedrungenen keltischen Volksstimmen
hatte. Dort lebte eine wenig hellenisierte Landbevoélkerung, in den wenigen Stadten wohl eine
Mischbevolkerung. Eine nennenswerte jlidische Diaspora ist in dieser Gegend fiir das 1. Jh. nicht
erweisbar. Nach Apg 16,6; 18,23 zog Paulus auf seiner sog. 2 und 3. Missionsreise durch ‘das
galatische Land,’ was sich auf diese Region beziehen kdnnte. Von Gemeindegriindungen durch
Paulus berichtet Lukas allerdings nicht. Nach der Provinzhypothese (siidgalatische Hypothese)
richtet sich Gal an Bewohner der 25 v.Chr. gegriindeten rémischen Provincia Galatiae, die neben
der Landschaft Galatien (Sitz des Statthalters war Ankyra) auch das Gebiet bis zur
kleinasiatischen Sidkiste, d.h. Teile von Pamphylien, Pisidien, Isaurien und Lykaonien,
umfasste. Dort gab es eine alte und stattliche jldische Diaspora. Stadte aus dem Gebiet
(Antiochia in Pisidien, Iconium, Lystra, Derbe, Perge) sind in Apg 13f. als Stationen der 1.
Missionsreise von Barnabas und Paulus erwdhnt. Demnach haben beide dort Gemeinden
gegriindet und sie auf dem Riickweg nochmals besucht.>?

It is difficult to take a definite position on this issue. Jorg Frey hints at the debatable nature of
both propositions. "Wdhrend die angelséichsische Forschung seit langem die siidgalatische
Hypothese favorisiert, hat sich die deutsche Forschung weithin der nordgalatischen

angeschlossen, doch mehren sich neuerdings auch hier Befiirworter der Provinzhypothese.">3

4 Bruce, The Epistle to the Galatians, 20.

0 George, Galatians, 22.
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F. F. Bruce also provides us with further details when he says that the “Greek word
laAdatadis a variant form of KéAtal or KéAtol, Celts,” the Latin form of which is Galli. They were
residents of Central Europe, in the Danube basin. From there they migrated in a westerly
direction into Switzerland, South Germany and North Italy. They migrated also into Gaul and
Britain before they finally settled in the North-Central Asia Minor.>* Brigitte Kahl offers a
complementary opinion. “Gaul in the West and Galatia in the East were more closely linked in
the first-century C.E. mind than we realize ... The Greek word Galatés refers to both ‘Gaul’ and
‘Galatians’.”>> We can, therefore, no longer keep the first century Gauls and Galatians as
neatly separated from each other as we have long been accustomed to do. Both are Celtic
People.>®

According to F. F. Bruce, the Galatians were warlords. “Like the Greeks before them,
the Romans knew the land inhabited by the Celtic peoples as barbarian territory par
excellence.”>” They recruited soldiers from the tribes of Tolistobogii in the west, with their
centre at Pessinus, the Trocmi in the east, with their centre at Tavium, and the Tectosages
around Ancyra which later became the capital of the kingdom of Galatia, the present day
Ankara, the capital of the Republic of Turkey. For years the Galatians menaced their
neighbours in Asia Minor. They took over the territory which formally belonged to the
Phrygians. This territory was a broad strip of land stretching over 200 miles from south-west
to north-west, between the longitudes of 31° and 35° E. and the latitudes of 39° and 40° 30’
N. The Galatians adopted the Phrygian religion and culture, but not their language. Greek
language was used as the language of commerce and diplomacy.>®

The interest of Roman authority was attracted to the Province of Galatia because the
Galatians fought alongside with the Seleucid army against the Roman army. The Roman army
defeated both the Seleucid and Galatia armies, but the Roman authority allowed the Galatians
to retain their independence under their own rulers. The Galatians quickly learned the art of
keeping on a good relationship with the Roman authority.

During the second century BC and with the permission of the Roman authority, Galatia

augmented her territory. In 36 B.C, Mark Antony presented Amyntas with Iconium, a city of

54 Cf. Bruce, The Epistle to the Galatians, 3.
55 Kahl, Galatians Re-Imagined, 1-2.
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57 bid, 3.

58 Cf. Bruce, The Epistle to the Galatians, 4.
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Phrygia, together with parts of Lycaonia and Pamphylia.”® Because of the additions and
subtractions of cities, under different emperors and at different times in history, the
terminology “Phrygia Galatia and Lycaonia Galatia” were added to the names of the cities to
distinguish them from the part of Phrygia which lay within the proconsular Asia and from
Eastern Lycaonia that belonged to Rome’s ally Antiochus IV, king of Commagene. The province
of Galatia stretched from Pontus on the Black Sea to Pamphylia on the Mediterranean.
Theoretically, Paul’s churches in Galatia might have been situated anywhere within this vast

geographical area.®®

1.4 When was the Letter Written?

In handling the issue of when the letter was written, the problem of the so called North
Galatian Hypothesis (55-56) or South Galatian Hypothesis (48-53) arises. F. F. Bruce begins the
inquiry with regrets. “It is regrettably strange that, while Galatians is the most indubitably
authentic of all the Pauline letters, it should be so difficult to attain certainty on the identity
of the addressees and the time at which it was written. It is the most difficult of Paul’s ‘capital
letters’ to date precisely.”®! Wilfried Eckey speculates about this issue. “Fiir den Ort und die
Zeit der Abfassung kommen entweder die Zeit, in der Paulus in Ephesus wirkte, oder die Zeit,
wdhrend der Paulus durch Makedonien reiste, in Betracht. Hdtte er ihn in Ephesus geschrieben,
dann wdre er vor oder nach dem dort abgefafsten Ersten Korintherbrief geschrieben worden.
Fiir die Entstehung des Rundschreiben an die Galater wéhrend der Makedonienreise (vgl. Apg
20,2), dafs es sachlich dem Rémerbrief nahesteht. Paulus hdtte ihn dann nach den beiden
Briefen an die Gemeinde in Korinth diktiert.”% Jérg Frey maintains that there is no certainty of
the time and the place of the writing of the letter to the Galatians. “Explizite Hinweise zur
Datierung und zu Abfassungsort enthdlt Gal nicht. Die Ansetzung ist vielmehr von drei Faktoren
abhdngig: a) der Entscheidung in der Adressatenfrage, b) der Synchronisierung mit Apg v.a
hinsichtlich der Jerusalemreisen des Paulus und c) Indizien zur relativen Reihenfolge der pin.
Briefe. In der Forschung werden nahezu alle Varianten von einer extremen Friihdatierung vor
dem Apostelkonzil (vor 48/49 n.Chr.) bis zu einer Spdtdatierung nach dem Rémerbrief (57 n.

Chr.) vertreten. Die h6échste Plausibilitidt knnen Ansetzungen des Gal vor 1 Kor, zwischen 1

%9 |bid, 4.

%0 |bid, 4 & 5.

61 Bruce, The Epistle to the Galatians, 43.
62 Eckey, Der Galaterbrief, 9.



19

Kor und 2 Kor oder — in der deutschen Forschung derzeit am beliebtesten — nach 2 Kor, aber
vor R6m beanspruchen.”®?

However, the when the letter was written remains an open question. Were the
Galatians to whom the letter was addressed situated in the original Galatian territory of North
Galatia or in the political province of South Galatia? This remains a difficult question.®
Thomas R. Schreiner and Clinton E. Arnold are of the opinion that the letter was sent to the
ethnic Galatians located in the northern part of the Galatian province, while the Southern
Hypothesis proposes that the letter was sent to the cities Paul founded and visited on his first
missionary journey as it is narrated in Acts 13-14.%> Which of the two hypotheses exegetes
accept as the most probable one depends also on the school of thought that they favour. But
on the whole the evidences slightly favour the Southern Hypothesis, as it is in agreement with

historical geography.®®

1.4.1 The North Galatian Hypothesis — c. 55-56 AD

The North Galatian hypothesis holds that the letter to the Galatians was written at
about 55-56 AD. There are theories that support this claim. As F. F. Bruce states, “In the second
century (c. AD 137) Lycaonia Galatica was detached and united with Cilicia and Isaurica to form
an enlarged province of Cilicia, and late in the third century (c. 297) the remainder of South
Galatia with some adjoining territories became a new province of Pisidia, with Pisidian Antioch
as its capital and Iconium as its second city. The province of Galatia was thus reduced to North
Galatia, and when the church fathers, in their study of our epistle, read of ‘the churches of
Galatia,” they understood ‘Galatia’ without more ado in the sense familiar in their day.”®’
Because of this history, earlier exegetes understood the Galatians to whom the letter was
written to be dwelling in north Galatia. This theory was held up to the nineteenth century.
Among other scholars who supported the North Galatian hypothesis J. B. Lightfoot (1889)
stands out. They all maintain that the Galatic region (faAatiknv ywpav) of Acts 16:6 and 18:23

is most probably the ethnic Galatia, and that Paul’s visits to the region mentioned in the above

passages of Acts coincided with his visits to Galatia.
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Jorg Frey maintains further possible reasons. “Paulus erwdhnt in seinem
autobiographischen Bericht in 1,21 nicht dass er die Adressaten in dem fraglichen Zeitraum
besucht hat. Wiéiren die siidgalatischen Stéddte gemeint, hétte Paulus formulieren kénnen: ‘da
kam ich nach Syrien, Kilikien und zu euch’... Bei Lukas heifsen die siidlichen Gebiete der Provinz
Galatien Pisidien und Lykaonien (Apg 13,13; 14,6.11.24), als das ‘galatische Land’ bezeichnet
Lukas nérdlichere Landstriche ... Als stdrkstes Argument wird angefiihrt, es sei undenkbar...
dass Paulus 3,1 etwa Pisidier oder Lykaonier als ‘dumme Galater’ angeredet hdtte.”%®

For the supporters of North Galatian Hypnosis, Paul might have heard about the
problems in Galatia when he was in Ephesus, but he could not visit the churches there (Gal
4:20) because of the difficulties he was having with the Corinthian congregations; he wrote to
the Galatians from Ephesus probably in the mid-fifties.®®

However, the point of contention is that the North Galatian Hypothesis gives the
preferential position to Luke. But Luke’s usage of MaAaria is not decisive for Paul but Paul’s
use of MaAatia corresponds to the inferences from Acts.”® Therefore, the Lukan view should
not be used in affirming or rejecting Paul’s position. Jerome Murphy-0’Connor argues that “a
fact only suggested in the letters has a status which even the most unequivocal statement of
Acts, if not otherwise supported, cannot confer. We may, with proper caution, use Acts to
supplement the autobiographical data of the letters, but never to correct them.”’! J. Louis
Martyn seeks supports to this reading, and sees Acts only as a support to the letter to the
Galatians. “Our first and decisive attempt to discern the chronology of Paul’s work is to be
made on the basis of the letters alone. As a second and separable step, we may turn to Acts.
Even in that second step, however, one accepts from Acts only points of confirmation and

supportive elucidation.””?

1.4.2 The South Galatian Hypothesis — c. 48-53 AD

The South Galatian Hypothesis was championed by W. M. Ramsay (1851-1939). F. F.
Bruce says that the research done by him “was accomplished in the 1880s and 1890s. It was

his researches in those years that laid the foundation for the South Galatian Hypothesis. He
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laid it so firmly that for many of his disciples, it is no longer a mere hypothesis”’? but a reality
that should be adopted. Jorg Frey states some of the reasons why the South Galatian
Hypothesis should be adopted, which include: Paul’s use of provincial names such as Arabia,
Judea (Gal 1:17, 22; 1Thess 2:14), Spain (Rom 15:24); and he speaks of his request that the
Galatian communities should assemble collections for God’s people (1 Cor 16:1). “Nach Apg
20,4 war unter den Uberbringern der Kollekte ein Bote der Gemeinden in siidlichen Galatien,
Gaius aus Derbe. Auch das spricht fiir die siidliche Region.”’* He presents further arguments
in support of South Galatian Hypothesis. (i) “Wenn die Adressaten nicht nur Heidenchristen
waren, sondern — wie Gal 3,27f. vorauszusetzen scheint — eine aus Juden- und Heidenchristen
‘gemischte,“mehrheitlich heidenchristliche Gemeinde, dann ist dies in den Stddten an der Kiiste
eher anzunehmen als im Norden, wo es kaum jiidische Gemeinden gab. Zugleich ist die
Aktivitdt judenchristlicher Missionare zur Beeinflussung der pin. Gemeinden in ihrem Sinne dort
eher plausibel, wo es Synagogen gab und die Beziehungen zum Mutterland (Jerusalem) relativ
eng waren.” (ii) “In der Apg fehlt jeder klare Hinweis auf ein missionarisches Wirken des Paulus
in der Landschaft Galatien. Die Formulierungen in Apg 16,6-8 und 18,23 diirften zudem nicht
genau desselbe Gebiet meinen, sondern unterschiedliche Reisewege voraussetzen. Nur in Apg
16,6 ist vorausgesetzt, dass Paulus die nérdlichen Landstriche durchzog. Apg 18,23 kénnte sich
auch auf die siidlichen Gebiete beziehen.””>

F. F. Bruce maintains that the narrative of Acts 15:41; 16:6 is intelligible only if Phrygian
and Galatic regions are part of Phrygia, because North Galatia was not accessible from the
road leading from Cilician Gates through Lystra. Acts 18:23 is relevant to those who support
the South Galatian Hypothesis because of Paul’s hasty visit to Palestine where he went to
strengthen the brethren. This could have been in AD 52.76F. F. Bruce insists that “the reference
to Paul’s ‘strengthening all the disciples’ indicates that he was not pioneering but retracing his
former footsteps.”’” It is good to understand Acts 18:23 “in the sense of Paul’s passing once
more through Derbe, Lystra, Iconium and Pisidian Antioch.””® Furthermore, Frank J. Matera

argues “that ‘Galatians’ would have been the only all-embracing term available to Paul by
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which to address the inhabitants of a Province that included such diverse populations as the
inhabitants of Antioch in Pisidia, and the Lycaonian cities of Iconium, Lystra, and Derbe.””?

The subsidiary lines through which the gospel was spread among the Galatians are
divided into two. (a) The land route which goes from Philadelphia to Troas, and across to
Philippi and the Egnatian Way. (b) The other road which leads to the north from the Cilician
Gates by Tyana and Cappadocian Caesarea to Amisos on the Black Sea. These “are in fact the
principal lines of penetration from the Cilician Gates into the peninsula, and none of them led
through ethnic Galatia.”®® Under the Roman Empire, the southern side of the Anatolian
plateau was more important than the northern part of the plateau. The development of the
northern side did not take place until Diocletian transferred the centre of imperial
administration to Nicomedeia in AD 292. The evidence of the South Galatian Hypothesis is
based on “the facts of historical geography, coupled with interpretation of Paul’s policy as one
of concentration on the main roads and centres of communication in the Roman provinces,”
and on the fact that “the main line along which Christianity advanced in Asia Minor was the
road from Syria through the Cilician Gates to Iconium and Ephesus, and so across the
Aegean.”®! Therefore, the South Galatian Hypothesis seems more plausible and in agreement
with the historical geography of Asia Minor.%? The weight of the evidences seems to favour
the South Galatian Hypothesis. If the letter to the Galatians is addressed to the churches of
Antioch in Pisidia, Iconium, Lystra and Derbe, then there are also important historical,
geographical, literary and epigraphic data which can provide material for the better
understanding of Paul’s letter to the Galatians.®3

However, Frank J. Matera maintains that it is hard to arrive at a consensus about the
identity of the Galatians and as such it is also hard to arrive at the exact dating of the letter.
This because of the limited amount of data.?* He criticizes both the North and South Galatian
schools of thought. “It should be noted that there is a widespread perception that those who
espouse the South Galatian Hypothesis are conservative scholars whose real purpose is to
defend the historical veracity of Luke’s account. Conversely, those who favour the North

Galatian Hypothesis are often perceived as liberal scholars,” who are “essentially skeptical
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about the information found in Acts ... The South Galatian Hypothesis does not require one to
be a ‘true believer’ in the historical reliability of Acts any more than the North Galatian
Hypothesis demands that one be skeptical about Luke’s account.”® According to James D. G.
Dunn, the disagreement seems not to worth all the troubles. To be able to date the
composition of an ancient document within a period of six years satisfies most historians’
requirement. And since in either case the letter comes from a matured man (rpecB0tncg, Phim
9), who could have been in his forties, a man already well experienced in his life’s vocation
and with an already well-developed theology, it hardly seems worthwhile to pursue the issue
further.®® The conclusion of F. F. Bruce is a balanced one. “The fact that so many competent
scholars can be cited in support of either position suggests that the evidence for neither is
absolutely conclusive.”®” However, the South Galatian Hypothesis seems to be favoured.
“Ingesamt scheint in der Forschung die Tendenz zugunsten einer Lokalisierung der Adressaten
in den Missionsgebieten an der kleinasiatischen Siidkiiste zu wachsen.”®8 This work, therefore,

follows the majority view that the letter was addressed to the Christians of South Galatia.

1.5 Why Was the Letter Written?

What caused Paul to write this letter? Who were those troubling the Galatians and

why?

1.5.1 The Main Issues at Stake

The pragmatism of the letter is simple. Michele Murray says that “something was
rotten in the province of Galatia.”®® Paul must have gone away from Galatia when the issues
started. He writes the letter in response to what he perceives as an urgent crisis among the
Galatians. Some Jewish Christians have come after Paul had gone away from Galatia and were
urging the new converts to be circumcised (Gal 5:2-12; 6:12-13) in keeping with the injunctions
of Gen 17:9-14. Paul condemns not only the new teaching but curses the teachers (Gal 1:6-9).
The trust between Paul and the Galatians was shaken because of the teachings of the false

brother (2:4).%°
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It could also be that the Judaizers criticized Paul’s apostolic authority (Gal 1:1), the
gospel he preached (Gal 1:6-12) and its consistency with their own gospel (Gal 5:11).%!
According to Richard W. Hove, “Paul wrote Galatians in response to false teaching (a ‘different
gospel’, 1:6) propagated by a group of ‘agitators’ (5:12) who desired ‘to make a good
impression outwardly’ (6:12). These opponents and their theology precipitated Paul’s
letter.”92 The Judaizers were not only preaching a different gospel, they were also
undermining the authority and authenticity of the law-free gospel preached by Paul.®3 Jerome
Murphy-0’Connor says that when “they arrived in Galatia, the Judaizers had two tasks. First,
they had to undermine the authority of Paul. It was not enough to say that they were now
taking over. They had to discredit him. Secondly, they had to put across their version of
Christianity with clarity and power. They could not simply say that Paul was wrong. They had
to propose a viable alternative.”®* J. Louis Martyn postulates what the “false teachings” could
have been. “They centered their message in the covenantal, sinaitic law, identifying it as the
venerable and permanent word of God, confirmed to eternity by God’s Messiah/Christ. Telling
the Galatians that, apart from this divinely ordained anchor, they were cast adrift on the
stormy sea of life, the Teachers offered them a security that appeared to many an absolute
Godsend.”®

For James D. G. Dunn, the main problem was between Jewish and Gentile Christians.
He formulates what he calls “the corollary to the problem” with many questions. How could
Gentile and Jewish Christians relate with each other within the purpose of God? How should
converted Gentiles relate to the God of Israel? How could Gentile converts participate in the
blessing God promised to Abraham? Who belongs to Israel of God now that Jesus the Messiah
has come and what are the terms of belonging and participating in the activities of the
community of believers?°® Andrew S. Cooper maintains that the main reason for writing the
letter was that some Galatians were going astray; they were combining the gospel of faith in
Christ with Jewish norms. On account of their corporeal understanding of the promise God
made to Abraham (Gen 17:9-14), they started to observe the Sabbath and the rite of

circumcision, likewise other legal works that they picked up from the Judaizers. Upset by these

91 Cf. Dunn, The Theology of Paul’s Letter to the Galatians, 7.
92 Hove, Equality in Christ?, 1.

93 Cf. Matera, Galatians, 1.

% Murphy-0O'Connor, Paul, 194-195.

% Martyn, Galatians, 18.

% Cf. Dunn, The Theology of Paul’s Letter to the Galatians, 9.



25

things, “Paul writes the letter wanting to correct them, and to summon them back from
Judaism in order to keep faith in Christ alone, and to have the hope of salvation from Christ,
the hope of his promises.”®’

Paul is saying that the legalism of the law is obsolete (Gal 5:6; 6:15). He presents the
dilemma of the law when he maintains that the law is holy, good and righteous (cf. kai n
EvtoAn ayia kai Sikaia kai ayadn, Rom 7:12); at the same time the law is a prison yard
(éppoupovueda ouykAeiduevor Gal 3:23), it increases sin (3:19), and it is the slave-teacher
(mabaywyocg, 3:24) leading towards Christ (cf. Rom 10:4). The legal principles of the law are
no longer necessary for those who are in Christ. What is needed is only faith. According to
Michael Morrison “through faith in our Saviour’s death on our behalf, we are acceptable to
God on the basis of faith, and we do not need a physical sign of the covenant that we have in
Jesus’ blood. Our relationship with God is based on Jesus, not on the flesh.”%8 The apostle is
saying that “God is pleased to dwell in people who aren’t circumcised and who don’t keep the
rituals.”®® Paul dismisses the significance of circumcision. He undermines the agitator’s main
argument on the need of the Galatians’ incorporation on the basis of the law and makes being
a new creation in Christ (6:15), possessing the Spirit (cf. 1 Cor 12:13) and having faith in Christ,

the faith that works miracles (Gal 3:5) to be decisive.®

1.5.2 Who Informed Paul?

Paul evangelized the Galatian communities. But how did he come to the knowledge of
what was happening behind him? According to Jerome Murphy-0O’Connor, “it must be kept
in mind that Paul was not confronted personally by his opponents. He had no direct knowledge
of their accusations. He became aware of what was going on in Galatia only through the
reports of his partisans among the Galatians.”*%! Therefore, we do not know precisely how he
came to the knowledge of the activities of the Judaizers in Galatia. Unlike the situation in
Corinth — “For it has been reported to me by Chloe’s people that there is quarrelling among
you, my brethren” (1 Cor 1:11) —there is no such evidence in Galatians. We are sure that there

were problems in the Galatian communities (Gal 5:6; 6:15). Paul also refers to those who have

97 Cooper, Marius Victorinus’ Commentary on Galatians, 249.
%8 Morrison, Sabbath, Circumcision, and Tithing, 23.

% |bid, 37.

100 |hid, 94.

101 Murphy-0'Connor, Paul, 195.
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” u

introduced a different gospel (1:6) as “false brothers” (2:4), “trouble makers,” “those who stir

” u

up problems” (cf. tapacooovrecin 1:7; 5:10), “agitators,” “those who turn things upside down,”
those who “cause an uproar” (cf. avaotatoidvrec in 5:12). However, even though we are sure
of the crisis in Galatia, we can only speculate about Paul’s knowledge of what was happening
there. It may be that some of the Christians reported the case to him. It may be that the
community sent a delegation to him. All these are probabilities, but we are unfortunate in the
sense that we do not have the other side of the discussion. John M. G. Barclay describes the
situation well. “Here is Paul at his most polemical, thoroughly involved in extensive argument
against opponents ... It is not just a question of trying to piece together what is being said at
the other end of the telephone, but of listening in to one side of a dialogue.”*%2 But in all, Paul
seems to have been informed by those who felt that the Judaizers were contradicting what he
had taught them.

It is unfortunate, says Jerome Murphy-0’Connor, that the Judaizers “did not leave the
notes of their speeches, which means that their teaching has to be reconstructed from Paul’s
reaction ...”1%3 J. Louis Martyn tries to imagine what the report to Paul would have been like.
The informants could have said that “you left us with a lawless gospel, so deficient for the
strains and stresses of everyday life as to be worse than none.”1%* Paul, therefore, writes a
letter in response to what was made known to him by certain informants, who may never be
known to us. Unlike Paul’s direct confrontation with Peter in Antioch (Gal 2:11-21), his letter
as a whole is a reaction to what was happening in his absence. That he was informed, that he
reacted to the information he received, etc. are realities attested by the letter but the question
of who informed Paul remains unanswered. Joérg Frey avers this. “Die
Kommunikationssituation ldsst sich nur aus dem Brief erheben. lhre Rekonstruktion setzt
voraus, dass Paulus (iber die Situation zutreffend informiert war, sie steht unter dem
Vorbehalt, dass seine polemische Argumentation die Position der Gegner kaum unverzerrt
wiedergibt. Es liegt ein 'Dreiecksverhdltnis' vor: Paulus schreibt an Gemeinden, die von anderen
Missionaren beeinflusst werden und sich deren Botschaft gedffnet haben (1,6-9; 4,9.17.21; 5,4;
6,12f). Mit diesen argumentiert Paulus nur indirekt, mit ihnen kennt er keine Gemeinschaft,

auf sie ist viehmehr das 'Anathema’, der eschatologische Fluch 1,9, gemiinzt.”*%

102 Barclay, Mirror-Reading a Polemical Letter, 74.

103 Murphy-0'Connor, Paul, 195.
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105 Frey, Galaterbrief, in: Paulus. Leben - Umwelt - Werk - Briefe, 247-248.
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1.5.3 The Place of Writing

Where was Paul when his followers brought the “sad news” of the missionary activities
of agitators to him? Was he in Ephesus or Macedonia or Corinth? J. Louis Martyn answers this
guestion. “We do not know precisely where Paul was when he received such bad news. We
can assume only that he was in Macedonia or Achaia, having recently come there from Galatia,
determined to commence his labors in the area surrounding the Aegean Sea. Fully occupied
with his work in this new region, Paul could not bring himself to travel back to Galatia (4:20).
He therefore composed the highly emotional letter (3:1), sending it by a trusted messenger —
probably one of those who had brought the bad news to him — with instructions to assemble
the Galatian churches one by one, in order to read the letter to them in the context of a service

or worship (1:5; 6:18).”106

1.6 Who are the Agitators?

Are they Jewish Christians or Gentile Christians or both? Scholars answer this question
differently. Frank J. Matera says that they are Jewish Christians. It appears that the agitators
were Jewish Christians from Jerusalem who espoused circumcision and law observance.
“There is a general consensus that the agitators were Jewish Christians from Judea who
advocated circumcision and law observance. But there is no consensus about their
relationship to the leadership of the Jerusalem church, their view of Paul, and the precise
motives for their mission.”%” Martin Stowasser holds a still more definite position. “Als
Gegner sind am ehesten Leute aus dem Jakobuskreis anzunehmen, also wahrscheinlich
Mitglieder der Jerusalemer Gemeinde, die in den Gemeinden Galatiens eine Art
Nachmissionierung gehalten haben.”*%® But Jérg Frey does not share this view. "Die Gegner
waren sicher hellenistische (d.h. Griechisch sprechende) Judenschristen (oder beschnittene,
d.h. Proselyten gewordene ehemalige Heidenchristen), nicht einfach Juden, sonst hdtten sie
die Gemeinden kaum beeindrucken kénnen. Sie sahen keine Spannung, sondern einen
notwendigen Zusammenhang zwischen dem Glauben an Jesus und der Verpflichtung auf

Beschneidung und Gesetz (vgl. eine dhnliche Position in Mt 5,17ff.).”%° Michele Murray,

106 1hid, 19.

107 Matera, Galatians, 5.

108 stowasser, Konflikte und Konfliktlésungen nach Gal 1-2, 56.
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however, argues that the term Judaizers which is derived from the verb iovdaiZetv (Gal 2:4)
has been incorrectly translated by scholars who refer to the trouble makers as Jewish
Christians actively engaged in persuading non-Jews in Galatian churches to observe the law.*°
The agitators were not Jewish Christians, she says, rather they were Gentile Christians who
“were ‘playing Jewish game’ by living like Jews and adhering to certain Jewish practices and
dangerously blurring the boundaries between Christianity and Judaism.”*!! Referring to a later
historical episode she asks: “Did the harsh reaction of Domitian toward Flavius Clemens and
Domitilla stem from his fear that attraction to Judaism would spread if these two prominent
Judaizers remained in Rome?” Her response is that “the adoption of various Jewish practices
occurred naturally through social contact with neighbours rather than through organized
pursuit of converts by Jews.”112 She thinks that the opponents of Paul are circumcised Gentile
Christians. “Among Paul’s main opponents in Galatia, then, are circumcised Gentile Christians
who are adding to their numbers new members from the Galatian churches by persuading
them to submit to circumcision ... Ultimately, of course, ‘the letter is not addressed to the
troublemakers at all but to the Gentile Galatians’ who were Judaizing.”*'3

However, the churches in Galatia were primarily made up of Gentile converts, although
there were also Jewish believers mingling among them (cf. 3:28), but the agitators were
attacking Paul’s apostolic teachings and his authority (cf. 1:1). Those criticizing Paul’s theology
of grace and the law-free gospel were most likely Jewish Christian missionaries with strong
ties to Palestinian Christianity. They preached the necessity of circumcision for salvation (Gen
17:9-14), they argued vehemently from the Old Testament Scripture and the history of God’s
covenant with Israel (Deut 5:2; cf. 7:6).11% It was a quarrel over what Gentiles must do in order
to become members of the Jewish Christian communities (5:2-4) and as such it was the Jewish
Christians’ fight. The competing theological position was a Jewish theology of works of the law
and its legalism (Gal 3:1-3). The Saviour they proclaimed was Jewish.*'> Therefore, they were
Jewish Christians who came after Paul’s evangelization of the Galatian communities and were

trying to reinforce the law of circumcision on the Gentile Christians. They expected the

110 Murray, Playing a Jewish Game, 33.
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Galatians to become Jewish proselytes (2:14) and to observe the law as “the hallmark of the
people of God.”*1®

Furthermore, the conflict in Galatian communities was presumably not a battle
between two religions — Christianity and Judaism or adversus Judaeos.*'” The opponents of

Ill

Paul “are Jews and/or Jewish Christians with a strict, ritualist attitude towards the cultus and
... ‘those of circumcision’ or the circumcision party is an equivalent designation of the same
group.”*8 Paul’s letter to the Galatians and the messianic movement in which he is engaged,
the winning of Gentile believers, and the conflict with other disciples of Jesus (cf. 2:1-10) stood
fully within the diversity of the first-century Jewish way of life.

The groups to whom Paul wrote were exclusively Gentiles. Hence, his question:
“Having begun by the Spirit, are you now being perfected by the flesh?” (3:3). Paul did not
refer to the Galatians as such who were originally circumcised.''® The Judaizers were Jewish
Christians, who wanted the Galatians to observe at least some parts of the law, “including its

calendarial requirements,” and “their arguments were attractive and persuasive to many

Galatians.”120

1.7 Paul, the Apostle (1:1)

Paul’s Jewish training, way of life and the instructions coming from the law (cf. Rom
3:19, 21; 7:12) are reliable starting points of understanding him. It is hard to understand him
without keeping in mind that he is speaking to us as “a called and converted” Paul (Gal 1:15-
16; cf. Acts 9).12! His arguments are based on his personal experiences and his previous way
of life as a diaspora Jew who met Christ (cf. 1 Cor 2:2). Miroslav Koc(r opines that Paul’s
childhood experiences provide a reliable basis for our conviction that Pauline evangelical
works and ethics are “neither fanatic partisan-like, nor arbitrary life” situation,'?? but a new
way of life (Gal 6:15; 2 Cor 5:17) found and lived in Christ (Gal 2:19-20). Paul uses what he is
(“a slave of Christ”, Rom 1:1; “an apostle appointed not by human beings nor through any

human being but by Jesus Christ and God the Father who raised him from the dead,” Gal 1:1)

118 |bid, 88.

117 cf. Wiley, Paul and the Gentile Women, 20-33.
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120 Barclay, Mirror-Reading a Polemic Letter, 88.

121 f, Ibid, 71: “In Paul’s case conversion and call to ministry are inseparable.”
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to proclaim the gospel (1:6) to his brothers and sisters (3:15). Paul is entrusted with the task
of preaching the gospel to the uncircumcised just as Peter is to the circumcised (Gal 2:8; cf.
Rom 4:9-12). In practice, however, he expects the Christian Jews to overlook the rituals of the
law (Gal 2:16; 6:15; Rom 3:20, 28) whenever their observances interfere with their
harmonious relationship with the Gentiles.?® Christ caused Paul to shift his allegiance from
“the works of the law” (Gal 3:2, 5) and its ritual practices that generate marginalization and
separation between the Jews and the Gentiles to a more Christ-like and universal approach
(3:13-14, 28; cf. Jn 6:37), which brings new motivation into the lives of all those who are “one
in Christ” (Gal 3:28d). He wants to put an end to the exclusivism that comes from the
circumcised group, by rejecting the assumption that ethnic origin and identity marks are
factors that determine the reception of God’s grace and its expression within a believing
community (cf. 1 Cor 7:19). To be “in Christ”, a Gentile must neither become like a Jew nor
vice versa (cf. Gal 2:14; Rom 3:27-31), and to be a follower of Christ one only needs faith that
is attested through the miraculous power of the Spirit (Gal 3:3), a faith that manifests itself
through love. “Faith in Christ” incorporates all the Christians into the “one body of Christ” (1
Cor 12:12, 27), while the works of the law exclude all those who are from different ethnic
groups (Gen 17:9-14; cf. Col 3:11).

Paul is a diaspora Jew, and it is within this geographical setting that his mission and
theological reflections take place. The Paul we see finding and nurturing local churches,
writing letters and engaging in controversial discussions is a Jew in the diaspora, who is
frequently in touch with diaspora synagogues, where he may have defended his apostolic
mission (cf. Gal 2:1-10), and counting other diaspora Jews among his closest friends (e.g.
Barnabas, Timothy, Andronicus and Junia, Aquila and Prisca, Apollos, etc.).1?* He must have
also made non-Jewish friends like Onesimus, Philemon, the Deacon Phoebe, etc. Whenever
arguments break out in the diaspora locations (Gal 2:11-14) Paul defends the position of
eating with Gentiles in Gentile terms. He disregards the dietary law as his liberal position with
the food from the Gentile temples shows (cf. 1 Cor 8-10). However, it must be said that he has
no liberal attitude towards idolatry.’?> Paul’s association with the Gentile communities

presents him in a negative light before the Judaizers (cf. Gal 1-2). John M. G. Barclay gives the
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reason. “Jews in the western diaspora faced in common the necessity to define their identity
in a social environment shaped by non-Jewish cultural norms.”*2¢ But Paul ignores the issue of
ethnic identity, “he deracinates a culturally conservative form of Judaism for the sake of his
largely Gentile churches.”?’

However, “to say that Paul is a man of enormous influence, is not to say that everyone
regards his influence positively.”1?® As a result of his evangelical activities, his contemporaries
(especially the Judaizers) regard him as “a dangerous man,”*?® while others see him as “an
apostate” and his teachings as “apostasy”*3° that led to the conflict in Gal 1-2.13! John D. G.
Barclay sees these criticisms as merely blatant judgmental terms “employed by insiders in
excluding outsiders” from their circles.'3? According to the Judaizers, what Paul taught the
Galatians about Christ is correct, but he leaves out the fact that obedience to the rituals of the
law is an integral part of God’s plan for humanity. They demand that the Galatians should be
circumcised and made to observe the rituals of the law to the point that they could be
regarded as members of the covenant people as it is defined by the covenantal law (Gen 17:9-
14).133 Paul rejects this and curses the trouble makers (Gal 1:8-9), he warns those who mutilate
the flesh (cf. Phil 3:2) and declares that Christians are “one in Christ” (Gal 3:28), and that they
do not need circumcision (cf. 5:6; 6:15, 1 Cor 7:19). Bruce W. Longenecker calls this Pauline
theology of oneness of Christians the “recipe for healthy social relationships, including
corporate diversity, solidarity and responsibility.”*3* Paul wants the Galatians to live as one
people of God (3:26) by deemphasizing ethnic sentiments, social status, religious bigotry, sex

and gender categorizations (3:28).

1.8 Summary

There is no agreement among exegetes on the authorship of all the letters formally
attributed to Paul. Different schools of thought have their opinions of the writings of Paul.

According to C. Marvin Pate, the number of letters attributed to Paul by a scholar, determines
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his or her understanding of him. “What is the extent of Paul’s writings? That is, how many
epistles did the apostle write? The answer one gives to this question significantly determines
how one understands Paul. If he indeed wrote thirteen epistles, as the traditional view
maintains, then we have a large body of material from which to interpret Paul. However, if he
only authored seven epistles, as the pseudonymous view claims, then the collection for
grasping the message of the apostle is considerably reduced.”*3* It has become “popular to
claim Pauline authorship for no more than seven epistles ... Galatians, 1 Thessalonians, 1 and
2 Corinthians, Romans, Philippians, and Philemon. The remaining letters purporting to be by
Paul were classified as deutero- (secondarily) Pauline, written by a later, close associate of the
apostle (Colossians, Ephesians, 2 Thessalonians) and pseudo- (false) Pauline, composed by a
later individual who, though not having contact with Paul, admired his theology (the pastoral
Epistles). Five basic criteria supposedly supported this new arrangement of the material:
vocabulary, style of writing, theology, history, and the practice of pseudonymity.”3¢ Here, we
are principally concerned with his letter to the Galatians. When he wrote it, where he was
when he did that, who the Galatians were and where they lived have remained open-ended
questions. But one thing is certain: Paul is the author of the letter to the Galatians.*¥”

The agitators, however, are most probably Jewish Christians, who wanted the Gentiles
to observe at least some of the legal principles of the law. Paul rejected this claim because he
welcomed the Gentile converts without the laid down norms of proselytism. The Jewish
Christian agitators tried to reinstate the covenantal law because of its importance to the
Jewish nation (Gen 17:9-14). This results in a conflict between the impact of the Jesus event
as represented by Paul’s gospel and the ethnic law (Gal 3:23-29). The resultant conflict raises
the question of the universalism of the Jesus event. What takes the upper hand: The rituals of
the law or the Jesus event (cf. Gal 3:13-14; 5:6; 6:15)?138

The letter is clearly polemical. The Judaizers or agitators are only mentioned in (2:4). It
seems that Paul never wants to give them undue prominence in the letter by stating what
they taught the Galatians, rather, he negates them and their teaching by calling them “false
brothers.” In comparison to the false teachers, the Galatians are the real brothers and sisters

of Paul (cf. adeAgoi, 3:15 and 18).
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The heart of the matter is Paul’s persistence that his apostleship and the gospel that
he preaches are for Gentiles and Jews as well (Gal 3:26-29; Rom 1:16; 3:29). What should be
the role of the law in God’s promise to Abraham? Is the gospel only for one nation or for all

nations (Gal 3:13, 28)? These are the questions Paul deals with in Gal 3.13°

139 Cf, Barclay, Obeying the Truth, 73.
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Chapter Two: Context, Text, Structure and Content of Gal 3:1-29

2.1 Context

The remote context of our work begins in Gal 2:15 and ends in 5:1. The conflict at
Antioch (2:11-14) leads Paul to assert that all Christians are justified by faith in Christ and not
by the legal works of the law (2:16-18), and that God grants his gift of the Spirit to the people
of faith (3:2-5). The Galatians have received the Spirit without the works of the law, which
shows the superiority of faith in Christ over the legalism of the law, confirms that Christ has
redeemed all from the curse of the law (3:13-14). By preaching a different gospel (1:6-7), the
false brothers want to attract the Galatians again to the legal ways of life. Paul appeals to the
Galatians as his dear brothers and sisters (3:15) who are led astray by the false brothers (2:4);
who wish to swell up the number of their personal followers (cf. 4:17). But the Galatians do
not need to return to the slavery of the law because faith has come (3:23-25).14°

Although a child is an heir of inheritance, he or she remains like a slave because of the
supervisions of his guardians and trustees (4:1-2). The Galatians were once like children under
the elemental spirits of this world (4:9). But at the fullness of time, God sent his son, born of
a woman, born under the law to redeem those under the law (4:4). The Galatians thus have
become adopted children of God and can now call God “Abba Father” (4:6). Hence, they are
not to go back to the observances of days, months, seasons and years (4:8-10).

Paul recalls the Galatians’ generosity by mentioning the help he received from them.
They received him like an angel of God and would have plucked out their eyes and given them
to him if that were possible (4:12-14). He assures them of their freedom in Christ and
illustrates this with the example of the two sons of Abraham: One from a slave woman (Hagar)
and the other from a free woman (Sarah) (4:21-23). This analogy signifies God’s different
covenants with his people, one on Mount Sinai and the other in Jerusalem above (4:24-26).
The Galatians belong to the children not of the slave woman but of the free woman (4:28-31).
Therefore, they should not submit to the yoke of law, rather they are to stand firm, for Christ
has set all free from the law (5:1).

The immediate context of our analysis comprises Gal 3:1-29. The pivot of Paul’s entire
argument in Gal 3 is his understanding of the universal role of the cross of Christ (cf. Gal 3:13).

“The foundation of everything Paul teaches is the idea that we are redeemed because Christ

140 Cf, Bruce, The Epistle to the Galatians, 135.
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died and rose again.”!*! This redemptive work of Christ is God’s gift to both Jews and Gentiles
on equal terms. Now that Christ has come (v 25), the law has lost its grip on all the children of
God (v 26).142

In Christ there are neither Jews nor Gentiles, there are neither freed nor slaves, there
is neither male and female, “for you all are one in Christ Jesus” (v 28). Paul adds this ringing
conclusion in v 28 as an argument against the claim that male Gentile Christians should be
circumcised. Paul maintains that ethnic marks and social statuses are no longer the
determinants of Christian initiation because in baptism “you all have clothed yourself with
Christ” (v 27). Apparently, this has a double implication: Christians now have, metaphorically,
a uniform appearance (clothed with Christ) and they may claim the inheritance of the one they
now resemble; nothing more is necessary to inherit God’s promised blessing to Abraham and

his descendants forever (v 29).143

2.2 The Greek Text, Variants and Translation

2.2.1 The Greek Text

The Greek text of Gal 3:1-29 is taken from Nestle-Aland’s Novum Testamentum Graece,
twenty eighth edition.?** The text is arranged in correspondence to the structure which will

be used in the following analysis.

10 dvontot FaAdray, Tic Uudic é8dokavev, oic kat’ 6@aAuouc Inoolc Xplotog mpoeypden
EoTaUpPWUEVOG; 2 TolTO Hovov FéAw paldelv dg’ oudv- €€ Epywv vouou to nveiuo éAaBete
&€ akofi¢ miotewe; 3 oUTw¢ avontot éate, évapéauevol nvevuartt viv oapki EmiteAeiods; 4
tooaita énddete €ikfi; €l ye kai ikfi. 56 00v ényyopny@v Uulv TO velpa kai EVepy@v SUVAUELS
Ev uulv € Epywv vouou 1 €€ akofi¢ miotewg; 6 Kabwc ABpadu énioteuoev T Ve@, kai éAdoyiodn
aUTQ i Sikatoouvnv.

7 YWWOKeTe dpa OTL ol €k miotewc, oUtol viol eiowv ABpaau. 8 mpoidoloa &€ n ypapr) OtL
&k miotewc Sikatol ta £€9vn o Jeo¢ mpoeunyyedioato @ ABpaau otL éveuloyndnoovrat év ool
navra ta £8vn- 9 Wote ol ék miotewg eVAoyolvtatl cuvV TQ TLoTW ABpady.

10 "Oool yap €€ Epywv vouou €iolv, UMo katapayv gioiv- yeypamral yap OTL EMIKATAPATOC
TAC OC OUK EUUEVEL TACLY TOLC yeypauuevolc €v T@ BiBAiw tol vouou tol motfjoatl avta. 11
OtL 6¢€ év vouw oubeic Sikatoital mapd T@ Fe@ 6ijAov, OTL 0 dikaloc ék miotewc {nostat- 12 0 6
VOUOoG oUk &otlv €k miotewg, dAA’ 0 motjoa¢ auta {nostat év auvtols. 13 Xptotog nudc
&nyopaoev €k TAC katapac¢ ToU VOUOU YEVOUEVOC UTEP NUDV Katdpa, OTL YEypamrtal
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EMIKATAPATOC TIAC O KPEUAUEVOCS ETti EUAoU, 14 iva gi¢cTa €9vn n eUAoyia tol ABpadu yévntal
évinool Xptot®, iva tnv énayyediav told nveuuatog AaBwuev Sia Ti¢ mioTEwWC.

15 AbeAoi, kata dvipwmnov Agyw- Ouw¢ avdpwitou KekupwuEvny Stadnknv ovdeic adetel
1 émblatraocostal. 16 @ 6& ABpaadu Eppgdnoayv ai émayyeiat kai T@ onépuatt autod. oU AEyEl-
Kol Tol¢ omépuacoty, w¢ Emi MoAA@V aAA” w¢ €’ EVOg: Kol T(W OMEPUATL 00U, GG EOTIV XPLOTOC.
17 tolto b€ Aéyw- Stadnknv mpokekUPpwWUEVNY UTTO Tod Jeol O UETA TETPAKOOLN KAl TPLAKOVT
ETn yeyovwe vOouo¢ oUk akupol €i¢ TO katapyfioat tnv énayyediav. 18 &l yoap €k vouou n
kAnpovopuia, oUKETL €€ émayyeliac Tw 6& ABpadu St’ émayyediac kexaptotatl 0 Feoc.

19 Ti o0v O véuog t@v mapaBacswv xdptv mpooetédn, dypic dv éA9n 10 onépuc
W énryyertay, Statayeic U dyyeAwv év xelpi peaitou. 20 6 8¢ Ueaitng Evog ouk EoTtv, 6 6€ Feog
glc éottv. 21 6 o0v VOUOC KaTd TV EmayyeAidv Tod Feol; un yévouwro, €i yop £€5069n vouog
6 Suvdevog {womotfioat, BVTwe €v Vouw &v NV rj Stkatoouvn. 22 dAAG CUVEKAELOEV 1) ypapn Ta
navto Uno auaptiav, iva n énayyedia éx niotewc Inood Xptotod 5004 Tolc miotevouaotv.

23 MNpo tol &6¢ £€ABelv TV miotlv UMO vopov €ppoupolpeba cuyKAeLOpEVOL E€ig
Vv UENoucav TioTv dmokaAudBiival, 24 ®ote 6 VOUOG TaALSaywyog AUV YEYOVEV €ig
Xplotov, iva €k mictewg SikawB®duev, 25 éABolaong &€ tfi¢ mioTewg OUKETL UTIO MaLSaywyov
£opev.

26 lNavrec yap viol 9ol éote b1 Tij¢ miotews v Xptot® Inool- 27 6oot yap gic XpLotov
EBantiodnte, Xplotov évebuoaode. 28 ouk évi loubaioc oUSE "EAANVY, oUk évi So0Aog oUbE
EAevBepoc, oUk Evt dpoev kal OAAU- mavTes yap UUEIC elc é0Te €v Xplot® Inood. 29 i 6¢ UElS
Xptotol, dpa tol ABpacdiu onépua E0TE, kKat’ Emayyeliov kKAnpovouoL.

2.2.2 Text Variants

Our text has both major and minor variants. The minor variants occur in verses 7, 10,
12, 14, 16, 17, 18, 21, 23 and 24. The phrase €iotv vioi (“are sons”) in verse 7 is a different
reading that is supported by the manuscripts of %2 ACD F G K and minuscules 0278, 33, 104,
365, 1175, 1739, 1881, as well as i latt and Ir’® , while eiow oi vioi (“are the sons”) is

witnessed to by L 630 and 1505, but Nestle-Aland’s text vioi eiow (“sons are”) is best attested

by other important manuscripts such as ‘1346 N* B P Y81, 326,1241 and 2464.

Another example is verse 10a where the preposition ev (“in”) is added in the quotation
of Deut 27:26 by X2 ACD F G K L P4t latt, but in Nestle-Aland’s text the preposition is omitted
which is well witnessed to by Pas x* gy 0278, 6, 33, 81, 104, 365, 630, 1175, 1241, 1739,
1881, 2646.

In verse 12  avdpwrnog (“man”) is added in some manuscripts such as D? K L and
minuscules 81¢, 630, 1505, 1881, 2464 1% ar vg® sy"™e. However, avdpwroc is omitted by other
significant manuscripts like ‘B“G X AVd B CD* F G P, ¥ 0278 and minuscules 6, 33, 81*, 104,
365, 629, 1175, 1241, 1739, as well as b r vg sy" co and Ambst. Here, Nestle-Aland prefers the

shorter reading.
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In verse 14b, émayyediav (“promise”) is replaced by evdoyiav (“blessing”) in ‘1346 D*<F
G b vg™, which Bruce M. Metzger sees as an influence of the preceding clause. “Influenced by

the occurrence of evAoyia in the preceding clause, several witnesses, chiefly Western in
character (‘1346 D* F& G 88* 489 it®® Marcion Ambrosiaster Ephraem Vigilius), replace

énayyeliav with evAoyiav.”*4® Our Nestle-Aland’s text, however, is attested to by Pooxan
CD?KLPWO0278, 33, 81, 104, 365, 630, 1175, 1241, 1505, 1739, 1881, 2464, as well as 1 lat
sy and co.

Variant readings occur also in verse 16. In place of the relative pronoun 6¢ (“who”), the
manuscripts D* F¢, 81 1505, Ir’®t support the neuter pronoun 6 (“which”), while F* and G read
the genitive o0 (“whose”).

In verse 17 &i¢ yptotov (“in Christ”) is added after the prepositional phrase umo tod
Oeo0 by some manuscripts suchas DF G I KL, the minuscules 0176, 0278, 104, 365, 630, 1505,
as well as @1t it sy and Eus Ambst, but our Nestle-Aland’s text is very well witnessed by several
manuscripts, ‘B“G NABCPWYS6,33,81,1175, 1241, 1739, 1881, 2464 r t vg and co.

In verse 18, ‘1346 has the instrumental preposition &wa (“through”) in place of the more
frequently attested genitive preposition €k (“from”).

In verse 21, the attribute 100 ©€o0 (“of the God”) is supported by most manuscripts X
ACDKLPWO0278, 33, 81, 365, 1, lat sy co, etc. while others read tou Xptotou 104 (“the of
Christ”) or simply @¢ou F G (“of God”). Furthermore, 6vtwg (“indeed”) is supported by most
manuscripts, but F G read aAn¥sta (“in truth”). Although the Nestle-Aland version €k vouou
@v Av is rather well witnessed by A C 81 1t 1241, 2464, other manuscripts read ek vouou nv:
D* 1881 or just ek vouou F G d or av ek vouou nv: D* K L P 0176Y9, 1505, 4 or £k vouou nv av:
X P 0278, 33, 104, 365, 630 and others or ev vouw av nv: B.

In verse 23, present participle ouvkAgiouevor (“being imprisoned”) is supported by
most manuscripts: ‘B“G NABD*FGP WY 33 81, 104, CI*t, etc. whereas the perfect
ouykekAetouevol (“having been imprisoned”) is attested to by C D* K L 0176, 0278.

And in verse 24, the most frequent reading with the perfect indicative yéyovev (“has
been”) is replaced by the aorist form éyéveto in 46 B and e,

The major text variants occur in verses 1, 19, 26 and 28. In verse 1, ™ aAn¥sia un

nietdeodat, obviously derived from Gal 5:7 is added by the following manuscripts: C D2K L P,

146 Metzger, A Textual Commentary on the Greek New Testament, 525.
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Y 0278 and minuscule 33¢, 104, 365, 1175, 1241, 1505, 1881, 2464, as well as i, vg® sy";
Hier™ss,147 but our Nestle-Aland text is better witnessed to by X ABD* FG 6, 33*, 81, 630 1739
lat syP co; Hier™s. Secondly, ev upv (“among you”) is inserted after mpoeypapn by D F G K L
33¢, 1505, 2464, and 11 it vg® sy", but shorter text in Nestle-Aland “is decisively supported by
N A B C W 33*% 104 234 424° 915 1739 it" vg syr® cop*® ®° arm eth all.”**® The longer and less
preferable variant of verse 1 then reads: “Oh foolish Galatians, who has bewitched you to stop
obeying the truth after Jesus Christ has been clearly portrayed as crucified among you.”

In verse 19b, the manuscript D* supports a different reading, which is, vopog; twv
napadooswv xapwv €tedn “... the law? It was given because of the traditions,” while the
reading vopog twv paewv; €1eBn “... the law of works? It was given ...” is attested to by F G
it and Ir'* Ambst Spec, and simply vopog twv pagswv “... the law of works” is witnessed to by
Pas_ But our text Vouo¢; TV noapaBacswv xaplv mpooetédn is supported by most other
important manuscripts such as X A B C DK L P ¥ 0176"9, the minuscule 0278, 33, 81, 104,
365, 630, 1175, 1241, 1505, etc.

In verse 26, our Nestle-Aland’s text reads &1 tii¢ miotewg év Xplot® Incol. But the

manuscripts ‘1346 P 2464 and Cl omit the article tii¢ (“the”). Others write the genitive Xptotou

Inoou: ‘1346 6, (* 1739, 1881, syP) sa instead of the prepositional dative év Xplot® Incol as
preferred by Nestle-Aland.
In verse 28d, most texts — X2 B CD K L P W 0278, 81, 104, 365, 630, etc., read &i¢ ote

ev Xplotw while others read v eote ev Xpiot® (F G 33) or eote XplLotou (‘1346 X¢ A) or e0T€ €v
Xplotou(as X" vg™). The Nestle-Aland text here offers the best attested version.

The sacred text was preserved in different forms and at various places. The insertions,
variants, alternative readings and omissions are probably caused by copyists’ typographical
errors. According to Bruce M. Metzger, the “inattentive copyists have produced several quite
idiosyncratic readings ...”,*? however, these variants do not affect the core of the text. On the

whole, we can rely on the well attested version of the text in Nestle-Aland, 28" edition.

147 Cf. Ibid, 525: “The Textus Receptus, following C D¢ K L P ¥ most minuscules vg™* sy™ goth eth all, adds tf
aAnBeiq pn neibeoBal from 5:7.”

148 |bid, 525.

149 |bid, 525.
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2.2.3 Translation

2.2.3.1 Clarification of Problematic Expressions

The phrase &€ dkofj¢ miotewc (v 2, 5) is translated as “hearing the message of faith,”1>°
and tooalta énadete ikfj (v 4) is rendered as “did you suffer so much for nothing” or “did
you experience so much for nothing.” The expression €k miotew¢ Inocol Xpiotod (v 22) is
translated as “by faith in Jesus Christ”'>! as opposed to “by the faith of Jesus Christ.”>? The
expression éta tij¢ miotewc v XpLot@ Inool (v 26) is translated as “through the faith in Christ

Jesus,” rather than “through the faith of Christ Jesus.” This is different from the “New

153

|II

Perspective on Paul” that emphasizes the genitivus subjectivus'>> as against the genitivus
objectivus. However, there are difficulties in maintaining “the faith of Christ.” Christ is the
Messiah and all those who believe in him are justified through “faith in him” (Gal 3:26). It is
the faith of Christians “in Christ” that justifies them (cf. 2 Tim 1:12). The righteous will live by
this faith and not €€ épywv vouou. This is in keeping with &1 /¢ miotewc €v Xpiot® Inocod —
“through the faith in Christ Jesus” (3:26) which favours the objective genitive, cf. also £k
ntiotewc nood Xptotod in v 22. Moises Silva criticizes the Greek fathers for upholding the
objective genitive. “A recognition of this phenomenon can have substantive implications.
Chrysostom and the other Greek fathers, for instance, evidently assume that miotic Tnood
Xptotod is an objective genitive (‘faith in Jesus Christ,’ rather than ‘faith/faithfulness of Jesus
Christ’), but the commentaries fail to point out the significance of that fact.”*>* It is not the
commentaries that failed to point this out, rather, it is the failure of the commentators who
uphold the “faith of Christ” to recognize that faith is always “faith in God.” Grammatically,
therefore, it is faith “in Christ.”

The noun dabdeAgoi (v 15) is inclusive, denoting brethren or brothers and sisters, and
the noun vioi (vv 7, 26) is also inclusive — sons and daughters or children of God cum Abraham.
The pronoun ti in v 19 has a double meaning. It can be treated as predicative or adverbial, as

Franz MuBner affirms. “Das Fragepronomen ti kann entweder prédikativ gemeint sein —dann

ist nach dem Wesen des Gesetzes gefragt und etwa €otiv zu ergdnzen: 'Was ist also das Wesen

150 Matera, Galatians, 112.

151 Bruce, The Epistle to the Galatians, 181.

152 Hays, The Faith of Jesus Christ, 150.

153 Cf. Ibid, 156: “The Messiah will live by (his own) faith(fullness), the righteous person will live as a result of the
Messiah’s faith(fullness), and the righteous person will live by (his own) faith (in the Messiah).”

154 Sjlva, Interpreting Galatians, 30.
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des Gesetzes'? — oder adverbial und dann ist aus der eigenen Antwort des Apostels auf seine
Frage das Verbum npoostédn zu ergénzen: ‘Warum wurde also das Gesetz hinzugefiigt?*”1>>
In any case Paul takes ti 00v 6 viuoc (v 19) as a question and as a response to the Judaizers’

agitations.

2.2.3.2 Text Translation

1 O foolish Galatians! Who has bewitched you? It was before your eyes that Jesus
Christ was publicly portrayed as crucified. 2 | want to know only this from you: Did you receive
the Spirit by the works of the law or by hearing the message of faith? 3 Are you so foolish?
Having begun in Spirit, are you now being made perfect through the flesh? 4 Did you suffer so
many things in vain? If indeed it was in vain. 5 Does he who supplies the Spirit to you and
works miracles among you do this by works of the law or by hearing the message of faith? 6
Just as Abraham believed God and it was reckoned to him as righteousness.

7 Know therefore, that those of faith are the sons and daughters of Abraham. 8 The
Scripture foreseeing that God will justify the Gentiles by faith, preached the gospel
beforehand to Abraham saying: “All the nations will bless themselves in you.” 9 So then, those
who are of faith are blessed along with Abraham, the man of faith.

10 For as many as are of the works of the law are under a curse. For it is written:
“Cursed are those who do not persevere in performing all the things written in the book of
the law.” 11 It is now evident that no one is justified before God through the law, for “the
righteous shall live by faith.” 12 However, the law is not of faith; but those who practice them
shall live by them. 13 Christ redeemed us from the curse of the law by becoming a curse for
us. For it is written: “Cursed is anyone who is hanged on a tree.” 14 In order that in Christ Jesus
the blessing of Abraham might come to the Gentiles, in order that we might receive the
promised Spirit through faith.

15 Brethren, let me speak in human terms. When a human covenant has been ratified,
no one can set it aside or add a codicil to it. 16. Now the promises were made to Abraham and
his seed. It does not say “and to your seeds,” as if referring to many, but to one, “and to your
seed,” who'is Christ. 17 What | mean is this: The law which came four hundred and thirty years
later cannot invalidate the covenant previously ratified by God, so as to nullify the promise.
18 If the inheritance is from the law, it is not from the promise. But God gave it to Abraham
by a promise.

19 Why then the law? It was added because of transgressions, until the offspring
should come to whom the promise had been made, and it was put in place through angels by
a mediator. 20 Now the mediator implies more than one party, but God is one. 21 Is the law
contrary to God’s promises? Certainly not! For if the law is able to impart life, then,
righteousness would have been based on the law. 22 But the Scripture imprisoned all under
sin, so that the promise of faith in Jesus Christ might come to all those who believe.

23 But before faith came, we were kept in the custody of the law; imprisoned until the
coming of faith would be revealed. 24 Therefore, the law became our tutor to lead us to Christ,

155 MuRner, Galaterbrief, 244.
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in order that we might be justified by faith. 25 Now that faith has come, we are no longer
under a guardian.

26 For you all are sons and daughters of God, through faith in Christ Jesus. 27 For as
many as are baptized into Christ, have put on Christ. 28 There are neither Jews nor Greeks,
neither slaves nor freed, neither male and female. For you all are one in Christ Jesus. 29 If then
you are Christ’s, therefore, you are Abraham’s seed and heirs according to the promise.>®

2.3 Structure

There are many propositions for the structure of Gal 3:1-29.%57 F. F. Bruce presents one
of these structures: (a) The primacy of faith over law (3:1-6). (b) The blessing of Abraham (3:7-
9). (c) The curse of the law (3:10-14). (d) The priority and permanence of the promise (3:15-
18). (e) The purpose of the law (3:19-22). (f) Liberation from the law (3:23-25). (g) Jews and
Gentiles are one Christ (3:26-29).2°8 There are other proposed structures for Gal 3:1-29. Some
examples are represented here. The structure that Tom Wright prefers reads: “Gal 3:1-9 God’s
promise and Abraham’s faith. Gal 3:10-14 Redeemed from the law’s curse. Gal 3:15-22 Christ
the seed, Christ the Mediator. Gal 3:23-29 The coming of faith.”*>° Frank J. Matera also offers
a slightly different structure. “The Spirit did not come through legal works (3:1-6). The people
of faith are Abraham’s descendants (3:7-14). The law does not annul the promise (3:15-20).
The law is not opposed to the promise (3:21-25). Those in Christ are Abraham’s descendants
(3:26-29).”10 Ronald Y. K. Fung offers a still more detailed structure: “A series of questions
(3:1-5). An answer from Scripture (3:6). Faith: The way to blessing (3:7-9). Law: Involving a
curse (3:10-12). Christ: Providing the transition (3:13-14). The priority of the promise (3:15-
18). The purpose of the law (3:19-22). The coming of faith: Sonship to God (3:23-29).”16?

“Die Bibel. Einheitsiibersetzung,”'%? “Stuttgarter Neues Testament”!®3 and Wilhelm
Egger offer an entirely different structure: “Aufruf an die Galater: 3. Abrahams Glaube und
die Verheifsung des Segens: 3°8. Die heilsgeschichtliche Stellung des Gesetzes: 3,1%?°. Glaube

und Gottessohnschaft: 3,%6:4,7 164

156 Cf. The Revised Standard Version, 177-178.

157 ¢f. Silva, Interpreting Galatians, 96: “It is also important to appreciate that no outline for Galatians (or any
other book) can claim to be the only valid one. Different analyses serve different purposes and will succeed in
highlighting different features found in the text.”

158 Bruce, The Epistle to the Galatians, 57.

159 Wright, Paul for Everyone: Galatians and Thessalonians, V.

160 Matera, Galatians, VI.

161 Fung, The Epistle to the Galatians, VII.

162 Dje Bibel. Altes und Neues Testament. Einheitsiibersetzung, 1305-1306.

163 Merklein, Stuttgarter Neues Testament, 364-366.

164 Egger, Galaterbrief. Philiperbrief. Philemonbrief, 22-28.
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Though Ronald Y. K. Fung proposes a rather detailed structure, the structure of F. F.
Bruce is adopted here but not without modifications. The Galatians’ faith and the idea of their
reception of God’s Spirit ends in v 5 and the faith of Abraham begins in v 6 which ends in verses
7-9. But the inclusion of v 6 into the structure of 1-6 offers the opportunity to compare the
faith of the Galatians with the faith of Abraham without treating v 6 as a separate substructure
or breaking the follow of Paul’s thought.'®> Although not all the structures mentioned above
might correspond to Paul’s conscious strategy in presenting his arguments in Gal 3:1-29, the
different proposals help us to “appreciate the flow of Paul’s argument,”%® and assist the

reader to focus on the issue in the subsection under consideration.

2.3.1 The Primacy of Faith Over Law (3:1-6)

1 O foolish Galatians! Who has bewitched you?
It was before your eyes that Jesus Christ was

10 avénrot MaAdrau, tic Uudc €éBdokavey, oic
kat’ o@daiuol¢ Tnoolic Xpltoto¢ mpoeypdpn

gotaupwévog; 2 toldto povov JeAw padelv aep’
ouwv- €€ épywv vouou to nvedua EAdBete fj
&€ akofj¢ miotewg;, 3 oUTw¢ avontol £oTs,
évapéauevol mveuuatt viv oapki EniteAsiods; 4
tooalta énadete €ikfi; €l ye kai €ikfi. 5 6 olv
Emiyopny®@v Uulv tO0 nvelua Kol Evepywv
duvaueic év vulv & épywv vouou 1 € akofic
niotewce; 6 Kadwe ABpadu éniotevoev t@ Je@,
kol EAoyiodn aut® gic Sikatoouvnv.

publicly portrayed as crucified. 2 | want to know
only this from you: Did you receive the Spirit by
the works of the law or by hearing the message
of faith? 3 Are you so foolish? Having begun in
Spirit, are you now being made perfect through
the flesh? 4 Did you suffer so many things in
vain? If indeed it was in vain. 5 Does he who
supplies the Spirit to you and works miracles
among you do this by works of the law or by

hearing the message of faith? 6 Just as Abraham
believed God and it was reckoned to him as
righteousness;

Paul begins this subsection with a sudden exclamation, @ dvéntot MaAdtat. The abrupt
expression is an exclamation of surprise and worry.1®” With this emotional phrase he
introduces a specific theme: The foolishness of the Galatians.68 The interjection G shows that
Paul has been saying other things so far. He now leaves behind the account of what he told
Peter in Antioch (Gal 2:11-21) and turns directly to the Galatians. Richard W. Hays’ opinion is
that Paul is making “an allusion to the content of the gospel already proclaimed to the

Galatians,” which shows that Paul is operating “‘in the mode of recapitulation,’ elucidating the

165 Cf. Fung, The Epistle to the Galatians, VII.

166 Bruce, The Epistle to the Galatians, 58.

167 Cf. Koc(r, National and Religious Identity, 64.

168 Cf. Holmstrand, Markers and Meaning in Paul, 165.
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significance of something that is already so familiar to his readers that he need not recount it
in details.”*%® Mika Hietanen maintains that “oh foolish Galatians” is a wakeup call. Paul wants
to present the main substance of his arguments, which signals that what follows now is very
important.1’°

Paul describes the Galatians as “foolish” because they are doing the very opposite of
what is expected of them. Franz Muliner affirms that “die Galater sind ja dabei, gerade das
Gegenteil von dem zu tun, was der Apostel auf keinen Fall tun mdéchte: Sie setzen die
Gnadenordnung Gottes aufSer Geltung; sie suchen die Gerechtigkeit 'durch das Gesetz‘.”1’!
Paul calls them “foolish Galatians” not because they are lacking in knowledge but because of
their inability to recognize the superiority of faith in Christ over the works of the law. Franz
MuBner again attests to this facts. “Wenn die Galater von Paulus als avontot apostrophiert
werden, so wird ihnen damit nicht mangelnde Intelligenz unterstellt, sondern mangelnde
Einsicht, ndmlich in das Wesen des Evangeliums und damit des Christentums.”*’? Paul cannot
understand what is in the legal works of the law that is so fascinating to the Galatians. The
gospel that he preached to them is neither from man (Gal 1:11) nor from the legalism of the
law. The Spirit they received is through the hearing of the message of faith (¢£ akofj¢ miotewc).
According to Franz MuRner: “Sie haben das Pneuma aufgrund der gehorsamen Annahme der
Glaubenspredigt empfangen. Das steht fest; das haben sie erfahren. Und an diese Erfahrung
appelliert der Apostel. Das setzt aber voraus, daf8 ihnen der Pneumaempfang in der Tat eine
sichere Erfahrung geworden ist.”173

The behaviour of the Galatians is so strange and completely at odds with the liberating
message of faith which they previously accepted that it appears as if someone had cast a spell
on them. The Galatians seem to have been bewitched by the Judaizers (3:1). Franz Muliner
describes well the situation that causes Paul’s question tic vudc €Bdokavev; Quis vos
fascinavit? “Was die Galater zum “Judaismus' umschwenken IGf3t, ist fiir Paulus mehr als durch
menschliche Uberredungskunst verursacht; dahinter steht vielmehr geradezu eine démonische
Macht, die der Apostel zwar véllig in dem tic verhiillt Idfit. Mit dem Fragepronomen ti¢ bringt

Paulus seine ganze Verwunderung iiber die Galater zum Ausdruck.”?’* Paul rebukes the

169 Hays, The Faith of Jesus Christ, 167.

170 Cf, Hietanen, Paul’s Argumentation in Galatians, 84-85.
171 MuRner, Galaterbrief, 206.

172 |bid, 206.

173 |bid, 208.

174 1bid, 206.
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Galatians with hard words, because of their lack of “spiritual discernment.”!’> For Timothy
George, “Paul’s harsh rebuke is an example of tough love. He confronted the Galatians with
their folly so that by this means he might win them back to the truth they were in danger of
forsaking.”17®

The verb “has bewitched” (éB8dokavev from Boaokaivw — “to give the evil eye,” “to

” .

fascinate,” “to overpower” or “to slander”) “is a hapax legomenon, a word found nowhere
else in the New Testament.”'’”” Franz MuRBner maintains that the bewitchment has nothing to
do with demonic possession. “Der gldubige Gehorsam gegen die Kreuzespredigt hat mit
'‘Behexung'sicher nichts zu tun! Die erste Frage des Apostels bringt also das Unbegreifliche der
sich vollziehenden Sinnesédnderung der Galater zum Ausdruck.””® Ronald Y. K. Fung however,
does not share this opinion. For him the question suggests that Paul regards the Galatians as
having unwittingly come under a spell, which is the hypnotical effect of the false teachings of
the Judaizers. It could also be that the other missionaries had begrudged the Galatians’
experience of the Spirit which they received without any commitment to the observances of
the legal works of the law.'”® Timothy George similarly suggests that “the Galatians had
become object of a sinister, supernatural ploy.”*8 The pronoun “who” (ti¢) in the question is
singular, suggesting that behind the works of the agitators was the devil himself.*®! Paul
considers the Galatians to have been robbed of their senses by some uncanny force of
darkness.'® Heinrich Schlier shares the same opinion. “Die Galater sind in die Hdnde eines
fremden Zauberers gefallen. Hinter der Predigt des Gesetzes durch jene Zerstérer des
Evangelium und der Gemeinden steht ein ddmonischer Zwang. Die Galater sind nicht
menschlich iiberredet worden, sondern sie sind in einen Bann geschlagen.”*83 James D. G. Dunn
on the other hand does not see the bewitchment (¢8aokavev) from the same perspective. He
maintains that the question reinforces Paul’s bewilderment at the Galatians’ apostasy and
characterizes the motive of the other missionaries who brought into existence such a

disturbing teaching.’®* The foolish behaviour of the Galatians is their denial of the truth of the

175> George, Galatians, 206.

176 |bid, 206.

177 1bid, 207.

178 MuRner, Galaterbrief, 207.

179 Cf. Fung, The Epistle to the Galatians, 129.

180 George, Galatians, 207.

181 |bid, 207.

182 |bid, 215.

183 Schlier, Der Brief an die Galater, 119.

184 Cf. Dunn, The Epistle to the Galatians, 151-152.
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gospel. In the light of the gospel preached to them by Paul and the experiences of the Spirit
that they had, they should have known better than succumbing to the bewitching influence
of the intruders. Paul formulates his question as a sharp antithesis which is designed to break
this bewitching spell of the intruders by showing the contradictions between the Galatians’
interests in the works of the law and the message of faith. His argument of disassociation and
contrast between the works of the law on the one hand, the power of the Spirit and the
hearing of the message of faith on the other hand is meant to force the Galatians to make a
choice. They are not free to choose both possibilities. Either they continue with the spiritual
manifestations of the power of the risen Lord or they choose to follow the works of the law.
It is an either this or that choice.®

By €€ £pywv vouou i €€ akorjc miotewc, Paul brings in two prepositional phrases, each
of which represents an alternative way for the Galatians to interpret their initial reception of
the Spirit.*® For Paul the power of the Spirit has nothing to do with the legalism of the law.
Franz MuBlner shares this opinion. “Wie der V 5 zusammen mit der Darlegung von 2,15ff
erkennen IdfSt, ist man fiir Paulus in der religiésen Existenz bestimmt entweder durch die
'Werke des Gesetzes' oder durch die gehorsame Annahme der Glaubenspredigt."*®” The gospel
as Paul understands it rules out completely the works of the law. The law cannot be the means
of getting into right relationship with God. Paul never forgot his encounter with the Lord (Acts
9) which came as a result of his love for the law (cf. Gal 1:13-14). It was only after this
encounter that he experienced what F. F. Bruce calls the “astonishing suddenness” of
change.'®8 The encounter became for him the source of a new beginning. It did for him what
the law and its ritual observances could not do.'®° This encounter also caused him to interpret
the story of Israel in a Christological perspective rather than through the works of the law.%°
Salvation is not attained through the legal works of the law, rather the legal works of the law
mar the relationship between Jewish people and Gentiles. If it were possible for the works of
the law to grant anyone salvation, Paul would not have needed the encounter with the risen

Lord.191
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The gospel of Christ crucified and risen from the dead rules out completely the works
of the law. The cross of Christ with all its involvement is central to Paul’s gospel. Paul calls the
gospel 0 Adyoc tol otaupod (“the word of the cross” 1 Cor 1:18). The only means of getting
into a right relationship with God is €¢ akofj¢c miotewc (Gal 3:5). It is scarcely credible that
people who once embraced Christ through the gospel preached by Paul should ever turn to
the works of the law for salvation.!®? The realization that Jesus is the crucified Messiah turned
Paul’'s “own values completely upside down” (cf. Phil 3:8), so much that he could not
understand why the Galatians should not see the same significance in the message of faith
preached to them. He believes that whoever does not realize the effect of the gospel of Jesus
crucified must have been cast under a spell or simply acts foolishly.*®3 Anyone to whom Jesus
Christ has been portrayed as crucified should not find it difficult to realize the validity of this
truth. Richard W. Hays sees it as a sign of “the Galatians’ incorrigible dullness of the mind,”%
which prevents them from understanding Paul’s point.

Ronald Y. K. Fung maintains that if only the Galatians had fixed their eyes on the
placard which reads “Jesus is crucified,”**> they would have escaped the fascination of the
false brothers or counteracted the evil spell of the missionaries.*®® Heinrich Schlier rejects the
opinion that the cross of Christ has been formally drawn before the eyes of the Galatians.
“INpoypacetv heifst dabei nicht 'vorher' oder 'vormals' schreiben ... Auch nicht, wie oft
ausgelegt wird, 'vor Augen malen', sondern eindeutig: '6ffentlich ausschreiben' — '6ffentlich
anschlagen' — bezogen auf Reklame, Erléisse, Edikte ... Paulus reflektiert im Zusammenhang
also nicht das Anschauliche und Fafiliche des Bildes des Gekreuzigten, das den Galatern
eindringlich vor Augen steht ... weil es ihnen historisch oder typisch, 'vor Augen gemalt wurde’,
sondern auf den dffentlichen und sozusagen amtlichen Character seiner apostolischen
Verkiindigung.”%’

However, Paul is worried about the Galatians’ acceptance of the works of the flesh (Gal
3:3). John M. G. Barclay gives some of the possible reasons why the Galatians should accept
the principles of the law as the completion “in the flesh.” “It is assumed here that the

Christians were being socially ostracized.”*®® Paul’s departure from Galatia might have given
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room for the Judaizers to become the more “significant group” whose approval or disapproval
of an opinion soon came to matter more than Paul’s teachings. Now that the Christians had
lost their family ties, friends and business associates, it became difficult for them to cope with
the new situation and therefore they willingly went back to the Judaizers’ principles of the
law. They had abandoned their national and ancestral religious practices; but now, they could
not participate fully in the Jewish-Christian worship. Thus, it became more plausible to accept
the teaching that made one a full member of the Jewish-Christian community.'® If the
Galatians accepted circumcision they would associate more freely with the Jewish Christians.
They would also have better social security. According to John M. G. Barclay, “at least the
Jewish religion had a long-established pedigree; it was not a suspicious novelty like the
Christian movement. By becoming proselytes the Galatians could hope to identify themselves
with the local synagogues and thus hold at least a more understandable and recognizable
place in society.”?% Paul addresses the Galatians as behaving “foolishly” — for attempting to
switch over to the works of the law and all its ethical practices as if the gospel of Christ
preached to them were of secondary value. Paul again uses the adjective avontot to
emphasize the illogicality of the Galatians’ retrogression in faith.2%!

But why is Paul so perplexed with the situation in Galatia? Why this bewilderment?
Having been born a Jew and also educated strictly in the ancestral law of the Jews and under
Gamaliel, the great teacher of the law (cf. Acts 5:34; 22:3), the law did not bring salvation to
him. Paul confesses that he was perfect in keeping the dictates of the law (cf. Phil 3:6).
According to John Reumann, “Phil 3:6 was the starting point for the idea that Paul kept the
law, suffered no crisis of conscience, and maintained a ‘robust conscience’,”?°2 but the law did
not bring to him the salvation he got from knowing Jesus Christ (Phil 3:8). As far as the written
requirements of the law were concerned, Paul in his pre-Christian days had kept them
punctiliously, but his keeping them all did not add up to what God did for him apart from the
principles of the law (cf. 1 Cor 2:2). Because of his past experiences of the law, Paul now
rejects the works of the law and sets them against the works of faith (€€ £éoywv vouou ... ij €€
akofjc miotewc). However, there is a lacuna between Paul’s experiences of the works of the

law and the Galatians’ expectations from the works of the law. James D. G. Dunn gives a good
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description of the different situation. “Galatians had shared Paul’s experience of the Spirit,
they had not shared his earlier experience of ‘life within Judaism’.”2% If they had shared the
same experiences, they would have known that there was no need to go back to the works of
the law because there was no justification in the rituals of the law (Gal 2:16).

Paul fails also to understand why the Judaizers wanted the Galatians to follow the
works of the law. The will of God has not changed. God gives each person the freedom to
choose or to reject his will made known in Christ. Whereas God’s will was formerly engraved
on two tablets of stone (Ex 31:18), it is now engraved in human hearts (cf. Jer 31:31-34; Heb
10:16). It is not necessary therefore to enforce the works of the law on the Galatians because
they have accepted Christ. F. F. Bruce says that “the inward impulsion has accomplished what
external compulsion could not do.”%%

On the other hand, Paul’s rejection of the works of the law would seem like a fantasy
to the Judaizers. How can a Jew separate the works of the law from faith? Franz MuRner
articulates this well. “Kein Jude kann sich vorstellen, wie man den Glauben und die Werke des
Gesetzes als Gegensdtze empfinden kénne.”?% The reason for the Judaizers’ rejection of Paul’s
law-free-gospel was simple. “Die 'Werke des Gesetzes' sind fiir den Juden die konkrete
Verwirklichung des Glaubens! Dies mufs man zundchst deutlich sehen, um das Revolutiondre,
'Unjiidische' in der Theologie des Apostels Paulus zu erkennen. Bedingt ist diese totale
Neubestimmung des Verhdltnisses von Gesetz und Glauben durch das Christusereignis und nur
durch dieses.”?% Paul insists that the works of the law should not be the criteria for the
admission of the Gentiles into the Christian communities, he rather stresses the need of
hearing the message of faith, ¢ dkofj¢ miotewc.

This phrase &§ dakofj¢ miotewc allows various interpretations. It can mean: “From
hearing with faith,” “from hearing the faith,” “from the message that results in faith,” “from
the message of faith.”?°” Ronald Y. K. Fung offers still another differentiation. It all depends
“on whether akoés is taken in an active sense (‘hearing’) or a passive sense (‘what is heard’),
that is, the gospel message and on whether piste0s is regarded as active (‘believing,” ‘faith,’

either subjective or objective genitive) or passive (‘what is believed,” ‘the message of faith,’
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objective genitive).”?%® Frank J. Matera accepts the interpretation as “from the message of
faith” because the context suggests that Paul is opposing the legal works of the law and
promoting the gospel message of “Christ’s faithfulness.”?%° Richard B. Hays, however,
maintains that dakofj¢ miotewc is best understood as “a designation for the proclamation of
the gospel,” which is the instrument through which God gives the Spirit and works miracles.
This contrast is understandable because “the syntax of the sentence makes it clearer that the
prepositional phrases are intended as modifiers of God’s actions.”?'° God supplies the Spirit
and works miracles among the Gentiles through the message of faith. Faith comes from the
message of faith and what is heard comes through the preaching of Christ (cf. Rom 10:17). If
Paul himself or any other apostle, or even an angel is to preach a different gospel from the
message of faith which has proved its saving power to the Gentiles, both the messenger and
his counterfeit message should be cursed (Gal 1:8-9).

Paul’s elaboration on “the works of the flesh” certainly refers also to the benefits of
the Sabbath and circumcision rituals (Gal 4:10; 5:2). “In v 3 Paul berates the Galatians for their
foolishness. Not only have they foolishly fallen under the spell of the agitators; now they are
so foolish as to think that having received the Spirit they can be perfected by the flesh, that is,
the mark of circumcision.”?!! Paul thus juxtaposes the works of the flesh with the works of the
Spirit. Having begun in the Spirit, are the Galatians now longing to get perfect in the flesh?
Paul draws a sharp double contrast — begun in the Spirit and being made perfect in the flesh.?1?
The Spirit is God’s divine power, his enabling grace (cf. 5:22-25) while the flesh is “weak, self-
centered and self-indulgent humanity” (cf. 5:16; 6:12-13).223 Wilfried Eckey affirms. “Dem
Anfang eines Christenlebens 'im Geist' sollte angesichts des Gegensatzes von 'Fleisch' und
'‘Geist' auch ein Fortgang 'im Geist' folgen, wie der Apostel in Gal 6,8 schreibt: 'Wer auf sein
Fleisch séit, wird vom Fleisch Verderben ernten; doch wer auf den Geist séit, wird vom Geist

ewiges Leben ernten’.”?** The Galatians received the Spirit without the works of the flesh.
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“How could they not see that they had been thus fully accepted by God and did not fall short
in any degree in their standing before him?”21>

Paul therefore, asks the Galatians a vital question. “Did you suffer in vain?” And he
gives a rhetorical answer, €f ye kai ikfj v 4. Mika Hietanen maintains that this subsection (vv
1-6) contains five “accusatory rhetorical questions,”?'® the aim of which is to provoke
interactive discussions among the Galatians. But among the questions that Paul has asked so
far, Frank J. Matera regards “have you suffered in vain” as the most difficult one. The reason

n

is because the verb émadete can mean either “to experience,” “to suffer” or “to endure.” And
it also depends on how one interprets toocaidta (“so many things”). If énadete refers to
persecution, the translation would be “endured.” Frank J. Matera, however, chooses
“experienced” which he says refers to the experience of the Spirit.2!” James D. G. Dunn
similarly maintains that Paul had experienced “a deeply inwardly encounter (1.16 — God was
‘pleased to reveal his Son in me’) ... Hence the immediate appeal to his audience’s own
experience of receiving the gospel at the beginning of the letter’s central argument (3.1-5;
‘have you experienced so much in vain?’, 3:4).”?'8 The purpose of Paul’s appeal to the
experiences of the Galatians, then, is to establish his claim that the foundation for those
experiences is the hearing of the message of faith.?!°

Paul queries the Galatians about the Spirit that God gave to them and wants to know
if it was in vain. If salvation is not the hand work of God from the first day the Galatians heard
the message of faith to the last day of their lives, then, “the preaching of the gospel was vanity,
the cross of Christ is a farce, and the gift of the Spirit means nothing,”?2° but if salvation is
gained through the gift of the Spirit, then, the law and its legal works are not necessary for the
salvation of the Galatians. F. F. Bruce opines that the phrase énadete €ikfj is hard to interpret
because we do not know for sure if the Galatians suffered any type of persecution. What the
Galatians had actually suffered is uncertain. There is no reference to their being positively

persecuted for the faith, as the Thessalonians were (1 Thess 2:14; cf. 2 Thess 1:14f.).22 But
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sufferings of any kind endured for the gospel’s sake would indeed be pointless if, after all,
salvation could be simply attained by law-keeping.???

Paul continues (v 5) with his rhetorical questions. The Spirit that the Galatians received,

n . ” .

which works wonders among them (émiyopnyéw, “to supply,” “to provide,” “to furnish”),
where does it come from? Does it come from hearing the message of faith or from the legal
works of the law? Does God supply his Spirit and perform miracles through the works of the
law? Paul hopes that the Galatians will agree with him that God continually supplies his Spirit
and works miracles among them &¢ akofj¢ miotewc, and not &€ épywv vouou. By performing
miracles among the Gentiles God attests to the validity of their conversion and initiation into
Christ through baptism (Gal 3:27). The reception of the Spirit in these earliest days of the

Christian mission is evidently something that made an impact on the lives of those who

” u n «u

received it. The feminine plural noun duvaueic (“might,” “power,” “marvelous works”) “is
used comprehensively of the manifestations of the Spirit’s power.”??3 According to Frank J.
Matera, the rhetorical question suggests that “the point of dispute between Paul and
Galatians will be settled if the Galatians honestly answer this single question.”??* Are their
experiences of the Spirit derived from the works of the law or from God’s mercifulness?

The presence of the Spirit is a continuous act of God. “The present participles
Enyopny@v and vepy@v probably imply that this divine activity still continues: Paul is not
referring to something which the Galatians had witnessed once and for all when they first
believed the gospel.”??* It is something continuous among them and that is why Paul wants
to learn only one thing from them (JéAw padesiv): Are the miracles worked among them
resulting from the works of the law or from hearing the message of faith? According to Franz
MuRner, the answer to this question is self-evident. “Die Antwort der Galater konnte nur sein:
Wir haben das Pneuma aufgrund der gehorsamen Annahme der Glaubens-Predigt empfangen,
nicht aufgrund gesetzlicher Werke, von denen wir damals ja noch gar nichts wufSten. Das
kénnen die Galater nicht leugnen.”??® The implication of God giving his Spirit to the Gentiles is

that the message of salvation is breaking down all national and ethnic barriers (Gal 3:28; cf.

Col 3:11; Eph 2:14-15). The light of Christ has shone on the lands of the Gentiles (cf. Isa 9:2;

Thessalonica had also been attended by trouble, and their converts there had endured some measure of
persecution (1 Thess 1:6; 2:14).”
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Matt 4:14-16). Just like Abraham whom God called from among the Gentiles, God has called
the Galatian Christians from among the Gentile nations. The Galatians have come to believe
in Christ as Abraham believed God.

The phrase Kadw¢ ABpaau (v 6) introduces the text of the Scripture and draws
attention to Abraham’s faith.??” Paul begins his Abraham’s hermeneutics by distancing
Abraham from the works of the law (cf. Gen 17:9-14), and justifies his claim that Gentile
Christians are the children of Abraham because of their faith in Christ. Accord to Bernard O.
Ukwuegbu, rather than Abraham being the model for proselytes who accept circumcision,
Paul presents Abraham “as the model of the sinner who receives justification by faith without
having done anything whatsoever to earn it.”??® For G. Walter Hansen, “the use of the verb
notevw is referring to a response of faith in the life of Abraham, the comparative adverbial
conjunction kaBwc sets up a correspondence between the faith response of the Galatians and
Abraham’s faith response.”??° Frank J. Matera also sees an important parallel between the
situation of Abraham and that of the Galatians. “Kathos is translated ‘in the same way’ to
indicate that Paul is making a comparison between the situation of the Galatians and that of
Abraham.”23° “Just as Abraham was justified by God in whom he believed, so the Galatians
received the Spirit from the message of faith.” “In both instances the determining factor is the
prior act of God. In the case of Abraham it was God’s promise, in the case of the Galatians it
was the message of the crucified Christ ... And just as righteousness was a free gift from God
in whom Abraham believed, so the Spirit was a free gift of God” bestowed on the Galatians
because of the message of faith that Paul preached to them.?*! The connection between the
two is the act of faith and the gift of God’s promise or Spirit, and not the works of the law. In
other words, justification by faith, the experience of the Spirit and the reception of the
promise made to Abraham are intimately interrelated; so that the Galatians who now possess
the promised Spirit are justified without the works of the law.?3? If the experiences of the
Galatians correspond to the experiences of the Patriarch, then their experiences conform to

the will of God.?33 The will of God is the welcoming of the Gentiles through the law-free gospel.
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2.3.2 The Blessing of Abraham (3:7-9)
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7 Know therefore, that those of faith are the
sons and daughters of Abraham. 8 The Scripture
foreseeing that God will justify the Gentiles by
faith, preached the gospel beforehand to
Abraham saying: “All the nations will bless
themselves in you.” 9 So then, those who are of
faith are blessed along with Abraham, the man

of faith.

Verse 6 concludes the first subsection of Paul’s argument against the promoters of the
works of the law and leads into a new subsection on God’s promised blessing to Abraham. The
two subsections are connected to one another by kaGw¢ ABpacu — just as Abraham
responded in faith and received God’s promised blessing, and &pa — therefore, the Galatians
should recognize that, through faith in Christ, they have received God’s promised blessing to
Abraham because they are the people of faith.23* Paul cites different scriptural texts and uses
them to fortify his universal gospel. In “all the Gentiles will be blessed in you” (V 8) Paul
combines Gen 12:3 and 18:18, which contain the crucial term ethné, “nations” and the phrase
“all the nations of the earth will be blessed in him.” He deliberately leaves out the phrase “of
the earth” (found in both Genesis passages), an omission that helps to focus the attention on
the specific sense of t& £0vn (“the nations”) as non-Jewish Gentiles.?>> The phrase “all the

Zax

nations” (Gen 18:18) is inserted in place of “all races,” “all tribes” because Paul’s primary
purpose is to demonstrate that the Scripture witnesses to the inclusion of all nations in the
Abrahamic blessing. The inheritance of the promised blessing does not come about through
the process of proselytization but on the basis of faith in Christ.?36

Paul’s recognition of the people of faith as the children of Abraham is a new theological
insight as Franz MulBner observes. “'Erkennt also, daf$ die aus Glauben, diese die Séhne
Abrahams sind'. Der Apostel bringt mit der Formulierung der SchlufSfolgerung ein ganz neues
Theologumenon herein, von dem bisher noch keine Rede war.”*” The novelty of Paul’s

inclusive interpretation of the sonship and daughtership of Abraham and God’s promise to

him is better understood when one looks at the traditional way of interpreting the same text.
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Jewish tradition praises Abraham for his faithfulness to God’s commandments (cf. Gen 26:5;
Sir 44:20; 1 Mac 2:52; Jub 21:2; SyrBar 57:12).2%% By following Abraham in the rite of
circumcision, Gentiles can enter the existing community of the people of God. But Paul
interprets the concept “children of Abraham” without making reference to the law of
circumcision. He bypasses the role of the law — certainly to the embarrassment of the
Judaizers. Paul’s interpretation contradicts the Jewish understanding of the law and its
principles. Franz MuBner rightly observes this. “Ein Jude kann der Logik des Apostels kaum
zustimmen.”?3°
Paul wants the Galatians to know (ytvwoketv, “to be aware of,” “to perceive,” “to
understand,” “to believe”) that people of all nations “who are of faith” have received God’s
promised blessing to Abraham. Heinrich Schlier shares this opinion. “Das oUtot ist betont und
beschrénkt die S6hne Abrahmas auf diejenigen, die ihre Existenz im Glauben begriinden. Dabei
richtet sich die Aussage gegen den Anspruch derer, die £€ Epywv vouou leben.”?*° The criterion
for full inclusion into the people of God is now faith in Christ Jesus.?*! Being a son or a daughter
of the patriarch depends on the genealogy of faith which goes back to him.?*? Paul’s
redefinition of what it means to be a son or a daughter of Abraham opens up the possibility
for all Christians to become children of Abraham without circumcision. Under this new
dispensation one becomes a legitimate child of Abraham not by having a biological
relationship with Abraham or by obedience to the law but by faith in Christ.243 Heinrich Schlier
affirms this view. “Oi €k miotew¢ hat einen umfassenden Sinn: Es sind die Menschen, die in der
niotic die Grundweise ihres Lebens haben, deren Lebensprinzip die miotic ist. Es sind die
'‘Glaubensleute' (Zahn, Lietzmann), denen die Gesetzesleute ol €k vouou (R6m 4i¢) oder die
'Werkleute' (314) gegeniiberstehen.”?** James D. G. Dunn moreover observes that the scope of
those who participate in God’s promise to Abraham remains deliberately unlimited and that
“we should not be in hurry to restrict the scope of ‘those of faith’.”24>
In the salvation history postulated by Paul, all the nations occupy an equal status

because according to the promise God gave to Abraham, “all the nations of the earth will bless
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themselves in you, because you have obeyed my commands” (Gen 22:18). This has no
limitations attached to it as Franz MuBer observes. “Hinter dem év ool verbirgt sich
wahrscheinlich noch eine besondere Idee, der die Exegese der Gegenwart ihr Augenmerk
widmet. 'In' Abraham sind die Vélker schon mitgesegnet worden (vgl. Gen 18,18; 22,17f; Jer
4,1f); 'in' ihm sind sie schon in einem universalen Sinn als 'Stammvater' des kommenden Heils
gesehen, mit dem seine Nachkommenschaft solidarisch durch die SegensverheifSung
verbunden ist.”?*® Paul deliberately uses inclusive nouns as Frank J. Matera opines. “Here
ethné has been rendered as ‘Gentiles’ because the nations are the Gentiles and the Gentiles
are Paul’s primary concern.”?*’ James D. G. Dunn maintains that “Paul takes the ‘all the
nations’ seriously — Gentiles as well as Jews, not Gentiles distinct from Jews. The promise to
Abraham’s seed is incomplete without the Gentiles sharing in the same blessing.”*® According
to F. F. Bruce, “the Greek passive éveudoyn¥noovrat is unambiguous: in (with) Abraham all
the nations will be blessed.”?%° The reflexive interpretation of the text means that Abraham
has become the proverbial means of divine blessing and prosperity, so that in the days to
come man and woman everywhere, wishing to call down the greatest prosperity on
themselves, will say, “may | be blessed as Abraham was.”?*°

Paul insists on making a further point. God made the promise to Abraham beforehand
(v 8). The main verb of the sentence is mpoegunyyedioaro (an aorist of the verb
npoevayyeAilouatl meaning “to announce” or “to promise” beforehand). It is modified by the
adverbial participle mpoidodoa (“having foreseen”), which means that God prepared
beforehand to justify the nations by faith. Anyone who imposes the principles of the law on
the Gentiles attempts to change God’s pre-planned promise to Abraham and thus opposes
God'’s purpose and his means of fulfilling the promise to Abraham.?>! Moisés Silva therefore,
sees the fulfillment as God’s “revelation of a secret kept hidden for long ages.”?>? Frank J.
Matera further notes that “Paul in a unique way personifies the Scripture (hé graphé) by
making it the subject of the verb ‘announced the good news,” and because the words from

the Genesis texts are themselves a direct quotation of what God said to (and about) Abraham,
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it is plain that, as far as Paul is concerned, what Scripture says, God says.”?>3 The Scripture
preached to Abraham the hope of what is to come. God’s promise to Abraham is fulfilled in
Christ who is Abraham’s offspring par excellence,?®* and the Galatians belong to Abraham’s
offspring par excellence because of their faith in Christ. “Paul identifies that gospel specifically
as containing the message that the Gentiles are justified by faith.”2>>

The promise of the Scripture does not end with Abraham or with the Galatians. The
promise extends to all those who will come to believe years after the conversion of the
Galatians. F. F. Bruce stresses this point. “The written text (ypaen) of Gn. 12:3 or 18:18 is, of
course, centuries later than the lifetime of Abraham. But the scripture embodies and
perpetuates the promise, so that the good news which was ‘preached beforehand’ to
Abraham is still preached by the Scripture to those who read it or hear it read, especially to
those living in the age when the promise has been fulfilled. If the promise was good news for
Abraham, it is good news also for the nations (Gentiles) who are to be blessed in (or with)
him.”2°¢ The logical conclusion is that those of faith are blessed with the faith of Abraham.

The opposite of the people of faith are those of the legalism of the law. Indirectly Paul
is warning the Galatians of the presence of the Judaizers. The danger of the position of the
people of the law is their exclusion of themselves from faith in Christ. By believing that
circumcision should be added to the Jesus event, the people of the law appear to doubt that
faith in Christ is sufficient for salvation. Paul throws “down the gauntlet, putting us on notice
that there are people around who are not of faith and who therefore do not partake of the
Abrahamic blessing.”?*” The Galatians are the people of faith because they share in the faith
of Abraham (Gal 3:6). They are now like Abraham, just as Abraham was once like them. Paul
thus places Abraham “in the same arena as the Gentiles.” Even though Abraham “was the
perfect model for the Jewish missionaries,” Paul interprets the story of Abraham to
incorporate all Christians. Paul describes the Judaizers as the false brothers (2:4) and insists
that the justifying faith of Abraham “had nothing to do with the Torah.”2°8 Even though wote
(v 9) is a conjunction, it functions here as an inferential particle. The statement in 3:7 which is

deduced from God’s acceptance of Abraham on the ground of faith is therefore identical to
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the statement in 3:9 inferred from God’s promise to justify the nations as he justified Abraham
(3:8). Becoming “a son of” or “a daughter of” Abraham by faith means the same thing as being
blessed with Abraham through faith (3:9).2°° And the phrase “these are sons of Abraham” (v
7) applies to all those who are having the same father, who are coming from the same ancestral
root. Descending from the same father denotes a share in a particular quality. Paul insists that
the common ground of faith in Jesus Christ and the gospel of his self-giving on the cross are
equally applicable to all believers (3:13). The gospel is God’s initiative blessing of humanity
which calls for human response through faith in Christ.2%°

F. F. Bruce maintains that “the Galatian Christians had apparently been told by the
agitators how necessary it was for them to be true sons of Abraham, and therefore to be
circumcised, as Abraham was.”?%! They should not forget that Abraham circumcised his son
Isaac when he was eight days old (Gen 21:4; cf. 17:23). If Abraham is their father in faith and
model, then, they should accept circumcision as Abraham did. Paul refutes this teaching. It is
not circumcision that makes someone a son or a daughter of God in the same way as Abraham
was, but faith in Christ. It was not the works of the law that justified Abraham but his faith in
the promise, which God made to him even when he was not circumcised.?%? For those who
have been justified by faith in Christ to turn around and seek justification by the works of the
law would be a perverse attempt to seek perfection in the flesh after they had begun in the
Spirit of the risen Christ (Gal 3:3c). Paul does not only redefine the notion of the people of
God, he also relegates the Torah to an inferior position. When the legal works of the law are
compared to the principles of faith as it is illustrated in the faith of Abraham, the resultant
effect is that the works of the law are inferior to faith in Christ. This is because the law is
particular while faith is universal. According to Frank J. Matera, “whereas the agitators
interpreted the promise made to Abraham in the light of Mosaic law, Paul vigorously argues
that the law is subordinated to the promise.”?%3 Consequently, the people of God are no longer
defined based on any ethnic mark of identity, rather, in terms of their universal faith in
Christ.?%* William Barclay assists on this issue. “The chosenness does not now consist in

membership of any nation or in any external mark upon the body; it consists of a relationship
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to Jesus Christ. The chosen people are those of every race and nation who have taken Jesus
Christ as Savior and Lord.”2%° This hermeneutical maneuver on Paul’s part serves to counteract
the argument of his opponents who held that Gentiles could only become descendants of
Abraham by submitting to the works of the law.?°¢ Since God promised that all the nations will

be blessed through Abraham and since his blessing is in the first instance that of justification

by faith, then, those who exercise faith in Christ are justified as Abraham was.

2.3.3 The Curse of the Law (3:10-14)
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gloiv-  yéypamrtar yap Ot EMKATAPATOC
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10 For as many as are of the works of the law
are under a curse. For it is written: “Cursed are
those who do not persevere in performing all
the things written in the book of the law.” 11 It
is now evident that no one is justified before
God through the law, for “the righteous shall
live by faith.” 12 However, the law is not of
faith; but those who practice them shall live by
them. 13 Christ redeemed us from the curse of
the law by becoming a curse for us. For it is
written: “Cursed is anyone who is hanged on a
tree.” 14 In order that in Christ Jesus the
blessing of Abraham might come to the

Gentiles, in order that we might receive the
promised Spirit through faith.

to0 nvevuuarog AaBwuev d1a Tf¢ mioTewc.

Verses 10-14 form one tightly-knit unit, and the key to its understanding lies in knowing
how the whole unit functions.?%®8 The arguments therein are supported with scriptural texts.
Apart from the conclusion (v 14) the other four verses contain Old Testament citations.?%° In
verse 10, Paul quotes from Deut 27:26; he supports verse 11 with Hab 2:4; verse 12 cites Lev
18:5 while verse 13 makes an allusion to Deut 21:23. According to Frank J. Matera, “the last
four quotations are related to each other by a series of verbal contacts. Thus epikataratos
(‘cursed’) occurs in Deut 27:26 and Deut 21:23, and zésetai (‘will live’) in Hab 2:4 and Lev 18:5,

allowing Paul to compare texts which share a common word.”?’° The verb poiein, “to do”
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occurs in Deut 27:26 and Lev 18:5 thereby bringing these texts together as well. On the basis
of the verb “to live,” Paul shows that God’s justice operates on the principle of faith (Hab 2:5)
while the law is based on doing what is written in it (Lev 18:5). The “doing” in Lev 18:5 is
related to the curse mentioned in Deut 26:27, which comes upon those who do not “do all”
that the law requires.?’?

The law (véuoc) was central to God’s covenant with Israel (Ex 20-24),2”2 for it was the
keeping of the law that marked out the Jews from the lawless Gentiles (cf. Gal 2:15). But the
law prevented God’s promised blessing to Abraham from reaching out to the Gentiles. The
law functioned as a mark which distinguished Jews from Gentiles as well as a barrier between
Jews and Gentiles. Paul, therefore, turns to the issue of the law.?’3 Lev 18:5 promises life to
those who do what is written in the law, while Hab 2:4 proclaims that the just shall live by
faith. Since no one, however, fulfills all that is written in the law, “the true source of life is by
faith.”?’# According to J. D. G. Dunn, “the difference between Hab 2:4 and Lev 18:5 is that the
former talks of a relationship lived out on the basis of faith, whereas the latter has the more
limited purview of doing the law and of living within its terms.”?”> Paul draws a contrast
between two kinds of people. Hoi ek pisteds (Gal 3:9) are those who have been justified by
faith in Christ Jesus and hosoi ex ergébn nomou (3:10) are those who seek justification in the
Torah. But the law does not justify anyone. “Niemand kann durch das Halten der Weisungen
des Mosegesetzes gerechtfertigt werden und so das Heil erlangen.”?’® James D. G. Dunn avers
that “at the heart of Paul’s argument, then, is the conviction that relationship with God begins
from faith ... is maintained on the basis of faith.”?”” The law is not from faith (0 ¢ véuoc ouk
&ottv €k miotewc, v 12). Faith in Christ does not depend on or include the Torah.22 F. F. Bruce
observes that “law and faith, for Paul, are unrelated: The gospel calls for faith, but the law

requires works.”?”° The law, therefore, is not based on faith but on works.?°
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The curse of the law which was announced in verse 10 finds a remedy in the counter
curse of verse 13, which is Christ’s redeeming death on the cross.?8! Paul speaks of the curse
of the law as opposed to God’s promised blessing to the nations. J. Louis Martyn opines that
Paul is “speaking of what one might term ‘the blessing God’ and ‘the cursing law’.”?8? In
Christ’s crucifixion the curse of the law met with the promised blessing. The resultant effect is
the victory of Christ and the redemption of all from the curse of the law.?83

In the Scripture, there are options between blessings and curses, life and death (Deut
28:15-28). The promised blessings are for the Israelites but only if they keep the law (Deut
28:1-14), and the curses are theirs as well, if they fail to keep the law (Deut 28:15-35). The
curse means the deprivation of the covenant privileges and blessings therein, the loss of the
promised land — a loss of that which distinguishes Israel from other nations. In order to inherit
the promised blessings, Israel must keep the law.?®* But if the keeping of the law brings
blessings, what does Paul mean when he speaks of the curse of the law? And who are those
under the curse of the law? Paul reinterprets the curse of the law in terms of the redemptive
blessing. Christ redeemed us from the law’s curse (Xptotog nudic €éényopaocev €k tij¢ Katapac
00 vouou Gal 3:13). Before the coming of Christ all the nations were under the curse of the
law. Israel as well as the nations have not kept the law; they were under its curse
(Emkatapatoc mdic 6¢ ouk Euuévet). The phrase oot yap €€ Epywv vouou admits no exception
as Heinrich Schlier concurs. “6oot bekrdiftigt die Tatsache, dafs es dabei keine Ausnahmen gibt:
alle, welche, oder wieviele, vgl. R6m 21,).”%%

When Paul speaks of the curse of the law, he has the totality of humanity, the teachings
of the law and all that it forbids in mind. Franz MuBBner opines that “wer die Tora (ibertritt, an
dem wird der Todesfluch Gottes wirksam. Davon gibt es keine Ausnahme (rtéic!), und die Tora
will in ihrer Génze erfiillt sein (ndow!).”?8® He reinforces. “Nach seiner (Paulus) Uberzeugung
steht vielmehr die ganze Menschheit wegen ihrer Ubertretungen des Willens Gottes 'unter
einem Fluch™?%” (cf. “All the world is guilty before God”, Rom 3:19), and stresses this point

further. “Dies mufS auch festgehalten werden, wenn man die Ausfiihrungen des Apostels in

Gal 3,10ff verstehen will. Fiir ihn ist es eine unumstéfiliche Gewifsheit, daf alle (vgl. 6oot), die
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ihre religiése Existenz auf die Werke des Gesetzes aufbauen, 'unter dem Fluch sind'. Der Apostel
nimmt kein Volk von diesem drohenden Fluch aus.”?®® Moreover, the “we” of verse 14b picks
up the “us” of verse 13a, which surely includes the Gentiles of verse 14a, thus confirming that
verse 13a already has Gentiles as well as Jews in view. Joseph A. Fitzmyer affirms, “Paul insists
that the Jew is mistaken if he thinks that, in trusting in the law, he is exempt from the wrath
of God. He uses nomos specifically of the Mosaic law, but also generically to refer to the whole
Old Testament (cf. 1 Cor 14:21).”28° By submitting to the curse of the law on behalf of
humanity, Christ redeemed both Jews and Gentiles from the law’s curse. He neutralizes the
curse for all those who believe in him so that the curse which should rightly fall on all because
of their failure to keep the law now falls on him.??° In this way the coming of Christ opens for
all nations the doors of faith, liberation and justification, which have nothing in common with
the legalism of the law.?*!

Paul reverses the Deuteronomic curse in favour of faith in Christ.2°2 This is because the
texts quoted in Gal 3:10-13 were interpreted differently in early Judaism, undoubtedly in
consonance with Paul’s pre-Christian understanding of the law.?® Paul’s usage of Deut 21:23
in Gal 3:13b suggests that he formerly applied the text polemically, as an interpretation that
saw “Christ as a false Messiah whose words and actions encouraged others to break the law,
and whose subsequent crucifixion confirmed that he was the accursed of God. Thus Jesus’
crucifixion was viewed as the actualization of the Deuteronomic curse upon a messianic
pretender, whose claim contradicted the Torah and the Temple.”?** To challenge the law or
to speak ill of the temple was to risk one’s own life (cf. Mk 14:58; Acts 6:11).2°°> On has to keep
in mind that “the Messiah was the epitome of blessing, but one ‘hung on a tree’ was by
definition ‘accused by God’.”??® Paul, however, “IGft ... in seinem Dt-Zitat urto 9ol weg, weil

in seinen Augen der gekreuzigte Christus unméglich von Gott selbst verflucht sein konnte."*®’
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Christ alone is immune from the curse of the law. By taking the cross upon himself, Christ
nullified the curse of the law and redeemed all those who were under the law (cf. 4:4-6).2%8

In this way, Paul reverses the Deuteronomistic tradition at two critical points: (i) Christ
the righteous one absorbed the curse of the Torah (death) so that sinners might earn its
blessing (life); whoever attempts to obey the Torah will suffer its curse (death), but whoever
has faith in Christ, not in the works of the law, shares its blessing (life). (ii) Whereas the
eschatological restoration of the people of God was expected to begin with Israel, Christ’s
death on the cross has reversed the order in such a way that it has now begun with the
Gentiles. Paul thus replaces Jewish particularism of the law’s demand with God’s universalism
in Christ’s death and resurrection.?®® Paul knows that the Judaizers’ effort in keeping the law
did not bring to them the Spirit which God promised to the nations. The law did not justify
them. Should justification come from the law, then Christ would have died in vain (cf. 2:21). If
Christ had died in vain, humanity would have remained under the Deuteronomic curse.
Moreover, by adding the law to the gospel of faith the Judaizers were taking the Galatians
back to the curse of the law.3%

Paul depicts himself and his fellow Israelites as not only having inherited the blessing
of the law but also its curse; standing in Gentile shoes, either literally or metaphorically on
Gentile soil, they are compelled to seek justification by appealing to God as if they were
Gentiles; looking back past the covenant at Sinai and the law of Moses to the original Gentile-
inclusive promise made to Abraham (Gen 12:3).3°2 When Paul speaks of the curse of the law
or the means by which we received (v 14 AaBwuev) the blessing promised to Abraham, he is
not thinking of Jews alone, but Gentiles as well as Jews. Thus, the “us”, those redeemed from
the curse of the law, are all the children of God (Gal 3:26).3%2 The authentic descendants of
Abraham are “soul brothers (and sisters) rather than merely blood brothers” and sisters. Paul
interprets the promised blessing to all nations through Abraham “as a prophecy of his own
law-free mission to the Gentiles.”3%3 The gospel is God’s free gift to all those who believe (cf.
Rom 1:16). “Thus 3:14 anticipates 3:28, where that which unites true believers, our oneness

in Christ, far outweighs those tokens of distinction that, in some respects very legitimately,
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still divide us.”3%* Therefore, Christ’s redemptive work is for all humanity. “Christ redeems
humanity from the law’s curse (Gal 3:13), and God sends his Son to redeem those under the
law (4:5). Paul views ‘being under the law’ as a kind of slavery from which one must be
ransomed,”3% and that is exactly what Christ did for humanity.

Does it mean that those who persevere in doing what is written in the law will not be
saved? It appears that Paul does not believe that persevering in doing what is written in the
law will lead to justification. Paul’s thinking is dominated by the logic of his call/conversion
experience. He knows that he was “blameless before the law” (Phil 3:6), but this did not lead
him to Christ. Deut 27:26, however, seems to postulate that all those who persevere in doing
all that the law prescribes are immune from the curse of the law. Lev 18:5 gives credence to
this fact. “Whoever complies with my laws and customs will find life.” Todd A. Wilson opines
that this can also be found in Qumran text. “In the Qumran literature the Hebrew text of Hab
2:4b is applied to ‘all the doers of the law in the house of Judah, whom God will save from the
place of judgement because of their toil (‘dmdl) and their faith in (or ‘loyalty to’) the ‘Teacher
of Righteousness’ (IQpHab 8:1-3). The Teacher of Righteousness was not only a spiritual leader
but a figure of eschatological significance. Acceptance of his teaching, or loyally keeping to the
path which he marked out for his followers, was the way to eternal life.”3% F. F. Bruce
maintains that although this promise of life to those who keep the law is part of the Old
Testament tradition as well as of the Qumran community, it has been abrogated with the Jesus
event. “True, in the context of Lev 18:5 the promise of life to those who do what God
commands is a genuine promise, but in Romans 10:5 as well as in Galatians 3:12 Paul indicates
that, with the coming of the gospel, that way to life has now been closed, even if once it was
open — and it is doubtful if he would concede even that (his Damascus-road experience had
shown him the incompetence of the way of law-keeping and the power of the way of faith).”307
Paul puts obedience to the law (Lev 18:5) aside in favour of the principles of justification by
faith in Christ Jesus. He supports his principles of justification by following the footsteps of the
prophet Habakkuk who pronounced curse on the oppressors of the people of God and

blessings upon the uprights of Yahweh (Hab 2:4b).
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Paul’s citation from Hab 2:4 has a rich historical backing. It was originally a salvation
oracle in which God made the promise that the just shall live by faith. During the Babylonian
captivity God spoke through the prophet Habakkuk: “The faithful will survive the trial period.”
Paul’s argument is that the law does not have its origin in this faith that the prophet is speaking
about (Gal 3:12). Failing to have its origin in faith, the law can only utter a false promise. This
shows that Paul does not simply adhere to “the major presupposition of the textual
contradiction, the assumption that the two texts, Hab 2:4 and Lev 18:5, have their origin in a
monolith that is larger and more fundamental than either of them ... The fundamental place
of such a comprehensive monolith is given by Paul to the faith that is elicited by God’s
promise.”3% Although Paul continues to believe that there is a benchmark from which all else
is to be judged, he can no longer identify that benchmark as the law in which one can find
“textual contradictions.” The benchmark is God’s own promised blessing to the nations.3%°

There is also the second curse of the law which states that if a man is guilty of a capital
offence and he is put to death by hanging, his body must not remain on the tree overnight. It
must be buried the same day (Deut 21:22-23). Paul cites this example, yéypamroal
EmkaTapatoc mic o kpeuauevoc émi EuAou (Gal 3:13b). Joshua practiced this injunction. After
the defeat of the kings at the battle of Beth-horon, he exposed their dead bodies on five
different trees. They were left hanging until evening. At sunset he gave order that their bodies
should be buried in the caves where they had been hiding (Josh 10:26-27). The reasons for the
burial are simply that the exposure of the human corpse on a tree overnight is an affront not
only to human decency but to God himself and that their corpses might not contaminate the
land (cf. Deut 21:22-23).319 This injunction was later changed and public crucifixion became a
display of shame and a sign of humiliation.3'! Those hanged on the tree were allowed for
passersby to see. The crime they had committed was written out and hung above their heads
(cf. Matt 27:37). Kings and Emperors also used public crucifixion as instruments of terror and

as means of inducing obedience from their citizens. People feared greatly the act of public
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crucifixion and would do their best to stay away from such “a Roman style of execution
abhorrent to the Jewish people.”3%?

The crucified was obviously seen as “the cursed of God” (Deut 21:22-23). Christ’s public

n «u ” u

crucifixion demonstrated that he was “a seducer,” “a deceiver,” “an impostor” whom God did
not prevent from his crucifixion.3!® According to Heinrich Schlier, “dass Christus auch am Holze
hing, eben das zeigt, dass er tatséichlich ein Verfluchter geworden war, der die Erde, die der
Herr gibt, verunreinigt.”3'* That God did not deliver him from the public shame showed that
he should be regarded as “the cursed of God.”3!> Furthermore, “it is hardly to be doubted that
first-century Jews as a whole would have seen the connection between the two (Christ’s death
and the curse of the law) and therefore that Jesus, by being suspended on a wooden cross for
public viewing and ridicule, would have been regarded as falling, in some sense, under a
curse.”31® The reading of Deut 21:22-23 as a reference to (Christ’s) crucifixion is a known
polemic as J. Louis Martyn affirms. “We find it in Qumran. We also find it in sources that may
reflect Jewish polemic against the early church’s confession of Jesus as God’s Messiah. Indeed,
a scriptural argument based on Deut 21:23 may have played an important role in the passion
with which Paul the Pharisee rejected the church’s confession: A crucified criminal, necessarily
enduring the curse of God, cannot possibly have been God’s Messiah.”3'7 But the Christian
Paul reverses this polemical use of Deut 21:22-23. He omits “curse by God” thus dissociating
the curse from God. And by linking it solely to the law, he causes the quoted text to conform
to his prefixed exegesis, which holds that the law pronounces a curse on the crucified one.
Paul now says that Christ’'s embodiment of the law’s curse is the act in which the law is robbed

of its final power.

Paul also stresses the reason why Christ took the cross upon himself. Christ has become

n n u

“the cursed of the law,” “the doomed one,” “the ruinous one,” the one “upon whom our
condemnations fall,” but all on our behalf (Utép nu@v). J. Louis Martyn maintains that “the

expression ‘in our behalf’ (3:13) always has for Paul the universal dimension of Christ’s atoning
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death.”3!8 The verb “to redeem”, é€aydpaleiy, literally means “to buy off,” “to set free by the
payment of a ransom/price” or “to rescue from loss.” Usually slaves were set free after buying
themselves back from their masters or by the generosity of their masters; but not before they
had served them for many years (manumission). Franz MulSner opines that Paul takes up this
ancient imagery and applies it to Christ. “Er (Paulus) formuliert aber das
Stellvertretungskerygma diesmal ganz von den Ideen des Kontextes her, vor allem im Hinblick
auf den auf allen lastenden und alle bedrohenden Todesfluch des Gesetzes, von dem uns
Christus befreit hat. Der Apostel gebraucht den Terminus éényopacev, und man verwies zu
seinem Versténdnis auf den sakralen Sklavenfreikauf (manumissio) in der Antike (so besonders
Deifmann).”3'° Heinrich Schlier also combines the redemptive death of Christ with our being
set free from slavery (5:1) and calls it “loskaufen, freikaufen.”3?° “Man kann den Tod Christi als
die Kosten und als das Verfahren des Loskaufes der versklavten Welt bezeichnen ... Ahnlich
meint Paulus an unserer Stelle, dass uns Christus dadurch aus dem Fluch des Gesetzes
loskaufte, dass er uns zugute den Fluch so auf sich nahm, dass er diesen auf ihm liegenden
Fluch reprdsentierte.” 3?1

Before the coming of Christ, humanity was under the slavery of sin, but with his
coming, she has been redeemed. The root word for redemption (¢éayopaleiv) is agora, “a
gathering place” or “a marketplace.” It was also the ancient site of slave auction, where in the
Hellenistic and Greco-Roman era slaves were bought and sold. Paul maintains that we are
bought with “a price of unspeakable value” (cf. 1 Cor 6:20; 7:23). The ransom for our sins was
paid with the blood of Christ (cf. Eph 1:7). Heinrich Schlier offers a further explanation. “Die
Vergangenheit, aus der Christus uns befreite, wird mit i katapa to0 vouou bezeichnet.
Dadurch wird deutlich, dass das vorhin genannte 'unter dem Fluche sein’ tatséichlich das Dasein
begrifft, das nicht nur vom Fluche bedroht, sondern vom Fluche ergriffen ist, so dass sich der
Fluch in ihm auswirkt.”3?> James D. G. Dunn sees the redemptive work of Christ mainly
expressed in “the metaphor of being bought back from sin,”3?3 while Timothy George observes

that “Jesus willingly took upon himself the curse of the law on behalf of guilty sinners.”32* The
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implication is that it would be foolishness on the part of the Galatians (Gal 3:3) to assume
again the very curse from which the Messiah has freed all the believers. Wilhelm Egger accepts
this view. “Der Glaubende ist ndmlich dem Gesetz gestorben; er ist vom Gesetz befreit ...
Aufgrund des Gesetzes wurde Jesus hingerichtet, und sein Tod hat Heilskraft.”3?®

The conclusion that is to be drawn from verses 10-14 is: Paul turns the curse which was
to come to Christ into a redemptive event. Yes, Jesus was crucified like a criminal but in
substitution for our sins. He is the holy one who carried the cross on our behalf. Christ acts as
a representative figure, taking the curse upon himself in order to set humanity free from the
curse of the law. Christ underwent the penalty prescribed for criminals. But Christ lived in
obedience to the will of God, thereby being exempt from the curse of the law. Through his
death on the cross, he redeemed all of us from the curse which the law had placed on
humanity. By being publicly crucified in order to make him “a cursed one by God and
humanity,”3%¢ he redeemed the world. He took the curse of sinners on himself in order that
they might be righteous before God. Paul is working here with the idea of an “exchange curse”
by which the sin, the guilt, and the damnation of lost humanity are placed upon Christ while
Christ’s righteousness, blessing, and sonship are imputed to those in whose place he stands.
Timothy George expresses it thus: “For us the Son of God became a curse. For us he shed his
precious blood. For us he who from all eternity knew only the intimacy of the Father’s bosom
came and died on the cross."?” He did all these things for us. Heinrich Schlier affirms the
inclusive effect of Christ’s death. “Das nudc schlief3t alle ein, die unter dem Fluche standen ...
Das 'wir' in AaBwuev umfasst sicherlich Juden und Heiden. Dann aber ist es wahrscheinlich,
dass auch das nudg in v.13 diese beiden im Auge hat ... Das Gesetz machte das Dasein aller
Menschen zum Fluch. So hat Christus uns alle aus dem verfluchten Dasein losgekauft.”3?% The
ingenuity of Paul is shown by the fact that he does not dispute the polemical charge that a
crucified Jesus was accursed by God and humanity, but turns the polemic to his own ends.3%®
In his death everything that sin has made of humanity was made his (2 Cor 5:21) but in order
that we might be justified through him. Similarly, F. F. Bruce avers that “Christ had endured

the curse on his people’s behalf (by being ‘hanged on a tree’) in order to redeem them from
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the curse pronounced on those who failed to keep the law.”33° But G. Walter Hansen rejects
this opinion. “Christ became a curse not because he sinned — or because he took the curse of
those who did — but because of the verdict of the law against anyone who hangs on a tree.”33!
Such a restricted view would be contradictory, however, to Paul’s emphasis on the believer’s
death with Christ (Gal 2:19-20). According to Frank J. Matera, “Paul envisions a divine
interchange: Christ assumes humanity’s situation so that humanity can assume his
situation.”332

With two conjunctions (iva v 14) Paul emphasizes the purpose why Christ took the
curse of the law upon himself: (i) In order that the blessings of Abraham will come to the
Gentiles and (ii) In order that we might receive the promise of the Spirit through faith. In this
way Paul draws out the implications of Christ’s death for all as Franz MuBBner supports. “In
zwei iva-Sdtzen wird ein universales Heilsziel der stellvertretenden Erlésungstat Christi
genannt.”33 The messianic work of redemption is beneficial to all because all nations now
enjoy the blessing promised to Abraham. “Deshalb kann das Ziel der Erlésungstat Christi nur
sein, dafs die Heiden die verheifsene Segensgabe 'durch den Glauben' (und nicht aufgrund von
Gesetzeswerken) empfangen; der Ton liegt im zweiten iva-Satz auf Sia tijc miotewc. Weil es
also immer noch um den Gegensatz vouoc zu rtiotic geht, darum ist auch der zweite iva-Satz
im V 14 vom Hauptsatz des V 13 abhdéingig: Christi vom Fluch des Gesetzes erlé6sende Tat hat
auch die Befreiung zum Glaubensweg als Ziel, damit auf diese Weise die Segensverheifsung
sich erfiillen kann.”?3* Using the conjunction iva verse 14 demonstrates grammatically the
incorporation of the Gentiles into the salvation history inaugurated through the death and
resurrection of Christ.33> The two purpose clauses with iva 33 both express the purpose of
Christ’s redemptive death — one in a more general term, and the other in a more specific term.
The blessing promised to Abraham comes to Jews as well as Gentiles through faith, and the

Spirit of Christ is received by both Jews and Gentiles only through faith.33’

2.3.4 The Priority and Permanence of the Promise (3:15-18)
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15 Brethren, let me speak in human terms.
When a human covenant has been ratified, no
one can set it aside or add a codicil to it. 16. Now
the promises were made to Abraham and his
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seed. It does not say “and to your seeds,” as if
referring to many, but to one, “and to your
seed,” who is Christ. 17 What | mean is this: The
law which came four hundred and thirty years
later cannot invalidate the covenant previously
ratified by God, so as to nullify the promise. 18 If
the inheritance is from the law, it is not from the
promise. But God gave it to Abraham by a
promise.

This subsection begins with a friendlier expression, adeApol. For the first time Paul is
being gentle with the Galatians. Before he called them “foolish Galatians” (3:1, 3) for their
unfaithfulness to the gospel he had preached to them, and because of their admiration of the
new gospel that should not be called a gospel at all (1:6-8). But he still finds time to address
them as brothers and sisters in Christ. They are Paul’s “true” brothers and sisters, which is a
direct opposite of the “false brothers” (2:4). Paul is trying to show them that the profound
bond of unity between them is not yet broken. Even though the situation is emotionally
disturbing, they are still his brethren in Christ.338 According to Franz MuRner, Paul’s “brethren
formula” introduces an emotional change of tone, which is different from the formal
beginning of 3:1, 3. “Der Ton des Apostels wird jetzt gegeniiber den 'térichten' Galatern
herzlicher; sie werden von ihm wieder als 'Briider' angesprochen.”33° ). Louis Martyn also
observes that “Paul reverts to the endearing and familiar ‘brothers and sisters’ of 1:11, thus
beginning a new paragraph of his exegetical section by bringing the Galatians to his side.”34°
According to Heinrich Schlier, this friendly invitation gives Paul the opportunity to speak
personally to the Galatians. “An der Spitze des neuen Gedankenganges steht v. 15 die Anrede
adeApol, um die Aufmerksambkeit der Leser etwas zu erregen.”3#! James D. G. Dunn thinks that
Paul’s address of the Galatians as brothers and sisters implies both “frustrated affection and
gentle coercion.”3*? Timothy George sees the “brethren formula” also as an answer to the

some questions: Who are the true children of Abraham? Who are the heirs of the promise?
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Who are those entitled to address one another as brothers and sisters? — The true children of
Abraham are the soul brothers and sisters from all nations.3*

Paul invites the erring brethren in Galatia to reason along with him, as he gives them a
worldly legal analogy. Franz MuRner supports this reading. “Die Verheifsung der Schrift, die an
den Glauben gebunden ist, kann durch das Gesetz nicht aufSer Geltung gesetzt werden. Diesen
Gedanken unterstiitzt der Apostel im folgenden durch den Hinweis auf eine weltliche
Institution: das Testamentsrecht.”3** This shows a shift from the Scriptural arguments to the
daily life events. The clause kata @vBpwmnov Aéyw (v 15) gives the impression that rather than
introducing something new, it is an explanation of or comment on the preceding text.3*> Paul
says, my brothers and sisters allow me to speak to you according to human standard (judicial
practice). To Franz MuRner this is just a technical formula. “Diese Formulierung ist weder
abwertend noch neutral, vielmehr handelt es sich um eine technische Formel, die den Sinn hat:
Ich verweise im folgenden auf eine unter Menschen geltende Einrichtung um durch sie das von
der Schrift Gesagte zu stiitzen.”3*® Paul refers to the analogy of writing a last will or a testament
(6ta¥rikn).2*” Timothy George opines that Paul does not specify which law he is alluding to,
because his statement presupposes “a legal situation unknown to both Greek and Roman
jurisprudence in the ancient world.”3*® Heinrich Schlier agrees: “Eine Ubernahme einer
jiidischen oder hellenistischen Formel liegt in der genannten Phrase nicht vor ... Betont wird
von Paulus die Unangreifbarkeit eines rechtsgliltigen menschlichen Testamentes fiir den
Testator selbst. OUb¢ic is hier wahrscheinlich der Erblasser selbst.”3*° However, the origin of
Paul’s argument is probably from the Jewish law of inheritance known as mattenat bdi’, by
which a person makes an irrevocable testament. It is precisely this kind of legal transaction
that Jesus alludes to in the parable of the prodigal son (Lk 15:11-32). The father prematurely
divides his property between his heirs, an act all the more momentous because it is

unalterable. Franz Mulner accepts this analogy. "Da die 'VerheifSung' Gottes an Abraham in
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den Augen des Apostels — weltlich geredet — ein solches Rechtsgeschdft darstellt, gelten auch
dafiir die Regeln der Mattanah."3°°

In this analogy, Paul maintains that once the testament or last will is properly signed,
sealed and the property is legally conveyed, it is not possible to annul it or modify it by another
law. For J. Louis Martyn, “the verbs in this illustration show that Paul uses the noun diathéké
here to refer to nothing other than a person’s last will: ‘Ratify a will’ (kyro6 diathékén), annul
a will (atheted), ‘add a codicil’ (epidiatassomai).”3>! In Paul’s argument, this means that the
law has no power over God’s promised blessing (Gen 12:3; 22:18). “The law lacks the power
to specify and thus to alter the promise; it can no more do that than a codicil added to a
person’s will by a second party can become a genuine part of that will, effectively altering
it.”3>2 The attempt to add a codicil to a will comes at a later point in time, just as the giving of
the law happened four hundred and thirty years after God had made his covenant with
Abraham. Franz Mulner regards the four hundred and thirty years as a technical form of
expression, meaning that the promise has both “prior and superior quality” over the law. “Das
ist zundchst, schon wegen der nachfolgenden Zeitbestimmung '430 Jahre', zeitlich gemeint;
aber da nach rabbinischer Auffassung Prioritéit = Superioritét ist, ist mit dem mpo der
VerheifSung zugleich auch ein qualitativer Vorrang vor dem Gesetz zugesprochen.”>3 J. Louis
Martyn stresses more the temporal aspect. “To the verb kyro0, ‘to validate,” Paul prefixed the
preposition pro, ‘before,” indicating that God’s covenantal act antedated the law, just as a will
antedates an attempted codicil.”3>* This is especially so when the owner of the last will is
already dead.

If a human testament cannot be changed or annulled, how much more is this true of
the covenant that God made with Abraham? As Frank J. Matera maintains, “the living God
made an analogous testament (diathéke) with Abraham; that is, God made an unalterable
promise to Abraham and to his seed. This, of course, is the only kind of covenant that suits the
situation since God cannot die.”3>> From this premise follows the conclusion: The law cannot
possibly invalidate the original settlement or render the original promise ineffective. Ronald

Y. K. Fung thinks that “the point of comparison is simply that of inviolability, unalterability and
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therefore absolute validity.”3%® It is thus clear that Paul regards the promise to Abraham as a
divinely ratified covenant and argues from its priority to the law and that its provisions cannot
be made null and void by the later introduction of the law.3>” The covenant and the law are
quite distinct from one another, they are even opposed to one another (cf. 3:18).3°8 However,
this does not imply the rejection of the law (Rom 7:12).

The covenant is the promise God made to Abraham and to his singular seed, who is
Christ (v 16).3%°J. Louis Martyn criticizes this concept of the seed of Abraham. “Even in focusing
his attention on this single verse (i.e. Gen 17:8), Paul ignores two factors: (a) the plain meaning
of the word ‘seed’ in Genesis 17, where it is clearly a collective referring to the people of Israel
as the descendants of Abraham, generation after generation; (b) his own earlier willingness to
discuss the issue of the identity of Abraham’s plural children (v 7; cf. v 29; Rom 4:13-16).”360
However, given the development in the Galatian churches, the singular seed of Abraham (Gen
17:8) is what Paul actually means. This is also conceded by J. Louis Martyn. “Equating promise
and covenant, Paul insists that God spoke his covenantal promise to only two persons:
Abraham and his singular seed. What concerns him, then, is the identity of that seed to whom,
in addition to Abraham, the covenantal promise was made.”3¢! The single seed of Abraham is
Christ. “Mit dem Singular t@® onéppoatt avtol gibt die Schrift dem Leser im Sinne der
halakhischen Exegese einen verborgenen Hinweis. Er zielt auf den €ic, auf Christus, den
Universalerben aller Verheifiung.”3%? Franz MuRner observes that there are already Old
Testament allusions to the single seed. “Die 'individuelle' statt der 'kollektiven' Deutung von
onépua, die Paulus in Gal 3,16 den SegensverheifSungen an Abraham gibt, ist im AT selbst
schon durch ihre Applikation auf Einzelgestalten wie Isaak, Jacob, David und den Gottesknecht
vorbereitet ..."”3%3

The promise God made to Abraham is inherited by all his descendants. According to F.
F. Bruce, if in Genesis 18:18 it is in (or with) Abraham that all the nations of the earth will be

blessed, then in Genesis 22:18 the promise is that “in your offspring (ortépua) all the nations
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of the earth will be blessed.”3%* Paul is aware that the collective noun orépua (seed) could
indicate a plurality of descendants as well as a single descendant. In the first instance it refers
to a single descendant, who is Christ. In the second instance the reference is to all those who
will receive this blessing.3®> Paul takes advantage of the singular seed and identifies him as
Christ. Abraham had two sons, Ishmael and Isaac (Gen 25:9), and Isaac is already regarded as
God’s chosen instrument (Gen 21:12). But Isaac as Abraham’s seed is swallowed up in
Christ,3%¢ who truly is “Abraham’s seed.”3®” Franz MuRner supports this reading. “Christus ist
ja fiir Paulus und die Christen der verheifsene Messias und als solcher der eschatologische
Bringer und Tréger der Segensverheif3ung.”3¢8 "In der christlichen Schau ist der gekreuzigte
Christus der wahre Isaak und deshalb 'der Same' Abrahams schlechthin, der zum
eschatologischen Tréger der Segensverheifsung fiir die Vélker wurde.”3%°

God’s covenantal promise to Abraham is fulfilled in Christ. It is complete in itself, and
it has all the required confirmations from the authority of God. The prefix mpo, in
Tipokekupwpévnv indicates that the covenant is validated by God.37? J. Louis Martyn illustrates
this. “When Paul thinks both of the covenant and of the law, the chief issue that arises in his
mind is one of power. Is the later-arriving law sufficiently powerful to invalidate (akyrod) or
nullify (katarged) the covenantal promise God had earlier made to Abraham? And if so, how
would it do that? ... In Paul’s argument, were the law to absorb the promise into itself, as the
teachers imply, it would rob the promise of its true reference: Christ as the singular seed of
Abraham ... Just as a codicil added by someone other than the testator is impotent to falsify
the testator’s will, so the law is impotent to invalidate God’s promissory covenant with
Abraham and Abraham’s seed.”3’! As important as the law is (cf. Rom 7:12), it cannot add to
or annul what God has already promised by a solemn oath to Abraham.372 The law, Paul says,
is a latecomer. Paul uses the usual calculation from the period the law was given to the
Israelites and the time the promise was made to Abraham to demonstrate the inferiority of

the law.3”3 However, it is not only that the law is a latecomer; Franz MuRner sees the law and
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the promise simply as incompatible. “VerheiRung’ und ‘Gesetz’ bleiben also GréRen, die nicht
in einem komplementaten Verhalnis zueinander stehen.”3”# “Wenn das Gesetz die Verheifsung
nicht vernichtet, ergéinzt es sie dann nicht wenigstens, so dass der Segen und das Erbe aus der
Verheifsung, die in Christus erfiillt ist, und aus dem Gesetz flieSen? Auch auf solche Frage gibt
es nur eine verneinende Antwort. Gesetz und Verheifung schliefSen sich véllig aus.”3”>

God’s covenant with Abraham stands as a witness to the primacy of his grace in all his
dealings with humanity. It testifies also that the election is an act of God’s favour and not a
state to which one can attend through the observances of the legal works of the law.3’® This
point is strengthened by the idea of inheritance (kAnpovouia — “inheritance,” “heir,”
“heritage,” “God’s gift to his chosen people”). According to Franz MuRner, the word
inheritance is here particularly appropriate because the disposition depends solely on the
testator, God. “Das ‘Erbe’ ist im Zusammenhang der Stelle konkret der Segen, den Abraham
fiir sich und seine Nachkommen von Gott bekommen hat (3,8). Der Begriff ist aber durch die
Verheifsungsstellen der Genesis und durch die Verwendung erbrechtlicher Vorstellungen

gegeben.”3”’ The perfect indicative verb keyaptorar from yapifouar (“to show favour or

” n

kindness,” “to grant forgiveness,” “to give freely”) implies that God continues to grant the
same favour or show the same kindness to the people of faith.378 Since the inheritance is based
on God’s promise, Paul presents a situation with two options from which the Galatians have
a compulsory choice to make: €l yap €k vopou 1 kAnpovouia, oUKETL €€ émayyeAiag, v 18a.
Heinrich Schlier expains this clearly. “Entweder bringt das Gesetz oder es bringt die VerheifSung
das Erbe. Als Quelle der messianischen Hoffnung schliefSen sie sich gegenseitig aus.”3”° The
promise and the law exist at extreme poles, and there are no possibilities of their meeting
each other or of combining the two.

Paul supports his course with the theological axiom that the promise was a matter of
divine initiative. F. F. Bruce says that “the promise to Abraham was entirely a covenant of

grant,”38 and Timothy George maintains that God’s promise to Abraham is not based on

“Abraham’s meritorious deeds, lifelong obedience, or indeed anything other than God’s
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gratuitous good pleasure.”3®1 He makes a clear distinction between the promise and the law.
“The law demands, ‘Do this!” The promise grants, ‘Accept this!” Here in v 18 Paul drew the two
into sharpest antithesis: If law ... not promise; if works ... not grace.”3%?

Paul develops a definition of the covenant which refutes the nomistic and nationalistic
theology of the intruders. The nomistic understanding of Abrahamic covenant is relegated to
the background by the dissociation of the covenant and the law. In this argument Paul equates
the promise with a covenant, and then splits apart the covenantal promise from the law, but
he maintains the concept of covenant in this argument for his Gentile mission by defining the
Abrahamic covenant in terms of God’s promised blessing to the nations. Paul points out the
incompatibility between receiving the inheritance as a gift of God and receiving it as a reward
for keeping the law.38 The Galatians aspire to be fully included within the fold of Abraham’s
people, but that can only be true of those who are in corporate union with the seed of

Abraham — Christ.

2.3.5 The Purpose of the Law (3:19-22)
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av Av 1 Swkawoovvn. 22 dAd ouvékAeloev
n ypaen Tt mavta Uno auaptiav, va n
énayyelia ék niotewc Inoold Xptotod o004 toic
TILOTEUOUOILV.

Now the mediator implies more than one party,
but God is one. 21 Is the law contrary to God’s
promises? Certainly not! For if the law is able to
impart life, then, righteousness would have been
based on the law. 22 But the Scripture
imprisoned all under sin, so that the promise of
faith in Jesus Christ might come to all those who
believe.

As a former student of rabbinical studies, Paul knows that a testament cannot be
altered without invalidating its content. “Man sieht die Bedeutung, die fiir den Apostel als
ehemaligen Rabbinenschiiler der Grundsatz, eine dtadrikn kénne nicht geéndert werden, hat;
mit seiner Hilfe gelingt es ihm, die VerheiSungslinie konsequent durchzuhalten. Um so

dringender erhebt sich aber nun die Frage nach der wahren Heilsfunktion des Gesetzes. Wenn
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es nicht ein additives Element zur Verheifsung ist oder eine Art 'Ausfiihrungsbestimmung' zu
ihr, was ist es dann?”3%* Having placed faith in Christ over and above the legal works of the
law, Paul now asks a critical question: ti 00v 6 véuoc (v 19). This question gives him the chance
to state the limitations and the reasons for the law. Franz MuRRner thinks that the answer to
Paul’s question can be divided into three, namely: “1. 'Um der Ubertretungen wegen wurde es
hinzugegeben, bis komme der Same, dem die VerheifSung galt’. 2. iatayeic 5t dyyeAwv. 3. év
XElpi peoitou.”38 ). Louis Martyn is of the opinion that there are four reasons. (1) The law was
added. (2) In order to provoke transgressions. (3) Until the seed should come to whom God
made his promise. (4) The law was instituted (a) by angels, (b) through a mediator.38 James
D. G. Dunn slightly shifts the arguments by rewording them. (1) The law was added to deal
with transgressions until Christ comes (3:19); (2) in this role it was inferior to the promise,
since it was mediated through angels and Moses (3:20); (3) though it regulated life within the
covenant for the people of Israel (3:21), it was not the source of the living relationship with
God; (4) and it did not deal with the problem of a whole epoch under the power of sin, which
the immediate action of God through faith in Christ has resolved (3:22).3% Timothy George
opines that, in any case, “the law has the character of something additional; a side road
intended to carry extra traffic and excess baggage and, if we may anticipate Paul’s argument,
designed not to lead to a separate destination but to point its travelers back to the main
road.”388 The age of the law was designed to be a parenthesis in God’s dealing with mankind
and this age has been superseded by “the age of Christ” and “the age of the Spirit.”38° Just as
the origin of the law is at Mount Sinai, its end is at Mount Calvary. Thus, Paul interprets the
law in terms of its fulfillment and cancellation as well (cf. Rom 10:4).3%°

As for verse 19, the law is a “provocative additional substance,” a foreign body, which
makes a terrible situation still more desperate.3*! The law was given for further reasons —
“XapLv expresses purpose, not antecedent cause.”3%? It was added to multiply and even to

stimulate the conscious disobedience of the definite commandments of God. It confined all in
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the prison yard of sin, from which there is no exit except through faith in Christ. That
presupposes the well-known fact: “The promulgation of specific enactments creates a
corresponding category of specific violations, with opportunity (and perhaps temptation) to
commit the violations. But Paul’s statement goes beyond this: The purpose of the law was to
increase the sum-total of transgression.”3%3

Paul’s position in this respect is directly opposed to the Jewish understanding of the
law. Franz MuBner attests to the novelty of this interpretation. "Der Jude dachte und denkt
dariiber anders. Fiir ihn ist das Gesetz von ewiger Dauer."3* A catalogue of evidences can show
that in Jewish philosophy the law is everlasting. "So spricht schon Weish 18,4 von dem
‘unvergdnglichen Licht des Gesetzes,” das der Welt durch Israel geschenkt wird; und Josephus
von ‘unserem unsterblichen Gesetz’ (Contra Apionem 11,38): Philo sagt; ‘Moses ist der einzige,
dessen Gesetze von Dauer waren und unverdndert und unerschiittert bleiben ... und auch fiir
alle kiinftigen Zeiten werden sie bestehen und gewissermaf3en unsterblich sein, solange Sonne
und Mond und der gesamte Himmel und das Weltall bestehen' (Vita Mos. Il, 3 § 14)."3%> There
are even further evidences. “Bar-Apk 77,15: 'Wenn wir (die Fiihrer und Lehrer Israel) auch
fortgehen (sterben), so bleibt doch das Gesetz bestehen'; Esr-Apk 9,37: ‘Das Gesetz geht nicht
unter, sondern bleibt in seiner Herrlichkeit’. Nach Ass. Mos. 1,11 hat Gott ‘die Welt um seines
Gesetzes willen erschaffen’ und ist das Gesetz ‘der Erstling der Schépfung’; nach Abot lll, 14 ist
den Israeliten das Gesetz gegeben 'durch das die Welt erschaffen ist'. Nach Targ. Is. 9,5 nimmt
der Messias die Tora auf sich, um sie zu beobachten.”3%

The roles of the mediator (0 ueoitng) and the angels (&yyeAot) in vv 19-20 need to be
further examined. The idea of a mediator carries with it a number of images. The mediator
could be an arbitrator in a case that had not yet come before the court of law; he or she tries
to prevent the case from going further by settling the issues therein. He or she could also be
a trustee for something in dispute.3®” Frank MuRner supports the view that in the mediation
of the law, there were intermediaries: angels and Moses. “Die Auffassung des Apostels ist also
die, dafs dem Mose das Gesetz nicht direkt von Gott, sondern ‘durch Vermittlung der Engel”

verordnet wurde.”3%® Moisés Silva enforces this position. “Paul’s emphasis on the need for
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twofold mediation (Moses and the angels) suggests that the law is twice removed from God
and contrasts sharply with the directness evident in God’s dealings with Abraham.”3% Paul’s
point is probably that the Jewish motif of the law given through the angels and Moses
tantamount to the abandonment of the claim that Israel is different from other nations.*®
Israel’s claim to be the chosen nation sets her apart from all other nations (Deut 7:6; cf. 1
Pt 2:9). God was the God of Israel alone. But a mediator requires at least two different parties.
And mediation involves obligations on both sides. Ronald Y. K. Fung opines that the “mediation
involved in the giving of the law indicates that it is of the nature of a contract between two
parties, both of whom have to fulfill its terms for it to be valid.”%! Israel did not keep her own
side of the agreement but God did. “God is faithful” (1 Cor 1:9), but “Israel is unfaithful” (cf.
Hos 2:2-23; Jer 3:11 and 20).

Paul uses the role of the angels to enhance its inferiority and to promote the
superiority of the promise. Paul subtly turns the tradition about the angelic mediation of the
law into the inferiority of the law.?%? Rather than showing the glory of the law, the involvement
of the angels and Moses implies that the law can grant only indirect relationship to God. If the
Judaizers have paraded the law and all its rituals as the means of ensuring intimacy with God,
Paul portrays it as an instrument that disrupts the direct and intimate relationship with God.
The law rather thwarts God’s intention of establishing a direct relationship with the nations.43
On the other hand, God made the promise directly to Abraham and this promise is fulfilled in
Christ. Through faith in Christ the Galatians have direct experience of God’s Spirit (3:1-5). The
contrast between mediated and direct experience is designed to put the law on a level
different from the promise.4%*

To place the promise on the level of God’s grace, Paul focuses on the unity of God (o
8¢ 9eoc eic éotiv, 20b). He quotes from the Shema, the most basic confession of the Hebrew
faith, “Hear o Israel, the Lord our God, the Lord is one” (Deut 6:4). The Shema functions as an
emphatic denial of a split in God. “Even in the context of the Gentile mission,” says J. Louis
Martyn, “Paul is far from thinking that the promissory and enslaving voices of the law come

from two gods. They come respectively from God and from a group of angels who acted in
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God'’s absence.”*% The affirmation may also imply a contrast between the universality of God
and the particularity of the law. The universality of God is expressed in the promise to mavra
ta €9vn (v 8c). The particularity of the law is specified by its mediation through the angels and
Moses at a given time. Moses is the announcer of the law to the Israelites within a certain
historical period. Therefore, the law has a specific beginning; the law is not everlasting. The
unity of God, however, implies that God is the same God for the Gentiles as well as for the
Jews. He is the one true God who cannot be divided between Jews and Gentiles (cf. Rom 3:29-
30). Above all, the fact that the Galatians received the promised Spirit by faith without
becoming like Jews is viewed by Paul as a witness to the universality of God’s plan for
humanity.40®

Paul wants to know if the law is opposed to the promise (v 21). He answers un yévotto,
“far be it.” Moisés Silva maintains that “a critical distinction must be noted at this point. Paul
does not say that the law as such is antithetical to the promise; indeed, he emphatically denies
such an opposition (in 3:21 itself: mé genoito [NIV: ‘Absolutely not!’]). The antithesis lies,
rather, between two different means by which the inheritance might be received: ‘If the
inheritance is [or, ‘comes, results’] by law, it is no longer by promise’ (3:18).”4%7 Heinrich
Schlier also confirms that there is no competition between the law and the promise. “Zu einem
Gegensatz (kata) zwischen Gesetz und VerheifSung, zu einer Konkurrenz gibt es gar keine
Méglichkeit.”*% Timothy George opines that the Greek expression urn yévotro even “conveys
horror and shock.”% Paul sees the mere thought of such a view as a shock. The fact that Paul
emphatically negates the possibility of the law being opposed to the promise indicates that
he is only comparing the two and by so doing, he brings out the inferior nature of the law. In
a way there is a conflict between what is good in the law and what is bad in the law. In this
sense, Timothy George maintains that in verse 22 “the adversative alla, ‘but’, separates Paul’s
negative argument against a false conclusion in v 21 from his positive statement of the law’s
function in v 22,7410

The promise is God’s promise to Abraham (Gen 12:2-3), and the law is God’s law to the

Israelites (Ex 19-20). The two cannot be opposed to each other. But the law has only a
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temporary purpose. Paul clarifies why the purpose of the law has been accomplished. If the
law could impart life, then righteousness would certainly be based on the law. But because
the law cannot impart life, it has been superseded by faith. If the law could give life, then
“Christ would have died in vain” (Gal 2:21). In a similar way Paul says to the Corinthians, “the
Spirit gives life,” but the letter kills (2 Cor 3:6). The law aided the crucifixion of Christ but God
raised him from the dead. However, when Paul says that the law lacks the power to give life,
he contradicts not only the theology of the Judaizers but also one of the sustaining pillars of
classical Hebraic thought. For nothing is more characteristic of the Jewish picture of the law
than the assertion that it is God’s chosen instrument for the giving of life (cf. Ps 119:93 — “your
law sustains my life”). According to F. F. Bruce, “one thinks also of a saying attributed to Hillel:
‘The more study of the law the more life’ (m. 'Abot 2:7).”%!! But to weaken the argument of
the opponents, Paul maintains that the law lacks the power to give life — “to call one out of
the dead” (cf. Ps 130:1) lies in the hands of God and God has not invested this power in the
law.?'2 F. F. Bruce concludes that “the establishment of righteousness by faith as the way to
life implies the inability and displacement of the law.”4!3

However, the law played a double role: as the law of God and as a confinement. Bruce
W. Longenecker explains that the Torah did serve a function within history, but not as the legal
corpus and social constitution of the covenant people of God. It was only a divine necessity in
salvation history that represented the dark but necessary foil for the coming of faith.4'# But
how did the law perform this strange task? It is by provoking transgression, by exposing human
wickedness to the scrutiny of divine holiness, by eliminating every avenue of self-justification
that the sinner is drawn to. Thus it leads humanity to the place where authentic redemption
and liberation can be found, in God. We cannot move from Abraham to Christ, from promise
to fulfillment, without going through the period of the law.%%> J. Louis Martyn makes this plain.
“It (the law) actually served the purpose of God. It did that, however, only by its role as a jailer.
It shut every door that might seem to lead from the human orb to the possession of God’s
promise, and in that way it played its part in God’s plan to make his own entry into the human

orb.”#1® Now that God has entered into the human orb, there is no more place for the
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confining power of the law. The legalism of the law does not exist for Christians and there are
no possibilities of returning to the principle of the law because the period of its validity is over.

III

The conjunction dyptc, “until” (v 19¢)*' indicates a terminus in time. The verb ouvékAetoey,

” u. ” .

an aorist form of ouykAeiw, means “to frustrate,” “to condemn,” “to jail” and “to confine.”
The condemning purpose of the law is further emphasized by the use of the uno-phrase. The
law imprisoned all under sin. Since the reference to the law in v 22 apparently recalls the
quotation of Deut 27:26 in 3:10, the unto-phrase is an amplification of the oppressive presence
of the law and the condition is depicted as being under a curse (U6 katapav) in 3:10 or under
sin (uro auaptiav) in 3:22. Therefore, the door to any attempts to use the principles of the
law as a means to any positive goal is effectively slammed shut.*!8

With this image Paul brings together both the judicial and the punitive dimension of
the law’s condemning function. Not only does the law declare all guilty before God, it also
places all under its curse and locks all up in prison, preventing all from escape.** It held this
power waiting for the redeemer who would liberate all (3:13) from the prison of sin (3:22).
Since the Judaizers might have stressed the continuity in salvation-history between Abraham,
Torah, circumcision, and Christ,*?° Paul attacks those of the works of the law for believing that
they could merit God’s justification through their own efforts. To imagine that one could be
saved by his or her own works would mean that God had done nothing for humanity. It would
also mean that Christ did not die for our sins.*?!

Before the coming of Christ, the Scripture held all in the prison of sin (v 22a). According
to Franz MuBner, “prison of sin” is to be understood in a metaphoric sense. “Nicht die
Vorstellung von einem Gefdngnis ist dabei mitgegeben, vielmehr die Idee, dafs nach dem Urteil
der Schrift alle ohne Ausnahme Siinder sind; ob Juden oder Heiden. Schdrfer ist die Aussage in
R6m 11,32: ouvékAeloev yap o Jeo¢ Tou¢ mavtag i¢c aneidstav. Was der Rém von Gott sagt,
bezeugt nach Gal 3,22 die Schrift! Sie deckt das Urteil Gottes iiber die Welt auf."***> He
distinguishes, however: “n ypaen ist in Gal 3,22 nicht identisch mit o vouoc. Vielmehr ist 'die

Schrift' das Dokument, das feststellt, daf8 die heiligen Forderungen Gottes, wie sie im Gesetz

niedergelegt sind, von allen (ibertreten wurden, und so konstatiert sie die Verfallenheit aller
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ohne Ausnahme an die Siinde.”*?* But Paul does not demonstrate this in Galatians as he does
in Romans. “Das fiihrt der Apostel im Gal nicht néher aus; aber in Rém 3,9-19 hat er eine ganze
Reihe von Aussagen des AT zusammengestellt, aus denen hervorgeht, daf8 nach dem Zeugnis
der Schrift ‘die ganze Welt,” Juden und Heiden in gleicher Weise, siindig geworden sind ... Alle
sind abgewichen, alle zusammen sind sie untiichtig geworden. Da ist keiner, der das Gute tut,
auch nicht ein einziger (Ps 14,1-3)."%# Thus, all were under the prison of sin until the coming
of Christ.

The Scripture in this context is neither a synonym for the law nor an allusion to some
specific texts, such as Ps 143:2 or Deut 27:26. Paul rather personifies the “Scripture as a
metonymy for God himself.”4?> Franz MuRner prefers a different reading. “Die (Schrift) ist
dabei nicht als ein persénliches Wesen aufgefafSt, vielmehr ist an ihre Aussagen, ihre Urteile
gedacht.”*?® Moisés Silva disagrees with him. “God not only declared all to be under the power
of sin, but also effectively enclosed them in a state of sinful slavery to the law.”4?” Richard B.
Hays thinks here of ypaen as “alive and active ... It has a voice, and it speaks — not only to
readers like Paul but also to characters within the story that it narrates, such as Abraham and
Pharaoh.”*?® Timothy George sees the Scripture as generally “the rule of faith, the deposit of
trust, a definitive canon, a sure word of promise. From beginning to end Scripture presents
one coherent theme: The sovereign unfolding of God’s eternal purposes in Jesus Christ, to the
praise of his glory.”4?°

The expression €k miotewc Inood Xptotol (v 22b) is a contested phrase. One school of
thought interprets it as “by faith of Jesus Christ”43° (genitivus subjectivus) while another
understands it as “by faith in Jesus Christ” (genitivus objectivus).*3! F. F. Bruce settles for “by
faith in Jesus Christ” because it has verbal parallels, e.g., “believe in Jesus Christ” (Gal 2:16),
and “faith always means faith in.” “The principal and, indeed, conclusive argument for taking
the genitive to be objective here is that, when Paul expresses himself by the verb niotevw and

not by the noun mtiotig, Christ is the undoubted object of the faith, as in the clause immediately
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following [2:17]: kai nueic eic XptotovInooiv émiotevoauev (‘even we have believed in Christ
Jesus’).”#3? James D. G. Dunn maintains that Paul never speaks of “believing of Christ.”433

“Faith” has its root in the Greek society where it means the trust between two persons,
but its usage in both Old and New Testament shows that it is always faith in God. Its Hebrew
root, aman means “to hold firm,” “to find support in” or “to trust in God as saviour” (Ps 37:5;
cf. Isa 7:9b). In the New Testament, it is also “trust in God” (cf. Jn 14:1), “faith in his Son Jesus
Christ” (cf. Rom 3:22), etc. Faith is a personal response to God’s call, a relationship with God
and a devotion to his Son. It is faith in him “who loved us” first (cf. Rom 5:8; 8:37-39). William
Barclay emphasizes that “faith is committal to an adventure. We walk by faith and not by sight
(11 Cor 5:7). Itiis launching out into the deep, accepting the plunge into the unknown, ‘betting
your life that there is a God.” It is venturing for the name of Christ. Faith is the trustful
acceptance of an offer ... It is casting oneself without reservation on God in the complete
confidence that he means what he says in Christ.”434

The word €k or &€ is a primary preposition denoting origin, root or source, meaning

” u

“from,” “out of,” “a place of.”%*> Here in v 22, it suggests the source from which faith flows.
Faith comes from hearing and believing in the message of Christ (Rom 10:17), which “leads to
hypakoé pisteds, the ‘(personal) commitment of faith’ (1:5; [16:26]), and such faith produces
trust and hope, as it works itself out through love (Gal 5:6).”%3¢ However, Richard D. Hays, like
J. Louis Martyn and other supporters of the “New Perspective on Paul” has a contrary opinion.
“We would do well to begin by asking whether it is more intelligible to suppose that ‘believing
in Jesus Christ’ is the basis upon which ‘the promise’ is given to those who believe.”*3’ He
insists that his analysis of “faith of Christ” in v 22 is in agreement with the analyses of 3:13-14
and 4:3-6 that “places Jesus Christ in the role of Subject, with miotic as the power or quality
which enables him to carry out his mandate.”**® ). Louis Martyn builds a long argument
starting with “God's faithfulness” and arriving at Christ’s faithfulness. “From Gal 3:7, 8 and 9
one sees, then, that in the first instance Paul hears in Hab 2:4 a reference to faith on the part

of the human whom God has rectified in Christ ... Just as the faith of which Habakkuk speaks

is a reflection of God’s faithfulness, so the faith to which Paul refers is elicited, kindled, incited
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by the faith of Christ, enacted in his atoning death.”*3° This position of Richard D. Hays, J. Louis
Martyn, etc. regards the human person as rather passive in the act of faith. The active grace
is responsible for what we can do in life. Christians are expected to wait on God’s
unconditional grace (“Gottes bedingungslose Gnade zu erwarten”).**® This contradicts the
letter of James which states that the body without the Spirit is dead, as faith without good
works is dead (James 2:26; cf. Rom 4:1-22). Helmut Merklein offers the solution. “Er (Jakobus)
wendet sich gegen einen Glauben, der ohne Werke, ohne Geist und ohne Leben ist, und ist in
dieser Frontstellung zu héren und ernst zu nehmen."**! This shows that authentic Christianity
needs faith in Christ and not faith of Christ.

The danger in the concept “faith of Christ” is that we are not seen as responsible for
our actions. We only need “the faith of Christ” and not our own faith. But it is a fact that God
has willed that man and woman should remain under the control of their own decisions (Sir
15:14), so that they could seek their creator spontaneously. Hence man or woman’s dignity
demands that he or she should “act according to a known free choice that is personally
motivated and prompted from within, neither under blind internal impulse nor by mere
external pressure.”%%?

Paul in former times must have shared the polemical view that “Jesus is a mere man,”

n «u

“an impostor,” “a blasphemer,” and “a rebel,” “a godforsaken” who deceived himself and
others by claiming that he is the Messiah.**3 Paul might have held such polemical views until
he met the crucified, dead and risen Lord (cf. Acts 9). This meeting did for him what his faith
in the law and all its involvements could not do (Phil 3:8). After God had revealed his Son to
him, so that he might preach him to the Gentiles (Gal 1:15-16), he changed from preaching
the efficacy of the law (the faithfulness of the law that saw Jesus as a mere human person) to
preaching faith in the crucified and risen Christ who is Lord (Rom 10:9; cf. Matt 28:18). The
profession of “faith in Christ Jesus, who is Lord of the living and the dead” (cf. Rom 14:9) is not
the same as the profession “of the faith of Christ.”

To mellow down the controversies surrounding “faith of Christ” and “faith in Christ”

Bernard O. Ukwuegbu adopts a synthesis of the two concepts. “Rather than seeing the two
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concepts as in opposition, with one mutually excluding the other, ‘faith in Christ’ and the
‘faithfulness of Christ’ are approached as complimentary notions, the latter proving the basis
for the former.”44* However, “till date, the controversy is far from settled.”**> The expression
“faith of Christ” or “faith in Christ” remains open-ended, but faith is always “faith in,”
“confidence in” or “believing in” Christ, because “the nature of faith is given in the object to
which faith is directed,” for faith is always “faith in God” or “faith in Christ.” It is one’s personal
faith in God that unites him or her with Christ and with all the members of the believing
community, which is expressed in Paul’s idiom of being “one in Christ.”44® Not all
commentators agree to these explanations,**’ but one does not need “very weighty

448

arguments” as Moisés Silva claims,**® one just needs to look at the syntaxes and semantics of

Gal 1:23; 2:16 and 3:1-29 to see if a commentary is being faithful to the text as a whole.

2.3.6 Liberation from the Law (3:23-25)

23 Mpd 1ol 6¢ €ABelv TV miotwv UMO vOpov
£¢dpoupolpsba oUYKAgLOpEVOL elg
Vv HEAOUOQV niotly - drmokaAudOijval,
24 WoTe 6 VOUOG Todaywyog AWV YEYOVEV €1
Xplotov, [va ék miotewg SwalwBdpev, 25
€\Bolong 6¢& Ttiic miotewg OUKETL UMO
maLtdaywyov éouev.

23 But before faith came, we were kept in the
custody of the law; imprisoned until the coming
of faith would be revealed. 24 Therefore, the law
became our tutor to lead us to Christ, in order
that we might be justified by faith. 25 Now that
faith has come, we are no longer under a
guardian.

“The coming of faith” functions here as a key concept that holds the subsection
together. “Diese drei Verse bilden eine Einheit ... Die Aussage zu Anfang des V 23 ‘bevor aber
der Glaube kam* korrespondiert genau jener zu Anfang des V 25 ‘als aber der Glaube kam*.”4#
Before the coming of faith (v 25) we were kept under the law and after faith has come we are

“no longer under the slave-pedagogue.” With the coming of Christ a new way to God has been

444 Ukwuegbu, The Emergence of Christian Identity in Paul’s Letter to the Galatians, 250.

45 |bid, 250.

446 Cf. Bruce, The Epistle to the Galatians, 139.

447 Cf. Howard, Paul: Crisis in Galatian, XXVII-XXIX: “In Galatians a similar pattern emerges. There Paul writes that
'in Christ Jesus the blessing of Abraham might come upon the Gentiles' (Gal. 3:14 RSV). This is written in the
context of the promise given to Abraham that all the nations will be blessed in him (Gal. 3:8). Shortly before this
Paul speaks of the faith of Christ (Gal. 2:16) and afterwards he mentions the coming of the faith of Jesus Christ
(Gal. 3:22-5) ... Paul understood the faith of Jesus Christ to be the fulfillment of the promise given to Abraham
which stated that all the nations would be blessed in him. Christ kept faith (= faith of Christ) with the divine
promise by opening the doors to the nations.”

48 Silva, Interpreting Galatians, 30.

449 MuRner, Galaterbrief, 254.
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opened. Franz Mufiner calls it the way of faith in Christ. “Dieser 'Glaube’ ist fiir den Apostel,
wie das Genitiv-Attribut Inool Xptotold eindeutig erkennen 1dft, der christliche Glaube, und
das heif3t der Glaube an den Gekreuzigten und Auferstandenen."#*° Heinrich Schlier shares the
same opinion. “Christus Jesus setzt mit seinen Kommen objektiv den Glauben als den neuen
Zugang zu Gott.”*?

Before faith came, we were kept under the law. What does this mean? The verb

€ppoupouueba (imperfect passive indicative of ppoupcw “to watch,” “to mount a guard,” “to

” . n u

hem in,” “to protect,” “to keep in check”) is difficult to interpret because it has both negative
and positive connotations. Franz Muliner concurs. “Bevor der Glaube kam, uno natboaywyov
gauev. Was ist mit dieser Aussage eigentlich gemeint? Eine eindeutige Antwort darauf ist nicht
leicht zu geben, da das Verbum @poupelv sowohl ‘negativ’ wie ‘positiv’ Bedeutung hat: ‘in Haft
halten,,streng bewachen,’ aber auch ‘bewachen’im Sinn von ‘beschiitzen’.”*>? However, Paul
certainly means being kept under the law in the negative sense. Although “the law is God’s
law,” (cf. Rom 7:12), one is not altogether surprised that Paul in Galatians says nothing about
the law being of God or about its being holy, righteous and good (Rom 7:12, 14, 22) because
he makes its function a temporary one.**3 The temporary function is clearly expressed in such
phrases as “until the coming of faith” (v 23), “before faith came” (v 23), “the law became our
tutor” (v 24), “now that faith has come” (v 25). Paul uses non-scriptural terms and

”n u

constructions. The verb éAd¢lv from épyouat (“to come,” “to enter”) is a non-scriptural way
of speaking about the genesis of the law. But all these are meant to show that even if the law
had once had a function in God’s scheme of salvation history, that function was only valid until
the coming of Christ (v 25). Paul’s hermeneutics of the law departs here completely from the
traditional way of understanding the Torah. This heterodoxy, however, is not based on a new
exegesis of the Scripture but upon the coming of Christ. Christ has come and his coming has
completed the work which the law could not accomplish. Thus the law “is presented as ‘an

interim dispensation’ which was temporally restricted and only temporarily valid.”4>* In Christ,

the parenthetic age of the law has been displaced by the age of faith, which fulfils the promise

430 |bid, 254.

451 Schlier, Der Brief an die Galater, 167.
452 MuRner, Galaterbrief, 255.

453 Cf, Martyn, Galatians, 353.

454 Fung, The Epistle to the Galatians, 160.
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made to Abraham. It coincides also with the abandonment of all attempts to establish
righteousness based on legal works of the law.4>®

The law was given in order to restrain the people of God from transgressing. The law,
therefore, was like a watchman whose duty it was to safeguard the property of the master.
Until the master comes, the watchman is in charge, but when the master of the house comes,
the guard is relieved of his or her supervisory duty. Franz MulRner maintains that the guidance
period of the law is to be understood positively; even when it makes sin known, it is still God’s
law. “Es ist aber eine positive Funktion, die in Gal 3,23 dem Gesetz in der Zeit vor der Ankunft
des Glaubens zugesprochen ist. Es hatte dariiber zu wachen, daf8 die Siinde Siinde blieb! Weil
aber die Siinde nicht aufhérte, mufSte das Gesetz sein Amt immer zu beibehalten; es konnte
nicht selber vom 'Zusammenschluf3' aller unter die Siinde befreien."*® However, this function
is limited by/until the coming of faith. “Die Funktion des Gesetzes ist eine zeitlich begrenzte;
sie ist auch eine inhaltlich begrenzte.”**” With the coming of faith the validity of the law’s
functions has been overtaken.

Now that Christ has come (éA9<lv), we are no longer under the slavery of the law. G.
Walter Hansen explains that “the function of the Mosaic law as a jailer, pedagogue, guardian,
or trustee of the people of God is limited to a specific era of salvation history — which ended
with the coming of Christ.”**® The law was like “a suppressor” and “a restrainer of mankind,”
man and woman were suppressed under its tyranny but they have been released from its
confinement because Christ has come.** F. F. Bruce thinks that in v 24 “the phase &i¢ Xptotov
the preposition €i¢ has a temporal force: ‘until Christ’ (contrast NIV, ‘to lead us to Christ’).”460
Heinrich Schlier explains. “Nach dem im 1. Jh. v. Chr. entstandenen Aristeasbrief hat Gott den
Juden das Gesetz gegeben, 'damit wir mit keinem der anderen Vélker irgendeine Gemeinschaft
pflegten’ (§ 139; vgl. auch § 142).”451

Miroslav Koc(r stresses the contrasts between the personification of the law and the
personification of faith. The works of the law are personified and the coming of faith is also
personified. The person of Christ, the faith that has come, is a personality with absolute

credibility and trustworthiness. The person of the law, however, is the personality of the

455 Cf. Bruce, The Epistle to the Galatians, 181.
436 MuRner, Galaterbrief, 255-256.

457 |bid, 257.

458 Hansen, Abraham in Galatians, 132.

459 Cf. Bruce, The Epistle to the Galatians, 182.
460 |pid, 183.

461 Schlier, Der Brief an die Galater, 256.
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slave-attendant with inferior status. There is a confrontation between these two personalities:
The person of Christ and the person of the law.%¢? In this way of personifications, faith is seen
as a co-liberator with Christ, whereas the law is personified as a jailer and a slave-tutor, a strict
trainer. By dividing the biblical time line between the reign of the law and the coming of faith
personified, Paul separates the two hypostasized forces as different time periods. Thus, the
double inclusio which frames the sentence in vv 23-25 draws effective attention to the conflict
between faith and law.

n

The conjunction wate, “so that,” “so then,” “therefore” at the beginning of verse 24
indicates that the image of the matdaywyoc is meant to be taken as an extension of the legal
imagery of verse 23. Like a jailer, the law imprisons all under sin and like a matdaywyog the
law condemns and disciplines all and consciously prevents the prisoner from escaping.*®® Paul
appeals to the tradition that his audience as well as the Judaizers are acquainted with.*%* He
uses the idea that the lawgiver fenced Israel round with an impenetrable barrier, iron walls in
order to prevent her from mingling with other nations. The law, therefore, acted as a wall
between Israel and the nations and separated them from one another.46®

The tutor was also the slave-attendant who accompanied the son of the master to
wherever he went. Therefore, “the law was like a Greek slave, the paidagogos, charged with
the discipline and training of a youth.”#®® Franz MuRner shares the same view. “Im antiken
Erziehungswesen gab es den 'Péddagogen’, d.h. einen Sklaven, der dem Kind als Begleiter auf
der StrafSe zur Schule beigegeben war, um es vor Gefahren zu hiiten, ihm die notwendigen
Anstandsregeln beizubringen und ihm bebhilflich zu sein.”*®” The natbaywydc begins his work
when the child is seven years old and continues to late adolescence.*®® According to Jeffrey R.
Wisdom, “the primary role for the matdaywyoc¢ was supervisory ... This supervision of the child
until maturity most often meant that the natdaywyoc ... restricted a child’s freedom, limited

7 1469

his activities, controlled his life, kept him from free association’, and from circumstances

that he thought were unhealthy for his mental, psychological, sociological and moral growth.

462 Cf, Kocdr, National and Religious Identity, 74.

463 |bid, 135.

464 Cf. Schlier, Der Brief an die Galater, 256.

465 Cf. Ukwuegbu, The Emergence of Christian Identity in Paul’s Letter to the Galatians, 303.

466 Matera, Galatians, 16.

467 MuRner, Galaterbrief, 256-257.

468 Matera, Galatians, 139; cf. MuRner, Galaterbrief, 257: “Es war nicht seine eigentliche Aufgabe, dem Kind
Unterricht zu geben. War der junge Mann miindig geworden, erlosch diese Tdtigkeit.”

469 Wisdom, Blessing of the Nations and Curse of the Law, 150.
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The matbaywyoc provides protective custody for the child; he guards him from dangerous
people, destructive habits and undue influences. It was his duty to teach the boy good
manners, to make sure he does his home works and that he memorizes and recites what he
has learned in school.”®

The child is under the slave-attendant as long as he is a minor. When he comes of age,
he is liberated from the supervision of the slave-attendant and becomes responsible for his
own actions. Accordingly, James D. G. Dunn regards the restrictive function of the law as “a
protective custody.”4’! The law was the slave-attendant who accompanied us to the teacher,
Christ. As the slave-attendant keeps the boy under his control until he comes of age, the law
has kept the people of God in leading-strings until the coming of faith. With the coming of
Christ the children of God attained their spiritual majority. In Christ they are no longer under
the disciplinarian.?’? Frank J. Matera resumes that “the law was our disciplinarian,”4’3 but
since faith has come, we are no longer under a disciplinarian. “Paul repeatedly employs the
preposition hypo (‘under’): 3:22 ‘under sin’; 3:23 ‘under the law’; 3:25 ‘under a custodian’; 4:2
‘under guardians and stewards’; 4:3 ‘under the elements’; 4:4, 5 ‘under the law’. He argues
that the period of the law (from Moses to Christ) was a time of confinement and restraint, a
period of minority that limited the freedom of those under it. In effect, those under the law
were no different from slaves. But when God sent his Son, this period of minority ended, and
the God-given role of the law was concluded.”*74

Humanity was kept under the law, so that “we” might be made righteous through faith
(Gal 3:24b; cf. Rom 3:21-22). Put in a different way, the coming of Christ constituted the
divinely ordained epoch for the people of God to enter into their inheritance as matured and
responsible children of God.*’®> For the Galatians to submit to the legal works of the law as
delineated under the slave-teacher is to retrogress from maturity to childhood, from freedom
to slavery, from the ability to live according to God’s will to the period of the matbaywyoc
characterized by reprimand and punishment.?’® Paul makes it clear to the Galatians that they
are delivered from the hands of the slave-attendant. He wonders if they want to go back to

childhood, when they are already grown-ups. Do they want to go back to being slaves when

470 |bid, 152.

471 Dunn, The Epistle to the Galatians, 197.

472 |bid, 182-183.

473 Matera, Galatians, 136.

474 |bid, 137.

475 Cf. Bruce, The Epistle to the Galatians, 194.
476 Cf. Pate, The End of the Age has Come, 140.
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they are already freed?*’” They should not forget that the law was only given for “an interim
measure.”4’® Now that the Galatians are adult children of God, they need to be on their own.
Now that Christ has come, what is required of the Christians is the recognition of their new
identity acquired through the coming of faith, which is comparable with the new identity of a
grown up boy, who has been recently freed from the previous obligations of the natbaywyadc.

Furthermore, the need for matdaywyog was conditioned by the social status of the
family. Not all parents could afford his services; but with the coming of faith, all God’s children
have acquired a new identity in Christ. The new identity-requirement of the adult is to grow
up, to give up the legal and sociological paradigms known during the period of childhood and
to enter into relationships with people other than the brothers and sisters of their nuclear

family.

2.3.7 Jews and Gentiles, Slaves and Freed, Male and Female are one in Christ
(3:26-29)

26 For you all are sons and daughters of God,
through faith in Christ Jesus. 27 For as many as
are baptized into Christ, have put on Christ. 28
There are neither Jews nor Greeks, neither

26 lavrec yap viol Fcol éote 81L& TFi¢ MIOTEWC €V
Xpiot@ Inool- 27 Goot yap €ic Xplotov
£Barntiovnte, Xpiotov éveduoaoTs. 28 oUk évi
loubaloc oUbe “EAAnv, ouk évi SolAog oUbE

E€AeUdepocg, oUk vt dpoev kal OfjAu- mavteg yap
Uuelc €lc éote év Xplot® Inood. 29 i 6¢ UuelS
Xptotol, dpa tol ABpadu omépua €otE, Kot
EnayyeAiav kAnpovouoL.

slaves nor freed, neither male and female. For
you all are one in Christ Jesus. 29 If then you are
Christ’s, therefore you are Abraham’s seed and
heirs according to the promise.

Verses 26-29 is our main text. Only a brief analysis is offered here, as far as vv 26-29
are part of Gal 3. The linguistic details will be done in the next chapter.

The argument of this subsection is determined by the three times use of yap, “for,”
because each of which indicates that what follows is connected to what precedes. The
Galatians are no longer under a matdaywyoc (v 25) “because they are sons and daughters of
God” (v 26). They are the children of God, because they are baptized in the name of Christ,
“clothed with Christ” (v 27). And there are neither Jews nor Greeks, slaves nor freed, male and
female (v 28) “because as many as are baptized into Christ” (v 27) are one in him (v 28b). The

pronoun “all” (mavteg) forms a bracket around verses 26-28, and verse 29 provides a

477 Cf. Wright, Paul for Everyone: Galatians and Thessalonians, 41.
478 Cf. Dunn, The Epistle to the Galatians, 201.
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conclusion to the argument in this unit and to the whole chapter.*’® Paul aims at the inclusion
of all nations in the salvific work of Christ, which is expressed in the relative pronoun éoot, “as
many as” (v 27a).

Christ is the Son of God and the seed of Abraham in whom the promise made to
Abraham in perpetuity is fulfilled (Gal 3:16). All those who are baptized in the name of Christ
are therefore incorporated into the children of God (v 26). “The Israel of God” (6:16) is
redefined to be equivalent to those who belong to Christ. Existence in Christ is also defined as
existence in the reconstituted Israel of God because Christ is the realm of the promised
blessing.*® Heinrich Schlier argues that “being one in Christ” has an inclusive meaning.
“Christus gehéren meint, dafS einer (als Glied seines Leibes!) Christus seinsmdfSig zugeordnet
oder eingeordnet ist.”*81 All those who are in Christ are heirs of Abraham: “Erben im absoluten
Sinn.”482

Paul goes back to the question of God’s promise to Abraham which he started in verses
6, 16 and 18. Heinrich Schlier says that the promise has double meanings. “Der iibergeordnete
Gedanke war jede doppelte These, die er seit 3,6 ausflihrte: 1. Der Segen Abrahams gehért
dem Glauben und 2. das Erbe Abrahams gehdért Christus. Beide Thesen lassen sich auf eine
reduzieren. Denn der Segen Abrahams birgt das Erbe, das durch den Geist im Glauben jetzt
schon erfahren wird, in sich, und der Glaube ist ja also der neue Zugang zu Gott mit Christus
gekommen.”*®3 The Galatians belong to Christ because of their faith in him. They share in the
promise of God to Abraham because Christ is the seed of Abraham.

Paul represents the reality of the inclusion of all Christians in Christ with two
metaphors: “being baptized into” and “putting on Christ.” The metaphor of baptism is used to
draw the Galatians back to their initiation into the Christian communities, while the metaphor
of “putting on Christ” might have been drawn from the “act of re-robing in the ceremony of
baptism.”*®* It depicts the reality of complete identification with Christ. Therefore,
identifications based on ethnicity, social status or sex and gender no longer have any

III

significance because of the complete identification of all “in Christ Jesus.” The relation of this

inclusion in Christ to the entire Abraham argument is apparent. The status of all the baptized

473 Cf. Matera, Galatians, 144.

480 Cf, Hansen, Abraham in Galatians, 136.
481 Schlier, Der Brief an die Galater, 175.
482 |pid, 176.

483 |bid, 176.
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as being sons and daughters of God and the seed of Abraham renders any attempt to gain a
superior status by circumcision or by observance of the legalism of the law valueless.*®

All those who are baptized share one thing in common: faith in Christ. The pronoun
navreg (vv 26, 28; cf. 600, v 27) denotes the conclusion towards which Paul has been driving.
The coming of faith is not simply for Jewish Christians but for all those who believe in Christ.*8®
Through faith in Christ all are sons and daughters of God. According to F. F. Bruce, when Paul
says that “you are all sons of God” (v 26a), it is not because only males are circumcised, it is
rather because vioi also includes Suyatépec.*®’ It is men’s world and as such the plural noun
“sons,” viol is used in its generic sense. Men and women of faith are not only sons and
daughters of God (v 26), they have a share in God’s promised blessing to the nations. The faith
through which the true children of Abraham (v 6) inherit the promise made to Abraham and
his posterity (v 16) is specifically identified as faith in Jesus Christ, who is the seed of Abraham
par excellence (v 29).488

Paul’s use of the phrase “sons and daughters of God” at both the beginning and the
end of his Abraham’s argument (v 7 and v 26) indicates that the inclusion of all nations among
the people of God on the basis of faith in Christ is the focus of his entire argument. It is the
conceptual framework for the understanding of the inclusive language of v 8
(éveudoynOnoovrat év ooi mavra ta €9vn) and v 14 (iva eic ta €8vn n evAoyia tol ABpadu
vévntat €v Inood Xptot@). And it is the presupposition behind the redefinition of the seed of
Abraham as a reference to Christ (v 29).48°

Paul demonstrates how all can have access to God’s gracious provision of justification
in Christ by faith alone. In reality Paul argues that faith has always been the means to salvation,
beginning from Abraham, the father of the Jewish nation down to Christ, the redeemer of all
the nations. Therefore, neither Jews nor Gentiles have any ground for boasting before God.
As a result of their being in Christ, social, racial and gender statuses between Jews and

Gentiles, slaves and freed, male and female have become irrelevant.*?°

485 |bid, 136-138.
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2.4 Summary of Gal 3:1-29

Chapter three of the letter to the Galatians holds itself together. In the first subsection
(vv 1-6) Paul concentrates on the experiences of the Galatians. He appeals to the spiritual
experiences which the Galatians cannot deny. The coming of Christ and the reception of the
Spirit are the new revolutionary activities of God. The one who sends the Son and the one who
justifies through the miraculous power of the Spirit is the one who has called the Galatians.*?!
They are justified in him. As a result of their justification through faith in Christ, they have no
more need of the legalism of the law. Paul grounds his argument in the redemptive history.
The coming of Christ brings freedom from the legal and ritual works of the law.*%?

The structure of the second unit (vv 7-9) is clearly defined, and better appreciated
when it is taken up in retrospect to the first subsection (vv 1-6) and extended to the third
subsection (vv 10-14). According to Frank J. Matera, hoi ek pisteés encloses verses 7-9 which
develop the theme of the blessing of Abraham, while epikataratos (cursed) forms a bracket
around verses 10-13 which develop the theme of the curse of the law from which Christ has
redeemed us.*®3 The Galatians are descendants of Abraham because they are hoi ek pisteés,
people of faith. By contrast, those who rely on the works of the law risk being excluded from
the descendants of Abraham because they have not been incorporated into Christ through
faith.#%* The central place of Paul’s argument in verses 13-14 is appreciated when it is viewed
as an amplification of his rebuke in verses 1-2. The Galatians were accused of being foolish in
turning away from the message of Christ crucified (v 1) and the reception of the Spirit (v 2) to
the legal works of the law. Now Paul confronts them with a deeper argument, the cross of
Christ (v 13) which is the means of the reception of the Spirit (v 14). To live év vouw (v 11) or
&v aurtoic (v 12) i.e., the demand of the law, leaves the Galatians under the curse of the law
and shuts them out of those whose lives are justified through faith. But to live évinooi Xpiot@
(v 14a) frees them from the curse of the law and opens the door of Abrahamic blessing to
them. Thus, Paul exposes the foolishness of the Galatians by sharpening his argument of

dissociation from the law and developing the argument of faith in Christ crucified.*°>

491 Cf. Wright, Paul for Everyone: Galatians and Thessalonians, 169.
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In verses 15-18, Paul invites the Galatians into a dialogue with him as brothers and
sisters in Christ. They are to know that a human will (6ta0rikn) cannot be altered; and if it is
altered, it becomes invalid. Paul appeals to the “jiidisches Rechtsinstitut der ‘Mattanah
Bari’,”#%® and says that the law which came four hundred and thirty years later cannot alter or
invalidate the original promise. The law is a late comer, and as such, it cannot affect the
promise (émayyeAia) made before it was given. Therefore, the promise God made to Abraham
and his descendants forever supersedes the works of the law. The law was given through the
mediation of the angels and Moses. The promise, however, was made directly by God to
Abraham. Using the time the law was given and its origin in Sinai, Paul demonstrates the
inferiority of the law. But the problem of the law seems not to be overcome as Paul digs
deeper into its relationship with the coming of Christ (vv 19-22, 23-25). Franz MulRner asks:
“Wie stehen Gesetz und die in Christus schon angebrochene Glaubenszeit mit ihrer Erfiillung
der Verheiflung miteinander in Beziehung?”*’ The law is good and holy (Rom 7:12), but its
function as a slave-teacher was only valid until the coming of Christ. Now that Christ has come,
we do not need the guardian function (ratdaywydc) of the law any more. “‘Das Gesetz ist nur
unser Pddagoge gewesen bis zur Ankunft des Messias und nichts anderes, damit wir dann nicht
aus Werken des Gesetzes, sondern aus Glauben die Rechtfertigung erlangen®.” %%

Paul’s main aim is to illustrate the superiority of faith in Christ over the law, the
superiority of the coming of Christ over the slave-attendant (matdaywydc), and to give the
reason for the inclusion of the Gentiles into the one family of God (vv 26-29) through faith in
Christ, who is the son of God (v 26) and the seed of Abraham (v 29). Verses 27-28 thus form
the central point in an argument that moves from a discussion about the ineffectiveness of
the law to the statement that a personal relationship with God is available to all through faith-
union in Christ Jesus.**® Paul negates every form of discrimination and segregation for those
who have “put on Christ.” In Christ Jesus, therefore, all forms of stereotypes are swallowed
up, because the Abrahamic blessing is promised to all nations (Gen 12:2-3), all those who share

the faith of Abraham (Gal 3:6), share also in the inheritance of the promise.

4% MuRner, Galaterbrief, 244.
497 |bid, 254.
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Chapter Three: Analysis of Gal 3:26-29

3.1 Text

26 Mavteg yap viol Beol éote S1a Tiig mioTewg év
Xpot® ‘Incol- 27 OcoL yap e&ic Xplotov
€BamtioBnte, Xplotov évedloaoBe. 28 olK Evi
Toubalog o06& “EAAnV, oUk €vi 8o0Ao¢ oUbE
€\elBepog, oK EvL Gpoev Kal BAAL: TTAvTeC yap
UUETC €lC £oTe &V XpLotd Inood. 29 el 6& UUELS
XplotolU, Gpa tol APpadu omépua €ote, Kat
€nayyeAlov KAnpovouol.
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26 For you all are sons and daughters of God,
through the faith, in Christ Jesus. 27 For as many
as you are baptized into Christ, have put on
Christ. 28 There is neither Jew nor Greek, neither
slave nor freed, neither male and female. For
you all are one in Christ Jesus. 29 If then you are
Christ’s, therefore you are Abraham’s seed, heirs
according to the promise.

This text can be arranged and structured in stichoi like this:

V 26a For you all are sons and daughters of God,

v 26b through the faith, in Christ Jesus.

V 27a For as many as you are baptized into Christ,

v 27b have put on Christ.

a. There ise neither Jew nor Greek,
b. neither slave nor freed,

c. neither male and female,

d. For you all are one in Christ Jesus.
V 29a If then you are Christ’s,

V28

v 29b therefore you are Abraham’s seed,

v 29c¢ heirs according to the promise.

V 26 Mavrteg yap viol Beol éote,

v 26b 814 Tfig miotewc, év XpLot®’'Incod.

V 27a 6ooL yap €i¢ Xplotov éBamtiodnts,
v 27b Xplotov éveduoaobe.

a. oUK &vi’loudalog oUSE"EAANY,

b. oUk €vi o0Aog oUbE EAelBepOg,
C. oUK €vL dpoev Kal BfjAu.

V28

d mawvteg yap UETS €ic éote év XpLotiIncod

V 29 el 6¢ LUETG XpLotod,
v 29b dpo tol ABpadp omépua €0TE,
v 29c kat’ énayyeAiov kKAnpovouol.

3.2 Linguistic Analysis of the Text

3.2.1 Structure and Style

The text is written in verse form. Unlike prose that is written in grammatical sentences

that constitute paragraphs but lack formal metrical structure, Paul’s thought in vv 26-29 is

presented in well structured and systematic form. The arguments are linked together with
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’ 1

causal and coordinating conjunctions yap, kai, o08¢, Gpa, which are witnesses of the
coherence of the text.

The text displays structural parallels. “You all are sons and daughters of God, through
the faith in Christ Jesus” (v 26) is parallel to “for you all are one in Christ Jesus” (v 28d). “You
have put on Christ” (v 27b) is parallel to “if then you are Christ’s” (v 29a).>® “Through the faith,
in Christ Jesus” (v 26b) is parallel to “heirs according to the promise” (v 29¢).°°! V 28 a-c are
polar or antithetical parallels, although the elements in a and b are connected by oué¢ (“nor”),
while in c they are connected by kai (“and”). “You are Abraham’s seed” (v 29b) refers back to
“sons of Abraham” (v 7), “those of faith” (v 9) and “the offspring of Abraham” (v 16).

In the preceding verses Paul uses the personal pronouns nudc, nuav (“us” —style, 3:13,
24), and first person plural verb forms like éppoupovueda and éouev (3:23, 25), thereby
gathering the Galatians together with himself among those, who, with the coming of faith (v
25) have been liberated from the bondage of the law (3:13-14). In 3:26-29 he turns to the
second person plural vpueic (“you”), which he has already used in 3:1-5. He draws a conclusion
that is focused on the Galatians’ “being in Christ” and takes them back to the moment of their
baptism (v 27), through which they became sons and daughters of God (v 26) as well as heirs

of the Abrahamic promise (v 29).°92

3.2.2 Syntax and Semantics

There is a threefold use of the conjunction yap (“for,” “because”) in vv 26a, 27a and
28d. The yap in v 26a connects vv 26-29 to vv 19-25 in an explanatory and continuative
fashion.>® The “for” in v 27a confirms the thesis statement of v 26 and the “for” in v 28d

affirms again the thesis statement by paralleling its terms and concepts.>%

500 cf. Longenecker, Galatians, 158: “The sentence is a first class conditional sentence, which assumes the truth
of what is stated in the protasis. The protasis itself focuses on only one fact: Relationship with Christ (Upeig
Xplotod, ‘you belong to Christ).”

501 Cf, Betz, Galatians, 187-189.

502 cf, Martyn, Galatians, 374.

503 Cf. Longenecker, Galatians, 149: “Gal 3:19-25 is the first of Paul’s answers to the Judaizer’s call for Gentile
Christians to live their lives under the prescriptions of the Mosaic law. Here Paul sets out a Christian
understanding of the law, highlighting in vv 19-20 its relation to God's redemptive promises, in vv 21-22 its
condemnatory purpose, and in vv 23-25 its supervisory function.”

504 Cf. Ibid, 158.
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III

navrec (“all”) in v 26a is connected to oot (“as many as”) in v 27a,°°%> which for its part
is again connected to mavteg (“all”) in v 28d. “Through the faith” in v 26 indicates how the
Galatians have become children of God. Thus, the plural noun “sons” (vioi) is used in its
Semitic sense to connote adoption.>® “In Christ Jesus” in v 26 is taken up by “in Christ Jesus”
in v 28d. “The expression v Xptot@ Inood (in Christ Jesus) signifies the relation of
identification with Christ.”>%” Those who are in Christ are Christ’s (v 29a; cf. “Christ lives in
me”, 2:19-20). “In other words, the objective basis of which Paul speaks is faith” and “faith in
Christ can only be grounded in Christ himself.”>08

Paul uses the aorist indicatives passive or middle, all in second person plural, in the
expressions €Bamntiodnte (v 27a) and éveduoaoe (v 27b). Those who are baptized are those
who “have put on Christ” (v 27) and those who are one in Christ (£ic, v 28b) are those who are
the omépua of Abraham (v 29b). The relative pronoun doot (“as many as”, v 27a) refers back
to vioi (“sons and daughters of God”, v 26a).>®

The phrase oUk ... loudalo¢ ... oUSE"EAANV (v 28) employs representative terms, which
are pairs of opposites (forming a merismus), and are here negated with oux (“neither”). The
threefold repetition of ouk évi in v 28 a-c is deliberate. It defines the religious, cultural and
social, sex and gender consequences of being €v Xptot®@ Incod (“in Christ Jesus”, v 28d). The
&viin v 28 can be the strengthened form of the preposition €v but in classical usage it is also a
variant of £veorti(v). Even though €viis made negative by the particle o0k, “neither,” it is here
an emphatic equivalent of £otiv.>'° An illustration of this can be seen in Paul’s question to the
Corinthians: oUtw¢ oUk vt év Uulv oUSeic co@ac; “so there is no wise one among you?” (1 Cor
6:5). “In Christ Jesus” all human segregations are replaced by the order of inclusion. In Christ,
Christians are united in Him “who calls you” (cf. 1:6; 1 Thess 5:24).°11

Being eic (“one”) in Christ (v 28d) refers back to “God is one” (3:20), and connects God’s
oneness to the oneness of the members. Because “God is one,” his oneness underscores the

unity of his people. There is also an immediate relation of €i¢ (“one”) in relation to being év

505 Cf. Betz, Galatians, 186: “The 8ool (as many of you) is not intended to limit the ‘all’ of v 26, but identifies what
is meant by ‘all’.”

506 Cf, Hansen, Abraham in Galatians, 113.

507 |bid, 125.

508 Betz, Galatians, 187.

509 Cf, Hove, Equality in Christ?, 58.

510 Cf, Bruce, The Epistle to the Galatians, 187.

511 Cf. Cole, The Epistle of Paul to the Galatians, 58.
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Xptot@ Inood (“in Christ Jesus”, 28d). The v (“in”) is locative as well as personal. Being one
“in Christ Jesus” is viewed in a universal and corporate form.>'?

The conjunction &i (“if”, v 29a) is conditional and makes those who will “be Christ’s” (v
29a) definitively one in him. The collective noun onépua (“seed”, v 29b) and the plural noun
kAnpovouot (“heirs” or “inheritors”, v 29c) refer to all those who embrace “faith in God” as
Abraham did (Gen 15:6; cf. Gal 3:6; Rom 4:3; James 2:23). The preposition kata (“according
to”) in v 29c serves to disclose how the Galatians will receive the inheritance. The noun
ntayyediav (“promise”, 29c¢) refers to God’s promised blessing to Abraham, that he will be the
father of all nations (Gen 12:2; 17:5; 22:18).

The main expressions of this subsection are “[being] in Christ Jesus” (vv 26b, 28d),
“[being] baptized into Christ”/”clothed with Christ” (v 27), “[being] Christ’s” (v 29a), “[being]
seed of Abraham” (v 29b) and “[being] heirs according to the promise” (v 29c). The conclusion
from this accumulation is that “the Judaizers’ call for a normistic lifestyle on the part of Paul’s
Gentile converts, so that they might be related to Abraham and recipients of God’s covenantal
promise, is thus countered by the proclamation that it is being ‘in Christ’ that brings about
these results, and not observing the Torah.”>'® “Being in Christ” supersedes all forms of
categorization and discrimination. Richard W. Hove avers that “since all God’s people share in
Christ, there is no room for boasting or comparison for any reason, but certainly not on the
basis of race, gender, or social standing. Feelings of superiority, as well as feelings of

inferiority, both stem from an erroneous view of God’s people in the new age.”>'*

3.2.3 Literary Genre

Vv 26-29 are exhortations which display the same literary genre as 5:2-6; 6:15.>> The
present verb €ote (“you are”, vv 26a, 28d, 29a) indicates what the Galatians have become in
the present (“sons and daughters of God”, “clothed with Christ”, “heirs of Abraham”, etc.) and
that this supersedes what they were in the past. In the present they are “in Christ”; in the past
they were categorized under different ethnic origins, social statuses, sex identifications, but
now they are Christ’s. Paul thus encourages the Galatians to remain what they are now and

to forget what they were in the past.

512 cf, Longenecker, Galatians, 158.

513 |bid, 158.

514 |bid, 122.

515 Cf. Schmeller, Parinese: in, Lexikon fiir Theologie und Kirche, 1374.
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3.2.4 Pragmatics

First of all, Paul constructs a universal principle for all those who are “in Christ.”> He
wants to express a “comprehensive egalitarianism,”>'’ using a “transformation formula”>18
and stressing the “revolutionary principles of equality.”>!® There are clear emphases on the
universal nature of the Jesus event (Gal 3:13-14): There are neither Jews nor Gentiles, there
are neither slaves nor freed, there is neither male and female because each and every person
in these groups shares a common identity in Christ. The proposed meaning is that there are
no discriminations among the children of God.>?°

At the same time, the text is a refutation of the teaching of the false brothers
(YevbabdeApoi, Gal 2:4), who regard being a male and freed Jew as an edge over those who
are slaves, freed slaves, women and all those whose faith and way of life are not combined
with the legal works of the law. Paul presents “a theological refutation of a heresy, that if
accepted will destroy man and woman.”>?! According to Jerome Murphy-O’Connor, “what
Paul wanted to get across was that society in its most basic elements, the very structure of
society, was oppressive.”>?2 The acceptance of the afore-mentioned issues — Jewish and
Gentile categorization, slaves and freed, male and female stratifications — as the bases of
admission into the Galatian communities would imply that faith in Christ is not sufficient in
itself.>23

Paul’s refutation is polemic.>?* He does not say explicitly what the Judaizers taught the
Galatians. Gal 3:26-29 is a conclusion from his arguments, in which he makes no reference to
what the Galatians were taught. He is simply defending his mission among the Gentiles. John
M. G. Barclay rightly maintains that the “complicating factor lies in the linguistic problem of
knowing only one partner in a particular conversation.”>>> At any rate, Paul teaches the

Galatians that there are neither Jews/Greeks, slaves/freed, male and female. He makes every

516 Cf. Badiou, St. Paul. The Foundation of Universalism, 57-60.

517 Asano, Community-ldentity Construction in Galatians, 198.

518 Hogan, “No Longer Man and Woman”, 25.
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520 |bid, 189.
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523 Cf. Kim, The Significance of Clothing Imagery in the Pauline Corpus, 111.
524 Cf, Barclay, Mirror-Reading a Polemical Letter, 73.

525 |bid, 76.
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effort to “draw unmistakable distinctions between his own theology and that of the

Teachers.”>20

3.3 Inter-Textual Relationship with the Old and New Testament

Paul requests for the books,>?” and above all the parchments (2 Tim 4:13),°? which are
“materials to read and probably also materials for writing.”>?° The sacred books or books of
the law (1 Macc 1:56), Jewish tradition, the teachings of Christ, the practices of the early
Christian community, etc. form the foundational sources of a Pauline letter.>3° There are inter-
textual occurrences of different aspects and motifs of Gal 3:26-29. This subsection, therefore,
looks at the scripture and other sources of different parts and items of our text in order to

determine the possible places where Paul took the materials he used in composing our text.

3.3.1 Sons of God in Old and New Testament

Sons of God in the Old Testament: The designation “son of God” is the prerogative of
the kings of Israel (cf. Ps 2:7; 2 Sam 7:14).>3! However, the book of Exodus calls Israel “my first-
born son” (Ex 4:22). Yahweh instructs Moses on what to say to Pharaoh — “let my son go so
that he might worship me” (Ex 4:23; cf. Sir 36:17b) — and the prophet Hosea affirms this when
Yahweh says, “out of Egypt | have called my son” (Hos 11:1). The Israelites who left Egypt are
called “the sons and daughters of God” (Isa 43:6b; cf. Deut 14:1-2). The phrase “Israel is my
son” refers to the whole nation (Deut 7:6). Jacob Kremer avers. “Sohn’ Gottes wird in Alten
Testament das ganze Volk Israel auf Grund seiner Zugehdrigkeit zu Gott genannt (z. B. Hos
11,1: “‘Als Israel jung war, gewann ich es lieb; aus Agypten rief ich meinen Sohn*; vgl. Ex 4,22;

Jer 31,9.20 ...”>3% A righteous person is also called “God’s son.” God will rescue him or her from

526 Martyn, Galatians, 42.

527 Cf. Johnson, The First and Second Letter to Timothy, 440: “In Judaism, the plural ta biblia was frequently
used for the scrolls of Torah ...”

528 Cf. Ibid, 440: “This could mean, therefore, materials on which Paul could write.”

529 |bid, 441.

530 Cf. Hartman, Baptism, in: The Anchor Bible Dictionary, 583.

531 Cf. Montague, Son of God, in: New Catholic Encyclopedia, 311: “The king was understood in the Old Testament
to stand in a special relation of sonship to God, and although the title son of God is never given to the king
explicitly, Yahweh is frequently depicted as calling him ‘my son’ (2 Sam 7.14; 1 Chr 22.10; Ps 2.7), ‘my firstborn’
[Ps 88(89).28]. This unique relationship was rooted in Yahweh’s choice (1 Chr 28.6) and was acknowledged at the
king’s enthronement: ‘You are my son; this day | have begotten you’ (Ps 2.7). The king was thus understood to
sit on Yahweh’s throne (1 Chr 29.23), to be His representative and witness of God’s love and care for His people
(2 Chr9.8).”

532 Kremer, “Sohn Gottes”, in: Bibel und Liturgie, 6.
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the adversaries (Wis 2:12-13, 18). “Wegen seiner Zuordnung zu Gott, die sich in seiner
Gotteserkenntnis kundtat, kann von dem Gerechten im Buch der Weisheit als ,Sonhn Gottes’
gesprochen werden (Weish 2,13, 18 ...).7%33

Son and Sons of God in the Gospels: In the Infancy Narratives the child who is to be
born will be called “the Son of the most high” (Lk 1:32) and because the Holy Spirit will come
upon Mary, the child will be called “the Son of God” (1:35; cf. “Son of the living God”, Matt
16:16).°3* Jesus is the Son of God (Mk 1:1, 11; 9:7; 15:39; Matt 4:3; Lk 4:9; 10:22; Jn 1:14; 3:16;
5:25; 11:4, 27; 19:7). He is “the Son of God in a unique and preeminent sense.”>3 He is the
only Son of God (Jn 3:16), while men and women or angels are sons and daughters of God.
“He alone stands as Son in His distinctive relationship with God.”>3® Mark puts this affirmation
in the mouth of the centurion, who exclaims: “Truly this man was [the] Son of God” (Mk
15:39). According to Jacob Kremer, “Sohn Gottes’ ist Jesus nach Markus also nicht erst durch
seine Auferstehung; er ‘war’ es schon vorher, und zwar nicht erst seit der Taufe, sondern als
der vom ‘Herrn des Weinbergs’ gesandte ‘geliebte Sohn*.”>3’

Jesus is the only begotten Son of the Father (Jn 1:14). Nathanael affirms the Sonship of
Christ (Jn 1:49). The title “affirms the uniqueness of relationship between Son and Father that
the entire Gospel of John describes” (cf. 20:30).%%® Because Jesus is the Son of God, we will
receive anything we ask for in His name, to the glory of the Father (Jn 14:13).

The Old Testament prophecies of the “son of God” (cf. Ps 2:7) come to fulfillment in
Christ, the Son of David and the Son of Abraham (Matt 1:1; cf. Acts 13:33; Heb 1:5; 5:5).5%°
Jakob Kremer affirms. “Auf ihn konnte das aus dem Ritual der Koénigsinthronisation
stammende Wort Ps 2,7 bezogen werden: ‘Mein Sohn bist du! Heute habe ich dich gezeugt’,
d.h. zum Kénig erkoren.”>*°

“Sons of God” is also used in its inclusive and collective form. In the beatitudes (Matt
5:3-12) Jesus teaches the disciples to love their enemies, those who curse and persecute them,
because the peacemakers will be called sons of God (Matt 5:9). And those who are worthy of

the resurrection will rise as sons of God (Lk 20:36).
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Sons of God in Paul: Paul simply calls the Galatians “sons of God” (3:26), and because
they are sons, God sends the Spirit of his son into their hearts, which cries out “Abba, Father”
(4:6; cf. Rom 8:15). The Galatians are sons of God as a result of their faith in Christ. According
to James D. G. Dunn, “faith in Christ is now sufficient to ensure the relationship of all to God
as sons (Gal 3:26), that relationship which hitherto had been the particular claim of Israel and
of the righteous within Israel.”>*! It is now extended to all through faith in Christ Jesus.

There are expectations addressed to those who are called sons of God. They are to
remain faithful in the face of suffering because the sufferings of this world cannot be
compared to the glory that awaits God’s children (Rom 8:19; cf. Heb 2:10).

Paul addresses the Galatians as sons and daughters of God, thereby elevating them not
only to the chosen people of God (cf. Deut 7:6), but to the status of adopted sons and
daughters of God and heirs of Abraham (Gal 3:26, 29; 4:5).°*> With one God as the Father of
us all (1 Cor 8:6) and the sonship of the baptized (Gal 3:26-27), Paul establishes an equal status
for all the children of God.

3.3.2 Baptism in Old and New Testament

Baptism in the Old Testament: Baptism, which is derived from the verb B8anrti{w (“to
dip” or “to immerse”) is the rite of purification or washing away of impurity (cf. Lev 13-17).
Lars Hartman affirms that “the Greek verb for ‘baptize,” baptizein, is formed from baptein,
‘dip,” and means ‘dip frequently or intensively, plunge, immerse.’ ... It refers to ceremonial
baths in Lev 15:11 ...” a form of purification “from sin, from destruction, from the profane
sphere before entering an holy area, from something under a taboo, etc.”>** This was also
done through the process of ablution by immersion. Immersion was a religious act specifically
undertaken to achieve ritual purity and was performed by both male and female. The priest
immerses himself before conducting the Yom Kippur, i.e. the sacrifice for the Atonement of
sins (cf. Lev 16). The Torah also requires full immersion for women after their menstrual flow,
for the woman who has recently given birth, the proselyte and for men after a sexual emission
(cf. Lev 15:16-33). The bodily ablution is also used in the process of conversion by men and

women. H. Mueller explains. “An extension of the general custom of ritual washings and the

54 Dunn, The Theology of Paul’s Letter to the Galatians, 93.
542 Cf, Kremer, “Sohn Gottes”, in: Bibel und Liturgie, 19.
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simple bathe of purification was proselyte baptism, which in later Judaism was prescribed for
Gentile converts ... Slowly it developed into a recognized rite of initiation consisting of three
parts: circumcision, baptism, and sacrifice.”>*

Ritual cleansing was necessary for persons and objects.>* For instance, “she (Judith)
remained in the camp for three days, and went out each night to the valley of Bethulia, and
bathed at the spring in the camp” (Judith 12:7). The Lord commands Moses to cleanse the
Levites through the sprinkling of water (Num 8:7). Anyone who is cleansed can take the
hyssop, dip it in water and sprinkle it on the tent and on the people therein (Num 19:18). H.
Mueller opines that “in the Old Testament, tabal becomes a technical term connected with
removal of ritual impurity: dipping (tabal, Bantilw) hyssop into blood and sprinkling it upon a
leper who has been healed is part of the ritual by which he is pronounced clean (Lv 14:6-7).”>%
Although baptism is not mentioned directly in Old Testament, there are some allusions. “I will
sprinkle clean water on you, and you shall be clean from all your uncleannesses ... and | will
give you a new heart, and a new Spirit | will put within you” (Ezek 36:25-26). “The ritual is said
to have cleansed the ritual participants from the state of being that existed prior to the
ritual.”>*’ By being sprinkled with clean water, and made holy through this act (1QS 3:7-9) one
becomes acceptable to God.>*®

Baptism in the New Testament: In the New Testament, the verb Bantw “is used only in
the literal sense (Lk 16:24; Jn 13:26; Rev 19:13). From this form is derived the iterative form
Bamti{w, which in classical Greek, was used in the literal sense of ‘dipping’ and in the figurative
sense of ‘being overwhelmed’ with sufferings and miseries.”>*°

The Gospels give detailed accounts of the baptism of John. The people of Jerusalem
and Judea and the whole region around the Jordan went to John the Baptist. They confessed
their sins and were baptized by him (Matt 3:5-6; cf. Mk 1:4-5; Lk 7:29). “John’s baptism had
an explicitly moral character. It was the visible sign of uetavoia ... a change of heart necessary

for the remission of sins.”>*° His baptism was a challenge to “the piety of contemporary
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Judaism. His baptism implied that the law and all efforts to observe it could not produce the
sanctity envisioned and foretold by the prophets”>>! (cf. Isa 1:16; Zech 13:1).

Jesus was also baptized by John (Mk 1:9-11; Matt 3:13-17; Lk 3:21-22). A possible
reason for this is: “Jesus was baptized in view of His death that effected the forgiveness of sins
for all men. For this reason Jesus must unite Himself in solidarity with His whole people; ‘all
justice must be fulfilled” (Matt 3:15). Thus the baptism of Jesus points forward to the cross, in
which alone all baptism will find its fulfillment.”>5? Jesus also baptized some people in the land
of Judea (Jn 3:22), although not personally but through His disciples (Jn 4:2).

There is the prediction of the coming of the one who is greater than John, who will
baptize with fire and the Spirit (Matt 3:11; Lk 3:16), and of baptism as drinking from the cup
of suffering (Mk 10:38-40; Lk 12:50). After his resurrection Jesus commands the disciples to
go and teach all nations, baptizing them in the name of the Father and of the Son and of the
Holy Spirit (Matt 28:19). “Die Taufformel bestditigt den ausschlief3lichen Bezug von ‘alle Viélker’
auf Menschen nicht-jiidischer Herkunft.”>>3 The secondary ending of Mark adds faith as the
necessary conditio sine qua non for baptism and salvation. Whoever believes and is baptized
will be saved (Mk 16:16).

Baptism in Acts: Baptism in Acts is very comprehensive. It connotes repentance,
forgiveness of sins and reception of God’s Spirit (Acts 2:38; cf. 22:16). It is also an act of
initiation into the Christian community (Act 10:47-48; 18:8). H. Mueller avers that “from the
very outset, starting with Pentecost, the Apostolic Church preached the absolute need of
baptism for salvation, admonishing all to do penance, to believe in Jesus, and to be baptized
(Acts 2:28, 41; 8:12-13, 16, 36, 38; 9:18; 10:47; 19:3-5).”5>*

Baptism in Paul: Paul sees baptism as an inclusive act performed in the name of Christ.
“We” are baptized into his death, “we” are buried with him in baptism (Rom 6:3-4), and “we”
shall rise with him (Rom 6:5, 8). “The frequent use of €i¢ (into) in this context, however,
probably expresses the new relationship into which one enters with Christ through baptism;
one enters into the sphere of His saving activity, becomes His property.”>>® In baptism “we all”

received one Spirit, “we all” were incorporated into one body and “we all” drank from the
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same Spirit (1 Cor 12:13). And all those who accept baptism have clothed themselves with
Christ (Gal 3:27).

Baptism in Deutero-Pauline letters: The letter to the Ephesians emphasizes the very
nature of baptism. There is only one baptism (Eph 4:5).5°® The author, probably by taking up
an old tradition, calls on the Christians to “awake” (€yeipe) from sleep and “rise up” (avaota)
from the dead “so that Christ will be your light” (5:14). The Colossians are not only buried with
Christ in baptism (cf. Rom 6:3), they have already risen with him, through the power of God,
who raised Jesus from the dead (cf. Col 2:12).>>” The future resurrection from the dead (cf.
Rom 6:8) is made present through the act of baptism (Col 3:1-3; Eph 2:4-6), however, the
future expectation is still valid: “when Christ who is our life appears, then you also will appear
with him in glory” (Col 3:4). According to Tor Vegge, “the passage contains the assurance that
believer will be revealed in glory with Christ.”>>8

Summary: Paul sees in the baptism of the Galatians the expression of their faith in
Christ as well as their “putting on Christ” (Gal 3:26-27). Baptism is the only means of entry into
the Christian community. Baptism on the name of Christ supersedes all ethnic identity marks,
status classifications, sex and gender stratifications (cf. 3:28). Baptism, therefore, “is the
initiation rite for all those who want to belong to Christ ... Baptism brings one into the
community that knows no barriers between different nations (Eph 2:14); all are one in Christ,
whether Jew or Greek, slave or free man, male or female (Gal 3:28).”°°° All those who are
baptized have “put on Christ” (Gal 3:27; cf. 1 Cor 12:13), and they have become “a new
creation” (Gal 6:15; 2 Cor 5:17) “in Christ.” They are “conformed” (ouuudpeot) to Christ (Rom
8:29) i.e., into His body (cf. 1 Cor 12:27; Eph 1:23).

3.3.3 Slavery in Old and New Testament

Slavery in the Old Testament: Slavery is legal in Old Testament times (Ex 21:5-6). There
are differences between a Hebrew slave and a foreign slave. A male Hebrew slave will serve
the Hebrew master for six years, after which the master has to set him free (Ex 21:3). However,
this injunction is not always followed. “But afterward they turned around and took back the

male and female slaves they had set free, and brought them into subjection as slaves” (Jer
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34:11). H. C. Franco underscores this. “Yet this humanitarian legislation of 7t"-year release and
jubilee-year liberty remained largely theoretical, as is seen in the unfulfilled pledge given the
Hebrew slaves at the time of the Babylonian siege (Jer 34:8-22).”°%0 Female Hebrew slaves,
however, must not be released (Ex 21:7; cf. Deut 15:12-18): “Sie sollen nicht wie die Sklaven
im siebenten Jahr freigelassen werden, sondern bleiben normalerweise auf Dauer versklavt.
Dabei ist vorausgesetzt, dass nicht nur die Arbeitskraft der Sklavin, sondern auch ihre
Sexualitdt ausgebeutet wird.”>®' At the same time a female slave should not be sold to a
foreigner (Ex 21:8).

A male slave can make himself a permanent slave (Ex 21:5), but an Israelite who
becomes poor and sells himself to a fellow Israelite shall be treated as a hired servant, and in
the Jubilee year he and his family shall regain their freedom (Lev 25:39-43; Deut 15:12-18; cf.
Jer 34:9). Only a non-Israelite can be made a permanent slave (Lev 25:44-55). Permanent
slaves, oxen, cattle, sheep, money, etc. are counted as part of the property of their owners
(Tob 10:10). A man can own as many slaves as he wants and do with them what he wants.
Even though there is an injunction not to mishandle a hardworking slave (Sir 7:20-21), but to
treat him as oneself or as a brother (Sir 33:31), this injunction is not always respected. Hence,
the aphorism: “Set your slave to work, and you will find rest; leave his hands idle, and he will
seek freedom” (Sir 33:25). There are three things necessary for a slave’s obedience, bread,
discipline and work (Sir 33:24, 26-28).°52

Slavery in the Gospels: The Gospels set the master-slave relationship in comparisons,
parables and metaphors (Lk 17:7-10; Matt 18:23-33). A slave is not greater than the master
(Matt 10:24; Jn 13:16) and whoever wants to be the first, shall be a slave to others (Mk 10:44).
According to the gospel of John which personifies sin, anyone who commits sin is a slave to
sin (Jn 8:34).

Slavery in Pauline letters: Paul maintains also that whoever commits sin is a slave to sin
(Rom 6:16-18). It is not only humanity that needs to be freed from the slavery of sin, rather,
the whole creation needs to be returned to the freedom of the glorious children of God (Rom
8:21). Paul makes status in the Christian communities irrelevant (Gal 3:28c) and commands
the Corinthians not to make themselves slaves of anyone, rather, they should seek for

freedom if they can (1 Cor 7:21-22). C. Williams underscores this. “The idea of one human

560 Franco, Slavery, 1 (in the Bible), in: New Catholic Encyclopedia, 206.
561 Criisemann, Als Mann und Frau Geschaffen, 33.
562 Cf. Franco, Slavery, 1 (in the Bible), in: New Catholic Encyclopedia, 206.
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being belonging to another as a piece of property was always repugnant to the Christian
concept of human dignity.”>®® Paul presents the master-slave relationship on the paternal
(Phlm 10) and consanguine level (16). “The church did, however, from the beginning, urgently
insist on the mutual rights and duties existing between masters and slaves.”>®* The Galatians
are encouraged not to be slaves of the elements of this world (4:3), because they are now
sons of God (3:26; 4:5-6), rather, they should resist “a yoke of slavery” (5:1).

Slavery in Deutero-Pauline letters: The Deutero-Pauline household codes bring slaves
under their masters (cf. Col 3:22-25). Slaves are to serve their earthly masters with fear and
trembling, in singleness of heart and as if they are serving Christ; not in the way of eye-service,
as men-pleasers, but as servants of Christ, doing the will of God from the heart (Eph 6:5-6).
Masters are to stop threatening their slaves because they too have a master in heaven, Christ
(Eph 6:9; Col 4:1).

The letter to Timothy commands slaves to respect their masters. They are to honour
their masters so that the name of God and the doctrine will not be blasphemed. Those who
have believing masters should not despise them, because they are brothers, rather, they
should serve them well (1 Tim 6:1-2). They are to be loyal even to their perverse masters (1 Pt
2:18).

Paul makes the slave-master relationship irrelevant. He sends Onesimus back no longer
as a slave but as an adopted child (Phim 10) and a beloved brother (16). Institutionalized
slavery has lost its hold on all those who are in Christ. There are, therefore, neither slaves nor

freed in Christ (Gal 3:28).

3.3.4 Man and Woman in Old and New Testament

Man and Woman in Old Testament: God created man and woman in His own image
(Gen 1:27). In the subsequent chapters, however, the woman seems to be made subject to
the man. The man shall rule over the woman (3:16b) because she was taken from his side
(2:23).°%° Erich Zenger opines, however, that Gen 2:23 is a demonstration of the equality of

man and woman. “Die Worte, die die Erzéihler dem 'Erdling'in V.23 in den Mund legen, machen

563 Williams, Slavery, 1l (and the Church), in: New Catholic Encyclopedia, 208.

564 |bid, 207.

565 Cf. Bird, Frau und Mann, in: Religion in Geschichte und Gegenwart, 280: “Die Schépfungsberichte der Gen
stellen die Menschheit (... 4dam) als untrennbare Einheit von méannlich und weiblich dar (Gen 1,26f.; 5,1-2),
erzahlen aber auch von der Unterordnung der Frau ... unter den Mann ... wobei die mannlichen
Abstammungslinien und méannlichen Akteure die Erzahlung tragen (Gen 2-3; 5,1. 3ff.).”
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deutlich, das Gen 2 nicht (wie oft behauptet wird) die Unterordnung der Frau, sondern die
Ebenbiirtigkeit und die Solidaritdt von Mann und Frau begriinden will.”>%

There exists also equality between man and woman in the assembly of God’s people
and before the law of God. “And Ezra the priest brought the law before the assembly, both
men and women and all who could hear with understanding, on the first day of the seventh
month” (Neh 8:2). Furthermore, the prophet Joel anticipates the equal reception of God’s
Spirit in the community (cf. Joel 2:28-29).°%” Therefore, the equality between man and woman
and the inclusive nature of the community are emphasized.

Man and woman in the Gospels: Man and woman are joined in marriage. Jesus is asked
by the Pharisees if a man can divorce his wife. He refers them back to the creation account
(Matt 19:3-5; Mk 10:2-6). “Theo[logisch] werden Frau und Mann von Gen 1,27 und 2,24 her
verstanden: Gott schuf den Menschen als Mann und Frau und ordnete sie einander so zu, dass
sie eine kérperliche Einheit bilden.”>®® In marriage man and woman are joined together
forever. “Die Jesus-Uberlieferung spricht sich von daher gegen die Entlassung der Frau aus der
Ehe aus (Mk 10,2-12 und Mt 19, 3-9; Mt 5,27-32). Damit versteht Jesus die Ehepartner rechtlich
und faktisch als gleichberechtigt.”>®° Even in marriage man and woman are equal.

The Sadducees ask Jesus a question about the resurrection of a woman who married
seven brothers (Mk 12:18-27). After the death of the woman, in the resurrection of the dead,
whose wife will she be? Jesus answers: “For when they rise from the dead, they neither marry
nor are given in marriage, but are like angels in heaven” (Mk 12:25). Man and woman will rise
on the last day with an angelic body. They will become one body like those of Adam and Eve
(cf. Gen 2:24).57°

Man and woman in Pauline Letters: According to 1 Cor 11:3, Christ is the head of the
man, while the man is the head of the woman. Women are to pray or prophesy with covered
hair while men should not (1 Cor 11:5). Women are to remain silent in the churches of the
saints, and be subordinate as the law says (1 Cor 14:34). However, 1 Cor 14:34 is seen by many
scholars as coming from a secondary source or being an addition of a latter redactor, who was
influenced by the Pastoral letters. “Es stért als ein Fremdkérper den klaren Zusammenhang in

Kor 14. Die Berufung auf das ,Gesetz’, das den Frauen zu schweigen befiehlt, ist bei Paulus

566 Zenger, Stuttgarter Altes Testament, 20.

567 Cf. Criisemann, Als Mann und Frau geschaffen, 93.

568 Wischmeyer, Frau und Mann, in: Religion in Geschichte und Gegenwart, 281.
569 |bid, 281.

570 Cf. Thyen, Als Mann und Frau geschaffen, 140.



109

mehr als nur befremdlich. Und endlich bestdtigt die handschriftliche Uberlieferung den
Verdacht, dass hier eine Bemerkung in den Text geraten ist, die sich ein friiherer Frauenfeind
am Rande seines Exemplars des ersten Korintherbriefes notiert hatte.“>’* Paul says that there
is neither male and female (Gal 3:28d). Gudrun Diestel, and others further demonstrate that
the command, “he shall rule over you” (Gen 3:16b) has been invalidated. “Mit der Aufhebung
der Trennung zwischen Juden und Heiden, Freien und Sklaven, Ménnern und Frauen in Christus
ist auch die Macht des Strafspruches von Genesis 3,16, ,er aber soll dein Herr sein‘, gebrochen.
Mann und Frau werden frei als Gottes miindige Geschdpfe, so dass sie einander in der
Andersartigkeit als gleichrangige Menschen achten und durch ihre erneuerte Beziehung
Bauleute im Raum der neuen Schépfung werden.”>"?

Man and woman in Deutero-Pauline Letters: Women are to be subject to their
husbands — “Wives, be subject to your husbands, as is fitting in the Lord” (Col 3:18). The letter
to the Ephesians demands that man and woman should be subject to one another out of
reverence for Christ. “Wives, be subject to your husbands, as to the Lord. For the husband is
the head of the wife as Christ is the head of the church, his body, and is himself its Saviour. As
the church is subject to Christ, so let wives also be subject in everything to their husbands.
Husbands, love your wives, as Christ loved the church and gave himself up for her...” (Eph 5:22-
25). Women are commanded to learn in silence. They are not allowed to teach the men or
exercise authority over them, rather, they are to be subject to them (1 Tim 2:11-12).

Man and Woman in Other Letters: The subordination of women gets further. The first
letter of Peter opines that wives should be submissive to their husbands as a Christian conduct
and a way of evangelization. “Likewise you wives, be submissive to your husbands, so that
some, though they do not obey the word, may be won without a word by the behaviour of
their wives, when they see your reverent and chaste behaviour” (1 Pet 3:1-2; cf. Tit 2:5).

Summary: God created male and female in his own image (Gen 1:27). There is no
subordination of male nor female in Christ (Gal 3:28). They are God’s children and just as no

God’s child is a slave or a foreigner, so also are female and male equal before God.

571 |bid, 186.
572 Diestel, et al, Ist das Alte Vergangen?, in: Als Mann und Frau geschaffen, 7.
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3.3.5 Heir of Abraham in the Old and New Testament

Heir of Abraham in the Old Testament: Abraham means “the father of multitudes” or
“the father of many nations” (Gen 17:5; Sir 44:19).°>”3 Yahweh made a unilateral covenant with
Abraham and his descendants forever (Gen 17:4). The sign of the covenant is circumcision
(Gen 17:9-14) and the effect of the covenant is that Abraham becomes a source of blessing to
all nations (Gen 12:2; 18:18).

In keeping with the terms of the covenant, Abraham circumcises every male child born
to him (Gen 17:23-26; 21:4); the sons of Abraham are Isaac and Ishmael (1 Chron 1:28).
Circumcision is also the sign of God’s covenant with Isaac and Jacob (Lev 26:42; 2 Kg 13:23).
God confirms this covenant as an everlasting covenant to Israel (1 Chron 16:16-17; Ps 105:8-
10; cf. 1 Makk 1:11-15). To enter this community one must be circumcised. The term géyim
was used to describe “people or nations other than the chosen people.”>’* All contacts with
the uncircumcised were forbidden. J. J. Castelot explains. “The attitude of the Israelites of the
Old Testament was determined by religious rather than racial considerations. Social and
political contacts with Gentiles always involved the danger of religious contamination, and
since the Israelites were the sole champions of pure moral monotheism, this was a
consideration of prime importance.”>”>

Heir of Abraham in the New Testament: Luke speaks of God’s promise to Abraham and
his descendant/offspring forever (Lk 1:55). In the Johannine dispute between Jesus and the
Jews, the Jews affirm that they are the descendants of Abraham (Jn 8:31-33, 39; cf. Acts 7:2).

Heir of Abraham in Pauline letters: God’s promise to Abraham and his descendants for
Paul is the promise of faith. “Descendant of Abraham” is an inclusive phrase (Rom 4:13-16;
11:1). The children of Abraham are now the people of faith (Gal 3:5, 8-9; Rom 4:1, 12b). God’s
promised blessing to Abraham is now inherited by those who share in the faith of Abraham.
Paul simply affirms that those of faith are heirs of Abraham (Gal 3:7, [15-18], 29).

Summary: The excursus of the Old and New Testament texts shows that the sources of
3:26-29 are the sacred books, Jewish tradition, the teachings of Jesus Christ, as well as the
practices of the early Christian community.>”’® This exposition also places Paul’s letter to the

Galatians within the framework of the early church. Parts of the formula in 3:26-29 occur in

573 Cf. Lang, Abraham, in: Herders Neues Bibel Lexikon, 6.
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576 Cf. Hartman, Baptism, in: The Anchor Bible Dictionary, 583.
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various Old and New Testament texts, as well as in the Jewish tradition, but with “a
consistency of motifs and variations.”>”” Elizabeth Schissler Fiorenza explains. “Just as born
Jews had to abandon the privileged notion that they alone were the chosen people of God, so
masters had to relinquish their power over slaves ... Since these social-political privileges were,
at the same time, religious privileges, conversion to the Christian movement for men also
meant relinquishing their religious prerogatives.”>’® The Pauline community was, therefore, a
community that welcomed all: Jews and Gentiles, slaves and freed, male and female. In Christ

Jesus ethnic identity marks, social status, sex and gender have lost their stronghold.

3.4 Traditional Sources and Paul’s Redaction

Ritual washing or purification existed before the Christian baptism. Lars Hartman
summarizes the traditional sources thus: “By Plato’s time and onwards it (baptism) is often
used in a figurative sense (e.g., in the passive, ‘soaked’ in wine, Plato, Symposium 176 B). It
appears four times in the LXX: 4 Kgdms 5:14 (Naaman in the Jordan), Jdt 12:7 (purification),
Sir 34:30 — Eng 34:25 (purification after touching a corpse), Isa 21:4 (figurative of
lawlessness).”>”® Furthermore, “many religions in antiquity practised different washings and
baths. This holds true for the mysteries of Eleusis, of Mithras, and of Isis; the Old Testament
prescribed several ablutions to be performed, rules which were observed by Jews also in New
Testament times (John 2:6); the Qumran community laid a particular stress on them, and
Bannus (Joseph. Life. 10) and John the Baptist were not alone in practising baptisms outside
of mainstream Judaism; other baptismal movements also appeared in the
Transjordanian/Syrian area. Sometimes during the first century C.E. proselyte baptism was
introduced in Judaism, and when baptism received a central place in Mandeism, the rite as
such was certainly no novelty, regardless of whether it should be regarded as pre-Christian or
not.”>8 Paul, therefore, had a rich tradition before him.

Gal 3:26 begins with the second person plural verb £ote (“you are”). Galatians are now
sons and daughters of God (cf. Hos 11:1; Isa 43:6b), through faith in Christ Jesus. Verse 27 uses
also second person plural verbs é8antio9nte (“you were baptized”) and Xptotov évedvuoaode

(“you have put on Christ”). This leads to the affirmation that Jews and Gentiles, slaves and
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freed, male and female are one in Christ (v 28). In comparison to verse 27 Paul remarks that
the Corinthians are baptized into one body (gi¢ év owua éB8antiodnuev, 1 Cor 12:13a). Paul
also speaks of baptism as being “buried with Christ” (ouvetda@nuev, Rom 6:4). On the other
hand, Ephesians 5:14 calls on Christians to “awake” (using the imperative £yeipe) from
slumber and to “arise” (a@vaota) from the dead and Christ will be their light (érmipavoet). Col
2:12 speaks of baptism as “buried with him” (ouvta@évreg aut@) and 3:9-10 presents baptism
as “putting off” (amexkduodauevot, v 9) the old man and “putting on” (évéuoauevot, v 10) the
new self, while Ephesians 4:22 talks of “putting off” (amodéodat) the old man and “putting
on” (évéuoaoBat, 4:24) the new man. The account of the Ethiopian Chamberlain similarly
describes baptism as “going down into the water” (katéBnoav, Acts 8:38) and “coming up out
of the water” (dvéBnoav, 8:39).°8! These texts show that baptism as “putting on Christ,”

n iy

“robing,” “disrobing,” “immersion,

” u

going down,” “being buried,” “awaking” and “arising” is
well attested to in both Scripture and Jewish tradition. However, “being baptized into Christ
means entering the sphere of the resurrected Lord, the life-giving Spirit whose reality and
power are manifested in the Christian community.”>8? Unlike other initiations which entail
ritual purification or initiation into specific cults, “Christian baptism accomplishes both
individual salvation and initiation into a community, into a religious association.”>83 Baptism,
therefore, is the identification with Christ’s death (cf. Rom 6:3), an initiation into Christ (Gal
3:27), within a given Christian community.

The phrase Xptotov évebduoaode (“you have put on Christ”) in Gal 3:27b has also Old
Testament allusions. Job speaks of “putting on righteousness” and being clothed with a robe
of justice (Job 29:14). The sons of Aaron are clothed with priestly garments (Ex 28:31-43).
Baptism is also referred to in a different metaphorical way as being sprinkled with clean water
(cf. Ezek 36:25). In Jewish tradition the baptism of a proselyte can be described as “going
down” and “coming up” of the water (cf. Gen Rab 39:4).584 In Gal 3:27b, Paul describes baptism

as “putting on Christ.”
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Before the coming of Christ,>® “there was a great deal of baptismal activity in Syria
and Palestine, especially along the upper Jordan, among many different groups”>8® such as
Mandeism and Bannus (Joseph. Life. 10).°%” These activities include: ablution in Hellenistic
syncretism, the bathe of the Essenes, proselyte baptism of late Judaism, etc. These
movements predisposed the people for the baptism of John and subsequently for that of
Christ.>®® John is called the “baptizer” or “Baptist” (Bamtiotric, Matt 3:1). “This title was
obviously first given him, not by Christians, but by pre-Christian popular consent.”>8 Paul
takes up baptism (Gal 3:27; 1 Cor 12:13) which was present in both Jewish tradition and
Scripture and sees in it the means of initiation into the Christian community and identification
with Christ.

Paul uses an inclusive formula in v 28, which shares three of its component parts with
a traditional pattern of Jew and Gentile, slave and freed, male and female. Harthwig Thyen
affirms that this blessing is contained in the ancient prayer book called Birchot HaShachar, i.e.,
a series of morning blessings recited by the Rabbi.>®® According to F. F. Bruce, “this threefold
thanksgiving can be traced back as far as R. Judah b. Elai, c. AD 150 (t. Ber. 7.18), or his
contemporary R. Me’ir (b. Men. 43b) ... The formula may be even earlier, for it seems to have
been modelled on a Greek formula going back as far as Thales (6™ century BC) ...”>°! Elizabeth
Schissler Fiorenza underscores this point. “It was a rhetorical commonplace that Hellenistic
man was grateful to the gods because he was fortunate enough to be born a human being and
not a beast, a Greek and not a barbarian, a free man and not a slave, a man and not woman.
This cultural pattern seems to have been adopted by Judaism in the first or second centuries
C.E. and found its way into the synagogue liturgy. Three times a Jewish man thanked God that
he did not create him a Gentile, a slave, or a woman.”>?? Harthwig Thyen concurs. “Drei Gebete
muss man tdglich sagen. Gepriesen seist du, der du mich nicht als Heiden schufst. Gepriesen,

der du mich nicht als Frau geschaffen! Gepriesen, der du mich nicht als Ungebildeten
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machtest.”>*® The formula underwent a transformation when “uneducated” was changed to
“slave.” “Im Babylonischen Talmud ist das Wort ‘Ungebildeter’ durch ‘Sklave’ ersetzt, und in
dieser Form stehen die drei Danksagungen im Gebetbuch Birkot haShahar.”>%*

In verse 29, Paul refers to the faith of Abraham. God promised Abraham that his
children shall be as innumerable as the stars. Abraham believed God and God recorded it to
him as righteousness (Gen 15:5-6). Abraham is a known personality in Hebrew tradition (cf.
Gen 12:2; 17; 18:18; Sir 44:19-23). Paul compares the faith of the Galatians with that of
Abraham (3:6) and makes all those who are one in Christ (3:28d) the children of Abraham
(omépua, 3:16, 29) and heirs of Abrahamic promise (3:18) through faith in Christ Jesus (3:26).

Summary: After going through the Scripture and the traditional sources of our text, it
seems most probable that Gal 3:26-29 has its root in the early Christian baptismal liturgy: “Dafs
der Passage (Gal 3,26-29) tatsdchlich ein Stiick Taufliturgie der heidenchristlichen Kirche
zugrunde liegt, ist recht wahrscheinlich.”>°> Paul seems to take from the Scripture and from
tradition the motifs he wants and to plant them within the context of the coming of faith (vv
23-25) and the time of our adoption (4:1-8). It is the formula itself that negates discrimination
in any form (cf. “There is, therefore, now no condemnation for those who are in Christ Jesus”,
Rom 8:1; cf. also 1:16-17; 3:22-26; 10:10-13). Hartwig Thyen affirms that this claim has its root
in the traditional liturgical formula. “Da sowohl 1 Kor 12,13 als auch Gal 3,26-28 ausdriicklich
die Taufe als der Ort der Besiegelung der Bekehrung und des unwiderruflichen Eintritts in den
Bereich dieser neuen Schépfung der aufgehobenen Gegensdtze genannt wird, und da der
Kolossertext [Col 3:9-11] mit seinem Bild von ‘Ausziehen des alten’und vom ‘Anlegen des neuen
Menschen’ ebenfalls dazu aufruft, die eigene Bekehrung im téglichen Lebensvollzug
einzuholen, darf man wohl mit der Mehrzahl der Ausleger annehmen, dass die hier jeweils
unterschiedlich verarbeitete Tradition der Taufliturgie der heidenchristlichen Kirche
entstammt.”>°® And if it is no longer circumcision (Gal 5:6; 6:15; 1 Cor 7:19; Col 3:11) but
baptism that is the rite of initiation into the community of God’s children, then, Jews and
Gentiles, slaves and freed, male and female have become full members of the people of God

with equal rights, privileges and duties through baptism.
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Israel is called “the son of God” (cf. Ex 4:22; Hos 11:1), but Christ is “the only Son from
the Father” (Jn 1:14). Paul calls all Christians sons and daughters of God (Gal 2:26), thereby
borrowing a scriptural phrase. Those who are sons and daughters of God are those who are
clothed with Christ (vv 26-27). Paul thus elevates Christians to the status of God’s adopted
children and heirs of Abraham (vv 26, 29; 4:5-6). He takes what seems appropriate from the
biblical texts (cf. Gen 15:5-6; Job 29:14) and the religious tradition, and makes additions and
subtractions, which enable him to arrive at what he wants his new teaching to be. Elisabeth
Schussler Fiorenza attests to possible “Pauline insertions” in vv 26-29. “Within the baptismal
unit one can distinguish several Pauline additions. The syntactic transitions, ‘therefore,” and
‘through faith in Christ Jesus,” as well as v 29, are clearly Pauline insertions.”>®” All these

suggest that Paul was familiar with traditional patterns and Scripture.>®® The fact that Paul

n u ” u

uses the concepts, such as “sons,” “faith in Christ,” “putting on Christ,” “male and female,”
“heirs of Abraham,” etc. without trying to elaborate on them also suggests that the Galatians
were familiar with the tradition and the Scripture, which they learnt from Paul.

Paul sometimes speaks explicitly of handing on a tradition (mrapadiéwut, 1 Cor 11:23;
cf. 1 Cor 15:3), but Gal 3:26-29 mainly fuses together different biblical texts and a religious
formula.>®® V 28 has a strong connection to both tradition and the Jewish Synagogue liturgy,
but with a new stressing of outstanding motifs, variants and some modifications. Paul does
neither thank God for creating him a Jew (cf. Phil 3:5-6) or a man nor thank him for not creating
him a slave (cf. 1 Cor 9:19-23) or a woman (Gal 3:28d), rather, he dismisses these ethno-
cultural and socio-religious institutions and boundaries by saying that “you all are one in
Christ” (v 28, cf. v 26). He counts every privilege accruing from circumcision as nothing (Gal

6:15; cf. Phil 3:7-8).5%° Paul sees God’s promise to bless all the nations (Gen 12:2-3; 22:18) as
fulfilled in Christ, who is the seed of Abraham (Gal 3:29).

3.5 Detailed Exegesis of Gal 3:26-29

This subsection provides a detailed verse by verse analysis and interpretation of our

text. It stresses the importance of the “transformation formula” in verses 26-28.01
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3.5.1 You are all Sons and Daughters of God (v 26)

Mavrtec yap viol 9ol éote b1 Tii¢ mioTewd €v XpLot@ Incod -

Paul begins verse 26 with “for all”, mavrec yap. The conjunction yap assigns a reason
to what precedes (the faith that has come, v 25) and prepares the reader for what will follow,
being “sons and daughters of God.” The pronoun “all” (mavreg) is inclusive, while the
preposition éta states how all are one in Christ, i.e. through faith. The Galatians are sons and
daughters of God éwa tfj¢ miotewc “through faith,” “on account of faith,” “because of faith” in
Christ.®92 Believers are no longer like minors under the slave-guide because they are “grownup
children of God.” Franz MuRner underscores this point. "Den Ausdruck 'S6hne' gebraucht ...
der Apostel deutlich im Sinn von erwachsenen, freien S6hnen und also als Gegensatz zu den
viiriiot und Sklaven (vgl. 4,3 6te Huev vimor). "3

The noun vioi which means “a son by birth,” “by adoption,” “by descendant,” “having
the same nature” occurs here in its plural form.®%* The Galatians are God’s children because
they share in the divine nature of Christ, the only Son of God. The generic noun vioi includes
daughters as well, Frank J. Matera, however, prefers to translate it as “sons” because Paul is
employing a metaphor of inheritance that has the male offspring in view.®% But God’s
promised blessing to Abraham which Paul is speaking of in verses 8, 16, 18 and 29 does not
exclude women. All those who are in Christ have inherited God’s promised blessing. For (yap)
this reason and through faith in Christ, women are included among the children of God. The
verb €ote is in the second person plural form — “you are.” Those who are addressed as “you
are” in v 26 are all the Christians.

According to Paul, “through [the] faith” in Christ Jesus also the Gentiles are now
included among the children of God. The title which was once reserved for Israel and her elites
is now used in its inclusive form, for Israel and the nations (cf. Gal 6:16). This is made possible
through faith in Christ. Frank Matera says that “whereas the historical people of Israel

understood its sonship in the light of God’s promise to Abraham and the covenant made at

602 cf, MuRner, Galaterbrief, 260.

603 |bid, 261.

604 Cf. |bid: "Daf3 die Sohnschaft der Glidubigen eine gnadenhafte Adoptivsohnschaft Gottes ist, wird erst in 4,5
klargestellt."

605 Cf. Matera, Galatians, 141.
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Sinai”®% (cf. Exodus 19-20), Paul understands the daughtership and sonship of God’s children
in the light of faith. The people of faith (ol €k miotewg, Gal 3:7) are now the sons and daughters
of God. William Barclay opines that “Jews interpreted the idea of the chosen people in a racial
sense,"®07 but Paul interprets it in a Christological sense. “The chosenness does not now
consist in membership of any nation or in any external mark upon the flesh; it consists of a
relationship in Jesus Christ.”6%8

To be “in Christ Jesus” is to be engrafted into him. It is an experience that derives its
efficacy from Christ. Paul understands himself as a man in Christ (cf. Gal 2:19-20; 2 Cor 12:2).
God’s sons are men and women in Christ. F. F. Bruce emphasizes this point. “In fact, this new
life in Christ is nothing less than the risen Christ living his life in the believer.”®% This inclusive
relationship in Christ is to be lived out as a reality in the ordinary life of each member. “The
body of Christ (the believing community as a whole), together with its members one by one,
is vitalized by the life of the risen Christ and energized by his Spirit. Incorporation into this
body is effected by personal faith in Christ and sacramentally sealed in baptism (cf. v 27).
Membership in the body of Christ has a far-reaching effect on each one who is so incorporated
as well as on the community as such.”6%0

Some members of the Galatian communities have accepted the observances of the
law’s demands and as such they started separating themselves from other members who
refused to observe the legalism of the law (cf. Gal 3:1-2). The law observers thought that they
had found a surer way to the sonship and daughtership of God through the law. Paul
counteracts this action as Franz MuBner opines. "Der Apostel sagt das nun unmittelbar den
Adressaten (éote), und zwar ihnen allen (vgl. mavtec), und er tut das nicht umsonst, weil die
Galater ja dabei sind, sich wieder unter die Herrschaft des ‘Péidagogen’ zu stellen, verfiihrt von
den Gegnern des Apostels."®1! Perceiving that the Galatians are turning back to the works of
the law, an attitude which is based on an ethnic interpretation of Abraham’s sonship, Paul
refers all of them back to their origin as children not of Abraham but of God. “You all,” “all of
you” are sons and daughters of God (mavteg yap viol Jcoi €ote) is a claim that does not need

any augmentation from the works of the law.%2
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Timothy George calls verse 26 the fulcrum of this chapter. Everything Paul has said
from verses 1-25 flows into this single verse. This verse says plainly what Paul is arguing for.%*3
Heinrich Schlier summarizes this. “Nur diese Auffassung von miotic erlaubt es auch, die
Behauptung, dafs alle galatischen Christen S6hne Gottes sind, nicht als Ausdruck eines 'fast
unbegrenzten Optimismus‘ (Oepke) des Apostels zu verstehen, sondern als eine Umschreibung

des wirklichen Sachverhaltes zu begreifen. Der Glaube, nicht das Gesetz, hat sie zu dem Sein

gebracht, hat ihnen das Sein vermittelt, in dem sie S6hne Gottes sind: das Sein in Christus. "5

” u n u

All those who “believe in Christ,” “all those who have faith in Christ,” “all those who are in
Christ” are sons and daughters of God. They are “brothers and sisters of Christ,” the only Son
of God. “For all of you are” in verse 26a suggests that Paul has moved mavteg, “all,”

“everybody” or “everyone,” to an emphatic position.

3.5.2 You have put on Christ through Baptism (v 27)

dool yap €i¢ Xptatov éBantiodnte, XpLotov éveduoaoe.

The conjunction yap (“for” or “indeed”) again (cf. v 26) indicates that this verse
explains further the previous one. “Indeed,” believers are sons and daughters of God because
in baptism they have “clothed themselves with Christ.” The relative pronoun doot can be
translated “as many as,” but because it is not restrictive, it can be simply rendered as “all of

you.” The verb €B8amntiodnte, a passive aorist indicative second person plural of Bamrtilewv (“to

n u, ”

dip,” “to submerge,” “to baptize”) stipulates the form through which all Christians are initiated

into Christ, “thereby becoming incorporated into Christ.”6%> The aorist indicative verb

n

évebuoaove is derived from évéuouat which means “to sink,” “to plunge,” “to enter” or “to
clothe.” All those who are “dipped into Christ” (cf. “buried into Christ”, Rom 6:4) through
baptism have “clothed themselves with Christ.”

The liturgy of baptismal initiation presupposes the removal of one’s clothes before he
or she enters into the baptismal water and the baptismal act symbolically signifies “being

clothed with Christ.” J. Louis Martyn maintains that “the new robe, put on as one comes out

of the water, signifies Christ himself.”®'® Frank J. Matera supports this view. “Paul views

613 Cf, George, Galatians, 274.

614 Schlier, Der Brief an die Galater, 171-172.
615 Cf. Matera, Galatians, 142, 146.

616 Martyn, Galatians, 375-376.
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baptism as the moment when Christ, like a garment, envelops the believer.”®' In baptism all
Christians are metaphorically “buried with Christ” or “dipped into Christ.” All those who are
“submerged into Christ” come out of the baptismal water “putting on Christ” (évedvouat).
Verse 27 is the one and only place where baptism is referred to in the whole letter to
the Galatians. Paul does not go into the development of the theology of baptism as he does
in Rom 6:1-11; but he is referring to the Galatians initiation into Christ.?'® Baptism is the
outward and visible sign of admission of new members into the Christian communities.
Incorporation into the body of Christ is effected through the sacramental seal of baptism.®°
C. Marvin Pate maintains that “baptism is the once-for-all sign of the incorporation of the
sinner into the death and resurrection of Christ.”®2 Similarly, Joseph A. Fitzmyer observes that
“the baptismal rite symbolically represents the death, burial, and resurrection of Christ; the
person descends into the baptismal bath, is covered with its waters, and emerges to a new
life. In that act one goes through the experience of dying to sin, being buried, and rising to
new life, as did Christ.”®2! Wilhelm Egger further opts that baptism does not only make one a
member of Christ, it also shades him or her from the power of the legal principles of the law
and gives him or her the power to serve God among his people. “Durch die Taufe gewinnt der
Glaubende Anteil daran, wird umgewandelt und zum Dienst fiir Gott féhig (R6m 6,11).”622
The baptized is no longer seen as “the unclean Gentile” (cf. Lev 11:1-28; Acts 10:28;
Gal 2:15), because in baptism all his or her sins are washed away (cf. Ps 51:2; Jn 13:8; Acts
22:16). It was probably believed that the clothes the baptized had taken off symbolized that
the whole of his or her heathen life had been erased, while the new clothes he or she put on
indicated that he or she obtained a new identity. The Christian baptismal ritual is thought of
as bringing a complete new life to the baptisand or as F. F. Bruce expresses it: “Their former
life came to an end; a new life began. They were, in fact, ‘buried” with Christ when they were
plunged in the baptismal water, in token that they had died so far as their old life of sin was

concerned ...”823 Certainly, to “put on Christ” is a figurative speech used “to describe more

617 Matera, Galatians, 145.
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expressively the spiritual transformation which makes one a Christian.”®?* Believers are now
sons and daughters of God because they have been clothed with Christ in baptism.?°

But why does Paul designate the baptismal union with Christ by means of a metaphor
at all? Why doesn’t he say directly that Christians have been united with Christ? It is likely that
Paul has in mind the various aspects of human beings’ normal clothing. He probably thinks
that the closeness between a garment and its wearer can explain the intimate relationship
between Christians and “Christ whom they have put on” in baptism. In a sense a garment can
be thought of as being part of its wearer, his or her “second skin.” It helps in identifying its
wearer by the colour or type of clothes he or she is wearing. Wherever the wearer is, there
also is the garment. It shares everything that its wearer experiences. This unifying relationship
between a garment and its wearer could be part of what Paul wishes to portray with the
metaphor of clothing oneself with Christ. When “Christ is put on” like a cloth through baptism,
when one is “immersed into Christ” by means of baptism, the Spirit of Christ enters into the
person and occupies his or her whole being, resulting in the unification with Christ.26

Despite its tendency to be part of the wearer, the garment, however, is not identical
with its wearer. Similarly, Christ remains different from the baptized even though he is
metaphorically “put on” by the baptized. As clothes are dominant in expressing its wearer’s
appearance, so Christ is dominant in the Christian’s live. As a garment is identified with its
wearer, Christians become one with Christ through baptism. As a garment also reveals its
wearer’s character, so Christ reveals the Christians’ character. Yet as a garment remains
different from its wearer, so Christ is not equated with the Christians; he remains himself and
they remain themselves.®?’ Jung Hoon Kim states this still clearer. “Although Christ wraps
believers like clothes (in other words, although Christ’s Spirit dwells in them), both Christ and
believers do not lose their own identity.”®2 The imagery is obviously of putting on clothes. It
could be a further allusion to a ceremony of initiation where the baptisand did put on a fresh

robe or tunic after baptism.6%°

624 Bruce, The Epistle to the Galatians, 186.
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clothing oneself ‘with the new self (ton kainon anthrépon), created according to the likeness of God in true
righteousness and holiness,' and Col 3:10 of clothing oneself with the new self (ton neon ton anakainoumenon)
‘which is being renewed in knowledge and according to the image of its creator’.”
626 Cf, Kim, The Significance of Clothing Imagery in the Pauline Corpus, 115-120.
627 |bid, 116-118.
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There are still other possible roots of the phrase “to put on Christ”. “Paul probably has
in mind Christ and the baptisand’s unity idea reflected in the primitive church’s baptismal
traditions ...”®3% The process of initiation is also reflected in the novel Joseph and Aseneth
(Joseph and Asenath 15:4).%3! Aseneth’s conversion from paganism to Judaism is portrayed as
“putting off her paganism and putting on the Jewish faith.” This is done through the “taking
off of her idolatrous garments, repenting by being dressed in a black tunic, putting off this
black tunic, bathing herself with water, putting on a new linen garment and eventually attiring
herself in a wedding garment, which symbolizes her being united with Judaism.”®32 It could
have also been an allusion to the initiation rites of the pagan world or of the Roman
celebration of going over from adolescence to maturity. A new convert being initiated into the
cult of a particular deity such as Isis or Mithras, etc. would undergo a ritual ablution, usually
by immersion. After being baptized in the name of the deity, the neophyte would then put on
the distinctive garb of the god, thus identifying publicly with the god’s persona. Equally
familiar to Paul’s readers was the custom whereby a Roman youth, nearing the end of
adolescence, would remove the crimson bordered garment of childhood and put on the toga
virilis to mark his entrance into full manhood. This practice would connect naturally to the
image of the pedagogue Paul has just elaborated in Gal 3:23-25.%33 The putting on of the toga
virilis indicates full Roman citizenship, with the right to enter a social, political, military or
religious office. Christ, Paul says, is a kind of toga virilis, and for believers “to clothe themselves
with Christ” means that they have become God’s grownup children (v 26; cf 1 Cor 13:11),
which is a significant change similar to the change from boyhood to manhood.%3*

Paul could also have had in mind the transformation of personality which a good actor
could achieve by immersing him/herself in the character of another person. Paul could also
be referring to the ancient theatrical acts where actors play the role of the gods and
goddesses.®® In this line of thought, James D. G. Dunn sees “putting on Christ” as means of
spiritual transformation of the believer, a transformation which affects “something within me

so deeply that Christ himself becomes my own self ...”636
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Paul mentions baptism as “putting on Christ” because “he is about to emphasize the
oneness of those who are in Christ (v 28, where the ‘all’ of v 26 recurs).”®3” The visible sign of
this oneness is baptism (cf. Eph. 4:5 “one Lord, one faith, one baptism”). Jung Hoon Kim
supports this view. “The putting-on-Christ imagery in Gal 3:27 symbolizes a believer’s
baptismal union with Christ.”63 Roman Kiihschelm extends this to the reception of the Spirit.
“Hier wird der Zusammenhang von Taufe und Sohnschaft bedacht, doch ist in diesem die
Geistbegabung impliziert (vgl. 1 Kor 12,12f; Rém 8,14f.). Taufe, Geist und Sohnschaft sind
Ausdruck unmittelbarer Zugehdrigkeit zu Christus und damit zu seiner endzeitlichen

Heilsgemeinde, die in ihm eins ist.”3°

3.5.3 The Transformation Formula of Oneness (v 28)

oUk éviloubaiog oUSE EAANV, ouk Evi 5o0Ao¢ o0UbE EAeUBepoc, ouk Evi dpaev kal FfjAu- mavteg

yap Uueic gic éote év Xptotd Inood.

Gal 3:28 contains a unique formula: (a) Neither Jew nor Greek, (b) neither slave nor
freed, (c) neither male and female, (d) all are one in Christ Jesus. Paul’s primary concern in v
28 are the relationships between Jews and Gentiles, slaves, freed slaves and freeborn, male
and female, which were also the deciding factors in the ethno-cultural, socio-economic and
religious lives of the people. A major problem in Galatia was: How are Gentile Christians to
interact with Jewish Christians (cf. 2:11-15)? Must new converts accept the customs and the
cultural practices of Jewish believers, or could they become members of the commonwealth
of Israel solely on the basis of what God has done in Jesus Christ (cf. 3:13-14)? What should
be the place and role of women and slaves in relation to the community’s socio-economic and
religious life? The agitators obviously espoused a doctrine which might anachronistically be
called cultural imperialism; that means, they emphasized the legal works of the law which
traditionally identified Jews as the special people of God (Deut 7:6; cf. Ex 6:7; Lev 26:12; Jer
30:22). The legal works of the law included circumcision, food regulations, Sabbath and festival

observances (Gal 4:10; 5:2). Paul’s sole aim in v 28 is to diffuse these ethnic, socio-economic,
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socio-cultural and religious differences.®* According to N. T. Wright, the question at issue is
not: How can individual sinners find salvation? Rather it is: Are Christian Jews bound by Jewish
kosher laws, i.e. to eat separately from Gentile converts, or are they bound by the gospel to
eat at the same table with them (2:11-15)? Paul is asking the Jews to break the habit not only
of a lifetime but of a tightly integrated religious and ethno-cultural grouping that had survived
for hundreds of years.%*!

In those days the basic ethnic and political categories were: Jews and the rest of the
nations. From legal and social perspectives, the world was seen as split between slaves and
freed. The third most basic way of dividing the world was between male and female.%4? But
with the coming of Christ (3:25), the certainty of Israel as being the only chosen people of God
has changed and is moved towards the criterion of faith in Christ (3:26b). The only means by
which election and incorporation into the body of Christ can be maintained is through faith. It
is not through ethnic rules, gender or social status.®*® Faith in Christ makes it possible to
extend the limited geographical understanding of election across Israel’s borders. Paul is
convinced that the reason why God called him is that he might preach the good news to the
nations (Gal 1:16). Paul’s point is that these “we and them/they and us” — attitudes which
marked the epoch of the law — have been rendered obsolete by God’s fulfillment of his
promise to Abraham in Christ. “Neither Jews nor Greeks’ means a oneness of Jew and Gentile
in faith, without the law’s interposing between them to mark them off as distinct from each
other.”% Paul also brings the downtrodden into the centre of his argument: slaves and
women. His view is “completely antithetical to Greek idealization of freedom” and against the
law which said that a woman was inferior to a man®* and slaves were living instruments in
the hands of their masters.54

Elisabeth Schiissler Fiorenza does not think that v 28 includes social relationships too.
“The immediate context in Galatians speaks neither about baptism nor about social

relationships ... Paul’s concern in Galatians is the religious relationship between Jews and

Gentiles, not the cultural-political distinctions between Jews and Greeks as two different types
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124

of people and cultures.”®*’ Pauline N. Hogan, however, does not share this opinion. “There is
evidence in the Galatian letter that Paul may also intend the transformation formula to denote
the eradication of social distinctions and hierarchies within the Christian community.” 8 Verse
28 thus points to an understanding of Christian conversion as “an overwhelmingly
transformative event. It cancels out the pairs of opposites which are seen as relationships of
disadvantage.”®® This does not necessarily imply that initiation into other religious
communities did not carry the concept of equality,®*° but only that in the specific case of
converts who were initiated into Christ, the events were accompanied by a declaration that
the normal distinctions of life — ethnic origin, freeborn, freed or slaves’ status, and gender
were no longer of significance within the new community, which identified itself as being one
in Christ Jesus.

According to Pauline N. Hogan, the eradication of social distinctions (equality) in
antiquity had only a restricted sense. She insists that the term “equality” (icovouia) needs
always to be qualified anew each time it is used. It should be understood that it does not
denote the modern concept of equal status among all citizens of a democratic state. Equality
in modern society is understood as “exactly the same access to legal rights, to education, and
to employment prospects,” these concepts, however, are not relevant to the situation in
antiquity. Equality among early Christians could, therefore, refer to spiritual status, which
meant the same access to God. However, equality could apparently be seen in some
circumstances, at least it could affect certain situations where social interactions between
individuals might ordinarily involve precedence in greetings, food service, place of seating,
and so on. In these kinds of social interactions, where conventional behaviour would include
recognition of one’s higher or lower social position, Christians were instructed to treat one
another as equals (cf. 1 Cor 11:17-22; Jas 2:1-4). Equality could also mean equal access to a
position of leadership, based upon one’s perceived spiritual gift rather than upon one’s sex,

social class or wealth.51
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However, for those who are “one in Christ,” equality does not need qualification.
“Putting on Christ” in baptism is the common denominator. An example of Christian equality
could be compared to a family with two different cultural backgrounds. The ethno-cultural
backgrounds of the parents do not make any of their children less equal to the other.
Therefore, in the community of God’s children (3:26), “you all are one” (3:28) could be stated

as “you all are equal” before God, who is your father (cf. also 1 Cor 8:6).

3.5.3.1 There is neither Jew nor Greek (v 28a)
oUK &viloudailog oudE "EAANV

There are different understandings of who is a Jew. Michael Ernst defines: “'Jude’
bedeutet in der Bibel weder einer bestimmten Volksgruppe oder gar Rasse anzugehéren,
sondern ist ein religiéser Begriff und bezeichnet jene, welche an das Gesetz des Mose gebunden
sind (Gal 2,14).”%°2 Peter Dschulnigg definition offers a further differentiation. “/Im NT ist Jude
(loubaioc) iiberwiegend Volksbezeichnung, Judda Bezeichnung des von Juden bewohnten
Gebiets und Judentum Ausdruck fiir jiid. Lebensweise in Entsprechung zum Gesetz und den
Uberlieferungen (Gal 1,13f).”%>3 This means that one becomes a Jew either by birth or by
accepting Judaism and believing in the faith that comes from Jacob and his twelve sons (Gen
32:9-12; 49). Toudaioc which is usually translated as “a Jew” or “Jewish,” and implies coming
from Jewish parents, has been redefined to include all those who observe the Torah.
According to Miroslav Kocdr, it is not possible to take the term Toudaloc¢ as “a terminus
technicus in all its occurrences in Pauline and other scriptural texts.”®>* When Paul uses the
word Toubaloc he means a man or a woman who behaves according to the prescriptions of
the law; Toudaioc is not chiefly qualified according to race or nationality, but according to
religious belief (Gal 2:14-15). But when he says there is neither Jew nor Greek, he redefines
the Judaizers’ understanding of the election of Israel as the only chosen nation (cf. Deut 7:6)
by postulating the non-ethnic character of Christ’s salvific event (Gal 3:13-14, 28; 1 Cor 12:13;
cf. Col 3:11).

On the other hand the word "EAAnv, "a Greek,"” “a Hellen,” “a Gentile,” “a non-Jew,”

denotes all “those who are coming from other nations.” “EAAnv, the Greek, represents the
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Gentile, and for a pious Jew anyone who is not a Jew is a Gentile. The Greek is the
uncircumcised who is excluded from the covenant community because of his uncircumcision
(cf. Gen 17:9-14). David E. Garland affirms that “for strict Jews and Christian Judaizers,
circumcision was the obligatory sign of the covenant that God established in perpetuity with
Abraham and his descendants and a tangible identity marker that separated Jews from the
heathen people around them. Most Jews assumed that those who were not circumcised did
not belong to the sons of the covenant but to the children of destruction destined for
annihilation (Jub. 8:26). The rabbis lauded it as one of the most important commands ...”%%°
The Jews, therefore, divided the world into two — the Jews on one side and the Greeks on the
other side. The Jews are members of the chosen people of God, a holy nation, a people set
apart (Deut 7:6), while the Gentiles are not.

"EAAnv has also a coded meaning that is often derogatory. Miroslav Koc(r even avers
that “the expression ‘Greek’ has the accompanying sense of ‘anti-Jewish’ or hostility toward
the Jew.”5% The hostility against the Jewish nation includes the adoption of Greek ways of life,
the worship of the Greek gods and goddesses; the rejection of circumcision, etc., tantamount
to the abandonment of Judaism and the demands of both written and oral Torah. Any Jew
who is seen as having free association with Gentiles is treated as an apostate. The whole
nation is under obligation to worship only “Yahweh our God” and to keep the demands of the
Torah (cf. Deut 6:4; Lev 19:2; 20:26).5%7

Jews are the chosen people of God — a royal priesthood, a holy nation, a people set
apart to sing the praises of the Lord (cf. Ex 19:6). They are the children of God (Deut 14:1) and
God made a covenant with their forefathers at Mount Sinai (Ex 19-20). Because of the Jew’s
privileged position before God and the practices arising from this claim, “Jews aroused the
attention of their neighbours who, most often than not, directed hatred, criticism and ridicule
against what they saw as a manifestation of arrogance.”%%8

The conflict between Jews and Gentiles has a long history. Due to external influences,
the maintenance of the uniqueness of the Jewish national identity became a Herculean task.
The Hellenistic culture was by its very nature a melting pot of ideologies and Jews were in

constant confrontation with different cultures for over three centuries. The matter was not
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helped when the rival priests Menelaus and Jason made covenants with other nations (1 Macc
1:11). By making a covenant with the Gentile nations, Israel abandoned the holy covenant
with Yahweh and by building a gymnasium in Jerusalem, Israel replaced the observance of the
Torah with the Greek way of life. The rise of Alexander the great and his conquests made
things worse as cities were frequently named after him and his generals.®*° Such actions were
offensive to pious Jews, who would at all cost retain their national identity — the worship of
Yahweh.%®® Every Jew has to do all that is within his or her power to promote the keeping of
the Torah, avoid day to day contacts with Gentile sinners (cf. Gal 2:15), as well as those things
and places that make one unclean. For Ulrich Wilckens that includes “... natiirlich an erster
Stelle die strikte Verweigerung der Teilnahme an heidnischem ‘Gétzendienst’ und die
Reinhaltung des Tempels vor jeglichem Kontakt mit Heiden,; ferner die Beschneidung, die
strikte Einhaltung der Schabbatruhe sowie aller Speisegebote.” %1

As a result of the legal requirements of the law, every Jew must show that he or she
has not been mingling with the Gentiles by rejecting the Greek culture. He or she is to protect
the Jewish culture against Greek influences.®®? “Juden muften als Glieder des erwdhlten
Bundesvolkes erkennbar und der Unterschied zu den gojim deutlich bleiben.”®® And they were
also Jewish groups (e.g., Chasidim group) mandated to protect the Jewish national culture.
Ulrich Wilckens describes them. “Deren harter Kern war die Gruppe der chasidim (der
‘Frommen’). Zu ihr haben wahrscheinlich auch die spdteren Phariséer gehért. Deren Name
paroschim (= ‘die genau Unterscheidenden’) driickt die Tendenz dieser ganzen
Widerstandsbewegung aus: Konnte man sich auch der kulturellen Uberfremdung durch die
Griechen nicht erwehren, so mufite doch jedenfalls ganz Israel an der Exklusivitit der

Verehrung des einzig-einen Gottes und der entsprechenden Treue in der Bewahrung der

659 Cf. Bruce, Israel & the Nations, 118-119: “One of the chief cultural effects of Alexander's conquests was the
rise of new cities after the Greek model wherever his armies marched and his veterans settled. Many of these
were named after Alexander himself, or after his generals, or after members of their families.”

660 Cf, Kocdr, National and Religious Identity, 56-57.

661 Wilckens, Theologie des Neuen Testaments, Band 1, 74.

662 Cf, Bruce, Israel & the Nations, 118: “Alexander planned to bring about the union of east and west under his
control. Once he had conquered Persia in battle and taken limited vengeance by the burning of Persepolis, he
did not treat the Persians as second-class subjects or slaves. He married Statira, daughter of the last Persian king,
and he encouraged his generals to marry other Persian noblewomen. He had already married Roxana, daughter
of a Scythian chief, following Scythian rites. The men who marched behind him, having come from all parts of
the Greek-speaking world, began to develop a common Greek speech, not marked by the dialect peculiarities of
the various cities from which they had come. The common speech (known as Hellenistic Greek) spread all over
the eastern Mediterranean and western Asia throughout the following centuries.”

663 Wilckens, Theologie des Neuen Testaments, Band 1, 73.
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Gebote der Tora unbedingt festhalten.”®®* The Chasidim group, therefore, rejected any
attempt of the Hellenization of the Jews. The nation must be kept holy “for | the Lord your
God, am holy” (Lv 20:26).

A normal relationship between Jews and their neighbours was next to impossible.
Almost every contact with a non-Jew made a Jew unclean. Ulrich Wilckens elaborates this
point. “Die Gebote ritueller Reinheit sind dem heutigen nichtjiidischen Leser der Schrift
zweifellos sehr fremd und schwer verstehbar. Fiir Juden — heute wie damals zur Zeit Jesu —
sind sie von zentraler Bedeutung. Nicht unrein zu werden ist von gleicher Wichtigkeit wie seine
Gerechtigkeit vor Siinde zu bewahren. ,Ethik’ und ,Kult’ sind zwar voneinander unterschieden,
sie haben aber die gleiche Wurzel und den gleichen Sinn: In beidem geht es darum, Gott in
seiner Heiligkeit in der menschlichen Lebenspraxis zu entsprechen.”®%

Paul’s treatment of the issue of “the Jew” and “the Greek” illuminates “his
understanding of the importance of different ethnic and national groups from the point of
view of their identity.”®%® Paul uses the keyword "EAAnv as an expression of diversity in
comparison to Joudalog, which is nationalistic. Israel is “the people of God” (Aad¢ Jeod),
however,®®” Paul negates the Jewish particularism in favour of God’s universal fatherhood (Gal
3:26).

Israel must separate herself from the nations (Lev 20:25-26). God’s election of Israel is
not based on the moral qualities of the Jews, but the holiness of the Jews as believers in
Yahweh consists in God’s gift of the Torah and in the refusal of any kind of sociability and
communication with Gentile idolaters (cf. Gal 2:15). Israel is to be separated from the unclean
people (Num 16:21, cf. 2 Cor 6:17). Paul now redefines the “elective belonging” and the
“immemorial dimension of the law,” because “the Christological event is heterogeneous to
the law, pure excess over every prescription, grace without concept or appropriate rite. The
real can no more be what in elective exception literalized in stone as timeless law, the ‘ethnic’
subjects brought about by Jewish law just as by Greek wisdom become disqualified to the

extent that they lay claim to the perpetuation of a full or undivided subject.”®%® The Jesus

664 |bid, 73.

665 1bid, 295-296.

666 Kocdr, National and Religious Identity, 22.

567 |bid, 24: “The technical use of Aa6g changes when it means Israel, with the genitive expressing a certain
intimate relation between God and Israel, and it is obvious that this technical use has a religious basis. Later, the
figurative meaning, in which Aaog has been identified with the community of the believers in Christ as Messiah,
is actually a development of the LXX usage.”

668 Badiou, St. Paul. The Foundation of Universalism, 57.
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event reveals the non-ethnic character of God’s promise to bless all the nations through
Abraham and his seed (Gal 3:13-14, 28-29). God’s people are now drawn from all nations. In
Christ therefore, there are neither Jews nor Greeks.%%°

Paul’s preaching of the law-free gospel could be classified as a renewal of one of those
offensive spreads of Greek culture (cf. Gal 2:3). Paul consciously tried to remove all socio-
religious and ethno-cultural identity markers between Jews and Greeks (cf. Gal 5:6; 6:15) by
seeking for the oneness of all those who believe in Christ (Gal 3:28a). But what remains of the
Jewish identity when there are no longer Jews and Greeks in Christ Jesus? The cleavage
between Jews and Gentiles “was for Judaism the most radical within the human race. It is
possible for a Gentile to become a Jewish proselyte,” this being an “act of love for fellow
creatures” and a way of bringing proselytes nearer to the Torah.6’° However, a Gentile who
became a proselyte had only crossed over to the Jewish side of the gulf but the gulf remained.
It is clear that the gospel principle of complete equality of Jews and Greeks before God was
hardly acceptable in the early communities. There were influential voices which insisted that
Gentiles could be admitted into membership of Jewish community but just on one ground:
That they should be circumcised and not only that they conformed to a certain degree to the
Jewish ways of life by observing the principles of the law.67!

Bernard Ukwuegbu, however, opines that there were no discriminations between Jews
and Gentile converts to Judaism,®”? (cf. Ex 22:21: “you shall not wrong a stranger or oppress
him, for you were strangers in the land of Egypt.” Elisabeth Schiissler Fiorenza disagrees with
him. “Even the full proselyte could not achieve the status of the male Israelite.”®”3 And Judith
Lieu supports this reading. That “the qualification ‘circumcised’ is not to be applied to a non-
Jew who was circumcised is a fairly common assertion ...”7# If there was no hatred between
Jewish and Gentile Christians, Paul would not have been speaking of “neither Jews nor
Greeks.”

There were many differences in the Jewish-Greek relationships. These differences
were especially noticeable when it came to greetings, offering of assistances, serving and

eating at tables, giving and receiving instructions, modes of dressings, etc., but these

669 Cf. Martyn, Galatians, 352.

670 Cf. Bruce, The Epistle to the Galatians, 188.

71 |bid, 188.

672 Ukwuegbu, The Emergence of Christian Identity in Paul’s Letter to the Galatians, 97.
673 Schiissler Fiorenza, In Memory of Her, 210.

674 Lieu, Neither Jew Nor Greek?, 105.
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differences, whether created by birth or position of authority or education or legal status and
defined by the world outside the Christian communities were apparently not meant to affect
the relationship of Christians within the communities.®”> Paul, therefore, reminds the
Galatians that in Christ, there are neither Jews nor Greeks, because the inferiority-superiority
claims between the nations do not any longer exist in Christ (Gal 3:28a).

Paul has to react to the new development in Galatia by saying that the Judaizers and
all those who accept their teachings are living in the past glory of the law of circumcision, or
according to Franz Muliner: “lhre Hinwendung zum "Judaismus' wére Riickkehr zu einer durch
Christus total iiberholten Vergangenheit.”®’ Paul sees the need to unite Jews and Greeks into
the “one body of Christ, the church” (1 Cor 12:12, 27) because both Jewish and Greek
Christians nurture ethnic prejudices among themselves, which are inconsistent with the
Christian’s new social and religious identity in Christ. Elizabeth Schiissler-Fiorenza avers that
“the Christian movement was based not on racial and national inheritance and kinship lines,
but on a new kinship in Jesus Christ.”®”” Paul’s position therefore, is uncompromising. Jews
and Gentiles are equal before God. The possession of Christ’s spirit is the criterion for
belonging to the children of God (Gal 3:27; cf. Rom 8:9-11; 1 Cor 8:6).

The primary concern of verse 28a is the oneness of Jews and Gentiles. The expression
“Jew and Greek” represents humanity. Richard W. Hove maintains that “the couplet
Jew/Greek is significant from a salvation-historical perspective and together, as a pair, they
represent all of humanity.”®”8 In the following oppositions, Paul encompasses all other forms
of divisions between Jews and Gentiles, by including slaves and freed, male and female. Paul’s
attitude towards the role of women and the social status of slaves stands in sharp contrast to
that of his contemporaries. He does not want human beings to be seen according to their
physical appearance or to be exploited by others. He sees them exactly as Christ will see them

(cf. Mk 7:25-30; Matt 15:21-28).

675 Cf. Hogan, “No longer Male and Female”, 28.
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3.5.3.2 There is Neither Slave nor Freed (v 28b)
oUK €vL 600A0g 006E éAelBepog

The word dodAo¢ has a double meaning. It can be used as a designation of servitude
and as an honourable title (cf. Rom 1:1). This argument is in line with the Hellenistic use of the
word “servant.” Abraham, Moses, David, the prophets, etc. are all called servants of God (Ex
14:31; Ps 78:70; Amos 3:7; Jer 25:4; cf. “I am the servant of the Lord, let it be done to me
according to your words”, Lk 1:38). 600Aog, however, emphasizes the involuntary aspect of
slavery. A slave has no freedom of his or her own. Therefore, the term do0Ao¢ means “unfree,”
which is the opposite of éAevdepoc, “free.”

The differences between odAo¢ and éAeudepog were the bases of ancient human
interactions. Slaves were of different categories. There were acquired slaves, self-made slaves,
situational slaves, tribal slaves, freed slaves, etc. Richard W. Hove expands this. “There were
slaves from different races, slaves who volitionally chose to sell themselves into slavery for
economic reasons, and slaves from all walks of life.”®7° Paul and his successors lived within the
social institution of slavery (1 Cor 7:21-24; Phlm; Eph 6:5-8; Col 3:22-25) and the couplet slaves
and freed “points to the social barrier in the Greco-Roman world.”%8 Associations of people
were then defined and determined by the class to which they belonged.

Paul’s teaching of “neither slaves nor freed” is in accordance with the demands of the
Covenant Code (cf. Ex 21:1-2), which demands that owners should treat their slaves as
members of the covenant community (cf. Sir 33:31).%81 The customary view that the slave is
a piece of property stands directly opposed to Gal 3:28b and d. The principle of “requital
justice” or “only the likes are equal” or “unqualified equality”®®? falls outside the line of the
teaching of Gal 3:28b. Robin Scroggs emphasizes that during the era of slavery “neither the
church nor any other group in the world mounted a protest against slavery as a system;
nevertheless, within the church, slave and master were seen as equal.”%8

Slavery was also legal, and to declare the abolition of slavery was to disrupt the social
order. But Paul’s position is clear on this: Christian slaves should not chafe at their

underprivileged status in the world (cf. 1 Cor 7:21); for in Christ they are entitled to enjoy
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equal ranks with their Christian brothers and sisters. This could mean that someone who was
a slave could be entrusted with spiritual leadership in the communities, and if the owner of
such a slave was a member of the same community, he would submit to the spiritual
leadership of the slave. This is not merely a theoretical possibility but a lived experience among
the members of Pauline communities (Gal 3:28). Christian communities provided a setting
where the master-slave relationship became irrelevant (Phim 16).68* Paul’s conclusion is that
with the coming of Christ, the institution that held some as slaves, freed slaves and others as
freeborn has lost its grip. In Christ, therefore, there are neither slaves nor freed. “For you all

are one in Christ” (cf. Gal 3:28d).

3.5.3.3 There is Neither Male and Female (v 28c)
oUk évi apoev kai BifjAv

This couplet points to the gender and sexual barriers between male and female. These
barriers are culture-bound.®® Paul knows that sex and gender differences between male and
female are part of God’s plan for humanity. According to the book of Genesis, God created
man and woman differently; the man is created first and the woman is taken from his side
(Gen 2:21-22). In Judaic thought this text was used to subordinate women. Paul, however,
does not want this to continue in the Christian communities. Jerome Murphy-O’Connor
observes: “Aware, however, that Genesis 2:21-2 was used in Jewish circles to demonstrate the
inferiority and subordination of women, Paul immediately moved to ensure that nothing more
than what he intended could be drawn from his premise.”%8¢

Paul does not elaborate on the principle of “neither male and female” in Galatians, but
an example of which is his appreciation of Euodia and Syntyche who laboured side by side
with him in the spread of the gospel (Phil 4:3). There are also two outstanding women leaders

in Corinth: Chloe (1 Cor 1:11) and Prisca (16:19). Paul expresses his respect and praise for

these women as his “co-workers.”®8’ John Reumann maintains that “authority for women in

684 Cf, Bruce, The Epistle to the Galatians, 188-189.
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Paul’s churches fitted some Greco-Roman cultural norms” but “the ecclésiai stamped their
leaders with countercultural equality (Gal 3:28) ...”%8 Romans chapter 16 provides one of the
best opportunities to determine Paul’s attitude towards women who functioned in what
might be considered as a “non-conventional position.”®® He sends his greetings to members
of the Roman community, among whom are his friends Prisca and Aquila. Within the Pauline
community of Cenchreae there was a woman patron called deacon Phoebe. She was most
probably the bearer of the letter to the Romans. F. F. Bruce concurs. “The letter, when
completed, was evidently taken to its destination by Phoebe, a Christian lady who was in any
case making a journey to that place. Paul takes the opportunity to commend her to the
hospitality and fellowship of the Christians to whom he is writing.”®°° Paul describes Phoebe

n u

as “a patron,” “a protector” (mpootaric) of many (Rom 16:2). A patron in Hellenistic society
had a recognized religious, social and legal responsibility and was by necessity a person of
wealth and influence. The verb gyevnUn (“she became”) together with “a protector of many”
makes this most probable. And the phrase kai éuod avtol (v 2b) indicates that Paul had
personally benefited from Phoebe’s patronage.

” u

But how is she regarded by commentators? She is seen as “our sister,” “a non-clerical
woman” who does not have any ministerial office or missionary role to play.®°! She is said to
have what Jerome Murphy-O’Connor calls an “ambiguous status.”®®2 F. F. Bruce gives the
reason why some theologians have taken this position. “Whereas Paul’s ban on discrimination
on racial or social grounds has been fairly and widely accepted au pied de la lettre, there has
been a tendency to restrict the degree to which ‘there is no male and female.” Thus, it has
been argued that these words relate only to the common access of men and woman at

7693 However, Paul is not

baptism, with its introduction to their new existence in Christ.
speaking of the sex and gender distinctions but of the inequality of roles in Gal 3:28c. It is not

their sexual distinctiveness, but their inequality of ethno-cultural, socio-political and religious
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roles, that is abolished in Christ Jesus.?* Erich Zenger explains this. “Die Geschlechterdifferenz
wird nicht mit der Perspektive Kinderzeugung verbunden, sondern mit dem Gelingen des
Lebens im Miteinander von Mann and Frau.”®% Fact is that women were treated as “taken
from the side of men” (Gen 2:22), that they were not circumcised (Gen 17:12; Josh 5:3-4) and
they were seen as unclean (Lev 15:19, 33). Against these ethno-cultural and socio-religious
postulations, Paul claims that there are no longer such discriminations “in Christ Jesus.”

There is no consensus among scholars that the apostle Junia (Rom 16:7) is a woman.%¢
F. F. Bruce opines that “it is impossible to decide whether the second of these names
(Andronicus and Junia[n]) is feminine, Junia (as in AV), or masculine, Junias (as in RV, RSV,
NEB).”%9 Helmut Merklein presumes that one should read Junia. “Méglicherweise ist statt
Junias Junia, ein Frauenname, zu lessen.”®®® Michael Ernst says that “Junias” as a hame never
existed and “... dass man statt der Frau Junia einen Mann mit dem Namen 'Junias' (so auch
EU) meinte lesen zu sollen, obwohl es diesen Namen gar nicht gibt.”®®® One of the problems is
that many have become used to knowing only the twelve as the “apostles” (Matt 10:1-4; Mk
3:13-19; Lk 6:12-16) as Joachim Gnilka expands: “Wenn wir nach Namen fragen, so sind uns
die Namen der Zwélf bekannt, freilich oft auch nicht mehr. In Ré6m 16,7 erwdhnt Paulus
Andronikus und Junia, die seine Volksgenossen und Mitgefangenen sind: 'Sie sind angesehene
Apostel, die schon vor mir in Christus gewesen sind'. Entweder gehéren sie zu den Fiinfhundert
oder zu allen Aposteln von 1 Kor 15,6f. oder wahrscheinlicher zu den Hellenisten, unter denen
eine zweite Apostel-Ableitung aufkam.””%°

What, then, should be the translation or meaning of the phrase Avépdvikov kailouviav
(or Touviav) oitivéc eiowv émionuot v toic amootoAolc (“who are of note among the apostles”,
Rom 16:7)? This is a text critique issue. Thomas R. Schreiner affirms: “The variant louviav was
mistakenly introduced from verse 15 (1:*® 6, a, b, vg™, bo). The relative clause was altered to
Tolg po €pol (D, F, G, it, vg™s, Ambst). Since the alteration is found only in Western witnesses,

it is obviously secondary)”.”%! This is supported by other important texts (cf. Nestle-Aland,
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Novum Testamentum Graece, 28t edition, 515: txt B2 D2 L Wvid 33, 81. 104. 365. 630. 1175.
1241. 1505. 1739. 1881. 91 (sine acc. X AB* C D" F G P).702

The textual analysis will alleviate some of the problems. The relative pronoun oitivéc
(“who”) referring back to Andronicus and Junia,’® is in the nominative plural form. The plural
form of oiTivéc is supported by the indicative plural verb giowv (“are”). The adjective gmionuot

n u

(“of note,” “remarkable,” or “outstanding”) év refers to the position of Andronicus and Junia
within the circle of the apostles. “The adjective émionuot lifts up a person or thing as
distinguished or marked in comparison with other representatives of the same class, in this

n u

instance with the other apostles.”’® The preposition év (“in,” “among”) is locative, while the
article toic (“the”) qualifies the dative plural noun amootdAowc (“apostles”) which is not
restricted to the twelve apostles but includes even Paul himself (cf. Gal 1:1; Rom 1:1; 11:13; 1
Cor 9:1) and all those who spread the good news and those to whom Jesus appeared after his
resurrection (cf. 1 Cor 15:5-9).

Thus, the phrase “who are outstanding among the apostles” has a double meaning. It
can mean that Andronicus and Junia are apostles although they are not among the twelve
apostles because Paul does not restrict the use of the noun amootoAoc to the twelve apostles
(cf. Lk 6:12-16) but includes himself and all those who spread the gospel. According to Thomas
R. Schreiner, however, “in saying that they are apostles ... Paul is certainly not placing them in
the ranks of the Twelve. In 1 Cor 15 (vv 5, 7) Paul distinguished between the twelve and the
apostles ... The term amootoAog is not a technical term (cf. 2 Cor 8:23; Phil 2:25 ... and in the
case of Andronicus and Julia the idea is likely that they were itinerant evangelists or
missionaries.”’% Therefore, Andronikus and Junia are among the apostles. F. F. Bruce also
opines that Andronicus and Junia were “not merely well known to the apostles but were
apostles themselves (in a wider sense of the word), and eminent ones ...” 7% Paul calls them
his “fellow workers,” a title that is alongside with diakonos (16:1) among Paul’s most common
designation for his colleagues in the ministry (Rom 16:9, 21; 2 Cor 8:23; Phil 2:25; 4:3; 1 Thess
3:2; Phim 1, 24). “Thus Paul would be sending greetings to a male and female apostles, to

some of those who probably carried the Christian message to Rome before him.”7%’
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It is not only that the name should be read Junia, she is among the women who played
active roles in the service of the gospel, even though “what the women did specifically is not
delineated, but we cannot doubt that they were vitally involved in ministry.”’% Joseph A.
Fitzmyer also observes that of all “those singled out as active in the service of the gospel, seven
are women (Prisca, Mary, Junia, Tryphaena, Tryphosa, Persis, and the mother of Rufus) and
five are men (Aquila, Andronicus, Urbanus, Apelles, Rufus).”’% Eva Ebel supports: "In keiner
Phase seines missionarischen Wirkens ist Paulus als Einzelgénger unterwegs. Ohne die
Mitwirkung und Unterstiitzung anderer Mdnner und Frauen wdre seinen Bemiihungen nicht
ein solch dauerhafter Erfolg beschieden gewesen, hiitte der Kontakt zu den Gemeinden nicht
aufrechterhalten werden kénnen.”’'° The Christian communities, therefore, had egalitarian
character that abrogated sex-role classifications. According to Elisabeth Schiissler-Fiorenza,
“the legal-societal and cultural-religious male privileges were no longer valid for Christians ...
it allowed not only Gentiles and slaves but also women to exercise leadership functions within
the missionary movement.”’1!

One thing that has strongly affected Christianity is the society in which she found
herself in. Her public acceptance changes from one era to another and from one geographic
location to another. These changes affect Christian thinking and the role of women as well.
Where and when the principle of “neither male and female” was unacceptable to the greater
part of the society, the women were encouraged to remain under the men (cf. 1 Cor 14:34;
Col 3:18-25; 1 Tim 2:12). Unlike Paul who confronted the ancient society with the principle of
“neither male and female” and declared male and female as one in Christ, later Christians
were influenced by the social order. This is the case of the deutero- and trito-Pauline letters.
Their teachings on women are modeled to the acceptable norms of the society’s view of
women (cf. Col 3:18; Eph 5:22; 1 Tim 2:12).7%2

It is also possible to interpret the phrase “neither male nor female” as descriptive of
man and woman coram deo, that is, in the life to come.”*3 This eschatological interpretation
sees the equality of male and female as having no immediate practical implications for the

church. It can be considered as a kind of theological anticipation of the future when Christ
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will come in his glory to usher in the fullness of time (cf. Matt 25:31). But Gal 3:28 does not
only mention male and female, it also mentions Jews and Greeks, slaves and freed. Because
of these other pairs of opposites, it is not possible to interpret “neither male and female” as
restricted to coram deo. According to Richard A. Baer Jr., “it is clear that a radical change
already has been effected, not just in principle and in anticipation of the future when
redemption shall be fully realized, but right here and now.”’'* Roman Kiihschelm elaborates
on this. “Die in Christus erfolgte Zeitenwende ist zugleich Existenzwende. Durch das
schopferisch-eschatologische Handeln Gottes ist an die Stelle der alten Existenz eine ‘neue
Schépfung’ (2 Kor 5,17; Gal 6,15) getreten. Angelehnt an Jes 43,18-19 artikuliert sich hier die
Uberzeugung, aufgrund von Glauben, Taufe and Geistbegabung Endzeitgemeinde zu sein. Was
die Propheten als eschatologische Erneuerung des Menschen erwarteten und die Qumranleute
bereits prdsentisch auf ihre 'Einung' miinzten (etwa 1 QH 3,19-22), nimmt die christliche
Gemeinde nun fiir sich in Anspruch: 'In Christus' ist sie und jeder in ihr eine ‘neue
Schépfung”.””1>

Pauline N. Hogan would rather prefer to treat the issue of “neither male and female”
with caution. It is necessary to be cautious because Paul is on the one hand convinced of “the
validity of the transformation formula in the baptismal liturgy,” but he is also “alarmed” at
how it has been understood in Corinth. Paul’s alarmed response to the situation is an
indication that some Christians in Corinth understood the transformation formula generally
to mean “the abolition of conventional social distinctions and traditional gender roles.””16
Christians are told that baptismal transformation means that they are now one in Christ. In
the task of explaining and applying these verses to the believing early communities, the
leaders seem to have been faced with “the challenge of cognitive dissonance: How could they
resolve their conviction of women’s inferiority with the new claims of oneness of all
Christians?”7” Moreover, women were thought to be intellectually flawed. This results in a
conflict between the belief that baptism is indeed transformative in a way that challenges the
binary oppositions (male/female) and the view that women are inferior to men.”*® Pauline N.
Hogan warns that Gal 3:28c should not be taken as self-evident in the struggle for equality in

the modern society because the question remains open: Did the Galatians read or did they
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not read “there is no longer male and female” as an indication of change in gender
relations?’!? A reader in today’s world is well aware of the debates concerning equal rights for
all (e.g., equal pay) and thus may assume that this concern also is self-evident in the words of
Gal 3:28c. We need to keep in mind, however, that the early Christians might not necessarily
have been asking the same questions that we are asking today.”?° Richard W. Hove maintains
that Gal 3:28c does imply the equality of male and female, but he asks: “What is the standard
of comparison when someone asserts that Galatians 3:28 teaches the equality of men and
women? Equal in what sense? Equal value? Equal abilities? Equal roles? Equal callings? Equal
inheritance in Christ? And how is this ‘equality’ to be measured?”’?! His answer is that “it does
not follow that men and women are equal in all regards.”’??> However, it remains a fact that
Paul does not encourage the subordination of women in the Christian communities.

“There is neither male and female” does not mean, therefore, that “all male-female
distinctions have been obliterated in Christ, any more than that there is no racial difference
between the Christian Jew and the Christian Gentile.”’?*> On the other hand, among the
individual members, all these distinctions are obliterated. In the social spheres of life, the
distinctions which ceased to be relevant in church fellowship might have continued to be
observed. In Roman law the distinctions between freeborn, freed slaves and slaves remained;
and in family life the co-operation of husband and wife depended on the distinctions laid down
by the state law. “But superiority and inferiority of status or esteem could have no place in
the society whose Founder laid it down that among his followers ‘whoever would be first ...
must be slave of all’ (Mk. 10:44).”7?* It is most likely that Paul would not have allowed sex,
gender or social status to constitute a barrier against any service of the gospel.’?> Hence, his

position is that there is “neither male and female” in Christ.
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3.5.3.4 You are all One in Christ Jesus (v 28d)

NAVTEC yap UUEC €ic éoTe €v XpLot®d Inood.

Based on what Paul said in v 28a-c, he now makes the conclusive statement, “for you
are all one in Christ Jesus.” The conjunction yap at the beginning of v 28d indicates a
connection to the three pairs of opposites mentioned earlier in a-c. It shows that v 28d is
grounded in the prior statements.”?® Paul uses the inclusive pronoun Uueic (“you”) and the
corresponding inclusive adjective or generalizing pronoun mnavreg ("all”) to show that “you
all”, i.e. “all those who are in Christ are one in him. The numerical adjective gic “one” leads
back to “God is one” (Deut 6:4; Gal 3:20; 1 Cor 8:6) and it is universal and corporate in form.”?’
All those who are “sons and daughters of God” (v 26) correspond to “as many as have put on
Christ” (v 27) and all these are those who are “one in Christ” (v 28d). Jung Hoon Kim expresses
the same view. Those who are baptized into Christ “have put on Christ” and those who have
“put on Christ” are those who “are one in him.”728

Jews and Greeks, slaves, freed slaves and freeborn, male and female are certainly
distinct from one another, but their unity is manifested in Christ. Alan R. Cole maintains that
“Paul is not talking of some radical re-understanding of gender achieved by natural thought,
but of a spiritual transformation produced by our new oneness in Christ. He is not denying an
existence of ‘natural’ distinctions (like that between male and female, Jews and Gentiles), but
in a sense affirming it, and at the same time, affirming that it is now transcended in Christ.
Further, he is not saying that men and women are now the same, but that ‘they are one in
Christ’.”’?° The ethnic, social, and gender differences amount to nothing “because you all are
one in Christ Jesus.” Being one in Christ Jesus means that Jewish and Gentile Christians have
accepted to leave their individual traits behind them and now are willing to follow the example
of Christ, who related openly and freely with everyone (cf. Mk 7:25-30; Matt 15:21-28). Jesus
demonstrated the love of one’s neighbour in his interactions with different “classes of the so
called social out casts” (cf. Mk 1:40-45; 10:46-52; Matt 8:1-3; 20:29-34; Lk 17:11-19; 18:35-
43).
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The realizability of the oneness of all in Christ Jesus (Gal 3:28d) is interpreted by two
schools of thought, one maintaining that it is already realizable in this world,”3? and the other
maintaining that it is only eschatologically realizable.”3! Franz MuBner seems to share the
latter view. "Darum darf man vielleicht so formulieren: eic ist der eschatologische
'Einheitsmensch’ (der Christ'), der aus der Taufe hervorgeht.”’3? However, the statement “you
all are one” has actual and practical implications for the communities, because in Christ, Jews
and Greeks, slaves and freed, male and female are all initiated into Him, using the same
baptismal formula, and in Him they all are brothers and sisters and children of God (3:26-28)
and heirs of Abrahamic promise (3:29).

Jung Hoon Kim speaks of “ecclesiological oneness in Christ.” It is likely that “the
putting-on-Christ imagery” indicates that “in baptism believers enter into ecclesiological
oneness in Christ, who is the corporate person; who is ‘put on by Christians as the new
Adam’.”’33 All those who “have put on Christ” are “one with him.” J. Louis Martyn concurs.
“Religious, social, and sexual pairs of opposites are not replaced by equality, but rather by a
newly created unity. In Christ (in what Paul will later call ‘the body of Christ’, 1 Cor 12:13, 27)
persons who were Jews and persons who were Gentiles have been made into a new unity that
is so fundamentally and irreducibly identified with Christ himself ... Members of the church
are not one thing; they are one person, having been taken into the corpus of the One New
Man.””3* The character of this “oneness” is an integration of all differences into a common
unity in Christ Jesus, whereby the differences enhance rather than distract their unity. This
“oneness” enriches their mutual interdependence, and the services of the members of the
communities. Christians are “one” because their differences cease to be barriers which cause
pride or regret, disadvantage or embarrassment; rather they become means to display the

diverse richness of God’s creation and his gift of grace to his creatures in different forms.’”3>
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3.6 You Are All Abraham’s Heir (v 29)

€l 6€ vueic Xplotol, dpa tol ABpaau onépua £0TeE, kat’ émayyeAiav kAnpovopol.

Paul returns to the theme of the progeny of Abraham which he began in verses 6-9,
16 and 18, or as Franz MulBner comments: “Der Vers zieht das Resumé fiir das Thema, das mit
3,7 schon angeschlagen war. Dort waren die Glaubensmenschen als die wahren Séhne
Abrahams erklért worden. Unterdessen war noch festgestellt worden, dafs Christus jener
eschatologische 'Same' Abraham ist, durch den und in dem die Verheifsung Gottes an Abraham
fiir die Vélker Wirklichkeit wurde.” 736

Paul begins this verse with a conditional conjunction “if” (&i). The &( in combination
with the continuative particle &¢ is used here almost in the sense of causal “since.”’3” “But
if/since you are Christ’s, therefore, you are seed of Abraham, heir in accordance with the
promise (v 29).” If Christians are Christ’s, therefore (&pa), they have inherited God’s promised
blessing to Abraham (cf. Gen 12:2-3; 17:5; 18:18; 22:18). J. Louis Martyn rightly observes what
he calls “the movement of thought.” “From v 16, Paul could easily have passed immediately
to the conclusion of 3:27 and 3:29. Seeing, therefore, that, as Abraham’s singular seed, Christ
is the recipient to whom God gave his promise, and seeing that, having been baptized into
Christ, you are Christ’s, it follows that you are yourselves Abraham’s seed, heirs by virtue of
the promise.”’38 Christ is the unique seed of Abraham, and all the Christians share the same
descendant with this single seed. They have inherited the same promise made to Abraham.
But a decisive question is: “What is the inheritance being given by God? It is the innumerable
Abrahamic progeny among the uncircumcised Gentiles (Gen 12:3) in Gal 3:8, and it is the gift
of the promised Spirit to all who are heirs of Abraham because they are heirs of God in Christ
(3:14, 29; 4:7). In a word, the inheritance is the church-creating Spirit of Christ.””3?

All those who are “in Christ” belong to Abraham’s seed. The participants in the promise
are no longer Abraham’s physical descendants, rather, they are “those of faith” (3:7) and
because they have accepted baptism, they are heirs to the promise.”® “The God-given future
of Abraham are not the patriarch’s plural, ethnically distinct descendants” but all those who

believe in Christ. Paul, therefore, sees in Gen 17:8 “a messianic prophecy, showing that the
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point of departure for his exegesis is the advent of Christ.” It follows that the “plural offspring
of Abraham come into existence only when human beings are incorporated into Abraham’s
singular seed, Christ.”’*! According to Franz MuBner, “durch die Taufe sind die Galater ...
Eigentum Christi geworden, und das bedeutet aufgrund des vorausgehenden Kontextes eine
seinsmdfSige Zugehérigkeit zu Christus.”’#? Similarly Wilfried Eckey comments. “Aufgrund
ihres Glaubens und der Taufe sind die galatischen Christen mit ihrem Retter, Jesus Christus,
eng verbunden. Sie sind Glieder des Erdenleibes Christi, der Kirche.”’43

”

“And if you are Christ’s” (el 6¢ vueic Xptotod v 29a), you are part of the justified
children of Abraham (tod ABpaau onépua €ot€). The personal pronoun vueic makes it clear
that those who are év Xpiot@ Inood (v 28) are also “Christ’s,” not only in the sense that they
belong to Christ or follow Christ, but even more in the sense that they participate in him by
the Spirit, which they received at baptism (cf. 1 Cor 12:13).7** Galatians have become 100
ABpaau onépua through faith in Christ. Frank J. Matera calls this verse the heart of Paul’s
argument. “The heart of Paul’s argument is that God’s promise to Abraham had a singular
offspring in view: The Christ. Consequently, all who have been incorporated into Christ
through baptism are Abraham’s seed, even if they have not been circumcised.”’> According
to J. Louis Martyn, however, “the crucial point is the order of events. Members of the church
are not related to Christ via Abraham; they are related to Abraham via their incorporation into
Christ.””4¢ Therefore, those who rely upon the law risk being excluded from Abraham’s
descendants because they have not been incorporated into Christ.”#’

It would have sounded ridiculous to the Judaizers that all the nations are included
among the children of Abraham without any ritual of the law. They could have insisted that
Abraham was the first proselyte. God made an unchangeable covenant with him (Gen 15:18-
21) and defined the covenant as the commandment of circumcision (17:9-14). And Abraham
did not only keep the commandment of circumcision, he also observed the holy feasts. When
he turned away from idols to the observance of the law, he circumcised himself, and “avoided

walking in the deadly power of the impulsive desire of the flesh.”’#®¢ When God handed down
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the law on tablets of stone at Mount Sinai (Ex 19-24), he spoke once again through the mouths
of his glorious angels. He passed on the law to Moses his servant. And now the Messiah has
come, confirming for eternity God’s blessed law (cf. Matt 5:17). From all that, it follows that
Abraham’s true descendants are those who choose the path of virtue, by becoming faithfully
obedient to the law. God is pleased at the present to extend the blessing of the law to the
Gentiles. To be more specific, God is creating descendants of Abraham through law-observant
Gentiles. The Galatians therefore should become part of Abraham’s true descendants by
accepting circumcision.”® What are the Gentiles then expected to do as Abraham’s children
through Ishmael? They are to cast off their garment of enslavement to the flesh by turning to
God’s righteous law, following Abraham in the holy, liberating and perfecting rite of
circumcision (cf. Gal 6:13), observing the feasts at their appointed times (cf. Gal 4:10), keeping
the sacred dietary requirements (cf. 2:11-14), abstaining from idolatry and from the passions
of the impulsive flesh (cf. 5:19-21).7°°

Paul rejects vehemently what the Judaizers taught the Galatians. He sees the legal
rituals of the law as worthless in the eyes of the Lord (5:6; 6:15; cf. Phil 3:7-8). The Judaizers
are bent on the implementation of the homogeneity of the law while Paul opts for faith in
Christ. Through faith in Christ Jesus, Gentiles are now partakers of God’s divine promise to
Abraham. Franz MuRner, therefore, sees Abraham as a “corporate personality.” He is not just
an individual but an embodiment of the promise made to the nations. “In ihm ist
gewissermafien seine Nachkommenschaft schon anwesend und wird mitgesegnet. Fiir
semitisches Denken ist der Stammvater gleichsam eine Kollektivperson.””>! Paul, however,
uses the personifying reference to Abraham and the Scripture in a way peculiar to him.”>2 “Er
denkt dabei schon inklusive an Christus, der ja das eigentliche onépua ABpaau ist, dem die
VerheifSung galt (vgl. V 16).”7>3 On what basis did Scripture then preach the gospel to Abraham
beforehand (Gal 3:8)? It was in anticipation of the welcoming of the Gentiles into the one
people of God, in the name of Christ and on the basis of a law-free gospel.”>* God is now

creating things anew in the Gentile world. He does this through faith in Jesus Christ (cf. 2:16).
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The onépua in Gal 3:29 is a contested term. Why is it used in the singular form? Why
is it not onépuara? Paul wants to show that Christ alone is the seed of Abraham (3:16) as
James D. G. Dunn explains: “Paul’s point is ... not to deny that Abraham’s seed is multitudinous
in number, but to affirm that Christ’s pre-eminence as that ‘seed’ carries with it the implication
that all ‘in Christ’ are equally Abraham’s seed (3:26-29).”7>° F. F. Bruce also expands on the
double meaning of onépua. “In the first instance the reference is to a single descendant,
Christ, through whom the promised blessing was to come to all the Gentiles. In the second
instance the reference is to all those who received this blessing; in v 29 all those who belong
to Christ are thereby included in Abraham’s offspring.””® It is also a well-known fact that
biblical texts use collective singular nouns such as “the remnant” (cf. Isa 10:21; Micah 5:3).
Therefore, the “seed of Abraham” may refer either to a single descendant or to many
descendants of Abraham. Paul also emphasizes this point in his letter to the Romans (4:18).
He “identifies Abraham’s offspring of Gen 15:5 with the many nations of Gen 17:5, interpreting
the latter as Gentile believers.””>’

There is also another reason for Paul’s choice of “the seed of Abraham.” The goal of
Paul’s interpretation of the generic singular noun is to remove the necessity of using the rituals
of the law as the starting point of the Jesus event. All the nations now participate in the
blessing of Abraham without fulfilling the rituals of the law. Paul uses the neuter noun onépua,
“offspring,” which serves as a common descent for those who are “in Christ.” The link Paul
makes between Abraham and Christ bypasses the demands of the law as the channel for the
reception of Abrahamic promise, with the resultant effect that Christ alone is the means
through which God’s promise to Abraham could get to the nations.”>® Paul wants to show that
the fulfillment of the promise is Christological.”>® The principle of faith upon which God now
deals with Abraham extends to his descendants (the circumcised and the uncircumcised, Rom
3:30), and “to his spiritual descendants, those who follow the example of Abraham’s faith”7¢°

(4:11).
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Thus, Paul gives a new and radical exegesis of God’s covenant with Abraham. He says
nothing about Abraham’s faithful obedience to God’s command that led him to circumcise
himself and Ishmael (Gen 17:26). He stresses only the faith of Abraham. Even though Abraham
was childless, he believed that his descendants would be as numerous as the stars in the sky
(22:17; 26:4). Paul uses the reference to Abraham’s faith in God to introduce his own
“distinctive understanding of salvation-history.”’®' This history of salvation began with
Abraham to whom the gospel was “preached in advance” (mposvayyeAilouat 3:8), even when
he was still a pagan. It found fulfillment in Christ to whom it primarily referred to as the seed
of Abraham (3:16). This means that the Galatians’ descent from Abraham is secondary to their

primary descent from God that has its genesis in their baptism into Christ (Gal 3:26-27).

3.7 Summary of Gal 3:26-29

The believers’ acquisition of sonship and daughtership of God through faith in Christ
Jesus (Gal 3:26) and their being baptized into Christ, “putting on Christ” (Gal 3:27) refer to how
they became heirs to God’s promise to Abraham and his descendants (Gen 12:1-3; Gal 3:29).
The Galatians had already experienced the gift of the Spirit (3:1-5), which is identified with
“being baptized into Christ” (v 27). “The indwelling Christ,” says Jung Hoon Kim “is practically
identified with the infusion of his Spirit, ‘you have put on Christ’ in 3:27 is practically equivalent
to ‘the Spirit of Christ has clothed you’.”’®? Those who have entered into faith-union with
Christ are all one in him. In Christ the ethnic, social and sexual distinctions are now covered
up by the same garment, Christ.”®3 The “clothing-with-Christ metaphor” indicates that all
Christians are members of Christ’s corporate personality. As there exists one united body
inside a given garment, so there is one united Christian community which is clothed with
Christ. Like a garment Christ encloses all Christians whom he represents in his glorified body
(cf. 1 Cor 12:12, 27).764

Gal 3:26-29 reveals Paul’s starting place not only because it appeals to a baptismal
initiation of all the members, but also because it expresses the fundamental idea without

which the reasoning throughout Gal 3:1-25 would be unintelligible, that Christians are one in
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Christ and share his destiny.”®> Hans Dieter Betz calls Gal 3:26-29 “the goal toward which Paul
has been driving all along.”’¢®

Inthe new “Israel of God” (Gal 6:16) which now includes all nations as opposed to only
one nation, there are no longer divisions of ethnicity, classism, gender and sex-assigned role
constructions. “You all are one in Christ Jesus” means that one is free to come into the
assembly with his or her socio-religious, ethno-cultural and biological backgrounds intact. One
does not need to become a Jew before he or she can be one with the Jews. One does not need
to change from being born a Gentile in order to be a legitimate child of God.

In the assembly of God’s people, all are brothers and sisters. Elisabeth Schiissler
Fiorenza argues against those who interpreted Gal 3:28 as only eschatologically realizable,’®’
or restrict equality and oneness of all “in Christ.””8 “In Christ the dichotomies are overcome.”
In Christ “a new unity is created,” a unity “that is not only a matter discerned by the eyes of
faith but one that manifests itself” in the biological, social and religious dimensions of the
church.”®® In Christ, therefore, “the old hierarchy associated with men and women, slaves and
free has been overcome; on the other hand, wholesale emancipation from societal
constructions is illusionary enthusiasm that hinders the advancement of the gospel and
threatens the unity of the church.”””°

Paul uses Gal 3:26-29 to counteract the ethnic, socio-cultural and religious differences
between Jews and Gentiles, slaves, freed slaves, freeborn, male and female role restrictions
within the Christian communities. He comes to the heart of the matter by justifying the
oneness of all in Christ through baptism, being children of God and heirs of Abrahamic
promise. Even though Jews and Greeks come from different cultural backgrounds and have
different world views, have little in common with one another and have lived their lives in
double hatred for centuries, now that Christ has come (3:25) all those who are “initiated into
him” are one in him (3:27-28). F. F. Bruce intensifies this. “The law kept the Gentiles out of the
privileges of the people of God and kept Israel apart from the rest of mankind; this divisive

force has been overcome by the unifying effect of Christ’s redemptive act.””’* Therefore, it is
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unfortunate that after 2000 years these divisive principles have continued “knowingly and
unknowingly.”’7?

The principles enunciated in verses 26-29 are revolutionary and transformative. Their
effects were at first felt within the fellowship of the small local groups that were located here
and there throughout the Greco-Roman world. But “when these groups and their members
multiplied until they formed a significant segment of the society, there was a real possibility
that such revolutionary principles would infect society at large, and the imperial authorities in
the second and third centuries saw the spread of Christianity as a disintegrating ferment in
the body politic.”””® Paul revolutionized the ancient world with the formula of oneness of all
in Christ. The formula challenges the socio-religious, ethno-cultural, economic and gender-
based structures that encourage in any form stratifications between institutions, persons and
the society. After two thousand years of church’s tradition in which anti-discrimination has
become dogma, we can hardly appreciate sufficiently the radical nature of the principles of
“neither Jews nor Greeks, neither slaves nor freed, neither male and female.””’* So, “by all
accounts” Gal 3:26-29 is an astounding statement, and “we must do nothing to dampen its

radical and revolutionary implications.”””>

772 pate, The End of the Age Has Come, 203.
773 Bruce, The Epistle to the Galatians 191.
774 Cf. Scroggs, Paul for a New Day 5.

775 George, Galatians, 282.



148

Chapter Four: Oneness of All in Pauline and Deutero-Pauline Letters

In trying to resolve the problem of disunity in Galatia Paul recalls that the only way God
saved humanity is through the way of the cross (Gal 3:13-14). All those who are “in Christ”
(3:28d) will be saved without recourse to the ritual principles of the law (cf. Gal 5:1; Rom 8:1).
How did Paul expand this concept in Gal 6:15 and 1 Cor 12:13? How did he employ it in his
letter to Philemon? And how has this teaching developed further in deutero-Pauline letters as

exemplified in Col 3:9-11?

4.1 Gal 6:15: A New Creation

The remote context of this verse is 6:1-18. Paul encourages the Galatians to be kind
and compassionate to one another, and to be careful not to fall into temptations. There is no
room for comparison and boasting in Christ Jesus because these lead to self-deceit. The
Galatians should not forget that there are rewards for whatever they do. Those who are good
to others will inherit eternal life, as opposed to self-indulgence that leads to corruption.

The immediate context is 6:11-18, which is called the postscript.”’® Being circumcised
or uncircumcised is irrelevant because ritual circumcision does not play a prominent role for
those who are in Christ. With a final benediction Paul concludes the letter and states a
Christian’s new way of life.””” “Jetzt lebt er als neue Schépfung (vgl. 2 Kor 5,17) in dem durch
Christus eréffneten Lebensraum (vgl. Erklérung zu 1 Kor 1,30), in dem einzig Gottes Gnade und

Treue zédhlen und nicht irgendwelche irdisch-menschlichen Qualitéten (V. 15)."778

4.1.2 Text
oUte yap neptropn ti éotv o0te dkpofuotia, For neither circumcision nor uncircumcision
aAAQ Kawvn KTiotG, counts for anything, but what counts is a

new creation.

This text shares the literary genre and content with 5:6; 1 Cor 7:19 and 2 Cor 5:17,

which will be elaborated on in the following subsection.
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4.1.2.1 Linguistic Analysis

Syntax, Style and Semantics: Paul begins with, odte yap, “for neither.” The conjunction
yap refers to Paul’s previous condemnation of circumcision (3:28; 5:6; 6:12-14) and connects
it with the present thesis. The conjunction oUte negates the need for circumcision, while dAda
emphasizes what (ti) is really important, i.e. being a new creation. Those who are the “new
creation” are those who are év Xplot® Inco0 (“in Christ Jesus”, Gal 3:26, 28). The indefinite
pronoun ti (“what”) indicates that there is no gain in being circumcised or uncircumcised (cf.
Gal 5:2-6). The adjective kawvn (“new”) qualifies what the Galatians have become “in Christ.”
The noun ktiotc (“creation”) points beyond God’s original creation of the world (cf. Gen 1:1-
2:1-3), and denotes a new creation, enabled by God in Christ (cf. 2 Cor 5:17). Frank J. Matera
affirms that “the new creation refers to what God has done in Christ by tearing down the
barriers of race, class, and sexuality (3:28) that formerly separated people. This new creation
results from being in Christ.”””° This new way of life renders circumcision and uncircumcision
irrelevant. Circumcision (mepttoun) and uncircumcision (akpoBuotia) stand in direction
opposition to “a new creation in Christ” (kawn ktiotc). The verb éotwv underscores the state
of “being in Christ” and encourages Galatians to remain in the present state rather than going

back to the ethnic mark of identification.

4.1.2.2 Similar Pauline Texts

There are three other Pauline texts that have similar syntactic, stylistic and sematic
features with Gal 6:15. The first is Gal 5:6,7%° which reads: év yap Xptot@ Inood olte neptroun
TL loyvuetl oUte akpoBuaotia, dAAa rtiotic St ayanng EVeEpyouuévn.

The conjunction yap connects with what Paul said in verses 2-4. The expression év
Xptot@ Inood (“in Christ Jesus”) indicates that “Christ Jesus is the sphere or the realm in which
the believer dwells.””8! The nominative singular noun rtepttourj (“circumcision”) is the sign of
the covenant between God and Abraham (Gen 17:9-21), which the Jews inherited. The

repeated conjunction olUte (“neither”) negates circumcision and uncircumcision as the

77% Matera, Galatians, 226.

780 Cf. Martyn, Galatians, 473: “Striking is the fact that, both in Gal 5:6 and in Gal 6:15, the third member of the
formula is a single entity — faith active in love, and the new creation, respectively.”

781 Matera, Galatians, 182,
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7’

constitutive means of acceptability to God.”®? According to Hans Dieter Betz, “‘Beschneidung
und ‘Unbeschnittensein’ gehdren als termini technici zusammen zum jiidischen kultischen
Gesetz. Im Judentum symbolisieren die beiden Ausdriicke die Trennungslinie zwischen denen,
die zum Bund der Tora gehéren und so ihres Heils gewif8 sein kénnen, und denen, die aufSerhalb
dieses Bundes stehen. Fiir Christen haben diese jlidischen Begriffe ihre Bedeutung verloren, da
nach Ansicht des Paulus das Heil der Christen sich auf Gottes Verheifsung griindet, die denen
gilt, die ‘an Christus glauben.””’® Circumcision is, therefore, set in opposition to
uncircumcision.

The indefinite pronoun t (“anything”) and the negated verb ioyvw “to have power”
abrogate the power ascribed to circumcision and uncircumcision. The verb ioyUw (“to have
power”) can also refer to the powerlessness of the works of the law (cf. Gal 2:16; 3:11). “Das
Symbol der Beschneidung (oder sein Fehlen) ist kraftlos geworden.” 784

Faith (miotic), here, is certainly “faith in Christ Jesus” (Gal 3:26). The noun dayamnn
speaks of love to the neighbour, while the present middle participle évepyouuévn (from
Evepyéw, “to work”) has nothing to do with manual work nor the works of the law (cf. 3:2),
but denotes the way of showing this love. “Nach Ansicht des Paulus ist der Christ nicht nur ein
Mensch, der an Jesus Christus glaubt, sondern durch diesen Glauben wird er zu einem
Instrument fiir die géttliche Kraft der ‘Liebe’ (aydrmn).””®> The contrastive conjunction dA\&
(“but”) links “neither circumcision nor uncircumcision” with “faith working through love.”
Hence, the miotic (“faith”) that works through love stands in opposition to circumcision or
uncircumcision.

The second text is 1 Cor 7:19: n mepttoun ovdev éotwv, kai n dkpoBuotia oUSEV €oTLy,
aMda tipnoic évtoAwv Oeod. (“For neither circumcision counts for anything nor
uncircumcision, but keeping the commandments of God”). Paul rephrases here what he wrote
to the Galatians in Gal 3:28; 5:6 and 6:15 — circumcision or uncircumcision is nothing.”8®
However, that is “as far as the Christian vocation is concerned.”’®’” God commanded Abraham

and his descendants thus: “Every male among you shall be circumcised” (Gen 17:10c). The

782 Cf, Dunn, The Epistle to the Galatians, 270.

78 Betz, Der Galaterbrief, 448-449.

784 1bid, 449.

785 bid, 450.

78 Cf. Garland, 1 Corinthians, 305: “To declare that circumcision is nothing (cf. Gal. 5:6; 6:15; Rom 2:25-26) is a
remarkable statement for a Jew to make, particularly one who claims to revere keeping of the commandments
of God, since circumcision is one of those commandments (Gen. 17:9-14) ...”

787 Fitzmyer, First Corinthians, 308.
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commandments (évtoAai) are God’s commandments (cf. Ex 20:3-17), “which echoes Sir 32:23,
is demanded of the individual Christian no matter what his or her ethnic background or social
status might be.””® Therefore, the law is good, holy and righteous (cf. Rom 7:12). The law is
valid “as an ethical code to guide community life and social relations.”’®® Hence, the
conjunction aAAa (“but”) contrasts circumcision and uncircumcision with the keeping of God’s
commandments and lays the emphasis on the latter. The keeping of God’s commandments
(Ex 20:3-17; Matt 5:17) as an essential element of the law is set in opposition to the practice
of circumcision (cf. Gen 17:9-14; Rom 2:25-26). David E. Garland rightly maintains, “for Paul
to say that circumcision and uncircumcision are nothing reveals that God’s call in the crucified
Christ voids all former classifications that assign worth to people based on their ethnicity.”’*°
Paul wants the Christians to realize that God accepts them just the way they are and that
particular ethnic marks of identity are irrelevant for those who are in Christ. Having responded
to God’s call, Christians must also believe that God accepts them as they are. Their conversion
requires a change in allegiance, spiritual values, and moral behaviour and not a change in
ethnic origin.”* It makes no difference if one comes from Jewish background or from Gentile
background. “There is no need to deny that ethnic background. One’s physical condition has
no bearing on the grace of vocation.”’®? Elisabeth Schussler Fiorenza rightly says that “the
religious/biological sign of initiation to Jewish religion is no longer of any relevance to
Christians.””®3

Paul places obedience to God’s commandments above the rituals of circumcision as he
speaks to “the mixed community of Jewish and Gentile Christians in Roman Corinth.””%* In
comparison to “you all are one in Christ” (Gal 3:28d) and “faith working through love” (6:15b),
Paul emphasizes the keeping of God’s commandments (1 Cor 7:19b) because the rituals of
circumcision have become obsolete (Gal 2:3), but the keeping of God’s commandments is
necessary for every Christian (cf. Sir 32:23; Matt 5:17; 1 Tim 6:14).

The third text is 2 Cor 5:17: wote &l T1¢ €v Xplot@, Kovi Ktiolg: ta dpyala nopiAey,

ibou yéyovev katva. Verse 17a is a lapidary nominal sentence, hence, the verb subject (tic)

788 |bid, 308.

78 Horsley, 1 Corinthians, 101.

790 Garland, 1 Corinthians, 305.

791 ¢f. Ibid, 305.

792 |bid, 307.

793 Schiissler Fiorenza, In Memory of Her, 221.
794 Fitzmyer, First Corinthians, 307.
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must be supplied.” “Therefore, if anyone [is] in Christ, [he/she is] a new creation.” The
conjunction Gote (“therefore”) links what is said here in v 17 with the foregoing in v 16. The
conditional i (“if”) gives room for the choice to “be in Christ” and the indefinite pronoun ti¢

n

(“anyone,” “whoever”) keeps being a new eschatological creation (katvn ktioic) open to
everybody. Used as a noun, the adjective apyaia (“old things”) refers to the Corinthians’ old
way of life (which is “for those who are perishing” (1 Cor 1:18a) and “are blinded by unbelief,”
2 Cor 4:3b-4), and is put in opposition to v Xptot@ (being “in Christ”), as well as to katva in v
17c. The aorist indicative mapfiAUev (“have passed away”) refers back to the Corinthians’ “old
way of life” or “old order” which are those things that controlled their pre-Christian lives,”®®
i.e. mainly the barriers of circumcision and uncircumcision (cf. also Eph 2:14-16).7%7

kawvn ktiotg (“a new creation”) is not only the expectation of the recreation of the
world (cf. Isa 42:9; 48:6; 65:17; 2 Peter 3:13; Rev 21:1)7°® but a new way of life in Christ. David
E. Garland rightly maintains that “Christians see the world in a new way and become new
when they are joined to Christ.””® The aorist imperative i5oU (“behold”) calls the attention to
the new way of life that has emerged in Christ. The expression yéyovev katva (“something new
has emerged”) refers back to being év Xoiot® (“in Christ”); all those whose lives are Christ-like
live in this new creation (cf. Gal 6:15b). Norbert Baumert affirms that “in V 17 aber
verallgemeinert Paulus diese Aussage liber sich selbst, [i.e. in v 16] indem er sich wieder in eine
Reihe mit allen stellt, die ,in Christus”sind. Dass sie dann ,neues Geschopf’ sind, gilt fiir alle ...
Und das Alte, ndmlich die fleischlichen, egoistischen, Verhaltensweisen ohne Liebe sind
vergangen; das ‘Neue’ aber, das an deren Stelle tritt, ist Liebe Christi (also eine spezifische,
neue Gestalt von Liebe).”3%°

Pragmatics: Gal 6:15 serves as a shorter form of the transformation formula of 3:28. It
rejects the categorization of people based on ethnic marks of identity — circumcision and
uncircumcision — but points at what is more important — being a new creation (2 Cor 5:17) —
which is a new way of life that involves loving your neighbour (5:6) and keeping God’s

commandment (1 Cor 7:19).

795 Cf. Garland, 2 Corinthians, 286.

7% |bid, 287.

797 Cf. Ibid, 287.

798 Cf. Ibid, 287.

799 |bid, 287.

800 Baumert, Mit dem Riicken zur Wand, 114.
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4.1.3 Detailed Exegesis

Having overviewed the syntactic, stylistic and sematic relationships between Gal
6:15; 5:6; 1 Cor 7:19 and 2 Cor 5:17, the detailed analysis of Gal 6:15 will be handled in

combination with these other similar texts.

4.1.3.1 Circumcised or Uncircumcised (v 15a)
o0te yap mepLropn TL €otv oUte AkpoBuoTtia

Circumcised or uncircumcised has no relevance for those who are “in Christ” (cf. Gal
5:6; 1 Cor 7:19). According to Frank J. Matera, “in the realm of Christ external differences are
not important — not even the lack of circumcision; in the light of Christ both are
indifferent.”%! Neither circumcision nor the lack of it means anything because the death of
Christ has redeemed and reconciled us to God (cf. Gal 3:13; 2 Cor 5:18). To be circumcised as
an imitation of what others are, is an “act of foolishness” (cf. Gal 3:3). If the Galatians adhere
to the teaching of the agitators, they have severed (katnpyrninte) themselves from Christ,
therefore, Christ will be of no use to them (cf. 5:2-6, especially v 4).

Circumcision is an important issue because it is the sign of God’s covenant with
Abraham and his descendants forever (cf. Gen 17:23-27; 21:4). In keeping with God’s
injunction, all Jewish males are circumcised and those who are not circumcised are excluded
from the covenant community (cf. 17:10-14). To be welcomed as a male Gentile you have to
be circumcised. Gentiles were among the goyim, those who could not enter the temple’sinner
precincts.2%2 “The entrance of a Gentile into the Temple was tantamount to desecration (Acts
21:28).”89 They also could not share the table meal with the Jews, and the Jews could not eat
their food either as J. J. Castelot explains. “Food grown or prepared by Gentiles was unfit for
Israelite consumption (Ezek 4:13; Hos 9:3; Dn 1:8; Tb 1:10-12; Jdt 10:5; 12:2),”8% but the
acceptance of circumcision made it possible for Gentiles to participate in Jewish religious
worship and made them also eligible for the table meal.

Circumcision was also counted among God's supreme gifts to the Jews (cf. Gen 17).

Over the years the rite of circumcision became a tradition that could not even be questioned.

801 Matera, Galatians, 183.

802 cf, Wilckens, Theologie des Neuen Testaments, Band 1, 73.
803 Castelot, Gentiles, in: New Catholic Encyclopedia, 140.

804 |bid, 140.



154

The reason is that circumcision was regarded as “a sign of the Jewish ethnic identity” and the
“mark of belonging.”8% Joérg Frey explains. "Dahinter steht eine Theologie, die eine
Zugehdrigkeit zum Bundesvolk und die Teilhabe an den VerheifSungen Gottes ausschliefSlich
durch die Beschneidung (d.h. das Jiidisch-Sein bzw. Proselyt-Werden) ermdéglicht sieht. Sohn
Abrahams’ wird, wer sich wie jener beschneiden lIésst. Die Tora ist die von Gott gegebene
Lebensordnung Israels, sie zu beachten ist Ausdruck und notwendiges Implikat der
Zugehdrigkeit zu diesem Bund. So werden Heidenchristen durch Beschneidung nach dem
Muster der jiidischen Proselyten dem Gottesvolk kooptiert.”0®

The bringing in of uncircumcised Gentiles into the Jewish dominated-Christian
community amounts to the hellenization of the community.2%” The banning of circumcision in
any form was the negation of Jewish identity and no pious Jew would live to see this policy
come true (cf. 1 Macc 1:60-64). Paul, however, resists the ritual of circumcision because it is a
mark of discrimination (cf. Gal 3:28).8% F. F. Bruce affirms: “True, Paul may have had in mind
that circumcision involved a form of discrimination between men and women which was
removed when circumcision was demoted from its position as religious law, whereas baptism
was open to both sexes indiscriminately.”8%° Paul replaces circumcision as a sign of initiation
in the community of God’s people (cf. Gen 17:11) with “being clothed with Christ” (Gal 3:27b).

According to Paul, the acceptance of ritual circumcision as a criterion for membership
contradicts and negates the redemptive work of Christ (cf. Gal 3:13-14). The death and
resurrection of Christ have rendered such physical preoccupations not only obsolete but also
useless. What matters now that Christ has come (cf. 3:23-25) is being a new creation (6:15a).
For circumcision is neither a necessity for salvation nor a requirement for membership nor for
leadership position within the Christian community. It does not improve anyone’s stand
before God,?! and it is also not necessary for the reception of the Spirit (3:1-3). Those who
are entitled to inherit God’s promise, as Abraham did, are the people of faith (3:7) and not the

people of circumcision.8%!

805 Cf. Glick, Marked in Your Flesh, 27-32.

806 Frey, Galaterbrief, in: Paulus. Leben - Unwelt - Werk - Briefe, 248.

807 Cf, Barclay, Paul Among Diaspora Jews, 93.

808 Cf. Bruce, The Epistle to the Galatians, 190: "No more restriction is implied in Paul's equalizing of the status
of male and female in Christ than in his equalizing of the status of Jew and Gentile, or of slave and free person".
809 |bid, 189-190.

810 |bid, 187-189.

811 Cf, Kim, The Significance of Clothing Imagery in the Pauline Corpus, 109-110.
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4.1.3.2 What Counts is a New Creation (v 15b)
AAAQ KOV KTLOLG

The phrases “what counts is being a new creation” (Gal 6:15b) and “what counts is
faith working through love” (5:6) are entirely harmonious.®'2 To show the importance Paul
attaches to peaceful co-existence of community members, he uses the formula that promotes
universal relationship in Christ (cf. “sons and daughters of God,” “through faith in Christ,”
“being clothed with Christ,” “being one in Christ” and “heirs of Abraham” (3:26-29; cf. Phil
3:9). Wilfried Eckey affirms that “ohne Glauben gibt es keine Rechtfertigung, die Gott uns aus
Gnaden und nicht aufgrund der Erfiillung des Gesetzes zuteil werden Idft (vgl. 2 Kor 5,17).“813
Paul speaks of a new way of life among those who are Christ’s. One’s faith in Christ (év Xptot@)
is made manifest through the love of the neighbour. What counts now is not circumcision but
a new way of life in Christ Jesus. Those who live this new life “in Christ” are “new creation”
and those who are created anew “in Christ” will be saved.

The expression “a new creation” has also other meanings, which are found both in
Qumran as well as in postbiblical literatures (cf. 1 Enoch 45:4-5; 72:1; 91:15-16; 2 Apoc. Bar.
32:6;44:12;57:2;73-74; 4 Ezra 7:75; Jub 1:29; 1QH 3:19-23b; 11:9-14; 1QS 4:23-26; 2QTemple
29:7b-10).81% David E. Garland affirms that “the concept of a new creation appears
prominently in Jewish apocalyptic texts that picture the new age as inaugurating something
far more sweeping than individual transformation — a new heaven and a new earth. The
translation ‘there is a new creation’ would mean that the new creation does not merely
involve the personal transformation of individuals but encompasses the eschatological act of
recreating humans and nature in Christ. It would also include the new community, which has
done away with the artificial barriers of circumcision and uncircumcision (Gal 6:15-16 ... Eph
2:14-16) ...”%%5 The new heaven and the new earth as well as the perfection of Christians
remain a future hope, but Christians are certain that this hope will be fulfilled in Christ (cf. Heb
6:19-20; Col 3:4) and this is why “their lives are controlled by this new reality that still awaits
consummation.”?% Paul believes also that the new creation foretold by Isaiah (e.g., I1sa 43:18-

19; 65:17) is fulfilled in Christ. There is a transition from cosmological expectation of “new

812 Cf, Martyn, Galatians, 473.

813 Eckey, Der Galaterbrief, 268.

814 Cf. Garland, Il Corinthians, 287, footnote 781.
815 |bid, 286-287.

816 |pid, 287.
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heavens and a new earth” (65:17) to its anthropological application to those who are “in
Christ.” Frank J. Matera affirms that “whereas Isaiah points to a cosmic renewal that will
envelop the whole creation ... Paul identifies this new creation with the believer who is ‘in
Christ’.”817

The concept of “a new creation” has parallels in Judaism, and refers to a person whose
sins are forgiven or a proselyte who underwent circumcision (Joseph and Asenath 15:4; Gen
Rab 39:4),218 and the ritual bathe (St.-B. Il, 415 and I, 519).81° According to David E. Garland,
“later rabbinic texts refer to proselytes becoming new creatures, and a similar idea may have
been part of Paul’s thinking.”820

The expression “being a new creation in Christ” (2 Cor 5:17; Gal 6:15), can mean: “that
one belongs to Christ, that one lives in the sphere of Christ’s power, that one is united to
Christ, or that one is part of ... the believing community.”#2! Being “a new creation in Christ”
brings a radical change in a person’s life, because the Christ-like nature helps to eliminate the
barriers of circumcision and uncircumcision (Gal 5:6; 6:15; 1 Cor 7:19; cf. Eph 2:14-16).8%? It
may also denote the highest aspiration of the Christian who hopes to be with Christ at the end
of this life.82 Hence, F. F. Bruce opines that “the ‘new creation’ in its fullness belongs to the
future, but to those in Christ it is already realized through the Spirit. Christ is head of the new
creation; in him they have been transferred from their former existence ‘in Adam’, the head
of the old creation, and await the final manifestation of the new creation on the day of
resurrection when ‘in Christ all shall be made alive’ (1 Cor. 15:22).”824 Being “a new creation”
abolishes all the advantages that might accrue to any one through circumcision, ethnic origin,
social status, sex and gender.8?

There also exists a correspondence between being a “new creation in Christ” (cf. 2 Cor
5:17) and the keeping of God’s commandment (cf. 1 Cor 7:19). Those whose lives are changed,
love not only to keep God’s commandments (Ex 20:3-17; Matt 5:17; Rom 7:12), but they also

show God’s love to their neighbours. David E. Garland maintains that “the individual’s whole

817 Matera, Il Corinthians, 137.

818 Garland, Il Corinthians, 286, footnote, 778.

819 Cf. Rienecker, Sprachlicher Schliissel zum Griechischen Neuen Testament, 411.
820 Garland, Il Corinthians, 286-287.

821 |bid, 286.

822 Cf, Ibid, 286-287.

823 Cf, Rienecker, Sprachlicher Schliissel zum Griechischen Neuen Testament, 411.
824 Bruce, The Epistle to the Galatians, 273.

825 Cf. Matera, Galatians, 273.
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being, value system, and behaviour are also changed through conversion.”®2® The new
recreated individual enters into a realm where God’s love reigns. Helmut Merklein affirms this
point. “Wer hineingenommen ist in den Lebensraum, den Christus durch die Tat seiner Liebe
geschaffen hat (in Christus ist), der ist Teil der neuen Schépfung, die durch ihn beginnt
(wértlich: ‘eine neue Schépfung’; V. 17).”%27 Paul shares this new creation with all those who
have the status of “being in Christ.” The change that occurs at conversion and baptism shows
itself in the relationship with other Christians and non-Christians as well. There is also a
correspondence between “faith working through love” (Gal 5:6b) and “and keeping the
commandment of God” (1 Cor 7:19b), because those who love others are fulfilling the law
which states that “you shall love your neighbour as yourself” (Lev 19:18b; Mk 12:31; Rom 13:8-
10). Therefore, “the fulfillment of the law through love characterizes the new creation ([Gal]
6:15).”828

Summary: The conclusive part of the letter to the Galatians is constructed in such a
way that it serves as its summary. Just as the introductory part of the letter gives Paul the
opportunity to signal some of the major themes of the letter — his apostolate, the conflict,
etc. (cf. chapters 1 and 2), the closing section (6:11-18) provides him with an opportunity to
summarize what he sees as important in the conflict. Paul warns the Galatians about the
agitators. “Those who are trying to force circumcision upon them are operating from impure
motives.”82° Therefore, Paul wants the Galatians to stand firm because Christ has set them
free from the yoke of the law (5:1) and because what counts now that Christ has come (3:23-
25) is being a new creation, and not circumcision (6:15).

Those who live within the community of God’s children (3:26) should love one another
because Christ loved us first and gave his life as a ransom for us (3:13-14; cf. 2:20). Therefore,
we are to love one another (5:6) in imitation of Christ’s love. Hans Dieter Betz affirms: “Wenn
der Christ ‘an Jesus Christus glaubt’, glaubt er daher, dafs der Sohn Gottes am Kreuz starb, weil
er ‘mich liebte und sich fiir mich dahingab’(2:20). Wenn der Christ den Geist des Sohnes Gottes
(4,6) empfingt, empfingt er auch die géttliche Macht der Liebe, die Christus zu seiner Tat
befdhigte.”®3° The life of a Christian manifests itself in his or her love for others and in the life

of the members of the Christian community. Love and faith complement each other and those

826 Garland, Il Corinthians, 287.

827 Merklein, Stuttgarter Neues Testament, 350.

828 Sjlva, Galatians, in: Commentary on the New Testament Use of the Old Testament, 810.
82% Matera, Galatians, 18.

830 Betz, Der Galaterbrief, 450.
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who love others love also the keeping of God’s commandment (1 Cor 7:19; cf. Matt 19:17)
because “der Ruf Gottes ist gréfSer und wichtiger als die Tatsache, ob man beschnitten ist oder
nicht.”®3! Frank J. Matera also avers that “in the realm of Christ external differences are not
important — not even the lack of circumcision; in the light of Christ both are indifferent.”83?
The Galatians should not worry about the religious mark of circumcision or uncircumcision
because they are already “in Christ Jesus,” rather, they should worry about loving their
neighbours (Gal 6:15) and keeping God’s commandment (1 Cor 7:19). Paul summarizes the
Christian way of life as “faith in Christ,” which works through (évepyouuévn) a dynamic love
(Gal 5:6).

n

Paul uses the gnomic form of expression: “if anyone,” “whoever” (ef tig, 2 Cor 5:17) is
“in Christ” to express a universal theological affirmation that “whoever is in Christ is a new
creation” and “the old things have passed away” (2 Cor 5:17). “Being a new creation in Christ”

in 2 Cor 5:17 directly corresponds to “what counts is a new creation” in Gal 6:15.833

4.2 1Cor 12:13: The Body Metaphor

The remote context is chapters 12-14. There are varieties of spiritual gifts, which God
gives to members of the community. These include: wisdom, knowledge, faith, healing,
working of miracles, prophecy, discernment of the plural Spirit, tongues, interpretation of
tongues, but the greatest of all is love. And all these come from the same Spirit.

These gifts are to be used for the good of all. Their proper use overshadows rivalries
and bickering. All things, therefore, should be done in order, for God is not the author of
confusion but peace.

The immediate context is 12:12-30, a text which is frequently superscribed as “the
body metaphor.”83* The metaphor of the body which is common in ancient political literatures

could have influenced Paul’s Christian formulation of it in 1 Cor 12.83> Wolfgang Schrage is of

831 Baumert, Sorgen des Seelsorgers, 101.

832 Matera, Galatains, 183.

833 Cf. Furnish, Il Corinthians, 314.

834 Cf. Mitchell, Paul and the Rhetoric of Reconciliation, 157-158: “The well-known fable of Menenius Agrippa,
for example, tells of a revolt of the hands, mouth and teeth against the belly, thus weakening the whole body.
This fable is told in a deliberative speech using the plebs to cease from sedition and work for Concordia. The
metaphor of the body for the political organism, both being made up of interdependent péAn, is very old, going
back at least as far as the 5™ and 4% centuries B. C. E ...”

835 Cf. Collins, First Corinthians, 458: “The body (séma, 3x in 12:12) is a classic topos in Hellenistic rhetoric ... The
human body has always been used as a literary image for society ... As a metaphor for a social or political group
the body was a classic topos in ancient literature. It was, in fact, the most common topos for unity.”
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the opinion that the body metaphor is an allusion to the “stoic diatribe” of Greek society.
“Dann greift Paulus das in der Antike, vor allem in der stoischen Diatribe weit verbreitete Bild
vom Organismus des Leibes und seinen Gliedern auf, um daran Einheit und Vielfalt der
Gemeinde zu veranschaulichen."83% But the body metaphor has also a more political
dimension, which is shown by “parallels not only in Plato but also in Livy, Plutarch, Cicero,
Dionysius of Halicarnassus, Epictetus, and other writers. It would be beyond doubt that the
Corinthian addressees would be familiar with the ideological nuances of the image as one of
order and hierarchy, given the understanding of body in the era of Paul.”®’ All the
aforementioned nuances notwithstanding, Paul utilizes the language for a theological
purpose.®38 |t is Paul’s reaction to the different factions in Corinth. He seeks for the unity of
the community members.83® Using the body metaphor, Paul aims at explaining to the
Corinthians the need for unity in diversity. “Einheit und Verschiedenheit der Gemeinde bleiben

das zentrale Thema und werden ... in ihrer notwendigen Wechselseitigkeit und
Verflochtenheit illustriert.”®*° Paul ridicules the rift running through the Corinthians and the
folly of their fragmentation, he turns self-centered vanity upside down and impresses upon
them the need for solidarity and unity.?*! The body metaphor denotes a theological concept,
the body of Christ (Uuelc 6¢ éote oua Xptotod, 1 Cor 12:27). In this body of Christ, there are

no rooms for rivalries and elitism.

4.2.1 Text
Kal yap €v vi mvelpatt NUETS MAVTEG elg &v And indeed, in one Spirit we all were baptized
oWpa éBamtiodnuey, ite’loudalol eite into one body, whether Jews or Greeks, whether
“EAANnveg, £ite SoUMol elte £AelBepol. kai mavteg slaves or freed, and we all were made to drink
€v nvelpa émotioBnuev. from one Spirit

This text is put in a structured form that corresponds to the ways the issues therein
are handed.

836 Schrage, Der Erste Brief an die Korinther, 206.

837 Thiselton, The First Epistle to the Corinthians, 995.

838 |bid, 992.

839 Wischmeyer, 1. Korintherbrief, in: Paul. Leben - Umwelt - Werk - Briefe, 190.
840 Schrage, Der Erste Brief an die Korinther, 206.
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Kai yap €v €vi IVEDATL NUETG TAVTEG €iG v o@pa €Bamtiodnuev (v 13a)
elte’lovdalol elte "EAAnveG (v 13b)
gite do0Aol gite €AeBepol (v 13c)

Kol tavteg v nvebpa £moticOnuev (v 13d)

And indeed, in one Spirit we all were baptized into one body (v 13 a)
whether Jews or Greeks (v 13b)
whether slaves or freed (v 13c)

and we all were made to drink from one Spirit (13d)

4.2.2 Linguistic Analysis

Style and Structure: “In one Spirit we all were baptized” (v 13a) runs parallel to “we all
were made to drink from the same Spirit” (v 13d). Both sentences form an “inclusio” for the
rest of the text. “Whether Jews or Greeks” (v 13b) is parallel to “whether slaves or freed” (v
13c) and Jews and Greeks, slaves and freed stand in opposition to one another. €i¢ €v oc@ua
(v 13a) is also parallel to &v mvedua (v 13d).

Syntax and Semantics: In the preceding section Paul initially uses two verbs in the
second person plural. oiSate (“you know”) and rAte (“you were”, v2 ), whereas in v 13a he
employs the personal pronoun nueic (“we”), thereby including himself and the Corinthians
among those who have received God’s spiritual gifts vv 4-11. The conjunction yap connects
the previous section (vv 4-12) to v 13, while the kai in v 13a corresponds to the kai in v 13d.
mavteg in v 13d takes up navrteg in v 13a, which of course intensifies nueic in v 13a. The nueic
(“we”) stresses the inclusive character (cf. “We were buried therefore with him,” Rom 6:4).342
nvedua in v 13a is linked to the mvedua in v 13d which makes the intimate relationship
between v o@ua (v 13a) and €v nvedua (v 13d) possible. “In one Spirit” in v 13a and “one
Spirit” in 13d denote the primary source of all gifts, which is “one Spirit” (1 Cor 12:4), “one
Lord” (v5) and “one God” (v 6; cf. Eph 4:5-6). And because all gifts come from the same source,
they function like the human body, which is made up of many parts, but remains one body.8*

Paul uses also two aorist passive verbs — gB8amtiodnuev (v 13a) and émotiodnuev (v
13d). Gordon D. Fee opines that this is most likely “a piece of semitic parallelism, where both
clauses make essentially the same point.”®* Frederick W. Grosheide, furthermore maintains

that “this is a figurative language.”®* Those who were baptized are those who drank from the

842 Cf. Garland, 1 Corinthians, 596.

843 Cf. Collins, First Corinthians, 458.

844 Fee, The First Epistle to the Corinthians, 605.

845 Grosheide, Commentary on the First Epistle to the Corinthians, 293.
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same Spirit.84¢ Paul emphasizes the reception of the Spirit in the sense that it is the source of
unity of those who are baptized. The verbs éB8antiodnuev (“were baptized”, v 13a) and
émotioUnuev (“were made to drink”, v 13d) remind the Corinthians of what they have become,
and of their experiences of God’s Spirit through baptism. What they are now was initiated by
God, but the disunity and factions among them contradict what they are, members of Christ’s
body (v 27). Even though they are many, they should not forget that they are one body (12:12).

The conjunction eite (“whether”) occurs twice each in vv 13b and 13c, and connects
four plural nouns — Toubaiot and "EAAnveg, So0Aot and éAeUdepot, which form opposite pairs.
elte, therefore, negates their discriminatory validity.

Pragmatics: The short text emphasizes the universal nature of the Christian initiation
and God’s unmeritorious spiritual gifts to the members of the community. The different
spiritual gifts should be used in the unification of the community, for God is not the author of
disunity (1 Cor 14:33). There are no longer discriminations for those who are “in Christ Jesus”
(Rom 3:22; cf. Eph 2:13, 14, 18). David E. Garland precisely summarizes 1 Cor 12:13 as “the
diversity and interdependence of members of the body.”®*’ The text stresses the need for
“unity in diversity” or “unity in plurality,” but not uniformity because individual integrity

remains.848

4.2.3 Detailed Exegesis

This subsection handles concisely the main concepts especially the ones that have

been deliberated in the text, Gal 3:27-28 and 6:15a.

4.2.3.1 All Were Baptized into One Body and One Spirit (v 13a)
Kol yap v Evi mveuuatL NUELC MAVTEC €i¢ Ev oWua éBamntiodnuev

The beginning of the sentence is unusually emphatic. kai yap (“and indeed”) suggests
that the sentence will now elaborate upon the body metaphor introduced in the preceding
verse. V 13a takes up the claim that the body is one (12:12) and explains how the members

have become one body through baptism and through the reception of the same Spirit.84° The

846 Cf. Fitzmyer, First Corinthians, 478: “Indeed the following clause, which speaks of ‘drinking’ the Spirit, implies
that the baptism of which Paul speaks is one of water.”

847 Garland, 1 Corinthians, 588.

848 |bid, 590.

849 Cf. Fee, The First Epistle to the Corinthians, 601.
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verb Bantilw (“to dip” or “to immerse”) occurs here in its aorist passive form, é8antiodnuev.
We were all baptized through one Spirit and into one body.®*° The inclusive language is very
obvious here. “We all” (nueic navrec) belong to Christ (cf. Rom 6:5-6). “We all” stand above
ethnic limitations of Jews and Greeks and social categorizations of slaves, freed and freeborn.

IH

The reason is because “we all” were baptized with or into one Spirit, which initiated all of us
into the one body of Christ (1 Cor 12:27). David E. Garland underscores this point. “The ‘all’ is
repeated for emphasis, and the basis of their unity is their common experience of the one
Spirit.”®1 All of us who now form members of the one body of Christ were in former times
bound in segregations.®>? According to Frederik W. Grosheide, this means that “the Spirit
dwells in the church and works His gifts; the church is thereby constituted as a unity but
manifests also a great diversity.”8>3

“Baptized into one body, through the same spirit” indicates also that the incorporation
into the body of Christ does not depend only on baptism, but also on the power of the Spirit.
Frederik W. Grosheide again emphasizes that “all these different people become one body by
baptism, they form the body of the church and that is accomplished by the one Spirit. Baptism
receives significance only if there is an activity of the Spirit.”%>* This claim has a positive
consequence for the Corinthians because “where that work of the Spirit is wrought, people
entirely different from one another form one body, a body which according to verse 12 may
be called ‘Christ’.”8>> The Corinthians “share one and the same union with the risen Christ
through baptism ‘in the one Spirit’ and thus belong to the ‘one body’.”8>¢

One of the problems is the Corinthians’ distorted understanding of spiritual gifts, which
they received through their baptism. It seems that the elitists’ regard for the manifestations
of the Spirit has exacerbated their disunity.®>” But the Spirit is given for the mutual benefit of

the members (cf. 12:11; 14:33). Just as the human body functions symbiotically, the gifts of

the Spirit should be used interdependently. Each individual is given a gift for the good of the

850 Cf. Garland, 1 Corinthians, 591: “What he means by baptism here is not clear. He could have in mind ‘water
baptism’, which took place at conversion, or a figurative Spirit baptism, which occurred when the new convert is
immersed in the Spirit ... The point is that every Christian has been made a part of one body and immersed in (or
by) the Spirit.”

81 |bid, 590.

852 Cf. Grosheide, Commentary on the First Epistle to the Corinthians, 292.

83 |bid, 291.

854 |bid, 293.

85 |bid, 293.

856 Fitzmyer, First Corinthians, 478.

857 Cf. Fee, The First Epistle to the Corinthians, 582.
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community and no gift is of more or less importance. Therefore, members of the body of Christ
should accept humbly their spiritual gifts without pretentiously flaunting them or belittling
other people’s gifts or even envying one another’s spiritual gifts. All the gifts are of equal

value, but if there is to be any “over-compensation, it is to be for the less favoured.”8>8

4.2.3.2 Whether Jews or Greeks (v 13b; cf. Gal 3:28a)

elte Tovbaiol eite EAAnveg

The collective nouns “Jews” and “Greeks” denote the basic distinctions that separated
people in the then world. People were judged from their ethnic origin, religious affiliation and
cultural identity. But all believers, no matter what their diverse religious, ethnic or cultural
backgrounds may be, now share one and the same union with Christ (Gal 3:28).8%° In Christ all
the old distinctions are obliterated, not in the sense that one is no longer a Jew or a Greek,
but in the sense that these ethno-cultural, socio-religious distinctions and classifications have
lost their significances. “This is the earliest instance in Christian literature of ‘the church of
God’ recorded as an entity set over against Jews and Greeks in human history.”#%° Paul thus
wants God’s church to be attractive to both Jews and Gentiles.

The socio-cultural background to Paul’s assertion (“whether Jews or Greeks”) is “what
some Palestinian Jews had tried to do, when games played in nudity were introduced along
with the Hellenistic gymnasium in Jerusalem. It was during the secularizing reign of Antiochus
IV Epiphanes”®? (cf. 1 Macc 1:14-15). In these nudity games, one notices who is circumcised
and who is not. Paul uses a known example to show that it makes no difference whether one
comes from the Jewish or Greek ethnic origin. There is no need to deny one’s ethnic identity,
for no ethnic identity is universal. Furthermore, one’s physical condition or ethnic mark of
identity has no bearing on the grace of his or her vocation, and to try to alter that condition
or identity would be a misunderstanding of God’s creative act.22

The reception of baptism and God’s gift of the Spirit supersede particular ethno-
cultural and socio-religious sentiments. Although the ethnic prejudices and social stereotyping

among the Corinthians were supposed to have been “submerged into the water of baptism”

858 |bid, 622.
859 Cf. Fitzmyer, First Corinthians, 478.
860 |bid, 403.
861 |bid, 307.
862 |pid, 307.
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and “the deeds of the flesh put to death” (cf. Rom 8:13; Col 3:5) in the community of God’s
people, “all too frequently these evils survive the experiences of baptism, dry themselves off,
and form cankers on the body” of Christians.8%3 The Corinthians should know that their
baptismal initiation has washed away the ethnic and sociological barricades that previously
alienated Jews from Greeks.8%4 But because this is not the case, Paul reminds them that their
ethnic and socio-religious sentiments should have no effects on their new ways of life in Christ.

The segmentation of people into cliques is a product of human depravity which spurs
individuals to treat their ethno-cultural differences as a pretext for reinstating ethnic divisions,
but for Paul “what might polarize the world should not divide the churches.”®"> Human
classifications and worldly divisions must not be practiced in the church. The Corinthians are
now baptized in the name of Christ (cf. 1 Cor 1:13), therefore, membership into the covenant

community has become a matter of the heart and not an outward sign or ethnic mark.6®

4.2.3.3 Whether Slaves or Freed (v 13c; cf. Gal 3:28b)

elte So0Aol eite éAevdepot

“Slaves,” “freed slaves” or “freeborn” were the basis of social status and legal
identification in Jewish and Greco-Roman societies.®®” The number of slaves in Corinth was
enormous. Slaves prospered because the new city offered to them greater opportunities for
upward mobility than were present elsewhere. There were freed slaves who remained in a
state of master-apprenticeship relationship. Robert S. Nash underscores this point. “Much of
the early population of the Roman colony of Corinth consisted of freed persons who remained
in a client-patron relationship with their former owners.”86® Persons might choose to become
temporarily slaves as a means of improving their economic circumstances, and if they became
slaves to a rightful person, they could even enhance their social status.

However, those enslaved were denied most of the privileges offered to citizens.®%° A

slave was regarded as an “animated tool” (empsychon organon, Aristotle, Nicom. Ethics

863 Garland, 1 Corinthians, 592.

864 Cf. Ibid, 592.

865 |bid, 592.

866 Cf, Ciampa and Rosner, 1 Corinthians, in: Commentary on the New Testament Use of the Old Testament, 715.
867 Cf. Pate, The End of the Age Has Come, 198.

868 Nash, 1 Corinthians, 208.

869 |bid, 208.
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8.11.6), as having no rights (nullum ius habet), but was obliged to serve only his master. On
the other hand, slaves had certain advantages “and these made some of them prefer to
remain in slavery.”®’0 In spite of the apparent disadvantages of being a slave, some household
slaves were treated cordially, their masters sponsored their training. It is very probable that
the unnamed members of the household of Stephanas were slaves (cf. 1 Cor 1:16; 16:15).
Jerome Murphy-O'Connor affirms that “while legally disadvantaged, such house slaves often
enjoyed a standard of living and education denied to those born free, and could look forward
to exercising their trained talents in freedom. Only then would they have to provide for
themselves ...”87!

These advantages notwithstanding, the institution was a despicable one, which
devalued the dignity of the human person.®’? Being a slave was a stigma and even when the
slave was freed, he or she remained obedient to the former master. Jerome Murphy-0O’Connor
illustrates this. “Erastus [Rom 16:23; cf. Acts 19:22; 2 Tim 4:20] gives us a privileged insight
into a section of the population of Corinth into which Christianity made inroad. However much
Erastus may have achieved, he would never have felt fully at ease among the freeborn. As
with others of his class, the stigma of his servile origins blighted every pressure ... Erastus
imagined that those who looked at him saw not the quaestor but merely an ex-slave.”®”3

For Paul, however, being a freed slave or a slave does not matter. Paul interchanges
the acts of freedom with slavery “in Christ” (cf. 1 Cor 7:17-24; Rom 1:1).574 Whoever is called
by the Lord should not worry about being a slave or freeborn. What is important now is being
called by the Lord and living out one’s vocation in the Lord. Helmut Merkein remarks with
regard to 1 Cor 7:17-24: “Die Verse 17-24 bringen einen kurzen Exkurs: Wer Christ wurde, muss
deshalb nicht unbedingt die Lebensverhdiltnisse, in denen er berufen wurde (in diesem Sinne
spricht Paulus hier von Berufung = Stand), veréndern. Wie fiir Verheiratete und Unverheiratete,
so gilt das auch fiir Juden und Nichtjuden (beschnitten/unbeschnitten sein) und ebenso fiir —
Sklaven und Freie. Entscheidend ist die innere Neugestaltung der Lebensverhdltnisse aus der
Berufung durch Gott und der Zugehérigkeit zu Christus (V. 22f).“87> What Paul does here is to

relativize social standing. His point is that social status is immaterial (cf. 1 Cor 9:19). One’s

870 Fitzmyer, First Corinthians, 309.

871 Murphy-0'Connor, Paul. A Critical Life, 271-272.
872 Cf, Pate, The End of the Age Has Come, 199.

873 Murphy-0'Connor, Paul. A Critical Life, 269-290.
874 Cf. Horsley, 1 Corinthians, 103.

875 Merklein, Stuttgarter Neues Testament, 330.
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earthly situation presents no disadvantage in fellowship with God, rather, each person is
challenged to live the Christian life at the level within which he or she is called.?’® Judith L.
Kovacs illustrates this. “It is possible to be a slave and yet free, and to be a free man (or
woman) and yet a slave. When is the one who is a slave not a slave? When he/she does
everything for the sake of God, when he/she acts without pretense ... On the other hand,
when is a free person a slave? Whenever he/she does something base in service of men (and
women), either because of gluttony or the love of money or power. Indeed, such a person is
the most servile of all even if he/she is ‘free’.”877

One of the factors that made the gospel attractive to slaves is the fact that it embodies
the paradox they lived. Its central thesis that Christ died under torture corresponds to their
condition. Although they are classed as weak, “they knew their own power, and thus would
understand without difficulty the idea, revealed in the life of Christ” (cf. 2 Cor 12:9).278
Christianity introduced slaves and freed slaves into a society committed to looking at them
primarily as part of the people of God. It gave them also a space in which they could flourish
in freedom and in love (Gal 5:13). Paul formulates his fundamental principle of evangelization
(cf. 1 Cor 9:19), whether those he will win over be weak or knowing (cf. 1:25), slave or freed

(1 Cor 12:13c), what is important is just faith in Christ.

4.2.3.4 All Were Made to Drink from One Spirit (v 13d)
kol mavteg v nvedua émotiodnuev (v 13d)

The aorist passive verb émotiodnuev (“we were made to drink”) comes from the verb
noti{w — “to drink,” “to water.” It can also be used metaphorically to mean “to saturate a
field with water” or “one’s mind with the Spirit of Christ” (cf. 1 Cor 3:6, “I planted the seed,
Apollos watered it, but God grants the increase”). Whatever the specifics of Paul’s analogy
may mean “the point is that the Spirit saturates the church’s body and that all Christians were

imbued with the same Spirit.”8”° With the phrase “we all were made to drink from one Spirit,”

876 Cf. Pate, The End of the Age Has Come, 200.
877 Kovacs, 1 Corinthians, 119.

878 Murphy-0'Connor, Paul. A Critical Life, 270.
87% Garland, 1 Corinthians, 591.
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Paul emphasizes the inclusive character of the Christian community. All were given the same
Spirit to drink, echoes also Paul’s description of Israel’s experience in the desert. The Israelites
were “baptized into Moses” (cf. 1 Cor 10:2-4) and they drank also from the same spiritual drink
(cf. Ex 15:22-25; Ps 78:15-16).88°

Paul speaks of the Spirit as the source of life (cf. 2 Cor 3:6) and the source of miracle
and power (cf. Gal 3:5). He alludes to the source of the spiritual gifts in the Corinthian
community as “drinking from the same source” (cf. Isa 55:1). The one Spirit becomes the
source of all gifts. It is as if Paul is saying that all the trees in a park are watered from the same
source. If, then, one Spirit has formed us and has brought us together into one body (cf. 1 Cor
12:12), he also gives the same watering to all. The Spirit unites those who were once divided
alongside Jews and Gentiles, slaves and freed, now they have become “one body in Christ” (cf.
1 Cor 12:12; Gal 3:28). If you drank from the same Spirit and if you are “one body in Christ”
(cf. 1 Cor 12:12, 27), why then make so much of your individual differences?88! Why are there
rivalries among Christians?

The disunity among the Corinthians is not the work of God’s Spirit (cf. 1 Cor 14:33, “for
God is not a God of confusion but of peace”). If spiritual gifts are misunderstood by the
recipients, it is certainly their fault, because our common fallen nature often causes both pride
and distrust to prevail among us and when it comes to the work of the Spirit, many forget that
God is the source and the giver of all gifts. Nonetheless, unity is the result of the common life
in the Spirit.882 Wolfgang Schrage affirms: “Mit der durch den einen Geist vollzogenen Taufe
aller (V 13a) wird dieser eine Geist zugleich allen als Gabe, Kraftquelle und Einheitsband der
Geistesgaben mitgeteilt ...“®3 All have received their spiritual gifts from God and the one Spirit
works differently according to the individuals’ gift in the community.

Conclusion: Paul emphasizes the work of the Spirit as the source of unity. He amplifies
this unity by speaking of the common agency and experience of the same Spirit in the same
baptism that proclaimed and marked the Corinthians’ turning to Christ and their new identity
as people of God. All the members participated in this experience independent of their ethnic
origin, pre-Christian status and cultural background. Any theology that might imply that this

one baptism in which believers were baptized with or in one Spirit might mark off some post-

880 Cf, Ciampa and Rosner, 1 Corinthians, in: Commentary on the New Testament Use of the Old Testament, 737-
738.

881 Cf. Kovacs, 1 Corinthians, 206.

882 Cf, Fee, The First Epistle to the Corinthians, 607.

883 Schrage, Der Erster Brief an die Korinther, 218.
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conversion experiences or a status enjoyed only by some Christians attacks and undermines
Paul’s arguments. Paul’s constant use of €v and mavrec constitutes a direct onslaught against
categorization or elitism within the Christian community. The expression “all were baptized in
the same Spirit” reflects the transcendence of Jews-Gentiles, slaves, freed-slaves and freeborn
divisions.88

The Christian community, therefore, is not to honour those who come from particular
ethnic origins and those of greater social status. She is to be counter ethnic and cultural
sentiments, counter socio-religious hierarchy and should bestow the same honour on all.88
According to Anthony C. Thiselton, Paul “rebukes ‘the strong’ who seem to think that only
those of similar social status and similar spiritual gifts are ‘real’ Christians.”®® The Corinthians
should not forget the role of the Spirit. Whatever they do should be guided by the unity of the
baptized and under the influence of the same Spirit. Wolfgang Schrage avers that “Der Geist
verbindet die Getauften zur Einheit des Leibes Christi. DafS diese Einheit des Christusleibes sich
nicht menschlicher Initiative verdankt und nicht von der Heilsgeschichte oder Gesellschaft
vorgegeben ist, zeigt die Aufzdhlung der beiden Gegensatzpaare mit e&ite ... ite. Der Leib
Christi umfafst weder nur die heilsgeschichtlich oder gesellschaftlich Privilegierten noch nur
deren Antipoden. Vielmehr finden sich Juden und Griechen, Sklaven und Freie mit ihrer

Gegensditzlichkeit im Leib Christi zu einer neuen Einheit zusammen. “%87

4.2.4 What of Male and Female?

What of the phrase “neither male and female” (Gal 3:28c¢)? Why is 1 Cor 12:13 silent
on this issue? According to Joseph A. Fitzmyer, “speculation runs wild when commentators try
to determine why Paul omits here the third one, ‘male or female,” even though there is no
reason why he should mention it.”#8 The letter to the Corinthians is not the same as the letter
to the Galatians, and the problems in Galatia are also not the same as in Corinth — ritual
circumcision (cf. Gal 3:28; 5:6; 6:15) and Christ or law (Gal 5:4), as opposed to elitism and

spiritual gifts (1 Cor 12-14). However, some scholars (Wolff, Hays, Horsley) insist that Paul did

884 Cf. Thiselton, The First Epistle to the Corinthians, 997-998.
885 Cf. Garland, 1 Corinthians, 595-597.

8% Thiselton, The First Epistle to the Corinthians, 990.

887 Schrage, Der Erster Brief an die Korinther, 216.

888 Fitzmyer, First Courinthians, 478.
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not include this phrase in his condemnation of ethno-cultural and socio-religious
stratifications in Corinth because he wanted the distinction between male and female to be
continued and because of the troubles this has caused in the Galatian communities,®° but “it
is most likely that ‘male and female’ are omitted (cf. 1 Cor. 7:21) because the primary division
in the church was sociological ... Paul affirms that in Christ — and only in Christ — are these
ethnic and sociological differences negated.”8°

It is hard to prove that Corinthians knew of the tradition in Gal 3:26-28. All we can do
is to speculate around this hypothesis as Wolfgang Schrage emphasizes. “Ob die Uberlieferung
in Gal 3,26-28 den Korinthern bekannt gewesen und von ihnen zur Begriindung der
Uberbewertung der Glossolalie als Sprache der neuen Welt herangezogen worden ist ... IGfSt
sich ebenfalls nur vermuten.”® It could also be that Paul borrowed the phrase “male and
female he created them” from Gen 1:27 and used it when and where he wanted.

Paul is even accused of “inconsistence” and “self-contradiction” (cf. also 1 Cor 11:3, 5;
14:34).8%2 But Paul’s letters are “occasional writings” meant for specific needs of individual
communities and not systematic theological treatises or dissertations. Moisés Silva
underscores this point. “It would seem unreasonable to expect the apostle to develop a
seminary text in systematics by means of those letters. Even his lengthy Epistle to the Romans,
which deals extensively and methodically with fundamental theological concepts, cannot be
treated as an academic dissertation; it too was occasioned by very concrete and practical
historical problems.”®%3 Furthermore, 1 Corinthians is not just a reprint of Galatians, but a
different body of writing, therefore, there are bound to be variations based on the
community’s need.

Nevertheless, what Paul says on the issues of Jews and Greeks, slaves and freed,
circumcised and uncircumcised, male and female (Gal 3:28; 5:6; 6:15) applies also to other
churches.®* Hence Paul instructs the Corinthians: “as | directed the churches of Galatia, so

you also are to do” (1 Cor 16:1). His aim is to construct principles that will enable him to win

889 Cf. Garland, 1 Corinthians, 592.

890 |pid, 592.

891 Schrage, Der Eerster Brief an die Korinther, 208.

892 Cf. Silva, Interpreting Galatians, 143: “Among recent writers who believe that Paul’s letters are self-
contradictory, few have argued the case more vigorously than the Finnish scholar Heikki Rdisdnen. He claims not
merely that one can find inconsistencies between two letters that Paul may have written at different times to
different churches; at least with regard to his teaching on the law, the apostle allegedly cannot give a substantive
explanation of his views in even one letter without contradicting himself.”

893 |bid, 144.

8%4 Bruce, The Epistle to the Galatians, 190.
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some people for Christ (1 Cor 9:22-23). In support of the principle espoused, Paul adds that he
has ordered likewise in all the churches (kai oUtwc¢ v taic ékkAnoiaic naocaig dtartacoouat, 1
Cor 7:17). This order looks forward to the future application of the principle. Therefore, “his
principle ... has universal applicability. His ruling to the Corinthians is the same to churches
elsewhere.”8%

Having just finished with the issue of marriage in 1 Corinthians 7 and the behaviour of
man and woman in chapter 11, it would appear tautologous and even out of context to bring
in male and female in 1 Cor 12:13. “His omission of ‘male and female from ... v 13 probably
reflects Paul’s remembrance of his argument in 11:2-16 and his inclination not to reopen the
issue he had addressed there.”%% Most probably, Paul left out male and female because the
issue was irrelevant to the crisis in the Corinthian community. Part of the issues in 1 Corinthian
12 is the “use” and “misuse” of spiritual gifts, which caused disunity.®%” The overall fact that
Paul maintains is that in the church of Christ ethnic origin, socio-cultural differences, sex and
gender roles and classifications have been swallowed up. Even when male and female are not

mentioned here, Paul’s position in Gal 3:28 should prevail.

4.3 Philemon 15-16: The Oneness of the Slave and the Master

Phim 15-16 is centered on another practical aspect of Paul’s theology. Paul moves the
master-slave relationship from rebellion and bullying to a paternal (Phim 10) and

consanguineous level, but all “in the Lord” (v 16).

4.3.1 The Letter to Philemon

The letter to Philemon is the shortest letter of Paul.8%® Paul writes this letter from
prison (v 1, 10-11, 13, 23-24) in Ephesus at about 55 AD.8%° The letter deals with the case of
a slave called Onesimus, who disengaged himself from his master’s services, but now he needs
Paul’s help, which will enable him to restore a good relationship with his master.?°® Markus

Barth and Helmut Blanke affirm that “the epistle to Philemon discusses in some detail one

8395 Nash, 1 Corinthians, 206.

8% |bid, 363.

897 Cf. Garland, 1 Corinthians, 588.

898 Baumert, Studien zu den Paulusbriefen, 131.

89 Bormann, Philemonbrief, in: Paulus. Leben - Umwelt - Wert - Briefe, 273.

900 Cf, Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 193.
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specific and personal problem: How is Philemon, a member of the church at Colossae, to be
true to his faith in dealing with the runaway slave Onesimus, who has recently become a
Christian?”%01

Paul converted Philemon, who is a wealthy and an influential man, whose house is also
used as a community church. Michael Wolter avers. “Er (Philemon) ist von Paulus zum
Christentum bekehrt worden (19), und wir diirfen ihn uns als recht wohlhabend vorstellen:
Philemon besafs nicht nur ein Haus, in dem sich eine christliche Gemeinde versammeln konnte
(2), sondern auch (vielleicht sogar mehrere) Sklaven. Einer dieser Sklaven hiefs Onesimus
(10.16)."0?

The letter is a private communication between Paul and Philemon. According to F. F.
Bruce, “Philemon is Onesimus’ master to whom Paul’s very personal plea is directed.”?%3 Paul
wants Philemon to take back Onesimus no longer as a slave but as an adopted child (Phim 10)

and a beloved brother “in the Lord” (v 16).

4.3.2 Philemon 15-16

The remote context is the whole letter, Phim 1-25. Paul and his fellow-worker Timothy
send their greetings to the brothers and sisters that meet in Philemon’s house (vv 1-3). Paul is
satisfied with the cordiality in the community and hopes to visit them. He closes the letter
with greetings from him and his co-workers (vv 23-25).

The immediate context is vv 8-20. Paul makes a request on behalf of Onesimus.
Although he has the power to ask Philemon to take Onesimus back, he prefers to request him
to do that out of love. Being imprisoned he has need of Onesimus, but he sends him back as
“a part of my heart” (v 12). He pledges to pay for whatsoever Onesimus’ absence has cost
Philemon (vv 18-19). Lukas Bormann explains. “Das Verhalten des Onesimus, der sich von
seinem Herrn entfernt hatte, hat eine Schuld im Sinne einer ausstehenden Wiedergutmachung
verursacht ... Diese Schuld soll Philemon entweder aus eigenen Stiicken erlassen oder von
Paulus einfordern.”®®* The reason why Paul will pay for what Omesimus’ absence has cost is

because Onesimus has become a beloved brother in the Lord (v 16). Unlike Gal 3:28 that

%01 Barth and Blanke, Colossians, 20-21.
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contains the universal principles of neither Jew nor Greek, slave nor freed, male and female,

Phim concentrates only on slave and freed, i.e., the master-slave relationship.

4.3.3 Text

Taxa yap 61a tolito éxwplodn mpodg wpav, tva  Perhaps for this he was separated from you for a
ailwviov auTtov Améxng, oUKETL wg SolAov AANA  while, in order that you might have him forever,
Umép So0Aov, AdeAdov ayamntov, paAlota €poi, no longer as a slave, but more than a slave, a
noow &€ paAAov ool kai év copkl kal év Kupiw.  beloved brother, chiefly to me, but how much
more to you, both in the flesh and in the Lord.

The text can be structured in stichoi form as follows:

Taya yap bia tolito Eywpiodn mpo¢ wpav (v 15a)
iva aiwviov autov anéxnc (v 15b)
OUKETL w¢ do0Aov (v 16a)
aAda unép SodAov (v 16b)
abdeApov ayanntov (v 16c)
uaAtota éuoi (v 16d)
moow &€ udAdov ool (v 16e)
kai év oapki (v 16f)
kol év Kupiw (v 16g).

Perhaps for this he was separated from you for a while (v 15a)
in order that you might have him forever (v 15b)
no longer as a slave (v 16a)
but more than a slave (v 16b)
a beloved brother (v 16¢)
chiefly to me (v 16d)
but how much more to you (v 16e)
both in the flesh (v 16f)
and in the Lord (v 16g).

4.3.3.1 Linguistic Analysis

Style and Structure: Verse 15a seeks for the reason why Philemon and Onesimus were
separated from each another, while verse 15b affirms that they will never be separated again.
“Being separated for a while” and “in order that you might have him forever” stand in contrast
to one another. According to Larry J. Kreitzer, “in verse 15b Paul contrasts the temporary

separation with an eternal reconciliation between the two men.”?%

905 Kreitzer, Philemon, 26.
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Verse 16a shows a parallel construction to verse 16b, but at the same time the two
remarks stand in opposition to one another. Being “a beloved brother” (v 16c) nullifies the
formal slave-status of Onesimus, who has also become Paul’s adopted child (v 10). Being “a
beloved brother” (v 16c¢) clarifies the relationship between “no longer as a slave” (v 16a) and
“more than a slave” (16b), and forms the basis of vv 16d and 16e, which are also parallel to
one another. Verse 16f, finally, is parallel to v 16g, but verse 16g elevates the relationship from
the level of the “flesh” (év oapki) to the level of existence “in the Lord” (év Kupiw).

Syntax and Semantics: The adverb taya (“perhaps”) seeks for the reason why
Onesimus was separated (éywpiodn) from Philemon and the implied agent in the aorist
indicative passive &ywpiodn is probably God.?® “Paul’s introductory word ‘perhaps’ (tacha)
seems to warn that absolute knowledge about how and why things happen rests with God
alone.”?®” The conjunction yap (“for”) “introduces an added reason that prompts Paul’s
decision and his plea for Onesimus,”°% while the preposition 6ia (“because of”) together with
the demonstrative pronoun todto (“this”) refers to the Christian status of Onesimus and
connects this to verse 15b. The phrase npoc¢ wpav (“for a while”) does not seem to denote a
specified time. Paul does not say how long it took Onesimus to find to him, how long Onesimus
was with him and how long it will take him to go back to Philemon. The phrase “for a while,”
however, stands in opposition to “forever” (aiwviov). “Bezeichnend ist ... die Zeitangabe, die
Paulus hinsichtlich der Entfernung bzw. Trennung macht: ‘fiir kurze Zeit’, wértlich: ‘fiir eine
Stunde’, Diese Zeitangabe trifft ... im Blick auf die dann vorgenommene Gegeniiberstellung mit
‘auf immer’ oder ‘ewig’ zu ...”?%°

The final conjunction “in order that” (iva, 15b) supplies one of the reasons why
Philemon should welcome Onesimus back, so that he might have (améxnc) him forever. There
is a sharp contrast between “to be separated” (ywpilouat) and “to have back” (anéyw). The
adjective aiwviov (“forever”) implies a theological hope of eternal life, not excluding the life
on earth (év capki, v 16f), whereby Philemon and Onesimus will never be separated “in the
Lord” (év Kupiw, v 16g).°'° The meaning is, it was the will of God that you were temporarily

separated, and now it is his will that you will be “in the Lord” (v 16g) “forever” (v 15b).
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The adverbial particle w¢ (“as”, v 16a) and the preposition urtép (“more than”, v 16b)
stand in opposition to one another. Being “a slave” (6o0Ao¢) and “a brother” (adeA@dg) also
stand in opposition. The adverb oUkétt (“no longer”, v 16a) negates the prolonged slavery-
status of Onesimus, while the preposition urtép (“more than”, v 16b) places him definitely
above the status of a slave. The noun adeA@oc (v 16c) unites all three men in consanguineous
relationship, while the personal pronouns €uoi and ocoi (vv 16d, e) enhanced by uaAiota and
moow ... udAAov, respectively, show the intimacy that now exists between Paul and Philemon.

The conjunction kai in v 16f relates with the kai in v 16g. In the same way, the
preposition v in v 16f corresponds to the v in v 16g; both are locative and emphasize the
equality as human beings (év oapki) and as Christians “in the Lord” (év Kupiw).

Pragmatics: The text exemplifies the disintegration of institutionalized slavery and
inequality of persons both on social and religious levels. “This letter stands as a model for
approaching social concerns which grow out of the transformed life of a Christian.”®!! Paul
does not want anybody to be treated as a slave, rather, he wants people to relate with one
another as brothers and sisters. The slave-master relationship has no more place in the house

of God and in the community of the Lord.

4.3.4 Textual Interpretation

4.3.4.1 He was separated from you (v 15a)
Taya yap e toldto Eywpiodn mpo¢ wpav (v 15a)

With the adverb “perhaps” (taya) Paul seeks for an answer to why Onesimus was
separated from Philemon. He is very careful in stating the possible reasons for their separation
(v 18). “Actually the adverb (tdya) introduces a cautious added thought.”®'2 The letter is silent
on “where and when the separation first occurred,”®'3 but the outcome of their separation is
a good one. Paul sees the will of God as one of the reasons for their separation. As a result of
their separation, Onesimus has become Paul’s adopted child (6v éyévvnoa, v 10; cf. 1 Cor 4:17;
1Tim 1:2; 2 Tim 1:2; Titus 1:4), useful to both Paul and Philemon (cf. ool kat éuot ebxpnotov,

v11).
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Furthermore, the separation enabled Onesimus to become a Christian (v 16). “Being a
begotten (adopted) child” (v 10), “being useful” (v 11) and “being a Christian” (v 16) have
consequences. The three concepts “respectively relate to social change, communal life, and
the mind of Christ.”?1% The slave has become a begotten son (éyévvnoa, v 10), which is a
position of honour, and rather than being a mere instrument in the hands of the master (cf.
b6oUAog, “set a slave to work and you will find rest”, Sir 33:26), Onesimus has become a beloved
brother (v 16c). “Paulus stellt die Beziehung zwischen dem Sklaven Onesimus, seinem Besitzer
Philemon und sich selbst dar. Die Beziehungen werden liber wechselseitige Verpflichtungen
definiert und als reziproke Austauschbeziehung verstanden."°> Conversion and baptism in the
name of Christ (cf. Gal 3:26-28; Acts 10:48) imply a radical change in the areas of social and
religious self-understanding between a slave and the master.%®

Paul sends Onesimus back on a different footing and hopes that Philemon will
welcome him without punishment. Paul also hopes that Philemon will see the hand of God in
what has happened to Onesimus. Richard R. Melick rightly maintains that God constructs his
plans above human events and circumstances. “Paul knew that from personal experience ...
Paul never condoned Onesimus’ actions, just as he never called evil good. Yet he saw how God
could triumph over sin by grace. Onesimus evidenced that in his life. Paul took opportunity,
therefore, to apply this understanding of God’s providence to the situation at hand.”?'’

Paul does not say that Onesimus fled (€puyev) from his master Philemon, rather, he
uses the more euphemistic verb ywpiZouat, “to be separated.” This means that Onesimus was
separated “for a while” (mpo¢ wpav) from the household in which he served, and now Paul is
sending him back, as more than a slave (v 16b), namely as a beloved brother (v 16c).°8 Paul
downplays the length of time that Onesimus was away (mpo¢ wpav) and may be saying: It is
not too bad that he was away for some time. Please welcome him back. Klaus Wengst attests.
“Aber tatsdchlich war die Zeit der Abwesenheit des Sklaven Onesimus vom Haus Philemons so
kurz nicht, geschweige denn ‘ein Stiindchen’oder gar ‘einen Augenblick’. Sie umfasste den Weg
von Kolossé nach Ephesus und zuriick, den wahrscheinlichen Aufenthalt des Onesimus in der
Subkultur von Ephesus, bis er den Wunsch nach Riickkehr empfand, und die auch nicht sehr

kurz zu veranschlagende Zeit seines Kontaktes mit Paulus. Man wird sich also einige Wochen
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vorzustellen haben.”®'® The time it took Onesimus to locate where Paul was imprisoned (v 10),
the conversion period and the time it will take Onesimus to reach Philemon’s house again is a

rather long time, which Paul simply describes as “a while.”

4.3.4.2 That you might have him forever (v 15b)
iva aiwviov avtov anéxnc (v 15b)

Paul advances another reason why he is sending Onesimus back to Philemon. They will
be reconciled forever (v 15b). Philemon should welcome Onesimus as a fellow Christian and a
beloved brother in the Lord (v 16¢, g). This request is necessary because Philemon does not
know that Onesimus has now become a begotten child of Paul (v 10) and a fellow Christian.
Their formal slave-master relationship was a temporary relationship, probably characterized
by bullying and separation, but their present fellowship “in the Lord” (v 16g) makes it possible
for Philemon “to have back” (améyw) Onesimus as “forever” (aiwviov, v 15b). There were
usually conflicts between slaves and their masters, but after separation, their relationship with
one another would suffer still greater setbacks if not irreparable damage. Klaus Wengst
affirms this. “Wenn aber ein entlaufener Sklave — auf welchem Wege auch immer — zu seinem
Herrn in das alte Verhdltnis zuriickkehrt oder zurlick gebracht wird, kann die Flucht
schlechterdings nicht als etwas Positives angesehen werden, sondern kann nur als Stérung
eben dieses Verhdltnisses gelten. Paulus muss also ein anderes als das Verhdltnis von Herr und
Skave im Blick haben.”??° Onesimus’ case has become a different issue because before he was
a run-away slave, but now he has become a Christian and a beloved brother (v 16c).

Although the separation may have been bad for Philemon (v 18), Paul claims that God
has turned their separation into a good omen (cf. Rom 8:28). According to Joseph A. Fitzmyer,
the separation has been turned into an act of divine providence for Onesimus which Paul
would not want to thwart. Hence, Paul “emphasizes that Onesimus has been separated from
Philemon so that Philemon can have him back forever as a Christian and brother.”9?! Paul
hopes that the relationship between Philemon and Onesimus will not end in this life, but last
on in the age to come. “Wenn Philemon den Onesimus ‘auf immer’ zuriick erhdlt, dann wird

hier menschliche Zeit auf Gottes Ewigkeit hin transzendiert .”°??
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Philemon and Onesimus will be together forever (aiwviov). The expression “being
together forever” has an Old Testament correspondence (cf. Ex 21:6; Deut 15:17). However,
there is a difference here. Although Onesimus remains a slave, he is Philemon’s and Philemon
will be his forever. F. F. Bruce affirms that “whatever their earthly relationship might be from
now on, henceforth Onesimus was Philemon’s ‘forever’ (and equally Philemon was
Onesimus’).”?%3

The verb anéyw (used here in the aorist subjunctive améync¢) may mean either “to have
back” or “to have in return” or “to have in full” (cf. Phil 4:18).%?4 Philemon and Onesimus have
been separated for a while (mpo¢ wpav), but now Onesimus is coming back as a new person.

|ll

Their new relationship, though still “in flesh” (v 16f) will continue “forever” (v 15b) “in the
Lord” (v 16g). Therefore, the word “forever” (aiwviov) has probably a double meaning here.
“The providential separation of Onesimus from Philemon ‘for a while’ may mean that the slave
is now returning more faithful for lifelong service; but Paul may also be alluding to the new
relationship existing between them: Paul, Philemon, and Onesimus are now Christians, related

in an eternal sense that not even death can undo.”®?® Therefore, their relationship “in the

Lord” (v 16g) supersedes their relationship “in the flesh” (v 16f).

4.3.4.3 More than a Slave (vv 16a-b)
OUKETL w¢ 6o0Aov aAda urep SolAov

How did Paul come in contact with Onesimus? Put differently, how did Onesimus come
to know Paul? The answers to these questions are open. Perhaps Epaphras of Colossae, the
evangelist of the Lycus valley (cf. Col 1:7; 4:12), who is also described as “Paul’s fellow prisoner
in Christ Jesus” (Phlm 23) brought him to Paul because “he knew that Paul would help him in
his predicament. We cannot be sure.”®?6 Paul was probably imprisoned Ephesus, Caesarea or
Rome and its distance would be hard for a slave to travel without being recaptured by slave
dealers. Norbert Baumert affirms: “Onesimus sei, so die allgemeine Auffassung, ein
entlaufener Sklave (V 10), der Paulus im Geféngnis aufsucht. Sich als solcher von Kleinasien

nach Rom oder Cdsarea durchzuschlagen, ist allerdings angesichts der Sklavenjdger, die
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iiberall auf die fugitivi angesetzt sind, praktisch unméglich ... Der Riickweg wdire jedoch genau
so riskant gewesen wie der Hinweg."%?”

Paul writes this letter from prison (Phlm 11, 13; cf. Acts 28:16, 30-31). The warders
would not have allowed a run-away slave free access into the prison cell without questioning
him. Slaves were branded and their attires betrayed their status in the society.?®
Furthermore, free citizens as well as freed slaves made efforts to show that they were
different from slaves, above all the identity of a run-away slave could not have been hidden.

Slaves were also used as errand persons. Could it be that Onesimus was sent to Paul
by the Christian community that worshipped in Philemon’s house, but that he did not come
back when he should and that is why Paul writes the letter to Philemon? But the community
was a religious group. Before Onesimus could be sent as the community’s representative, he
should have been a Christian. But he only became Paul’s “child in the faith” when Paul was
still in chains (Phlm 10-11). Norbert Baumert affirms. "Wenn Onesimus bereits in
Gemeindeangelegenheiten ausgesandt wurde, muf8 er doch vorher schon Christ gewesen
sein.”??? Paul could have formulated his request differently, such as: He is a Christian like us,
why not welcome him back? He has only done the duty you sent him to do, what is wrong
with that? Norbert Baumert concurs. "Die Bitte miifSte also anders formuliert sein, etwa: Er
ist schon in Christus frei geworden, so gib ihm nun auch die biirgerliche Freiheit."*°

A slave whose life was endangered was “permitted to seek sanctuary at an altar.”%3!
That altar might also be the hearth of a private home. The head of the family was then obliged
to give the slave the necessary protection that he or she needed, while persuading him or her
to return to the master. He would use his good office to mollify the master’s anger. If the slave
refused to return to his or her master, the protector was obliged to put him or her up for an
auction and whatever amount he realized, he had to hand that over to the master. But the
letter to Philemon is not only a document on the return of Onesimus the slave, but a letter to
a Christian friend, which does not describe the worth of the slave, the goods he had on, the

conditions for bringing him back, etc.®3? Paul would have preferred to continue staying with
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Onesimus because of the services he was rendering to him (v 13), but he sends him back on a
new footing: as a Christian and “a beloved brother” (v 16).

Paul acknowledges that Onesimus is a slave, but this is immediately qualified by the
antithesis: more than a slave.®3 Onesimus left Philemon’s house as a run-away slave, but Paul
sends him back to his master no longer as a slave, “but more than a slave.” What made him
“more than a slave” is his conversion to Christ, which has also made him an “adopted son” of
Paul (cf. v 10) and “a beloved brother” (v 16¢; cf. also vv 7, 20) “in the Lord” (v 16g).

Paul juxtaposes “as a slave” (w¢ 6oUAov) with “more than a slave” (urtep dodAov).
Onesimus is legally a slave, however, he is also a Christian. Paul regards the slavery status of
Onesimus as nullified (oUkétt w¢ SodAov) by his Christian conversion (vv 10, 16c; cf. Gal 3:28c).
Joseph A. Fitzmyer expresses their intimacy in the Lord. “As a Christian, the slave is set ... on a
par with his master in the sight of the Lord ... He (the slave) partakes with him (his master) of
the Lord’s Supper and shares with him the kiss of peace.”?3* Hence, Richard R. Melick rightly

concludes that “Paul taught equality.”®3°

4.3.4.4 Onesimus the Beloved Brother (vv 16c-e)

adeApov ayanntov, uaiiota €uoi, moow 6 udAdov ool

Onesimus is no longer a slave but a beloved brother in the Lord. Paul plays on the
technical word adeA@dc (cf. v 20). Onesimus has become “a beloved brother” (v 16c), “a
begotten child” (v 10) of Paul and “a fellow Christian” (v 16g). These are status names that
have consequences. Lukas Bormann explains. “Die sozialen Folgen der Christuswirklichkeit sind
Statusverdinderungen. Onesimus wird vom Sklaven zum Bruder und Teilhaber. Philemon
verzichtet auf seinen Status als Herr. Die wirtschaftliche Bedingung ist die Ubernahme der
damit verbundenen materiellen Folgen. Paulus sagt sie verbindlich zu, méchte aber wohl
Philemon ermuntern, darauf zu verzichten."?3® As Christian brothers, they “belong to each

other for eternity as well as at time.”%3” By calling Onesimus a brother, Paul takes their
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relationship to a consanguineous level, whereby they are to see themselves as coming from
the same father, God (cf. Gal 3:26).%%8

Onesimus is a dissident slave who must have defrauded Philemon in some way but by
sending him back as “a fellow-Christian and as a partner in the service of the gospel to which
Philemon like Paul is dedicated,”?3° Paul reconciles the two Christian brothers. They are now
co-workers in the Lord (Phlm 2, 24). “We are God’s coworkers” (1 Cor 3:9; cf. 2 Cor 6:1) is a
magnificent Pauline maxim. It is here that the figure of the master-slave relationship breaks
down and the equality of the coworkers is conjoined. According to Alain Badiou “all equality
is that of belonging together to a work.”*® F. F. Bruce is of the opinion that by sending
Onesimus back to the master as a beloved brother and a coworker of Christ, Paul brings the
institution of slavery into “an atmosphere where it would only wilt and die.”?*! Where the
master and his slave are “united in affection as brothers in Christ, formal emancipation would
be a matter of expediency.”*? Paul thus presents Onesimus as having undergone identity
transformation, which makes him a beloved brother in the Lord.%*® “Clearly,” says Joseph A.
Fitzmyer, “Onesimus does not return as the same person who departed from Philemon’s
house.”4

The relationship between Paul and Onesimus is a changed one. Before, Paul likens their
relationship to that of a father and the son (v 10). Now he calls Onesimus “a beloved brother”
(v 16c). If Paul’s relationship with Onesimus has changed to father-son relationship, thereby
making both of them brothers “in the Lord” (v 16c, g), then, Philemon should also welcome
Onesimus as a beloved brother (v 16c) because he will be more useful to him (v 11) as a
brother than only as a slave (vv 16a-c). Onesimus’ rebellious slave-character has been
overcome by his being “begotten” by Paul (v 10) and by his faith in Christ. “For Paul, the new
life in Christ made a radical difference.”®* As a run-away slave, Onesimus was useless to
Philemon, but as a Christian brother, Onesimus is useful to Paul and Philemon as well (v 11).
Onesimus’ position as a slave meant that he belonged to the household of Philemon, but did

not enjoy the freedom of the sons and daughters of God (cf. Rom 8:21b). But now Paul

938 Cf. Bormann, Philemonbrief, in: Paulus. Leben - Umwelt - Werk - Briefe, 277.

939 Bruce, The Epistles to the Colossians, to Philemon and to the Ephesians, 199.

%40 Badiou, The Foundation of Universalism, 60.

941 Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 197-198.
942 |bid, 198.

943 Cf. Bormann, Philemonbrief, in: Paulus. Leben - Umwelt - Werk - Briefe, 277.

944 Fitzmyer, The Letter to Philemon, 113.

945 Melick, Philippians, Colossians, Philemon, 361.



181

introduces him as a beloved brother (v 16c) and “a full member of the Christian household. In
doing this, he spoke to the spiritual realities that transcend earthly physical/economic
situations.”®*® According to Joseph A. Fitzmyer, Paul’s argument reaches its climax when he
says that Onesimus “is a ‘brother,” because he is, like Philemon himself, a Christian, an adopted
child of God through baptism (Gal 4:5; Rom 8:15), and a ‘new creature’ (2 Cor 5:17). This is the
fundamental appeal that Paul is making to Philemon.”°#

Paul qualifies their brotherly relationship with a superlative and comparative
construction: “Chiefly to me” (v 16d) “but how much more to you” (v 16e). Paul compares
what Onesimus has been to him with what he expects Onesimus to be to Philemon. Peter T.
O’Brien opines that “there is thus a double comparison. Onesimus has been a beloved brother
to Paul in the highest sense. Even more will he be a beloved brother to Philemon, both as a
slave and as one bound to him ‘in the Lord’.”%*® With the phrase “but how much more to you,”
Paul expects Philemon’s readiness to accept a Christian brother, to surpass what he (Paul) did
when Onesimus was with him, and he hopes that Onesimus will be even more useful to
Philemon than he was to him. Paul uses the pronouns oot and €uoi (“you” and “me”, vv 16 d,
e) all in the dative case to underscore “the personal relationships between Onesimus and

Philemon on the one hand, and Onesimus and himself on the other.”?*?

4.3.4.5 In the Flesh and in the Lord (vv 16f-g)
Kal €v oapkl kal év Kupiw

Paul sees the temporary separation between Philemon and Onesimus as a positive
phenomenon (v 15). Without the separation Onesimus would have remained a slave until
manumission or death. Without the separation Onesimus might never have become a
Christian. But thanks to their separation, he is now a member of Christ’s church, of which they
(i.e., Onesimus, Philemon and Paul) are parts (cf. Eph 5:30), and therefore, a deeper
relationship that will never come to an end now exists between them. Whereas the master-
slave relationship is a relationship “in the flesh” (v 16f), the brotherly relationship into which
the three men have entered is a relationship “in the Lord” (v 16g). Relationships that are

grounded “in the flesh” (v 16f) are limited to the earthly life and marked by social
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authoritarianism, while relationships that are grounded “in the Lord” (v 16g) endure forever
in mutuality (v 15b). For the Lord, whose love and grace endure forever (cf. Ps 136:1-26) is the
source of their unity.

Philemon is being requested to live mutually with Onesimus because “in the Lord” the
bullying and commanding of a slave-master have lost their place. “The expression of mutuality
is an important element in Paul’s prescription for Christian relationships.”®>° Paul hopes that
Onesimus will be given the same warm reception that he could have gotten if he was coming
to visit his friend Philemon (v 18). The request Paul is actually making, however, is a hard one.
For “even the most forgiving of Christian masters will normally find it difficult to exclude a
note of disapproval on finding the prodigal servant back again at his door.”%>! But Paul claims
that their common fellowship (kowvwvia) should supersede the anger and the pride of a slave-
master whose slave has disobeyed and should be punished for his disobedience according to
the law and as a sign of warning to other slaves. Paul insists: We are brothers “in the Lord” (v
16g). Having served Paul in prison, Onesimus has already taken part in ministering to the saints
(cf. Rom 15:25-31; 1 Cor 16:15; 2 Tim 1:16-18) and in the evangelical works (Phim 13). He is
now to be treated as a member of Christ because “in Christ Jesus” (Gal 3:28), the master-slave
relationship has lost its stronghold (Phlm 16).%>2

Summary: Paul is concerned with the principles of slavery. He sends Onesimus back to
Philemon (v 15). He wants Philemon not only to accept Onesimus back to his household (vv 8-
9), but to treat Onesimus as “a beloved brother in the Lord” (v 16c, g), because he is now
“more than a slave” (v 16b). Unlike Gal 3:28 that has three pairs of opposites: Jew/Greek,
slave/free, male and female, the letter to Philemon has only one pair: slave and free, here
called “beloved brother” (cf. 1 Cor 7:22-24). And now, slave and free are one in the Lord (Phim

15-16; Gal 3:28d).

4.4 Oneness of All in Deutero-Pauline Letter

This subsection is concerned with the extension of the teaching of Paul by a community

leader, who uses Paul’s name and a similar way of writing to fortify his own authority and

950 Barclay, Colossians and Philemon, 117.
91 Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 218.
952 |bid, 218.



183

strengthen the authenticity of his teaching in the community. The letter to the Colossians has

its own character, distinct features and a specific form that make it a deutero-Pauline work.

4.4.1 Deutero-Pauline Letters

Some of the letters (e.g., Colossians, Ephesians and 2 Thessalonians) previously
attributed to Paul as their author are now being contested by some scholars who maintain
that Paul is not their author. “Diese sog. deuteropaulinischen Briefe werden mit dem Stilmittel
der literarischen Fiktion an die von Paulus gegriindeten Gemeinden in Thessaloniki, Kolossd
und Ephesus geschrieben.”?>3 They are classified as deutero-Pauline letters. Bernhard
Heininger explains.

Der Tod des Paulus bedeutete fiir das friihe Christentum zwar eine scharfe Zdsur, er war aber
keineswegs das Ende der paulinischen Theologie. Schon zu Lebzeiten des Apostels trugen und
prdgten die Mitarbeiter zu einem erheblichen Teil die paulinische Mission; die Protopaulinen
allein erwéhnen etwa 40 Personen, die als Mitarbeiter des Apostels zu betrachten sind. Man darf
vermuten, dass sich die Arbeit des Paulus innerhalb dieses grofsen Mitarbeiterkreises kaum auf
reine Organisationsfragen beschrinkte, sondern speziell im engeren Mitarbeiterkreis eine
intensive  theologische  Arbeit stattfand, deren literarischen Niederschlag die
pseudepigraphischen Paulusbriefe darstellen. Gerade die in der Forschung als Deutero- und
Tritopaulinen bezeichneten Briefe belegen, dass das Erbe des Paulus nicht nur gepflegt, sondern
auch theologisch reflektiert und einer verénderten Situation angepasst wurde *>*

Paul is a significant figure whose unquestionable writings have continued to influence
the ongoing life of the Christian churches. What is rather open to dispute is: “Where does
Paul’s writing stop and that of his successors commence?"®>> Oda Wischmeyer explains:
“Paulus ist die Person, die in der friihesten Christenheit die gréfsite Wirkung entfaltet hat ...
Seine Schiiler treten als eigene Gemeindeschriftsteller auf ohne allerdings ihre Namen zu
nennen. Sie schreiben pseudonym, d.h. im Namen ihres Lehrers Paulus.”%>® Paul's personality

is used as a back-up authority, and that is why some letters are called deutero-Pauline.

4.4.2 Colossians as a Deutero-Pauline Letter

The letter to the Colossians stands in between three schools of thought: Those who

are for, those who are against Paul’s authorship and those who are for Timothy’s co-
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authorship. Paul’s authorship or non-authorship has consequences. According to John M. G.
Barclay, “a decision for Paul would require that Colossians be taken into account when
assessing Paul’s theology, but if the letter proves to be pseudonymous and post-Pauline, it
would reveal something about the adaptation of Pauline theology in the generation after his
death.”®” Indeed, placing Colossians within the history of the development of early
Christianity has proved to be an absorbing quest on a variety of fronts. Such fronts include, for
instance, the increasing “institutionalization of the early church” and its code of household
duties (Col 3:18-25) which are undoubtedly “patriarchal,”®*® and its relationship with the
equality expressed in Gal 3:28b-c.

Paul’s Authorship: Markus Barth and Helmut Blanke, F. F. Bruce, Jung Hoon Kim, etc.
belong to those who affirm Paul’s authorship of the letter to the Colossians (cf. e.g., Col 4:18
and Gal 6:11). They maintain that “the Epistle to the Colossians ... affirms Pauline authorship.
The recommendation of Tychicus and Onesimus, and the greeting list (Col 4:7-17) contain
biographical information which in substance and character closely resemble the content of
the letter to Philemon, whose authenticity is not disputed. The presentation of Paul’s high and
full apostolic self-consciousness in Col 1:24-2:5; 4:3-4 complements the substance of Gal 1; 2
Cor 3:10-13 ...”9%°

They reject the “spurious theory”?®® — j.e. the opinion that the doctrines contained in
Colossians are irreconcilable with Paul’s teachings — which is critical of the historicity, the
literary content and the syntaxes of the letter. The irreconcilable teachings would include:
“you have put on the new self” (Col 3:10), “you have risen with Christ” (Col 2:12; cf. Col 3:4;
Rom 6:5), in fact, “a tradition-bound authoritarianism and clericalism have crept into the
preaching of the gospel and claim apostolic origin (Col 3:18-4:1).”°61 But these differences,
they maintain, do not mean that Paul is not the author of the letter, they rather postulate
Paul’s adaptation of the letter to different situations. According to F. F. Bruce, the argument
against Pauline authorship boils down to the feeling that the author of the letters to Galatians,
Corinthians, Philemon and Romans could not have adapted himself as the author of
Colossians. But this argument “imposes an unwarranted limitation on Paul’s intelligence,

versatility and originality.” Paul takes up some of the opponents’ terms and “shows how the
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truth which they vainly try to convey is embodied in Christ, the perfect revelation of God.”?5?

Paul chooses new themes because of the issues at stake. “This employment of the distinctive
vocabulary of the false teaching in what has been called a ‘disinfected sense’ goes some way
to account for the difference in terminology which has been discerned between this letter
(and Ephesians) on the one hand and the ‘capital’ letters on the other.”°%® Therefore, Paul’s
employment of the distinctive vocabulary of the false teachers accounts for the differences in
terminology.’®* Furthermore, that the body “is used in Colossians and Ephesians in correlation
with ‘head,’ rather than (as in the earlier letters) with ‘spirit,” is granted; but this provides no
compelling reason for denying that the writer of the earlier letters could also have been the
author of these two.”%>

Jung Hoon Kim debunks scholars’ view that the letter contains a number of hapax
legomena. Paul’ capital epistles contain also hapax legomena even when they are not
numerous. Differences in vocabulary might have been caused by Paul’s argument against the
so-called “Colossian heresy” (cf. 2:8-23). Jung Hoon Kim rejects also the arguments that are
focused on style and structure of the letter, claiming that changes in an author’s style and
structure of writing are a fairly common phenomenon in antiquity. Paul does not necessarily
have to use all his concepts in every epistle. In any case, neither the language nor style and
theology seem to be decisive in establishing an argument against Pauline authorship of the
letter.®® Markus Barth and Helmut Blanke accuse those who reject Pauline authorship of the
letter to the Colossians of oversimplification. “Some nineteenth — and twentieth —century
books on Colossians make decisions on authenticity or spuriousness primarily on the basis of
word statistics. This method may have its merits but also suffers from oversimplification of
difficult issues and all too rashly drawn conclusions.”?®” With the aforementioned arguments
they uphold Pauline authorship of the letter.

Timothy’s co-authorship: Timothy is named as co-sender of the letter (cf. Col 1:1; Phim
1). Could it be that he also co-authored it with Paul? The supporters of Pauline authorship say
no. Whatever differences there are in style and structure between Colossians and other

letters, they should be seen as owed to Pauline initiative (cf. Col 4:18). If Paul and Timothy are
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in any way joint-authors of this letter, “the probability is that, while the literary style might be
Timothy’s, the ultimate authorship would be Paul’s.”®®® Therefore, both Colossians and
Ephesians took shape within “the circle of Paul and his co-workers” (Col 4:10-12; Eph 6:21-21;
cf. Phim 23-24) but the person who is to be recognized as the proper author of Colossians and
Ephesians is Paul.%®®

Non-Pauline Authorship: Colossians was written much later than the other letters of
Paul (ca. 70-75 AD).?”° According Michael Wolter Paul is not the author of Colossians because
of the following reasons.

(a) Der Kol enthdlt aufSer 34 ntl. Hapaxlegomena, d.h. Wértem, die sich sonst nirgends im NT
finden, noch 28 Wérter, die in den (ibrigen Paulusbriefen (aufSer 2 Thess und Pastoralbriefe)
fehlen, sowie 25 Woérter, die er nur mit dem von ihm abhdngigen Eph ... gemeinsam hat. - (b)
Umgekehrt fehlen im Kol eine ganze Reihe von spezifisch paulinischen Begriffen, wie z.B.
hamartia (Siinde) im Sing, die Rechtfertigungsterminologie (dikaiosyné; dikaioun), nomos
(Gesetz), eleutheria (Freiheit), sétéria (Heil), kauchasthai (sich riihmen), (epaggelia)
Verheifsung), (koinbnia) Teilhabe jeweils mit ihren Stammverwandten sowie das Verb
pisteuein (glauben) und die Anrede '(meine) Briider' ... (c) Der Kol weist gegeniiber den
anderen Paulusbriefen etliche Stileigentiimlichkeiten auf wie z.B. die Bildung von
Genitivketten (z.B. 1,5.13.27; 2,2.12), eine Vorliebe fiir die figura etymologica (1,11,29;
2,11.19), den Gebrauch von ho estin ('das ist') ohne Riicksicht auf das Geschlecht des
Bezugsworte (1,6.8.12.29); 2,15; 3,4), den 'Gebrauch von lose aneinandergehdngten finalen
oder konsekutiven Infinitiven' ... (d) Als inhaltliche Differenzen werden vor allem genannt: die
kosmischen Dimensionen der Christologie (1,15-20), die Leib-Christi-Vorstellung (Christus als
Haupt des Leibes: 1,18; 2,19) der Gedanke der universalen Kirche (bei Paulus ist die Ekklesia
immer nur die Ortsgemeinde) und die Eschatologie (anders als Rém 6,5.8 sind die Christen
zufolge Kol 2,12f.; 3,1 bereits in der Taufe mit Christus auferstanden).””!

Furthermore, the main issue in Colossae is not the law and the quest for ritual
circumcision. Paul meets the Galatians with the alternative, either the law or Christ (cf. Gal
5:2-4), but in Colossians the choice has to be made between the head who is Christ and the
lower cosmic powers (cf. Col 2:19), “and the asceticism mentioned in 2:21-23, including the
possible prohibition of marriage, must have stemmed from other quarters.”®”?

Another distinguishing feature of Colossians is the fact that the warnings are not
systematically arranged. The issues therein are dotted here and there. Michael Wolter
maintains: “Die Mahnungen sind nicht auf eine konkrete Situation bezogen, sondern fordern

zu einem bestimmten dauerhaften Verhalten auf ... Die einzelnen Mahnungen stehen relativ
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unverbunden ... es gibt hoéchstens  Stichwortverkniipfungen und thematische
Kristallisationskerne, um die herum sich zusammengehérige Mahnungen gruppieren. Als ein
solcher fungiert z.B. 3,18-4,1 das Sozialgefiige des Hauses, an dessen Mitglieder sich die
Haustafel-Parédnese wendet.”?”3

Furthermore, Paul did not evangelize the Lycus valley. Many of the believers there
never met him personally (cf. Col 2:1) and he was not personally acquainted with the members
of the churches in Colossae. He had certainly met some members of those churches like
Philemon of Colossae, but “the preaching of the gospel and the planting of churches in the
Lycus valley were evidently the works of Epaphras” (cf. Col 4:12).%74 Thus, the writer could
have used Paul’s name to strengthen his authority within the community. According to
Bernhard Heininger, the writers of the letters to the Colossians, Ephesians, 2 Thessalonians, 1
and 2 Timothy and Titus used Paul’s name and authority to strengthen the weight of their
letters. “Sie leihen sich die literarische und gemeindeleitende Autoritét des Paulus, um die
Gemeinden nach seinem Tode leiten und weiterentwickeln zu kénnen.”®”> Oda Wischmeyer
elaborates this. “Hier stérken sich nachpaulinische Gemeindeleiter untereinander, indem sie
sich die Autoritdt des Apostels und seiner bekanntesten Mitarbeiter sichern. Ingesamt
vermitteln die deuteropaulinischen Briefe und die Pastoralbriefe Grundanliegen paulinischen
Denkens und apostolischer Gemeindeleitung in neue Situationen hinein. Entscheidend ist, dass
die paulinischen Impulse der literarischen Gattung des Gemeindebriefes, der Entwicklung
theologischen Denkens und der Ausarbeitung einer eigenen Gemeindetheologie bzw.
Gemeindeverfassung von seinen Schiilern in seinem Namen weiterverfolgt werden, andererseits
aber neuen Situationen angepasst und dementsprechend entwickelt werden.”®’® The Letter to
the Colossians, therefore, witnesses to the changing conditions within the Pauline
communities. Markus Barth and Helmut Blanke (although they are defenders of Pauline
authorship) rightly maintain that Colossians “sums up in large measure the leading themes of
the Pauline writings, together with the central motif of Paul’s ministry as apostle to the
Gentiles. But it does more than that: It carries the thought of the earlier letters forward to a

new stage.”®”’
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The type of charismatic leadership which Corinthians and Galatians bear witness to is
no longer in question in the letter to the Colossians. The writer uses Pauline terminologies,
and in the name of Paul and his authority he endorses conventional ideas of hierarchical
relationship found within the society.’’”® While the letters to the Galatians, Corinthians and
Philemon appeal to the idea of equal treatment of Christians, the letter to the Colossians is
concerned with promoting harmony through submission to a hierarchical social order (cf. Col
3:18-4:1; Eph 5:22; 6:5). The author of the letter to the Colossians draws upon the familiar
Pauline theme of oneness to support an argument for a distinctly Christian lifestyle (cf. Col
3:15-17). The reward of the members is to be a spiritual inheritance while equality within the
community seems to have been forgotten.”®

The baptized are already risen with Christ (Col 2:12-13; cf. 3:4). Roman Kihschelm
distinguishes between the prevailing “realized eschatology” in Colossians and the
predominant “future eschatology” in Pauline letters. “Der Ausblick auf die Parusie und die
kiinftige Vollendung tritt ... zuriick, bleibt aber als Sinnhorizont erhalten. Dass in der Taufe ein
'Ausziehen des Fleischesleibes' (V.11), ein Ablegen aller dngstlichen Hérigkeit gegeniiber
irrealen Mcdchten (vgl. 2,20) erfolgt, wird mit dem Taufgeschehen als Mitbegrabenwerden
erkldrt. Anders als Rém 6,4-11 streicht Kol aber den Gegenwartscharakter der darin
geschenkten Christusgemeinschaft heraus: Die Glaubenden sind in der Taufe schon mit
Christus auferweckt worden und nehmen an seiner Herrschaft teil.”*8° In Colossians, baptism
coincides with the resurrection from death (cf. Col 3:1-4) but in Paul the two are not only
differentiated, rather, resurrection remains a future event (cf. 1 Thess 4:13-18).

The “putting on of Christ” (Gal 3:27) is now called the “putting on of a new self” (Col
3:10). The writer modifies the Pauline imagery of “new creation” (Gal 6:15) to “new self” (Col
3:10). Colossians 3:14 speaks of putting on love as the perfect bond of unity. Paul speaks of
faith working through love (Gal 5:6). Through baptism the “old self” is already dead and the
“new self” lives on with the resurrected Christ, but for Paul, Christians are still requested to
put to death the deeds of the flesh and then live a spiritual life (cf. Rom 8:13; Gal 5:24).

Conclusion: The letter to the Colossians reveals not only the thinking of Paul but also

the teachings of some church leaders in their different communities, who claim Paul’s
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authority and attempt to bring “Paul’s teaching to bear on a new generation of believers.”%8!

Paul’s “fellow-workers” were more than simply agents of Paul. They were community leaders,
who also represented the members and settled issues in the absence of Paul. “Thus not only
had Epaphras worked for the congregation and reported concerning it, but he also interceded
for his fellow Christians as continuously as Paul (Col 1:7-8; 4:12).”°% In order to continue
leading the community as Paul did, such Christian leaders needed the authority and
“authenticity” of Paul.

Traditionally, scholars accepted Paul as the author of Colossians, Ephesians, 2
Thessalonians, first and second Timothy and Titus, but today most theologians uphold the
opposite “on the basis of differences in vocabulary and style, theology and ethics, and the
level of church order and organization which is presupposed.”®8® Therefore, Colossians
belongs to deutero-Pauline letters and we are using it as an example of the further
development of the oneness of Christians during or after Paul’s death.

What then does the writer of the letter to the Colossians see as the source of unity?
What are the problems in Colossians and how does the author attempt to restore unity in

Colossae?

4.4.3 Col 3:9-11

The larger context is 3:1-25. The author admonishes Christians who have in baptism
already died and risen with Christ to seek the things that are in heaven, where Christ sits at
the right hand of God. He urges them to kill everything that is earthly — sexual vices, impurity,
uncontrolled passions, evil desires, greed, etc. — because “you have died with Christ” (v 3).
According to F. F. Bruce, Colossians are urged to now “act and speak and think therefore so as
to make it plain that this ‘death’ is no mere figure of speech, but a real event which has severed
the links which bound you to the dominion of sin.”?8* As the renewed people of God, they are
instead to be clothed with compassion, generosity, humility, gentleness and patience. They
are also to forgive one another because the Lord has forgiven them. Above all, the word of
Christ should find a home in them — by teaching and advising each other in all wisdom, singing

psalms and hymns, doing everything in the name of the Lord (vv 16-17).
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Wives are to obey their husbands, while husbands are to love their wives. Children are
to respect their parents while parents are not to irritate their children. Slaves are to be
obedient to their masters at all times. The Lord whom they serve through their masters will
reward them. Masters are to be fair to their slaves, knowing that they too have a master in
heaven — Christ (vv 18-25).

The immediate context is 3:5-17, which is often given the heading “The old and the
new self.”°®> Christians are new men and women in Christ; they are to live like those who are
being renewed in Christ. They are “to put to death” (vekpwoarte, v 5) the catalog of vices in
their lives, because they have said goodbye to their old ways of life. “In the “new self” there
is also no room for comparisons between ethno-cultural marks of identity, nationalities and
social stratifications. The addressees are to put on love which binds everything together in
perfect harmony and let the peace of Christ find a place in their hearts. Whatever they do

should be done in the name of the Lord.

4.4.3.1 Text

un Yevbdeoe gic aAdndoug, arskbuoauevol Tov
nadaov GvBpwrniov ouv taic npaésotv autod,
Kol évbéuoauevol Tov VEoV TOV AVAKALVOULUEVOV
gi¢c éniyvwoly kat’ eikéva tol ktiocavro¢ altov,
omou oUk évt "EAAnv kai loubaiog, mepitoul) kai
akpoBuotia, BapBapog, 2kudng  Sollog,
€Aev¥epog, aAda mavra kai év mdotv Xpltotog

Do not lie to one another, having put off the old
man with his practices, and having put on the
new self, which is being renewed in knowledge,
according to the image of the one who created
him, where there is neither Greek and Jew,
circumcised and uncircumcised, barbarian,
Scythian, slave, free but Christ is all in all.

(Col 3:9-11).

The text is rearranged to correspond to the sequence the issues therein will be treated. Its

arranged structure is as follows:

un Yevdeode gic aAAnAoug (v 9a)
anekbuoauevol Tov maiatov advdpwrov (v 9b)
ouv taic npaéeotv autod (v 9c)
kol évduadauevol tov véov (v 10a)
TOV avakatvouuevoy eic émiyvwaotv (v 10b)
kat’ eikova tol ktioavroc autov (v 10c)
orou oUk évi"EAAnv kai loubaioc (v 11a)
niepttoun) kol axkpoBuotia (v 11b)
BapBapog, Skudnc (11c)
bodAog, EAevdepoc (11d)
aAda mavra kai év oty Xptotog (11e).

985 Cf., eg., Merklein, Stuttgarter Neues Testament, 390.
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Do not lie to one another (v 9a)
having put off the old man (v 9b)
with his practices (v 9c¢)
and having put on the new self (v 10a)
which is being renewed in knowledge (v 10b)
according to the image of the one who created him (v 10c)
where there is neither Greek and Jew (v 11a)
circumcised and uncircumcised (v 11b)
barbarian, Scythian (v 11c)
slave, free (v 11d)
but Christ is all and in all (v 11e).

4.4.3.2 Linguistic Analysis

Style and Structure: Verse 9a defines what the Colossians should no longer do because
they have “put off” the old man with his practices (vv 9b-c). Having “put off” the old man (v
9b) is constructed parallel to having “put on” the new man (v 10a), and both statements stand
in opposition to one another. Hence, verses 10a-b refer back to the Colossians’ severed life
from the “old man” with his practices (vv 9a-c). Being renewed in knowledge (v 10b) serves as
a source of strength for the “new man” (v 10a) against the old man and his practices (vv 9b-
c¢). Those who now live according to “the image of the one who created [them]” (v 10c) are
those who “have risen with Christ” (cf. 2:12; 3:1-4). Colossians have said goodbye to their old
ways of life (v 9), therefore, they should remain within the new self (v 10a). The overall
structure clearly shows: “Im Kolosserbrief ist die Begrifflichkeit ganz auf die Ebene der
sittlichen Weisung verschoben worden (so freilich auch schon in Rém. 13,14). Beim Stichwort
‘'neuer Mensch' denkt der Verfasser infolgedessen nicht an Christus (anders Paulus in Rém.
13,14; vgl. auch spdter Eph. 2,15); sondern er denkt an die persénliche 'Erneuerung’, das
'Erneuert-Sein' des einzelnen Menschen.” 8¢

Verses 11a-d offer four parallel pairs of antithetic or polar groups. V 11b semantically
repeats v 11a but in an inverted order. Even though BapBapoc and Zkudnc¢ (v 11c) are
demarcated from each other with a comma, they denote two ethnic groups like ‘EAAnv kai
loubaioc (v 11a). The conjunction dAAa connects v 11e with the whole of v 11. V 11e holds the
different groups mentioned in vv 11a-d together, and at the same time contrasts the inclusive
nature of Christ with their divisions and oppositions.

The writer uses inclusive nouns EAAnv ... akpoBuotia ... Zkudnc¢ and binds them

III

together with “Christ ... all and in all” (v 11e). The repeated navra/mdowv in v 11e, expects the

%8 Lindemann, Der Kolosserbrief, 58.
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Colossians to know that the different groups in vv 11a-d belong to Christ and that they are in
Christ, who is “all and in all”.

Syntax and Semantics: V 9a begins with a prohibition, consisting of ur) and the present
imperative middle yevbdeode. The verb Yevdw (“to lie” or “to cheat”) states what is not
expected of the Colossians and corresponds to the imperatives vekpwoate (“put to death”, v
5), anobecbe (“put off”, v 8) and évduoaoe (“put on”, v 12). The reciprocal phrase ei¢
aAAndouc (“to one another”) contextualizes the negated imperative “do not lie” (v 9a). The
reason for this command is the fact (rendered as a participle construction) that they have “put
off” (amekduoauevot) the old man (v 9b) and his practices (ouv taic mpaéeowv avtod, v 9c) and
have “put on” évéuoauevol, (v 10a) the new man. tov nadatov avipwmnov (“the old man”, v
9b) is contrasted with tov véov (“the new man”, v 10a). ouv tals npaéeotv autod (“with his
practices”) summarizes the ills and vices exemplarily listed in vv 5 and 8, that include: sexual
immorality, evil, covetousness, slander and foul languages.

The present passive participle dvakaivouuevov (“being renewed”, derived from
avakavow, “to renew”, v 10b) suggests an ongoing process that moves towards its perfection
in true knowledge. &ic is locative here, “in true” or “in full knowledge.”®®’ ei¢ émiyvwotv is
employed here in an absolute sense.’®® The noun ériyvworc (“knowledge”) has nothing to do
with academic knowledge (cf. 2:8, which argues against the “philosophy” in Colossae), rather,
it means the “understanding and the knowledge of God’s mystery, of Christ, in whom are hid
all the treasures of wisdom and knowledge” (2:2b-3). The phrase avakatvouuevov eig
Eniyvwolv (“being renewed in knowledge”, v 10b) indicates that the action of the new self (v
10a) is an ongoing one. It has in view “the readers’ progressive increase in the ability to
recognize God’s will and command ... something which the old man did not possess. This true
knowledge leads to a conduct that is in conformity with the Creator’s will.”®®° The personal
pronoun in ktioavroc autov (“who created him”) refers back to the man (&vSpwrrov, v 9b).

The relative adverb érou (“where”, v 11a) is locative, denoting the sphere where one
has “put off” the old man and his practices (v 9b-c) and “put on” the new man (v 10a) or where
there are no longer discriminations among the groups mentioned in verses 11a-d. It refers

also to the believing community or the “new self” or to “being in Christ”.%®° oUk negates all

987 Cf. MacDonald, Colossians and Ephesians, 138.
98 Cf. O’Brien, Colossians, Philemon, 192.

%89 |bid, 192.

9%0 Cf, Barth and Blanke, Colossians, 414.



193

possible forms of discrimination between “EAAnv kai loudaiog, mepitoun koai akpoBuoTtia,
BapBapog, Zkudng, bolAog, EAeudepog. Although €viis rendered negative by ouk, it is here an
emphatic equivalent of éotiv.?*?

"EAAnv (“Greek”) is a non-Jew or a Gentile who is not circumcised, while Toudaiog
(“Jew”) is a person who is born of Jewish parents or a Gentile who accepted circumcision and
ritual bathe, and became like the Jew. In the phrase EAAnv kai louvdaioc (“Greek and Jew”),
the Greek is named first. In Pauline letters (e.g., Gal 3:28; Rom 10:12; 1 Cor 12:13), however,
Jews are mentioned “as an expression of their privileged place in salvation history. Here the
order is reversed, probably because the majority of the readers were Gentile Christians (cf.
1:21, 22; 2:13).”°%2 The position of honour and preference is now given to the Greek, who is
set in opposition to the Jew. “Aber auch die aus griechischer Sicht behauptete Klassifizierung
der Menschen gilt nicht mehr.”%%3

niepttoun kai akpoBuotia (“circumcision and uncircumcision”) is a variant of “Jew and
Greek” (cf. 1 Cor 1:24; 10:32; 12:13; Gal 3:28; 5:6; 6:15), but having reversed the traditional
order of Jew and Greek to Greek and Jew, the writer now repeats the formula — in chiastic
order — with the terms “circumcision and uncircumcision,” which are, of course, set in
opposition to one another.

BapBapoc and Jkudnc denote two different ethnic groups. The noun BapBapocg
(“barbarian”) refers to all those who do not know Greek language and culture,®* while Sk09n¢
(“Scythian”) is a person who comes from the tribe settling around the Black Sea, now southern

996

Russia,®® or in the north of Hellas,?® or at the Caspian sea.?®” Barbarian and Scythian are

probably set in opposition to one another. However, this opinion is not shared by all

commentators.??®

991 Cf. Bruce, The Epistle to the Galatians, 187.

992 O’Brien, Colossians, Philemon, 192.

993 Lindemann, Der Kolosserbrief, 58.

994 Cf. Barth and Blanke, Colossians, 416.

995 Cf. MacDonald, Colossians and Ephesians, 139.

9% Cf. Gnilka, Der Kolosserbrief, 190.

%97 Cf. Lindemann, Der Kolosserbrief, 58.

9%8 Cf. Gnilka, Der Kolosserbrief, 190: “Das dritte Paar beschreibt keinen Gegensatz, vielmehr bildet der Barbar
den Gegenpol zum Griechen. Der Barbar ist zundichst der, welcher nicht griechisch spricht, die griechische Kultur
nicht kennt. Darum mischt sich mit dem Wort der Eindruck des Unzivilisierten, Barbarischen, Wilden. Der Skythe
ist fiir die Antike der Inbegriff der Unkultur. Schon Herodot IV, 59-82 beschreibt ihre absonderlichen und
grausamen Sitten und Gebrduche.”
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bo0Aoc kai €EAeUudepoc are social constructs and categorizations of persons. A §o0Ao¢

999 while

(“slave”) is part of the property of the master, who has legal rights over him or her,
gAevudepoc (“free”) is a free citizen or anyone who is born of free parents or freed slaves. “Der
Gegensatz von Sklaven und Freien ging als sozialer quer durch die Gesellschaft.” 0%

III

navra kai év ndow Xpiotog (“Christ is all and in all”) is a Christological phrase, which
briefly reiterates the high Christology that the author set forth in 1:15-20.1%! The conjunction
kai (“and”) suggests that both parts of the phrase are important. ravra ... Xplotog (“Christ is
all”) states in an emphatic way that Christ is the only thing that matters, while év naow (“in
all”) means that Christ permeates and indwells all the members of the new self, regardless of
their ethnic origin, religious identity and class differences.19%?

Pragmatics: The text serves as a universal condemnation of ethnic, socio-cultural and
religious stratifications. “There is a strong focus on ethnic divisions and perceptions of cultural
inferiority.”1%%3 The “one who created man” (1:15-16) is the God of the universe and Christ is
the Lord of “all and in all,” in whom there is no room for discriminations.1%% Col 3:11, thus
appeals to a Christo-centric cosmology. Christ is the head of “all things” (Col 1:18; Eph 1:22)
and “all things” exist “in Christ” (Col 3:11e). For Margaret Y. MacDonald, the phrase
underscores the cosmic power of Christ. “In Col 3:11 the contrast between the old ethnic and
cultural divisions and the new cosmic reality in Christ is emphasized. The cosmic power of
Christ is also celebrated in the hymn of 1:15-20.”199> |n Christ, all things hold together (cf. also
2:19).

The Gospel breaks down all ethno-cultural, social and religious barriers by overturning
the offenses that the different groups mentioned might cause to each other’s natural
sensibilities. The writer’s previous exhortations (3:1-4) find concrete expression and
application in the injunctions like “put to death (v 5), “put away” (v 8), “do not lie” (v 9a) and

“put on” (v 12). The Colossians have “put off” the old man (v 9b) and have “put on” the new

man (v 10a), which is being renewed in knowledge (10b).1%% Within the realm of the new self,

999 Cf. MacDonald, Colossians and Ephesians, 193: “A slave in the ancient world was, legally speaking, not a person
but a piece of property”.

1000 Gnijlka, Der Kolosserbrief, 190-191.

1001 cf. Moo, The Letters to the Colossians and to Philemon, 273.

1002 9’Brien, Colossians, Philemon, 193.

1003 MacDonald, Colossians and Ephesians, 138.

1004 |bid, 149.

1005 cf, Murphy-0’Connor, Paul. A Critical Life, 240.

1006 0’Brien, Colossians, Philemon, 194.
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there is no inferiority of one class to another or of ethnic backgrounds because “Christ is all

and in all.”

4.4.4 Detailed Exegesis of the Text

4.4.4.1 Do not Lie to One Another (v 9a)
un Yevbdeoe eic aAAniouc

Verse 9a begins with the prohibition “do not lie” that is followed by other imperatives
(cf. “see to it”, 2:8,). Joachim Gnilka rightly observes that “der Abschnitt ist einleitend von
Imperativen beherrscht.”*%7 The negative imperative un Yevdsode reinforces the catalogue
of vices mentioned in verses 5 and 8,19 and it is also a warning against the Colossians’ old
ways of life: You used to tell lies to one another as though they were the most natural things
to do, but now you have done away with such conducts.%% Therefore, you have to stop telling
lies because you have “put off” the old man with his practices (v 9b-c). According to Richard
R. Melick, “the basic reason is the Christian’s new character, the new self. The presence of the
new self has broad implications for all of life, particularly to personal value.”'°° The side
effects of untrustworthy promises and pledges are enormous on the individual Christian, the
Christian community where he or she lives and the society at large. Therefore, the Colossians
are to stop lying (un Yevdeoe) to one another. Peter T. O’Brien opines that the phrase ei¢
aAAridouc (“to one another”, v 9a) “shows that the exhortation has particular reference to
believers in their relations within the Christian community. This, of course, in no way suggests
that Christians could take the question of truth less seriously when speaking to outsiders.”01?
In the “new self” (v 10a) which is continually being renewed with the true knowledge (v 10b),
there is no room for liars (v 9a).

Was lying a particular sin in Colossae? Why does the author single it out in v 9a?
Richard R. Melick is of the opinion that “perhaps it is sufficiently grievous in itself to be

mentioned alone ... Even further, this sin represents the ultimate violation of trust. No

1007 Gnilka, Der Kolosserbrief, 178.

1008 f, Moo, The Letters to the Colossians and to Philemon, 265: “From a strictly grammatical point of view, vv.
9a-11 ground the prohibition ‘do not lie to one another’ in v. 9a. But conceptually these verses provide the basis
for all the commands and prohibitions in vv. 5-9a.”

1003 cf, Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 146.

1010 Melick, Philippians, Colossians and Philemon, 294.

1011 0’Brien, Colossians, Philemon, 188.
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community can exist without its members telling the truth.”'912 Lying comprises more than
verbal lies, it also denotes deception, falsehood, etc.!%!3 The forbidding of lying could also be
because of the warning “see to it that no one makes a prey of you by philosophy and empty
deceit” (Col 2:8). Since 1:5 identifies the gospel with the truth, it is possible that the lying the
author forbids is “the kind of speaking against the true faith that the false teachers were
engaged in.”*%1% Joachim Gnilka, too, avers this. “Der Imperative mag auch warnend an die
Hdretiker gerichtet sein.”*%> However, many commentators do not accept this application.
Douglas J. Moo, for instance, claims that the mutuality emphasized by “each other” stands
against it.1016

Furthermore, the prohibition “do not lie” probably alludes to the Scripture and the
tradition. “Es ist méglich, daf$ dabei unmittelbar an das Gebot aus 2. Mose 20,16 (5. Mose
5,20) gedacht ist.”1°Y7 Lev 19:11b, too, forbids lying to one another and possibly reflects the
Decalogue commandment which forbids the bearing of false witness against one’s neighbour
(Ex 20:16; Deut 5:20; cf. Acts 5:3-4; James 3:14; 1 John 1:6).1°'8 The letter to the Ephesians
elaborates on this issue. “Therefore, put away falsehood, let everyone speak the truth to his

neigbour, for we are members of one another” (4:25).

4.4.4.2 Having Put off the Old Man with His Practices (vv 9b-c)

anekbuoapevol Tov naAatov avdpwitov oUV taic npaéeotv avtol

The “old man” (6 madaioc dvSowrnog) is a representative term, which denotes the
personality ruled by impurity, covetousness, slander, foul languages, etc. (vv 5, 8) and refers
also to the sinful humanity as a whole. According to Peter T. O’Brien, the term “the old man”
(tov maAatov avdpwmov, 9b) and the opposite “the new man” (tov véov, 10a) “do not simply
describe an individual’s condition (e.g., one’s old, bad character and the new, Christian
character), but they also carry corporate associations denoting an old and a new order of

existence.”1019

1012 Melick, Philippians, Colossians, Philemon, 293-294.

1013 | hid, 294.

1014 Moo, The Letters to the Colossians and to Philemon, 265.

1015 Gnilka, Der Kolosserbrief, 185.

1016 Cf, Moo, The Letters to the Colossians and to Philemon, 265: “The prohibition is more likely a general one,
singling out lying as a particularly clear form of community sin.”

1017 Lindemann, Der Kolosserbrief, 57.

1018 cf, MacDonald, Colossians and Ephesians, 137.

1013 0’Brien, Colossians, Philemon, 189.
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The practices of the “old man” include the vices listed in vv 5 and 8, while the practices
of the “new self” are the virtues mentioned in v 12, where the Colossians are asked to “put
on” (évéuoao¥e) a compassionate heart. The practices of the old man include “fornication,
impurity, passion, evil desire, and covetousness, which is idolatry” (3:5), hence the warning
“put to death therefore what is earthly in you” (3:5).192° The aforementioned habits are
personal actions and designate the acts of the old man’s way of life. According to F. F. Bruce,
what the author “really has in mind is the practices and attitudes to which his readers’ bodily
activity and strength had been devoted in the old life.”2%2! Therefore, “positive Christian social
relationships are mandatory.”1022 Everything (ta rtdvra, v 8) that was done in connection with
the old man is to be “put off” (v 9) and the “new self” should be “put on” (v 10a). “Der alte

Mensch weist sich durch seine Praktiken, seinen Lebensstil aus. Dieser ist abgetan.”*0%3

4.4.4.3 Having Put on the Renewed Self (v 10a)
kol Evduoauevol Tov véov

The image of “taking off” and “putting on” a new self, especially in ethical context,
occurs also outside the letter to the Colossians (cf. Rom 13:14; Eph 4:22-24).19%% joachim
Gnilka explains: “Das Bild vom Anziehen bestimmter Eigenschaften oder
Lebensbestimmtheiten ist schon dem Alten Testament vertraut und auch der zeitgendssischen
stoischen Philosophie bekannt ...”1%° It may have also other backgrounds. It “may reflect a
background of changing clothes in relation to the rite of baptism.”1%26 A change of clothes is a
natural symbol for a change in life or situation.1%?’ But there is something radically new in the
Colossians’ concept of the “new self.” “Radikal ist das Bild vom Kleid im Kolosserbrief durch
den neuen Menschen. Die Stoa ist von der wesentlichen Gutheit des Menschen (liberzeugt und
fordert nur ein Leben secundum naturam. Nach der Gnosis ist das ewige Ich im dafiir
prédestinierten Menschen grundgelegt. In den Mysterien spielt die Sittlichkeit keine besondere

Rolle. Kol 3,10 redet demgegeniiber vom neuen Menschen in einer umfassenden

1020 cf Barth and Blanke, Colossians, 402.

1021 Bryce, The Epistles to the Colossians, to Philemon and to the Ephesians, 141.

1022 pMelick, Philippians, Colossians, Philemon, 293.

1023 Gnijlka, Der Kolosserbrief, 186.

1024 cf, Barth and Blanke, Colossians, 408.

1025 Gnilka, Kolosserbrief, 187.

1026 Begle, Colossians, in: Commentary on the New Testament Use of the Old Testament, 866.
1027 cf. Moo, The Letters to the Colossians and to Philemon, 266.
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Neugestalt.”19%8 Because the new self is within the Christian, it has the power of continuous
regeneration (v 10b).102°

All those who are united with Christ have “put on the renewed self” (évdvodauevot) and
the old self is replaced (évéuw, “to invest with clothing”) with the new self. Before the
Colossians “put on the new self” (v 10a), they were under different vices (3:5-9), but through
faith-union with Christ (cf. 2 Cor 5:17; Eph 4:15-16), they have “died” (cf. vekpwoate, v 5) to
sin. What they have “put off” is their old way of life, which changes “the whole personality”
that was once prone to “rebellion against God.”1%3? Joachim Gnilka further affirms: “Jeder ist
ein neuer Mensch geworden, darum soll er erneuert werden.”2%1 This new self, consequently,
is not a static self but a progressive way of life. “Der véoc @vOpwmnoc hat die Kraft, sich zu
erneuern. Dies bleibt die Lebensaufgabe (Part. Prdsens), die wiederum aus der Gnade lebt
(Passivum).”1932 Those who have “put on the new self” are constantly being renewed
(avakawoita, cf. 2 Cor 4:16) as the Christ-like power “is being reproduced more and more in
the believer’s life.”1933 Since the Colossians have put on the “new self,” to return to their old
ways of living would be to subject themselves under the bondage of the elemental principles
of the world (otoweia tod kéououv, 2:20, cf. 2:8).

The metaphor of “putting off the old self” and “putting on the new self” connotes also
that the fallen nature “has been mortified and a new nature has been assumed in union with
Christ’s death and resurrection”1%34 (cf. Rom 6:4-6). The writer urges Colossians to “strip off
the old self” and “put on the new self.” “That which is now to be ‘cast off’ is marked as a relic
of the past that is not suited for the present.”103>

The means of initiation into the “new self” is baptism (cf. Col 2:12). All those who are
baptized have put one the new self and have already been raised with Christ (cf. 2:12-13; 3:1-
4). At the moment of baptism the “old self” is shedded off and the “new self” is put on. “Die
alte Existenz ist endgiiltig abgetan, die Taufe ist zur Grundlage der neuen Existenz

geworden.”1036

1028 Gpjlka, Kolosserbrief, 187-188.

1029 cf, |bid, 187.

1030 cf, Bruce, The Epistles to the Colossians, to Philemon and to the Ephesians, 104.
1031 Gnijlka, Kolosserbrief, 187.

1032 |hid, 187.

1033 Bryce, The Epistles to the Colossians, to Philemon and to the Ephesians, 146.
1034 Kim, The Significance of Clothing Imagery in the Pauline Corpus, 162.

1035 Barth and Blanke, Colossians, 406.

1036 Maisch, Der Brief an der Gemeinde in Koloss3, 224.



199

The Colossians should not forget that the “old self” and the “new self” have contrasting
characteristics, because baptism marks the boundary between “the power of darkness” and
“the kingdom of God’s son.”1%37 They should, therefore, go for the higher things that are above
where Christ is (3:2). F. F. Bruce avers. “Don’t let your ambitions be earthbound, set on
transitory and inferior objects. Don’t look at life and the universe from the standpoint of these
lower planes; look at them from Christ’s exalted standpoint.”1%® Colossians are to judge
everything by the standards of the “new self” and not by those of the “old self.”193°

In the sphere of this “new self,” there are no longer ethnic, social status or class
discriminations (3:11). This claim is emphasized with the expression Christ is all and in all (v
11e) and all things are in Christ. Furthermore, Christ is the head of the body, the church, kai
aUTOC €0TLV 1) KEQaAN ToU owuatoc, T ¢ ékkAnoiac (1:18; cf. 2:19), the prototype of all creation
(mpwtdtokoc maonc ktioewc, 1:15). Therefore, there is no need to discriminate against those
whom God created through Christ, for everything belongs to Christ, the mediator (1:15-20) of
the recreated humanity. “Here ... Christ is presented as the agent of God in the whole range
of his gracious purpose toward the human race, from the primeval work of creation, through
the redemption accomplished at history’s midpoint, on to the new creation which the divine

purpose will be consummated.”

4.4.4.4 Being Renewed in Knowledge (v 10b)

TOV QVAKOLVOUUEVOV E(C EMiyVwaotv

The locative preposition gi¢ (“in”) shows where the Colossians are being renewed. They
are being renewed in knowledge according to the image of the one who created them (v 10c).
The source of the renewal here is not God’s Spirit (cf. “life in Spirit”, Rom 8:9; “the Spirit knows
the thought of all”, 1 Cor 2:10-11; “the works of the Spirit”, Gal 3:2). Knowledge (éniyvwolc)
is not the mundane knowledge (pilocogia) that the writer was talking about (Col 2:8), it is
the knowledge which comes from knowing and doing the will of God. Philosophical knowledge
received negative connotations in 2:8-15, the passage which is dealing with the philosophy in
Colossae. Here, God’s knowledge is set against the mundane knowledge. Helmut Merklein

affirms. “V. 8 enthidilt die erste direkt Auseinandersetzung mit den Irrlehren. Sie nennen ihre

1037 Barclay, Colossians and Philemon, 93.
1038 Bryce, The Epistles to the Colossians, to Philemon and to the Ephesians, 134.
1039 |pid, 134.
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Lehre Philosophie, Weisheitslehre, und griinden sie auf menschliche Uberlieferung und die
Elementarmdchte der Welt (vgl. Gal 4,9f).”%%0 Colossians, thus, are warned of deceits inherent

i

in “philosophy,” “sophistry” and “elemental principles of the world,” which are “not of Christ”
(Col 2:8; cf. 2:19).1%41 According to 3:10b, however, they have received the true knowledge “of
Christ” (cf. 2:2). F. F. Bruce explains. “The ‘knowledge’ (gnosis) that was held out to the
Colossians was a distorted and imperfect thing in comparison with the true knowledge
accessible to those who, through their union with Christ, had been transformed by the
renewing of their minds. This true knowledge was, in short, nothing less than the knowledge
of God in Christ, the highest knowledge to which human beings can aspire.”'%42 Their

continuous growth in true knowledge will guarantee their being renewed in the image of the

one who created them (v 10c).

4.4.4.5 According to the Image of the One who created him (v 10c)

kat’ eikova tol KTioavtoc auTov

On the basis of their identification with Christ’s death and resurrection through
baptism (cf. 2:12; 3:1-4), the Colossians are to live according to the resurrected new self and
not like those who belong to the old self (3:5-4:6).1°43 At the background of the teaching of
the “renewed self” is the image of Christ (cf. Col 1:15; 1 Cor 15:49). Joachim Gnilka explains.
"Der neue Mensch ist Bild des Bildes, Abbild des Urbildes."'%* He expands this. “Der
christologische Bezugspunkt ist ... entscheidend fiir den neuen Menschen. Er macht das
spezifisch Christliche im neuen Menschenbild aus. Nur ist er eigenartig verschliisselt
ausgedriickt: die als Lebensaufgabe zu vollziehende Erneuerung erfolgt gemdfs dem Bild
dessen, der ihn, ndmlich den neuen Menschen, geschaffen hat. Schopfer ist Gott, Eikon aber
ist Christus, der in 1,15f Schépfungsmittler genannt wurde ... Eikon Gottes zu sein war so fiir

den Menschen ein Konzept, das letztlich als VerheifSung angelegt gewesen ist. In Christus, der

1040 Merklein, Stuttgarter Neues Testament, 389.

1041 Cf, Pate, The End of the Age has Come, 51, footnote 16: “The phrase ‘principles’ [stoicheia] of the world’
occurs three times ... (Gal. 4:3; Col 2:8, 20). Its meaning is contested, with three major possibilities: (1) principles
such as an alphabet, elementary religious beliefs, or mathematical propositions; (2) the four elements of the
universe as enumerated in ancient Greek Philosophy (earth, water, air and fire); (3) angelic beings that control
the earth and astronomical bodies.”

1042 Bryce, The Epistles to the Colossians, to Philemon and to the Ephesians, 148.

1043 Cf, Beale, Colossians, in: Commentary on the New Testament Use of the Old Testament, 865.

1044 Gnilka, Der Kolosserbrief, 188.
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Eikon schlechthin, wird dem Menschen die Gottebenbildlichkeit und mit ihr seine wesentliche
Wiirde erneut gewdhrt.”19% The dignity of man and woman comes from the fact that they are
created in the image of God (cf. Gen 1:27), which is continuously being renewed through faith-
union in Christ (cf. Col 2:12; Eph 2:5-6; 4:16).

The renewed self, therefore, “puts on God’s image.” It is not an illusion but a reality of
life for all those who have risen with Christ as Rudolf Hoppe affirms: “Den neuen Menschen
angezogen zu haben, bedeutet nicht die lllusion des idealen Seins, sondern die Realisierung des
Willens, sich stetig zu erneuern, Neuschdpfung durch den Schépfungsmittler Christus (vgl.
1,15f.) an sich geschehen zu lassen. Solche Daseinsweise fiihrt zur Erkenntnis, d.h. aber zur
Erkenntnis des Gotteswillens.” 194 The renewed image of the new self “involves the reckoning
of one’s former self with its desires and propensities to be dead” and “putting on the new
self” in Christ, whom they will be like when he comes in his glory (3:4).1047

Colossians have “put on” a Christ-like image. The “new self” is the resurrected
existence of the new age (cf. Isa 65:17) that is acquired by incorporation into the risen
Christ.1%48 And what does this mean for those who by faith have been united with Christ? The
motivating power which enables them to follow the new way of life “is imparted by Christ
from the glory in which he now lives. Since his people share his risen life, their interests are
now centered on him.”1049

The difficulty arising from the teaching of Colossians 3:10 is that believers now live on
two different planes. As long as mortal life endures they belong, on the one hand, already to
the age to come, while temporally they are still involved in this present difficult age (cf. 3:1-
4). And “so long as they live in this world, the old nature persists like a dormant force which
may spring into action at any time.”1%5° The solution to this dilemma is to “seek the things that
are above where Christ is” (3:1). They are already renewed in knowledge (3:10), therefore,
they belong to the realm where there is no longer discrimination because Christ is “all and in

all” (3:11e).

1045 |bid, 188.

1096 Hoppe, Epheserbrief/ Kolosserbrief, 143.

1047 Cf, Bruce, The Epistles to the Colossians, to Philemon and to the Ephesians, 104.
1048 Cf, Beetham, Echoes of Scripture in the Letter of Paul to the Colossians, 240-242.
1043 Bruce, The Epistles to the Colossians, to Philemon and to the Ephesians, 131-132.
1050 |pid, 142.
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4.4.6 The Formula of Oneness (v 11)

omou oUk évt "EAAnv kai loubdalog, mepitoun kai akpoBuotia, BapBapog, Zkudng,

bolAog, éAevBepoc, aAda navra kai €v naotv XpLotoc.

This formula is modelled towards the transformation formula of oneness in Gal 3:28.
However, the Colossians’ formula is somewhat different from Gal 3:28. Rudolf Hoppe
summarizes Col 3:11 thus: “Die tatsdchliche Trennung der Menschheit wird an vier
Gegensatzpaaren exemplarisch dargestellt ... (vgl. Gal 3,28; 1 Kor 12,13). Das ldfst darauf
schliefSen, dafs sich die Kirche mittlerweile in der griechischen Welt festgesetzt hat ... In der
Anrede an die Gemeinde malt der Verfasser das Bild der Kirche als den Ort, wo qualifizierende
Unterscheidungen liberholt sind. Denn die Gemeinde lebt schon gegenwidirtig in der
Vorwegnahme der eschatologischen Zukunft, die durch Christus erfahrbar und lebbar eréffnet

ist. Er hat durch Kreuz und Auferweckung alle Barrieren iiberwunden (vgl. 1 Kor 15,28).”1051

4.4.6.1 No Longer Greek and Jew (v 11a)

omov oUk vt "EAAnv kai loubaioc

The phrase “where there is no Greek and Jew” differs from corresponding Pauline
phrases (e.g., Gal 3:28; 6:15; Rom 3:29; 1 Cor 12:13). The prior position of Greeks before Jews
is noteworthy.%52 The author gives the position of authority and preference to the Greeks.
Joachim Gnilka maintains, “dafs die verbreitete Scheidung von Juden und Griechen (= Israel und
die Gojim im Jiidischen) nur hier im Neuen Testament in der umgekehrten Reihenfolge Grieche
und Jude geboten wird. Man wird zumindest sagen kénnen, dafs das Griechische an Interesse
gewonnen hat.”1%>3 It is no longer a conflict between Jew and Greek (cf. Rom 1:16; 2:9-10; 3:9;
10:12; 1 Cor 1:24; 10:32; 12:13; Gal 3:28), but a conflict between Greek and Jew.1%* But why
this change? Opinions vary on this issue and “a series of commentators has tried to explain
the further peculiarities of this verse by means of the special situations in the Colossian

community.”105>

1051 Hoppe, Epheserbrief/Kolosserbrief, 144.

1052 cf, Barth and Blanke, Colossians, 415.

1053 Gnilka, Der Kolosserbrief, 191.

1054 cf, Maisch, Der Brief an die Gemeinde in Koloss&, 228.
1055 Barth and Blanke, Colossians, 415.
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When the author says that there is “no Greek and Jew,” it is because in the Colossian
church(es), Jews were the minority. There certainly was a migration of Jews to the Lycus valley
(Josephus, Ant. 14:112-113), and there are also evidences which point to Jewish settlement in
the Lycus valley and in Phrygia,'%°® but the Greeks now have the upper hand in the Colossian
community.

Unlike Paul who is “not ashamed of the gospel, for it is the power of God for salvation
to everyone who believes, to the Jew first and also to the Greek” (Rom 1:16), the author now
speaks of the Greeks first, before the Jews. However, he reminds the Greeks and the Jews that
in Christ the old order is a bygone and the new order is the “new self” being renewed in the
image of Christ, in whom there are no longer ethnic categorization like Greeks and Jews. Christ
is the image of God, the one through whom the universe is created and is reconciled with God
(Col 1:19-20). Therefore, Greeks as well as Jews are reconciled with God through faith-union

“in Christ” (2:12; cf. Eph 2:11-18).

4.4.6.2 No Longer Circumcised and Uncircumcised (v 11b)

TiEpLTOUN Kol dkpoBuoTia

Having changed the traditional formula of “neither Jew nor Greek” (cf. Gal 3:28; 1 Cor
12:13) to no longer “Greek and Jew,” the author now repeats the formula in a chiastic form:
circumcised and uncircumcised. The rite of circumcision and ritual laws remain cardinal issues
in Jewish-Gentile relationships. “In resisting the pressures of pagan forms of worship, the
synagogues in the diaspora insisted upon circumcision, keeping the Sabbath, and dietary

71057 Here, the Colossians are reminded that there should be no discriminations

observances.
based on the ethnic mark of circumcision because they are already circumcised with a spiritual
circumcision. Theirs is a circumcision that was not made with the human hand (kai
epleTUNINTE mepLtouf] ayelpomointoc). It is not a circumcision that entails the removal of the
foreskin (Col 2:11; cf. Eph 2:11), but “being renewed in knowledge” (Col 3:10b). Therefore,

physical circumcision has no meaning for those who are being renewed “in Christ.” Rudolf

Hoppe affirms that “Beschnittenheit und Unbeschnittenheit sind nur noch von relativer

1056 Cf, Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 8: “Jewish settlement in Western
Anatolia can be traced back to quite an early date: apparently there were Jewish exiles in the Lydian city of Sardis
in the time of the prophet Obadiah.”
1057 Barth and Blanke, Colossians, 15.



204

Bedeutung.”%>8 F. F. Bruce opines that “the old order is past and done with; it proclaims that
a new order has been inaugurated.”1%>° They should know that the uniqueness of the person
of Christ, in whom the plenitude of deity is embodied (2:9), “the perfection of the redeeming
and reconciling work which he accomplished by his death on the cross, and the spiritual liberty
enjoyed by all who by faith were united with him”1% supersede physical circumcision.
Therefore, after Christ’s death and his resurrection the old practices of physical circumcision

are no longer relevant.1%61

4.4.6.3 No Longer Barbarian and Scythian (v 11c)

BapBapoc, Zkudnc

Besides the Greeks and the Jews, the author introduces two other ethnic groups —
barbarians and Scythians. Barbarians are all those who are non-Greeks and do not know the
Greek culture and language. “To the Greeks, all non-Greeks were ‘barbarians’ (barbaroi, a
word which probably imitated the unintelligible sound of foreign languages).” 1% It also means
“a designation which differentiated a foreigner from one’s own people in a depreciatory way
on the basis of language, culture, and morals ...”1063

The Scythians are also non-Greeks.1%®* However, it remains difficult to state exactly
who the Scythians were and where they were located in history.!%> They did police duty in
Athens in the fifth and fourth century B.C., and their policemen were “figures of fun in Attic
comedy because of their uncouth ways and speech.”1%¢ Scythians were also described as
“little better than wild beasts.”1%7 Although commentators do not agree on what the roles of
Scythians in antiquity were,%8 the purpose of the formula is quite clear. It serves to

underscore the fact that “in the new self” all ethnic classifications are swallowed up. The

1058 Hoppe, Epheserbrief/Kolosserbrief, 144.

1059 Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 105.

1060 |pid, 27.

1061 Cf, Beale, Colossians, in: Commentary on the New Testament Use of the Old Testament, 863.

1062 Bryce, The Epistle of Paul to the Romans, 77.

1063 Barth and Blanke, Colossians, 416.

1064 Ernst, Skythen, in: Herders Neues Bibellexikon, 699.

1085 cf, MacDonald, Colossians and Ephesians, 139 and Gnilka, Der Kolosserbrief, 190.

1086 Bryce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 150.

1067 0’Brien, Colossians, Philemon, 193.

1068 cf, Barth and Blanke, Colossians, 415: “There are no indications of a specific function of Scythians in the
society there. We can say only with some certainty that listings such as these were variable in part, so that a
common basic group could be expanded in different ways.”
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author imitates the Pauline formula in Gal 3:28, as he emphasizes de facto that “the gospel
overrides cultural frontiers” and that the categorizations of persons have no place for those
who are “in Christ.”1%° Rudolf Hoppe affirms: “Dieser Gegensatz (Barbaren, Skythen) ist durch
Christus genauso liberwunden wie die bei den Griechen gemachte Unterscheidung zwischen

Sklaven und Freien.”1070

4.4.6.4 No Longer Slave and Free (v 11d)

bo0Ao¢ kai EAevdepocg

Unlike the phrase “slave and freed” in Gal 3:28b which is on the second position, this
oppositional pairis in Col 3:11 moved to the fourth position. Ingrid Maisch affirms. “Das zweite
Paar der alten Formel 'Sklave, Freier' (vgl. Gal 3,28, 1 Kor 12,13) ist durch die Erweiterungen
an die vierte Stelle getreten. Es bezieht sich nicht auf einen natiirlichen, durch Geburt
hergestellten Unterschied (Grieche, Jude; vgl. auch Mann, Frau in Gal 3,28) sondern auf den
sozialen Status von Menschen, der sich durch wirtschaftliche oder militdrische Umstéinde
(Verkauf von Kriegsgefangenen) verdndern kann.”*%’! The distinctions between slaves, freed
slaves and freeborn are human phenomena. They are social constructions that identify some
people as slaves and others as freed, which are sometimes based on their economic well-
being.

For the Greeks as well as for the Romans a slave had no legal right. He or she was not

” u 71072 « 71073

a person but “a piece of property,” “a thing, a living tool,” “an inanimate person.
Ingrid Maisch emphasizes this point. “Das herausragende Merkmal der Sklaverei ist die
institutionalisierte Rechtsunféhigkeit und Rechtlosigkeit von Menschen, die nicht als Personen,
sondern als Eigentum eines anderen gelten.”'°’* Some slaves were used in doing menial jobs
such as housekeeping, furrowing and sometimes as means of sexual gratification. Against the
view that slaves were simply living properties in the hands of their masters, Tatha Wiley opines

that “persons have rights and obligations. Property has neither.”%07>

1085 Cf, Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 150.
1070 Hoppe, Epheserbrief/Kolosserbrief, 144.

1071 Maisch, Der Brief an die Gemeinde in Kolossa, 229.

1072 Cf, Fitzmyer, First Corinthians, 309.

1073 Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 150.
1074 Maisch, Der Brief an die Gemeinde in Koloss&, 230.

1075 Wiley, Paul and the Gentile Women, 82.
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In Colossians, the master-slave relationship persists in private homes and business life
(Col 3:22; cf. Eph 6:5), but within the church it has been “swallowed up” because of the new
self “in Christ” (3:11). The author “treats the distinction in status between the slave and the
free person as irrelevant in the new order.”%%7¢ |f a Christian slave became a leader in the
church, he would be entitled to receive due respect from his Christian master. But the
Christian slave would not presume on this new relationship or make it an excuse for serving
his Christian master less assiduously; on the contrary, he would serve him more faithfully
because of their new relationship in Christ. And if the Christian slave has an unbelieving
master, he is to serve him still more faithfully because the reputation of Christ and his body,
the church (Col 1:18; Eph 1:22-23) is bound up with the quality of his service to his earthly
master. Masters are enjoined to treat their slaves justly and fairly, because they also have a
master in heaven (cf. Col 3:22-25; 4:1; Eph 6:5-9).1977

Unlike the letter to Philemon, where Onesimus has become an adopted child (Phlm
10) and a beloved brother “in the Lord” (16) and 1 Cor 7:17-24 where slaves are encouraged
to seek their freedom, slaves in Colossia are urged to remain obedient to their masters as God
will judge those who disobey this teaching (Col 3:22-25).1978 Therefore, slaves remained slaves
outside the church, but within the Christian community “the old relationship is transformed
by the new. We might say that the distinction of social function remains but the distinction of
class is destroyed — because all are brothers in Christ.”107 Within the Christian community
(but only within the community) there are no longer slaves and freed or as Joachim Gnilka
affirms: “Entscheidend ist, daf8 in der Kirche alle diese menschlichen Differenzierungen ihr
Sachlichkeit und Bedeutung eingebiifsit haben.”*%® In the body of Christ, there is no room for
slave, freed slave and free or a master-slave relationship. “Weil Christus unterschiedslos alle
Menschen angenommen hat, werden von Menschen gemachte Unterscheidungen und
Klassifizierungen im Christus-Leib bedeutungslos, zerbrechen irdische MafSstébe. Ein neues

Verhdltnis der Menschen zueinander ist erméglicht.” 1081

1076 Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 168.
1077 |bid, 168.

1078 | bid, 168.

1079 |bid, 150.

1080 Gpilka, Der Kolosserbrief, 191.

1081 |pid, 192.
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4.4.6.5 But Christ is All and in All (v 11e)

aAda mavra kol €v mdowv XpLotog

With the indefinite pronoun navra the writer draws the conclusion: “All things are in
Christ.” Conspicuously absent in this construction is the pronoun “you”, vueic (cf. Gal 3:28d)
which would have made all Colossians one “in Christ,” but the absence gives room for the
difference between Colossians and Galatians. In Colossians, Christ is acclaimed as the centre
and focus “of all things” (cf. Col 2:10). Creation comes into existence in him and from him, all
things cohere in him. No power is before or beyond him, for he is the head of every ruler and
authority; moreover his death and resurrection effected the reconciliation of all things, both
in heaven and on earth (Col 1:15-20; cf. Eph 2:14-15). Christ is the “mystery” hidden through
all time, in him are found all the treasures of wisdom and knowledge (Col 1:26-29; 2:2-3). The
confession of 3:11 could hardly be more apt: “Christ is all and in all” (cf. “that God may be all
in all”, 1 Cor 15:28; “the fullness of him who fills all and in all”, Eph 1:23).

According to John M. G. Barclay, “the Christian faith stakes out its claim in the widest
possible terms. It is no new-fangled or minority cult, pandering to the special interests of a
small pocket of humanity.” Its truth is neither one truth among others, nor is her Lord just “a
recent arrival in a world of many competing gods.” The letter lays a Christian claim on the
whole life, the whole of humanity, the whole history and the whole of the universe, all in the
name of Christ.1%82 Furthermore, he maintains that “the author of Colossians has produced a
document that depicts Jesus Christ as the beloved Son and total revelation of God, as
redeemer who in eternity holds the whole created world (including the invisible powers) in
his hand, as the mediator of forgiveness, reconciliation, and peace, and as guarantor of eternal
and master of daily life. The writer intends to show that Jesus Christ triumphs over and
outrules the complicated ways recommended or imposed by the Religion.”%8

I”

The expression “all and in all” has allusions to Stoic sources (cf. also Sir 43:27). “All
things, or the all (pan), were seen as dependent upon, and constituted by the deity or divinity,
with or without personal qualities.”%* The writer uses similar stoic language of divinity when

he speaks here of “Christ is all and in all” (cf. 1 Cor 15:28; Eph 1:22-23; 4:6). Markus Barth and

1082 cf, Barclay, Colossians and Philemon, 92-93.

1083 |bid, 44-45.
1084 Barth and Blanke, Colossians, 11.
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Helmut Blanke aver that “the world is encircled and ruled throughout by God.”1%85 Likewise,
Christ encompasses the whole of the church and at the same time indwells her (Col 3:11e).
Christ, therefore, is the head of “all” and “all” are in Christ.

Those who have “put on the renewed self” are those who are in the one body of Christ,
the church (Col 1:18, 24). What is emphasized by the body of Christ is the idea of unity,
because the “new self” embraces the totality of all believers.1%¢ And in the unity of that body
there is no room for old cleavages. This is, as F. F. Bruce explains, because “the Christ who
lives in each of his people is the Christ who binds them together in one.”%7 Ingrid Maisch
affirms. “Es gibt nur die Einheit in Christus. Die alte Wirklichkeit mit ihrer Aufspaltung in
nationale, ethnische, religise, kulturelle und soziale Gruppen gilt fiir die Getauften nicht mehr;
sie ist 'in Christus' aufgehoben.” 1088

Conclusion: The author begins Col 3:9 with the imperative: “Do not lie” to one another.
Lies have moral and social consequences in the community. He then moves on to the concepts
of “old man and his practices.” He requests the Colossians “to put on” the new self (3:10), and
makes a universal claim in 3:11. Christ is head of his body, the church (cf. 1:24b) and all things
existin him (3:11). The author, therefore, rejects the categorization of persons based on ethnic
identity marks, religious way of life and social status. The concepts Greeks and Jews,
circumcised and uncircumcised, barbarians and Scythians, slaves and freed are examples of
discordances. Christian love of one’s neighbour, however, does not look at the national origin,
at religion or cultural refinement, or social position.

Now that you have become “the new self in Christ,” live like Christ. Having died and
risen with Christ in baptism (Col 2:12), you have said goodbye to your old ways of life (3:1-9);
therefore, you have done away with all those things that were characteristic of the “old man
and his practices” (3:5, 8, 9). It is not only the sinful habits and attitudes that are to be done
away with; the artificial barriers that divided human beings are also rendered useless (3:11).
Within the community of those who have put on “a new self” in Christ all barriers are
irrelevant; indeed, they have no existence any more.10%°
This “new self” is being renewed after the model of Christ who is the image of God

(1:15); and on the other hand, the “new self” belongs to the corporate humanity which reveals

1085 |bid, 417.

108 Cf, Kim, The Significance of Clothing Imagery in the Pauline Corpus, 167-169.

1087 Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 151.

1088 Maisch, Der Brief an die Gemeinde in Kolossa, 227.

1083 Cf, Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 148-149.
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itself in the Christian community’s ways of life. In the unity of the church-organism there is no
room for the old divisions. “Erneuerte Welt ... ist der Christus-Leib. Fiir die alte Menschheit sind
Trennung und Spaltung signifikant. Sie sind ein Zeichen der Gottentfremdung. Im Christus-Leib,
in der Ekklesia, sind sie aufgehoben.”1%%° Hence, the consequence of “putting on a new self” is

the “dissolution of all ethno-cultural and socio-religious differences.”19%!

4.5 Gal 3:26-29; 6:15; 1 Cor 12:13 and Phim 15-16 compared with Col 3:9-11

i

The above passages share common concepts such as “Jews and Greeks,” “slaves and

n u ”n u

freed” and variables like “baptized in the name of Christ,” “receiving the same Spirit,” “putting

”n u

on Christ,” “male and female,” “circumcised and uncircumcised,” “beloved brother in the

n u

Lord,” “putting off the old man,” “putting on the new man,” “barbarians and Scythians.” Col
3:10-11 encompasses not only the mentioned pairs of opposites, it has also the conclusive
phrase of “Christ is all and in all.” In Col 3:10-11 “the wording is more general.”1%? Col 3:10-
11 is so universal that Joachim Gnilka describes it as utopic. “Der Abschnitt hat zum zentralen
Gedanken den neuen Menschen. Der daraus sich ergebende Anspruch ist grofs und kénnte als
Utopie erscheinen. Bei ndherem Hinsehen erblickt man zundchst nichts spezifisch Christliches.
In der Wiederholung der Lasterpentaden (VV 5,8) schliefst sich der Text an vorgegebene
stoische und jiidische Wertvorstellungen an. Das Menschenbild aber, das hinter den ethischen
Imperativen steht und die eigentlichen Maf3stébe setzt, ist Christus."1%3

Nicole Frank compares specifically Col 3:11 and 1 Cor 12:13 with Gal 3:28. She opines
that 1 Cor 12:13 is a variant expression of the formula of oneness while Col 3:11 is an
adaptation from Gal 3:28.

Mit dem ... Vers Kol 3,11 wird erneut ein traditionelles Schema aufgegriffen, das als direkte
Adaption der entsprechenden paulinischen Formel betrachtet werden muss: Mit dem
Einheitsschema, das seine paulinische Vorlage in 1 Kor 12,13 und Gal 3,28 findet, wird durch den
Anschluss mit érou der Ort jenes erneuerten Menschen des Vorgdngerverses bestimmt: 6mou
oUk EviEAAnV kai Toubaiocg, mepitoun kai dxkpoBuotia, BapBapoc, Skudng, dSoTAog, EAeudepog,
GAAG [ta] navra kai év ndowv Xptotéc. Die Ubereinstimmung mit 1 Kor 12,13 und Gal 3,28 ist
offensichtlich, doch in Anbetracht der Tatsache, dass sich durch die Bekleidungsmetapher die
Parallelen mit Gal 3,28 auch auf den jeweiligen Vorgdngerverses ausdehnen, liegt die Annahme
nahe, dass der Galaterbrief hier die direkte Vorlage des Verfassers bildet. 2%

1090 Gnilka, Der Kolosserbrief, 189.
1091 cf, Kim, The Significance of Clothing Imagery in the Pauline Corpus, 167-169.
1092 Bryce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 149.
1093 Gnilka, Der Kolosserbrief, 192.
1094 Erank, Der Kolosserbrief, 272.
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There is no mention of baptism and the role of the Spirit in Col 3:9-11, but “putting off
the old” and being renewed in the “new self” replace the role of the Spirit (cf. 2:12-13).10%
The image (eikwv) of God and knowledge (émiyvwoic) of Christ are underscored in place of
“putting on Christ" (Gal 3:27) or “drinking from the same Spirit” (1 Cor 12:13).10% But the issue
of knowledge does not feature in the aforementioned Pauline texts, where Christians are
rather empowered through the Spirit, by the act of baptism and through faith in Christ Jesus
(cf. Gal 3:2-3, 28; 1 Cor 12:13).

The author of Col 3:11 also brings in more ethnic groups (BapBapog, Zkung) that are
not mentioned by Paul (cf. Rom 1:14). Although the third pair of Gal 3:28¢, “male and female”
is absent in Colossians, as well as in Gal 6:15; 1 Cor 12:13 and Phim 15-16, the writer seems to
adopt the text rather from Gal 3:28 and 6:15, and not from 1 Cor 12:13 or Phlm 15-16 as Nicole
Frank concurs: “Zwar stimmt Kol 3,11 gegeniiber Gal 3,28 im Wegfall des Begriffspaares
Mann-Frau (dpoev kai 9fjAu) wiederum mit 1 Kor 12,13 liberein, doch auch die Dreigliedrigkeit
der Begriffspaare spricht stdrker fiir eine direkte Adaption des Galaterbriefes als fiir eine
literarische Abhdngigkeit gegeniiber 1 Kor 12,13."1%%7

What Paul demands of those who have “put on Christ” (Gal 3:27) and as such have
become “a new creation” (6:15; 2 Cor 5:17), Colossians demands of those who have “put on
the new self” (cf. Col 3:10). It is not only that the writer uses the already known traditional
formula to suit his purpose, he also converts the naming order by placing Greeks before Jews.
The reason for this could be the empiric domination of Greeks over Jews at his time. The old
Pauline motif reflects the story of the expansion of Christianity and her proclamation of “equal
salvation-right for all” beyond Jewish boarders (cf. Gal 3:28). According to Michael Wolter, this
means “die soteriologische Gleichstellung der Heiden mit den Juden innerhalb der christlichen
Gemeinde zu proklamieren und damit das Privileg der Synagoge zu nivellieren. "% This point,
however, is weakened by Colossians, which speaks from the perspective of Greek converts
and no longer from the Jewish side. “Diese Pointe wird durch die Voranstellung des 'Griechen'’
durch den Verf. des Kol zumindest abgeschwdicht. Erkennbar wird darin, dafS die historische

Situation, auf die die Tradition bezogen ist, in seiner Gemeinde 'nicht mehr aktuell' ist ... und

1095 Cf, Kim, The Significance of Clothing Imagery in the Pauline Corpus, 167.

10% Bryce, The Epistles to the Colossians, to Philemon, and to the Ephesians, 148.
1097 Erank, Der Kolosserbrief, 272.

1098 \Wolter, Der Brief an die Kolosser, 182.
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dafs er das Gegendiiber jetzt 'aus der Perspektive der griechisch sprechenden heidenchristlichen
Gemeinde' formuliert.”19%?

The foreigners (barbarians, Scythians) are those who neither speak Greek nor know
the Greek culture. They were treated as outsiders within the society.'% The only place where
Paul uses “barbarian” as an ethnic identification is in Rom 1:14, EAAnoiv te kai BapBapolc,
00Qolc Te kal avontolg opetA€tng eiul, “l am obliged to both Jews and barbarians, both to the
wise and the foolish.” Here, he is not comparing the barbarians with the Jews, rather he refers
to the Gentiles and all those to whom he has become responsible for their wellbeing in Christ.
Nicole Frank explains. “Wdhrend die einzige paulinische Parallele in R6m 1,14 BapBapoc als
ethnische Kontrastierung zu "EAAnv  ausweist (ergénzt durch Toudaloc als religiése
Kontrastierung; vgl. Rém 1,16), wird im Kolosserbrief mit ZkU9nc ein Begriff verwendet, der
innerhalb des Neuen Testaments singuldr ist.”*1%1 There is a structural change from the proto-
Pauline texts to the stereotyping of barbarians and Scythians in Colossians. However, in Christ
these stereotypings are obsolete as Col 3:11 says. “Solche extremen Formen stereotyper
Antithetik sind in Christus iiberwunden und in ihrer trennenden Kraft aufgehoben.” 1102

Moreover, there is an inverted repetition of “Greeks and Jews” in “circumcised and
uncircumcised” (Col 3:11). Why this tautology? Paul uses “Jews and Greeks” (Gal 3:28) or
“circumcised and uncircumcised” (6:15), but Colossians combines the two, which does not
happen in proto-Pauline letters. This could be an indication of a situation different from the
Pauline era, and points to the dominance of Greeks over Jews.!193

The writer of the letter to the Colossians seems to have completed the borrowing from
Pauline letters when he speaks of “circumcised and uncircumcised” combined with “but Christ
is all and in all.” Paul speaks of “circumcised and uncircumcised” together with a varying
conclusion; “but what counts is being a new creation” (Gal 6:15); “but faith expressing itself
through love” (5:6); “but keeping God’s commandments” (1 Cor 7:19). The author of
Colossians closes with “but Christ is all and in all.” There are, however, no discussions of any
conflicts between the circumcised and the uncircumcised, rather the Colossians are said to be
circumcised with the spiritual circumcision in Christ (Col 2:11). The issues addressed in 3:5-9

are the vices which the Christians are to avoid. As a result of their “circumcision in Christ,”

1099 |pid, 182.

1100 | hid, 182-183.

1101 Erank, Der Kolosserbrief, 274.
102 |pid, 275.

1103 |pid, 273-274.
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their attitudes and actions are to reflect their “new self,” which includes compassion, humility,
forbearance and love, the bond that ties all together (3:12-17). They are “to know” that they
are in union with Christ, the head of the “new self” (cf. 3:10).

Hierarchy obviously plays a great role in the Colossian church. Gal 3:28 speaks of the
equality of male and female in Christ, but in Colossians the hierarchical structure is seen as a
norm, which leaves open the dichotomy between the ideal that is claimed to be (Col 3:11) and
the reality of what is said (3:18-4:1). There is a total denial of the equality of male and female
as women are to be under the authority of their husbands (cf. 3:18). The imperative
unotaooeoUe brings out the subordinate role of women. Slaves too are to remain obedient to
their masters at all times (3:22). The expression w¢ avijkev év Kupiw (3:18) reminds the
women of their duties to the Lord, which reflect themselves in their obedience to their
husbands and masters.11* According to Nicole Frank, Col 3:18 still builds a religious wall
between the male and the female. “Der kolossischen Haustafel, insofern konsequent, als just
jene Gleichstellung in eine starke textimmanente Spannung zu Kol 3,18 treten wiirde, wo diese
Geschlechterdifferenz auf praktischer Ebene nicht nur bestdtigt, sondern zugleich
hierarchisierend ausgedeutet und religiés untermauert wird.”*1% F. F. Bruce affirms “that
structure, hierarchical as it was, was left unaltered, apart from the introduction of the new
principle, ‘as is fitting in the Lord’ ... The authority of the husband, father, and master
continued to be exercised, but only ‘as was fitting in the Lord’.”*1% Unlike Pauline texts where
differences are completely rendered irrelevant (Phlm 15-16; Gal 3:28), in Colossians t