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ABSTRACT

Tradittonal exegetical scholarship has treated Paul’s presentation of reconciliation as
refernng to reconciliation between people and God, and has primarily focused its attention
on key keataAlwoow/ ketadiayn) passages in the Pauline corpus. The present study
challenges this view and argues that Paul has a more complex understanding of the concept
and uses a rich symbolism to describe reconciliation as a multifaceted reality that
encompasses reconciliation with God and reconciliation between human beings, forming
together an inseparable reality. The discussion is placed within Paul's overall religious,
social and political contexts, showing that an analysis of the social dimension of
reconcihiation in his thought is both plausible and necessary. It is argued that the social
meaning of reconciliation is to be understood within Paul’s comprehensive vision of
reconciliation: a vision grounded in the story of Christ and Paul’s own reconciliation
experience, substantiated by the Isaianic vision of cosmic peace, and given form and
expression 1n a rich symbolism of reconciliation.

Having established this framework of reference, the study offers an analysis of two
major sections of Romans, respectively chapters 5-8 and 12-15, using primarily insights
from a narrative reading of Paul. A special emphasis is placed on Paul’s use of the story of
Jesus Christ for community formation, for the shaping of identity, values and practices of

the community. In Romans 5-8 we find that Paul shows the inseparability of the horizontal
and the vertical dimensions of reconciliation. By describing the complex dynamic of the

incorporation of the believer “in Christ,” through baptism, Paul draws his readers into the
same story of Christ, thus reminding them that they are an integral part of and active
participants in, the ongoing story of God’s reconciling the world through Christ. In this
way, God’s reconciling nitiative, shown in the very act of Christ’s death on the cross, is
not only the pronouncement of God's reconciling the world, but also the ground and model
for reconcihiatton among people. Similarly, in Romans 12-15 we find that Paul expresses
the social dimension of reconciliation in various ways: as genuine love for one another and
for enemies, as welcoming the weak and powerless, as affirming the other, as blessing
one’s persecutors, as overcoming evil with good and living at peace with all. These, we
argue, are practices of reconciliation which are anchored in, and presuppose, the story of
Christ as both the ground and paradigm for a reconciling way of life. Thus, by placing these
practices within the larger horizon of God’s reconciliation of the world in Christ, Paul
provides an unshakable foundation for both the possibility and the actuality of social
reconciliation. So then, Paul’s ultimate vision of the reconciliation of all things in Christ

gives assurance and hope, and an irresistible impetus to the believer's miunistry of
reconctiliation in all its forms and manifestations.

We conclude with several suggestions for how the churches in Romania can build
on a Pauline understanding of reconciliation as presented in this research. We suggest that
communtties of believers could make a contribution to the public arena by offering and
maintaimng a sense of fundamental values for human life in the world; by discermning,
unmasking and resisting any form of totalitarianism and absolutism; and by offering a
framework of hope, and a vision of life, that will enable people not only to cope with

“otherness” and “difference,” but also to promote a culture of peace and justice, of freedom
and love, of forgiveness and reconciliation, i.e.. a culture of life.
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CHAPTER 1]

INTRODUCTION

1.1. The Subject Matter: Setting Out the Problem

There are several major factors which justify a study on the social significance of
reconcthiation. First, the tragic realities of the recent years in the Balkans in a context of
worldwide increasing tendencies towards radical nationalism, escalating racial, ethnic
and religious conflicts, as well as an amplification of various forms of intolerance and
exclusion, are all pointing to an immediate need for reconciliation. More specifically,
the post-communist religious, political, social, and economic situation of Romania has
created a specific social unrest manifested particularly in a tense relationship between
different rehigious groups, and in a slow process of reciprocal ‘estrangement’ between
different ethnic groups, especially between the Hungarian minority and the Romanians
in Transylvama. In such circumstances the churches need to consider more seriously
and without delay their task and possibilities for a real contribution to a ministry of
reconctiiation. This gives us, in short, the wurgency of reconciliation.

Secondly, such a study seems necessary also because of the primacy of

reconctliation in Christian theology and the biblical tradition. It is a truism to affirm that
throughout the history of Chnstian thinking “reconciliation” has been regarded as

fundamental for Christian faith and theology, a central theological category expressing

the very heart of the gospel. Probably no one illustrates this fact better than Karl Barth,

whose comprehensive doctrine of reconciliation is indeed “unsurpassed in the history of
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Protestant theology and perhaps in the entire history of the Church universal.”' Barth
brings together Christology, soteriology, anthropology, and ecclesiology under an ali-
encompassing analysis of “The Doctrine of Reconciliation,” thus placing
‘reconciliation’ at the very centre of his Church Dogmatics, precisely because
reconciliation represents the “centre of Christian knowledge” and “to fail here is to fail

everywhere, while to be on the right track here makes it impossible to be completely

mistaken in the whole. >

Among the New Testament (NT) writers Paul is the one who
makes extensive use of the concept as a key aspect of his proclamation.’ His insistence
has resulted in an abundance of literature on reconciliation from the pens of biblical
scholars.*

Given the urgency of reconciliation on the one hand, and its importance for
Christian theology and faith on the other hand, one would think that the churches would
have reflected on the social implications of reconciliation for their concrete historical
circumstances. This 1s, however, not the case. It is with sadness that we note the failure

of the various Christian communities, in many different instances, to enact
reconcihation in their context. Not only have they failed to act as agents of peace as
they watched helplessly from a distance the tragedies taking place around them, but at
times they have found themselves participating actively in the conflict, even
intensifying 1t! In this regard, Baum remarks that even though “rhe Christian gospel

summons the church to exercise the ministry of reconciliation in situations defined by

sirife and hostility ...churches have rarely exercised the ministry of reconciliation,”

' David L. Miiller, Foundations of Karl Barth's Doctrine of Reconciliation: Jesus Christ
Crucified and Risen (Mampeter: Mellen, 1990), 251.

* Karl Barth, Church Dogmatics IVl (Edinburgh: T&T Clark, 1956), iv.
' Ralph Martin went so far as (o argue that “reconciliation™ represents the centre or the
orgamzing principle of Paul’s entirc theology, Reconciliation: A Studv of Paul’s lheology (Revised

Edition. Grand Rapids: Academy Books, 1989). There is a wide spectrum of publications on the subject
and we will analyse it in our next chapter.

! The next chapter on the review of related litcrature will illustrate this aspect.
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> This state of affairs

even where present, such ministry is still “a pioneering activity.
constrains us to reflect seriously on the inability of Christian communities to incarnate
the message of reconciliation as well as to look for adequate resources that will enable
them in their ministry of reconciliation.

The observations above bring us to the third reason for undertaking such a
project, namely the absence of reflection on the social meaning of reconciliation.

Exploring the theological literature on reconciliation, Miroslav Volf discovers “a deeply

disturbing absence of sustained attempts to relate the core beliefs about reconciliation to

"® He also draws attention to the

the shape of churches’ social responsibility.
misconceptions regarding the “ministry of reconciliation,” and how the social agenda of
the church has been isolated from the message of reconciliation. On the one hand, the
doctrine of reconctiliation is reduced to the reconciliation of the soul with God, and so it
“has a theological and personal meaning, but no wider social meaning.” On the other
hand, there are those who criticise such withdrawal from the society and take up the
notion of “liberation,” the pursuit of freedom and justice, “as the only appropriate

response to social problems.”’ These two extremes have contributed substantially to the

inefticiency of churches in situations of conflict. Furthermore, as we shall see in detail

in the next chapter, an overview of Pauline exegetical scholarship on reconciliation

" Gregory Baum and Harold Wells (eds.) The Reconciliation of Peoples: Challenges to the
Churches (Geneva: WCC Publications, 1997), 184-192 (italics in the original).

°*““The Social Meaning of Reconciliation,” in Transformation 16:1 (1999), 8 (italics added).

" Ibid., 9. Among contemporary theologians Miroslav Volf is onc who has written extensively
on, and probably madec the most significant contribution to, the topic of reconciliation. Not only docs Volf
address the question of social incaning of reconciliation from various angles. but he also offers strong,
biblical grounds for his theology. Even though the nature of the present rescarch does not require
cxtenstve review of his writings, at signilicant points in the study I will interact with his work. His major
works in this acea include: Free of Charge: Giving and Forgiving in a Culture Stripped of Grace (Grand
Rapids: Zondervan, 2005); “Forgiveness, Reconciliation, and Justice: A Theological Contribution to a
More Pcaccful Social Environment.” Millennium: Jowrnal of International Studies 29.3 (2000): 861-77:
“The Final Reconciliation: reflections on a social dimension of the cschatological transition,” Modern
Theology 16: 1 (2000): 91-113; “Love Your Heavenly Enemy: How arc we going 1o live cternally with
thosc we can't stand now?” Christianity Today, October 23, 2000; “The Trinty is our Social Programn:
The Doctrine of the Trinity and the Shape of Social Engagement,” Moder Theology 14:1 (1998); “When
Gospel and Culture Intersect: Notes on the Naturc of Christian Difference”, Evangelical Review of
Theology 22 (1998): 196-207; “A Theology of Embrace in an Age of Exclusion.” in The /997
Washington Forum (World Vision, 1997); Exclusion and Embrace. A Theological Ixploration of Identity,
Otherness and Reconciliation (Nashville: Abingdon Press, 1990).
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reveals a similar situation, 1.e., an absence of reflection on the social significance of
reconcihation in that body of literature. Traditional scholarship has treated Paul’s

presentation of reconciliation as referring to reconciliation between people and God and
has primarily focused its attention on key kutariaoow/ katadiayn (‘reconcile’/

‘reconctliation’) passages in the Pauline corpus.
All these factors have contributed to making evident the necessity for a study in

which the social meaning of reconciliation in Paul’s theology is explored and

explicated.

1.2. The Scope and Nature of the Inquiry

The present study is an inquiry into the social significance of reconciliation in Paul’s
theology, an attempt to explore and explicate the relationship between theology (in this
case, the doctrine of reconciliation) and practice. We will undertake a study of Paul’s
concept of reconctliation as he presents it in his letters in response to various historical,
social, cultural, religious and theological factors, by asking a number of essential

questions such as: Is there a social dimension of reconciliation in Paul? Is reconciliation
in Paul limited to a particular word or is it given expression in a variety of symbols and

metaphors? What 1s the Christological foundation of reconciliation? How does Paul

bring together Jews and Gentiles, of different origin, background, and identity, to live in
peace and unity with each other and transcend the boundaries of their differences by

forming a single, united community? More significantly, is Paul presenting God’s
reconciliation of the world through Christ’s death and resurrection as the ground and

model for reconciliation among people? These and similar questions will guide us in our

research.

One more note on the purpose of this study is in order here. Even though the

primary concem in this thesis is with the social dimension of reconciliation in Paul’s
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theology, its overall purpose includes an interpretation of Paul’s understanding of God’s
reconciliation of the world in Christ in such a way as to be both exegetically sound and
relevant to the social and political needs for reconcihation i the present context of
Romania. We believe that a new understanding and explication of the social meaning of
reconciliation in Paul will represent an important resource for churches in their efforts
to find a solid biblical basis and model! for their social engagement and responsibility 1n
the world and ultimately to enable churches in Romania act as reconciling agents in
carrying out the ministry of reconciliation. The next sectton on methodological
considerations will place all the above questions in the context of recent developments

in Pauline scholarship and point out the concrete steps we will follow for the present

Inquiry.

1.3. Methodological Considerations

When the author of 2 Peter wrote n his epistle that “There are some things in Paul’s
letters hard to understand...” (2 Pet 3:16) he might not have had any idea that the

statement he made then would still be true twenty centuries on! Indeed, throughout the

history of biblical scholarsluip Pauline students have struggled again and again to
uncover the complex architecture of Paul’s theology. What are the most important

themes of Paul’s theology? Is there a centre to his thought? What are the crucial factors

that influenced his theology? How are we to understand and interpret Paul in fresh

ways? What 1s the significance of his theology for the life of the church in the world
today? These, and similar questions, have been asked by those who tirelessly labour in

the field of Pauline studies in their search for new and more adequate answers.




1.3.1. (Re)Constructing Paul’s Theology

Important and relevant insights for the present research come into play as we consider
some of the recent developments in biblical studies in general and in Pauline studies
particular, which contribute to a growing awareness of, and appreciation for, the social

dimensions of Paul’s gospel.

1.3.1.1. The Quest for the Centre of Paul’s Theology. In the last century or so, from
Albert Schweitzer’s “mystical union with Christ,” to J. Chnstian Beker’s “tnumph of

God,” Paul’s thought has been approached from a systematic perspective, and has been

interpreted in light of a consistent centre and structured around major doctrinal
categories. “Justification by faith” was by far the favourite doctrine around which Paul’s
thought was organized. But there have been some other viable options presented, such
as ‘in Chnst,” ‘God,” ‘gospel,” ‘mission,” ‘reconciliation,” etc. Admittedly,
systematising Paul’s theology in this way has some merit mn as much as it offers a
simple and clear structure to some of the most common topics found in his writings.
Yet, the quest for the centre of Paul’s theology has proven problematic for different
reasons,” and has given way to other approaches, which take better into consideration

the dynamic and complex nature of Paul’s theologising.

1.3.1.2. The New Perspective on Paul. During the several centuries of interpretation

that concentrated on “justification by faith” as the hermeneutical key to Paul’s thought,
an individualistic reading of Paul was implicitly encouraged. Nevertheless, with the
‘new perspective on Paul’, initiated by E.P. Sanders in the 70s, a new dimension of

Paul’s gospel came iato focus as a fresh understanding of the Judaism of Paul’s days

> Indeed, as the members of the Pauline Theology Group of the SBL note, it became evident that
“the various presentations of Paul’s theology tended to reflect the theological perspectives of Paul’s

interpreters morce clearly than the theological cmphases of the apostle himsclf.” Jouctte M. Bassler (ed.)

Pauline Theology Volume I: Thessalonians, Philippians, Galatians, Philemon (Minneapolis: Fortress
Press, 1991), ix.
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became clear. Thus, it was argued that Paul’s main interest was not necessarily, or
ultimately, with the salvation of individuals “by faith” as opposed to salvation by
observing “the law.” Rather, Paul’s main concem was to defend the right and the
privilege of the Gentiles to become members of God’s people, solely on the basis of
faith in Christ, without other pre-requisites, such as becoming observers of Jewish law
and traditions. It was thus the relationship between Jews and Gentiles in his churches
and their life together as one people of God that Paul had to struggle with, both at a
theological and at a practical/ethical level. This is, of course, a simplistic way of
summing up the new perspective on Paul, but 1t does illustrate the shift in emphasis
from an individualistic to a more relational, social reading of Paul. Conversely,
reconsidering Paul’s theology in light of this new understanding also became

9
necessary.

1.3.1.3. Paul’s theologising. An 1mportant issue being discussed in recent times by the
students of Paul is the actual locus of “theology” within the letters: where exactly is

theology located, and how can 1t be retrieved from Paul’s letters? Is the theology of a
letter in 1ts argument, in the fension between the letter’s argument and the position of
the congregation to which 1t was sent, or in the theological event evoked by the letter?
In an excellent article dealing with these questions, Jouette Bassler argues that Paul’s

theology 1s to be understood not as something static, as a synthesis of theological
propositions and presuppositions, but rather as a complex and dynamic activity.'” Thus,
when studying Paul we ought to ask how and to what extent has Paul sransformed,

redefined, and reshaped his beliefs, and why has he done so, while at the same time

> James Dunn remarks that, in the light of the new perspective on Paul, “A fresh attempt at a ful
restatement of Paul's theology 1s made all the more necessary ... not to mention all the considerable
consequences which were bound to follow for our contemporary understanding of his theology,” The
Theology of Paul the Apostle (Edinburgh: T&T Clark, 1998), S.

'® Jouette M. Bassler, “Paul’s Theology: Whence and Whither?” in David M. Hay (ed.) Pauline
Theology Volume II: 1& 2 Corinthians (Minncapolis: Fortress Press, 1993).




paying considerable attention to the ever changing situations and contexts of the
churches to which he wrote.'' It follows then that Pauline theology should be construed
as “a more complex senies of activities, a/l of which coniribute to Paul’s theology and
none of which in isolation is Paul’s theology.”'* Bassler offers a working definition of
Paul’s theology as both “his critical appropriation and application of the Christian
witness”, thus taking into consideration “not only Paul’s thought world, his thoughts,
and his targeted communication of them, but also the process of movement from one to

the other”. She offers the following model.

“The raw material of Paul's theology (the kerygmatic story, scripture, traditions, etc.) passed
through the lens of Paul’s experience (s common Christian cxperience as well as his unique

expericnce as one “set apart by God for the gospel”) and gencrated a coherent (and
characteristic) set of convictions. These convictions, then, were refracted through a prism, Paul’s
perception of the sitnations that obtained in various communities, where they werg resolved into
specific words on target for those comnumities."

The benefits of such a model are threefold: it helps locate the various aspects that
constitute Paul’s theology, it views theology as a complex and dynamic activity, and it
is sensitive to the different situations each epistle addresses. By paying careful attention
to these elements, one can avoid the temptation of artificially imposing a system on

Paul’s theology.

Seeing Paul’s thought from this perspective renders the older quest for the centre
of his theology obsolete, its place taken by the more complex question: How did Paul

theologise, how did he argue theologically? In other words, it 1s no longer sufficient to

uncover Paul’s doctrines, beliefs, or even the narrative behind his argumentations, but it
1S necessary to also explore what were the resources Paul used, what exactly he did with
them, what particular influences shaped Paul’s argumentation, and what he wanted to

accomplish through them.

'' The SBL symposium on Pauline theology published in the first volume of Pauiine Theology
scrics also raises similar questions. Bassler (ed.) Pauline Theology Volume 1.

* Bassler, “Paul’s Theology,” 11.

" Ibid., (italics in original).




1.3.1.4. Intertextuality: Paul and the Old Testament. Probably the most important
aspect of Paul’s preaching and theologising is the fact that the gospel he proclaimed was
not an innovation of his own. On the contrary, throughout his letters Paul states in
various ways that his gospe/, the subject matter of his preaching — the son of God, Jesus
Chnist, the Messiah, the Lord — was promised by the God of Israel as recorded in the
OT. In explicating his understanding of the gospel, as well as its implications for the
everyday life of Christians in their particular contexts, the OT was foundational for

Paul’s preaching and ministry. Indeed, what God was and is still doing through his son,

Jesus Christ, 1s nothing else than a culmination of God’s deeds done in the past and
promised to his people. To understand what God is doing now, and will be doing in the
future, 1s to understand what he has begun to do already, and this was recorded in the
sacred Scriptures.

Biblical scholars have highlighted the crucial role of the OT in the writings of
the NT.'* The tanguage of the OT, the great stories of the people of God, and the mighty
deeds of the God of Israel, greatly influenced and shaped Paul’s mind and thinking: they

represent the reservoir from which Paul drew in his reflections and formulations of his

theology, the symbolic universe that determined his understanding of reality and of
God’s dealing with the world. That 1s why Pauline studies has developed significantly

through the growing interest in the complex phenomenon of infertextuality — the

dynamics of the presence/influence of an older literary fragment into/upon a later text.
In intertextuality the later authors are seen not simply as rigidly transposing an older
fragment into the new text but rather as dynamic inferprerters of those texts. In this

regard, Hays argues persuasively that a study of intertextuality in Paul “is both possible

" C.H. Dodd, (According to the Scriptures: The Substructure of NT' Theology [London: Fontana,

1965]), argues that the [Isracl’s] Scripture had a profound influence upon the NT writers, that it
functioned as a *substructure’ to their thinking.
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and fruitful because Paul repeatedly situates his discourse within the symbolic field
created by a single great textual precursor: Israel’s Scripture.”"” The OT not only shaped
Paul’s life fundamentally but it was a determinant factor for his theologising, for the
way in which he expressed his faith. Of course, the task of identifying, testing, and
interpreting Paul’s concrete allusions to, or echoes'® of, particular OT texts is not
necessarily an easy or simple undertaking. However, although the task has mevitably a
subjective character and requires a great deal of sensitivity and imagination, there are
also rules which govern such endeavours.'’

In a recent study Watson makes a significant contribution to the understanding
of Paul as an interpreter of the OT."® From this perspective, Paul’s theology is not
simply “illustrated” with texts from the OT. Rather the Scripture of Israel forms
substantially Paul’s thinking and thus represents the very core out of which Paul’s
theology grows and is developed. Watson argues that there is a three-way conversation
to observe: the text, the interpretation of the text in Jewish literature, and Paul’s
interpretation of the text i conversation, as it were, with Jewish literature. The point is
that there 1s a theological dialogue already going on when Paul jumps into the
discussions, and that this dialogue 1s thoroughly text-based. So, what we need to do is to
mvestigate not just Paul’s theological statements but Paul’s theological reading of the

OT as well as his ‘answers’ to a theological-textual dialogue within Judaism.

L P S

" Richard Hays, Echoes of Scriptures in the Letters of Paul (New Haven: Yale University Press,
1989), 15.
' Given the difficulty of a systematic differentiation between these categories, Richard Hays

uses the terms flexibly. However, as a general rule “allusion is used of obvious intertextual references.
echo of subtler ones.” Echoes, 29.

'" Richard Hays proposes seven criteria “for testing claims about the presence and mcaning of
scriptural cchoes in Paul” (FEchoes, 29-32):. availability, volume, recurrence, thematic coherence,
historical Elausibilily, history of interprctation, and satisfaction.

" Francis Watson, Paul and the Hermeneutics of Faith (London: T & T Clark Intemational,
2004). Also here we should include Richard Hays’ inost recent book The Conversion of the Iimagination:
Paul as Interpreter of Israel’s Scripture (Grand Rapids: Ecrdimans, 2005) in which the author shows not

only that Paul was an interpreter of Israc!’s Scripture but also how his reading of that Scripture reshaped
the theological vision and the life of his churches.
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We will see in chapter 4 that the OT, particularly Isaiah, would enable Paul to

substantiate his vision of reconcihation consequently to his Damascus road experience.

1.3.1.5. Theology and Ethics in Paul. One of the reasons why reconciliation has been
treated exclusively in its vertical dimension was that theology and ethics in Paul have
been studied separately, as two distinct bodies of teaching. As such, as long as one paid
exclusive attentions to the theology of reconciliation, the ethical aspect of it, that 1s, 1ts
soctal meaning or significance, was neglected. Therefore, for a proper treatment of
Paul’s understanding of reconciliation, especially in 1ts social dimension, one has to pay
considerable attention to the close relationship between theology and ethics in Paul’s
thought.

In his significant study, 7heology and Ethics in Paul,"” Victor Paul Furnish put
forwards the thesis that “ethical concerns are not secondary but radically integral to his
[Paul’s] basic theological convictions.”” He argues persuasively that, for Paul, theology
and ethics are intrinsically related, and that we cannot understand properly one without

the other:

...the relationship between proclaimation and cxhortation is not just formal, or only accidental,

but thoroughly ntegral and vital to the apostle’s whole understanding of the gospel. Just as his
ethical tecaching has significant theological dimensions, so do the major themes of his preaching
have significant ethical ditnensions.™

Thus, according to Fumish, in order to understand Paul’s ethics one must see its
theological presuppositions, and vice versa, for an understanding of his theology one

must see its ethical implications. In his words, *“...the relation of idicative and

imperative, the relation of ‘theological’ proclamation and ‘moral’ exhortation, is t/e

"’ Nashville: Abingdon Press, 1968.
** Furnish, Theology, 13.
U bid., 112.
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crucial problem in interpreting the Pauline ethic.”** This implies that for an adequate
treatment of the Pauline concept of reconciliation one should pay considerable attention
not only to the explicit theological statements but also to its ethical implications within
the teaching of Paul. And yet, these two aspects should not be considered separately, as
one resulting from the other. If the indicative and imperative are indeed in such a close

connection, we should keep them somehow together. Again Furnish is to the point:

Paul understands these two dimensions of the gospel in such a way that, though they are not
absolutely identified, they are closely and necessarily associated. God’s claim is regarded by the
apostle as a constitutive part of God’s gift. The Pauline concept of grace is inciusive of the
Pauline concept of obedience. For this reason it is not quite right to say that, for Paul, the

imperative is ‘based upon’ or ‘proceeds out of the indicative. This suggests that the Inperative
is designed somchow to ‘realise’ or ‘actualise’ what God has given only as a ‘possibility.” ...
The Pauline imperative is not just the result of the indicative but fully integral to it.”

The precise and complex nature of the relationship between indicative and imperative,**

particularly as 1t relates to the question of reconciliation, needs to be carefully

considered. As the present study will show, a narrative reading of Paul’s letter offers an
excellent way to understand the dynamic and intrinsic relationship between indicative

and imperative, an understanding which holds together theology and ethics in Paul.

1.3.2. Narrative Approaches to Paul

A number of scholars who have pointed out the limits of the long debated search for the

“centre” of Paul’s theology have rightly insisted that there are other aspects of vital

importance one needs to consider for an adequate assessment of Paul’s thought such as

* Ibid., 9. This was also the conclusion he reached after his swrvey of the nineteenth and
twenticth century interpretation of Paul’s cthics.

2 Ibid., 224-25. In a subsequent book, The Love Command in the New Testament (London: SCM
Press LTD, 1973), Fumish sununarizes the issue in this way: “No better title for Paul’s "theology’ can be
devised than his own formufation in Gal. 5.6; ‘faith active in love.” Love is both the context and the
content of faith; God's love makes faith possibie and man's love gives it visibility and effcct in the
world.” (94)

*' Beginning with Bultmann’s “The Problem of Ethics in Paul”, many othcr New Testament
scholars came to understand the relationship between indicative and imperative as beng essential not
only for Paul’s ethic but for the understanding of his thought  general. We mention only a few here:
W.Schrage, The Ethics of the New Testament; A. Verhey, The Greaf Reversal; W. Dennison, “Indicative

and Imperative: The Basic Structure of Paulinc Ethics™; and Michael Parsons, “Being Precedes Act:
Indicative and Imperative in Paul’s Writings.™
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his apocalyptic matrix, gospel, mission, ethics, his own self-understanding and
experience — all these ‘bind together’ in a very promising narrative approach to Pauline

letters.

For the last three decades narrative analysis has provided a stimulating avenue
for biblical studies as it was extensively used in the analysis of the historical books of
the OT and of the gospels in the NT. But narrative study has not been very often apphed
to Paul’s letters. The dominant view in Pauline study has been that expressed by
Christiaan Beker: “Paul is not a storyteller...[he] 1s a man of the proposition, the
argument, and the dialogue, not a man of the parable or story.” In recent years,
however, this situation has changed and there i1s now a growing interest in studying Paul
in terms of the narrative (sub)structures of his theological formulations, in terms of the
“story” or ‘“‘stories” he told. It 1s claimed by those who employ such analysis that Paul’s
theological discourse and arguments are fundamentally determined and shaped by an
underlying narrative. Paul’s discourse is thus sustained, given coherence and controlled
by such a narrative substructure. This direction of inquiry has proved very helpful and
shed new light on many aspects of Paul’s letters and theology. Consequently, in the last

two decades, several significant studies have emerged which have pointed out various

narrative elements in the writings of Paul. Among the authors who made particular
contributions in this field I would refer briefly to Richard Hays, Norman Petersen, N.T.

Wrnight, Ben Witherington, Stephen Fowl, Sylvia Keesmaat, Katherine Grieb and

Douglas Campbell.*°

® Christiaan J. Beker, Paul the Apostle: The Triumph of God in Life and Thought (Philadelphia:
Fortrcss Press, 1984) 353. Similarly, Francis Watson concludes his assessment of the narrative dynamics
in Paul with a clear statement that Paul’s gospel is “an cssentially nonnarratable gospel.” “Is There a
Story in this Texts?” in Longenecker, ed. Narrative Dynamics in Paul, 239,

** Richard Hays, The Faith of Jesus Christ; “Is Paul’s Gospel Narratable?” JSNT 27.2 (2004):
217-239; Nomnan Pctersen, Rediscovering Paul; N.T. Wright, The Climax of the Covenant, The New
{estament and the People of God, “New Exodus, New Inheritance: the Narrative Substructure of Romans
3-8”; Stephen Fowl, The Story of Jesus in the Letters of Paul (JSNTS 36. Sheffield: Sheffield Academic
Prcss, 1990); Ben Wathenington 11, Paul’s Narrative Thought World, Sylvia C Keesmaat, Paul and his
Story, A. Katherine Gricb, The Story of Romans: A Narrative Defense of God'’s Righieousness; Campbell,
Douglas A, “The Story of Jesus in Romans and Galatians.” Mcntion should also be made to several other
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Richard B. Hays i1s considered to be the one who made the first and the
strongest case for a narrative analysts of Paul’s letters. Indeed, though there are now
several shghtly different methodologies being employed in narrative analysis, most
scholars agree that Hays provided “much of the impetus for the contemporary study of
narrative ingredients in Paul’s thought ...[and] methodological foundations for and
suggestive insights into narratological features of Paul’s theology.””’

In his groundbreaking study 7he Fairh of Jesus Christ, Hays has argued
convincingly that the narrative structure of the gospel is integral to Paul’s way of
thinking. Paul’s argumentation, notes Hays, is constructed upon “the story of Jesus
Chnist” which provides both the foundational substructure of Paul’s discourse and the
contours of its logic. In his search for “the constant elements of the gospel,” Hays
contends that neither Paul’s personal subjective religious experience, nor existential
categories provide an adequate explanation of these elements and one should look for an
account “which would be more faithful to the forms in which Paul actually thought
Theological propositions cannot be the basis out of which Paul worked. To determine

that, one should pay careful attention to both the nature and method of Paul’s discourse.

By a close examination of Gal.3:1-4:11, Hays shows that,

..the framework of Paul’s thought is constituted ncither by a systein of doctrines nor by his

personal religious experience but by a “sacred story,” a narrative structure. In these texts, Paul
“theologizes™ by reflecting upon this story as an ordering pattern for thought and ¢xpericncc; he

authors who studied Paul in terms of the larger category of story cven if | may not have the space to
interact m detail with their writings: Rollin Grams, Gospel and Mission in Paul’s Ethics (Ph. D.
Disscrtation presented to Duke University, 1989, Printed by University Microfilms Intemational, Ann
Arbor, Ml, 1990), and his *“Paul and Missions: The Narrative of Israel and the Mission of the Church ”
Unpublished paper presented at OCMS Lectures, Oxford, on 1 August, 2000. Sunilarly, Michacl J
Gorman’s study Cruciformity: Paul’s Narrative Spirituality of the Cross (Grand Rapids: Eerdmans,
2001), among other recent studics, has also advanced the narrative approach to Paul. Lastly, but
significantly, a very special mention should be made of the important volumne edited by Bruce W.
Longenccker, Narrative Dynamics in Paul: A Critical Assessment (Louisville: Westminster John Knox,
2002) in which leading British NT scholars make an in-depth assessiment of the strengths and weaknesses
of a narrative approach applied to Paul’s Ictters and illustrate the cxtent to which such an approach is
becomin% commonplace mn Pauline scholarship.

" Bruce W. Longenecker, “Narrative Interest in the Study of Paul: Retrospective and
Prospcctive,” in B. Longenccker (¢d.) Narrative Dyvnamics in Paul, 5.

-8 Hays, The Faith of Jesus Christ: An Investigation of the Narrative Substructure of Galatians
3:1-4:11 (Chico: Scholars Pre¢ss, 1983), 5.
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deals with the “vanable elements™ of the concrete situation (for instance, the challenge of his
opponents in Galatia) by interpreting them within the framework of his “sacred story,” which is
a story about Jesus Christ.™

Admittedly, we do not find narratives on the surface of Paul’s letters. This is simply
because Paul’s readers already know the gospel story and so he does not need to retell
it. But his frequent allusions, for example, to “Jesus Christ crucified” represent a
shorthand of the gospel through which Paul intends “to recall and evoke a more
comprehensive narrative pattern” and “to draw out the implications of this story for

2930

shaping the belief and practice of his infant churches.”" From such allusions, continues

Hays, one can discern the basic form of a story of Christ and “examine the way in which
this story operates as a constraint governing the logic of Paul’s argumentation.”™'

Hays 1s, of course, aware of the major problem faced by a narrative analysis in
Paul and he nghtly asks: “...in the case of Paul, where we encounter texts discursive in
form, how 1s 1t possible to discern the shape of the narrative structure which, as we have
proposed, underlies the argumentation? What does it mean to claim that a discourse has
a ‘narrative substructure’? Does it make sense to say that a sfory can function as a
constraint on the logic of an argumenr?’* Drawing on other works of various
proponents of narrative studies (Northrop Frye, Paul Ricoeur, and Robert Funk), Hays
demonstrated the possibility of an “organic relationship” between the language of story
and reflective discourse.

As for the concrete steps for a narrative inquiry, Hays suggests two phases: “we
may first identify within the discourse allusions to the story and seek to discern its
general outlines; then, in a second phase of inquiry we may ask how this story shapes

the logic of argumentation in the discourse.”” While Hays’ first study focused on the

* Ibid.

* Ibid.

3 bid.. 6.
* Ibid., 20.
 Ibid.
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narrative substructure of Galatians 3:1-4:11 and represented the first solid
methodological foundations for a particular narrative approach to Paul, m his
subsequent works Hays extends the scope of his inquiry to include other letters and
passages with clear narrative substructures, particularly Romans 5°% As we will see,
Hays offers a springboard for the present study in our attempt not simply to i1dentify the
general outline of the story of Christ in Romans but particularly to see how Paul draws
on the story of Christ in his argument for reconciliation.

The second influential work on “the sociology of Paul’s narrative world” 1s
Norman Petersen’s Rediscovering Paul.> Starting from the premise that “[1]etters have

stortes and it 1s from these stories that we construct the narrative worlds of both the
letters and their stories,” Petersen uses Paul’s letter to Philemon “to establish methods

for moving from letter to their stories, but also for moving back to the letters from the

stories, since the whole point of the project is to see what the stories can tell us about

» 36

the letters. Using nsights from both lterary criticism and social anthropology,

Petersen is interested in Paul’s theologising in order to identify the symbolic universe

that his theology presupposes. Thus, like Richard Hays before him, he works with a
twofold distinction between (1) a generative ‘symbolic world’ and (2) a subsequent

theological discourse. However, as Longenecker rightly notes, despite their similarity in
the bipartite structure of Paul’s thought, Petersen locates the “narrative” component

within the theological reflective discourse while for Hays this 1s to be found within the

.. : : - 3
primary ‘substructures’ of the epistemic processes."’

* Richard Hays “Christ Died for the Ungodly: Narrative Sotcriology in Paul?” Horizons in
Biblical Theology 26 (Deceinber 2004): 48-68. Hays had alrcady hinted in the conclusion of his first
major study to other passages that arc suitable for a narrative analysts: 1Cor.15; Phil. 2:5-11; Rom. 3:21-
26; and 5:12-21.

¥ Norman Petersen, Rediscovering Paul: Philemon and the Sociology of Paul’s Narrative
World (Philadelphia: Fortress Press, 1985), ix.

¢ Petersen, Rediscovering Paul, 43.

" Bruce Longenecker, “The Narrative Approach to Paul: an Early Retrospective,” Currents in
Biblical Research 1.1 (2002), 92.
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Ben Witherington’s Paul’s Narrative Thought World offers another excellent
argument for understanding Paul’s theology as arising out of a “grand Story” and places
Paul’s theology in the larger framework of “Paul’s narrative thought world.””® Not only
do we discover in Paul’s letters narratives about Christ, Israel, the world, Christians,
etc., but Witherington is convinced that “a/l Paul’s ideas, all his arguments, all his
practical advice, all his social arrangements are ultimately grounded in a story... Paul’s

thought, including both theology and ethics, is grounded in a grand narrative and in a

39

story that has continued to develop out of that narrative.””” Thus, Witherington

maintains that for Paul there is an overarching macro-story of God’s dealing with
humankind and that it is from this “fundamental story .. .[that] all his discourse arises.”

He further distinguishes within this larger drama of Paul’s narrative thought world, four

smaller but mterrelated stories:

(1) the story of a world gone wrong; (2) the story of Israel in that world; (3) the story of Christ,
which arises out of the story of Israel and humankind on the human side of things, but in a larger

sensc arises out of the very story of God as creator and redeemer; and (4) the story of Christians,

including Paul himsclf, which arises out of all three of these previous stories and is the first full
installment of the story of a world set right again. *°

Even though together these stories form the tapestry of Paul’s thought world, it is the
story of Christ that represents “the hinge, crucial turning point, and climax of the entire

larger drama, which more than anything else affects how the Story will ultimately turn

»34 ]

out.” Witherington is not the only one to remark that “the story of Christ” takes a

central place in Paul’s thought and in his theologising. Most of the authors who employ

a narrative approach to Paul give an essential role to the story of Jesus.*?

¥ Ben Witherington 11, Paul's Narrative Thought World.: the Tapestry of Tragedy and Triumpl
(Lowisville: Westininster/John Knox Press, 1994).

 1bid., 2.

Y 1bid.,, 5.

' Ibid.

> We have scen that for Hays, “the story of Jesus Christ” is the basis upon which Paul’s entire
argumentation is constructed, providing the foundational substructure of Paul’s discourse and the
contours of 1its logic. Douglas Campbell also suggests that “the story of Jesus...is an irreducible element
m Paul’s theological description ...as well as a highly integrative approach that itluminates and
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Witherington difters from the previous two authors in his understanding of how
narrative operates in that he sees not a twofold but a threefold scheme of Paul’s
theologising: “symbolic universe”, “narrative thought world” and “theological

articulation.” Here 1s how Witherington distinguishes them:

(1) Paul's symbolic universe, which entails those things that Paul takes to be inherently true and
real, the fixed stars in Paul’s mental sky; (2) Paul’s narrative thought world, which is Paul’s
reflections on his symbolic universe in terms of the grand Story. This undergirds (3) Paul’s
articulation of his theology, ethics, and so forth, in response to the situations he must address.*

Not only does Witherington provide evidence for the importance of narrative/story in
interpreting Paul but he also shows that many of the arguments Paul makes throughout
his letters could be easily misread unless they are seen in the light of Paul’s larger story.

Particularly relevant for our purposes is Witherington’s last story, the story of
Chnistians, m which he emphasizes the formative role of the story of Christ for the life
of the believer, not simply as something from afar but, in fact, as a story into which they
have entered and to which they are conforming. Very appropriately, Witherington
entitles that chapter, “The Christening of the Believer” stating that: “the aim of the
Christian life 1s conformity to the image of Christ—in mind, heart, will, and

- 4
emotions.”

N.T. Wright has also employed a narrative analysis of a particular passage in
Paul; also in his New Testament and the People of God he has advocated a much
broader use of such methodology based on an analysis of the complex process of human

cognition.*® For Wright, human writing in general should not be conceived of either

strengthen connections in his thinking with other significant themes and issues.” Douglas A. Campbell,
“The Storzf of Jesus,” 98.

. Witherington, Pawul’s Narrative, 6.

" Ibid., 338.

* Wright, “The Vindication of the Law: Narrative Analysis and Romans 8.1-11.” in his The
Climax of the Covenant: Christ and the Law in Pauline Theology (Edinburgh: T&T Clark, 1991).

16 wright, The New Testament and the People of God (NTPG)(London: SPCK, 1992); especially
relevant are: “Stories, Worldviews and Knowledge™ (pp.38-46), his discussion of the nature of stories
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simply as a “*neutral’ description of the world,” or merely as “a collection of subjective
feelings;” rather, he suggests, we should understand it “as the articulation of

worldviews, or, better still, the telling of stories which bring worldviews into

»*’ Therefore, part of the task of those who approach a text is “to lay bare,

articulation.
and explicate, what the writer has achieved at this level of implied narrative, and
ultimately implied worldview, and how.”(65) Wright places the narrative at the heart of
human cognition: the narrative gives expression to a “worldview” which, in turn,
represents “the presuppositional, pre-cognitive stage ... the ultimate concerns of human
beings” (122).

Worldviews are not necessarily something “in the open,” visible for the observer

to see and analyze. Rather, they are “like the foundations of a house: vital. but invisible.
They are that through which, not ar which, a society or an individual normally looks;
they form the grid according to which humans organize reality, not bits of reality that
offer themselves for orgamzation” (125). The way worldviews come to expression at
the surface in everyday life is through “basic beliefs and aims™ — which could also be

concetved as “shorthand forms of the stories which those who hold them are telling
themselves and one another about the way the world is” (126). These beliefs and aims,

In turn, give rise to “consequent beliefs and intensions about the world, oneself, one’s
society, one’s god” which are variously manifested “into opinions held and motivations
acted upon with varying degrees of conviction” (126).

Wright's understanding of “story” provides an excellent way into a narrative
approach to reflective discourses such as Paul’s letters. For him, stories are not simply
instruments which enable us to connect and make sense of random events in one’s life.

They are “one of the most basic modes of human life” providing “a vital framework for

(69-80) and “worldviews” (122-26), and his hints as to how a narrative approach might apply to Paul’s
letters (403-09).

Y Wright, NTPG, 65. All immediate subsequent references to Wright in this section refer to this
book, and the page numbers are indicated in brackets at the end of the quote.
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experiencing the world.” Human life in itself “can be seen as grounded in, and
constituted by, the implicit or explicit stories which humans tell themselves and one
another” (38). Stories are one of the key elements which make up a worldview and they
do not simply illustrate one’s beliefs but rather generate and shape them. If beliefs and
aims are expressions of a worldview, “stories which characterize the worldview itself
are thus located, on the map of human knowing at a more fundamental level than
explicitly formulated beliefs, including theological beliefs™ (38).

If that is the case, then we may be right to assume with Petersen that “letters
have stories,” and that beneath Paul’s theological discourse is a story, or several stories,
to which he gives expression m various ways in his letters and which also shapes his

argumentations and theology. Indeed, Wright claims that an implicit narrative structure

can be identified in Paul’s letters:

Within all his letters ...we discover a larger implicit narrative, which stands out clearly as the
true referential sequence behind the poetic sequence demanded by the different rhetorical needs
of the various letters. Like his own story, this larger narrative is the Jewish story. but with a

subversive twist at almost every point. Paul presupposes this story even when he does not
cxpound 1t directly, and 1t 1s arguable that we can only understand the more limited narrative
worlds of the diffcrent letters if we locate them at their appropriate points within this overall

story-world, and indecd within the symbolic universe that accompanies its. (405)

1.3.3. The Significance of a Narrative Reading

Our brief overview has highlighted indeed various narrative elements of Paul’s

theology, different authors identifying different stories, thus placing the “narrative

structure’ of Paul’s letter at different levels.

1.3.3.1. Narrative Substructure of Paul’s theology. One result of the new narrative
impetus in the Pauline scholarship is the acknowledgment that Paul’s theology
presupposes a narrative substructure or ‘symbolic universe’, a larger story of God’s

saving purposes for humanity, a story that reached its climax in the life-story of Jesus
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Christ. Observing the multilayered character of Paul’s theology, James Dunn 1s
representative of those who see the benefit of conceiving Paul’s theology as emerging
from a complex interplay between several stories, even though he prefers to use a model

of ‘dialogue’ for Paul’s theologising. He writes:

. we could readily speak of the substructure of Paul’s thcology as the story of God and
crcation, with the story of Israel superimposed upon it. On top of that again we have the story of
Jesus, and then Paul’s own story, with the initial interiwining of these last two stories as the
decisive turning point in Paul’s life and theology. Finally, there are the complex interactions of
Paul’s own story with the stories of those who had believed before him and of those who caine
to form the churches founded by them.*

Douglas Campbell also observes that “the story of Jesus, properly understood ... 1s an
irreducible element in Paul’s theological description ... as well as a highly integrative

approach that illuminates and strengthens connections in his thinking with other
significant themes and issues.”"” Similarly, Wayne Meeks provides another illustration
of the fact that the language about “story” and “narrative” became a normal part of the
discourse 1n Pauline studies. In the chapter on “Moral Story” he presents a remarkable
argument about Paul’s main concemn in using the narrative to shape a specific moral
community, “to suggest, cajole, argue, threaten, shame, and encourage those
communities mto behaving, 1n their specific situations, in ways somehow homologous
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to that fundamental story.” Paul’s theologising was thus not a matter of simply

repeating the story of Christ for his readers. He made a conscious effort to articulate the
ways i which his readers are included in the story, to show how they share in the same
story of Christ. In our analysis of Romans 5-8 in chapter 5 we will see how Paul
describes tn detail the incorporation of believers “in Christ” and his story and the
privileges and responsibilities for the believers’ lives following from this new reality of

being participants in the story of God’s reconciling the world in Christ.

* James Dunn, The Theology of Paul the Apostle (Grand Rapids: Eerdmans, 1998), 18.

'fg Campbell, “Story of Jesus,” 98,

* Wayne A. Meeks, The Origin of Christian Morality: the first two centuries (New Haven: Yale
University Press, 1993), 196-7.
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1.3.3.2. Story and Ethics. Another relevant feature that emerges from the literature
surveyed above 1s that one of the major thrusts i the narrative approaches in both
biblical and theological studies i1s ethics. For the proponents of a narrative reading of
Paul, the major consequence of such a reading is an enhanced account of Pauline
ethics.”’ After Meeks, who has stressed this issue very much, more recently David
Horrell concludes his essay “Paul’s Narrative or Narrative Substructure?” with this
statement: “in a world conscious of the power of stories to form identity, values, and
practice, the rediscovery of Paul’s gospel as story is of critical value.””* And indeed, it
seems that the importance of narrative for moral formation is not a recent invention.
Paul’s contemporary, the Jewish theologian Philo of Alexandria, considered Moses to
have been a superior legislator exactly because he established the laws in a narrative
framework.”” It is thus very plausible to consider that Paul shared Philo’s view not
simply with regard to Moses but also of the importance of narrative. In his latest study
on Pauline ethics, Horrell pursues the issues further and offers a more nuanced and

complex dynamic between narrative, theology and ethics as a conceptual framework for

reading Paul’s texts. He writes:

Paul’s Ictters are to be seen as reflecting, and contributing to, a narrative myth which constructs
a particular symbolic universe, giving meaning and order to the lives of those who inhabit it.
This myth, ecnacted in ritual, is an identity- and conununity-forming narrative which shapes both
the world-view (the ‘is’) and the ethos (the ‘ought’) of its adherents. ... This broad framework of
interpretation suggests that, at least at a general level, everything in Paul’s letters is potentially
rcicvant 1o a consideration of his ‘cthics.” If the myth itsclf — the central story and its symbols

"' Sce Alexandra Brown, “Response 10 Sylvia Keesmaat and Richard Hays,” Horizons in
Biblical Theology, Vol. 26, No.2 (Dccember 2004), 115. Among theologians and cthicists, Stanlcy
Hauerwas and Alistair MaclIntyre have emphasized the formative place of narrative in the shaping of
moral identity, and even more, the indispensable role of narrative in moral instruction and developments.
For them, it is narrative that shapes identity and community, forms character and informs the conduct.
Especially relcvant are Hauerwas, A Comnumnity of Character: Toward a Constructive Christian Social
Ethic (Notrc Dame: University of Notre Dame Press, 1981), Fision and Virtue (Notre Dame: Fides,
1974), and Character and Christian Life (San Antonio: Trinity University Press. 1973); Maclntyre, After
Virtue (Notre Dame: University of Notre Name Press, 1984).

> David Horrell, “Paul’s Narrative or Narrative Substructure? The Significance of ‘Paul’s
Story,’" 170 (italics in original).

** Philo of Alexandria, On the Creation of the World, 3 and Life of Moses, 2.47-51. See Mecks,
The Origin of Christian Morality, 189.
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and ideas — shapes the cthos and social practice of the community, then our inquiry cannot be
limited only to certain explicitly paraenetic sections of the texts.™

This 1s indeed significant. It shows the intninsic relationship between theology and
ethics 1n Paul and that we simply cannot study one without the other without the risk of
misreading Paul. This is one of the arguments [ put forward in this thesis, namely that
one cannot have an adequate understanding of Paul’s treatment of reconciliation by
examining the theological (vertical) dimension while leaving out the social (horizontal)
dimension of reconciliation. In other words, to reduce the concept of reconciliation in
Paul’s theology exclusively to the reconciliation of human beings with God (which
most of the exegetical Pauline scholarship did) means not only to leave the church with
no resources to deal with complex social processes, but also to misread Paul’s letters.
Theology and ethics are so intertwined in Paul’s argumentations that we have to keep
them together. For Paul reconciliation is at one and the same time vertical and
horizontal. Thus, in the light of the discussion above, I hope to show that a narrative
reading of reconcihiation alongside the story of Christ will make it possible to bring
together these two dimensions of reconciliation in a more holistic, integrative

understanding.

1.3.4. Definitions, Narrative Features and Shorthand References in Paul

A few words are necessary as to the nature/ definition of story. If one agrees that it 1s
plausible to think of Paul’s theological articulations as being generated by his larger
narrative thought world, the immediate questions which arise are: how does Paul evoke
such stories, and how can we identify narrative pattermns in his discourse? Given the
letter form of the Pauline texts, these are particularly important questions. I take the
position that for a narrative analysis in Paul there is no need to adopt either a strict and

~ David G. Horrell, Solidarity and Difference: a Contemporary Reading of Paul’s Ethics
(London: T & T Clarck, 2005), 97-98.
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fixed definition of “story” or a particular narrative theory. In fact, there 1s a danger n
imposing a universally established type of story form and then trying to make Paul’s
stories fit into all the details of that form.” Indeed, one justified criticism made against
the narrative approach is that the category of “narrative” i1s extremely fluid and vague
and that it can mean different things to different people.”® Therefore, instead of
imposing an essential definition of “story” and searching for recognizable narrative
elements that will fit in an already established structure or formula, we should rather
look for various “narrative features” through which stones are identified and recognized
by the readers. This position vis-a-vis a narrative approach to Paul’s theology 1is
presented by Campbell in an essay in which he lists the overlapping narrative features of

stories:

. it seems wisc to sit loosely to any notion of definition and to speak of various narrative
fcatures, the possession of a suflicient number of which allows us to recognise narrative
clcments, or even relatively compiete stories, in the broader texture of Paul’s thought as revealed
in Romans and Galatians. Among those features that suggest narrative is a striking personal
dimension conveyed largely by the activity of personal actors, who usually undertake actions,
often in relation to one another, and ro whom events occur. These actions and events often then
unfold to creatc a plot, the latter often also exhibiting a problem-solution structure. Hence
storics are espccially useful types of texts for giving an account of the belaviour, actions,
history, and/or accomplishments, of people (or, more strictly, of personal actors).””

These narrative features will be helpful in our attempt to identify within Paul’s

discourse the story to which he refers (or aspects of it) and its basic outline. Campbell

points out that these key narrative features will be identifiable in a variety of

formulation and that “once an element has been recognised, the rest of the story—or at
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least part of it—will be implicit in this recognition.””” However, he cautiously adds that

> This real danger is identificd by James Dunn who rightly states: “The danger in all these cases
is of postulating an cstablished form and deducing from the postulated form the function and significance
of various particulars within the letter, sometimes cven despite the internal logic of the letter itself. The
application of a too-idealised form of ‘story’ to Paul’s theology raises the same umnease,” in “The
Narrative Approach to Paul,” 221.

** Alexandra Brown makes such a point in her response to the narrative approach of Keesmaat
and Hays, “Response to Sylvia Keesmaat and Richard Hays,” Horizons in Biblical Theology 26 (2004),
115-6.

*" Campbell, “The Story of Jesus,” 99 (italics added).

* Ibid., 100.
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the “allusions to key narrative elements must be genuine, and the further implied
elements plausible and relevant.””” Once the genuine narrative features have been
identified, I will proceed with the exegetical analysis of the story of Christ and
reconciliation, attempting to establish what 1s the role/function of the story (or a
particular feature of the story) within the logic of the argument and, specifically, 1ts
role/function in the rhetoric of reconciliation in the letter. One more important point
needs to be made here regarding the importance of a particular rhetorical technique that
Paul i1s using 1n his argumentation, namely his shorthand references and/ or allusions to
various narratives. Because in most of the cases Paul’s readers knew the larger
story/stories to which he referred, there was no need for Paul to restate it in full 1 his
letters. Thus, he knew that even brief phrases or allusory references to some parts of a
particular story would bring to the mind of the readers the larger narrative, the entire
story.

In an important study on “Rhetorical Shorthand in Pauline Argumentation™ in
the Corinthian correspondence, Margaret Mitchell demonstrates, with the help of
ancient Greco-Roman shorthand rhetorical techmiques, that Paul’s various bref

7Y &

references to “the gospel,” “the proclamation” and “the word,” were effective ways to

abbreviate the entire narrative sequence of God’s unique intervention in human history,
in Jesus Christ, for the salvation of the world.®® Such shorthand forms (brevity of
expression, synecdoche, and metaphor) ponted to the whole underlying narrative and
served to describe and interpret its meaning. An allusion or short reference to any
particular event in the story brought to the readers’ minds the whole story because it is
only within the larger narrative structure that the parts had their meaning. Mitchell

~ Ibid., 101,

* Margaret M. Mitchell, “Rhetorical Shorthand in Pauline Argumentation: the Functions of ‘the
Gospel’ in the Corinthian Correspondence,” in L. Ann Jervis and Peter Richardson, eds. Gospel in Paul:
Studies on Corinthians, Galatians and Romans for Richard N. Longenecker. (JSNTS 108; Shefficld:

Sheflield Academic Press, 1994), 63-88. Rollin Grams had carlier argued for a similar point in his
dissertation “Gospel and Mission in Paul’s Ethics.”
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itustrates 1t by giving the example of “the gospel” functioning as such a shorthand for a

larger narrative:

...the very phrase t0 cvavyychior .. .serves as a ‘supcerabbreviation’ of the whole, functioning as
a title which both characterizes its {ull contents and mterprets its meaning for the hearer, The
logic of the gospel title is unitary: no single event in the narrative stands apart from or
uninterpreted by the rest. In usage the single phrase 10 euevyyeiior allows Paul, with great
economy and clegance, to insert the cntire long narrative of God’s plan ‘according to the
Scriptures’ into an argument without repeating the whole.!

In our efforts to interpret Paul’s understanding and presentation of reconciliation in his
theology, 1t 1s important to realize that his arguments were firmly grounded on
underlying narratives given expression through various shorthand formulations. A
careful study of such shorthand expressions and narrative features is therefore

mandatory for a proper understanding of Paul’s specific argumentations in different
contexts. This will allow us to have a better understanding of the function of the
respective narratives in the logic of Paul’s arguments. By employing such techniques,
Paul is able to call to mind an entire narrative just by a brief allusion to one of its
component parts or features and this enables him to give a deeper meaning to what he

actually writes. And this 1s an important aspect, since Paul does not write narratives but
letters in which he addresses various and complex issues in his churches and engages in
dynamic argumentation. By direct reference only to some narrative features which
suggest the whole story, “Paul 1s able to construct new texts which incorporate the

authority of the underlying gospel narrative through pointed, carefully chosen shorthand
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references to 1t.’"° As we will see, Paul’s allusions and brief references to particular

narratives are not arbitrary. Rather they are carefully and sensibly employed to serve his

specific theological and rhetorical purposes in specific contexts.

° Mitchell, “Rhetorical Shorthand.” 64. Both Wright (NTPG, 403-409) and Richard Hays (T/e
Faith of Jesus Christ) have also shown how even Paul’s short refercnces to “‘Christ’ in his letters function

not simply as a proper name but as allustons and appeals to the whole story of the gospel, of God’s story
of redemption accomplished in and through Jesus Christ.
* Ibid., 68.
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Concrete Steps into the Inquiry. In our narrative analysis in Romans 5-8, we will
proceed in basically two major steps: First, by using the key “narrative features”
described above I will try to identify allusions/ references to the story Paul is
employing. Secondly, I will explore how the story 1s used by Paul to shape the logic of
his argument and will ask the kind of questions I have suggested above: how does this
particular story shape the identity, values and practices of the community? How does it

shape their understanding of reconciliation? The crucial question, of course, will be:

what 1s the social significance of reconciliation in Paul?

1.3.5. Objectives, Paul’s Theologising, and Methodology
Our interest in this study is not necessarnly with the theoretical framework of a narrative

theory applied to the study of Paul but rather, following Paul’s own central concem, to

explore his use of the story of Jesus Christ for community formation, as a way to shape
a particular sort of community with specific practices — that is, to inspire the forming of
a reconciling community “in Christ” which exists to illustrate and to proclaim the
reconciliation of the world. I propose that when we read what Paul has to say about
reconcthation alongside the story of Christ, we get a larger, more comprehensive
understanding of reconcihation, not least an excellent highlight of the social dimension
of Paul’s complex concept.

Thus, acknowledging that there i1s indeed a narmrative dimension to Paul’s
thought, and that stories shape identity, values and practices, as we have seen, the
objective of this research is to explore the way 1 which the stories that shaped Paul’s
life, with a special attention to the central story of Jesus Christ, function to shape the

identity, values and practices of the Christian believers. How do these stortes transform

their perception of reality, and how do they open new possibilities for action, 1.e., for a
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reconciling life? How does the particular narrative Paul alludes to help restructure the
believers’ personal and corporate experience vis-a-vis reconciliation?

We will be asking concretely how does Paul use the story of Christ, or particular
feature of that story, and how does he relate it to reconciliation? How is he using it in
order to shape a reconciling community? What are the implications for the believers, in
terms of behefs and practices, of the fact that that they are “in Christ” and therefore part
of the story of Christ? One crucial question that we will attempt to answer is this: is
there a way in which God’s reconciliation in Christ becomes the ground and model for
reconciliation between human enemies? How does Paul relate the complex and
multifaceted metaphor of reconciliation to other key theological concepts, to the life and
practice of the community?

However, as we have seen above, because theology for Paul was a very complex

activity we need also to pay close attention to his dynamic theologising — as he employs

different tactics and methods in order to reach his ends, which, in most cases, had to do
with affecting the lives of his congregations, to spur the early Christians to employ a
distinctive way of being and acting in the world. Thus, we will consider carefully the
texts within which different aspects of Paul’s theologising are present, and identify
properly whether there 1s evidence of narratives, intertextuality, focal lenses, beliefs,
practices or something else. In the light of Paul’s dynamic theologising, the following

questions become not only relevant but very important: are there narratives of

reconciliation i Romans? How does Paul relate some of his basic beliefs to
reconciliation? How does the rich symébolism of reconciliation in Paul highlight the

social aspects of reconciliation? What are some concrete practices of reconciliation that

Paul promotes?

Gtven the nature of the present inquiry as well as Paul’s complex and dynamic

theologising, it is evident that in addition to the narrative approach to Paul we will make
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use of insights from several other approaches including social criticism and cultural
anthropology. These approaches are helpful for a more adequate understanding of Paul
in his own terms — especially as they facilitate an analysis of Paul and his world through
lenses appropriate for a study of a culture totally removed and different from our own,

thus enabling us to resist our tendencies for ethnocentric and anachronistic readings of

Paul.

1.4. KEstablishing the Parameters of Research

Studies on reconciliation in Paul have generally concentrated on four classical passages
where the keteAlaoow/ kateAieyn terminology appears, namely Romans 5:1-11. 2

Corinthians 5:11-21, Ephesians 2:11-22. and Colossians 1:15-23. The present study,

however, departs from a “word-study” approach and argues for the need to consider the

larger symbolism of reconciliation that Paul is employing and by which he gives
expression to a more complex concept of reconciliation than is usually acknowledged in
the exegetical literature. Thus, in our study of reconciliation in Paul we will consider
also such concepts as ‘peace’, ‘love,” ‘welcome’, ‘unity’, ‘acceptance’, and ‘“friendship’,

and therefore extend the inquiry to include other texts than the four passages usually

examined. This 1s also required, as we have seen, by Paul’s dynamic theologising as

well as by the contextual nature of his writings. In the light of these considerations and

given our concrete research question on the social significance of reconciliation, we

have deliberately decided to focus our exegesis on Paul’s letter to the Romans, more
specifically to Romans 5-8 and 12-15. We thus hope to show that Paul’s discussion of
reconciliation 1s not limited to Romans 5:1-11 but is present throughout Romans,

particularly chapters 5-8 and 12-15, and further that it is not limited to reconciliation
with God but comprises also an intrinsic, social or horizontal dimension. Moreover, by

selecting two textual units in Romans which traditionally are considered to belong to the
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“theological” and “ethical” sections of the letter, we hope to show that there i1s no such
delimitation for Paul and that theology and ethics are present and inseparable in both
texts in Romans. To be sure, we will place our entire discussion within Paul’s overall
Jewish and Greco-Roman underlying framework of reference as well as his larger vision
of reconciliation, and therefore references will be made to Paul’s key reconciliation
motifs and texts elsewhere in his letters, such as 2 Corinthians 5-6 and Romans 9-11.

However, we hope to show that by setting the exegetical focus within the parameters of
the two large sections of Romans, we will be able to ensure an in-depth exploration of

our specific research question.

1.5. The Structure of the Argument

We begin with a review of the Pauline scholarship on reconciliation (chapter 2) which
will reveal the lack of concern for the social significance of reconciliation in Paul’s
theology and consequently will locate our study within the relevant literature, showing
how it depends upon, differs from or builds further on the previous works. Chapter 3
offers the underlying religious, social, and political framework of Paul’s life and
thought, within which to interpret the social meaning of reconciliation 1n his wntings. It
will show that an analysis of the social dimension of reconctliation 1s not only plausible
but, indeed, necessary.

In chapter 4 we will build on the premise that Paul’s life, mission, and writings,
indeed his theology, were informed and supported from beneath by a narrative
framework, a unifying worldview and redemptive vision of reality which determined a
particular way of being and living in the world. His gospel was fundamentally related to

his vision of final, cosmic reconciliation and peace. We will thus argue that the social
dimension of reconciliation in Paul can be properly understood within his larger vision

of reconciliation of all things in Christ, the vision which inspired him throughout his life




and mimstryv and cave him the impetus 10 be permanently engaged wm reconciling
practices - between Jews and Gentiles, between various mdividuals and groups within
the churches. and between Christians and “outsiders.” More specitically, the argument
put forward in this chapter s that beginning with his own radical experience of
conversion and reconctliation on the Damascus road, a particular vision of reality
started to emerge for Paul brought by the death and resurrection of Chrnist. Paul’s vision
of reconcihiation 1s thus radically shaped by, and grounded on the story of Christ: a
world of new possibilities and radical innovations s opened up now “in Christ”, with
serrous imphcattons for all those hving within this new reality. it then became clear for

Paul that the great vision of restoration and peace found in Isaiah was being fulfilled
his days. And so 1t was there that Paul found important material elements which solidly

substantiated hus further understanding and vision of reconcihation. However, to give

cxpression to such a protound and complex phenomenon of reconciliation, Paul uses
many symbols and concepts from his Hellenistic, Greco-Roman context particularly,
KeeTaAheoow’ KeTeaiayy used in the Hellenistic context primarily for interpersonal
relationships. in the sociological and political spheres of life. Given his own personal
expertence of reconctliation and the Ismamc vision of peace, Paul gives expression to a
complex concept of reconcihation which has personal, social, political. and
cosmological dimensions.

In chapter 5 we ofter an exegetical analysis of Romans 5-8, using insights from
a narrative readmg of Paul, with a special emphasis on the function of the story of
Christ in the argument ot the letter. We will argue that reconciliation was an integral
part of the gospel and that Paul presented 1t as a complex, multifaceted reality
encompassing a vertical reconcthiation with God as well as a horizomal. social
dimension ot reconcthiation between people. For Paul the believers’ reconciliation with

God s inseparable from their reconcihation with others: he wanted 10 communicate a
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very clear message, namely that wty, reconciliation, harmony, and acceptance among
the believers in Rome were an intninsic part of the very gospel of reconctliation they
protesscd. In the light of Paul’s argument for the complex dynamic of the incorporation
of the believers “in Chnist” through baptism, signifying a real sharing and participation
in the same story of Chnist, we will point to the fact that Paul included his readers mnto
the larger storv of God's decisive reconcihation m Chrnist whereby they become
themselves an integral part ot the ongoing story of God's reconcihation of the world.
The reality of behievers™ reconcthation with God, and their new identity and status “'in
Christ.” carrv with them the responsibility of engaging in reconciling practices
grounded n, and modelled by, Christ’s work of reconciliation. Finally, we will examine
how Paul’s ultimate vision of the reconciliation of all things in Christ gives assurance
and hope. and an uresistible impetus to the believer’s mimistry ot reconctliation i all s
forms and manifestations,

In Chapter 6 we will argue that Paul’s exhortations i1 Romans 12-15 are
concrete claborations of the theme of reconciliation which he has so thoroughly
grounded m the story of Christ in Romans S-8. 1 will show that the overwhelming
emphasts on “unity, “acceptance,’ ‘love,” ‘peace,.’ and ‘welcome’ illustrates Paul’s rich
symbolism of reconctliatton which is now given expression in the form of “reconciling
prachices.” and which Paul urges his readers to live out, practices that are integral to the
nature of the gospel and to their bemg " Christ.” We will argue that the practices of
reconcihiation Paul presents are also anchored in and presuppose the story of Christ as
both the ground and the paradigm tor theiwr reconciling way of life. We will show that by
placing these pracuces within the larger horizon of God's reconciliation of the world in
Chrtst, Paul provides an unshakable toundation for both the possibility and the actuality

of social reconcthiation
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In the last chapter we attempt to offer some cogent, exegetically based and
informed reflections on the social signiticance of reconciliation in Paul and the
contribution it could make to an ongoing dialogue on the role of churches in the public
arena i the contemporary Romanian context. The discussion will be placed within the
framework of the re-emerging of religious phenomena as an important element on the
soctal arena. We will then look at two ways in which Pauline reconciliation is
understood and practiced by the Romanian Orthodox Church and by the Evangelical
churches. and will compare these with the findings from our study. Finally. we will also
consider the specific 1ssue of ethnic minorities in Romania and see how a Pauline

understanding of reconciliation might be relevant to the issuc.
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CHAPTER 2

PAULINE SCHOLARSHIP ON RECONCILIATION:
A REVIEW OF THE RELATED LITERATURE

2.1. Introduction

This chapter offers a survey of various treatments of the question of reconciliation in the
Pauline exegetical scholarship. I will try to show where the present study fits within the
relevant literature and how this depends upon, differs from or builds further on the

previous works. Ultimately, the discussion will reveal the lack of concern for the social

significance of reconciliation in Paul’s theology and therefore the need for the present
research.

From a purely linguistic and statistical standpoint ‘reconciliation’ terminology ts
rare In the NT and it 1s used almost entirely in the Pauline letters.® It has, however,
recetved special attention from scholars and commentators on Paul as being one of the
major themes in Pauline theology. As the bibliography illustrates, there are many
monographs on reconciliation, and a very large number of specialised articles in

scholarly journals, not to mention the extended space that biblical commentaries give to

the topic of reconciliation. It would be an extremely difficult task to attempt a detailed

e

* Two Greek verbs and one noun are used for the idea of reconciliation: keateAlaoow and
amoketeAlaoow (“to reconcile’); and xetaAdayn (‘reconciliation’). These appear 12 times, exclusively in
Paul. Therc arc only two other verbs used outside Paul: Steddaoow (‘becomne reconciled’, in Matthew
5.24) which refers to reconciliation with one’s brother before an altar offering s made, and cuwaAiaoow
(‘reconcile’, in Acts 7:26), which refers to solving a dispute between two brothers.
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history of the doctrine of reconciliation, and 1t 1s beyond the purpose of the present
research. Rather, our intention here is to offer a brief overview and assessment of the
recent exegetical NT scholarship on reconciliation. We will follow the basic questions
that were being asked regarding reconciliation 1n Paul, identify the difterent angles from
which the concept has been approached, and attempt to answer the question of why the
doctrine of reconciliation has been restricted mostly to the human-divine relations and 1s
not read socio-politically in the exegetical scholarship.

Pauline exegetical scholarship on reconciliation has focused primarily on three
areas of inquiry. The first group of studies has attempted to identify the origin of the
concept of reconcihiation i Paul, emphasising either the Jewish or Greco-Roman
background of the concept. A second group of studies has sought to determine the place
or the significance ot reconcihation in Paul’s theology as a whole. The third group has
endeavoured to define the nature of reconciliation, in its various aspects, looking more
closely to specitic reconciliation passages, while trying to 1dentify particular elements of
the doctrine. In addition to these categories there are some recent studies that emphasise

the thetorical function of Paul’s use of reconciliation.

2.2. The Origin of the Concept of Reconciliation

Since reconciliation language appears exclusively in the Pauline corpus, scholars have
long debated the exact origin of the concept in Paul. An early attempt was to locate the
source or the background of Paul’s concept in the Hellenistic diplomatic context and the

Jewish Hellenistic tradition, particularly the Jewish martyr tradition.

The word translated “reconcihiation’” comes from the Greek verbs kateAlaocw

(with the noun kateAioyn), and amokateiriaoow, and all these three forms are used

exclusively in the Pauline corpus. KataAlaoow is derived from another word, cAicaow
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meaning “to change,” “to alter,” “to renew,” “to be or to become other,” “to exchange

.
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one condition for another,” indeed “to become another in the inner, deepest sense, to
change our self or identity.” °* It was used by the Greek writers with two major senses

referring to the exchanging of things, and elimmating enmity and creating friendship.

What 1s commonly acknowledged by biblical scholars is the fact that the word group
Katehdooow — katerdieyn was used in the Hellenistic literature in interpersonal

relationships, especially in the politico-military context for peace-treaties, but not in a

religious context for referring to the reconciliation between God and people.® But they
notice an important transition to the Hellenistic Jewish writers who adopted the

terminology and used it with reference to God as being reconciled to his people. Such a

usage is present particularly in 2 Maccabees (1:5, 5:20, 7:33; 8:29).°° Howard Marshall

captures well the general view on reconciliation presented here:

...when people fall into sin and apostasy they arouse the wrath of Yahweh. He proceeds to
punish them, and on the completion of the punishment his anger is satisfied and he is recounciled
to the pcople. But the experience of punishment may lead the people to pray to Yahweh (o be
reconciled to them and to give up his anger, and Yahweh may respond to such prayers. Even
more powerful is the action of the martyrs who, while recognising that their suffering and death
arc primanly for their own sins, beseech God (o accept their suffering as being on behalf of the
nation and to be reconciled to the nation as a whole. In short, God is reconciled, i.e.. abandons
his anger, as a result of the prayer of the people and their endurance (in themselves or their
representatives) of the pumshment which he inflicts upon them. Men act in such a way as to
induce God to be favourable to them.®’

Based on this precedent, Marshall concludes, “... there is a high degree of probability
that the Jewish martyr tradition, which surfaces in this particular form in 2 Maccabees,

has provided the catalyst to the development of Paul’s use of the category of

* F. Buchsel, adidoow, in TDNT vol. 1. 251-58; Stanley E. Porter, Kaerailaoow in Ancient
Greek Literature, with Reference to the Pauline Writings (Cordoba: Ediciones El Almendro, 1994), p.13.

6> So, for cxarnple, Porter, KataAiaoaw, 39-76.

° 2 Macc. 1:5 “May he hear your prayers and be reconciled to you, and may he not forsake you
in time of cvil;” 2 Macc.5:20 “... and what was forsaken in the wrath of the Almighty was restored again
in all its glory when the great Lord became reconciled;” 2 Macc.7:33 “And if our living Lord is angry for
a little whle, to rebuke and discipline us, he will again be reconciled with his own servants:” 2 Macc.8:29
“When they had done this, they made common supplication and implored the merciful Lord to be wholly
reconciled with his servants.”

" 1. Howard Marshall, “The Mecaning of ‘Reconciliation,” in Unity and Diversity in New
Testament Theology. Edited by Robert A. Guelich (Grand Rapids: Ecrdmans, 1978), 121. Breytenbach
points out that the same kind of usage is found in Philo (FirMos 2.166; JosAs. 11:18) and Joscphus (A1,

7.153), where David’s or Israel’s prayers of repentance cause God to be reconciled to them, in
Versohnmimg, 70-81.

"




37
reconciliation.”®® Against this view, Cilliers Breytenbach offers in his significant study.
Versohnung: Fine Studie zur paulinischen Soteriology, a thorough argument for the
origin of reconciliation in the Hellenistic diplomatic sphere where 1t was used for
making peace between enemies.®” According to Breytenbach, the Jewish religious
tradition of atonement and the Hellenistic secular notion of reconciliation were different
in origin and belonged to two different semantic fields. However, it was Paul who
brought these two notions together and interpreted both 1n the light of Jesus’ death “for
us.” It 1s thus to Breytenbach’s credit to have shown both the significance of the notion
of “reconciliation” in ancient politics and that Paul, by making use of such political

concepts,’” shows that he understood Greco-Roman political life and used it as a source
for his writings.

There 1s no question that Paul’s usage of the word reflects both the secular
Hellenistic as well as Jewish Hellenistic usage. However, this alone cannot fully explain
Paul’s innovative and multifaceted way of using the metaphor of reconcihiation. This is

most clearly evident in his msistence that it is always God who 1s the subject of

reconciliation and people who are the object of that reconciliation. So, while reflecting

both Hellenistic and Judaic ideas, reconciliation in Paul has still more nuances of

meaning.

Another suggestion for the origin of Paul’s concept of reconciliation is the OT
background, particularly the concept of “peace” and “new creation” in Deutero-Isaiah.

G. K. Beale,”' is representative of those who have argued for an OT matrix of Paul’s

° Marshall, “The Mcaning”, 130,

“Cilliers Breytenbach, Versshnung: Eine Studie zur paulinischen Soteriology (Ncukirchener
Verlag: Neukirchen-Viuyn, 1989), 40-83.

" See next chapter (3.4.3. Paul’s Political Terms) for a list of such terms used by Paul.

T“The Old Testament Background of Reconciliation in 2 Corinthians 5-7 and Its Bearing on the
Litcrary Problem of 2 Corinthians 6:14-7:1." in Beale (ed.) fhe Right Doctrines from the Wrong Text?
(Grand Rapids: Baker, 1994),217-47.
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development of a ‘reconciliation’ motif.”~ Giving a fresh analysis of 2 Corinthians 5:17-
7.6 and paying special attention to the fact that Paul seems to link very closely the ideas

of reconciliation and new creation, Beale proposes Isaiah 40-66 as the specific OT

background for Paul’s concept of reconciliation. Particularly, he shows that

Paul understands both ‘new creation’ in Christ as well as “reconcihation’ in Christ (2 Cor. 5:17-
21) as the naugurated fulfiliment of Isaiah’s and the prophets’ promise of a new creation in
which Tsrael would be restored into a peaceful relationship with God...”

The argument 1s sohidly built on the close parallelism between the complex of ideas
found in 2 Corinthians 5:14-21 and those in Isaiah 40-66. God’s anger over Israel’s sin,
manifested 1n Israel’s exile and separation from her God, will cease, and he will take the

initiative to restore his people through a redemptive act of new creation — when people

will return to their homeland — and so peace will be re-established between Israel and

her God through the vicarious suffering and death of his Servant. Thus Beale concludes

that in 2 Corinthians 5:14-21,

‘reconciliation’ in Christ is Paul’s way of explaining that Isaiah’s promises of ‘restoration’ from

the alienation of exile have begun to be fulfilled by the atonement and forgiveness of sins in
Chrnist. The believer’s separation and alienation from God because of sin have been overcome
through the divine grace expressed in Christ, who has restored the belicver into a reconciled
relationship of peace with God.™

This proposal for the origin of Paul’s concept of reconciliation brings valuable insights
into Paul’s reflection on, and usage of, particular OT texts and is helpful in illustrating
the broad conceptual background. This is especially relevant as recent scholarship on

Paul emphasizes the centrality of Israel’s story in the formulation of his theology.

"> Sce especially Otfried Hofius, “Erwiigungen zur Gestalt und HerkunfR des paulinischen
Versbhnungsgedankens,” Paulusstudien (Tubingen: J. C. B. Mohr-Siebeck, 1989), 1-14 who argues that
the background of 2 Cor 5:18-21 is Isaiah 52-53: Otto Betz, “Fleischliche und ‘geistiche’
Christuserkenntnis nach 2 Korinther 5:16,” Jesus — der Herr der Kirche (Tubingen: Mohr-Sicbeck, 1990),
114-128; Peter Stuhlmacher, “Das Evangelium von der Versohnung in Christus,” Das Evangeliumn von
der Versohmmg in Christus. Edited by Peter Stuhlmacher and Helmut Class. (Stuttgart: Calwer Verlag,
1979), 44-49.

"* Beale, “Old Testament Background,” 219.
" Ibid., 223.

o o mE el s el ikl e Rablems e — = m -




39

However, some authors argue that this attempt may not adequately explain the exact

origin of the terms kateAAtoow/ kataAiayn.

Following on an assertion advanced but not substantiated by Hofius, Seyoon
Kim proposes yet another thests, namely “that ‘reconciliation,” the unique Pauline

metaphor for God’s saving act in Christ, originated from Paul’s personal experience of

97

God’s reconcihiation of him to himself on the Damascus road.”’” His starting point is

represented by the three facts commonly accepted by the biblical commentators and
which he considers in mutual connection: 1) ‘reconciliation’ terminology is uniquely
Pauline 1n the NT; 2) in his use of ‘reconciliation’ language Paul reflects both the
Hellenistic and Jewish Hellenistic background, and yet he makes a fundamental
innovation by his insistence that it is God who reconciles human beings to himself and
not vice versa; 3) in one of the earliest Pauline passages where the reconciliation

language appears, 2 Corinthians 5: 11-21, Paul makes several allusions to his Damascus

experience of divine reconciliation and call.”’

By a careful exegesis of the passage in 2 Corinthians Kim argues convincingly
that Paul talks there about his own Damascus road experience of reconciliation to God,

his commussion to the ministry of reconciliation, grounding his statement on God’s
reconciliation effected in Christ’s death.”® The reason why Paul needed to recall and
defend that particular experience as genuine was that his opponents seem to have

attacked and discredited him exactly at that very point. They might have criticised Paul

™ See especially Kim, who stresses that simply pointing to the concept of “peace’ in Isaiah fails
“to explain how Paul could have come to designate God’s saving act in Christ’s death and his apostolic
ministry in terms of his kateAieoociv/katediayn while interpreting them in the light of Isa. 52-53. when
the terminology is lacking in the Isaianic passage,” (“2 Cor. 5:11-21"), 364.

" Seyoon Kim, “2 Cor. 5:11-21 and the Origin of Paul’s Concept of ‘Reconciliation,”” Novum
Testamentum 39 (1997) [Henceforth as “The Origin”], 360. He points out two carlier commentators who
had indicated that probability: A. Kl6pper, Kommentar ither das zwite Sendschreiben des Apostles Paulus
und die Geneinde zu Korinth (Berlin: Reimer, 1874), 302; A. Menzics, The Second Epistle of the Apostle
Paul to the Corinthians (London: Macmillan, 1912), 43.

""Sec Kim “The Origin,” especially pp. 360-66, and 382-84.

™ Kim, “The Origin,” 368. C. Wolff makes a similar point in his article “Truc Apostolic
Knowledge of Christ: Excgetical Reflections on 2 Corinthtans 5:140{” in Paul and Jesus edited by A. J.
M. Wedderbum, JSNTS 37 (Sheffield: Sheffield Academic Press, 1989), 81-98.
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for grounding his gospel and apostleship on a “doubtful” ecstatic visionary experience
rather than on the proper apostolic teaching and authority. Moreover, Paul’s
construction of his apologia, especially s double insistence that his “fleshly”

perception of Chnst has radically changed after the Damascus experience, and that,

b B 4 4

accordingly, he has been made a “new creature,” “reconciled” to God and entrusted
with the “ministry of reconciliation”, may be an indication that another major charge of
his opponents had to do with his past as a fierce persecutor of the church and, implicitly,

an enemy of Jesus Christ and God.” In his reply, continues Kim, Paul acknowledges his

past hosttlity to Jesus as well as his persecution of the church. At the moment of his

encounter with the risen Christ, however, God revealed to him that the crucified Jesus
was 1n fact the Messiah of Israel, the Lord. And that experience had caused Paul to
come to a correct knowledge about Jesus Christ and his vicarious death on behalf of
humankind, finding himself forgiven and being made a “new creature.” The point Paul

wanted to make was “to underscore his having been liberated from the burden of his

past hostility to Christ and his church through God’s forgiveness and to indicate that his

1130

opponents’ insmuation about his past 1s therefore quite futile.”™" Tt 1s at this point in his

argument in 2 Cormnthians that Paul introduces the term “reconciliation” to highlight the
extraordinary miracles of God’s grace: not only was Paul, the “enemy” of Christ (and
God), “reconciled” to God, but he was appointed as his “ambassador of reconciliation”
and entrusted with the “message of reconciliation.” Paul’s own experience and message
was nothing less than a perfect illustration of the gospel, “the message of God’s work of

reconciling the world to himself through Christ’s atoning death.”®’ Kim concludes his

" Kim, “The Origin,” 378-9.

50 Ibid., 380. Indced, Paul’s allusion to Isa. 43: I8f. (“Do not remember the former things, and
do not discuss the old things. Behold 1 make new things™), seem to strengthen Kim’s reading. Like the
original exhortation for Israel “to forget their past sin and judgement but look to God’s work of
restoration/new crcation,” Paul himsclf was admonished by God “to forget his past sin of acting in

hostility to Christ and persecuting his church and rejoice in God’s new creation of him in Christ.” Ibid.
81 .
[oid., 382,
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study on the origin of Paul’s unique formulation of the concept of reconciliation as

follows:

Paul developed his soteriological metaphor ‘reconcihiation’ ... out of his thcological reflection
on his personal experience on the Damascus road. In our judgemeny, it is this supposition rather
than anything clse that can explain convincingly the fundamental innovation he wrought in the
Jewish idea of reconciliation: it is not human beings who reconcile an angry God to themselves
through their prayecr, repentance or good works; but rather it is God who has reconciled human
betngs to himself and still brings them to reconciliation to himself through the atoning death of
Jesus Christ.  For on the Damascus road Paul himself experienced God’s rcconcnlmg hlm a
hostile enemy, to himself, forgiving his sins and aking him a new creature by his grace.*

[f Kim’s proposal is right, there may be important implications for an understanding of

the Pauline doctrine of reconciliation, especially in its social significance.® First is the
relationship between justice and love. Paul’s insistence that he experienced God’s

reconciling grace when he was an enemy of God (c¢f. Rom. 5:10 “For if while we were
enemies, we were reconciled to God”), seems to suggest that the initiative for
reconciliation may be taken by the “offended” party, before the “justice” is done to it by
the offending party. It does not mean that justice becomes less important. But by the
very mitiation of the process of reconciliation the possibility of doing justice is opened.

Paul had to ‘gtve account’ in a sense for his past, and by his subsequent life he proved

to have ‘corrected’ his behaviour.

A second implication has to do with the intrinsic relationship between the
reconciltation of human beings to God and reconciliation between human beings. When
the resurrected Christ told Paul that persecuting the church meant, in fact, persecuting
him, he may have understood that enmity toward human beings was enmity toward God
and vice versa. And n the same manner, reconciliation with God meant reconciliation

with those he had persecuted, which Paul proved in his life. We will take up these points

in a later chapter of the present work and see whether there is a good exegetical and

theological foundation to sustain them.

5 Ibid.. 382-3.

™ For an excellent theological trcaunent of this point sec Volf, “The Social Mcaning of
Reconciliation.™
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2.3. The Significance of Reconciliation in Paul’s Theology

A number of other studies on reconciliation have concentrated on the significance of the
doctrine and its place in Paul’s theology and, in what follows, we will look at the most

signtficant authors in this regard.

2.3.1. Vincent Taylor: Reconciliation as an Essential Element of Atonement

A major work on the subject, written from a NT theology perspective, is Forgiveness
and Reconciliation: a Study in New Testament Theology, by Vincent Taylor.®® The
basic thrust of the book is to show that the NT teaching about forgiveness, justification,
reconciliation, fellowship, and sanctification, are interrelated and they are all
components of the larger, more comprehensive, doctrine of atonement. We should
probably note as significant the fact that Taylor gives a very extensive treatment of
reconcihiation which includes the congruous themes such as peace, freedom, sonship,

and fellowship, and he rightly insists that for an extensive treatment of reconciliation in
the NT one should consider all instances “wherever reconciliation is described, even

though the Pauline terminology is not employed”® (70). A major concern of Taylor in
his search for a definition of reconciliation®® is to determine how much of the

reconciliation material in the NT illustrates the content of reconciliation and how much

its fruits or effects. And consequently, how exactly do forgiveness, justification,

*' London: Macmillan & Co. Ltd., 1946. Second Edition. Since in this scction | refer only to this
study of Taylor, I indicatc the cxact location of the quotes by placing the page number in brackets
immediately at the end of quote, in the main text.

» Unfortunately, Taylor does not claborate on this particular point, but as we will sce in
subscquent chapters, he hints strongly at what Gerd Theissen will later call Paul’s “symbolism of
reconciltation” being larger than the specific word, a point we will interact with and substantiate in this
thests.

* After analysing the four “classical passages”, hie sununariscs in six points the Pauline teaching
on reconciliation: 1) it is the restoration of men to fellowship with God; 2) it is only reconciliation of men
to God not vice-versa; 3) reconciliation is an act accomplished by God; 4) men cannot contribute
anything to their reconciliation to God cxcept their consent and readiness to be reconciled:; §) their

condition from which men ar¢ reconciled is one of enmity and estrangement; 6) reconciliation is brought
through Christ, by his sacrificial death (71-84, csp. 84).

- B o
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reconciliation, and fellowship relate to each other as essential components of

atonement? This 1s how Taylor presents this complex interrelationship:

Reconciliation ... as the restoration of the soul to fellowship with God already includes within
isclf the remission of sins and justification and is at onc and the same time fellowship with God
and the introduction to fellowship. Sanctification ... is the fruition and the climax of this
fcHowship with God and men; it is perfect love, beatitude, and the final gift of the vision of God
[141-2]... 1t1s the goal and consunmunation of reconciliation and fcllowship (144).

Taylor’s work has highlighted several relevant and important matters. First, it
emphasises the fact that any adequate inquiry into the theme of reconciliation in Paul’s
theology cannot in any way be limited to a single word study since “there is every
reason to think that {Paul]... describes reconciliation in cases where he does not use the

word” (84). Second, it shows that Paul’s teaching and understanding of reconciliation is
larger 1n its scope than the reconciliation of men with God, and includes further social
implications. Taylor states: “...it is neither possible nor desirable to limit the theme to
forgiveness and reconciliation with God, for all kinds of human relationships, personal,
religious, social, and international are suggested by it” (xiii). Unfortunately, even

though Taylor has constantly in mind the further social implications of reconciliation,
he does not explore them in any detail, “partly because, in themselves, they are far-

reaching enough to warrant independent study, but mainly because, in the writer’s view,

for purposes both of understanding and of practical treatment, they depend upon the

prunary question of forgiveness and reconciliation with God” (xiti).

2.3.2. Ralph Martin: Reconciliation as the Centre of Pauline Theology
Among NT scholars Ralph Martin has probably written more extensively on the Pauline

concept of reconciliation than anyone else.®’ His treatment of reconciliation is part of

" He started with “Reconciliation and Forgiveness in the Letter to the Colossians.” in
Reconciliation and Hope, edited by Robert Banks (Exeter: Paternoster Press, 1974), 104-124. followed by
two programinatic €ssays in 1980, “New Testament Theology: Impasse and Exit,” Expository Times, 91
(1980): 264-69 and “New Testament Theology: A Proposal. The Theme of Reconciliation,” Expository
Iimes 91 (1980): 364-368. Out of the last two, Martin developed later on his monograph, Reconciliation:
A Study of Paul's Theology (Revised Edition. Grand Rapids: Academy Books, 1989); “Reconciliation:
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his search for a “centre” that will unite all the books of the NT, “an underlying common
thread that binds them together into the church’s authoritative canon.”® Identifying

reconciliation elements of pre-Pauline Chnstianity, Paul’s own redaction and

additions,”” as well as the development of the theme in the school of Paul, Martin

constructs a “trajectory of reconcihiation” and proposes that the single term

3

‘reconcihation,” “broadly conceived and applied” represents the cenrrum Paulinum, the

overarching core of his soteriology, indeed, “the organising principle of NT theology.””

But 1t was only 1n his subsequent book, Reconciliation: a Study of Paul’s Theology, that

he developed 1n detail the thesis that “reconciliation is a term sufficiently broad as an

191

‘umbrella idea’ to accommodate the leading aspects of Paul’s main thinking.””" 1 will,

therefore, concentrate on this last work for an evaluation of Martin’s treatment of the
significance of reconciliation in Paul’s theology.

Beginning with the formative factors of Paul’s theology - background
influences, Paul’s conversion or call, his leading themes, and his view of the human

condition — Martin sets forth his thesis that “reconciliation” can be taken as an

interpretative key to Paul’s thought. He highlights the significance of Paul’s own

experience on the Damascus Road, and that Paul’s theology was “fashioned and shaped
as a reflective transcript of his own experience” (31, italics his). And it is the theme of
reconciliation, contends Martin, rather than justification, salvation, or communion with
Christ, which can encompass the major dimensions of Paul’s thought, because it is

‘reconciliation” which best accounts for the three necessary criteria: 1) the cosmic

Romans 5:1-11," in Sven K. Soderlund and N.T. Wright (eds.), Romans and the People of God (Grand
Raptds: Eerdimans 1999), 36-48.

* “New Testament Theology: Impasse and Exit,” 267.

* In his earliest article on the topic. “Reconciliation and Forgiveness” Martin distinguishes pre-
Pauline traditional composition in the two Christological hymins in Colossians, 1:12-23 “Christian
Expericnce and the Hymin to Christ,” and 2:13-15 “New Life in Christ and the Hymn to the Saviour.” But,
as we wil see later in our evaluation, the idea of a prc-Pauline formulation of the concept of
reconctliation finds less support among biblical scholars today.

” “New Testament Theology: A Proposal. The Theme of Reconciliation,” 364-68.

’! In the Preface. All immediate subsequent references to Martin in this section refer to this book.
and the page numbers are indicated in brackets at the end of the quote.
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predicament of disorder and alienation; 2) God’s restoration through Jesus Christ; and
3) Paul’s own experience of grace.

Having set the stage for his thesis, Martin then does a very careful exegesis of
the key texts where the term appears in 2 Corinthians S, Colossians 1, and Romans 5
and 11, using linguistic, form-critical, and historical methods. He notes that even though
it 1s not a frequent word in the NT, the importance of ‘reconciliation’ as a concept far
exceeds the limited appearance of specific words. One way in which Martin proves the

importance of the concept i1s by the evidence he brings to sustain the “trajectory of

reconciliation” — the development of the tradition from pre-Pauline times, then Paul’s

own redaction and contribution, to the later Pauline school of thought. The main reason
for Paul adopting and using reconciliation language as a key category for his gospel was

the very fact that he had to proclaim this gospel in a Gentile environment where the O T
and Judaic tradition of convenantal nomism was incomprehensible. And so, he made
perfect use of a terminology related to the universal need of forgiveness and personal

relationships. Martin summarises Paul’s exposition of reconciliation in the following
five points (151-153): (1) God 1s the provider of the new relationship he freely offers;

(2) at great cost, epitomised tn Christ’s blood or death on the cross, God has moved to
deal with a situation only he could resolve; (3) human need is the dark canvas against
which the divine love shines brightly; (4) above all, reconciliation moves always on the

plane of personal relationships; (5) reconciliation is the way Paul formulated his gospel

In communicating it to the Gentiles.

The argument continues with a comparative survey of Paul and Jesus, where
Martin shows that “Paul’s gospel of reconciliation stood in continuity with the ministry
and message of Jesus of Nazareth” and that “Paul 1s expressing m a fresh idiom what is
implicit in Jesus’ life and achievement ” (223). The conclusion of the study is obvious:

“reconcihation” meets the criteria that justify i1t as Paul’s theological core and “provides
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a suitable umbrella under which the main features of Paul’s keryema and its practical
outworking may be set” (239).

A postitive aspect emphasised in Martin’s book 1s that the vertical dimension of
reconciliation with God should flow into the horizontal aspect of reconciliation, with all
its social implications, for in Paul’s understanding, “the dimension of reconciliation is
as much honzontal as vertical” (229). Paul’s insistence to the Philippians that they

should “shine as light in the world holding forth the word of life” (2:3, 14-15),
demonstrating thus their true experience as reconciled people,”® is a clear suggestion

that,

Reconctiliation 1s more than a theological code-word for God’s work of restoring men and

women to himself. It marks the way of life to which those people are summoned by the fact that
they are reconciled and share in God’s continuing ministry of reconcilement in the world (130).

In light of these remarks, and particularly after he initially acknowledges “the present

relevance of reconciliation to social and racial issues ... to ecological matters, to the
vexed geopolitical challenges such as world peace and justice” (6), it is somewhat

disappomnting that Martin does not explore these aspects of Paul’s teaching and that

given the different focus of his argument he “wisely resisted” the temptation to

comment on such matters!

Despite its detailed and careful analysis, Martin’s thesis and conclusion are not
generally accepted by biblical scholars.”” The main difficulty of this approach, in their
opinion, 1s its reductionist tendencies of imposing a rather artificial demand that the
texts are systematically organised. Karl Donfried is representative of those who critique

this position: “Martin has not only failed to demonstrate that reconciliation is the

** Martin had earlier pointed out that even though reconciliation with God is an indispensable

foundation in the process, “there must be a personal dimnension, otherwise the profound teaching remains
in abstracio and detached from human ¢xperience™ (98).

” In reviewing his work a number of conunentators are critical of the whole search for a ‘centre’
in New Testament theology and think that Martin fails to demonstrate that reconciliation is such a centre
in Paul’s theology. Among them we mention Charles H. Giblin, Beverly Roberts Gaventa, James M.
Reese, Jeffrey W. Gillette, John Drane, James Davis, Gregory Allen, and W. Hulitt Gloer.
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centrum Paulinum, he has also failed to take seriously some of the major advances
made in the last two decades in our understanding of Paul.””* Similarly, Martin’s theory
that Paul took over a pre-Pauline conception of reconciliation 1s hardly supported
today.” These two remarks alone raise sufficient doubt for the argument as a whole.
However, this should not hinder us from appreciating the significance and the strength
of Martin’s work, especially the forceful way in which he brings to our attention a new

understanding of reconciliation and its importance in Paul’s theology. We might not be
convinced that reconciliation represents “the centre” of Paul’s theology, but Martin’s

analysis has established that reconcihiation ts, at least, a major theme in Pauline

theology.

2.3.3. Ernst Kasemann: Reconciliation as a Marginal Concept in Paul
At the opposite end of the spectrum as to the significance of reconciliation in Paul’s
theology 1s Emst Kdsemann who argues in his article “Some Thoughts on the Theme

‘The Doctrine of Reconciliation in the NT’””° that the motif of reconciliation “appears
only m the general realm of Paulinism, though without having any significant meaning

for Pauliie theology as a whole.’ Tt is just one of the many ways in which the Christ-

event may be mterpreted, and, more concretely, statements about reconciliation are

important just to highlight the doctrine of justification which is “the heart of the

* In his review of Martin’s book, Interpretation 37 (1983), 84, On the other hand, there are
somne scholars who arguc along the same linc as Martin. Peter Stuhlmacher, for example, argues that it is
possibic to provide a sumtnary description of the whole New Testamnent thought, and proposes that “the
gospcel of rcconciiiation of God with his creation through the sending of the messiah Jesus Christ is the
heartbeat of the New Testament.” In his “The Gospel of Reconciliation in Christ — Basic Features and
“Issues of a Biblical Theology of the New Testament,” Horizons in Biblical Theology | (1979), 180.

” As we have scen in the previous scctions, there are better alternative cxplanations for the
origin of the concept of reconciliation. For further and more detailed argumentation against a pre-Pauline
tradition see Lambreched, “Reconcile,” 389-90; Marshall, “The Meaning,” 129-30; Margaret E. Thrall,
“Salvation Proclaimed. 2 Corinthians 5:18-21: Reconciliation with God,” in Expository Times 93 (1981),
229.

*In The Future of Our Religious Past. Essays in Honour of Rudolf Bultmann, ¢d. by James M.

Robinson and translated by Charles E. Carlston and Robert Scharlemann (London: SCM Press Litd.,
1971), 49-64.

7 Ibid., 51.
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Christian message.””" There are basically two sets of arguments that Kisemann bring to
support his thesis: the paucity of direct references to reconcihiation in the NT, and the
fact that even when they are used they reflect hymnic and liturgical materials onginally
used by the primitive Hellenistic Jewish communities. Following Kisemann, Rudolf
Pesch, pointing out the rarity of the appearance of the concept throughout Paul’s letters,
agrees that reconciliation cannot assume a leading role in Paul’s theology.”

The mam difficulty with such an approach 1s its tendency to measure the
significance of a concept based on the frequency of its explicit occurrences and not
considering also, for example, the whole range of terms and synonyms which describe
the “idea” of reconciliation in Pauline arguments, as well as the occasional nature of the
letters. This kind of “concordance” study is, in most of the cases, misleading.'™ And

then, ironically, in his attempt to dismiss the idea of a centre in Paul’s theology, and

with it the place of reconciliation, it seems that Kdsemann ends up establishing another

s 101

centre, that of “justitication.” ™ Finally, as we have mentioned earlier, the idea of a pre-

Pauline tradition of reconciliation is not adequately grounded and it is seriously

challenged today.

 Ibid., 63.

7 Rudolf Pesch, “Reconciliation: New Testament,” 735-38.

"% As an illustration we may consider, for cxample, Paul’s use of “forgiveness.” If the verb
“forgive” appcars 72 tunes in the New Testament. mostly in the gospels, Paul uses it only 4 times! The
saine with “forgiven™ and “forgiveness:” out of a total of 46/22 occurrences in the New Testament, in
Paul it appears only 4/2 times, with the last two in Ephcsians and Colossians! Can we conclude, based on
these simple facts, that “forgivencss™ is not an important category in Paul’s thcology? On the contrary, I
think the oppositc 1s rather the case even if Paul expressed it in a different way from that of the
evangclists. In the same way W. Hulitt Glocr rightly points out the shortcomings of such an approach, and
offers another example: “Does the fact that Paul mentions the Lord’s Supper only once in his letters
indicate that it had little significance for hun? Certainly not! It does, however, indicate that Paul felt no
nced to discuss it in his other letters, and, therefore, reminds us of the occasional nature of Paul’s
writings, and that they are addressed to particular situations and issues™ in An Exegetical and Theological
Study of Paul’s Understanding of New Creation and Reconciliation in 2 Cor. 5:14-21 (Lewiston: Mellen
Biblical Press, 1996), 190.

"' There is, of course, more 0 be said on Kiiscmann’s serious and detailed treatment of the
doctrine of justification, espccially as it relates to the doctrine of reconciliation, and the brevity of our
conuncnts here should not be taken as a complcte statemient of his understanding and treatment of the
doctrine of reconciliation. We will certainly continue to engage with Kiisemann’s thought, as we develop
our argument in subsequent chapters.

. S E——— s -
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2.3.4. Reconciliation as a Major Pauline Concept

Another group of studies on the Pauline understanding of reconciliation stresses the
centrality and importance of the concept in Paul’s thought. Thus, in a representative
study Fitzmyer reconsiders the topic precisely because “the role of the reconciliation in
his [Paul’s] theology has been called in question.”'” Arguing against Kisemann, he
shows that reconciliation was a figure as significant as all the other figures that Paul
used to mterpret the effects of the Christ-event. And since one of Paul’s dominant

interests was exactly in what Christ, by his death and resurrection, has accomplished for

human beings, he made good use of various figures derived from his Jewish and

Hellenistic background which enabled him to express best the various aspects of
Christ’s work 1n response to the manifold concrete challenges of his day. Similar points

3

are made by other scholars among whom are Hermman Ridderbos,'” Peter

Stuhlmacher,'® and W. Hulitt Gloer.""

2.4. The Nature of Reconciliation

So far, we have discussed and/or referred to more comprehensive studies which
focussed on reconcihation as a whole. The most numerous studies, however,

concentrate on specific passages i the Pauline corpus highlighting one or more
particular aspects or elements of the concept of reconciliation. They focus on one of the

various questions related to the concept: the extent of reconciliation, whether it is only

"2 “Reconciliation in Pauline Theology,” in Jamcs Flanagan and Anita Robinson (eds.) No
Iramine in the Land: Studies in Honor of John L McKenzie (Missoula, Mont.: Scholars Press, 1975), 155-

78. Fitzmyer is referring, of course, 1o the study by Kisemann, with whom he is constantly in dialogue,
155.

' “The Biblical Message of Reconciliation,” in Swudies in Scripuure and its Authority (St

Catharines: Paideia Press, 1978), 72-90; see also “Reconciliation” in his book Paul: An Outline of his
Theology (Grand Rapids: Ecrdmans, 1975),182-204.

"' “The Gospel of Reconciliation in Christ.” See note 45.

'Y An Exegetical and Theological Study of Paul’s Understanding of New Creation and
Reconciliation in 2 Cor. 5:14-21Sce note 54. Gloer refers also to Rudolf Schnackenburg's New
Testament Theology Today, and F. Stagg’s New Testament Theology, who maintain a significant place of
reconciliation in Paul’s theology and in the whole New Testament.
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human beings who are reconciled to God or is it God also who 1s being reconciled, or

whether there is more to that;'® the means of reconciliation and how it is effected;'”’

'9% the objective vs. subjective nature

the effects or the consequences of reconciliation;

of reconciliation;'” the ministry of reconciliation:'"” and the relationship between
e L. . ST :

reconciliation and atonement/ justification/ expiation.  Some studies concentrate on

several of these or related issues, '© while some may not necessarily fit in any of these

categories.'” I do not consider it necessary to interact in detail here with these last

"% John Murray, “The Rcconciliation,” in The Westminster Theological Journal 29 (1966): 1-23;
Leon Morris, “Reconciliation,” in Christianity Todav 13/8 (1969):331-332; Margaret E. Thrall,
“Salvation Proclaimed, - 2 Corinthians 5:18-21: Reconciliation with God.,” Expository Times 93 (1981):
227-32; C. J. Burdon, “Paul and the Crucified Church," in Expository Times 95/5 (1984). 137-141; P.T.
O’Brien, “Col. 1:20 and the Reconciliation of all Things.” in The Reformed Theological Review 33/1
(1974); 45-53; Thomas Talbott, “The New Testament and Universal Rcconciliation,” in Christian
Scholar's Review 21/4 (1992): 376-394: John F. Walvoord, “Reconciliation,” in BS 120/77 (1963). 3-12;
F. F.Bruce, “Christ as Conqueror and Reconciler,” in BS 141/564 (1984): 291-302.

'7 William Hulitt Gloer, “2 Corinthians 5,14-21." RE 86 (1989): 397-405; Herman Bindcr,
“Vershnung Als Die Grosse Wende” (Reconciliation as the Great Turning Point), Theologische
Zeitschrift 29 (1973): 305-312.

103 1 H. Roberts, “Somec Biblical Foundations for a Mission of Reconciliation,” in Missionalia
7/1 (1979):; 3-17.

'%? M. Aldrich Willard, “The Objective Nature of Reconcitiation,” BS 118/469 (1961): 18-21.

' Reimund Bicringer, “Paul’s Understanding of Diakonia in 2 Corinthians 5:18,” in Studies on
2 Corinthians, edited by R. Bieninger and J. Lambrechit (Leuven: University Press, 1994), 413-28; Victor
Paul Furnish. “The Ministry of Reconciliation,” in Currents in Theology and Mission 4/4 (1977). 204-
218: Clark Hyde, “The Ministry of Reconciliation,” in St. Luke's Journal of Theofogy 31/2 (1988): 111-
125; John De Gruchy, “The Struggle for Justice and Ministry of Reconciliation,” in J784 62 (1988): 43-
52: David L. Tumer, “Paul and the Ministry of Reconciliation in 2 Cor. 3:11-6:2" in Criswell
Theological Review 4/1 (1989): 77-95; J. 1. H. McDonald, “Paul and the Prcaching Ministry. A
reconsideration of 2 Cor. 2:14-17 in 1ts context,”in JSNT 17 (1983): 35-50.

‘"' J. Lambrecht, “‘Reconcile Yourselves...”: A Reading of 2 Corinthians 5:11-21," in R.
Bicringer and J. Lambrecht Studies in 2 Corinthians (Leuven: Univ. Press, 1994), 363-412; Adolf
Koceberle, “Reconciliation and Justification,” in C7M 21/9 (1950): 641-658; Vincent Bruminer,

“Atonement and Reconciliation,” in Religions Studies 28 (1992): 435-452; Martin H. Franzmann,
“Reconciliation and Justification,” in CIA21/2 (1950); 81-93.

"= Charles B. Cousar, “II Corinthians 5:17-21," Interpretation 35 (1981): 180-83; Bruce W.
Fong, “Addressmg the Issue of Racial Reconciliation According to the Principles of Eph 2: 11-22," in
JETS 38/4 (19935). 565-80; F. Forster, "“Reconcile,” 2 Cor. 5:18-20,7 in CTM 21/3 (1950); 296-298; M.
Aldrich Willard, “The Objective Nature of Reconciliation,” BS 118/469 (1961): 18-21; Domeris, W. R.
“Biblical Perspectives on Reconciliation,” i J7S4 60 (1987): 77-80; Cilliers Breytenbach, “On
Reconciliation: An Exegetical Response,” in JIS4A 70 (1990). 64-68; Jack P. Lewis, Interpreting 2
Corinthians 5:14-21. An Exercise in Hermeneutics. Studies in the Bible and Early Christianity, vol. 17.
Lewiston: The Edwin Mellen Press, 1989. See also Buchsel. “aAiaoow - xataAiaoow — petaiiooow’ in
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