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Abstract

This study examines Paul’s presentation of his gospel as a divine communication in the OT
prophetic tradition. Despite the importance of the word of God to the OT prophetic vocation, Paul’s
use of the phrase rarely refers to his gospel as a Xéyog Tou Bsou. The phrase occurs once in 1
Thessalonians 2:13 and twice in 2 Corinthians (2:17 and 4:2). His reference to the gospel as a
Aoyos Tou kuplou is equally rare, occurring only in the Thessalonian Correspondence (1
Thessalonians 1:8, 4:15; 2 Thessalonians 3:1).

Chapter one of this study presents a contextual word study of Paul’s gospel language, illustrating
the functional distinction between Paul’s primary gospel language terms. A survey of Paul’s primary
gospel language in LXX usage provides background to Paul’s use of the prophetic topos ‘word of the
Lord’. This word study demonstrates the importance of the Thessalonian letters as a source for our
understanding of A\dyos Tou 8gou / kuplou as categories of divine communication to which the
guayyeAiov belongs.

Chapters two through five of this project substantiate a reading of 1 Thessalonians as source for
Paul’s presentation of the gospel as a divine communication in continuity with the LXX prophetic
tradition. Paul constructs a community narrative in 1 Thessalonians 1-3 central to which is the
arrival of, resistance to and endurance of the gospel as a )\éyos Tou Bgou / Kupiou among the
Thessalonian believers. The euayyéAiov as a AOyos Tou kupiou proclaims and performs the
eschatological hope of Gentile inclusion at the parousia. The gospel as a Aéyog Tou Beou
emphasizes the divine origin and agency of the message, entrusted to and embodied by true
apostles of the E\’Jayyé}\lov Tou Beou. The prophetic tradition, in which a divine emissary embodies
the word, is expressed in the cruciform embodiment of the gospel by Paul, Silvanus and Timothy. 1
Thessalonians provides a narrative source for Paul’s genuinely shared mission during the
foundation of Gentile congregations.
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INTRODUCTION

Paul’s apostolic self-presentation in OT prophetic terms occurs in several of the undisputed
letters, meriting mention in nearly any discussion of Paul’s apostolic identity.* Two passages at the
forefront of this discussion are the polemic call narrative in Galatians 1 and Paul’s salutation to the
churches in Romans 1, each containing language that echoes the call narratives in Jeremiah 1 and
Isaiah 49 (Gal. 1:15, Ro. 1:1).2 The first letter to the Thessalonians is another centre of investigation
into Paul’s use of the prophetic in his self—presentation.3 A seminal article by A.M. Denis argued that
Paul’s use of language from the LXX prophetic writings, in particular Jeremiah and Isaiah, is

indicative of Paul’s self-understanding as a messianic prophet among the Gentiles.* Bartholomaus

! See Karl O. Sandnes, Paul — One of the Prophets?: A Contribution to the Apostle's Self-
Understanding, WUNT 2/43 (Tibingen: J.C.B. Mohr (Paul Siebeck), 1991). Earlier studies that
suggested connections between Paul’s self-understanding and the OT prophetic tradition include
the article by Traugott Holtz, ‘Zum Selbstverstandnis des Apostel Paulus’, TLZ, 91/5 (1966), 321-330.
See also Johannes Munck, Paul and the Salvation of Mankind, (London: SCM Press, 1959).

2 Paul’s description in Galatians of having been set apart in the womb for the sake of the gospel
(Gal. 1:15), repeated through use of 6(d>opiCoa in Romans 1:1, is widely regarded as an echo of the
call narratives in Jeremiah 1 and Isaiah 49 (see especially the use of kotAie in Jer. 1:5, Is. 49:5 and
Gal. 1:15).

* Rudoph Hoppe states that, ‘evidence for the prophetic perspective underlying 1
Thessalonians is convincing’ and that, ‘even more could be added to the evidence presented.’
Rudolphe Hoppe, ‘The Epistolary and Rhetorical Context of 1 Thessalonians 2:1-12: A Response to
Karl P. Donfried’, in The Thessalonian Debate: Methodological Discord or Methodological
Synthesis?, ed. by Karl Donfried and Johannes Beutler (Grand Rapids, MI: Eerdmans, 2000), pp. 61-
68 (p. 65). For an outline of the intertextual connections between 1 Th. 2:1-12 and OT prophetic
literature see Johan S. Vos, ‘On the Background of 1 Thessalonians 2:1-12: A Response to Traugott
Holtz’, in Thessalonian Debate, ed. by Donfried and Beutler, pp. 81-88.

* A. M. Denis, ‘L’Apdtre Paul, prophéte ‘messianiques’ des Gentiles. Etude thématique de 1
Thes., Il, 1-6." ETL, 33 (1957), 245-318.



Henneken’s study of proclamation and prophecy in 1 Thessalonians also identifies the influence of
the OT prophets on Paul’s apostolic seIf—presentation.5 Karl O. Sandnes discerns additional OT
prophetic connections in 1 Thessalonians 2:1-12, demonstrating that Paul’s language choices in the
apologia in 1 Thessalonians 2 reflect the conduct and character of false prophets in LXX Jeremiah

and other prophetic writings.6

Despite the broadly acknowledged use of OT prophetic tradition in Paul’s apostolic self-
presentation,7 the relationship of the nature of the gospel as a divine communication (that is, a
Aoyos ToU kuplou / Aoyos Tou Beou) and Paul’s apostolic self-presentation in OT prophetic terms
remains largely unexamined.? The primary question of this study is the extent to which Paul’s
reference to his gospel as a divine communication is congruent to the OT tradition of the word of
the Lord. Since Paul’s self-presentation is situated in continuity with the Scriptural prophetic
tradition, it is reasonable to expect that the characterization of his gospel message should also align
to the OT tradition of prophetic speech. A related question is the relationship between the gospel

as prophetic speech act and Paul’s apostolic self-presentation in 1 Thessalonians. Given the close

> ‘Hinter seinen Worten in 1 Thess 2,4 verbirgt sich das Erlebnis seiner Berufung, wie es in Gal
1,12-15f geschildert ist. Diese besondere Form der Berufung vom MutterschoRe [...] zeigt ihnin
besonderer Ndhe zu dem Selbstverstandnis der grofRen Propheten des Alten Testaments. [...] Das
alles gibt seiner gesamten apostolischen Verkiindigung eine prophetische Grundlegung und
Farbung.’ Bartholomdus Henneken, Verkiindigung und Prophetie im Ersten Thessalonicherbrief: ein
Beitrag zur Theologie des Wortes Gottes, SBS 29 (Stuttgart: Verlag Katholisches Bibelwerk, 1969), p.
103.

® Sandnes, Paul — One of the Prophets, pp. 199-204. Sandnes draws attention to work done by
F. Zimmer on this topic as early as 1897.

’ This statement does not preclude readings of 1 Thessalonians that recognize the language of
sophist philosophers alongside the OT prophetic echoes. See especially Abraham Malherbe, Paul
and the Thessalonians: The Philosophic Tradition of Pastoral Care (Philadelphia: Fortress Press,
1987).

& An exception is the recent monograph by Michael Pahl, in which he states, but does not
expand upon, the connection: ‘A related reason for Paul’s use of this ‘word’ language is found in his
prophetic self-understanding, a crucial component in his thought.” Discerning the Word of the Lord:
The ‘word of the Lord’ in 1 Thessalonians 4:15, LNTS 389 (London: T & T Clark, 2009), p. 132.



association of message and messenger in the prophetic tradition, an understanding of Paul’s gospel
as direct divine communication in the prophetic tradition is an important corollary to an

understanding of his apostolic self-presentation.

The study that follows examines Paul’s presentation of the gospel as a divine
communication as designated in the phrases Aoyos Tou 6eou and Aoyos Tou kupiou. The phrase
)\éyog TOU Kupiou appears only in the Thessalonian letters (1 Th. 1:8, 4:15; 2 Th. 3:1). The formula
Aéyog Tou Beou in Pauline usage designates three types of divine communication: ecstatic speech,9
the Scriptures,10 and the eﬁayyé)\lov as a divine communication (1 Th. 2:13; 2 Cor. 2:17, 4:2). The
present study is interested in this final usage, demonstrating that Paul employs the phrases )\éyog
TOU kuplou and Aoyos Tou Beou as distinct categories of divine communication in continuity with

OT prophetic tradition.

In order for this study to be successful, the practice among interpreters of reading Paul’s use
of A\Oyos phrases as identical in meaning and function to eloyyeAiov needs to be confronted.
Chapter one of this study addresses this predilection with a contextual word study of Paul’s gospel
language demonstrating the functional distinction between Paul’s primary gospel language terms.
This word study demonstrates the importance of the Thessalonian letters as a source for our
understanding of A\dyos Tou Bsou / kuplou as categories of divine communication to which the
E\’Jayyé)\lov belongs. The remainder of this study substantiates a reading of 1 Thessalonians as a

source for understanding Paul’s presentation of the gospel as a divine communication.

% 1 Corinthians 14:36. The context of direct divine communication through ecstatic prophetic
speech suggests that )\éyog Tou Beou is a general category of divine communication rather than a
specific reference to the evayyéAiov.

%1h Romans 9:6, Paul’s assertion that the word of God has not failed is an echo from Isaiah
40:7-8. Paul makes use of }\éyog to introduce direct citations from the LXX in 1 Corinthians 15:54,
and to summarize the commandments in a }\éyog (Gal. 5:14 and Ro.13:9).



Paul’s Use of /10/y0§ as Gospel Vocabulary

The initial complication in approaching the passages that refer to the gospel as a word of
God is that in many cases scholars interpret Pauline usage of Aoyos Tou Beou and Adyos Tou
Kupiou as synonyms for the noun sanyé)\lov, equivalent to the gospel in both content and
dynamic quality.'! If Paul’s gospel language terms are interchangeable it becomes impossible to
speak of the evayyeAiov as A\oyos ToU kuplovu, that is, to speak of the gospel as a divine speech
act. Functionally, the word of the Lord becomes another way of saying ‘the gospel’ — a direct
synonym for Paul’s message rather than a category of divine communication to which Paul’s gospel
belongs. This synonymous reading obscures the interplay between human and divine agency
relative to Paul’s delivery of the gospel. For this reason any attempt to discern the relationship
between Paul’gospel and OT prophetic speech must first demonstrate the distinction between

Paul’s eoyyeA— and Aoyos terminology.

Evidence of this loss of differentiation between the two gospel language terms E\’Jayyé)\lov
and }\éyog is clearly discernible in early word studies presented in the Theological Dictionary of the

New Testament (TDNT).* It is by any estimation a remarkable work,** with studies organized in the

1 Victor Furnish’s comments on Paul’s use of )\éyog Tou Beovu in 2 Corinthians 2:17
demonstrate this practice. After noting that the phrase is used again in 4:3, where it is to be
understood as another expression for the ‘gospel’, Furnish lists eleven of Paul’s uses of )\éyog as
gospel language, concluding the litany with the statement that they are ‘all virtual equivalents for
the gospel’. Victor Furnish, Il Corinthians: A New Translation with Introduction and Commentary,
ABS 32A (Garden City, N.Y.: Doubleday, 1984), p. 179.

12 Originally published as Theologisches Wérterbuch zum Neuen Testament, eds. Gerhard Kittel
and Gerhard Friedrich (Stuttgart, 1933-79).



familiar form, tracing the origin of a word’s meaning in the New Testament through its usage in
both secular and sacred texts prior to providing a theological summary of the word’s usage in the
New Testament writings.14 While the scope of the work is impressive, even more remarkable is its
continuing influence in the half century since James Barr’s critique of its methodology.15 One is hard
pressed to find a definition of Paul’s gospel language in modern scholarship that does not cite an
article from the TDNT among its secondary sources. The strength in this is that the majority of the
observations and contributions of the TDNT remain highly valuable.'® Yet two particular criticisms
levelled by Barr remain relevant to its use, especially where the present study is concerned. The
first is the method that Barr terms ‘illegitimate totality transfer’. This mistake in methodology is
enabled by a second error critiqued by Barr, namely, inattention to context and the use of words in
phrases. A review of each of these critiques below, along with examples of the continuing practice

in contemporary scholarship, demonstrates the need to re-establish the semantic range of meaning

13 Ernest Saunders’ 1953 review begins with the enthusiastic statement, ‘Of the plethora of
biblical studies produced within this century only a few are destined for immortality. And few
would dispute the legitimate candidacy of the famous Kittel Theologisches Wérterbuch zum Neuen
Testament for such a position among the monumental literature of biblical scholarship of all time.’
E. Saunders, ‘Reviewed work(s): Bible Key Words from Gerhard Kittel's Theologisches Wérterbuch
zum neuen Testament by J. R. Coates’, JBL 73 (1954) 172-174 (p. 172). While Saunders’ high praise is
not universally echoed, the designation of the work as ‘monumental’ remains appropriate.

1 N. T. Wright has critiqued the history of religions approach that distinguishes distinct
categories of ‘religious’ and ‘secular’ meanings for the root word sanyé)\lov as projecting upon
the first century world divisions that did not exist in common life and practice. N.T. Wright, ‘Gospel
and Theology in Galatians’, in Gospel in Paul: Studies on Corinthians, Galatians and Romans for
Richard N. Longenecker, ed. by Ann Jervis and Peter Richardson, JSNTSup, 108 (Sheffield: Sheffield
Academic Press, 1994), pp. 222-239 (p. 228n12).

>James Barr, The Semantics of the Biblical Language (Oxford: Oxford University Press, 1961),
pp. 206-262. Graham Stanton opens his own gospel study with reference to ‘the onslaught James
Barr launched in 1961 against the then fashionable word studies. Only a fool would try to turn the
clock back and ignore Barr’s strictures.” G. Stanton, Jesus and Gospel, (Cambridge: Cambridge
University Press, 2004), p. 1.

'8 Graham Stanton notes that despite its vulnerability to some of the criticisms raised by James
Barr, Friedrich’s Euangelion article ‘includes mountains of invaluable background material.” Stanton,
Jesus and Gospel, p. 2. Friedrich, 'EL’JO(YYé)\lOV', in Theological Dictionary of the New Testament, ed.
by G. Kittel and G. Friedrich, (Grand Rapids: Eerdmans, 1964-1976), ii (1964), pp. 707-737.

10



between Paul’s gospel language terms prior to a particular investigation in the gospel as word of

God / word of the Lord.

Barr’s work critiques the methodology of the word studies in the TDNT for confusing
semantics and dogmatics. He draws specific attention to the pitfalls of a dictionary as a ‘history of
concepts’ that presents a complex concept created from the totality of the occurrences of the
related word as fully present each time the word appears.’’ Barr’s analysis charges the TDNT with
‘illegitimate totality transfer’, defined as creating a cumulative field of meaning comprised from
every occurrence of words in a particular word family, and then reading this broad theological
meaning back into each particular occurrence of the term.*® This pattern of illegitimate totality
transfer is readily apparent in the TDNT article on )\éyco /)\éyos, written primarily by Gerhard
Kittel.*® Kittel correctly notes early in the article that the word )\éyos as used in the New
Testament runs ‘the whole gamut of usage from the most every day to the most pregnant.’20 In the
course of his analysis, however, Kittel later asserts a firmly established uniform dogmatic usage to
the use of }\éyog in the New Testament that carries the dynamic and eventful quality of the OT
davar into the NT use of )\éyog.21 It is an example of the lllegitimate transfer of the totality of the
theological concept of the ‘word of God’, derived primarily from a dogmatic reading of Old

Testament usage into the occurrences of )\éyos in Paul’s writings.

17 Barr, Semantics, p. 209.

18 Barr, Semantics, p.222.

1% Gerhard Kittel, “Aéyco, Aoyos’, TDNT 4:69-143.

20 Kittel, “Aeyw, Aoyos’, p. 101.

21 Despite the early observation that in the LXX the words )\éyog and {)ﬁua are used as full
synonyms, Kittel states without irony that the same ‘fixity of usage’ where )\éyos is concerned is
not the case with pnua. Kittel, ‘Aéyw, Aoyos’, pp. 92 and 116.
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This illegitimate totality transfer of the OT concept of davar to the NT usage of )xéyog is
supported by the second practice that Barr critiques, specifically, an inattention to words in context
and phrases. Where divine speech is concerned, Kittel asserts in a section on the early Christian use
of the word that ‘whether explicit or not, the Tou 6eoU always controls Aoyos statements.”” This
theological assertion functionally obscures the necessity of contextual controls to determining the
semantic range of meaning reasonable to any particular occurrence of )\éyos. In Kittel’'s dogmatic
reading every occurrence of }\éyos is interpreted as ‘word of God’ unless the context demands
otherwise, when in fact the opposite dynamic should be true: that )\éyog is simply speech or
message unless the context or use of the word in phrases warrants a theological reading of the
term. On the basis of Kittel’s cumulative dogmatic summary of )\éyog language, the unqualified use
of )\éyog in the Pauline letters may be regarded as shorthand for ‘word of God’ without supporting
context. Further, Kittel denies any discernible difference, apart from numerical incidents, to the use
of Adyos, Aoyos Tou Beou or Adyos Tou kupiou.” Barr’s critique of this methodology rightly
argues, however, that meaning is communicated by words in the context of sentences and

24
phrases.

22 Kittel, ‘Aéyc, Aoyos’, p. 117.

2 Kittel, ‘Aéycd, Aoyos’, p. 114. Barr calls attention to the lack of consideration in Kittel to the
fact that when words are modified or used in phrases, the semantic range of meaning is altered: ‘a
simple syntactic relation like the adding of the definite article and the absence of other qualification
can establish a different semantic field just as well as the transition to another word can.’ Barr,
Semantics, p. 222. Compare Kittel’s note that: ‘once the usage is firmly established, there is nothing
to prevent all kinds of looser definitions such as “word of truth” and the like. But the general
picture is uniform, so that it makes little difference if in some of the expressions there is doubt
whether the ref. is simply to the early Christian Word or there is perhaps some reminiscence of the
OT word.’ Kittel, ‘Aéyc, Aoyos’, p. 117, n.194.

24 ‘Theological thought of the type found in the NT has its characteristic linguistic expression
not in the word individually but in the word-combination or sentence. [...] Under these conditions
the attempt to relate the individual word directly to the theological thought leads to the distortion
of the semantic contributions made by words in contexts.” Barr, Semantics, p. 233.
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The end result of Kittel’s methodology is that the semantic range of meaning of distinct
gospel language terms is subsumed into the s\ﬁayyé)\lov word family. What one discovers in the
TDNT is a functional hegemony of meaning in which occurrences of }\éyog or Knpuy- terminologies
are treated as semantically equivalent to sanyE)\— terminology. For example, Kittel makes the
claim in the article on Aoyos that ‘if the Word is identical with the message about Jesus, with the
guayyeAlov (Ac. 15:7; Eph. 1:13; Col. 1:5), it is natural that almost anything said about the Gospel
can also be said about the Word.”?> This statement disregards both the distinction between the
specific words euayyeAiov and Aoyos, and the importance of context to the semantic range of
meaning for distinct gospel language terms. The artificial extension of the semantic range of
meaning for euayyEAlov is the result of an inattention to the use of words in phrases and the lack
of contextual analysis. This is evident in the way that )\éyos usage is defined as the Christian Word
about Jesus, which is in turn defined as the E\’Jayyé)\lov.zs The gospel ceases to be a particular
message that is also a word of God (divine communication) and a kerygma (human proclamation).
The reverse becomes true: occurrences of ‘word of God’ or ‘proclamation’ within Paul’s letters are
regarded as virtual synonyms for the gospel. Instead of the eﬁayyé)\lov being recognized as }\éyog
ToU Beov (as a category of divine speech), the Aoyos Tou Bgou received by the Thessalonians is
identified as the elayyéAiov. Similarly in 1 Corinthians, instead of the euayyeAlov as a message
communicated through the proclamation of human emissaries (knpuyua), the kfpuya is the
E\’Jayyé)\lov. When differences in vocabulary become stylistic choices representative of a common
dogmatic concept a robust understanding of divine and human modes of communication relative to

the gospel is eliminated.

2 Kittel, “Aeyw, Aoyos’, p. 117.

%6 Kittel writes: ‘The Word of God is the Word about Jesus. The same is true in Paul. For him the
)\éyog (Tou Beou or Kupiou) is the message proclaimed by him and accepted by his churches. That
is to say, it is simply the message about Christ.’ Kittel, ‘Aéyc, Aoyos’, p. 116.
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The persistence of these practices in current scholarship is illustrated in two examples from
recent scholarship, each dealing with the phrase Ao’yog Tou oTaupou from 1 Corinthians. Harm-Jan
Inkelaar’s monograph, Conflict on Wisdom: the Role of Scripture in 1 Corinthians 1-4, is an
intertextual investigation that includes a section on Paul’s use of the phrase ‘word of the cross.” %’
Inkelaar’s method reflects a nearly identical practice of illegitimate totality transfer of the ‘concept’
of the OT prophetic use of davar into the Pauline use of )\éyog. Within the general overview of the
thematic structure of 1 Corinthians 1, Inkelaar includes a section on the theme ‘The Word of the
Cross’, in which he considers Paul’s use of the phrase A\oyos TouU oTaupou in 1 Corinthians 1:18.%%
The exegesis begins with a review of )xéyos in Old Testament prophetic usage, supported
throughout with citations from TDNT articles. The starting point for Inkelaar’s argument is the claim
to a dynamic quality of davar in Old Testament usage in contrast to the conceptual quality of )\éyog
in Hellenistic usage.29 In order to demonstrate that Paul’s use of )\éyos is more in keeping with the
Old Testament concept of divine speech, Inkelaar interprets 1 Corinthians 1:18 alongside 1
Corinthians 2:4 and 1 Thessalonians 1:5, concluding that ‘the apostolic )\éyog [in 1 Thessalonians]
seems to have the same event-quality as the prophetic word.”* Inkelaar applies this ‘eventful’
reading of }\éyog from 1 Thessalonians to interpret the phrase )\éyog uov in 1 Corinthians 2 as ‘my
eventful speech’, and the phrase }\éyog TOU GTOUPOU in 1 Corinthians 1:18 as the dynamic and

1
eventful ‘word of the cross’.?

2" Harm-Jan Inkelaar, Conflict on Wisdom: the Role of Scripture in 1 Corinthians 1-4 (Ridderkerk:
Ridderprint BV, 2010) repr. Conflict over Wisdom: The Theme of 1 Corinthians 1-4 rooted in
Scripture, CBET 63 (Leuven: Peeters, 2011). References in this study are from the 2010 edition.

%8 Inkelaar, Conflict on Wisdom, pp. 87-92.

2 Inkelaar, Conflict on Wisdom, p. 90.

39 Inkelaar, Conflict on Wisdom, p. 91.

1 Inkelaar, Conflict on Wisdom, pp. 88, 92.
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Inklaar’s exegetical treatment of Paul’s gospel vocabulary in 1 Corinthians illustrates the
continuing relevance of Barr’s warnings against the illegitimate totality transfer of Old Testament
concepts to Paul’s use of language. Inkelaar transfers an Old Testament ‘concept’ of davar to Paul’s
use of A\oyos in the phrases A\oyos Tou oTaupou (1 Cor. 1:18) and Aoyos pou (1 Cor. 2:4). The
transfer is supported by three errors in Inkelaar’s methodology. First, he misreads Paul’s contextual
assocation of )\éyog alongside words denoting divine agency. For example, the context of 1
Thessalonians 1:5 describes the eventful arrival of ‘our gospel’ as Aoyos with SUvapts and Tvelua
&ylov. In 1 Corinthians 2:4, Paul references his own speech and proclamation as human agency
empowered with divine presence and power (Tveuua and Suvayts, 1 Cor. 2:4). The presence of
the words ‘spirit’ and ‘power’ demonstrate that the term AOyos requires contextual combinations
in order to communicate the divine agency implicit in Inkelaar’s ‘eventful’ speech. Second,
Inkelaar’s methodology blurs the distinction between gospel terms. For example, Inkelaar
interprets }\éyog and KﬁpUyuO( as virtually identical, both as they relate to OT prophetic (e.g.
‘eventful’) speech and to Pauline proclamation.32 Finally, Inkelaar’s methodology is inattentive to
the use of the words in phrases. For example, Inkelaar reads )\éyog Hov in 1 Corinthians 2:4 as ‘my
eventful speech’, minimizing the semantic limit placed on )\éyog in combination with the personal
pronoun. As a result, Inkelaar’s analysis eliminates the distinction between the human agency in
Paul’s speech and proclamation alongside the divine agency of Spirit and power in that same
verse.® The net result of a methodology that replicates Kittel’s practices of illegitimate totality
transfer is an analysis that eliminates the very distinction between terms upon which Paul’s

arguments concerning human and divine agency in 1 Corinthians depend.

32 This message (Aoyos) is in the first place a proclamation (knpuyua, 1:21, 2:4; i.e. “the
word” of the prophets).” Inkelaar, Conflict on Wisdom, p. 131.

3 kol 6 AOY0s Hou Kol TO KNEUYud pou ouk &v TelBoi[s] codias [Adyols] aAN év amodeife
TVEUPOTOS Kol Suvapews (1 Cor. 2:4).
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A second example demonstrates the relevance of Barr’s warning to the rhetorical
interpretation of Scripture. Margaret Mitchell’s article, ‘Rhetorical Shorthand in Pauline
Argumentation’, is a rhetorical reading of Paul’s gospel language in the Corinthian
correspondence.34 Where Inkelaar’s treatment of 1 Corinthians illustrates these problems with
regard to an intertextual methodology, Margaret Mitchell’s article applying rhetorical criticism to
Paul’s use of gospel language in 1 Corinthians also employs methods to which Barr’s critique may
apply. Mitchell’s thesis is that Paul’s use of several different gospel language terms and phrases
functions as ‘rhetorical shorthand’, allowing Paul to reference the gospel throughout his arguments
without reciting the entire gospel content each time.> Mitchell observes that Paul frequently
employs the unqualified form of sﬁayyé)\lov as a rhetorical ‘superabbreviation' of his entire gospel
message, which she describes as ‘a title which both characterizes its full contents and interprets its

’* The unqualified use of elaryy€éAiov functions as a substantive

meaning for the hearer.
representation of the entire proclaimed message.37 Mitchell’s observation concerning the rhetorical

function of Paul’s use of the unqualified form of evayyéAiov as a ‘superabbreviation’ is

undoubtedly correct.®® She aptly concludes that ecclesial self-identity and social cohesion is formed

** Margaret Mitchell, ‘Rhetorical Shorthand in Pauline Argumentation: the Functions of ‘the
Gospel’ in the Corinthian Correspondence’, in Gospel in Paul: Studies on Corinthians, Galatians and
Romans for Richard N. Longenecker, ed. by L. Ann Jervis and Peter Richardson, JSNTSup 108
(Sheffield: Sheffield Academic Press, 1994), pp. 63-88.

3 Mitchell, ‘Rhetorical Shorthand’, p. 65.

38 Mitchell, ‘Rhetorical Shorthand’, p. 64.

37 Referring specifically to Paul’s use of the noun in 1 Corinthians 15, Mitchell states that ‘To
guoyyeAlov [...] serves as a ‘superabbreviation’ of the whole, functioning as a title which both
characterizes its full contents and interprets its meaning for the hearer. [...] In usage the single
phrase TO E\’Jayyé)\lov allows Paul, with great economy and elegance, to insert the entire long
narrative of God’s plan ‘according to the Scriptures’ into an argument without repeating the whole.’
Mitchell, ‘Rhetorical Shorthand’, p. 64.

38 Graham Stanton, for example, fully endorses Mitchell’s main conclusion of Paul’s
abbreviated use of language as identity markers. He is less convinced by Mitchell’s methodology in
reaching this conclusion. Stanton, Jesus and Gospel, p. 50.
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as Paul and his listeners are consistently reconnected to their shared gospel narrative by means of

these shorthand formulations of the gospel.*

The deficit in Mitchell’s rhetorical approach resides in her assertion that this use of
E\’Jayyé)\lov to summarize the whole gospel message in a rhetorically succinct formulation occurs
alongside the rhetorical techniques of brevity, synecdoche and metaphor.”® In illustrating these
rhetorical techniques Mitchell refers to additional gospel language as ‘functionally equivalent terms
or phrases for the gospel.'41 By arguing that distinct phrases and metaphors function as
abbreviations for the entire gospel message, Mitchell’s methodology depends on the rhetorical
equivalent of an illegitimate totality transfer. The methodology of the TDNT connects words to
theological concepts in a manner that results in an illegitimate transfer of the total theological
concept into each occurrence of that particular word. Mitchell’s methodology connects various
gospel language terms to a unified gospel narrative in a manner that results in an illegitimate
transfer of the totality of the previous rhetorical event of the slayyéAiov into each occurrence of a
particular gospel term. For example, in 1 Corinthians Paul employs the phrase }\éyog TOU GTOUPOU
to describe the gospel as a message of the cross. Read in context, the modified form of }\éyog as
Aoyos Tou oTaupou functions to connect the listeners to a particular and essential element of the
gospel message, (in this case its cruciform nature), as well as the cruciform nature of Paul’s initial

rhetorical event. Mitchell is correct to assert that the part, the A\dyos ToU oTaupou, derives its

39 Mitchell, ‘Rhetorical Shorthand’, p. 88.

0 Mitchell’s article argues for the use of three specific rhetorical strategies. The first is brevity
M Bpaxdmg), in which an entire world of thought is communicated by means of a single word or
phrase — a ‘superabbreviation’. The second rhetorical trope suggested by Mitchell is synecdoche
(cuvekSoxm), which is referring to the whole by means of a part. The third is metaphor (ueTadopa),
defined as vivid mental pictures by means of which Paul is able to access the on-going history of the
gospel through one characteristic feature. Mitchell, ‘Rhetorical Shorthand’, p. 65.

“! Mitchell, ‘Rhetorical Shorthand’, p. 70.
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meaning from the whole, that is, the E\’Jayyé)\lov. However, the rhetorical force of the passage is
diminished through dilution if the phrase ‘word of the cross’ is, as Mitchell asserts, ‘functionally
equivalent’ to the whole of the gospel. Where Barr criticizes a methodology that resulted in every
instance of a word being given the same semantic value, Mitchell’s explanations of brevity,
synecdoche and metaphor mistakenly attribute identical rhetorical value to Paul’s gospel

Ianguage.42

These two studies that address Paul’s use of A\dyos Tou oTaupou as gospel language
illustrate that the need for Barr’s suggested corrective to Kittel’s methodology remains as relevant
today as it was over half a century ago. Specifically, Barr suggests that words in a related semantic
field be grouped together, and then within that field one make the attempt to ‘mark off the
semantic oppositions between one word and another as precisely as possible; and from this to
proceed to special contexts and word-combinations in which each word occurred.”*® The word
study presented in chapter one follows the trajectory of Barr’s suggested corrective. First, it
identifies Paul’s primary gospel language. Following a review of the eﬁayye)\—, Knpuy— and )\éyog
word groups in the Pauline letters in section 1.1, the use of these three word families in LXX usage
is presented in section 1.2. The rest of the chapter presents a contextual overview of the pattern of
gospel language in Paul’s primary epistles that articulates the distinctions between primary terms in
the evayyeA—, knpuy— and Aoyos word groups. The summary of Paul’s Aoyos language
demonstrates the importance of 1 Thessalonians to understanding Paul’s presentation of his gospel

as Aoyos Tou Beou / kupiou.

42 Barr, Semantics, p. 218.
4 Barr, Semantics, p. 235.
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1 Thessalonians as Source

Having restored the distinctions between Paul’s gospel language terms and established the
importance of 1 Thessalonians to Paul’s use of Aoyos as gospel vocabulary, the remaining chapters
of this study present a reading of 1 Thessalonians as source for our understanding of Paul’s gospel
as a divine communication, and especially the implications of this view to Paul’s apostolic self-
presentation in prophetic terms. The work of this analysis depends on the ground established in
previous studies. There is general agreement that Paul’s self-presentation as an apostle is
connected to the OT prophetic tradition.** Johannes Munck drew connections between Paul’s call
narrative in Galatians and that of the Old Testament prophets, especially Jeremiah and Deutero-
Isaiah.*® K.O. Sandnes has argued for Paul’s ministry to be understood in prophetic terms: ‘[Paul]
first provides a general definition of an Old Testament prophet consisting of three elements: a call
by God to proclaim a message to the people of God, carried out with an awareness of being sent to

speak in the Lord's name.’*®

A prevalent focus in previous studies has been on Paul’s prophetic self-
presentation as apostle to the nations with particular interest in echoes of Jeremiah. Alan Segal

builds on the Jeremiac echoes in Paul’s letters: ‘Like Jeremiah’s predestined mission from the

* This view is held among OT scholars as well. For example, B. Childs states, in support of his
observation that Moses’ call appears in the NT only as reflected through later prophetic tradition,
that ‘In Paul’s own letters [...] the Old Testament does provide the background. [...] It is the
prophetic call, especially of Jeremiah and the servant of Il Isaiah, which provides the framework for
the New Testament.” Brevard S. Childs, Exodus: A Critical Theological Commentary, OTL (London:
S.C.M. Press, 1974), p. 83.

%> When Paul applies these bibilical expression to his own call, he must be thinking, not only
that he thereby illustrates God’s call to him personally, but that that call is the same as it was in the
case of Jeremiah and Deutero-lsaiah, a renewal of God’s will for the salvation of the Gentiles, giving
him a place in the history of salvation in the line with those Old Testament figures.” Johannes
Munck, Paul and the Salvation of Mankind, p. 26.

* sandes, Paul — One of the Prophets, p.15.
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womb of his mother (Jer. 1:5), Paul claims to have received his mission before birth.”*” Traugott
Holtz identifies both Jeremiah and Deutero-Isaiah as direct influences on Paul’s apostolic self-
understanding, concluding that the apostle’s primary model for his unique commission originates in
Deutero-Isaiah.*® This study does not need to establish the fact that Paul’s individual, apostolic self-

presentation draws upon the OT prophetic tradition.

Previous studies in 1 Thessalonians have demonstrated the use of the OT prophetic tradition
in that letter as well.* The passage at the center of any study of Paul’s prophetic self-understanding
is 1 Thessalonians 2:1-12. In his influential article Albert-Marie Denis, commenting upon 1
Thessalonians 2:1-12, emphasizes that the accumulation of terms taken from the OT prophetic
tradition are an intentional indication on the part of the apostle of the association of his ministry
with the eschatological expectations of the prophetic line.>® Bartholomaus Henneken’s monograph,
written in response to Denis, is likewise interested in the eschatological content and implications of

the message, extending the capacity for prophetic speech to Paul’s co-workers and converts.”

7 Alan F. Segal, Paul the Convert: The Apostolate and Apostasy of Saul the Pharisee (New
Haven: Yale University Press: 1990), p. 2. Segal notes ‘one connotation of the prophetic commission
that Paul clearly intended; namely, his understanding that he had received a new mission to
convert the gentiles.’ Ibid., p. 6. Segal asserts that Paul views his conversion experience ‘both in
terms of the commission as a prophet and a radical reversal of his previous life. [...] Paul may cast
his mission to the gentiles in terms of a prophetic commission, but his explicit use of prophetic
forms of speech is restricted. He never explicitly calls himself a prophet either, preferring instead
the term apostle. There is some relationship between the terms apostle and prophet in Christianity,
but the two are not identical.” Ibid., p. 14.

48 Holtz, ‘Selbstverstandnis’, p. 330.

9 Sandnes writes: ‘Paul’s way of presenting himself and his commission to preach the gospel to
the Thessalonians actualized biblical traditions on prophecy.” Sandnes, Paul — One of the Prophets,
p. 223.

>0 ‘Cette accumulation de termes, tous choisis dans I’Ancien Testament a d{ étre intentionelle.
Cette intention ne peut étre que celle de se montrer exactement dans la ligne des propheétes. Paul
est un prophéte comme eux, mais un prophéte des temps nouveaux, un prophéte accomplissant
avec le Messie ce que les autres avaient prédit.” Denis, ‘L’Apotre Paul’, p. 316.

>! Henneken, Verkiindigung, p.98
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Raymond Collins likewise confirms the associations in Paul’s earliest letter between the prophetic
tradition and apostolic identity, stating that ‘Paul considered himself to belong to the line of Old
Testament prophets. His mission was analogous to theirs.”>? In each of these studies the focus is on
the way in which Paul’s self-presentation in 1 Thessalonians intersects with the eschatological

expectations announced in the prophets.

The question in this study, however, is the extent to which Paul’s presentation of the gospel
as ‘word of the Lord’ and ‘word of God’ reflects OT prophetic categories of divine communication.
Following from this question is the implication of the gospel as a divine communication for Paul’s
apostolic presentation in prophetic terms. This question is pursued in four chapters. Chapter two is
an overview of three contextual features in 1 Thessalonians, arguing that the presentation of the
gospel as a divine speech act is essential to the purpose of 1 Thessalonians as a foundational

epistle.53 This was a letter written in the wake of Paul’s interrupted initial mission in Thessalonica,

>2 Collins, Studies on the First Letter to the Thessalonians (Leuven, Belgium: Leuven University
Press, 1984), p. 377.

>3 There is broad agreement that 1 Thessalonians represents the earliest of Paul’s epistles. See
A. Malherbe, The Letters to the Thessalonians: A New Translation with Introduction and
Commentary, AB 32b (New York: Doubleday, 2000), pp. 71-74. A minority of scholars argue an
earlier date for Galatians. See F.F. Bruce, The Epistle to the Galatians: A Commentary on the Greek
Text, NIGTC (Grand Rapids, Michigan: Eerdmans Publishing, 2002), p. 55, n. 56. The theory that 2
Thessalonians was written prior to 1 Thessalonians has gained few adherents. For this view, see
Charles Wanamaker, The Epistles to the Thessalonians: A Commentary on the Greek Text, NIGTC
(Grand Rapids, Michigan: Eerdmans, 1990), pp. 17-44. For counter arguments see J. A. D. Weima, 1-
2 Thessalonians, BECNT (Grand Rapids, Michigan: Baker Academic, 2014), p. 39n32. See also F. F.
Bruce, | & 2 Thessalonians, WBC, 45 (Dallas: Word Books, 1982), pp. xli-xlii and Victor Paul Furnish,
1 Thessalonians, 2 Thessalonians (Nashville, TN: Abingdon Press, 2007), p. 137. Earl Richards is
among the minority of contemporary interpreters that accept a division hypothesis for the letter.
See E.J. Richards, First and Second Thessalonians, SP 11 (Minnesota: The Liturgical Press, 1995), pp.
11-19. For a defence of the integrity of 1 Thessalonians see R.F. Collins’ essay ‘Apropos the Integrity
of 1 Th.” in Collins, Studies, 96-135 (first publ. in ETL, 65 (1979), 67-106).
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sent in order to strengthen the foundation of a Gentile congregation in that city.>* A review of the
situation of 1 Thessalonians in section 2.1 suggests that the unique apostolic presentation in 1
Thessalonians is not a reflection of an ‘early Paul’, but rather a reflection of a genuinely early
Gentile congregation. Section 2.2 supports the reading of a shared apostolic mission in
Thessalonica, supported both by the plural language of the epistle and the presentation of similar
apostolic activities as shared in later letters as well. Section 2.3 presents a rationale for a narrative
reading of 1 Thessalonians 1-3. The chapter concludes that Paul composes a community narrative
for the nascent congregation in Thessalonica, essential to which is the identification of the gospel as

a divine communication and apostolic messengers as divine emissaries.

Chapter three examines Paul’s use of the phrase )\éyos TOU KupiOU in the initial apocalyptic
thanksgiving of the letter. Section 3.1 considers 1 Thessalonians 1:4-10, in which Paul begins to
construct a community narrative for the gospel as a word of the Lord among the believers in that
city. The progression of the passage demonstrates that the OT topos )\éyog TOU KUpiou is a
category of divine speech communication to which the eﬁayyé)\lov belongs. In section 3.2, an
analysis of Paul’s use of the phrase &v Aoy kuplou in 1 Thessalonians 4:15 further affirms the

continuity of the phrase with the OT prophetic tradition. The conclusion in section 3.3 is that Paul’s

>* Paul’s language of conversion in 1 Th. 1:9-10 strongly suggests that this is a predominantly if
not exclusively Gentile congregation. Malherbe, Paul and the Thessalonians, p. 15. While the
language of 1 Thessalonians is directed predominantly toward Gentile converts, there is no
compelling textual reason to disregard the account in Acts that describes some initial Jewish
believers within the congregation. See also Collins, Studies, p. 377; Malherbe, Letters to the
Thessalonians, p. 56; Howard Marshall, 1 and 2 Thessalonians, NCBC (Grand Rapids, MIl: Wm. B.
Eerdmans, 1983; repr. Vancouver, British Columbia: Regent College Publishing, 2002), p. 5.
Additionally, although there are no quotations from the LXX in 1 Thessalonians, the preponderance
of OT language and themes may suggest that many of the converts had association with the
synagogue. See Rainer Riesner, Paul’s Early Period: Chronology, Mission Strategy, Theology, trans.
by Doug Stott (Grand Rapids, Michigan: Eerdmans, 1998), pp. 342-349. For survey of research see
Weima, Thessalonians, pp. 25-30.
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reference to the gospel as a ?xéyog TOU Kupiou is apocalyptic in content and revelatory in nature,
arriving as an event and orienting believers toward the hope of salvation at the return of the Lord,

Jesus Christ.

Chapter four examines 1 Thessalonians 2:1-12, the first of two apostolic biographies in the
community narrative. Paul’s use of the phrase euoyyeAiov Tou BeoU is the second presentation of
the gospel as a divine communication in the letter. The emphasis is on the divine origin and agency
of this particular announcement. The initial apostolic visit in Thessalonica is narrated as a genuinely
shared prophetic mission, consistent with the OT prophetic tradition of divine emissaries. Paul
presents the co-senders as emboldened messengers (1 Th. 2:1-2, section 4.1), carrying an entrusted
message (1 Th. 2:3-4, section 4.2), which they embody among the Thessalonians in imitation of
Christ (1 Th. 2:5-12, section 4.3). The chapter concludes that the apostolic embodiment of the
cruciform nature of Christ’s mission in the world is essential to an effective mission among the

Thessalonians.

Chapter five concludes the exegesis of 1 Thessalonians 1-3, beginning in section 5.1 with
Paul’s use of the phrase A\oyos Tou BeoU in the apocalyptic thanksgiving (2:13-16). As a A\oyos Tou
Beou the gospel is identified as a message that originates with God and through which God actively
works for the salvation of the faithful. The prophetic polemic in 2:14-16 establishes the

Thessalonian believers in solidarity with the churches in Judea, and the apostles in solidarity with
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the prophetic line.>® In 1 Thessalonians 2:17-3:8 Paul includes a second apostolic biography, this
time of separation and anxiety. Consideration of this final portion of the the community narrative in
section 5.2 demonstrates the implications of the gospel as a divine communication for Paul’s shared
and individual apostolic presentations in 1 Thessalonians. Section 5.3 concludes the consideration
of Paul’s gospel as a divine communication through comparison with Paul’s use the phrase )xéyog
Tou Beov in 2 Corinthians 1-9. This comparison demonstrates continuity between the shared
apostolic presentation in 1 Thessalonians of apostles as emissaries of a divine communication
(Aoyos Tou Beou) with Paul’s apostolic presentations in 2 Corinthians 1-9 that employ the same

category of divine speech.

The conclusion of the thesis is that Paul’s use of the phrases A\oyos Tou kuplou and Aoyos
ToU Beov is is as categories of divine communication to which the euayyeAiov belongs. Paul
employs the phrase in direct continuity with the OT prophetic tradition, with one distinct
difference. Unlike the mediated nature of prophetic speech, the announcement of the gospel is a

direct divine encounter, empowered by the Holy Spirit promised in the eschatological new age.

>> While the authenticity of 1 Th. 2:14-16 is not unanimously agreed upon, in current
scholarship those holding to the interpolation theories generated in previous centuries are in the
minority. In English language scholarship Birger Pearson’s 1971 article, beginning with F. C. Baur’s
rejection of the passage, represents a cornerstone in the argument against authenticity. Birger A.
Pearson, ‘1 Thessalonians 2:13-16: A Deutero-Pauline Interpolation’, HTR, 64/1 (Jan., 1971) 79-94.
For a thorough review of and response to Birger Pearson see Markus Bockmuehl, ‘1 Thessalonians
2:14-16 and the Church in Jerusalem’, in Not in the Word Alone: the First Epistle to the
Thessalonians, ed. by Morna D. Hooker (Rome: Benedictina Publishing, 2003), pp.55-87 (pp.59-71).
For a defence of the authenticity of 2:13-16 that includes full discussion of the issue see: Simon
Légasse, Les Epitres de Paul aux Thessaloniciens, LeDivCom, 7 (Paris: Les Editions du Cerf, 1999),
pp. 141-163; Carol J. Schlueter, Filling up the Measure: Polemical Hyperbole in 1 Thessalonians 2:14-
16, JSNTSup, 98 (Sheffield: Sheffield Academic Press, 1994); Todd Still, Conflict at Thessalonica: A
Pauline Church and Its Neighbours, JSNTSup 183 (Sheffield: Sheffield Academic Press, 1999), pp. 24-
45,
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CHAPTER ONE: GOSPEL LANGUAGE IN CONTEXT

While several word studies have been undertaken since the TDNT and Barr’s critique of its
methodology, the focus of inquiry has generally been on a particular word family rather than the
relationships between gospel language terms.’ Our project benefits from and builds upon these
contributions of previous investigations. Where Paul’s primary gospel word family is concerned,
subsequent studies have investigated a range of questions concerning the origin of the E\’chyye)\—
word family in Pauline usage, such as: whether the origin of Pauline usage is found within the
Jewish prophetic tradition or broader Hellenistic usage;” the development from the message of

good news that Jesus announced to the announcement of Jesus as the message of good news; and

! For a comprehensive research survey of notable suayyeAiov word studies, particularly in
German scholarship, see Hubert Frankemolle, Evangelium - Begriff und Gattung: ein
Forschungsbericht, 2nd edn (Stuttgart: Katholisches Bibelwerk, 1994). Discussing the content
determination of elaryyeAiov Frankemolle notes the lack of a comprehensive, structural semantic
work on the gospel word family. Ibid., p. 62. Graham Stanton notes the paucity of word studies
among English language scholars. Stanton, Jesus and Gospel, p. 9n2. A noted exception is G.H.R.
Horsley’s article ‘The “Good News” of a Wedding’, in New Documents lllustrating Early Christianity,
Il (North Ryde, N.S.W.: Macquarie University: The Ancient History Documentary Research Centre,
1983), pp. 10-15. Two additional articles in English are Millar Burrows, ‘The Origin of the Term
“Gospel”, JBL 44/1-2 (1925), 21-33 and Andrew I. Spallek, ‘The Origin and Meaning of E\’Jayyé)\lov
in the Pauline Corpus’, CTQ, 57/3 (July, 1993), 177-190.

2 peter Stuhlmacher’s work supports the OT prophetic tradition as the source of Paul’s
language. See Das paulinische Evangelium, FRLANT, 95 (Gottingen: Vandenhoeck & Ruprecht,
1968). An opposing view, that the source of the use of efyayyé)\lov is to be found in its use in the
Emperor cult, was argued by Georg Strecker, ‘Das Evangelium Jesu Christi’ in Jesus Christus in
Historie und Theologie: Festschrift fiir Hans Conzelmann zum 60, ed. by G. Strecker (Tlibingen:
Mohr, 1983), pp. 503-548. Responding to the association of the word group with its use in the
Emporer cult, Eduard Lohse states, ‘we do not find any special allusion in pre-Pauline and Pauline
use of the term evaryyéAiov which would refer undoubtedly to the Emporer cult.” ‘NUNTII
PERSONARUM ET RERUM: euaryyeAiov Beou, Paul’s Interpretation of the Gospel in His Epistle to the
Romans’, Bib, 76/1 (1995), 127-41 (p. 129).
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whether Paul’s use of the word group originates from the Jesus tradition or, if instead the language
of missionary preaching to the Gentiles influenced the appearance of the word group in the
canonical accounts.® More recent studies include Graham Stanton’s interest in the development in
genre from oral to written form,* and John P. Dickson’s arguments to restore the temporal aspect
of ‘news’ to the sﬁayys)\- word group.” These studies have not, however, compared the pattern
and usage of evayyeA— language in the non-disputed Pauline letters with that of the knpuy— and
)\éyog word families with a view to articulating both boundaries and common territory between

them.

Where knpuy- terminology is concerned there have been very few word studies. Friedrich’s
article ‘knpu€’ in the TDNT is frequently cited for definitions of the knpuy- word family.6 Victor
Furnish’s article on the Biblical concept of preaching, for example, identifies Friedrich’s article as
that upon which his comments largely depend.’ Furnish does not consider the knpuy— word family
in contextual relationship with other gospel language terms. Shorter articles by J.N. Sanders and

R.H. Strachan critique the pattern observed among modern Biblical interpreters of regarding

? See Peter Stuhlmacher, ‘The Theme: The Gospel and the Gospels’ in The Gospel and the
Gospels, ed. by Peter Stuhlmacher (Grand Rapids, MI: Eerdmans, 1991), pp. 1-25.

% Stanton, Jesus and Gospel, p. 4.

> See John P. Dickson, ‘Gospel as News: s\’Jany)\— from Aristophanes to the Apostle Paul’, NTS,
51 (2005), 212-230. See also Dickson’s monograph, Mission Commitment in Ancient Judaism and in
the Pauline Communities: The Shape, Extent and Background of Early Christian Mission, WUNT 159
(Tibingen: Mohr Siebeck, 2003). Dickson’s work, which is focused on Paul’s missionary movement,
includes language patterns from Colossians and Ephesians in the analysis. Ibid., p. 222. The survey
of sfyayye)\— language in chapter three of Dickson’s monograph neither considers Paul’s use of
E\)O(yye)\— language specific to individual epistles nor does it include gospel vocabulary other than
that of the evaryyeA- word family. Ibid., pp. 86-91.

® Friedrich, ‘knpuf’, TDNT 3:683-718.

’ Furnish’s observations depend as well on a passage from one of Plato’s dialogues, in which
Socrates agrees that the preacher (keryx) is under command, giving to others the orders which he
in turn has received. Victor Furnish, ‘Prophets, Apostles and Preachers: A Study of the Biblical
Concept of Preaching’, Interpretation, 17 (1963), 48-60 (p. 55).
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guayyEAov and knpuyua as virtual synonyms.® In each instance, however, the concern is with the
theological categories of kerygma and didache as distinct within the euangelion, rather than a
distinction in pattern and usage between sanys}\— and knpuy— language in Paul.’ Additional
interest in the knpuy— word group has been generated from the application of the term kerygma
to homiletic practice, as well as the prevalence of ‘kerygma’ as a technical designation of the gospel
message within New Testament theology during the twentieth century.'® The adoption and use of

the term in each of these two theological disciplines have developed in a near independent fashion

8 Joseph N. Sanders, The Foundations of the Christian Faith: A Study of the Teaching of the New
Testament in the Light of Historical Criticism (London: Black, 1950), pp. 30-37. and R.H. Strachan,
‘The Gospel in the New Testament’, in The Interpreter’s Bible: The Holy Scriptures in the King James
and Revised Standard Versions with General Articles and Introduction, Exegesis, Exposition for each
Book of the Bible, 12 vols (New York: Abingdon-Cokesbury Press, 1951-57), VII (1951), pp. 3-31.

%J. N. Sanders semantically distinguishes between didache and kerygma, yet functionally blurs
the distinction between the euayyeA— and knpuy— word families in his statement that ‘the
fundamental activity of Jesus and the Apostles can be described by the same words, as euangelion
and kerygma.’ Sanders, Foundations, pp. 31-32. R. H. Strachan’s concern that kerygma and
euangelion have become synonyms is that this separates preaching from teaching, which Strachan
holds together as ‘constituent elements in the Christian gospel.” Strachan, ‘Gospel in the New
Testament’, p. 4.

1 The interest in knpuy— language in homiletics, specifically the preacher as ‘herald’, is widely
associated with Karl Barth: ‘Proclamation is human speech in and by which God Himself speaks like
a king through the mouth of his herald, and which is meant to be heard and accepted as speech in
and by which God Himself speaks, and therefore heard and accepted in faith as divine decision
concerning life and death, as divine judgment and pardon, eternal Law and eternal Gospel both
together.’ K. Barth, Church Dogmatics, ed. by G.W. Bromiley and T.F. Torrance, trans. by G.W.
Bromiley (Edinburgh: T. & T. Clark, 1956-1975), vol. 1/1, The Doctrine of the Word of God, p. 52. For
Karl Barth as the nexus of the ‘herald’ metaphor in contemporary homiletic theory, see Thomas
Long, The Witness of Preaching (Louisville: Westminster John Knox Press, 2005), pp. 19-28. The use
of kerygma in twentieth century theology is readily associated with Rudolf Bultmann. See
Bultmann’s chapter ‘Kerygma and Myth’ in Kerygma and Myth, ed. by Hans Werner Bartsch (New
York: Harper and row, 1961), pp. 1-44. See also: C.H. Dodd, The Apostolic Preaching and its
Developments: Three Lectures with an Appendix on Eschatology and History (London: Hodder &
Stoughton, 1936); Gerhard Ebeling, ‘The Use of the Word ‘kerygma’ in Recent Theology’, in
Theology and Proclamation: A Discussion with Rudolf Bultmann, trans. by John Riches (London:
Collins, 1966), pp. 113-118; James McDonald, Kerygma and Didache: The Articulation and Structure
of the Earliest Christian Message, SNTSMS 37 (Cambridge: Cambridge University Press, 1980), pp. 1-
11.
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to the use of the word family in the New Testament.! There is scant investigation into the
particular Pauline use of the word family. For example, Craig Evans’ article exploring lexical
observations of the word group is not specific to Pauline usage. His particular interest is the use of
the language in contemporary homiletic theory for proclamation to those who are already
converted.™ More recent rhetorical studies concerning Paul’s use of the word family in 1
Corinthians 1-4 do not include specific investigations into the patterns of the word family in general
Pauline usage.™ As with the eUayyeA— word family there remains a need for a contextual study of

Paul’s knpuy— terminology as used in relationship to other primary gospel word families.

Finally, where Paul’s )\éyos language is concerned the lack of investigation since the TDNT
is even more noticeable. Recent work by Michael Pahl on Paul’s use of the phrase )\éyog TOU

kuplou in 1 Thessalonians 4 addresses a situation to which Pahl refers as a ‘lacuna’ of scholarly

! See also William Baird, who summarizes his own review of knpuy- terminology with the
statement that ‘this seems to indicate that the term kerygma is more a technical term of modern
Biblical theology than of the Bible itself.” W. Baird, ‘What is the Kerygma? A Study of 1 Co. 15:3-8
and Gal. 1:11-17’, JBL, 76/3 (1957), 181-191 (p. 183).

12 Evans writes a critique of contemporary application of the word family to preaching through
a survey of knpuy- language in Classical usage and the Apostolic Fathers. His conclusion regarding
the application of the term kerygma to preaching as practiced in the contemporary church echoes
Baird’s observation of the term in modern theology, with Evans suggesting that contemporary
homiletic use of the word family seems to have its origin in tradition rather than scriptural pattern.
Craig Evans, “’Preacher” and “Preaching”: Some Lexical Observations’, JETS, 24/4 (1981), 315-322
(p. 321).

13 see, for example, Duane Litfin’s monograph, St. Paul’s Theology of Proclamation: Corinthians
1-4 and Greco-Roman Rhetoric, SNTSM 79 (Cambridge: Cambridge University Press, 1994). Litfin
gives extensive consideration to the use of )\éyog in ancient rhetoric, and subsequently focuses on
Paul’s use of )\éyog in 1 Corinthians 1-4. The use of knpuy— language, however, is considered on a
handful of pages without reference to Pauline epistles beyond the Corinthian letters. Ibid., pp. 195-
196, 198-199, 205n79.
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exploration in Paul’s use of ‘word’ language as ‘gospel’ language.'* Pahl’s study of Aoyos as gospel
language is helpful to the extent that it correctly asserts the strong association between Paul’s
‘word of’ phrases and his gospel proclamation.’® Pahl’s work relies heavily, however, on Kittel’s
TDNT article.’® Additionally, Pahl’s analysis of ‘word of the Lord’ language in chapter 4 of 1
Thessalonians does not include an exegetical study of 1 Thessalonians 1:4-10, the only passage in
which the Apostle Paul makes a direct connection between euoyyeAiov and Aoyos Tou kuplou.
Finally, the phrases )\éyos Tou Bsou and )xéyog TOU Kupfou are presented by Pahl as synonymous
without accompanying exegetical or contextual support for this claim.'” Pahl’s study provides
observations on the use of the phrase ‘word of the Lord’ in 1 Thessalonians 4:15 that are valuable
to the exegetical consideration of that passage in this project. The word study that he offers does
little, however, to address the need for a broader contextual analysis of Paul’s use of )\éyos as

gospel vocabulary.

The word study in this chapter maps the pattern of gospel language used in the non-
disputed Pauline epistles in order to identify the contextual relationships between E\’chyye}\—

language and Paul’s other primary gospel word groups. The focus is limited in scope by the question

1% Michael W. Pahl, Discerning the Word of the Lord: The ‘word of the Lord’ in 1 Thessalonians
4:15. (LNTS, 389. London: T & T Clark, 2009), p. 124. Arguments from this chapter in Pahl’s book
were previously published in the article ‘The ‘Gospel’ and the ‘Word’: Exploring Some Early
Christian Patterns’, JSNT 29/2 (2006), 211-227.

> “In fact, in the Pauline letters almost every instance of Aoyos or prjua with any sort of
theologically significant qualifying genitive can be understood to refer to the salvific message about
Jesus, including such expressions as ‘word of the cross’, ‘word of reconciliation’, ‘word of truth’ and
‘word of life’.” Pahl, Discerning, p. 127.

18 Kittel’s )\éyog word study is the secondary source most often cited in Pahl’s notes in the
chapter on 1 Thessalonians 4:15, alongside Graham Stanton’s Jesus and Gospel. Pahl, Discerning,
pp. 105-171.

7 pahl asserts ‘a discernible ‘word [of x]’ pattern as synonymous with sfyayyé)\lov in the
Pauline and other Christian writings through the middle of the second century.” Pahl, Discerning, p.
137.
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of this project, specifically, Paul’s presentation of his gospel as a Aoyos Tou 8gou / kupiou. There is
really no question that all of Paul’s gospel language refers to Jesus Christ as the subject of
preaching, announcing God’s salvation in his life, death, resurrection and return. The distinction
between efyotyye)\—, Knpuy— and Aoyos vocabulary is primarily functional, distinguishing divine
and human agency, and may be temporal. The questions that are of particular interest to this
project concern: the semantic distinctions between Paul’s primary gospel word groups; the
relationship between human and divine agency relative to the announcement of the gospel; and

language employed by Paul in his apostolic self-presentations.

This chapter progresses in three parts. The first, section 1.1, provides an overview of
previously established definitions of the three primary word families, and their occurrences in
Pauline usage. Section 1.2 is a survey of the use of Paul’s primary gospel language terms in LXX
usage, with particular attention to the use of ‘word of the Lord / word of God’ in the prophetic
tradition. Having identified the OT prophetic background of the terms, section 1.3 identifies the
sections under consideration in the Pauline letters, for which this study uses the term ‘language
clusters’. When Paul’s language is mapped into language clusters, three letters emerge as essential
texts for distinguishing patterns in and among Paul’s word groups: Galatians (s\’Jayye)\—); 1

Corinthians (knpuy—) and 1 Thessalonians ()\éyog).

The word study progresses by word groups, beginning in section 1.4 with sfyayye}\—,
followed by knpuy— language in section 1.5, and concluding with a discussion of )\éyog language
patterns in 1.6. Each section begins with consideration of an essential text and continues with the
remaining language clusters. For each language cluster, the analysis begins with distinctive features
in the pattern of usage in that cluster, a review of all the gospel language occurrences within the

text, and an articulation of pattern. The tables provided list the pattern of occurrences in each

30



language cluster. After having identified the pattern of gospel language use, there is a brief review
of the passage in order to establish the context, concluding with observations concerning the use of

Paul’s gospel language in contextual relationship.

One final note, concerning chronological organization of the language clusters, is warranted
before we begin. Each of Paul’s letters in its situational relationship to recipients is of greater
interest than its canonical or chronological context. The relative order in which Paul wrote his
letters is not a contextual consideration in the analysis that follows. The temporal features that do
enter the discussions of context concern the relationship of letter to foundational mission in each
place. For example, where gospel language use is concerned, is there a difference in pattern when
Paul is writing to a congregation recently established (1 Thessalonians) as opposed to one that he
has not visited (Romans)? Is there a discernible pattern of differences in a letter written while Paul
is freely traveling in his missionary labours (1 Corinthians) in contrast to a prison epistle
(Philippians)? For ease of organization, however, chronological choices have been made. 1
Thessalonians is considered Paul’s earliest epistle.18 The handful of gospel language occurrences in
2 Thessalonians are considered as supplementary texts. One reason for this is the lack of a cluster

of gospel terms. The second is the lack of consensus concerning Pauline authorship of 2

'8 The traditional view that 1 Thessalonians is Paul’s earliest letter is noted in the introduction
above. Rainer Riesner’s study focuses particular attention on Pauline chronology and 1
Thessalonians as Paul’s earliest epistle, written in the nearest proximity to his initial visit. See
Riesner, Paul’s Early Period.
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Thessalonians.'® This project considers 2 Thessalonians as authentic to Paul and written shortly
after the first letter. For the reasons listed, however, 1 Thessalonians rather than the canonical
Thessalonian correspondence is the primary letter under consideration. Where Paul’s remaining
letters are concerned, Galatians is considered to have been written after 1 Thessalonians and prior

to 1 Corinthians.? 2 Corinthians is divided into two letters, with 2 Corinthians 10-13 regarded as

9 The arguments against Pauline authorship of 2 Thessalonians are well known. See Todd Still’s
chapter, ‘Is 2 Thessalonians Authentically Pauline?’ for a thorough treatment of the debate. Still,
Conflict, pp. 46-60. For a list of scholars that regard 2 Thessalonians as authentically Pauline see
especially p. 46n2. This study aligns exactly with Still’s conclusion that the contributions to the
argument based on the limited data from 2 Thessalonians do not warrant the inclusion of primary
evidence from that epistle that many scholars deem inadmissable. Ibid., p. 60. To this end,
observations offered in chapter three of the current study concerning Paul’s use of the phrase
}\éyog TOU Kupiou in 2 Th. 3:1 are illustrative of the primary arguments advanced concerning Paul’s
use of the phrase in 1 Th. 1:8. The conclusions of this study do not stand or fall on the occurrence of
the phrase in 2 Thessalonians.

20 minority of scholars identify Galatians as Paul’s earliest letter. Douglas Moo’s recent
commentary on Galatians presents a thorough review of scholarship in support of his conclusion
that the letter was written in AD48, prior to the Apostolic Conference of Acts 15. Douglas Moo,
Galatians (Grand Rapids, MI: Baker Academic, 2013), pp. 2-18. The earlier suggestion by F.F. Bruce,
that the difference in evangelistic and eschatological thought between 1 Thessalonians and
Galatians may be attributed to the influence of Silvanus as a co-author, has not gained wide
acceptance. F.F. Bruce, Galatians, pp. 53-55. For the purposes of this study, the relative length of
time between letter dispatch and congregational establishment is more important than the relative
chronology of 1 Thessalonians and Galatians.

32



prior to 2 Corinthians 1-9.2' The primary consideration with Philippians is Paul’s imprisonment and
his long relationship with the congregation.22 The brief letter to Philemon only contains one use of
guayyEAtov. In Philemon v.13 Paul refers to his chains in the gospel (Secuols ToU evayyeAion),
language similar to that found in Philippians. Given that this brief letter is sent to an individual
rather than a congregation, and that this phrase is the only gospel language occurrence, the
contextual analysis below focuses on the letter to the Philippians and not Philemon. Where there
are significant disputes, chronological considerations are not included as an influencing factor in the

investigation that follows.

L Where the division of 2 Corinthians is concerned, the gospel language occurrences in 2
Corinthians support the view that the canonical form of the letter most likely represents two
separate epistles. For the essential unity of 2 Corinthians 1-9 see V. Furnish, Il Corinthians, pp. 35-
41. He and C. K. Barrett each support the hypothesis of a deteriorated situation within twelve
months of the dispatch of 2 Cor. 1-9 that led Paul to send 2 Cor. 10-13. C. K. Barrett, A Commentary
on the Second Epistle to the Corinthians, BNTC (London: Black, 1973), pp.9-10. Some identify 2
Corinthians 10-13 with the ‘sorrowful letter’ based on exegetical features and the requirement for
fewer arguments from silence in the form of additional letters or a rapid disintegration of the
relationship after the restoration in 2 Corinthians 1-9. For a review of these debates see David G.
Horrell, The Social Ethos of the Corinthian Correspondence: Interests and Ideology from 1
Corinthians to 1 Clement (Edinburgh: T & T Clark, 1996), pp. 296-312. See also Francis Watson, ‘2
Co. X-XIIl and Paul’s Painful letter to the Corinthians’, JTS, 35/2 (Oct, 1984), 324-346, expanded
upon by L.L. Welborn, ‘The Identification of 2 Corinthians 10-13 with the ‘Letter of Tears”’, NovT
37/2 (April, 1995), 138-153. The order of composition is immaterial to the conclusions of this study.
Proponents of canonical unity argue that the difference in language reflects varied rhetorical
approaches. For a thorough review see Murray J. Harris, The Second Epistle to the Corinthians: A
Commentary on the Greek Text, NIGTC (Grand Rapids, Michigan: Eerdmans Publishing, 2005), pp. 8-
51. For a brief English-language summary of the argument for the five-letter partition theory see G.
Bornkamm, ‘The History of the Origin of the So-Called Second Letter to the Corinthians’, NTS 8
(1962), 258-64. Arguments concerning chapters 8 and 9 as separate letters are found in H.D. Betz, 2
Corinthians 8 and 9: a Commentary on Two Administrative Letters of the Apostle Paul, Hermeneia
(Philadelphia: Fortress Press, 1985), pp. 3-36.

2 For a review of scholarship within an argument for Rome as the place of writing, see Markus
Bockmuehl, A Commentary on the Epistle to the Philippians, BNTC (London: A & C. Black, 1997), pp.
25-32. For arguments in favour of an Ephesian imprisonment see Watson, Paul, Judaism, and the
Gentiles: Beyond the New Perspective, rev. edn (Grand Rapids, MI: Eerdmans, 2007), pp. 137-143.
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1.1 Paul’s Primary Gospel Language

The word study in this chapter focuses on three primary gospel word groups: the E\’Jayye)\—
word family, the knpuy- word family, and the nominal occurrences drawn from the Aoyos word
field, which for the purposes of this study include the synonym bﬁua.za Establishing these three
word groups as Paul’s primary gospel vocabulary is fairly straightforward.?* The first criterion for
choosing these three word families is breadth of usage. Language from each of these three word
groups occurs as gospel vocabulary across the Pauline epistles.25 In contrast, the use of secondary
gospel language terms such as papTUplov or kaTaryyeAAw is limited to one or two letters. The
second criterion is focus. Where nominal gospel vocabulary is concerned, there are only two nouns
among the Pauline epistles that occur exclusively as gospel vocabulary: E\’chyyé)\lov and Kﬁpuyua.
The frequency with which }\éyog occurs as gospel vocabulary alongside these two word families
establishes its importance as a third essential word field.?® The cognate verbs evayyehilopat and

KT]p\jOOCO are predominant language where the announcement of the gospel is concerned.

2 This is due to Paul’s use of ﬁ)ﬁua as gospel vocabulary in Romans 10 (the only chapter in
Paul’s letters in which ﬁ)ﬁua is used as gospel language).

%4 The categories of ‘word family’ and ‘word field’ as applied to Paul’s use of gospel language
follow from Hubert Frankemolle’s comprehensive discussion of earlier studies in the development
of the gospel word group. Frankemolle, Evangelium, pp. 52-63. The linguistic category ‘word family’
applies to words developed from the same etymological root with coherent groups and divisions.
(Ibid., p. 52) A ‘word field’ (alternatively, ‘semantic field’) is comprised of words which, by nature of
their content, make sense together (lbid., p. 54). English language studies frequently use the
synonymous phrase ‘word group’ rather than ‘word family’. See, for example, Graham Stanton’s
discussion in Jesus and Gospel, in which Stanton distinguishes between the gospel word group and
‘the whole semantic field of words and phrases’ related to gospel proclamation, including in that
field Aoyos and knpuyua. Stanton, Jesus and Gospel, p. 12.

25 2 Thessalonians and Philemon are the only letters that do not contain all three word families
as gospel language.

%% The next most frequently employed nominal gospel term, uapTGplov, occurs only three
times in Paul, two of which refer to the gospel yet occur in isolation from any other gospel language
(2 Th. 1:10, 1 Cor. 1:6).
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Although other verbs in the é(nyA— word family readily come to mind in combination with the
gospel message, they are rarely used.”’ Since the cognate verb }\éyco never occurs directly with
Eﬂayyé)\lov or Kﬁpuyua, the verb is not included as primary gospel Ianguage.28 Secondary gospel
language is considered in the contextual analysis that follows where it occurs with these three

primary word groups.

1.1.1 The evoryyeA— word family

In general usage the verb suayyeAiloual is the activity of the evaryyelos, a messenger of
good news.? In Pauline usage, eftayyeMCoual is the central activity of Paul’s apostolic

commission. It is used twenty times by Paul in eighteen verses.*! Every occurrence is contextually

%’ The words that are contextually identified with the proclamation of the gospel from the
guoyyeh- word family include: katoryyeAw in 4 of 6 occurrences (1 Cor. 2:1, 9:14; Phil. 1:17,
1:18); ary'yeAos in one occurrence (Gal. 4:14) and amayyeAA in 1 Thessalonians 1:9. Only four of
six total occurrences of KO(TO(yyé)\)\co in Paul’s letters are clear gospel vocabulary. Two of these
occurrences are located in 1 Corinthians (1 Cor. 2:1, with UUOTﬁplov Tou Beov, and 9:14, with
guayyeAiov) and two are in Philippians (Phil. 1:17 and 1:18, each with Xp16Tos).

28 The general verb for speaking, AaAéco, is used in contextual relationship to the gospel by
Paul and othersin: 1 Th. 1:8, 2:2, 2:4; 1 Cor. 2:7, 2:13; 2 Cor. 2:17, 4:13 (2x); Phil. 1:14. Of these
verses 1 Thessalonians 2:2 is the only verse in which the Eﬁayyé)\lov is the subject of Paul’s speech.
In Philippians 1:14 AaAéw occurs with Aéyog. Each of these combinations is considered in the
contextual word study.

29 Dickson, ‘Gospel as News’, p. 212.

39 John Howard Schiitz, Paul and the Anatomy of Apostolic Authority, SNTSMS, 26 (Cambridge:
Cambridge University Press, 1975), pp. 36-39. There is no disagreement that the oral proclamation
of a message of good news is indispensable to the meaning of the verb. Dickson’s work argues
against the inclusion of activities in addition to gospel announcement. Dickson, ‘Gospel as News’,
pp. 221-230. His conclusions contradict earlier studies by Paul Bowers, ‘Studies in Paul’s
Understanding of his Mission’, (unpublished doctoral thesis, Cambridge University, 1976) and P. T.
O’Brien, Gospel and Mission in the Writings of Paul: An Exegetical and Theological Analysis (Grand
Rapids, Michigan: Baker Books, 1995).
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associated with Paul’s apostolic ministry among the Gentiles.*” Seventeen of the twenty
occurrences of efrayyeMCoual are unambiguous references to the proclamation of the good news
of Jesus Christ. The other three references are contextually associated with gospel announcement:
Timothy’s arrival with good news in 1 Thessalonians 3:6; the pre-evangelization of the justification
of the Gentiles to Abraham in Galatians 3:8; and the citation from LXX Isaiah 52:7 of the evangelistic
messengers in Romans 10:15.>* Where pattern of occurrences are concerned, sixteen of the twenty
total occurrences are located in Galatians, 1 Corinthians and 2 Corinthians (10-13). All twenty
occurrences of the verb are listed in Table 1, arranged in descending order according to the total
number of occurrences in each epistle. The delivery of the elaryyeAiov is so inherently established
in the verb that Paul employs an absolute sense of the verb in thirteen of the twenty occurrences.>

In table 1 the seven verses in which the verb is not absolute are marked with an asterisk (*).

*1 This count includes Paul’s use of the compound verb mpoevaryyeAAilopat in Galatians 3:8.
See also Dickson, Mission Commitment, p. 87n2. There are 35 occurrences of the verb in the rest of
the New Testament: 11 in the gospels (Mt.11:5; Lk. 1:19, 2:10, 3:18, 4:18, 4:43, 7:22, 8:1, 9:6, 16:16,
20:1); 15 in Acts (Act. 5:42, 8:4, 8;12, 8:25, 8:35, 8:40, 10:36, 11:20, 13:32, 14:7, 14:15, 14:21,
15:35, 16:10, 17:18); two in the Deutero-Pauline epistles (Eph. 2:17, 3:8); two in Hebrews (Heb. 4:2,
4:6); three in 1 Peter (1 Pet. 1:12, 1:25, 4:6); and two in Revelation (Rev. 10:7, 14:6).

32 \Whenever the purpose of Paul’s commission is explicitly mentioned E\’Jayys)\— terminology
appears almost without exception.’ Dickson, Mission Commitment, p. 88.

33 See Dieter Kemmler’s argument that the faith of the Thessalonians reported by Timothy is
part of the ‘gospel’. Dieter Werner Kemmler, Faith and Human Reason: A Study of Paul’s Method of
Preaching as lllustrated by 1-2 Thessalonians and Acts 17:2-4, NovT Sup, 50 (Leiden: E.J. Brill, 1975),
pp. 163-166, esp. p. 164n68.

3 This is the case in the use of the verb to recall the initial evangelistic announcement in
Galatia (Gal. 1:8 [2x], 1:9 and 4:13); the previous announcement of the gospel to Abraham in
Galatians 3:8; the commission given to Paul by Christ to evangelize (1 Cor. 1:17); Paul’s apologia for
his refusal to receive financial compensation for his initial preaching (1 Cor. 9:16 [2x], 9:18); and the
desire to evangelize in places beyond Corinth (2 Cor. 10:16). The letter to Rome frames this activity
as a fulfilment of the prophecy from Isaiah (Rom. 10:15) —in places such as Rome (Rom. 1:15) and
where Christ has not been named (Rom. 15:20).
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Table 1

Galatians : 8 Occurrences

1:8 gvaryyeAilnTon [UKiv] Top O
gunyyeAioauedo Upiv

1:9 evaryyehileTon Top O
TapehafeTe

1:11 TO eVayyEAIOV TO
guayysAtoBsv ut guou
*1:16 o suayyeAifwpal ouTov
[ulov ouTou]

*1:23 gloryYeAIGETO TNV TIOTIV

3:8 mposunyyeAioaTo TG ' ARpaau

4:13 gdnyyeNoapnY UKV TO
TPOTEPOV

Romans : 3 Occurrences

1:15 Uiy Tols ev  Padun
guayyeAioaoBai

10:15 mds 8¢ Knpuﬁcoow £V UM
ATTOOTOAQGCIY; ... TV
suayys}u(;ouevmv (LXX Is. 52:7)

15:20 q>l)\0Tlu0\3usvov
euayye)\tCeon oux oTou
wvoupactn Xplotos

1 Corinthians: 6 Occurrences

1:17 ameoTeIAEV ue XPIOTOS ...
suayyeAileotan

9:16 euayys)\ICmum oval yap Hol
EGTIV EQV UT] EVOYYEAICGHAL

9:18 suayyeMlopevos adamavov
frow To evayyEAiov

*15:1 TO eUOyYEAIOV O
gunyYeAIoAUNV VLIV

*15:2 TIv Aoy UnyyeMoauny
UtV

2 Corinthians: 2 Occurrences

10:16 £1S TG UTTEPEKEIVA UGV
2 ’
guayyeAiococHon

*11:7 Scopeav TO Tou Beou
guayYEANIoV eUnyyeNGapTY Uiy

1 Thessalonians : 1 Occurrence

*3:6 euozyye)\lcauevou nulv ™y
TIOTIV KO TNV &Y ATV UGV

. . . I ’ .
Considering Paul’s use of the noun, in general usage suayyeAiov designates a message

announcing events that are good news.>> In Pauline usage every occurrence of sf)ayyé}\lov is

%> Dickson, ‘Gospel as News’, p. 213.
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particular to the gospel of Jesus Christ.® The word in isolation is a designation of the content of the
announced message, not inherent agency in proclamation.®” Where frequency of occurrences is
concerned, the noun occurs 49 times.*® One immediate difference in Paul’s use of the noun in

comparison to its cognate verb is the uniformity of distribution across his letters.

Since the use of eGayys)\— language does not inherently designate the message as a divine
communication, or the messenger as a divine emissary, the pattern of qualified and unqualified
occurrences of evoryyeAlov is important to our concerns. Of the 49 total occurrences of
Eﬁayyé)\lov, 27 are unqualified occurrences and 22 are qualified. The use of the unqualified form
on over half of the occasions where E\’Jayyé)\lov appears demonstrates the capacity of the noun to
function in a substantive fashion to represent Paul’s message of Jesus Christ.> Table 2 lists all of the

occurrences of evoryyeAiov in Paul’s letters, in descending order of frequency.

%% In his book Jesus and Gospel, Graham Stanton observes that despite its verbal connection to
the language of the Imperial cult, ‘In Paul’s day [T0O s\’JO(yyé)\lov] referred to the one oral Gospel of
God’s provision of Jesus Christ, in contrast to Providence’s repeatable ‘gospels’ of the provision of
Roman emperors.’ Stanton, Jesus and Gospel, p. 58 (emphasis original). The two indirect references
to ‘another gospel’ (%Tspov sﬁayyé)\lov) in Galatians 1:6 and 2 Corinthians 11:4, retain the primary
meaning for sGayyé)\lov as Paul’s message concerning Christ. The question of whether Paul’s
gospel is narrative or apocalyptic is not a direct concern of this study, though it is approached
obliquely in the course of investigating the way in which Paul’s gospel functions as a }\éyog TOU
Beou / kuplou.

3’ The designation of elayyEAlov as a nomen actionis on certain occasions is based on context
(cf. 1 Cor. 9:14b, in which the living ‘from the gospel’ is contextually identified by the presence of
the verb kaTayyeAAw). See also Dickson, Mission Commitment, p. 87.

3% The occurrence of guayyeAhiov found in the textually suspect benediction in Romans 16:25 is
not included in this study.

39 Mitchell, ‘Rhetorical Shorthand’, p. 64. See also Dickson, Mission Commitment, p. 87n1.
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Table 2

Philippians: 9 occurrences

1:5 TT) KOIlVGVIQ UPCV €IS TO
b 4
guaYyYEAlov

1:7 ev ) amoloyla kol BeBaicdoel
~ b 4
TOU guayyeAiou

1:12 €IS TTPOKOTMV TOU EVayYEAloU
eAnAubev

1:16 els aoAoylov Tou suayyeAiou

1:27 aElwds TOU evayyeAiou Tou

Xp1oTou oA TeVeaBs ... TN TIOTEL
~ b 4

TOU guayyeAiou

2:22 £80UAEUGEV ElS TO EUAYYEAIOV

4:3 ev TQ suayyeAiw cuvnBAnoov

4:15 ev apxT) TOU evayyeAiov

Romans: 8 occurrences

1:1 adIPICUEVOS Els EUYYENIOV
Beou

1:9 AaTPEVC ... EV TG EVOYYEAIG
TOU VIOV oUTOU
1:16 OV yop ETaIo)UVOHOL TO
9 14
gUaYYEAlovV

2:16 KOTG TO EVOYYEAIOV HOU

10:16 oV TAVTES UTITKOUGOV TG
b ’
EUOYYEAI

11:28 ... KOTO HEV TO EVCYYEAIOV
exBpol 81" vpas

15:16 1EpOUPYOUVTO TO EVCYYEAIOV
Tov Beov ...

15:19 TeTANPWKEVAL TO EVXYYEAIOV
Tou XploTou

1 Corinthians: 8 occurrences

4:15 810 TOU eVayyeAIOU £y ULGS
EYEWWNOX

9:12 U TIVO EYKOTIMV SQOUEV TR
guayyeAicy Tou XploTou

9:14 TOlS TO sUCYYEAIOV
KaTOyYEAAOUGIV €K TOU
guayyeAiou Cnyv

9:18 E\’Jayys)\l(;éusvos adamavov
brioc To suayye)\lov eEouaia
HOU €V TG evaryyeAicd

9:23 mavTa 8¢ oI Sl TO
2 ’
EUOYYEAIOV

15:1 TO evaryy€EAiov O
UMY YEAIOOUNY ULIV

Galatians: 7 occurrences

1:6 peTaTifeobe ... el ETEPOV

guayYEAtov
1:7 uETO(OTquJou TO suayys)\lov
Tou XploTou

1:11 TO evaryyEAlov TO
guoyyeAioBev U Epou

2:2 avebepnv avTols TO
gUOYYEAIOV O KNpUCOw €V TOlS
eBveotv

2:5 Siapelvn TPOS UHAs 1) aAnBeia
TOU evaryyeAiov

2:7 METIGTEVHAI TO EUCYYEAIOV
s akpoPuoTios

2:14 oUk 0pBoTodoUGIV TPOS TNV
aAnBsiov Tou evoryyeliou
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1 Thessalonians: 6 occurrences

1:5 OTI TO EVCYYEMOV TJHCV OUK
£yevnon els UUAS €V AOYG povov

2:2 A\aAfoa1 TPOs UGS TO
guayyEAiov Tou Bsou

2:4 Sedokipaopebo UTTO Tou Beou
~ \ bl 14
moTeubnual To svayyeAiov

2:8 peTadouvat UHIV oU HOVOV TO
b 14 ~ ~
guayyeAtov Tou Bsou

2:9 eknpuEoey £ls VUGS TO
guayyEAIov Tou Beou

3:2 ouVEPYOV TOU BeoU EV TR
? ’ ~ ~
EVOYYEAIw TOu XploTou

2 Thessalonians: 2 occurrences

1:8 um UTTOKOUOUGIV TG EVAYYEAIW
~ / € ~ b ~
TOU kupiov Nucdv *Inoou

2:14 exaheoev Upas Sia Tou
bl ’ c ~
guayyeAlou Nuwv

2 Corinthians: 7 occurrences

2:12 15 TV Tpwada els TO
guayyEAiov Tou XploTou

4:3 €1 Kol E0TIV KEKOAUMHEVOV TO
b / < ~
EUOYYEAIOV TUCOV

4:4 TOV $pTIOLOV TOU guayyeAiou
Ths 86Ens Tou XpioTou

8:18 Tov adeAPov ol O ETTOIVOS EV
~ 2 4

T suayyeAiw

9:13 TT)S OHOAOYIOS UHCV €IS TO
> 4 ~ ~

EVQYYEAIOV TOU Xp1OoTOU

10:14 epBaoapey €V TG suoyyeAicd
Tou XploTou

11:4 1) eVayYEAIOV ETEPOV O OUK
eSeEoobe

11:7 Swopeav To Tou Beou
guayYEAlov eUnyyeAioouny Uplv

Two observations about the pattern of occurrences are helpful prior to a review of knpuy—

language. The first is to note the concentration of E\’Jayye)\— usage in every letter apart from 2

Corinthians. Paul’s use of the noun occurs predominantly in clusters of language. Secondly, as the

next two word families are discussed, note how little additional gospel language Paul uses in the

letter to the Galatians. Galatians contains 15 occurrences of the evoryyeA— word family, which is

the most of any Pauline epistle. Considering the length of Galatians in comparison to Romans or 1

Corinthians, this is a remarkable concentration of terms.
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1.1.2 The knpuy— Word Family

The meaning of the knpuy—word family is derived from the activity of a herald, who shouts
or proclaims news of an event.*® The focus of the word family is on human agency proclaiming an
event, rather than on the content of the message that one proclaims.** In contrast to the
E\’Jayye)\— word family, which has a specific boundary in that the announcement is designated as
‘good’, the announcement of a herald is general. While all evangelists are heralds, not all heralds
are evangelists. A herald delivers a message that does not originate with him, and therefore his
manner of delivery must be in keeping with the message entrusted to him. While the noun
Knpuyua occurs exclusively in reference to the evaryyeAiov, the verb knpucccw is not used
exclusively by Paul in reference to his gospel proclamation (see Gal. 5:11 and Ro. 2:16). Romans
2:21 demonstrates that one may preach against stealing, while in Galatians 5:11 Paul defends
himself against association with those who proclaim circumcision. So while oral proclamation,
represented in the verb Knpdoow, is an essential activity to the spread of the gospel, the activity of
proclamation is not inherently evangelistic. The noun is modified twice with personal pronouns
(knpuyma pou, 1 Cor. 2:4 and knpuyua MUV, 1 Cor. 15:14) and used once in the phrase pwpios

TOU knpuyHaTos (1 Cor. 1:21).

The cognate verb Knpdoom is employed nearly as often as sf)ayye}\i(;oum: a total of sixteen
times in Paul, fourteen of which are direct references to gospel proclamation.42 Over half of the

occurrences of Knp\ﬁooco as gospel proclamation are in the Corinthian letters (1 Cor. 1:23; 9:27,

%0 Friedrich, ‘knput’, TDNT 3:683-718

* Friedrich, ‘knpuE’, TDNT 3:683-718, (p. 703).

*2 The two exceptions each relate to the law and are found in the context of rhetorical
guestions (Gal. 5:11, Ro. 2:21).
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15:11,12; 2 Cor. 1:19; 4:5 and 11:4 [2x]). The noun Kﬁpuyua occurs exclusively in 1 Corinthians

(1:21, 2:4 and 15:14).” The key occurrences are in Table 3, below.

Table 3

1 Corinthians: 3 noun / 4 verb

1:21 81 TS HIPLOS TOU
KNPUYHOTOS 0G00I TOUS
TIOTEVOVTOS

1:23 NUETS 88 KTjpucoouev XploTov
ECTAUPWHEVOV

2:4 kol O A\OYOS HOU Kal TO
KT)PUYHG Hou ouk ev Telfoi[s]
codlas [Aoyors]

9:27 un mws aAlois knpuEas
aUTOS ASOKIUOS YEVGIUOL

15:11 OUTGS KTPUGCOMEV KAl
e’ b ’
oUTwWS EMIOTEVOOTE

15:12 €1 8¢ Xp10TOS KNPUGOETAL OT!
£K VEKPQIV EYT|YEQTOI

15:14 kevov Gpa [Kal] TO KNpUyHa
UGV, KEVT) KAl T) THOTIS UKV

1 Thessalonians: 1 verb

2:9 sknpugausv Els uuag TO
guoyyeAlov Tou Beou

Philippians: 1 verb

1:15 Tives [...] 8t euSokiov Tov
\ ’
XpP1OTOV KNPUCCOUGIV

2 Corinthians: 4 verb

1:19°'Incous Xp1oTos o &v UKty &
MUV knpuxBels

4:5 o yap EQUTOUS Knpuooouev
oMo’ Incouv XpioTov kuptov

11:4 aAhov  IncoUv knpuaoE! ov ouk
gknpuEapev

Romans: 3 verb

10:8 TOUT ECTIV TO PNUC TS
4 (4} ’
TIOTEWS O KNPEUGGOUEY

10:14 TS 88 AKOUCWIGIV XWPIS
KNPUGOOVTOS;

10:15 mds 8¢ knpuEwaotv ov pn
OTOOTOADGCIV;

Galatians: 2 verb

2:2 avebepnv aUTOlS TO eUaryyEAIOV
o /7 b ~ v
O KNPUOOw eV Tols eBveatv

5:11 €l TTEPITOUNV ETI KNPEUOOW

3 The textually suspect benediction in Romans 16:25-27 is not included in the study that
follows, as the manuscript history suggests that it is a post-Pauline addition to the text. See Ernst
Kasemann, Commentary on Romans, ed. and trans. by Geoffrey W. Bromily (Grand Rapids, MI:
Eerdmans, 1980), pp. 421-28.
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Compared to the frequent use of elayyeA— vocabulary, Paul’s use of knpuy— vocabulary as
gospel terminology is relatively infrequent across his letters. 1 Corinthians is the notable exception
to this trend. The Corinthian correspondence contains eleven of the eighteen occurrences. This is a
notable concentration of concern with human agency relative to gospel proclamation in the
interactions between Paul and the Corinthian churches. As such the Corinthian correspondence is

an important source for understanding Paul’s use of the word family in other epistles.

1.1.3 The Aoyos Word Group

The }\éyog word group has a broader lexical range of meaning than either E\’Jayys)\- or
Knpuy- terminology. It is, simply defined, a spoken word or message.44 It is not surprising,
therefore, that Paul’s use of )\éyog language is a great deal more varied than that of other gospel
vocabulary. One finds Paul associating }\éyog with a word or message that originates from human
wisdom (codia Aoyou, 1 Cor. 2:4 and 2:14)* and divine folly (Adyos Tou oTaupou, 1 Cor. 1:18); as
empty flattery (ev Aoy kohakelas, 1 Th. 2:5) and absolute sincerity (0 Aoyos nucv [...] ouk
0TIV val Kol ou, 1 Cor. 1:18); as human speech (Aoyos avBpadeov, 1 Th. 2:13) and divine

communication (Aoyos Tou Beou, 1 Th. 2:13).

** See BDAG 598-601, Kittel ‘Aéycd, Adyos’, TDNT 4:69-136. Michael Pahl offers a thorough
review of lexical and grammatical matters in his study of the phrase )\éyog TOU KUp(ou, Discerning,
pp. 100-112, see especially pp. 100-101.

* Reading cocpia as an subjective genitive. An objective genitive renders the same result in the
above argument. In either case, )\éyog can be associated with speech that either originates entirely
in human wisdom, or is composed entirely of human wisdom (i.e. rhetorical arts).
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For the purposes of this study, the designation of A\oyos language as gospel terminology is
contextually dependent upon the presence of Paul’s other primary gospel vocabulary.46 Nearly half
of the total occurrences of Aoyos are found in passages in which Paul references the evoyyéAiov
(25 of 54 occurrences).*’ The word bﬁua occurs only six times in Paul, four of which arein direct
relationship to the preaching of the gospel message in Romans 10. Table 4, on the next page, lists

the gospel language occurrences of both )\éyos and bﬁua.

*® The majority of times that )\éyog occurs as gospel language it is qualified. There are only six
grammatically unqualified occurrences of the noun as gospel language.

*" This number includes 5 phrases designating forms of speech that Paul rejects as appropriate
for gospel proclamation (1 Th. 2:5; 1 Cor. 1:17; 21:1, 2:13; 2 Cor. 11:6). They function to support the
veracity of true gospel messengers.
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Table 4

1 Thessalonians: 9 A\oyos

1:5 OTI TO EVCYYEAIOV UGV OUK
eyevnon els Uuas &v Aoy povov

1:6 Sexauevol Tov Aoyov ev BAIel
1:8 EXIXTTOL 0 AOYOS TOU kupiou

2:5 oUTe yap TOTE €V )\oym
kohokelos £yevnOnuev

2:13 oTl Trapa)\O(BOVng )xéyov
O(Kons‘ 1T0(p nuoov Tou Beou 86820(088
ou }\oyov cxv(')pconcov aAa kaBcds
€oTIv aAnfcds Aoyov Bsou

4:15 UUIv Aéyopev ev Aoy Kuplou

4:18 apakaAeiTe GAANAous v Tols
Adyolis TouTols

Romans: 4 pnua

10:8 syyug oov TO pnua EOTI\)

TOUT 0TIV TO PTUC TT)S TIOTEWS O
kneuooouev (LXX Deut. 30:14, 10:8a)
10:17 apa 1 mioTis €€ akons 1 8¢
akon Siax pnuaTos XpioTou

10:18 €ls TO MEPATA TT)S OIKOUHEVT)S
TA PTUOTO QUTCV (LXX Ps. 18 :5)

Philippians: 2 Aoyos

1:14 TGV &SeAPdV...Tov Adyov

AoAetv
2:16 Aoyov Lwfjs EmMEXOVTES

1 Corinthians: 6 (7) A\Oyos

1:17 oUk &v codia Aoyou ...

1:18 0 AGyos yap O TOU GTAUPOU ...
HPLX ECTIV ... SUvapls Beol EoTIv.
2:1 0v ko UTepoxMY Adyou 7
codlas kaTayyEAY UKV TO
HuUGTTPloV Tou Beou.

2:4 kol 0 Aoyos Hou Kol TO
KT)PUY MG Hou ouk v Tretfol[s]
codias [Aoyois]

2:13 Aohoupev ouk ev S18aKTOlS
avBpcoTivns copias Adyols

15:2 Tivi A0y eUnyyeAioauny Uiy

2 Corinthians: 5 A\doyos

1:18 o )\oyos nuo.w o TPOS UHAS
OUK EGTIV VOl KOl OU

2:17 o0 yap ECUEV w3S Ol TTOAAOL
7 14 ~ ~
KoTmMAEUOVTES TOV Adyov Tou Beou

4:2 und¢ SoAouvTes TOV Adyov Tou
Bcou

5:19 Bépevos v Y TOV Aoyov This
kaToAAayTs

11:6 €1 8¢ ka1 18163TNS T Aoy

2 Thessalonians: 1 A\oyos

3:1 6 AOYOos TOU kuplou TpEXT] Kol
SofalnTal

Galatians: 1 \oyos

6:6 O KOTTXOUHEVOS TOV Adyov

Prior to focusing on Paul’s epistles, a survey of language use in the LXX is helpful. The
conclusion of this thesis is that Paul’s use of the phrases Aoyos Tou kupiou and Aoyos Tou Beou
demonstrates continuity with, as well as development beyond, the OT prophetic tradition. With this

in view, a brief overview of the use of Paul’s primary gospel terms in the LXX, and the phrases ‘word
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of the Lord’ and ‘word of God’ in particular, is important in order that the review of language in
the Pauline epistles occurs with the LXX usage in mind. Section 1.2 presents a survey of the LXX
occurrences of the evaryyeA—, knpuy— and Aoyos word families. Both the evaryyeA— and knpuy—
word families are secondary, in the OT prophetic tradition, to the category of M)yog Kupiou / Bsou

as prophetic speech acts..

1.2 Paul’s Primary Gospel Language in the LXX

All three of Paul’s primary language terms occur in the LXX.*® In LXX usage, however, the
occurrences of the phrases A\oyos Tou kuplou / Bsou far outnumber that of the evayyeA— or
knpvy— word families. The survey of Paul’s primary gospel language vocabulary in the LXX,
presented in this section, follows the same order as the inquiry into Paul’s NT gospel language
terms, beginning with the eVayyeA— and knpuy— word families and concluding with Paul’s use of
)\éyog and bﬁua vocabulary.49 The phrase ‘OT prophetic tradition’ as it occurs in this study extends
beyond the literary prophets to include narratives and sayings throughout the LXX that employ the

term ‘word of the Lord’ or ‘word of God’.>°

B Al passage references given in the course of the survey in section 1.2 are from the LXX. The
MT location, where it differs from the LXX, is noted in brackets.

9 The textual sources for the LXX in this study are the individual volumes in the Gottingen
Septuagint series, when extant; otherwise the text of the LXX is quoted from the edition of Rahlfs,
Septuaginta.

>0 paul’s letters include a breadth of the LXX writings in passages that are included in the survey
of gospel language in the Pauline epistles. A few examples of direct references to the LXX tradition
in passages that discuss Paul’s gospel announcement to the Gentiles are: Galatians 3:8 (Abraham);
Romans 10:5, 19 (Moses), 10:16, 20 (Isaiah), 10:18 (Psalms); 11:2 (Elijah).
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1.2.1 eVoyyeA— language in the LXX

In the LXX there is one occurrence of the noun evaryyeAiov, five of evayyelias, and 23

occurrences of the verb eGayysMCoual, over half of which (12 of 23) are in the participle form.*

The word family refers primarily to a message of good news related to a military victory that results

in the deliverance of the recipients. Table 5 lists occurrences of the word family.

Table 5
History
1 evayyEAiov
2 Samuel 4:10

5 evoyyeAlas
2 Samuel 18:20; 18:22; 18:25; 18:27
1 Kings 7:9

10 evoyyehiouat
*1 Samuel 31:9

2 Samuel 1:20; *4:10; 18:19;
18:20 (2x); *18:26; 18:31

1 Kings 1:42
1 Chronicles 10:9 (cf. 1 Sam. 31:9)

Wisdom

4 ghoyyehilopan
Psalms 39:10; *67:12; 95:2

*Psalms of Solomon 11:1

Prophets

9 euayyeMLopa
*Joel 2:32 [MT 3:5]
*Nahum 1:15 [MT 2:1]

Isaiah *40:9 (2x); *52:7 (2x);
60:6; 61:1

*Jeremiah 20:15

* indicates participle form of verb

>! Both of the nouns eVayy€Aiov and edaryyehias occur for 2. The verb evaryyehifouat

translates 7@;. The participle form is singular in nine occurrences (2 Sam. 4:10; 18:26; Pss. Sol.
11:1; Nah. 1:15; Is. 40:9 (2x); Is. 52:7 (2x); Jer. 20:15) and plural in three verses (1 Sam. 31:9; Ps.
67:12; Joel 2:32). The same Hebrew noun in Isaiah 41:27 is translated in the LXX as Tapakaéw.
Another alternate translation in 1 Chronicles 16:23 and Psalm 95:2 is avoryyeA\c, indicative that
the tidings may be neutral rather than ‘good’ (cf. the use of 23t with 'ﬁf;?; in 1 Ki. 1:42 to signify

good tidings).
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The use of the word family in the Histories occurs exclusively in relation to the Davidic
monarchy. The noun is used once and the verb four times in the story of Saul’s death at the hand of
the Philistines, in which the announcement is affirmed as good news among the Philistines (1 Sam.
31:19 /1 Chron. 10:9; 2 Sam. 1:20), and rejected as good news by David, who kills the messenger (2
Sam. 4:10). The verb appears again in the story of Absalom’s death, news that is once again
rejected by David as ‘good’ (2 Sam. 18:19, 20 [2x], 26 and 31). The good news, as described in the
narrative, is that the Lord has vindicated the king from the hand of his enemies (2 Sam. 18:19). The
final occurrence of the verb in the Histories is 1 Kings 1:42, referring to news that David has made
Solomon king. In light of 2 Samuel 18:19, it is not strictly correct that use of the verb is ‘secular’. The
news of victory acknowledges the Lord’s sovereignty over the events that secured David’s throne.

None of the occurrences, however, are entrusted divine communication.

The theological sense of the Lord intervening for the salvation or deliverance of Israel is
present in the use of eVayyeAiloua in the Wisdom literature. The verb occurs in the Psalms in
praise of the Lord’s deliverance. In Psalm 39:10 [MT 40:10] the king announces the good news of
God'’s righteousness, ‘received and experienced in God’s acts of deliverance’.>® Psalm 67:12 [MT
68:12] anticipates that a word of the Lord’s victory will be given to be announced as good news.>?
Psalm 95:2 [MT 96:2] calls on those worshipping to announce glad tidings from day to day of the

Lord’s salvation, continuing in 95:3 as the announcement (&vayyé)\}\w) of the Lord’s glory among

>2 peter C. Craigie, Psalms 1-50, WBC 19 (Dallas: Word Books, 2002), p. 315.
>3 The vocabulary for the message announced as good news is bﬁua in the LXX, ﬁ?_;& in the MT.
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the Gentiles. The Psalms of Solomon anticipate the sound of the messenger announcing good news

of deliverance (Pss. Sol. 11:1).>* The word family is not prophetic speech.”

The use of sfyayye)\iCoual in the Prophets occurs repeatedly in reference to a future
deliverance for Israel, enacted by Yahweh, and announced by a messenger or messengers of good
news (see Joel 2:32; Nahum 1:15; Isaiah 40:9; 52:7).56 When the verb occurs in the participle form,
the messengers of good news announce a particular message — good news of the Lord’s
deliverance.”” Where the timing of divine agency is concerned, the content of the message that is
announced by the messenger(s) of good news is a report of a victory already achieved. While the
presence of the verb in a prophetic context anticipates future divine action, E\’chyye)\iCoual does
not function as a future oriented word. There are two verses in which divine agency is implied in

the actual announcement of good news. In Isaiah 52:7, employed by Paul in Romans 10, the LXX

*N.T. Wright notes that, ‘This psalm is regularly, and rightly, referred to as evidence that the
theme of the Isaianic herald was alive and well in the first century. ... The psalm speaks of the return
of Israel from exile. It is generally agreed that it dates from a time several centuries after what is
normally thought of as the ‘return’; and yet it still appeals to YHWH to fulfil at last his ancient
promises of “return” — specifically, the promises of Isaiah 40. It is evident that for this writer, as for
many others in second-temple Judaism, the “return from exile”, predicted by Isaiah, Jeremiah,
Ezekiel and others, had not yet taken place.” Wright, ‘Gospel and Theology’, p. 225 (emphasis
original). For the historical background and dating of Psalms of Solomon, see also Robert B. Wright,
The Psalms of Solomon: A Critical Edition of the Greek Text (London: T&T Clark, 2007), pp. 1-7.
Wright dates the composition of the psalms in the last half of the first century BCE, with a
translation into Greek around the turn of the era.

> Brad Embry argues that Psalms of Solomon, while written in the style of wisdom literature,
features characteristics of biblical prophecy as well. See Brad Embry, ‘Some Thoughts on and
Implications from Genre Categorization in the Psalms of Solomon’, in The Psalms of Solomon:
Language, History, Theology, ed. by Eberhard Bons and Patrick Pouchelle (Atlanta: SBL Press, 2015),
pp. 59-78, (pp. 59-60). Embry identifies a ‘biblical tradition of expectation, and in particular a
prophetic one, in which human history would be altered by the activity of God on earth through the
“anointed one of the Lord.”” Ibid., p. 77.

*® The LXX of Joel 2:32 [MT 3:5] changes the MT, which reads ‘survivor’, 0™w3, to the participle
form of evayyeMilopat (o1 wa).
>’ The use of of E\’Jayys)\f(;oual in Jeremiah 20:15 is ironic, appearing in one of the confessions

of Jeremiah as a curse on the one who delivered the message of good news to the prophet’s father
that a son had been born.
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changes the Hebrew text and presents the Lord as the one announcing the report of peace. In the
LXX it is Yahweh, the one who speaks (52:6, £y €1l aUTOS 0 AaAGdV), who is present (TTapeiut)
as the messenger of good news on the mountain. A second implication of divine agency through
the message of good news occurs in Isaiah 61. The prophetic messenger in Isaiah 60:1-3 is anointed
by the Spirit of the Lord to announce good news to the poor (cf. Is. 40:9; 41:27),>® and sent
(amooTEA), among other things, to proclaim (knpuoow) release to the captives, to comfort
(Tapakaew) those who mourn (cf. Is. 40:1). The use of euaryyeAilopat in Isaiah 61 is unique, as it
is the only occurrence of the verb in which the announcement of good news participates to
accomplish that which it proclaims.> This description, in Isaiah 61, of a direct divine announcement
of the good news and the anointing of the Spirit are the only implications of direct divine agency
with the announcement of good news. The uses of the verb to announce the Lord’s victory are

reports of completed divine agency, acting to deliver Israel and Judah.

>8 John Watts observes that the descriptions in these verses describe the dispirited post-exilic
community in Jerusalem. John Watts, Isaiah 34-66, WBC 25 (Dallas: Word Books, 1987), p. 302. See
Isaiah 29:19, 41:17 for the Lord’s direct intervention on behalf of the poor (0 TrTco)(ég).

> John Watts’ comments on these verses describe the announcement of good news as an
enactment of the deliverance that they proclaim: ‘The preacher ... does not come as a strong leader
to do something, but as an anointed messenger announcing meaningful things. ... The new city ...
needs a news spirit and a new attitude to be truly beautiful. This speaker accomplishes these with
his blessed words.” Watts, Isaiah 34-66, p. 305.
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1.2.2 xnpuy— language in the LXX

Turning attention to the knpuy— word family, the word knpuyua occurs 4 times and
KnpUoow occurs 32 times. In two of these verses a herald (knpuE) makes the proclamation (Gen.
41:43; Dan. 3:4). The use of the word family in the LXX covers a range of vocabulary in the MT, all
synonyms for a loud cry or call.®® Of the four nominal occurrences, only one, Jonah 3:2, directly
identifies the proclamation as a prophetic speech act. The consistent feature in all four verses is the
nature of knpuyua as an oral proclamation. In 2 Chronicles 30:5, 1 Esdras 9:3 and Proverbs 9:3 the
noun refers to the proclamation itself rather than the content of that proclamation. All four verses
provide the content of the proclamation after its reference with Kﬁpuyua.61 Of the 32 occurrences
of the verb, 13 are in the Law and Histories, 3 are found in the Wisdom writings, and the remaining
16 occur in the Prophets. The verb occurs alongside evoryyeAilouat in Isaiah 61:1 and Psalms of

Solomon 11:1. Table 6, on the next page, lists the occurrences of the word family.

%0 All of the words that occur as Knpdoom in the LXX involve a loud cry. The Hebrew word for
which Knp\ﬁcooo occurs most often is R (see Jonah 1:2; 3:2, 3:4, 3:5; Isaiah 61:1). In four verses
the MT contains 37, meaning ‘to raise a shout’: Hosea 5:8; Joel 2:1; Zephaniah 3:14 and Zechariah
9:9. Other words translated from the Hebrew are 5ﬁp in Exodus 36:6; 2 Chonicles 24:9, 36:22
(Cyrus’ proclamation); 1 Esdras 2:1; 1 Maccabees 5:49. In Jonah 3:7 the people’s cry for a fast (PUT)
is distinct language from the proclamation made by Jonah and the king (Rp).

®1 The use of Kﬁpuyua in Jonah 3:2 occurs within the word of the Lord to Jonah to go to
Nineveh and proclaim the same proclamation that the Lord had spoken prior to Jonah’s flight (Jon.

1:2). The combination of the noun with its nominal verb reflects the Hebrew use of X7 /R,
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Table 6

Law / History Wisdom
2 knpuyHa 1 KNPUYHO
2 Chronicles 30:5 Proverbs 9:3
1 Esdras 9:3 ,
3 KNPUoow
13 knpPUOoW Proverbs 1:21; 8:1
Genesis 41:43 Psalms of Solomon 11:1**
Exodus 32:5; 36:6
2 Kings 10:20 Prophets
2 Chronicles 20:3; 24:9; 36:22 1 KhpUy Lo
1 Esdras 2:1 Jonah 3:2
Esther 6:9, 6:11
1 Maccabees 5:49; 10:63; 10:64 15 knpuooco
Hosea 5:8

** indicates verses containing both Micah 3:5
knpvooc and evayyehiouai Joel 1:14; 2:1, 2:15; 3:9
Jonah 1:2; 3:2, 3:4, 3:5, 3:7
Zephaniah 3:14

Zechariah 9:9

Isaiah 61:1**

Daniel 3:4

The knpuy— word family signifies the human agency of crying out so that everyone hears
the message loud and clear. Most often the occurrences emphasize the human agency involved in
the act of proclaiming — that is, a message made by oral proclamation or call. In the Histories, those

proclaiming are always an emissary for one in authority, usually a king, though in Exodus it is used
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of proclamations from Aaron (Ex. 32:5) and Moses (Ex. 36:6).%2 Given the authority of the persons in
all 13 of the verses in which Knp\'Jcooa occurs in these narratives, the proclamation calls for an
appropriate response on the part of those who hear the message proclaimed. In the Wisdom
writings, this response is characterized among the understanding as obedience (UTTakoUw, Prov.
8:1). The use of Knpfyooco in the History and Wisdom books is not theological. However, as with
s\’Jayye)\iCoum, the activity represented by the verb participates in the Lord’s purposes. For
example, Cyrus is compelled by the Lord to make the proclamation allowing the Jews to return for
the rebuilding of Jerusalem (2 Chron. 36:22 and 1 Es. 2:1). The theological framework for this event
is provided by the literary prophets. Cyrus is identified as the Lord’s anointed in Isaiah 45:1, and his
proclamation described in the historical narratives as an event that fulfils the prophecy of Jeremiah

(Jer. 25:12).

The occurrences in the Prophets also emphasize the loud cry associated with the herald.®
Prophetic speech is rarely described with Knp(Joooa, an activity that is more readily associated with
an agent for the royal court rather than prophets. The word family does not carry the very specific
content that one finds with ebayyeAilopant as an announcement of the Lord’s salvation and shalom
for God’s people. In the prophet Joel the proclamation of a fast is directed at God’s people (Joel

1:14), while in Joel 3:9 a loud cry calls the Gentiles to war. The strength of the cry is particularly

®2 The royal figures associated with the use of knpuy— are Pharaoh, (Gen. 41:43); Jehu, (2 Kgs.
10:20); Jehoshaphat, (2 Chron. 20:3); Joash, (2 Chron. 24:9); Cyrus, (2 Chron. 36:22 and 1 Es. 2:1);
Ahasuerus, (Est. 6:9, 11); Alexander, (1 Macc. 10:63, 64). The only other non-royal proclamation in
the historical narratives originates from Judas Maccabees, calling for a fast (1 Macc. 5:49).

®3 The two occurrences of the verb, one in Daniel 3:4 and the second in Daniel 5:29 (Th) are
each in reference to the king’s herald, and should be considered with the general use of the verb in
the historical narratives. Both the Old Greek and Theodotion versions of Daniel apply the knpuy—
word family to royal proclamations. In Theodotion Daniel 3:4, the verb combined with knpu€ is
Boaw instead of knpuoow, emphasizing the loud cry: o knpuE eBoa ev 1oxUL. In Theodotion Daniel
5:29 Baltasar’s elevation of Daniel to a position of authority is proclaimed: exnpu€e mept o ToU
glval auTov apxovTa TpiTov ev T PaciAeia.
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emphasized in the combination of Knpdcow with the sound of the trumpet that heralds the Day of
the Lord, an announcement oi‘judgment.64 The cry is also applied to good news, which is how it
occurs in Psalms of Solomon alongside s\’chnyMCoual (Pss. Sol. 11:1). The content of the
proclamation in Jerusalem is ‘a voice of one announcing good news’ (dcovnv E\’Jayys}\lgouévou).es
The herald announces the presence of the messenger, not the good news itself. Together, the
sound of the trumpet and sound of the voice of the messenger of good news are indication that
God has shown mercy, visiting his people with salvation.®® In Zephaniah 3:14 and Zechariah 9:9 the
command to cry aloud is in response to God’s salvation. In all of these cases the sense is of shouting

or a general cry.

In three of the literary prophets the word family is directly associated with prophetic
activity. One of the occurrences specific to prophetic activity is in reference to the false prophets
that proclaim peace (Micah 3:5). Another is the proclamation of deliverance in Isaiah 61:1,
discussed above. The story of Jonah is the only application in a narrative of a prophet divinely
commissioned and sent to proclaim a word of the Lord. The word family occurs numerous times in

Jonah. As a result of believing (T1oTeUw) God’s judgment as proclaimed by Jonah (1:2, 3:2, 4) the

® The combination of knpucow and caAmiyE occurs in Psalms of Solomon 11:1; Hosea 5:8;
Joel 2:1 and 2:15. The phrase huépa Kupfou occurs in Amos 5:18; Joel 1:15; 2:1, 2:11, 2:31; 3:14;
Obadiah 1:15; Zephaniah 1:14 (2x); Malachi 4:4; Isaiah 13:6, 9; Jeremiah 32:19; Ezekiel 7:10; 13:5.

® The unique phrase is most likely in contrast to the voice previously heard in Jerusalem, that
of war (d)covﬁv moAepov, Pss. Sol. 8:1). The repetition of TOAepos indicates that 8:1 refers to the
same sounds heard in the beginning verses Psalms of Solomon in 1:2: eEamiva nkouabn kpouyn
TOAELOU.

®® Translating the phrase 0TI nAenoev o Beos loponA ev T emioKoTT) GUTAV as ‘God has
shown mercy in his visitation’. The noun emiokoTn occurs three times in Psalms of Solomon, first
immediately prior to 11:1 in the context of God’s mercy at his visitation, anticipating the Lord’s
salvation (Pss. Sol. 10:4, 7-8) and following in 11:6 in reference to the visitation of God’s glory.
Embry writes, ‘The historical conquest of Jerusalem by Pompey, filtered through this “prophetic
paradigm”, produces a “future hope” (recorded throughout the document as the mercy of the Lord)
and represents one of the primary theses of the document: the redemption of Israel.” Embry, ‘The
Psalms of Solomon’, p. 132.
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Ninevites proclaim a fast (3:7). In Jonah’s case, divine agency is involved in the arrival (yivouou) of
the word of the Lord that provides both the command to proclaim to Nineveh and the message that
is to be proclaimed. In Isaiah 61, this divine agency is identified as the Spirit of the Lord, both

empowering the messenger and providing the substance of the message.

In summary, neither the eboryyeA— nor the knpuy— word families are used in the OT
prophetic tradition as general categories of divine speech. The theological use of sGayys)\iCoual is
a message of the Lord’s victory, securing the deliverance of Israel. Divine agency is primarily located
in the content of the announcement (an event already finished) or the entrusting of the message to
the messenger. In Isaiah 61 the messenger of good news is anointed by the Spirit of the Lord.
Outside of the debated identity of the figure in Isaiah 61, the word family is not prophetic activity in
LXX usage. Where the knpuy— word family is concerned, the limited application to prophetic
activity is that of Jonah sent to proclaim a word of the Lord — a message of judgment on Nineveh.
This is in contrast to the message of deliverance proclaimed by the prophetic figure in Isaiah 61:1.
Where evaryyeAilouat and knpuoow occur together, the message is that of deliverance (Is. 61, Pss.

Sol. 11:1).
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1.2.3 Aoyos Tou Beou / Tou kuplou as Divine Communication

The words )\éyog and bﬁua are used interchangeably in the LXX, each occurring as

translations of the Hebrew davar (ﬁ;j).67 Table 7, on the next page, lists the number of

occurrences for divine speech out of the total number of times that Aoyos or pfua occur.?® There
is a general trajectory of usage in the LXX from that of bﬁua as the primary vocabulary in the Law
and earlier Histories to that of Aoyos in the Prophets.* In the Prophets Aoyos is both predominant
in general usage and predominantly occurs as divine communication. The book of Jeremiah is
notable for the large number of )\éyog occurrences compared to any other book in the LXX. The
frequent occurrences in Ezekiel are almost exclusively due to the repeated use of the phrase )\éyog

Kuplou as a prophetic topos.

®7 \While davar is most well-known, }\/oyog also occurs as a translation for a variety of terms in
the Hebrew that describe divine speech, including the Lord’s mouth, 1B; and a divine saying or
oracle, MY /NN, These variations in vocabulary within the Hebrew Bible for divine speech are
addressed as relevant in the survey below.

®8 The following books in the LXX do not employ )xéyog or bﬁua as language for divine
communication: Leviticus, Ruth, Esther (including the additional chapters in the Greek), Judith, 1-4
Maccabees, Ecclesiastes, Song of Songs, Letter of Jeremiah, Susanna, Bel and the Dragon.

% The countin 1 Kings includes the interpolation in 12:24%* rehearsing the events around
Solomon’s death and the events between Roboam and Jeroboam. The occurrence in Tobit reflects
the longer version (GlI, as represented in Sinaiticus and MS 319). In the shorter version (Gl) there
are no occurrences of either word as divine speech. It is generally accepted that the longer version
is closest to the original. See also Stuart Weeks, ‘Some Neglected Texts of Tobit: The Third Greek
Version’, in Studies in the Book of Tobit: A Multidisciplinary Approach, ed. by Mark Bredin (New
York: T&T Clark, 2006), pp. 12-42, (p. 24). Mark Bredin, ‘The Significance of Jonah in Vaticanus (B)
Tobit 14.4 and 8’, Ibid., pp. 43-58 (p. 43, n. 3).
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Table 7

Genesis

Exodus

Numbers

Deut.

Joshua

Judges

1Sam.

2 Sam.

1 Kings

2 Kings

1 Chron.

2 Chron.

1 Esdras

2 Esdras

Tobit (GlI)

Law and Histories

A\oyos
e
A\oyos
PTG
A\oyos
e
A\oyos
PTHQ
A\oyos
pIMO
A\oyos
PTG
A\oyos
PTHQ
A\oyos
e
A\oyos
PTG
A\oyos
PTIHO
A\oyos
PTIHG
A\oyos
PTIHO
A\oyos
PTIHO
A\oyos
PTIHG
A\oyos
PTIHa

Psalms
Proverbs

Job

1of3
2 of 47

1of12
14 of 31

3o0f4
18 of 27

12 of 35
17 of 55

20f6
9 of 15

4 of 17
10of8

6 of 21
10 of 47

7 of 40
30f30

20 of 63
26 of 46

10 of 84
17 of 23

9 of 25
Oof2

20 of 74
20f3

20f8
40f 6

5 of 28
0of 16

0of13
4 of 5

Aoyos
T
Aoyos
pRHa
A\oyos
phHa

Hosea

Amos

Micah

Joel

Jonah

Habakkuk

Zephaniah

Haggai

Zechariah

Malachi

Isaiah

Jeremiah

Baruch

Lamentations A\oyos

Ezekiel
Daniel [Th]
Wisdom Literature
11 of 63 Wisdom
10of13
4 of 55 Sirach
Oof4
0of 16 Pss Sol
4 of 50
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Prophets
Aoyos 30f5
pIHO 1of2
Aoyos  80of10
phHa 0
Aoyos  50f6
PO 0
Aoyos 20f2
PTG 0
A\oyos 30f4
PO 0
Aoyos  Oof1l
phHa 0
Aoyos  2of2
PTG 0
Aoyos  5of5
PTG 0
Aoyos 18 of 19
PTC 1of1
A\oyos 10f3
phHa 0
Aoyos 17 of 44
PIHO 11 of 14
Aoyos 147 of 168
PTG 7 of 11
Aoyos 20f5
PTHO 20f2

0
PIHO 1of1
Aoyos 68 0of 73
PIHO 20f3
A\oyos 5 of 26
P 00of 16
Aoyos 30f15
PIHO 10f2
A\oyos 6 of 71
PIHO 30f8
Aoyos 0of 14
pIHO 10f2



Our survey is specifically focused on the phrases ‘word of God’ and ‘word of the Lord’. Both

phrases are indicative of divine communication, with Xéyos Kupiou prevalent in the literary

prophetic tradition. The entrusting and announcing of a divine communication, primarily as an oral

communication, is essential to the prophetic vocation. Table 8 below charts the number of

occurrences of the phrases. The two columns on the left indicate the number of occurrences of

‘word of the Lord’, and those on the right the number of occurrences of the phrase ‘word of God'.

The bracketed total in Jeremiah includes 11 occurrences in which Aoyos occurs in a prepositional

phrase with Tapa kuptou.”

Table 8
Law & Histories Wisdom & Prophets Law & Histories Wisdom & Prophets
Aoyos kupiou  pipa kupiou | Adyos kupiou  pPRjpe kuplou Aoyos B0l phua Beol | AOyos Beol  pRie Beov
Gen-1 Psalms - 2
Ex-1 Ex-4 Ex-1 Prov -2
Num - 7 Sirach - 2
Deut-5 Pss Sol - 1
Hosea -3
Josh -2 Amos - 4
Judg -1 Micah - 3 Judg -1
1Sam-1 1Sam-6 Joel-1 1Sam-1
2 Sam -2 2 Sam-2 Jonah - 2 2Sam-1
1Kgs-13 1Kgs-20 Zeph -2
2Kgs-7 2 Kgs-11 Haggai - 4
1 Chron-6 Zech-13 1 Chron-2
2 Chron -9 2 Chron-1 Mal - 1
1Esdras-1 1Esdras-3 Isaiah -7 Isaiah - 2 Isaiah - 1
2 Esdras-1 Jer-52[63] Jer-1 2 Esdras-1 Jer-2 Jer-1
Ezek - 60 Tobit - 1

7% The following verses in Jeremiah employ the phrase 0 AOYos 0 YeVOLEVOS TP Kupiou
ﬂpég |Epeui0(v: Jeremiah 11:1; 18:1; 22:1; 33:1; 37:1; 39:1; 41:1; 41:8; 42:1; 44:17; 47:1.
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The phrase ‘word of God’ occurs 15 times, only 3 of which are in the Prophets. Nine of the
occurrences of ‘word of God’ are A\oyos Beou’! and 6 are prjua Tou Beou.”? Of the fifteen
occurrences of the phrase ‘word of God’, 11 occurrences have a parallel occurrence in the MT. In

every verse except one (Proverbs 30:5) both Xéyos and bﬁua translate davar.”® In occurrences that

have corresponding texts in the Hebrew Bible,”* God is identified once as EH‘D_}:S (Prov. 30:5), as

D‘Tf‘?gf in 7 occurrences,” and as MM in 4 places.76 There is no discernible theological distinction

in these choices. First, in all except one of the 15 LXX texts, it is clear that the use of Beos refers to

Israel’s God, 1.7 Second, in passages that apply the phrase ‘word of God’ as prophetic speech,

the immediate context employs the divine name as well. In 1 Samuel 9:27, for example, Samuel
holds Saul back to hear a pfjuc 6sou. The message from God to which Samuel refers in 9:27, and
speaks to Saul in the next verse (1 Sam. 10:1), begins exactly as the word revealed to Samuel by the
Lord in 9:15-16.”® The same direct association of 8sds with kUptos occurs in the context
surrounding the use of ‘word of God’ in Isaiah 40:8 (TO PTUC TOU BECU TUCIV HEVEL EIS TOV

ancdva).”? In Isaiah 40:1 God announces comfort to his people, having received from the hand of

& )\éyog Bzou (exceptions in brackets): Judges 3:20; 2 Samuel 16:23; 1 Chronicles 15:15; 25:5
(pl.); 2 Esdras 9:4 (Aoyos Beou "lopan)); Proverbs 30:5 (pl.); 31:8; Jeremiah 1:2; 9:20.

210 bﬁua Bzou (exceptions in brackets): Exodus 24:3 (pl.); 1 Samuel 9:27 (anarthrous); Tobit
(Gll) 14:4; Psalms of Solomon 9:2; Isaiah 40:8; Jeremiah 1:1.

3 In Proverbs 30:5 the plural Aoyot Bgou occurs where the MT uses 7'1'15;\“ TN,

74 proverbs 31:8 in the MT makes no reference to divine speech. Jeremiah 1:1 does not include
the divine name with 92%. There is no MT equivalent for Tobit 14:4 or Psalms of Solomon 9:2.

>Do98 occurs with 927 in Judges 3:20; 1 Samuel 9:27; 2 Samuel 16:23; 2 Esdras 9:4 [MT
Ezra 9:4]; 1 Chronicles 25:5; and Isaiah 40:8.

76 M3 occurs with 727 in Exodus 24:3; 1 Chronicles 15:15; Jeremiah 1:2; 9:20 (MT 9:19).

"7 Ehud’s false claim to a divine word in Judges does not necessitate the claim to a message
from Israel’s God. The form of the narrative is, in Soggin’s description, ‘eminently secular’,
unrelated to prophetic speech. J. Alberto Soggin, Judges (London: SCM Press, 1981), p. 53.

"8 The difference in divine names may simply reflect the complex tradition history behind the
text. See Ralph Klein, 1 Samuel, WBC 10 (Dallas: Word Books, 2002), pp. 84-86.
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the Lord double her sins. The voice of one crying in the wilderness in 40:3 prepares the way of the
Lord and makes straight the paths of our God. In 40:5, it is announced that the glory of the Lord

shall appear, and all flesh will see the salvation of God for the Lord has spoken it. In 40:7-8 it is the
breath of the Lord that withers human glory like grass, while the word of God endures. There is no

theological distinction to be drawn from the difference in modifiers.*

There is also no theological distinction to be discerned in the verses from the LXX in which
Beos occurs where the MT modifies davar with the divine name. Each of the four occurrences is a
message spoken by a prophet (Moses and Jeremiah).Two verses refer to instructions given to
Moses from Israel’s God, who is the Lord (Ta pnuata Tou Bgou, Ex. 24:3; év Aoyw Beov, 1 Chron.
15:15).8* The verses in Jeremiah are also clearly a reference to Israel’s God. In Jeremiah 1:1, the
book of Jeremiah begins in the LXX with: To pTjuc Tou Beol 0 £yeveTo el lepeuiav (Jer. 1:1). In the

MT davar is not modified, reading simply ‘the words of Jeremiah” (31127 "_1;’_[).82 In Jeremiah 1:2,

the ‘word of YHWH’ comes to Jeremiah (71177027 77). In the LXX, the phrase remains ‘word of

’? The LXX use of Bgos and K\ijOS‘ in these verses directly corresponds to the MT use of D’Tf5§
and M.

8 The same interplay occurs in the Greek texts, such as Psalms of Solomon 9:1-3, verses in
which references to God alternate between |<\3plog (9:1, 3) and Beos (9:2, 3). The phrase To éﬁua
Tou Beovu occurs in 9:2.

81 The use of Beos in Exodus 24:3 is the first of three times the LXX changes M to Beos in this
chapter, (cf. Ex. 24:5, 16). Note, however, that references to divine speech in Exodus 24:4 and 24:7
retain K\jplOS for 117", In 1 Chronicles 15:15, in addition to replacing the divine name with Beos,
the instructions concerning the return of the Ark of the Covenant expand the MT to include koTa
™V ypodnv after v Aoyw Bgou. There is no question that Moses’ instructions were given by the
Lord.

8 The form of the superscription in Jeremiah 1:1-2 is difficult in both the Hebrew text and the
Greek, which may reflect either a division in textual tradition, or the late shaping of material that
combines stories of the ‘acts’ of Jeremiah (davar in Jer. 1:1) with the prophetic ‘oracles’(davar, Jer.
1:2). William Holladay, Jeremiah 1: A Commentary on the Book of the Prophet Jeremiah Chapters 1-
25 (Philadelphia: Fortress Press, 1986), pp. 14-15. The change to LXX Jeremiah 1:1 brings the
opening sentence into comformity with most other prophetic superscriptions, though this does not
explain the use of 6cou rather than kupiou.
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God’: 05 £yevnOn Aoyos Tou Beou.® These two verses, along with Jeremiah 1:3, form an editorial
superscription for the final form of the book that follows.?* They are distinct from the call narrative
that begins in 1:4 with the words £yéveTo Aoyos kupiou Tpds autov.®> There is no clear
contextual imperative for the use of 8g0s rather than kUptos in Jeremiah 1:1-2. As the call in 1:4
makes clear, Jeremiah’s words are from the Lord. In the rest of the book of Jeremiah the
unqualified form of o Beds occurs several times in clear reference to Yahweh.?® The second
occurrence of ‘word of God’ in Jeremiah is also a clear reference to the Lord as God. The song
taught from God’s mouth in Jeremiah 9:20 occurs in a passage that begins, in both the LXX and MT,
with the prophetic speech formula Ta8e Aéyel kUptos (Jer. 9:17). In all four of the verses in which
the LXX uses Bgos for the divine name, there is no guestion that the God from whom these words

originate is the Lord.

These occurrences exemplify a feature consistent with all fifteen uses of }\éyog Tou Beovu as
a general category of divine speech. In each instance the modifier 6cou is a genitive of origin,

indicating the source of the message with the God of Israel.®’ Theologically there is no difference

8 The use of Os indicates that the LXX translator did not regard Jeremiah as the antecedent for
wa See also Holladay, Jeremiah 1, p. 14.

8 S0 also John Bright, Jeremiah: A New Translation with Introduction and Commentary, ABS 21
(New York: Doubleday & Company, 1965), p. 6. Robert Carroll’s discussion of the dating problems
with Jeremiah 1:2 emphasizes that the superscription is not a biography of the prophet, but a
reflection of the ‘Deuteronomistic presentation of prophecy and monarchy as twin institutions in
the history of Israel.” Robert P. Carroll, Jeremiah: A Commentary (London: SCM Press LTD, 1986), p.
92.

% The LXX changes the first person singular of the MT to the third person singular.

8 See Jeremiah 8:14; 14:10; 27:40; 39:18-19.

8 These genitive relationships may also be described as objective (content) and subjective
(origin). The descriptions ‘origin” and ‘content’ are preferable for our purposes since the noun
governed by the genitive does not denote an activity (such as ‘the faith of Christ’ in contemporary
theological discussions). See also N. T. Wright, Gospel and Theology in Galatians, p. 230 n.20,
applied in Wright'’s discussion of the phrase ‘gospel of God’ representing God as both origin and
content of the announcement.
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between a word of the Lord and word of God. The same interchangeability holds true where
function is concerned. In all five of these verses, the phrase ‘word of God’ communicates the divine
origin of words spoken by human agents, whether instructions from Moses (Ex. 24:3; 1 Chron.
15:15), the collected words of Jeremiah introduced by the superscription (Jer. 1:1-2), or the dirge
sung by the mourning women (Jer. 9:20). Functionally, the addition of Tou Bgou in Jeremiah 1:1,
and its repetition in 1:2, emphasizes the divine source behind the words preserved in the final form
of the book.®® The emphasis on direct divine origin for a message is the same in Jeremiah 9:20. The
word of God that the women are commanded to hear is followed by the imperative to let their ears
receive (Béxoual) words from his mouth. In these verses, as well as the references to Moses’
instructions, the use of the modifier affirms the divine authority of the messenger and message.
This same function for the modifier is true in three other cases, applied to persons who are not
prophetic figures. Ehud (LXX Aod, Jdgs. 3:20) is a judge who falsely claims to have a divine message
for Eglon; Ahithophel (LXX Achitophel, 2 Sam. 16:23) is a royal advisor whose counsel is regarded
with equitable authority to that of a divine communication (v TpOTOV ETEPEITNOT €V AOYG TOU
Bzou); Heman (LXX Haiman, 1 Chron. 25:5) is a musician and one of the prophetic priests.89 The
authority of the divine source extends to its messengers. In other verses, the authority in the word
of God is an extension of the divine character of the God from whom the word originates. In Isaiah

40:8 the word of God is enduring, as is the Lord’s glory; in Proverbs 30:5 the reliability of the word

88 Holladay concludes that the purpose of the superscription is ‘to set the material concerning
Jrm in time and space; but theologically, it affirms that the words and deeds come from Yahweh to
this particular man at a specific time in history.” Holladay, Jeremiah 1, p. 17.

% In 1 Chronicles 25:5 Heman is described in the list of Levitical singers as TG GVAKPOUOHEVG)
BaoiAel ev Aoyols Beou ucdcat kepas, a description of divine authority behind Heman’s priestly
prophetic function (cf. 2 Chron. 20:14; 29:5; 35:15). The verb &vompoﬁco describes sounding
instruments in praise here and in 2 Samuel 6:14-16. The MT identifies Heman as the king’s seer. No
specific ‘words of God’ are recorded, suggesting that the phrase is used to further emphasize the
divine authority of Heman’s role. See also Roddy L. Braun, 1 Chronicles, WBC 14 (Dallas: Word
Books, 1986), pp. 245-46.
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is from a God who gives shelter; and in Psalms of Solomon 9:2 both God and God’s word are
righteous. Finally, the authority of the word of God, spoken in the past, endures in the present. This
applies to prophetic speech. The book of Tobit, which is not situated in the Biblical prophetic
tradition, testifies to the constancy of this belief in the Diaspora. Tobit’s instructions to his son
reflect his belief in the certainty that a word of God spoken through the prophet Nahum remains
fully in force against Ninevah (Tobit 14:4). A message that originates from God extends God’s
authority to the messenger. Since a message is from the God of Israel, the character of Israel’s God
extends to the nature of the message — a word that will endure until God has enacted that which
the prophet has announced. These characteristics of prophetic divine communication are discussed

further, below, in the survey of the phrase ‘word of the Lord’.

These features of a divine communication that are exemplified in the handful of occurrences
of the phrase ‘word of God’ in the LXX are consistent with the many occurrences of the phrase
‘word of the Lord’. The majority of the occurrences in the OT, however, are A\oyos kupiou.

Inclusive of all the occurrences in Jeremiah, there are 273 total occurrences of the phrase ‘word of
the Lord’ in the LXX, of which 209 are Aoyos kuplou and 65 are prjua kupiou. The phrase identifies
the Lord, the God of Israel, as the source of the message. In both instances, the modifier is a
genitive of origin. Functionally, both expressions ‘word of God’ and ‘word of the Lord’ in LXX usage
emphasize the authority of the divine source, an authority that serves to authorize the messenger,
and confirm the enduring efficacy of a divine communication. In the literary prophets, the
identification of a direct divine communication from the Lord, Israel’s God, is in contrast to the gods

of the nations. The testimony in the literary prophets is that these strange gods are mere idols,
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having neither breath nor words.” They are incapable of announcing those things that are to take
place.91 By contrast, the Lord both speaks in the mouth of his messengers, and acts in accordance
with that which the Lord has revealed.”? Thus, where prophetic speech is concerned the use of the
phase )xéyog Kupiou is both a genitive of origin and content, since the content words spoken
concern that which the Lord has done or intends to do. This feature of prophetic speech that is
implicit in the use of )\éyog Beou in Isaiah 40:8 and Tobit 14:4, in expressions of confidence in an
enduring word of God, is explicit in the use of Aoyos kuplou. A word of the Lord both originates

from the Lord and announces that which the Lord will do in the future.

There is a third feature of divine communication in the OT prophetic tradition that applies to
the phrase Aéyog Kupfou as a fixed expression, that is, a topos of prophetic speech. The phrases
‘word of God / word of the Lord’ represent a category of divine communication that is, at times,
described with an agency of its own.” In the OT narratives, however, this agency is not a feature of
the Xoyos (properly, of the Hebrew word davar). The agency attributed to a word of the Lord is
divine agency effective in the word of the Lord as a divine communication. In many cases, this
divine agency is described as the Spirit of the Lord together with the Lord’s word. This begins in the
creation story from Genesis 1 — when the Tveupa 6sou hovered over the waters. The creation

poem in Genesis 1:2 moves ahead with repeated variations on the phrase ko €imev 0 Heos

%0 See Psalm 134:16-17; Habakkuk 2:19; Jeremiah 10:14; Epistle of Jeremiah 1:24.

°! See Isaiah 41:22-23; cf. 44.7.

%2 See Isaiah 42:9; 48:16.

%3 At one point in the modern discussion of the Hebrew concept of davar as an active word,
there was an overemphasis on the agency of the word itself. More recent scholarship has
challenged this assumption. See Anthony Thiselton’s thorough review and well supported argument
that the power of the prophetic word derives from the divine source, not the Hebrew concept of an
active word. Anthony Thiselton, ‘The Supposed Power of Words in the Biblical Writings’, JTS, 25/2
(October, 1974), 283-299.
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YEVNON T ... Kol EYEVETO ... (Gen.1:3).>* The divine agency of the Spirit and direct divine speech are
together effective — that which the Lord speaks and the Spirit of God empowers comes into being.95
References to the Spirit of the Lord acting in a manner that is disengaged from created things or
human agents are very rare, occurring primarily in the poetic portions of the Wisdom writings.96
The Spirit is referenced as empowering individuals to undertake the Lord’s work, to walk in God’s
ways.”” The Lord’s word and Spirit are identified with Persian kings as agents of the Lord’s will for
Jerusalem.”® In the prophetic tradition, the Spirit is identified as the source of visions and
interpretations.”® While the close identification of the Spirit and prophecy extends throughout the
prophetic tradition,'® it is especially conspicuous in accounts of the ecstatic speech of prophets in
the earlier Histories.'®* There is frequent mention in the literary prophets of the Spirit of the Lord as
the source of prophetic speech and actions. In Isaiah 61 the Lord’s messenger is anointed in the
Spirit of the Lord. Zechariah identifies the Spirit with the sending of the prophets (Zech. 1:6), and

102

Micah with strengthening the prophets in the face of opposition (Mic. 3:8).7° In Ezekiel’s ministry

% The verb Aéyw occurs eleven times, twice as direct speech blessing creatures (Gen. 1:22)
and humanity (Gen. 1:28). The verb yivouat occurs 23 times in Genesis 1.

% See Judith 16:14: ‘Let your entire creation be subject to you; for you spoke, and they came
into being. You sent your spirit, and it built them up, and there is no one who will withstand your
voice.” Echoes of the Lord’s speech and Spirit effective in creation also occur in Isaiah 34:16.

%® psalm 103:30 [MT 104:30]; 138:7 [MT 139:7]; Job 33:4; Wisdom 1:7; 12:1.

97 Judges 3:10; 11:29; Numbers 11:17, 25(2x), 26, 29; 2 Samuel 23:2; 2 Kings 9:15 (cf. Sirach
48:12); Psalm 142:10 [MT 143:10]; Wisdom 7:7; 9:17; Psalms of Solomon 17:37; 18:7; Haggai 1:14;
2:5; Isaiah 42:1; 44:3; 63:11, 14.

% 2 Chronicles 36:22 (Cyrus); Isaiah 59:21 Artaxerxes has the Lord’s Spirit upon him and the
promise that the words the Lord has placed in his mouth will not depart.

% Genesis 41:38.

1901 Kings 22:24 (2 Chron. 18:23); 2 Chronicles 15:1; 2 Chronicles 20:14 .

1115 Numbers 23:7, 24:2 the LXX departs from the MT by describing the Spirit of God
descending on Balaam with the parable spoken from God: eyevnfn mvelua Bgou e oUTE, (Num.
23:7). See also Numbers 23:5; 1 Samuel 10:6, 10; 19:20-23.

102 Nehemiah 9:30: ‘you testified to them by your Spirit by the hand of the prophets.’
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the Spirit and the word of the Lord are referenced repeatedly.’® In Joel 2:28-32 [MT 3:1-5] the
outpouring of the Spirit in the age to come will manifest in prophetic speech and visions. Word and

Spirit together, therefore, enable the ministry of the prophets and the efficacy of divine speech.

The remainder of this section considers this relationship between divine and human agency
in a divine communication in three parts. First, we will consider the question of divine agency in and
through the word, with particular attention to the Wisdom literature. Second, we will turn
attention to the reception and announcement of the word of the Lord in the stories of Abraham
and Moses, prophetic figures who are precursors to the prophetic office in Israel. This second
consideration surveys the use of the phrase in the books of the Law. Finally, the third part below

considers the phrase ‘word of the Lord’ in the OT prophetic tradition in the Histories and Prophets.

Divine Agency and the Word of the Lord

There are four occurrences of the phrase Aoyos kuplou in the Wisdom literature. In the
Psalms, both occurrences of 0 A0yos ToU kuplou are in the hymn to creation in Psalm 32:4 and
32:6 [MT 33:4, 6]. The word of the Lord in verse 4 is praised for being righteous (e00ns), and all the
Lord’s works faithful. There is a close association in the psalm between the Lord’s word and
creation as its work. In verse 6, the poem states that the heavens were established T¢ Aoyw Tou
Kupfou, and the host by the breath of his mouth. The notable description in 32:9, that the Lord
spoke and they came to be, (aquTos €imev, kol £yevndnoav), echoes the language of the Genesis 1
account. Divine agency at work in creation by the words of the Lord is the theme of Sirach 42:15 as

well: v Aoyols kuplou Ta Epya auTou. The topos ‘word of the Lord’ is used in an év phrase in

13 see Ezekiel 2:2; 3:12, 14, 24; 8:3; 11:1, 5, 24; 37:1, 5, 6, 8, 9, 10; 43:5.
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h.*** The second occurrence of the phrase is in Sirach 48:3 is a description

both occurrences in Sirac
of Elijah shutting the heavens in a word of the Lord: &v A0y kupiou &veoxev oupavov.'® These
verses all emphasize the divine agency at work through a word of the Lord, sovereign over creation.

Three of the verses describe the Lord’s creative agency in the word, with poetry that attributes

divine agency in the word itself.

Several other examples from the Psalms praise the agency of God’s word as well. In Psalm
147:4 and 7 God’s word sent to the earth runs swiftly to control creation [MT 147:15, 18].1% The

Lord’s word that moves with an independent agency in verses 147:4 and 7 is the same word that

19411 the later Greek recension of Sirach (GKIl), an added proverb in Sirach 1:5 poetically

identifies wisdom’s source (lit. ‘spring’) as the word of God in the highest: Tnyn codlas Aoyos
Beov ev UPioTOIS.

195 Two verses later, in Sirach 48:5, the poet describes Elijah raising the dead €v )xéyog
uyioTou. The use of 0 UYIGTOS is a reference to the Lord (cf. ev vouc UioTou, Sir. 9:15, 23:23).
In Sirach 47:5 David is reported to have called on K\)plog o {}\ploTos. Sirach 48:5 is instructive to an
understanding of the divine authority in which Paul teaches concerning the resurrection of the
dead in 1 Thessalonians 4:15 (in a word of the Lord).

"% In Psalm 147:4 ASyos (for 727, MT Ps. 147:15) is used alongside T0 ASytov ( MT 13R). The
majority of times that the MT employs NN its equivalent in the LXX is TO )\oy(ov, which, when
used to represent divine speech, appears most often in the Wisdom literature and in the plural
form (‘oracles of the Lord’): Psalms 11:7 [MT 12:7]; 17:31 [MT 18:31]; 104:19 [MT 105:19]; 106:11
[MT 107:11, 779*5]; 118:11, 25, 38, 41, 50, 58, 67, 76, 82, 103, 116, 123, 133, 140, 148, 158, 162,
169, 170, 172 [MT 119:11, 25, 38, 41, 50, 58, 67, 76, 82, 116, 123, 133, 140, 148, 158, 162, 169, 170,
172]; 137:2 [MT ]; 147:4 [MT ]; Wisdom 16:11). See also Numbers 24:4, 24:16; Deuteronomy 33:9;
Isaiah 5:24; 28:13; 30:27(2x). Two verses in Psalm 118, 118:25 and 118:169, employ TO )\oyiov for
9237 [MT 119:25, 169]. This is unusual. The occurrences of )\éyos in Psalm 147.7, 8 are alsoM27 in
MT 147:18,19. In four occurrences 712X is represented in the LXX with Aéyos, once with bﬁua.
Two are occurrences of ‘word of God / Lord’: Proverbs 30:5 ()xéym Beou) and 2 Samuel 22:31 (10
P kupiou). 2 Samuel 22:31 has To prjua kuplou for the MT MY NN, Both verses contain an
almost identical description of divine speech tested in the fire. In Isaiah 28:23 and 32:9 the divine
summons to ‘hear my speech’ (*N71AR W?;Wj) is found in the LXX as okoUTE ToUs )xéyoug dou. In
Lamentations 2:17 the LXX employs bﬁuara in the claim that the Lord has completed his sayings.
Paul’s reference to the Ta Aoy kupiou in Romans 3:2 is not gospel vocabulary. The phrase
broadly refers to Moses and the prophets. So also James Dunn, Romans: 9-16, WBC 38b (Dallas:
Word, 1988), p. 131.
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97 The Lord’s sovereign rule in

has been announced to Israel in the Law (amayyeAAw, v. 8).
creation is effective in the word that he commands — a word of command entrusted to Israel as
stewards of the oracles of God (cf. Rom. 3:2). In Psalm 106:20, those who were sick as a result of
their sin were saved by the Lord out of their affliction (BAiRco, 106:19); he sent his word
(amooTEM), healing and delivering them (puopat). The Lord’s word is also described in deadly
language. In Wisdom 18:15 the Lord’s all powerful word is described leaping from heaven to kill the
first born in Egypt. Metaphors of an active word of God communicate that the Lord, who created

the heavens and the earth and remains sovereign over them, continues to actively engage and rule

the earth and its inhabitants.

These attributions of divine agency to the word of the Lord, effective in a manner
independent of human or angelic intermediaries, are only found in poetic speech, and especially in
the language of worship in the Psalms. In Paul’s letters, the metaphorical nature of the language in
the Psalms does not diminish its credibility as a Scriptural witnesses to the manner in which God’s
word goes out into creation (see Ps. 18:5 in Rom. 10:18). Paul’s metaphorical description of the
word of the Lord running in 2 Thessalonians 3:1 uses identical language to Psalm 147:4. However, in
Paul’s letters these descriptions of the gospel as a divine word with its own agency occur in context
alongside discussions of the human agency involved in announcing a word from the Lord (cf. Rom.
10:14-15, 18; 2 Th. 3:1-2). Likewise in the LXX, descriptions of the word of the Lord acting with an
apparently independent agency are recorded, without any sense of irony or contradiction in the
Scriptures, in reference to events in which the word of the Lord is narrated as having been

entrusted to and worked through created agents — sometimes angels, most often human

197 ‘The divine word ... functions independently of a messenger and is itself a kind of messenger
and agent.’ Leslie C. Allen, Psalms 101-150 (Revised), WBC 21 (Dallas: Word Books, 2002), p. 387.
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messengers.108 Many of the most vivid descriptions of an active word of the Lord describe the
Lord’s power at work through human agents. In Psalm 105:9 the Lord’s control over the waters of
the Red Sea is a direct rebuke (€T TIHA&w), while in the narrative from Exodus this powerful work
was enacted by means of the rod that Yahweh ordered Moses to lift over the sea (Ex. 14:16, cf. Is.
63:12). The prophets of Israel are the implied messengers sent with words of healing in Psalm
106:20 [MT 107:20].2% The word of the Lord described in active terms as fire and an axe in
Jeremiah (Jer. 23:29, cf. 5:14) is spoken from the mouth of the prophet (5:14; cf. 1:9-10). There is
no sense of conflict in the LXX between the independent agency of the Lord working through the

word, and that word entrusted to the agency of created things.

The use of the topos ‘word of the Lord’ in Israel’s poetry praises God’s effective
communication, through which the Lord created the heavens and the earth and continues to order
and command the creation. In the prophetic tradition, the Lord, the God of Israel, closely and
personally binds the divine agency working through the word with the human agency of

d.% 1t is not the

messengers to whom it has been entrusted in order to be enacted and announce
word or message itself that contains agency or power. As reviewed above, rather than working in a

disembodied speech act, the Spirit of the Lord is the divine agent at work in and through the human

agency of God’s prophets. While the word of the Lord is praised as the means by which a sovereign

108 Angelic messengers from the Lord are a feature in Judges. See Judges 6:20; 13:6, 13:9, 13:11

(o &yys)\og Tou Beov); 2:1, 2:4; 4:8; 5:23; 6:11, 6:12, 6:14, 6:16, 6:21 (2x), 6:22; 13:3, 13:13, 13:15,
13:16 (2x), 13:17, 13:18, 13:20, 13:21 (2x) (0 &yyeAos kuplou).

109 | eslie Allen identifies Psalm 106 [MT 107] as a hymn of thanksgiving for the returning exiles,
connecting the word of healing in these verses to Isaiah 40:1-2 and the assurance of forgiveness in
Yahweh's ‘liberating and healing word of prophecy.’ Allen, Psalms 101-150, p. 90.

110 klaus Koch observes that in the OT prophetic tradition, ‘no tension is felt between the
announcement of a divine act and its implementation by means of a purely human one.” Klaus
Koch, The Prophets: The Assyrian Period, trans. by Margaret Kohl (Philadelphia: Fortress press,
1982), p. 31 (emphasis original).
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God orders the creation he has made, the Spirit of the Lord is also active in and alongside human
agents. To speak, therefore, of an ‘active’ word of the Lord is to say that the Lord remains actively
engaged with creation, encountering the people that he has created by means of his word. At the
heart of the OT prophetic tradition is the divine-human encounter in this word of the Lord. The next

section reviews the use of the topos Aoyos kupiou in the Law, Histories and Prophets.

Aoyos / prnua kupiou in the Law, Histories and Prophets

In the books of the Law, the use of bﬁua is primary in the phrase ‘word of the Lord’, which
occurs 17 of 18 times as pTjua kuplou, and once as ‘words of God’. Every occurrence is
communicated directly to, or by means of, one of three prophetic figures: Abraham, Moses and

Balaam.'!!

In the books of the Law, the phrases ‘word of the Lord / God’ are primarily definite, a
pattern that reflects the use of the phrase in these narratives for specific communications. In
Genesis, the message is the promise of direct descendants to Abraham (Gen. 15:1-6). The two
occurrences in the Balaam cycle are divine oracles that bless the children of Israel (Num. 22:18,
24:13). All of the occurrences of the phrase bﬁua KUpiou in the Moses narratives apply to
commands or instructions from the Lord through Moses: the instructions to shelter cattle from the
plague of hail (Ex. 9:20, 21); instructions from the Lord to Moses directing the journey (Ex. 17:1;

Num. 33:2); Moses’ recollection of the Theophany at Horeb (Deut. 5:5); instructions for the sealing

of the covenant (Ex. 24:4); instructions at Kibroth-hattaavah to gather the 70 elders (Num. 11:24);

1 this list of the 19 occurrences of the phrases ‘word of God / word of the Lord’, every

reference without clarification is an occurrence of To pfua kuplou: Abraham: Genesis 15:1
(anarthrous, with ylvouai); Moses: Exodus 4:28 (ol Aoyot kupiou); 9:20, 9:21; 17:1 (anarthrous,
with 81&); 24:3 (pl., Tou Beou), 24:4 (pl.); Numbers 11:24 (pl.); 14:41; 15:31; 31:16; 33:2
(anarthrous, with 81a); Deuteronomy 1:26 (To prjua kupiou Tou Beol Uucdv), 1:43; 5:5 (pl.); 9:23
(To pNua Kuplou Tou Becu UUV); 34:5 (anarthrous, with 81&); Balaam: Numbers 22:18 (To prjuo
kuplou Tou Beou); 24:13.
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commands concerning the conquest of Canaan (Num. 14:41; 15:31; 31:36; Deut. 1:26; 1:43; 9:23);

and the death of Moses (Deut. 34:5).*2

As the prophetic tradition develops during the monarchy, the phrase ‘word of the Lord’

113

occurs more often as a general designation.” " In the Histories the phrases bﬁpa Kup(ou and Aéyog

114

Kupiou occur with almost equal frequency.”™" The phrase bﬁua Kupiou occurs 42 times. The phrase

Aoyos kupiou is employed 41 times. There is no discernible difference between Aoyos and prjua

12 The three anarthrous occurrences of the phrase occur in prepositional phrases in reference

to the movements of the people (Sia pruaTos kuplou, Ex. 17:1, Num. 33:2) and the death of
Moses (81 pruaTos Kuplou, Dt. 34:5). The MT text in all three cases reads ‘by the mouth of the
Lord”: MM "B-5Y. Other occurrences of this phrase in the MT are translated Sia dwvns Kupiou
(see Num. 3:16, 3:39, 3:51.

113 Whether the phrase applies to a specific message from the Lord, or as a general designation
of divine speech, is only determined by context. See, for example, the use of o )\c’)yog Kupiou asa
general designation of divine speech in Amos’ prediction of a famine of the word of the Lord (Am.
8:12), or Jeremiah’s description of the wise men having rejected 0 Aoyos kupiou.

114 1 samuel: 0 Adyos kuptou [1x]: 15:24 // TO pua kuplou [6x]: 3:1 (anarthrous, with vision
opocts); 3:7; 8:10; 9:27 (anarthrous, with akouw); 15:10 (anarthrous, with yivouat); 15:26; 2
Samuel: 0 \oyos kupiou [2x]: 12:9; 24:11 (anarthrous, with ylvouat) // To prjua kupiou [2x]:7:4
(anarthrous, with ytvopai); 22:31. 1 Kings : 0 Aoyos kuptou [13x]: 12:22 (anarthrous, with
ylvopai), 12:24 (3x, 1 anarthrous with ytvopat); 13:20 (anarthrous with ylvopat); 16:1
(anarthrous with ylvopat),* 6 times in the phrase ev Aoy kuplou —13:1, 13:2, 13:5, 13:32; 21:35;
2 times as v A0y kuplos Aéycov —13:9, 13:17 // TO pnua kuplou [20x]: 2:27; 12:24 (4x, 1
anarthrous with ylvopan); 13:21, 13:26; 15:29; 16:12, 16:34; 17:2 (anarthrous, with yivouat), 17:5,
17:8 (anarthrous, with yivouou), 17:16, 17:24 (anarthrous, Elijah); 18:1 (anarthrous, with yivouou);
19:9 (anarthrous, ﬂpés Elijah); 20:28 (anarthrous, with yivouou); 22:19 (anarthrous, with aKouw);
22:38. 2 Kings: 0 Aoyos kuplou [7x]: 7:1 (anarthrous, with akoucw); 9:36; 15:12; 19:21; 20:16
(anarthrous, with akoucw); 20:19; 24:2 // To prua kupiou [11x]: 1:17; 3:12 (anarthrous, Elisha);
4:44; 7:16; 9:26; 10:10, 10:17; 14:25; 20:4 (anarthrous with yivouou); 23:16; 24:13; 1 Chronicles: 0
Aoyos kupiou [6x]: 10:13; 11:3; 11:10; 12:24; 17:3 (anarthrous, with ylvopa); 22:8 (anarthrous,
with yivopat). 2 Chronicles: 0 Aoyos kuptou [9x]: 11:2 (anarthrous, with ylvopa), 11:4; 12:7
(anarthrous, with ytvopai); 18:18 (anarthrous with akouw); 30:12; 34:21 (pl.); 35:6; 36:5; 36:21
(anarthrous, with TAnpow) // To prua kuptou [1x]: 36:22 (anarthrous, with TAnpow) (cf. Jer.
25:12); 1 Esdras: 0 A\oyos kupiou [1x]: 1:22 (pl.) // To pTjua kuplou [3x]: 1:54 (TO PTHC TOU Kupiou
gv otouaT! lepeptov); 2:1 (To pTua Kuplou Ev oTopaT! lepepiou); 8:69; 2 Esdras: 0 Aoyos kupiou
[1x]:1:1 (anarthrous, with TéAew, Jeremiah’s prophecy).
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in these occurrences.™ As in the books of the Law, the use of the phrase is connected to prophetic

figures in the tradition of the prophetic office that emerges alongside the monarchy. Some of the

116 Nathan and

most well-known prophets in the narratives are Samuel, (identified as a ‘seer’),
Elijah. There are, however, many prophetic figures, identified as such because they speak the word

of the Lord to king and people.**’

In the Prophets, )\éyos occurs almost exclusively in the phrase ‘word of the Lord’. In the

Twelve Prophets the phrase Adyos ToU kupiou occurs 33 times.*® All but three of these

119

occurrences are anarthrous.'™ There are no occurrences of pfua as divine speech in the Twelve

15 For example, compare the description of the Lord revealing the Davidic covenant to Nathan:

Kol EYEVeETO pTua kuplou Tpos NabBav, (2 Sam. 7:4); kol eyeveTo Aoyos kuplou mpos Nobav, (1
Chron. 17:3). See also the report of the fulfillment of the word of the Lord to Jeremiah concerning
the return from exile after 70 years (2 Chron. 36:21, Aoyos kupiou and 36:22, pTjua kupiou, each
with TAnpow). Finally, compare 1 Samuel 15:24 of Saul’s transgression (Toapafaive) of 0 Aoyos
kuplou. The same verb occurs with To pTjua kuplou in Numbers 14:41; 24:13 and Deuteronomy
1:43. All four occurrences concern transgression of a particular directive sent by the Lord through a
prophet.

118 samuel’s identification as a seer (T'T:j_ﬁ, cf. 1 Sam. 9:18; Sir. 46:15), is explained in 1 Samuel
9:9 as an early name for a prophet (X*2)).

7 This ‘messenger formula’ is distinct from a herald’s message. Koch, The Prophets: Assyrian
Period, pp. 21-22.

118 All but 3 occurrences are anarthrous (Amos 5:1; 8:12 and Zechariah 4:6). Aoyos kupiou in
the Twelve Prophets: Hosea 1:1 (yivouai), 1:2; 4:1 (akouw); Amos 1:1 (yivouai); 5:1 (akouw);
7:16 (akoUw); 8:11 (okoUw), 8:12; Micah 1:1 (ylvopat); 4:2 (eEEpxopan); 6:1 (akouw); Joel 1:1
(Ytvouat); Jonah 1:1 (yivouat); 3:1 (yivouot); Zephaniah 1:1 (ylvopat), 2:5; Haggai 1:1 (Yivouat),
1:3 (ylvopan); 2:10 (ylvopai); 2:20 (yivouai); Zechariah 1:1 (yivopat), 1:7 (ylvopo); 4:6, 4:8
(Ytvouat); 6:9 (yivouat); 7:1 (yivopat), 7:4 (yivouat), 7:8 (yivouot); 8:1 (yivouat), 8:18
(Ytvouon); 9:1; 11:11; 12:1; Malachi 1:1.

1% Amos 5:1; 8:12; Zechariah 4:6.
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Prophets. In Isaiah, both A\oyos and bﬁua occur as divine speech.120 The phrase Aéyos Kup(ou
occurs seven times in 17 instances of Aoyos as divine speech, with no particular difference in

121

pattern between Isaiah 1-39 and 40-66.""" In Isaiah 1-39 the use of bﬁua as divine speech primarily

122 3nd the word to

occurs in specific oracles against the nations: (Is. 14:28; 15:1; 16:13; 17:1);
Hezekiah (Is. 38:7). Of the six occurrences of prjua as divine speech in Isaiah 40-66, one is To pPTuo
Tou BeoU in 40:8, and another is TO pTua kuplou in Is. 66:5 (referred to in the same sentence as
‘his word’, 0 Aoyos ouTou). References to the enduring and effective nature of the word of God

serve as bookends to Deutero-Isaiah (Is. 40:8-9 and 55:11, unmodified). The book of Jeremiah is

distinctly focused on the word of the Lord. Of the 168 occurrences of Aoyos in this book, 147 are

129 | 1saiah, 25 of the 30 total occurrences of either Aoyos or prjua as divine speech are

definite. In this list, the use of bﬂua is indicated in brackets, and those occurrences that are
modified with 60U / kuptou are indicated in bold: 2:1; 11:4; 14:28 (To pfjua); 15:1(To prua); 16:13
(To prua); 17:1 (To prua); 30:12; 31:2; 32:9; 37:22; 38:7 (To pNua); 39:5, 39:8; 40:8 (TO PTUO);
41:26; 42:16 (TO PNuQ); 44:26 (pUaTa); 45:23; 51:16; 55:11 (TO pPNUA); 59:21 (T PNUCTO); 66:2,
66:5, 66:5 (TO bﬁua Kupfou). It is not always the case that a definite occurrence is a particular
message, however, nor that an anarthrous occurrence is a general category. See, for example,
Isaiah 66:5, in which To prjua kuplou refers to the word of the Lord without reference in the
context to a particular message. At many times throughout the book an anarthrous occurrence is
followed by the content of the word of the Lord revealed or proclaimed.

21 The phrases ‘word of the Lord / word of God’ occur 9 times in Isaiah. There are 7
occurrences of 0 Aoyos kuplou in Isaiah: 1:10 (anarthrous, with dkouw); 2:1 (0 Aoyos o
YEVOUEVOS TTapa kuplou); 2:3 (anarthrous, with eEgpxopat); 28:14 (anarthrous, akouw); 38:4
(anarthrous, yivouat); 39:5, 39:8; 1 occurrence of To pfjua Tou Beov in Is. 40:8; and one of TO
PTIUC KUPLOU in 66:5.

122 |n Isaiah 14:28, 15:1 and 17:1 bﬁua occurs for xtpr_:. There are five verses in the Twelve
Prophets in which the LXX has Anuuo for xtgr_:. (Nah. 1:1; Hab. 1:1; Zech. 9:1; 12:1; Mal. 1:1). In
Zechariah 9:1; 12:1 and Malachi 1:1 both the LXX and MT modify ‘burden’ with ‘word of the Lord’:

Afppo Aoyou kupiou. In Isaiah 16:13 (the oracle against Moab) pfjua aligns with 927,
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d, *** and two word of

divine communication. 63 occurrences are in the phrase word of the Lor
God.* The word bﬁua occurs 11 times, seven of which signify divine speech. One of the seven
occurrences of prua for divine speech is in the phrase word of God (To pfua Tou BeoU with
ylvouat, Jer. 1:1), and another in the phrase word of the Lord (To pTjuc kupiou with yivoual, Jer.

126 68 of which are divine

6:10)."® Finally, in the book of Ezekiel there are 73 Aoyos occurrences,
speech, and of these 60 are Aoyos kupiou.™” Two of the three occurrences of prua in Ezekiel are

references to prophetic divine speech, neither of which use the phrase ‘word of the Lord’.*?® There

is a clear trajectory toward the fixed usage of the phrase )\éyos Kupfou as a topos for prophetic

123 The anarthrous Aoyos kuplou occurs 46 times in Jeremiah. 23 of these 46 occurrences are

paired with yivouat, and 17 of 46 are with the verb akouc (also 9:20, below, ‘word of God’): 1:4
(Ytvouat), 1:11 (yivouat), 1:13 (yivoua); 2:4 (akouw), 2:31 (akouw); 5:13; 7:2_(akouw); 9:20
(akouoaTe Aoyov Beou); 10:1 (akouw); 11:1 (yivouat); 13:3 (yivouat), 13:8 (yivouat); 14:1
(Ytvouat); 17:20 (akouw); 18:5 (yivoupat); 19:3 (akouw); 20:8 (ylvopat); 21:11 (akouww); 22:2
(akoUw), 22:29 (aKkoUw); 23:17; 24:4 (yivopat); 27:1; 34:15; 35:7 (akoUw), 35:12 (yivouat); 36:30
(Ytvouat); 38:10 (akouw); 39:6 (Yivouat), 39:8, 39:26 (yivouat); 40:1 (yivouat); 41:4 (aKouw),
41:12 (yivouou); 42:12 (yivouot); 43:1 (yivouat), 43:11, 43:27 (yivoupo); 44:6 (yivopat); 45:20
(atkoUw), 45:27 (akouw); 46:15 (yivouat); 49:7 (yivouat), 49:15 (akouw); 50:8 (yivouait); 51:24
(akoUw), 51:26 (akouw). In 3 verses the form 0 Aoyos kuplou occurs: 8:9; 13:2; 17:15. The
prepositional construction Aoyos Tapa kuplou occurs 10 times, 9 of which are paired with
ylvopa: 18:1; 21:1; 33:1; 37:1; 39:1; 41:1, 41:8; 42:1; 44:17 (e1u1); 47:1. Finally, 4 occurrences of
the phrase are (o1) Aoyot kupiou, one of which is anarthrous: 43:4, 43:8 (anarthrous); 44:2; 50:1.

124 The two occurrences of Aéyos Tou Beovu are both anarthrous (Jer. 1:2 and 9:20).

In Jeremiah 5:14, the Lord answers the bﬁua that the people spoke against his prophets
with a declaration that he has made his )\éyog in Jeremiah’s mouth fire that will devour the people.
In the MT, both the word of the people and the word of the Lord occur as 927. In Jeremiah 6:10
the MT also reads 1)7*™027.

126 Two of the five occurrences that do not represent divine speech refer to the words of false
prophets (Ez. 13:6, 8).

127 \éyos kupiou in Ezekiel is primarily anarthrous with yivopat [50x]: 1:2; 3:16; 6:1; 7:1;
11:14; 12:1,12:8, 12:17, 12:21, 12:26; 13:1; 14:2, 14:12; 15:1; 16:1; 17:1, 17:11; 18:1; 20:2, 20:45;
21:1, 21:8, 21:18; 22:1, 22:17; 22:23; 23:1; 24:1, 24:15, 24:20; 25:1; 26:1; 27:1; 28:1, 28:11, 28:20;
29:1, 29:17; 30:1, 30:20; 31:1; 32:1, 32:17; 33:1, 33:23; 34:1; 35:1; 36:16; 37:15; 38:1. The phrase is
anarthrous with akoue in 6:3; 13:2; 16:35; 20:47; 25:3; 34:7; 36:1, 36:4; 37:4. In one verse the
phrase occurs with AaAéw as ol Aoyol kuplou, 11:25.

128 |n Ezekiel, bﬁua occurs twice of the prophetic words that the people will ignore (Ez. 33:31,
32) and once of matters rising in the hearts (Ez. 38:10).
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divine communication, as evident in the pattern of occurrences in the Twelve Prophets, Jeremiah

and Ezekiel.

The Early Prophetic Tradition: Encounter and Response

The first use of ‘word of the Lord’ in the OT combines an anarthrous occurrence of pruc
kuplou with the verb ylvopal. In Genesis 15:1, a pfjuc kupiou encounters Abraham in a vision."*
The narrative context is a reaffirmation of covenant with Abraham in two scenes: the promise of

130
d.

descendants (15:1-6) and the promise of lan Genesis 15:1 is the only time in the five books of

the Law that yivouo(l occurs to describe the communication of the word of the Lord to a prophetic

figure.131

In this narrative, the message for Abraham is both from the Lord (genitive of origin) and
concerns that which the Lord will do for Abraham in the future (genitive of content). Abraham’s

response to the word of the Lord that promises direct descendants is faith, credited to him as

righteousness (Gen. 15:6). The apostle Paul’s use of Genesis 15:6 in Galatians 3:6 is a direct quote,

129 The phrase ¢covﬁ Beou is used in the LXX in Genesis 15:4 where the MT repeats davar

Yahweh. In this later verse there is a greater emphasis on the immediate, visual nature in the
communication between Abraham and the Lord. In 15:4, the Lord’s response to Abraham’s
complaint, that he remains childless, begins with the demonstrative 1377, frequently occurring in

visual descriptions and visions, rather than the verb mn, the latter of which is most often present in
the MT for the LXX yfvouou. See Gordon J. Wenham, Genesis 1-15, WBC 1 (Dallas : Word Books,
1987), p. 324. The immediacy of the ‘behold’ is communicated in the Greek by means of the adverb
uBUs with ylvopat.

3% Abraham’s covenant renewal: éysvn0n prua kupiou Tpos ‘ARpa Ev opapaTl (MT:
mnna Dj;&_t'5§ MIM™27T 7). Concerning the vision in Genesis 15:1, Gordon Wenham notes
that, ““Vision,” 7111, is rare in Hebrew and used only of Balaam (Num 24:4, 16) and
contemporaries of Ezekiel (13:7). Second- and third-millennium Akkadian texts show that visions
were a recognized and very ancient mode of revelation.” Wenham, Genesis 1-15, p. 327.

131 Abraham is called a prophet in Genesis 20:7. The use of the formula here identifies Abraham
with the OT prophetic tradition.
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132 Abraham’s faith in the

arguing that all who believe are the descendants of Abraham (Gal. 3:7).
word of the Lord that encounters him in Genesis 15:1 stands, in the words of Richard Longenecker,
‘as the prototype of human response to God and his activity on behalf of humanity.”*** The
response of faith to an encounter with God in a word of the Lord is an important narrative to

remember in the discussion of 1 Thessalonians 1:1-10 later in this study.134

In Genesis 15:1, the use of the phrase ‘word of the Lord’ with ylvoual is the first occurrence
of a combination that occurs frequently in the later prophetic tradition. Every time that this
combination occurs, the use of yivouou with ‘word of the Lord’ describes a divine encounter

between the Lord and a prophet, central to which is the word of the Lord.**

Often, but not always,
the description of the encounter involves visionary experiences.™® Israel’s God is a God who speaks,

so that the word of the Lord is given pride of place, even in revelations that involve visionary

132 The promise to Abraham in Galatians 3:8, ‘that all the Gentiles shall be blessed in you’ (cf.

Gen. 22:8, UTTaKOUW as participation in the promise of God), is characterized as the Scriptures
preaching the gospel beforehand to Abraham (ﬂpoeuayye)\iCoum).

133 Richard Longenecker, Galatians, WBC 41 (Dallas: Word Books, 1990), p. 113.

134 Wenham notes that, ‘he believed ... occurs quite rarely in a positive context in the OT: much
more often the texts speak of people not believing in God, ... faith is presupposed everywhere as
the correct response of man to God’s revelation.” Wenham, Genesis 1-15, p. 329.

3% |n the Histories there are 17 verses in which the verb ylvopat combines with the phrase
‘word of the Lord’. The prophetic figures encountered by a word of the Lord are Samuel (1 Sam.
15:10); Nathan (2 Sam. 7:4 / 1 Chron. 17:3); Gad (2 Sam. 24:11); Samaia (1 Kgs. 12:22, 12:24 [2x] / 2
Chron. 11:2; 12:7); the prophet from Bethel (1 Kgs. 13:20); Ju (1 Kgs. 16:1); Eliou [Elijah] (1 Kgs.
17:2,17:8; 18:1; 20:28); Esaias [Isaiah] (2 Kgs. 20:4); and David (1 Chron. 22:8). In 1 Chronicles 22:8,
David recounts the divine prohibition against building the temple without referring to Nathan (cf. 2
Sam. 7:4; 1 Chron. 17:3). The 20 occurrences of the prophetic call formula in the Twelve Prophets
are primarily found in the opening verses. See Hosea 1:1; Amos 1:1; Micah 1:1; Joel 1:1; Jonah 1:1;
Zephaniah 1:1; Haggai 1:1; Zechariah 1:1. In Isaiah, the combination only occurs twice (Is. 2:1 and
38:4, see also 14:28 ylvopat with TO pTjua ToUTO). The two prophetic books dominated by this
combination are Jeremiah (23 occurrences) and Ezekiel (50 occurrences). The verb occurs most
often with an anarthrous form of Aoyos / pnua, but not always.

13 The related Hebrew word ]ﬁTr_‘;, which is more common in the prophetic tradition, is also
translated with 5p0(01§: 1 Samuel 3:1; 2 Chronicles 9:29; Hosea 12:10, Habakkuk 2:2-3; Zechariah
13:4. Isaiah 1:1 begins opacis N €18ev Hoatas. The call formula in Obadiah 1:1 is opacts ARSiou,
and Nahum 1:1 identifies the writing as BiPAtov opacews Naoup.
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37 The combination of ylvopat with ‘word of the Lord’ indicates the

experiences (cf. Jer. 1:4-12).
objective reality of a divine revelation, as an event that comes to a prophet from outside of
themselves.”® It is a combination that communicates the arrival of the word of the Lord using the
language of events. In Genesis 15:1 the initial use of yivoual refers to the ‘things’ having taken
place in chapter 14 (the rescue of Lot), followed by a second occurrence of the verb in the divine
encounter between the Lord and Abraham — identified as an occurrence of the word of the Lord in
a vision. Isaiah’s call narrative is described as a vision in Isaiah 6:1, a verse in which the verb
ylvopal has two objects: the year in which the vision occurred and the vision itself. What is at
times referred to as this ‘event like quality’ of the word of God is more accurately an encounter
between two subjects: the Lord and the prophet. This meeting, this divine-human encounter, is
described as a word of the Lord occurring (yivouou) to a prophet. These observations are important
to the consideration of 1 Thessalonians 1:1-10 later in this study, a passage in which the gospel is
described as a word of the Lord. The phrase occurs in a narrative that employs the verb yivouou
and the divine agency of the Spirit to describe the divine-human encounter that results in the
Gentiles in Thessalonica placing their faith in the living God, and included among the beloved and

elect —that is, included among the innumerable descendants promised to Abraham in the word of

the Lord in Genesis 15:1.

Where the word of the Lord to Abraham was a visionary encounter with an individual, the

words given to Moses are entrusted for announcement to God’s people. All but three of the

137 Gerhard von Rad notes that, ‘in the fairly large number of visions which occur in the Old

Testament there is no instance where a vision is not immediately followed by an audition and
where it does not culminate in God’s addressing the prophet.” Gerhard von Rad, Old Testament
Theology: The Theology of Israel’s Prophetic Traditions, trans. by D. M. G. Stalker, 3 vols (Edinburgh:
Oliver and Boyd, 1965), Il, p. 59.

138 \Jon Rad, Old Testament Theology, p. 59.
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occurrences of ‘word of the Lord’ in the books of the Law are found in the stories of Moses.*® As is
the case with every occurrence in the books of the Law, ‘word of the Lord’ applies to a direct divine
speech act from the Lord to a prophet. While Aoyos and bﬁua occur frequently and
interchangeably in the narratives about the Lord’s covenant with the children of Israel and the

giving of the Law,'*

the phrase ‘word of the Lord’ applied to the Law only occurs once, in
Deuteronomy 5:5. The phrase in a plural construction, (Ta pruoTo Kuptou), occurring in Moses’
description of his role as intermediary at Horeb, emphasizes the immediacy of divine
communication received from the mouth of a prophet. In Deuteronomy 5:1-5, Moses’ words
addressing the second generation in the wilderness place them at the establishment of the
covenant at Horeb (Deut. 5:2-3), affirming in verse 5:4 that the Lord spoke with them face-to-face,
then immediately qualifying that Moses stood between the Lord and you ‘to report to you the
words of the Lord’ (avayyeAAe, cf. Ex. 4:28). This is the only time that the phrase ‘word of the
Lord’ occurs in reference to the Law. The plural occurrence and narrative context emphasize two

things: first, the Lord as the source of the Decalogue (Deut. 5:6-21); and second, that a divine

communication retains its authority and immediacy in the transmission from prophet to people,

139 There are two occurrences in the Balak / Balaam cycle, each translating ‘the mouth of the

Lord’: Numbers 22:18 (To prjua kupiou Tou Bgou for the mouth of the Lord God, ’73'5{5 mm )

24:13 (MM ﬂg). The ‘mouth of the Lord’ is a designation in this story cycle of the Lord’s will.

Martin Noth, Numbers (London, SCM Press Ltd., 1968, p. 177. Philip Budd suggests concern on the
part of the Yahwist’s adaption of the story to emphasize, ‘that it is Yahweh who controls events,
and that Balaam is aware of this and sensitive to the divine word.’ Phillip J. Budd, Numbers, WBC 41
(Dallas: Word books, 1984), p. 263. Balaam’s prophetic ministry is fundamentally distinct from
Moses. Balaam is described as one to whom oracles are revealed in visions (Num. 24:4.). By
contrast, Moses is described as one with whom God speaks mouth to mouth rather than in dreams
as other prophets (Num. 12:6b-8a).

149 see Exodus 34:27-28 for the alternating use of Aoyos and prjua in the account of the Lord
giving the Law to Moses. The MT employs 2727 throughout.
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whether in person or in writing (cf. Deut. 5:22), enduring across generations.141 Throughout the
narratives to follow in the books of the Law, receiving or rejecting the words of the Lord spoken

through Moses is the same as receiving or rejecting words directly from the Lord.

The word of the Lord retains its authority and efficacy in transmission from the original
emissary to others that receive and announce it as well. The narrative in Exodus 4 is another
example of the efficacy of the word from the Lord in the mouth of the prophet. While Moses’
prophetic ministry is primarily associated with the Law, there is one occurrence of the word of the
Lord announcing deliverance to God’s people. The only use of )xéyog Kupiov in the books of the
Law is a plural construction in Exodus 4:28, when Moses reports to Aaron (avayyeAAw) all of the
words of the Lord that he had sent, and all the signs which he had commanded: TavTos Tous
AOYyous kuplou, oUs aTecTEIAEY, KOl TTAVTO TO OTUELD & EVTEIAGTO aUTE. The first time in the
story of God’s people that a prophet is sent with a message of deliverance, that message is
reported, (in the language of the &yyé}\)\w word family) with accompanying signs. The words of
the Lord reported by Moses retain their divine authority and efficacy in the transmission to Aaron
(Ex. 4:10-16). When Moses and Aaron gather the people in Exodus 4:30-31, Aaron speaks (AaAéw)
all the words that God spoke to Moses (AaAéw with Ta pnuacta), and performs the signs, and the

people believe (MoTeVw) and rejoice ()(odpoa) because God has seen the affliction (BA11s) of the

%1 The fact that the Decalogue is only referred to as a ‘word of the Lord’ in Deuteronomy is

significant. Where the Exodus narrative emphasizes the directness of the encounter with the Lord
at Horeb, Deuteronomy 5:5ff emphasizes Moses as a mediator. Von Rad describes this as a
theological rather than historical report, crafted by the Deuteronomistic preachers to legitimize the
divine authority for mediatorial proclamation. Gerhard von Rad, Deuteronomy: A Commentary,
trans. by Dorothea Barton (London: SCM Press LTD, 1966), p. 60.
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children of Israel.** Similar to Abraham’s response of faith to the promise of descendants in
Genesis 15:1, the children of Israel respond to the message of deliverance with faith and joy,

recognizing in the combination of words and signs that God has visited them in their affliction.™ A

s
in Genesis 15:1-6, this is the nature of a word of the Lord as a message that both originates from
the Lord, and declares that which the Lord will do to rescue his people from slavery. In Exodus 4,
divine agency at the announcement of a word of the Lord is visible in the signs that accompany, and
verify, the words given to Moses and communicated by Aaron, so that the children of Israel will
believe that he is a messenger from God (Ex. 4:2-9). Their response, however, is not veneration of

Moses or Aaron, but belief that leads to worship of the Lord.***

Both Abraham and Moses, the progenitors of the OT prophetic tradition, are encountered
by a word of the Lord originating from the God of Israel, and announcing a future dependent on
divine agency: for Abraham, the promise of descendants and Moses, the intervention for
deliverance. In Moses, a servant with whom the Lord spoke face to face, one sees the dynamic that
is central to prophetic speech: that when the people hear the words from the mouth of the
prophet, they receive a direct divine address. The divine agency concurrent to the word of the Lord
in the stories of Moses is witnessed in sign and mighty acts that accompany the message and testify
both to its source, and to its efficacy to perform that which it promises. These dynamics remain

consistent in the prophetic tradition that arose with Israel’s monarchy.

%2 The vocabulary from these verses in Exodus, (emphasized in brackets), is also found in the

narrative of the gospel’s arrival in 1 Thessalonians, as the believers anticipate the deliverance of the
Lord with joy and faith. The verb b\ioum, applied four places to the Lord’s deliverance of the
descendents of Abraham from the bondage in Egypt (Ex. 5:23; 6:6; 12:27; 14:30), is used to describe
Jesus in 1 Thessalonians 1:10 (0 puouat).

143 )ohn Durham identifies these verses with a ‘proof of presence’ motif introduced in Exodus
3:19-20. John I. Durham, Exodus, WBC 3 (Dallas: Word Incorporated, 1987), p. 59.

144 burham, Exodus, p. 60.
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Aoyos / prua kupiou— Entrusted and Effective Word

At the heart of the OT prophetic tradition is the human agency of prophets. The prophets
are on the receiving end of a direct divine encounter with the Lord, primarily described in a
combination of ylvopat and ‘word of the Lord’, but also as visions and revelation. Through their
words God’s people hear directly from the Lord.** The earliest prophets, Samuel and Nathan, are

directly associated with the monarchy.*

Before the division of the kingdom and the decline into
idolatry, however, there are relatively few prophetic communications to which the Histories refer
as a ‘word of the Lord’. In 1 Samuel, all of the references to a word of the Lord are connected to

147 Nathan receives two communications referred to as a

Samuel, and most concern the monarchy.
word of the Lord: the rebuke of David (2 Sam. 12:9), and the Davidic covenant (2 Sam. 7:17). As the
kingdom divides, with kings and the people of Israel continually led astray to idolatry, the ministry
of the prophets extends beyond direct divine instruction to the king, as it was with Samuel and
Nathan, to announcing the Lord’s word to the people to return to fidelity in worship and obedience
to the Lord. Within this context, the revelatory nature of prophetic speech announces judgement

for Israel’s transgression of the covenant, and in the later literary prophets, anticipated salvation

for the exiled and enslaved people of God. Three characteristics of the word of the Lord extend

15 Note in 1 Samuel 15:24 that in the LXX, Saul reports that he has transgressed the word of

the Lord and Samuel’s word. In the Hebrew, the statement is expressed, ‘the mouth of YHWH and
your words’, ("277NRY MM R). Words spoken by a prophet proceed directly from the mouth of
the Lord. Rejecting the prophetic word of the Lord is rejecting a message given from the very
mouth of God.

146 Claus Westermann asserts that prophecy belongs to a definite time period, beginning with
the formation of the state and ending with the loss of the statehood of Israel. He notes that, ‘The
revelation of God before the prophetic era is characterized by directness’, citing God’s speech to
Abraham and Moses. Claus Westermann, Basic Forms of Prophetic Speech, trans. by Hugh Clayton
White (London: Lutterworth Press, 1967), pp. 98-99. Our concern is not limited to the prophetic
office per se, but with the broad scope of use of the phrase ‘word of the Lord’ in the LXX.

7 See 1 Samuel 3:1, 3:7; 8:10; 9:27; 15:10; 15:25; 15:26.
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through the historical and literary prophetic tradition: that the word of the Lord is revelatory,

effective and enduring.

The word of the Lord given through the prophets is revelatory, meaning that the Lord
reveals his sovereign intentions for Israel to the prophets. The word of the Lord both originates
from God and announces that which God will do. The story of Samuel’s boyhood call explains
Samuel’s confusion by noting that this happened before the word of the Lord had been revealed to
him (amokoAUTT T with prjua kuplou, 1 Sam. 3:7). The Lord’s revelation to Samuel that Saul would
be king is described as uncovering the ear of the prophet: kUpios aekaAUPEV TO LITIOV
2opounA, 1 Sam. 9:15.1% The prophet Amos also asserts that the Lord does nothing without
revealing (&TokoAUTITw) his intentions to his servants the prophets (Amos 3:7). As discussed
above, the word of the Lord is often revealed in a vision. The story in 1 Kings 22 of Michaias the
prophet summoned by Ahab, the king of Israel, provides a narrative context for these dynamics.
Surrounded by prophets of peace, the king of Israel summons Michaias who states that what the
Lord says he will speak (1 Kgs. 22:14). The message from the Lord is initially reported as a vision
(opae, 22:17). When challenged, Michaias counters that he hears the word of the Lord (ckouc,
22:19), followed immediately by ‘I saw ... and a description of the counsel of the Lord — the court of
heaven. The counsel of Yahweh is the narrative setting that presents the word of the Lord as a
divine communication entrusted from the Lord as its source, and revealing to the prophet that
which the sovereign God has purposed on earth. Michaias’ ‘reward’ for having received and spoken
the word of the Lord is to be imprisoned and fed with the bread and water of affliction (6X11s,2x

in 22:27). The story concludes with a report of the circumstances of Ahab’s death in battle, an event

8 The language of vision and revelation applies to Nathan as well. In 1 Chronicles 17:15

Nathan speaks to David KorTa TAVTOS TOUS AOYOUS TOUTOUS K&l KOTO XAV TNV OPACLY
TOUTNV.
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that occurred according to the word of the Lord as revealed to Michaias (22:38). The word revealed
to the prophet from the Lord, and announced to king and people, uncovers the Lord’s sovereign
intention in future events. It is also an effective and enduring word, engaging the king of Israel and

certain to be fulfilled.

Two features of this story are important to the word of the Lord as a revelatory
announcement that originates from God. First, the true prophet of the Lord is sent from the Lord’s
presence with an effective word. Second, in the interim between the reception and announcement
of the word of the Lord, and its fulfilment, the prophet receiving a divine communication is often
identified by suffering. These dynamics are both in force in the book of Jeremiah. Several passages
in Jeremiah are concerned with false prophets (Jer. 6:27; 11:20; 12:3; 23:9—40).149 Jeremiah 23:18
repeats the language in the Michaias narrative in his questions concerning the false prophets,
asking, ‘Who has stood in the counsel of the Lord and seen his word?**® Who has listened and
heard?’ In Jeremiah 23:21 the Lord describes false prophets running though they have not been

151

sent (amooTEANAw), prophesying even though God did not speak to them.™* True prophets not only

receive a divine word, but they also bear that word in the world in suffering (Jer. 12:3; 15:16). The

1991n Jeremiah, 7 of the 21 occurrences of )xéyos for human speech refer to prophetic speech

by false prophets.

120 ‘Jeremiah himself makes it clear in 23:16-18 that in contrast to the visions of the human
imagination which the false prophets recount, he stood in the heavenly council (sod), and heard
(shamah) the word (debar). This debar in Jer. 23:18 is virtually a synonym for the gol/ voice which
summons the other prophets within the heavenly council (Ez 1:28, Is 40:3, 6, 6:4, 8). If this is true,
then the opening line of Jeremiah’s call may be the summons of Yahweh from the heavenly council
in which Yahweh Himself is present to address the prophet (1:7,9) ... Above all, however, Jeremiah
is confronted by the word. This reality of the word as an overwhelming force of God’s self-
revelation is attested throughout the book.” Norm Habel, ‘The Form and Significance of the Call
Narratives’, ZAW 77 (1965), 297-423, (p. 307).

1 The prophet Micah, like Jeremiah, confronts the prophets that lead the Lord’s people astray
(TmAovae Jer. 23:32; Micah 3:5). In contrast to the prophets of false peace, preaching for personal
gain, Micah’s prophetic announcement is empowered by the Lord’s Spirit (Micah 3:5-8).
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anticipatory embodiment of the word of the Lord in the life of the prophet Jeremiah becomes, in

the OT tradition, a sign that Jeremiah’s prophecy is from the Lord.™?

The dynamics of true and false
prophets, and the suffering of the prophet, are characteristics evident in 1 Thessalonians of those

who receive and bear the gospel as a divine communication.

Once the message is revealed from the Lord to a prophet, and announced by that prophet
to the people, the word of the Lord is described as both effective and enduring. A word from the
Lord both announces (reveals) that which the Lord will do, and is able to perform that which it
proclaims.153 This is the effective word of the Lord. The Lord rules all things at his command, and
the word of the Lord in the mouth of a prophet rules all things — this is the authority of the word of
the God. It is an effective authority because the word of the Lord is the effective means by which
the Lord orders creation. So Elijah may, in a word of the Lord, close up the heavens (Sirach 48:3).2*
The word of the Lord is not only the effective means through which the Lord governs creation, but
also an enduring word. That is, a word spoken by the Lord will remain, endure, and be fulfilled in
events.The fulfilment of the words revealed to Samuel is expressed metaphorically, that not one of
the Lord’s words fell to the ground (1 Sam. 3:19). The verb that occurs here, T T, is used again

generations later in reference to Elijah’s prophetic ministry as well. Jehu declares that no part of

the word of the Lord that the Lord spoke against Ahab would fall to the ground (2 Kgs. 10:10).

132 [)eremiah] submits the record of his own struggle as both a contrast to the easy lies spoken

by the prophets of hope and an aid to the community’s interpretation. Jeremiah offers the
prophetic process itself as the validation of his message. His experience provides the hermeneutic
clue by which his audience may read and test that message.’ Ellen David Lewin, ‘Arguing for
Authority: A Rhetorical Study of Jeremiah 1:4-19 and 20:7-18’, JSOT 32 (1985) 105-119, (p. 117).

133 ‘God stands not only with the prophet [Jer. 1:8] but behind the word to guarantee its
performative power.” Lewin, ‘Arguing for Authority’, p. 109.

% There are two times that the phrase ‘word of God’ occurs in an v phrase: v A0y ToU
Beou in 2 Samuel 16:23 (Achitophel); ev Aéyog Bsou in 1 Chronicles 15:15 (Moses’ instructions for
carrying the ark). In each of these occurrences the phrase communicates authority. Neither of
these, however, is a reference to prophetic speech.
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Jehu’s words, declaring that the Lord had done what he said by the hand of his servant Elijah, are
spoken as explanation for Jehu’s deeds. The word spoken by a prophet will be fulfilled, that is,
embodied and enacted in the history of Israel. At times this is expressed as the Lord confirming
(avioTnut) the spoken word. For example, in 1 Kings 8:20, Solomon declares that the Lord has
confirmed the words that he spoke, referring to the word of the Lord from Nathan to David that
Solomon would sit on the throne and build a house to the name of the Lord God of Israel (cf. 2 Sam.
7:4).° There is a certainty that the words the Lord speaks through the prophets will occur. Notice
that in 1 Kings 8:20 and 2 Kings 10:10, the persons announcing the establishment of the word of
God are the human agents that have enacted these words (Solomon and Jehu, respectively). When
events unfold as predicted by a prophet this is often expressed by use of ‘word of the Lord’ in a
KoTa phrase. The events that unfold in 1 Kings 15:29, for example, begin with the familiar phrase
Kol EYEVeTO that introduces the narration of historical events, and ends the narration of these
events with kaTa TO pTjua kuplou 0 EAGANCEV €V Xelpl Souhou auTou Axto Tou 2nAcoviTou. This
repetition of the phrase ‘according to the word of the Lord which he spoke’ occurs throughout the
Histories, and exemplifies the theological conviction that the word of the Lord not only commands

all of creation, but is also sovereign over human affairs.!*

The word of the Lord is effective, that is,
the means through which the Lord engages human affairs. It is also enduring, so that, having been

revealed and announced, it will be enacted in the events in Israel’s story.

135 See also the use of ToTnut in 1 Kings 12:15 of the Lord confirming the word that he spoke by

Ajijah (LXX Achia) concerning Jeroboam; 2 Esdras 19:8 of the Lord confirming his words to Abraham.
In 1 Esdras 1:22 the words of the Lord are confirmed, that is, ‘rose up’ (avicTnut) against Israel for
their idolatry.

16 5ee also 1 Kings 15:29; 16:12; 16:34; 17:16; 22:38; 2 Kings 1:17; 4:44; 7:16; 9:26; 14:25;
24:13. In 1 Kings 13:5, the rupture of the altar occurs according to the sign (To Tépas) spoken by
the man of Judah in a word of the Lord (¢v Aoyw kuplou, repeated in 1 Kgs. 13:1, 2, 5, 32; 21:35).
See Paul’s use of Tépag for the wonders that accompany his apostolic proclamation (Rom. 15:19; 2
Cor. 12:12).
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The prophetic writings in Deutero-Isaiah emphasize the effective and enduring nature of
God’s word. Commenting on the importance of the word of God in Deutero-Isaiah, Claus
Westermann observed, “The two of them, the word of God which abides [Is. 40:8], and the word of
God, which does not return to him void, but accomplishes the purpose for which he sends it [Is.
55:10-11], form the frame within which Deutero-Isaiah’s proclamation is set and mounted.’*’
There is the conviction that the Lord will do that which the Lord has spoken.'*® The performative
power of the word is not inherent to the speech but to the speaker.’® In Isaiah 44:24-28, it is the
Lord who is watchful to perform the word; the Lord who declares in Isaiah 45:22-25 that, ‘my words
will not be frustrated, and in Isaiah 55:10-11 that the word will not turn back until it has
accomplished its purpose (cuvTeAéw). This is the dynamic interplay of divine sovereignty and
agency, working by the word of a messenger, to establish that which God wills on the earth. The
confidence in the word in Isaiah is a confidence in the God who speaks the word. The enduring

character of the word of God is extension of the enduring nature of the eternal God (Is. 40:28), so

that those who entrust themselves, in endurance, to this God will be renewed (Is. 40:31).

Yet in the midst of this confidence, the servant of the Lord anxiously states that he has
laboured to no effect: £y eima kevids ekoTiaoa, (Is. 49:4). The prophetic word may be accepted
or rejected by those who hear. This is the tension in the prophetic tradition: a divine
communication is effective and enduring, revealing the sovereign agency of the Lord; yet those who
hear this word may reject it, and choose not to participate in its promise or its power. Paul’s letter

to the Thessalonians echoes this tension between the gospel as a word of God that will not fail to

157 Claus Westermann, Isaiah 40-66, trans. by David M.G. Stalker (London, SCM Press: 1969),
p.43.

% In Isaiah, two occurrences of pTjuo combine Tolgw with PR in an assurance from the Lord
that the thing spoken will be done (Is. 38:7 and 42:16).

19 Thiselton, ‘The Supposed Power of Words’, p. 291.
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perform that which it proclaims, and the human capacity to reject the word of God, and therefore

render fruitless the labour of a prophetic messenger.

In these verses from Isaiah, the servant lamenting over the apparent failure of the word
among Israel, is given a new task among the Gentiles: ‘therefore, | make you a light to the nations

180 The extension of the scope of the

that my salvation may reach to the end of the earth,” (Is. 49:6).
word of the Lord to the nations is also testified to in Tobit 14:4-7. Tobit’s expression of confidence
in Nahum'’s prophetic words against Nineveh describes the Biblical prophets as those whom God
sent (amooTENAw), and affirms his belief that everything that God has spoken will be fulfilled

181 |n both the longer and

(ouvTeAéw, cf. Is. 55:11) and none of his words shall fail (StamiTTwW).
shorter Greek versions of Tobit 14:6-7 all nations abandon their idols and praise God.*®* Tobit
anticipates that the nations will turn (f’smoTpéq)co) to the true God. This is also similar language to
that of Paul in 1 Thessalonians 1:9-10, describing Gentile conversion to the living and true God as an

1.1%* The revelatory announcement of the word

embodiment of their faith in response to the gospe
of the Lord is the eschatological vision of the new age of the Lord’s salvation to the nations. The
word of the Lord as a topos for divine communication in Scriptural prophetic tradition is a category

of divine speech that is a revelatory, effective and enduring word. All three of these features are

characteristics that Paul assigns to the gospel in 1 Thessalonians.

160 Westermann, Isaiah 40-66, pp. 210-12.

161 Bredin argues that the change in Gl from Nahum to Jonah was intentional, ‘because the
theology of the book of Jonah reflected that of Tobit’s, particularly its eschatological hope for all
nations expressed concisely in 13.11 and 14.6’. Bredin, ‘The Significance of Jonah’, p. 51.

8211 GII, Tobit 14:6 uses the words TAovdew and mAavnots to describe the error of idolatry, a
word family from which Paul draws in 1 Thessalonians 2:3.

163 ‘Tobit, like some other texts in the Old Testament, believes that Israel’s election is intimately
connected with its role as being a blessing and witness to all nations.” Bredin, ‘The Significance of
Jonah’, p. 53.
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1.2.4 Summary — LXX and Pauline Usage

The word of the Lord / God in the LXX is a communication that originates from the Lord, the
God of Israel. Use of the phrase communicates the authority of the message, and by association,
that of the messenger. The divine agency at work through the word of the Lord at creation is
praised in the poems of the Wisdom literature. The power of the word of the Lord, however, is not
resident in the message but in the divine agency of the Lord at work through the word. This is often
communicated as the Spirit of the Lord empowering the human agents to whom the word is
entrusted for speech. To speak about the divine agency of the word of the Lord is actually to speak
about a God who acts, by means of his word entrusted to a messenger, the prophet, who received
this word through a direct divine encounter (yivoual). A word of the Lord / God is also an act of
divine self-revelation to the prophet. In the literary prophets, the phrase Aéyog KUp(ou functions
as a topos for prophetic divine communication. The word of the Lord reveals the effective and
enduring purposes of the Lord, which in the later prophets, announces an eschatological vision of
salvation that extends from Israel and Jerusalem to the nations. The evaryyeA— word family occurs
within this prophetic tradition in anticipation of a future deliverance, enacted by the Lord on behalf
of Israel. It is a particular message of the Lord’s salvation, announced by messengers of good news.
The knpuy— word family also occurs within the prophetic tradition to signify the loud cry of a
herald. In prophetic usage, the human agency of the herald announces divine intervention, either
for judgment (Jonah and Ninevah) or deliverance (Psalms of Solomon, Isaiah 61). Paul’s use of
divine communication reflects a similar distinction in terms. Returning attention to the use of these

word families in Paul’s letters, section 1.3 identifies the pattern of occurrences.
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1.3 Concentrated Language Clusters

The majority of Paul’s gospel language is concentrated in particular texts in which several
terms are clustered together. In total, there are 11 sections within Paul’s letters that are
characterized by extensive use of gospel terminology. For example, all of the gospel vocabulary in 1
Thessalonians occurs in the first three chapters of the letter — in a context of an extensive
thanksgiving narrative. Furthermore, all but two of these occurrences are concentrated, that is,
‘clustered’ in the first two chapters — the story of the initial gospel mission in Thessalonica that ends
with the expulsion of the missionaries in 2:16. The primary gospel vocabulary in six of these eleven
clusters is efJO(ny)\— language. The knpuy— word family is the distinct gospel vocabulary in three
clusters (1 Corinthians 1:17-2:5, 15:1-15 and Romans 10:5-21). The final two clusters with clear
primary language, found in 1 Thessalonians 1:5-2:13 and the constellation of verses in 2 Corinthians
1-5, are predominantly )\éyog vocabulary. These are also the only clusters that contain the phrases
Aoyos ToU kuplou or A\oyos Tou Beou. On the left side of Table 9, the distinction between Adyos

and knpuy— clusters is indicated by the word family in bold (i.e. A\dyos in 1 Thessalonians).
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Table 9

knpvy- / Aoyos predominant

guayYeA- predominant

1 Thessalonians 1:5-2:13
Adyos (7)
gvayyEAtov (5)

KnpUooew (1)

1 Corinthians 1:17-2:5
KpuYHa (2) - knpucow (1)
Aoyos (2)

gvayyeAilouat (1)

1 Corinthians 15:1-15

KpuyHa (1) - knpucow (2)
guaryyehiov (1) — evoyyeAiCopoat (2)
Aoyos (1)

2 Corinthians 1:18-19, 2:17, 4:2-5, 5:19
Aoyos (4)
gvayYEAIov (2)

KNPUooe (2)

Romans 10:5-21
KknpeUoow (2)
guayyeAiov (1) — evayyeAilopan (1)

PTuC (4, 2 within LXX quotations)

Galatians 1:6-2:14
guayyehov (7) — evaryyehilopat (7)

knpvoow (1)

1 Corinthians 9:12-23
guayyeAov (6) — evaryyehilopat (3)

knpvoow (1)

2 Corinthians 10:14-16 and 11:4-7
gvaryyehiov (3) — evayyehilopat (2)

KnpeUoow (2)

Philippians 1:3-30
guayYEAIov (6)
Knpuoow (1)

Aoyos (1)

Romans 1:1-16
guayyehov (3) — evaryyeAilopan (1)
Romans 15:14-21

guayyeAiov (2) — evaryyehilopan (1)
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Among the gospel language clusters presented in Table 5, three letters emerge as
exemplary texts with which to begin the contextual analysis of the primary gospel word groups.
These are Galatians for the euayyeA— word family, 1 Corinthians for the knpuy— word family and
1 Thessalonians for )\éyos vocabulary. The context of each of these letters not only employs the
identified word groups as primary gospel language, but also includes gospel presentations in which
Paul discusses his apostolic ministry in terms of that word group. The distinctions observed in the
contextual and exegetical observations of Paul’s use of euayyeA—, knpuy— and Aoyos language in
each of these three letters are demonstrably consistent among his other writings. Since evoryyeA—
vocabulary is Paul’s primary gospel vocabulary, we begin our discussion with the clusters in section

1.4.

1.4 UayyeA— Language in Context

The six echxyye)\— language clusters include: the opening narratives in Galatians (Gal. 1:6-
2:14); Paul’s apologia in 1 Corinthians 9 (1 Cor. 9:12-23); Paul’s defence of his initial visit to Corinth
and the decision not to accept money (2 Cor. 10:14-16, 11:4-7); the opening reflections in
Philippians (Phil. 1:3-30); and the introduction and conclusion of Romans (Ro. 1:1-16 and 15:14-21).

All six of these passages are also comprised nearly exclusively of E\’Jayys)\— vocabulary.
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1.4.1 — Galatians

The letter to the Galatians is distinguished by a near exclusive use of E\’Jayys)\— vocabulary
in the epistle. Paul employs the noun suayyéAiov seven times, and eight of the twenty total
occurrences of the verb euayyeAifopat within Paul’s letters are found in Galatians. The greatest
concentration of use is in the first chapter of this epistle. Additionally, Galatians 1:6-23 is the only
opening chapter in Paul’s epistles that makes exclusive use of sﬁo(yys)\— language to represent the
gospel message. Galatians 1:5-2:14 contains all of the occurrences of eﬁayyé)\lov and six of the
eight occurrences of ebayyeAilopat in the letter. There are only two occurrences of suayye\-
language after Galatians 2:14: the use of the verb mpoguaryyeAiloual in Galatians 3:8 in reference
to the gospel announced beforehand to Abraham,'** and the use of guayyeAilopal in 4:13
concerning Paul’s initial evangelization in Galatia. Where other primary gospel language is
concerned, the verb Knpﬁcow is used once in Galatians 2:2 as gospel vocabulary, and a second time

185 paul’s use of }\éyog in 6:6 is included

in Paul’s denial that he proclaims circumcision (Gal. 5:11).
as a reference to the message of the gospel for reasons articulated below (1.5.3). Table 10

illustrates the occurrences and pattern of the gospel language in Galatians.

164 The gospel as ‘good news for the Gentiles’ was already in view when God promised his
blessing to Abraham at the very beginning.’ Fee, Galatians: Pentecostal Commentary (Blandford
Forum: Deo Publishing, 2007), p. 116.

'%% This is the only epistle in which TepiTouny is the object of knpucow (Gal. 5:11).

1% |n Galatians 5:14 )\éyog refers to the summary saying of the law.
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Table 10

Galatians

1:6  ueTaTifeobe ... el ETEPOV EVOyYEAIOV

1:7  peTooTpPEPal TO eVayyEAIOV Tou XpioTou

1:8  evayyeAilnTou [Uhiv] Top O sunyyeAioapebo Uty
1:9  evayyehileTon map o TopeAaReTe

1:11 1O svayYEAiov TO evoryyeAiaBey UTT Epou

1:16  va gvoryyeAilopat o Tov (ulov ouTov)

1:23  evayyeAileTal T ToTwv

2:2  avebBepny oUTols TO eVayYEAIOV O KNPUGOW EV TOlS
ebveov

2:5  Siouelvn mPos vpas 1) aAnfeia Tou suayyehiou
2:7  TeMOTEUHOL TO UayYENIOV Ths akpoPuaTias

2:14  ouk opBotroSouciv Tpos TNV aAndsiav Tou
guayyeAiou

3:8  mpoeunyyeAhicaTto T6d ARpaau
4:13  gunyYyeMOGUNV VLIV TO TPOTEPOV
5:11 €l TEPITOUNV ETI KNPUOOW

6:6 O KOTTXOUHEVOS TOV AOyov

Paul expresses shock at the believers’ desertion for another euayyeAiov, only to

167

immediately deny the existence of any such announcement (Gal. 1:6-7).””" Paul identifies the

message initially evangelized among the Galatians as the efyayyé)\lov Tou XploTou (1:7).*%® The

87 Schiitz correctly identifies Paul’s use of efyayys)\— language in these verses as functional,

that is, concerned with the powerful announcement of the gospel in Galatia rather than a conflict
concerning the content of that gospel. Schiitz, Anatomy of Apostolic Authority, pp. 118-20.

188 The genitive relationship in this verse designates content, with Christ as the person spoken
of in the announcement. See also Ronald Y. Fung, The Epistle to the Galatians, The New
International Commentary on the New Testament (Grand Rapids, MI: Eerdmans, 1988), pp. 45-6.
See also Martyn’s comment, ‘The Gospel of Christ and Its Counterfeit’ in J. Louis Martyn, Galatians:
a New Translation with Introduction and Commentary, ABS 33A (New York: Doubleday, 1997), pp.
127-134.
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gospel of Christ is the message through which the Galatians heard God’s call (kaAéw, 1:6), with the
verses to follow making it clear that to abandon that message as the starting point of their faith is
to turn away from God, the one calling them.*® Paul employs s\’JO(nyMCoum three times in the
declaration of an anathema on any announcement of good news other than that initially
announced in Galatia (1:8-9). The exclusive use of the verb to defend against the reception
(TapahapPave, 1:9) of another gospel demonstrates that the functional emphasis to Paul’s use of
guoyyeA— language in this passage is on its nature as an announcement rather than on its content
as a message.’® Paul’s emphasis on the announcement of the message moves immediately into an
assertion of its source.’”* In a verse in which Paul pairs euayyéhiov and evayyeAilopal for the first
of only three times in his letters, the apostle denies human origin for the message of good news

that he initially announced (1:11).*2

Paul supports this assertion with an apostolic self-presentation
patterned after the call narratives in Jeremiah and Deutero-Isaiah.*”? By identifying God as the

agent behind the revelation of the risen Jesus to Paul, the apostle asserts the divine origin of his

189 1mplicitly, then, the gospel is God’s act of calling in the gift of Christ [...]. The gospel is not
simply a good report of one sort of another but the specific action of God in Jesus Christ to rescue
humanity.’ Beverly Gaventa, in Galatians and Christian Theology: Justification, the Gospel and Ethics
in Paul’s Letter, ed. by Mark W. Elliott, Scott J. Hafemann, N.T. Wright, and John Frederick (Grand
Rapids, MI: Baker Academic Press, 2014), pp. 187-99, (p. 188), (emphasis original).

170 ‘Strictly speaking, God’s gospel is not an it; the gospel is the good event that God is causing
to happen now.” Martyn, Galatians, p. 131.

171 /paul establishes a link between the gospel he preaches and his apostleship. Both have their
origin with God, neither can be accounted for by a human commission.” Matera, Galatians, SacPag
9 (Collegeville, Minnesota: The Liturgical Press, 1992), p. 55.

2 The two other combined uses of noun and verb are found in 1 Cor. 15:1 and 2 Cor. 11:7.
Moisés Silva, ‘Galatians’, in Commentary on the New Testament Use of the Old Testament,
ed. by G. K. Beal and D.A. Carson (Grand Rapids, Mich: Baker Academic, 2007) , pp. 785-812 (pp.
786-87).

173
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announcement with a narrative of the divine origin of his call (1:16).”"" Paul’s apostolic activity,

captured in the verb guaryyeAilopat, is undertaken as one commissioned to announce the good

7> The final use of sﬁayys}\i(;oum in the opening cluster occurs in

news of Christ to the nations.
reports that having formerly persecuted the church, Paul is now evangelizing the faith (1:23). The

final two occurrences of euaryyeAiloual in the epistle each concern initial announcements: of

Scripture to Abraham (3:8) and that of Paul to the Galatians (4:13).%7°

The Jerusalem and Antioch narratives in chapter two of Galatians narrate Paul’s efforts to
remove obstacles to the eschatological effectiveness of his apostolic labours among the Gentiles.

Paul states that he presented the gospel (eftayyé)\lov) in Jerusalem in order to ensure that his

7% Matera reads armokoMecos ' Incou XpioTou in Gal. 1:12 as an objective genitive: ‘Paul

received a revelation from God, the content and object of which was Jesus Christ.” Matera,
Galatians, p. 56. This is contra Fee’s assertion of a genitive of source: ‘Paul’s apostleship had come
directly from the risen Lord, the Lord whom God the Father had raised from the dead.’ Fee,
Galatians, p. 15.

175 Our concern in this passage is not with the relationship of Paul’s description to the
Damascus road experience, or with the debates over the content of the gospel as revelation vs.
tradition. Where the function of euaryyeAioual is concerned, Paul’s call narrative clearly connects
the activity represented in the verb to his divine commission. Paul’s use of the verb in the present
tense after a series of aorist verbs in the passage ‘lays stress on Paul’s continued preaching of Christ
[...] among the Gentiles, as based on God’s ordination, call and revelation.” Longenecker, Galatians,
p. 32.

176 ). Louis Martyn writes concerning Gal. 3:8 that ‘the promise spoken to Abraham by scripture
(in God’s behalf) was the word of this same God, indeed the gospel of Christ.” Martyn, Galatians, p.
301.
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proclamation (knpuccw) among the nations was not in vain (kevos, 2:2).*”” The only other use of

Knp\joooo in Galatians occurs in the denial that Paul continues to proclaim circumcision —a

proclamation that would, according to the argument in the epistle, be vain, that is to say, useless

178

toward the goal of salvation (5:11).”"" In the conflict narratives that follow Paul presents himself as

179

the defender of the truth of the gospel (1 aAnBeia Tou evayyeAiou, 2:5, 2:14).*” Paul narrates

recognition on the part of the Jerusalem leadership that his gospel to the uncircumcised

Y7 For Paul’s use of kevos language see C. Bjerkelund, “Vergeblich’ als Missionsergebnis bei

Paulus’ in God’s Christ and His People: Studies in Honour of Nils Alstrup Dahl, eds. Jacob Jervell and
Wayne Meeks (Oslo: Universitetetsforlaget, 1977), pp. 175-191. Bjerkelund emphasizes that kevos
refers to the preaching activity among the Gentiles, not the content of Paul’s gospel. Ibid,. pp. 186-
88. Compare Tpé)(co in 2 Th. 3:1 and Gal. 2:2 for Paul’s forward progress with the message among
the nations. Barrett argues for an eschatological understanding of the identification of the so-called
‘pillars’ in Jerusalem as the ‘indispensable connecting links between the historical Jesus and the
community of the New Age.” C. K. Barrett, ‘Paul and the “Pillar” Apostles’ in Studia Paulina in
Honorem Johannis De Zwaan Septuagenarii, ed. by J. N. Sevenster and W.C. Van Unnik (Haarlem:
Bohn, 1953), pp. 1-19 (p. 18). A break with Jerusalem would, in this sense, undermine the
eschatological effectiveness of Paul’s preaching among the Gentiles.

178 paul employs the synonym e’lKﬁ in Galatians 3:4 and 4:11.
Longenecker reads a genitive of content in these phrases. Longenecker, Galatians, p. 52.
Martyn emphasizes the care that Paul takes in construction of the phrase, so that ‘the truth of the
gospel is [...] the end-time event of God’s redemption in Jesus Christ.” Martyn, Galatians, p. 198.
Schiitz emphasizes the phrase as indicative of authority. The actions of apostles are intended to
illustrate the singular truth of the gospel. Schiitz, Anatomy of Apostolic Authority, pp. 158.
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181

(eoyyEAiov Tou akpoPucTias)'® has been directly entrusted by God (mioTeUc, 2:7).'*" Paul

correlates divine authority and God as the source of an entrusted communication.'®

The context for Paul’s gospel language usage in Galatians presents a situation in which the
gospel in Galatia is endangered.™ The verb eUoryyehiCouat is used repeatedly of the initial,
foundational announcement of the gospel. Paul writes to defend this initial gospel announcement

among the Gentiles from the influence of outside Teachers.'®*

Within this context, Paul’s usage
asserts the particularity of the E\’Jayyé)\lov, denying any gospel other than that of Jesus. The
guoyyEAov as announcement is central to Paul’s purposes. Paul’s concern is the desertion of a

direct, divine call through the gospel as initially announced and received in Galatia. The language

used is not ‘another Jesus’ (such as will be seen in 2 Corinthians). This is ‘another gospel’.

One distinction in the narratives in Galatians 1-2 is Paul’s apostolic self-presentation that

describes the revelation of Jesus Christ and Paul’s divine commission to announce the good news of

189 Both of the phrases aAnfeia ToU euayyeAiou and eloryyéNiov Tou akpoPucTias are

unique to Galatians.

181 Having translated the phrase as ‘the gospel as it is directed to those who are not
circumcised’ Martyn applies Paul’s use of the objective genitive to Paul’s entrusted mission to
preach to the Gentiles: ‘Paul in no way suggests that there are two gospels. There are, rather, two
missions in which the one gospel is making its way into the whole of the cosmos.” Martyn,
Galatians, p. 202.

182 «\¢ was this divine authority for his ministry and gospel, and its acknowledgement by the
Jerusalem leadership that Paul regarded as of first importance. That is clearly the main point of his
defence in Gal. 1-2.” James D. G. Dunn, ‘The Relationship Between Paul and Jerusalem According to
Galatians 1 and 2’, NTS, 28 (Oct. 1982), 461-478 (p. 471), (emphasis original). Paul employs the
passive form of moTeUw in reference to the elayyéAtov Tou Beov to Christ’s apostles in 1
Thessalonians 2:4; Paul’s commission (olkovopia) in 1 Cor. 9:17; and the oracles of God (Tax Aoyta
Tou Beov) to the Jews in Ro. 3:2.

183 ‘We can easily imagine the depth of Paul’s consternation and anger on the day when —
extremely busy in the early part of his work in Macedonia and Achaia — he looked up to see the sad
faces of his Galatian catechetical instructors, as they arrived with bad news.” Martyn, Galatians, p.
19. This context is the exact opposite of the good news report from Timothy to which Paul replies
with his letter to the Thessalonians (1 Th. 3:6).

184 Fung, Epistle to the Galatians, pp. 43f.
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Jesus to the Gentiles."®> Paul’s self-presentation is so striking that it can be tricky to keep the
narrative of his own call and commission distinct from his gospel language use where the Galatian
believers are concerned, (a strategy that may be intentional on the part of the apostle). Paul
demonstrates the divine origin of the message by presenting the divine origin of his own call and
commission to announce the good news of God’s Son (eUoyyeAilopat with O ulos auTou, 1:16).
Paul’s use of OT prophetic echoes in his call narrative is repeated in other self-presentations as

1.'¥ The exclusive provenance of the eloryyéAiov announced by Paul is its origin from God

wel
(1:11). Despite his claim of divine rather than human origin of his gospel, in Galatians Paul does not
use any vocabulary that typically identifies a message as a divine communication. There is no use of
guoyYEAlov Tou Beou, Aoyos Tou Beou or Aoyos Tou kuplou. The phrase evoryygAiov Tou
XploTou in Gal. 1:7 is a reference to the risen son of God, Jesus Christ, as the content of Paul’s
message (cf. Gal. 1:16). Where the nature and function of the evaryyeAiov is concerned, therefore,

Paul’s call narrative presents his message as he does his own call: as a direct revelatory encounter

with the risen Son of God, Jesus Christ.

A final observation emerges from the stories in Galatians two, narrating the confrontations
in Jerusalem and Antioch. A distinction from Paul’s use of other gospel terms is Paul’s use of
Knp\icooo to represent his proclamatory activities among the Gentiles. Paul’s explicit concern in

Jerusalem was that his proclamation among the nations not prove ineffective (kevos), a concern

'8 For the choice of self-presentation rather than apology, see Beverly Gaventa, ‘Galatians 1

and 2: Autobiography as Paradigm’, Novum Testamentum, 28/4 (1986), 309-326; Schitz, Anatomy
of Apostolic Authority, pp. 114-58.

8 1t is widely accepted that the language in Galatians 1:15 reflects that of OT call narratives,
particularly Jeremiah and Deutero-lIsaiah. Bruce, Galatians, p. 92. See also Munck, Salvation of
Mankind, pp. 26-27.
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that in Pauline usage is eschatological in scope.187

The letter to the Galatians explicitly associates
kevos language and Paul’s particular commission among the Gentiles in Galatians 2:7. The
combination with Knpﬂocw suggests that it is Paul’s human agency as a herald of the gospel, rather
than the content of his gospel message, that may be rendered ineffective if the meeting in

Jerusalem were to go the wrong way. The two applications of the phrase ‘truth of the gospel’ apply

to encounters with human agents, whose actions threatened to obscure or distort the gospel.

1.4.2 - 1 Corinthians 9

While 1 Corinthians as a whole is notable for use of Knpdoow and Kﬁpuyua, this passage is
distinguished by the near exclusive use of eﬂayye)\— language. 1 Corinthians 9 employs
guayYEALOV six times (9:12, 14 [2x], 18 [2x], and 23) and euayyeAilopat on three occasions (9:16
[2x], 18). The verbs knpuoow and kaTayyeAAw each occur once. This cluster of terms occurs in the
middle of 1 Corinthians. The arrangement of words is entirely composed of E\’Jayye)\— with two
exceptions. The verb kaTayyeAAw occurs with edoryyeAiov in 9:14. The aorist participle form of

KNPUoow closes the cluster.

The occurrences and pattern of verbs used for the announcement of the gospel are the
interesting features in this cluster. In the course of the apologia, when Paul shifts from a mutual to
individual defence, his language for announcing the gospel also shifts. The verb KO(TO(yyé)\)\oo
(9:14) is in the first person plural, but the use of euayyeAilopat (9:16, 18) only applies to Paul. In

table 11 Paul’s claim in 1 Corinthians 4 is included as a reference point.

187 See Judith Gundry-Volf, Paul and Perseverance: Staying In and Falling Away (Tlbingen: J.C.B.

Mohr (Paul Siebeck), 1990), pp. 263-66.
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Table 11

1 Corinthians 9:12-23

4:15 ... 81 ToU gUayYyeAiou £y UUGS EYEWWNOX

9:12  un Tva eykoTmv SdueV TAY eVoryyeAw Tou XpioTou
9:14 TOlS TO eUayYEAIOV KOTOYYEANOUGIY €K TOU EUayyeAiou
Cv
9:16 evoyyeAilwpal ... oval yap pol EGTIV EQV pn)
b 4
EUOYYEAIOWUOL

9:18 evayyehilousvos adamovov Briow To evoyyEAIov ...
b ’ b ~ b ’
eEouaiq pou v TG evayyeAiw

9:23  mavTa 8¢ MOl Si1a TO eVayYEAIoV

9:27 un mws aAlois knpuEas aiTos ASOKIHOS YEVGMAL

The apologia in 1 Corinthians 9 was written by Paul to Corinth during Paul’s active
missionary journeys, following a long relationship with the congregation he had founded. Having
asserted his patronage in the gospel (4:15), Paul defends his financial practices at the initial
preaching in Corinth as exemplary of apostolic freedom. The first reference to Paul’s rights in the

gospel includes other apostles, (9:12).*%8

This is supported by the statement that those who
announce the gospel (kaTayyeAAw with evoryyeAiov, 9:14) may also derive their living from the
gospel.'®? At the point in the defence when Paul shifts into the first person singular his vocabulary
changes from kaToryyeA\e to evaryyeAilopat. He asserts his compulsion to evangelize

(evayyeAilouat, 9:16 [2x]), and to do so free of charge (suayyeAilouat with evoryygAiov [2x],

9:18). The remainder of the defence focuses exclusively on Paul as a faithful gospel emissary. After

188 Fitzmyer identifies the first person plural either as a literary usage or inclusive of Barnabas.

Joseph Fitzmyer, First Corinthians: A New Translation with Introduction and Commentary, ABS, 32
(New Haven, Conn: Yale University Press, 2008), p. 364. Thiselton reads the reference as the initial
mission in Corinth. Anthony C. Thiselton, The First Epistle to the Corinthians, The New International
Greek Testament Commentary Series (Grand Rapids, Ml: Eerdmans, 2000), p. 690.

189 cataryyéMhe occurs twice more in 1 Corinthians 2:1 (the mysteries of God) and 11:26
(bread and cup announce Christ’s death until he comes again).
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describing his own stewardship of his apostolic freedom in 9:19-22, Paul asserts that the totality of

190 The section

his ministry is undertaken on account of the gospel (81 TO euayyéAiov, 9:23).
concludes with the use of the verb Knpﬁocco as Paul states his desire that after having proclaimed

to others he not become unworthy (adokipos, 9:27).**

The context clearly associates Paul’s use of elayyeA— vocabulary with his initial
announcement in a place. There is a striking demarcation in this passage between Paul’s use of
guoyyeA— language for himself and katoyyéAAw for his co-workers. Note as well that Paul shifts
to Knpdoow at the point when his focus shifts to his human agency as a preacher (knpuvy—
terminology), conducted as a faithful steward of the divine commission to announce the gospel
(eVoyyeA— language). As in Galatians, Paul’s self-presentation in 9:16 describing the compulsion to
preach, the agony for him if he doesn’t, and the language of boasting, all echo the confessions of
Jeremiah.'®? There is no interaction with )\éyog language, or indication of the entrusting of a divine
word in the compulsion to evangelize. The apologia is focused on Paul’s faithful human agency in

the administration of his divine commission to evangelize.

190 Thiselton reads Paul’s use of ouyKowkoég as standing in solidarity with others in the

gospel. Thiselton, 1 Corinthians, p. 707.

1 paul’s intention in using aSOKIHos in this passage creates confusion among interpreters.
Thiselton, 1 Corinthians, pp. 716-7.

192 ‘The ‘Confessions’ of Jeremiah [...] provide a type of material for assessing the prophet’s
character.” Walther Zimmerli, “The Fruit of the Tribulation of the Prophet’, in A Prophet to the
Nations: Essays in Jeremiah Studies, ed. by Leo G. Perdue and Brian W. Kovacs (Winona Lake,
Indiana: Eisenbrauns, 1984), pp. 349-365 (p. 355). For 1 Corinthians as an echo of Jeremiah see
Thiselton, 1 Corinthians, p. 695; Munck, Salvation of Mankind, pp. 20-23; Sandnes, Paul — One of
the Prophets, pp. 125-29.
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1.4.3 - 2 Corinthians 10-13

There are two small clusters of gospel vocabulary in 2 Corinthians 10-13. In these verses,
every occurrence of sfyayyé)\lov is qualified. The language in 10:14-16 is spatial, that is, referencing
the territory in which Paul evangelizes. There are two uses of evoryyeAiouat and three of
guoyyEAiov in these verses. Paul employs knpucocw twice, and Aoyos as a manner of human
speech. Table 12 contains the language in these two clusters.

Table 12

2 Corinthians 10:14-16 and 11:4-7

10:14 edBacopev eV TG suayyeAid Tou XpiaTou

10:16 €1s T UTEPEKEIVO ULV EVaryyeAioaahan

N"

bl 3 ~ ’ @ I 2 ’
11:4 oAhov Inoouv KNPUOOE! OV OUK EKNPUERLEV ... T)
b /4 ¢ @ b b 4
gUayYEAIOV ETEPOV O ouk eGeEoabe

11:6 €1 8¢ kol 18160TNS TG Aoy

11:7  Swpeav To Tou Beov evaryyEAiov eunyyeAioaunv UKy

In these two small clusters, as in 1 Corinthians 9, Paul’s primary use of eloyysA—
vocabulary occurs in an apologetic context. The first of these brief clusters is a verse in which Paul
combines the verb dpbavcs with elayyeAiov Tou XpioTou to defend the reach of the initial visit to
Corinth (2 Cor. 10:14). The apostle employs Eﬁayys)\fCoual a few verses later in anticipation of

193

future evangelistic activity beyond Corinth (10:16).”" The second cluster of gospel language in 2

Corinthians 11 is a polemic targeted against accepting the proclamation (Knp\jcow) of another

193 See Harris for the range of interpretations of these verbs, in the context of an interpretation

that Paul is accusing his rivals of encroaching on his domain. Harris, Second Corinthians, p. 717.
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194

Jesus, or another gospel (suayyEAiov ETepov, 2 Cor. 11:4)."* In this verse Séxouai is combined

19 paul uses Aoyos once in a clear indication of a manner of human

with the noun guayyeAiov.
speech, likely rhetoric (11:6). The last pair of gospel terms is in 11:7, where Paul combines
guayyeAov and euayyeAilopat in one of three occurrences (11:7). In this instance the modifier

Tou Bgou precedes evaryyeAiov, emphasizing the divine origin of the message of good news that

Paul announced free of charge.'®

As in previous occurrences, the use of euayyeAifouat in both clusters refers to an initial
gospel announcement.The territorial sense of these verses is an interesting addition to previous
observations from Galatians and 1 Corinthians 9, that Paul’s use of the word family is associated

197 There is the indication that Paul conceives of his

with his foundational announcement in a place.
divine commission in a geographic sense, alongside the clear call to the nations as a people. The
predominant use of echxyye)\— and knpuy— gospel vocabulary in 2 Corinthians 11 reflects the
contextual concerns with Paul’s apostolic authority relative to that of other so-called apostles.

Paul’s use of the phrase ‘gospel of God’ is unique for the placement of 8eds prior to the noun, an

order that emphasizes the genitive of origin. There is no indication of divine agency or power from

194 Galatians has made it clear that Paul regards ‘other gospels’ as no gospel at all. Bultmann

correctly denies that the issue is that of content or dogma, asserting that the denial of Paul’s
apostolic authority ‘already spells a falsification of the gospel.” Rudolf Bultmann, The Second Letter
to the Corinthians, trans. by Roy A. Harrisville (Minneapolis: Augsburg Publishing House, 1985), p.
203.

195 The two occurrences in 1 Thessalonians are each with )\éyogz 1:6 with }\éyog and 2:13 with
A\oyos Tou Beov.

19 Ha rris, Second Corinthians, p. 756.
For a territorial sense in the translation of the word kavav see James F. Strange, ‘Enigmatic
Bible Passages: 2 Corinthians 10:13 — 16 llluminated by a Recently Published Inscription.” BibArch 46
n.3 (Summer, 1983), 167 — 168. Based on inscriptions that delineate the kanon as the territorial
limits of service within which officials of the empire could requisition aid for transportation, Strange
concludes: ‘Paul was evidently referring to his understanding of his calling as including a territorial
commitment. ... In other words, Paul means his schedule of service (preaching the gospel) and his
territory.” p. 168.

197
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the modified phrase, however. Instead the phrase supports Paul’s assertions of apostolic integrity.
Consistent with the previous s\ﬁayye)\— clusters, Paul presents his apostolic ministry modelled after

the prophet Jeremiah.

1.4.4 - Philippians

The letter to the Philippians contains the highest number of occurrences of evaryyeAiov
within the primary Pauline epistles. The noun occurs nine times, mostly in the first chapter (Phil.
1:5,7,12, 16, 27 [2x]; 2:22; 4:3, 15). There are two occurrences of )\éyog as gospel language (1:14
and 2:16). The only nominal gospel vocabulary derives from the eﬁayys)\— and )\éyog word
families. Where gospel verbs are concerned, this is the only epistle in which the use of
koToyyeMw as gospel language is predominant. The verb kaToyyeAAw occurs twice with
Xp16Tos in 1:17 and 1:18. The verb evayyeAilopa is not used in Philippians, and knpucow occurs

19 None of the

once (1:15). Two other verbs occur with Aoyos: Aaéc in 1:14 and emexw in 2:16.
speaking verbs are associated with Paul as the acting subject announcing or speaking the gospel.
Where the pattern of occurrences is concerned, six of the nine elayyéAiov occurrences are located

in chapter one. As evident in table 13, the initial cluster of gospel terms in chapter one is followed

by four isolated gospel language occurrences in chapters two and four.

1%8 This is the only occurrence of z’-:rréxco in the Pauline epistles. The verb is used with a similar

sense of holding fast in 1 Timothy 4:16 in the command that Timothy pay close attention to both
himself and his teaching (ETexe oeauTe kol 0 SiSackaAia, 1 Tim. 4:16).
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Table 13

Philippians

1:5 T KOWVWVIG VNV E1S TO EVAYYEAIOV

1:7  &v 17 amoloyla kol BePoaicdoel Tou evaryyehiou
1:12  €lS TPOKOTTV ToU euayyeAiou eAnAubev

1:14 TV aSeAPAV ... TOoV Adyov Aahelv

1:15  TIves ... 81’ euSokiav Tov XpIoTOV KNPUGGOUGHV
1:16 €15 amoAoylav Tou suayyeAiou Kelual

1:17 ol 8¢ €€ epibeias Tov XpioTov kaTayyeAouctv
1:18  Xp10TOS KATAYYEANETAI, KOl €V TOUTG XA1PW

1:27 a€lws Tov evoryyehiou Tou XpioTou moAiTeveob ...
~ ~ ~ ~ ’ ~ 2 ’
pia Yuxn ovvaBlouvTtes TN TMOTEL TOU EUayyEeAiou

2:16  Aoyov fwis emexovTeS
2:22  £80UAEUGEV €IS TO EUGYYEAIOV
4:3  &v TQ svayyehi ouvnbAnoov

4:15 €V apXxT) TOU evoryyeAiou

Philippians was written to congregations founded by Paul, and was sent when Paul’s active
evangelistic ministry was threatened by an imprisonment likely to end in death. There is a distinct
emphasis on co-workers in the gospel, which, given Paul’s imprisonment, is not surprising. In the
opening section, the shared dedication to the gospel between Paul and the believers at Philippi is
reflected in the language that Paul employs. In Philippians 1:5 Paul gives thanks for the Philippians’

fellowship (kotveovia) in the suayyeAiov.'* He refers in 1:7 to his own defence (amToAoyia) and

199 paul’s use of kotveovia with eis To suayyeAiov is clearly indicative of the financial support

from the congregation, yet in the prayerful context of the opening, and Paul’s discussion of the
‘advance of the gospel’, it likely includes all of the actions taken to work alongside Paul. See Gerald
F. Hawthorne, Philippians, WBC, 43 (Waco, TX: Word Books Publisher, 1983), p. 19.
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confirmation (BePaicacts) of the slaryyéNiov, a phrase that he partially repeats in 1:16.°%° In 1:12
Paul asserts that his imprisonment has served to advance (TpokoTm) the evaryyeAiov. Paul offers
three vehicles for this advancement. First, is the knowledge (pavepos) that his imprisonment is v
Xp1oTa (1:13). Second, it gives an infusion of confidence in the Lord (¢v kupicw) among those
brothers who speak the word (AaAéco with Aoyos, 1:14).%* Third is the proclamation of Christ
(Knp\iocco with XploTég, 1:15) motivated by both loving and envious responses to Paul’s situation

(1:16-1:18, kaToyyEAAw with Xp1oTds in 1:17 and 1:18).%%

290 payl realizes that it is not only he who is on trial, but his ministry and the gospel for which
he stands and whose servant he is.” Bockmuehl, Philippians, p. 64.

20! The unqualified use of Adyos with AaA€iv in Philippians 1:14 is the text found in P*® D? K
630. 1505. 1739. 1881 Mt r vg™ and Marcion'. However, the variant reading Adyos Tou Beou
occurs in many manuscripts, notably X AB (D*) P W 048"% 075 0278 33.81. 104. 326. 365. 629.

1175. 1241. 2464 lat syrp'h** co; Cl. Additionally, F G and Cyprian contain )xéyog TOU Kupiou. Given
the occurrence of the unqualified form in 9])46, considered alongside the higher likelihood of scribal
expansion qualifying )xéyog for the sake of clarity than that of scribes omitting the phrase Tou
Beou, the unqualified use of )\éyog is the preferable reading. The presence of Tou Kupiou most
likely represents a similar expansion, consistent to Paul’s use of kUplos earlier in the verse, rather
than a correction of the phrase Aéyog Tou Beou. Bruce Metzger’s explanation for the shorter
reading notes further that the placement of the modifier varies among witnesses. A Textual
Commentary on the Greek New Testament (Stuttgart, Deutsche Bibelgesellschaft/German Bible
Society, 1994), pp. 544-545. See also Bockmeuhl, Philippians, pg. 76; Gordon D. Fee, Philippians,
NICNT (Grand Rapids, MI: Eerdmans, 1995), pg. 109, n.10. Contextually, Philippians 1:12 directly
associates the advance of the evoryyeAiov with the knowledge that Paul’s imprisonment is in Christ
(1:13). Philippians 1:15-18 repeatedly identifies Christ as the subject of proclamation, suggesting
that the unqualified use of }\éyos is shorthand for Christ as the message of the gospel (1:15-18),
and the one for whose sake Paul is imprisoned (1:13). The modifier Tou Bsou in the manuscripts
noted above may have been included in order to clarify that the message proclaimed is Christ (1:15-
18) rather than the matter of Paul’s imprisonment for Christ (1:14). Later in the letter, the
unqualified form of )\éyog refers to financial gifts from the believers to Paul (Phil. 4:15 and 17).
Paul employs an unqualified use of )\éyog as general reference to the message of the gospel in 1
Thessalonians 1:5-6, Galatians 6:6, and 1 Corinthians 15:2.

292 This lack of concern on Paul’s part with negative motivations toward the apostle
demonstrates that in other letters Paul defends himself and his apostleship in order to defend the
gospel. Where Christ is being announced, the motivations do not matter. See the discussion in Fee,
Philippians, pp. 120-24.
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In Philippians 1:27 Paul turns his attention to the Philippian believers, exhorting them to
organize their common life in a manner worthy of Tou s\’JO(nyMou Tou XploTov, struggling
together (ouvaBAéw) for the faith of the gospel (TT) TioTel ToU euayyeAiou).”® The only other use
of ouvaBAéw in Paul’s letters occurs later in 4:3, referring to Euodia and Syntyche as those who
have struggled alongside Paul in the evaryyeAiov. A second use of Aoyos as shorthand for the
gospel occurs in the admonishment to hold on to the )\éyog Ceoms in 2:16. In 2:22 Timothy is
praised for his service (SouleUw) with Paul in the evayyeAiov. Finally, in 4:15, Paul employs the
unusual phrase gv apxT ToU euayyeAiou in his recollection of the Philippians’ financial support

that has continued since the beginning of his evangelistic ministry in Macedonia and Achaia.”®

Paul’s use of efyayye)\— language in Philippians is an excellent example of Margaret
Mitchell’s rhetorical category of gospel as ‘superabbreviation’. Paul references the E\’chyyé)\lov
without an explanation either of its origin among the Philippians, or of its content. While Paul’s
imprisonment clearly advances the gospel, any active proclamation of the message is undertaken
by others. Every gospel language occurrence subsequent to the report of the gospel’s advance due
to Paul’s imprisonment is concerned with co-workers and participants with Paul in the evoryyeAiov.
Philippians also contains the highest number of occurrences of elaryyeAiov without a single one of
those occurrences in combination with a speaking verb. It is Christ who is announced
(kaToryyeAw, 1:17, 18) and proclaimed (knpucocw, 1:15) and the word (Aoyos) that is spoken

(AoAéco, 1:14) — all by persons other than Paul.

293 Markus Bockmuehl reads the genitive construction in Phil. 1:27 as the faith whose content is

the gospel. M. Bockmuehl, Philippians, p. 99. Reading this in comparison to Paul’s combination of
moTis and evoyyeAilopat in Galatians and 1 Thessalonians, however, demonstrates that in all
three passages Paul more likely refers to the faith that arises from the gospel.

204 5 comparison to Philippians 1:5 sets the financial support of the Philippians in the context of
their ‘partnership in the gospel from the first day until now’. Bockmuehl, Philippians, p. 263.
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Paul’s confident assertion that the one who began a good work in the believers at Philippi
will bring it to completion (1:6) is an implication of divine agency by means of the gospel among the
believers. Otherwise, the primary use of s\ﬁayye)\— language concerns human agency relative to
the message. This situation, of a well established congregation with whom Paul remains in excellent
fellowship, results in reflections on the faithful embodiment of the gospel, that is, of Christ. Human
agency participating in Christ to the day of the Lord is the substance of Paul’s confidence in final
commendation that he has not run or laboured in vain (Phil. 2:16). Each use of )\éyog in the epistle

represents the message of the gospel, without indication of divine origin or agency.

1.4.5 - Romans 1 and 15

The situation of Romans is the inverse of the letter to the Philippians: Paul is free to travel in
his evangelistic mission, yet writing to congregations that he has not established. The gospel
language in Romans derives primarily from the E\’Jayye)\— word family. The noun occurs eight times
(Ro. 1:1, 9, 16; 2:16; 10:16 [LXX citation]; 11:28; 15:16, and 19) and the verb is used three times (Ro.
1:15, 10:15, and 15:20). Where secondary gospel language is concerned the verbs that one finds
combined with E\’chyyé)\lov in chapters 1 and 15 are entirely unique to this letter. Paul employs
two verbs with cultic associations: AaTpeUw in 1:9 and 1epoupy€w in 15:16. He also employs
gmaioxUvopat (1:15) and TANPow (15:19). Only the verb Umakoucw, combined with evaryyeAiov in
Romans 10:16, has been used previously in Paul’s letters (see 2 Th. 1:8). There is no knpuy— or
}\éyos vocabulary in chapters 1 and 15.Two of the three gospel language clusters in the letter
employ s\’JO(ny)\— as primary gospel vocabulary. Notice the similarities between Romans 1 and 15

in table 14.
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Table 14

Romans 1:1-16 and 15 :14-21

1:1  adwplopEvos els eVayyEAiov Beov
1:9  AoTPEU® [...] €V T sVayYeAic TOU UIOU aUTOU
1:15 Upiv Tols ev Pcdun svayyehicooban

1:16  OU yap eToioxUVoud! TO EVayyEAIOV

15:16 1epOUPYOUVTX TO EUyYEAIOV ToU Beou
15:19 TETANPWKEVAL TO gUayyEAtoV Tou XplaTou

15:20 ¢rhoTipoupevov evayyeAileabon oux omou wvopaacbn XpioTtos

In these opening and closing clusters Paul’s concern is a self-introduction to the Roman

205

congregations, and their participation in his mission to Spain.”> Romans 1:1 contains the fifth

occurrence of the phrase evoryyéAiov Tou Beou.”®

The phrase is used alongside the verb adopilcw,
used previously in Galatians concerning God’s choice of Paul from his mother’s womb (cf. Gal. 1:15,
echoing Isaiah and Jeremiah). Following the salutation, Paul’s thanksgiving statement in 1:8
employs the verb kaTayyeA\a in reference to the announcement of the faith (ioTis, cf. Gal.
1:23) of the Roman believers in the entire world. Paul follows this thanksgiving statement in 1:9
with a reference to his own apostolic service, combining the cultic verb AaTpéuw with evayyeAiov

TOU V10U ouTov. Finally, in 1:15, Paul anticipates extending his apostolic announcement of the

gospel to Rome, following this with what is arguably his best known gospel statement in 1:16.

The use of s\’JO(ny)\-Ianguage in Romans 15 is nearly identical to that of the first chapter,

including a similar emphasis on Paul’s divine mandate as apostle to the Gentiles. This second cluster

295 ‘Romans is not a “substitute for Paul’s presence,” but rather a prerequisite for his presence’
announcing his visit and presenting mission theology to support the mission for Spain. Margaret
Mitchell, ‘New Testament Envoys in the Context of Greco-Roman Diplomatic and Epistolary
Conventions: The Example of Timothy and Titus’, JBL, 111/4 (1992) 641-662, (p. 643n6).

2% The previous four occurrences of the phrase are in 1 Th. 2:2, 8 and 9; and 2 Cor. 11:7.
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of gospel language vocabulary begins in Romans 15:16. Paul repeats the phrase E\’Jayyé}\lov TOU
Beou for the sixth and final time in his letters, combining it with the cultic verb 1epoupy€cw to
describe his apostolic service among the nations. In Romans 15:19 he employs the combination of
TANPow and evayyeAiov Tou XploTou to describe the completion of his evangelistic ministry in
the east, explaining his journey to Rome and Spain with the motivation to evangelize where Christ

has not been named (15:20).

Romans is the only letter in which Paul’s salutation identifies him immediately with the
Eﬁayyé)\lov Tou Bsou, a phrase that indicates God as the source of the gospel. As in previous
epistles the eﬁo(yys)\— family is Paul’s primary gospel vocabulary when his apostolic commission
is in view. As in the letter to the Philippians none of the euaryyeAiov occurrences in Romans are
combined with a speaking verb, though the noun is implied in Paul’s use of the infinitive form of
E\’Jayye)\i(;oual in anticipation of announcing the good news in Rome and Spain. The evangelistic
announcement to Spain is clearly foundational. The occurrence of euaryyeAifouat in Romans 1 is
the only occasion in Paul when the verb is used without a clear association with both an initial and
a foundational gospel announcement in a place. In both Romans 1 and 15, Paul’s essential gospel
language is taken from the E\,JGYYE)\- word family and supports the emphasis on Paul’s particular
apostolic mandate to announce God’s message of good news among the Gentiles. As observed in
earlier letters, the prevalent use of s\’Jany)\— terminology supports this focus on Paul’s particular
apostolic commission.?’” Where divine agency and the gospel is concerned, the assertion that the

guayyEAiov is the power of God unto salvation is a clear indication of the essential role of the

7 The two solitary references to the gospel within the body of the letter are situated
within kot phrases. In the discussion of the day of the Lord in Romans 2:16 Paul’s references to
judgment are made according to ‘my gospel’ (kaTa s\}ayyé)\lov pou), while in 11:28 he refers to
the enmity according to the gospel between believing Gentiles and unbelieving Jews (koo Hev
TO evayyEAtov £xBpol 81 Uuas).
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gospel as a vehicle for grace. It also provides a contextual definition of the phrase E\’Jayyé}\lov
Tou Beou, suggesting that the genitive denotes the origin of both the content and efficacy of the
message. As in many of the sﬁany)\— passages Paul’s language echoes Jeremiah and Deutero-

Isaiah, describing himself as set apart for the gospel of God.

1.4.6 evayyeh- Language: The Messenger and the Message

There are three distinctions to Paul’s use of euayyeAilopau that are indicated in the
contextual studies above. The first distinction is the use of the verb for initial and most often

foundational gospel announcement. John Dickson’s work investigating Paul’s missionary strategies

208

gives sustained attention to this temporal aspect of the E\’Jayye}\— word family.”" He argues for

the importance of retaining the initial announcement aspect of eﬁayys)\— language, with the word

209

family representing a message that is ‘news’ to those who receive it.”” The predominant use of the

verb portrays initial, and normally foundational, evangelistic activity (18 of 20 total occurrences).’*°

Paul’s presentation of his divine commission is not simply to announce the good news among the

2% pickson, ‘Gospel as News’, pp. 212-230.

209 ‘Nevertheless, the evidence does suggest that the proclamatory activity marked out by
E\’Jayyé)\— was a foundational one. Once a community of believers exists, the terminology of
E\’Jayyé)\— becomes inappropriate as a designation for the activity and/or content of religious
instruction within the church. “Gospel” thus becomes retrospective language, recalling the message
once delivered, a message that is now to be “remembered”, “held-fast” and “lived-by” but never
“evangelized” (evaryyeMileoBat) within the church itself.’ Dickson, Mission Commitment, p. 89.

210 Gal. 1:8 [2x], 1:9, 1:11, 1:23, 4:13; 1 Cor. 15:1-2; 2 Cor. 10:16, 11:7; Ro. 1:15, 10:15, 15:20.
The final five of eighteen occurrences of the verb are retrospective descriptions of Paul’s divine
commission to evangelize. Based on R0.15:20 it may also be asserted that these refer to an initial
proclamation of Christ, predominantly in places where he has not been named: Gal. 1:16; 1 Cor.
1:17, 9:16 [2x], 9:18. The two occurrences of the verb that do not feature Paul as evangelist are
offered in support of Paul’s initial evangelistic announcement among the Gentiles:1 Th. 3:16; Gal.
3:8.
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nations, but specifically to evangelize to the Gentiles in those places in which no other foundation
has been established (Ro. 15:20).>** However, Paul does not ‘evangelize’ the Aéyos Tou Beou /
Kup{ou. This is a feature that supports the view that in Pauline usage, the phrases represent a
category of divine communication rather than a distinct message.

The second distinction is the observation that the verb occurs in contexts that defend or
promote Paul’s particular apostolic commission among the Gentiles. While the semantic range of
the verb evoyyeAiloual is general to the announcement of good news, Paul’s use of the verb
primarily occurs in texts that focus on the defence or expansion of his foundational evangelistic
work among the Gentiles. The verb is not used of the general announcement of the gospel by
evangelists. In every occurrence of the verb Paul is either defending or promoting the divine

212 Gjven this pattern of a

commission that compels his initial announcement in these places.
concentration of usage in apologetic contexts it is difficult to defend the assertion that the verb
E\’Jayye)\i(;oual is normative vocabulary for Paul’s proclamation in a place. In 1 Thessalonians, 2
Corinthians (1-9) and Philippians Paul presents retrospective discussions of his foundational
evangelistic ministry, yet none of these narratives contain occurrences of E\’Jayye)\(Coum. 1
Thessalonians 1:4-2:13 offers the most complete narrative of an initial evangelistic mission found in
Paul’s letters. Yet he does not employ E\’Jayye)\igoum to represent his announcement of the gospel
in Thessalonica — a fact all the more remarkable given the proximity of this epistle to the founding
of the churches, and Paul’s hasty departure from the area.

This characteristic occurs alongside a third distinction of the verb in Pauline usage, which is

the nearly exclusive application of the verb to Paul’s activities as the divinely commissioned apostle

21 For application of an initial, and usually foundational, activity to Paul’s use of the verb in

Romans 1:15 see the discussion in Dickson, Gospel as News, pp. 223-230.
22 paul’s self-designation as apostle rather than evangelist is one indication that his use of
E\’Jayye)\i(;oual is predicated on his identity as apostle to the Gentiles. See 1 Cor. 1:17.
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among the nations.” It is widely agreed that the verb sanysMCoum is inseparable from Paul’s

214 Every occurrence of sGayye)\iCoual associates the activity of the verb with

apostolic office.
Paul’s divine commission, represented variably as originating with God, Christ or the Lord. The
application of the verb is focused to Paul’s own activity, occasionally widened to include his
immediate companions. Apart from the citation from Isaiah in Romans 10:15, the verb is never
positively attributed to anyone preaching the gospel outside of Paul’s circle of co-workers and
companions.’™ The frequent occurrence of the verb in apologetic contexts likely explains the near
exclusive application of its activities to Paul and his immediate circle. Except that there are
occasions, such as that observed in 1 Corinthians 9, when Paul shifts from a verb such as
kaToryyeAAw, used of Paul’s announcing the gospel alongside others, to euaryyeAilopat, used of
his particular divine commission. The pattern of usage in Paul’s letters suggests that in so far as the
activity represented in efJO(nyMCoual represents the foundational announcement of the gospel
among the Gentiles, the observations made by Dickson concerning the temporal aspect of the
gospel as ‘news’ may offer an insight into Paul’s individual self-presentation. Specifically, that Paul
presents himself as a sort of forerunner in the announcement of the gospel among the Gentiles —a

trailblazer, perhaps. An exploration of the reasons for his patterns, however, is beyond the scope of

our present study.

213 50 also Schiitz, Anatomy of Apostolic Authority, p. 38.

Schiitz, Anatomy of Apostolic Authority, p. 36.

The inclusion of broader category of messengers is most likely due to the placement of the
verb in a LXX reference. The agency of heralds in the surrounding text of Romans employs Knp\joooo
rather than svayyehilopat.

214
215
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Paul’s usage of evaryyeAiov represents a particular announcement of events that are good

216 paul explicitly denies the possibility that any sﬂo(yyé}\lov apart from that

news to the listeners.
which announces Jesus as the crucified, risen and returning Son of God even exists (Gal. 1:7). The
oral announcement of Jesus Christ is the event through which Paul’s Gentile churches were
established, and Paul’s description of the elayyEAiov clearly associate the gospel with the power
of God (Ro. 1:16). Most often the qualified forms distinguish the divine origin (e0oryygAiov Tou
Beou) or Christological content (E\’Jayyé)\lov Tou XploTou) of the message.”"’ In a handful of
instances the modified form indicates either the human emissaries (eVayyY€Atov UV / pou) or
intended recipients (suoyyéAiov Tou akpoPuaTioas) of the gospel. Where these qualified

occurrences are concerned, the phrase s\’Jayyé)\lov Tou Beou is of particular interest. Paul employs

the phrase efyayyé}\lov Tou Bgou in Romans 1 and 15 to indicate the origin of the gospel from God.

In summary, the eﬁayys)\— word family is associated with a particular event not only as
regards its content (God’s saving activity in Jesus Christ) but also its temporal scope (an initial event
in the lives of the recipients). The limitations of a particular word group, however, emerge in
contexts that call for general meaning — whether the general activity of human heralds (knpuy—) or
the general categories of speech ()\éyog, whether human or divine). To communicate general
categories of human agency or speech relative to the particular activities and announcement of

E\)O(yye)\— language Paul’s writing employs additional gospel terms.

21% ‘The cognate use of the noun euaryyéAiov and the verb elaryyehileobai conveys a similar
sense of definition and precision.” Schiitz, Anatomy of Apostolic Authority, p. 53.

Y There are six occurrences of suaryygAiov Tou Bgou (1 Th. 2:2, 2:8, 2:9; 2 Cor. 11:7; Ro. 1:1,
15:16), 6 of E\’Jayyé)\lov Tou XploTou (Gal. 1:7, 1 Cor. 9:12, 2 Cor. 2:2, 10:14, Phil. 1:27, Ro. 15:19)
with three additional phrases indicating Jesus as the content of the gospel (2 Th. 1:8, 2 Cor. 4:4 and
Ro. 1:9).
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1.5 knpuy— Language in 1 Corinthians and Romans

In the two clusters in which the primary gospel vocabulary draws from the knpuy— word
family, Paul presents himself in the company of other heralds and apostles of the gospel. In 1
Corinthians 1:17-2:5 Paul presents the cruciform character of his own preaching alongside that of
Apollos and other gospel heralds. In 1 Corinthians 15:1-5 Paul presents himself in the company with
other heralds and eyewitnesses to the resurrection. There is a distinct focus in the Corinthian
letters to various manners of gospel language speech: in language that includes initial
announcement (eﬁayyeMCoual), human proclamation (Knpdoom), further announcement
(KaTayyé)\)\co), and testimony (uapTUpéw). The most noteworthy feature pertains to the
emphasis in these letters on human agency relative to gospel proclamation. This emphasis on
human agency relative to gospel announcement in 1 Corinthians is reflected in the distinct use of

Knpvy— terminology.

1.5.1 - 1 Corinthians 1:17-2:5

The noun Kﬁpuyua occurs exclusively in 1 Corinthians, twice in this opening cluster (1:21,
2:4) while xnpuoow is used once (1 Cor. 1:23). The verb guayyeAilopan introduces the cluster (1
Cor. 1:17), yet the noun does not occur. Where )\éyog language is concerned, the noun is
employed twice as gospel language (1 Cor. 1:18, 2:4), and four times in phrases that describe
rhetorical forms of human speech acts relative to the delivery of the gospel, all of which are

negative comparisons (v codlas Aoyols in 1 Cor. 1:17, [2:4], 2:13; ka6’ Umepoxnv Aoyou in 1 Cor.
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2:1). Included in table 15 is the phrase uopTUptov ToU XploTou with the verb BeBaiow (1 Cor.

1:6), which is the first reference to gospel testimony in the letter.

Table 15

1 Corinthians 1:17-2:5

1:6  TO popTUPIov Tou XpI1oTou £ReParicdbn v UV

1:17 ameoTellév e Xp1oTos ... suayyeAileaBat ... ouk ev
codla Aoyou

1:18 0 AOYOS YOp O TOU GTAUPOV ... HLPIO EGTIV ... SUvapls
Beou eoTv.

1:21 81 NS HWPIOS TOU KNPUYHOTOS OGO TOUS
TOTEVOVTOS

1:23  Tuels 8¢ KNPUGGOUEV XPIGTOV ECTAUPWILEVOV

2:1  oukab umepoxnv Aoyou T codlas kaTayyEAAwY ULIV
TO HUGTTPIOV TOU Beou.

2:4 Kol 0 AOYOs HOU K& TO KT)PUYHQ& pHou ouk ev Tretfol[s]
codlas [Aoyois]

2:13  AoAoupev ouk v SidakTols avBpwivns codias Aoyols

The cluster opens with Paul’s assertion that Christ did not send Paul to baptize but to

evangelize (améoTeIAéV ue Xp1oTos ... eloryyehileobau, 1 Cor. 1:17).2%

This solitary occurrence of
guoyyeA— language in the cluster frames the discussion that follows as a demonstration of Paul’s

manner of proclamation at the initial announcement of the gospel in Corinth.?*® After referring to

the gospel as O )xéyos o Tou oToupou in 1:18 Paul’s gospel vocabulary focuses around the knpuy-

218 1 reference to Paul’s use of the verb in 1 Corinthians 1:17, Litfin asserts that, ‘this preaching

constitutes his apostolic calling’. Litfin, Theology of Proclamation, p. 188.

219 | ater references to Paul having laid the foundation (1 Cor. 3:10) and done the planting (3:6)
demonstrate that Paul is discussing his manner of proclamation during his foundational visit in
Corinth.
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220 The noun Kﬁpuyua is used as Paul asserts God’s purpose through proclamation

word family.
(1:21), followed by the use of the cognate verb in the first person plural form to refer to the act of
proclaiming Christ crucified (1:23). In 1 Corinthians 1:21 Paul refers to the ‘foolishness of

??1 The use of knpUccw in

proclamation’ through which God is pleased to save those who believe.
the first person plural in the next sentence (1:23) clarifies that Paul is referring in verse 1:21 to the
general proclamation of the gospel, not simply his own. In chapter two, Paul employs the nouns
)\éyog and Kﬁpuyua a second time in reference to his initial gospel ministry in Corinth (2:4). Four
of the six occurrences of A\oyos are antithetical comparisons between human speech and Paul’s
faithful evangelistic speech (1:17, [2:4], 2:1, 2:13). Paul rejects the delivery of the gospel in cultured
speech (v codlas Aoyols in 1:17, [2:4], 2:13), and denies having announced the mystery of God in
exalted language (ou kaf UmepoxmVv Aoyou 1) codias kaTayyEAY UHIV TO HUCTNPIOV TOU
Beov, 2:1).%%2 Each of these four antithetical phrases presents human speech acts (rhetoric) that are
inappropriate as gospel delivery. This is in contrast to the two )\éyog occurrences in phrases

(Aoyos Tou oTaupou in 1:18 and Aoyos Hou in 2:4), representing the content of the gospel

message as delivered by Paul.

None of the Aoyos occurrences in 1 Corinthians 1-2 participate in the gospel as a divine

speech act (that is, a word of God or word of the Lord). As noted in the introduction, Paul’s use of

20 The genitive relationship establishes the cross as the content of Paul’s message. Raymond

Pickett, The Cross in Corinth: The Social Significance of the Death of Jesus, JSNTSS, 143 (Sheffield:
Sheffield Academic Press, 1997), p. 61.

221 ‘poolishness’ is a designation of content, in this case, the cross. Fitzmyer, First Corinthians, p.
152.

222 ‘This meaning of copia Adyou as cultured speech fits the immediate context best, since
Paul is referring to his manner of proclamation.” Stephen M. Pogoloff, Logos and Sophia: The
Rhetorical Situation of 1 Corinthians, SBLDS, 134 (Atlanta: Scholars Press, 1992), p. 111. Pogoloff
demonstrates that Christ crucified (1 Cor. 2:3) is the subject of the uUOTﬁplov Tou Beou that Paul
proclaimed in his initial visit (1 Cor. 2:1). Ibid., p. 130.
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Aoyos and knpuy— vocabulary in these verses allows him to establish a clear demarcation
between human agency (‘my speech’ and ‘my proclamation’) and divine agency (‘Spirit and
power’). There is no presentation of Aoyos as divine communication, although the combination of
word and Spirit is indicative of divine agency active in the human announcement of the gospel

(1:18, 2:4).

The primary gospel language employed in 1 Corinthians 1:17-2:13 is Kﬁpuyua and Knpdocm.
The use of }\éyog in gentive phrases is supplementary to the knpuy- family. This primary use of
Knpuy— language is a clear delineation of the human agency of those who herald the gospel. The
next cluster in 1 Corinthians makes clear that the human agency in proclamation relies on divine
agency at the point of proclamation. 1 Corinthians 15 employs both word groups with the

announcement of the resurrection in the gospel.

1.5.2 - 1 Corinthians 15

In 1 Corinthians 15 Paul introduces a defence of the resurrection of Jesus Christ as originally
announced in Corinth with a passage that starts with elayyeA— terminology and moves to knpuy—
lanaguage. The cognate verb uapTUpéco is used in reference to God having raised Christ from the
dead (15: 15).%%® As evident in table 16, Paul also uses the term qJEUSéuapTUg in 15:15 in contrast

to the truthful testimony by Paul and his fellow witnesses that God has raised Jesus from the dead.

223 The verb HopTUpEw is used 5 times in Paul.
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Table 16

1 Corinthians 15:1-15

15:1  TO gvayYEAIov O eUnyyeAMoaunV VLIV
15:2  Tivi A0y eunyyeAioaunv Uuiv

15:11 oUTwS KTPUGCOMEV KOl OUTES ETIOTEUCOTE
15:12 €1 8¢ Xp10TOS KNPUGCETOI OTI EK VEKPCOV EYT|YEPTOLL

15:14 Kevov apo [Kai] TO KTPUYHO TICAV, KEVT) KOl T} TOTIS
VUGV

15:15 eupiokouebar 8¢ kol PeuSopapTupes ToU Beou, OTI
EUOPTUPTICOHEY KATO TOU BeoU OTI. ..

The compact reminder of the initial preaching and reception of the gospel in 1 Corinthians
15:1-2 employs evayyehifouan twice, the first time with eboyyeAiov and the second with Aoyos,
inserting between the two occurrences a reminder of the believers’ reception of the gospel
(TrO(pO()\O(uBé(voo, 15:1). This is the third repetition of nominal gospel language with
TrO(pO()\O(uBé(voo (cf. Gal. 1:9, 1 Th. 2:13). The combination signals the authority of Paul’s initial
announcement of the gospel as initially received by the the believers. As in Galatians E\’Jayyé)\lov
and euayyeAifouat are combined (Gal. 1:11, 1 Cor. 15:1). The combination of Adyos and
Eﬁayye)\i(;oucxl in 15:2 is unique. In this context it represents the message or substance of the
gospel.224 In 1 Corinthians 15:2 Paul exhorts the believers to hold firmly to the }\éyog that he
evangelized (E\’chyys)\fCoum) among them, placing the word, or ‘message’, in parallel construction
to the evoyyeAlov that was evangelized (also euaryyeAilopat) in the preceding verse (1 Cor. 15:1).
The structure suggests that )xéyog represents a particular message of the gospel, in this case, that

of the resurrection which follows. Following the recapitulation of witnesses to the resurrection, the

2 Thiselton, First Corinthians, p. 1185. The construction Tiv Aoy is also unusual, perhaps

reflecting the fact that the Corinthian believers have a choice between messages with which they
are now confronted concerning the resurrection of the dead.

119



closing verses of this section shift to knpuy-vocabulary. Paul repeats the verb Knp\iocw twice in his
assertion concerning Christ’s resurrection from the dead, as was proclaimed and believed in Corinth
(15:11-12). The noun Kﬁpuyua occurs once in his reminder concerning the proclamation of and
belief in Christ’s resurrection (15:14). Paul asserts that if Christ is not raised then he and the others
are false witnesses (\pEUBéuapTus) since they testified concerning God that he raised Jesus from

the dead (15:15).

Notice that when Paul’s focus shifts to demonstrate his solidarity with fellow gospel heralds
his language also changes to the knpuy— and papTup— word groups, each of which emphasizes
the human agency of heralds and eye witnesses to the resurrection. The passage reflects the
contextual concerns in previous clusters that defend an initial announcement that was proclaimed
with integrity by divinely commissioned human emissaries. Additionally, Paul’s use of gospel
vocabulary in all three clusters within 1 Corinthians (inclusive of 1 Corinthians 9) serves to defend
and align Paul’s individual apostolic authority (E\’Jayys)\— language) with that of other gospel

heralds (knpuy— word group).

1.5.3-Romans 10

Romans 10:5-21 opens and closes with Paul’s repeated use of bﬁua as gospel terminology.

This choice of bﬁua rather than )\éyog is almost certainly governed by the introduction of bﬁua

225

in the LXX passage from Deut.30:14 quoted by Paul in Romans 10:8.7> Since Paul employs

Knpﬁcooo three times (Ro. 10:8, 14, and 15), none of which is governed by the occurrence of the

2% | Ross Wagner, Heralds of the Good News: Isaiah and Paul in Concert in the Letter to the

Romans, (Leiden: Brill, 2003), p. 165.
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word group in the LXX, this passage is included with the knpuy— word family. The repetition of

pnuo from the LXX is clear in table 17.

Table 17

Romans 10

10:8

10:14
10:15

10:16
10:17
10:18

£yyUS OOU TO PTJHA 0TIV [...] TOUT E0TIV TO PTG TAS
TIOTEWS O KNPUSCOUEY (LXX Deut. 30:14, 10:8a)
TS 8& AKOUOWOIV XwpIS KNPUGGOVTOS;

Qs 8¢ knpuEwotv eav pn amooToAQGY; [...] TGV
guaryyeAilouevov (LXX Is. 52:7)

ol TTQVTES UTIMKOUOGV TG EUOYYEAI

apa 1) ToTis € akons 1 8¢ akon Sio PriaTos XPIoTou
£lS TO MEPOTC TT)S OIKOUUEVTS TO PUOTA OUTAV (LXX
Ps. 18 :5)

In Romans 10 Paul focuses again on the agency of gospel heralds with a passage that draws

heavily on LXX citations from Deuteronomy, Isaiah and the Psalms. The language and context of

Romans 10 associates Paul alongside other gospel heralds. The only active references to the

preaching of the gospel, situated in the cluster in Romans 10, combine Knpﬁcow with bﬁua

terminology. This is also the only chapter in this letter in which one finds multiple gospel terms in

contextual relationship, and the only gospel language cluster in any of Paul’s letters in which all

three of Paul’s essential gospel word families are used in nearly equal measure (although Paul’s

use of bﬁua is predominant in the progression of the passage).226 Paul immediately identifies this

word as ‘the word of faith which we preach’ (Ro. 10:8). This initial use of Knp\ﬁooco is followed by

two participle forms of the verb in Romans 10:14 and 15. The series of questions in these two

226

Given the prevalent use of the LXX in this chapter of Romans, and the clear choice of ﬁ)ﬁua

in continuity with the language of these passages, this study regards Paul’s use of {)ﬁua in Romans
10 as synonymous with Aoyos.
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verses are answered with the words of LXX Isaiah 52:7, in which the prophet employs the

participle form of eboryyeAilouan to describe the gospel messengers (Ro. 10:16).

In verse 10:17, following the immediate statement that not all have obeyed the gospel, Paul

asserts that faith comes through hearing the word of Christ.?*’

The argument is framed by a final
appearance of bﬁua in a quotation from LXX Psalm 18:5, describing God’s words going out to the

end of the world (Rom. 10:18).2%

227 The phrase prjuot Xp10Tou in Romans 10:17 is supported by 9*¢"'® 8* B C D* 6. 81. 629.

1506. 1739. 1852 lat co OrigenIat Augustine. The variant reading bﬁua BeoU is found in X' AD*KLP

W 33.104. 365. 1175. 1241. 1505. 1881. 2464 M sy Clement Chrysostom Theodore Jerome. The
omission of any modifier in some Western witnesses is generally agreed to be scribal omission (F G;

Ambrosiaster). The diversity of manuscript support and the earliest witnesses, notably ﬁp%"id KR* D*,

recommend bﬂua XploTou. See also Metzger, Textual Commentary, pp. 463-464. The use of the
phrase pTua 8sou most likely resulted from the familiarity of the phrase ‘word of God’ in the New
Testament. See also James D. G. Romans: 9-16, WCS 38b (Dallas: Word, 1988), p. 619. Contextually,
considering the unique usage of the phrase bﬁua XpioTou alongside several equally unique
features of Paul’s gospel vocabulary in Romans 10 qualifies any argument based on the rarity of the
phrase ‘word of Christ’. The phrase bﬁua ™ms ToTEWS in Romans 10:8 is equally unique, as is
Paul’s use of the verb akouw specific to gospel announcement. (In 19 occurrences, the verb akouw
is used of gospel proclamation only three times, in Romans 10:14 and 18. In addition to Romans
10:16-17 the nominal form occurs in Galatians 3:2, 5 and 1 Thessalonians 2:13). A common feature
of Romans 10 to other letters, however, is Paul’s focus on proclamation (Knp\’Jooco). Within the
argument there is a consideration of gospel announcement taken from both the perspective of the
heralds and those who hear them. Note the progression of pairs in 10:14 and 10:17: the use, in
identical order, of both TioTis (10:17) and mioTeUw (10:14); dkon (10:17) and akoue (10:14);
pTua (10:17) and knpuoow (10:14). The prua Tou Xp1oToU is that which the evangelists proclaim
(knpUoow). While the phrase Aoyos Tou Bsou does not occur with knpucccw, in the undisputed
Pauline epistles, Christ (sometimes Jesus Christ or Jesus) is the identified message of Paul’s
proclamation in the majority of non-absolute occurrences of the verb (7 times). The remaining 4
non-absolute nouns with knpUGGw are pPTjua TNs ToTews (Rom. 10:8), prjua XpioTou (10:17)
and gvaryyeAiov (1 Th. 2:9, Gal. 2:2). The phrase pfjua Tou XploTou demonstrates greater
consistency both with the development of the argument concerning proclamation in Romans 10,
and with the pattern of Paul’s use of Knp(yooco throughout the undisputed epistles. When
individuals hear the message entrusted to the messengers (akor 10:16), which is the gospel, they
hear the message or word of Christ.

228 55 also Pahl, Discerning, p. 127; Wagner, Heralds, pages 165, 184.
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As in previous epistles, Paul employs Knpﬁoom when presenting himself in the company of
gospel heralds (Ro. 1:15, 15:20). The use of LXX Isaiah is preceded by repeated use of the verb
KNPEUGow rather than euayyeAilopat in Paul’s series of rhetorical questions asking how
messengers will proclaim unless they are sent. Paul allows the LXX use of bﬁua to govern his
choice of this term over )\éyog in the rest of the argument in chapter 10, yet the appearance of
guoyyehiCopat in LXX Isaiah does not result in the use of euayyeAilopat rather than knpucoc in
Romans 10:14-15. It may be observed that proclamation (Knpﬁooco) is a particular activity of
those who, alongside Paul, announce the good news (suayyeAilouan). J. Ross Wagner has
demonstrated that Paul’s use of LXX Isaiah 52:7 contains a variant that Wagner concludes, ‘is
almost certainly Pauline.”*”® He writes: ‘Paul transforms the lone herald of the LXX [...] into
multiple preachers of the good news.””*° Wagner further asserts that Paul’s use of eloryygAiov in
10:16 for the first time in Romans 10 is an intentional parallel between the message of the
heralds and Paul’s own gospel.231 The pattern in these verses is consistent with Paul’s use of
guayyeAlov, evayyehilopat and knpuoow in other epistles. In the first place, where evaryyeAiov
is concerned, this context in Romans confirms the centrality of the message of Christ as the
announcement of salvation. To quote Wagner again, ‘... the good news proclaimed by Isaiah’s
heralds — that God has acted to deliver his people from captivity — is shown to be none other than

1232 Secondly, concerning efyayye}\i(;oum as a plural participle, changing the

the gospel of Christ.
lone evangelist to a group of messengers associates Paul with others sent by divine appointment

to announce gospel. This aligns with the narrative in Galatians 2:7-9, in which the ‘pillars’

recognize that God has entrusted and sent both Paul and Peter with the gospel. Finally, Paul’s use

229 Wagner, Heralds, p. 173.
230 Wagner, Heralds, p. 173.
231 Wagner, Heralds, p. 174.
232 Wagner, Heralds, p. 176.
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of Knpﬂocoo rather than sanye)\iCoual for the shared activity of proclaiming the gospel is a
choice that replicates the pattern evident in earlier epistles, in which Paul employs Knpﬁoow for

his preaching activities alongside fellow gospel heralds.

The passage concludes with two final occurrences of prua. The use of evoryyeAilopat in
the Isaiah passage is the most explicit connection in any of Paul’s letters between his vocation as
apostle to the Gentiles and the OT prophetic tradition, just as the connection between the bﬁua
of Deuteronomy and the word of faith proclaimed in 10:8 establishes a rather explicit continuity
between OT prophetic speech and the message of Christ (Ro. 10:17, cf. Gal. 1:23). Paul’s use of
bﬁua in Romans 10 is clearly governed by his commentary on the LXX passages: bﬁua ms
mioTews defines the ‘saying’ in Moses’ words from Deuteronomy 30:14. Likewise in Romans
10:17 and 18, the prjua Xp1oToU in 10:17, which in 10:16 is clarified as the suayy£éAiov, is the

message of the pTua going out to all the earth in LXX Psalm 18:5.

1.5.4 xnpuy- Language: Human Agency and Heralds

Three distinctions of Paul’s use of Knpﬁooco are important to this study. First, that Paul
primarily employs the verb in a plural form, representing an activity that he shared with other
gospel heralds. Secondly, that the verb is never used in combination with the phrases Aéyog TOU
Bzou / KUpfou. Finally, that Paul employs the verb most often in passages that are concerned with
the integrity between the character of the heralds and the gospel that they proclaim. These
features support the conclusions of this study that Paul participates in a genuinely shared prophetic
ministry of proclamation, preaching a message that is a word of God, and applying the OT criteria of

integrity between message and messenger in his test of fellow gospel heralds. The focus at present
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is on the shared use of the verb, its nominal combinations, and its application to the integrity of the

messenger.

Although similar to eboyyeAilopat where number of occurrences is concerned, the pattern

233 Where the use of suayyeAilopat is

of usage with the verb knpuccw is very different.
concentrated in three epistles, knpucoc is found in every letter apart from 2 Thessalonians and
Philemon — epistles that contain too little gospel vocabulary to figure prominently in the
observations offered here. Paul’s primary application of the verb is to himself in the company of
others, including those whose activities are not directly connected to his own mission endeavours
(1 Cor. 15:11, 12; 2 Cor. 11:4; Ro. 10:8, 14, 15), and to those whose proclamation springs from a
jealous rivalry with himself (Phil. 1:15). Even the two singular occurrences are in a context in which
Paul argues for his full inclusion alongside other gospel emissaries (Gal. 2:2 and 1 Cor. 9:27). This

pattern suggests that Knpdcoco rather than E\’Jayys}\i(;oum is Paul’s standard vocabulary for the

general proclamation of the gospel, representing an activity that is shared with other emissaries.

The nominal combinations with the verb are also distinct in comparison to evoyyeAifoual.

Where E\’Jayys)\fgoual has Christ as its object only once, and this obliquely in Paul’s declaration

234

that God revealed his Son o guoyyeAifwpot auTov ev Tols eBvectv (Gal. 2:16),7** Christ is the

subject of Knp\ﬁcooo over half the time. In eight of the fourteen occurrences of Knpdooco as gospel

235

proclamation the message proclaimed is Christ, or Jesus Christ.”>> The phrases }\éyog Tou Beou

233 There are fourteen direct occurrences of Knpéooco as gospel language and nineteen of

guayyeACopal.
2% In Philippians 1:17-18, Xp16TOs is the subject of the verb katayyéAAw. In Romans 15:20
Paul states his ambition to evangelize (EL’JO(YYEMCOHO(I) where Christ has not already been named.
235 Noting this frequency Victor Furnish concludes that insofar as the content of the Apostle’s
preaching can be summarized, it can be summarized in one word: Jesus Christ.” Furnish, Prophets,
p.53.See 1 Cor. 1:23,15:11, 15:12; 2 Cor. 1:19, 4:5, 11:4 (2x); Phil. 1:15. The verb is absolute in
three verses: 1 Cor. 9:27, Ro. 10:14, 10:15.
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2% As with evayyeAilopal,

and Aoyos Tou kupiou are never found in combination with knpuccc.
one does not proclaim a word of God / word of the Lord. In Pauline usage, one proclaims Christ or
the message of the gospel rather than a word of God. This further supports the view the Paul’s

primary usage of the phrases Ao’yog Tou Bsou / Kupiou is as a category of divine speech rather than

a particular message.

In Knpfycsoco, Paul has chosen gospel vocabulary that allows him to emphasize in sharp relief
the distinction between divine agency in and through the gospel as a divine communication, and
human agency in proclamation of that gospel. Every occurrence of the verb Knpﬁoow is directly
connected to the human activity involved in the proclamation of the gospel. Suggesting that Paul’s
use of Knpﬁocco focuses attention on the human activity inherent in the preaching of the gospel
neither diminishes nor denies the essential role of divine agency to the advance of the gospel. A
text such as Romans 10 shows Paul’s recognition of divine agency in the sending of heralds (Ro.
10:14-15). While Romans 10 may suggest such a connection, the narrative in 1 Thessalonians 2:1-12

makes this connection between Christ’s apostles and the test of true prophets explicit.

The use of knpuyHa occurs when Paul is contrasting human speech acts with the divine
power of the Holy Spirit (1 Cor. 1:21 and 2:4) or divine agency in the resurrection (1 Cor. 15:14).
The word family allows Paul to distinguish inherently “foolish’ human rhetorical acts (represented
in the knpuy— word family) from divine power of the gospel. Paul’s use of the noun exploits the
limited nature of Kﬁpuyua. That is, his use of Kﬁpuyua distinguishes human activity in proclaiming

the gospel from divine initiative enacted by the power of the Spirit through human proclamation.

236 Romans 10:8 is the only combination of Adyos language with knpuccw (T pHua TS

TIOTEWS O KNPUCOOUEY, Ro. 10:8). The prjua in LXX Dt. 30:14 (the word that is near, quoted in
Ro.10:8) is the law (EvToAT in Dt. 30:11) which Paul immediately redefines as a ‘word of faith’.
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The use of A\dyos, on the other hand, participates in the sphere of divine agency relative to the

gospel.

1.6 Aéyos Language as Gospel Vocabulary

In Pauline usage, the verb Knpdooco represents a general category of human proclamation,
to which the verb E\’Jayye)\i(;oum relates as the announcement of a particular message. As
demonstrated in this word study, Paul’s use of the modified phrases Aoyos Tou kupiou / feou
represent a general category of divine communication to which the E\’chyyé)\lov relates as the
particular message of Jesus Christ. Paul’s ‘word of’ language is used in this general categorical

manner in the remaining two language clusters from 1 Thessalonians and 2 Corinthians 1-9.

1.6.1 - The Thessalonian Correspondance

The opening chapters of 1 Thessalonians contain the most extensive reflection available
concerning the dynamic relationship of the gospel proclaimed by Paul and his co-workers as )xéyog
Tou kuplou (1 Th. 1:8) and Aoyos Tou Beou (1 Th. 2:13). It is also the only letter in which Paul
makes a direct claim to his gospel as }\éyos Tou Beou (1 Th. 2:13) and a direct reference to the
guayYEAIov as AOyos Tou kupiou. Finally, 1 Thessalonians is the only letter in which every use of

}\éyos occurs in the context of an initial announcement of the gospel.

Paul’s nominal gospel vocabulary in 1 Thessalonians draws almost entirely from the }\éyog

and evayyehiov word fields. Where overall occurrences are concerned, Aoyos occurs nine times
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(1:5,1:6, 1:8; 2:5, 2:13 [3x]; 4:15, 4:18);237 s\ﬁayyé}\lov occurs six times (1:5; 2:2, 2:4, 2:8, 2:9; 3:2);

gvayyeAilopat and knpuccw each occur once.

All of the evaryyeA- language in the epistle is located in the extensive retrospective narrative
from 1 Thessalonians 1:2-3:13, representing roughly half of the length of the entire epistle. Within
these opening chapters all but four of the gospel language terms in the epistle are located in the
narrative of Paul’s initial visit in 1 Thessalonians 1:4-2:13. Paul employs the noun )\éyog seven
times and euary'yeAiov five times in this narrative. Given that the contextual concerns in these
opening chapters are with the initial mission in Thessalonica, the primacy of )\éyog language is
striking. Paul demonstrates a distinct concern during the narrative of the founding of the
congregation in Thessalonica with the gospel as a divine communication. Table 18, on the next
page, lists the verses with gospel language occurrences, highlighting Paul’s primary gospel

vocabulary in bold.

27 This tally includes the use of )\éyog in an antithetical comparison to the speech of true

messengers (Ev A\oyw kohakelas, 1 Th. 2:5).
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Table 18

1 Thessalonians

1:5

1:6
1:8
2:2
2:4

2:5
2:8
2:9
2:13

3:2
3:6

4:15
4:18

OTI TO EUaYYEAIOV IHAV OUK EYEVTON £1S ULGS €V AOYw
/
Hovov

Sexapevol Tov Aoyov ev BAIeL
EXTIXT|TOL © AOYOS TOU Kupiou
AaAfjoa TPOS VUGS TO euayyEAtov Tou Beou

SeSokipaopebo o Tou Beou moTeUbN VAL TO
b 14
guayyeAiov

oUTe Yap TOTE &V A0y kohakelas EyevrOnuey
HeTaSoUVal UUTV oU povov TO evaryyeAiov Tou Bsou
3 ’ b ¢ ~ \ 3 14 ~ ~
gknpuEapev els Upas TO evoyyEAiov Tou Beou

oTI TapolaPBovTes Aoyov akons Toap MUKV Tou Bgou
£8e£aoBe ou Adyov avBpwdyTeov oAa kabds eoTiv
aAnbcds Adyov Bsou

OuvEPYOV ToU Beol eV TG sVayyeAic Tou XpioTou
§UOYYENIGOHEVOU TV TNV THOTIV KA1 TNV Y& TV
< ~

VUGV

cC ~ ’ 9 / ’

UMtV Agyopev ev Aoy Kupiou

TapakaAelTe aAAnAous Ev Tols Adyols TouTols

Notice the concentration of )\éyog language in 1 Thessalonians 1 and the repeated use of

Tou Bgou in 1 Thessalonians 2. Having begun with evayyeA- language in 1:5 (suayyEAiov TUV)

Paul employs )\éyog language throughout the remaining narrative (1:5, 6 and 8). Paul’s use of

gospel language focuses on the movement of the message of the gospel from apostles, to converts,

out into the surrounding areas. In 1:5 Paul describes the gospel as arriving not only in word ()\éyog)

but also in power, the Holy Spirit and fullness. There is a distinct emphasis on the divine agency at

work in and with the Aoyos of the evaryyeAiov. This emphasis continues in verse 1:6, as the

converts are described as having received the word (Aéyos with Séxouou) in the midst of affliction

with the joy of the Holy Spirit. This turn of events results in the word of the Lord ()xéyog Tou
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kuplou, 1:8) sounding forth (égnxéoum) throughout the surrounding area. The only message
actively announced by human agents is the report (&nayyé)\)\w, 1:9) of the entrance that the
missionaries had among the Thessalonians. This first part of the retrospective focuses on divine

agency relative to the gospel message.

In contrast, 1 Thessalonians 2:1-16 is written with a distinct emphasis on the human agency
of Paul, Silvanus and Timothy in relationship to the gospel. The narrative is written with a sustained
emphasis on the message as euoyyeAiov Tou Beol, culminating with its identification as A\oyos
Tou Bsou twice in 2:13. The solitary unqualified occurrence of the noun eﬁayyé)\lov in the epistle is
found in 2:4: Paul’s description of the evangelists as those whose hearts were tested by God, who
entrusted them with the gospel. The only occurrence of )\éyog language in 2:1-12 is Paul’s denial of
superficial speech (v Aoy kohakelas, 2:5). This use of Aoyos to distinguish divine from human
speech is repeated in 2:13 in the denial of the gospel as a word of men ()\éyog &vﬁpc()rroov),
accompanied by its twofold affirmation as }\éyos Tou Bgou (2:13). No other passage in Paul’s
writings directly asserts the eﬁayyé)\lov as “word of God.” Leading up to this conclusion is the
threefold use of the phrase euayyeAiov Tou Beou. The three occurrences comprise half of the total

%% The euay'yeAov Tou Beou is spoken (Aahéco in

occurrences of the phrase in the Pauline letters.
2:2), intimately imparted (peTad18cout in 2:8) and proclaimed (Kr]pﬂooco in 2:9). There is no
particular emphasis on Knp\jocco as gospel vocabulary over and above other speaking verbs. The
conclusion to this narrative is an assertion of the gospel as divine speech in which God energetically

works through God’s word (évspyéw with )xéyos Tou Beou in 2:13), a description that is

reminiscent of the OT prophetic tradition of prophetic speech. The retrospective narratives in the

28 The phrase occurs twice in Romans (Rom. 1:1 and 15:16) and once in 2 Corinthians with an

inverted word order (ToU BgoU euayyeAiov in 2 Cor. 11:7).

130



first two chapters are the only texts in the Pauline letters in which the categories of ‘word of the
Lord’ and ‘word of God’ are associated with Paul’s gospel in a direct and positive narrative. The two
references to the gospel as Aoyos Tou Beou in 2 Corinthians are each negative accusations of those

who peddle (2 Cor. 2:17) or pervert the word of God (2 Cor. 4:2).

The context of the four remaining gospel language occurrences refer to Timothy’s return
visit to Thessalonica (sfjayye)\— language in chapter three) and Paul’s teaching on the resurrection
of the dead at the Parousia (A\oyos ToU kuplou language in chapter four). The two suoyye-
language occurrences relating to Timothy’s ministry are unique among Paul’s epistles. The final two
)\éyog language occurrences extend the eschatological expectations of the initial visit to the
situation of those who have died in Thessalonica (1 Th. 4:15-18). Paul repeats the unique phrase
)\éyog TOU KUpiou in chapter 4. Addressing the resurrection of the dead at the parousia, Paul
states that he is speaking “€v Aoy kuplou” (1 Th. 4:15). The concluding verse of this section
commands the believers to encourage one another with these words (4:18). As in chapter 1, the
temporal focus of the phrase }\éyos TOU KUpiou is eschatological, directly associated with the

return of the resurrected Lord Jesus (1 Th. 1:10, 4:14-17).

Turning attention to 2 Thessalonians, as evident in table 19 the gospel language nouns in
this second epistle are drawn from three different word families (Aoyos, evayyeAiov and
HopTUptov). Paul employs evoyyéAiov twice (2 Th. 1:8, 2:14) and Aoyos once (2 Th. 3:1). The only

other nominal gospel vocabulary is TO uapﬂjplov in 2 Th. 1:10.
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Table 19

2 Thessalonians

1:8  un UTGKOUOUGIV TG EVaYYeAIe TOU Kuplou GV Inoou

1:10  OTI £MOTEVUON TO HOPTUPIOV U € VLGS
2:14  exalecev ULOS S10r TOU sUayYeEAioU TIHAV

3:1 0 Aoyos Tou kuptou TpexM kol SofalnTar

The essential similarity between the two letters is Paul’s reference to the gospel as o )\éyog
TOU Kupiou in 2 Thessalonians 3:1. The apostle requests prayers for himself, Silvanus and Timothy

in order that the word of the Lord may run (Tpéxw) and be glorified (Sogé((;w).

1.6.2 - 2 Corinthians 1-9

The pattern of gospel language usage in the opening chapters of canonical 2 Corinthians is
unusual among Paul’s letters. In the other letters Paul’s language is located in clusters of
interrelated words. The gospel vocabulary in 2 Corinthians 1-9, however, occurs in an extended
constellation of terms in a chain link pattern. This constellation is composed of verses 1:18-19, 2:17,
4:2-5 and 5:19.%2° The )xéyog word family forms the primary links in this chain of verses, occurring
in 1:18 (Aoyos Nuav), 2:17 (Aoyos Tou Beou), 4:2 (Aoyos Tou Beou) and 5:19 (Adyos Ths
kaToAayTs). The two evayyeA— occurrences in 2 Corinthians 8:18 and 9:13 that relate to Paul’s
collection for the saints each emphasize the slayyéAiov as the common ground between Paul, his

co-workers and the Corinthian believers. The first refers to the brother renowned in the gospel, and

¥ The isolated guyyeA— occurrence in 2:12 that refers to Paul’s travel is not contextually

connected to other gospel language, nor does it refer to the announcement of the gospel in
Corinth, (as is the case in the other passages included in this constellation of verses).
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the second to the shared confession in the gospel of Christ. These two verses and 2 Corinthians

2:12 are indented on Table 20 as isolated gospel language occurrences.

Table 20

2 Corinthians 1:18-19, 2:17, 4:2-5, 5:19

1:18 0 AOYOS THQV O TPOS UHAS OUK EGTIV VOl Kol oU

1:19 ’Incous Xp1oTos o &v UMIv 81 UV knpuxdels

2:12  els v Tpwada els To suayyEAlov Tou XpioTou

2:17  oU yop EGHEV dS ol ToANol kaTmAeUovTES TOV AOyov
Tov Beov

4:2  unde SohouvTes TOV Adyov Tou Beou
4:3 gl KOl ECTIV KEKOAUHHEVOV TO EUYYEAIOV TIUGQV
4:4  Tov GwTICHOV TOU evaryyehiou Ths 86Ens Tou XpioTou

4:5  oU yop EQUTOUS KNpUooouev oMo Incouv XpioTtov
KUplov

5:19 Btuevos v NIV TOV Adyov Ths KaTaAAGyTis

8:18 Tov adeAdov ol 0 ETaIVOs EV TQ evoryyeAic)

9:13 TS opoloylas UV &ls TO eUyYEAIOV TOU
Xpiotou
While the chain link pattern of occurrences that employ )xéyog as gospel vocabulary is
predominant, notice that there is a small cluster of gospel language terms extending from 4:2-5.
This section from 4:2-5 is the only gospel language cluster in the primary Pauline epistles in which

Paul initiates a discussion of the gospel with a reference to his message as Aéyog Tou Beov.

The use of )xéyog Tou Beou is a key consideration of this epistle. The first use of any gospel
language in the letter is in the retrospective description in 1:18-19 of the original gospel ministry

in Corinth, a statement aligning the integrity of Paul’s word concerning his travel plans with the
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)xéyog of the initial proclamation of Jesus Christ in Corinth.**° Later in the epistle the phrase
)xéyog Tou Bgou (2 Cor. 2:17 and 4:2) occurs in statements that claim the mishandling of the word
of God.”* In verse 2:17 the apostle rejects the practice of profiteering (kamnAeucw) from the word
of God, emphasizing the sincerity with which he and his co-workers speak in Christ before God.**?
The claim to sincerity recapitulates Paul’s initial claim to unequivocal speech ()\éyog) asserted in
1:18. In chapter three of the letter Paul parallels Moses’ veiled glory and the unveiled
countenance of the new covenant. Following this, in 2 Corinthians 4:2 Paul refutes any charge of
distortion (SoAow) of the Adyos Tou Beou. He then employs euayyeAiov twice in his description
of an unveiled gospel (4:3-4) before concluding that the apostles proclaim the Lord Jesus Christ
rather than themselves (Knpdooco, 2 Cor. 4:5). The final use of )\éyog as gospel language in 2
Corinthians is the phrase Aoyos TNs kaTaAhayTs in 2 Corinthians 5:19.>* In verse 5:20 Paul
presents himself and his co-workers as ambassadors through whom God directly appeals

(TrO(pO(KoO\éco, cf. 1 Th. 2:3). The claim of direct divine appeal through the apostolic message of

reconciliation is in contrast to those who twist or profit from the word of God.

240 several interpreters consider Paul’s use of Adyos in this verse to represent both his

message concerning travel plans and the message that he and his co-workers preach. See Margaret
Thrall, The Second Epistle to the Corinthians, The International Critical Commentary Series, 2 vols.
(Edinburgh : T&T Clark, 1994-2000), | (1994), p. 145. 2 Cor. 1:18-19 reads: mMoTOs 8¢ © Beos OTI O
AOYOS UGV O TPOS UNGS OUK EGTIV Vol Kol oU. 0 Tou Beol yap ulos ' Incous XpioTos o ev
UMY 81" NucdV knpuxBeis ...

2412 Corinthians 2:17 denies peddling the word of God (o0 ydp Eopev s ol ool
koTmAgUoVTES Tov Aoyov Tou Beou) while verse 4:2 denies distortion (unde SoAouvTes Tov
Aoyov Tou Beou).

22 For a thorough discussion of the primary meaning of kammAeUco as a reference to profit see
Scott Hafemann, Suffering & Ministry in the Spirit: Paul’s Defense of His Ministry in 2 Corinthians
2:14-3:3 (Eerdmans, 1990), pp. 101-125.

283 |n 2 Corinthians 5:19 the majority of witnesses read Adyos. However, in P*® T edoryyéAiov
rather than Aoyos is combined with kataAAayTs. A handful of witnesses read suayeAAiou Tov
A\oyov D*(+ Tou preceding evoryyeAiov) F G (d). The inconsistency among the minority of other
witnesses recommends for Aéyos. See Harris, Second Corinthians, p. 426; Thrall, 2 Corinthians 1-7,
p.435, n,1711. Paul elsewhere refers to the gospel with modified }\éyog phrases (cf. 1 Cor. 1:18,
Phil. 2:16).
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Similar to 1 Thessalonians, 2 Corinthians 1-5 is concerned with the integrity of human
emissaries relative to the nature of the gospel as a Aoyos Tou Beou. Each letter also makes
unique use of TrO(pO(KoO\éoo as gospel vocabulary, asserting divine exhortation through the gospel
message (1 Th. 2:3, 2 Cor. 5:19) while denying profit or deceit on the part of Paul, Silvanus and

Timothy as apostles of Christ (1 Th. 2:3-6, 2 Cor. 2:17, 4:2).

1.6.3 Aoyos Language: Human and Divine Speech

In all three of the Aoyos clusters discussed above, Paul makes use of the word family to
present his gospel as a divine communication. The question in this section is whether the pattern of
usage in these and previous clusters delineates )\éyos Tou Bsou / Kupiov as a category of speech to
which the elaryyeAiov belongs, or as synonym to euaryyeAiov in both content and function. A brief
review of Paul’s use of the qualified and unqualified forms of )\éyog demonstrates that the word
family occurs in reference to the message of the gospel, rather than as a substantive equivalent to

gVOyYEALOV.

Unqualified Uses of Aoyos

If the noun elary’yeAlov acts as a ‘superabbreviation’, the same cannot be said of the
unqualified use of )\éyog. On the six occasions that Paul does use an unqualified form of the noun,
five clearly employ the term in a subordinate rather than synonymous manner to Paul’s primary
gospel term, euayyéAiov. In 1 Thessalonians 1:5 Paul states that our gospel (eUoryyEA IOV NUCV)
did not arrive among the believers ev Aoy uovov (1 Th. 1:6). The next sentence builds on the

description in 1:6 with a report on how the believers received the word (Ssﬁc'xusvou Tov )xéyov)
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with joy in the midst of affliction. Both of these unqualified occurrences is contextually connected
to Tveupa so that both together represent the sﬁo(yyé}\lov. Later in the letter, the phrase v Tols
Aoyols TouTols in 4:18 refers to instruction given in a AOycy kuplou that Paul relates from verse
4:15. These instructions concern the return of Jesus, which is a portion, rather than the whole, of
the evaryy€ehiov (cf. 1 Th. 4:14). In 1 Corinthians 15:2 Paul exhorts the believers to hold firmly to
the \oyos that he evangelized (evoyyeAilopat) among them, placing the word, or “message”, in
parallel construction to the euayyeAiov that was evangelized (also euayyeAilopat) in the
preceding verse (1 Cor. 15:1). Finally, in Philippians 1:14 Paul relates how, as a direct results of
Paul’s imprisonment, the brothers are fearlessly speaking the word (&doBcos Tov Aoyov Aakelv,
Phil. 1:14), identified in 1:12 as the E\,JO(YYé)\lOV, and in 1:15-18 as the proclamation of Christ (Phil.

1:15, 17, 18).**

The sixth and last general use of }\éyos is in Galatians 6:6, a passage in which Paul reminds
the believers to share all things with those who provide instruction (KaTnxéco) in the )\éyog.
Galatians is the only epistle in which Paul refers to catachesis in the word or message.245 In Romans
2:18 Paul refers to instruction in the law, while in 1 Corinthians 14:19 the apostle argues that five
clear words of instruction are preferable in the context of worship to ten thousand words in a
tongue. Rather than regarding )\éyos as a direct synonym for sf;ayyé)\lov, several factors
recommend reading }\éyos in Galatians 6:6 as shorthand for the message of the gospel in
continuity with the message of the Scriptures. Nowhere in Galatians does Paul make a direct

connection between s\’Jayyé)\lov language and )xéyog terminology. There is a lack of any

2% 1n Acts 4:29, the believers pray that Peter and John be given great boldness to speak the

word (ueTa TTappnoias Taons AaAelv Tov Aoyov cou). The occurrence in Philippians 1:14,
describing the activity of the brothers as ‘speaking the word’, may be a fixed expressions that
describes gospel announcement.

2% The verb is used twice more by Paul (1 Cor. 14:19, Ro. 2:18).
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surrounding E\’Jayyé)\lov language in Galatians 6. Additionally, as noted above the verb KO(Tnxéoa is
never used by Paul to represent instruction specific to the sﬁo(yyé}\lov. However, in Galatians 5
Paul employs )\éyos in reference to the Scriptural command to love one’s neighbour as one’s self.
It is introduced as the summation of the law (0 yap Tas vopos v evi Aoy memAnpwTal, Gal.
5:14). This use of )\éyog as a saying that summarizes the law is the only other occurrence of )\éyog
in the epistle. In addition to this positive presentation of the word or message of the law in 5:14, in
Galatians 3 Paul presents the OT writings as capable of giving witness to the gospel (cf.
mpoevaryyeAilopat in Gal. 3:8). The best choice in Galatians 6, therefore, is to read the ambiguous
use of Aoyos as shorthand for the message of the euayyeAiov, which most likely includes the
Scriptures as indicated by Paul’s reference to the Scriptures in Galatians 3:8 and use of )xéyog in

Galatians 5:14.%%

Qualified Occurrences of /10’)/05‘ as Gospel Language

The nineteen remaining occurrences of }\éyog as gospel language are qualified. Nine
represent human speech acts, three refer to the message of the gospel, and seven of these phrases

represent divine communication.

Seven of nine occurrences of human speech are negative examples of human speech as
compared to authorized or true gospel speech. The majority of these negative occurrences are in
the Corinthian correspondence, referring to forms of human speech that are inappropriate to the
delivery of the gospel (cf. ‘wisdom of speech’ in 1 Cor. 1:17, 2:4, 2:13; ‘superiority of speech’ in 2:1;

and the accusation of ‘unskilled in words’ in 2 Cor. 11:6). All of the phrases in the Corinthian

2% Gordon Fee reads Aéyog as a general message of the gospel as preached by Paul, in

Galatians, p. 236.
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correspondence represent either rhetorical choices or expectations of Paul’s detractors. The final
two negative occurrences are located in 1 Thessalonians (‘words of flattery’ in 1 Th. 2:5 and ‘a
human word’ in 2:13). The second, ‘a human word’, is a reference to human origin in contrast to
the demonstrable divine origin of the gospel (Aoyos Tou Bgov). In each of these instances Paul is
confronting a message that originates from a human rather than divine source. This is explicit in the
contrast between a word of God and human word in 1 Thessalonians 2:13. It is implicit in speech
acts that originate from human wisdom, superiority, skill or greed. In the verses reviewed above, a

message with a human origin may be characterized by sophistry, rhetoric or flattery.

Two of nine references to human speech relative to gospel proclamation have positive
associations. Each are qualified with personal pronouns, and in both cases )\éyos represents the
message of the efyayyé)\lov rather than a human speech act on the part of the apostle and his
companions. Both verses contain )\éyos and knpuy— vocabulary. Paul refers to ‘my word’ and ‘my
proclamation’ in 1 Corinthians 2:4. The distinction between the two word families in positive
relationship to the evayy€éAiov is highlighted in 1 Corinthians 2:4 by pairing Aoyos and knpuypa.
Paul’s message and his speech were delivered with a demonstration of the Spirit and power, in
direct contrast to plausible wisdom of words (ouk ev me1Boi[s] codias [Aoyolis]). The second
occurrence in 2 Corinthians 1:18 refers to “our word” in an assertion of the sincerity with which
Paul, Silvanus and Timothy interacted with the Corinthian believers during the initial visit to that

247

city. In this verse the )xéyos in 1:18 is the message of the Son of God, Jesus Christ, whom the

apostles proclaimed (Knp\icoco). In both of these verses, Paul exploits the distinct semantic

247 Both times that Paul qualifies a gospel language use of )\éyog with a personal pronoun the

contextual focus is on the integrity of the apostolic messenger. When sfyayyé)\lov is qualified with
a personal pronoun, the contextual focus is on the message itself.
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boundaries of the respective words groups, with AOyos representing the message of the gospel,

and knpuyuo / knpuoow the human agency in delivering the message.

Where the determination of the phrase )\éyos Tou Beou as a category of divine speech to
which the evaryyehiov belongs is concerned, Paul’s comparison in 1 Thessalonians 2:13 is
important. The phrase ‘words of men’ is clearly a general category of speech with a human origin,
of the type referenced in the verses reviewed above. Therefore, the use of ‘word of God’ should
also be read as a category of speech with a divine origin, to which the gospel as a particular

message from God belongs (eUayyeAtov Tou Bgov in 1 Th. 2:2, 8, 9).

A further three qualified occurrences are direct references to the message of the gospel. In
each of these three occurrences the qualified form specifies a particular content relative to the
gospel: 0 6TaUpPOs in 1 Cor. 1:18; T kataAAayn in 2 Cor. 5:19; and {con in Phil. 2:16.*® In each
passage, the qualification functions to focus discussion on one striking characteristic of gospel
content. Contextually, these focused considerations support an exhortation to the listeners. In 1
Corinthians, Paul contrasts the divine foolishness on display in the cross (0 AOyos Tou oToupou, 1
Cor. 1:18) with human wisdom on display in the rhetorical arts (€v copia Aoyou, 1 Cor. 1:17). The
believers are exhorted to reject human boasting, letting themselves become fools in order to be
wise (1 Cor. 3:18). Similarly, in 2 Corinthians the description of the gospel as 0 )\éyog ms
kaTaAAoyTs (2 Cor. 5:19) precedes the exhortation to be reconciled to God (2 Cor. 5:20). Finally,
in Philippians the reference to the gospel as a }\éyog Cooms (Phil. 2:16) follows an extensive
exhortation to respond to the threat of Paul’s death with lives conducted in a manner worthy of the

gospel (Phil. 1:27). In each case Paul grounds his pastoral exhortations in the message of the gospel,

248 Philippians 2:16 is the only anarthrous occurrence of )\éyos as gospel language.
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employing )\éyog to focus in on a specific aspect of the message in support of its implication in
exhortation. None of these occurrences are full and direct synonyms for euoryyeAiov. In sum, Paul
does not employ the )\éyog word family as a synonym for sﬁayyé)\lov in the eighteen other

qualified and unqualified occurrences of Aoyos as gospel language.

This brings us to the seven qualified occurrences of )\éyos as gospel language indicative of
divine communication. Six of these seven are in the Thessalonian correspondence: Aoyos Tou
kuplou in 1 Thessalonians 1:8 and 2 Thessalonians 3:1; ev Aoy kupiou in 1 Thessalonians 4:15;
and Aoyos Tou Beou in 1 Thessalonians 2:13 [2x]. The remaining two occurrences of Aoyos Tou

Beou as gospel language are in 2 Corinthians 2:17 and 4:2.

The two occurrences of the phrase )\éyog Tou Beou that are not in reference to the gospel
further support a technical reading as a category of divine speech. In 1 Corinthians 14:36 the phrase
occurs within a rhetorical question posed in the midst of a discussion concerning the proper
transmission of prophecy in worship, and more specifically, the silence of women in the churches of
the saints. Paul asks if the word of God originated (éﬁépxouou) with the believers in Corinth, or if
they were the only ones that it had reached (kaTavTaw). The phrase is a general category of
prophetic speech. It is worth noting in verse 34 Paul’s reference to the law ‘speaking’ on this matter
(kaBds kol 0 vopos Aeyet). The phrase Aoyos Tou Bgou is a category of prophetic speech that
originates from God. The last of the six occurrences of © }\éyog Tou Beou in Paul’s writing is located
In Romans 9:6 at the beginning of an extended discussion of election. There, Paul asserts that the
word of God has not failed, literally, fallen away (ekTITTe, cf. LXX Is. 40:7-8). Once again, the
phrase is a technical indication of prophetic speech, in this instance, God speaking through Isaiah’s

witness in the LXX Scriptures.
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1.7 Summary: Distinction in Paul’s Gospel Language

Attention to the contextual relationships of Paul’s gospel language demonstrates that the
use of evoryyehiov / evayyeAilopat communicates the particular message of good news of Jesus
Christ. The use of Kﬁpuyua /Knpﬁooco communicates the human agency of gospel heralds, most
often proclaiming the message of Christ. The Ao’yos word family is the most general to speech,

either human or divine.

Paul’s primary gospel vocabulary is E\’Jayye)\— language, occuring in every gospel language
cluster. The verb, however, is not evenly distributed among Paul’s gospel language clusters. Paul’s
use of evoryyehilopa refers to his initial, and most often, foundational gospel announcement in a
place; is used on every occasion in contexts that emphasize his particular divine commission among
the Gentiles; and is not applied to the evangelistic announcement of others outside of his
immediate team. The last trait is likely owing to the predominance of the verb in defensive
contexts. The verb eanysMCoual is the central activity of Paul’s divine commission (1 Cor. 1:18,
Gal. 1:16). Where Paul’s apostolic self-presentation is concerned, the verb is inseparable not only
from the gospel as a particular message, but also from Paul’s foundational apostolic activity as a

particular commission among the Gentiles.

The pattern in the elayyeA— clusters consistently reflects Paul’s individual commission.
Galatians 1-2, 1 Corinthians 9, and 2 Corinthians 10-13 all present Paul’s individual apostolic calling.
The self-presentation in Galatians is especially striking for its use of both the verb and the noun. In
Philippians, there is a great deal of gospel embodiment and work happening among his co-workers,

(and detractors), yet every occurrence of the noun relates to Paul. In Romans 1 and 15, of course,

141



Paul’s apostolic presentation is singular. Each of the passages that are distinguished by the primary
use of E\’JGYYE)\— vocabulary are also distinguished by a contextual focus on Paul’s particular
apostolic commission. When Paul is presenting his particular, apostolic identity in OT prophetic
terms the echoes primarily originate from the writings of Jeremiah, with echoes from Deutero-
Isaiah as well (Rom 1, Gal. 1, 1 Cor. 1-2, 9; 2 Cor. 13). In either case, his prophetic echoes identify
with particular prophetic emissaries (Jeremiah or the Servant of Yahweh) rather than heralds in
general. However, as evidenced by the context of LXX Is. 52:7 in Romans 10:15, Paul associates his
commission as apostle to the nations alongside other heralds who also announce the gospel in

fulfilment of OT expectation.

The only phrase that designates the E\’Jayyé)\lov as a divinely entrusted communication is
Eﬁayyé)\lov Tou Bgou. In Romans 1:1 and 15:16 the phrase is a designation of Paul’s apostolic
commission and does not occur with a speaking verb. In 2 Corinthians 11:7 it occurs with the verb
E\’Jayye)\i(;oual in Paul’s question whether he sinned by announcing God’s gospel free of charge.
Again, this is a context that emphasizes apostolic commission. Finally, all three occurrences of the
phrase in 1 Thessalonians 2:1-12 likewise occur within an apostolic presentation. Paul’s narrative in
that passage clearly associates the entrusting of the st’iayyé)\lov from God as central to apostolic
identity. The phrase sﬁayyé)\lov Tou Beov is a particular message from God, not a general category

of divine communication.

The knpuy— and )\éyog word groups provide Paul with the general categories of speech act
and message relative to his gospel announcement. Two characteristics are notable in summary of
Paul’s use of knpuy— and Aoyos. First, in each of the five clusters in which Paul makes primary use
of gospel language other than efyayys)\— Paul presents himself alongside other coworkers,

apostles, preachers or believers. For example, in the passages of particular interest to this study in 1
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Thessalonians nearly the entire letter is written in the first person plural. In 1 Corinthians 1 and 15,
and 2 Corinthians 1-9, Paul’s discussion of proclamation is shared with other apostles. In Romans 10
the activity of gospel heralds in fulfillment of LXX Is. 52:7 is plural. The language patterns in Paul’s
letters demonstrate a far greater degree of shared gospel preaching between Paul and other gospel

heralds than is reflected in many contemporary discussions of Paul’s apostleship.

Second, specific to both knpuy— and Aoyos vocabulary, Paul exploits the semantic
distinctions between word families in his discussion of human and divine agency. This is especially
apparent in 1 Corinthians 1-2, as Paul draws contrasts between human speech acts (knpuvy— and
)\éyog language) and divine agency. None of Paul’s primary gospel language word families are
inherently divine. Each depends on modification or context to designate divine origin or agency for
the message. The knpuy— word family, however, is always an indication of human agency. The verb
E\’Jayye)\i(;oual is never used in a context that presents the mutuality of divine and human agency
in the announcement of the gospel. Additionally, the communication of divine agency in the actual

transmission of the gospel occurs in contexts with )\éyog or knpuy— language.

As demonstrated in this word study, in Pauline usage, the verb Knpdocco represents a
general category of human proclamation, to which the verb E\’Jayys)\il;oual relates as the
announcement of a particular message. It is also true that Paul’s use of the modified phrases
)\éyog TOU Kupiou / Bsou represent a general category of divine communication to which the
E\)O(yyé)\lov relates as the particular message of Jesus Christ. The Thessalonian correspondence,
and 1 Thessalonians in particular, is our best source for understanding Paul’s use of }\éyog to

. ] / .. . .
designate the suayyeAiov as a divine communication.
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The organizing question for this study is the way in which Paul employs gospel language to
portray his elay'yeAiov as a divine communication, that is, as a word of God or word of the Lord.
The Thessalonian correspondence is the source for this exploration for several reasons. In the first
place, Paul only uses the phrase A\oyos Tou Kupiou in 1 and 2 Thessalonians. Secondly, 1
Thessalonians 2:1-16 not only contains half of the total occurrences of ebayyéAiov Tou Beou in
Paul’s letters, but it is also a passage that concludes with the only positive assertion of the
guayYEAlov as Aoyos Tou Beou (1 Th. 2:13). In addition to these unique elements, 1 Thessalonians
presents a high concentration of gospel language in its extensive retrospective account of the initial
gospel ministry in that place (1 Th. 1:4-3:14). This extensive description gives particular attention
not only to the gospel as ‘word of the Lord’ and its messengers as entrusted with and directly
speaking the gospel as ‘word of God’, but also to divine agency energetically at work both through
the initial arrival of the message (1 Th. 1:5-10) and its continuing character as word of God (1 Th.
2:13). Finally, 1 Thessalonians is the only Pauline epistle in which the E\’Jayye)\— word family is

secondary to )xéyos as Paul’s primary gospel vocabulary.

Contextually, Paul’s apostolic self-presentation is a central concern in all six of the
E\,JO(YYE)\— language clusters. In each case, any shared activity presented by Paul, such as the initial
visit in Galatians, or financial support in 1 Corinthians 9, becomes secondary to Paul’s individual
apostolic concerns in the passage. One may safely assert that investigations into Paul’s apostolic

self-understanding are heavily dependent on the self-presentations in the eﬁayys)\— clusters.?*®

249 John Schiitz’s observation reflects the influence held by these texts when he writes that,

‘The letters must be seen as an extension of Paul’s missionary preaching. The more polemical they
are, the more obvious this is.” Schiitz, Anatomy of Apostolic Authority, p. 282. It should be noted,
however, that while 1 Thessalonians is not a primary text in Schiitz’s influential work, 1
Thessalonians 1:4-10 and 2:13-16 are referenced frequently by Schiitz in discussion of the power of
the gospel as eschatological event. Ibid., pp. 47-50, 71-78, 112-13, 226-32.
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Most studies that consider Paul’s apostolic identity in relationship to other recognized apostles are
based in observations from the knpuy— clusters. The technical definition of an apostle as an eye-
witness to the resurrected Lord Jesus, for example, is one feature of Paul’s shared apostolic

250 \Where 2 Corinthians has been a fruitful source for

presentation based on these knpuy— clusters.
discussion of suffering and the apostolic vocation, the passages in 1 Thessalonians are rarely
engaged as a primary source for understanding Paul’s apostolic self-presentation.””® It may be that
the letter’s reputation as an example of the apocalyptic content of Paul’s gospel, as presented in his
earliest extant correspondence, has eclipsed an equally significant contribution to our
understanding of Paul’s initial apostolic ministry in that place. The word studies of these gospel
language clusters demonstrate the unique contribution of 1 Thessalonians to Paul’s presentation of

the evaryy€ehiov as a divine communication, and a source of insight into apostles as emissaries

entrusted with a divine word.

20 See Francis H. Agnew’s article ‘The Origin of the NT Apostle-Concept: A Review of Research’,

JBL, 105/1 (1986), 75-96. Raymond Brown identifies a vision of the risen Lord Jesus and a
commission to preach as the ‘two major constituents’ to identification as an apostle of Jesus Christ,
emphasizing the continuity between this and the OT prophetic tradition. Raymond Brown, ‘The
Twelve and the Apostolate’, in Jerome Biblical Commentary, ed. by Raymond E. Brown, Joseph A.
Fitzmeyer and Roland E. Murphy, 2 vols. (Eaglewood Cliffs, NJ: Prentice Hall, 1968), Il, pp. 795-799
,(p. 798).

21 see Scott Hafemann, Suffering & Ministry in the Spirit: Paul’s Defense of His Ministry in 2
Corinthians 2:14-3:3 (Eerdmans, 1990).
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CHAPTER TWO: THE GOSPEL IN THESSALONICA

1 Thessalonians begins with an unusually long narrative, often referred to as the letter’s
extensive thanksgiving. Over half of the letter is taken up with the retrospective narrative of the
initial ministry in Thessalonica, framed by three expressions of thanksgiving (1 Th. 1:2, 2:13 and 3:9-
13). Two features of this narrative are directly pertinent to this study. The first is that the
presentation of the gospel as a divine communication occurs within these opening chapters (1 Th.
1:8, 2:13). The second is Paul’s presentation of the initial mission in Thessalonica as a genuinely
shared apostolic ministry. 1 Thessalonians is the only one of Paul’s letters that is co-sent by an
apostolic team continuing in active ministry together (2 Cor. 1:19). From the opening lines of this
earliest epistle, the three members of the founding team in Thessalonica are named with an
unusual parity in regard to individual role or calling. Additionally, Paul’s language throughout the
letter remains communal, departing from the first person plural on only three occasions (1 Th. 2:18,

3:5and 5:27).

146



Some have suggested that Paul’s unusual apostolic presentation reflects an early stage in
the development of his apostolic self-understanding. Where the unusual form of the letter is
concerned, Helmut Koester famously characterized the epistle as an experiment in Christian
writing.2 One can hardly deny that Paul’s understanding of his apostolic mission developed over
time, or disregard the beginning and growth of the remarkable phenomenon of Christian letter
writing. However, as explanations for the distinct features of the epistle, variations on the theme of
‘1 Thessalonians represents Paul before he grew to full stature and produced the Hauptbriefe’ are
fairly dissatisfying. Development in Paul’s self-understanding or theology is notoriously difficult to
demonstrate and vigorously debated.® Additionally, Koester’s astute observations do not explain

why the ‘experimental’ nature of 1 Thessalonians is not replicated more closely in later epistles. No

! Karl Donfried is one proponant of a Pauline mission to Thessalonica in the early 40’s, allowing
time for development of his theology and ethics prior to writing Galatians and Romans. See his
essays ‘1 Thessalonians, Acts and the Early Paul’, in Paul, Thessalonica and Early Christianity (Grand
Rapids, MI: Eerdmans, 2002), pp. 60-98, and ‘Chronology: The Apostolic and Pauline Period’, Ibid.,
pp. 99-117. Specific to the topic of Paul’s apostolic self-presentation in 1 Thessalonians Donfried
writes: ‘We would argue that it is Paul’s understanding of his prophetic role which informs his
developing understanding of apostolate, an understanding which is still in its infancy in 1
Thessalonians.” Donfried, ‘The Theology of 1 Thessalonians as a Reflection of Its Purpose’, Ibid., pp.
119-138 (p. 136). Earl Richards is representative of scholars who, like Donfried, read 1
Thessalonians as representative of the developing thought of an early Paul. Richards,
Thessalonians, p. 29.

2 See Helmut Koester, ‘l Thessalonians — Experiment in Christian Writing’, in Continuity and
Discontinuity in Church History — Essays in Honor of G. H. Williams, ed. by F. F. Church and T.
George, Studies in the History of Christian Thought, 19 (Leiden: Brill, 1979), pp. 33-44.

? For a review of the debate concerning chronology as it pertains to Paul’s developing theology,
offered in the context of a rebuttal, see Rainer Riesner, Paul’s Early Period: Chronology, Mission
Strategy, Theology, trans. by Doug Stott (Grand Rapids, Michigan: Eerdmans, 1998), pp. 394-415.
Rainier Riesner concludes his study with the assertion that, ‘although chronology was indeed one
important factor in the development of Pauline theology, it cannot bear the burden of
demonstrating radical, fundamental transformation.” 1bid., p. 415.
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one suggests that Paul’s experiment failed, resulting in epistolary forms that are more readily

comparable to canonical and extrabiblical letters.*

What may be demonstrated, however, is the early stage of the congregation at
Thessalonica. Rather than attributing the differences in self-presentation and epistolary form to a
genuinely early stage in Paul’s apostolic career, it is more fruitful to consider these features of 1
Thessalonians within the context of the genuinely early stage in the life of the predominantly
Gentile congregation to whom Paul is writing.S This, then, is where our discussion will begin.
Beginning with the situation of the letter, section 2.1 below presents the characteristics of 1
Thessalonians that demonstrate Paul is writing to a church in its earliest stages. Section 2.2
considers Paul’s apostolic self-presentation in light of this situation, arguing for the shared nature of
the initial mission in Thessalonica as the source of Paul’s apostolic presentation. Following this,
section 2.3 below directs attention to the form of the epistle, presenting a narrative reading of the
grateful retrospective that extends from 1 Thessalonians 1:2-3:13. Central to this retrospective

narrative is Paul’s presentation of the gospel as a divine communication.

* S0 also Malherbe begins his Anchor Bible Commentary with the reminder that Paul is a
seasoned preacher, who had likely written letters prior to 1 Thessalonians that are unavailable to
us, and with a decade and a half of missionary work under his belt was not in the rudimentary
stages of his theological development: ‘The Paul we meet in 1 Thessalonians is already a mature
thinker who brings to bear his theological convictions and pastoral experience on the problems and
challenges of a newly founded church.” Malherbe, Letters to the Thessalonians, p. 13.

> ‘The first letter to the Thessalonians is truly a situationally determined piece of writing whose
peculiarities can be explained on the basis of the historical circumstances.” Riesner, Early Paul, p.
414.
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2.1 A Genuinely Early Gentile Congregation

Among Paul’s letters 1 Thessalonians offers unparalleled unique insight into Paul’s
foundational ministry in a city. There is no serious disagreement that 1 Thessalonians was written
during the early days of the Thessalonian congregation.® Paul’s team is relatively close to
Thessalonica, writing either from Athens or, most likely, from Corinth.” The account in 1
Thessalonians 3:6 of Timothy’s return does not name a location for the reunion.® However, in Paul’s
letters Silvanus is only elsewhere associated with Philippi (1 Th. 2:2) and Corinth (2 Cor. 1:9).° Since
2 Corinthians 1:19 confirms the participation of all three co-senders at the founding of the church in

Corinth, it is preferable to place the missionaries together in that city.™°

Whether the letter is dispatched from Athens or Corinth, however, the salient point is that
Paul is near enough to return in person yet hindered from doing so (1 Th. 2:18), sending the letter
in a situation of forced separation. The early stage of the congregation at the time of the team’s
departure is demonstrable in Paul’s language in 1 Thessalonians 2:17-20, verses that indicate an

untimely separation that presented a very real threat to the endurance of the newly established

® Charles Wanamaker, an advocate for the priority of 2 Thessalonians, is agnostic on the lapse
of time between visit and epistle. See Wanamaker, Thessalonians, p. 58.

’ Ernest Best, A Commentary on the First and Second Epistles to the Thessalonians, BNTC
(London: Adam & Charles Black, 1972), p. 7. Weima, Thessalonians, p. 38.

8 Paul’s silence allows for Athens as the location of Timothy’s return as well as the city in which
1 Thessalonians is composed. The reference to Achaia in 1 Thessalonians 1:7-8 could support either
Athens or Corinth as the city from which the epistle was written. See Riesner, Paul’s Early Period,
pp. 364-366. Most interpreters identify Corinth as the place of writing. Malherbe, Letters to the
Thessalonians, pp. 71-74.

% This accords with Acts, in which Silvanus fades from the narrative after his arrival in Corinth
(Acts 18:5).

19 Based on the absence of greetings from others in the conclusion to the letter Traugott Holtz
suggests there was not a recognizable extant church in the location from which the letter was
composed. T. Holtz, Der erste Brief an die Thessalonicher (Zirich: Benzinger, 1986), p.11. This may
suggest a date early in the Corinthian mission.
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congregation (1 Th. 3:5)." While the apostolic visit to the city was certainly longer than that
portrayed in Acts, it is clear from the content of the epistle that Paul and his co-senders
experienced this dislocation from Thessalonica as premature.12 No other letter expresses the same
intensity of concern at an enforced absence, as Paul attributes the separation to Satan’s attempts
to hinder his return and dislodge the missionaries’ initial work in the city (1 Th. 2:18, 3:5). The best
explanation for this concern is that Paul’s separation occurred early in the establishment of the

congregation at Thessalonica.

The unusual intensity of concern at the circumstances of the team’s departure from
Thessalonica is all the more striking when compared to the description in 1 Thessalonians 2:2 of
that which the team endured in Philippi. Although Paul acknowledges the experience of suffering
and shameful mistreatment in Philippi (TpomafovTes kot uPpiobeTes ... ev Dikimmols, 1 Th.
2:2a), he presents the departure from that city in positive terms, resulting in an even bolder
proclamation of the gospel of God among the Thessalonians (emappnotoacapedo v TG Becd MUY
AaAnoat, 1 Th. 2:2b). By contrast, the separation from Thessalonica results in polemic warnings
and heartfelt agony (1 Th. 2:16-20), despite the fact that the co-senders had predicted their current

affliction (1 Th. 3:4) and, at the time of writing, Timothy’s good report had set Paul’s fears to rest

11 Despite disagreement between Acts 17 and Paul’s narrative in 1 Thessalonians where the
account of Timothy’s dispatch and return is concerned, there is no disagreement that Paul at least
was expelled from the city. A reconciliation of the account in Acts 17 to Paul’s narrative in 1
Thessalonians 1-3 is beyond the scope of this study. See Karl Donfried, ‘1 Thessalonians, Acts and
the Early Paul’, in Paul, Thessalonica, pp. 69-98 for a representative argument of the
incompatability of Luke’s account to Paul’s epistle. Donfried does allow for theological continuity
between Luke’s account and Paul. A representative argument for historic continuity between Acts
and 1 Thessalonians may be found in Rainer Riesner, Paul’s Early Period, pp. 366-67.

12 Riesner dates the length of Paul’s visit to no more than a month, breaking off his stay
prematurely. Riesner, Paul’s Early Period, p. 364. Fee suggests a stay for as long as six months.
Gordon E. Fee, The First and Second Letter to the Thessalonians, NICNT (Grand Rapids, Ml:
Eerdmans, 2009), p. 6. The actual length of stay in Thessalonica is less important than Paul’s
presentation of the team’s departure as a premature separation.
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(3:6). The reasonable explanation for the differing descriptions is that the initial evangelistic visit
was cut short in a manner initially perceived by Paul as a significant threat to the permanence of
the Thessalonians’ faith (1 Th. 3:5). This lends further support to a departure during the nascent
stage of congregational development. By virtue of this ill-timed separation 1 Thessalonians is

uniquely situated to offer insight into Paul’s practices in the initial phases of a newly established

congregation.

Taken alone, however, a demonstration of spatial and temporal proximity to the initial
mission is insufficient to support the assertion that 1 Thessalonians provides a clear insight into
Paul’s practices during a foundational mission. Two further features of the letter support the
suggestion that the retrospective narrative provides remarkable clarity of insight into the
foundational events in Thessalonica. The first is the absence of any significant intervening teachers
or opponents exercising influence from within the congregation.13 This absence leads to the second
feature, which is the continuity of instruction between the foundational ministry and this epistle
that is unimpeded by intervening teachers.™ Paul’s apologia in 1 Thessalonians 2:1-12 makes no
specific reference to other teachers or apostles. The attempts to hinder the announcement of the
gospel among the Gentiles represents an external pressure upon the apostolic team rather than

internal influence (1 Th. 2:16). This external pressure is likely the experience of life in an

13 Raymond Collins argues that attempts to discern opponents in Thessalonica, such as those
found in Dibelius and Schmithals, are examples of eisegesis. He asserts that ‘a careful reading of 1
Thess by itself hardly suggests that Paul’s apostolic authority had been challenged or that the
Gospel which he had preached had been vilified or compromised.’ Collins, Studies, p. 184. For a
review of scholarship identifying opponents within the congregation see J. L. Sumney, ‘Studying
Paul’s Opponents: Advances and Challenges’, in Paul and his Opponents, ed. by Stanley E. Porter,
Pauline Studies, 2 (Leiden and Boston: Brill, 2005), pp. 7-58 (pp. 33-35). Collins references the work
of M. Dibelius, An die Thessalonicher 1,1I: An die Philipper, HNT 11 (Tibingen: Mohr, 1937), pp. 7-11;
Walter Schmithals, Paul and the Gnostics, trans. by John E. Steely (Nashville: Abingdon Press, 1972),
pp. 123-218.

%50 also Riesner, Paul’s Early Period, p. 398.
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environment of sustained hostility toward the gospel from the social, religious and power
structures of the city.”> Whatever the exact nature of the affliction to which Paul refers, it was
clearly present at the reception of the gospel (1 Th. 1:6) and anticipated by the apostolic team
(3:4).%° Paul’s only reference to internal influence is found in 1 Thessalonians 5:12-13, verses in
which he urges the believers to recognize those who labour among them and have authority to
admonish.'” There is no indication that this authority has interposed upon the initial apostolic
proclamation or instruction. Unlike Paul’s other epistles, the text of 1 Thessalonians presents no

intervening internal influences between the initial mission and the dispatch of the letter.'®

This feature is unparalleled among Paul’s other epistles. In Galatians, the interval between
establishment and epistle allows for the introduction of Teachers." Paul’s use of the imperfect

tense in the statement that the Galatians were running well (f—:TpéxETE kaAws, Gal. 5:7) suggests

1> Todd Still asserts the likelihood of a ‘non-Christian opposition which took the forms of verbal
harassment, social ostracism, political sanctions and perhaps even some sort of physical abuse,
which on the rarest of occasions may have resulted in martyrdom.’ Still, Conflict, p. 217. Malherbe
famously resists any suggestion of persecution, asserting that ‘it is reasonable to understand thlipsis
in 1.6 as the distress and anguish of heart experienced by persons who broke with their past as they
received the gospel.” Malherbe, Paul and the Thessalonians, pg. 48.

'® Where the intervening deaths are concerned Paul addresses this situation and the questions
that it raises about the fate of the dead at the parousia with a recapitulation of that which both the
co-senders and the believers accept about Christ’s return (1 Th. 4:13-14). For the death of
congregational members as related to the purpose of 1 Thessalonians see Colin R. Nicholl, From
Hope to Despair in Thessalonica: Situating 1 and 2 Thessalonians, Society for New Testament
Studies Monograph Series, 126 (Cambridge: University Press, 2004). See also Angus Paddison,
Theological Hermeneutics and 1 Thessalonians, Society for New Testament Studies Monograph
Series, 133 (Cambridge: Cambridge University Press, 2005).

7 For a rebuttal of interpretations of over-realized eschatology in Thessalonica, see
Wanamaker, Thessalonians, p. 55.

850 also Malherbe, asserting that, ‘Paul wrote only a matter of months after founding this
church, and [...] it is unlikely that their circumstances would have changed enough to require Paul
to change his emphasis. As Paul’s frequent references to what they already knew and were doing
indicate, he was concerned to underline the continuity between his association with them in the
past and at the time he wrote the letter.” Malherbe, Paul and the Thessalonians, p. 60.

19 References in this study to Jewish-Christian evangelists in Galatia as ‘Teachers’ follows the
nomenclature of J. Louis Martyn, Galatians, p.14.
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that at the time of his departure, and as indicated by reports since that time, the Galatians were
steadfast.”’ The content of the letter to the Galatians is therefore determined primarily in response
to the hindrance (éyKo'nToo, Gal. 5:7) introduced to the believers’ continued progress in the
gospel.”* In 1 Corinthians, sufficient time has elapsed for Apollos’ preaching ministry to build upon
Paul’s foundation (1 Cor. 3:10), for the presence of many teachers (1 Cor. 4:15), and exchange of
previous letters (1 Cor. 5:9). Regardless of how one partitions 2 Corinthians, the correspondence
occurs after a significant passage of time since Paul, Silvanus and Timothy established the church
there, allowing for intervening visits, letters and additional apostles. Philippians is also written well
after the founding of the congregation, with references to the beginning of the gospel and the long
partnership enjoyed from Philippi (Phil. 1:5, 4:15). The letter contains references to other
evangelists (Phil. 1:15-17) and warnings against those teaching circumcision (Phil. 3:2). Finally, the
letter to the Romans is sent to congregations established by evangelists other than Paul. Therefore,
among Paul’s letters 1 Thessalonians is uniquely positioned to offer an insight into Paul’s
foundational practices.22 No other epistle is written with such immediacy to the founding of a

congregation and without the intervening influence of other Christian apostles and teachers.

In addition to the absence of intervening influence between initial mission and dispatched

epistle, the text of 1 Thessalonians contains several intentional points of contact between the

20 Martyn, Galatians, p. 475. See also Bruce, Galatians, p. 234.

21 Martyn, Galatians, p. 474. Martyn asserts that the Galatians would hear Paul’s letter ‘with
the sermons of the Teachers still ringing in their ears’, Ibid., p. 42.

22 \\ritten less than a year after [Paul] first entered Thessalonica, [1 Thessalonians] reflects
more clearly than any other of Paul’s letters his method of forming a Christian community among
Greek manual laborers [...] 1 Thessalonians is valuable for what it tells us about the beginnings of a
Greek church before external problems intruded.” Malherbe, Paul and the Thessalonians, p. 108.
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letter’s contents and the recent mission.”? First, Paul’s use of two key terms in the letter,
gUXOPIOTEW and TTapakaAéw, refers to shared activities, the practice of which continues from the
foundational mission, through Timothy’s return visit, and into the epistle. Secondly, a pattern of
language related to previous knowledge (018a) affirms continuity between the teaching imparted
during the recent visit and the contents of the letter. Beginning with the first observation, two
activities of particular significance to 1 Thessalonians, eUxop10TEw and TapakaAéw, encourage
the continuation of activities initiated during the initial mission. The opening statementin 1
Thessalonians 1:2 employs E\’JxaploTéco in the first person present plural, describing the ongoing
thankful prayer in which the co-senders are engaged at the time of writing.24 An identical
construction is repeated in 2:13, giving thanks to God for the believers’ initial reception of the
gospel as a word of God (E\’JxapIOToﬂusv, 1 Th. 2:13). Following the account of Timothy’s dispatch
and return a third expression of thanks is offered for the believers’ continuing faith and love toward
the apostolic team (suxapioTia with SUvauat, 1 Th. 3:9). The shared nature of this prayer
between all three co-senders is notable. Paul’s use of the verb underscores the entirely unique
situation of co-senders, who are also co-founders of the recipient congregation, engaged in mission
together as the letter is written. Silvanus and Timothy’s presence and participation with Paul in

prayer is further underscored by the fact that in every subsequent use of E\’JXO(pIOTém in the

23 Timothy, of course, returned to Thessalonica. The nature of his good report, however,
confirms the continuity of labour and relationship between the initial visit and Paul’s epistle (1 Th.
3:6).

24 Charles Wanamaker is among others agreeing with O’Brien’s suggestion that the plural form
‘gives a glimpse of the corporate daily prayer life of the three missionaries, meeting together and
thanking God for His goodness to the Thessalonians.” O’Brien, Introductory Thanksgivings in the
Letters of Paul, NovTSup 49 (Leiden: Brill, 1977), p. 146. See also Wanamaker, Thessalonians, p. 74;
Marshall, 1 and 2 Thessalonians, p. 50.
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opening thanksgiving sections of Paul’s letters the verb is in the first person singular.25 Additionally,
Paul’s use of eﬁxaplOTéw in the letter includes the recipients. The vocabulary from the opening
sentence of the letter is repeated in the closing exhortion that the believers practise ceaseless
prayer and thanksgiving in all things (eUxop10TEw and adioAel TTeos with mpooeuxouat, 1 Th.
5:17-18). Based on the description of the reception of the word of the gospel with joy in the midst
of affliction (1:6), and the presence of an exhortation without instruction or preface, one may be
certain that this practice was shared among the apostles and converts prior to their separation.
Prayerful thanksgiving is identified as ‘the will of God in Christ Jesus for you’. The believers are also
exhorted to pray for the apostles (TpooeUxopat, 1 Th. 5:25). This use of eUxapI0TE in the epistle
creates a continuing fellowship of ongoing, mutual prayer that extends from the initial reception of
the gospel (1:2, 6; 2:13) through Timothy’s visit (3:9) and up to the present letter, uniting the hearts
of the apostolic team and new believers in God’s presence despite physical separation (1 Th. 5:17-

18, 25).

This reciprocal activity of prayerful thanksgiving is presented alongside the various
expressions of the verb napaKO()\éco. The initial preaching ministry of Paul, Silvanus and Timothy is
characterized by Paul as an appeal (napé(K)\nOIs, 1 Th. 2:3) among the believers. Paul links the
activity of the verb with the initial ministry again in a reminder of how the co-senders exhorted the

new believers to walk worthily of God (TrO(pO(KoO\éco and nsplTrO(Téco, 1 Th. 2:12). This ministry

2> See Ro. 1:8; 1 Cor. 1:4; and Phil. 1:3. A singular use of the verb is entirely in keeping with the
situation of these epistles.
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continues into Timothy’s return, sent for the purpose of encouragement (1 Th. 3:2).2° The first
statement of the paraenetic section likewise repeats the language that Paul used in 1 Thessalonians
2:12. Paul employs TrO(pO(KoO\éoo in the appeal to continue walking (Trsme(Téco) in the ways in
which they were previously instructed (1 Th. 4:1). These repetitions of the word family demonstrate
that first envoy, and then epistle, are extensions of the apostolic appeal and instruction of the
initial mission. The verb TrO(pO(KO()\ém is repeated twice more in the paraenesis, each time in the
first person plural (1 Th. 4:10 and 5:14). This progression follows a similar trajectory to that of
Paul’s language of prayerful thanksgiving: an apostolic activity associated with the initial ministry
(2:2, 12), confirmed in Timothy’s visit (3:2), and continuing by means of this epistle (4:1, 10; 5:14).
As with sﬁxaploTéco, Paul presents a reciprocity of comfort and encouragement between the co-
senders and the congregation. Timothy’s report of the continuing faith and love of the believers
results in comfort for the apostolic team (Tapakalec, 1 Th. 3:7).%” Additionally, in light of the
anticipated Day of the Lord, believers are urged to encourage and build one another up
(TapokaAéw, 1 Th. 5:11). Paul’s use of euxaploTEw and TapokaAéw in 1 Thessalonians thus
represents an intentional continuity of apostolic and congregational activity from the initial mission,

through Timothy’s dispatch, and continuing into the epistle.

%6 |n the narrative describing the initial preaching ministry among the Thessalonians, the only
verb that occurs in the imperfect is eU8okéw in 1 Th. 2:8, related to the character of the
missionaries’ preaching. They are portrayed as willingly giving their entire selves along with the
gospel of God. In 1 Th. 3:1 eudokéw occurs in the aorist tense, describing the willingness of Silvanus
and Paul to be left alone in Athens in order to dispatch Timothy. The repetition suggests that this
willingness to send Timothy represents a continuation of the deep willingness to impart the gospel
as already experienced by the believers.

%’ For a discussion of TapakaAécd and eUXopIOTE as used in 2 Corinthians to form a
tripartite economy of grace see David Briones, ‘Mutual Brokers of Grace: A Study of 2 Corinthians
1:3-11’, NTS, 56 (2010), 536-556.
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The second indication that Paul’s writing includes several intentional points of connection
with the recent mission is that Paul’s letter composition makes frequent reference to that which
the Thessalonians know or remember from the initial mission.”® These memories relate to the life
story of this new congregation. The verb o18a occurs in the second person plural form nine times,
each in direct recollection of the events and instruction of the initial mission.?® The use of
HVTHOVEUE in the second person plural calls to memory the conduct of the apostles during the
founding mission as well (2:9). In addition to the references to shared knowledge and memory,
there is Paul’s use in the letter of the verb npo)\éyco, employed to recall previous sayings on the
part of Paul and the team.>® In 1 Thessalonians the context is clearly indicative of an initial warning,
such as that recollected in 1 Thessalonians 3:4. Paul’s reminder of the prediction of suffering
(6A11s) occurred ‘when we were with you’. Similarly, the reminder in 1 Th. 4:6 of previous
warnings that the Lord is an avenger in all things, repeats the language of solemn witness used of

the initial visit in 1 Th. 2:12 (SiauopTUpoal in 4:6, HopTUpopal in 2:12). The frequent references

8 5ee also Riesner, Paul’s Early Period, p. 398. Joseph Plevnik, noting the frequent allusions as a
characteristic feature of 1 Thessalonians, argues that the repetitions reflect ‘the circumstances of
[Paul’s] mission in Thessalonica, a mission that had been interrupted by a persecution. His earlier
instruction of the Thessalonians is still very fresh in his mind.” Joseph Plevnik, ‘Pauline
Presuppositions’, in The Thessalonian Correspondence, ed. by Collins, pp. 50-61 (pp. 53).

2See 1 Th. 1:5; 2:1, 2, 5, 11; 3:3, 4; 4:2; and 5:2. Karl Donfried, referring to Nils Dahl’s verbal
remarks referring to the repetitions as ‘superfluous rehearsals’, asserts that the phrases are not
simply a recollection of the initial visit but should be regarded as ‘key elements in Paul’s defence of
the gospel he preached and presented to the Thessalonians during his initial visit. We should thus
suggest that the overall defence of the gospel is intimately linked with the steady rehearsal of the
gospel as valid.” Donfried, Paul, Thessalonica, pp. 134-135.

39 On half a dozen occassions in letters subsequent to 1 Thessalonians Paul refers to a previous
warning or saying in person by using Trpo)\éyoo. 2 Corinthians 13:2 demonstrates this dynamic
explicitly, as Paul refers to warnings given when present (Trpo)\éyoa) and ‘spoken’ by epistle in his
absence ()\éyoo). None of the occurences outside of 1 Thessalonians, however, make an
unambiguous reference to the initial visit. The only other occurrence in the first person plural is
Paul’s anathema in Galatians 1:9 that uses TpoA€ycw in the first person plural, then reverts to Aéyc
in the first person singular for the warning communicated in the letter. See Martyn, Galatians, p.
114.
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to words and actions during the initial visit are another example of Paul’s intentional extension of
the apostolic influence of that visit by means of a written epistle. The invocation of the memory of
founding events places the reading of Paul’s letter as an event in the trajectory of the unfolding

story of the congregation at Thessalonica.

The final feature demonstrating that Paul’s letter presents an intentional extension of the
initial mission in Thessalonica is the repetition of language in the paraenetic portion of the letter
that is used in descriptions of the initial mission. Many of the themes in Paul’s instruction in the
final two chapters are closely connected to the examples and themes of the first three chapters in
the letter.’! As already noted above in the discussion of the use of TrO(paKOO\éw, Paul begins
chapters 4-5 of 1 Thessalonians with identical language to the interpersonal exhortation
(TrO(pO(KoO\éco) that the co-senders personally extended. Also as noted immediately above, the
solemn warning in 4:6 repeats the language of 2:12 (uapTGpoual). Two other verbs in the
paraenetic section, each stated in the aorist as a recollection of initial instruction, are S18copt with
mapayyehia (4.2), and TopayyeAAw (4.11). The invocation of that which the believers know, and
the apostolic team previously said, also continues into the paraenesis. Interwoven with language of
previous memory and exhortation, the present active form of other instruction verbs is indicative of
ongoing apostolic instruction by means of the epistle: épcoTaw (4.1, 5.12); Tapakoaleéw (4.1, 4.10,
5.14); BeAco in a negative construction with oyvogw (4.13) and Aéyc (4.15). The continuation of

language that describes the initial mission, together with a concentration of verbs introducing

31 See Johannes Munck, ‘1 Thess. 1:9-10 and the Missionary Preaching of Paul: Textual Exegesis
and Hermeneutic Reflexions’, NTS, 9 (1963), 95-110.
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moral instruction and exhorting faithful action, support the assertion that Paul is writing this epistle

as an intentional continuation of an initial ministry that was cut short.>

Clearly, all of Paul’s letters are an attempt to overcome distance and exercise influence.*?
The contours of the epistolary influence in 1 Thessalonians are significant, in that this is the only
letter written in close proximity to a newly formed congregation. The absence of intervening
teachers or leaders in Thessalonica, together with the presence of language that directly connects
epistolary content to the foundational mission, supports the observation that 1 Thessalonians
offers remarkable insight into Paul’s initial mission practices in that city. This is a letter composed in
response to the good news from Timothy to Paul, reporting that despite the trauma of an early
separation, Timothy had found the congregation in as good a shape as when the team had left
them (1 Th. 3:6-9). This early stage in the life of the Thessalonian congregation, together with the
premature departure of the initial apostolic team, is the context for two of the most debated
features of 1 Thessalonians: Paul’s shared apostolic presentation, and the repeated expressions of

thanksgiving within an extended narrative.

2.2 Shared Initial Ministry

Paul’s first letter back to Thessalonica is written in language that presents a shared initial

ministry between Silvanus, Timothy and himself. 1 and 2 Thessalonians are the only Pauline epistles

32 For an extensive list of vocabulary related to moral exhortation in 1 Thessalonians see
Malherbe, Letters to the Thessalonians, p. 139.

33 Thus Collins’ assertion that ‘Paul wrote letters to overcome the distance between the
speaker and his audience.’ R. F. Collins, ‘Il Command that this Letter be Read: Writing as a Manner
of Speaking’, in Donfried and Beutler, Thessalonians Debate, 319-339 (p. 332).
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in which the co-senders are a founding evangelistic team that remains together in active labour for
the gospel. In the salutation of both letters, Paul names Silvanus and Timothy alongside himself
without differentiation of apostolic roles (1 Th. 1:1, 2 Th. 1:1-2).>* In 1 Thessalonians the collegiality
of the salutation is matched by references in the letter to all three men as ‘apostles of Christ’ (2:7),
a phrase unique to this epistle.?®> Additionally, Timothy is described in 1 Thessalonians 3:2 as a ‘co-
worker of God in the gospel of Christ’. The phrase ouvspybv Tou Beov is equally rare in Paul.*®
Finally, there is the persistent use of the first person plural in 1 Thessalonians —an unusual feature
among Paul’s letters.®” All of the activities of the initial mission (1 Th. 1:2-2:13) and the exhortation

in the paraenetic section of the epistle (1 Th. 4-5) are presented as shared between co-senders.

** The fact that Silvanus is not mentioned in the salutation of 2 Corinthians, despite his
identification in the body of the letter at the founding of the congregation, argues against
Malherbe’s view that Paul includes Silvanus and Timothy as co-senders ‘to remind his readers of his
association with them’, thus bringing them to mind for the history of Paul’s contact with the
church. Malherbe, Letters to the Thessalonians, p. 89. If Paul’s purpose was to include Silvanus and
Timothy in the initial narrative and no further, one would expect a clarification in the body of the
letter, such as that found in 2 Cor. 1:19.

% Given the narrative in 1 Th. 2:17-3:6 and the lack of reference to Timothy in apostolic terms
in later letters, it may be that Paul and Silvanus are the only ones to whom Paul applies the phrase
‘Christ’s Apostles’. Where the circumstances behind the text are concerned Todd Still accurately
observes the impossibility of knowing who assisted Paul in Thessalonica. See Still, Conflict, p. 127n2.
If one does not read 1 Thessalonians ‘backward’ through other epistles, however, there is no good
textual reason to exclude Timothy from inclusion alongside Silvanus.

* The phrase occurs elsewhere only in 1 Co. 3:9, where Paul describes he and Apollos as co-
workers with God: BeoU yop Eouev cuvepyol.

372 Thessalonians shares a similar characteristic, moving from the first person plural to the
singular on only two occasions. After warning against listening to a counterfeit letter in 2:3, Paul
anchors the instruction concerning apocalyptic portents in his previous instruction (2 Th. 2:5) and at
the end of the letter authenticates it by means of his personal signature (2 Th. 3:17).
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While these characteristics have led some to argue for co-authorship, this minority view is
unIiker.38 There is no indication in the text that Paul has employed either Timothy or Silvanus as a
secretary in the composition of the letter, nor is it probable that the epistle was composed by
committee.* Additionally, the verses that do employ a first person singular make it evident that
Paul is the identified leader among the co-senders (1 Th. 2:18, 3:5), with a particular authority to
adjure the believers that this letter be read aloud (1 Th. 5:27). It is, therefore, preferable to regard

Paul as the author of the epistle.40

There remains, however, the unusual feature of the persistent use of the first person plural
throughout the letter. The majority of interpreters that regard Paul as the sole author of 1
Thessalonians also approach the use of the first person plural as instances of the epistolary or
literary plural. However, identifying Paul as the author of the letter does not preclude his use of a
genuine plural, that is, reflective of a genuinely shared initial ministry in Thessalonica. The view of
this study is that Silvanus and Timothy, as co-senders and members of the initial evangelistic team

in Thessalonica, are fully represented in the first person plural of the epistle.41 In support of this

38 Contra Jerome Murphy-0’Connor, Paul the Letter Writer (Collegeville: Liturgical Press, 1995),
p. 19; Michael Prior, Paul the Letter-Writer and the Second Letter to Timothy, JSNTSup, 23
(Sheffield: Sheffield Academic Press, 1989), pp. 37-45, esp. 43. For an early argument for Silvanus
and Timothy as the sole authors of 1 Thessalonians, see Robert Scott, The Pauline Epistles: A Critical
Study (Edinburgh: T & T Clark, 1909) pp. 215 - 233 (p. 221).

3 The suggestion that the eschatology in 1 Thessalonians originates with Silvanus rather than
Paul was argued by Hermann Binder in the late twentieth century. See Hermann Binder, ‘Paulus
und die Thessalonicherbriefe’ in The Thessalonian Correspondence, ed. by Raymond F. Collins, BETL
87 (Leuven: Leuven University Press, 1990), pp. 87-93.

4050 also Fee, Thessalonians, p. 4.

*1 \When other individuals or colleagues are named, the writer shares with these persons the
authority and responsibility.” M. Luther Stirewalt Jr., Paul, the Letter Writer (Grand Rapids, MI:
Eerdmans, 2003), p. 42. Contra Willi Marxsen, who rejects Silvanus and Timothy as co-senders,
suggesting that they are named to represent the totality of the initial team of Paul and his co-
workers. Beyond the salutation the letter is solely Paul. W. Marxsen, Der erste Brief an die
Thessalonicher (Zurich: Theologischer Verlag, 1979), p. 33.
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reading, section 2.2.1 argues for a genuine plural based on the pattern of usage within the epistle,
while section 2.2.2 argues that Paul’s shared presentation of the initial mission is consistent with
patterns of Paul’s apostolic presentation in other letters. The persistent use of the first person
plural in 1 Thessalonians should be read as a genuine plural, reflecting the shared nature of the

initial mission in Thessalonica.

2.2.1 ‘I’ and ‘We’ in 1 Thessalonians

References in 1 Thessalonians and 2 Corinthians confirm that Paul remains in an excellent
working relationship with Silvanus and Timothy when 1 Thessalonians was written, entrusting the
role of emissary to Timothy (1 Th. 3:1-6) and working alongside his co-senders to establish the
congregation in Corinth (2 Cor. 1:19). This situation is the context for Paul’s salutation in 1
Thessalonians. Rather than differentiating his particular apostolic authority, Paul’s salutation
presents himself in close alignment with his co-senders, an alighment that is reflected in the
persistent use of the first person plural throughout the letter. The fact that all three of the initial
missionaries to Thessalonica remain together in ministry at the time of the letter’s writing and

dispatch is a reasonable context for the generation of a letter written with a first person pIuraI.42

*25ee also Ben Witherington’s conclusion: ‘I would suggest it has something to do with the fact
that the founding of the church in Thessalonike was a team effort and, though Paul is doing the
speaking, he is speaking for the leadership team, even though he is the head spokesperson, the
one, for instance, who sends Timothy back to Thessalonike.” Ben Witherington, 1 and 2
Thessalonians: A Socio-Rhetorical Commentary (Grand Rapids, MI: Eerdmans, 2006), pp. 9-10n44.
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Previous studies of Paul’s letter writing in comparison to other Greco-Roman letters have
demonstrated external support for a genuine plural in Paul’s epistles.43 Writing in defence of a
genuine plural in Paul’s epistles, Samuel Byrskog’s article, ‘Co-Senders, Co-Authors and Paul’s Use
of the First Person Plural’, presents an analysis of Paul’s epistles in the context of Greco-Roman
letter writing.** He notes that the inclusion of co-senders was an unusual literary practice and is the
exception among Greco-Roman letters.”” In addition, ‘the sample of letters with several senders [...]
exhibit no instance of the literary plural.”*® His subsequent analysis of Paul’s letters proceeds on the
basis of the general rule that, ‘if other criteria of analysis allows an interpretation of either a real or
a literary plural, the former is to be preferred.””’ Where 1 Thessalonians is concerned, Byrskog
concludes that, ‘there are no instances [...] where the criteria speak against taking the plural as a
real plural’.*® The combination of a persistent first person plural with a salutation that is notably

egalitarian among the three co-senders results in Byrskog’s conclusion that 1 Thessalonians appears

to be ‘a collective letter reflecting Paul’s close relation to and equal standing with his associates.’*’

3 Contra Malherbe, Letters to the Thessalonians, pp. 86-89. Malherbe’s review of external
letter forms leads to his conclusion of a rhetorical purpose in an epistolary plural, intended to
bolster close relation to the letter recipients rather than reflect actual relations with the named co-
senders.

* samuel Byrskog, ‘Co-Senders, Co-Authors and Paul's Use of the First Person Plural’, ZNW, 87
(1996), 230-250. See also Best, Thessalonians, pp. 26-29; Collins, Studies, p. 178-180; Fee,
Thessalonians, p. 4.; W. F. Lofthouse, “I’ and ‘We’ in the Pauline Letters’, Expository Times, 64 (Oct.
1952-Sept. 1953) 241-245.

“ Byrskog, ‘Co-Senders’, p. 233.

46 Byrskog, ‘Co-Senders’, p. 235.

47 Byrskog, ‘Co-Senders’, p. 236. An example of this is Romans 1:5, which is almost certainly a
literary plural: ‘through whom we received grace and apostleship, unto obedience of faith among
all the nations’. See C. E. B. Cranfield, ‘Changes of Person and Number in Paul’s Epistles’, in Paul and
Paulinism: Essays in Honour of C. K. Barrett, ed. by M. D. Hooker and S. G. Wilson (London: SPCK,
1982), pp. 280-289 (p. 286).

48 Byrskog, ‘Co-Senders’, p. 238. Also Daniel Marguerat ‘Imiter I'ap6tre, mere et péere de la
communauté (1 Th. 2, 1-12)" in Not in the Word Alone, ed. by Hooker, pp. 25-54. (p. 27).

49 Byrskog, ‘Co-Senders’, p. 238.
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Although Byrskog’s conclusion likely overstates the degree to which Paul’s apostolic
authority is shared among his companions, additional features support his conclusion of a genuine
pIuraI.50 Where pattern of usage is concerned, the retrospective narrative of the initial mission in 1
Thessalonians 1:4-2:13 is in the first person plural, as are the paraenetic instructions given on the
basis of this initial mission and teaching (1 Th. 4-5). The repeated use of an exclusive first person
plural during the narrative in 1:4-2:13 includes activites and events clearly involving the
participation of all three co-senders.”® By contrast, the passages that introduce ambiguity into the
reading of the first person plural as genuine occur as Paul relates an actual situation of separation
among the co-senders in 2:17-3:5.°> Where Acts 17 places Paul entirely alone in Athens, 1

Thessalonians 3:1 suggests that he and Silvanus sent Timothy from that city.>* Of greater concern

*° The focused resistance to Paul’s return (1 Th. 2:18) and Paul’s individual anxiety concerning
the eschatological fruitfulness of the labour in Thessalonica (1 Th. 3:5), taken together with the
singular authority to command a reading of the letter (1 Th. 5:27), are demonstrations of a
particular apostolic authority. Authority does not, however, preclude mutuality.

>1 ‘Since a preference for unusual literary features is rarely accidental, Paul’s inclusion of co-
senders in the prescripts reflects in all likelihood more than merely a polite desire to mention
certain associates.’ Byrskog, ‘Co-Senders’, p. 235. The majority of occurrences of first person plurals
in the first three chapters of the letter are exclusive (22 of 28 occurrences). During the description
of the initial preaching mission in 1 Th. 1:2-2:13, ten of these occurrences are first person personal
pronouns, six of which occur in verses that also contain a distinct second person plural (1:2; 1:5;
1:6; 1:8; 1:9; 2:8). The only inclusive first person plurals refer to a shared relationship to our God
and Father and our Lord Jesus (1 Th. 1:3; 2:2; 3:9, 11, 13) and the eschatological hope in Jesus who
‘rescues us’ (1 Th. 1:10).

>2 Cranfield supports a genuine plural in 1 Thessalonians until 2:17-3:13 when, in his view,
‘doubts arise’ as to whether the first person singular in 2:18 and 3:5 interprets Paul’s use of the
plural in the same verses. Cranfield articulates the doubts without answering them, concluding the
section with the observation that there is ‘scope for further [...] investigation into occurrences of
the first person plural in Paul’s epistles’. Cranfield, ‘Person and Number’, pp. 285-87

>3 Most commentators favor a genuine plural. See Best, Thessalonians, p. 131; Marxsen,
Thessalonicher, p. 54; Marshall, Thessalonians, p. 90. Contra Donfried, Paul, Thessalonica, p. 218.
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than harmonization with Luke’s narrative is the grammatical ambiguity of the passages.54 Paul
employs the first person plural of Tepte in 3:2, followed by a first person singular in 3:5. Since the
rest of the narrative employs a genuine plural it seems best to include Silvanus with Paul in the first
person plural in 3:2.> It is also the fact, however, that in the portion of the letter that narrates the
dislocation of the apostolic team, Paul’s language turns toward apostolic self-presentation. At the

point of reunion (3:6), the language of the epistle resumes its shared quality.

Further supporting the argument that the first person plural in the letter following
Timothy’s return is also genuine is Paul’s impulse toward inclusion of the co-senders in his own
concerns. The two interjections of a first person singular in 2:17-3:5 each follow a pattern of ‘we’ to
‘I’, so that Paul’s particular concerns are clearly communicated as a personal expression of shared
concerns among the three men.”® Paul’s insistence in 2:18 that again and again he wanted to return
is an emphatic derivative of a mutually held desire (nfeAncouev EABEIV TPOS UGS, EYW HEV
TToUAos kal ata kot 8is ...). A few verses later, in the same narrative of separation, his emphatic
statement that he could no longer stand it and so sent Timothy (k&Y UnkeTi oTEycv, 1 Th. 3:5)
repeats the language of mutual anxiety in 1 Thessalonians 3:1 (UnKeT! OTéyowEg). In each instance
Paul’s use of singular language choice reverts immediately to a first person plural (‘Satan hindered

us’ in 2:18 and ‘our labour’ 3:5b, Timothy has returned to us’ in 3:6). In fact, the emphasis on ‘our

>* The extent of the separation is debated. For a discussion of the differing theories and
solutions concerning the movements of Paul, Timothy and Silvanus see B. Rigaux, Saint Paul: Les
épitres aux Thessaloniciens (Paris: J. Gabalda, 1956), pp. 30-32; Riesner, Early Paul, pp. 361-62;
Donfried, ‘Was Timothy in Athens? Some Exegetical Reflections on 1 Thess. 3.1-3" in Paul,
Thessalonica, pp. 209-219.

>> S0 also Best, Thessalonians, p. 131.

> Contrast this to Paul’s pattern in Galatians, in which the unusual appearances of the first
person plural in a letter resolutely focused on Paul’s individual apostolic authority also follow a
pattern of ‘we’ to ‘I’ (we previously warned and | warn now, Gal. 1:9; asked us to remember the
poor which | was eager to do, Gal. 2:10).
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labour’ in 3:5 requires a return midsentence to a first person exclusive plural: ‘when | could bear it
no longer | sent that | might know your faith, for fear that somehow the tempter had tempted you
and that our labor would be in vain.””’ It is language that clearly aligns Paul’s individual concerns
with those of the entire team, and may be read as reflective of the actual dynamics of the situation.
Even though the apostles could not return together, they remain together — both literally and
metaphorically — for the writing of the letter. Paul’s use of a first person plural reflects the

genuinely shared ministry among the co-senders, both in person and in heart (2:17).

The patterns of usage in the text of 1 Thessalonians present no difficulty in reading the
plural occurrences as a genuine reflection of a shared initial mission (1 Th. 1:2-2:13), common
concern during a fractured separation (2:14-3:5), and a resumption of foundational apostolic
instruction (4-5). This pattern of usage as genuine to the situation is further supported when the
shared activities that Paul presents in 1 Thessalonians are compared to the presentation of the

same activities in other epistles.

2.2.2 Shared Foundational Ministry

A brief comparison of the language in 1 Thessalonians to Paul’s other letters demonstrates
that, while a persistent first person plural is unique to 1 Thessalonians, Paul’s presentation of
shared activities during the initial mission in Thessalonica is consistent with his apostolic self-

presentation in later letters. Where patterns of occurrence are concerned several of the essential

> E. H. Askwith notes the connection between a genuine first person plural and Paul’s
reference to those with whom he has worked to found a church. E. H. Askwith, “I’ and ‘We’ in the
Thessalonian Epistles’, Expositor, 8™ series, 1 (1911), 149-159.
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activities associated with the initial mission in Thessalonica are also genuine plurals in later letters.
While the comparison below is not exhaustive, it is sufficient to refute the claim that Paul’s use of

the plural throughout 1 Thessalonians is literary rather than genuine.

At the heart of Paul’s evangelistic mission in any city was his proclamation of the gospel. It is
notable, therefore, that the active speaking verbs associated in 1 Thessalonians with the initial
mission, AaAéc and Knpdoom , are predominantly shared activities in later epistles. On six different
occasions Paul uses the same present active, first person plural form of AaAéw that occurs in 1
Thessalonians 2:4 of apostolic speech.58 In 1 Corinthians 2:6, 7 and 13 Paul employs AaAéw in a
series of genuine plurals, each related to speaking God’s wisdom, and each inclusive of other
apostles..59 The same person and form of AaAecd occurs again in 2 Corinthians 2:17 and 4:13, of true
messengers in contrast to those who peddle or pervert the )\éyos Tou Bgou. In 2 Corinthians 12:19,
the exact person and form is used of the divinely witnessed sincerity with which Paul and Titus are
speaking. Finally, in Philippians 1:14 an infinitive occurrence of AaAécw is associated by Paul with
the advance of the gospel in a manner that aligns Paul and the activities of others. Paul supports his
assurance that imprisonment is actually serving to advance the gospel with the observation that the
brothers are speaking the word with greater boldness. The comparison alongside Paul’s comments

in 1 Thessalonians 2:1 is poignant: that despite the mistreatment in Philippi the apostolic team

*8 In addition to use of the term as gospel language, Paul often uses AaAéw in the present active
singular form in reference to that which he is speaking by means of the epistle (see Ro. 7:1, 15:18; 1
Cor. 9:8,15:34; 2 Cor. 11:17, 23). In 1 Corinthians the singular form of the verb occurs three times
unrelated to apostolic labours, twice in a general reference to speech in 1 Cor. 13:1 and 11, and
several times of speaking in tongues (14:6, 18 and 19).

> paul’s use of an emphatic singular pronoun in 1 Cor. 3:1 to distinguish his own speaking
among the Corinthians argues against a literary plural in the preceding verses: kayw, adeAdol, ouk
nduvnbnv AaAnoat uytv ... (1 Cor. 3:1).
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spoke the gospel in Thessalonica with a divinely inspired freedom. In every instance of the plural,

and one of the infinitive, Paul associates himself with co-workers that speak the gospel.

This pattern is repeated with Knpdooco, used by Paul of the initial proclamation in
Thessalonica (1 Th. 2:9) and repeated in Paul’s reference to the ministry of the co-senders during
their time in Corinth (2 Cor. 1:19). An identical use of the aorist first person plural form of the verb
to that in 1 Th. 2:9 is found in 2 Corinthians 11:4 of Paul, Silvanus and Timothy’s initial proclamation
in Corinth. Similar to AaAécd, Paul employs a present active first person plural form of Knpﬁoow to
represent the proclamation of his fellow gospel emissaries. This occurs in Romans 10:8, 1
Corinthians 1:23 and 15:11, and 2 Corinthians 4:5. Therefore, Paul’s epistles consistently employ
AoAéw and Knpﬁocco in the first person plural when Paul presents himself alongside those whose
speech and conduct exemplify sincere and reliable divine messengers.60 When his reference is to a
specific foundational event, as it is in 2 Corinthians 1:19 and 11:4, Paul’s use of a genuine plural
reflects the situation at the founding of a congregation. There should be no difficulty, therefore, in
reading these same verbs in 1 Thessalonians 2:4 and 9 as genuine plurals, including Silvanus and

Timothy in this central activity of an initial, foundational mission.®*

The shared application is further supported by two other words that Paul applies to his
fellow workers in 1 Thessalonians and in later epistles: épyalouat, used in reference to the co-
senders’ manual labour (1 Th. 2:9), and the nominal reference to labour (kdTos nucv, 1 Th. 3:5).

The terms are both used in the Corinthian letters of Paul alongside fellow workers and apostles. In 1

% This pattern is visible in Romans 10 as well, in which Paul presents Kr]p\}ocm as a shared
activity (Ro. 10:8, 14, 15).

®1 Henneken consistently refers to all three of the co-senders proclaiming the gospel in
Thessalonica. For example, in a discussion of 1 Th. 2:13 he states: ‘Die Thessalonicher haben den
)\éyog dKoﬁg von Paulus und seinen Mitarbeitern, Timotheus und Silas, erhalten.” Henneken,
Verkiindigung, p. 49.
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Corinthians 4:12 Paul employs épydgoual in reference to himself and his fellow apostles who ‘grow
weary from the work of our own hands’, while in 9:6 épydCoual is used again in Paul’s protests
that only he and Barnabas are required to work for a Iiving.62 There is no difficulty imagining that

Silvanus and Timothy joined Paul in the same financial practices in Thessalonica.

Additionally, while Paul’s description of the initial mission in Thessalonica as ‘our labour’ is
unique to this epistle (koTos MUV, 3:5), the use of the koo word family as representative of
labour in the gospel is shared across Paul’s letters.®® The noun kdTos occurs in Paul’s metaphor of
planting and watering that envisions a common, albeit sequential, labour with Apollos (Tov 181ov
koTov, 1 Cor. 3:8). The nominal form is repeated in the list of hardships shared with other servants
of God in 2 Corinthians 6:5. Paul’s letters frequently use the verb komiaw when acknowledging the
labours of others, making reference to the ‘labour in in the Lord’ undertaken by other believers,
with the implication of a shared work in the gospel (1 Cor. 15:58; Ro. 16:6, 12).%* As with the
vocabulary that Paul chooses for proclamation in Thessalonica, there is no difficulty including
Silvanus and Timothy in the first person plural terms related both to manual labour and to the

foundational apostolic labours in Thessalonica.

®2 Timothy is associated with Paul through the use of épyé((;ouou as ‘doing the work of the Lord
just as lam’ (1 Cor. 16:10). This is, however, a different application of the verb than that shared in 1
Thessalonians. See also Paul’s use of the same word family to describe fellow workers: cuvepyos in
Ro. 16:3, 9, 21; 1 Cor. 3:9; 2 Cor. 8:23; Phil. 2:5, 4:3; 1 Th. 3:2 (Tou 6eou).

% The usage is non-specific to apostolic labour but inclusive of the working out of the gospel in
Christian community (an extension of Paul’s initial labours). In 1 Thessalonians Paul refers to the
believers’ labour of love (1 Th. 1:3) and employs the verbal form in acknowledging those labouring
among the believers (1 Th. 5: 12). A similar reference is made to those co-workers and labourers in
the househould of Stephanas (1 Cor. 16:15-16).

® The same verb is used with a different application for the manual labour of Paul and his
fellow apostles (1 Cor. 4:12).
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In summary, several features of 1 Thessalonians support the view that Paul’s persistent use
of the first person plural is a reflection of a genuinely shared initial mission among the believers.
First, no other letter replicates the situation of an original apostolic team, recently separated from a
new congregation, who remain actively engaged in evangelistic ministry at the time of the letter’s
composition. Second, as Byrskog’s study of Greco-Roman letters concluded, the pattern of usage in
the letter supports a genuine plural throughout. Third, the presentation of Silvanus and Timothy
actively engaged alongside Paul in preaching and manual labour is consistent with activities that

Paul presents as shared in other epistles.

It is entirely reasonable, therefore, that the shared apostolic presentation is reflective of a
genuinely shared initial ministry. Additionally, the recognition of a genuine plural in Paul’s
presentation of similar apostolic activities in later letters argues against the view that a shared
apostolic presentation in 1 Thessalonians reflects an early stage in Paul’s apostolic self-
understanding. The proximity of the co-senders to the initial, foundational mission in Thessalonica
at the time the letter was written is a far more suitable explanation for Paul’s shared apostolic

presentation.

2.3 Composing a Community Narrative: 1 Thessalonians 1-3

There is broad disagreement concerning the form and function of the first three chapters of

1 Thessalonians, owing primarily to the presence of three distinct statements of thanksgiving in 1:2,
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2:13 and 3:9-13.°° Embedded within this debate is further disagreement about the relationship of 1
Thessalonians 2:1-12 to the purpose of the letter as a whole.®® Rarely discussed in the debates,
however, are the narrative accounts in these opening chapters: the arrival of the gospel and its
messengers (1 Th. 1:2-2:13) followed by the attempted hindrance of the gospel’s progress among
the Gentiles (1 Th. 2:14-3:8).%” Paul’s first thanksgiving statement introduces the narrative of the
initial mission in Thessalonica (1:4-2:13), his second the resistance to this gospel (2:14-3:8), while
his third thanksgiving concludes the narrative of Timothy’s return with an expression of joy and a
wish prayer (3:9-13). Significant to this study is the presentation within these narratives of the
gospel as a divine communication (1 Th. 1:8, 2:13). Section 2.3.1 reviews the contours of the debate
over form and function, followed by the suggestion of a narrative reading of 1 Thessalonians 1-3 in

section 2.3.2.%8

®° Reference to these chapters as an extensive thanksgiving acknowledges the narrative
sections contained within the three statements of thanks found in 1:2, 2:13 and 3:9. Paul Schubert
regarded the three-part thanksgiving as the body of the letter. See P. Schubert, Form and Function
of the Pauline Thanksgivings, BZNW, 20 (Berlin: Topelmann, 1939), p. 26. Further defence of the
epistolary critical analysis of a unified three-part thanksgiving and a review of scholarship is offered
by P. T. O’Brien, Introductory Thanksgivings, pp. 4-15, 141-66. Malherbe approaches the opening
chapters as autobiographical thanksgiving. Malherbe, Letters to the Thessalonians, pp. 78-81.
Rhetorical critical approaches vary on a theme found in Charles Wanamaker, whose work identifies
the opening chapters as Exodium in 1:2-10 and Narratio from 2:1-3:10, in Wanamaker,
Thessalonians, pp.45-52.

% See the collection of essays on the debate over 1 Thessalonians 2:1-12, The Thessalonian
Debate, ed. by Donfried and Buetler, generated in meetings of the Studiorum Novi Testamenti
Societas from 1995-98.

" Fora summary and argument against various division hypotheses see Riesner, Paul’s Early
Period, pp. 404-411.

*8 For a thorough review of approaches to the structure of 1 Thessalonians see Sean A. Adames,
‘Evaluating 1 Thessalonians: An Outline of Holistic Approaches to 1 Thessalonians in the Last 25
Years’, CBR, 8/1 (2009), 51-70.
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2.3.1 Debating 1 Thessalonians 1-3

There is little disagreement that the first major section of 1 Thessalonians extends from 1:2-
3:13.% While very few contemporary scholars embrace Paul Schubert’s strict analysis of a
normative form, the majority of current interpreters agree with his designation of the first three
chapters as an extended thanksgiving.”® Many proponents of an extended thanksgiving in these
chapters align this form with a paraenetic function to this first part of the letter, and the letter as a
whole.”! It is not the case, however, that all proponents of a paraenetic or hortatory function to the
opening of the epistle support an extended thanksgiving. Morna Hooker, for example, argues for an
end to the formal thanksgiving at 1:10, noting that this opening section contains all of the major

themes upon which Paul expands in the rest of the epistle, without arguing for an apologetic

% The demarcation of a letter-paraenesis section that begins at 4:1 is the only feature of 1
Thessalonians on which the majority of interpreters agree. See David Luckensmeyer’s broadranging
review of scholarship in the context of an epistolary analysis of 1 Thessalonians. David
Luckensmeyer, The Eschatology of First Thessalonians, NTOA 71 (Gottingen: Vandenhoeck &
Ruprecht, 2009), pp. 47-74. Gene Green is representative of a handful of interpreters who regard
the paraenetic section as a part of the body of the epistle. Gene L. Green, The Letters to the
Thessalonians, PNTC (Grand Rapids, Michigan: Eerdmans, 2002), pp. 69-77, esp. p. 74.

"9 Morna Hooker agreeing with the minority view that the thanksgiving ends at 1:10, notes that
this reading is in the minority among commentators: ‘Here | part company with Schubert, and
indeed from the majority of commentators, who think that the introductory thanksgiving extends
to the end of chapter 3.” Hooker, ‘Concluding Reflections: “Our Gospel Came to You not in Word
Alone but in Power Also™’, in Not in the Word Alone, ed. by Hooker, pp. 155-166 (p. 157). See the
review of scholarship in Jan Lambrecht’s article, ‘Thanksgiving in 1 Thessalonians 1-3’, in
Thessalonian Correspondence, ed. by Collins, pp. 183-205.

"L For the testimony of a self-professed convert from the apologetic to paraenetic purpose of 1
Thessalonians see Edgar Krentz, ‘1 Thessalonians: Rhetorical Flourishes and Formal Constraints’, in
Thessalonians Debate, ed. by Donfried and Beutler, pp. 287-318, esp. p. 303. For a review of
epistolary, thematic and rhetorical approaches to the letter, in the context of his own argument
that the epistle is an example of deliberative rhetoric, see Wanamaker, Thessalonians, pp. 45-48.
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purpose to 2:1-12.”2 Those employing a rhetorical critical methodology generally concur with the
break at 1:10 while approaching the central section from 2:1-3:13 as narratio.”® These solutions are
in contrast to those vocal proponents of an epistolary break at 1:10, thus reading 1 Thessalonians
2:1 as the beginning of the body of the letter, and a traditional function of 2:1-12 as apostolic

apologia.”

The function of the extended apostolic presentation in 1 Thessalonians 2:1-12 is the sticking
point to a solution. In form-critical approaches to the text the primary argument of the letter begins
at 1 Thessalonians 2:1.”° Based upon the influence of similar passages in the Corinthian
correspondance, proponents of this view argue that interpreters ‘from the time of the church
fathers’ approached 1 Thessalonians 2:1-12 as an apostolic apologia.’® In this view Paul’s primary

intention in writing 1 Thessalonians is to defend his apostolic ministry in Thessalonica from the

"2 M. Hooker, Concluding Reflections, in Not in the Word Alone, ed. by Hooker, pp. 155-166 (pp.
157-59), following J. Munck, ‘1 Thess. 1:9-10 and the Missionary Preaching of Paul: Textual Exegesis
and Hermeneutic Reflexions’, New Testament Studies, 9 (1963), pp. 95-110.

73 For a review of outlines of 1 Thessalonians based on rhetorical criticism, presented alongside
his own, see Wanamaker, Thessalonians, pp. 48-52.

74 See, for example, Jeffery Weima, ‘An Apology for the Apologetic Function of 1 Thessalonians
2.1-12’, JSNT, 68 (1997), 73-99; Seyoon Kim, ‘Paul’s entry (e16080s) and the Thessalonians’ faith (1
Th. 1-3)’, NTS, 51 (2005), 519-42.

7> See Hendrikus Boers’ summary of form-critical approaches to 1 Thessalonians for a review of
scholarship. H. Boers, ‘The Form Critical Study of Paul’s Letters. | Thessalonians as a Case Study’,
NTS, 22/2 (1976), 140-58. Boers adopts Nils Dahl’s suggestion that 1 Th. 2:1-3:13 be referred to as
‘the central section’, Ibid., p. 145. Boers regards 2:1-12 as apostolic apology, 2:17-3:13 as apostolic
parousia, 4:1-5.22 as exhortation, and 5:23-8 as conclusion. 2:13-16 is rejected as an interpolation.
Ibid., p. 158.

’® Walter Schmithals asserts, ‘On this point the exegetes from the time of the Fathers down to
the last century have never been in doubt.” Schmithals, Paul and the Gnostics, p. 151.
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nefarious influence of outside opposition, variously identified as Judaizers, Gnostics or other

traveling preachers.77

There are notable problems with this approach. Primary in the critique of the apologetic
reading is a rejection of a method that reads the Thessalonian correspondence backwards through
the lens of the difficulties in Corinth.”® Additionally, there are no direct references within the text of
1 Thessalonians indicating that the situation in Thessalonica requires that Paul defend his individual
apostolic authority from enemies or accusations. In fact, the tone of the letter is intensely
encouraging. Paul’s writing erupts in several enthusiastic moments of encouragement, included
alongside notably tender portrayals of the initial transmission of the gospel (1 Th. 2:8). The distinct
expressions of thanksgiving in verses 1:2, 2:13 and 3:9 -13 celebrate the continuing faith, hope and
love of the believers. The paraenesis in 1 Thessalonians 4 consistently begins with praise for past
action and an encouragement to continue in the same direction. Finally, the only new teaching (on
the resurrection of the dead at the parousia in 4:13-18) is a section of comfort in the wake of the
deaths of some of the beloved members of the community (as compared to the rebuttal of wrong

teaching, cf. 1 Cor. 15).”°

7 1n addition to J. Weima and S. Kim, others who argue that 2:1-12 is an apostolic apologia
against real or potential accusations include: H. Marshall, 1 and 2 Thessalonians, pp. 60-75; T. Holtz,
Der erste Brief, pp. 66-95. Robert Jewett is representative of a minority view that identifies
opponents within the congregation. Robert Jewett, The Thessalonian Correspondence: Pauline
Rhetoric and Millenarian Piety (Philadelphia: Fortress Press, 1986), 91-109.

BW, Marxsen, Thessalonicher, p. 44.

9 ‘The verb &yvoéco, a word not found elsewhere in the Thessalonian correspondence, is used
by Paul as a literary device to signal that new information is to follow.” Donfried, Paul, p. 40. See
Wanamaker’s view that the information need not be completely new, and may be connected to
Paul’s emphatic denials concerning the Day of the Lord in 2 Thessalonians (which Wanamaker
suggests chronologically preceded 1 Thessalonians). Wanamaker, Thessalonians, p. 166.
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In response to these problems with an apologetic reading, a majority of recent scholars
accept Malherbe’s argument of a philophronetic reading of the passage.80 With this approach, an
extensive thanksgiving presents no difficulty.81 Where previous interpretations of 2:1-12 regarded
Paul as tearing down the walls of accusations that his enemies had built up around his ministry,
many contemporary readings approach the passage as a constructive attempt on Paul’s part to
affirm and build up positive relations between himself and his listeners, possibly as a result of fall-

out in the wake of his hasty exit. ®

The immediate weakness of this paranaetic approach, however, is precisely in this lack of

uniform agreement as to why Paul needs to include such a lengthy autobiographical section

8 Abraham Malherbe, ‘Gentle as a Nurse: the Cynic Background to | Th. 2., NovT, 12/2 (April
1970), 203-217. Malherbe’s study of cynic preachers, paying particular attention to Dio Chrysostom,
demonstrated similarities between Paul’s language and that used by Chrysostom to distinguish
himself from ‘sophists’ and charlatan cynic preachers (Ibid., p. 205). Even scholars such as F. F.
Bruce, whose commentary on 1 & 2 Thessalonians retains the traditional view of ‘Apostolic
Defence’, cite extensively from Malherbe in support of the view that Paul is defending himself from
accusations leveled against him by the compatriots of the Thessalonian Christians. Bruce, 1&2
Thessalonians, pp. 22-33.

81 The paraenetic function of the extended thanksgiving may be achieved by various
designations of form. George Lyons and Raymond Collins, for example, catagorize 2:1-12 as
‘autobiography’. George Lyons, Pauline Autobiography: Toward a New Understanding, SBLDS 73
(Atlanta: Scholars Press, 1985); R. Collins, Studies, p. 24. Both Raymond Collins and Daniel
Marguerat attribute their own designation of ‘autobiography’ to Piero Rossano, whose
identification of the pericope as an ‘autobiographical confession’ derives from the confessions of
Jeremiah. As an illustration of the lack of consensus concerning form and function in 2:1-12 Weima,
a representative proponent of the apologetic function of the passage, describes the form of 2:1-16
as autobiographical. Weima, 1-2 Thessalonians, pp. 120-25 (pp. 120-21).

8 Thus George Lyons’ conclusion that what the apostle here ‘reestablishes is not his authority
but his ethos, and not for the purpose of defence but for parenesis.” Lyons, Autobiography: p.185.
Others who adopt a rhetorical or paraenetic stance toward the text include Abraham Malherbe,
Robert Jewett, Charles Wanamaker, Abraham Smith, Earl Richard, and Johannes Schoon-Janseen.
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intended to bolster his ethos among the listeners.® The suggestion that Paul’s reputation had been
harmed by his hasty exit does not reconcile either with the stated reason for Timothy’s dispatch (to
strengthen and encourage the believers) or with Timothy’s report of a continuing love for the
team.®® Where the apologetic approach was criticized for the lack of obvious detractors in the text,
the paranaetic approach suffers from a paucity of evidence for the necessity of relational bridge
building between Paul and the believers.® The consistent rejection throughout 1 Thessalonians 2:1-
12 of negative traits, alongside various appeals to the apostolic veracité, do suggest that a defence

is being offered.®

83 Seyoon Kim provides a concise summary of these objections: ‘Therefore, for their theory of a
philophronetic purpose of 1 Thess 2—3, Malherbe and Wanamaker must explain why Paul felt the
need to go to such an unusual length in establishing his ethos. They have to explain also why Paul
felt the need to be so emphatic as to call repeatedly upon his readers (2.1, 2, 5, 9, 10, 11) and even
God (2.5, 10) as witnesses to his integrity, if his intention was nothing more than establishing a
friendly relationship with his readers to impart such simple and ordinary exhortations. Can
Malherbe and Wanamaker explain these without acknowledging an apologetic element in the
philophronetic efforts?’ Kim, Paul’s entry (¢100d0s), p. 533.

8 Rigaux, Les épitres aux Thessaloniciens (Paris: J. Gabalda, 1956), p. 59. Contra Karl Donfried,
‘The Cults of Thessalonica and the Thessalonian Correspondence’, in Paul, Thessalonica, pp. 21-48
(p. 45) (first pbl. in NTS, 31 (1985), 336-56).

8 Weima’s statement, that ‘if Paul wants to ensure that the contents of his letter will be
accepted and obeyed, it is imperative for him to respond to any criticism that may be directed
against him and so re-establish the trust and confidence of his readers’, illustrates the difference in
approaches that blame a hasty exit for a need to bolster ethos, and those that identify detractors
against whose specific acccusations Paul is forced to defend himself. Weima, Apology, p. 87.

8 See Lambrecht’s argument, which concludes that ‘not only the very nature of this letter but
also the frequent appeal to veracity [018arTe in 2:1, 2, 5; uvnuovsGETs in 2:9 and especially Upels
HaPTUPES Kol O Beos in 2:10 and Bs0s HapTUS in 2:5. footnote 73] decisively plead against
Malherbe’s hesitation.’” (referring specifically to Abraham Malherbe’s assertion that Paul’s purpose
is primarily exhortation intended to describe for the Thessalonians the pattern for living which Paul
will promote in later chapters.) Jan Lambrecht, Thanksgivings, p. 204. For other solutions, see R.F.
Collins’ suggestion of 1 Th. 2:1 — 12 as ‘autobiographical confession’, crafted with comparison and
contrast because he ‘wanted the Thessalonians to appreciate the Paul who was trying to reveal
himself to them.” Collins, Studies, p. 184. Rigaux likewise rejects the view that 2:1 —12 is an
apology, and considers the passage to have the form of an apostolic autobiography —a form whose
purpose was the historic elucidation of the importance which Paul attached to his role as an
apostle. B. Rigaux, The Letters of St. Paul (Chicago: Franciscan Herald Press, 1968), p. 122.
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Three features of the situation in 1 Thessalonians are rarely included in critical approaches
to the form of the letter. The first is the assumption that Paul’s use of the first person plural in the
letter is not genuine. As a result, the assertions made concerning Paul’s apostolic self-presentation
are predicated on a literary plural. As argued above, however, Paul’s use of the first person plural
should be read as genuine. This qualifies any arguments that the letter is addressing personal
accusations. It also makes a designation of 1 Thessalonians 2:1-12 as ‘autobiography’ problematic.
The best designation reflects the shared nature of the passage. Our analysis follows Jan
Lambrecht’s designation of the form as ‘apostolic biography’, alternatively referring to the function

as apostolic presentation.

The second, and for the purposes of this study, most important feature overlooked in
discussions of the function of 1 Thessalonians 1-3, is Paul’s presentation of the gospel as a divine
communication. In recollecting the recent foundational mission in Thessalonica Paul’s primary
gospel language is )xéyog. Interpretations of 2:1-12 repeatedly follow Paul’s self-presentation,
rather than attending to Paul’s presentation of the euayyeAiov as a Aoyos Tou kupiou / Beou.
However, central to the story of the initial mission as narrated by Paul in 1:2-2:16 is the arrival of
and resistance to the elayyeAiov as a A\Oyos Tou kuplou / Beou. So while contemporary analysis of
the letter is focused on Paul, Paul’s own narrative is focused on the gospel among the

Thessalonians.?” This larger narrative context affirms the observations of scholars such as Willi

87 Karl Donfried, observing the significant emphasis on ‘the word’ and ‘the gospel’ in 1
Thessalonians, states: ‘At issue in Thessalonica is the validity of the gospel he preached. [...] A
frontal assault has been launched against its veracity.” Donfried asserts that Paul defends his gospel
in two ways. First, as a message originating from God and second, by bringing to recollection
specific elements of his preaching. Donfried, Paul, Thessalonians, p. 134.
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Marxsen and Rudolph Hoppe, each of whom assert that Paul’s defence in this passage is, in fact, a

defence of the gospel as a word of God.®®

One potential way forward is to engage the narrative form of 1 Thessalonians 1-3. Charles
Wanamaker, in his comparison of epistolary and rhetorical approaches to 1 Thessalonians, observes
that: ‘None of the scholars practising formal literary analysis with whom | am familiar, except
Lambrecht, has noted that 2:1-3:10 constitutes a narrative of Paul’s relations with the Christian
community at Thessalonica.”® 1 Thessalonians 1-3 is the longest retrospective narrative of an initial
visit found in Paul’s epistles. Acknowledging the form of Paul’s own writing, this study approaches 1

Thessalonians 1-3 as narrative thanksgiving.

2.3.2 Apocalyptic Thanksgivings and Apostolic Biographies

The suggestion that the first three chapters of Paul’s epistle be regarded as a narrative
thanksgiving describes the context in which Paul presents the gospel as a word of the Lord / word
of God. Rather than proposing a new structure for the letter, this section suggests an adaptation of
Jan Lambrecht’s outline of 1 Thessalonians in light of observations made by Daniel Marguerat. Jan

Lambrecht’s structural analysis of 1 Thessalonians 1-3 approaches the three statements of

8 Willi Marxsen’s designation of the apologia in 1 Th. 2:1-12 as a defence of the gospel in
Thessalonica reflects a similar approach to these passages. His explanation imagines Paul as one of
any number of Wanderpredigern, whose continued presence and competing messages in
Thessalonica threaten the fidelity of the new believers to the word of God as received from Paul.
Marxsen, Thessalonicher, pp. 22-25. See also Rudolph Hoppe, ‘Epistolary and Rhetorical Context’, in
The Thessalonian Debate, ed. by Donfried and Beutler, pp. 66-68.

8 Charles Wanamaker, ‘Epistolary vs. Rhetorical Analysis: Is a Synthesis Possible?’, in
Thessalonian Debate, ed. by Collins, pp. 255-286 (p. 267).
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thanksgiving as the controlling factors, suggesting that the two narrative (autobiographical) reports

are natural to the emotional tone of the epistle.90 Lambrecht’s suggested order is: %t

1,1: salutation

(a) 1,2-10: thanksgiving

(b) 2,1-12: apologetical report
(a) 2,13-16: thanksgiving

(b) 2,17-3,8: report on the intervening period
(a) 3,9-10: thanksgiving

3,11-13: eschatological wish-prayer

With Lambrecht’s warning against increasingly inventive solutions to the form of the letter
ringing in our ears, our project proposes a development on Lambrecht’s structure in light of Daniel
Marguerat’s observations on the interaction of narrative and prayer together.92 Marguerat asserts a
dynamic interplay between Paul’s statements of thanksgiving and intervening stories, constructing
a memory of shared history and announcing future purpose.” His analysis of 2:1-12 concludes that
Paul’s narrative presents the gospel as a ‘word of God energetically at work among you who

believe’ in order to reinforce among the recipients an attitude of resistance in the midst of

% L ambrecht, Thanksgivings, p. 199. Lambrecht reads 2:1-12 as apologia, most likely in reply to
personal attacks. Ibid., 200.

1 Lambrecht, Thanksgivings, p. 202

%2 Jan Lambrecht, prior to presenting his own structural outline of 1 Thessalonians 1-3,
cautions: ‘The danger, however, lies in exaggeration, in increasingly inventive speciousness, in too
much, often farfetched and strained, genre hunting. [...] Before appealing to a compulsory
obedience to given genres one should always first try a more natural procedure.” Lambrecht,
Thanksgivings, p. 199.

%3 ‘La fondation de la communauté et I'espoir de retrouvailles entre I'ap6tre et les
Thessaloniciens sont mentionnés aussi bien sous form orante [...] que sous forme narrative [...]. La
priére trouve sa légitimation dans la narration, qui alimente en retour la priére. Les trois premiers
chapitres de 1 Th procedent d'une méme intention, qui est de faire mémoire d'une histoire
commune et d'énoncer un projet d'avenir pour Paul et pour les Thessaloniciens, que ce soit sur le
mode "eucharistique" ou sur le mode narratif.” Marguerat, Imiter I'apétre, p. 54
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affliction.>* Lambrecht’s reflections on the themes in Paul’s ‘rather unpretentious structure of
chaps. 1-3’ also note the affliction of the Christians in Thessalonica who have accepted God’s word;
Paul’s apostolic concern with the believers’ perserverance and eschatological salvation; and ‘God’s
irresistible gospel'.95 Lambrecht concludes that: ‘human response and acceptance are needed. Yet,
God’s initiative possesses, as it were, an irresistible dynamic. Paul thanks God because the
Thessalonians received [...] the powerful, effective word of God.”*® As emphasized by both

Lambrecht and Marguerat, therefore, the unifying features of 1 Thessalonians 1-3 are: thanksgiving,

the gospel as an effective divine communication, and eschatological hope.

The question, however, is how the two parts — thanksgiving and apostolic biography — work
together to achieve the purpose of strengthening the believers in the face of affliction. Our
proposal is a very simple adjustment to that of Lambrecht’s outline, extended to place chapters 1-3
in the context of the letter as a whole, and adjusted to recognize the apocalyptic expectation in the
announcement of God’s gospel among the believers:

1:1 Salutation

(a) 1:2-10 Apocalyptic Thanksgiving Narrative (AOyos Tou kupiou)
(b) 2:1-12 Apostolic Biography - Arrival (suayyéAiov Tou Beou)
(a) 2:13-16 Apocalyptic Thanksgiving Narrative (Aoyos Tou Beou)
(b) 2:17-3:8 Apostolic Biography - Separation
(a) 3:9-13 Apocalyptic Thanksgiving & Wish Prayer
(b) 4:1-5:22 Apostolic Appeal (Aoyos Tou kupiou)
(a) 5:23-24 Apocalyptic Benediction
(b) 5:25-27 Apostolic Admonition

5:28 Closing Benediction

9 Marguerat, Imiter l'apétre, pp. 32, 54.
% Lambrecht, Thanksgivings, pp. 202-05.
% Lambrecht, Thanksgivings, p. 205.
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We know, reading Paul’s letter, that the separation from the Thessalonians was traumatic
for Paul (2:17), that the new believers are living in the midst of affliction (2:14), and that they are
grieving the deaths of fellow believers (4:13). We also know that Timothy’s good news of their
enduring faith and love (3:6) is accompanied by a realistic appraisal that there remains a need for
interpersonal apostolic contact to supply that which is lacking in the Thessalonians’ faith (3:10).
Paul’s response is an epistle, two-thirds of which is a story of the church in Thessalonica from day
one until the letter’s dispatch. Yet the Thessalonians don’t need to have these events told to them.
The only event narrated in 1 Thessalonians 1-3 that we can be certain is ‘news’ is the apostolic
response to Timothy’s return. Paul’s letter nevertheless starts at the beginning and tells it all again
in a narrative interaction switching between apocalyptic thanksgiving and apostolic self-

presentation. Two observations illuminate the function of Paul’s unusual form.

First, there is a distinctly eschatological framework to Paul’s narrative, with apocalyptic
statements occurring at each transition.”” The designation in this study of these statements as

apocalyptic is a reference to content.”® It is generally agreed that the features of the eschatological

7 The eschatological climaxes in 1:9-10, 2:14-16 and 3:13 have been approached by Hurd as
evidence of continuity, supporting a narrative that extends from 1:2-2:16. John C. Hurd, ‘Paul
Ahead of his Time: 1 Thess. 2:13-16’, in Anti-Judaism in Early Christianity. I. Paul and the Gospels,
ed. by Peter Richardson (Waterloo, ON: Wilfrid Laurier University Press, 1986), pp. 21-36 (pp. 28-
30). Bruce Johanson’s analysis presents Paul’s apocalyptic statements as ‘sequence-ending events’.
Bruce Johanson, To All the Brethren: A Text-Linguistic and Rhetorical Approach to | Thessalonians
(Stockholm: Alqvist & Wiksell, 1987), p. 86.

% The use of ‘apocalyptic’ to describe the content of Paul’s gospel follows Kdsemann’s
distinction, referring to the emphasis on Jesus as the risen Lord, whose return as the eschatological
Son of Man to execute justice in the Day of the Lord is eagerly anticipated. Ernst Kisemann, New
Testament Questions of Today, tr. by W. J. Montague (Philadelphia: Fortress Press, 1969), pp. 105,
133-34.
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expectations articulated in 1 and 2 Thessalonians are predominantly apocalyptic.99 The phrase
‘apocalyptic expectation’ that is employed in the course of this study is a reference to the
apocalyptic content of the eschatological expectations expressed throughout the letter. Each of the
three eschatological transitions in the extended thanksgiving narrative reflect this apocalyptic
expectation. The opening thanksgiving that narrates the entrance of God’s gospel concludes with
the eager anticipation of the rescue of the believers at the return of Jesus (1:1-10); the conclusion
of the second thanksgiving answers the present suffering of the believers and apostles with God’s
wrath in the end against those who oppose the gospel (2:13-16); and the closing thanksgiving
enfolds the wish prayer for reunion into the hope of the parousia (3:9-13). The shared history of the
apostles and believers is caught up at every turn in the apocalyptic expectation of thankful prayers.
The label ‘apocalyptic thanksgiving’ is a description that emphasizes the apocalyptic content of the

thanksgiving statements at the end of each narrative.

This, however, is only half of Paul’s pattern. The form of chapters 1-3 embeds two apostolic
biographies that narrate the arrival among and separation of the co-senders, and Paul in particular,
from the Thessalonians. The essential identity of the co-senders in each narrative is that of divine
emissaries, suffering for the sake of an entrusted and embodied gospel of God (2:1-12), hindered

and afflicted by cosmic forces opposed to the forward progress of that gospel among the Gentiles

% The eschatological expectations encountered in reading of 1-2 Thessalonians have several of
the characteristics identified by David Aune with the events of apocalyptic scenarios. These include:
(1) 2 ages dualism; (2) this world as a conflict between antithetical forces (God and Satan); (3) a
present evil age with people of God as an oppressed minority; (4) a period of tribulation before the
imminent intervention of God to bring the present evil age to an end; (5) the end of which will be
the Day of the Lord, ‘with the appearance of a redeemer figure, a messenger of God such as a
Messiah ... or an eschatological prophet’; (6) The day of judgment before the present evil age gives
way to the age to come, with God’s representative presiding over the final resurrection; (7) the
world restored or destroyed and renewed. David E. Aune, ‘Apocalyptic and New Testament
Interpretation’ in Method and Meaning: Essays on New Testament Interpretation in Honor of
Harold W. Attridge, ed. by Andrew B, McGowan and Ken Harold Richards (Atlanta: Society of
Biblical Literature, 2011), pp. 237-258, (pp. 245-46).
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(2:17-3:8). These are the models of gospel embodiment for the recent converts, who themselves
have been transformed by their reception of the gospel (1:6). With the apostolic team

characterized as the agonists of the story, from whom the new believers can learn, Paul narrates
the experiences of suffering and grief as the mise en scéne of the rescue and resurrection eagerly

190 Apocalyptic thanksgivings and apostolic biographies together form a

anticipated at Jesus’ return.
community narrative that tells the story of the Thessalonians in light of the gospel as a divine

communication.

Within the discussion of this study, references to the revelatory nature of the gospel as a
word of the Lord reflect a continuity with the revelatory nature of divine speech in the OT prophetic
tradition. Like the word of the Lord entrusted to the prophets in Israel’s history, the gospel
functions as a word of the Lord, revealing that which the Lord intends to enact on behalf of his
people at the end of the age. The gospel announced and received in Thessalonica announced that
which God has done through the resurrection of the Son of God from the dead, and that which God

101 A5 a word of God, itis an

will do at the return of the Son to rescue from judgment (1 Th. 1:9-10).
effective and enduring communication in the lives of the believers. Consideration of the believers’

present circumstances is undertaken from within this revelatory prophetic framework, in the

assurance of the gospel as a word of God active among the believers, empowering their endurance

% A variation on the previous definition of narrative as a perceived series of non-randomnly

connected events, that Toolan calls ‘a less minimalist definition’, introduces an ‘experiencing
agonist [...] from whose experience we humans can learn.’ Ibid., p. 9. Used above, this addition of
an exemplary agonist (the apostolic team) to the narrative of the gospel’s arrival in Thessalonica, as
narrated in 2:1-12, is a narrative version of the interpretation of 2:1-12 as apostolic autobiography
for the sake of paraenesis.

191 Thomas Boomershine concludes that, ‘Jesus, Paul, and Mark use the apocalyptic tradition in
a prophetic manner.” Thomas E. Boomershine, ‘Epistemology at the Turn of the Ages in Paul, Jesus,
and Mark: Rhetoric and Dialectic in Apocalyptic and the New Testament’, in Apocalyptic and the
New Testament: Essays in Honor of J. Louis Martyn, ed. by Joel Marcus and Marion L. Soards,
JSNTSup 24 (Sheffield: Sheffield Academic Press, 1989), pp. 147-67 (p. 164).
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(1 Th. 2:13, 3:5-6). Paul’'s community narrative situates the story of the Thessalonians within the
announcement of the gospel as a divine communication — a revelation of the current circumstances

of God’s people in light of God’s past actions and future agency.

Referring to his own work in Galatians, Richard Hays has written that, ‘...to understand
‘apocalyptic’ in Paul, we must attend to the gospel’s imaginative remaking of the world.”***> While
Paul’s apocalyptic discourse in 1 Thessalonians is broadly accepted,'® the interest has focused
primarily on the apocalyptic content of Paul’s gospel, with less attention to its revelatory nature.**
Hays’ description of the narrative function of apocalyptic in Galatians describes the narrative

dynamics in 1 Thessalonians 1-3:

‘Paul is seeking to reshape the imagination of his readers, seeking to narrate them

into a symbolic world where God the Father, Jesus Christ the Son of God, and the

102 Richard Hays, ‘Apocalyptic Poiésis in Galatians: Paternity, Passion and Participation’, in

Galatians and Christian Theology: Justification, the Gospel and Ethics in Paul’s Letter, ed. by Mark
W. Elliott, Scott J. Hafemann, N.T. Wright, and John Frederick (Grand Rapids, MI: Baker Academic
Press, 2014), pp. 200-219 (p. 205).

193 For the interaction between the epistle and Thessalonica as an apocalyptic community see
Beverly Gaventa, Our Mother Saint Paul, (Louisville: Westminster John Knox Press, 2007), pp. 138-9.
Raymond Collins notes, in his review of scholarship between 1956 and 1984, that the major interest
in the epistle has been directed at the apocalyptic disclosures in the letter. Collins, Studies, p. 9.

1% The use of ‘revelatory nature’ in this study is an expression of the dynamic in Paul’s gospel
to which J. Louis Martyn applies the term ‘apocalyptic’ in his work on Galatians. The different terms
are employed in this study to avoid confusion between references to the content of Paul’s gospel
that reflect an apocalyptic worldview that created the genre of apocalypse, and references to the
function or nature of Paul’s gospel, that reveals the cosmic dimensions of God’s salvation in Christ.
Louis Martyn’s work approaches apocalyptic from its revelatory character. Richard E. Sturm
summarizes the implications of this approach to Galatians, where aplication of the word
‘apocalyptic’ in discussion of Paul’s gospel of the cross and resurrcection in Galatians, ‘is used most
significantly, to reveal the coming of Christ, the Spirit, and faith, as well as the true course of cosmic
history, the ground of his own apostleship, and the battle commands for obeying the gospel.’
‘Defining the Word “Apocalyptic”: A Problem in Biblical Criticism’, in Apocalyptic and the New
Testament: Essays in Honor of J. Louis Martyn, ed. by Joel Marcus and Marion L. Soards, JSNTSupp
24 (Sheffield: Sheffield Academic Press, 1989), pp. 17-48 (pp. 40-41).
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Spirit are powerfully at work to bring a new world into being. [...] [T]he symbolic
world created by Paul’s imagery is one in which all the initiative in the rescue of
God'’s people belongs to God. It is a world in which the death and resurrection of

Jesus have decisively transformed the conditions of all human existence.”*®

Paul’s community narrative, the combination of apocalyptic thanksgivings and apostolic
biographies, reimagines the events of the Thessalonians’ affliction within the narrative of
God’s gospel as a word of the Lord / word of God, in continuity with the revelatory features of
prophetic divine communication.'® The apostle reorients the disorienting events of affliction
(1:6, 2:13) and death (4:13) into the gospel narrative of the death, resurrection and promised

return of the Son of God, the Lord Jesus Christ (3:13).*%’

In the apostolic biographies he
assures the believers of the divine origin of the message that they have received, and models

endurance in the hope that God will fulfill the promises of the gospel in the Day of the Lord.

195 Richard Hays, Apocalyptic Poiésis, in Galatians and Christian Theology, ed. by Elliott,

Hafemann, Wright and Frederick (Grand Rapids, MI: Baker Academic Press, 2014), pp. 200-219, (p.
208)
198 uckensmeyer’s argument that eschatology is the hermeneutical key to interpreting Paul’s
exhortations in 1 Thessalonians concludes that Paul’s use of eschatology in the letter accomplishes
two things. First, it allows the believers to understand their current social disintegration. Second, it
allows for integration into an eschatologocially identifiable existence. Luckensmeyer, Eschatology,
p. 327
197 The language of disorienting / random and reorienting / non-random events is dependent
on Michael Toolan’s ‘minimalist definition’ of narrative as ‘the perceived sequence of non-randomly
connected events’ provided by Toolan in his book, Narrative: A Critical Linguistic Introduction, 2 edn
(London: Routledge, 2001), p. 6. What is meant by ‘non-random connection’ is ‘a connectedness
that is taken to be motivated and significant’, while an event is defined as ‘a recognized state or set
of conditions, and that something happens, causing a change to that state’. Ibid., p. 6. The analysis
that follows in chapters three, four and five of this study is not an application of narrative
interpretation to Paul’s letters. However, Toolan’s theories run in the background of the discussion.
For an application of Toolan’s work in an analysis of Paul’s use of the creation story, see Edward
Adams, ‘Paul’s Story of God and Creation: The Story of How God Fulfils His Purposes in Creation’, in
Narrative Dynamics in Paul: A Critical Assessment, ed. by Bruce W. Longenecker, (Louisville:

Westminster John Knox Press, 2002), pp. 19-43, (pp. 20-21).
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Paul constructs a community narrative in such a way that the form of 1 Thessalonians 1-3
fulfils the apostolic function of the epistle: establishing and encouraging the believers in their

work of faith, labour of love and steadfastness of hope in our Lord Jesus Christ (1 Th. 1:2).*%®

In the current study, we will focus our discussion on the way in which Paul’s presentation of
the gospel as a divine communication is integral to the community narrative that Paul is
constructing in this epistle. For ease of reference, we will refer to the ‘apocalyptic thanksgiving
narrative’ sections simply as ‘apocalyptic thanksgiving’. As such, the next three chapters are
organized around the three designations of divine communication. Chapter three considers Paul’s
use of the phrase }\éyog TOU Kupfou in the apocalyptic thanksgiving in 1:2-10. Since the phrase is
used a second time in 4:13-18, that passage is considered as well. In chapter four the apostolic
biography from 2:1-12 is considered. Finally, chapter five concludes with an analysis of the phrase
)\éyog Tou Beou in the second apocalyptic thanksgiving (2:13-16). Consideration is also given to the

second apostolic biography (2:17-3:8) and final thanksgiving and wish prayer (3:9-13).

2.4 Summary: 1 Thessalonians as Source

The designation of 1 Thessalonians as ‘early’ has, among previous interpreters, been applied
to Paul’s apostolic career or letter writing. The text of 1 Thessalonians, however, directs attention
back to the early stages of the Thessalonian congregation, from whom the founding team was

separated in circumstances described by Paul as traumatic to the apostles and a threat to the

198 johan S. Vos, noting the importance of this twin pastoral purpose, classifies chapter 3 of 1

Thessalonians under the sign of “strengthening”, and chapters four and five under the sign of
“encouragement”. Vos, Response to Traugott Holtz, in Thessalonians Debate, ed. by Donfried and
Beutler, p. 83.
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endurance of the congregation. Additionally, Paul’s letter describes the new believers as living in a
context of affliction and experiencing the grief of the recent death of fellow believers. Timothy’s
return with good news of enduring faith, hope and love in the midst of affliction results in a letter,
co-sent by the founding apostles, that exudes gratitude. In a context of dislocation —engendered by
apostolic separation, conversion out of the dominant society, suffering and deaths — Paul regathers
the Thessalonian ekklésia through a community narrative. The story that Paul tells in 1
Thessalonians 1-3 is a dynamic interplay of apocalyptic thanksgiving and apostolic biography.
Essential to this narrative is God’s ‘irresistable gospel’, arriving as a AOyos Tou kupiou and Aoyos
Tou Beou in Thessalonica. Paul, Silvanus and Timothy are presented in a genuinely shared prophetic

ministry, speaking God'’s initial and ongoing call into his kingdom and glory.

187



CHAPTER THREE: GOSPEL AS A WORD OF THE LORD

The focus of this chapter is on the nature of the gospel as a divine communication —a
prophetic speech act through which the ekklésia in Thessalonica is formed, and in which the newly
converted believers place their hope. In 1:2-10 Paul opens the letter with a thanksgiving that leads,
without a break, into the opening narrative.' This is the first act in the community narrative that
Paul is constructing for the Thessalonians.? Paul’s use of the phrase Adyos Tou kupiou in close
relationship to gospel proclamation is entirely unique to 1 Thessalonians. It is used twice in this

epistle, as Paul will repeat the phrase in the discussion of the resurrection from the dead (4:13-18).

Section 3.1 of this chapter presents an exegetical analysis of Paul’s apocalyptic thanksgiving
in 1:2-10. The gospel arrives as an event, transforming idol worshipers into God’s beloved and elect.
It is God’s agency, through the message, that compels the narrative forward. Cilliers Breytenbach
notes that the word Be0s is the dominant noun in 1:2-10.% Paul narrates divine agency actively
working in and with the message of the gospel, directly calling Gentiles to faith in rescue from
apocalyptic wrath through Jesus, the Son of God. An important feature of the message as a divine

communication is the eschatological promise of the gospel, a message that is apocalyptic in content

! The entire thanksgiving is comprised of only two sentences, the first extending from 1:2-5,
and the second from 1:6-10.

2 Subsequent examples of thanksgiving for the gospel among the recipients are found in: 1 Cor.
1:4-8; Phil. 1:3-5; Ro. 1: 8-16. See also O’Brien, Peter T. ‘Thanksgiving and the Gospel in Paul,” NTS,
21 (1974), 144-155.

3 Cilliers Breytenbach, ‘Der Danksagungsbericht des Paulus liber den Gottesglauben der
Thessalonicher (1 Thess 1,2-10)’, in Not in the Word Alone, ed. by Hooker, pp. 3-24 (p. 12). Collins
demonstrates continuity between Paul’s use of Beos in 1 Thessalonians and the Judeo-biblical
meaning of the word, presented in the epistle in the context of the relationship between God the
Father (1 Th. 1:1,3; 3:11, 13) and Jesus the Son (1:1, 10; 3:11). Raymond Collins, ‘God in the First
Letter to the Thessalonians: Paul’s Earliest Written Appreciation of ho theos’, LS 16 (1991), 137-154.
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and revelatory in nature. The gospel as a divine communication is an announcement through which
the Spirit of God performs that which the message proclaims — the inclusion of the Gentiles among

the beloved and elect of God in the day of salvation.

Section 3.2 compares Paul’s subsequent use of the phrase Adyos Tou kupiou in 1
Thessalonians 4:15 as a category of divine speech act that is prophetically oriented toward the
return of the Lord Jesus. The analysis in that section considers the entire context from 4:13-18. The
summary of Paul’s use of the phrase Aoyos ToU kuplou, found in section 3.3, is that Paul’s
narrative presents the gospel as a divine speech act in the OT prophetic tradition, reinterpreted
through the Lord Jesus as the acting agent of rescue in the Day of the Lord. The opening
thanksgiving in 1:2-10, therefore, is an act of prophetic re-imagination, locating the affliction and

dislocation at the reception of the gospel within the narrative of prophetic suffering and hope.

3.1 ‘Our Gospel’ as AOyos Tou kuplov

Following the apostles’ thanksgiving prayer for the believers’ work of faith, labour of love
and steadfastness of hope in our Lord Jesus Christ, the first gospel narrative in this epistle presents
the evayyeAiov among the Thessalonians as an active and authentic divine communication, in
continuity with the OT tradition of prophetic speech-act ()xéyog TOU |<up(ou).4 Both the vocabulary
of 1 Thessalonians 1:2-10 and the narrative development support the view that Paul intentionally
employs the Scriptural prophetic idiom ‘word of the Lord’ as a category of divine communication to

which the E\’Jayyé)\lov belongs. Paul’s use of the idiom associates the apocalyptic content and

* So also Pahl, citing general scholarly agreement that the phrase ‘word of the Lord’ refers to
some type of ‘divine utterance’. Pahl, Discerning, p. 105.
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revelatory nature of the gospel as proclaimed in Thessalonica with the eschatological expectation
of the Scriptural word of the Lord: anticipating Gentile inclusion among the beloved and elect of
God at the parousia. The exegetical analysis that supports this reading is broken into four sections,
beginning with Paul’s identification in 1:4 of the believers in Thessalonica as God’s beloved and
chosen (section 3.1.1), a claim that Paul supports with the extended narrative of the arrival of the
gospel in 1:5 (section 3.1.2), its reception among the Thessalonians in 1:6-7 (section 3.1.3), and its

expansive reach as a word of the Lord in 1:8-10 (section 3.1.4).

3.1.1 Beloved and Chosen (1 Th. 1:2-4)

The suggestion that Paul is utilizing the phrase )\éyog TOU Kupiov with an intentional
connection to the Scriptural prophetic tradition would be difficult to support if it was the only
language in 1 Thessalonians with a strong OT resonance. As it happens, from the opening reference

to the recipients as T ekkAnoioa @ecoolovikéwv (1:1)° through the distinctly Jewish language

> Collins equates the noun ékkAnoia with the Hebrew gahal Yahweh, ‘a term which had
become sacrosanct in Judaism insofar as it was used to describe Israel in the idealized days of its
pristine purity. [...] For Paul to have called the Thessalonian Christians a church was for him to
express the conviction that in this community at Thessalonica, made up of converts from paganism
as well as from Judaism, the ideal Israel of Jewish expectation was being realized — and this because
the Thessalonians had received the Gospel.’ Collins, Studies, p. 375. See also Weima, Thessalonians,
p. 90.
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describing the conversion from idols (1:9-10),° Paul’s language in the apocalyptic thanksgiving
repeatedly draws upon vocabulary and ideas traditional to Israel and her Scriptures. This extends
through the rest of the epistle as well. The moral instructions in 1 Thessalonians 4-5 are closely
associated to Jewish teaching in holiness.” The apocalyptic descriptions of salvation in this letter
have often been associated with Jewish apocalyptic expectations of ‘wrath’ and ‘rescue’ (1:9-10,
2:16).2 Additionally, the description of the resurrection of the dead at the return of the Son of Man

also echoes Jewish apocalyptic hope (4:13-18).°

An early indication that Paul’s community narrative for the Thessalonian believers is closely
connected to Israel’s history is given in the language in 1 Thessalonians 1:4: e180Tes, adeAdol
NyoTmuevol uTo [Tou] Beou, TNV ekhoynv uudv. Paul’s language of divine election connects to

Israel’s history as he employs the nominal form, ekAoym, reflecting the LXX use of the verb exAeyc

® There is disagreement as to whether the language in 1 Th. 1:9-10 replicates Jewish Christian
preaching or Hellenistic Judaism. Victor Furnish’s conclusion is reasonable: ‘It is more likely that
Paul himself composed this statement making use of missionary terminology that was current in
both Hellenistic-Jewish and Hellenistic Jewish-Christian circles. Much of this terminology derived, in
turn, from scriptural concepts and idioms.” Furnish, 1 Thessalonians, p. 48. Furnish identifies several
concepts in the passage with the OT Scriptures, including turning to God, serving the Lord, God as
living and true, waiting for deliverance, rescue and God’s wrath. See also the concise review by C.
Breytenbach tracing the Jewish and Jewish-Christian origins in the phrase ‘serve the living and true
God’, Breytenbach, ‘Danksagungsbericht’, 12-17.

7 Continuity between Paul’s instructions and Jewish tradition has been noted later in the letter
as well. G.P. Carras, in arguing that Paul’s sexual ethicin 1 Th. 4 is held in common with Jewish
ethical ideas, supports his arguments by demonstrating a common semantic field between Paul’s
letters and Jewish vice lists, word fields from which the early Christian missionaries drew in
discussing issues related to Gentile conversion. George P. Carras, ‘Jewish Ethics and Gentile
Converts: Remarks on 1 Thes 4,3-8’, in The Thessalonian Correspondence, ed. by Collins, pp. 306-
315.

® Henneken also associates the divine call to walk in God’s kingdom with the Jewish expectation
of rescue. Henneken, Verkiindigung, pp. 40-41.

2. Chapa notes that the apostolic comfort offered in 4:13-18 concerning the resurrection of
the dead at the parousia is rooted in the Jewish hope in God’s faithfulness and the resurrection of
the dead. Juan Chapa, ‘Consolatory Patterns? 1 Thes. 4,13.18; 5,11’ in Thessalonian
Correspondence, ed. by Collins, pp. 220-28, (pp. 226-228).
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for God’s choice of Israel.’®

In the LXX, while Abraham is often referred to as the beloved of God,
only Jacob as Israel is described as both beloved and elect (cf. Is. 44:2).11 The verb also occurs in the
words of Moses to the Israelites in Deuteronomy. In Deut. 10:15 God'’s election (éK)\'syw) of Israel is
attributed to the fact that God chose to love (&yané(co) the Patriarchs.*? Based upon the historic
incidents of the divine election of Jacob and his descendants, the prophets anticipate the future age
when God will restore the beloved and chosen children of Israel from exile. Paul’s later use of the
term ekAoyT) in Romans 9-11 reflects a continuity with this prophetic tradition of the children of
Israel as God’s elect.”® In Romans 9:11 the nominal ékAoyT) has particular associations to the divine
choice of Jacob, extended to Israel as his descendants. Subsequent to this, in Romans 11:28 Paul
applies this vocabulary to his fellow Jews, asserting that, as regards the divine choice (éK)\oyﬁ),
Israel is beloved (aryammTos). While the description in 1 Thessalonians 1:4 of Gentile converts as
beloved (ayamacw) and elect (ekAoymn) may not be original to Paul, the power in applying this
language to Gentile converts in Thessalonica derives from the primary importance of the language

to describe the children of Israel.* Following this initial vocabulary of election, the description in 1

Th. 1:5-10 of the arrival and response to the gospel is replete with language and concepts that

 The noun éK}\oyﬁ is not used in the LXX for divine choice, although Paul clearly associates the
noun to God’s divine choice of Israel in Romans 9-11 (Ro. 9:11, 11:5 and 11:28). Paul’s use of the
same vocabulary in Romans 9, in a context clearly connected to the OT narrative of God’s election
of Israel, argues against Marshall’s objections to an echo of the language in 1 Thessalonians.
Howard Marshall, ‘Election and Calling to Salvation in 1 and 2 Thessalonians’ in Thessalonian
Correspondence, ed. by Collins, pp. 260-276 (p.262).

" malls pou lokeoP kol 0 nyoamnuevos lopon) ov eEeheEauny, LXX Is. 44:2. The LXX employs
the middle form of ekAéyc (ekAéyouat) to render the Hebrew =M 2.

12 yiictor Furnish associates Paul’s use of the perfect passive participle with the precedent of
the LXX, ‘where it is frequently used with reference to God’s electing love (e.g., Deut. 32:15; 33:5,
26; Jer. 11:15; 12:7; Hos. 2:23).” Furnish, Thessalonians, p. 43. Weima also emphasizes the
associations of the word with Israel. Weima, Thessalonians, p. 90.

13 Furnish, Thessalonians, p. 43. Weima, Thessalonians, p. 91.

% There is evidence that the language of beloved and called was used in Rabbinic literature for
proselytes. Malherbe, Letters to the Thessalonians, p. 110.
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share a common linguistic and conceptual field with the OT prophetic tradition, further supporting
a reading of the phrase A\oyos Tou kuplou as a prophetic topos.'> Offering thanks for God’s
election of the Thessalonians as beloved (1:4), Paul continues his narrative of the arrival and

acceptance of the gospel among the Thessalonians.*®

3.1.2 Gospel Announcement as Event (1 Th. 1:5)

Paul expands upon the co-senders’ knowledge that the Thessalonian converts are the
beloved and elect of God with a narrative of the gospel’s arrival. Reading the OT1 epexegetically,17 1
Th. 1:5 connects the apostles’ grateful conviction concerning the divine choice of the Thessalonians
in verse 1:4 with the active arrival of the gospel. The passage is cited below in its entirety from 1:5-

10, with Paul’s gospel language vocabulary emphasized in bold type.

1> This biblical ‘word of God/the Lord’ pattern is so prominent that it is unimaginable that any
Jew in the first centruy brought up on the Scriptures could say or hear these phrases without
hearing echoes of the previous prophetic usage.’ Pahl, Discerning, p. 131. Bartholomew Henneken’s
denial of an explicit association between the topos and its occurrence in the prophetic speech of
the OT is based on a difference in content and eschatological era. The OT ‘word of God’ in the
prophets necessarily anticipated the new era that Paul’s gospel announces. Henneken,
Verkiindigung, p. 61.

18 ‘Djeses Grundmotiv seiner Danksagung — der neugewonnene Glaube der Thessalonicher —
wird in 1,4f unter einem anderen Aspekt fortgefiihrt, ndmlich dem des erwahlenden Gottes und der
von ihm gewahlten konkreten geschichtlichen Form der Erwahlung.’ Henneken, Verklindigung, p.
28.

Y The epexegetical use of 0TI presents the active arrival of the gospel as a demonstration of
the divine choice of the Thessalonian believers. The focus of 1:5 is on the manner of the apostolic
preaching (a message imbued with divine agency) rather than on the reception of the gospel on the
part of the converts (1:6-10). A causal reading is inconsistent with other occurrences of the phrase
in Paul (see 1 Th. 2:1, also Ro. 13:11; 1 Cor. 16:15; 2 Cor. 12:3-4) and with the immediate context of
Paul’s thanksgiving (since it shifts the focus from the manner of apostolic preaching to the fact of
Gentile response). So also Best, Thessalonians, p. 73, following Rigaux and Milligan; Kemmler, Faith
and Human Reason, p. 160; Malherbe, Letters to the Thessalonians, p. 110.
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1 Thessalonians 1:5-10

5(/ \ b / < ~ b b ’ b < ~ b / / b \ AY b
OTl TO EUOYYEAIOV MUV ouk eyevndn els uuas ev Aoy Hovov oAAa Kol gv
Suvdipet ko §v TVEUPOTI oyl kal [ev] TAnpodopia TOAAT), kabuds oldaTe ol
b 7’ c c ~ 3 < ~ 6 \ ¢ ~ \ < ~ b 4 \ ~
gyevnbnuev [ev] vpiv &t vpos. © Kol udels pipnTol nucov eysvndnte kal Tou
kupiou, SeEduevol Tov Adyov év BAiel TOAN HeTa xapds TVelpaTos ayiou, '
oTe yevécBol UUGS TUTOV TAOIY Tols TioTevoustv v MoakeSovig Kol Ev
~ ) e 8 » ) ¢ ~ \ 2 ’ 3 ’ ~ ’ b 4 [ ~
™ Axaig. ° ad’ vudv yop eEnxnTal 0 AOyos TOU Kuplou ou povov Ev TT|
MakeSovia kal [ev Th] "Axaia, GAN €V TOVTI TOTW 1) TOTIS ULV 1) TPOS TOV
Beov eEeAnAubev, cdoTe pm xpelav Exelv UGS Aakeiv Ti. P adTol yop Tepl AV
amoyYEANOUGIV OTTolav E10080V EGXOHEV TTPOS UNAS, KOI TS ETECTPEPOTE
TPOs Tov Beov amo TAV £18cdAcov Soulevetv Bed CdvTI kai aAnbivey *° kai
QVOLEVEIV TOV UIOV OUTOU €K TV OUPOVV, OV TYEIPEV EK [TCAV]

VEKPQV,  INooUV TOV puouEvov UGS €k TS OPYTIS TNS EPXOMEVTS.

Two patterns are of particular note in this opening section. The first is the repeated use of the verb
yfvouou, underlined in the passage above (1:5, 6 and 7). The verb is used twelve times in 1:2-3:13.
The second pattern is the presentation of the sloyyéAiov (1:5) as a combination of Aoyos (1:5, 6
and 8) with the Holy Spirit and power (TTveupa aylos, 1:1:5, 6 and Suvapis, 1:5). The description
develops from ‘our gospel’ to ‘word of the Lord’, an OT prophetic designation for divine speech.
The repeated use of yivouou and the emphasis on the Spirit echoes the pattern of a direct divine

encounter between the prophets and God at the reception of a word of the Lord.
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y/l/oum in the Prophetic Tradition

Paul’s focus in this opening narrative on the arrival of the gospel as an event is undergirded
by his repeated use of the verb yivoua1.*® In 1 Thessalonians 1:5 Paul writes that “To euayyEAiov
MUV ... yevnon eis Uuas’.* The use of yivopa to describe the arrival of the gospel in
Thessalonica is entirely unique among the Pauline epistles.20 The initial use of yivouou in verse 1:5
is followed by eleven additional occurrences in 1:5-2:14 that connect this initial eventful arrival of
the gospel to the repercussions described among the apostles and this new community of
believers. Paul Schubert’s in-depth analysis of yivouou in these verses is instructive, demonstrating
not only the careful structure of 1 Thessalonians 1-3, but also the unusual usage.21 The verb
appears four times in 1:5-10, six times in 2:1-16, and twice in 2:17-3:8, forming a syntactical

framework upon which Paul constructs his recollections of the gospel’s initial arrival and

reception.?? Schubert’s analysis demonstrates that these descriptions in Thessalonians are

18 Malherbe likewise argues that ‘this concentrated use of ginesthai where erchesthai or einai
would have done equally well suggests a deliberate choice of the word to convey an eventful
occurrence.” Malherbe, Letters to the Thessalonians, p. 111.

Y The personal pronoun on Eﬂayyé)\lov is not indicative of origin: ‘[Paul] specifies ‘our gospel’
[...] notin order to distinguish it from other ‘gospels’ or because he claims to have originated it [...],
but to identify it as the gospel that God has ‘entrusted’ him to proclaim (2:4).” Furnish, 1
Thessalonians, p. 44.

2% This is the only instance in Paul of elaryygAiov in the nominative position to the verb
yfvouou in any form. Paul employs yivoum on 119 occasions.

2L ‘We reiterate emphatically that there is nothing common in the fact that eight of these ten
forms are aorist passives and that one group of five forms is in the 1. ps. pl. and the other group of
four forms in the 2. ps. pl.” Schubert, Pauline Thanksgivings, p. 20.

22 The verb is used in 1 Thessalonians 1:5 (2x), 1:6, 1:7; 2:1, 2:5, 2:7, 2:8, 2:10, 2:14; 3:4 and 3:5.
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connected, like a chain of reactions, all originating in the event of the gospel’s arrival in 1

Thessalonians 1:5.%

Restated in Toolan’s narrative terms, the arrival of the gospel in Thessalonica is the first of a
sequence of non-randomly connected events.”* Following from the initial use of yivouou with
guayyEAiov in verse 1:5, four occurrences of the verb in the second person plural describe the
gospel’s effect in the lives of the believers: they became imitators both of the apostolic team and of
the Lord (1 Th. 1:6),25 which in turn causes them to become an example for all the faithful in the
surrounding region (1 Th. 1:7), beloved to the apostolic team (1 Th. 2:8) and imitators of the
churches of God that are located in Judea in Christ (1 Th. 2:14). Similarly, in 2:1, the arrival of the
messengers is emphasized, as ‘our entrance’ did not prove ineffective (yivouat with kevos). The
chain effects of yivouou continue, describing that which the messengers proved to be among the
believers (2:5, 2:7, 2:8 and 2:10); the affliction that resulted in the separation of apostles from
believers (3:4); and Paul’s fears that the labour in the initial mission would become vain in the midst
of testing (3:5). Poetically, the final use of the verb imagines the undoing of the entire chain of
events since the first use of ylvouat with the evoryyeAiov in 1:5! Paul’s storytelling situates the
historically random events of affliction and persecution (1:6, 2:14, 3:4) within a clear, non-random

sequence that begins with the advent of ‘our gospel’ among the Thessalonians.

2 50 also Schubert, asserting that these nine occurrences of the verb from 1:5b-2:14 ‘are
directly derived from and logically dependent on the very first occurrence of yfvouou in 1:5a.’
Schubert, Thanksgivings, p. 19.

2 Toolan, Narrative, p. 6.

2> paul repeats the use of ylvouat as he exhorts the Corinthian believers to become imitators
of himin 1 Cor. 4:16, 11:1. The Galatians are exhorted in verse 4:12 of that letter to become as Paul
is. In Philippians 3:17 there is a similar command to become imitators.
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The result of combining s\.’yo(yyé)\lov and yivouou in these opening verses is an emphasis on
the advent of the message itself rather than on its spoken delivery by human emissaries. Notice
that as the narrative in 1:4-10 unfolds, the apostolic team is passively transformed (1:5) or actively
silenced (1:8) but never directly speaking or announcing. This is not to suggest that the gospel
emissaries are unnecessary. Were human agency unessential, Paul could have easily omitted the
personal pronoun with edoyy€éAiov in verse 1:5, or omitted the narrative in 2:1-12 on the character
and conduct of the co-senders as gospel emissaries. In this first narrative, however, ‘our gospel’
advances through God’s initiative. In 1:5-10 the writing directs attention to the divine agency at
work through the message that arrived in Thessalonica. This focus on divine rather than human
agency in the gospel’s arrival is emphasized further by the unusual combination in 1:5a of
guoyYEAIOV UGV with the aorist passive of yivopal. Eight of the ten forms of the verb in this
sequence are in the aorist passive (1:5 2x, 1:6, 2:5, 2:7, 2:8, 2:10, 2:14). This is half of the 16 total
uses of the aorist passive form of yivouou in the undisputed Pauline epistles.26 Only here is
gvaryyéAiov the subject of the verb yivouat in any form.?” The effect of the combination in the
narrative that follows is a focused attention on the movement of the gospel itself rather than on
the human agency of its announcement. The repeated use of yivouou as a divine passive reflects
the reality that Paul is presenting in this narrative: ‘our gospel’ is a message through which God

directly calls and transforms Gentiles into beloved children.

26 paul employs the aorist passive form of yivouou in Ro.16:23; 1 Cor. 1:30, 4:9, 4:13, 10:6 and
15:10; 2 Cor. 3:7, 7:14. There are two additional occurrences within LXX citations (Ro. 9:29 and
11:9).

'\ spoken or written word is the subject of yivouou seven times in Paul, inclusive of 1 Th. 1:5.
Once the subject is a prediction of affliction (1 Th. 3:4); in three places it is the law (Gal. 3:17, 24; 2
Cor. 3:7); once it is Paul’s boasting concerning the Corinthians (2 Cor. 7:14); and once it is the
fulfilment of the word written concerning the resurrection (1 Cor. 15:54).
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Paul’s use of yfvouou to narrate the arrival of the gospel as an event among the
Thessalonians is strongly reminiscent of the ways in which the LXX prophetic narratives describe the
arrival of the prophetic word of the Lord. When a divine revelation occurs the Old Testament
writers repeatedly employ ylvoual to narrate this exchange. As demonstrated in the survey of LXX
usage in section 1.2.3 of this study, yivoual is combined with the formula for divine speech (Aoyos
Tou kuplou / Beov) to describe the communication of the word of the Lord to a prophet.”® These
formulas are often followed by a more extensive call narrative in which God is presented as the
acting agent entrusting the word to the prophet. The advent of the word of the Lord (or word of
God) is presented as an encounter, an event initiating forward progress in the narrative, rather than

as a static exchange of information or ideas.”’

The superscription and prologue of Jeremiah provide an excellent example of this dynamic
interplay of divine agency at work through the entrusted word of the Lord. The verb yivouou is
employed four times in Jeremiah 1:1-4. Three of these occurrences of the verb present divine
speech. As presented above, (section 1.2.3) ,the verb yivouai is combined with pfuo Tou BeoU in
Jeremiah 1:1 and with Adoyos Tou Beou in 1:2. In Jeremiah 1:4 the prologue begins with to the
familiar prophetic topos A\dyos Tou kuplou with ylvopat to introduce an extended call narrative
(Jer. 1:4-10). Embedded in these repeated references to divine speech acts is the fourth occurrence

of yfvouou, employed to relate the historical era during which the prophet speaks (Jer. 1:3). The

28 LXX Jeremiah 13:3, eyevnfn Adyos kupiou Tpos ue AEywv, is one example of the use of the
passive rather than the more commonly found middle voice of yivouou in the divine speech
formula. See also: Jer. 13:8, 33:1, 39:6, 41:12, 43:1, 49:7 and Ezekiel 33.23. This particular
combination is used in the opening sentences of prophetic literature, identifying the oracles and
narratives to follow as having originated with God and been dispatched through an emissary sent
by God. The following opening verses employ the passive voice: Hosea 1:1, Joel 1:1, Zephaniah 1:1,
and Jeremiah 1:2 (with A\oyos Tou Beou).

2% 50 also Henneken who describes the preaching of the message of salvation in Thessalonica as
‘ein Ereignis der Geschichte.” Henneken, Verkiindigung, p. 29.
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supple use of yivouou to introduce both divine speech act (Jer. 1:1, 2 and 4) and the historic
context in which the divine communication occurs (Jer. 1:3) presents the advent of a prophetic
word as an event in the unfolding history of Judah’s final days.*® Within the book of Jeremiah, the
verb ylvopal in combination with the phrases ‘word of the Lord’ or ‘word of God’ communicates
the Hebrew sense of the word of the Lord as an event that initiates active repercussions, witnessed
in the lives of both the prophet and his hearers.?' This pattern of use of the verb yivouou creates a
narrative in which historic developments among God’s people unfold as direct repercussions of the
divine speech act announced by the prophet.?> Human agents participate by receiving or rejecting
the prophetic announcement of God’s judgment, but the actualization of that future is not in their

hands.*?

The opening verses of 1 Thessalonians contain a similar association of divine communication

and active repercussions in the lives of both the evangelists and their converts. Through a similar

% One sees a reflection of this tradition of divine communication as event retained later in
Paul’s writing in his use of yivouou with vopos when he writes about the arrival of the Law among
the Israelites (Gal. 3:17, see also 2 Cor. 3:7). Paul combines Aoyos with yivopat in 1 Corinthians
15:54 to anticipate the fulfiiment of prophetic speech (LXX Is. 25:8: ‘death is swallowed up in
victory’). The same dynamic of words proving to be or becoming true is found in 1 Thessalonians
3:4, as Paul’s warnings of suffering came to pass, and 2 Corinthians 7:14, related to Paul’s boasting
about the Corinthians to Titus.

31 1n the Old Testament formula, yfvouou, in the aorist middle or aorist passive, portrays God
as the acting agent (the so called ‘divine passive’).

32 As in the development of the narrative in 1 Thessalonians, the prophetic message is not
simply active in its advent, but also in its progress among the people of God. In Is. 48:18-19, for
example, God speaks through the prophet, telling his people that had they listened to his word
there would have been peace like a river, with descendants as numerous as the sand. The verb
yfvouou is employed with each descriptive phrase, depicting the progression of events that would
have occurred in the lives of those to whom the word was sent.

33 As Alan Cooper states: ““Deliverance”, as the author of Jonah depicts it, is neither a reward
for merit nor a tempering of justice with mercy. It is, instead, a free and gracious act of love.” Alan
Cooper, ‘In Praise of Divine Caprice: The Significance of the Book of Jonah’, in Among the Prophets:
Language, Image and Structure in the Prophetic Writings, ed. by Philip R. Davies and David J. A.
Clines, JSOTSup 144 (Sheffield: Sheffield Academic Press, 1993), pp. 144-163, (p. 152).
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use of yfvouou Paul presents the arrival of the gospel as a divine speech act that calls and
transforms the lives of those who receive the apostolic announcement of the euayyeAiov. There is,
in the OT prophetic tradition, a theological encounter between divine speech and historic events.
So in 1 Thessalonians, the repercussions of the eventful arrival of the gospel are embodied in the
believers’ imitation of the apostles and Jesus (1:6), becoming examples within the region (1:7),
beloved to the apostolic team (2:8), and finally imitators of the churches in Judea who also suffer in
hope (2:14). Exhibiting the OT characteristics of divine speech acts, the active arrival of the gospel

affirms Gentile converts as members of God’s beloved elect (1:4).

Not only Aoyos but mveuua ayiov

Following the use of euayyEAiov with ylvoual there is a second distinct combination of
terms that present the gospel as divine speech act. Paul presents the gospel announcement as both
Aoyos and TveUpa aytov. The agency of the Spirit is essential to the development of suayyeAiov
MUV in 1 Thessalonians 1:5 into a divine communication that participates in the )\éyog TOU
kuplou at 1:8. In 1:5 Paul states that our gospel (evayyeAiov nucdv) did not arrive (yivouat) in
word alone (Aoyos Hovos) but also in power (SUvapis) and in the Holy Spirit (TTveUpo aytov) and
fullness (TTAnpodopia ToAAN).>* The ouk povov ... AAAG kai construction amplifies the divine

power at work in the gospel, emphasizing the activity of the Spirit working in and through the

3* There is debate as to whether the fullness to which Paul refers in the phrase TAnpodopic
moAAN is applicable to the presence and fullness of God, since both prior terms refer to divine
agency (Henneken, Rigaux), or to human conviction, either that of the co-senders (Holtz,
Wanamaker), or the ‘deep inward persuasion of the truth’ among the believers (Bruce). The
emphasis is on divine rather than human agency, and on the transmission of the message. This
argues against the deep conviction of the truth among the converts on the one hand, and also
against the manner of proclamation on the other. ‘Full abundance’ may be most faithful but is
unintelligible in English. For the most part, our study follows Rigaux and Henneken, referencing the
fullness of God’s Spirit and power in the arrival of the gospel.
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message of the gospel announced by the evangelists.35 ‘Our gospel’ is not only a word spoken by
the apostolic team, but also a word that is empowered by the Holy Spirit, whose active presence
accompanies the Adyos of the euayyeAiov with powerful deeds and fullness of presence.* Paul
clearly attributes the performative power of the gospel to this presence of the Holy Spirit.37 A
similar combination of Aéyog with Tveupo &ylov is repeated in verse 1:6, describing the Spirit’s
activity in enabling the reception of the word (SeEauevor Tov Adyov) with joy in the midst of great
affliction (BX1y1s moAAN).*® As in 1:5, the agency of the Holy Spirit is essential to the transmission of
the gospel message.* It is the Holy Spirit who enables the joyful reception of the )\éyog of the
guoyyEAiov in the midst of the affliction attendant to those receiving it. It is God, present and
active in the gospel through the Holy Spirit, who not only calls Gentiles through the E\’Jayyé)\lov but

also enables them to respond to that call with joy. In emphasizing the divine agency of the Holy

% The history of interpretation that applies an antithetical reading to Paul’s use of oUK povov ...
oAM\& kol in 1.5a is a demonstrable misreading of this section, most often caused by the
misapplication of 1 Corinthians 2:1-12. See Kemmler, Faith and Human Reason, pp. 149-159.

** Malherbe asserts that divine agency through the activity of the Holy Spirit marks the
difference between Paul’s speech and that of philosophers. Malherbe, Paul and the Thessalonians,
pp. 29-30, 33.

3" Henneken connects Paul’s reference to SUvapis with Yahweh’s divine power (Kraft) in the
Old Testament and with Paul’s connection of the gospel and power in Romans 1:16, 1 Cor. 1:18 and
2:4. Henneken, Verkiindigung, pp. 31-2.

381t is the fact rather than the nature of the affliction to which Paul refers. Malherbe argues
that ‘conversion brought with it social as well as religious and intellectual dislocation, which in turn
created confusion, bewilderment, dejection, and even despair in the converts.” Malherbe, Paul and
the Thessalonians, p. 45. In the case of 1 Thessalonians Paul’s references to OA1is are contextually
situated with the reception of the gospel by Gentiles (1:6) and speaking the gospel to Gentiles
(2:16-3:4). The psychological and social strain of conversion is presented by Paul as the result of
direct resistance to God’s call to salvation through the gospel as a word of God.

39 50 also Henneken, who concludes that the gospel is not only from God but also God’s own
activity: ‘handelt nicht nur von Gott, sondern ist Gottes eigene Tatigkeit’. Henneken, Verkiindigung,
pp. 33-4. His conclusions closely align this description of divine activity through the gospel with the
eschatological prophetic expection of the Old Testament prophetic tradition. Ibid., pp. 31-33.
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Spirit at work in both the announcement and the reception of the gospel, Paul narrates the

guoyyEAiov as a divinely empowered word through which God acts to call and to save.*

This presentation of the elayyeAiov is reminiscent of the Scriptural concept of the
prophetic word as divinely empowered human speech.** The performative power of the )\éyog
Kupiou is reflected in the certainty that a word originating with the Lord would also be performed
by the Spirit of the Lord.*? Zechariah 1:6 captures this dynamic well in a passage that shares
common vocabulary with that of 1 Thessalonians 1:4-10. Zechariah’s prophetic calling is described
as the word of the Lord coming (y1vopat) to the prophet (eyeveTo Aoyos kupiou Tpos Zaxoplav,
Zech. 1:1). The content of the prophet’s message concerns the Lord’s wrath (6pyﬁ, Zech. 1:2), a
subject likewise included in the gospel preached among the Thessalonians (1 Th. 1:10). Zechariah’s
listeners are called upon to return to the Lord, in similar language to that which Paul employs to
describe the conversion of the Thessalonian believers (EmoTpedw, 1 Th. 1:9). The text from
Zechariah continues speaking for the Lord, who calls for the acceptance (Séxoual) of his laws and

words ()\éyog uoﬁ).43 The same verb and unmodified noun are used by Paul of the acceptance of

050 also Henneken, Verkiindigung, p. 35, who identifies the Holy Spirit with the presence of
God in the preaching of the gospel.

*1 Michael Pahl calls attention to the manner in which the word of God as described in Isaiah
and Jeremiah possesses power and produces life (Isa. 55.10-11, Jer. 1.12). Pahl, Discerning, p. 134.
For God’s Spirit as the acting agent in the prophetic speech see Isaiah 48:16, where the Lord sends
(arooTENAwW) his prophet and the Lord’s Spirit. See also Is. 61:1ff, 59:21. The prophecy in Joel 2:28
is important to this discussion, as God’s Spirit did not move from prophet to people in the OT as
happens in the New Testament narratives after Pentecost. Rigaux, writing on the phrase ev
mAnpodopia TOAAN in 1 Th. 1:5, reflects on the abundance of God’s Spirit available to believers,
citing Acts 4:31. Rigaux, Les épitres aux Thessaloniciens, p.371.

42« the spirit belongs to the primary equipment of a prophet ... Prophet and spirit belong
together.” Johannes Lindblom, Prophecy in Ancient Israel (Oxford: Basil Blackwell, 1962), p. 176. In
Micah 3:8 the Lord’s Spirit empowers the prophet to make his announcement (&ﬂayyé)\)\oo).

* paul combines 8éxouat and Adyos twice in 1 Thessalonians: 1 Th. 1:6 for the initial
acceptance of the word with joy in affliction, and in 1 Th. 2:13 for the reception of a word of God
rather than a word of man.
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the word in 1 Thessalonians 1:6. The Lord calls his people to return to the law and words that the
Lord himself commanded by means of God’s Spirit and God’s servants, the prophets (ycd
eVTEAAOpQ EV TIVEULOTI pou Tols SouAols pou Tols TpodnTals, Zech. 1:6). The situation
presented in Zechariah demonstrates the interplay of divine and human agency, expressed in the
Spirit and the prophets, who are dispatched together with a message calling God’s people to return

in order to avoid God’s wrath.

Paul’s description of the euayyeAiov as Aoyos delivered by human emissaries and
empowered by the Tveupa &ylov in 1 Thessalonians 1:4-10 reflects a common conceptual field
with the Scriptural interplay of divine and human agency in the prophetic word that is apparent in
Scriptural passages such as that of Zechariah. Both the Scriptural tradition and Paul’s retrospective
narrative describe a message that is a combination of word and Spirit. The active arrival of the
Eﬁayyé)\lov in 1 Thessalonians 1:5 reflects an OT tradition of prophetic speech. The arrival of the
gospel in Thessalonica occurs with the help of human emissaries (our gospel) depending entirely on
the initiative of divine agency (Holy Spirit, power and fullness). The initial description of this
eventful arrival of the gospel is communicated in a manner reminiscent of the active arrival and
advance of the prophetic word as presented in the OT prophetic texts. This is a presentation of the
E\’Jayyé)\lov as divine speech act, a dynamic combination of human speech and divine power. The
gospel as an active, divine communication is central to this narrative and to the continuing

communion between believers and God who has called them into divine fellowship as God’s chosen
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and beloved.*” The divine agency implicit in Paul’s use of ylvéual is made explicit in his description

of the gospel as a A\oyos empowered by the Tveupa aytov.

The difference between the Scriptural tradition and Paul’s narrative, however, is that in the
OT prophetic tradition, the divine agency of God’s Spirit encountering humans in the word of the
Lord only occurs in the exchange between God and the prophet. Paul’s description, however,
applies the use of yivouou and the agency of the Holy Spirit to the Thessalonians’ encounter with
and reception of the gospel. This is a development in the eschatological new age inaugurated in
Jesus’ resurrection, the age of the Spirit as anticipated in the prophet Joel: when the Lord promises
to pour out God’s Spirit on all flesh (LXX Joel 2:28). The divine agency of the Spirit, active in the
gospel as a divine communication, is a sign of the advent of this new age. Both messengers and the
ones who receive the message participate with the gospel in a way previously limited to prophetic
figures in the OT tradition. Consistent with that prophetic tradition, this eventful arrival,
empowered by God’s Holy Spirit, results in the active embodiment of the message in the lives of
both messengers and those who receive the message. A second characteristic of the gospel as

divine communication presented in verses 1:6-7 is the gospel as an embodied word.

3.1.3 Joy in Affliction (1 Th. 1:6-7)

In the first few verses of Paul’s retrospective narrative the gospel’s arrival is described as an

event that is energized by the divine agency of the Holy Spirit, imbuing the message of the apostolic

* Helmut Koester observes that the relationship between Paul and this congregation is
described ‘as an event before God in which the Holy Spirit is the primary agent.” Koester,
‘Experiment’, p. 36.
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emissaries with divine power and fullness. An additional characteristic that is reflective of the Old
Testament traditions is the fulfilment of that message in the lives of both emissaries and recipients.
Having experienced the sﬁo(yyé)\lov as a dynamic mix of human speech and divine presence, the
converts in Thessalonica become imitators of the apostles and the Lord (1 Th. 1:6) and models to
the believers in the surrounding regions (1 Th. 1:7).*> As described in verse 1:6, welcoming
(8€xouan) the divinely empowered Aoyos of the gospel is concurrent to becoming imitators of the
evangelists and of the Lord.*® By receiving the word with joy in the midst of affliction, the

Thessalonian converts imitate the one whom the message proclaims.

No other letter describes believers as imitating the Lord by welcoming a word in the midst
of tribulation (6)\T\|11§).47 It is a description of conversion that is entirely unique to 1 Thessalonians.*®
Even when Paul refers to the reception of the gospel in other letters, there is no association with

suffering as a result of accepting the gospel. The description in 1 Thessalonians of Jesus, the

apostles, and the believers consenting to bear the word with joy in the midst of suffering is a

‘A philosopher would have said that he had come not only in word but also in deed, thus
drawing attention to his own accomplishments as warrants for his demands. Paul, by contrast,
draws attention to God'’s initiative and power. [...] According to Paul’s understanding, therefore, the
Thessalonians became imitators of him as divine power, manifested in the gospel, was reflected in
his life.” Malherbe, Paul and the Thessalonians, p. 58, (emphasis original).

“ This understanding of the verse reads the SEgé(uEVOl clause as a participle of identical action,
with the aorist form of the latter verb explicative of the aorist eyevnfnTe. See J.S. Pobee,
Persecution and Martyrdom in the Theology of Paul (Sheffield: JSOT Press, 1985), pp. 69-70.

*’ Henneken is among those who closely associate the word received in affliction with Paul’s
apocalyptic outlook, viewing affliction as imitation of the crucified Lord in the end times. Henneken,
Verkiindigung, p. 46. Gundry-Volf also associated the believers’ affliction with the imitation of
Christ’s suffering, concluding that divine triumph has already taken place on the cross so suffering
confirms salvation. Gundry-Volf, Perseverance, pp. 283-285. For the social setting of apocalyptic
and affliction in Thessalonica see John M. Barclay, ‘Conflict in Thessalonica’, CBQ, 55 (1993), 512-30.

8 The verb 8éxopat is repeated with Aoyos again in 1 Th. 2:13. Elsewhere the verb is used
with the phrase ‘the love of the truth’ in 2 Th. 2:10, and is applied to the reception of another
gospel in 2 Cor. 11:4 (Sexopat with euayyeAlov ETepov). See also 1 Cor. 2:14. In Gal. 1:9, 1:12; 1
Cor. 15:1 and 3 Paul combines TapolauBave with evayyeAiov. For the use of TapaAapPave
with instruction see 1 Th. 4:1; 2 Th. 3:6; and Phil. 4:9.
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distinctly prophetic description that is entirely unique to this epistle. It reappears in the second
apocalyptic thanksgiving in this letter. Paul presents Jesus in the line of prophets killed by those
who seek to hinder the forward progress of God’s word among the Gentiles (1 Th. 2:13-16). The
effect in both 1:6 and 2:14 is solidarity with Christ as a result of receiving the gospel as a divine

word, an action previously limited to the OT prophets.49

As reflected in the later thanksgiving, an antecedent for the reception of the word in the
midst of affliction is found in the Scriptural tradition.”® Throughout the OT prophetic tradition there
are narratives of prophets suffering affliction and death as a result of the word that they deliver
from God to God’s people. The writings of the prophet Jeremiah are unique for the way that they

extend this external suffering into the internal tribulation of the prophet, narrated in the psalm-like

9 paul’s description of the divine encounter with God in the gospel employs yivouou, averb
repeatedly used for a direct divine encounter, rather than OKoUw, a verb repeatedly used for divine
communication mediated by a human agent.Paul’s language for the reception of a divine
communication in 1 Thessalonians aligns the initial preaching of the gospel in Thessalonica with the
prophetic tradition. This is distinct from the prophetic office that spoke the word of the Lord to call
the Israelites back to covenant faithfulness to the Law. The prophets repeatedly called on the
Israelites to hear, that is, return to a posture of obedience to the words of the covenant received
from Moses, worshiping the Lord and obeying his commands. The combination of akouw with an
anarthrous form of ‘word of the Lord’ occurs five times in the Histories, five times in the books of
the Twelve Prophets, twice in Isaiah, 17 times in Jeremiah and nine times in Ezekiel. In the LXX, the
faithful reception and performance of the Law is consistenly described with the verbs akoucw and
Tol€. In Deuteronomy 30:12-14, a passage that Paul cites in Romans 10, Moses repeats the
couplet akoUw and TolEw in 30:12-13, ending in 30:14 with ‘the word is very near you, in your
mouth and in your heart and in your hands to do it’. Paul’s use of the passage in Romans 10 does
not include the command to hear and to do, explicitely rejecting the righteousness from doing the
law in Romans 10:5.

>0 Although Zimmerli’s essay is interacting with Paul’s writing in 1 Corinthians, his reflections on
the prophetic tradition of the suffering servant as a prophetic figure that is later identified with
Jesus is instructive in so far as it sheds some light on the continuity between the figure of Jesus as a
suffering prophet in 1 Thessalonians 1:6 and that of Jesus as the resurrected, exalted and returning
son of God in verse 1:9. Zimmerli, ‘Fruit of the Tribulation’, in A Prophet to the Nations, ed. by
Perdue and Kovacs, pp. 361-364.
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confessions of Jeremiah.>! In one of these confessions, found in Jeremiah 15:16f, the prophet
relates ‘the bliss of the experiencing of the word with the lament over the isolation caused by this
same divine word.”*? 1 Thessalonians 1:6 is a distinctly prophetic characterization of imitation, in
that it emphasizes the joyful reception (8¢xouat) of the word despite the unavoidable affliction of
bearing a divine communication in the world.”® Jesus, apostles and converts all alike experience joy
and affliction at the acceptance of the word. The result of participation through reception of the
word is that the converts become a living embodiment (TuTros) to their neighbouring believers of
faith in this gospel (1:7). This assertion of embodiment is further reflection of the prophetic

tradition, as the prophets often embodied the message that they announced.

Paul is constructing a narrative for this nascent community within a prophetic framework:
Gentile converts are presented as recipients of divine revelation, empowered by the Spirit to
joyfully receive the word in the midst of affliction, with the result that their lives now embody that
which the apostolic team announced. This development, from eventful arrival to reception and
embodiment of the word with joy in the midst of affliction, forms a trajectory from the E\’Jayyé)\lov

as Aoyos and Trveupa to its outward spread as the Aoyos Tou kuptou in 1:8.

>1 See Page Kelley’s comments on Jeremiah 12:3: ‘For the prophet Jeremiah, [...] we find that
his suffering was the result of his prophetic ministry (11:21). When he complained further about
the injustice of the situation, the answer he received was far from comforting. In essence, he was
told that he would experience even more suffering (12:5-6). [...]. As God’s messenger, he suffered
as a result of his prophetic ministry.” Peter C. Craigie, Page H. Kelly and Joel F. Drinkard, Jeremiah 1-
25, WBC 26 (Dallas, TX: Word Books, 1991), p. 253.

52 Zimmerli, ‘Fruit of the Tribulation’, in A Prophet to the Nations, ed. by Perdue and Kovacs, p.
360.

>3 Brevard Childs identifies the ‘dominant motif of suffering in the prophets which made this
form of the call tradition more suitable for the New Testament’s appropriation.” Childs, Exodus, p.
84. For Paul’s suffering as an embodiment of his message see Hafemann, Suffering & Ministry, p.
65.

>* Lindblom, Prophecy, p. 193.
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3.1.4 The Word of the Lord Broadcast Abroad (1 Th. 1:8-10)

The enthusiastic conclusion of these verses is reached in 1:8-10 as Paul declares that the
Aoyos Tou kuplou has sounded forth (eEnxeouai) from the Thessalonians, with news of the
believers’ faith in God spreading outward (éﬁépxoual) so thoroughly throughout the region that
there is no need for Paul, Silvanus and Timothy to speak of it. If early scribes did, in fact, worry
about the imprudence of claiming the gospel as one’s own in verse 1:5, their concern proved
unfounded. At this point of the narrative, the gospel is entirely unmoored, its momentum now
independent of its original emissaries as reports of its embodiment in the faith of the Thessalonians
spreads throughout the countryside. Paul’s description of the advance of the gospel message as a
word of the Lord is congruent with the attribute of the dynamic progress of a divine communication
that one finds in the OT prophetic tradition. In these verses Paul employs the phrase )\éyog TOU
KUpiou as a category of divine speech to which his E\’chyyé)\lov belongs. The definite occurrence of
the phrase situates the gospel in the prophetic word of the Lord that anticipated the conversion of
the nations to worship Israel’s God. The phrase occurs within a context that emphasizes the
apocalyptic content of the gospel, announcing the return of the Lord Jesus to rescue God’s beloved
and elect from the coming wrath. In this sense, the gospel as a word of the Lord is an apocalyptic
announcement, revelatory in nature (revealing God’s purpose of Gentile inclusion in eschatological

salvation) and apocalyptic in content (announcing Jesus as the risen and returning Lord).

> Bruce Metzger posits that ‘the expression ‘our gospel’ ... seems to have offended some
scribes’. Metzger, Textual Commentary, p. 561. Variations on the majority text suggest scribal

corrections: euayyeAlov ToU Beov in C; evayyeAiov Tou Beou Nucdv in R*. Both the majority
textual witness and the context recommend evoryy€Aiov NuUcV.

208



Divine Momentum and the Word of the Lord

In 1:8-10 Paul concludes the initial narrative with the description of the forward momentum
of this gospel as an event of divine communication, visible in the lives of those to whom it is
addressed and by whom it is received. This feature of 0 AOyos ToU kupiou broadcast abroad is also
the nature of prophetic speech in the Scriptural tradition. The two verbs that Paul uses in these
verses are nowhere else associated with the proclamation of the gospel by means of human
emissaries (eEnxéopal, 1:8 and eEepxopat, 1:9).>° Rather, both in Paul’s letters and in the OT they
are associated with another feature of divine communication in the prophetic tradition, which is
the metaphorical reference to the ability of God’s word or voice to make its own way in the world.
Specifically, in Romans 10:18 Paul quotes from Psalm 18:5 (LXX), in which the voice of creation goes

out (eEepxopat) over all the earth, blanketing creation in praise of God’s glory.>’

The imagery for the word of the Lord here in 1 Thessalonians contains a similar dynamism,
with Paul’s choice of the verb eEnxéopat in 1:8 alongside eEgpxouat in 1:9 evoking a heraldic sense
of this word of the Lord trumpeted outward in ever widening sound waves, announcing the faith of
the believers in Thessalonica.”® In the prophetic writings, the word of the Lord is depicted as going

out, again through use of éﬁépxoum, not only from the mouth of the Lord (Is. 48:3) and his

> Contra Malherbe, Letters to the Thessalonians, pp. 105-133 esp. pp. 108 and 117. Malherbe
argues for a preaching ministry in 1:8 based on co-worker language in 1:3. Henneken argues for
missionary activity from Thessalonica based on the speed with which the reports spread. Henneken
Verkiindigung, p. 63. Paul’s description of this outward advance remains focused, however, on the
fact of a message on the move rather than on the human agency taking that message forward. This
is in keeping with his focus throughout this section on the message rather than its messengers.

> SoEalw is a theme that reappears in connection with the word of the Lord in 2 Th. 3:1.

>8 égnxéoual was described by Chrysostom as the dramatic and loud sound of a trumpet.
Marshall, 1 and 2 Thessalonians, p. 56. For examples of the spatial and progressive imagery
associated with eEepyopa, cf. Luke 4.14 and 7.17, verses that use the verb to narrate the reports
about Jesus spreading throughout the entire region.
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prophets (Jer. 17:15), but also from geographic locations (see Micah 4:2, where the word of the
Lord goes out from Jerusalem).>® Thus the climax of Paul’s retrospective narrative is a
demonstration of the gospel as a divine communication: the reports of the Thessalonians’ faith
reveal God’s sovereign inclusion of Gentiles in eschatological salvation. This is 0 )\éyog TOU Kupiou
moving throughout the region independent of its original emissaries.®® As in the LXX, statements of
a divine communication that has its own momentum and agency occur alongside statements of
human agency in advancing the message without contradiction. The divine agency at work in the
presence of the Holy Spirit is essential to the forward momentum of the evaryygAiov as a Aoyos

TOU Kuplou.

This metaphor of a message on the move re-occurs with the second use of )xéyog TOU
Kupiou in 2 Thessalonians. 2 Thessalonians 3:1 echoes the dynamic advance of the gospel as a
Aoyos Tou kuplou, similar to that presented in 1 Thessalonians 1:4-10. Paul solicits his listeners’
prayers for himself, Silvanus and Timothy in order that the word of the Lord may run swiftly

(TPExw) and be glorified everywhere (8ofalw), just as it is among the Thessalonians.®! The

>? Once the word of the Lord has gone out (éﬁépxouou), it is only a matter of time before the
initial divine pronouncement communicated in the prophetic word resulted in the final
performance of that which the word of the Lord proclaimed. See for example LXX Jer. 39:24: o5
EAGATIOOS OUTWS EYEVETO.

% |indblom’s comments on prophetic speech in Israel are helpful to this point: ‘Because the
prophetic word was claimed to be the word of Yahweh, the omnipotent God, it was a word worthy
of attention throughout the world. ... Jeremiah summons the nations and whole earth to hear what
Yahweh has determined for His apostate people (6:18f). Thus Yahweh’s word penetrates as far as
His rule reaches.” Lindblom, Prophecy, p. 120.

®1 paul’s reference in 2 Corinthians 4:4 to the ‘light of the gospel of the glory of Christ’ provides
some insight into the meaning of 86 in relation to the Aoyos ToU kupiou. Against those who
read 2 Corinthians 4:6 as a reference to Paul’s own conversion experience, Furnish associates the
description with the gospel. He states: ‘The gospel is introduced as the fundamental re-presentative
agency for the splendor of God. That splendor is present as Christ is proclaimed the crucified and
resurrected one through the gospel. Furthermore, those who hear the gospel are challenged to
respond in faith to its gift and claim.” Furnish, Il Corinthians, p. 248. So also Thrall, that God’s glory is
present in the proclamation. Thrall, 2 Corinthians 1-7, p. 319.
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personification of the gospel ‘running swiftly’ in 2 Thessalonians 3:1 is an idiom for the forward
progress of God’s word that is also found in the Psalms (cf. Ps. 147:4).%% As in 1 Thessalonians, the
gospel as a word of the Lord has a forward momentum in concert with the apostles as human
emissaries.®® Here, as in the OT prophetic tradition, there is no conflict with a dynamic
personification of the word of the Lord and the fact of human agency in its forward progress. Paul’s
request that the Thessalonian believers ‘pray for us’ connects the progress of the gospel as a word
of the Lord to the rescue of Paul, Silvanus and Timothy from those who do not have faith (2 Th.
3:2). As in 1 Thessalonians, the potential hindrance to the gospel in this second epistle is the
resistance of those without faith (cf. 1 Th. 2:14-16). The connection with 1 Thessalonians 1:8 is this

sense of momentum for the gospel as a word of the Lord.

Paul’s poetic hyperbole concerning the forward movement of the word of the Lord in 1
Thessalonians is a presentation of the euayyéAiov as divine speech act reminscent of the OT
prophetic tradition: a dynamic combination of human speech and divine power engaging both the
ones who announce the message and those to whom it is announced in the life of God.** The Holy
Spirit’s activity in the apostolic delivery of the gospel, (with power and fullness, 1:5) is also at work

in the activity of the Spirit enabling the reception of the gospel (with joy in the midst of affliction,

®2 Cf. Psalm 147:4 (LXX): 0 amooTEAAOV TO ASy1ov aUTOU TR YT €S TAXOUS SPAUEITAL O
}\éyos auTou. (‘He sends his oracles to the earth; his word will run swiftly.”) See Ro. 3:2 for an echo
in To Aoyt Tou Beou.

®3 Note that Paul does not use a phrase such as ‘through us the word of the Lord may run and
be glorified...” (cf. the use of S1a with Sofalco in 2 Cor. 9:13).

® An assertion of prophetic hyperbole does not eliminate the reality of a widespread report.
Witherington characterizes the hyperbole in this description as a rhetorical trope, while at the same
time affirming a widespread report from the city. He observes that ‘these converts live on the main
north-south and east-west road (the Via Egnatia), so news travelled readily from their city
throughout the region (cf. similarly Col. 1.6).” Witherington prefers the explanation that travelling
Christians are the source of the rapid spread of news from Thessalonica throughout the regions.
Witherington, Thessalonians, p. 73.
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1:6). It ultimately results in the word of the Lord moving throughout the region, apparently under
its own volition. Ironically, one result of a misreading of Aoyos Tou Kupiou as synonymous to the
Eﬂayyé)\lov is that a passage that is crafted by Paul to demonstrate the dynamic divine initiative
calling the nations has so often led to the mistaken focus on the human activities of the gospel
emissaries and their converts.® It is clear from Paul’s narrative that human agency is involved in the
rapid expansion of the reports about the Thessalonian converts (1:9). Paul’s writing exhibits the
same pattern as that of the OT prophetic tradition that presents overlapping assertions of divine
and human agency relative to a divine communication. The emphasis of the narrative, however, is

the divine agency evident in the spread of the gospel.

Aoyos Tou kupiou as a Category of Divine Speech

In 1 Thessalonians 1:8 the prophetic topos o )\éyos TOU Kupfou is a category of divine
communication to which the E\’Jayyé)\lov belongs as an eventful divine speech act through which
the Spirit of God performs that which the emissary proclaims: the call of God to the nations to turn
to the living and true God and await the return of God’s Son, with the hope of rescue from the
coming wrath (1:9-10).%° The narrative context in 1 Thessalonians 1:4-10 disrupts any suggestion
that Paul is employing Eﬂayyé)\lov and )\éyog terminology interchangeably.67 In the first place, the
structure of verse 1:8 undermines an interpretation of the phrase 0 Aoyos Tou kuplou as a direct

synonym of To euayyeAiov UV (1:5). Paul’s narrative supports his claim that 0 Aoyos Tou

® The impulse to attribute the spread of the word of the Lord to an early preaching ministry
from Thessalonica reflects exactly this overemphasis on human agency.

® John Dickson concludes: ‘It is widely agreed that “gospel” in this Isaianic tradition connotes
the announcement of hitherto unknown news of great eschatological import.” Dickson, ‘Gospel as
News’, p. 220. See also Dickson, Mission Commitment, pp. 80-83.

67 Perhaps due to the paucity of the term in the Pauline canon the use of the phrase in 1 Th. 1:8
and 2 Th. 3:1 is generally regarded as a simple verbal substitution for the efyayyé)\lov.
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kuplou is resounding in all places with the reports of the faith of the converts (1 TloTIS UHQV 1
mpos Tov Beov eEeAnAubev, 1:8). This association of the ‘word of the Lord’ with ‘your faith’ is
communicated by the parallelism of the synonymous subjects and predicates in each half of the
comparative phrases.68 The reports throughout the region of the faithful response of the Gentiles
to the apostolic arrival are set in a parallel relationship to the word of the Lord resounding
everywhere.®® Paul does not claim that the gospel resounds out from Thessalonica.’® He claims that
reports of the faith of Gentiles in Thessalonica are moving out through the region. This is a very
similar dynamic to Paul’s hyperbolic report in Romans 1:8 that the faith of the Roman believers is
announced (KaTayyé)\}\w) throughout the entire world — a claim that finds its companion in
Romans 10:18. Both in 1 Thessalonians and in Romans, the widespread reports of Gentile faith are
a report of the embodiment of the gospel. In 1 Thessalonians, this report is identified as the word

of the Lord.

Secondly, 1 Thessalonians 1:9-10, which summarizes the content of the message that is
being broadcast abroad as a word of the Lord, is a recapitulation of the reported response of the

Thessalonians to eﬂayyé)\lov UGV, not a summary of the content of the gospel as announced by

®8 With the result that eéEnyxeco in the first half of 1:8 is synonymous to eE¢épxopat in the
comparative clause. See also Malherbe, Letters to the Thessalonians, p. 116

%50 also Breytenbach on these verses: ‘The somewhat peculiar change of subject and
predicate demonstrates that the word about the risen Lord, and trust in God go closely together.’
Breytenbach, ‘Danksagungsbericht’, p. 11. Breytenbach, following Holtz, reads the phrase )\éyog
TOU Kupiou as an objective genitive. Ibid., p. 11.

7% Contra Marshall, whose work understands ‘the word of the Lord’ as synonymous to the
gospel message, both here and in 2 Th. 3:1. Marshall, 1 and 2 Thessalonians, p. 55.
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the co-senders.”* The ‘word of the Lord’ reported throughout the area describes Gentile reception

and embodiment of the Spirit-empowered Aoyos of the evoryy&hiov:

‘... how you turned to God from idols to serve the living and true God, and to eagerly
await his son from the heavens, the one raised from the dead, Jesus the one who

will deliver us from the wrath that is coming’ (1:9-10).

This report relates a response to the gospel announcement that is specific to Gentiles.”” The
exhortation to turn to God from idols does not apply to Jewish acceptance of Jesus as Christ and
Lord.”® Where the content of the evangelistic preaching is concerned, the )\éyog of the initial

announcement in Thessalonica certainly included the appeal (cf. 2:3) to escape wrath by turning to

150 also Morna Hooker: “What Paul is describing here is the Thessalonians’ response to the
gospel rather than the gospel itself.” (emphasis original) Hooker, ‘Concluding Reflections’, p. 158.

"2 For a thorough review of scholarly discussion concerning the relation of 1:9-10 to Jewish
missionary preaching, see Luckensmeyer, ‘Excursus 3: Pre-Pauline Traditional Formulae and 1:9c-
10’ in Eschatology, pp. 106-113. Luckensmeyer’s analysis emphasizes the nature of the
recapitulation as a report from others concerning that to which the Thessalonians turned, rather
than a precise recapitulation of missionary preaching. So also Malherbe, Letters to the
Thessalonians, p. 132. For the background of the phrase ‘living God’, within a succint recapitulation
of the language in mission preaching of the early Greek-speaking Jewish Christians, see
Breytenbach, ‘Danksagungsbericht’, p. 14.

73 Richard, affirming the nature of the verses as report, notes the Jewish missionary
terminology. Richard, Thessalonians, p. 74.
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God from their idols and living in eager anticipation of the day of the Lord Jesus (1 Th. 1:9-10).”* It is
a mistake, however, to assume that Paul’s recapitulation of reports of Gentile reception of the
gospel represents the entirety of the content of ‘our gospel’ as announced among the
Thessalonians. Rather, the report of faith that is resounding throughout the region is an

embodiment of the message of the gospel:”

the promise of eschatological inclusion of the Gentiles
as the beloved and elect of God who eagerly await the parousia of the Son of God.”® The report of

Gentile faith, embodied in their conversion to serve the living and true God, is that which Paul

claims has gone forth everywhere (¢€¢pxouat, 1:8).

The gospel thus functions in continuity with prophetic speech, as a divine communication
calling the nations to that which it announces: inclusion in the blessing of God’s salvation through

faith in the resurrected and returning Son of God.”” Paul’s use of the OT prophetic topos in 1:8 is

% “The Thessalonians’ response is described as a conversion, and it is given concreteness by
reminding them of the content of what they had accepted.” Malherbe, Letters to the Thessalonians,
p. 118. J. Plevnik identifies 1:9-10 as the ‘framework of the basic message’ preached to the
Thessalonians. Joseph Plevnik, ‘Pauline Presuppositions’, in Thessalonian Correspondence, ed. by
Collins, pp. 50-61 (p.59). Morna Hooker correctly asserts that while 1:9-10 reminds the
Thessalonians of the gospel preached to them, it is an inadequate summary of Paul’s gospel.
Hooker, ‘Concluding Reflections’, p. 158. Seyoon Kim takes issue with Hooker’s statements, reading
in them a denial of a fully developed gospel proclamation in Thessalonica. See Seyoon Kim, ‘Jesus
the Son of God as the Gospel (1 Thess 1:9-10 and Ro. 1:3-4)" in Christian History: Essays from the
Tyndale Fellowship in Honor of Martin Hengel, ed. by Michael Bird and Jason Maston, WUNT 2:320
(Tubingen: Mohr Siebeck, 2012), pp. 117-41 (pp. 118-121). However, Kim's detailed expansion of
the language in 1:9-10 in light of Paul’s other letters rather proves Hooker’s point about the
inadequacy of these verse as summary.

7>« .the gospel is the vehicle through which God brings about a possibility and a reality.’
Schiitz, Anatomy of Apostolic Authority, p. 43.

’® For a brief review of Scriptures that anticipated the inclusion of the Gentiles in Israel’s
worship of God in the last days see Bruce Longenecker, ‘Different Answers to Different Issues:
Israel, the Gentiles and Salvation History in Romans 9-11’, JSNT 36 (1989), 95-123 (pp. 108-09).

"7 Victor Paul Furnish, commenting on Paul’s )\éyog language in 2 Corinthians, notes that, ‘like
the prophet (Isa 53:10-11), Paul customarily associates God’s word (see 2 Cor. 2:17) ... with God’s
eschatological, life-giving power ... which accomplishes what God has purposed.” Furnish, 2
Corinthians, p. 337.
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definite: the word of the Lord resounds throughout the region.78 Based upon the survey in section
1.2 of the use of this phrase in the prophetic tradition, Paul’s use of the term here is best regarded
as a fixed expression for prophetic anticipation of Gentile inclusion in eschatological salvation.
Romans 9:6 demonstrates that Paul does employ the definite form of the phrase ‘word of God’ as a
general reference to the promises and prophetic speech acts from the LXX.”® His later letters also
demonstrate his conviction that the gospel, as a divinely entrusted announcement, functions in
concert with the Scriptural prophetic tradition. In Galatians and Romans, Paul presents his gospel as
a message anticipated in a word of the Lord to Abraham (cf. Gen. 15:1-6; Gal. 3:6-8) and the
prophets (cf. Rom.10:13, 20).%° Where these later epistles demonstrate the continuity of Paul’s
gospel announcement with direct references to passages from within the Scriptural revelation of
God’s purposes for the nations, 1 Thessalonians employs the topos ‘word of the Lord’ as shorthand
for prophetic communication. The description of the gospel in a manner that reflects the OT
prophetic tradition of divine communication, alongside the report of Gentile conversion as an
embodiment of faith, supports a reading of ‘the word of the Lord’ as a reference to the prophetic
anticipation of Gentile inclusion in the eschatological salvation promised to the Jews. Gentile faith

in response to the gospel is consistent with OT prophetic eschatological expectation of the word of

78 S0 also Earl Richard, who asserts that ‘word of the Lord’ is an echo of the OT prophetic
phrase, especially in combination with yivouou (citing 1 Kgs 12:22; 2 Kgs 24:2; 1 Chr 17:3 and often
in the Prophets). His comments note the inconsistency in ascribing an objective genitive to Tou
Kupiou in 1:8 while asserting a subjective genitive for Tou Bsou in 2:13 when Paul is clearly referring
to the same message. He states that ‘Paul employs OT terms to underscore what some scholars
have described as his prophetic self-concept and its missionary goal.” Richard, Thessalonians, p. 71.

79 Douglas Moo, The Epistle to the Romans, NICNT (Grand Rapids, Michigan / Cambridge, UK:
Eerdmans, 1996), p. 573. The context of Romans 9, especially verses 4-5, clarify that Paul is
speaking of the word of God to Israel, rather than referring to the gospel as a word of God.

80 Commenting on Paul’s use of Isaiah in Romans 10, J. Ross Wagner describes Paul enlisting
Moses, Isaiah, and Joel as witnesses, finding that the gospel is announced beforehand in the
Scriptures. Wagner, Heralds, p. 180.
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the Lord that anticipates the inclusion of the nations in the announcement of salvation.®! In Isaiah
2:3, for example, the nations are presented as announcing the way of the Lord. The verb
&vayyé)\)\w used in Isaiah 2:3 is repeated by Paul in 1 Thessalonians 1:9, as the people in every
region report the conversion of the faithful in Thessalonians. This faithful embodiment of the
gospel among the nations demonstrates that which the prophet predicted in Isaiah 51:5: that

salvation to the Gentiles would radiate out (x’sf,épxoual) as light.

Placing this in the context of 1:4-10, Paul’s narrative progression demonstrates the capacity
of the gospel to function as a divine communication. Paul’s gospel is a divine communication that
participates within the OT prophetic tradition, performing that which it proclaims: Gentile salvation
through faith in the resurrected Son of God, Jesus, the one returning to rescue God'’s beloved and
elect from the coming wrath. The gospel belongs to the category of divine communication
represented in the phrase ‘word of the Lord’. The reports in 1 Thessalonians 1:9-10 concern Jesus
as Lord, an apocalyptic content emphasizing Jesus as the divine agent through whom God will
rescue the faithful in the Day of the Lord. As such, the gospel is an apocalyptic announcement as
regards content. It is also a revelatory announcement, with the embodiment of faith among the
Thessalonians demonstrating God’s sovereign purpose for all people. The use of the phrase ‘word
of the Lord’ in 1:8 identifies the gospel with the OT prophetic category of the word of the Lord,
specifically, the Jewish eschatological expectation that the nations will abandon their idols to
worship the living and true God (cf. Tob. 14:6-7). This is the dynamic represented in Paul’s use of

the phrase ‘word of the Lord’ in the Thessalonian letters: a message through which the recipients

81 Jill Hicks-Keeton identifies Tobit’s expectation of the inclusion of the Gentiles, expressed in
Tobit 14:6, both with the Hebrew prophets (Is. 2:2-3, 60:2-3) and the patriarchal promise tradition
in Genesis 15:5, 18-21. Jill Hicks-Keeton, ‘Already/Not Yet: Eschatological Tension in the Book of
Tobit’, JBL 132, no. 1 (2013) 97-117, (p. 99).
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are encountered by God in Spirit and word, that has the capacity to generate faith in the divinely
enacted future that it announces. Paul identifies the gospel as a message that reveals to the
Thessalonian believers, beloved and chosen by God, the cosmic vision of the Lord Jesus who will
return to deliver his faithful from wrath. Their reception and embodiment of that message propels

the word of the Lord to the surrounding regions.82

To summarize, Paul situates the community narrative in Thessalonica in a framework that
extends from initial arrival of the gospel as a divine encounter (1:5) to the return of Jesus at the
parousia (1:10). The apocalyptic thanksgiving in 1:4-10 tells a story of God'’s ‘irresistible gospel’
happening as an event among the Thessalonians.®® The narrative in 1:4-10 confirms that affliction is

the expected experience of those eagerly awaiting the day of salvation.®* By placing the experience

82 paul’s usage reinterprets the phrase in a manner similar to his use of nuépa kupiou in 1
Thessalonians 5:2. It is widely agreed that ‘day of the Lord’ is an OT prophetic topos that retains the
dynamic expectation of that day with the Lord Jesus Christ as the acting agent (1 Th. 5:9). Jeffrey
Weima summarizes the widely held view that the ‘day of the Lord’ ‘refers to a future time when
God would come both to punish the wicked and to vindicate his people, though the notion of
judgment is more commonly stressed than that of deliverance (e.g., Isa. 2:1-4, 6; Jer. 46:10; Ezek.
20:2-3; Obad. 15; Joel 1:15; 2:1, 2:11, 2:31-32; Amos 5:18-20; Zeph. 1:14-18; Zech. 1:14). The early
Christians, for whom Jesus Christ was their ‘Lord’, naturally applied the OT ‘day of the Lord’ to the
future time when Christ would come to punish the wicked and vindicate his followers.” Weima,
Thessalonians, p. 346. (Note, concerning the notion of judgment, that Joel 2:32 contains a salvation
oracle that Paul cites in Romans 10:13.) 1 Corinthians 5:5 is the only occurrence of the exact phrase
‘day of the Lord’ outside of the Thessalonian letters (1 Th. 5:2, 2 Th. 2:2). On that occasion the
context also bears the apocalyptic hallmarks of two kingdoms (Satan’s in the present and the Lord’s
at the eschaton) and salvation as a future event. The phrase occurs as day of our Lord Jesus Christ,
(1 Cor. 1:8); day of the Lord Jesus (2 Cor. 1:14); day of Jesus Christ (Phil. 1:6); day of Christ (Phil.
1:10; 2:16); day of wrath (Ro. 2:5); and that / the day (Ro. 2:16; 13:12; 1 Cor. 3:13; 1 Th. 1:5; 2 Th.
1:10).

8 As demonstrated by Morna Hooker’s analysis, everything that follows from 1:10 in Paul’s
letter is prefigured in the thankful narrative that extends from 1:2-10. Hooker, ‘Concluding
Reflections’, in Not in the Word Alone, ed. by Hooker, pp. 157-59. See also ““1 Thessalonians 1:9-10:
A Nutshell — but What Kind of Nut?’, in Geschichte, Tradition, Reflexion: Festschrift fiir Martin
Hengel zum 70. Geburstag, ed. by Hubert Cancik, Hermann Lichtenberger and Peter Schafer, 3 vols
(Tibingen: J. C. B. Mohr (Paul Siebeck), 1996), Ill, pp. 435-48.

8 Fee, Thessalonians, p. 39.
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of affliction within the story of the gospel as a word of the Lord, Paul communicates to the
believers that their affliction is not an accident of conversion. It is a demonstration of their inclusion
as the beloved and elect of God. News of their reception of the gospel with joy in the midst of
affliction resounds throughout the region, announcing the word of the Lord concerning the

inclusion of the nations in God’s salvation.

3.2 Speaking in a Word of the Lord (1 Th. 4:13-18)

In Paul’s apocalyptic thanksgiving in 1:2-10 the believers’ suffering with joy at the reception
of the gospel (1:6) is re-imagined as participation in the resounding echoes of the word of the Lord
throughout the region (1:8). A similar narrative dynamic occurs in Paul’s exhortation to the
believers not to grieve in the face of death like those who have no hope (4:13).% In each case,
experiences of suffering and grief are set in the context of hope in Jesus’ return. Prior to speaking in
a word of the Lord (4:15), Paul communicates a statement of belief considering the death of
believers in light of the gospel: ‘For since we believe that Jesus died and rose again, even so,
through Jesus, God will bring with him those who have fallen asleep’ (4:15). Paul follows this
statement with a narrative of Jesus’ return spoken ‘in a word of the Lord’ (TouTto yop UtV
}\éyouev 2 )xéyq) Kupiou, 4:15). As in chapter one, the narrative content is apocalyptic. Jesus
(4:14), the K\jplos (4:15, 2x; 16; 17), is the divine agent rescuing both the living and the dead in

Christ (4:16, cf. 1:10). Even the metaphor of a resounding sound that Paul used of the word of the

& John Barclay’s article reaffirms Frame’s assertion that ‘grief, however natural, is excluded.’
“That You May Not Grieve Like the Rest that Have no Hope’ (1 Thes: 4:13): Death and Early
Christian Identity’ in Not in the Word Alone, ed. by Hooker, pp. 131-153, (pp. 139-140). Citing James
Everett Frame, Epistles of St. Paul to the Thessalonians, ICC (Edinburgh: T & T Clark, 1912), p. 167.
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Lord in 1:8 finds an echo in the cry of the Lord himself, the archangel’s call and the sound of the
trumpet of God in 4:16, as the faithful (both living and dead) are taken up to meet the Lord in the
air. In both narratives, that of 1:9-10 and 4:13-18, temporal events of affliction or death are
regarded in light of the hope of Jesus’ return. Paul concludes the discussion in verse 18 with the
directive to encourage one another with these words (TapakalelTe aAAnAous v Tols Aoyols
TouTols).?® The revelatory nature of the gospel as a word of the Lord, through which Jesus as the
active divine agent fulfils God’s eschatological promises, is identical in 1:8 and 4:15. In both verses,
Paul employs the phrase ‘word of the Lord’ in continuity with the OT prophetic tradition of a divine
speech act, through which God performs that which is promised, reinterpreted with Jesus the Lord

as the divine agent.87

There is little consensus in the history of interpretation concerning the particular content
included in the phrase ‘in a word of the Lord’ used in 4:15.%% The three interpretations found most

often are that Paul is referring to: (1) words given to Paul or another first century prophet by

8 Given the proximity of verse 4:18 to 4:15, and the continuity of subject matter in the
intervening verses, it is safe to say that the phrase Tols Aéyons TouTols used in 4:18 refers to the
instruction in 4:15-17.

87 See W. D. Davies, Paul and Rabbinic Judaism: Some Rabbinic Elements in Pauline Theology
(Philadelphia: Fortress Press, 1948). Davies argues that while the elements of Pauline eschatology
concerning the resurrection are clearly congruent with the main current of first-century Judaism,
the ‘source of Pauline Christianity lies in the fact of Christ’. Ibid, pp. 299-320, 323. In light of Davies’
observations, the phrase ‘in the word of the Lord’ as employed by Paul in 1 Thessalonians 4:15 may
represent a shorthand for Jewish apocalyptic expectations re-imagined in light of the Christ events
of the cross and resurrection.

8 Bultmann asserts that ‘the tradition of the Jerusalem Church is at least in substance behind
the ‘word of the Lord’ on the parousia and resurrection in 1 Thess. 4:15-17, though it is not certain
whether Paul is here quoting a traditionally transmitted saying, or whether he is appealing to a
revelation accorded to him by the exalted Lord.” Bultmann, Theology of the New Testament, trans.
by Kendrick Grobel (Baylor University Press, 2007), i., pp. 188-89.
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revelation from the risen Lord;® (2) Jesus’ teachings prior to his ascension (cf. Matt. 24:30-31);*° or
(3) the prophetic witness of the Old Testament Scriptures, especially those concerning the return of
the Son of Man (cf. Dan. 7:13-14, 12:1-3).°" In a recent study tracing the use of ‘word of’ phrases in
the canonical writings, the Old Testament Apocrypha and Pseudepigrapha through to c. 150 ck, and
the Apostolic Fathers through ¢.150 cg, Michael Pahl has summarized the limitations in each of
these readings.”” His conclusion is that ‘word of the Lord’ refers to the Christ events that are

announced in the gospel.93

Pahl argues against either a first century prophetic utterance or sayings from the Jesus
tradition.’® In reference to the latter Pahl observes, ‘while Adyos kupiou may refer to a complex of

ideas which include Jesus tradition, the phrase is never used to refer to a particular saying,

8 For a review of possibilities, presented within in an analysis that affirms a prophetic
revelation from the risen Lord as the best choice, see Best, Thessalonians, pp. 189-193. So also
Collins, Studies, 159-160. Furnish believes it more likely that the revelation was given to Paul.
Furnish, Thessalonians, pp. 104-5.

% Marshall, Thessalonians, pp. 125-6; Green, Thessalonians, pp. 221-22.

91 Fee, Thessalonians, pp. 173-74. Earl Richards presents a fourth alternative, which is that Paul
is referring back to the authority of the statements made in 1 Thessalonians 4:14. Richards,
Thessalonians, p. 240.

92 pahl’s analysis engages four epistemic sources of authority in Paul’s eschatological teaching:
Scripture, Jesus Tradition, Paul’s own revelatory prophetic experiences, and the Christ events as
proclaimed in the gospel, especially Jesus’ death and resurrection from the dead. See Pahl’s
concluding remarks on these epistemic authorities relative to 1 Thessalonians 4:15 in Discerning,
pp. 164-167.

% ‘Linguistically speaking, the most probable referent of the phrase £v Aoy kupiou is the
salvific message about Jesus centred on his death and resurrection.” Pahl, Discerning, p. 139.

% pahl, Discerning, pp. 159-161. Pahl asserts that ‘Paul’s prophetic self-understanding is
developed primarily in apostolic terms’ as apostle to the Gentiles, rather than the self-presentation
as ‘the mediator of spontaneous, situation-specific utterances of Jesus.” Ibid., p. 157 . He
demonstrates that at no point in Paul’s writing is a first century prophetic oracle a recognized
authority for Paul’s instructions concerning Jesus’ return. Instead, Paul’s teachings on the parousia
are consistently based upon received tradition, witnessed to by Paul and others who have seen the
risen Christ (1 Cor. 15). Ibid., pp. 158-59.
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’% pahl concludes that Scripture and the Christ events, in

discourse or teaching of Jesus via tradition.
particular the gospel proclamation of Jesus’ death and resurrection, are the primary epistemic
authorities for Paul’s own teaching concerning the parousia.96 However, Pahl argues against the
suggestion that ‘word of the Lord’ is a reference to OT Scripture. Given that none of the occasions
on which Paul introduces a saying from Scripture with )\éyog language uses the phrase )xéyog TOU
Kupiou (cf. Gal. 5:14, 1 Cor. 15:54, Ro. 9:9 and 13:9), together with the absence of any direct
citations from the OT in 1 Thessalonians, Pahl concludes that an allusion in this instance to OT
Scriptures is unlikely. Therefore, the phrase &v Aoy kuplou refers to ‘the proclaimed gospel
message centered on Jesus’ death and resurrection.”®’ Pahl interprets the €v phrase as locative,
resulting in a translation that reads, ‘in accordance with this message about the Lord’.”® His

conclusion states that, ‘the gospel message centred on Jesus’ death and resurrection is the explicit

ground of [the believers’] hope for the future.”*

The breadth of Pahl’s research and analysis offers compelling support to his conclusions
against a first century prophetic utterance, especially in light of the observation that there are no
instances in Paul’s letters in which apostolic instruction concerning Jesus’ return is based upon the
authority of ecstatic speech. Given the fact that Paul is speaking in a ‘word of the Lord’, however,

the demarcation of divine utterances that excludes Jesus tradition and Scripture as epistemic

% pahl asserts that the Apostle Paul never employs }\éyog language to introduce traditional
material, preferring instead to speak of Jesus’ teachings as instruction (o K\Splog 5|éT0(F,Ev, 1 Cor.
9:14) or commands (T ToryTv kuplou, 1 Cor. 7:25). Pahl, Discerning, pp. 135-137.

% pahl classifies as ‘at least possible’ the interpretation that the phrase refers to Scriptural
authority. Pahl, Discerning, p. 165.

7 pahl, Discerning, p. 167.

% pahl, Discerning, p. 169. An instrumental reading would introduce the precise phrasing of the
word of the Lord, functioning in a similar fashion as koTa.

% pahl, Discerning, p. 168.
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sources for Paul’s apocalyptic instruction is too narrow.*®

While Paul is not quoting a specific
saying from the Jesus tradition, the argument against any influence from tradition is not convincing
enough to overcome the weight of previous scholarship that supports this view.*®! Pahl himself
acknowledges the possibility that both the gospel proclamation and traditional material are alluded

to in the description that follows in 4:16-17.'%

Where the use of Scripture as a source is concerned,
the absence of direct Scriptural citation in the letter is insufficient to reject prophetic expectation as
a source of authority for Paul’s instruction. 1 Thessalonians is replete with words that evoke the OT
prophetic tradition. Additionally, Paul’s presentation in the letter to the Galatians of the Scriptures
evangelizing to Abraham the justification of the Gentiles by faith (mpocuayyeAilouat, Gal. 3:8) is

testimony to the authority of the Scriptures in Paul’s own evangelistic mission. Pahl’s conclusion

that the phrase ‘word of the Lord’ refers solely to the gospel as announced in Thessalonica is,

199 paul’s discussion of resurrection in 1 Corinthians 15 demonstrates his use of multiple

sources to support his eschatological teaching. Paul’s gospel rehearsal in 15:3ff is introduced with a
reference to the )xéyog of the gospel originally announced in Corinth. The chapter’s claims
concerning the resurrection in 1 Corinthians 15 draw on all four of the epistemic sources that
Michael Pahl identifies as influential on the apostle’s theology of the resurrection: Christ events
(eVayyéAiov, 1 Cor. 15:1-2 and Christ’s resurrection, 15:12), Scriptures (kaTa Tas ypodas, 15:3,
4; LXX Is. 25:8in 1 Cor. 15:54), Jesus tradition (1 Cor. 15:2), and direct prophetic revelation (1 Cor.
15:8, 11).

191 This opinion is summarized by Howard Marshall: ‘Nearly all scholars are agreed that v.15
contains a declaration which Paul makes on the basis of the teachings of Jesus, and vv. 16f. give the
essence of the saying.” Marshall, 1 and 2 Thessalonians, p. 126. The strength of scholarly opinion
presents a compelling argument for including Jesus’ words in the general sense of the phrase. Since
Paul does not cite Jesus as the Lord who is giving the teaching or command, (as he does in 1
Corinthians 7:10 and 9:14), this suggests that, at best, Paul has in mind divine revelation concerning
the resurrection of the dead that includes Jesus’ teaching in continuity with Scriptural authority.
Likewise, the fact that Paul does not use the phrase ‘as it is written’ (cf. 1 Cor. 2:9) to introduce an
eschatological teaching recommends against a direct citation from Scripture. So also Best,
Thessalonians, p. 193.

102 pahls analysis does not, however, assess these possibilities in light of the use of the phrase
in1Th. 1:8.
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therefore, too narrow, and rather surprising given Pahl’s clear association of the phrase with the

prophetic tradition.'®?

The better interpretation is that in 4:15 Paul employs the phrase ‘word of the Lord’ in
similar fashion to use of the phrase in 1:8, that is, as a category of divine communication,
originating in the Scriptural tradition, to which the gospel belongs. As noted in the survey of LXX
language in section 1.2 of this study, the phrase ev Aoy kuplou occurs in the OT prophetic
tradition as an indication of the divine authority of the message that the prophet speaks (cf. Sir.
48:3). The message spoken in a word of the Lord is revelatory of future events (cf. 1 Kgs. 13:1-5,
21:35). The word of the Lord is effective even over death. In Sirach 48:5, Elijah is reported as having
raised a corpse from death in a word of the Most High (¢v Aoy uyioTou). Paul’s use of the phrase
in 1 Thessalonians is consistent with these dynamics from the OT tradition. At the same time, Paul’s
statements in 4:14 clearly articulate the primacy of the Christ events in his use of the OT topos.
Paul’s use of v Aoy kuplou in 4:15 reflects a similar dynamic to the earlier occurrence in this
same letter, specifically, that the phrase ‘word of the Lord’ is representative of a category of divine
speech that announces the apocalyptic expectation of wrath and rescue with the Lord Jesus, Son of

God, as the primary divine agent.

Paul’s use of the phrase here in chapter four sheds light on the prophetic dynamic of a
)\éyog TOU Kuélou as a message both originating in the Lord, and dependent on the Lord for its

fulfilment. In so far as a word of the Lord is a prophetic word, it is certain to be fulfilled in the lives

103 paul appears to have intentionally employed the prophetic phrase ‘word of God/the Lord’,
but used this and related phrases in reference to the ultimate ‘word of God/the Lord’, the salvific
message about Jesus, and not to any ordinary prophetic revelation. He viewed not only his
apostolic call and mission in prophetic categories, but also his apostolic message: he was specially
called to proclaim the ‘word of the Lord’, the message about the Lord’s saving sovereignty,
‘proclaiming the good news’ about the Lord Jesus as a light to the nations.” Pahl, Discerning p. 132.
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of the faithful. The impulse for embodiment of prophetic speech includes both the living and the
dead —they are not excluded from the sovereign reach of the Lord. Thus Paul exhorts the believers
that they encourage one another with these words (4:18) so that they do not grieve as others who
have no hope (4:13), that is, as the ‘Gentiles who do not know God’ (4:5). The recipients of Paul’s

194 The word

letter are to embody their faith in the return of God’s Son by replacing grief with hope.
of the Lord in 4:15, therefore, concerns the certainty of the fulfilment of the eschatological hope of
the gospel. Understood this way, both the word of the Lord in 1:8, and the teaching in the word of

the Lord in 4:15, are concerned with the full embodiment among the believers of the eschatological

promises of the gospel.

3.3 Summary: Aéyog TOU Kupfou as Apocalyptic Announcement

As Paul constructs a community narrative for the new believers in Thessalonica, he begins
with the eventful arrival of the eUayyeAtov as a divine communication. The analysis above has
demonstrated three characteristic qualities of OT prophetic speech that are congruent with Paul’s
gospel as a ‘word of the Lord’ in 1:8: divine agency present and working in the message (1:5); the
dynamic quality of divine speech that transforms human lives and propels the message forward
(1:6-8); resulting in the embodiment in faith of an eschatological promise of a future salvation,
announcing both judgment and hope (1:9-10). The difference between the gospel as a divine

communication among the Thessalonians and that of OT prophetic speech is that the Holy Spirit is

104 John Barclay identifies three eschatological markers that distinguish Thessalonian believers

from their pagan compatriots: turning away from idols (1:9-10); sexual practices that differ from
the ‘Gentiles who do not know God’ (4:5); and hope rather than grief in the face of death. John
Barclay, ‘That You May Not Grieve’, in Not in the Word Alone, ed. by Hooker, pp. 131-153 (p. 143).
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involved in both the announcement and reception of the message. In the LXX, the direct divine
encounter described by use of ylvopat with Aoyos kuplou was limited to the prophets. In 1
Thessalonians, apostles and listeners alike are encountered by the gospel with the fullness of the
Spirit and power that enables both the announcement and the reception of the word. This is a
description of a divine speech act that fulfils the eschatological age as envisioned in Joel, when the
Spirit would be poured out on God’s people. As a divine communication, Paul’s gospel proclaims
and performs the word of the Lord revealed in the OT prophetic tradition, beginning with the
promise to Abraham in Genesis 15:1-6, and continuing through the eschatological salvation
envisioned in Isaiah: that Gentiles will turn from their idols to worship the living and true God,
descendants of Abraham by faith. The embodiment of this message, in the lives of the Thessalonian
believers, resounds throughout the region. The gospel is a message with apocalyptic content that
concerns the Lord Jesus. However, Paul’s use of the OT topos in 1 Thessalonians 1:8 is better read
as a fixed expression of prophetic speech. Paul’s use of the OT topos occurs in a narrative that
presents the gospel as apocalyptic in content and revelatory in nature.'® As a message concerning
the Lord, the content of the gospel announces Jesus as the resurrected and returning Son of God.
Gentile faith in this announcement embodies the word of the Lord announced in the gospel, in
continuity with previous prophetic words — revealing God’s purposes to include the Gentiles as
beloved and elect in the eschatological salvation of God’s people. As a word of the Lord, the gospel
is an apocalyptic announcement of salvation in the full sense of the term ‘apocalyptic’: its content

announces the return of Jesus as Lord in the parousia, while its nature functions as an active word,

195 paul’s narrative in 1:4-10 emphasizes divine agency through the gospel, disclosing to the

elect the vision of Jesus as Lord. This is consistent with Paul Hanson’s description of the category of
apocalyptic eschatology in the OT prophetic tradition. It is ‘a religious perspective which focused on
the disclosure [...] to the elect of the cosmic vision of Yahweh's sovereignty — especially as it relates
to his acting to deliver his faithful.” Paul D. Hanson, The Dawn of Apocalyptic (Philadelphia: Fortress
Press, 1975), p. 11.
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announced and received as a divine communication that reveals God’s purposes for the future

salvation of the Gentiles.

Paul repeats the phrase in 1 Thessalonians 4:15, in apocalyptic instruction that reorients the
grief of death into the larger narrative of the gospel story. The fact of an ekkAncta of God’s beloved
and elect, called from among the Gentiles, depends entirely on the divine intiative in the
Eﬂayyé)\lov —not only a message, but the abundant fullness of the Holy Spirit and power, enabling
both its announcement and its reception, transforming converts into models of faith, and
expanding with a divine momentum that spreads outward from Thessalonica throughout the region
in reports of the faith of the Thessalonians in the Lord Jesus Christ. This same dynamic of a
community gathered by the gospel as an apocalyptic announcement is reflected in Paul’s use of the
phrase in 1 Thessalonians 4:15. As a word of the Lord the gospel is an event — an act of divine grace,
giving life to the dead. The same Holy Spirit that empowered the believers to receive the )xéyog of
the gospel with joy in the midst of affliction is capable, in a word of the Lord, to provide hope in the

midst of grief.

The question of why Paul does not continue using the phrase ‘word of the Lord’ in other
letters cannot be answered, although it may be noted that 1 Thessalonians 1:4-10 is the only
Pauline epistle in which Paul presents an account of the birth of a congregation in response to the
gospel. Later epistles cite passages from the LXX that are identified in the prophetic tradition as a
‘word of the Lord’, anticipating the inclusion of the Gentiles in the worship of the Lord. Paul’s focus
in 1 Thessalonians is on the revelatory embodiment of God’s salvation in the conversion of the
Thessalonian believers. The word of the Lord in 1 Thessalonians is embodied in the faith of Gentile
converts, who abandon idolatry to worship Israel’s God. 1 Thessalonians is also the only letter

written to a congregation in a situation described by Paul with the language of affliction. Given the
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combination of affliction language with the discussion of recent deaths in the congregation, it is
reasonable to attribute Paul’s emphasis on the apocalyptic content of the gospel as an
encouragement to new believers in a situation of dislocation and grief. As a word of the Lord, the
gospel is uniquely capable of performing that which it proclaims: salvation through faith in the Lord,
Jesus, the resurrected Son of God, returning to rescue from the coming wrath (1:9-10, 2:16). The
result of the announcement of the gospel in Thessalonica is that a community of beloved and elect
is formed from among the nations who faithfully and lovingly embody the hope announced in
Paul’s gospel. The apocalyptic thanksgiving that begins Paul’s narrative establishes the grateful,

eschatological frame for Paul’s letter.
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CHAPTER FOUR: APOSTLES AS PROPHETIC EMISSARIES

Having presented the gospel as a divine communication in the apocalyptic thanksgiving of 1
Thessalonians 1:2-10, Paul continues the narrative of the initial mission in Thessalonica in 2:1-12
with a presentation of the gospel emissaries as Christ’s apostles. The story of the congregation in
Thessalonica begins and culminates, in no uncertain terms, in the gospel as a free expression of
God’s gracious election (1:4-10). It also begins in a particular time and place with the arrival of Paul,
Silvanus and Timothy as messengers. Embedded between the two apostolic thanksgivings (1:4-10
and 2:13-16), each of which presents a narrative to which the gospel message is central, Paul
narrates the arrival of the apostolic messengers (2:1-12). The expansive and triumphant word of
the Lord in 1:4-10 is entrusted to and embodied in the suffering, vulnerability, love and humble
service of its messengers in 2:1-12. The reality, of course, is that ‘our gospel’ is not, in point of fact,
word alone — it is entrusted speech, given by God to tested heralds in the same way that the OT
prophetic word was given to prophets. In the first narrative, the gospel features as a revelatory
announcement. In 2:13, it is a word of God in the apostolic report. Embedded between the two is

the apostolic biography of its messengers.

In 1:4-10 the co-senders are initially presented as passive participants (1:5b), and ultimately
as active listeners (1:8). 1 Thessalonians 2:1-12 narrates the early days of the gospel in
Thessalonica with a change in focus from the message to its messengers.” The narrative in 2:1 does
not begin with ‘our gospel’. It begins with ‘our entrance’. God’s agency continues to be emphasized

explicitly and relentlessly: emboldening the apostolic team in the face of resistance (2:2); testing

! Denis, ‘L’Ap6tre Paul’, p. 247.
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hearts and entrusting the gospel of God (2:4); and calling the believers to walk in God’s kingdom
and glory (2:12).% Significantly, however, God’s agency in 2:1-12 is never independent from the
gospel’s human agents. Paul presents the co-senders as faithful to speak in the face of
mistreatment and resistance (2:2); as demonstrating the integrity of divinely tested and purified
character (2:4); and as submitting their conduct to the scrutiny of both God and fellow believers,
teaching the way of obedience to God’s call (2:8-12).> Where ‘word’ and ‘spirit’ were inseparable in

1:4-10, ‘God’s gospel’ and ‘Christ’s apostles’ are inseparable in 2:1-12.

The apostolic biography in 2:1-12 presents Paul, Silvanus and Timothy as emissaries
entrusted with a divine communication, To eUaryyéAiov Tou Bgou (2:2, 8, 9).* Paul’s
characterization of message and messenger reflects the OT prophetic tradition of divine
communication.” Presented in continuity with OT characteristics of true and false prophets, Paul
presents the apostolic team as faithful messengers of a divinely empowered, entrusted and
embodied word of God. His presentation defends divine origin and agency in a series of antithetical
statements, using oU / oUTE / OUK ... GAAG constructions:® in 2:1-2 Paul contrasts a vain entrance
with the messengers’ bold speech; in 2:3-4 Paul contrasts trickery and deceit with divine testing and

integrity; and in 2:5-7 he contrasts flattering and overbearing charlatans with Christ’s apostles as

2 The frequent introduction of God into the text leads to Helmut Koester’s observation that
Paul references God ‘in an almost importunate fashion’. Koester, ‘Experiment’, p. 36.

3 Paul rarely invokes God as a witness, and nowhere else does he do so twice in the same
letter. cf. Ro. 1:9, 2 Cor. 1:23 and Phil. 1:8.

* Hendrikus Boers, ‘Form Critical Study of Paul’s Letters’, p. 153. Boers is unique among
advocates of an apologetic reading in that he emphasizes both the apostle and the apostolic
proclamation as ‘established and reaffirmed’ in the central section.

> A. M. Denis’ article demonstrates the LXX and Hellenistic background of Paul’s language in
this section by means of a systematic review of several of Paul’s terms in 2:1-6, notably:
mappnotalecbal, TapakAnats, TAavn, okabopoia, Solos, Sokiualecbat, moTeubnval,
avBpwdTrols apEckeLy, Kohakela, TAsoveEia and €€ avBpcdmeov Sofa. Denis, ‘’Apbtre Paul’, pp.
251-315.

® Kim, ‘Paul’s entry (elco8os)’, p. 541.
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guileless babes (2:7), wet nurses (2:8) and trusted fathers (2:8-12).” The sections that follow in this

chapter treat each of these antithetical statements in turn, beginning with 1 Thessalonians 2:1-2.

" Most contemporary translations agree that the manuscript witness to vnmiot is stronger,
supported by a diversity of witnesses, notably p®° &* B C* D* F G | ¥* 104*. 326° it vg™"" sa™ bo.

However, a sizeable minority read fjmiot, most notably 8°A C2 D? K L P ¥©0278. 33. 81. 104°. 326*.

365. 630. 1241. 1505. 1739. 1881 M vg™* (sy) sa™* Clement. The oldest manuscripts P& R* B

support reading vijmriol. The earliest Alexandrian manuscript that attests to fmiot is A in the fifth
century. Assessing the reason for the textual differences is more difficult. The v at the end of one
word and beginning of the next presents a genuine conundrum in determining the better reading,
since there is no legitimate way to discern whether the diversity in witnesses is a result of
dittography or haplography. Context does not resolve the difficulty, since an argument can be made
for either reading (although ‘gentle’ makes more intuitive sense than ‘infants’). Again, vnmiol is to
be preferred as the lectio difficilior. At issue, however, is whether Paul’s shift in metaphors from
‘infants’ to ‘wet nurse’ is too abrupt to be plausible. In answer to this objection, previous work on
this issue has demonstrated that an abrupt shift in metaphor is not unknown in Paul (cf. Gal. 4:19),
nor is a comparison to infants uniformly negative (cf. 1 Cor. 3:11). In the progression of the
argument, the shift to infants is contextually feasible if read as the first in a cascading series of
familial metaphors (infants 2:7, mother 2:7, father 2:11). Additionally, as indicated by pairing

vn ot with yivouou, the identification as infants belongs in contrast to the series of descriptions
introduced at 2:5 (also with yivouou). Paul’s argument gives several statements beginning with
ouUTe: neither in words of flatter, nor with a pretext for greed (2:5); nor seeking human praise (2:6).
In 2:7, the use of dAA& introduces the positive contrast to these negative traits: the apostles
became infants among the believers. In this reading, a full stop should be placed after the phrase gv
uéocp TNUAV. Although neither choice makes a material difference to the findings in this study, and
both communicate a posture of vulnerability or gentleness, ‘infants’ is the preferred reading. See
Jeffrey Weima, “‘But We Became Infants Among You’: The case for NETTIOI in 1 Thessalonians 2:7/,
NTS 46 (2000), 547-564; Beverly Gaventa, ‘Apostles as Babes and Nurses in 1 Thessalonians 2.7, in
Faith and History: Essays in Honour of Paul W. Meyer, eds. John T. Carroll, Charles H. Cosgrove and
E. Elizabeth Johnson (Atlanta: Scholars press, 1991), pp. 193-207; Timothy B. Sailors, ‘Wedding
Textual and Literary-Rhetorical Criticism to Understand the Text of 1 Thessalonians 2.7°, JSNT, 80
(2000), 81-98. For a survey of translation choices between 1956-1984 see Collins, Studies, pp. 7-8.
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4.1 Emboldened Messengers (1 Th. 2:1-2)

1 b \ \ 3 b ’ \ 9y € ~ \ \ < ~ iv4 b \
AuTol yop oibate, adehdol, TNV eloodov MUV TNV TPOS UUOS OTL OU KEVT|
yéyovev * aMa mpomabovtes kol uRploBevTes kabws oiSate gv Oihimmols
b 4 b ~ ~ ¢ ~ ~ \ ¢ ~ \ I ’ ~
emappnatacoueda ev Tw Bewy nuwv AoaAncal TPOs UPAS TO EUOYYEAIOV TOU

BeoU eV TOAAG oy VI,

Several features of these opening verses demonstrate the close interaction of the
apocalyptic thanksgiving narrative in 1 Th. 1:4-10 and the apostolic presentation in 2:1-12. In both
1:5 and 2:1 Paul modifies the subject of his narrative with a first person plural pronoun: ‘our
gospel’ in 1:5 and ‘our entrance’ in 2:1, each occurring ‘among you’ (gls UlGs, 1:5; TPOS VUGS,
2:1). Both descriptions begin with a negative comparison. In 1:5 ‘our gospel’ did not arrive
(yfvouou) in word alone. Similarly, in 2:1, the arrival of the messengers is emphasized with a
negative construction: ‘our entrance’ did not prove ineffective (yivouou with kevos). Finally, Paul’s
repeated use of 018« in the second person plural signals a return to the knowledge of the
messengers that was first introduced in 1:5: ‘you know (018a) what we became among you for your
sake.”® In 2:1-12 o18oTe occurs four times, expanding on that which the believers know of the
apostles: that their entrance was not in vain (2:1), and despite being mistreated in Philippi they

spoke with divinely empowered boldness (2:2), never in words of flattery or greed (2:5), but rather

% ‘The conjunction kabfcds links the following words with the preceding so as to imply: ‘we
know what kind of people you turned out to be when you received the gospel as you know what
kind of people we were when we brought it to you.”” Bruce, 1 & 2 Thessalonians, p. 15.
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exhorting and encouraging as a father with children (2:11).° Paul’s narrative focus moves from

message to messenger.

The close association of the message with its messengers is communicated through the use
of €10080s in verses 1:9 and 2:1. Paul employs €1c080s twice in these opening chapters, once to
describe the reception of the missionaries on their initial mission in Thessalonica (1 Th. 1:9), and
again at the outset of the defence (1 Th. 2:1).° The strength of the connection between the two
verses is underscored by the fact that the word 160805 is never used again in the Pauline corpus.11
Despite the focus on the arrival of the gospel message in 1:4-8, Paul does not write concerning the
residents of Macedonia and Achaia that ‘they themselves report what kind of entrance our gospel
had among you’. Instead, he states that ‘they themselves report concerning us what kind of

)12

entrance we had among you.’ “ Paul takes the listeners back to the beginning of the entrance of

the gospel in Thessalonica. The story of the entrance of the gospel among the believers cannot be

® Henneken not only directly connects the description in 2:1-12 to 1:5, but also extends the
divine agency present in the description in chapter 1 to the conduct and character of the co-
senders in chapter 2, employing the phrase ‘gott-menschliche Geschehen der Verkiindigung’ to
describe the close association of divine and human agency in the act of evangelizing. Henneken,
Verkiindigung, p. 37.

19 seyoon Kim’s argument for an apologetic definition of elco80s, signifying the integrity with
which Paul discharged his duty to preach the gospel, strains the meaning of the term beyond the
natural understanding of the initial mission in the city. Kim, ‘Paul’s entry (elco8os)’, esp. pp. 519-
523. See also the treatment of the term by B. W. Winter, ‘The Entries and Ethics of the Orators and
Paul (1 Thessalonians 2.1-12)’, TynB, 44 (1993), 57-64; John Gillman, ‘Paul’s Eicodos: The
Proclaimed and the Proclaimer (1 Thes 2,8)’, in The Thessalonian Correspondence, ed. by Raymond
F. Collins, pp. 62-70; Morna Hooker, 1 Thessalonians 1:9-10, in Geschichte, Tradition, Reflexion, ed.
by Cancik, Lichtenberger, Schéfer, pp. 445-47.

" The noun occurs three additional times in the New Testament: Acts 13:24 of John the
Baptist’s arrival; Heb. 10:19 of entrance into the sanctuary by the blood of Jesus; and 2 Pet. 1:11 for
entry into the eternal kingdom of our Lord and Saviour Jesus Christ.

25 first-century antiquity, as in the OT prophetic tradition, ‘proper reception of the envoy
necessarily entails proper reception of the one who sent him’. Margaret Mitchell, ‘New Testament
Envoys’, p. 645. A minority of manuscripts read UucV in 1 Th. 1:9: B 81. 323. 614. 629. 630. 945 ar d
vg™* sa™* bo™. The reading NUV in the oldest manuscripts is to be preferred as the lectio
difficilior. See also Best, Thessalonians, p. 81. Neither reading changes the essence of the report,
which is the reception of the messengers rather than their message.
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narrated without the story of the entrance of the gospel messengers among the believers.” The
gospel enters with fullness of the Holy Spirit and power, while the messengers arrive in suffering

and opposition. The manner of entrance of each carries profound eschatological implications.

4.1.1 Apostolic eloo8os and kevos (1 Th. 2:1)

After describing the circumstances of the arrival in Thessalonica, Paul concludes 1 Th. 2:1
with the statement that their initial entrance among the believers was not in vain (0Tt oU kevn)
yéyovsv). Paul often employs the kevow word family when expressing concern that his labours do
not prove themselves ineffective or without success. The use of yivouou in 2:1is in the perfect
tense. The certainty of the eschatological salvation described in 1:9-10 in association with the
apostolic €10080s is based in the effectiveness of God’s gospel as a word of God. Albert Denis
argues for a Scriptural source of Paul’s use of kevos language in 1 Thessalonians, associating the
language with the suffering servant of Yahweh in Isaiah 49:4. In its LXX context, this verse is the
lament of a prophetic mediator whose labours in the word seemingly ended in failure, yet were
ultimately vindicated by God." Carl Bjerkelund likewise identifies the OT prophetic tradition as the
source of Paul’s presentation of an effective ministry of the word. He concludes that, despite an

eschatology that differs from the OT and Jewish Midrash, and the Christian kerygma, the OT

150 also Luckensmeyer who, after a brief review of previous scholarship on Paul’s use of the
word, concludes that ‘Paul may well be emphasising the power of the gospel, and its entrance,
rather than merely the entrance of himself and his co-workers.” Luckensmeyer, Eschatology, p. 80,
(emphasis original).

% Denis, ‘L’Apétre Paul’, p. 250. C. Bjerkelund likewise identifies Is. 49:4 as background for
Paul’s use of kevos in these verses. Bjerkelund, Vergeblich, pp. 179-80.

1> \Westermann, Isaiah 40-66, p. 210.
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background to the function and meaning of kevos in the Pauline letters is unmistakeable.'® Where
this background is concerned, Bjerkelund’s summary of LXX usage asserts that the difference
between an effective or a vain message is the difference between that which originates with God
and that which does not.'” Judith Gundry-Volf’s study of Paul’s use of kevos language further
demonstrates that the apostle’s conviction of an effective labour is based in his conviction of divine
agency at work through the gospel.’® A work undertaken without God’s presence and blessing is in

vain.*

Thus the divine origin of the gospel is essential to the efficacy of apostolic labour for two
reasons. The first is Paul’s certainty that God will complete the salvation that it announces, as
narrated in 1:4-10. Second, this certainty is anchored in the divine origin of the message. The
announcement of a message that originates from God is accompanied by God’s presence and
blessing. The use of yfvouou in the perfect tense with Kevos, as a statement of certainty about the
efficacy of the initial mission, is based in the divine origin of the gospel with which the messengers

entered Thessalonica.

This opening statement, asserting the effectiveness of the initial entrance, mitigates the
necessity of identifying a particular source of accusations against Paul and his co-workers. In the
absence of clearly identified opponents or accusations, the best approach is to read 1 Thessalonians

2:1-12 as a general defence against competing messengers and the ineffective, that is, human

16 Bjerkelund, ‘Vergeblich’, p. 182.

17 Bjerkelund, ‘Vergeblich’, p. 180. For descriptions of human speech as vain or empty see also
LXX Is. 32:6 and 59:4.

18 Gundry-Volf associates the same verse with Paul’s use of kevos in 2 Corinthians 6:1: ‘Citing
Isa 49:8 LXX, Paul places his own ministry within the eschatological ‘now,’” or ‘the day of salvation,’
in which the prophetic words are fulfilled (6:2). But, as the servant figure of Isaiah 49, who despairs
for having ‘toiled in vain’ (kevids ekoTiaoq, v. 4), Paul had suffered his share of defeat in Corinth.’
Gundry-Volf, Paul and Perseverance, p. 278.

19 Bjerkelund, ‘Vergeblich’, p. 181.
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messages that they proclaim.?’ The text of 1 Thessalonians 2:1-12 offers no definitive support for
Traugott Holtz’s argument that Paul was responding to a concrete ‘negative propaganda campaign’
that classified his message with any number of specious proclamations.21 It is the reputation of and
confidence in the message rather than the messengers that is at stake.” In defending against
competing messengers, 1 Thessalonians 2:1-12 is, as described by Willi Marxsen, an apology for the
gospel.® Daniel Marguerat asserts that Paul’s apostolic presentation (which Marguerat views as a
I’éloge de soi ), evokes the past in order to safeguard the present and future. An apologia, by
contrast, defends past actions from actual attacks in the present.?* Having affirmed the effective
eloodos of Christ’s apostles, an assertion based in the effectiveness of a divine communication,
Paul’s apostolic presentation in 2:1-12 seeks to safeguard against a destructive elcodos of false

prophets or preachers.

An effective apostolic mission depends entirely on the origin of the message from God. As
narrated in 1:4-10, the arrival of a divine communication is an event of divine agency, empowering
faith in response to the announcement of salvation. An effective entrance requires an effective

word. In the absence of apostolic leadership in Thessalonica, Paul’s series of antithetical statements

29 Willi Marxsen’s reading of 2:1-12 describes Paul confronting competitors, who remain
present in Thessalonica while the apostle is absent, in order to assuage any fears (in the midst of
persecution) that the gospel was powerless. Marxsen, Thessalonicher, pp. 22-25, 43-44.

21T, Holtz, ‘On the Background of 1 Thessalonians 2:1-12’, in Thessalonian Debate, ed. by
Donfried and Beutler, pp. 69-80 (pp. 78-79). Todd Still also argues for concrete Jewish and Gentile
external opposition to Paul. Still, Conflict, p. 149.

22 Johan Vos counters Holtz’s view with the statement that Paul ‘has a potential denial of the
divine nature of his gospel in view.” Vos, ‘Response to Traugott Holtz’, p. 82, (emphasis original).
See also Sumney, ‘Paul’s Opponents’, pp. 34-35. Several interpreters rightly assert the association
between confidence in Paul and confidence in his message. See Barclay, ‘Conflict’, p. 513; Kim,
‘Paul’s entry (elcodos)’, p. 540.

23 ‘Wohl aber handelt es sich um eine Apologie des Evangeliums.” Marxsen, Thessalonicher, p.
25. So also Donfried, Paul, Thessalonica, p. 134.

24 4] |a difference de I’apologie, qui répond a des attaques effectives (voir I'épitre aux Galates!),
I’éloge de soi vise plutot a prévenir un danger potential. L'apologie rectifie 'image du passé; I'éloge
de soi évoque le passé en vue d’investir le present et I'avenir.” Marguerat, ‘Imiter I'ap6tre’, p. 54.
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in the rest of the biography defend the €ico80os of the apostolic team from incursion on the part of
competing messengers, peddling a Aoyos &v@poﬁnwv, a human message incapable of

eschatological salvation.

4.1.2 Boldness in Suffering (1 Th. 2:2)

The first of these three antithetical statements concerning the efficacy of the apostolic
100805 in Thessalonica is a reminder of the co-senders’ divinely empowered boldness of speech,
despite their previous suffering and mistreatment in Philippi, and in the face of severe resistance in
Thessalonica (1 Th. 2:2).° The fact that Paul and his co-workers speak God’s gospel in a context of
previous suffering (TpoTacxw), mistreatment (UPpP1Cw), and great opposition (ToAus orycov) is
congruent with the association throughout these opening narratives of suffering and the gospel. In
the face of this resistance God provides courage. F.F. Bruce observes that God is mentioned twice in
this brief description, associated both as the source of boldness and the source of the gospel
(E\’Jayyé}\lov Tou Beov).?® Paul’s description of the apostolic response to suffering opposition
expresses solidarity with the description of the believers’ reception of the word with a Spirit-
empowered joy in 1:6. The source of both joy and courage relative to the gospel is the God from
whom the message originates. The co-senders’ courageous speech in the face of resistance is the

first demonstration of the divine origin of their message.

2> The mistreatment in Philippi included ‘vigorous, possibly physical opposition.” Barclay,
‘Conflict’, p. 513.
26 Bruce, 1 & 2 Thessalonians, p. 58.
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This relationship between suffering and external resistance to a divine communication is
reminiscent of the OT prophetic tradition. The response of the apostles to suffering as a result of
external pressures and mistreatment is divinely empowered courage. This difference in focus
suggests an association of prophetic suffering.27 Paul, Silvanus and Timothy are described in
solidarity with the suffering of OT divine emissaries that speak God’s word in the face of resistance
to it (cf. 1 Th. 2:15). This divinely empowered resolve in the face of opposition echoes the OT
prophetic tradition.?® Based on an extensive word study of nappncld(;oual, Albert Denis associates
the divinely empowered boldness with the eschatological persecution of the just, thus indirectly
introducing the prophetic ministries of Jeremiah and Isaiah.?® Recall, for example, the Lord’s
promises to Jeremiah to fortify the young prophet against the wholesale resistance of God’s

people.*® Denis asserts that Paul’s apostolic presentation is presented in the direct line of the OT,

%’ The opposition to which Paul refers may be internal anxieties alongside external dangers.
Malherbe, Paul and the Thessalonians, p. 47. The lack of explicit theological reflection that
associates suffering and the cross should not be regarded as an indication that Paul’s gospel
message in Thessalonica was not cruciform. See comments on 1 Th. 5:10 (‘who died for us’) by
Bruce, 1&2 Thessalonians, p. 114; Weima, Thessalonians, p. 368.

28 Lambrecht speaks of ‘the courage which was God’s gift to the inspired biblical prophets.’
Lambrecht, Studies, p. 191.

29 Denis also identifies Paul’s word choice with its Hellenistic use, anticipating the comparison
with Cynic-Philosophers in the rest of the passage. Denis, ‘L’Ap6tre Paul’, pp. 251-9, esp. 258-9.

39 ‘And | for my part have made you today a fortified city, an iron pillar, and a bronze wall,
against the whole land—against the kings of Judah, its princes, its priests, and the people of the
land. They will fight against you; but they shall not prevail against you, for | am with you, says
the Lord, to deliver you.” Jeremiah 1:18-19
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its ministry realized in affliction, through the action of the Spirit and the apostolic preaching.‘q’1 The
speaking of the message in the face of resistance is not only empowered by God — it also originates
from God. Paul’s exemplary narrative affirms that suffering is an affirmation rather than

abandonment of divine presence with the gospel.

The second essential point in verse 2:2 is that an effective divine agency in the gospel
depends on the divine origin of the gospel. The repeated use of the phrase euayy€eAiov Tou Bgov,
indicative of the gospel as a divine communication, is an essential element in Paul’s defensive
maneuvers against the incursion of messages that depend on human agency for their
communication and efficacy.32 The identification of Tou Bsou as a genitive of origin is made explicit

later in the passage, as Paul narrates the entrusting of the message from God to the apostles (2:3-

1 ‘Le role que se reconnait I’Apotre, est donc présenté dans la ligne directe de I’Ancien Tes-
tament. Son activité s’explique par comparaison avec celle des grands hommes du temps passé. Il
en réalise la figure. Il est comme eux un prophete, homme de Dieu et chargé par lui d’'une mission,
mais prophete des temps messianiques. Il ne prépare plus I'arrivée du Messie, il accomplit I’Ancien
Testament. Celui-ci se réalise dans les tribulations, par I'action de I'Esprit, mais aussi par la
prédication apostolique, pneumatique et assurée.’ Denis, , ‘L’Ap6tre Paul’, p. 259. Denis associates
the figures of Jeremiah and the suffering servant in Isaiah with Paul’s individual apostolic
commission rather than with a shared apostolic ministry based in the gospel as a divine
communication.

2 The phrase E\’Jayyé)\lov Tou Beou occurs as a designation of divine origin in only three
epistles: 1 Thessalonians (1 Th. 2:2, 8 and 9), 2 Corinthians (Tou Bsou E\’Jayyé}\lov, 2 Cor. 11:7) and
Romans (Ro. 1:1 and 15:16). All six occurrences are located in a context that clearly identifies God
as the source of the message. In 2 Corinthians 11 Paul rejects the idea that he could charge money
to give a gospel that does not originate with him; and in Romans 1 and 15, Paul’s emphasis on the
divine origin of the message is closely related to his self-presentation as a divinely commissioned
apostle to the Gentiles.
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4). In Paul’s letters, as well as the OT prophetic tradition, the salvific power of a message derives

from the divine origin of that communication.*

4.2 An Entrusted Message (1 Th. 2:3-4)

1 ydp mopdkAnots nucdv ouk gk TAdvns oude tf dkoabapaias ouSE tv SoAc, ¢

oMo kaBas Sedokipaouedo UTTO Tou Beou mioTeUBNVO TO elayYEAIOV, OUTCIS
Aadoupev, oux s ovBpwdTols apeokovtes aAAa Bedd TG SokiualovTt Tas

Ko PSIOS NUGV.

The next antithetical statement occurs in Paul’s presentation of the gospel as an entrusted
message. 1 Thessalonians 2:3-4 asserts the fidelity of Paul, Silvanus and Timothy in terms that align
with the Scriptural tradition of prophets as emissaries speaking directly on behalf of God. The voice
of the prophet is the voice of God. This tradition is reflected initially in Paul’s choice of the phrase

TrO(pé(K)\I]ong NUV. Apostolic appeal is the direct voice of God through God’s emissaries.

4.2.1 Our Appeal — TOPAKANOIS / TOPOKAAEG

The use of the TapakaAéw word family in Paul branches out in a number of directions.

When situated in context with BX1yis its meaning as comfort or consolation is fairly

3 The gospel here is called the gospel of God: there is a theocentric character to the gospel,
especially as it is referred to in this document [...] It was, after all, God who raised Jesus from the
dead (1.10) and set in motion the proclamation of the good news about his Son,” Witherington,
Thessalonians, p. 77.
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straightforward (1 Th. 3:7, cf. 2 Cor. 1:4-6). Yet most of the occurrences of TopoakaAéw language in
1 Thessalonians are not contextually situated in response to affliction.>* More often, the verb is

employed in direct relationship to exhortation in the gospel.

The starting place for the relationship of TapokaAéc to the apostolic ministry of gospel
announcement is Paul’s reference to the gospel as ‘our appeal’ (2:3). This is the only one of Paul’s
letters in which napé(K)\nmg represents the apostolic activity of speaking the gospel. When Paul
branches out and uses the word group as gospel language, the roots go back into the OT prophetic
tradition. The word family in the LXX occurs frequently in prophetic literature, particularly of the
Messianic expectation concerning the comfort of Israel (LXX Is. 40:1).>> Albert Denis identifies the
language as primarily occurring in Isaiah.® His study of Paul’s use of the word concludes that Paul’s
use of ﬂO(pO/(K)\T]OIS‘ in 2:3 represents the prophetic anticipation of the consolation of Israel

announced to the Thessalonians, with the promise of salvation from apocalyptic wrath (1:10).*" In

** Beyond its use in 1 Th. 3:7, five of the eight occurrences of TapakaAéw in the letter are a
continuation of apostolic exhortation or appeal that began during the initial mission (1 Th. 2:12;
3:2; 4:1, 10; 5:14). The remaining 2 are a mutual extension of apostolic teaching concerning the
parousia (4:18, 5:11).

%> ‘paraklesis and its cognate verb, studied by Schmitz and Stahlin and by Bjerkelund, are linked
with prophecy in the sense both of comfort and exhortation.” W. Horbury, ‘1 Thessalonians 11:3 as
Rebutting the Charge of False Prophecy’, JTS, 33 (1982), 492-508, p. 496. See Denis’ review of
possible meanings in Paul: exhortation, comfort, spiritual gifts and kerygma. Denis, ‘L’Apotre Paul’,
pp. 260-65.

%% One occurrence noted is in LXX Is. 49:8. Denis notes that the larger context of Is. 49 is of
particular significance to Paul (cf. Gal. 1:15, Phil. 2:16-17; 2 Cor. 6:2, 7:6; Rom. 14:11). Denis,
‘L’Apbtre Paul’, p. 265-66.

37 (sj saint Paul choisit ce terme [ﬂade)\nOIS] pour parler de son kérygme a Thessalonique,
c’est un signe que sa pensée évolue ici dans un contexte d’Ancien Testament. Son Evangile est
selon I'Esprit ; grace a lui, les Thessaloniciens seront arrachés a la colére ; et comme le Serviteur de
Yahweh, Paul n'a pas ceuvré en vain.” Denis, ‘L’Ap6tre Paul’, p. 267. The theme of comfort as
deliverance from wrath is emphasized by Paul, as is the eschatological scope of an effective labour.
For further development of Paul’s association of his apostolic ministry with the Servant of the Lord
in Isaiah 49 see G. K. Beale, ‘The Old Testament Background of Reconciliation in 2 Corinthians 5-7
and Its Bearing on the Literary Problem of 2 Cor. 6:14-7:1’, NTS 35 (1989), 550-81, esp. p. 562.
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this sense, ‘consolation’ is the announcement of eschatological deliverance, which represents a
particular emphasis from the sanyéAlov as spoken among the Thessalonians.*® Paul’s use of
TrO(pO(KO()\éoo language in the apostolic narratives presents suffering and grief as the temporal
conditions in which the eschatological comfort of the gospel is most fully embodied and

announced.

Additional features of TrO(pO(KoO\éoa language in the LXX render insight into Paul’s use of the
word to represent the missionaries’ appeal in Thessalonica. Paul employs the word in a context that
presents God acting through the human agency of true emissaries. In the LXX, the TrO(pO(KOO\éoJ
word group represents the activity of emissaries (LXX Is. 33:7). This gives insight into Paul’s
application of the first person plural pronoun to the term. Recall that in 1:5 ‘our gospel’ was the
gospel as a divine speech act delivered by human agents. In a similar dynamic, in 2:3 ‘our appeal’ is
a divine appeal spoken by the apostles as entrusted emissaries.>® Secondly, in LXX usage relative to
the consolation of Israel, God is the acting agent of rescue and restoration (cf. LXX Is. 38:16; 49:10,
13:51:12; 57:18; 66:13). Likewise, the comfort of those who mourn is an activity of the Lord’s
anointed (LXX Is. 61:2). Therefore, Paul’s use of the phrase mopokAnols Nuav in 2:3 is a human
announcement of God’s salvation. The human agency of heralds announces the divine agency of
salvation. Finally, as in the LXX, false prophets and emissaries are capable of false speech, delivering

a comfort that does not come from God, in which case the comfort is ‘vain’ rather than ‘God-given

%8 In 2 Corinthians 5:20, for example, God’s appeal through the apostles is a particular
exhortation to reconciliation with God in Christ. If Denis is correct, then the content of the apostolic
appeal in 2:3 may well be expressed in the report in 1:9-10 that the Gentiles in Thessalonica turned
from idols to worship the living and true God, and to eagerly await his Son whom he raised from
the dead — Jesus, who rescues us from the wrath that is coming.

3 Malherbe observes that Paul’s description in 2:3 ‘is of what he habitually does’, allowing with
reference to 2 Cor. 5:20 and 6:1 that Paul’s reference could be to an appeal that God makes
through Paul. Malherbe, Letters to the Thessalonians, p. 139.
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and ‘true’ (Is. 28:29, 30:7).”° True divinely commissioned emissaries, announcing the Messianic
comfort of God with sincerity, introduce no distortion of or hindrance to God’s direct divine appeal.
Here again Paul’s narrative of the divinely commissioned messengers mirrors the earlier narrative
of divine message. Where ‘our gospel’ in 1:5 was a divine speech act delivered through human

agency, ‘our appeal’ in 2:3 is divine comfort spoken by human agents.

The frequent repetition of ﬂapaKO()\éoa language in verbal form throughout 1 Thessalonians
reflects a three-way relationship. The initiative of consolation originates from God and is shared in
mutual relationship between believers, especially in the midst of affliction (6BAiyns, 1 Th. 3:7, cf. 2
Cor. 1:4-6).*' When mapakaAéc is contextually understood as exhortation, that exhortation is the
human articulation of God’s direct divine call to walk in ways worthy of his kingdom and glory, that
is, in anticipation of the consolation of Israel at the Lord’s return (1 Th. 2:12) .** Every occurrence of
TrO(pO(KoO\éco in the letter participates in God’s work among the faithful — encouraging believers in
their faith and sanctifying them in hopeful anticipation of the Day of the Lord (1 Th. 3:2; 4:1, 10, 18;
5:11, 14).”® Paul’s use of TrO(pé(K)\nolg and TrO(pO(ch)\éoa language in this letter reflects divine and

human co-agency in the gospel as a message of God’s salvation. The apostolic Trapé(K)\r]cng is a

“* Horbury, ‘Rebutting’, p. 497.

1 See David Briones’ discussion of napO(KO()\éco in 2 Corinthians interpreted in light of
brokerage relationships that demonstrates the importance of God as source of the consolation
shared between apostles and believers in a situation of distress: ‘the “Father”, as “the God of all
comfort (TrO(pé(K}\nmg)” (2 Cor. 1.3), possesses a “first order resource”, direct access to the
commodity of TrO(pé(K)\nclg [...] God, therefore, as the benevolent patron, imparts the commodity
of TapakAnois/xapls to Paul (1:4). Briones, ‘Mutual Brokers of Grace’, p. 544.

*2 The use of both TrO(pO(KoO\éco and napauu@éoum (consolation, comfort) in 2:12 argues
against a primary meaning of consolation to Paul’s use of TrO(pO(KO()\éo.) in the context of apostolic
exhortation.

43 Marguerat, alert to the fact that AaAéco occurs in the present rather than the aorist that is
predominant in 2:1-12, suggests that Paul connects the appeal spoken by the apostles in this verse
to the legitimacy of the paraenetic instruction that follows in 1 Th. 4-5. Margeurat, ‘Imiter I'apbtre’,
p. 42.
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three way comfort, spoken from God through emissaries to the listeners. In contrast, two-way
interactions, between preachers and listeners, represent the dynamic of false speech against which

Paul argues in his apologia, again in a manner reminiscent of the Scriptural tradition.

4.2.2 LXX Jeremiah and False Emissaries

Paul’s demarcation between false and true messengers in 1 Thessalonians 2:3-4 has been
firmly established as an echo of the OT test of false prophets, especially as found in Jeremiah. Paul
asserts that he, Silvanus and Timothy are not in the line of false prophets who lead people astray
into idolatry or impurity, likely for the sake of personal gain. Rather, they have been entrusted with
a message of good news that originates with God who tests the heart. As Daniel Marguerat
correctly asserts, the three denials — of error, impurity or guile — are expressions of origin rather

than moral character.” The emphasis is on corruption at the source of the message.

These phrases find significant parallels in the OT prophetic tradition.* Denis demonstrates
the association of the word TAovn with the apostasy of Israel, wandering in the ways of idolatry,
and especially associated with the action of false prophets who ‘lost’ Israel.*® The metaphor of
‘straying’ or ‘leading astray’ captures the consequences of error.”’ Karl Sandnes has demonstrated

the strong connections of the terms mAavn and &Kaeapcia in 2:3 to the OT descriptions of false

“ ‘La dénégation ne porte pas sur le standard moral des ap6stres, mais sur I'origine de leur
prédication; elle ne tire pas sa provenance de I'erreur (¢k) ou de I'impureté (€k), ni ne s'impose par
le moyen de la ruse (¢v instrumental). A cette triple origine viciée, Paul va opposer non pas une
série de vertues, mais une source autre.” Marguerat, ‘Imiter I'apotre’, p. 41.

> William Horbury’s article presents a caution against moving away from Paul’s prophetic
apostolic self-presentation. Horbury, ‘Rebutting’.

“ Denis, ‘L’Apdtre Paul’, pp. 270-71.

*" Horbury, ‘Rebutting’, p. 497-9.
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prophets.*® He asserts that ‘deceit and impurity’ occurred together, as the deceit of the false
prophets led people astray into the uncleanliness of idolatry (cf. Jer. 19:13).%° Denis contrasts this to
the purity that characterizes true prophets (cf. Is. 6:5-7).°° The third term, 86\os, was commonly
used for guile, especially as connected to wealth won by deceit (cf. Jer. 5:27).>! The opposite of
guile is sincerity.”* Not sincerity as a human virtue, however. Paul does not contrast the deception,
impurity and guile of messages generated from a human source with the positive characteristics of
human virtue (i.e. truth, purity and sincerity). He counters with an assertion of the divine origin of
an entrusted word. Put another way, it is not the motivation of the messenger that matters — it is

the source of the message.

In contrast to false emissaries, the message of good news that Paul, Silvanus and Timothy
speak has been directly entrusted by the God who tested the emissaries’ hearts.”® True prophets
brought a divinely entrusted message while false prophets delivered a message originating from
the human heart and imagination.54 The repeated use of the genitive Tou Bcou emphasizes the

continuity and integrity between the gospel announced and received in the initial mission with the

“8 sandnes, Paul — One of the Prophets, p. 204. So also Horbury: ‘False prophecy is regarded as
defiling.” Horbury, ‘Rebutting’, pp. 499-503, esp. 501. Denis reads dKO(GO(pOiO( as the ‘unclean
profanity of paganism’. Denis, ‘L’Ap6tre Paul’, pp. 276-282.

9 Sandnes, Paul — One of the Prophets, p. 210.

> Denis, ‘L’Apbtre Paul’, p. 281.

>1 Sandnes, Paul — One of the Prophets, p. 211.

>2 Horbury, ‘Rebutting’, p. 505.

>3 Donfried’s application of testing as a controlling motif for the entire section that follows
takes the metaphor in 2:3 too far. Donfried identifies the prophetic polemic in 2:15-16 with
condemnation appropriate to those who have resisted a tested and approved prophet (citing Jer.
11:20), the return of Timothy as a proxy to assess the believers, and the further admonition to the
believers to do their own testing (1 Th. 5:2). Donfried, ‘The Epistolary and Rhetorical Context of 1
Thessalonians 2:1-12’, in Thessalonian Debate, ed. by Donfried and Beutler, pp. 31-60, (p. 54).

>* Lindblom describes the true prophets of Israel as those who received their message directly
from the mouth and in the counsel of God rather than speaking from their own hearts (Jer. 23:16,
22). Lindblom, Prophecy, pp. 110-113.
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gospel directly entrusted to the messengers from God. Paul’s language of testing (SOKIHdCscﬂal)
the hearts of those entrusted with the gospel echoes that of LXX Jeremiah.? Karl Donfried has also
demonstrated Paul’s reliance on Jeremiah for the concept of God ‘testing the hearts’ of the
prophets (cf. Jer. 6:27, 11:20 and 12:3).>® Albert Denis further suggests that the use of
SokipaleaBot in LXX Jeremiah has the sense not only of knowledge but also of purification.>’” Paul’s
assertion of hearts tested and purified counters the vices of deceit, impurity or guile that corrupt

any message that has as its source the human heart.

The contrast between a message that originates in the councils of Yahweh and those that
start in the imagination of the prophet is a measure of true and false prophets.58 Only a message
that originates from God has the power described by Paul in 1:4-10. In this way Paul’s presentation
draws from a broader OT background than that of Jeremiah.>® Even ‘good virtues’ of the emissary
generating a human message are irrelevant. As asserted in Paul’s denial of speaking to please men,
reliable apostolic speech is motivated by fidelity to the God that has sent the emissary, rather than
a desire to please the persons receiving the missive (not to please mortals, but to please God who
tests our hearts, 2:4). Prophets are accountable to God, in whose name the prophet speaks. In
contrast to human messages that lead people to wander, gospel emissaries speak with a true, pure

and sincere word from God (1 Th. 2:12).

>> Collins, Studies, pp. 189-191; Marguerat, ‘Imiter I'apétre’, p. 41

> Karl Donfried connects Jer. 11:20, 12:3 and 6:27 to Paul in this context. Donfried, ‘Epistolary
and Rhetorical’, pp. 50-51. Collins likewise confirms the connection of Jer. 11.20 and 2.4, concluding
that ‘Paul stood within the great prophetic tradition as one who had been set apart to bring the
word of God to his people.” Collins, Studies, pp. 190-191.

>’ Denis, ‘L’Apdtre Paul’, pp. 291-292.

*8 See the use of this tradition in Jeremiah 23:9-40. ‘The reality of God’s heart and God’s
decision (v.20) contrasts with the heart and fantasy of Jeremiah’s opponents (v. 16).” Walter
Brueggemann, A Commentary on Jeremiah: Exile and Homecoming, (Grand Rapids, MI: Eerdmans,
1998), p. 213.

>9 Holtz, ‘Selbstverstandnis’, p. 327.
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Paul’s first demonstration of an effective entrance in Thessalonica was the divinely
empowered speech with boldness in a context of suffering and opposition (2:1-2). The second
demonstration, in 2:3-4, forms the theological heart of the narrative: the apostles are entrusted
with a ebayyeAiov that originates from God, and therefore is an effective message. The echoes of
language from Jeremiah contrast the effectiveness of this divinely entrusted message with the
vanity of a human message, originating in deceit, impurity, or guile. 1 Thessalonians 2:3-4 is a
presentation of apostolic faithfulness in direct continuity with the OT prophetic tradition, asserting
an announcement of good news originating from God and entrusted to apostles as divine
emissaries. The ﬂO(de)ﬂ]OlS‘ of divine emissaries is direct divine appeal, both communicating the
consolation of the gospel, and calling for those that hear the message to turn to God.®° This is not
based in the truth of the content but the source of its speech. The efficacy of a divine word is its
power to save. It is not vain or empty speech. The apostolic apologia centers in this OT prophetic

tradition of the eschatological effectiveness of the divinely entrusted message.

Paul, Silvanus and Timothy’s shared ministry in the gospel as a divinely entrusted
communication is the background to Paul’s next antithetical statement. The conduct of Christ’s

apostles is presented in contrast to deceptive emissaries, continuing the dynamic of the OT concept

% The test of false prophets was visible in whether their message resulted in a turning to
Yahweh. ‘If the prophets had had access to the [divine] council their message would have been
different [...]. They would have spoken the divine words and the people would have turned from
their evil ways.” Carroll, Jeremiah, p. 463. The lack of return on the part of God’s people was also
the reason for the prophetic lament that their words are vain, that is, ineffective to return God'’s
people to God.
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of the true prophet as one that embodies the entrusted message in contrast to the cynic

philosophers of the day.®

4.3 An Embodied Announcement (1 Th. 2:5-12)
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The antithetical argument in 2:5-12 is longer than the previous denials. It follows the same
oUTE ... A& pattern. Paul begins with a denial of speech or conduct antithetical to the gospel

(2:5-6). He finishes with a demonstration of speech and conduct that faithfully embodies the

®1 sandnes concludes that critiques of false prophets from the OT dominate 2:3, while those
from traditional sophist-criticism dominate 2:5-6. Sandnes, Paul — One of the Prophets, p. 214.
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message with which they have been entrusted (7b-12). The lynch pin for these two sides of the
comparison is the identification of the co-senders as Christ’s apostles (7a). The shared apostolic
ministry in Thessalonica is based in the OT prophetic tradition of emissaries entrusted with a divine
communication. Twice in this final antithetical argument God is called as a witness to the apostolic
character and conduct (2:5, 10).%? Divine affirmation is invoked in 2:5 and 2:10, alongside the
witness of the converts, regarding the sincere embodiment of the gospel by the apostles. In Greco-
Roman letters, as in the OT tradition, the envoy represents the one sending them in words as well
as in action. As divine emissaries the missionaries are accountable for their conduct both in the

sight of God and in the fellowship of the church.®®

The first half of the comparison denies words of flattery as a pretext for greed (2:5), seeking
human praise (86€a, 2:6), or making demands as apostles of Christ (2:7a). Each of these negative
traits is countered with descriptions of the apostolic character among the believers: they were
vulnerable and self-giving as opposed to throwing their weight around (2:7b-8); worked with their
own hands rather than burdening the believers (2:8-9); and rather than seeking human praise
encouraged the new believers for the sake of the glory of God who calls them (2:10-12). Paul

concludes this section in 2:12 with an affirmation of God’s direct call to the believers through the

%2 |saiah 43:9-12 anticipates the Lord acting as witness, alongside his servant, at the gathering
of the nations. In that context, as in 1 Thessalonians 2:1-12, a spoken message (avayYeAAw) must
be demonstrated as reliable (43:12). The LXX of Isaiah 43:12 repeats the Lord’s intention to act as
witness (introduced initially in 43:10): ULELS EUOI HXPTUPES KOYE HAPTUS AEYEL KUPLOS O Beos.
The anticipated result of the testimony is that those gathered know and believe that the Lord is
God and there is no other saviour (Is. 43:10-11).

83 ‘paul is influenced by the conceptual world of Old Testament prophecy and the normative
criteria of the true prophet which involves not only the content of teaching as deriving from God
but also involves the moral behavior of the prophet as one accountable and acceptable to Yahweh.’
Donfried, Paul,Thessalonica, p. 136.
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work of the apostolic team. This final argument demonstrates apostolic conduct that embodies the

gospel of God with which they have been entrusted.

4.3.1 Distinguishing Human Messages (1 Th. 2:5-6)

Paul’s presentation of the co-senders as divine emissaries derives from the OT prophetic
tradition of a divinely entrusted message (2:3-4). The content of 2:5-6, however, communicates this
essential theological dynamic in descriptions and imagery common in discussions of Hellenist
philosophers.64 Paul draws upon a litany of negatives from the same semantic field used by the
Cynic philosophers that frequented Thessalonica.®® Paul begins this section with a denial that the
apostles arrived ev A\oyc kohokelas. His use of Aoyos represents rhetorical speech, and is a shift
from the use of the )\éyos word family to represent apostolic speech that participates with God’s
Spirit in announcing the divinely entrusted message of the gospel (1:5) to a phrase that represents
speech originating from the human desire to flatter.®® Unlike the earlier use of }\éyog, where
human speech is presented as empowered by the Holy Spirit, this second narrative employs )\éyog

in an antithetical relationship with the eboryyéAiov.®” Paul denies any relationship between the

% Lambrecht describes Paul as a man ‘belonging to two worlds’, the Hellenistic and Jewish, so
that his ‘language and his self-image reflected are a product of his double roots.” Lambrecht,
Studies, p. 191.

® Bruce Johanson asserts that the presence in Paul’s writing of features held in common with
Cynic-Hellenistic conventions does not demonstrate dependence as much as it does a ‘commonality
of exhortatory features bridging the horizons of Cynic-Hellenistic and O.T.-Jewish exhortatory
traditions.’ Johanson, To all the Brethren, p. 186.

66 Witherington reads these verses as a denial of employment by words. Witherington,
Thessalonians, p. 79.

67 Pogoloff’s analysis asserts that Paul’s use of }\éyog in these verses is a critique of rhetoric.
Pogoloff, Logos and Sophia, p. 143.
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evangelists and the flattering rhetoric as a pretext for greed that was regularly criticized by

Hellenistic writers.

Paul continues his defence with assertions that the apostles were not motivated by human
praise, and did not exercise the rights that they have as apostles of Christ. Abraham Malherbe
identifies Paul’s denial of a desire for praise as the third of three vices rejected in standard
descriptions of ideal philosophers.®® Harshness (deog, 2:7) is another characteristic of sophist
philosophers rejected by Dio Chysostom.69 Paul’s reference to the apostles’ ability to make
demands may be associated with the right to make a living from the gospel.70 Contextually,
however, a better argument is made for a denial of the heavy handed use of authority. The
rejection of financial gain has been clearly articulated in the denials of flattery and greed, while the
reference to throwing one’s weight around is set in contrast to the vulnerability of infants (2:7b).7

Where unreliable cynic philosophers were accused of flattery that thinly veiled their greed and lust

®8 Malherbe, Letters to the Thessalonians, p. 143. Malherbe’s examples from Dio Chrysostom
are instructive: ‘The common market-place preachers are accused of error (amoTn, TAGVN),
flattery (kohakela), and preaching for reputation (56?,0() and money (xpruoTa), and to satisfy their
sensual appetites (ndov). A special complaint is that the transients were sometimes brutally harsh
rather than seeking to benefit their hearers. This harshness (Bé(pog), we learn elsewhere, is
justified by an insistence on the philosopher’s nappncia that would allow no gentleness (NmoTns)
under the circumstances. After thus describing the different Cynics, Dio characterizes the ideal
Cynic in negative and antithetic formulations designed to distinguish him from them (32, IIf.): “but
to find a man who with purity and without guile speaks with a philosopher’s boldness (koBapcs
kol a8oAws Tapponatalouevov), not for the sake of glory (unTe Sofns xaptv), nor making false
pretensions for the sake of gain (UNT €T apyuplw), but (GAX') who stands ready out of good will
and concern for his fellowman, if need be, to submit to ridicule and the uproar of the mob — to find
such a man is not easy, [...] so great is the dearth of noble, independent souls, and such the
abundance of flatters (koAakav), charlatans and sophists.”” Malherbe, ‘Gentle as a Nurse’, p. 214.

69 Weima, Thessalonians, p. 142.

9 Bruce, Thessalonians, pp. 30-31.

"L Fee, Thessalonians, pp. 64-65. In reference to the contrast with infants, Fee writes that, ‘Paul
now concludes his sentence with imagery that is so unexpected that it has had no end of being
tampered with.” Ibid., p. 65.

251



for glory, the true philosopher made no such heavy demands on his listeners — either for money or

for honour.

Thus, in 2:3-7a, Paul’s presentation of the apostolic team as emissaries entrusted and sent
with a divine communication is translated into common Cynic-Hellenistic conventions, through
which the recent converts are equipped to recognize charlatans and pretenders.”? The activity of
these false emissaries is the embodiment of speech originating in deceit, impure motives or trickery
(2:3). By contrast, the character and conduct of Christ’s apostles embody the eﬁayyé)\lov Tou Beou.
The apostolic character and conduct described from 2:7-12 allows for the unhindered

communication of God’s appeal to the Thessalonians.

4.3.2 Christ’s Apostles

Following these denials, the term XpioTou amooToMol, used in 2:7, creates a firm
demarcation between the visible characteristic of Christ’s apostles and those of philosophers
announcing a human message.”® Paul’s introduction of this description for himself, Silvanus and
Timothy is the turning point that reinterprets the OT tradition of divine emissaries as gospel
messengers. It may be that the genitive relationship presents Christ as the acting agent, sending
Paul and his team. The narrative in 2:1-12, however, repeatedly emphasizes God as the source of

the gospel, and apostles as trusted divine emissaries. It is more likely that the genitive relationship

2 paul, operating out of a prophetic context, uses certain language also present in the popular
rhetoric of the day to clarify to the Thessalonians the radical difference between himself and
certain of the charlatan-type popular philosophers.” Donfried, Paul,Thessalonica, p. 136 (emphasis
original).

73 paul employs the language of his day, but he does so in ways that are determined to speak
the gospel, not the culture’s presuppositions.” Gaventa, Thessalonians, p. 31.
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of the apostles to Christ situates their agency as participation in and extension of God’s work

through Christ in the world.”

On three occasions in 1 Thessalonians Paul situates the apostolic ministry of the word
directly with Jesus. In 1:6 reception of the word with joy is an imitation of ‘us and of the Lord’. In
2:15, Jesus is included in the line of prophets killed as divine emissaries. Finally, in 1 Thessalonians
3:11 it is God himself and the Lord Jesus that direct the way of the apostles. This understanding of
apostleship, as a sending by God through Christ, is consistent with the manner in which Paul
presents God and Jesus together throughout the epistle. Nearly all of the occurrences of XplcTés
in the letter are in verses that also reference Jesus’ relationship to God (1 Th. 1:1, 3; 2:14; 5:9, 18,
23, 28). In 1 Thessalonians Jesus is the agent through whom God the Father works. The
eschatological expectation of the gospel is in God’s salvation through his Son (1:9-10, 5:9);
sanctification in the last day is a work of God at the coming of our Lord Jesus (3:13, 5:23); God’s
trumpet announces the resurrection of those that have fallen asleep in Christ (4:16); and God’s will,

in Christ Jesus, motivates the closing imperatives in Paul’s epistle (5:18).

Therefore, the presentation of apostleship as under and through Christ’s authority is
consistent with the Christology of the letter.” Paul, Silvanus and Timothy are entrusted by God
with the gospel, sent as emissaries who speak in and through Christ. This analysis supports Albert

Denis’ approach to the phrase as indicative of apostles as an extension of Christ’s messianic work in

7 Collins follows Barrett in the suggestion that the genitive relationship may represent both
the fact that Paul is sent by Christ (a subjective genitive) and that Paul is the property of Christ
(possessive genitive). Collins, Studies, p. 183.

73 ¢[...] daR dieses Selbstverstandnis des Paulus seinen Grund in seiner Christologie hat’,
Marxsen, Thessalonicher, p. 45.
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the world.”® Christ, sent as God’s anointed, in turn sends the apostolic team to continue his
Messianic mission in the world.”” Paul’s use of ‘Christ’s apostles’ to describe all three co-senders is
best regarded in a non-technical sense, as divine emissaries sent with the gospel of God, under the
authority of Christ. As asserted by Earl Richards, ‘Paul considers his co-senders apostles [...] [T]hey
are missionaries, examined and commissioned by God (2:4) to be entrusted with the gospel.””® In
contrast to those who impose a personal authority (deos), Paul, Silvanus and Timothy operate in

a shared apostolic ministry as divine emissaries sent in the authority of Christ.”

In the context of Paul’s later letters, it is difficult to imagine Paul including Timothy in the
phrase ‘Christ’s apostles’. Timothy is described as Paul’s ‘beloved child’ (1 Cor. 4:17), an emissary
and co-worker of Paul’s (Ro. 16:21, Phil. 2:19). In the salutation to 2 Corinthians Paul self-designates
as ‘an apostle of Christ Jesus through the will of God’ and refers to Timothy as ‘our brother’.
However, in 2 Corinthians 1:19 Paul clearly includes Timothy alongside Silvanus and Paul in the
proclamation (KT]p\jOOCO) of Jesus at the foundation of that congregation. The designation and
activity in 2 Corinthians is identical to those used of Timothy by Paul in 1 Thessalonians 3:2: a

brother (2 Cor. 1:1) proclaiming the gospel of Christ (2 Cor. 1:19). The difference in 1 Thessalonians

7% ‘Le Messie est venu, Iattente, entretenue et avivée par les prophétes anciens, est devenue
réelle dans la personne et I'ceuvre du Christ. Cette ceuvre, a son tour, doit se poursuivre par l'action
d'hommes chargés par Dieu, de cette fonction. Saint Paul se considere comme I'un d’eux. Or il
I’exprime en comparant son activité a celle des prophétes de I’Ancien Testament.” Denis, ‘L’ApOtre
Paul’, p. 267.

7 Mitchell also identifies a chain of interelated commissionings: ‘The envoy or emissary
represents the one by whom and in whose name he was sent. [...] God sent Jesus who sent the
apostles.” Mitchell, ‘New Testament Envoys’, p. 644. 1 Thessalonians 1:6 illustrates the close
association that Paul makes between their presence as envoys and the presence of Christ when he
asserts that the believers became ‘imitators of us and of the Lord’.

78 Richards, Thessalonians, p. 110.

7 “That [Paul, Silvanus, and Timothy] are apostles of Christ highlights their representative
function and their alien authority.” Collins, Studies, p. 183. For the genitive as an indication of
authority see also Weima, Thessalonians, p. 144.
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3:2 is Paul’s inclusion of the phrase ‘co-worker of God’. Margaret Mitchell identifies a conventional
formula for Greco-Roman envoys that is evident in Paul’s description: name, relationships (to
sender and addressees), qualifications and assignment.80 In Timothy’s case Paul identifies him as
Timothy, Tov adeApov NuddV (relationship to sender and addressees) kol cuvepyov Tou BeoU v
T evayyeAiw Tou XploTou (qualification), els To otnpi€at UNas kol TapakaAécol UTTEP TNS
TIoTewS VUV (assignment).?* Timothy’s authority as an emissary, as described by Paul in this
narrative, derives from his ‘co-labour’ with God in the gospel of Christ. Consistent to the narrative
in 2:1-12, Timothy’s apostolic designation is based in God’s agency as the one from whom the
gospel originates. Therefore, since Paul’s use of the term ‘apostle’ for the initial team in
Thessalonica occurs in a context that presents the co-senders as emissaries of a divinely entrusted
communication, working alongside Paul in the foundational mission of a congregation, there is no
difficulty including Timothy in the phrase. The phrase is a description of the character and conduct
of emissaries, not an assertion of ecclesial office.®? In the context of 1 Thessalonians 2:1-12 the
designation ‘apostle’ is applied to divine emissaries that faithfully proclaim the gospel that

originates from God and through which God actively works among the believers.®

8 Mitchell, ‘New Testament Envoys’, p. 652.

8. There is no difference in content between the ‘gospel of God’ in 1 Th. 2 and ‘the gospel of
Christ’ in 3:2. The latter is a designation of Christ as the subject of the announcement of good news.
So also Henneken, Verkiindigung, p. 27.

8 The proposition that Paul is setting aside the apostolic authority of the role is made by Best
(Thessalonians, p. 100) and accepted by Wanamaker (Thessalonians, p. 99) and Jennifer Houston
McNeel, Paul as Infant and Nursing Mother: Metaphor, Rhetoric and Identity in 1 Thessalonians 2:5-
8 (Atlanta, GA: SBL Press, 2014) p. 53. See also Jennifer Houston McNeel’s concise notes on Paul’s
use of the term ‘apostle’ in McNeel, Paul as Infant, p. 54n83.

8 See also Collins’ discussion of apostles both as emissaries sent with a message, and as ‘those
who enjoyed the charism of the apostolate’. Collins identifies the former with Paul’s application of
‘Christ’s apostles’ to all three co-senders. Collins, Studies, p. 182.
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4.3.3 Infants, Mothers and Fathers (1 Th. 2:7b-12)

In 2:1-2 Paul asserted that the entrance of the apostles was not in vain. In 2:3-4 his narrative
demonstrating the origin of the Gosepl from God asserted a divine, and therefore, effective source
of the message. Here in 2:7-10, Paul provides the evidence for the assertion of divine origin and
efficacy by demonstrating the manner in which Christ’s apostles embodied their message. That
embodiment is an imitation of the person and work of Jesus Christ, the one in whose name they are
sent.® Despite the predominant use of language from the Hellenistic context of Thessalonica in 2:5-
7, Paul’s apostolic presentation retains the Scriptural tradition of prophets whose lives embody the
entrusted message. Prophets and apostles are each characterized by the announcement of a
divinely entrusted word, through which God speaks to call God’s people and acts for their salvation.
Paul, Silvanus and Timothy share this divinely entrusted mission in Thessalonica. There is, however,
an essential distinction between prophets and apostles. Prophets announced a message
anticipating the consolation of Israel. Apostles announce Jesus as both the Messiah of prophetic
expectation and as Lord, the agent of God whose work ushers in the salvation of God as a present

reality.® In this regard, Denis concludes that Paul stands at the juncture of two horizons, a

84 ‘Although the gospel originates from God who is its source of power and not from the
apostle, the messenger is the key to the message, for the community can apprehend and perceive a
visible incarnation of the gospel most credibly in their founding apostle’, John Gilman, ‘Paul’s
Elco8os: The Proclaimed and the Proclaimer (1 Thes 2,8)’, in Thessalonian Correspondence, pp. 63-
70 (p. 67). Our argument extends this embodiment to Silvanus and Timothy as Christ’s apostles.

8 The primary meaning of apostleship is eschatological; the apostle is the unique link between
the end of the old world and the beginning of the new.’ Barrett, ‘Pillar Apostles’, p. 19. For the
distinction between the OT prophetic office and the apostolic office see also Holtz,
‘Selbstverstandnis’, p. 324.
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‘messianic prophet’ who, as apostle to the nations, announces Gentile inclusion in God’s salvation

and the gift of the Spirit.%

Entrusted by God with the gospel, and sent in the authority of Christ, the third
demonstration of the gospel of God as a word of God is the manner in which the character and
conduct of the apostolic team embodied the character and conduct of Christ. This characteristic of
a trusted emissary is true both in the OT prophetic tradition and Hellenistic culture. Writing about
the prophet Jeremiah, for example, J. G. McConville remarks, ‘there is an incarnational aspect to
[Jeremiah’s] role, by which he embodies both the experience of the people, and that of YHWH.”®’
Abraham Malherbe observes that, ‘As with serious philosophers, Paul’s life could not be
distinguished from what he preached: his life verified his gos.pel.’88 Likewise, Margaret Mitchell’s
study of emissaries in Greco-Roman culture demonstrates that to be an emissary is to intimately

represent the one sending you.89 As Mitchell concludes, ‘In seeing Paul, one sees Jesus who sent

% Denis, L’Apotre Paul, pp. 317-18.

87 ). G. McConville, Judgment and Promise: An Interpretation of the Book of Jeremiah (Winona
Lake, IN: Eisenbrauns, 1993), p. 76. Prophetic embodiment is pronounced in the confessions of
Jeremiah, from which Paul explicitly draws in 1 Corinthians 9, and in the figure of the Servant of
Yahweh in Deutero-Isaiah.

88 Malherbe, Paul and the Thessalonians, p. 54.

8 Mitchell, ‘New Testament Envoys’, p. 651. Mitchell emphasizes intimacy between envoys and
the ones sending them: ‘the envoy represents the one by whom he was sent out of an intimate
relationship which guarantees that he can accurately represent him or her. For this reason Paul the
ambassador can confidently claim to speak the words of Christ or God.” Ibid., p. 650.
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him.’? As trustworthy emissaries, Christ’s apostles not only faithfully speak the message with which

they were entrusted, but also faithfully embody Christ, the one in whose name they are sent.”

Having defended the emissaries in terms that clearly disassociate them from the charlatans
and sophists of the day, Paul represents himself, Timothy and Silvanus as infants and wet nurses. In
drastic contrast to characteristics of flattery, greed, glory or harsh demands, the apostolic team is
characterized by the innocence and vulnerability of infants.?® In 2:8 Paul continues the overall
vulnerability of their description with a change in image from that of infants to a nursing mother,
more precisely, a wet nurse.” An embodiment of the rejection of status asserted in 7a, the image
of a wet nurse is an evocative metaphor of divine comfort provided through human emissaries.”
Remember that in 1:4-10 the positive portrayal of the participation of human speech with the
power of the Holy Spirit was communicated by means of ouk povov ... aAAa as a complementary
construction, communicating the expansive relationship of the gospel as word, Spirit, power and

fullness. This same expansive construction appears here in 2:8, in the positive description of the

%0 Mitchell, ‘New Testament Envoys’, p. 651. Mitchell refers in this same argument to Galatians
3:1, suggesting that Paul’s physical embodiment of Christ is that to which he refers when he asserts
that Christ crucified was placarded (Tpoypadw) before the Galatians. On embodiment of the
gospel of God as an imitation of Christ as apostolic role model see Marxsen, Thessalonicher, p. 45.

1 Marxsen asserts the impossibility of distinguishing between word and action in the life of the
apostles, and so Paul in 2:7-11 offers his life as ‘proof’ of the assertions made in 3-7. Marxsen,
Thessalonicher, pp. 45-6.

%2 Y|n this context, the infant metaphor functions to highlight the innocence of the apostle and
his co-workers. Little babies are not capable of using deceptive speech, having ulterior motives, and
being concerned with receiving honour; in all these things they are innocent.” Weima, ‘Case for
NETTIOI’, p. 563. See also McNeel’s discussion of the implications of the infant metaphor for Paul’s
apostolic presentation. McNeel, Paul as Infant, pp. 128-131.

% The term Tpodds most commonly refers to a wet nurse rather than a nursing mother.
Weima, Thessalonians, p. 147. For association of the term with Qumran see Riesner, Paul’s Early
Period, pp. 368-69.

% One recalls the description in Isaiah of Jerusalem rebuilt in the consolation of Israel ‘in order
that you may nurse and be satisfied from her consoling breast (uaoToU TapakAncews) (LXX Is.
66:11). For literary background to the metaphor of a nursing mother/wet nurse in LXX and Qumran
see McNeel, Paul as Infant, pp. 108-121.
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apostles as giving not only the gospel but their very lives as well (2:8). Deep, mutual love, initiated

by the apostolic messengers, is the context that faithfully embodies the truth of the gospel.

In this context, the emphasis on the relationship between a wet nurse and her own children
heightens the strength of loving, mutual connection between the apostolic emissaries and their
converts.” The image is an implicit rejection of a transactional approach to preaching that regards
the gospel as a commodity, such as one may encounter with a preacher who operates with a mask
of kindness as a pretext for greed (cf. 2:3).% The real power of the metaphor, however, is the
association of comfort and belovedness with a woman wholly attentive to the needs of her own
children. Her deep longing is expressed in delight, sharing with them not only the milk upon which
their lives depend but her very self.”’ This, Paul asserts, is how beloved these little ones are to
her.”® Just as a woman literally gives herself in the giving of milk to a child, creating a physical and
emotional bond that is arguably without parallel, so the apostolic emissaries gave themselves to
the Thessalonians along with the gospel of God. This is how beloved the Thessalonians had become

to the Apostles — a belovedness that embodies God’s love for them (1:4).

> Marxsen asserts that the full expression of Christ’s authority is visible in devotion. Marxsen,
Thessalonicher, pp. 45.

% Gaventa observes that the nursing mother is both at the mercy of the demands of her
children, and under the authority of the male head of the household. Gaventa, Thessalonians, pp.
33-34. McNeel goes further to identify the low social status of wet-nurses, most of whom were
slaves. McNeel, Paul as Infant, p. 138.

Tt is logical to conclude that Paul calls himself a nursing mother because he experienced
Christ as mother-like in that he nurtured, nourished, taught, suffered, and gave his very self to Paul
and to all believers.” McNeel, Paul as Infant, p. 146. See also pp. 142-48 in McNeel for a discussion
of the implications of the nursing mother metaphor to Paul’s apostolic presentation and leadership.

% The verb peTadiScopt in 2:8 grammatically governs both the giving of the gospel of God and
the giving of the Apostles’ selves, literally ‘souls’. Considering the double object ‘gospel of God’ and
‘our very selves’ of the verb ‘to share’ in 1 Th. 2:8, John Gillman asserts: ‘The gospel of God is
manifested in the life of the apostle; he is the visible incarnation of the divine message of salvation.
In that sense the life and character of the apostle is the key to the credibility of the message in the
eyes of the community.’ Gillman, ‘Paul’s Eicodos’, p. 69.
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The rejection of the gospel of God as a commodity is made explicit in the description of the
work practices with which the Thessalonians are well acquainted. In 1 Thessalonians 2:9 the
believers are charged to remember (uvnuoveuw) the hard labour and toil of the apostolic team,
working day and night so as not to financially burden anyone while they proclaimed the gospel of
God.” This second description is in contrast to those preachers described in 2:5 who preach for
profit. Read alongside Paul’s expansion in 1 Corinthians 9, Paul’s work practices are a reflection of
the divine origin of the apostolic ministry in which he and his co-workers are engaged.'® Malherbe
draws a comparison between this verse and Paul’s extensive self-defence of the same practices in 1
Corinthians 9, concluding that Paul’s ‘freedom to serve is then exhibited in his practice of
conforming to the circumstances of people in order to save them, doing everything for the sake of
the gospel.”*% The apostles choose a posture of servants in order to lay no burdens that could
hinder the free exchange of the gospel of God. In contrast to preachers that cannot be trusted,
their embodiment of vulnerability, self-giving love and service without expectation of reward
stands in contrast to the practices of exerting authority, seeking glory, and speaking for one’s own

gain that the apostle rejects in 2:5-7a. As demonstrated by Werner Kemmler in his own analysis of

% Reading HVNHOVEVETE as a second person plural imperative, Gaventa’s reflections associating
Paul’s phrase eknpuEapev els UNGS TO evaryyeAlov Tou Beou (1 Th. 2:9) with Mark’s depiction of
the early ministry of Jesus in Mark 1:14, 0 "Incous eis v FaAthaiav knpuoowy To evayyEAlov
Tou Beov, are of interest in light of Paul’s identification of himself as a model of Jesus to be imitated
(1 Th. 1:6). Gaventa, Thessalonians, p. 30.

190 Barnabas is included alongside Paul as working in order not to place a hindrance to the
gospel, a practice that Paul describes in 1 Cor. 9:17 as evidence that he has been entrusted with a
commission (olkovoptav memioTeupal). In 1 Thessalonians, however, the apostolic presentation is
based in the divine source of Paul’s communication (SeSokipaopeda UTo Tou Beou moTeUbNVAL TO
guayyeAlov, 2:4).

lo1 Malherbe, Letters to the Thessalonians, p. 162.
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Paul’s language for preaching, it is a )\éyos that renders the preacher vulnerable to ridicule and

suffering unless God acts, in Spirit and power, to enable the hearers to recognize its truth. %2

Having offered evidence for the character in which the apostles imparted the gospel, Paul
concludes his presentation in 2:10-12 with a demonstration of the integrity with which they
instructed the new converts in their faith.’® As above, this section in 2:10-12 invokes God as
witness to apostolic behaviour. The Thessalonians are also called to witness for the first time.
Where 2:7-9 demonstrate the cruciform character of the apostles, 2:10-12 demonstrate the
integrity of their moral exhortation. The aorist use of yivouou in 2:10, connecting the three
adverbial descriptions of pure (061ws), upright (Sikaiws) and blameless (apeuTTs),** carries
the sense of a proving over time. This is the sort of description that the listener might have
expected in the counterpart to Paul’s denial, in 2:3, that the apostles’ rrapé(K)\nmg originated in
error, impurity or deceit. Significantly, it is offered to describe the manner in which the apostles did
exhort the new believers (napaKa)\éco, 2:12). Paul delays the description, however, until the end,
embedding the narrative of an entrusted and embodied message in between the descriptions. The
moral instruction given by the apostles neither originates with them, nor is it given for their sake.
The purity, uprightness and blamelessness of the emissaries ensures that no distraction or
deception hinders the believers from hearing the direct, divine call of God spoken through the

apostolic exhortation, consolation and warnings.

102 emmler, applying Paul’s suffering to that of other Christian preachers, whose ‘suffering

consists in the fact that his preaching must be so human and that he has nothing in his hand to
distinguish his speech from the rest of human speech — unless God himself reveals to the hearer
that here in this human word God’s own message is conveyed.” Kemmler, Faith and Human Reason,
p.74.
103 Gaventa, Thessalonians, p. 29.
104 &peumTos occurs in 1 Th. 3:13 in Paul’s wish prayer that the believers be blameless at the
parousia (cf. Phil. 2:15), and auéUTTS in 1 Th. 5:23, again referring to the believers’ holiness up to

the parousia.
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Paul completes the metaphors of infant and mother in 2:10-12 with that of a father —the

d.*® Inan

one to whom the responsibility of instructing and socializing children was entruste
extension of the tenderness described above, one can imagine a young father using every possible
manner of words at his disposal as he cheers, comforts and instructs his beloved toddler how to
walk — not into his own arms, but toward the reach of God, the one who calls the Thessalonians
into his kingdom and glory. Thus in the closing verse, 2:12, Paul recapitulates the claim initially

stated in 1:4: that the God who has chosen the believers (ékAoy, 1:4) continues to call them,

through the apostolic ministry, into God’s kingdom and glory (koAéco, 2:12).

In summary, in the final antithesis from 2:5-2:12, Paul presents himself, Silvanus, and
Timothy in a genuinely shared apostolic ministry of the gospel as a divinely entrusted message. As
divine emissaries they conduct their ministry in the sight of God (2:5, 10; cf. 2 Cor. 2:17) through
the person and authority of Christ (XpioTou amooToAol, 2:7). The metaphors of infant, mother
and father vividly demonstrate that which the apostles became among the Thessalonians (1:5). In
all of this, their character and conduct is an embodiment of the elayygAiov Tou Beou, imitating the
person of Jesus Christ. Their profound vulnerability and deeply interpersonal imparting of the word
in a relationship of gentleness and belovedness, without cost to the recipients, is an extension of
Christ’s work in the world.® Apostles of Christ do not embody a message, that is, its content. They
imitate a person — Jesus Christ, the one whom they announce (E\’Jayyé)\lov Tou XpioTtovu, 1 Th. 3:1)

and in whose name they are sent (Xp16Tou amocTo)ot, 1 Th. 2:7).

105 9t was commonly assumed that the patriarch, that is the paterfamilias, was essentially
responsible for the entire socialization of his own children as they are incorporated into the family
and wider community.” Trevor J. Burke, Family Matters: A Socio-Historical Study of Kinship
Metaphors in 1 Thessalonians, JISNTSup, 247 (London: T&T Clark International, 2003), p. 133.

196 \McNeel further argues that Paul’s use of infant and nursing mother metaphors ‘encourage
the formation of Christ-centered group identity in the Thessalonian community.” McNeel, Paul as
Infant, p. 157.
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4.4 Summary: sUoryyeAiov Tou Beou as Embodied Announcement

The apostolic biography, narrated by Paul in 2:1-12, completes the first act of the
community narrative that Paul is composing for the new believers in Thessalonica. We could call
the combination of the apocalptic thanksgiving and apostolic biography of arrival ‘act one’: the
beginning of the ekklésia in Thessalonica. In the apocalyptic thanksgiving in 1:4-10 Paul narrates the
arrival of the gospel as the advent of the Lord’s salvation in Thessalonica. The gospel is presented in
as a AOyos Tou kuplou, that transforms former pagans into God’s beloved and elect. However, as
the report in 1:9 makes clear, this was not a disembodied message. The euayyeAiov Tou Beou
arrived in Thessalonica entrusted to Paul, Silvanus and Timothy as divine emissaries and apostles of

Christ.

Paul’s narrative presents the genuinely shared apostolic mission in Thessalonica in terms of
the OT prophetic tradition. In 1 Thessalonians 2:1-2 the apostolic boldness in the face of suffering
reflects the prophetic tradition of suffering as one who bears a divine communication. God is the
entrusting and active agent of the E\’Jayyéhov Tou Beou. The origin of the gospel from God is
essential to Paul’s claim that the eilco8os among the believers (2:1) was not in vain, another
concept from the LXX. The perfect tense of yivouou with kevos reflects the prophetic theology that
it is the divine origin of the message, rather than the agency of the messengers, that is essential to
the fruitfulness of prophetic apostolic mission. The antithetical construction of Paul’s apostolic
biography in these verses communicates the Jewish prophetic theology of a divine communication
in terms recognizable within a Hellenistic context. Christ’s apostles are distinct from unreliable
sophist preachers in two ways. First, their character embodies Christ, the one whom they proclaim

and in whose name they are sent. Second, their manner of moral exhortation reflects the divine
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source of the message, in contrast to the error, impurity and deceit of a message that originates

from a human source.

In the opening thanksgiving of 1 Thessalonians, the apostles as divine emissaries were like
the husk of a seed, falling away from the divine agency of the narrative as the gospel grew and bore
fruit among the Gentiles in Thessalonica. 1:4-10 was a generative narrative, with the apostles
themselves participating in an essential but temporary manner in the advance of salvation among
the Gentiles. One could say that the apostolic ministry is a metaphor for the resurrection that they
announce. In 2:1-12, the apostles as divine emissaries embody the rest of the story —the humble,
courageous, suffering love of Jesus Christ. This is the ‘seed’ that contains the regenerative power of
the gospel as a divine communication. The believers in Thessalonica became imitators ‘of us and of
the Lord’ by the reception of the word with joy in affliction by the power of the Holy Spirit. Paul,
Silvanus and Timothy embody for the new believers what it means to receive the word with divinely
empowered joy in the midst of suffering, assuring the new converts that the cruciform experience
of ‘waiting in anticipation’ will bear fruit in the Day of the Lord Jesus (2:1-2). Where the narrative in
1:2-10 located the events of suffering and death as ‘non-randomly connected events’ in the story of
God’s victory, the narrative in 2:1-12 provides, in the words of Michael Toolan’s less minimalist

197 paul

definition, ‘the experiencing agonist [...] from whose experience we humans can learn.
narrates both the vision of hope (1:2-10) and the way of faith and love (2:1-12). While the apostolic
embodiment of the gospel is exemplary, it does not contain the generative power to guard against
a vain entrance. Paul’s thanksgiving statement in 2:13 explicitly states what the narrative in 2:1-12

demonstrates: that the eboryyeAiov Tou Beou embodied by Paul, Silvanus and Timothy is a Aoyos

Tou Beou -- a divine speech act. Christ’s apostles are the emissaries in whose suffering,

107 Toolan, Narrative, p. 9.
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vulnerability, love and service is contained the generative, effective power of the gospel
energetically at work among the believers. Paul’s narrative of the apostles’ arrival in Thessalonica is
embedded between two apocalyptic thanksgivings. The narrative in 2:1-12 leads directly from the

apocalyptic thanksgiving of 1:2-10, and into the apocalyptic thanksgiving of 2:13-16.
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CHAPTER FIVE: GOSPEL AS A WORD OF GOD

In the absence of the apostolic team, the early chapters of 1 Thessalonians construct a
community narrative of the ekklésia in Thessalonica. Since this chapter considers the rest of 1
Thessalonians 1-3, beginning at 2:13, a brief re-orientation with that larger community narrative is
helpful at this juncture. In terms of narrative trajectory, the combination of apocalyptic
thanksgiving in 1:2-10, followed by the apostolic biography in 2:1-12, narrates the story of the
believers from initial encounter to abrupt departure. Two themes have continued through both the
thanksgiving and the biography. The first is the coexistence of the reception of a divine
communication with the experience of affliction. Paul’s narrative re-orients experiences of affliction
and suffering, experienced by both believers and apostles, as non-random responses to the
incursion of the gospel into Thessalonica. Paul’s narrative affirms for the new believers that at this
stage of the story, until the return of Jesus to rescue, suffering and the word are coterminous. He
does so in a story that is thankful to its very core — an act of praise. God’s Holy Spirit is abundantly
present in each event, enabling joy in affliction for the believers and courage in suffering for the
apostles. The second theme is the gospel as an event, the whole of which is embodied in the lives
of emissaries and converts.' The gospel as a )xéyog TOU Kupfou is the apocalyptic announcement
that gets this story started. The faith of the Gentiles in eager anticipation of the parousia embodies
the power and promise of Jesus as resurrected and returning Lord announced in the gospel. The

eﬁayyé)\lov Tou Beou is embodied in Christ’s apostles as prophetic emissaries. The vulnerable, self-

! /[...] the Pauline gospel typically conceives of sequential events in their unity and coherence as
representing the singular saving action of God.” F. W. Watson, ‘Is There a Story in These Texts?’, in
Narrative Dynamics, ed. by Longenecker, pp. 231-239, (p. 232).
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giving, service of the emissaries in the midst of suffering and mistreatment embodies the crucified
Christ. During this time between arrival and expulsion, affliction and suffering are embedded in a
larger narrative of wonder, hope, hard work, deep mutual love and forward progress. This is a great

story!

No wonder it leads to another expression of thanksgiving in 2:13, nearly identical to the first
in 1:2. Except at this point, the story takes a turn. In 2:13-16 Paul narrates the reception and
resistance to the gospel in a second apocalyptic thanksgiving. The themes of BA1is, imitation, and
the gospel as a divine communication introduced in the first thanksgiving continue in the second,
although Paul’s language changes from )\éyos TOU Kupfou to )\éyos Tou Beou. There is a change in
imitation as well, from apostles and Jesus in 1:6 to Judean ekklésia and Jesus in 2:14-16. The
apocalyptic expectation in this second thanksgiving takes an ominous turn, as wrath overtakes

rescue.

The second apostolic biography in 2:17-3:8 goes from an entrance with boldness to
separation and anxiety. The themes of TrO(pO(ch)\éoa and kevos are set in a context of uncertainty.
What was a successful initial mission in a particular time and place becomes a cosmic struggle with
Satan hindering movement and threatening faith. Finally, the language of divine communication
exits the scene with the departure of the apostles. The presentation of the gospel as a divine
communication rightly belongs to the advent of a new ekkl/ésia. The gospel as a word of the Lord /
word of God is the initial, eventful announcement in which a congregation is founded and remains.
Timothy’s good news in 3:6 affirms the good news that, while the messengers may leave, the word

of God endures, effective in an embodied gospel.

In section 5.1 of this chapter we consider the second apocalyptic thanksgiving as it narrates

the reception and resistance to the evayyéAiov as a A\oyos Tou Beou among the Gentiles. In 5.2
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the apostolic biography is considered in two parts. The first (section 5.2.1) considers the events of
Timothy’s dispatch and return as an extension of the initial apostolic TrO(pé(K)\nclg among the
believers. The second part (section 5.2.2) considers Paul’s apostolic self-presentations, especially
his concern regarding an ineffective labour among the Gentiles. Section 5.3 turns from Paul’s use
of )\éyog Tou Beov in 1 Thessalonians to the use of )\éyog as gospel language in 2 Corinthians 1-9,
in a demonstration of continuity between the epistles. The chapter summary in 5.4 concludes that
Paul’s presentation of the gospel as a divine communication in 1 Thessalonians is foundational
language, demonstrating the genuinely shared prophetic ministry at the initial formation of an

ekklésia.

5.1 Reception and Resistance (1 Th. 2:13-16)

13 Kot 81a TOUTO Kol THELS €UXGPIOTOUHEY TG Bed ASioAeimTeos, OTI
mapohaPBovtes Adyov akofis moap  NMUAV Tou Beou ede€ocBe ou Aoyov
avBpcdTov aAha kabads eoTiv aAnbdds Aoyov Beou Os kol EvepyelTal €v UMTV

14
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The second apocalyptic thanksgiving in 2:13-16 recapitulates the establishment of the
community in 1:4-2:12 in a statement that repeats the presentation of the gospel as a divine
communication.” Both the initial apocalyptic thanksgiving (1:4-10) and the initial apostolic
biography (2:1-12) are concluded in these verses.> Notice, for example, that Paul repeats the initial
language of thanksgiving from 1:2 in 2:13: eUxaP10TOUHEV TG Becd adioAel TTeoS. At the same
time, the second thanksgiving is constructed as an antithetical comparative phrase between )xéyog
and evaryyehiov, denying human origin to the message: TopaAafovtes AGyov akons Top MUV
Tou Beou e8eEaoBe ou Aoyov avBpdTeov aAAG kabuds EaTiv aAnbdds Aoyov Beou. Finally, the
apocalyptic content in 2:14-16 is a coda to that of 1:9-10. Where the composition of a community
narrative is concerned, the totality of 1:2-2:16 assures the Thessalonian believers that the message
that they have received through the human agency of its messengers is a communication that

originated from God and through which God is actively working (Evepy€c).

5.1.1 Receiving the Aoyos Tou Beou (1 Th. 2:13)

Having reached the end of the apostolic biography presenting the apostolic team as true
messengers from God, Paul confidently repeats in 2:13 their constant thanksgiving to God that
‘when you received the word of God proclaimed from us you did not welcome a human word but
that which it truly is — a word of God.” The thanksgiving in these verses summarizes the

presentation of the elayyéAiov Tou Beou from 2:1-12. However, the evoryyeAiov Tou Beou is

2 The 81a ToUTO is best read as recapitulating the previous verses, especially 2:1-12, and giving
thanks for that which follows. For a review of scholarship see Luckensmeyer, Eschatology, pp. 128-
30.

* For the close association of 1:5 and 2:13 see also Breytenbach, ‘Danksagungsbericht’, pp. 9-
10.
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presented as a particular message of good news, belonging to the larger category of )xéyog TOU
Bzou. Paul contorts the syntax of his sentence such that Aéyog has two genitive relationships.4 In
the first the gospel is a Ao’yos aKons 1T0(p’ NHAV. The noun akon may mean either the thing
heard, (a report, as in Romans 10:16), or the act of hearing (1 Cor. 12:17).° Either meaning of axon
describes the nature of gospel transmission as an interaction between preachers and listeners. The
use of the second genitive, Tou Beou, captures the tripartite reality of prophetic communication:
when the emissary speaks, the message heard is the word of God.® The question is whether Paul is
emphasizing the active reception of the word by the Thessalonians in an act of hearing, or

emphasizing that the message of the gospel, the ‘word of proclamation’, originates from God.”

Henneken associates Paul’s use of the phrase )\éyog akons with the OT tradition of hearing

the word of God that one finds in Exodus.? In the books of the Law, however, c’xKOT'] occurs with its

4 Fee, Thessalonians, p. 87.

> Malherbe argues that the active understanding, ‘the word that you heard from us’, is based
on Romans 10:14-18, that faith is engendered by the hearing of the word, and ‘agrees with the
dynamic nature of God’s word described in this verse.” Malherbe, Thessalonians, p. 166. See also
Eugene Boring, | & Il Thessalonians: A Commentary (Louisville, KY: WIK, 2015), pp. 92, 96. So also
Weima, Thessalonians, p. 162.

® Based on the use of the similar phrase, 0 A\dyos Ths akofs, in Hebrews 4:2, Sam K. Williams
suggests that )xéyog akons is a fixed expression, a feature that explains ‘the awkwardness of the
second genitive, Tou Beou ,* modifying an already set expression. ‘The Hearing of Faith: AKOH
TTIZTEQZ in Galatians 3’, NTS, 35 (1989), 82-93 (p. 83).

’ Richard Hays translates the phrase as, ‘you received God’s “word of proclamation” from us’,
suggesting that the conceptual field of 1 Thessalonians 2:13 is much closer to Romans 10:17 and
Galatians 3:2, 5 than it is to 1 Corinthians 12:16-17, so that ‘the translation of &Kof] as “hearing”
seems entirely inappropriate.” in The Faith of Jesus Christ: The Narrative Substructure of Galatians
3:1-4:11, rev. edn (Grand Rapids, MI: Eerdmans, 2002), p. 129.

8 Henneken, Verkiindigung, pp. 47-48. In Exodus 19:8, when the Lord makes his covenant with
the children of Israel, the LXX translates the conditional phrase: "7?: WAL DIYDR (if hearing
you will hear my voice) as Eav aKoT) GkoUGT|Te TT|s EUNS Peavs, so that akon is the thing heard. In
these cases, akon should be understood as the act of hearing, with its presence in the phrase
serving to intensify the action, just as the infinitive absolute of Y% before its verbal cognate
intensifies the act of hearing. For akon with akouc see Ex. 15:26; 19:5; 23:22; Deut. 11:22; 28:2.
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cognate verb, akouc, to emphasize the act of Iistening.9 Paul neither uses the verb dkouw nor
does he emphasize the listening activity of the Thessalonians (compare to the use of dkoUe in
Romans 10:18 following two occurrences of akor in 10:16 and 17). The focus on the Thessalonian
reception of the message is communicated by means of the two verbs, napa}\auﬁévw and
Béxoual.m The human agency of the believers is characterized as ‘receiving’. That which they
received is a AOyov akofjs Top MUV Tou Beou. The phrase in its entirety refers to the message
that the believers received. The phrase, which Fee aptly refers to as an ‘enclosed’ word order,
emphasizes the double nature of the gospel as a word that originates from God and is also a
message that is heard from the apostles: ‘Paul’s double message seems clear enough: the message
of the gospel that they received, conveyed to them through the agency of the apostles, came

ultimately from God.”** 1 Thessalonians 2:13 is emphasizing the gospel as a report spoken by

® The only other NT occurrence of the phrase )xéyog akons in reference to the gospel is in
Hebrews 4:2: dAX ouk cdEANOEV O AOYOS TT)S OKOTIS EKEIVOUS UT) OUYKEKEPOGHEVOUS TT) TIOTEL
Tols akouoacotv. The reference is to the message heard by the wilderness generation, calling them
to enter the promised land. Their rejection of that message embodied their lack of faith in the God
calling them to enter rest. The emphasis in Hebrews 4 is on the rejection of the message heard. See
also William L. Lane, Hebrews 1-8, WBC 47A (Dallas: Word Incorporated, 1991), p. 98. Contextually,
Hebrews 4 also emphasizes the active nature of the word of God (Heb. 4:12).

1% The two verbs should be taken as synonyms for the reception of the gospel. Paul employs
mapohapBave alongside mapadiSeopt in the discussion of the reception and handing on of
tradition, which occurs in the process of evangelization (see 1 Cor. 15:3, 1 Th. 4:1-2). That the
announcement of the gospel includes traditional material is demonstrated in 1 Corinthians 15, in
which the initial reception of the gospel in 1 Cor. 15:1, where the s\’Jayyé)\lov is received
(Trcxpa)\auBé(vw), is referenced prior to the rehearsal of the tradition received in 15:3ff. However,
as indicated by the use of 5éxouou here and in 1:6, in 1 Thessalonians 2:13 the emphasis is on the
reception of the gospel as an announced message (see also Gal. 1:9). So also Malherbe, Letters to
the Thessalonians, p. 166. Notable in light of Paul’s emphasis on both }\éyog and Tvelda in 1
Thessalonians 1, and the assertion of the word of God as active among the Thessalonians in 2:13,
when describing the initial reception of the gospel among the Corinthians in 2 Corinthians 11:4 Paul
employs Sexopat with Aoyos and AapBave with Tveua. The emphasis in 1 Thessalonians 2:13 is
on the reception of an announced message rather than the entrusting of the gospel tradition.
Weima, Thessalonians, p. 162. Finally, Trapa)\auBé(vco, in broader Greek usage, was commonly
used for the reception of teaching from a teacher (see 1 Th. 4:1). Green, Thessalonians, p. 139.

" ree, Thessalonians, p. 87.
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human agents (AOyos akons Tap MUV) that originates from God (Tou Beou).'* The use of dakon
as ‘message’ is also in continuity with the LXX prophetic tradition, as demonstrated by Paul’s use of
LXX Isaiah in Romans 10:16: KUpIE, TS ETMIGTEVUCEV TT) GKOT) NUGV; (LXX Is. 53:1). The origin of the
message — whether human or divine —is the emphasis of the thanksgiving, as made evident in the
second assertion: e5eEacBe ou Aoyov avBpdTeov aAha kabBuws eoTiv aAnbBids Aoyov Beou. The
focus is on the apostolic messengers and the origin of their report, not on the reception or hearing
of that message by the Thessalonians. The emphasis in 1 Thessalonians 2:13 is on the message

heard, rather than the act of hearing it.

Paul is focused on the message for two reasons — its origin from God and therefore the
divine agency from God through the word. The phrase )\éyog Tou Beou is indicative not only of
divine origin but also of divine agency.13 The second half of the thanksgiving emphasizes the divine
agency energetically at work through the word of God. Paul’s use of Tou 6sou emphasizes that God
is the source of the message.14 The gospel as a word of God is the mediator of divine agency at
work among the believers (Rom. 10:17)." The verb z’-:vepyéoo in 2:13 implies the energetic working
of a divine agent.'® However, the use of évepy€c in the middle voice only occurs elsewhere with an

impersonal subject, and never with God (compare 2 Cor. 4:12). This suggests that Paul has the word

12 56 Richards, First and Second Thessalonians, p. 112; Wanamaker, Thessalonians, p. 111.

13 sandnes argues that the contrast ‘not men’s words, but God’s presents Paul’s preaching as
revelatory. Sandnes, Paul — One of the Prophets, p. 219.

14 Malherbe, Letters to the Thessalonians, p. 166.

1> Earl Richards demonstrates that God, rather than the word, is the antecedent to the relative
clause Os EvepyelTal €V UUIV TOls TIGTeUouatv. ‘Nowhere in the Pauline letters is “the word” or
“the word of God” said to be active or at work ... On the contrary, God is regularly the subject of
energeo in Paul.’ First and Second Thessalonians, p. 114.

'8 Six occurrences of évspyéco in Paul’s letters depict divine activity working in or among
believers (Gal. 2:8 [2x], 3:5; 1 Cor. 12:6, 12:11; Phil. 2:13). See also Earl Richards: ‘This word-family
in the NT almost invariably relates to the activity of supernatural, whether divine or demonic,
beings.” First and Second Thessalonians, p. 114.
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of God, rather than God, in mind as the subject of 3s.' This performative description of a Aoyos
Tou Bsou as the means through which God is energetically at work among the faithful provides an
important recapitulation of the description of the gospel in 1:5 as both )xéyog and mveupa.*® The
divine agency described in the announcement and reception of the gospel in 1:4-10 continues to
work among the believers in the absence of the apostolic team. It is an echo of divine
communication in the LXX as an effective word. Since the gospel originates from a divine rather
than human source, the beleaguered believers can trust that God is working on their behalf with as
much energy as those who seek to oppose the announcement of his salvation. As summarized by
Jan Lambrecht: ‘The powerful, effective word of God or, as Paul calls it in this same letter, TO
guoyYEAIov Tou Beou (2:2, 8, 9), TO euayYEAIoV Tou XpioTou (3:2), TO euayYEAIOV UV (1:5), is
at work and remains compellingly active in the believers and, through them, in the world.”*® The
same Holy Spirit of God that actively works through the gospel as a word of the Lord (1 Th. 1:5, 6),
in anticipation of a future consummation at the parousia, remains actively working through the

gospel as a word of God.?°

17 See Malherbe, Letters to the Thessalonians, p. 167; Weima, Thessalonians, p. 164. Richards
defends a minority view that God is the subject of évspyéw, and that the combination of kol with
the middle voice denotes emphasis on the dual effectiveness of the gospel as a word of God both at
the initial kerygmatic moment and in the intervening time of testing. Richards, First and Second
Thessalonians, p. 165. Richard’s reading, while not as exegetically convincing, does remind the
interpreter that no where in 1 Thessalonians does Paul advance a theology of divine speech that is
capable of energetically working on its own apart from the presence of the Spirit of God (1 Th. 1:4-
10).

'8 Henneken connects the divine ‘power’, ‘Spirit’ and ‘fullness’ of 1 Th. 1:5 to Paul’s conclusion
in 2:13 of an ‘effective’ word of God among the Thessalonians. Henneken, Verkiindigung, p. 38.

19 Lambrecht, ‘Thanksgivings’, p.205.

2% ee also Collins’ reflection that ‘Paul is telling us that the word of God is powerfully forming a
church through the power of the Spirit, through the power of the word, spoken by the apostle
Paul.” Collins, Studies, p. 376.
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Thus in both phrases for divine communication, Aoyos Tou feou and Adyos Tou kupiou,
the dynamic nature of the message is the same: a divine speech act through which God actively
works to accomplish that which is announced. Paul gives thanks for the reception of the gospel as a
divine revelation as described in 1:4-10 — the direct grace of God received with joy by the power of
God'’s Spirit — the God revealed in Jesus Christ who remains actively at work among the believers.”*
As in the OT prophetic tradition, there is no theological or functional difference between the terms.
In the context of 1 Thessalonians the difference in the use of the two terms is temporal. As a word
of the Lord, the temporal focus looks forward to divine agency at the return of Jesus. As a )\éyog
Tou Beou, the emphasis is on God as the source of the gospel, and God’s initiative working through
the gospel. There is, however, no theological distinction in the genitive modifiers. In the context of
1 Thessalonians, this is the living and true God of Israel to whom the Gentiles turn in faith in
response to the announcement of the Lord Jesus Christ. It is the God that gathers his beloved and
elect through the gospel (1:4). Finally, in the continuation of this passage from 2:13-16, Paul
emphasizes the continuity between the gospel and the story of God’s people. The continuation of
the thanksgiving into the apocalyptic description of 2:14-16 identifies the beloved and elect from
among the Gentiles in Thessalonica with the beloved and elect, the ekklésia, from among the

Judeans.

5.1.2 Resisting the Gospel’s Advance (1 Th. 2:14-16)

The association of the gospel with the OT prophetic tradition is especially stark in the

prophetic polemic immediately following the thanksgiving in 2:13. In 2:14-16 Paul returns to the

2 See further Schiitz, Anatomy of Apostolic Authority, pp. 128-33, 226-28.
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theme of 65 first introduced in 1:6, a verse in which converts became imitators of the apostles
and Jesus, suffering with joy as they receive the word and bearing it with exemplary faith in the
world. Paul repeats this same dynamic in 2:14 with a reference to the suffering (Taoxcw) of each
ekklésia. The narrative moves forward in time from the eventful beginning to the abrupt ending of
the initial mission to Thessalonica. As in 1:6, the reception of the apostolic message in 2:13
transforms the converts into imitators of others whose suffering exhibits exemplary faith.?> The
ekkAnoto Becoadovikéwv ev Becd (1:1) became imitators (UiunTal yevnOnTe, cf. 1:6) of the
EKKANO1V ToU Beou TV ouov ev T1) louSaia ev Xp1oTdd Inwov (2:14). Paul emphasizes the
Thessalonians’ cohesive identity as a congregation alongside congregations in Judea. The imitation
to which Paul refers is the shared experience of suffering as a result of receiving the gospel as a
word of God.?® This coherence is supported by the parallel progression from reception to suffering,
as narrated in the imitation motif in 1:5-6. While the believers are initiated by their reception of the

gospel into a solidarity of suffering with the gathered brothers (and sisters) in Judea,?* their

22 Hooker emphasizes that this is an imitation through circumstances, in which the believers in
Thessalonica and Judea ‘suffer in the same way that their Lord suffered.” Morna Hooker, ‘A Partner
in the Gospel: Paul’s Understanding of His Ministry’, in Theology and Ethics in Paul and His
Interpreters: Essays in Honor of Victor Paul Furnish, ed. by Eugene H. Lovering, Jr. and Jerry L
Sumney (Nashville, TN: Abingdon Press, 1996), pp. 83-100, (p. 94).

2 ‘Das standhafte Ertragen dieser Drangsal ist ein Zeichen fiir die Treue gegeniliber dem Wort.’
Henneken, Verkiindigung, p. 54. Bockmuehl notes: ‘Our text offers a concrete re-application of the
repeated motif of the imitation of Christ and the apostles. Recurring as it does both before and
after our passage, (1:5-6; 4:1; cf. 2:1-12), this motif constitutes an additional argument for textual
integrity.” Bockmuehl, ‘1 Thess. 2:14-16’, p. 71.

24 Bockmuehl states further that, ‘For the Thessalonian Christians, the intensity of their
compatriots’ opposition should be seen as analogous to the severity of afflictions endured by
Jerusalem Christians.” Bockmuehl, ‘1 Thess. 2:14-16’, p. 71. For solidarity as a theme in 2:14-16 see
also Schlueter, Filling up the Measure, p. 197.

275



compatriots are initiated by their fierce rejection of the gospel into a solidarity of opposition.25
Equally true to its apocalyptic outlook, 1 Thessalonians promises a cosmic reversal of fortune in the
Day of the Lord. For those who now suffer for receiving the gospel in faith, there is the
eschatological hope of salvation at the return of the Lord Jesus Christ (1:10). And for those who
resist the gospel and therefore oppose God, filling up the measure of their sins, there is the all-

encompassing wrath of God at the end of all things (2:16).%°

The history of debate on these verses warrants a great deal more discussion than we are
able to afford in this study.27 For our purposes, two features are important in these verses. The first
is the prophetic continuity. The assertions in 2:15 place the apostles in the prophetic tradition of

messengers who suffer at the hands of those who seek to silence their message.28 Like other

2 ouu¢u)\éTou is a hapax legomenon which may be ethnic (Gentile as opposed to Judeans) or
territorial, indicating the inhabitants of Thessalonica. Weima’s conclusion, following Lightfoot, is
that in light of the ambiguity in the text ‘fellow citizens’ is the best solution. Weima, Thessalonians,
p. 168.

%6 Since the relationship between hindrance of a divine communication and wrath is the
substantive issue for our study, a discussion of €is TEAos is beyond the scope of our concerns.
Quoting Barclay’s note on this thorny phrase, ‘it is clear that opposition to the gospel is the decisive
event that brings on the wrath of God in climactic fashion.” Barclay, ‘Hostility to Jews as Cultural
Construct: Egyptian, Hellenistic, and Early Christian Paradigms’, in Josephus und das Neue
Testament: Wechselseitige Wahrnehmungen: |l. Internationales Symposium zum Corpus Judaeo-
Hellenisticum, 25-28 Mai 2006, Griefswald, ed. by Christfried Bottrich and Jens Herzer, WUNT, 209
(Tubingen: Mohr Siebeck, 2007), pp. 365-385, p. 381n47. For the aorist form of q)ede as indicative
of a recent event see Hurd, ‘Paul Ahead of His Time’, p.35. For events that may have precipitated
Paul’s observations see Bockmuehl, ‘1 Thessalonians 2:14-16’, pp. 73-87.

%" For a treatment of these verses as representative of an emerging Christian paradigm of Jews
/ Judeans as enemies of the church see John Barclay, ‘Hostility to Jews’, pp. 378-385. The passage is
one of several listed in Luke Timothy Johnson’s article for which Johnson seeks to provide the
historical and social context that locates the polemic within the conventional rhetoric of slander in
the Hellenistic world. L. T. Johnson, ‘The New Testament’s Anti-Jewish Slander and the Conventions
of Ancient Polemic’, JBL, 108 (1989), 419-441 (p. 423). One of Johnson’s concluding suggestions is
that ‘polemic signifies simply that these are opponents’ (p. 441).

%8 ‘The function of 2:13-16 in this context is primarily to present the church as successor to the
true prophets and the messengers of God in a world hostile to them.” Vos, ‘Response to Traugott
Holtz’, p. 87.
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prophetic emissaries, Christ’s apostles speak God’s direct divine communication.?® Those who
actively persecute the faithful who bear the word of God, and seek to hinder the advance of the
divine emissaries that speak God’s word, are in fact opposing God’s purposes of salvation for the
Gentiles.*® The second feature is the resistance to the forward progress of the messengers.
Opposition to God’s messengers is in fact opposition to God. Paul’s polemic thus again reflects the
Scriptural tradition of the suffering of the prophet that bears and proclaims God’s word in the

world.!

Given the placement of 2:14-16 at the end of a narrative that is demonstrably dependent on

the Scriptural prophetic tradition, it is more likely that Paul is placing Jesus in solidarity with the

29 For an argument that Paul is referring to Jesus’ prophets rather than Jewish prophets, see
Frank D. Gilliard, ‘Paul and the Killing of the Prophets in 1 Thess. 2:15’, NovT, 36/3 (1994), 259-270.
The distinction is immaterial to our argument, which concerns violence toward those announcing
the word, and therefore will, of God.

%950 also W. D. Davies: ‘The determinative words in 1 Thess 2:13-16 are those that refer in 16a
to hindering the preaching of the gospel to the Gentiles: this indicates heedlessness of God’s will
and animosity to men. This is Paul’s own indictment and is not simply traditional. The anticipation
of the inclusion of the Gentiles in the people of God in ‘the end of the days’ was well marked in the
eschatological thinking of Judaism: Paul shared in it. To hinder the preaching to the Gentiles was to
hinder the very purpose of God. [...] The wrath of God has expressed itself finally for this reason.’
W. D. Davies, Jewish and Pauline Studies (Philadelphia: Fortress Press, 1984) p. 126. See also
Schlueter, Filling up the Measure, p. 191.

31 For a rebuttal of attempts to neutralize the danger of Paul’s polemic through arguments of
either its Hellenistic or Jewish context, see John Barclay’s article ‘Hostility to Jews’, pp. 378-85.
Barclay demonstrates that ‘both Hellenistic and Judean traditions are here adopted and adapted in
the service of a new logic for hostility to Judeans: that they oppose Christ, hinder his apostles, and
prevent the fulfilment of the church’s destiny, the preaching of the gospel to the Gentiles.” Ibid., p.
381. He convincingly demonstrates how a polemic by a Jewish author becomes generalised, in
content and history of reception, into ‘a specifically Christian form of anti-Judaism’. Ibid., p. 382.
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long line of prophets, killed by those opposed to the message of God.** There is symmetry between
the imitation themes, therefore, in 1:6 and 2:14.% The Thessalonian believers receiving the word
with joy in affliction became imitators of the apostles and Jesus. In 2:14, the Thessalonian believers,
receiving the apostolic word of proclamation as a word of God become imitators in suffering with
the prophets and Jesus. Paul’s parallel construction sets the gathered beloved and elect in
Thessalonica within the larger narrative of God’s people Israel, in solidarity with the ekklésia in
Judea. However, this is not the telos of Paul’s apocalyptic thanksgiving. The repetition of the
eschatological hope of the gospel firmly embeds the local experiences of the Thessalonian believers
within the greater cosmic narrative of God’s purpose, both for those gathered from among the

Jews (the ekklésia in Judea) and gathered from among the Gentiles.

Pastorally and theologically, therefore, Paul reassures the Thessalonian believers that their
suffering as a result of receiving the word (1:6) is identification with and suffering in solidarity with
all believers who have accepted the gospel — an experience of affliction and suffering that
ultimately is an imitation of Jesus. Paul’s summary also transitions from the initial reception of the
gospel as a divine communication (in imitation of the apostles and Jesus) to steadfast endurance of

faith and love in the midst of affliction (in imitation not only of the apostles and Jesus, but also

32 paul uses identical vocabulary in Romans 11:3, when he quotes Elijah’s lament from 1 Kings
19:10 that “they have killed your prophets”. John Barclay notes the similarities between Mt. 23 and
1 Th. 2, which ‘might suggest some common (pre-synoptic) tradition, or the development in early
Christian discourse of a common set of tropes in which the Christian experience of ‘persecution’
from Judean / Jewish sources was linked to the history of Israel’s rejection of prophets, the death of
Jesus and the mission to the Gentiles.” Barclay, ‘Hostility to Jews’, p. 382. See also Marshall,
Thessalonians, p. 79; Wanamaker, Thessalonians, p. 115.

*3 Donfried argues that 2:13-16 can only be understood in light of 1:6. Donfried, Paul,
Thessalonica, pp. 126-128. For a fuller treatment of these verses, see Karl Donfried, ‘Paul and
Judaism: 1 Thess. 2.13-16 as a Test Case.” in Paul, Thessalonica, pp.195-208.
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alongside congregations in Judea). The Thessalonians’ eager anticipation of Jesus’ return and rescue

(1:10) requires patience in affliction as they await God’s justice in the end (2:14-16).**

5.2 Apostolic Affliction and Joy (1 Th. 2:17-3:13)

As Paul’s community narrative continues in 2:17, the apostle frames the localized affliction
of the Thessalonians in cosmic terms — as a drama between the God who sends and calls and Satan
who hinders and tests. The presentation of a cosmic struggle is an additional apocalyptic feature of
Paul’s writing. The second half of Paul’s narrative confirms for the Thessalonians that both their
suffering and their endurance are essential to the larger drama of God’s purpose in the world. Here

in 2:17-3:8 Paul returns again to an apostolic biography, but this time it is a separation narrative.

1 Thessalonians 2:17-3:8 relates the account of separation between apostles and believers
in three consecutive events: the inability of the team to return to Thessalonica (2:17-20); Timothy’s
dispatch (3:1-5); and Timothy’s return (3:6-8). The section closes with a thanksgiving and a wish
prayer (3:9-13). Notice two things, each of which carries key terms from the first apostolic
biography into this second one. First, Timothy’s return continues the work of appeal /
encouragement (1Tcxpou<00\éco) so closely associated with the foundational gospel work among the
believers. Timothy’s report in 3:6 is an announcement of good news of the believers’ faith and love,
that is, their continued embodiment of the gospel. Second, the apostolic focus moves from the
team to Paul. Silvanus is not mentioned again. Timothy is mentioned as an emissary of the whole

team, but especially of Paul. Once the team is no longer involved in the foundational prophetic

3 Gundry-Volf writes of Paul’s converts that ‘they await the completion of their salvation while
enduring testing and afflictions in the present.” Gundry-Volf, Paul and Perseverance, p. 283.
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mission in Thessalonica, Paul’s apostolic presentation takes a distinct turn toward self-presentation.
It is in this context of an apostolic self-presentation that the theme of kevos, first introduced in the
apostolic biography in 2:1, is revived in 3:5. In this section we will consider the narrative of

Timothy’s dispatch and return (5.2.1) and then Paul’s individual apostolic presentations (5.2.2).

5.2.1 Envoys and Epistles (1 Th. 3:1-3:13)

Paul’s description of the separation in 2:17 is a wonderful play on the same infant and
mother themes of 2:7, as he describes the team as orphaned (amopdavilc, 2:17) and the
attempts to return as undertaken with deep longing (¢ mBupia, 2:17). While the paternal apostolic
instruction of the initial visit may continue by means of emissary and epistle, this depth of loving
interpersonal connection that was the context for imparting the gospel of God has been broken by

separation.

The blocked route to the team’s return is attributed to Satan (2:18). Paul’s response to a
cosmic enemy of God’s will for Gentile salvation is an appeal to the ultimate victory of Jesus as
Lord. In 2:19 Paul’s rhetorical questions express his eschatological affirmation of the believers as
the apostles’ hope, joy and crown of boasting in the presence of the Lord Jesus at his parousia
(2:19), and the glory and joy of the apostles in the present (2:20). Paul’s eschatological focus at this
point is important to the trajectory of the narrative in two ways. In the first place it maintains the
apocalyptic expectation of the narrative coming out of 2:16, affirming Paul’s confidence that the
gospel as a divine communication will not fail to result in the presence of both apostles and
converts together before the Lord at his coming. Secondly, it relativizes the effectiveness of Satan’s

opposition to the forward progress of the gospel among the Gentiles, with the confident
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declaration of the ultimate eschatological effectiveness of the initial mission in Thessalonica. In
2:20, Paul’s emphatic ‘yes’ in answer to his own rhetorical question is enthusiastic affirmation that

the current separation is a temporary setback.*

There is a long road, however — figuratively and literally — between the current separation
and reunion in the parousia. In 3:1, the focus turns from the eschatological certainty of the
message among the Thessalonians, to the apostolic uncertainty of the believers’ endurance. Where
2:17-20 expresses Paul’s confidence in the former, 3:1-5 expresses his anxiety about the
vulnerability of the latter. Unable to return to Thessalonica, Paul and Silvanus send Timothy as an
emissary in their place. Timothy’s return to Thessalonica is also an extension of a foundational
labour, sent to strengthen and encourage (TrO(pO(KO()\éco) the believers. Timothy’s TrO(pO(Ka)\éco
extends the apostolic napdk)\nols (2:3) of the initial announcement of the gospel as well as its
foundational instruction (TrO(pO(KoO\éoa, 2:12). The first line of the paraenetic section, sent in
response to Timothy’s return, is also identified as an extension of this initial appeal and

foundational exhortation in the gospel (TapokoaAéc, 4:10).

This repetition of the word family within the narrative trajectory in 1 Thessalonians — from
initial mission, to emissary, to epistle — suggests that the view of 1 Thessalonians as a pastoral letter

requires reinterpretation in light of the explicit connection between the apostolic ministry of the

% The causal conjunction, ydp, in 1 Th. 2:20 communicates the affirmative answer to the
guestions in 2:19. Malherbe, Letters to the Thessalonians, p. 186.
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gospel and the TrO(pO(KoO\éoo word family.36 Based on the exegesis presented in this study, the initial
appeal, napdk)\nOIS, spoken by the apostles is a message of prophetic consolation, originating
directly from God in the past divine act of salvation in the death and resurrection of Jesus Christ
and the future divine act of salvation in the return of Jesus Christ at the parousia.”’’ In 1
Thessalonians, therefore, apostolic comfort is not primarily an expression of interpersonal care
adapted from the philosophic tradition and offered in response to events since the co-senders’
departure.*® While it certainly includes interpersonal relationship, the activity is primarily continued
comfort and exhortation that establishes the believers in the foundation announcement of God’s

comfort and call in the gospel.

3% Abraham Malherbe’s work in Thessalonians has cultivated the ‘pastoral care’ paradigm,
primarily in comparison to patterns of moral instruction within the context of nurture found in the
philosophic tradition. Paul and the Thessalonians, see esp. pp. 54-5, 94. Malherbe’s observations
concerning the depth of mutuality and love as the context for ongoing instruction between the
apostolic team and their converts is correct. His analysis of ‘pastoral care’, however, is ill-defined,
referring to nurture, emotional support and relationships in a manner that suggests the application
of terms borrowed from modern ecclesial practice. See Kemmler’s discussion of the history of
interpretation of TrO(pé(K)\nmg THQV, arguing that an interpretation of the word in the particular
situation of resistance suggests an appeal both to emotion and intellect. Kemmler cites as an
example Paul’s introduction in 1 Th. 4: 13 of knowledge, dyvoéw, to the Thessalonians in his
pastoral response to their grief. Kemmler, Faith and Human Reason, pp. 168-177 (p. 177).

%7 John Dickson distinguishes between the nouns suayyéAiov and TapakAnols, asserting that
‘the root s\’JO(ye)\— was not associated with moral or philosophical discourse in the way words such
as 818axm (teaching), voubeoia (instruction/correction) and TapakAnats (exhortation) frequently
were.’ Dickson, Gospel as News, p. 214. As Donfried correctly asserts, ‘It is Paul’s hope that when
the Christian community in Thessalonica is more thoroughly rooted in the gospel the result will be a
firmer establishment, encouragement, and stabilization of their faith in the midst of their current
afflictions.” Donfried, ‘Epistolary and Rhetorical Context’, p. 56.

38 Chapa observes that, “consolation is Christian hope, based on Christ’s resurrection and his
coming. Christian hope contrasts with pagan emptiness which is unable to give a greater comfort
than that of the word of exhortation to self-mastery.” Juan Chapa, ‘Consolatory Patterns?’, in
Thessalonian Correspondence, ed. by Collins, p. 226. Chapa demonstrates that while the apostolic
comfort offered in the paraenetic section may be framed in Greek rhetorical forms, it is rooted in
the Jewish hope in God’s faithfulness and the resurrection of the dead (citing 2 Mac.). Ibid., pp.
226-228.
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The affection in the letter that Malherbe and others characterize as pastoral care is the deep
mutual love and encouragement that is the essential context in which the congregation is
established. There is no context for divine authority apart from relationships rooted in love. The
narrative also identifies God as the source of the gospel entrusted to the apostolic team, and their
apologia of the divine origin and agency in their message equips the believers to recognize any
incursion of counterfeit preachers in Paul’s absence. The hearing of faith (2:13) requires the
embodiment on the part of faithful emissaries of the Christ whom they proclaim (2:7-12). Yet one
thing remains missing without attention to all of Paul’s community narrative — including the
accounts of Timothy’s dispatch and return: the context for delivering faith in the initial mission was
a relationship of deep, self-giving love between apostles and converts. Set within the eschatological
framework of the gospel, in which the journey of faith continues from conversion to final
consummation, a mutual relationship of self-giving love between apostolic emissaries and their
converts remains the context for encouraging faith. This fact may be demonstrated by Paul’s deep

anxiety by the loss of this solidarity in later epistles (cf. Gal. 4:13-15; 2 Cor. 6:11-13).

Defining napaKoO\éco in 1 Thessalonians as the interpersonal comfort required to keep
afflicted and grieving believers walking in faith is too narrow. It reduces the tripartate relationship
of the letter (a direct divine appeal, through apostolic emissaries, to the believers) to a binary
relationship between human agents.39 Albert Vanhoye likewise concludes that Paul’s letter ‘[...]

serves relationships which are not bilateral but rather trilateral, or to put it better, serves the

39 Malherbe correctly identifies the equipping of believers to give pastoral care to one another,
again, however, without the explicit identification of that care coming from God through believers.
Malherbe’s functional definition of ‘pastoral’ obscures God as the source of consolation, delivered
by means of human agents. Malherbe, Paul and the Thessalonians, 88-94.
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communion of the missionaries and the faithful in God and in Christ.”*°

So before sending this
epistle, Paul sends Timothy as an envoy for the team. For Paul’s apostolic labours to be effective,
the faith of the believers must remain established in the gospel as announced during the initial visit.
This is reflected in Timothy’s mandate to establish, that is, strengthen and encourage, the believers
for the sake of their faith (OTnprco and ﬂapO(KO()\ém, 3:5).** In Paul’s narrative, the apostolic
strengthening and encouragement of faith occurs in a context of deep, self-giving love. Perhaps this
is why, in 1 Thessalonians 3:6, Timothy’s good news reports the continuing faith of the believers
and their love — that they always remember the apostles kindly and long to see them (emiToBec).*
Mutual, loving relationships are the context for Paul’s eschatological effectiveness as an apostle to

the Gentiles. As Paul tells the story of this foundational mission, ‘holding on’ to the gospel message

in faith also means ‘holding on’, if you will, to its divinely appointed apostolic messengers.

Following the good report at Timothy’s return, the dispatch of the epistle continues the
initial ministry of encouraging the believers to walk in God’s way. This is Paul’s practice throughout

his ministry, to send epistles and envoys in order to continue the initial establishment in the gospel

0 Discussing Paul’s purpose in writing, Albert Vanhoye asserts that: ‘Toute la lettre est
ecclésiale (on cherchera en vain cette catégorie dans les traités de rhétorique classique!), c’est-a-
dire que <la fonction épistolaire de contact> y est au service de relations, non pas bilatérales, mais
trilatérales, ou, pour mieux dire, au service de la communion des missionnaires et des fideles en
Dieu et dans le Christ.” Albert Vanhoye, ‘La Composition de 1 Thessaloniciens’, in Thessalonian
Correspondence, ed. by Collins, pp. 73 — 86 (p.86). So also Marguerat, ‘Imiter I'apotre, p. 31.

1 Of the six times that Paul employs the verb GTnpiCco in his epistles, four are found in the
correspondence with the Thessalonian believers (1 Th. 3:2, 3:13; 2 Th. 2:17, 3:3). In 1 Th. 3:2,
Timothy is sent to encourage and establish the Thessalonians concerning their faith. The second
usage in 1 Th. 3:13 is in a prayer that Lord may strengthen the hearts of the believers until the last
day (also 2 Th. 2:17, paired again with TrO(pO(KO()\éco, and 3:3). In Romans 1:11 Paul expresses his
desire to share a spiritual gift to strengthen the Roman church — which he then immediately
clarifies as a mutual encouragement (OUuTrO(pO(KO(}\éco). Ro. 16:25 expresses Paul’s confidence that
God is able to strengthen the faithful in Rome. Regarding the particular role of Timothy’s visit (1 Th.
3:2) in the encouragement and establishment of the Thessalonian church, see Karl Donfried,
‘Epistolary and Rhetorical’, p. 56.

42 Bjerkelund, ‘Vergeblich’, p. 185.
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in ongoing encouragement. Paul, Silvanus and Timothy send a written appeal in the Lord Jesus
concerning how to live to please God (TrO(pO(KO()\éco, 1 Th. 4:1), according to instructions through
the Lord Jesus (napayye)\ia, 1 Th. 4:2) concerning the will of God (1 Th. 4:3), who calls the
believers to holiness (1 Th. 4:7).43 Paul concludes with the statement that whoever rejects these
instructions rejects not human authority but God (ouk avBpcwmov afeTel aAha Tov Beov, 1 Th.
4:8). As Henneken has observed where this final passage is concerned, ‘God’s word in a human
word’ is even more radical in 4:8 than 2:13 since it involves apostolic instruction in the
eschatological age of the Spirit.** Paul’s apostolic instruction and authority, based on the
demonstrable fact that God is speaking through apostolic messengers, extends from the initial

announcement of good news to the parousia anticipated in that announcement.

5.2.2 Paul’s Apostolic Self-Presentation (1 Th. 2:18, 3:5, 5:27)

Paul’s individual apostolic concerns are explicit in two first person singular statements in 1
Thessalonians. Paul’s statement in 2:18 that he is a particular target of resistance, taken together
with the reference in 2:16 to those seeking to hinder the announcement of the gospel among the

Gentiles, demonstrates that Paul’s individual apostolic commission to the Gentiles determined the

3 Malherbe classifies ﬂO(pO(KO()\éco alongside nine other terms describing moral exhortation.
Malherbe, Letters to the Thessalonians, p. 139. Terms signifying moral instruction that occur in 2:12
and 3:2 are explicitly connected by Paul to God’s call (2:12) and work (3:2) among the believers. The
remaining terms all occur in the paraenetic section in 1 Th. 4-5. The three verses in which
TmapakoaAew is used alongside other terms are: 2:12, TopokaAéw with Tapauubeoual
(consolation, also 5:14) and uapTUupopal (charge or witness); 3:2, Tapokoléw with oTnpifw
(establish); and 5:11, TapakaAéw with olkoSopgw (build up). Other terms as identified by
Malherbe are: Tapayyehia (4:2, instruction, also 4:11, TapoayyeAw); SiapapTupouat (4:6,
solemnly charge, also 2:12); epwTdw (5:12, urge); TPoloTnul (5:12, manage, care); voubeTéw
(admonish, also 5:14); avTéxw (5:14, help); pakpoBuugw (5:14, be patient).

* Henneken, Verkiindigung, p. 58.
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direction of the team. Secondly, Paul states his particular concern with the enduring effectiveness
of the Gentile converts in the midst of testing (3:5). To overcome the personal separation from the
believers Paul communicates two additional individual apostolic actions. He personally sends
Timothy as an emissary to Thessalonica (3:5), and individually includes the solemn command in the
Lord that the letter be read to all (5:27). Attention to Paul’s apostolic self-presentation in these
three verses provides insight into the relationship of the gospel as a divine communication to Paul’s

purpose in writing.

One such insight in this second half of Paul’s gospel narrative is that the effectiveness of
Paul’s ministry is interdependent with the faithful actions of others.*” In 2:1-12 Paul reminds the
recipients of that which they already know — that the apostolic entrance was not ineffective
(kevos). While there is no concern expressed by Paul with the effective ministry of the gospel as a
divine communication, there is concern with its endurance. Paul’s concern is repeated in the first
person singular in 1 Thessalonians 3:5.%® This later use of yivopou is subjunctive. As demonstrated

by the repetition of kevos in 1 Thessalonians 3:5, however, the measure of Paul’s effective apostolic

% See also Galatians 2:1 and Philippians 2:16. Discussing Gal. 2:1 Bjerkelund suggests that in
Galatians 2:1 Paul’s concerns with ‘vain proclamation’ have the faithfulness of the Jerusalem church
in view. Bjerkelund, ‘Vergeblich’, p. 187.

% xevds occurs 10 times in Paul of 18 NT occurrences. Two are in 1 Thessalonians (2:1 and 3:5),
each concerned with apostolic labours among the believers. Both Galatians 2:2 and Philippians 2:16
(2x) include the metaphor of running (Tpéxco) in vain in Paul’s concerns about his labour among the
Gentiles. The use in Phil. 2:16 is explicitly eschatological. The five remaining occurrences are all in
the Corinthian correspondance. Paul denies receiving grace in vain (1 Cor. 15:10), declares that if
Christ was not raised from the dead both proclamation and faith are in vain (15:14, 2x), and
encourages the believers that in Christ their labour is not in vain (15:58). In 2 Corinthians 6:1 he
exhorts the believers again not to accept grace in vain. The verb kevow occurs 5 times in the NT, all
of them Pauline. The most often noted occurrence is in the Christ hymn in Philippians 2:7, a verse
that associates the word family with the loss of effective power. In 1 Corinthians Paul refuses to
announce the gospel in oocbia )\éyou in order that the cross may not be emptied of its power. The
three final occurrences are not directly related to apostolic labours (1 Cor. 9:15, empty boast; 2 Cor.
9:3, the collection; Ro. 4:14, faith in vain).
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labour is not based solely on the initial entrance of the apostolic team in a place. Both Bjerkelund
and Gundry-Volf conclude that Paul’s use of kevos is eschatological in scope, so that the measure of
effective labour is the endurance of Gentile faith to the Day of the Lord Jesus.*” Effective apostolic
mission is eschatological in scope, encompassing the journey from conversion to eschatological
consummation.The conclusion in 2:12 refers to this journey, presenting the apostolic team
instructing the believers in the ways that they should walk, obedient to the God that calls them into
his kingdom and glory — another eschatological phrase.*® Paul’s use of kevos language in his letters
indicates the close connection between an effective ministry and the endurance of Gentile
believers faced with affliction.*® The purpose of an apologetic narrative concerning the messengers

is safeguarding the endurance of the believers — their faithful progress in love, faith and hope.°

However, the eschatological effectiveness of the mission in Thessalonians is dependent not

only on the messengers that faithfully communicate a divine word (1 Th. 2:1-13), but also on the

47 C. Bjerkelund’s review of the use of kevos in the LXX and rabbinic tradition concludes that
Paul’s concern with labouring in vain is eschatological, envisioning a lack of divine commendation in
the Day of the Lord. Bjerkelund, ‘Vergeblich’, p. 182. So also Judith Gundry-Volf: ‘Paul thinks that to
labor in vain is to produce nothing of eternal value, of eschatological significance.” Gundry-Volf,
Paul and Perseverance, pp. 263-64.

8 paul’s specific language is to walk in the ways of the kingdom, an eschatological metaphor.
As summarized by Bruce Longenecker, this reflects Jewish expectation of the inclusion of the
nations with one essential change: that the revelation in which Paul’s message calls the Gentiles to
walk is the gospel of God rather than the law (1 Th. 2:12, 4:1). Longenecker writes of Jewish
expectation: ‘salvation comes to the Gentiles only as they learn the ways of God and walk in his
paths by aligning themselves with the law and its practices.” ‘Different Answers’, p. 109.

49 ‘When persecution, testing, and false teaching in conflict with the gospel threaten Paul’s
converts, he fears that his labour might prove to be “in vain” (Phil 2:16; 1 Thess 3:5; Gal 2:2; 4:11).
Instead of producing lasting fruit, his apostolic service would be characterized by futility and, by
implication, his seeming converts would have no salvation.” Gundry-Volf, Paul and Perseverance,
pp. 281-282.

050 also Marxsen, Thessalonicher, p. 43.
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converts who walk in that word by faith (1 Th. 2:12, 3:6).>* Their desertion from the faith of the
gospel would render the initial apostolic labours ineffective.”® Paul’'s commendation at the return of
the Lord Jesus — his crown of boasting —is dependent on the enduring faith of his Gentile
congregations, embodied in character and conduct worthy of the God calling them into his kingdom
and glory (1 Th. 2:12, 19; Phil. 2:16, 4:1). Paul never wavers in his confidence in the power of the
gospel to save.” He also does not waver in his conviction that human agency must participate with
the divine agency of the gospel as a divine communication, through the work of faith and labour of
love, in the steadfast hope of eschatological commendation. Paul follows the recollection of
Timothy’s good news report with the imperative command to stand firm (OTﬁKco, 3:8) for the sake
of the co-senders’ joy.>* The imperative to the believers in 3:8, that they stand firm for the sake of
the apostles’ joy, reflects Paul’s conviction that believers and apostles alike must participate in the
grace communicated in the gospel. The narrative in 1 Thessalonians illustrates the explicit apostolic

concerns in 1 Corinthians 15:10 and 2 Corinthians 6:1.

>1 S0 also Bjerkelund, ‘Vergeblich’, p. 183. In a discussion of Paul’s eschatology N. T. Wright
refers to ‘what one colleague has called “collaborative eschatology”. For Paul, the present work of
the church is already part of the new world, and hence is “not in vain.”” George Van Kooten, Oda
Wishmeyer and N. T. Wright, ‘How Greek was Paul’s Eschatology?’, NTS, 61/02 (Apr., 2015) 239-253
(p. 252). This phrase, ‘collaborative eschatology’, captures the dynamic of human and divine agency
in the new age of the gospel as described above.

>2 Bjerkelund associates Paul’s concern that congregations hold on to the gospel in anticipation
of eschatological salvation and life with the OT exhortation to uphold and maintain the law as a
source of salvation and life. Bjerkelund, ‘Vergeblich’, pp. 182-83.

>3 ‘paul distrusts his own success, but not God’s saving power. His confidence in the success of
God’s saving work through the gospel and his attributing his own success in ministry to divine
power may suggest that to “labour in vain” is to labour apart from the gospel and in this way
produce works of “wood, hay and straw”, which will be consumed by the eschatological test of fire,
instead of genuine converts.” Gundry-Volf, Paul and Perseverance, p. 282.

>* paul uses the same verb in the second person imperative in 1 Cor. 16:13, Gal. 5:1, Phil. 1:27
and 4:1, and 2 Th. 2:15. In each of the later uses, there can be no doubt that the verb is meant in
the imperative rather than the indicative. It seems prudent, therefore, to understand it here with
an imperative sense. There is a third person indicative use in Ro. 14:4.
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The gospel as divine announcement communicates the certainty of the promise of
eschatological salvation for believers from among the nations (1:4-10).> It also communicates that
participation by faith is integral to the gospel as a A\oyos Tou Kupiou / Bsou. Joyful endurance in
the midst of affliction originates from the divine power at work through the gospel as the source of
their faith (1:6, 2:13).>® Therefore, effective apostolic ministry encompasses the entire life of faith
from initial conversion to apocalyptic consummation.>’ Facing separation from the new
congregation at a point in the believers’ life in Christ that leaves them vulnerable to the temptation
of apostasy in the face of testing, Paul extends the work of the apostolic team by means of Timothy
as an envoy. Paul’s apostolic self-presentations in 1 Thessalonians 2:18 and 3:5 demonstrate the
passion behind his use of envoys and epistles (3:5, 5:27), sent to encourage the continued
establishment of this Gentile congregation. The deep concern that Paul expresses in the two
statements of apostolic self-presentation in 1 Thessalonians 2:18 and 3:5 is also consistent with his

presentation as an apostle to the Gentiles in other epistles.

To summarize the observations from 2:13-3:13, the apocalyptic thanksgiving of 2:13-16 and
narrative of apostolic affliction in 2:17-3:8 complete the trajectory of the gospel arrival in
Thessalonica from the point of the apostles’ expulsion to the sending of the epistle. Paul’s narration
of the gospel as a word of God in 2:13 reintroduces the suffering of apostles and believers into the

cosmic narrative of God’s mission, sending the announcement of salvation among the Gentiles. Just

>> Gundry-Volf concludes that ‘where God is at work through the gospel Paul preaches, he has
full confidence that the results will endure.” Gundry-Volf, Paul and Perseverance, p. 286. See also
Bjerkelund, ‘Vergeblich’, pp. 184-85.

650 also Bjerkelund, ‘Vergeblich’, p. 184, and Gundry-Volf, Paul and Perseverance, p. 282.

>” Gundry-Volf concludes that for Paul salvation depends on ‘the repeated intervention of God
in human lives [...] God’s promised faithfulness will be proven as Christians successfully endure
eschatological testing and onslaughts of evil (1 Cor 10:13, 2 Thess 3:3) and at the day of reckoning
when Christ comes again (1 Cor 1:8, 9; 1 Thess 5:23, 24).” Gundry-Volf, Paul and Perseverance, pp.
283-84.
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as the narrative in 2:1-12 presented the apostles as agonists from whom the new believers could
learn to walk in the way of the eschatological kingdom of God, the narrative in 2:17-3:8 presents
Paul as agonist from whom the believers can learn participation in God’s story up to the day of
salvation. The narrative in 2:17-3:5 engages the believers as participants in the eschatological scope
of Paul’s apostolic mission. In 2:17-3:13 Paul communicates that which the believers in Thessalonica
did not know: that the source of Paul’s apostolic separation anxiety was concern for the endurance
of the believers’ faith in the midst of affliction.”® Timothy’s announcement of good news broke into
Paul’s abandonment and anxiety with the good news of continuing faith and love in Thessalonica.
Their enduring faith and love embody the hope of the sﬁo(yyé)\lov, strengthening and encouraging
the apostles in God’s mission of salvation among the nations. At the close of the community
narrative, Paul returns to the vocation of the new believers during the time between arrival and
fulfillment of the eschatological promises in the gospel: their work of faith, labour of love and
steadfastness of hope in our Lord Jesus Christ. The final thanksgiving affirms the eschatological
significance of the believers’ enduring faith and love: ‘What possible thanksgiving can we return to
God for all of the joy in which we rejoice because of you?’ (3:9). Thus Paul arrives at the wish prayer
in 3:10-13 that locates the intermediate apostolic ministry of cultivating faith (3:10-11) alongside
the believers’ vocation of love (3:12) in the certain hope of God’s continuing sanctification to the

day of Jesus’ return (3:13).

>8 ‘paul’s fear of labouring in vain arises in situations in which his converts’ steadfastness in
faith is threatened through Satanic onslaughts of persecution (1 Thess 3:3-5) or through false
teaching (Gal 4:9-11). Paul apparently does not contemplate a mere temporary wavering in faith
but a setback which could make his missionary efforts ultimately futile.” Gundry-Volf, Paul and
Perseverance, p. 263, see also pp. 281-82.
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5.3 Divine Communication in 2 Corinthians 1-9

The examination of Paul’s use of divine communication in the community narrative that he
constructs in 1 Thessalonians 1-3 has demonstrated that in his eschatological retelling of the
foundation of the ekklésia in that city the phrases ‘word of the Lord’ and ‘word of God’ represent
categories of divine speech from the OT prophetic tradition. Paul presents himself, Silvanus and
Timothy in a genuinely shared prophetic ministry of the gospel as a divine communication through

which God calls and establishes a church.

In 2 Corinthians, a letter in which Timothy is named as co-sender and written to a
congregation that was founded by Paul, Silvanus and Timothy (2 Cor. 1:19), Paul makes sustained
use of )\éyog as gospel language as he presents himself and his co-workers as reliable gospel
emissaries: keeping their word (Aoyos nucv, 1:19), spoken from pure motives (A0yos Tou Beou,
2:17), without trickery or delusion ()\éyos Tou Beovu, 4:2), speaking the message of reconciliation as
entrusted to them by God ()\éyog s kaToAAoyTs, 5:19).>° Paul’s discussion of the gospel as
)\éyog Tou Beou occurs within arguments defending the apostolic integrity of the team as Christ’s
ambassadors (5:20).%° In each letter Paul presents a defence of apostolic ministry with confidence
of its acceptance among the readers, with a use of negative comparisons that is general to

unreliable messengers rather than specific to identified opponents.61 Similar to 1 Thessalonians,

> For an extensive review of the similarities between the two letters see Kim, ‘Paul’s entry
(e10080s)’, pp. 533-42. See also Hafemann, Suffering & Ministry, pp. 175-76.

0 For )\éyog Tou Beou as gospel rather than OT Scriptures see Furnish, /I Corinthians, p. 178.
Thrall identifies 2:14-7:4 as a defence of apostolic ministry with 2:14-17 governing the whole of
what follows through 6:10. Thrall, 2 Corinthians 1-7, pp. 187, 189.

®1 For 2 Corinthians 2:14-7:4 as an understanding of apostolic ministry that Paul presents with
confidence of acceptance see Thrall, 2 Corinthians 1-7, p. 9. Furnish asserts that the section is
concerned with ‘the authenticity and meaning of apostleship itself.” Furnish, Il Corinthians, p. 185.
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Paul makes extensive use of the first person plural construction in his apostolic presentation and
defence.® Finally, in both letters Paul employs napaKa)\éw and kevos language relative to

apostolic ministry.

In both letters, the apostolic activity of Paul and fellow preachers is characterized in terms
that reflect the Scriptural prophetic tradition. The defence of apostolic integrity in 1 Thessalonians
2:1-12 bears several features in common with the apologia in 2 Corinthians, in which Paul repeats
his use of Aoyos Tou Bgou. In 2 Corinthians 2:17, Paul states that he and his companions are not
like the many who peddle the word of God (ot ToA\ol kanAeuovTes Tov Aoyov Tou Beou).”
Rather, Paul’s motives are pure (¢ elAikpivelas), as one who is in the sight of God (gx Beou
koTevov Tt Beov) and speaks in Christ (gv Xp1oTw) — an affirmation of sincerity that stresses Paul’s
reliability as a divine emissary.64 The pejorative reference to those who manipulate a divine
communication for their own financial gain (kammAgUw) is in contrast to sincere emissaries — those
sent by God, conducting themselves in divine oversight and speaking in Christ. Faithful emissaries

announce a word that originates with God rather than humans, speak in Christ’s name rather than

%2 Although Paul’s defence of apostolic ministry in 2:14-7:4 is not located in a narration of the
initial visit in Corinth, Paul’s reference to himself, Silvanus and Timothy in 1:17-19 invokes the
foundational ministry. The exclusive plural in 2:14-7:4 most likely refers to Paul as associated with
other trustworthy apostolic emisarries rather than to Paul, Silvanus and Timothy in particular.
Harris, Second Corinthians, p. 244; Thrall, 2 Corinthians 1-7, pp. 209-15. Contra Hafemann who
argues for a literary plural. Hafemann, Suffering & Ministry, pp. 14-15. It is likely that the discussion
in 2 Corinthians 4:1-5 is in reference to an initial preaching of the gospel. Thrall, 2 Corinthians 1-7,
p. 302.

®3 Furnish offers a helpful discussion of the verb koarrnAeUw, which only appears here in the
New Testament. He renders the participle as ‘hucksters’, stating that, ‘in Paul’s day it was not
uncommon for [the term] to be used specifically by the opponents of itinerant teachers, who were
charged with showing more concern for their own welfare than for the truth.” Furnish, //
Corinthians, p. 178. The term ol ToAAol is a general reference to the category of preachers whose
conduct is in contrast to that of Paul and other faithful Christian messengers, so also Thrall, 2
Corinthians 1-7, p. 211.

® ‘The reference here is not just to preaching in the narrow sense but to the whole apostolic
witness to Christ (cf. Shutz 1975:211)." Furnish, Il Corinthians p. 179.
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their own, and are able to call God as witness to the integrity of their conduct. It is a description
that echoes the same characteristics present in the apologia of 1 Thessalonians 2. In both letters
Paul conducts a defence in the framework of the true prophets of the OT, while also making use of
terms recognizable in philosophical polemics against spurious philosophers.65 As in 1 Thessalonians,
2 Corinthians 2:17 presents a rejection of those who ‘preach the gospel to get a good living out of it
for themselves, selling what should be freely given.”®® Each letter claims sincerity in speech, divine

origin, and the invocation of God as witness.®’

Where 2 Corinthians 2:14-17 defends apostolic ministry in general, 4:1-5 is a defence of
initial preaching in particular.68 2 Corinthians 4:2 contains Paul’s second reference in the epistle to
the gospel as a )\éyog Tou Beov.®® As with the initial reference in 2 Corinthians 2:14-17, in 4:1-5
Paul asserts the mishandling of the gospel as a )\éyog Tou Bgou (2:17 and 4:2) in contrast to faithful
apostolic witness (2:17, 4:2, 5).”° Paul refers once again to his own practices relative to the word of

God, which are neither cunning nor deceitful (ur TepITATOUVTES €V Tavoupyla unde SOAOUVTES

® Thrall, 2 Corinthians 1-7, p. 212,213.

® Thrall, 2 Corinthians 1-7, p. 213. Hafemann concludes his analysis of koTmAeUw with the
statement, ‘Unless Paul is deviating from normal semantic usage, for which there is no indication in
the context, Il Corinthians 2:17 ought to be rendered “selling the Word of God as a retail dealer
sells his wares in the market.”” Hafemann, Suffering & Ministry, p. 124. Collange associates the term
with false sophists and philosophers. J. F. Collange, Enigmes de la Deuxiéme Epitre de Paul aux
Corinthiens: Etude Exégétique de 2 Cor. 2:14-7:4, SNTSMS 18 (Cambridge: Cambridge University
Press, 1972), pp. 37-40, esp. 38. Thrall rejects these readings, associating the term instead with
those who ‘water down’ the message. Thrall, 2 Corinthians 1-7, pp.213-15.

%7 See J. Lambrecht’s observation that the three phrases in 2:17b ‘present themselves [...] as a
further explanation of cds €€ glAikpivelas ... AaAoupev.’ J. Lambrecht, ‘Structure and Line of
Thought in 2 Co. 2:14-4:6", Bib, 64 / 3 (1983), 344-380 (p. 378).

68 Thrall, 2 Corinthians 1-7, p. 302.

% Thrall, 2 Corinthians 1-7, p. 301. So also Collange, Enigmes, p. 129.

® ‘What was asserted in 2:14-17 is proven from the character of the gospel [in 4:6].” Bultmann,
2 Corinthians, p. 109.
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Tov Adyov Tou Beov, 4:2).”* As stated above, the term 86Aos was commonly used for guile,
especially as connected to wealth won by deceit. The word reoccurs three times in 2 Corinthians of
false apostles (cf. 2 Cor. 4:2, 11:13, 12:16). The language in the passage is reminiscent of the
characterization of false emissaries in 1 Thessalonians 2:3. The claims to sincerity are consistent
with Paul’s presentation of trustworthy divine emissaries in 1 Thessalonians 2. In both passages
Paul invokes not only God but others as witness to apostolic sincerity.”? The reference in 2
Corinthians 1:12, to every man’s conscience in the sight of God, is a similar dynamic to the repeated
reference to that which the Thessalonians know and to which God gives witness.”? Thrall
characterizes Paul’s claim that ‘we do not preach ourselves but Jesus Christ as Lord’ as countering
the charge that ‘his evangelistic activity is motivated by the egotistical concern to achieve power

over other people’ (cf. 2 Cor. 1:24, 10:8).74 This denial of self-promotion or personal power may be

"L 2 Cor. 11.3 Paul refers to the serpent’s cunning (ﬂavoupyiq) in tempting Eve, which, one
will recall from the story in Gen. 3, involved a clever turn of phrase with the words of God.

2 Thrall suggests that it is surprising that Paul ‘should allow the possibility of the evaluation of
his apostolic services by others’, citing 1 Cor. 4:3 as a basis for her comments. Her conclusion, that
Paul is responding to a specific situation in 1 Corinthians where the comments here in 2 Corinthians
are in general, still displays an underlying assumption that Paul does not subject himself to any
shared accountability. This is certainly true of his individual commission. Where Paul’s integrity as
an emissary entrusted with a divine communication is concerned, however, Paul consistently calls
both himself and other gospel emisaries to accountability for character and conduct in light of the
message announced.

3 Here and in 2 Cor. 1:12 Thrall defines conscience as ‘an inward faculty of judgment which
assesses conduct in accordance with given norms.’ Thrall, 2 Corinthians 1-7, p. 301.

" Thrall, 2 Corinthians 1-7, p. 313.

294



compared with the denial in 1 Thessalonians 2:6 of seeking glory from men or God, or that of

‘throwing his apostolic weight around’ in 2:7a.”

In 2 Corinthians 5:20 the reference to apostles as ‘“Ambassadors of Christ’ is dynamically
equivalent to Paul’s use of ‘Christ’s Apostles’ in 1 Thessalonians. The important feature in this
comparison is the divine origin of and agency in the gospel as a message of reconciliation (Tov
Aoyos s kaTaAhayTs).” In 5:20, the apostles are described as ambassadors for Christ through
whom God appeals (TapakaAéw). God is the subject of TapakaAéw, making his appeal through
Paul and his fellow gospel emissaries.”’ Carl J. Bjerkelund has demonstrated that the verb
TrO(pO(KO()\éw is the sort of diplomatic language that an ambassador would use in delivering a
message.78 As summarized by Raymond Collins, it is employed by an ambassador carrying a ‘kinder
gentler’ authority of a king, framing his ‘commands as requests, sent with an ambassador in the

I 179

form of an appea In the case of 1 Corinthians 6:1, the apostles working together (cuvepyéco)

with Christ exhort the recipients not to accept the grace of God in vain (kevos). The dynamic of

7> ‘paul’s peculiar use of the apostolic parousia in his Corinthian correspondence challenges
scholars to envision a new model of leadership for Paul —at least Paul in conjunction with the
Corinthians. Although we have to forfeit the protypical model of a leader in antiquity (popular even
in modern culture) as a powerful, decisive, and consistent individual, Paul’s unique literary
interaction with the Corinth community reveals his creativity, his adaptability, and his ability to
acknowledge his limitations. He had the courage to risk vulnerability, and he ultimately was
successful.” Lee Johnson, ‘Paul’s Epistolary Presence in Corinth: A New Look at Robert W. Funk’s
Apostolic Parousia’, CBQ, 68 (2006), 481-501, p. 501.

’® Thrall, 2 Corinthians 1-7, pp. 430-31.

7 Barrett asserts that 2 Cor. 5:20 sums up ‘the picture of Paul’s apostleship. On the one hand,
Paul has no importance, and indeed no message, of his own. [...] On the other hand, where Paul is
at work, Christ, whom he represents, is at work; where Paul speaks, God speaks.’ Barrett, Second
Epistle to the Corinthians, p. 178. See also Thrall, 2 Corinthians 1-7, p. 436.

"8 carl J Bjerkelund, ‘Parakalé. Form, Funktion und Sinn der parakal6-Séitze in den paulinischen
Briefen’, BTN 1 (Oslo: Universitetsforlaget, 1967).

 Collins, following C. J. Bjerkelund, observes: ‘The formula suggests the authority of a king,
but of an authority which has chosen to make its demands in the form of a request. Paul’s use of
the parakalo-formula is thus both an indication of the real authority of which he was the bearer,
and of the sensitivity with which that authority was exercised.” Collins, Studies, p. 196.
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Paul’s description of himself and his fellow apostolic emissaries as ‘ambassadors of Christ’ (UTp
Xp1oTou oLv mpecBevopey) is equivalent to the activities of the apostolic team as XpioTou
amooTolot in 1 Thessalonians 2:7. In each case, the locus of apostolic authority is the divine origin
of the message, since the apostolic appeal (1 Th. 2:3, 2 Cor. 6:1) is a divine appeal.80 Both 1
Thessalonians and 2 Corinthians present Paul in a shared ministry of napé(K}\nmg, identifying the
authority of the exhortation as a direct appeal from God, through or on behalf of Jesus Christ,

delivered by human emissaries.®

1 Thessalonians is a source for our understanding of Paul’s presentation in 2 Corinthians of a
shared apostolic ministry. The extended narrative of the edoryyeAiov Tou Beou entrusted to Christ’s
apostles, together with its defence in alignment with that of the OT prophetic tradition of divine
emissaries, gives insight into an apostolic function that Paul presents as shared in each case. In each
case Paul presents himself alongside fellow gospel emissaries. In both letters the gospel as a divine
communication is central to the apologia. Additionally, each defence is general to competing
preachers laying claim to a divine message rather than targeted at named opponents. Finally, both
letters make clear that true apostles have in common that their gospel is, in fact, a AOyos Tou 6eou
whose source is God and through which God speaks. The divine source of the gospel is
demonstrated not only in sincerity of speech, but importantly, in the character and conduct of
human messengers. 1 Thessalonians provides a narrative of an initial mission that clearly asserts
the necessity of a cruciform embodiment on the part of apostles in order that the power of the

resurrection may be witnessed and the direct appeal of God may be heard.

8 ‘For the necessary human response to become effective, the saving event must be made
known. Hence, the task of its proclamation has been entrusted to the apostles.” Thrall, 2
Corinthians 1-7, p. 431.

B y aurait ainsi un parfait parallele avec 2 Cor., V, 20-VI, 1, ou la méme action est accomplie
d’abord par Dieu, et puis, comme intermédiaire, par I’Apo6tre (‘par nous ‘).” Denis, ‘L’Apdtre Paul’, p.
264.
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There is one final concern that is expressed in both 2 Corinthians and 1 Thessalonians. In 2
Corinthians 6:1, Paul writes, ‘As we work together (ouvepyéco) with [Christ], we urge you
(TapakaAéw) not to accept the grace of God in vain (kevos)'. In each of the two epistles, along
with a shared use of the phrase Aoyos ToU Bgou in the context of an apostolic defence of divine
emissaries, Paul expresses his concern that those initial labours endure. The apostolic activity
captured in the verb ﬂapO(KO()\éoa participates in that endurance. As Paul’s narrative in 1
Thessalonians makes clear, deep mutual love is the context in which exhortation to endurance in

faith is communicated.?

5.4 Summary: Aoyos Tou 6eou as Entrusted Announcement

In summary, Paul in the foundational ministry conducts a genuinely shared prophetic
apostolic mission of announcing the gospel. As Christ’s apostles, Paul, Silvanus and Timothy were
tested and entrusted to speak a divine communication. As a )\éyog Tou Beou the gospel originates
from God and is the message through which God calls and empowers faith. The study of the gospel
as a divine communication has added an important clarification to Paul’s presentations of shared
apostolic ministry. In this letter Paul’s apostolic presentation is also based in the prophetic tradition
of the gospel as an entrusted word. Paul, Silvanus and Timothy are tested and entrusted by God
with a divine communication, emboldened to speak this message in the face of opposition, and

demonstrate in their character and conduct the integrity of divine emissaries. Their lives embody

8 Judith Gundry-Volf makes a similar suggestion concerning 2 Corinthians 6, and Paul’s
admonition not to receive the grace of God in vain: ‘The potential cause of alienation from grace
here can only be rejection of the gospel as a consequence of rejection of the apostle and the
apostolic message.” Gundry-Volf, Paul and Perseverance, p. 280.
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the gentleness and love of God in Christ, calling the nations through the free gift of the gospel. This
presentation of apostleship is not based in Paul’s unique calling as the Apostle to the nations. It is

based on his mutual calling as a prophetic emissary entrusted with the gospel as a )\éyog Tou Beov.

The community narrative that Paul constructs in 1 Thessalonians 1:2-3:13 tells the story of
the foundation of a Gentile ekklésia, birthed through the eventful arrival of the gospel as a Aoyos
TOU Kupiou, nurtured in the shared prophetic mission between Paul, Silvanus and Timothy, and
enduring in faith and love with hope of Jesus’ return. At the beginning, middle and end of the story
Paul includes apocalyptic moments of thanksgiving, the longest in 1:4-10, which describes the
advent of the gospel as a ‘word of the Lord’ among the believers. The apostolic biography of the
messengers in 2:1-12 is a demonstration of divine agency that empowered the apostles with
boldness in the face of opposition; entrusted the gospel; witnessed to the character and conduct of
the apostles and directly called believers through the ministry of Christ’s apostles. Paul’s
presentation of the gospel as a divine communication, specifically as a }\éyog Tou Beov, is a source
for understanding his passionate continuing engagement with congregations that he has founded,
as well as his own labour in order that the grace of God is not in vain. Because the gospel originates
from God, the Spirit of God remains energetically at work among the believers in Paul’s absence
(2:17-3:8), encouraging (1T0(p0(|<0()\éco) them in their labour of love (4:1-12 and 5:12-28), and
establishing (cTnprco) them in the steadfast hope in the parousia of the Lord Jesus Christ (4:13-
5:11). The continuing reliance of the believers on God'’s presence and promise to them in the gospel
as a word of God enables them to remain faithful in the midst of suffering, and thus prove at the

last day that the entrance of the apostles with this gospel has not proved in vain.

298



THESIS CONCLUSION

1 Thessalonians is our best source for understanding Paul’s gospel as a divine
communication, and the implications of this for his apostolic presentation in prophetic terms. Our
study has demonstrated that the early stage in the life of the Thessalonian church is the reason for
characteristics in the letter that are often referred to as ‘early Paul’. Writing in order to participate
in God’s work of encouraging and establishing a young Gentile congregation in the gospel, Paul
composes an extensive community narrative. This narrative, in 1 Thessalonians 1-3, moves between
apocalyptic expressions of thanksgiving for the Thessalonians’ welcome of the gospel as )\éyos TOU
Kupiou and )\éyos Tou Beou, and apostolic biographies of arrival and separation. The identification
of the gospel as a divine speech act is central to the story of the ekklésia in Thessalonica. Describing

the gospel as event, Francis Watson writes:

The Pauline gospel announces a definitive, unsurpassable divine incursion into the
world — “vertically from above,” in Karl Barth’s celebrated phrase — that both
establishes the new axis around which the entire world thereafter revolves and
discloses the original meaning of the world as determined in the pretemporal counsel of

God. So unlimited is the scope of this divine action that it comprehends not only the

299



end but also the beginning — although it takes the highly particular form of an individual

human life that reaches its goal not only in death but also in resurrection.’

Paul’s narration of the events in Thessalonica — from entrance to expulsion (2:2-16) and emissary to
epistle (2:17-3:13) — engages the imaginations of isolated and grieving new believers in the full

story of Jesus’ death, resurrection and return.

Divine Communication in 1 Thessalonians

The primary question addressed in the preceding chapters has been the extent to which
Paul represents his gospel as a divine communication in continuity with the LXX prophetic tradition.
Paul’s use of the phrases in 1 Thessalonians is a reflection of the genuinely early stage in the life of
the ekklésia. The gospel as divine speech act, in continuity with the nature of a word of the Lord /
word of God in the OT prophetic tradition, is essential to God’s call among the Gentiles. Their
response to that gospel announcement in faith demonstrates that they are included among God’s
beloved and elect. The exegetical studies in 1 Thessalonians have demonstrated that Paul uses the
phrases Aéyog TOU KUpiou and }\éyog Tou Bgou in the apocalyptic thanksgiving narratives to
represent general categories of divine communication to which the gospel belongs. Each phrase
demonstrates continuity with OT prophetic usage of divine communication reinterpreted in light of
the Christ events. The gospel as a }\éyos TOU Kupfou is an apocalyptic announcement of Jesus as
the divine agent in the anticipated parousia. Paul’s description of the gospel among the
Thessalonians echoes the language of reception of a word of the Lord in the Scriptural prophetic

tradition. While the events of the cross and resurrection are ‘news’, the anticipated inclusion of the

! Watson, ‘Is There a Story’, p. 232.
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Gentiles in God’s salvation is, according to Paul’s letters, as old as Abraham —to whom the Lord
promised innumerable descendants in a word of the Lord in Genesis 15:1-6 (cf. Gal. 3:6-9). Gentile
faith, in response to the encounter with a word of the Lord, models that of Abraham. Their
abandonment of idols to turn and serve the living and true God was imagined in the eschatological
word of the Lord in the Jewish prophetic tradition (cf. Is. 2:2-3, 60:2-3; Tob. 14:6). Paul’s use of a
definite form of the topos ‘the word of the Lord’ in 1 Thessalonians 1:8 is best read as a shorthand
designation for the various prophetic speech acts in the LXX tradition that reveal the purpose of the
Lord, the God of Israel, to include Gentiles in eschatological salvation. The distinction in Paul’s
gospel as a word of the Lord, announced in continuity with previous prophetic anticipation, is that
the content of the gospel identifies Jesus as the Lord — the divine agent through whom God acts to
rescue the beloved and elect in the Day of the Lord. Unlike the prophetic tradition, in which a direct
divine encounter by the power of the Spirit only occurs between the Lord and a prophet, in the
eschatological age anticipated by Joel an effective and enduring word is communicated with power
and the Spirit to all flesh. Those who respond in faith, bearing the word with anticipatory joy in the
midst of present suffering, reveal God’s sovereign purpose in human history. The use of ‘word of
the Lord’ in 1 Thessalonians 4:15 and 2 Thessalonians 3:1 is also a reference to the gospel as a
divine communication functioning in continuity with the eschatological expectations of the word of

the Lord in the OT prophetic tradition.

The gospel as a }\éyos Tou Beou is the divinely entrusted announcement of the salvation
events from God in Christ. The intervening designation of the gospel as E\’Jayyé)\lov Tou Beou is
central to Paul’s presentation of the co-senders as working in a genuinely shared prophetic mission
among the Thessalonians. The apostles’ cruciform embodiment of the message entrusted to them

demonstrates the divine origin and agency in the gospel as a word of God, energetically working

301



among the believers for their endurance in faith, hope and love to the day of Christ Jesus. The
presentation of the gospel in continuity with the OT prophetic tradition of Israel indicates Paul’s
confidence that as a word of God the gospel will not fail to perform that which it promises: the
reconciliation of all humanity in worship of the living and true God, under the Lordship of Jesus

Christ.

In both the LXX and Paul the designation of the gospel as a word of the Lord / word of God
holds no theological or functional distinction. Each refers to the God of Israel, identified in 1
Thessalonians as the Father of Jesus, the Son of God, raised from the dead and anticipated in the
parousia. The Old Testament prophets anticipated an announcement of God’s salvation, using the
language of euayyeAilopat, at times with knpuooc. Paul’s writing presents his evoryygAiov that
he proclaims within the larger category of prophetic speech, as an entrusted and empowerd divine
communication. In continuity with this tradition, the gospel originates from God, and concerns that
which God has done and will do for the salvation of God’s people. It is revelatory of God’s future
salvation of the faithful, Gentiles and Jews, as beloved and chosen; effective to empower that
which it announces; and enduring to the end of the age, so that the labour of those who hope in its
promise will not be in vain. The gospel is also a new thing. Unlike the OT prophetic tradition, in
which the divine agency of the Spirit accompanied the word of the Lord only in the experience of
the prophetic figure, the gospel is a message that encounters its recipients with the fullness of the
power of the Holy Spirit. The Spirit empowers both the announcement and reception of the word of
God, and remains energetically at work among God’s people. The Gentile believers in Thessalonica
have received, in the E\’Jayyé}\lov, the word and Spirit of the Lord, the God of Israel, who governs

all of creation — and will restore all of creation at the return of Jesus in the Day of the Lord.
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A Genuinely Shared Prophetic Mission

The related question that this study has asked concerns Paul’s apostolic presentation in 1
Thessalonians. In the first apostolic biography, the presentation is that of a genuinely shared
prophetic mission, based in the OT tradition of divine emissaries sent with an entrusted message.
Within the narrative logic of 1 Thessalonians, Paul’s gospel as a loyyeAiov Tou Beov in 2:1-12 is a
particular message of divine origin, belonging to the category of divine speech represented in the
phrase )\éyog Tou Beou. The word of God describes the gospel as an entrusted message, through
which God continues to energetically work among the faithful as they lead a life worthy of the God
who, through the gospel, calls them into his kingdom and glory. Paul presents himself, Silvanus and
Timothy working together in a genuinely shared foundational mission in Thessalonica, patterned on

the OT prophetic tradition of divine emissaries.

Comparison with Paul’s use of }\éyog Tou Beou language in 2 Corinthians has further
demonstrated the importance to Paul of the integrity of divine emissaries to the faithful delivery of
the gospel as a divine communication. In 2 Corinthians, the gospel as a )\éyog Tou Beov is an
entrusted message through which God directly appeals. The sincerity and truth of the messengers’
speech allows for the unhindered perception of God’s direct appeal in Christ. Additionally, the
cruciform embodiment on the part of apostles, in weakness and humility, is the mis en scéne for an
apocalyptic revelation of the glory of the resurrected and returning Lord Jesus. The structure of the
community narrative in 1 Thessalonians 1:2-2:16, in which apostolic embodiment forms the
narrative bridge between two apocalyptic thanksgivings for the gospel as a divine communication,
demonstrates that Paul’s humility is not simply an exemplary ethic. The cruciform embodiment of
Paul, Silvanus and Timothy is demonstration for the Thessalonians that the power actively at work

among them (2:13) is of divine rather than human origin. According to Paul, a cruciform
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embodiment and integrity are the common character and conduct of true emissaries of the gospel

as a word of God. This is true in both 1 Thessalonians and 2 Corinthians.

The second apostolic biography in 1 Thessalonians 2:17-3:8 presents the distinctions in
Paul’s apostolic authority after the foundational mission had finished. The eschatological scope of
the gospel, from arrival to parousia, requires of Paul that the ministry of exhortation and comfort in
the gospel (TTapakaAéw) continue to the end, in order that his labours not prove in vain (kevos).
The sending of Timothy as envoy, followed by the dispatch of an epistle, extend the ﬂapé(K)\r]()lg of
the initial mission in the fitting context of mutual love between apostle and converts. The purpose
of Paul’s apostolic ministry, extended by envoy and epistle, is to participate in God’s work of calling

believers into his kingdom and glory.

Implications for Further Study

1 Thessalonians has long been recognized as a source of inquiry into the apocalyptic content
of Paul’s gospel. This study demonstrates that the letter is also a source of insight into the
revelatory nature of Paul’s gospel as an apocalyptic announcement through which God calls Gentile
congregations into existence. Coterminous to the arrival of the gospel as a message with fullness of
the Holy Spirit and power are its messengers as embodiments of Christ’s humility, self-giving love,
sacrifice and suffering. The community narrative that Paul composes for this new congregation is a
field report of his gospel and apostolic practice from the earliest days of a congregation.
Comparisons of Paul’s narrative in 1 Thessalonians with the gospel language clusters from other
letters that were identified in the word study from chapter one in this study promises new insights

into the unanswered question in our study concerning the relationship between Paul’s prophetic
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presentation of the gospel as divine communication and his own prophetic self-presentations in

other letters.

For example, in many ways, 1 Thessalonians could serve as the narrative field report of an
apostolic team among the Gentiles that takes their mission practices from Paul’s description in
Romans 10.% An initial indication of the potential for further study of the interaction between
prophetic divine communication and prophet self-presentation is demonstrable through a brief
comparson of 1 Thessalonians 1-3 to Romans 10. J. Ross Wagner’s study of Paul and Isaiah as fellow
preachers of good news in the letter to the Romans, Heralds of the Good News, provides a

thorough and trustworthy guide for a comparison of the two letters.

God’s election is a central concern in each letter. The reflection on Israel in Romans 9-11
follows a discussion in Romans 8 of God’s election and ‘triumphant confidence in suffering’, also a
central concern in 1 Thessalonians.® However, where 1 Thessalonians is written to affirm God’s
choice of the Gentiles as beloved, Romans 9-11 is a discussion of the election (ékAoyn) of Israel.
What is of interest are the dynamics described in Romans 10 of the initial announcement of the
gospel as a divine communication, through which Gentiles hear God’s call and are formed into an
ekklésia that embodies the gospel. J. Ross Wagner suggests that Paul uses passages from the

Servant song in a manner that demonstrates that, for Paul, Isaiah remains a living voice, even a co-

2 Karl Donfried likewise calls attention to the surprising frequency of ‘gospel’ and ‘word’
language between 1 Thessalonians and Romans. He notes that the term evaryyeAiov is used six
times in 1 Thessalonians (1:5; 2:2, 4, 8, 9; 3:2) compared to nine times in Romans (1:1, 9, 16; 2:16;
10:16, 11:28; 15:16, 19; 16:25) and }\éyog as a synonym for ‘gospel’ appears at least four times
(1:6, 8; 2:13; 4:15) as compared to once in Romans (9:6). Karl Donfried, ‘Epistolary and Rhetorical’,
in Thessalonian Debate, ed. by Donfried and Beutler, p. 55.

3 Wagner, Heralds, p. 45.
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worker of Paul’s in the Gentile mission.” In Romans Paul finds in Isaiah a prefigurement for his own
apostolic mission to the Gentiles.” As suggested by Albert Denis, and supported in our exegesis of 1
Thessalonians 2:1-12, the eschatological expections of the Servant of Yahweh, as described by
Isaiah, are reflected in the description of apostles as divine emissaries. In both letters God’s word is
a foundational event. In both 1 Thessalonians 1-3 and Romans 10 Paul uses )xéyog language to
describe an initial preaching mission, through which God calls the Gentiles to faith, as an extension
of OT prophetic ministry. In 1 Thessalonians the LXX prophetic tradition plays in the background
throughout Paul’s presentation of the gospel as a divine communication. In Romans 10:8-13, it is in

the foreground.

Just as interesting as the content of each letter is the narrative trajectory of the passages.
As described by Wagner, in Romans 10:8-13 Paul outlines the progression from the proclamation of
a word of faith to the response that calls on the Lord and is saved.® Wagner then observes that in
Romans 10:14-15 Paul ‘retraces this progression from the opposite direction’, that is, from the
Gentiles’ response of faith to the God that sent heralds of good news.” Romans 10:16-17 connects
faith and obedience to hearing, using language from Deuteronomy 6:4.28 Romans 10:18-20 reflects
on the reception of the gospel by Gentiles and its rejection by Israel, using LXX Psalm 18 and Isaiah
65:1.° Consider this progression in Romans 10 alongside the trajectory of 1 Thessalonians 1-3: from

a narrative of Gentile response to proclamation (1 Th. 1:4-10, Ro. 10:8-13), to the description of

* Wagner, Heralds, p.180.

> Wagner, Heralds, p. 41

6 Wagner, Heralds, p. 170

" Wagner, Heralds, p. 170

® Henneken, Verkiindigung, pp. 47-48. Henneken compares ‘the word of hearing’ to the Shema
in Dt. 6:4 and Paul’s description of the role of emissaries in Ro. 10:17.

o Wagner, Heralds, p. 211. See especially Wagner’s careful analysis of Paul’s use of Scripture in
Romans 10:8-20. Wagner, Heralds, pp. 170-217.
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heralds sent from God (1 Th. 2:1-12, Ro. 10:14-15), reception among the Gentiles of the word of
hearing (1 Th. 2:13, Ro. 10:16-17) and rejection by Israel of that same message (1 Th. 2:14-16, Ro.
10:18-20). Where Romans 10 presents a theological and hermeneutic reflection on Paul’s mission
practices, 1 Thessalonians presents a narrative of the gospel in Thessalonica in a remarkably similar

trajectory.

Both Romans and 1 Thessalonians also present Paul in the company of other gospel
messengers at the initial announcement of the gospel and foundation of a Gentile ekklésia. A
reading of 1 Thessalonians alongside Romans 10 helps to clarify the pattern of shared prophetic
mission in 1 Thessalonians. In the narrative presentation in 1 Thessalonians, Paul presents his
foundational mission in a place as a genuinely shared prophetic mission, in which Silvanus and
Timothy are co-workers alongside Paul, sent in Christ’s authority to proclaim the gospel. Likewise in
Romans 10, Paul’s apostolic self-presentation is of himself as one of many messengers of the good
news. The trajectory of the narrative in 1 Thessalonians 1-3 also demonstrates, however, that once
separated from the city, and from one another, Paul’s particular apostolic responsibility moves to
the foreground. Timothy is sent as a co-worker of God, that is, continuing to engage in a ministry of
gospel appeal and encouragement among the believers, but he is not designated as an apostle of
Christ. The patterns suggest that Paul’s application of the term ‘Christ’s apostles’ derives from
Paul’s individual apostolic commission to evangelize, as represented in the verb E\’Jayys)\iCoual. As
suggested in Romans 10 and narrated during the foundational visit in 1 Thessalonians 2, this is a
genuinely shared prophetic mission among Paul, Silvanus and Timothy. The three men proclaim
(Knp\jocco) that gospel alongside one another in a narrative of initial mission that embodies the

prophetic mandate presented by Paul in Romans 10.
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The progression in both letters moves from the reception of a saving word, to the entrusting
of that word to heralds, into a reflection on the word of hearing based in Deuteronomy. In each
letter Paul presents the gospel as a Aoyos akons. The context of both passages, embedded in a
discussion of election, moves directly into the reality of reception and rejection of the gospel.
Finally, in each letter Paul’s missionary strategy is to establish and encourage communities that
joyfully embody the gospel, in the midst of the suffering caused by those who reject the same
announcement of salvation, with faith, hope and love — this is the vocation of a hopeful ekklésia in
the world. Wagner, concluding his reflections on Paul’s writing in Romans 11, suggests that, until
the last day, the gospel embodied in living communities lets the tension stand between Gentile
acceptance and Jewish rejection.™ Similarly in 1 Thessalonians, Paul’s response to violence and
rejection is to strengthen and encourage the Thessalonians as examples of faith, hope and love
throughout Macedonia, Achaia ‘and in every place’. In 1 Thessalonians, as in Romans, this faith is
announced (amoyyeAAw, 1 Th. 1:9; kaTayyeAAw, Ro. 1:8) so widely that Paul has no need to
speak of it — or, in the language of Romans 15, he has fully announced the gospel of Christ (Ro.

15:19).

Paul’s discussion of initial gospel preaching among the Gentiles in 1 Thessalonians and
Romans 10 is a further demonstration that 1 Thessalonians does not represent an apostle early in
his understanding of the nature or stewardship of his divine apostolic commission among the
nations. The narrative trajectory of Paul’s mission in Thessalonica — the arrival of the gospel as a
divine communication announcing Jesus as Lord, the sending of the apostles with an entrusted
message, the reception of a word of hearing and the rejection of that same word — forms a

community narrative of the foundation of the ekklésia in Thessalonica that embodies in practice the

9 \Wagner, Heralds, p. 301
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Scriptural mission theology that Paul presents in Romans 10. In each letter, the gospel as a word
from God is foundational language. Also in both letters, the announcement of that word of hearing
occurs in a genuinely shared prophetic mission. What Paul presents as a general shared mission in
Romans is narrated as a specific mission, shared by a particular apostolic team, in Thessalonica,

with Paul, the apostle to the Gentiles, as its divinely commissioned leader.
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