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Preface 

This study is a reading of Paul in an attempt to learn from his writings what 
Christ meant for him. For that reason I quote him repeatedly to focus on his 
own formulations of his thoughts to prevent the development of abstractions 
of his meanings based on prior readings, also those that develop in the course 
of the investigation. Methodologically, this procedure is important for the in-
vestigation. It ensures that the Pauline text always remains in focus, not an 
abstraction from memory. Thus, the repeated readings were not always 
identical in meaning, leading frequently to different, sometimes corrected, 
understandings of the texts. 

The investigation proceeded on two levels. At the basic level it is a read-
ing of those texts which express the meaning of Christ for Paul, without atten-
tion to the secondary literature, as described in the previous paragraph. This 
constitutes the main text. At a second level, represented by the footnotes and 
excurses, I take into account the texts exegetically, to make sure that there are 
not meanings I missed, and to control possible misreadings. Here too my in-
terest is not primarily in abstractions or abstracts of the scholarly discussion, 
but to present the accumulation of scholarly insights on the texts. Only rarely 
do I find it necessary to engage in the general issues involved in their inter-
pretation. I hope they make good reading for the Pauline scholar. My interest 
at this second level is not limited to what these texts reveal about the meaning 
of Christ for Paul, but extend to all aspects of the texts as background to the 
readings that form the substance of the investigation at the primary level. 
They can be read in that way; I tried to make sure that one could move fluent-
ly from the primary investigation in the main text to this exegetical level in 
the footnotes and excurses. 

I dedicate this investigation to Ernst Käsemann, who, along with Herbert 
Braun, was a decisive influence on my thinking throughout my entire aca-
demic career. My relationship with him continued to the end of his life, as my 
initial methodological reflections in this investigation will show. 

A few expressions of appreciation are in order. I started this investiga-
tion at the Philipps-Universität in Marburg, and remember with appreciation 
the hospitality I received there, especially from the colleagues in New Testa-
ment, Dieter Liihrmann, Wolfgang Harnisch and Gerd Schunack. Part One 
was read by Wolfgang Harnisch of the Philipps-Universität in Marburg and 
Steve Kraftchick of Emory University in Atlanta. Both provided important 
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information about details, and Steve especially made some insightful and 

sensitive observations about the content, including that the original title was 

misleading about the purpose of the investigation, which lead to many hours 

of reflection to find one that more accurately expressed that purpose. Carl 

Holladay encouraged and supported my submission of the manuscript to 

Walter de Gruyter for possible publication. At the press I found understand-

ing support from the editor of the Beihefte. Given the history of our family 

names — Bur- (North-West German) = Boer (Dutch) — , I would like to 

think of him, not as Carsten Burfeind, but as what he has been to me, Carsten 

Burfreund. To all of them my sincere appreciation. 
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Christ in the Letters of Paul 
In Place of a Christology 

Introduction: In search of a method 

In my previous studies of the way Paul thought it had become increasingly 
clear that Christ was one of the most fundamental factors in his thinking. The 
question arose whether Christ may not be the unifying center of his thought. 
With that in mind I gathered the texts in which Christ plays a central role to 
determine whether it was not possible to find some central configuration 
which determined the direction of his thought. My approach was to avoid sec-
ondary literature at the beginning of the investigation, not because of a lack of 
appreciation for contemporary Pauline scholarship,1 but because my interest 
was in a study of Paul's thought through a concentrated investigation of his 
own writings. I was concerned not to allow a single text that could provide in-
sight into the role Christ played in his thought to escape my attention. It soon 
became clear that his statements concerning Christ do not arise from anything 
approximating a unified conception. However, it also became clear that my 
intention of discussing every text in which Christ plays a role would have 
been an impossible task. I had to limit the scope of the investigation to make 
it manageable. I limited myself to texts in which the meaning of Christ for 
Paul personally comes to expression, and to those expressing the meaning of 
Christ's death/crucifixion, resurrection and parousia for the believer. 

What played an important role in my initial attempts at understanding the 
place of Christ in Paul's thought was correspondence with Ernst Käsemann 
just as I was preparing for this research. Considering this correspondence in 
the context of my search for a method it appeared to me that Käsemann had 
an understanding of Christ so similar to Paul that he did not seem to have to 
reflect on Paul's usage, and I assumed that that meant a similarly clearly 
defined conception of Christ. I found myself at a great disadvantage in not 
having the religious sensitivities through which I might find access to Paul's 
thought, but I hoped to find guidance from Käsemann. I was sure that Paul 
must have had a deeply religious sensitivity through which Christ determined 

1 After complet ion of my investigation, I consulted the secondary literature in search of sup-
plementary information and as a control of my results. 
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his thinking, something for which Käsemann appeared to have had an almost 
innate affinity. The question was how I could gain access to it. 

I did not consider appropriate the method I used to understand the gram-
mar of Paul's thought through an investigation of his use of critical terms, 
originally suggested in "A Context for Interpreting Paul" with a preliminary 
investigation of his use of πίστις,2 followed by an investigation of his use of 
άγάπη and χάρις,3 and then of νόμος and the large number of terms related to 
it, εντολή, έργον/έργάζομαι, 'Ιουδαίος /περιτομή, and έθνος /άκροβυστία.4 It 
was not that I had become persuaded that Paul thought in terms of some fun-
damental principle which functioned as the basis of his reasoning as he ad-
dressed the various issues with which he found himself confronted, but I did 
expect Christ to be a reality which determined his thought in a way that could 
provide an important key to understanding him. My intention remained to 
clarify the grammar of his thought. What was different was that the subject-
matter was now not lexical-syntactic, but semantic. It concerned no longer the 
forms of his expressions, but their content. My problem was that I did not 
know how to gain access to this aspect of his thought. Unlike in the previous 
lexical-syntactic studies in which I investigated the ways in which Paul used 
the available linguistic means to express his thoughts, the issue now con-
cerned the content of his thoughts, in which it was clear that there was no 
content except what was expressed by means of the lexical-syntactic 
resources available to him. The task remained an understanding of a material 
feature of his thought, without falling back into taking the expressions them-
selves as the content. Christ determined Paul's thought — about that I had no 
doubt —; the question was how that took place. My problem was to avoid 
identifying an abstraction from Paul's expressions as the foundation of his 
thought. Such an abstraction would be an idea, the idea of Christ as the foun-
dation of his thought, which was precisely what I wanted to avoid. 

Even after I had given up the idea of Christ as a central reality which in-
formed Paul's thought, I was still trying to arrange his thoughts in such a way 
that a fundamental configuration could emerge — or something like that. I 
was not sure what it was I was looking for, but hoped that it would emerge 
through a constant engagement with the texts. More than once I thought there 
was progress, only to find that I was once more at a dead-end. 

I was able to overcome this impasse only when I realized that there was 
no fundamental configuration of the meaning of Christ which informed Paul's 

2 H. Boers, "A Context for Interpreting Paul ," Texts and Contexts: Biblical Texts in Their 
Textual and Situational Contexts. Essay in Honor of Lars Hartman (ed. Τ. Fornberg, Hel-
holm; Os lo-Copenhagen-S tockholm-Bos ton : Scandinavian Universi ty Press, 1 9 9 5 ) 4 2 9 -
53. 

3 " Α γ ά π η and Χάρις in Pau l ' s Thought , " CBQ 59 (1997) 6 9 3 - 7 1 3 . 
4 "Paul and Justification Through the Law" (Unpublished) . 
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thinking, but that in a variety of contexts he placed his understanding of him-
self and of his readers in the context of Christ as he experienced him, and as 
he expected his readers to experience him. Even though Christ could not have 
functioned like a word which Paul used to express a variety of meanings, his 
fundamental commitment to Christ made it possible for him to come to new 
insights about Christ as he engaged with issues in continually changing cir-
cumstances. His understanding of Christ was as a real being, not a theological 
idea, the person whom he had encountered at a time when he was still per-
secuting the church, as he states in Gal 1:15-16b: 

15οτε δέ εύδόκησεν [ό θεός] ό άφορίσας με έκ κοιλίας μητρός μου και 
καλέσας διά της χάριτος αύτοΰ 16άποκαλύψαι τον υίόν αύτοΰ έν έμοί, ϊνα 
εύαγγελίζωμαι αύτόν έν τοις έθνεσιν . . . 

Paul's purpose in this statement is not to clarify who Christ is, not even 
by referring to him as God's son,5 but to interpret the meaning of God reveal-
ing Christ "in me" (έν έμοί)6 as the foundation of his conversion — by im-
plication from the textual setting7 —, grounding it in God through Christ. He 
also interprets the meaning of God's revelation of Christ έν έμοί explicitly as 
having been for the sake of his commission as an apostle to the gentiles, ϊνα 
εύαγγελίζωμαι αύτόν έν τοις έθνεσιν (v. 16b).8 

5 G o d ' s revelation of Christ to Paul did reveal something about who Christ was, as James D. 
G. Dunn ( T h e Epistle to the Galalians [BNTC; Peabody, Massachuse t t s : Hendr ikson , 
1995]) states, "[The revelation of Jesus Christ] also meant the recognition that God had ac-
knowledged as indeed his Son the very one whom the law had consigned, like the Gentiles, 
to the status of an outs ider" (67). Similarly, Richard N. Longenecker (Galatians [WBC; 
Dallas: Word Books, 1990]), "What Paul received by revelation on his way to Damascus 
was (1) a new unders tanding of Jesus Christ , which he shared with others who had come in 
contact with the resurrected Lord" (31). 

However , Paul does not present God ' s revelation of Christ here as a s ta tement about Christ , 
but of what Christ had n o w come to mean to him. 

6 On έν έμοί, see Hans Dieter Betz (Galatians: A Commentary on Paul's Letter to the Chur-
ches in Galatia [Hermeneia; Philadelphia: Fortress Press, 1979]): "We should not suppose 
that Paul feels he contradicts himself in Gal 1:16 [where the meaning is primaril ly internal] 
and 1 Cor 9:1; 15:8 [where the mean ing is clearly external]. Apparent ly for h im the two 
forms of the visions (external and internal) are not as distinct as they may be for some 
commentators . . . . The ' in me ' corresponds to Gal 2:20 ( 'Chr is t . . . lives in m e ' ) and 4:6 
( 'God has sent the Spirit of his Son into our hea r t s ' ) " (71). In this interpretation he is fol-
lowed by Dunn (Galatians, 64) and Longenecker (Galat ians , 31). 

7 So Dunn, "The implication clearly is that it was a new perception of Christ which made the 
transformation ( f rom zealot within Judaism to 'apostle to the Gent i les ' ) both possible and 
necessary" (Galatians, 67). 

8 So Adolf Schlatter (Die Briefe an die Galater, Epheser, Kolloser und Philemon [Schlat ter 's 
Erläuterungen z u m Neuen Testament; Stuttgart: Calwer Verlag, 1908; 4th ed. 1928, reprint 
1949]): "Gott hat [Paulus] deshalb zum Empfänger seiner Gnade gemacht , damit er ihr 
Werkzeug sei" (26). Also Herman Ridderbos (The Epistle of Paul to the Churches of Gala-
tia [Grand Rapids: W m . B. Eerdmans, 1976] 64) and Dunn (Galalians, 71). 
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Paul does not develop the meaning of Christ into a configuration of ideas 
at the basis of his thought — a christology — because Christ continually 
achieves new meaning for him in changing situations. The pervasiveness of 
Christ in his letters makes it clear that Christ was in his mind almost all the 
time. Because of the pervasiveness of Christ in his life, Paul evidently did not 
try to define what Christ meant to him, but discovered that meaning anew in 
ever changing situations. Even though Christ was not like another term he 
used to express his meanings, there is nevertheless a similarity in the way 
Christ functioned in his thinking and the way he used terms to express his 
meanings. As little as of words, does he appear to have had a defined mean-
ing of Christ. Nowhere does he attempt to provide a coherent explication of 
such a meaning; nowhere is there a suggestion of a teaching about Christ, a 
christology.9 There are cases where he does make use of existing expressions 
of the meaning of Christ, most notably in the tradition he quotes in 1 Cor 
15:3b—7, 

3 | ,παρέδωκα γάρ ύ μ ΐ ν έν πρώτοις, ο και παρέλαβον, οτι Χριστός 
άπέθανεν ύπέρ των άμαρτιών ήμών κατά τάς γραφάς, 4καϊ οτι έτάφη, και 
οτι έγήγερται τη ημέρα τη τρίτη κατά τάς γραφάς, 5καϊ οτι ώφθη Κηφά, 
ειτα τοις δώδεκα· 6έπειτα ώφθη έπάνω πεντακοσίοις άδελφοΐς έφάπαξ, έξ 
ων οί πλείονες μένουσιν έως άρτι, τινές δέ έκοιμήθησαν· 7επειτα ώφθη 
Ίακώβφ, είτα τοις άποστόλοις πάσιν· 

and in the Philippians hymn, Phil 2:6-11, 
16δς έν μορφή θεοΰ ύπάρχων ούχ άρπαγμόν ήγήσατο τό είναι 'ίσα θεώ, 
7άλλά έαυτόν έκένωσεν μορφήν δούλου λαβών, έν όμοιώματι άνθρώπων 
γενόμενος- και σχήματι εύρεθείς ώς άνθρωπος 8έταπείνωσεν έαυτόν 
γενόμενος υπήκοος μέχρι θανάτου, θανάτου δέ σταυροΰ. 9διό και ό θεός 
αυτόν ύπερύψωσεν και έχαρίσατο αύτώ τό δνομα τό ύπέρ πάν ονομα, 

9 After I had been well into this investigation, I came across Calvin J. Roetzel ' s Paul: The 
Man and the Myth (Columbia , South Carolina: University of South Carol ina Press, 1998). 
He has an unders tanding of Paul ' s " theologizing" which agrees with the unders tanding of 
Paul ' s "christologizing:" to which I came in this study. He points out the "[his] approach 
will necessarily leave out much that is important in order to make a rather s imple point that 
is widely acknowledged in theory but denied in practice, namely, that it is inappropriate to 
speak of Paul ' s theology as a fixed entity or as a systematic achievement . To put it directly, 
Paul composed letters, not a systematic theology. And, while he |93| hardly came to the 
epistolary context theologically empty, he responded to each context in a certain ad hoc 
manner . The letters thus offer a window onto Paul ' s interpretation of the gospel for a vari-
ety of contexts — situations in which persecution undermined conf idence in Pau l ' s gospel 
and hope for the future (1 Thess.), si tuations in which religious enthus iasm generated fac-
tions that threatened the very existence of the church (1 Cor.), si tuations in which compet i -
ng apostles ridiculed Paul and sought to discredit his gospel (2 Cor.), si tuations in which 
rumors of Paul ' s notoriety threatened to undermine support for his mission (Rom.)" (op. 
cit., 9 3 - 9 4 ) . 
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10ϊνα έν τφ ονόματι Ίησοΰ πάν γόνυ κάμψη έπουρανίων και έπιγείων και 
καταχθόνιων, Πκαϊ πάσα γλώσσα έξομολογήσηται οτι κύριος Ίησοΰς 
Χριστός εις δόξαν θεοϋ πατρός. 

In neither case, however, does he use the quotation as the basis for an ex-
position of the meaning of Christ. In 1 Corinthians the tradition he quotes 
functions as the foundation for his reasoning in support of the resurrection of 
the dead in verses 12-23, εί δέ Χριστός κηρύσσεται οτι έκ νεκρών έγήγερται, 
πώς λέγουσιν έν ύμϊν τίνες οτι άνάστασις νεκρών ούκ έστιν; (ν. 12),10 and in 
Philippians he quotes the hymn for purely paraenetic reasons,11 as is shown 
by the statements with which he introduces the hymn, 

4μή τά έαυτών έκαστος σκοποϋντες, άλλά [και] τά έτέρων έκαστοι. 
5τοΰτο φρονείτε έν ύμΐν ö καϊ έν Χριστώ Ίησοΰ (Phil 2:4-5), 

and by the statement with which he concludes: 

ώστε, αγαπητοί μου, καθώς πάντοτε ύπηκούσατε, μη ώς έν τη παρουσία 
μου μόνον άλλά νϋν πολλώ μάλλον έν τη άπουσία μου, μετά φόβου καϊ 
τρόμου την έαυτών σωτηρίαν κατεργάζεσθε (Phil 2:12). 
In neither case does the quotation function as the foundation for the pre-

sention of a teaching about Christ. 
More typically, Paul does not rely on existing expressions of the meaning 

of Christ in his reasoning, but on the experience of Christ, his own as well as 
that of his readers. For example, in Philippians, to answer the charge that he 
has abandoned obedience to the Law, he describes the overwhelming experi-
ence he had of Christ, 

7ατινα ην μοι κέρδη, ταΰτα ήγημαι διά τόν Χριστόν ζημίαν. 8άλλά 
μενοΰνγε και ηγούμαι πάντα ζημίαν είναι διά τό ύπερέχον της γνώσεως 
Χριστού Ίησοΰ τοΰ κυρίου μου, δι' δν τά πάντα έζημιώθην, και ηγούμαι 
σκύβαλα ϊνα Χριστόν κερδήσω 9καϊ εύρεθώ έν αύτώ, μη έχων έμήν 
δικαιοσύνην την έκ νόμου άλλά την διά πίστεως Χριστού, την έκ θεοϋ 

10 So, for example, Hans Conzelmann (Der erste Brief an die Korinther [K.EK; Göttingen: 
Vandenhoeck & Ruprecht, 1969]): "Das Thema wird dem Leser . . . erst von V. 12 ab 
sichtbar. Im Rückblick sieht man dann, wie V. 12ff. durch V. 1-11 vorbereitet wurden." 
(293). 

11 So Wilhelm Luecken ("Der Brief an die Philipper," Die Schriften des Neuen Testaments 
neu übersetzt und für die Gegenwart erklärt [Göttingen: Vandenhoeck und Ruprecht, 
1971 ] 383-402): "Man muß, um die dogmatische Bedeutung dieser berühmten Stelle nicht 
zu überschätzen, im Auge behalten, daß das Ganze eigentlich nur ein Nebensatz ist, der 
den Zweck hat, die vorbildliche Demut Christi auszuführen. Man darf die Stelle aber auch 
nicht zur bloßen Erläuterung einer sittlichen Mahnung verflüchtigen. In diesem Zusam-
menhange hat Paulus freilich keine Lehre über Jesu vorirdisches und gegenwärtiges Dasein 
geben wollen." (390). Similarly, Marvin R. Vincent, (The Epistles to the Philippians and 
Philemon [ICC; Edinburgh: Τ. & T. Clark, 1950] 78-9). 
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δικαιοσύνην έπί xf| πίστει, 10τοΰ γνώναι αύτόν και τήν δύναμιν της 
άναστάσεως αύτοΰ καϊ [τήν] κοινωνίαν [των] παθημάτων αύτοΰ, 
συμμορφιζόμενος τω θανάτω αύτοΰ, " ε ϊ πως καταντήσω είς τήν 
έξανάστασιν τήν έκ νεκρών (Phil 3:7-11). 

And in Galatians, after he argued biographically to prove the validity of his 
proclamation of the gospel to the gentiles, he does not rely on that reasoning 
when he addresses his readers, but on their experience of Christ, 

'ώ άνόητοι Γαλάται, τίς ύμάς έβάσκανεν, οΐς κατ' οφθαλμούς Ίησοΰς 
Χριστός προεγράφη έσταυρωμένος; 2τοϋτο μόνον θέλω μαθεΐν άφ' ύμών, 
έξ έργων νόμου τό πνεύμα έλάβετε ή έξ άκοής πίστεως; (Gal 3:1-2) 

Similarly, in 1 Corinthians, he challenges his readers to compare for them-
selves his and their relationships with Christ, 

ήμεΐς μωροί διά Χριστόν, ύμεΐς δε φρόνιμοι έν Χριστώ- ήμεΐς ασθενείς, 
ύμεΐς δέ ισχυροί- ύμεΐς ένδοξοι, ήμεΐς δέ άτιμοι (1 Cor 4:10). 

And in 2 Cor 13:5 explicitly as a self-test: 

έαυτούς πειράζετε εί έστέ έν τη πίστει, έαυτούς δοκιμάζετε- ή ούκ 
έπιγινώσκετε έαυτούς οτι Ίησοΰς Χριστός έν ύμίν; εί μήτι αδόκιμοι 
έστε. 

These texts will receive more detailed attention in the investigation 
which follows. In discussions which follow below, the texts which express the 
meaning of Christ for Paul himself, and the meaning of Christ's crucifixion, 
resurrection and parousia for his readers show that in his letters Paul relies 
very little on teachings about Christ, nor does he produce any of his own. 
What he relies upon are his own experiences and the experiences which he at-
tempts to call forth among his readers. 

How is it possible to write a christology of Paul when what Christ meant 
to him and to his readers kept finding new expressions as they, he himself and 
his readers, were confronted by new situations? There is no foundation in 
Paul's letters for a Pauline christology. Studies on Pauline christology have 
validity as scholarly abstractions drawn from Paul's letters, as constructive 
products of the scholars who engage in such endeavors, not as presentations 
of Paul's own christology.12 

12 As I have commented a number of times, the same applies to so-called theologies of the 
N e w Testament . Those theologies too are abstractions f rom the N e w Testament by their au-
thors. The most magni f icent example remains Rudolf Bu l tmann ' s Theology of the New 
Testament. Today we k n o w how well he served his own time by writ ing a "Theology of the 
New Tes tament" that was relevant for the t ime between the two world wars. Karl Barth 
recognized the issue very well when he abandoned his project of writ ing a Christian Dog-
matics in favor of a Church Dogmatics. 

In this regard Wilhelm Bousset (Kyr ios Christos: Geschichte des Christusglaubens von den 
Anfängen des Christentums bis Irenaeus [Göttingen: Vandenhoeck & Ruprecht , 1913; 5th 
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One cannot take it as if Paul's relationship with Christ, even though per-
sonal, was similar to the relationships he had with other living persons, such 
as, Barnabas, Apollo, Peter, his readers, etc. On the other hand, Christ was 
not someone he knew and thought about in the abstract, either from informa-
tion (teachings) which he received from others or a configuration of his own 
ideas about him. Christ was present to him as a living being, in the spirit, not 
in the flesh, and not only for him, but also for his readers. In this regard his 
denial of having received his gospel from human beings gains new sig-
nificance, as he states in Galatians, 

"γνωρίζω γάρ ύμίν, αδελφοί, τό εύαγγέλιον τό εύαγγελισθέν ύπ' έμοΰ 
οτ ι ούκ έστ ιν κατά άνθρωπον · 1 2ούδέ γάρ έγώ παρά ανθρώπου 
παρέλαβον αύτό, οΰτε έδιδάχθην, άλλά δι' άποκαλύψεως Ίησοΰ Χρίστου 
(Gal 1:11-12). 

He did not know Christ through a teaching, but through revelation: 
15οτε δέ εΰδόκησεν [ό θεός] ό άφορίσας με έκ κοιλίας μητρός μου και 
καλέσας διά της χάριτος αύτοΰ Ι6άποκαλύψαι τόν υίόν αύτοΰ έν έμοΐ ϊνα 
εύαγγελίζωμαι αύτόν έν τοις εθνεσιν, εύθέως ού προσανεθέμην σαρκί 
καίαϊματι (Gal 1:15-16). 

The purpose of this study, thus, is not to extract the meaning of Christ for 
Paul from his thoughts, but to try and understand the role Christ played in his 
thinking. I begin with the meaning of Christ for Paul personally. 

ed. 1965]; ET John E. Steely [tr.], Nashvi l le /New York: Abingdon Press, 1969) sounds a 
very different tone. Christ was a living reality for Paul and on that basis he should be un-
derstood. "Für den Apostel ist der in der christl ichen Gemeinde verehrte Herr eine Wirk-
lichkeit , die er als selbstverständlich und gegeben vorausetzt. Aber das alles wird für ihn 
nun f r e i l i ch n u r der A u s g a n g s p u n k t f ü r e ine wei te re E n t w i c k l u n g . In der C h r i s t u s -
f römmigkei t des Paulus klingt nun doch eine ganz neue Note an und wird zur Dominante: 
das intensive Gefühl der persönlichen Zugehörigkeit und geistigen Verbundenhei t mit dem 
erhöhten Herrn" (Kyr ios Christos, 104; ET, 153). 



Part One 

The meaning of Christ for Paul personally 

1. Christ's appearance to Paul 
One of the clearest expressions of Christ's meaning for Paul is Phil 3:2-14. 
After listing those virtues which made of him, to use his own words, a perfect 
Jew, 

5περιτομίϊ οκταήμερος, έκ γένους Ισραήλ, φυλής Βενιαμίν, 'Εβραίος έξ 
'Εβραίων, κατά νόμον Φαρισαΐος, 6κατά ζήλος διώκων τήν έκκλησίαν, 
κατά δικαιοσύνην τήν έν νόμω γενόμενος αμεμπτος (Phil 3:5-6), 

he explains what the encounter with Christ meant for him, 
7ατινα ήν μοι κέρδη, ταΰτα ήγημαι διά τον Χριστόν ζημίαν. 8άλλά 
μενοϋνγε και ήγοΰμαι πάντα ζημίαν είναι διά τό ύπερέχον τής γνώσεως 
Χρίστου Ίησοΰ τοΰ κυρίου μου, δι' δν τά πάντα έζημιώθην, και ήγοΰμαι 
σκύβαλα, ϊνα Χριστόν κερδήσω 9καϊ ευρεθώ έν αύτω, μή εχων έμήν 
δικαιοσύνην τήν έκ νόμου άλλά τήν διά πίστεως Χρίστου, τήν έκ θεοΰ 
δικαιοσύνην έπϊ τή πίστει, 10τοΰ γνώναι αύτόν και τήν δύναμιν τής 
άναστάσεως αύτοΰ καί [τήν] κοινωνίαν [των] παθημάτων αύτοϋ, 
συμμορφιζόμενος τω θανάτω αύτοΰ, Π ε ϊ πως καταντήσω εις τήν 
έξανάστασιν τήν έκ νεκρών (Phil 3:7-11). 

Taken by itself, this statement could be understood as a clarification of the 
meaning of Christ in a generally valid sense, that is, as a meaning from which 
Paul could draw to express his thoughts. The context in which it occurs, how-
ever, makes it clear that what Paul wrote was not the expression of a general 
truth, but was formulated as a direct response to a personal challenge:1 

2βλέπετε τούς κύνας, βλέπετε τούς κακούς έργάτας, βλέπετε τήν 
κατατομήν. 3ήμεΐς γάρ έσμεν ή περιτομή, οί πνεύματι θεοΰ λατρεύοντες 

1 In all of these cases I am not interested in the question whether Paul was reponding to ac-
tual accusat ions or challenges, also not how well he understood challenges that may have 
been brought against him. My interest is entirely in the way Paul formulates his responses, 
which makes it i rrelevant whether that to which he responded was real or fo rmula ted 
rhetorically. 
1 do assume, however , that the accusat ions to which Paul responded were not formulated 

rhetorically purely for the sake of his responses, but that he formulated the accusat ions as 
well as his responses to actual si tuations in the churches to which he wrote. So, for exam-
ple, the challenge to which he responds in the Phil ippians f ragment has to be dist inguished 
concretely f rom that to which he responds in Galatians. 
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και καυχώμενοι έν Χριστώ Ίησοΰ και ούκ έν σαρκί πεποιθότες, 4καίπερ 
έγώ εχων πεποίθησιν και έν σαρκί. εϊ τις δοκεΐ άλλος πεποιθέναι έν 
σαρκί, έγώ μάλλον (Phil 3:2-^).2 

It is important to note that here, whatever may have prompted his attack, 
Paul does not answer a challenge concerning the justification of the gentiles, 
but a challenge to his credentials as a Jew.3 His defense is of himself per-
sonally. In verse 3, he begins by referring generally to ήμεΐς as the circum-
cised, but then, in verse 4 he turns to himself, personally, with έγώ, as the one 
whom he defends.4 Paul reinforces this focus on himself by referring to Christ 

2 There is an abrupt break between these verses and what precedes, al though scholars dis-
agree where the break actually occurs. Pierre Bonnard places it between 2:30 and 3:1, but 
possibly between 3:1a and l b (L'Epitre de Saint Paul aux Philippiens [CNT; Neuchate l -
Paris: Delachaux & Niestle, 1950] 59). Gerhard Friedrich considers the break to occur be-
tween 3:1a and l b , ass igning 3:1b to the discussion which follows. "Die nächsten Worte 
passen n icht in den Z u s a m m e n h a n g . Wahr sche in l i ch ist mit der E n t s c h u l d i g u n g des 
Apostels , daß er immer wieder dasselbe schreibe, nicht die Ermahnung zur Freude gemeint 
— w a r u m sollte eine so schöne Auf forderung dem Paulus lästig werden und der Gemeinde 
Sicherheit geben? — , sondern die Warnung vor Ihrlehrern" (Der Brief an die Philipper 
[NTD; Göt t ingen: V a n d e n h o e c k & Ruprech t , 1963] 116). He po in t s out that wi th his 
words in verse l a , Paul frequently introduces his final remarks (2 Cor 13:11; Gal 6:17; 2 
Thess 3:1; Phil 4:8). "An 3,1a könnte sich gut 4,10 oder 4,21 anschl ießen" (op. cit., 115). 
Irrespective of where the break actually occurs, Paul ' s turn to an attack in 3:2 is abrupt, 
wi thout a connect ion to what precedes. 

3 The abrupt break between 3:2 and what precedes, wherever one places the break, leaves no 
context within which Pau l ' s reasoning can be placed. Thus, there is no th ing by means of 
which one can determine what Paul means by his abrupt turn to an attack on opponents . 
For most scholars the obvious solution is that it mus t have been Pau l ' s Juda iz ing op-
ponents : J. B. Lightfoot (St. Paul's Epistle to the Philippians and Philemon [Peabody, 
M a s s a c h u s e t t s : H e n d r i c k s o n , 1 8 8 1 ] 1 4 3 , c f . 6 9 - 7 0 ) ; V i n c e n t (Philippians and 
Philemon, 9 2 - 3 ) ; Karl Barth (Erklärung des Philipperbriefs [Zollikon: Evangelischer Ver-
lag, 1947] 9 1 - 2 ) ; Friedrich (Philipper, 116); Schlatter (Die Briefe and die Thessaloniker, 
Philipper, Timotheus und Titus [Schlatters Erläuterungen z u m Neuen Testament; Stuttgart: 
Calwer Verlag, 1908; 4th ed. 1928; 1949] 84); Bonnard (Philippiens, 60). Ernst Lohmeyer 
considers the opponents to have been non-bel ieving Jews in agreement with the different 
context he established for the letter. According to h im, the local synagogue tempted the 
bel ieving communi ty to be part of Judaism as the means by which they could avoid martyr-
dom for be ing involved in an illicit religion (Der Brief an die Philipper, an die Kolloser 
und an Philemon [KEK; Gött ingen: Vandenhoeck & Ruprecht , 1917] 124-26) . For Loh-
meyer the topic throughout the letter is martyrdom. Bonnard correctly rejects mar ty rdom as 
the context : ". . . c o m m e nous l ' avons dejä note , nous ne t rouvons dans toute 1'epitre 
aucune allusion explicite au martyre" (op. cit. 59). 

4 So, explicitly Lohmeyer: "Hatte Pis. bisher von 'Wi r ' gesprochen, so redet er je tzt nur 
noch von s ich" (Philipper, Kolloser und Philemon, 128); Also Bonnard (Philippiens, 61), 
who refers to Gerhard Heinzelmann (Das Neue Testament Deutsch [1935]): "Heinzelmann 
releve que la passion avec laquelle Paul s ' expr ime fait penser qu ' i l ne se defend pas seule-
ment contre des adversaires lointains, mais contre une tentation personnelle de re toumer 
aux valeurs juives; l 'apötre est encore dans le combat de la foi ." (Bonnard, op. cit., 64). I 
have not been able to trace a copy of Heinze lmann ' s book. 
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as [ό κύριος] μου, in contrast with the more typical ό κύροις ημών.5 He con-
tinues in this personal vein beyond his attack on his opponents all the way 
through verse 16. Only in verse 17 does he begin to apply his own experience 
of Christ to his readers, but by then he has left his attack on his opponents 
well behind. It is difficult to see how what Paul wrote in 3:2-11, especially in 
the context provided by verses 2-6, could apply to the situation in Philippi.6 

Within the larger context, however, the challenge about Paul's un-Jewish 
behavior does concern his proclamation to the gentiles. It was within that con-
text that he surrendered submission to the Law for the sake of what he found 
in Christ. Here, however, the issue is specifically his having given up living 
as a Jew under the Law. 

Listing his virtues as a Jew in verses 5-6 brings to expression what he 
means by his denial of reliance on the flesh, καίπερ έγώ έχων πεποίθησιν και 
έν σαρκί. εϊ τις δοκεϊ άλλος πεποιθέναι έν σαρκί, έγώ μάλλον (ν. 4). That it is 
an issue of the justification of the Jew, and not the gentile,7 is also clear from 
the words with which he introduces his defense, ήμεΐς γάρ έσμεν ή περιτομή, 
οί πνεύματι θεοΰ λατρεύοντες και καυχώμενοι έν Χριστώ Ίησοΰ και ούκ έν 
σαρκί πεποιθότες (ν. 3), in contrast with what he perceives about his ac-
cusers, βλέπετε τούς κύνας, βλέπετε τούς κακούς έργάτας, βλέπετε την 
κατατομήν (ν. 2). He formulates it as an issue of circumcision. Against those 
who are, in his understanding, challenging him concerning circumcision in the 
flesh he replies with circumcision in the spirit. Verses 7-11 give expression 
to what he understands to be the true meaning of being circumcised. 

In 2 Cor 11:22 Paul responds to what appears to have been a similar 
challenge to his credentials as a Jew, 'Εβραίοι είσιν; καγώ. Ίσραηλΐταί είσιν; 
καγώ. σπέρμα 'Αβραάμ είσιν; καγώ. What is different is that he understands 
the challenge to which he responds in 2 Corinthians to have been aimed at his 
credentials as an apostle as well, διάκονοι Χρίστου είσιν; παραφρονών λαλώ, 

5 So, Friedrich: "Die Worte des Apostels Paulus haben an dieser Stelle den Charakter eines 
persönlichen Bekenntnisses. Er nennt sonst Christus 'den Herrn', oder, wenn er sich mit 
den andern Christen zusammenschließt, 'unsern Herrn'. Im Gegensatz dazu steht hier das 
bei Paulus ungewöhnliche 'mein Rerr"'(Philipper, 118). 

6 A solution of the problem how Paul's attack on his opponents relates to the Philippians is 
that he presents himself as an example. So, for example, Vincent: "In illustration of the 
statement that Christians have no confidence in the flesh, he adduces his own case, show-
ing what exceptional ancestral and ecclesiastical advantages as a Jew he renounced for 
Christ's sake" (Philippians and Philemon, 94); Friedrich (Philipper, 116). Or as a warning 
against false teaching; Bonnard (.Philippiens, 60-1). Also Luecken, even though he consid-
ers it not to have been an issue that arose in Philippi. "Vielleicht hat Paulus gerade aus 
einer andern Gemeinde schlimme Nachricht erhalten oder in Rom selbst schweren Verdruß 
durch seine alten Gegner gehabt" ("Philipper," 395). 

7 As we will see below in connection with Gal 1:16, however, Paul's understanding was that 
Jews too were not justified by their submission to the Law, but through the faith of Christ. 
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ύπέρ έγώ (v. 23a-c). The similarity of Paul's Jewish credentials in 2 Corinthi-
ans to what he states in Phil 3:2-14 is such that one might well wonder if his 
outburst in Philippians may not have been prompted by the same kind of a 
challenge to which he responded in 2 Cor 11:22- 23c.8 Even then, however, 
the difference in the expressions should be noted. In the 2 Corinthians pas-
sage apostleship is included among the credentials about which he defends 
himself, whereas in Phil 3:5-6 it is solely his Jewish credentials which stand 
over against the life he found in Christ for which he surrendered reliance on 
his superlatives as a Jew (vv. 7-11). The list of what Paul suffered for the 
sake of Christ in 2 Cor 11, 

23d. . . έν κόποις περισσοτέρως, έν φυλακαίς περισσοτέρως, έν πληγαΐς 
ύπερβαλλόντως, έν θανάτοις πολλάκις· 2 4ύπό 'Ιουδαίων πεντάκις 
τεσσεράκοντα παρά μίαν έλαβον, 25τρϊς έραβδίσθην, άπαξ έλιθάσθην, 
τρις έναυάγησα, νυχθήμερον έν τω βυθω πεποίηκα· 2 6όδοιπορίαις 
πολλάκις, κινδύνοις ποταμών, κινδύνοις ληστών, κινδύνοις έκ γένους, 
κινδύνοις έξ έθνών, κινδύνοις έν πόλει, κινδύνοις έν έρημία, κινδύνοις 
έν θαλασσή, κ ινδύνοις έν ψευδαδέλφοις , 2 7 κόπω και μόχθω, έν 
άγρυπνίαις πολλάκις, έν λιμώ και δίψει, έν νηστείαις πολλάκις, έν ψύχει 
και γυμνότητι- 28χωρϊς των παρεκτός ή έπίστασίς μοι ή καθ' ήμέραν, ή 
μέριμνα πασών των έκκλησιών. 29τίς άσθενεϊ, καί ούκ άσθενώ; τίς 
σκανδαλίζεται, καί ούκ έγώ πυροϋμαι; (2 Cor 11:23d-29), 

8 Scholars disagree who Paul had in mind with his challenge in 2 Cor 12:22-29. One view is 
that the "pillars" in Jerusalem were intended: Schlatter (Die Korintherbriefe ausgelegt für 
Bibelleser [Schlatters Erläuterungen zum Neuen Testament; Stuttgart: Calwer Verlag, 3. 
Auflage 1920, reprint 1950] 338-39, also Paulus der Bote Jesu. Eine Deutung seiner 
Briefe [Stuttgart: Calwer Verlag, 1934; 2nd ed. 1956; 1962] 636-41), Hering (La Seconde 
epitre de saint Paul aux Corinthiens [CNT; Neuchatel-Paris: Delachaux & Niestie, 
1958] 83) and Barrett (The Second Epistle to the Corinthians [BNTC; Peabody, Massa-
chusetts: Hendrickson Publishers, 1973] 278). Others consider it to have been a direct at-
tack on Paul's opponents in Korinth: Alfred Plummer (The Second Epistle of St. Paul to 
the Corinthians [ICC; New York: Charles Scribner's Sons, 1915] 319), Hans Windisch 
(Der Zweite Korintherbrief [KEK; Göttingen, 1924] 330, 350 and 352) and Bultmann 
(Der zweite Brief an die Korintlier [K.EK; Göt t ingen: Vandenhoeck & Ruprecht , 
1976] 205, 210 and 216). Hering, as others, distinguishes between the opponents in 
Corinth who challenged Paul and the Jerusalem apostles with whom Paul compares him-
self: "II est difficile de ne pas penser aux freres de Jesus et aux Douze, qui aux yeux de 
certains missionaires judeo-chretiens etaint les seuls qui comptaient, ce qui ne prouve pas 
absolument qu'ils aient denigre eux-memes l'ouvre de Paul" (loc. cit.). 
It is difficult to prove either understanding conclusively. Schlatter (Der Bote Jesu, 636-41) 
and Windisch (op. cit., 352) provide extensive discussions which carefully weigh the evi-
dence on both sides. 

Bultmann considers the opponents in Corinth not as Judaizers, but as gnostic pneumatics: 
"[Es ist] ausgeschlossen, daß die Gegner Judaisten sind; denn der νόμος und die Bes-
chneidung stehen nirgends in Frage. Sie sind vielmehr die gnostisierenden Pneumatiker" 
(op. cit., 216). 
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also clearly places the focus on his apostleship as what he perceived to have 
been the main challenge, in which, in contrast with Phil 3:2-11, the challenge 
to his Jewish credentials fades into the background. 

Returning to the meaning of Christ's appearance to Paul: In Phil 3:2-11 
it was the challenge to his credentials as a Jew which prompted him to state 
what it meant for him to have given up reliance on his virtues as a Jew, that is, 
what his acceptance of Christ meant to him. He is not drawing on an idea of 
Christ, but on the reality of Christ in his life. The understanding to which he 
gives expression is not a general truth, but something which he formulates 
specifically in answer to the challenge that he no longer lived according to 
what was expected of a Jew under the Law. In his reply to the challenge, 
Christ plays the central role. The meaning which Christ has for him in Phil 
3:2-11 arises from the challenge to which he responds, and is formulated spe-
cifically with that challenge in mind. Christ was so real to him that he did not 
have to rely on preformulated ideas about him. 

In my discussions with Käsemann I had been led to believe that what 
Christ meant to Paul was the manifestation of a, for me, incomprehensible re-
ligious power. That, in part, lead me astray. It now appeared that there had 
been nothing particularly incomprehensible about the great religious power 
which Christ had over Paul. Something Käsemann wrote now became clear, a 
close parallel to that about which Paul wrote in Phil 3:2-11. Like probably 
many others, I had always wondered what Käsemann meant when he said that 
he "learnt theology from the Nazis." In this letter he explained how he had 
appropriated, inexplicably, as applicable specifically to himself a saying he 
heard when he was still at school, aged 15 or 16, quoted from memory: 
"Every human being must find his [or her] own master whom he [she] would 
follow to Olympus." The question he asked himself was who his master was. 
Where did he have to follow? Where was the Olympus that would and could 
give meaning to his life? The first to give him directions was the Essener 
youth pastor, Weigle, whose answer too he would not forget, "Do you ask 
who he is? . . ." [For an answer, Weigle advised]: He [Käsemann] had to be-
come a theologian, not a pastor nor a teacher, as most of his relatives had 
been. He had to read the Bible; study! The way was prepared by Erik Peter-
son, Rudolf Bultmann, Adolf Schlatter, Karl Barth, Julius Schniewind, Hans 
Lietzmann, . . . until he encountered the Nazis. "Paradox: One has to have 
seen the devil to know, 'there is no other God.'" The question was to whom 
the world belonged. 

The identity of the person he would follow to Olympus became clear 
when he observed Gestapo informers among the presbyters sitting on the 
bench next to the pulpit, writing down what he preached: Jesus Christ, whose 
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lordship over the world was denied by the Nazis.9 An even closer parallel to 
Käsemann's experience may be Gal 2:11-16. 

"οτε δέ ήλθεν Κηφάς εις Άντιόχειαν, κατά πρόσωπον αύτω άντέστην, 
οτι κατεγνωσμένος ήν. 12πρό τοϋ γάρ έλθεΐν τινας άπό 'Ιακώβου μετά 
των έθνών συνήσθιεν- οτε δέ ήλθον, ύπέστελλεν και άφώριζεν έαυτόν, 
φοβούμενος τούς έκ περιτομής. 13καί συνυπεκρίθησαν αύτω [και] οί 
λοιποί 'Ιουδαίοι, ώστε καί Βαρναβάς συναπήχθη αύτών xf| ύποκρίσει. 
14άλλ' οτε ε ίδον οτ ι ούκ όρθοποδοΰσ ιν προς την άλήθε ιαν τοΰ 
εύαγγελίου, είπον τω Κηφά έμπροσθεν πάντων, εί σύ 'Ιουδαίος ύπάρχων 
έθνικώς καί ούχί Ίουδαϊκώς ζης, πώς τά έθνη άναγκάζεις Ίουδαϊζειν; 
15ήμεϊς φύσει'Ιουδαίοι καί ούκ έξ έθνών άμαρτωλοί, 16είδότες [δέ] οτι ού 
δικαιούται άνθρωπος έξ έργων νόμου έάν μη διά πίστεως Ίησοϋ 

9 "Irgendwann in meinem Schultage hat sich ein Wort unvergeßlich bei mir eingebohrt . Ich 
zitiere frei: 'Ein jeder muss sich seinen Herren suchen, dem er die Wege zum Olymp nach-
gehen will ' . Erstaunlich, daß ich, zu Hause, in der Schule und Kirche schon damals ein 
Rebell, — mein Vater war 1915 gefallen, meine Mutter hatte weder Zeit noch Kraft , mich 
zu lenken, die Schule haßte ich bis auf ein paar Lehrer, die ich respektierte, ohne mich ih-
nen zu fügen, — dieses ' M u ß ' hörte, als sei es mir gesagt und meinte mich allein. W o war 
mein Herr? W o hatte ich zu folgen? Wo war der Olymp, der me inem Leben Sinn geben 
sollte und konnte — gegen all meinen Willen? Der Essener Jugendpfarrer , vielleicht der 
unübertreff l iche Charismatiker für tausende von Schülern und Lehrlinge, gab mir Antwort , 
die ich auch nie vergessen konnte: 'Fragst du, wer der ist' . . . Ich mußte Theologe werden, 
nicht Pastor, schon gar nicht Lehrer, wie meine ganze Verwandschaf t es war. Ich mußte die 
Bibel lesen, studieren. Wenn es sonst etwas Notwendiges gab, für mich gab es nur dieses 
Eine, 15-16-jährig. Niemand anders konnte mein Lehrer sein und werden. Peterson, Bult-
mann , Schlatter, Barth, Schniewind, Lietzmann bereiteten den Weg, bis ich zu den Nazis 
k a m und in kurzer Frist, wieder unumkehrbar , durch meine Gemeinde lernte: Die nicht und 
nie. Da war nur noch Einer, der nicht Hölle verkörperte, die weltweit auf Erden herrschte. 

" B u l t m a n n s A n t h r o p o l o g i e war n a c h Pe terson zu ind iv idue l l . Exegese ha l f auch zur 
Anthropologie. Ihr Thema aber war: W e m gehört die Weltherrschaf t? Nicht nur die Bibel 
ha t t e es mi t den D ä m o n e n zu tun . Ich sah s ie in j e d e r P r e d i g t b e i m B l i c k au f d ie 
Gestapoleute, die mitschreiben, in den Presbytern auf der Bank neben dem Altar. Hier gab 
es nur eins zu entscheiden. Es ging nicht mehr um den Sinn einer Wel tanschauung, auch 
nicht bloß um die Humani tä t des Idealismus. Entmythologis ierung bedurf te nicht nur einer 
sakralen Sprache. Entmythologisier t werden mußte der Mensch und eine Menschhei t , die 
wie im Sündenfal l Autonomie und Emanzipat ion begehrte. Ihr Herr rief dazu gegen alle 
Philosophie, welche sich im Besitz der Wahrhei t dünkte. Jesus entmythologisiert , 'der Herr 
Z a b a o t h . ' ' D a ß Jesus Chr i s tu s sei mein Her r ' war , das 1. Gebo t in te rpre t ie rend und 
konkret is ierend, die Antwort auf meine Lebensfrage — 

"Paradox: Man m u ß den Teufel gesehen habe, um zu wissen: 'Und ist kein anderer Gott . ' " 
(From a letter dated, M a y 1995). 
Unlike Paul, Ernst Käsemann had no problem recognizing those who led h im to Christ — 
his youth pastor, Peterson, Bul tmann, Schlatter, Barth, Schniewind, Lietzmann — but in 
the end there is no difference. He did not learn who Christ was f rom those who pointed the 
way. For that reason he could state, so many times, paradoxical ly, I learnt theology f rom 
the Nazis . In the end, like Paul, he did not receive his gospel f rom any human being, but 
through the encounter with the reality of Christ himself , brought about by those who dared 
to challenge Chr is t ' s sovereignty over the world. 
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Χρίστου, καί ήμείς εις Χριστόν Ίησοΰν έπιστεύσαμεν, ϊνα δικανωθώμεν 
έκ πίστεως Χρίστου και ούκ έξ έργων νόμου, οτι έξ έργων νόμου ού 
δικαιωθήσεται πάσα σάρξ. 
In each case it was the actions of opponents which led to a deeper, not a 

new, understanding of the reality and meaning of Christ. In the Antioch inci-
dent that meaning for Paul was that in Christ there could be no separation be-
tween Jewish and gentile believers; that Jews too, similar to gentiles, were not 
justified by the Law unless, έάν μή,10 it was through the faith of Christ. Jews 
too were justified through the faith of Christ, which meant that in Christ there 
was no difference between Jewish and gentile believers. In the Philippians 
passage it was the value of what he found in Christ which justified him to 
count as nothing those qualities which, he could claim, made of him a perfect 
Jew. For Käsemann the issue was to whom the world belonged, to Christ or to 
the Nazis. The challenge of the Nazis gave decisive new meaning to his 
understanding of Christ. 

Paul presents the incident in Antioch as a watershed in the relationship 
between Jewish and gentile believers. That is what it may indeed have been, 
also from the point of view of those against whom he positioned himself. 
From their point of view it was a question of the integrity of Jewish believers; 
whether, in the face of the acceptance of gentiles into their community, they 
could abandon their adherence to the Law.11 From Paul's point of view, 

10 Dogmatic considerations continue to prevent interpreters from accepting that Paul is not 
posing works of the Law and justifaction by faith as irreconcilable opposites here. So ex-
plicitly Ernest De Witt Burton: "έάν μή is properly exceptive, not adversative . . , but it 
may introduce an exception to the preceding statement as a whole or to the principle part of 
it — in this case to ού δικαιούται άνθρωπος έξ έργων νόμου or to ού δικαιούται άθρωπος 
alone. The latter alternative is clearly to be chosen here, since the former would yield the 
thought that a man can be justified by works of the law if this is accompanied by faith, a 
thought never expressed by the apostle and wholly at variance with his doctrine as un-
ambiguously expressed in several passages" (A Critical and Exegetical Commentary on 
the Epistle to the Galatians [ICC; New York: Charles Scribner's Sons, 1920] 121). Also 
Lightfoot: "έάν μή] retains its proper meaning, but refers only to ού δικαιούται, 'He is not 
justified from works of law, he is not justified except through fai th. '" (St. Paul's Epistle to 
the Galatians [J. B. Lightfoot's Commentary on the Epistles of St. Paul; Peabody, Massa-
chusetts: Hendrickson Publisheres, 1993] 115). Similarly Albrecht Oepke (Der Brief des 
Paulus an die Galater [THKNT; Leipzig: A. Deicher tsche Ver lagsbuchhandlung , 
1937] 45-6). 

11 A decision had evidently not yet been made with regard to restrictions on Jewish belivers in 
their relationships with gentiles. Peter had been uncertain on how he had to behave towards 
gentile believers, which led to his ambivalence when the brothers from James arrived. 
Scholars generally agree that no-one was in the wrong when the incident occurred. So al-
ready Burton: ". . . the situation at Antioch was not the result of repudiation of the Jerusa-
lem agreement by any of the parties to it, but was simply the coming to the surface of the 
contradictory convictions which were only imperfectly harmonised in the compromise in 
which the Jerusalem conference issued" (Galatians, 106). Similarly, Oepke (Galater, 4 3 -
4); Schlatter (Galater, Epheser, Kolloser und Philemon, 43); Dunn (Galatians, 125). 
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Christ meant full acceptance of gentile believers without the boundaries of the 
Law which separated them from Jewish believers. The conflict had become 
inevitable. In Paul's presentation, he had been able to assert his point of view. 
In reality it was almost certainly the other point of view which prevailed. All 
the Jewish believers, including Barnabas, had already sided with Peter.12 

It was not as if Käsemann encountered Christ for the first time in the 
Nazi challenge, or Paul in the challenges to which he responded in Phil 3:2-
11 and Gal 2:11-16, but the challenges to which they responded brought 
greater, more decisive clarity concerning who Christ was, and of the meaning 
of their callings in Christ.13 What made Christ a new revelation for Käsemann 
was when Christ's authority over the world was challenged by the Nazis, 
similar to the deeper meaning Paul found in Christ when he found his under-
standing of the meaning of Christ challenged by the behavior of Peter and the 
other Jewish believers in Antioch, and, in the Philippians passage, when 
certain persons challenged him because of his un-Jewish behavior. 

Paul's presentation of the incident in Antioch is not a factual report, but 
part of his means of guiding his gentile Galatian readers in their decision con-
cerning circumcision.14 In that regard, there is an important difference be-

12 Hans Lietzmann formulates the issue well: "Als Erfolg ist natürl ich st i l lschweigend voraus-
gesetzt, daß sich Petrus der Rüge des Pls beugt und somit selbst dieses Haupt der Zwölf die 
pau l in i sche Autor i tä t anerkennt . Ob der Vorfal l von der Gegensei te ebenso angesehen 
wurde , ist eine andere F rage" (An die Galater [HNT; Tüb ingen : J. C. B. M o h r [Paul 
Siebeck], 1971] 15). According to Longenecker ". . . while we may believe that Paul's case 
was r ight in the conf l ic t at Ant ioch , we d o not k n o w h o w the s i tuat ion was ac tua l ly 
resolved in the church there. Paul tells us what he said to Peter (see also the discussion of 
2 :15 -21 to follow), but he does not tell us how Peter, Barnabas , or the Antioch church 
reacted to what he sa id" (Galatians, 79). Paul may not tell us h o w Peter and the others 
reacted, but his report leaves little doubt that he had probably been defeated. Banabas no 
longer accompanied him. 

13 Käsemann ' s experience does not have to be considered unique, and accordingly, also not 
Paul 's . Another powerful example which comes to mind is Martin Luther King Jr. Similar 
to K ä s e m a n n , K i n g ' s s tudies at Crozier Theologica l Semina ry and Bos ton Univers i ty 
prepared the way, but the challenge of Selma provided h im with a decisive encounter with 
Christ , what Christ meant to him, and what his call in Christ required of him. It is not as if 
King had not previously been deeply involved in the struggle for civil rights, as Paul had 
been in a life in Christ and Käsemann in opposit ion to the Nazis , but in each case the 
manifestat ion of radical opposit ion led to a new, deeper unders tanding of the meaning of 
Christ. 

14 The main concern in interpretations of the passage is whether Paul reports what he actually 
said to Peter, and if so where his speech to Peter ends and changes to an address to his 
readers. This is formulated in its plainest fo rm by Lightfoot: "Were all the conc luding 
verses of the chapter actually spoken by St Paul at the t ime, or is he adding a commen t 
while narrat ing the incident af terwards to the Galat ians; and if so, where does the text 
cease and the comment begin? To this question it seems impossible to give a defini te ans-
wer. St Pau l ' s narrative in fact loses itself in the reflexions suggested by it. Text and com-
m e n t a r e s o b l e n d e d t o g e t h e r t h a t t h e y c a n n o t b e s e p a r a t e d w i t h o u t v i o l e n c e " 
('Galatians, 113-14) . Similarly, Lietzmann (Galater , 15); Burton (Galatians, 111); Dieter 
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tween the Philippians and Galatians passages. In Phil 3:2-11 we have a direct 
confrontation with the issue at hand: In Gal 2:11-21 Paul does not address 
the situation in Antioch, but the situation in Galatia. The meaning of Christ 
for him in the Philippians passage was immediate in his response to that of 
which he found himself accused: In the case of Galatians, in addition to the 
meaning which Christ had for him in his confrontation with the issue which 
arose in Antioch, Paul made that meaning immediately relevant for the issue 
of circumcision in Galatia through the context in which he placed his account 
of the incident. This is clearly shown by the unmarked transition in Paul's 
speech from Peter to his Galatian readers, and vividly by Paul's implicit 
reference to circumcision in his accusatory question to Peter, πώς τά εθνη 
άναγκάζεις ίουδαϊζειν,15 for which there is no reason in his report of what 
happened.16 He read it back into the incident to make it relevant for the situa-
tion in Galatia. As Kang-Yup Na has shown, in Paul's report of the incident, 
what he said to Peter was not intended for Peter's or the other Jewish be-
lievers' ears, but for the ears of his Galatian readers.17 

In Gal 2:11-21, thus, Christ has a double meaning, first for Paul himself 
in the confrontation with Peter and the other Jewish believers in Antioch, and 
then, through his report of the incident, for his readers in Galatia. Paul made 
the meaning Christ had for him in the Antioch incident relevant for his read-
ers in Galatia through his report of the incident. We do not have direct access 
to what Christ meant for him in the incident; we have access to that meaning 

Lührmann (Der Brief an die Galater [Zürcher Bibelkommentare NT 7; Zürich: Theologis-
cher Verlag, 1978] 41); Dunn (Galatians, 132). 
Basing his inquiry on Wilhelm Dithey's concept of autobiography, Kang-Yup Na ("The 
Meaning of Christ in Paul. A Reading of Galatians 1.11-2.21 in the Light of Wilhelm 
Dilthey's Lebensphilosophie" [Atlanta: Emory University, 2001]) has shown that not only 
Paul's reported speech in Gal 2:14d-21, but his entire autobiography in 1:13-2:10 was for-
mulated with his Galatian readers as his primary focus. 

15 So, for example, Heinrich Schlier (Der Brief an die Galater [KEK; Göttingen: Vanden-
hoeck & Ruprecht, 1949, 4th Schlier edition, 1965] 87): "Ίουδαϊζειν meint hier nicht nur 
mit der jüdischen Lebensweise sympathisieren, sondern an ihr teilnehmen, wobei Paulus 
im Sinn seiner damaligen Rede natürlich an den konkreten Fall der Unterwerfung unter die 
jüdischen Speisegebote dachte. Im Blick auf die jetzige Auseinandersetzung mit seinen 
galatischen Gegnern gehört zum ίουδαϊζειν vor allem die Beschneidung." 

16 Burton's explantation is to the point: "[The Jewish believers] were not dictating to the 
Gentile Christians what course they should pursue; it did not concern them which horn of 
the dilemma the Gentiles chose, whether they elected to observe the Jewish law, or to con-
stitute a separate body from the Jewish believers; they were concerning themselves only 
with the conduct of Jewish Christians" (Galatians, 113). 

17 ". . . although what Paul says in 2.15-16 does not apply directly to the Gentile Galatians, 
but to Cephas and the other Jewish believers in Antioch, it is really not intended with 
Cephas and the others in mind. Hence, even though 2.15-21 may be addressed to Cephas 
and the others in Jerusalem, they are actually intended for the ears of Paul 's Galatian 
audience" ("The Meaning of Christ in Paul," 157). 
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only through his report of it with a view to its relevance for his Galatian read-
ers. 

In a similar way Paul makes the meaning which Christ had for him in his 
initial encounter with Christ relevant for his readers through his report of that 
event in Gal 1:15-16, to which I already referred above in connection with 
his conversion: 

15οτε δέ εύδόκησεν [ό θεός] ό άφορίσας με έκ κοιλίας μητρός μου και 
καλέσας διά της χάριτος αύτοΰ 16άποκαλύψαι τόν υίόν αύτοΰ έν έμοί, ϊνα 
εύαγγελίζωμαι αύτόν έν τοις έθνεσιν, εύθέως ού προσανεθέμην σαρκΐ 
και αϊματι. 

Here too we have a statement that is formulated to have meaning in the 
context of the issues in Galatia to which Paul was responding. Paul's narra-
tive of Christ's revelation to him is not intended as a report of his conversion 
and of his call, but to underscore the divine origin of his commission to pro-
claim the gospel to the gentiles, and so his authority in the face of the Galati-
ans' temptation to have themselves circumcised. This appeal to the divine 
origin of his call is already indicated in the prescript of the letter, 

Παΰλος άπόστολος ούκ άπ' άνθρώπων ούδέ δι' άνθρώπου άλλά διά 
Ίησοΰ Χρίστου και θεοΰ πατρός τοϋ έγείραντος αύτόν έκ νεκρών (Gal 
1:1), 

re-affirmed in the following: 

"γνωρίζω γάρ ύμΐν, άδελφοί, τό εύαγγέλιον τό εύαγγελισθέν ύπ' έμοΰ 
οτ ι ούκ εστίν κατά άνθρωπον- 1 2ούδέ γάρ έγώ παρά άνθρώπου 
παρέλαβον αύτό οΰτε έδιδάχθην άλλά δι' άποκαλύψεως Ίησοΰ Χρίστου 
(Gal 1:11-12). 

We may leave aside here the question whether Paul had actually been ac-
cused in the sense in which he formulates what he negates.18 The point of his 

18 Most scholars assume that Pau l ' s authority as an apostle (or the gospel as he proclaimed it) 
had been denied and that the purpose of his statements had been to defend his authority by 
insisting that he had his authority f rom God. This assumption is based on what has become 
known as "mirror reading ," that is, reading back f rom what is perceived as Pau l ' s defense 
to what it was he had been accused of. So, most explicitly, Longenecker: ". . . by a process 
of 'mirror reading, ' we can say with some conf idence that Pau l ' s converts had undoubtedly 
been given by the agitators at Galatia an account of his apostleship quite different f rom 
what he told them or what they had been led to believe by his early evangelistic preaching 
— an account which claimed that, despite what he asserted, Paul had actually received his 
authority f rom certain Christian leaders before h i m " (Galat ians , 4). Similarly, Dunn: "The 
fact that Paul puts the negat ive part of the definit ion first strongly suggests that he was 
rebutt ing and rebuking an alternative way of def in ing his apostolic status. Paul had evi-
dently heard that there were those among the Galatian churches . . . who aff i rmed what he 
here denies — that his apostleship was ' f r o m men and through m a n ' . What they would be 
referring to, no doubt , was the fact that Paul had been commiss ioned as a missionary by 
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formulation is an affirmation of the gospel as he proclaimed it over against an 
opposed gospel to which the Galatians were subjecting themselves: 

6Θαυμάζω οτι οϋτως ταχέως μετατίθεσθε άπό τοΰ καλέσαντος ύμάς έν 
χάριτι [Χρίστου] εις ετερον εύαγγέλιον, 7ö ούκ εστίν άλλο- εΐ μή τινές 
είσιν οί ταράσσοντες ύμας και θέλοντες μεταστρέψαι τό εύαγγέλιον τοΰ 
Χρίστου. 8άλλά και έάν ημείς ή άγγελος έξ ούρανοΰ εύαγγελίζηται 
[ύμΐν] παρ' ö εύηγγελισάμεθα ύμΐν, άνάθεμα έστω. 9ώς προειρήκαμεν, 

the church of Antioch (Acts xiii. 1 -3 )" (Galatians, 25). The view that what Paul had been 
accused of was that his apostleship depended on human beings is also the view of Pierre 
Bonnard: "Personne ne contestait ä Paul le droit de se nommer apötre. Mais ses adversaires 
en parlaient comme d'un apötre de second ordre, comme d'un tard venu tenant son autorite 
autant des hommes que de Jesus-Christ. . . . on peut imaginer qu'on le presentait soit com-
me un envoye d'une Eglise (Antioche, par ex., v. 2 Cor. 8. 23; Ph. 2. 25), soit comme un 
emissaire des apötres de Jerusalem" (L 'Epitre de saint Paul αιιχ Galates [CNT; Neuchatel-
Paris: Delachaux & Niestle, 1953] 19). Similarly, Burton (Gala t ians , 2 ) ; Lietzmann 
(Galater, 3); Schlier (Galater, 25); Ridderbos (Galatians, 40). Some of these scholars un-
derstand the focus of the objection against Paul to have concerned specifically the gospel 
he p roc la imed , for example , Lie tzmann (op. cit., 6); Schl ier (op. cit., 25) ; Be tz 
(Galatians, 56). Lührmann is cautious. With regard to Gal 1:1 he writes, "Gegen welche 
Vorwürfe er [seine Unabhängigkeit unterstreicht] wußten natürlich seine Leser in Galatien 
sehr genau. Für uns, die wir nicht mehr in ihrer Lage sind, läßt sich von [Vers] 1 her noch 
nichts über die Art dieser Vorwürfe sagen" (Galater, 15-6), but then, on the basis of 1:11— 
12 he concludes, "Als Vorwurf, auf den Paulus hier eingeht, ist dann zu erschließen, daß er 
für sein Evangelium keine Legitimation vorweisen könne wie seine Gegner, die Tradition 
und Lehre hinter sich hatten" (op. cit., 22-23). Schlatter understands the issue to have been 
a question of specifically the authority of Peter versus that of Paul (Galater, Epheser, Kol-
loser unci Philemon, 15-6). 

The essential unity of the interpretation among so many scholars about the purpose of 
paul 's claim that he received his authority from God to proclaim the gospel is based on the 
assumption that the only way to understand what Paul meant in these passages was that he 
was defending himself against accusations that are reflected in what he wrote. George 
Lyons (Pauline Autobiography. Toward a New Understanding [SBLDS; Atlanta: Scholars 
Press, 1985]) has argued convincingly, based on contemporary parallels, against this 
limited view. What is especially questionable about these interpretations is that an alterna-
tive purpose for Paul 's statements is not considered. Furthermore, no attention is given to 
the place of these statements in the structure of Paul's reasoning. Within the structure of 
the letter as a whole, Paul 's claim that he received his call to proclaim the gospel from God 
is recognizable as the establishment of the divine source of his authority and of the gospel 
he proclaimed as the foundation for his rejection of the suggestion that the Galatians 
should have themselves circumcised. Paul understood the Galatians' willingness to consid-
er having themselves circumcised as submission to another gospel, as he wrote, Θαυμάζω 
ότι οϋτως ταχέως μετατίθεσθε άπό τοΰ καλέσαντος ύμάς έν χάριτι [Χριστοΰ] είς έτερον 
εύαγγέλιον, ö ούκ έστιν άλλο- εί μή τινές είσιν οί ταράσσοντες ύμάς και θέλοντες μετα-
στρέψαι τό εύαγγέλιον τοΰ Χρτστοΰ (Gal 1:6-7). Such an interpretation allows for a 
coherent understanding of the letter, including what had been at issue in the Antioch inci-
dent. 
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και άρτι πάλιν λέγω, εϊ τις υμάς εύαγγελίζεται παρ' ö παρελάβετε, 
άνάθεμα έστω (Gal 1:6-9).19 

19 Scholars generally recognize that, at least here, Paul is not defending his apostic authority, 
but the gospel. So, explicitly, and well formulated, Longenecker: "It is the message of the 
gospel that is all important and not Paul's authority or anyone's status, however exalted. Of 
course, the authority and character of the preacher are important, as Paul has asserted of 
himself in 1:1 and will continue to assert throughout the autobiographical section of 1:11-
2:14 . . . Their importance, however, is secondary to that of the gospel itself. . . . Paul saw 
the preacher's authority as derived from the gospel, and not vice versa. So he was not 
prepared to allow any change in the focus or content of that gospel on the basis of some-
one's credentials or by an appeal to some more imposing authority" (Galatians, 16-7). 
Furthermore: "[Paul] subordinates all authority and status — including his own and that of 
even an "angel from heaven" — to the one true gospel" (op. cit., 19). Similarly, Bonnard: 
". . . Paul rappelle aux Galates, d'abord, que son autorite personnelle d'apötre repose tout 
entiere sur la verite de sa predication; l'apötre ne peut se contredire" (Galates, 25). Less in-
cisive is the formulation of Ridderbos who understands the truth of the gospel and Paul's 
authority to be more integrated: ". . . this gives expression [on the one hand] to how deeply 
conscious the apostle was of the divine truth of the gospel he preached and of his apostolic 
authority; on the other, it gives expression to how entirely subjected as a person he wanted 
to be to this truth and to the commission assigned him" (Galatians, 50). 

An important issue concerning the passage for most interpreters is the question of "another" 
gospel, focussing especially on whether Paul does actually admit the existence of another 
gospel, that is, his apparent recognition of a έτερον εύαγγέλιον at the end of verse 6, but 
then immediatly denying such an alternative in the beginning of verse 7 with ö ούκ έστιν 
άλλο. It might be possible to find a solution if one takes έτερος and άλλος as having dis-
tinctive meanings, ετερος as enumerative, "another of the same kind" and άλλος as differ-
entiative, "another of a different kind," as in Oepke's clarification, "Wo unterschieden 
wird, hat ετερος (= alter) enumerativen, άλλος (= alius) qualitativen Sinn. Ein zweiter 
Sperling gegenüber dem ersten wäre ετερος όρνις, ein Adler gegenüber einem Zaunkönig 
wäre άλλος όρνις (Galater, 17). The problem is, as Oepke, in agreement with other inter-
preters, notes, "Dieser Unterschied ist aber tatsächlich weithin verwischt" (loc. cit.). This 
problem extends beyond the question of distinctive meanings. Burton, after citing exam-
ples to show that the terms could be used as equivalents, interprets the distinctive meanings 
of the two terms in exactly the opposite way: ". . . in so far as there is a distinction between 
the two words άλλος is enumerat ive and ετερος d i f ferent ia t ive" (Galat ians , 421). 
Longenecker follows Burton: ". . . here in context there seems little doubt that he means to 
suggest a qualitative difference, with ετερος signaling 'another of a different kind' and 
άλλος 'another of the same k ind ' " (op. cit., 15). It is diff icul t to f igure out how 
Longenecker can conclude: ". . . Paul moves to an analysis of the problem at Galatia and a 
definition of the gospel that excludes any possible alternative version" (op. cit. 19). Why 
would Paul write ο ούκ έστιν άλλο, in the sense of Burton and Longenecker, that there 
could not be another version of the gospel of the same kind, for example, the gospel as pro-
claimed to the Jews, which he evidently accepted also when he wrote in his report of the 
Jerusalem conference that the pillars recognised ότι πεπίστευμαι τό εύαγγέλιον της 
άκροβυστίας καθώς Πέτρος της περιτομής (2:7). 

More to the point is Bonnard who does not consider there to be a difference in meaning be-
tween Paul's usage of the terms: " . . . le neutre άλλο = autre est pleonastique et exprime 
ici la meme idee que έτερον = autre du verset precedent" (op.cit., 23-24). He sees Paul as 
correcting himself: "Paul se corrige, cet autre evangile n'existe pas, est impensable. . . . un 
tel autre (έτερον — άλλο) evangile n'existe pas. Par cctte expression l'apötre ne veut pas 
relever 1'impossibilite intellectuelle d'une autre predication evangelique que la sienne; il ne 
veut pas non plus nier la possibilite d'une autre predication apostolique ä cöte de la sienne 
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He responds by insisting that he proclaims the gospel in obedience to 
God's call, as a slave of Christ: άρτι γαρ άνθρώπους πείθω ή τον θεόν; ή 
ζητώ άνθρώποις άρέσκειν; εί έτι άνθρώποις ήρεσκον, Χρίστου δοΰλος ούκ αν 
ήμην (Gal 1:10), and reinforces his defense with even greater clarity in the 
verses that follow, that is, Gal 1:11-12, quoted earlier. 

In the context of the challenge as he understands it, in Gal 1:15-16 Paul 
recalls the revelation of Christ to him at a time when he was still persecuting 
the church. It was the result of God's will even before he had been born. The 
purpose of that revelation, also relevant for the context of the letter as a 
whole, was that he was called to proclaim the gospel to the gentiles, of whom 
the Galatians were a part. It is a calling that had become relevant for what 
was at issue in Galatia, that is, the question whether it was necessary for the 
Galatians as gentiles to become circumcised, that is, proselytized as Jews, in 
order to participate in the salvation in Christ. Paul does not depend on a doc-
trine of Christ to defend his gospel but on the reality of Christ's appearance to 
him, similar to his insistence that his readers face up to the reality of Christ 
among them in Gal 3:1-2, which I will discuss in more detail below in con-
nection with the meaning of Christ for the believer, 

s'exprimant en d'autres termes et sur d'autres levres; le mot autre porte sur le fond ou le 
contenu de l'evangile: il ne peut exister, en substance, un autre evangile que celui de Paul 
puisqu'il en a ete directement charge par Jesus-Christ lui-meme" {op. cit., 23-24). 
That does not altogether solve the problem of Paul's formulation because he writes, literal-
ly, the Galatians were turning to another gospel, which is not another [gospel]. His inten-
tion is clear: The Galatians were turning to something which they also call a gospel, but 
there is no other gospel than the one he proclaimed to them. 

Betz has a different take on the matter. "There is also a strange disagreement here com-
pared with Gal 2:7, where Paul distinguishes between 'the gospel of uncircumcision' (τό 
εύαγγέλιον της άκροβυστίας) and ' the gospel of circumcision' ([τό εύαγγέλιον] τής 
περιτομής). He seems to hesitate in calling the latter a 'gospel' and we must supplement 
what is left out. He also connects only the 'gospel of uncircumcision' with the notion of 
grace. But the whole context of the conference in Jerusalem presupposes that there were 
two gospels. What the conference agreed upon was that there is no material difference be-
tween the two gospels and that both are the work of God . . . Therefore, Paul would not 
have denied the quality of 'grace' to the 'gospel of circumcision' at the time of the Jerusa-
lem conference. In the meantime, however, things have changed (since Antioch, 2: 11-14). 
Now Paul and his opponents deny each other the salvif ic power of their gospe l" 
(Galatians, 49). 
Without getting too deeply involved in an issue which is of little real significance for this 
study, it is nevertheless worth noting that in Paul's formulation in Gal 1:7, ϊδόντες οτι 
πεπίστευμαι τό εύαγγέλιον της άκροβυστίας καθώς Πέτρος της περιτομής, there is no need 
to supplement, as Betz suggests, what would be a redundent second εύαγγέλιον. Further-
more, it is an unproven assumption that what Paul had to contend with in Galatia was the 
εύαγγέλιον της περιτομής for which Peter had been responsible, and that Paul denied 
"grace" to the "gospel of circumcision". In any case, Betz' interpretation too does nothing 
to resolve the difficulty with Paul's formulation. 
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'ώ άνόητοι Γαλάται, τίς ύμάς έβάσκανεν, οίς κατ' οφθαλμούς Ίησοΰς 
Χριστός προεγράφη έσταυρωμένος; 2τοϋτο μόνον θέλω μαθεΐν άφ' ύμών, 
έξ έργων νόμου τό πνεΰμα έλάβετε ή έξ άκοής πίστεως; 

similar to the challenge he throws out to his Corinthian readers in 1 Cor 4:10, 
as we will also see below in the discussion of the meaning of Christ for the 
believer: 

ήμεΐς μωροί διά Χριστόν, ύμεΐς δέ φρόνιμοι έν Χριστώ- ήμεΐς άσθενεΐς, 
ύμεϊς δέ ισχυροί- ύμεΐς ένδοξοι, ήμεΐς δέ άτιμοι. 

Whereas the appearance of Christ to Paul functions in support of his 
apostolic claim in a highly complex form in Gal 1:1, 11-12 and 15-16, it is 
expressed in a straightforward way in 1 Cor 9:1, ούκ ειμί έλεύθερος; ούκ ειμί 
άπόστολος; ούχί Ίησοΰν τόν κύριον ήμών έόρακα; That Paul saw Christ 
functions here explicitly in support of his claim that he is an apostle.20 He 
does not report his having seen the Lord Jesus, but recalls it in support of his 
apostleship. Taken by itself, it is a very narrow basis, but it shows what a fun-
damental meaning having seen Jesus — or Jesus having appeared to him — 
had for Paul: It meant affirmation of his call to the apostleship. 

In that regard Paul's report of the appearances of the resurrected Christ 
in 1 Cor 15 is an interesting case. It culminates with the appearance to him-

20 This is recognized by Schlatter, "Er ist Bote; denn 'er hat Jesus, unseren Herrn, gesehen'. 
Daran ist nicht zu zweifeln, daß er mit dem zweiten Satz den ersten begründet . . ." (Der 
Bote Jesu, 269) and Conzelmann, "V. lb begründet seinen Anspruch auf diese Stellung 
mit seiner Christusvision . . ." (Koriniher, 180). 
It is generally understood by interpreters that having seen Christ and having been called by 

him was fundamental to apostolic authority. So, for example, again Conzelmann, "[Seine 
Christusvision] ist ein schlüssiges Argument, sofern die Beauftragung durch den aufer-
standenen Herrn für den Apostelbegriff konstitutiv ist" (loc. cit.)\ Similarly Jean Hering: 
"Un premier signe indispensable de l'apostolat, c'est le privilege d'avoir vu le Christ res-
suscite et d'avoir ete appele par lui." (La Premiere epitre de saint Paul aux Corinthiens 
[CNT; Neuchatel-Paris: Delachaux & Niestie, 1949] 70); also Barrett (The First Epistle to 
the Corinthians [BNTC; Peabody, Massachusetts: Hendrickson Publishers, 1968] 200-1). 
Conzelmann qualifies his formulation: "[Das Argument ist dann] wieder nicht schlüssig, 
da offenbar nicht jede Vision diese Würde verleiht. Daher wird ein Argument ad hominem 
hinzugesetzt [ού τό έργον μου ύμεΐς έσιε έν κυρίω;], das doch keineswegs subjektiv ist, da 
das Verhältnis von Apostel und Gemeinde kein beliebiges ist: Die Gemeinde in Korinth ist 
sein Werk" (loc. cit.). Similarly, Barrett: "How could [those whom Christ commissioned] 
be distinguished? Apart from their own claim (made e.g. by Paul in Gal. i. 1, 16), by the 
results of their apostolic activity" (op. cit., 201). Philipp Bachmann sees it less as the ful-
fillment of another condition: "Dieser seiner apostolischen Stellung fehlt es aber auch nicht 
an einem apostolischen Werke (cf 4, 20), also nicht an der Gewährleistung durch eine 
greifbare Tatsache. Wie dieses Moment durch die Stellung von τό έργον am Anfang stark 
heraustritt, so hebt das am betonten Ende stehend έν κυρίω hervor, das jener Erfolg in dem 
Herrn begründet ist, daß also auch der Herr sich tatsächlich und auf die Dauer zu dem 
Apostel bekannt hat, den er einst ber ief ' (Der erste Brief des Paulus an die Korinther 
[KNT; Leipzig: A. Deichertsche Verlagsbuchhandlung Werner Scholl, 1910] 310). 
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self: έσχατον δέ πάντων ώσπερεί τω έκτρώματι ώφθη καμοί (1 Cor 15:8). 
Having provided the relevant evidence for the resurrection of Christ with the 
list of appearances in verses 5-8, Paul could not refrain from deviating from 
his primary concern — the resurrection of the dead for which the resurrection 
of Christ is the foundation, all of which is gathered together in the single 
statement, εϊ δέ Χριστός κηρύσσεται οτι έκ νεκρών έγήγερται, πώς λέγουσιν 
έν ύμΐν τίνες οτι άνάστασις νεκρών ούκ έστιν; (ν. 12). The reference to 
Christ's appearance to him with which he concludes the list of those to whom 
Christ appeared leads him to deviate from his primary topic, the resurrection 
of the dead, to a discussion of his own call to the apostleship, and what it 
means in relationship to the others, to which verse 8 forms the transition 

8έσχατον δέ πάντων ώσπερεί τω έκτρώματι ώφθη κάμοί. 9έγώ γάρ είμι ό 
έλάχιστος τών άποστόλων δς ούκ είμι ικανός καλεΐσθαι άπόστολος, διότι 
έδιωξα την έκκλησίαν τοΰ θεού- 10χάριτι δέ θεοΰ είμι ö είμι, και ή χάρις 
αύτοΰ ή εις έμέ ού κενή έγενήθη, άλλά περισσότερον αύτών πάντων 
έκοπίασα, ούκ έγώ δέ άλλά ή χάρις τοΰ θεοΰ [ή] σύν έμοί (1 Cor 15:8— 
ΙΟ).21 

For Paul, the meaning of Christ's appearance to him cannot be separated from 
his call to the apostleship. The point of his reasoning in 1 Corinthians 15 is 
Christ's resurrection as an argument in support of a general resurrection of 
the dead — to which he returns in verse 12 and in what follows, after the in-
terlude concerning his apostleship —; his point in the chapter is not his call to 
the apostleship, but here in verses 8-10 his reference to the appearance of 
Christ to him, although called forth by different circumstances, immediately 
brings to his mind his call to the apostleship. In verse 11 he makes the transi-
tion to the main point of his reasoning, είτε ούν έγώ είτε έκεΐνοι, οϋτως 
κηρύσσομεν και οϋτως έπιστεύσατε. 

The mere appearance of Christ to him is not Paul's intended meaning. It 
was not that to begin with, but along with the appearances to the others it had 
meaning in the context of the problem of the resurrection of the dead, of 
which Christ was the firstfruits as he makes clear in verse 20. But here in 
verses 8-10 it serves briefly to bring to expression another meaning, that of 

21 Wilhelm Bousset provides an interesting, positive interpretation of the appearance of Christ 
to Paul. It was a vision, which also applies to the other apostles. "Wir werden . . . also das 
Erlebnis des Paulus — und somit auch das der ersten Jünger — als eine innere geistige Er-
fahrung in der Form der Vision zu verstehen haben. Der Inhalt derselben war immer der-
selbe: Sie sahen mit dem Auge des Geistes den Herrn lebendig vor sich, sie hörten daneben 
vielleicht dieses oder jenes kurze Wort, sie kamen zu der Überzeugung: der Herr lebt . . . 
Aber deshalb darf man nicht von Einbildung, von Illusion reden" (Der erste Brief an die 
Korinther [Die Schriften des Neuen Testaments neu übersetzt und für die Gegenwart 
erklärt; Göttingen: Vandenhoeck & Ruprecht, 1917] 153) 
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his own call with particular emphasis on its relationship to the call of the 
other apostles.22 There is a multivalence of meaning in Paul's reference to 
Christ's appearance to him and to the others: The original meaning as the 
foundation of his reasoning concerning the problem of the resurrection of the 
dead, and a second meaning which it brings to mind parenthetically, the ap-
pearance of Christ to him as his call. 

Of particular significance is a comparison of this expression of Paul's en-
counter with Christ with the way he expresses it later in Gal 1:15-17 where 
the relationship to the other apostles also comes to expression, but in a differ-
ent way, that is, to set off his call from an involvement with the others. The 
most important difference between the two passages is that whereas the 
revelation of Christ to Paul in Gal 1:15-17 is expressed as the outcome of 
what God had prepared for him before he had even been born, Christ's ap-
pearance to him in 1 Cor 15:8-10 is presented initially with a deep sense of 
shame, ώσπερεί τω έκτρώματι ώφθη καμοί (ν. 8). 

References to the same incident in which Paul himself had been involved 
thus also appear in a different way multivalent, for which the fact that he 
refers to it as Christ's appearance to him (ώφθη καμοί) in 1 Cor 15:8 and as a 

22 Paul mentions specifically that compared with the other apostles, Chr is t ' s appearance to 
h im was as to an έκτρωμα. Scholars generally agree that έκτρωμα is not used in a temporal 
sense but as an expression of radical unworthiness. So, for example, Bachmann : "έκτρωμα 
selbst aber bezeichnet nicht den zwar zu früh geborenen, aber lebensfähigen, sondern den 
lebensunfähigen, durch einen Abortus aus dem Mutterschoße hervorgegangenen Embryo 
(cf LXX Hiob 3, 16; Eccl 10, 3; Ps 58, 9: Nu 12, 12), der eben deshalb das Licht nicht zu 
sehen vermag, sondern tot an das Licht k o m m t (Theodoret: 5 τω των άνθρώπων ούκ έγκατ-
είλεκται καταλόγω). Damit fallen alle die Deutungen, welche das Bild auf die Plötzlichkeit 
und Unvermi t te l the i t der Bekeh rung des n ich t l angsam z u m Glauben aus re i fenden PI 
beziehen, von selbst w e g " (Erste Koriniher, 4 2 9 - 3 0 ) ; also Hering: " "Εκτρωμα n'est pas 
une «naissance tardive», c o m m e le contexte pourrait le suggerer, mais le contraire. Aussi le 
point de comparaison ne reside-t-il pas dans l 'epoque de la conversion de l 'apötre, mais 
dans l 'idee d ' inferiorite et d ' indigni te" (Premiere Corinthiens, 136). Also Schlatter (Der 
Bote Jesu, 400) and Barrett: "It suggested the characteristics of an unformed, undeveloped, 
repulsive, and possibly lifeless foe tus" (First Corinthians, 344). The extremely negat ive 
connotat ion of the term leads scholars to assume that Paul may have taken it over f rom his 
opponents . For example, Hering: "De fait έκτρωμα etait un terme injurieux. L'article τω 
devant έκτρώματι pourrai t m e m e indiquer que d'autres l 'avaient dejä designe par ce terme 
grassier et insultant; mais il pourrai t aussi s'agir d'un semit isme, vu que l 'hebreu af fec-
t ionne l 'emploi de l'article dans les comparaisons («enrouler le ciel c o m m e le livre» dit 
Esai'e 34. 4 dans le texte mass.). En tout cas l 'apötre accepte, ou adopte ce terme, parce 
qu'il avait persecute les Chretiens (Gal. 1. 13; Actes 9. 1 - 2 ) " (loc. cit.). 

To make up for this negat ive aspect of his calling, Paul claims that he worked harder than 
all the others, which, rhetorically, may have been his purpose all along. Bachmann : "Den 
vermeint l ichen Nachweis seiner Apostelwürde hätte hier PI nicht an die Chris tuserschein-
ung, sondern an seine beruf l iche Tätigkeit und ihren Erfolg geknüpf t ; denn eine Christuser-
scheinung war j a auch soeben den Fünfhunder t zugeschrieben worden, die nur Brüder und 
nicht Apostel he ißen" (op. cit., 431). 
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divine revelation (άποκαλύψαι τόν υίόν αύτοΰ έν έμοί) in Gal 1:16 is certain-
ly not without meaning. That it is referred to as a revelation in Galatians 
clearly has to do with the context of Paul's denial that he received his gospel 
from human beings; he received it from God through the revelation of Christ. 
In 1 Corinthians the emphasis is on the fact that Christ who had died was 
resurrected and appeared to a series of persons, finally to Paul himself. 

To these two expressions of the meaning of Paul's encounter with Christ 
we may add 1 Cor 9:1, ούκ ειμί έλεύθερος; ούκ είμι άπόστολος; ούχί'Ιησοΰν 
τόν κύριο ν ήμών έώρακα; ού τό έργον μου ύμεΐς έστε έν κυρίφ; and Phil 
3:7-11, 

7ατινα ην μοι κέρδη, ταΰτα ήγημαι διά τόν Χριστόν ζημίαν. 8άλλά 
μενοΰνγε και ήγοΰμαι πάντα ζημίαν είναι διά τό ύπερέχον της γνώσεως 
Χρίστου Ίησοΰ τοΰ κυρίου μου, δι δν τα πάντα έζημιώθην, και ήγοΰμαι 
σκύβαλα, ϊνα Χριστόν κερδήσω 9καϊ εύρεθώ έν αύτω, μή έχων έμήν 
δικαιοσύνην την έκ νόμου άλλά την διά πίστεως Χρίστου, τήν έκ θεοΰ 
δικαιοσύνην έπι τή πίστει, 10τοϋ γνώναι αύτόν και τήν δύναμιν της 
άναστάσεως αύτοΰ και [τήν] κοινωνίαν [των] παθημάτων αύτοΰ, 
συμμορφιζόμένος τφ θανάτω αύτοΰ, Π ε ϊ πως καταντήσω είς τήν 
έξανάστασιν τήν έκ νεκρών, 

to which I already referred above, each of which again has another meaning: 
In 1 Cor 9:1 the appearance of Christ to Paul serves as straightforward proof 
in support of his apostleship and in Phil 3:7-11 his relationship to Christ 
functions as the foundation for his answer to the challenge concerning his un-
Jewish behavior. What that shows is that Christ, in these four cases specifical-
ly Paul's encounter with him, means something different in different situa-
tions. In simplified language: In different situations the same incident in 
Paul's life, his encounter with Christ, had something different to say to him, 
which he then also brought to expression in different ways. 

Paul gives expression to a meaning of Christ for him similar to Phil 3:7-
11 in Gal 2:19-20, 

19έγώ γάρ διά νόμου νόμφ άπέθανον, ϊνα θεώ ζήσω. Χριστώ συνεσταύρ-
ωμαι· 20ζώ δέ ούκέτι έγώ, ζή δέ έν έμοϊ Χριστός- ο δέ νΰν ζώ έν σαρκί, 
έν πίστει ζώ τή τοΰ υίοΰ τοΰ θεοΰ τοΰ άγαπήσαντός με και παραδόντος 
έαυτόν ύπέρ έμοΰ. 

It comes at the conclusion of his apology for the validity of his gospel to 
the gentiles (Gal 1:10-2:16), in which 2:11-16 forms a transition to the is-
sue at hand in Galatia, Judai'zing of gentiles through circumcision.23 Unlike 

23 Scholars generally recognize Gal 2:19-20 as an answer to the question raised in verse 17, εί 
δέ ζητοϋντες δικαιωθήναι έν Χριστφ εϋρέθημεν καί αύτοϊ αμαρτωλοί, αρα Χριστός 
άμαρτίας διάκονος; So Wilhelm Bousset (Der Brief an die Galater [Die Schriften des 
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in Philippians, it is not a defense of his un-Jewish behavior, but a challenge 
to those who want to make Jewish identity a foundation for the existence of 
believers. A brief excursus on issues in the interpretation of Gal 2:19-20 
and its textual context may be appropriate here. 

Neuen Testaments neu übersetzt und für die Gegenwart erklärt; Gött ingen: Vandehoeck & 
Ruprecht , 1917] 49): "Das ' denn ' , mit dem V. 19 beginnt , begründet , inwiefern für Paulus 
Chr is tus ' n i m m e r m e h r ' ein Beförderer der Sünde ist ." Also Lie tzmann , w h o considers 
verse 18 a parenthesis: "γάρ knüpf t wie v. 19 überhaupt an das μή γένοιτο v. 17 an, so daß 
v. 18 als Parenthese e rsche in t" (Gala ter , 17). Fur thermore , Schl ier (Gala ter , 98), Rid-
derbos (Galatians, 103), and Betz, who, contrary to Lietzmann, considers verse 1 9 - 2 0 an 
answer " the question rased in w 1 7 - 1 8 " (Galatians, 121). 
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Excursus: Issues in the Interpretation of Gal 2:19-20 

The context of Gal 2:19-20 is the report of Paul's sharp criticism of Peter 
and the others because, according to him, they expected gentile believers to 
be Juda'ized through circumcision. The context of his reasoning here, thus, 
is the justification of the gentiles by faith, his fundamental concern in the 
letter as a whole. In verse 14 he accused Peter of living like a gentile and 
not a Jew.24 How do they, thus including himself and the others, want to 
Judai'ze the gentiles, when they, themselves Jews, and not from the gentiles, 
sinners (v. 15) know that they are not justified by virtue of being Jews, but 
through the faith of Christ, και ήμεΐς εις Χριστόν Ίσοΰν έπιστεύσαμεν, ϊνα 
δικαιωθώμεν έκ πίστεως Χρίστου και ούκ έξ έργων νόμου, οτι έξ έργων 
νόμου ού δικαιωθήσεται πάσα σάρξ (v. 16c—f). Effectively, thus, even they 
as Jews are justified not as Jews, but as gentiles, a justification on which 

24 Interpreters differ on what Paul means by έθνικώς ζβς (v. 14c). There is agreement that it 
means to adopt gentile customs. The question is how far that goes. Most interpreters under-
stand it to refer to table fellowship with gentiles. So, for example, Lightfoot: "έθνικώς ζης] 
i.e. mix freely with the Gentiles and thus of necessity disregard the Jewish law of meats" 
(Galatians, 114). More emphatically, Dunn: "It is important to recognize here that these 
are relative terms: ' to live like a Gentile' does not necessarily mean that they had wholly 
abandoned everything that would normally mark out a Jew ( 'Cephas' total emancipation 
f rom Judaism' — Betz 112); the contrast is primarily with ' live like a Jew' , and is 
de te rmined by wha t ' l i ve l ike a J e w ' was unde r s tood to mean in that c o n t e x t " 
('Galatians, 127-28). He justifies this as an accusation of Peter by Paul by claiming that 
Paul is echoing an accusation by the brothers from James: "Here, then, we should probably 
recognize that Paul was using not his own language (by that time Peter had ceased 'living 
like a Gentile'), but the language used against Peter earlier by the 'individuals from James'. 
That is to say, Paul was probably echoing the accusation made by those from James against 
the practice of 'eating with the Gentiles'; for the James group, what Peter was doing when 
they arrived was 'living like a gentile and not like a Jew" (op. cit., 128). 
That is an odd reasoning; that Paul should have accused Peter exactly of that to which he 
(Paul) was opposed. More convincing is the view that Peter's gentile behavior went beyond 
his table fellowship with gentile believers. So, for example, Schlier: "Das έθνικώς και ούκ 
Ίουδαϊκώς ζην bezieht sich natürlich auf die Tischgemeinschaft mit den Heidenchristen. 
Das Präsens bei ζην steht nicht deshalb, weil damit ausgedrückt werden soll, daß Petrus 
sein Verhalten nur in bezug auf die Tischgemeinschaft geändert hat, während er sonst bei 
dem έθνικώς ζην bliebe. . . . Es ist vielmehr auf das dauernde Verhalten des Petrus 
gesehen, dem die jetzige Tat überraschend gegenübersteht" (Galater, 86). Well-founded by 
Betz: "[Peter] lives like a Gentile (έθνικώς), that is, no longer in observation of Jewish 
customs and law (ούκ Ίουδαϊκώς). The present tense of ζης ('you are living') implies much 
more than an act of table fellowship with Christian Gentiles. It suggests that the table fel-
lowship was only the external symbol of Cephas ' total emancipation from Judaism" 
(Galatians, 112). So also Burton, with the further observation that "Peter had not really in 
principle abandoned the Gentile way of life, though temporarily from fear returning to the 
Jewish way of living" (Galatians, 112). Similarly Longenecker: ". . . as Paul saw it, Cephas 
had not abandoned a nonlegal style on any permanent basis, but only temporarily as a mat-
ter of expediency (Galatians, 78). 


