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    Foreword


    It is a pleasure to commend this book by my recent PhD student, Andrew Boakye, This is an excellent study that begins from a counter-intuitive premise. Whereas Galatians scholarship has frequently drawn attention to the virtual absence of the topic of resurrection in Galatians after 1:1, Boakye sees it as central. He does this by linking it to the material on death and life in the letter. This, in turn, he links to the role of the life-giving Spirit in the restoration rhetoric of prophets such as Ezekiel. This series of moves enables Boakye to demonstrate the existence of a “revivification” motif running through Galatians and playing a key role in the argument.


    Boakye defines and defends the key conceptual move in the thesis by looking at ways in which a range of ancient texts relate together issues of life, death, revivification and restoration, an argument culminating in consideration of Ezekiel 37. He then covers six Galatians texts relating to death and life, reading each text co-textually and intertextually.


    Boakye strongly links 1:1 with 2:19–20 to argue that Christ is the paradigm of the death-to-life experience of the believers, seen in 2:19–20 in the case of Paul. This makes the resurrection in 1:1 a statement of God’s identity of the kind that prefaces the Decalogue. Galatians 3:21 is the starting point for arguing that “rectification” is seen in terms of giving of life, an argument reinforced by the links between parts of Galatians 3–4 and the restoration prophecies of Jeremiah and Ezekiel. Chapters 4–5 use discussion of 5:24–25 and 6:8 to show the intimate connection between the role of the Spirit and death/life issues. Finally, Boakye links the death/life idea into the rhetorical climax of the new creation in 6:14–15.


    The argument is persuasively made. It certainly influenced me at points in the writing of my commentary. Readers will find this book a very good contribution to the understanding of Galatians and of ideas about life in Paul’s theology.


    —Peter Oakes, University of Manchester, May 2016
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    Introduction


    Outline and Setting the Scene


    Thesis Outline


    This investigation aims to ascertain the basis for which Paul’s response to the implied crisis in the Galatian Jesus communities took the shape and form it did in the epistle. A cursory reading of Galatians uncovers several wider concerns relating to Israel’s unfolding history that Paul deemed necessary to incorporate within his polemic—Israel’s relation to the Gentile world, to Abraham, Torah and Spirit. In addressing the issues within the Galatian churches by recourse to these elements of Israel’s religious history, Paul clearly saw the difficulties there as a practical manifestation of disagreements over these concerns within Israel. 


    The difficulties arose because certain Jewish believers (Gal 1:6) questioned Paul’s rendition of the gospel.1 To these rogue teachers, Israel’s future still had Torah at its centre, so Gentiles desiring a share in that future were not exempt from its demands. Paul vociferously objected; however, the language and ideas by which he expressed his discord in Galatians imply a more thoroughgoing proposition than simply “Gentiles do not need to Judaize to be counted among God’s people.” The present volume will consider what motivated Paul to employ the vocabulary of life and living in conjunction with the language of death and crucifixion in Galatians to both rebut the Torah-centered gospel and simultaneously convey how God acted to restore his relationship with mankind.2 


    Scholarly theories surrounding Paul’s literary-polemic approach in Galatians, with certain themes clearly predominant, are convoluted. There is generous consensus on some issues and wide divergence on others. Most agree that a serious “Law-related” problem instigated Paul’s response; if, however, there is a core element to Paul’s retort, commentators exhibit little concurrence on what this might be.3 In what follows, a possible inroad will unfold. 


    Navigating a way into Galatians is an imprecise science; Cosgrove helpfully suggests that readers “join the conversation” at Gal 3:1–2, for, this only did Paul wish to inquire about.4 Methodologically, he argues that the first unit that addresses the Galatian problem with directness and specificity is the question of 3:2.5 Cosgrove is broadly correct and my reading proceeds by suggesting that the question of Gal 3:19 is a corollary of the one in 3:2, which brings the two key elements of the problem to the fore—the manifestation of the Spirit and the place of the Law. No scholarly investigation of Galatians of any influence has left these components untreated, but innovative hermeneutic strategies have produced divergent outcomes regarding them, as the following scholars demonstrate.


    By employing Aristotelian categorization, H. D. Betz postulated that Galatians fits the form of apologetic letter.6 Betz adjudged Galatians to be a form of forensic rhetoric, noting how Quintillian’s literary divisions make good sense of much of the epistle.7 For Betz, however, Paul’s letter is not primarily defending his apostleship, as several commentators suggest. Rather, Betz states that:


    . . . Paul goes directly to the root of the matter. As his strategy of defence he has chosen to defend the gift of the Spirit to the Galatians . . . The Spirit was . . . God’s self-manifestation among and within human beings.8


    The Spirit in Betz’s reading is outside human control and cannot be manipulated or averted.9 The ecstatic Spirit experience of the Galatian Gentiles was evidence of their salvation without works of Law; his opponents said that such a thing should never happen, but it did happen. As such, the Spirit proved the non-essentiality of the Law.


    For J. Louis Martyn, it is the apocalyptic thrust of Galatians that governs its interpretation. As such, the key questions it addresses are “what time is it?” and “in what cosmos do we actually live?”10 Martyn answers in terms of Spirit:


    It is the time after the apocalypse of the faith of Christ, the time, therefore, of God’s making things right by Christ’s faith, the time of the presence of the Spirit of Christ, and thus the time in which the invading Spirit has decisively commenced the war of liberation from the powers of the present evil age.11


    He further argues that the Spirit institutes and constitutes a new state of affairs.12 In this new state of affairs, the dualisms upon which the old world rested are replaced. Sin still remains a genuine power that must be opposed, but it is not opposed by Law; it is opposed by the Spirit of the crucified Christ.13


    In the work of J. D. G. Dunn, there is primarily a social quandary at issue in Galatians. The letter is Paul’s first sustained attempt to deal with “covenantal nomism,” because the Law is being used 


    . . . both to identify Israel as the people of the covenant and to mark them off as distinct from the (other) nations.14 


    Dunn’s concern to highlight the issue of Israel’s national identity in Galatians is valid; however, it must go further insofar as the letter deals with the entire complex identity transformation process, which this project associates with life coming from death. Dunn writes:


    . . . Paul confirms that the reception of the Spirit was equivalent in his thought to being reckoned righteous—two ways of describing the same positive relationship with God through which his blessing flows.15


    Fee goes beyond the aforementioned scholars in a way that is more commensurate with this volume, by acknowledging that the eschatological people of God are Spirit people.16 In this he cites Gal 5:25, observing that for Paul, therefore, to get saved means first of all to receive the Spirit.17


    What these scholars (and scholarship more generally) overlook, is a pervasive Spirit-life soteriology throughout Galatians. The present work launches from two related ideas; the first is that the opening of Galatians focuses attention on the resurrection of Jesus and the work of God in raising him. The second, connected idea is that the language of “death/crucifixion” and “life” that permeates the text demonstrates that this focus on the God of resurrection undergirds the argument. Jesus was crucified and God raised him; God’s people are those who have shared in the crucifixion, and, through the Spirit, shared in the risen life of Jesus; God’s new world has itself suffered crucifixion and been newly created. 


    The language of this narrative in Galatians reflects both the language and essential story of Ezekiel 36–37 and the associated narrative of New Covenant in Jeremiah—a story of Spirit revivifying the dead people of God, securing their liberation, and revitalizing their receptiveness to the divine commands. Paul insists that God never invested the Law with the power to revivify. It is the mediation of Jesus’ risen life by the Spirit, a life Paul saw enshrined in Israel’s scripture, as the soteriological centre of Galatians that sets this reading apart from other approaches to Galatians.


    Review of Scholarship


    The present work is aligned with scholarship which sees in the New Testament (NT) evidence that the Messianic age brings to bear the blessings of the restoration from exile codified in Israel’s prophetic traditions.18 It also resonates with scholars who acknowledge the centrality of Jesus’ resurrection in the inception of the New Covenant people of God, especially as expounded by Paul. 


    Pauline scholarship touching on these interests exhibits a curious trend. Scholars sensitive to the importance of exile and restoration in Paul seldom have much to say about resurrection; those who do, seldom have much to say about Galatians. In what follows, the stances of scholars who have commented on exile/new Exodus motifs and/or resurrection theology in Paul are reviewed. 


    Scott Hafemann


    The outstanding contribution of Scott J. Hafemann in building on the ground-breaking work of James Scott is his attention to the epochal nature of Israel’s history. For Hafemann, Paul’s reflections on exile distinguish between two epochs of redemptive history.19 His major work on Galatians has focused on Galatians 3–4 to this end. 


    He highlights the deficiencies of reading Gal 4:1–2 as the generic application of an illustration from the legal practice of testamentary guardianship over minors.20 Where Paul does apply secular legal arguments as a defence (e.g., Gal 3:15–18) he is explicit. Hafemann points out that the testamentary guardianship position does not seem to reflect any known law.21 Rather, he follows Scott in seeing the backdrop of Gal 4:1–7 as the first and second Exodus typology used in Old Testament (OT)/Post-Biblical Judaism to picture Israel’s restoration from exile.22 


    As such, there is a basic harmony between type (Israel’s redemption to divine sonship at the foreordained time of the Exodus) and antitype (believers’ redemption to divine sonship at the foreordained time of the second Exodus).23 W. N. Wilder similarly sees the Exodus story as the implied narrative to which Paul glancingly refers in Galatians 5–6.24 S. C. Keesmaat correctly suggests that Paul’s description of the Galatians’ story has the same narrative flow as the story of the Exodus.25 She continues that Paul also


    . . . tells the story of God’s salvation of the Galatians in such a way that the Exodus of Israel becomes paradigmatic for their redemption in Christ.26


    Hafemann takes up Scott’s position carefully. He notes, for example, that the only key term Scott can point to linking the Exodus narratives with Galatians is νήπιος in Hos 11:1; other terms from Gal 4:1–2 are applied to the Exodus by pointing to only general conceptual parallels and applying προθεσμία (Gal 4:2) to the 430 years of 3:17 instead of the period of Law.27 Others have been more critical of Scott’s lexical connections.28


    In Hafemann’s work, Paul is not so much using “Exodus language,” but using Exodus imagery to describe Israel’s history as a child in one long period of slavery for as long as it may exist (ἐφʼ ὅσον χρόνον)—in other words, until she receives her inheritance. The stance is different from the traditional argument based on secular forensic praxis, but the net effect is not much different—for Hafemann, it is the epochal nature of salvation history that cannot be neglected. 


    The problem in Galatia, as Hafemann reckons it, is the agitators’ failure to recognize the eschatological implications of demanding Gentile adherence to Torah.29 Their disregard for the true purpose of the Torah is wreaking havoc on God’s eschatological calendar. The scripture shut up “all things under sin” (3:22), hence, 4:8–9 suggests Gentiles are under the same condemnation. Τὰ στοιχεῖα in 4:3 suggests that Israel’s life under the curse of the Law is part of humanity’s existence in this world under the cursed elements of this present evil age (1:4). Israel under the curse for her perennial rebellion is equivalent to the world under slavery to idolatry. Israel having been adopted at the first Exodus rebelled as a “youth,” rendering her a slave in regard to inheritance. Therefore, she received the inheritance at the same time as the Gentiles, who were adopted at the second Exodus—this is the correct “order of things.”30 Paul’s emphasis on status as Abraham’s heirs in 3:26–29 and 4:1–7 is to raise the issue of inheritance (3:29; 4:5, 7), which points to the eschatological transition from the present evil age to what Cosgrove calls “realized heirship.”31


    Hafemann’s reading of Gal 4:21–30 is consistent with this emphasis on the contrasting periods of Israelite history; Gal 4:21–25 reflects the present state of Israel. From Paul’s eschatological perspective, being in or out of the covenant is represented by Isaac/Ishmael—to be born according to flesh is to be left to one’s own devices under the power of sin; birth according to the Spirit is receiving the Spirit as per the Abrahamic promise. Here, as in 3:17—4:5, Paul shows that the Sinai covenant did not fulfil the promises to Abraham, but rather adjudicated over a people who like Ishmael stood outside the covenant.32 For Hafemann the key issue of 4:21–30 is that it evidences Israel’s present rejection of God’s word—a rejection consistent with her traditional stubbornness. Once more, for Hafemann, Paul is making a clear distinction between two epochs of redemptive history.


    Hafemann has clearly done some considerable reflection on the convoluted issues in 2 Corinthians. Eventually, these ruminations became Paul, Moses, and the History of Israel: The Letter/Spirit Contrast and the Argument from Scripture in 2 Corinthians 3. Here, Hafemann adopts a similar salvation-history approach to the one through which he reads Galatians 3–4. This publication ambitiously attempts to articulate the continuity between Paul’s gospel and Moses’ Law, and in particular, the contentious letter/Spirit contrast. In his critiques of some scholarly treatments of the quandary, Hafemann suggests that


    . . . one must entertain anew the possibility that the arguments from Scripture in 2 Cor. 3:3b and 3:6a may provide the backdrop for understanding the meaning of the letter/Spirit contrast in this context, rather than prejudice the exegesis of this passage by deciding in advance that Paul could not have derived his thinking from the OT passages to which he explicitly alludes.33


    The term “letter” does not point to a critique of Torah, for the hearts of the people, and not the structure of the covenant relationship between God and his people per se, have now been changed by the work of Christ and the power of the Spirit.34 Hafemann contends that the New Covenant texts in Jeremiah 31 and Ezekiel 36 attest to the maintenance of Torah in the age of Spirit. Indeed:


    From its very beginning . . . the old covenant of the Law without the Spirit implicitly looked forward to the time when the Law would encounter a people whose hearts had been changed and empowered to keep God’s covenant.35


    “Letter” implies Torah in the absence of Spirit. Spirit is the energy behind Law keeping, which the Israelites lacked before the age of the Spirit; the problem lay not in Moses or the Law but in Israel’s hard heartedness, a motif he sees in Galatians 3–4, 2 Corinthians 3, and Romans 9–11.


    Hafemann’s analyses are hard to fault; however, the neglect of attention to resurrection in his treatments of Galatians is palpable. Scott himself expressed concerns at how little scholarly attention is given to the Assyrian exile compared to the Babylonian exile.36 It seems that the key “conceptual parallel” (Hafemann’s term) within biblical portraits of exile and restoration is resurrection. Hosea 6:1–3 exemplifies such resurrection imagery in the context of restoration from Assyria. When one further considers the death-life language associated with exile and restoration in Deuteronomy 30, the resurrection metaphor in Ezek 37:1–14 and the significance of resurrection to Galatians, Hafemann is too hasty to dismiss such “conceptual parallels.” He is correct that Hos 11:1–4 is a judgment text—Israel is about to be enslaved in Assyria just like she was in Egypt.37 Later, we will suggest why the Exodus would have been read as a resurrection image, together with the other two great freedom-from-captivity narratives in Israel’s scriptures. Coupled with Paul’s encounter of a resurrection, the meagre lexical interface between the Exodus narratives and Galatians 4 need not over-concern us. 


    Also, it should be noted that Gal 4:21–30 goes well beyond establishing a contrast between periods of history, which even according to Hafemann has already been established earlier in Galatians 4. Though this contrast is present, the chief contrast is between the births of Abraham’s sons. Isaac’s birth by Spirit into freedom, compared to Ishmael born according to flesh into slavery, is the critical distinction in the text. It reflects rectification by faith in opposition to the false attempt to be rectified by works of Law.


    Whilst I am in virtually complete agreement with Hafemann’s position on the continuity of the Law and Gospel in the out-working of New Covenant prophecy, he has not pursued these ideas in Galatians, where the kernel of these ideas lie.


    Rodrigo Morales


    The chief concern of Morales’s monograph is to demonstrate the centrality of Spirit in the restoration eschatology of Galatians. The Spirit, in bringing forth the eschatological blessing of life, achieved what the Law could not (Gal 3:21). Morales’s work is primarily a pneumatology of Galatians—as I wrote in a review of his work:


    Spirit is a lead actor in the drama of Biblical/Post-Biblical restoration eschatology, and the images and ideas employed in the associated texts have influenced Paul’s understanding of the Spirit in Galatians. These images include creation, Exodus, peace, righteousness, fatherhood, covenant, heart, resurrection, renewal of heart, filial relationship with God and in particular the undoing of curse.38


    Morales is sensitive to some of the revivification imagery in Galatians, but resurrection is not his key theme and he does not develop the ideas. Nonetheless, he accurately rehearses:


    If the result of redemption from the curse is (eschatological) life, then naturally the result of the curse is death . . . In Paul’s first statements about the Law in the epistle (2:15–21) he speaks in terms of death and life. . . . Again later in the epistle he speaks of the problem with the Law in terms of life (3:21b) . . . This verse is crucial, in that Paul explicitly states what the problem with the Law is and why his followers should not submit to it: it has no power to give life.39


    Where Morales is most persuasive is in his understanding of the curse of the Law ultimately as death. He too builds upon J. M. Scott and N. T. Wright, and this work draws a similar conclusion based on an understanding of the blessing/curse language in Deuteronomy, though the analysis differs significantly. Indeed, as the resurrection imagery clarifies, exile is death. 


    Morales was criticized for making Spirit the central issue of Galatians. S. Grindheim notes that the chief contrast in Galatians is between faith and works of the law, not between the Spirit and the Law.40 Similarly, Schreiner, whilst acknowledging Morales’s actual objectives, accuses him of saying wrongly and too quickly that the Spirit is the central issue of the letter, ignoring the programmatic nature of Gal 2:15–21, where justification and the cross come to the forefront.41 Scholars can often draw sharp distinctions between the conceptual paradigms in Paul’s polemics—distinctions it is doubtful Paul himself would make. However, if justification is indeed a process whereby believers experience death to one sphere of existence and are made alive with the risen life of Jesus through Spirit, the contrasts of faith with Law and Spirit with Law are so inextricably bound that prioritising either is always going to be risky. 


    Morales is broadly convincing; his equation of flesh with Law in Galatians 5–6 is difficult to fully accept, though his treatment of what is often reduced to the paranaetic section of Galatians with his reading of Galatians 1–4 is a cogent one. However, the life-death imagery must be pushed further. It was not solely Paul’s reflection on Jewish texts that led him to employ these ideas as Morales claims. Rather, the resurrection of Jesus led him to re-read the exilic texts and develop the concept of rectification as revivification.


    N. T. Wright


    To many, N. T. Wright is the de facto target of Reformed antagonism at the New Perspective movement.42 Matt Kennedy of the Stand Firm Christian network once accused New Perspective scholars of undermining the gospel, pointing to a series of lectures by D. A. Carson to this effect, which isolate Wright as the chief culprit.43 It seems Wright’s insistence that the gospel is unconcerned with Evangelicalism’s preoccupation with “individual salvation” has inflamed passions.44 Wright’s position is nonetheless influential, impacting supporters and detractors with equal impetus.


    However, it is his proposition that many first century Jews believed they were still in exile, even after the restoration from Babylon, which concerns us here. The paucity of direct NT evidence of such a state of affairs has made it difficult for many scholars to accept his view. M. Thompson’s sentiments are typical: 


    Theologically, though Wright’s approach integrates many texts and makes for good preaching, one wishes that we had more explicit evidence in the NT for the exile motif to be as important and pervasive as Wright claims it to be.45


    More recently, Philip Alexander, former head of Jewish studies at the University of Manchester, defended Wright’s stance in a joint presentation of the Second Temple Judaism seminar of the British New Testament Conference (Edinburgh, 2015). He argued persuasively that the earliest Jesus communities read the Christ event and the advent of the Spirit in light of reworked traditions about an extended exile and a delay in the promised divine return. 


    Wright points to texts like Psalms of Solomon 11 as evidence that the theme of hope of freedom from exile was still vibrant in the first century. This Psalm speaks of return from exile, drawing on the great restoration texts in Deutero-Isaiah.46 He adds other key ancient texts as evidence that the Deutero-Isaianic hopes remained unaddressed, including 1QH 18.14–15; 11QMelch; of such texts he claims it is clear that, within the Second-Temple period, some Jews at least were still looking earnestly for a fulfilment of the Isaianic promises.47 Their return from Babylon had not brought about that independence and prosperity which the prophets had foretold.48 


    I heartily agree with Wright that Galatians attests to the restoration promises finding fulfillment.49 Of Paul’s statements in Gal 4:1–11, Wright suggests that in sending his son God has redeemed his people from bondage to false gods, and by sending his Spirit made them truly his children. In this way the people have come to know God and be known by him (Gal  4:9).50 This for Wright brings the great promises of Isaiah 40–55 to fulfilment; the true God has been revealed and the idols of the nations exposed as phony. Furthermore, I follow his lead in connecting the curse of the Law in Galatians with exile and death based on the context of Deuteronomy, particularly chapters 27–30. However, Wright determines that resurrection is a minor theme in Galatians—in this I think Wright acknowledges the obvious without probing the necessary. Like many, Wright observes the close link between rectification and resurrection in Romans, where passages like Rom 4:25 make it far more explicit. Wright points out:


    Resurrection is, therefore, as in much contemporary Jewish thought, the ultimate “justification”: those whom God raises from death, as in [Rom.] 8:11 are thereby declared to be his covenant people.51


    He does however, correctly acknowledge:


    Paul refers here movingly to his own journey of death and new life, not for its own sake but in order to explain that this is true of all who belong to the Messiah. He now shares, participates, finds himself caught up in, the Messiah’s death and resurrection: he is “crucified with the Messiah.”52


    Resurrection, as will be shown, is no minor theme, but paradigmatic for rectification in Galatians.


    Michael Gorman


    The analysis presented in this volume is in strong overall agreement with Michael J. Gorman that justification is by crucifixion, specifically co-crucifixion, understood as participation in Christ’s act of covenant fulfilment.53 He argues that co-crucifixion leads to co-resurrection, which draws those of faith into a cruciform lifestyle, for which Jesus was template and Paul was example. Gorman shows with great exegetical acuity how, because God’s nature is cruciform, Jesus’ self-giving act took the shape it did. He equates being “in Christ” with “inhabiting the cruciform God.”


    His argument is both sound and, pastorally, a sharp upward call. I wish to suggest two lines of critique, the import of which will be manifest in the argument of this book. Co-resurrection is explicit in certain Deutero-Pauline texts; however, Paul treats believers’ experience of co-crucifixion as pre-cursory for eschatological salvation. As such, Paul carefully reserves his traditional resurrection lexicon for his Judgment discourses. In 1 Cor 15:35–50, Paul explains how in a corporeal sense the difference between the believer and Jesus will only be resolved at the Parousia. Rectification is a first stage event which foreshadows the finality.


    In personal conversation with Gorman, he pointed out that most 20th century interpreters of Paul were afraid to speak of present resurrection, but more recently scholars like A. J. M. Wedderburn and J. Daniel Kirk variously argue for present as well as future resurrection.54 Nonetheless, the nervousness of earlier readers of Paul is not unwarranted. Believers will not fully participate in this risen life until the eschaton, but rectification is the initial endowment of that life; it is the “already but not yet life.” Paul narrates the deliverance he experienced as co-crucifixion with Christ in order that he might live to God (Gal 2:19). He claims neither to have been raised nor, in the undisputed Pauline corpus, ever says believers were raised before the eschaton. Lexically we observe the following.


    Of the forty-one uses of ἐγείρω in Paul, twenty-four refer to the resurrection of Jesus. Of the seventeen that do not, ten are in conjunction with the raising of the dead at the judgment in 1 Corinthians 15, one in Rom 9:17 (citing Exod 9:16) refers to Pharaoh being “raised” to the position of king, and one in 2 Cor 1:9 is a divine title. Only five of the references to ἐγείρω refer to the raising up of believers—two of these occur in the future indicative (1 Cor 6:14 and 2 Cor 4:14) and clearly refer to the eschaton. This leaves Col 2:12; 3:1; Eph 2:6; all three employ the compound verb συνεγείρω and point to a raising with Christ, which has already occurred. No undisputed Pauline text speaks of Christians being raised in the here and now.55 However, as early as the penning of Colossians and Ephesians, Pauline devotees saw a profound correlation between Jesus’ resurrection and the experience of believers.


    Jesus brought the end into the present by his resurrection, but Paul’s assertion that the risen life he lives to God he lives “in the flesh” (Gal 2:20) suggests that his risen life is demonstrably inferior to Jesus’ risen life. This may appear pedantic, but the distinction certainly seems critical enough to speak of the now-time revivification of believers and only their end-time resurrection.


    Secondly, Gorman, quite correctly, treats both eschatology and ethics as “resurrection shaped” in Paul—it is because of “co-resurrection” that the life of believers will be characterized by Christ-like faith and love as they are guided by the Spirit.56 He even speaks of Paul’s ministry in terms of “inhabiting the God of life-in-death and power-in-weakness,” claiming this is the heart of Paul’s cruciform spirituality.57 The reasoning is largely persuasive, but for this very reason might we better comprehend both the church’s ethical program and Paul’s ministry career as “resurrectiform”, or more accurately, reviviform?58


    The resurrection as God’s action in Christ is only where Paul’s death-life story in Galatians begins. Paul’s revivification language points to a much more pervasive death-life narrative. Paul’s over-vaunted problem with the Law is explained in revivification terms in Galatians (3:21) as is his post-conversion ethnic categorisation (2:19–20; 6:14–16; cf. 3:28). Reconciliation in Paul’s ministry is described using revivification imagery in Romans and 2 Corinthians.59 In 2 Corinthians Paul’s ministry gives rise to “the aroma of life and death.” As Gorman himself points out, justification is depicted in terms of resurrection in Galatians and Romans.60 God is the God of resurrection in Galatians (1:1).61 In Rom 5:12–21, sin and righteousness are contrasted as death and life—moving from the rule of one to the other is “resurrection.” It seems that precisely because power comes from weakness (Gal 2:19; 2 Cor 12:9), life from death (Gal 5:24–25; 2 Cor 4:11) and victory from suffering (Gal 3:4; Rom 8:17), emphasizing crucifixion over resurrection creates a hierarchy that Paul never intended.62


    David M. Stanley


    From the outset, D. M. Stanley’s 1961 monograph seeks to probe more deeply into Paul’s resurrection theology than simply making a case for its importance; resurrection is, for Stanley, what enabled Paul to arrive at the definitive expression of his conception of Christian salvation.63 He attempts this through an examination of the Pauline kerygma contained in all of the canonical Pauline texts and at key moments in Acts.64


    He zeroes in on the absence of direct resurrection language in Galatians, and explains this by suggesting that Paul’s resurrection theology was the same as that of his opponents.65 This is perhaps unremarkable; what seems less reasonable, especially in light of his opening statements, is the treatment of key texts in Galatians, which he relegates to dress rehearsals for Romans. By Stanley’s reckoning, the life of Christ in Gal 2:20 will be restated with a greater nicety of precision in Rom 8:11, 15.66 He further suggests that the themes of life and justification will only be united into a complete synthesis in Romans.67 Aside from whether we get a “complete synthesis” in Romans, it is difficult to imagine that anything but the paucity of overt resurrection vocabulary in Galatians lies behind Stanley’s critique. The five-fold references to “live” in 2:19–20 go completely unmentioned. The absence of any handling at all of Gal 5:24–25 betrays a sense of disconnection between the concepts of Spirit and life which are utterly central to Paul’s resurrection testimony.


    Terrance Callan


    The most relevant section of Terrance Callan’s study is the third and longest chapter on salvation. His thesis statement is that dying and rising with Christ as part of the body of Christ is central both to Paul’s understanding of Jesus as Saviour and to his understanding of Christian life.68 As such, for Callan, the absence of any mention of resurrection on occasions where Paul writes of the salvific death of Jesus (e.g., Rom 3:23–25) is not cause for concern. The resurrection of Jesus should be understood as belonging together with his death as part of a single salvific action.69 


    Like myself, Callan carefully stops short of speaking of a current “resurrection” of believers—for Callan the risen life is an “ongoing death and resurrection with Christ.”70 


    My main criticism of Callan, which Betz made more generally of Tannehill’s (more thorough) monograph with a virtually identical title, is that his presentation of dying and rising with Christ in Galatians seems exegetically divorced from the wider context of Galatians and the implied arguments of Paul’s opponents.71 


    Methodological Considerations


    Discourse Analysis


    Despite the limitations of Betz’s over-specificity, he was correct to draw attention to rhetoric itself. Though commentators are not unanimous in their assessment of the Sitz im Leben of Galatians, a few things seem fairly clear. Firstly, Galatians is certainly a counter-thesis aimed at establishing loyalty to Paul’s position over and against an opposing one. Secondly, Paul’s appeal to Jewish scripture reveals a core historical narrative to which he is beholden. What Paul believes is happening amongst the communities has its origin in Israel’s redemptive history, though it is neither a clean break nor a smooth transition from Israel’s past. Thirdly, the recurrence of certain key terms, particularly in light of their appearances in related contexts in other Pauline epistles, suggests Paul’s response was not just concocted ex nihilo to combat the Galatian crisis. Without over-systematizing Paul’s theological framework, terms like “Spirit,” “life/live,” “Law,” “faith/believe,” “rectify,” “died/crucified,” and “flesh” appear integral to a fabric of thought by which Paul comprehended the work of God in Christ. 


    As such, in approaching the text of Galatians, it seems to me that one of the driving questions must be how this particular collocation of words in context advances Paul’s rhetorical objectives.72 A sufficient reading strategy must consider seriously why Paul chose to argue the case in the way he did, given his own circumstances, those of his audience and those more widely of Israel. 


    This project posits that Gal 1:1–5 emphasizes God’s action in raising Jesus (1:1); the presence throughout the epistle of five further texts regarding the rectification of humanity in terms of life-coming-from-death, suggests that the revelation of the crucified/risen Christ “in” Paul was the origin of this stance (2:19–20; 3:21; 5:24–25; 6:8; 6:14–15). This reading of Galatians centralizes these six texts, asking how they cohere to the surrounding text and the letter as a whole. This notion of linguistic cohesiveness has been ably defined by Reed as 


    . . . the means by which an immediate linguistic context meaningfully relates to a preceding context and/or a context of situation (i.e., meaningful relationships between text, co-text and context). Linguistic cohesiveness provides speakers with the means to produce a “message” (i.e., theme) from individual and sometimes unrelated words and phrases.73


    As such, this investigation deploys an adaptation of Reed’s approach to discourse analysis, which incorporates the roles of the author, the audience and the text in communicative events.74 Though relatively embryonic in NT studies, discourse analysis is broadly understood as a method of determining the way in which words, phrases, clauses, sentences, paragraphs and whole compositions are joined to achieve an author’s purpose.75 The discourse, in this case Galatians, comprises (1) the linguistic units surrounding a sentence (co-text); (2) the immediate situation (context of situation); (3) the wider cultural background of the text (cultural context).76 


    For the purposes of this analysis, consideration will be given to the context and co-text before moving to the intertexts which influenced Paul’s polemical trajectory. Like Reed, Halliday, et al. the focus in this thesis is upon how linguistic units “function” to create cohesion. There is an effective cumulative effect of meaning as units open windows on each other. This corresponds to what Easley refers to as the relationship between microstructure and macrostructure in discourse units; the logical dependence of sentences on the other sentences in a paragraph and the interrelationship between the paragraphs.77 


    The approach here is driven by what Galatians suggests Paul has invested into the key terms, so they come together to give what Lemke calls “text-meaning”; the word choices and clause formations lead to meanings the words alone often cannot.78 To illustrate what Paul invests in the terms, consider his employment of ζάω language in Galatians. For “live” could simply denote “existence,” e.g., “he lived a long time.” It could imply conforming to a standard, as in the phrase “he lived up to expectations.” Furthermore, it could point to the reality of an experience as implied by the phrase “he made my life a living hell,” or mark something that continues, as in the phrase “his legacy lives on.” 


    Galatians exhibits a far more sharply nuanced use of the term, shaped by the co-textual and contextual dynamics of the corresponding pericopae. For example, in Gal 5:25, Paul implies that believers live πνεύματι (“in” or “by” Spirit). The co-text demands that those so living are “of Christ”, having crucified the flesh. Therefore, those living πνεύματι should order their steps (στοιχέω) by Spirit. This introduces an avalanche of lexico-semantic connections; in what sense does “flesh” function? In what sense is flesh “crucified”? How does this relate to the literal crucifixion of Jesus’ literal flesh? How does “of Christ” here impact on those “of Christ” in 3:29, who are said to be “Abraham’s seed” and “heirs according to promise”? What is the significance of the benediction in 6:16 which is upon those who “order their steps by this canon” (the only other use of στοιχέω in Galatians)? 


    These co-textual and contextual nuances are seen elsewhere in Galatians and, indeed, elsewhere in Paul; sometimes they draw elements of narratives from Israel’s history into re-contextualized formulations pertinent to Paul’s rhetoric. So, for example, when Paul writes that the Israelites were “baptized into Moses in the Red Sea” (1 Cor 10:2) this is clearly an attempt to connect the experience of the Corinthian disciples with that of Israel. Paul seeks to create a new narrative which receives semantic impetus from his creative use of the term baptized, which has obvious theological import for Paul in general and in 1 Corinthians in particular (1 Cor 1:13, 14, 15, 16, 17; 12:13; 15:29). Baptism acts as a conceptual prism—a transformational drama which occurs in a moment of passing through water. Those authors reflecting on the Exodus treated it as the creation of Israel as a distinct people of God—Exod 3:10; Num 22:5; Deut 4:20; 1 Kgs 8:51; 1 Chr 17:21; Ps 80:8; Ps 114:1. Paul is armed with his own paradigm of identity transformation in his baptism theology, exemplified in 1 Cor. 12:13 (which is also seen in 1 Cor 10:17 and 1 Cor 10:32), and thus is able to present a commentary on Exodus 13–14 and 16–17. It is precisely because the Exodus was its own “passing through the waters” that Paul can refer to it as a baptism.79 


    The apostle’s objective is that the Corinthian believers, instructed in the socio-theological and soteriological ramifications of baptism, would reflect on the former “baptism” narrative (the Exodus) in light of their own baptism narrative (baptism into the body of Christ believers as 12:13 implies) in order to discern a new narrative (being an obedient people through the corrective steps outlined in 1 Cor 10:7–12 as opposed to a stubborn people who fell in the desert as 10:5). In Galatians, it is not baptism, but resurrection, acting as the conceptual prism. Paul speaks of rectification in terms of death/crucifixion and life because he understands it as a transformative act that results from participation in the death-life act of the Christ event. With the death and resurrection of Jesus in the interpretive foreground, Paul employs the language and themes employed by Ezekiel and Jeremiah in order to articulate rectification for the Galatians. Just as passing through water makes baptism and Exodus twin concepts from which Paul can draw theological and practical capital, death and life make Judah’s restoration from captivity and Jesus’ resurrection twin concepts by which he does the same. This leads to another issue pertinent to how this study will unfold. 


    The interpretive focus of Pauline studies has shifted numerous times even in the years following Sanders’ devastating critique of the predominant Lutheran “Christian faith vs. Jewish works” hermeneutic. Scholars approaching Paul’s letters today fall broadly into three contextual camps, with several variations within: they are Hellenistic philosophy, Roman Empire and Israel’s redemption history.80 Proponents of all three strategies for reading Paul have variously argued for the strengths of their position (and usually the weaknesses of the others).81 No one would dispute that ancient Judaism(s) were influenced by Hellenism.82 Certainly, Paul also lived as a Jew in a Roman cultural context, and all three of these things will have coloured the way Paul expressed his arguments. It is, however, impossible to say with any precision which aspect of Paul’s socio-cultural context most affected his writings. This can be illustrated more fully by recourse to my own social context, as a black man, a Christian, and an academic. If someone were to read this thesis asking which aspect of my identity was the most appropriate filter through which to interpret it, a warped picture would surely emerge. One might, say, read the thesis with it firmly in mind that the author is a black man with all the associated cultural baggage that carries—experiences of racism or marginalization, resentment of colonialism, a tendency to understand slavery through the lens of the western trade of African peoples, and so on. It would elucidate areas of influence on my thought and potential biases introduced into this reading of Paul, but only at the expense of other cultural influences. Similarly, if the author’s words were treated as primarily the words of a Christian or a western academic, there would be unnatural emphases at key points. Of course, someone could read this project and then ask which of the author’s own cultural influences is predominant. Similarly, reading the text of Galatians itself leads the present author to prioritize redemptive history, for the following reasons.


    Firstly, Gal 1:4 makes clear that Paul has an age-specific soteriology.83 Secondly, the hub of Paul’s argument, that Spirit conveys the risen life of Jesus to believers, is grounded in Israel’s scriptural tradition. This is seen in the Biblical citations, the various echoes of Ezekiel and Jeremiah and the argumentative presumptions regarding Abraham and his progeny. Thirdly, one aspect of Paul’s argument is that Gentile followers have “fulfilled Torah” by emulating Christ’s love (5:14). Fourthly, the section of the argument in Gal 4:1–7 and 4:21–31 tie together the themes of Spirit, freedom and maturity—this evidences Paul’s view that rectification is prefigured by Israel’s two other great freedom narratives—Exodus and restoration from exile. Fifthly, Gal 5:16ff demonstrates Paul’s consistency with the prophetic vision of the Spirit as evidence of the final age.


    Implications of δικαιόω Language 


    In what follows, a brief account will be taken of how this volume handles “justification” language in Galatians. The complexities surrounding the translation and interpretation of the δικαιόω group of Greek words are well documented within Pauline studies.84 The following is strictly an apology for the use of the term “rectify” and its cognates to denote δικαιόω in this volume—a term most notably embraced by J. Louis Martyn. 


    Martyn himself is concerned to avoid the presumptions that Paul read δικαιόω as primarily forensic language and δικαιοσύνη as a moral or religious norm.85 I share his broad concerns and sympathize with the notion that the chief subject of [Galatians] is God’s making right what has gone wrong and in Paul’s view the latter is known only from the former.86


    New Perspective exegetes have typically linked a forensic, juridical and imputational justification theology with Luther—though dissenting voices have challenged such reductionism87—and sought to undo the effects of his apparently flawed assumptions. Any attempt to put constraints on what Paul intended to convey with δικαιόω will make certain Pauline texts very awkward to interpret. Arguing, for example, that Paul’s soteriology is not forensic, but participationist, may make better sense of Paul’s broader thought, but ultimately compounds the problem by forcing interpreters to make hermeneutic choices Paul might not have intended. In so doing, readers may even prematurely screen out ideas of forensic acquittal, as say in Rom 5:12–21. A writer as creative as Paul could certainly employ a multiplicity of models to convey his soteriological position.88 


    The reflections on the death-life lexicon in Galatians presented here emphasize the transformational implications of δικαιόω in a way that accommodates how both forensic and participationist ideas (admittedly more the latter) might inform its meaning. 


    In explicating the limitations of Torah in Galatians, Paul equates its incapacity to rectify with its inability to “make alive” (Gal 3:21). As such, I treat δικαιόω as revivification language and as one part of a proliferation of revivification language in the letter. This thesis centralizes Paul’s re-reading of scripture and reconfigured worldview resulting from his experience of the resurrected Christ. Life coming from death was, for Paul, the ultimate transformation, but the rhetoric of transformation may be meaningfully applied in juridical contexts (guilt transformed into innocence) or participationist ones (from outside Christ to in Christ). We may certainly ask which of these paradigms most profoundly influences the polemical trajectory of Galatians, but little is gained forcing a choice one way or another. 


    Paul describes those with faith in Christ as having been imbued with Christ’s life through Spirit, putting them in correct standing before God ahead of the final judgment. Their position, or status, has been corrected so they might share the identical status of the risen Christ at the consummation (cf. 1 Cor 15:35–54). For these reasons, the present volume will not speak of justification and righteousness, but rectification and right status.89


    Setting the Scene: Resurrection in Galatians


    General Comments


    This section will consider why scholars overlook the significance of resurrection in Galatians and propose that revivification is conceptually critical to the letter’s argumentative thrust. I will survey scholarly comment on resurrection in Galatians and then conduct a semantic analysis of Galatians, demonstrating how revivification is a key element in the platform of Pauline thought.


    The neglect of resurrection in Galatians scholarship largely stems from its singular mention of the raising of Christ. The context of Galatians does not lend itself naturally to a sustained interest in Jesus’ resurrection. However, the death and resurrection of Jesus signal more than simply what happened to Jesus—they encapsulate how rectification would proceed. D. B. Bronson describes the altercation at the Antioch fellowship meal as a partial record of why the questions of individual and group identity had to be put in the great context of God’s whole purpose for history.90 The social conflict challenging the Galatians is merely a snapshot (Bronson’s “partial record”) of a much wider socio-religious and historical narrative, in which Jesus’ resurrection is pivotal. The resurrection of Jesus stunned Israel’s history, causing Paul to re-evaluate Israel’s role in humanity’s destiny. Galatians is a window on that re-evaluative process.


    Paul’s objective in Galatians was not merely to articulate a Law-independent path for Gentiles into the covenant family, but to illustrate why the external Law had no place in identifying the eschatological people of God. In Gal 6:14–15, the apostle states that the cosmos has suffered crucifixion to pave a way for new creation, and in this newly established order, ethnic distinction is irrelevant. As Hutson notes, Gal 6:15 echoes “no longer Jew or Greek” (3:28), the capstone of the letter’s central theological argument.91 Life/new creation coming from death/crucifixion is a model for the transforming activity of Jesus’ resurrection in Galatians. 


    Philippians addresses some concerns in common with Galatians. Paul asserts that “we who worship by the Spirit, glory in Christ and do not trust in the flesh are the circumcision”—implying the true circumcision (Phil 3:3, NRSV). Having declared “a righteousness from God based on faith” was incomparably superior to his formerly cherished ethnic Jewish credentials, Paul continues that he wants


    . . . to know him and the power of his resurrection and the fellowship of his sufferings being conformed to his death if in some way I might attain to the resurrection from among the dead (Phil. 3:10–11).92


    F. W. Beare is certainly correct in part that “the power of his resurrection” is the life-giving power of God, which he manifested in raising Christ from the dead, although “power” here is broadly synonymous with “life.”93 This transformative power is the risen life of Jesus, establishing “a righteousness of God and not of Law.” That is, Paul interpreted the life with which God revivified the dead body of Jesus into a living, risen body as the same power imbuing Paul himself, transforming him from “a Pharisee in regards to the Law,” to one for whom faith in Christ became the index of God’s righteousness.94 This thesis treats rectification in Galatians as a movement from death-to-life, that is, a revivification event. 


    Reasons for Marginalization of Resurrection in Galatians


    For reasons to be briefly surveyed below, scholars have been largely reluctant to treat resurrection as more than a tangential theme in Galatians. Wright reasonably summarises:


    Resurrection is not a main theme in Galatians, but neither the overall argument nor the detail is comprehensible without it.95


    Similarly Witherington states:


    Galatians says very little about the resurrection of Jesus, but it is clear that what Jesus accomplished on the cross is very important to Paul’s overall argument in this document . . . 96


    There are indeed obvious reasons for this:


    1.Of the verbs associated with resurrection in Paul, ἀνίστημι appears five times, but never in Galatians; ἐγείρω appears forty-one times, but only once in Galatians. The compound verb ἐξεγείρω appears only in 1 Corinthians 6. The noun usually translated “resurrection,” ἀνάστασις, appears eight times in Paul, but again, never in Galatians; the related hapax legomenon ἐξανάστασις is only in Phil 3:11.


    2.There is more explicit resurrection theology in Romans and in the Corinthian correspondences. M. Bird correctly suggests that one of the benefits of New Perspective readings of Paul has been the increased tendency to see resurrection as integral to God’s saving righteousness, yet in his study he confines his treatments to Romans 1–5, 1 Corinthians 15 and 1 Timothy 3.97 D. Campbell in his epic assault on “justification theory” writes with reference to δικαιοῦντα in Rom 3:26 that it


    . . . denotes a divine speech act that effects some sort of release from Adamic captivity into a glorious new freedom—a saving eschatological meaning of release or liberation or deliverance ultimately in terms of resurrection.98


    Campbell’s attention rests largely with Romans. In J. D. Kirk’s monograph, Unlocking Romans, he correctly notes how resurrection casts a shadow over the letter that is often longer than the particular verses that mention it explicitly; before delving into why, he invites readers to “note by way of contrast the relative paucity of references to resurrection in the otherwise quite similar Galatians.”99


    Dunn correctly observes the rhetorical impetus of Paul’s emphasis on his commission by the risen and not the earthly Christ, but beyond this says only:


    The fact that Paul makes no further mention of Christ’s resurrection . . . is proof enough that it was part of the foundational creed, which united himself and his readers.100


    Martyn accurately describes the resurrection as the “primal mark of God’s identity” in Galatians. However, even he is content to conclude that the singular explicit reference to the resurrection in Galatians affirms that his opponents left this aspect of his gospel intact.101


    3.Within historical treatments of the Christ event in Paul, particular pride of place goes to Jesus’ death. This could reflect the importance of suffering in Paul’s own career (2 Cor 11:23–28; cf. Gal 6:17) or perhaps the fact that there are more substantial Biblical precedents for suffering and dying heroic figures than dying and rising ones. Alternatively, it may be more broadly indicative of scepticism surrounding the historicity of the resurrection.


    4.Furthermore, the older tendency to over assert the centrality of justification by faith in Pauline studies has pressed scholars to focus on the death aspect of the Christ event, for it is more naturally associated with justification than resurrection is (e.g., Gal 3:13; Rom 3:23–25).102 One scholar writes of this imbalance:


    When these aspects of Pauline soteriology are emphasized at the expense of the richly multifaceted metaphorical world Paul uses to describe the work of God in the Messiah, the system is unable to deal with many of the Pauline “anomalies.” . . . Rather than simply forensic and economic, we see that Paul’s soteriology is cosmic, dramatic, eschatological, apocalyptic, relational and participatory.103


    In summary, it is not difficult to comprehend the scholarly silence on resurrection in Galatians. The great Pauline treatises on resurrection (e.g., 1 Corinthians 15 or 1 Thessalonians 4–5) are predictably preoccupied with the resurrection of Jesus himself and/or the final resurrection, as are the scholarly treatments of them. In a letter like Galatians, with more obvious practical concerns, the resurrection of Jesus is marginalized. In such a fiercely polemical and seemingly urgent epistle, though, one would scarcely expect laboriously drawn out, rambling theological forays into the critical saving events of God. However, the importance of resurrection generally to Paul and the locus of the sole reference to it in Galatians should be cause to think more carefully about its relevance.


    Life and Death Cognates in Galatians


    Whilst Paul’s traditional resurrection glossary is virtually absent from Galatians, a stock of death/crucifixion—life words are detectable, which at critical points in the argument contribute to the overall presentation of rectification.


    •The noun “life (ζωή) appears once in Galatians (6:8).


    •The cognate verb (ζάω) appears nine times in six verses (2:14; 2:19; 2:20 (x5); 3:11; 3:12; 5:25)—in comparison δικαιόω appears eight times in six verses; εὐαγγελίζω appears seven times in six verses; περιτέμνω appears six times in five verses; πιστεύω appears four times in the whole letter. (The respective cognates of the above verbs, however, do appear with greater frequency than the cognates of ζάω). 


    •The compound verb “to make alive” (Greek, ζῳοποιῆσαι) appears in 3:21. 


    •The verb “to die” (Greek, ἀποθνήσκω) appears twice, at 2:19 and 2:21. 


    •The noun “dead” (Greek, νεκρός) appears in 1:1. 


    •The various cognates of the Greek σταυρόω (“crucify”) appear four times in Galatians (2:20; 3:1; 5:24; 6:14); in 2:20, and 5:24 σταυρόω appears in a clause with ζάω.


    A pervasive distribution of life-death language is also present in those Pauline texts which make more profuse reference to Jesus’ resurrection. This language often combines to present aspects of Paul’s ministry as revivification. This same proliferation of language further expresses aspects of believers’ lives as revivification images—the new existence in which the Christian walks after metaphorically dying in baptism is depicted as new life (Rom 6:3–6); living by the Spirit and so overcoming sin is life coming from death (Rom 8:12–13); Paul can even speak of the believer’s experience as a manifestation of Jesus’ “risen” life because of the apostolic burden of carrying around Jesus’ death (2 Cor 4:10).104 As the next chapter will outline, Galatians exhibits Jesus’ resurrection as the superlative revivification act which then becomes paradigmatic for how God is rectifying humanity and creation. Romans and 2 Corinthians present Jesus’ resurrection as a paradigm for the Christian walk and for Paul’s ministry at particular moments, but the functionality of resurrection in Galatians may be explained as follows. 


    Paul’s lexical choice of σταυρόω in conjunction with “life” or “new creation” language establishes an equivalence between Jesus’ death and resurrection and the transformative impact of the Christ event upon Paul himself, believers in general and the world at large. Paul suffered “crucifixion” and lived to God; believers crucified the flesh and lived by virtue of Spirit; the world itself was crucified to believers and paved the way for new creation. The crucifixion and raising of Jesus was for Paul a functional template for God’s transforming power—Jesus was crucified and resurrected; believers are crucified and revivified (rectification); the world is crucified and revivified (new creation). Rectification and new creation are the beginnings of resurrection in the present. Hence, though the resurrection of Jesus is only mentioned in Gal 1:1, it exerts its influence beyond this locus. The prescript of Galatians points to the rhetorical significance and paradigmatic influence of Jesus’ resurrection on Paul’s argument. What God had done completely to Jesus in resurrection, he initiated with believers in rectification.


    The Concept of Revivification in Paul: “Life” and “Death” Cognates in Pauline Corpus 


    Key to Paul’s lexico-semantic choices is the concept of life, through which Paul explains his rectification theology. We observe the following trends. There are thirty-seven occurrences of ζωή in the Pauline canon; ten are in the composite phrase ‘eternal life.’ If we take the twenty-seven occurrences of ζωή not in conjunction with ‘eternal life’, an interesting trend emerges:


    •Nineteen of these twenty-seven occurrences of ζωή are in clauses where “life” is directly contrasted with “death” (Greek νέκρωσις, ἀποθνῄσκω, θάνατος and cognates) or “crucifixion.”


    •Of the eight which are not, four are from the undisputed Pauline canon.105


    In sum, with the exception of the composite phrase “eternal life” and the two anomalous Paulinisms in Philippians (2:16; 4:3), the word “life” only appears twice in clauses where it is not directly contrasted with “death” in the undisputed Pauline canon. These are (1) Rom 5:18, which itself (a) continues a line of thought from 5:17 which does contain a death motif and (b) contrasts δικαίωσιν ζωῆς with “condemnation” (κατάκριμα), which implies eschatological death; and (2) 1 Cor 15:19, where “life” conveys present physical existence. A comparable trend emerges in the distribution of the verbal cognates:


    •There are some fifty-nine instances of the verb “to live” and cognates in Paul.


    •Thirty-four of these are directly linked to death motifs, leaving twenty-five that are not.


    •Of the twenty-five occurrences of “to live” not connected to a death motif, twenty-three are from the undisputed Pauline corpus.106 


    •Seven instances are participial forms merely describing something being physically alive.107 


    •Two use the euphemism “fallen asleep,” which stands for death.108 


    •In Gal 3:11, 12 the verbs occur in OT quotations. 


    •This leaves 1 Cor 9:14; 2 Cor 13:4; Gal 2:14; 5:25; Phil 1:22; 1 Thess 3:8. The reference in 1 Cor 9:14 suggests “make a living;” the one in Gal 2:14, “living like a Gentile;” Phil 1:22 and 1
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