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			Foreword

			Roger Busse is a banker who understands risk. He understands that people do not engage in risky action unless, of course, doing something else would pose even greater risks. When Mr. Busse first approached me with this basic banking insight as a strategy and theory for looking at early Christian texts, I was not sure what fruits it might yield. But with time I’ve begun to see where this approach might lead.

			When classically trained scholars approach the texts of the New Testament they typically do so with a view to their deep theological meaning. The tradition of theological exegesis casts a long shadow over this exegetical tradition that is hard to escape. Moreover, it is usually assumed that the theological insights to be uncovered will be comprehensible, relevant and meaningful to modern interpreters. In the last century, Rudolf Bultmann saw that this was not necessarily so. The religious world of antiquity and the assumptions of ancient people are so different from those held by people in the modern world that little can be gleaned from these ancient texts without translation. Bultmann, famously, proposed demythologizing as a way of translating the claims of the New Testament into terms that would be comprehensible to modern believers. His method, largely misunderstood, created a great controversy, but it did not last. Karl Barth’s method of theological exegesis proved far more popular and enduring. Barth’s program of teasing out the meaning of the New Testament in terms of orthodox Christian doctrine was more palatable to Christian interpreters, and in many ways, it is still the dominant method of reading the New Testament today.

			Roger Busse comes from an orthodox Christian background, but while taking a masters degree in early Christianity at Harvard Divinity School under the direction of Helmut Koester, the last doctoral student of Rudolf Bultmann, his eyes were opened to the same problem Bultmann’s demythologizing meant to address seventy-five years ago—the difference separating the ancient world from the modern. Busse came to the realization that the concerns of twentieth-century theologians would not have been sufficient to motivate the followers of Jesus to engage in the risky behavior involved in joining with the fledgling Jesus movement. Why would young people reject their families, leave house and home behind, mix with disreputable figures, and ultimately declare their fealty to someone executed as a despicable criminal and enemy of the Roman empire? For a disputed fine point about the nature of grace? No. After all, modern interpreters and common believers don’t generally respond to these texts by leaving their homes and families behind in favor of mendicant poverty or other radical measures. To the contrary, a conventional reading of the New Testament generally leads to a conventional life—even the life of a banker. No, the sort of risky behavior we see among the followers of Jesus must have been motivated by something else, something more.

			What, then, could have motivated the radical measures taken by the followers of Jesus? As Busse began to explore the religious world of antiquity under the guidance of Koester and others, he came to a different answer. The ancient world was a world inhabited by (what people believed were) dangerous, demonic forces. The followers of Jesus believed that Jesus could handle them. He could exorcize demons, face down the prince of demons, and stand in the face of demonic agents, like Rome’s legate, Pilate. And when the forces of evil put Jesus to death, he had the power to return from the dead and continue to wage war against these dark forces. To become part of the Jesus movement, the followers of Jesus had to believe that the present evil order was about to come to an end and the final battle was at hand. To modern readers, this is the stuff of Ghostbusters, but to ancients, it was real. The risks were just that great, so people like Peter and Andrew risked involvement with the executed, discredited magus, Jesus of Nazareth, to save their very lives.

			In this volume, Busse turns his attention to Paul, asking more or less the same question: what motivated Paul, the respectable Roman provincial, to become involved in the thoroughly risky business of the Jesus movement. Paul, too, must have seen risks that far outweighed the risks that he took on by leaving home and family behind to wander among the ancient cities of the Roman empire promoting the veneration of a crucified criminal. If you read the letters of Paul carefully, not for their neoorthodox theological content, but looking for clues to Paul’s own worldview, the answer soon becomes clear. Paul was a typical ancient person, who believed that the world was inhabited by supernatural forces devoted to good and evil. He believed that a decisive battle was about to take place and that he and his followers would be involved. Paul, in fact, was already involved. He saw himself as engaging demonic forces and his letters constantly refer to his weapons of choice. As Busse writes in the introduction to this volume, 

			Paul’s letters are so much more than simple stylistic, intellectual, rhetorical and emotional correspondences—they are filled and infused with dangerous mystical and charismatic powers feared in the ancient world that were intended to disable, mutilate or destroy opponents he believed to be satanic or demonic. Indeed, this was the world of prevalent, active dark forces and multilayered human and supernatural conflicts; of angels and demons at war; of charismata and anathemata (deadly curses and binding spells); and the imminent parousia (i.e., the coming of the Christ . . .), leading to the defeat of Satan and the curse of death.1

			Busse’s thesis is fairly straightforward: Paul took the radical step of joining the Jesus movement because he saw the gathering clouds and decided it was better to be on the right side of the conflict than the wrong side. In his own mystical experiences, God had revealed to him who the real warrior-hero was: Jesus of Nazareth, whom Paul calls Christ Jesus. Paul decided to take up the battle and his language reveals that he was thoroughly at home with the notion that great things were unfolding in the transcendent world around him.

			This study is focused on the classical exegetical problem of identifying Paul’s opponents, the figures who appear in virtually all of Paul’s letters as sources of opposition to his mission. It is in addressing the opponents that Paul’s language and methods become most readily identifiable as coming from the ancient world of magic, the battle between good and evil, between angels and demons. This represents a new approach to the problem of Paul’s opponents. Most discussions focus on theological disputes or personal conflicts Paul might have had with his opponents. And these ideas are not necessarily disputed by Busse’s work. It is, rather, that Paul’s words reveal that there was so much more to this conflict than theology or personality. It was this something more that elicited his most ardent, heated prose: he believed that his opponents were one the wrong side of the war.

			Busse is an outsider to New Testament scholarship. If you are expecting a rehearsal of familiar schools of thought and conventional approaches to old problems, you’ll be disappointed with this work. If, however, you are willing to hear what an intelligent, attentive sojourner might have to say about texts we know as familiar, and yet still strange, I recommend this work and its author to you.

			Stephen J. Patterson

			George H. Atkinson Professor of Religious and Ethical Studies,  Willamette University

			
				
					1. Busse, Enemies of Paul, 2.

				

			

		

	
		
			Introduction

			As established in To Be Near the Fire and Jesus, Resurrected,1 risk analysis is highly effective in evaluating both the perilous risks and risk mitigations used by Jesus of Nazareth, Paul, and others evidenced in ancient documents, including the New Testament gospels and sources, noncanonical gospels and pseudepigraphical writings, Paul’s undisputed letters, contemporary literature and the Jesus tradition. Historical core conflicts can be recovered, as well as ancillary findings as to the form and function of sayings, events, and literature. The level of risk conflict, evidenced in the scope and scale of countermeasures to neutralize enemies, demonstrates the severity and level of the threat. For example, to cast a death curse on an enemy2 is conclusive evidence that equal deadly risk is present and threatened, and that the author of that perilous risk is a significant and powerful person who is dangerous and must be literally destroyed by turning them over to Satan. Paul’s undisputed letters document this level of conflict, and make claim to efficacious powers and presence, and so, represent a decisive and transformative charismatic event that confronts opponents and enemies with heightened countermeasures that were familiar in the first-century world. This study extends the application of risk analysis to the undisputed letters of Paul addressed to various ecclesiae he formed and founded in nascent Christianity that were under attack. As with the previous studies, new risk findings abound that, when set in the context of the first half of the first century, deepen our understanding of that very alien world and the perilous risks that assaulted Paul in the contemporary setting.

			Paul’s conflicts with his enemies, human and otherwise, led him to employ efficacious powers, authority, charismata (spiritual gifts), coherent with his contemporary setting and situation, or sitz im leben.3 These included soul and spirit transportation, possession, visions and traces, speaking in angelic and demonic languages, free use and even rejection of Jesus’ logia, exorcisms, special techniques to repel demonic attack (i.e., attempts by Satan and dark angels to kill him), the “holy kiss,” as well as the darkest of what was considered black magic in the first century—casting a death curse on his enemies, calling on Satan and his demons to infect, harm or even kill them. Paul’s letters are so much more than simply stylistic, intellectual, rhetorical and emotional correspondences4—they are filled and infused with dangerous mystical and charismatic powers feared in the ancient world that were intended to disable, mutilate or destroy opponents he believed to be satanic or demonic. Indeed, this was a world of prevalent, active dark forces and multilayered human and supernatural conflicts;5 of angels and demons at war; of charismata and anathemata (deadly curses and binding spells);6 and the immanent parousia (i.e., the coming of the Christ, like a king, also reflecting the imagery of the Sinai theophany,7 or of Exodus 19, Isaiah 26–27 or Zechariah), leading to the defeat of Satan and the curse of death. The analogous hemera kuriou, “Day of the Lord,” was coming like “a thief in the night,”8 where the risen Christ would rescue his followers from Satan and the curse of death that had contaminated humans since Adam—even those who “slept” in a temporary state with Christ. Paul’s enemies considered him and “evildoer,”9 a dark magician, deceived and possessed by Satan, and so, a charlatan, profiteer and blasphemer.10 On orders from powerful opponents who were well organized, viscous enemies tracked Paul in order to threaten and dissolve his ecclesiae (i.e., his churches). From Paul, the loss of an ecclesia was to face perilous risk. He was subject to divine condemnation, “woes” as he called them, which meant condemnation and exclusion from the coming basileia tou Theou (kingdom of God) by the Lord Jesus Christ, the very being he had once considered a minion of Beelzebul, but whom he now accepted as master. All was at risk, and Paul used every means and power available to him to neutralize his enemies.

			The predestined apostolos of Christ,11 Paul was terrified of catastrophic failure coming from infiltrators, spies and enemies. As such, to confront them Paul created something completely new—urgent correspondences that are efficacious, mystically powerful, deadly, even allowing him to be present via soul or spirit transportation to afflict his enemies. Each letter was dangerous immediately when read aloud, effecting anathema or death curses on his enemies, even if the enemy were James the brother of Jesus or angel of heaven.12 Indeed, Jewish opponents from Palestine and Jerusalem, who claimed to be apostoloi and pneumatikoi13 of salvific and efficacious gnosis (knowledge), gleaned from the sophia (wisdom)14 of a special collection of logia (sayings) given by the Living One,15 accused Paul of being an evildoer, and so, an apostolos of Satan. Consequently, it is difficult, if not impossible, to classify Paul’s letters in any specific ancient literary genre.16 Paul’s undisputed correspondences are something completely new. They are eschatological, mystical and charismatic encounters with no direct contemporary parallels. As such, they are an invaluable, primary and fundamental source of information about the deadly conflict between Paul, apostolos of Christ, and the invaders and infiltrating enemies, whom Paul considered satanic. Countering his authority and claims, they considered Paul’s euangelion of the cross and pistis (faith) to be evil deception, deadly and dangerous that must be neutralized, meaning both his satanic message and his existence. The methods they employed to neutralize Paul are just as striking as the methods he employed. All of this is recoverable in its contemporary setting using risk analysis.

			As noted in our previous studies, effective risk analysis, when applied to uncovering perilous risks and conflict, is generally framed in two methodological categories. The first is quantitative risk analysis, based on numbers, ratios, trends, and statistics. This method, which is associated with traditional mathematical due diligence, is obviously not fruitfully applied to the New Testament except for example in terms of word counts to help determine authorship. The second methodology is qualitative risk analysis. This method has real value in analyzing the New Testament context for evaluating the implications of this historical conflict. Qualitative risk analysis generally follows a standard evaluative pattern that is iterative. To begin with, there is a perception of what those in the industry call “perilous risk,” or danger of immanent serious material harm, which is thought to be a real threat to the stability or survival of an entity under analysis. This threat is usually an assault on the entity’s religious, social, economic, or political environment(s). Qualitative risk analysis assesses both the scope of those threats and the entity’s vulnerability, then evaluates the effectiveness of potential measures employed to cancel them out. If they are successful, these countermeasures are usually patterned, replicated, or embellished by the entity, thereby attracting other adherents and standard practices. However, when countermeasures fail, devastation, catastrophe, or even physical harm or death can ensue.17

			Where there are two conflicting entities, additional criteria apply that are particularly applicable. When two entities in a common historical context perceive one another as a perilous risk, the countermeasures each employs to cancel the other out almost always isolate a verifiable historical conflict. As noted, the level of risk conflict in these instances, evidenced in the scope and scale of countermeasures to neutralize enemies, demonstrates the severity and level of the threat. In other words, the intensity of the mitigations employed to neutralize risk is equal to the scope and danger of the opponent perceived, and so, can give rise to the identification of that opponent. In almost every case, the core risk issues are uncovered, and often they provide a basis for assessment of the factual nature of the escalating conflict and the countermeasures employed (e.g., actions, sayings, or events). Many times, obscure, distracting, or irrelevant issues (such as later embellishment and exaggeration of the original conflict) can be identified and set aside. The goal of each of these two conflicting entities is victory, rarely a negotiated settlement (which usually occurs only when perilous risk assures mutual annihilation). Even if a negotiated settlement is reached, it is usually temporary, since each opponent urgently seeks and ultimately employs any advantage to eliminate or neutralize their opponent. In case of failure, the entity or its followers may shift to a different strategy, usually more clandestine, in order to survive. Most interestingly, when this method is applied, the results can provide unqualified conclusions about the materiality and likelihood that risk events will or have occurred in highly specific ways. The qualitative method is applicable to any historical conflicts of crisis and peril, even those set in a different cultural context, as long as that risk context can be adequately recovered.18 This has important implications for the application of qualitative risk analysis to the New Testament. Qualitative risk analysis suggests conclusions as to the activities of Jesus and his contemporaries, including Paul, in countering perilous risk, all in a new context of historical risk and human conflict to cancel out competing perils. It can also provide clarity to the original conflict between Paul and his opponents, as well as to the nature and intent of his activity, including the sayings that defined that activity and resulted in his capture and execution. The pattern and methods of his activity are also made available by such means.

			We will now apply this method to Paul and his opponents and the crises in the Thessalonian and Corinthian ecclesiae after establishing context, and reference the conflicts in Galatia and Philippi.

			
				
					1. Busse, To Be Near the Fire and Jesus, Resurrected. Risk analysis has its roots in human conflict and mitigations to neutralize risk (see below), similar to conclusions rendered in the scientific analysis of “affect heuristic,” confirmed in the research of Slovic et al., “Risk as Analysis,” 311–22; see also Slovic and Weber, “Perception of Risk,” 1–21.

				

				
					2. Gal 1:8; 1 Cor 5:5; 16:22, and referenced in Phil 3:19; Rom 12:20.

				

				
					3. Charismata (an efficacious gift of the Spirit) is Paul’s characteristic term used to express efficacious powers he has at his disposal as an apostolos, many of which other adherents also experience and could employ (e.g., propheteia, glossolalia, didaskolos, described in detail later in the study). Paul’s charismata, however, extend far beyond those of other adherents as will be noted, and included deadly curses. See Schutz, Paul and the Anatomy of Apostolic Authority, 250–64.

				

				
					4. Koester, “First Thessalonians,” 15–23.

				

				
					5. See, e.g., Hull, Hellenistic Magic, 48–55. Hull presents a plethora of pagan writers who provide multiple examples of demonic activity, exorcisms, attacks by retributive ghosts, evil curses and spells in the Hellenistic world that were considered prevalent. Also see Ogden, Magic, 146, 149–52; Ogden translates and categorizes dozens of examples that are drawn from primary sources, many contemporaneous with Paul’s activity.

				

				
					6. See Gager, Curse Tablets, 3–30.

				

				
					7. See Plevnik, Paul and the Parousia, 5–11.

				

				
					8. Plevnik, Paul and the Parousia, 117–18. Plevik and other scholars demonstrated this to be from an earlier tradition, and that Paul is employing a saying or words (logoi) of Jesus. A similar saying is found in the Gos. Thom., Saying 21, and in Q source, reflected in Luke 12:39. Matt 24:43; 1 Thess 5:2.

				

				
					9. The accusations against Paul as possessed, satanic, a charlatan and practicing dark magic categorize him as an “evildoer,” thereby making him susceptible to the same deadly risks faced by Jesus. See for example the accusations against Jesus, Luke 11:20, and especially John 18:28, 30. Jesus is portrayed not just as a criminal, but instead, as an “evildoer,” a term in the ancient world equivalent to an illegal, dangerous dark magician. Pilate certainly knew Jesus’ reputation as an exorcist and necromancer. It is he alone who ordered his crucifixion, a form of death known to neutralize retribution by the dead against their executioners (see below). Also see Smith, Jesus the Magician, 41, 109, 175. Smith states: “‘Doer of Evil’ = Magician: Codex Theodosianus IX.16.4; Codex Justinianus IX.18.7, citing Constantius; compare 1 Peter 4.15 and Tertullian, Scorpiace 12.3. Selwin, 1 Peter, understood 4.15 correctly and cited Tacitus’ use of malefica, Annals II.69.”

				

				
					10. Paul’s enemies claimed he opposed the true salvific euangelion (gospel), discovered solely in the logia of the Living One, where salvific gnosis (knowledge) and sophia (wisdom) awakened and reunited the seeker with their divine origin, negating Paul’s euangelion of the cross and coming parousia. Patterson, Gospel of Thomas and Christian Origins, 245–46, 257, and “Paul and the Jesus Tradition,” 23–41. Koester believes that 1 Cor 2:9 was from an early version of Q. See Robinson and Koester, Trajectories, 158–204, and Ancient Christian Gospels, 58–59. The saying of Jesus would indicate that competing views of its meaning are in play very early. See Davies, Gospel of Thomas, xxxiv, xxxv, Sayings 14 and 53. Also see Kloppenborg et al., Q-Thomas Reader, 102, Saying 65, the parable of the wicked tenants, a familiar situation in Galilee. Both Q and Thomas may have originated from a common salvific wisdom tradition of Jesus sayings. See Stephen Patterson, “Wisdom in Q,” 194.

				

				
					11. Gal 1:15.

				

				
					12. Koester, “First Thessalonians,” 15–23.

				

				
					13. Koester, “Wisdom and Folly,” 85; Koester goes even further in this identification: “That they were Gnostics, namely Jewish Gnostics, seems even more certain to me.” This study will evaluate these identifications fully, as well as the self-designations employed by Paul’s opponents in 1 and 2 Corinthians. Georgi, for example, holds that the opponents were gnostics in 1 Corinthians, but were not gnostics in 2 Corinthians (see below).

				

				
					14. See Patterson, Lost Way, 22; evidence of this trajectory, similar to the trajectory found in Q and Thomas, is clearly present in 1 Corinthians.

				

				
					15. Georgi, Paul’s Opponents, 18–60.

				

				
					16. Ibid., 16; see also Funk, “Apostolic Parousia,” 249–69.

				

				
					17. Busse, Fire, 5–7.

				

				
					18. See Busse, Fire, 4–7, and Jesus Resurrected, 4n14. Risk analysis and human responses to perilous risks that have influenced the application of qualitative and quantitative risk analysis include classic and contemporary research. See Kahneman et al., Judgment under Uncertainty; Drabek, Human Systems and Response to Disaster; Fischoff et al., Acceptable Risk; Bernstein, Against the Gods; Burton, Perception of Risk; Pidgeon Framework,” section 1; and Sunstein, “Laws of Fear.”

				

			

		

	
		
			Chapter 1

			Establishing the First-Century Risk Context of Paul’s Enemies

			From Saul of Tarsus to Paul the Apostolos

			There is an ominous, ugly and even brutal history, one that Paul admits stood behind his later life as an apostolos; that is, when he was a young, violent and ambitious Pharisee,19 a paid and commissioned “hit man” of the Jerusalem elite.20 To them and to the early Jesus followers, he was known as Saul of Tarsus.21 It was this Saul and his violent former life that must first be evaluated from a risk perspective, both to understand the perilous risks he perceived as present, as well as the methods he used to mitigate them—even if that mitigation was murder.22 Indeed, the same Roman-sympathizers that orchestrated the capture, torture and execution of the “evildoer” Jesus, also authorized Saul to commit atrocities against Jesus’ followers post-crucifixion, or in his own words, “annihilate them” (eporthoun),23 as a zealous persecutor (diokon) of the church (ecclesia).24 The mention of Saul’s name in the early post-crucifixion period brought terror to Jesus’ remaining exorcists and followers in Palestine and beyond.25 His cruelty was, self-admittedly, legendary.

			Jesus’ enemies were abundant, powerful and deadly. The Jerusalem elite and their spies were particularly voracious in their fear of and desire to entrap and ritually destroy Jesus because they considered him an “evildoer,” i.e., a dark magician.26 Jesus’ practice of necromancy, ability to control and converse with demons (and even Satan),27 illegal exorcisms, use of curses, all led them to conclude he was a minion of or possessed by Beelzebul, Satan’s dark angel, the prince of demons.28 To his enemies, Jesus was not only in control of demonic forces, the untimely dead (ahori), and dead by violence (biaeothanati),29 that could attack, infect and even kill, but was thought by Herod to have conjured the beheaded30 John the Baptist’s spirit for deadly retribution and evil against him.31 No scholar contests that Jesus’ enemies accused him of having authority over demons.32 Indeed, Jesus was clearly perceived as a perilous risk to the elite in Jerusalem, whom he labeled satanic, “vipers and serpents,”33 as he moved from village to village, exorcising demons. He left Galilee, entered Decapolis, encircled and then headed toward Jerusalem to confront them in the temple. In the context of the first-century world, as Beelzebul’s minion and controlling the dark forces of Satan, Jesus was a deadly threat that must be neutralized.

			As demonstrated in Jesus, Resurrected,34 once spies witnessed Jesus employing necromancy in Bethany (considered the darkest of magical practices in the ancient world and worthy of death under Roman law),35 he was quickly captured with the help of their spy, informant and assassin, Judas Iscariot.36 Jesus was then ritually killed under a divine curse to annihilate him, body and soul.37 To ensure his retaliatory spirit had been neutralized and could not be conjured by his follower, Jesus was entombed in stone.38 Saul certainly shared this dark view of Jesus, evidenced by his admission of brutal attacks on and participation in the murder of Jesus’ followers, post-crucifixion

			The use of informants, infiltrators and armed and dangerous spies by the Roman elite was rampant in Roman occupied Palestine.39 Informants were not only expected to be in place and be well paid, but a network of spies and assassins was required of the Jerusalem elite by their Roman patrons and occupiers to keep the peace, or risk being displaced.40 Certainly, the use of spies and paid informants was familiar to Saul—he not only was one, but he used others to locate followers of Jesus and then brutally attack or murder them on the spot.41 He was deadly. The word phonos, meaning murder or killing, is directly applied to Saul, “breathing threats and murder.”42 Indeed, as striking as this may be, Saul’s techniques and risk motivation were similar to those of Judas Iscariot.43 Saul entered synagogue assemblies (as was his strategy as Paul) and feigned proclaiming Jesus to identify followers.44 While it is shocking and disturbing to think of Saul and Judas as similar Roman sympathizers and murderous informants, unfortunately, the historical evidence seems incontrovertible. Saul and Judas were paid informants and assassins, out to destroy Jesus and his exorcists by any and all means possible so as to mitigate the danger of their dark powers to the elite, and both were successful in helping to murder both Jesus and some of his exorcists. This sobering reality means that both Saul and Judas perceived Jesus and his followers as a dangerous perilous risk, leading both to side with Rome and its powerful allies in Jerusalem. This is what makes Saul’s transformation following his post-crucifixion encounter with Jesus so striking.

			Scholars universally accept that this Saul became the earliest and only direct witness (via his undisputed letters)45 to have seen and have been possessed by the risen Jesus (i.e., “revealed” in him, en emoi),46 as well as the Holy Spirit.47 In fact, Paul describes multiple encounters of various types, and also acknowledges that his was not the first; several others had preceded him based on a chronological, extensive list of witnesses he provides in 1 Cor 15:1–8.48 His authentic letters (usually engendered by a risk response to dangerous opponents infiltrating and trying to disband his ecclesiae [churches]) describe his own multiple ecstatic experiences. Remarkably, these encounters include spirit49 and soul50 transportation, possession,51 attack by dark angels52 and Satan,53 ecstatic language,54 and trances.55 Paul was a charismatic Jew par excellence in his contemporary setting.56 Even his letters carried mystical and charismatic powers; specifically curses57 and blessings when read aloud that became immediately effective. They also include reference to his encounter with this executed Palestinian peasant Jew and crucified “evildoer” and exorcist, which he depicts as having seen, specifically not only in a vision, séance or trance familiar to his world,58 nor in an ethereal encounter with a Bi(ai)othanatori,59 but with his own eyes (opthe), as a visible, in some way a substantial manifestation where he was present.60 Such an admission would be not only be shocking in the Roman world, but dangerous, leading to accusations that he too was a dark magician. And yet it was this event that created perilous risk, so dramatic for Saul that he changed his name, abandoned his religious heritage (calling it “refuse”),61 and adopted a starving, hunted, poor and wandering life, supporting himself as a subsistence worker, a tentmaker (or leatherworker), reflecting his lower caste.62 He became a self-proclaimed apostolos of that Roman criminal, whom he claimed was now not only active, but his “master” and the Son of God.63 This ecstatic event, in a world filled with capricious gods, ghosts, angels, demons and spirits, and a religious law that Saul once embraced but now claimed condemned one to death,64 defined for the new man, Paul, the radical countermeasure to satanic power and the curse of death. Faith (pistis) in the crucified Jesus as risen by God was the only “way” to achieve safety and life, for the world would soon enter a divine cataclysmic judgment—the parousia—the “Day of the Lord” led by that crucified Jew, now Christ (Christos) and Lord (kurios). To refuse was to condemn oneself to satanic affliction,65 a curse and annihilation—“woe to me,” Paul says, if he refused to serve his master and Lord and publicly proclaim at great peril the efficacious euangelion (gospel).66

			It was this perilous risk that led this young Jewish zealot67 (one who not only publicly participated in but also led others to murder Jesus’ fellow exorcists or violently arrest and attack sympathizers) to publicly announce he was both “in” (i.e., was one with), as well as possessed by the Spirit of Jesus—a shocking and perilous admission in the Roman world. More remarkably, he came to invoke the name of Jesus as protection from satanic attack, or employed it to make effective deadly curses with immediate consequences on its victims.68 Paul’s radical transformation now acknowledged that Beelzebul did not possess and control Jesus (as he, Saul, had most certainly had claimed in concert with the Jerusalem elite),69 but that the Spirit of God did.70 Only a transformative encounter with Jesus post-crucifixion, which included the threat of permanent blindness and a deadly curse,71 can explain acceptance of heightened perilous risk. Consequently, assessing Paul’s encounters from a risk perspective is not only imperative, but it is made possible through a contextual risk analysis of Paul’s own letters.

			There are at least four types of post-crucifixion encounters claimed by Paul. He states that he had seen Jesus with his own eyes, i.e., a manifestation of Jesus in a new soma, which he describes.72 Paul also encounters Jesus in dreams,73 where he receives instructions and words (logoi) of the Lord,74 commands and logia (sayings).75 He describes visions and revelations given by the Lord or the Spirit,76 which include ecstatic transportation to heaven, again where he hears divine words (logoi) that he is forbidden from repeating.77 Finally, Paul states that he can enter into Spirit possession, evoking ecstatic prophetic and angelic language and esoteric interpretations given to him by the Spirit or the Lord.78 Paul reports all of these encounters in response to heightened perilous risk, i.e., as risk mitigations to neutralize opposing perilous risk.79 But fundamental to all of these was his encounter with the soma of Jesus, and the subsequent danger and deadly risk it brought to Paul daily,80 beginning with a narrow escape from Damascus and his flight to Arabia.81

			By Paul’s own admission after this event, he, like Jesus before him, came to radically reject the Jerusalem elite.82 He considered them evil and under the control of Satan and his demons. Remarkably, Paul’s rejection of Jerusalem elite ultimately extended to certain leaders (even a “pillar”) of the Jerusalem ecclesia, declaring that Satan had taken control.83 His “apology” letter to the Galatian ecclesiae (i.e., the house churches in that province) reviling the infiltration of Yacob, the brother of Jesus (whose spies attempted to disband his assemblies) is literally a “magical letter” in that it contains an unconditional curse on the infiltrators, indeed a death curse (or a blessing of safety on the members of Paul’s ecclesiae) immediately when read.84 Those who had come to reject Paul and his euangelion were infected with a deadly curse—something in the Roman world considered dark magic, punishable by death under Roman law. In a startling implication, Paul’s curse extended to Yacob, the brother of Jesus. And this wasn’t a unique use of such power. Paul placed a deadly curse on a man in 1 Cor 5:3: “I have already judged . . . and give him over to Satan for the destruction of the flesh.” By Paul’s giving the man to Satan, he was practicing what was considered the “blackest of magic” in the ancient world.85

			As an itinerant apostolos of Jesus Christ at war with powerful dark forces, Paul expected to be attacked by both demons and Satan and states he was constantly.86 Yet he embraced this terrifying risk, and the risk of total annihilation because of his encounters with the risen Lord, and the salvific euangelion, or “Gospel” of God. Once received and accepted, one was mystically united with the risen Lord,87 whether through the charismatic rite of baptism in water (into which evil was expelled and absorbed)88 or by baptism and possession of the Spirit (which expelled or exorcised evil and any demons into places of wandering), but certainly through efficacious pistis in the euangelion. The practice of agape evidenced possession of the adherent by the Spirit of God,89 thus ensuring protection from satanic forces and death. A new person, the tekna tou Theou (child of God),90 began to emerge, like a new plant from a seed. This was the work of God, not Satan, the divine, not magic or sorcery. All “powers” of Paul’s world would bow to this authority,91 literally the most feared and terrifying enemies—every demon, the prince of demons, Beelzebul, evil spirits and the dead, malevolent and retributive ghosts, and even Satan who was “falling like lightening.”92 Those previously subject to harm, illness and deadly risk of attack from these capricious powers now fell under the protection of God and Jesus Christ until the parousia through pistis in the euangelion and the practice of divine agape.

			Paul is certain that he will experience the “Day of the Lord Jesus” (hemera kuriou) during his lifetime, and this imminent, cataclysmic93 event characterizes the tension between the current order of the world that is soon to collapse and the presence of the Lord and the general resurrection “at his coming [for] those who belong to Christ,”94 meaning both those “who have fallen asleep” (death is not possible for those “in Christ”95 through pistis in the euangelion), as well as those still alive. This event is then followed by a period of subjection of all powers to God and the delivery of the kingdom “by his son.” It is Paul’s expectation that the living believers in Christ addressed in each letter will soon experience a metamorphosis at the parousia,96 literally “the coming,” or “the presence,” at the hemera kuriou; indeed, many of those who hear Paul’s letter read aloud will experience the change (allagesometha) of their physical body, the soma, in a new spiritual soma and witness it with their own eyes:

			Lo! I tell you a mystery. We shall not all sleep, but we shall all be changed, in a moment, in the twinkling of an eye at the last trumpet. . . . For this perishable nature must put on the imperishable, and this mortal nature must put on immortal.97 What is “. . . sown as a body [soma] natural and [is] raised a body [soma] spiritual.”98

			Paul’s description of the resurrected (or transformed), body as “spiritual” has led to controversy.99 To some scholars, transformation appears here to be purely spiritual, but when set in the context of the first century, evidence is quite the contrary. Paul is a Jew and Pharisee, and in verses too numerous to cite, Paul speaks of the body as the soma, which is a term for the body that a Pharisee understands as the physical body. He consistently alludes to the body in this way100 and is also consistent in his statements as to the physical, holy (i.e., temple of the Holy Spirit), and sinful nature of the body from the perspective of a Pharisee. Further, the Pharisees were also insistent as to the physical resurrection of the soma at the end of the age.101 His analogy of the seed dying to produce a more glorious body, and the body as a type of seed that must die to become “imperishable,” as well as his description of the many types of plant, animal and material “soma” God has chosen and made, all refer to physical realities.102

			Soma, is then a new but somehow material observable reality. For Paul, the resurrected body is a “spiritual soma” (soma pneumatikon), just as the food and drink that the Jews ate in the wilderness with Moses were “spiritual food and drink,” i.e., material food and drink, but given by God’s miracle, thus making it spiritual.103 So it is with what is raised as “imperishable,” meaning it is a spiritual soma whose characteristics are given by the miracle of God; but it is a material soma, not just ethereal spirit, and unlike anything known up to that time with the exception of the risen Jesus, which he witnessed. Some form of materiality after death was ascribed to various retributive ghosts and spirits, but usually as a vapor or dark smoke, sometimes a bodily materiality,104 but not as Paul describes a divine, glorious, resurrected soma.105 And as Paul says, “Christ was the first fruits,”106 so the resurrected soma Paul is describing is similar to that of Jesus, which Paul claims to have seen with his own eyes in its full glory.107 To be clear, what Paul has seen, he is describing—the soma of Jesus. If Paul were to have intended to teach only transformation into an ethereal spirit at the parousia day he would have been clear that this was “out of the body” (soma), just as he did when he recounted his experience being “caught away” to the “third heaven” (not “caught up” as in some translations; caught away is consistent with the ancient Jewish belief of the highest heaven being somewhere other than up or above): “I know a man in Christ who fourteen years ago was caught away to the third heaven—whether in the body or out of the body, I do not know, God, knows.”108 Paul knows and could explain the difference firsthand.

			For Paul, being “in Christ” is a mystical experience and relationship that began at his first encounter and continued until his death: “The being-in-Christ is not conceived as a static partaking in the spiritual being of Christ, but as a real coexistence of his dying and rising again.”109 It is not something metaphorical, but his new reality, and it is distinctive from Hellenistic mysticism, “founded on the idea of deification” (which we will later find with his opponents in Corinth), as opposed to the Pauline fellowship with Christ, the divine and resurrected son, who will raise those at the parousia who are in him, that is possessed by his spirit.110 Paul’s mystical experience is grounded in the eschatology of the impending resurrection; that being in Christ is to mitigate the perilous risk of annihilation and the curse of death; and that every manifestation of this conflict with Satan and demons, or his triumph in the establishment and growth of his ecclesiae is because of his being in Christ as the last days unfold. This mystical relationship is captured in Galatians and certifies Paul’s possession: “I am crucified with Christ, so I live no longer as I myself; rather it is Christ who lives in me” (Gal 2:19–20).111

			From Beelzebul’s Servant112 to “Master” and “Lord”—Euangelion as Metamorphosis

			We can extend this new risk understanding to specific words that in today’s world are professed as “Scripture,” versus how they were experienced as striking, numinous and efficacious in the alien world of the first century. Here is perhaps the most important example. According to Paul, transformation into a familial relationship with the divine, the tekna tou Theou (i.e., under the adoption and protection of God the father as Abba'), was made immediately possible in “Gospel,” euangelion, a word not as we may understand it today, that is, as a noun, but as a powerful supernatural verb, saturated with life giving power that overwhelmed body and soul, and supplanted one’s risk of death and the capricious threat of doom by Satan and his demons.113 Pistis in the euangelion literally altered, transformed and mitigated one’s peril, indeed, the certain outcome facing the apistoi (unbelievers), i.e., death, meaning total annihilation. Pistis in the euangelion imbued one with divine protection, risk mitigation, and the sure hope of life (elpis), thereby making impotent all evil powers until the parousia.114 The euangelion was the power God, the evidence of which began with the raising of Jesus, the “first fruits,” as Christ.115 The encounter with euangelion was an irreversible event that demanded a choice between God and Satan, and according to Paul, was undeniably deadly if rejected, as one fell under Satan’s curse.116 It created a cataclysmic shift in what perilous risk now represented to each that encountered it.117 If the euangelion of Jesus Christ was rejected, or even altered,118 one was anathema, permanently blemished, and nothing could be done to prevent it. This terrifying risk of rejecting the euangelion brought on such a deadly curse, one’s complete and ultimate being was immediately to be considered void, useless, at an end, and would be consumed by evil.119 The euangelion of Paul allowed rescue from Satan and the imminent judgment to come any day.

			Only an analysis of the perilous risks that led this young, violent Jewish zealot120 to radically change is capable of recovering the original historical context.121 More, Paul’s risk responses can be accurately analyzed: What could have led Paul to invoke the name of Jesus for protection against demons and spirits, or to combine the name of Jesus with “Lord [kurios] and Christos [Messiah],” or employ these more titular eponyms to assert the overwhelming supernatural power of his letters, usually written to repel opponents he announced were of Satan? By implication, why would Paul publicly reject the assertion that Beelzebul the prince of demons had possessed Jesus as he, Saul, had most claimed in concert with the Jerusalem elite),122 and instead announce that it was the Spirit of God that possessed Jesus?123 How does one explain this radical transformation, the acceptance of perilous risk and deadly dangers faced, that is, of Saul to Paul?

			Risk analysis leads to an unequivocally conclusion: Saul confronted a manifestation of a post-crucifixion Jesus, and was absolutely certain it was his hated enemy. There was no doubt. Saul, the hired informant and assassin of the Jerusalem elite—the man who had once labeled Jesus an “evildoer” and minion of Beelzebul; a criminal, one of the untimely dead; a bi(ai)othanatoi that had either vacated the tomb seeking retribution against the elite (including attacks by his surviving exorcists), or a ghost or spirit that could be conjured by followers who took his body and used spells and necromancy to access his dark powers—had encountered Jesus. It was a terrifying and shattering event that forever altered his understanding of perilous risk. The mitigation to this encounter was to annihilate Saul and all that he was, and become Paul and serve this risen master, allowing his to possess his being, or face the woe of annihilation. These are Paul’s own words to describe his new perilous dilemma. Saul’s orders to find and brutally eliminate any of Jesus’ exorcists, a threat that risk analysis confirmed the Jerusalem elite believed urgent,124 had led to this event.

			Remarkably and ironically, it is the Roman cross that becomes Paul’s central theme of salvation from the power of Satan and the curse of death; indeed, the very instrument that Saul believed had divinely cursed and eliminated the threat of Jesus the evildoer had instead become the instrument of salvation for both Greek and Jew. It was God’s wisdom (sophia) and power (dunamis) that were demonstrated in the cross and resurrection, as opposed to human gnosis and sophia, which were impotent against Satan because they had originated from Satan. Death was overcome, and so Satan’s reign was drawing to a close, yielding to the coming kingdom of God (basileia tou Theou). Paul declared that Jesus was God’s son, both Lord and Christ, raised from the dead, and soon to come at the parousia, destroying all of God’s enemies, the last of which being the infection of death. Pistis in the euangelion and the practice of agape imbued one with divine protection and security from these cataclysmic events about to unfold. Paul was at war with Satan, his demons and dark angels, or with the enemies that Satan had possessed or deceived to do his bidding. Satan intended to destroy Paul, and with him, the salvific euangelion. As we will discover, Paul’s encounters with the risen Lord were multifaceted, and while many are complimentary to the reports in contemporary literature, most were considered to occur in the prevue of magicians, sorcerers, exorcists and those with dark powers. Consequently, Paul was at risk of attack from enemies, both human an otherwise—a reality he experienced.125 He accepted this perilous risk because the alternative was unimaginable and deadly.

			Paul, like Jesus, deliberately engaged in an epic battle against Satan, demonic forces and dark control.126 And Paul, like Jesus, embraced a dangerous itinerant life, bearing the risks. Both were determined to overcome Satan and death, village-by-village, synagogue by synagogue, and city by city. The similarities are striking, and their conflict with Satan and his demons in this itinerant war formed the basis of the perilous risk conflicts each confronted.127 Most important, like Jesus, Paul was followed by spies, ridiculed, cursed, accused of illegal activities and being a charlatan, and was brutalized to near death, indeed, thought to be dead, for the sake of the efficacious euangelion. This conflict is evident in Paul’s correspondences to the assemblies he founded, confronting all enemies, including those in Thessaloniki, Galatia, Corinth, and beyond. We now turn to assess Paul’s enemies in the context of the first-century world and to develop a portrait of these deadly opponents, human and otherwise, he considered satanic using risk analysis.
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			Chapter 2

			The Enemies of Paul in Thessaloniki

			Risk Analysis of Paul’s First Letter to the Thessalonians

			Qualitative risk analysis suggests conclusions as to the activities of Jesus and his contemporaries, in this case Paul, in countering perilous risk, all in a new context of historical risk and conflict to cancel out competing perils, human or otherwise. It can provide clarity to the original conflict between Paul and his opponents, as well as to the nature and intent of his activity, including the sayings, threats, curses and activities that defined that activity. The pattern and methods employed in their contemporary setting are also made available by such means. We will apply this method to Paul and his opponents and the crises in the Thessalonian ecclesia after establishing context.

			Recovering the Sitz im Leben128

			First Thessalonians is the earliest writing in the New Testament.129 It is a remarkable historical document and an undisputed letter of Paul. Paul founded the nascent church (ecclesia) in the seaport of Thessaloniki,130 a major city in the Roman province of Macedonia on the Via Egnaita.131 It met in a private home on the first day of each week.132 This was a prosperous port city, and (as was typical of Hellenistic Roman cities) a diverse metropolis with sections populated with various ethnicities, including a small Jewish sector that held a synagogue.133 The Romans allowed Jews to disperse throughout the empire, as Judaism was a legal religion. These Hellenistic synagogues were composed of merchants and tradesmen near the port, as well as common laborers and workers.134

			Thessaloniki was not considered an intellectual center like Athens. Officials were known as the politarchs, or city counselors, both from local inscriptions and Acts 17:6. The city itself was pagan, protected by Kabiros and Tyche (further evidenced by the city’s coins with their images). The significance of the cult of Kabiros to the city is undisputed by scholars,135 although specific rituals and practices are not fully known, and speculation, including millenarianism, has led to significant debate.136 There were several cults active in the time of Paul, particularly Egyptian cults worshiping various gods, such as Sarapis (the deeds of Sarapis are recorded in an inscription found there and a Sarapeion was discovered)137 and Isis, where a dedication from a woman, Phouphikia, for healing her hearing was discovered. Lastly, an inscription of dedication was noted, “Aulus Papius Chilon, who provided the meeting place.”138 In all, there are over sixty inscriptions to Egyptian deities that have been identified in excavations at Thessaloniki thus far. As Koester notes, “the . . . diversity of pagan religions is amazing.”139 A small aristocracy controlled the city. This led to a diversification of associations that dominated life in Thessaloniki.

			Due to the minority of aristocrats in the city, and having few opportunities to play an active role in local politics as individuals, the Thessalonians, especially those from the middle and lower strata of society, sought new collective identities as members of groups. . . . These identities were built upon common elements linking members, such as religious convictions, possibilities of professional cooperation, solidarity or even aesthetic preferences and were solidified through mechanisms such as celebrations, rituals and feasts, often memorial feasts.140

			Undoubtedly, Paul gained adherents from such associations, particularly trade associations like his own (which he likely joined upon arrival). The vibrant diversity of such associations, as well as the numerous cults, mystery religions and temples, also speaks to the very alien world of Thessaloniki to our own, and the context within which Paul drew adherents who sought escape, safety and salvation from capricious evil dark forces, curses, demons and retributive dead, Satan and death. The nascent Christian community in Thessaloniki was comprised of Hellenistic Jews, as well as Gentile converts to Judaism, called “God fearers,” and Gentiles of these same strata, many of whom were subsistence workers.

			Acts records that “not a few of the leading women” were also followers.141 This is a critically important statement, as it provides a more complete understanding the earliest composition of Paul’s ecclesia. It also confirms that women in the Roman world held prominent and influential positions and were financially powerful, even if their legal status remained inferior to that of men.142 These positions of status gave them religious influence arising from this substantial wealth, which could include family or inherited fortunes (as widows), becoming benefactors.143 Paul’s authentic writings unquestionably confirm that he accepted and supported women leaders as equals (including apostoloi),144 just as Jesus, who traveled with a contingent of followers that included women exorcists145—something completely unique.146 This democratization of the gospel (euangelion) to all was consistent with Paul’s statement in Galatians, “neither Jew nor Greek, male or female,” and was likely a baptismal formula;147 that is, there is a charismatic, mystical transformation, a new creation, that defies old presumptions of difference or separation, even social or sexual status—one becomes a new child of God, where God is ecstatically addressed as Abba'. Freedom from Satan’s control, demonic possession and the curse of death was available to all through Paul’s gospel.148 The long disputed statement of Paul in Corinthians (see Chapter 3), that women should “keep silent in the church,” has been convincingly shown by scholars to be later emendation or addition based on a review of context alone.149 All of Paul’s undisputed and most influential letters reference women as equals in his ministry and missionary work and at all levels.150 More, he acknowledges at least one woman, Junias, as a renowned apostolos before him, which means she had charismatic power, could exorcise demons, and had encountered a risen Jesus—all the attributes that Paul describes are required as an apostolos in 2 Corinthians.

			Whatever their origin, the sitz im leben shared equally by Paul and his Thessalonian ecclesia is one of eschatological crisis, which is about to unfold; where cataclysmic changes are imminent, brought about by the impending parousia. The crisis upon them democratizes perilous risk for every adherent, even Paul. In 1 Thessalonians, he never claims to be their superior, even if an apostolos of the risen Lord, but like them as a witness to and participant in the conflict between God and his Son and Satan and his angels and demons in the last days of the age.151 Indeed, acceptance of Paul’s efficacious euangelion of the cross, reception of the charismata, and practice of agape, has led them all directly into perilous conflict with Satan and his demonic forces.152

			Consequently, comprised of men and women, the ecclesia of Thessaloniki was small, perhaps two dozen believers. Socially, it was comprised primarily of those from lower strata, the local trades and subsistence workers (like Paul), a few wealthy women, some of who were patrons. It must not escape us that Paul and his adherents met secretly in a home, worshiped a crucified Jew who had been condemned and brutally and ritually executed by a Rome and the Jerusalem elite as an “evildoer” (i.e., a dark magician), and whose itinerant founder was literally chased from town to town, accused of blasphemy and being a charlatan. Their gatherings were dangerous, filled with perilous risk. Indeed, the risks to those in this community from local authorities, Jews and Gentiles, owners and employers, and related trade associations, all of whom could be fearful of this cultic association, inform against them or retaliate, were not just real, but inevitable. Were it not for the protection made possible by Paul’s euangelion in the last days before the cataclysmic parousia and the arrival of Jesus Christ and kingdom of God (the mitigation to these perilous risks), adherents would be doomed and succumb to these risks and abandon the ecclesia. Paul knows this, and is terrified, for failure would mean his doom and his own judgment, “Woe to me!”153 Paul’s reassurance to these men and women who face new crises and enemies is imperative. Correspondence then becomes eschatological presence and mystical power, not mere words and encouragement. It is a charismatic event.

			Historical Evidence for Paul’s Dangerous Path to Thessaloniki

			According to Acts, Paul entered Europe for the first time as a result of an ecstatic dream or vision (horama), possibly a trance154 (ekstasis) such as that attributed to Kayfa155 in Joppa.156 He had been prevented from entering various areas by the “spirit of Jesus”; i.e., encounters in visions or trances that prohibited travel.157 An unidentified man of Macedonia (aner tis en makedon) is calling to him to come over and help (boetheson hemin!). Paul is in Troas and immediately responds, arriving by ship in Philippi.158 Eventually, he arrives in Thessaloniki by land, but only after having been severely beaten and forced out of Philippi, the main city of the province to the north. Paul and Silas159 had been tortured, i.e., repeatedly beaten with rods for advocating “customs [that] it is not lawful for us Romans to accept or practice,”160 that is, he practiced illegal, dark magic, and religion. Paul had exorcised and silenced a spirit-possessed female servant or slave (paidiske) who was able to provide insight into the future in response to questions, which included dangers and perilous risks, thus providing invaluable insight worthy of substantial compensation. Her ecstatic speech was certainly like that of an “oracle,” often considered a remarkable and welcome gift of the gods, but also at this time considered to be demonic possession and access to the underworld. Paul’s exorcism debilitated her. Consequently, the exorcism was considered dark magic of an unknown religion, terrifying several of the local citizens, breaking Roman law, and infuriating her owners who made their living from compensation for her divinations.

			Interestingly, the paidiske is described as having a pythonos pneuma, a “python spirit,” thus representing a woman who had been possessed by the python god or a special demon, and so, had the power of insight associated with the cult of the Pythian Apollo.161 However, as noted, there were demons given access to future events by Satan, or the gods, while others were possessed and received oracles of the dead, or practiced rites near tombs.162 While it is possible that she was somehow related to or was thought to be one like the sibyls or priestesses of Delphi known as the Pythia, none had ever been known to be slaves or servants to humans. In Ancient Greece, Delphi was the primary sanctuary of Apollo, the famous sacred precinct in the south central portion of Greece on the southwestern slope of Mt. Parnassus. The myth was that Apollo had slain the great python that guarded the navel of the earth for some heinous act it had committed.163 Apollo had cast the dead python164 into a rock cleft from which came a spring. From that time forward, fumes emitted were intoxicating to the Pythia. As they sat on a tripod in their sacred place (the remains of the site can be visited in Dephi to this day), the Pythia breathed in these fumes. The Pythia entered into a trance and were able to provide remarkably accurate guidance about the future.165 It was believed that Apollo spoke through them. Indeed, what became known as the Delphic oracles were famous.166 The Pythia had advised great kings, including Croesus, Oedipus, and Alexander the Great, and predicted the outcome of momentous battles and events. But, after the destruction of the temple of Delphi in 83 BCE, the oracle was in disrepair, its oracles thought errant, and so, its influence fell dramatically. Consequently, this paidiske of Philippi was most likely understood to have a demon of divination; she was thought possessed and given access to dead heroes, gods or spirits, or knew of entrances to the underworld where insight could be obtained.167 Since this was a port city, many may have come from some distance and great expense to visit with her. As either a servant or slave, she would have been extremely valuable to her owners.

			In the context of the first-century Roman world, when those known to be dangerous entered the city and a prophet or paidiske shouted out, such an overt action was dire, particularly for those whose demon was divination. The paidiske’s demon was speaking as a herald, warning and threatening anyone who would be swayed.168 Announcement that there were magicians present by a respected paidiske led to a prescribed and severe Roman punishment—they were to be beaten with rods, imprisoned, and either killed or deported—exactly what actually happened in Philippi.169 While Paul is said to have grown annoyed at the persistence of the paidiske, following them for several days and publicly calling out, “These are servants of the Most High God, and they are telling you a way to be saved [not the way],” Paul’s exorcism of the demon was a shockingly violent expulsion (paragello soi . . . exelthein). He did so “in the name of Jesus Christ” (en to onomato Jesou Christou).170 The exorcism took effect over the course of an hour. Only this risk context is plausible for what actually took place in Philippi—if she were attesting to their validity, as Acts suggests, the locals would have embraced Paul and Silas reputation.

			In response to Paul’s exorcism, the owners dragged Paul to the public marketplace, the agora, in the center of town, or more likely the statsmarket, the administrative center of Philippi. There, local officials heard accusations of magic and incited a retributive group of citizens to seize them. Paul was seriously attacked, then stripped (to ensure no amulets, spells or other items could be employed against them) and beaten with rods by the local police (perhaps the rabdouchous, officials called lictors who carried the fasces, a bundle of rods that surrounded a hatchet, before the counsels of Rome), under orders form the local magistrates. Surviving, they were jailed and put in painful stocks.171 That the magistrate was notified is important. Only the presence of dark magicians or evildoers would result in such a rapid and dramatic response with this level of authority and prescribed Roman punishment. A beating with rods (rabdizen) was brutal and damaging. Rods were probably made from the smooth limbs of a tree bound together to form a strong wooden rod or pole. The beating was on the shoulders, back and legs causing intense pain and bruising. Acts 16:22–23, reports that the beating was repeated, and severe. It was likely intended to kill them.

			According to Acts, by God’s intervention (i.e., an earthquake) was Paul freed from a maximum-security cell. He, however, chose to remain in the prison, thereby saving the jailor who had decided to end his life due his fear of a mass prison escape for which the locals would have found him culpable. Ultimately, Paul was offered his freedom by the local magistrates, as Acts also reports that they believed his claim to be a citizen of Rome. But, as noted earlier, Paul could not have been a citizen. As such, the story that Paul demanded that the leaders of the city apologize, and they did, fearing the repercussions having violated the rights of a citizen, is a later embellishment.172 Their quick expulsion from the city would be coherent with an earthquake that damaged the jail and cell, as it affirmed them as dangerous exorcists and magicians. The event in Philippi was most likely one of the three times Paul confirms in his letters to the Corinthians that had been beaten with rods.173 Paul left Philippi branded as a dark magician, possessed and dangerous. This was the reputation he carried with him as he entered Thessaloniki.

			The Place of Composition

			It is evident that Paul wrote 1 Thessalonians from Corinth between 49–51 CE, although some have argued for a date closer to 41 CE. The question of date is associated with Emperor Claudius’s expulsion of the Jews from Rome. Acts reports174 that Paul met up with two fellow tentmakers/leatherworkers in Corinth who were expelled under this edict, Prisca175 and her husband, Aquila. Paul had moved on to Corinth to set up and organize his next ecclesia after a short visit to Athens, where he failed to gain any adherents. Like Thessaloniki, Corinth was a capital of a Roman province, in this case Achaia. Corinth too was a rich powerful seaport, benefiting from two harbors on the east and west sides of the isthmus near the city. Corinth had been destroyed by the Romans in 144 BCE, but was colonized by Julius Caesar with freemen from Italy, Greece and even Judeans in 44 BCE.176 The city continued to attract significant migration. It was only a little over a century since it had been reestablished that Paul arrived. Some estimate that by 50 CE the population had risen to six hundred thousand, although this may be triple its actual size. The Isthmian games had been reinstated, which brought athletes from Greece and perhaps the entire Mediterranean region. Both the athletes and visitors who came required temporary housing. Archaeological studies have confirmed that there was a lack of permanent housing.177 Tent shelters provided the primary accommodations for both, which was Paul’s trade.

			Upon his arrival in Corinth, Paul followed his standard practice of locating craftsmen in his trade, then joining a local guild or coworkers to sustain himself, and thus, his ministry.178 According to Acts 18:1–8, Paul found Aquila and Prisca, husband and wife, tentmakers or leatherworkers. Paul sought out others in his trade, looking for shared shop space and work, and to gain entry to the local guild or association to attract adherents. Aquila and Prisca had recently arrived as a result of the edict of the Claudius, having been expelled from Rome along with all the Jews. Having come from Rome, it is apparent why they chose to migrate to one of the most important cities in the ancient world. As a Roman colony, the predominant language was likely Latin, not Greek, and more important, their trade was in high demand there. There was also a Jewish community. As was his modus operandi, Paul began speaking at the local synagogue on the Sabbath.

			Corinth had a reputation as a rough and bawdy city with lax sexual standards. It was known as a slander when it was said, “You are nothing but a Corinthian” (i.e., korinthiazesthai).179 Despite this reputation, Corinth was a perhaps the wealthiest and most diverse Hellenistic/Roman city due to its location as a powerful and prominent seaport. Located on a narrow isthmus, only three and one-half miles wide, between the Gulf of Corinth on its east to the Saronic Gulf on its west. Corinth also connected the Greek mainland to the Peloponnesus. Merchants preferred traversing their goods across the short land passage (i.e., across the narrow width of the isthmus), thereby avoiding the more treacherous circumnavigation around the Peloponnesus and cape Malea.180 To do so, they employed smaller portage boats that were literally winched and lifted out of the seaport onto wooden carts, then rolled over a specially designed road to the opposite port, either Lechaeum or Cenchreae. As a result, Corinth was situated in a strategic location on this isthmus, which provided control of the shipping and merchant transport for much of the trade from Italy and Rome to the Mediterranean world, and beyond. A fortress stood eighteen hundred feet above the city, known as Acrocorinth, to reinforce is rights to control trade. On the high point of Acrocorinth was an ancient small temple of Aphrodite (52–33 feet, prostyle temple), said by Strabo (Geog. 8.6.21) to be notorious for temple prostitution, who “once owned a thousand temple-slaves, prostitutes, both men and women had dedicated to the goddess.”181 Other scholars have challenged this view, but Paul himself noted the immorality of the city (1 Cor 6:9–20; 7:1).

			Since it was a Roman provincial capital and produced its own coinage,182 Corinth maintained an administrative center, or state agora. The administrative center of the city was impressive, containing a bouleuterion (council house, official assembly house), odeiona (musical or poetry performances), basilica (courts, official offices, public assembly), and official sanctioned temples of Apollo, Octavia, and a public theatre. The buildings were arranged around colonnaded stoa with marble walkways, multiple statues, honorary inscriptions and memorials. In the center of the state agora was the bema. The bema, also called the rostrum,183 was a large, high,184 blue and white marble-covered platform.185 It was used for pronouncements, public address, and for the judgment of individuals prosecuted under Roman law.186 The open area in front of the bema could easily accommodate over two hundred people. As Corinth was the capital of an imperial province a Roman governor or proconsul resided there. Paul was beaten and forcibly brought before the proconsul at the bema.187 Paul’s forced appearance occurred during the appointment of Gallio in 51–52 CE.188 The dating is made possible by an inscription found in the sacred precincts of Delphi.189 Emperor Claudius directed Gallio to facilitate the resettlement of high-standing Corinthians to Delphi to help repopulate it. This event helps provide the approximate date that Paul must have written 1 Thessalonians during his residence. However, if Claudius’s edict to expel the Jews was in 41 CE as some scholars claim,190 it is possible that Paul wrote the letter from Corinth during a much earlier visit. If so, the editor/author of Acts conflated two or more visits. Most scholars reject this view, that is, the blending visits within the itinerary of Acts. Thus, it appears that Paul must have composed 1 Thessalonians about this time while in Corinth. If so, 1 Thessalonians was composed by Paul roughly seventeen years after the first encounter with the risen Jesus, or about 51 CE.

			Paul’s Arrival

			Paul arrived in the seaport of Thessaloniki, a free city (as opposed to Philippi, a Roman city), with a population estimated at over two hundred thousand, walking along the Via Egnatia some seventy-nine miles from Philippi. Paul stopped (recovering from his beating) in the cities of Pydna, Apollonia and Amphipolis. Thessaloniki was located at a critical juncture where the Via Egnatia met the trade routes north to the Danube. Situated in a scenic natural harbor located at the end of the Thermatic Gulf and at the feet of the Kortiates mountains, Thessaloniki was one of the most important trade and commercial centers in Greece and was the Roman capital of province of Macedonia.191

			According to Acts 17:1–9, Paul’s time in Thessaloniki was short lived. He was forced to leave the city, once again due to local and violent Jewish opposition. Since Acts reports that they were able to gather “wicked” men from the agora to join with them in seizing Paul, the report may be suspect and opposition may have actually come from locals who knew Paul’s reputation as an accused “evildoer,” i.e., Gentiles. Here, Acts extends a recurrent theme of Jewish opposition to Paul, which while certainly probable, may be exaggerated and betray a theological bias against Jews. The accusations brought to officials (correctly named as politarchas), centered on Paul’s proclaiming another king, and so sedition. However, the tradition confirms that Paul was known to proclaim a crucified Jew as risen Lord, i.e., an accused dark magician executed by Pontius Pilate, and that he was under the control of the spirit of Jesus. Indeed, Paul did demonstrate charismatic powers, “those of an apostle” in the cities he reached,192 including exorcisms and other acts considered magical, and was known to place deadly curses on enemies in the name of Jesus, calling on satanic and demonic attack—the darkest of magic. Acts betrays more concern for these types of accusations using phrases such as, oti oi ten oikoumenen houtoi kai enthade pereisin, i.e., “these are the ones creating chaos,” and apenanti ton dogmaton kaisaro prattousin, “these do contrary to the decrees of Caesar,” such as the decrees against the practice of magic. Consequently, to proclaim Jesus as Christ and Lord was more than just sedition—it was to publicly announce union with dark forces opponents, which would be most concerning to Jew and Gentile alike, particularly the politarchas. More, Paul claimed cataclysmic forces were about to arrive, i.e., a parousia led by this very Jesus Christ who was coming to destroy all his enemies, and with it Caesar and Roman rule.

			Acts 17:2 reports that Paul established an ecclesia in the home of a Jason after having spoken in the local synagogue on only three occasions (i.e., each Sabbath for three weeks, “as was his custom”).193 Paul’s speaking in the local synagogue is historically plausible, as it was not uncommon for traveling Jews and teachers to be invited to speak at the appointed time at the Sabbath services, particularly a Pharisee with Paul’s training.194 If in fact Paul was so effective in such a short time as to establish an ecclesia in the home of Jason (possibly relative of Paul?)195 after only three presentations, it would be rather remarkable. Paul does state at the outset of his letter that the powerful influence of the Holy Spirit helped to establish the ecclesia there. However, Paul’s comments in the letter imply a much longer period of time in Thessaloniki. More, there is nothing in 1 Thessalonians that leads one to assume that the ecclesia was composed solely of Jews at the time of writing, i.e., only Jews who had heard Paul speak in the local synagogue. It is very probable that the majority of the Jews who had at first accepted Paul’s message had since turned away, leaving only Gentile and “God-fearing” believers. Paul states that the Thessalonians had left “idols” (i.e., demons that possessed idols, images, and sacred objects), and does not imply, as in Galatians, really anything concrete about Jewish adherents, nor does he provide Hebrew references or scriptural support for the euangelion, which would suggest the presence of Jews. Consequently, this would imply a much longer period of residence in Thessaloniki. It is interesting that the narrator of many sections of Acts, known as the “we” passages, are not evident in this section, thus, an eyewitness may not have been present. If so, Acts 16–27 may only included selected secondary reminiscences.

			Perilous Risk, Countermeasures and Practices

			Paul confirms that he worked in his trade while in Thessaloniki, further suggesting an established and more extended stay there. While he claims the right as an apostolos to make a demand for support,196 he made no such claim on them and, instead, supported himself, so as to not be a barei, a heavy burden: “For you remember our labor and toil, brethren; we worked night and day, that we might not burden any of you, while we preached the gospel of God.”197 Paul’s use of “night and day” confirms that he plied his portable trade of leatherworking or tent making. This trade demanded long days with many sleepless nights in tight quarters, often grueling conditions, just to earn a subsistence living. As a leatherworker, Paul was able to carry his box or bag of tools with him, and so was mobile. There is evidence that tentmakers’ fingers and hands became swollen and arthritic, perhaps explaining why Paul signs his letter to the Galatians, “See with what large letters I am writing you.”

			Leatherworking and tent making were craftsman trades passed on father to son. Indeed, as a Pharisee, Paul’s father would have ensured he apprenticed at an early age in his own trade, or one that would have insured he could remain financially independent and ritually pure.198 The implications are clear. While Paul may have received a Jewish education, as he is well versed in the Septuagint, leatherworking or tent making confirm he was not from the elite class, nor likely a Roman citizen.199

			Tradesmen such as Paul often followed the Roman army as they moved in the field, traveling to where they were garrisoned, i.e., to repair and make tanned goat or calf-skin tents, usually for the contubernium (eight-man tent group, standard in the legions) or other portable quarters (officer quarters), or they remained near military assemblages or in cities where tents were needed. In major population centers, leather workers and tentmakers also made awnings, leather harnesses and straps, as well as lodging tents near ports for sailors and travelers who landed, as the inns were notoriously dangerous. Temporary accommodations were also provided for sports festivals, such as the Pythian games, or those held in Corinth. Virtually every major population center had a need for similar expertise, whether repair or new work. As such, Paul’s portable trade was a perfect compliment to itinerant travels, as he could arrive in a city and seek out members of his trade. Ron Hock has thoroughly described Paul’s workplace ministry and itinerancy.200 It is entirely possible that Paul was conducting a major portion of his teaching, and even exorcisms, while working in his trade to support himself.201 Hock confirms this by looking at other historical parallels to the workshop setting of Paul’s ministry. Upper-caste and wealthy Romans and Greeks held very low opinions of artisans and trade workers like Paul. But it was known that famous Cynic philosophers rose from a workshop setting,202 and that Paul, an ecstatic exorcist (or magician to some) and charismatic Jew who urgently proclaimed a salvific way to mitigate impending peril and doom, may represent such a possibility to those visiting his workshop.

			Since Paul refused support (unlike other wandering charismatics,203 orators, teachers or philosophers who expected and received it), his modus operandi must have followed a similar pattern each time he entered a metropolis where he planed to take up his trade and board. After his arrival, Paul found other artisans in his trade using as reference others from the cities from which he had traveled.204 Later evidence supporting this conclusion is found in The True Word of the second-century pagan writer, Celsus, who vehemently criticizes Christianity. He states Christianity was comprised of “wool-workers, cobblers, laundry workers, and the uneducated,” i.e., those who had come into the community through trade associations. This confirms that there were associations of subsistence working artisans who practiced a workshop strategy just like that of Paul’s.205

			Once employed, likely in an established workshop with two to four other workers, Paul may have been allowed to sleep in the back of the workshop, or in the loft above the shop and share meals. He would then attend guild or trade meetings and Sabbath services. Synagogue assemblies must have included local Jews and Gentile “God-fearers” who were subsistence workers like Paul. Since Paul specifically refers to himself in 1 Thessalonians as an example to follow, and later instructs his recipients to “admonish the idlers,” it is virtually certain that he did ply his trade and worked for his wages while there, and expected all of the Thessalonian adherents to do the same. Consequently, as in other cities he entered, Paul employed his itinerant strategy using his trade as an entry point and to support himself. Thus, his workshop setting was an integral part of his itinerant strategy.

			No matter what may be said about the exact length of his stay, Paul was effective, as the result was the formation of a new ecclesia, composed of a handful to two dozen followers, men and women. His strategy of employing a dual tactic, i.e., a workplace ministry and Sabbath preaching, had been successful.206 The recipients of his letter in Thessaloniki could not dispute it, evidenced by Paul’s comfort in including such statements as indisputable.207 Indeed, the Thessalonian adherents obviously acknowledged this success, for they were not only willing, but did suffer religious, social and perhaps even physical persecution for the Way. According to Paul: “For you suffered the same things from your own countrymen as they [i.e., the churches in Judea from the Jews].”208 Here it is plainly stated (i.e., as an observable fact by Paul who was a witness to the difficulties facing the ecclesia in Jerusalem)209 that the Thessalonian persecution was equal to that experienced by those in Jerusalem—there was great risk, suffering and even physical peril.

			Ironically, Paul’s insistence on “working with one’s own hands” is confirmation of an intense eschatological expectation as to the near term parousia: “Make it your ambition to lead a quiet life: You should mind your own business and work with your hands, just as we told you, so that your daily life may win the respect of outsiders and so that you will not be dependent on anybody.”210 Indeed, Paul’s manual labor set the standard to follow, as Paul uses it to defend himself from personal attacks on his character by his opponents, including opponents in Corinth.211 In no better way can the eschatological tension between the present and future be understood for Paul. Working at one’s labor today confirmed the cataclysmic changes soon to come, for any change is unnecessary, even meaningless, in that one is called in the last days and in their current state. More important, sustaining one’s current situation (unless a change can benefit service to the Lord) may influence change among those who witness reserve and peaceful life in the looming shadow of the parousia.212

			Vocation as Eschatological Event

			Paul employed the same word, parousia,213 to describe the coming of Jesus as that contemporarily used to depict the pending arrival of a great ruler, a king or Caesar, to a Hellenistic city214 (as noted, the coming of the Christ, like a king, also reflecting the imagery of the Sinai theophany,215 or of Exodus 19, Isaiah 26–27 or Zachariah; in this case, the parousia led to the king’s defeat of Satan and the curse of death). The analogous hemera kuriou, “Day of the Lord,” was coming like “a thief in the night.”216 The anticipation of a king’s arrival was real and intense, already felt and anticipated. Preparations were immediately put in place to honor the coming king—this was so active an expectation that everything was centered on that day, both joy and trepidation, soon to come. For Paul, embracing the salvific gospel included working with one’s own hands, showing love and mercy to one’s neighbor, and living a peaceful life; all were part of this preparation for the coming of the Lord, but is was also to protect the adherent from Satan, demonic possession and evil intent of enemies, fully evident in the attacks on Paul by enemies, human and otherwise. To employ this imagery was clearly to draw from the vivid experience of the Gentile converts. But with the arrival of Caesar or a king, there was great risk and the potent of judgment and retribution for enemies. Jesus, as Paul notes, is coming, but the arrival portends prosecution, subjugation and annihilation of all enemies (including Satan), and then the kingdom!

			Paul embraces this expectation. He radically reorients it by emphasizing the coming of the crucified and resurrected Jesus of Nazareth as Christ; it is he who has been appointed to deliver the kingdom to God after he destroys all of God’s enemies, including death.217 The image of a crucified Lord would be shocking, as the retributive dead sought revenge and justice, a very terrifying and real expectation in the ancient world.218
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