Thanksgiving and Hymn1
Colossians 1:12—-20*

1:12 with joy give thanks to the Father, who has authorized you to participate in the
lot of the holy ones in the light.

13 He has delivered us from the tyrannical rule of darkness and transferred us into the
domain of his beloved Son’s rule,

14 in whom we have redemption, the forgiveness of sins.

15 Heis the image of the invisible God, the firstborn before all creation;

16 forin him all things have been created in the heavens and on earth, the visible and
the invisible, whether thrones or dominions, powers or principalities, all things are
created through him and for him;

17 and heis before all things, and in him all things are established,

18 and heis the head of the body, that is, of the church. He is the beginning, the first-
born from the dead, in order that he might be the first in all things;

19 forin him all the fullness was pleased to dwell

20 and through him to reconcile all things to him, making peace through the blood of

his cross, through him, whether on earth or in the heavens.

!Lohse, E. (1971). Colossians and Philemon a commentary on the Epistles to the Colossians and to Phile-
mon. Translation of Die Briefe an die Kolosser und an Philemon. Hermeneia--a critical and historical
commentary on the Bible (32). Philadelphia: Fortress Press.

* 12 giving thanks to the Father, who has enabled you to share in the inheritance of the saints in the light.
3 He has rescued us from the power of darkness and transferred us into the kingdom of his beloved Son,
%in whom we have redemption, the forgiveness of sins.

> He is the image of the invisible God, the firstborn of all creation;

' for in him all things in heaven and on earth were created, things visible and invisible, whether thrones
or dominions or rulers or powers—all things have been created through him and for him.

7 He himself is before all things, and in him all things hold together.

8 He is the head of the body, the church; he is the beginning, the firstborn from the dead, so that he
might come to have first place in everything.

¥ For in him all the fullness of God was pleased to dwell,

2% and through him God was pleased to reconcile to himself all things, whether on earth or in heaven, by
making peace through the blood of his cross.

Colossians 1:12—-20 (NRSV)



Without pause, the intercession changes into a summons to give thanks. Although the words
“with joy give thanks” (ueta xapdg ebxapiotodvreg) are loosely attached to the preceding, like
the participles “bearing fruit and growing” (kapmog@opodvteg kai avfavduevor) and “being
strengthened” (Suvapovpuevot) in 1:10f*, they express a new thought in their context. The sub-
ject is no longer the conduct of life of the believers; rather the community is now urged to praise
God* with thanksgiving, as they are reminded of the saving action of God extolled in the confes-
sion. This summons is made in vss 12-14* utilizing traditional phrases recognizable not only by

* 19505 that you may lead lives worthy of the Lord, fully pleasing to him, as you bear fruit in every good
work and as you grow in the knowledge of God.

' May you be made strong with all the strength that comes from his glorious power, and may you be
prepared to endure everything with patience, while joyfully

Colossians 1:10-11 (NRSV)

YIn Jewish texts the participle often appears with an imperatival meaning. Cf. David Daube, “Participle
and Imperative in | Peter,” in Edward Gordon Selwyn, The First Epistle of St. Peter (Oxford: Oxford Uni-
versity Press, 21947 =31949), 467-88; David Daube, The New Testament and Rabbinic Judaism, Jordan
Lectures in Comparative Religion 2, 1952 (London: University of London, Athlone, 1956), 90-105; Eduard
Lohse, “Pardnese and Kerygma im 1. Petrusbrief,” ZNW 45 (1954): 75f. In primitive Christian exhortation
the participle is repeatedly used in this sense. Cf., e.g., Rom 12:9* dnoctuyolvteg TO TOVNPSV,
KoAAWpevol t@ ayab® (hate what is evil, hold fast to what is good!). Since the participle ebxapiotodvteg
(give thanks) is only loosely attached to the preceding verses, the translation as an imperative is com-

pletely justified. Cf. also the liturgical context of 1 QS I, 18ff; 18f has T 2 13 DMHM 0IMIN P
DIYIY® OR DR O 7 2 (“The priests and the Levites shall bless the God of salvation”); 19f has 913
D9 N 1R ™M D™V (“And all those entering the Covenant shall say”); 21f has ...
DYYPYRNWNIDYAY DD N DIMIN (“And the priests shall recite ... and shall declare”); 22
hasD ¥ 9 8 D 1 O™ (“And the Levites shall recite”); 24 has 1 13 11™122 02w [9197]

D Y T (“all those entering the covenant shall confes”).

* 12 gjving thanks to the Father, who has enabled you to share in the inheritance of the saints in the
light.

3 He has rescued us from the power of darkness and transferred us into the kingdom of his beloved Son,
%in whom we have redemption, the forgiveness of sins.

Colossians 1:12—-14 (NRSV)



the participial style, t@® ikavdoavtt (v 12* “who has been authorizing us”), and the relative
style, 6¢ éppvoato (v 13* “he [who] has delivered us”), év @ &opev (v 14* “in whom we
have”), but also by the appearance of a series of terms not used otherwise, either in Col or in the
corpus Paulinum. The word “to authorize” (ikavow) reoccurs only in 2 Cor 3:6*, and there it is
used for the apostolic ministry. The noun “part” (uepic) comes up again only in 2 Cor 6:15*, a
section which was hardly composed by Paul (2 Cor 6:14-7:1*) but probably goes back to pre-

* 12 giving thanks to the Father, who has enabled you to share in the inheritance of the saints in the
light.

Colossians 1:12 (NRSV)

* 3 He has rescued us from the power of darkness and transferred us into the kingdom of his beloved
Son,

Colossians 1:13 (NRSV)
* 14 in whom we have redemption, the forgiveness of sins.
Colossians 1:14 (NRSV)

* ¢ \who has made us competent to be ministers of a new covenant, not of letter but of spirit; for the let-
ter kills, but the Spirit gives life.

2 Corinthians 3:6 (NRSV)
* 1> What agreement does Christ have with Beliar? Or what does a believer share with an unbeliever?
2 Corinthians 6:15 (NRSV)

* 1Y Do not be mismatched with unbelievers. For what partnership is there between righteousness and

lawlessness? Or what fellowship is there between light and darkness?
> What agreement does Christ have with Beliar? Or what does a believer share with an unbeliever?

'8 What agreement has the temple of God with idols? For we are the temple of the living God; as God
said, “l will live in them and walk among them, and | will be their God, and they shall be my people.

Y Therefore come out from them, and be separate from them, says the Lord, and touch nothing un-
clean; then | will welcome you,

'8 and 1 will be your father, and you shall be my sons and daughters, says the Lord Almighty.”

! Since we have these promises, beloved, let us cleanse ourselves from every defilement of body and of
spirit, making holiness perfect in the fear of God.

2 Corinthians 6:14-7:1 (NRSV)



Pauline tradition.? The word kAfjpog (lot), and the phrases &yiot év @ gwti (saints in light),
PactAeia Tod viod tA¢ dyanng avtod (Kingdom of his beloved son) are without parallels in the
Pauline letters. The Greek word é€ovoia is otherwise not used with the meaning of “(domain of)
tyrannical rule” (1:13%); in 1:16* and 2:10* it signifies the cosmic powers and principalities.
The word anoAvtpwotg (redemption) used in the sense of “the forgiveness of sins” (Ggeoig t@v
auapti®v) is part of the theological language of the primitive Christian community. This can be
seen in the sentences of confessional type in Rom 3:24f*; 1 Cor 1:30* as well as Eph 1:7%*, 14*;
4:30*.

2Cf. Joseph A. Fitzmyer, “Qumran and the Interpolated Paragraph in 2 Cor 6:14-7:1*,” CBQ 23 (1961):
271-80.

* 18 £or in him all things in heaven and on earth were created, things visible and invisible, whether
thrones or dominions or rulers or powers—all things have been created through him and for him.

Colossians 1:16 (NRSV)
* 1% and you have come to fullness in him, who is the head of every ruler and authority.

Colossians 2:10 (NRSV)

* 24 they are now justified by his grace as a gift, through the redemption that is in Christ Jesus,

> whom God put forward as a sacrifice of atonement by his blood, effective through faith. He did this to
show his righteousness, because in his divine forbearance he had passed over the sins previously com-
mitted;

Romans 3:24-25 (NRSV)
*3% He is the source of your life in Christ Jesus, who became for us wisdom from God, and righteousness
and sanctification and redemption,

1 Corinthians 1:30 (NRSV)

* 7 1In him we have redemption through his blood, the forgiveness of our trespasses, according to the
riches of his grace

Ephesians 1:7 (NRSV)
* 1 this is the pledge of our inheritance toward redemption as God’s own people, to the praise of his
glory.
Ephesians 1:14 (NRSV)
* 3% And do not grieve the Holy Spirit of God, with which you were marked with a seal for the day of re-
demption.

Ephesians 4:30 (NRSV)
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The reasons for the summons to give thanks to the Father are given in the participial phrase
T® ikavwoavtiopdg (1:12* “who has authorized you”) and in the relative sentence og ¢ppvoarto
(1:13* “he [who] has delivered”). The reference to the redemption wrought by Christ (1:14%)
makes the transition to the Christological statements which are more broadly developed in the
hymn. Vss 12-14* thus are placed before the Christ-hymn as a sort of introit which introduces
the solemn hymn sung by the community.>
W 12* The sound of joy ought to open the singing of this hymn—that is, the words peta xapdg
(“with joy”) are not to be drawn into the previous sentence, but are to be connected to the
gvxapirotovvreg (“give thanks”). Just as prayers are said with joy (cf. Phil 1:4*), the praise of the
community should be with jubilation: “rejoice with unutterable joy” (&yaAAidobe xapd
avekhaAntw 1 Pt 1:8*, cf. 4:13*). As a fruit of the Spirit (Gal 5:22%), “joy” (xapd) fills the life
of the community and expresses itself in the “rejoicing” (dyaAAiaoig) by which God is thanked
for keeping his promises and inaugurating salvation (Acts 2:46*). This thankful praise to God is
borne along by eschatological joy: “Rejoice always, pray constantly, give thanks in all circum-
stances” (Tldvtote xaipete, adiaAeintwg mpooevxeade, v mavti evxapioteite 1 Thess 5:16—
18*); “Rejoice in the Lord always; again | will say, rejoice ... in everything by prayer and

3 Cf. Eduard Norden, Agnostos Theos (Leipzig: 1913 = Darmstadt: “1956), 250-54; Ernst Kdsemann, Es-
says on New Testament Themes, tr. W. J. Montague, SBT 41 (Naperville: Alec R. Allenson, 1964), 152f;
Glnther Bornkamm, Aufsdtze 2, 196f; Eduard Lohse, “Christologie und Ethik,” 165. Cf. also below, p. 40,
n. 63.

* 4 constantly praying with joy in every one of my prayers for all of you,
Philippians 1:4 (NRSV)

* 8 Although you have not seen him, you love him; and even though you do not see him now, you be-
lieve in him and rejoice with an indescribable and glorious joy,

1 Peter 1:8 (NRSV)

* 13 But rejoice insofar as you are sharing Christ’s sufferings, so that you may also be glad and shout for

joy when his glory is revealed.
1 Peter 4:13 (NRSV)
* 22 By contrast, the fruit of the Spirit is love, joy, peace, patience, kindness, generosity, faithfulness,

Galatians 5:22 (NRSV)

* % Day by day, as they spent much time together in the temple, they broke bread at home and ate their
food with glad and generous hearts,

Acts 2:46 (NRSV)

* 1° Rejoice always,



thanksgiving let your requests be made known to God” (xaipete €v kupiw mavtote TAAV €p®,
XOIPETE ... €V TAVTL Tf] TPOOELYXT] Kol defjoel UETA 0XAPLOTIOG TA aitAuaTa VUV YVwPL{éobw
oG TOV bV Phil 4:4-6*).*

The words “with joy give thanks” (uetd xapdg evxapiotodvrec)® are directed to the whole
community and therefore cannot be viewed as a connecting link to the prayer of thanksgiving,
which opens the letter with the apostle’s thanks to God for the good condition of the commu-
nity.® Paul never closes the intercessions in his letters with thanksgiving or with a summons to
it.” It is not impossible to construct a connection between the apostle’s prayer and the summons
“with joy give thanks” (ueta xapdg evxapiotodvteg) by supplying the intermediary thought that
the good condition of the community had necessarily to be expressed in a prayer of thanksgiv-
ing;” after all, there is no longer any mention of the condition of the community. Rather, the
community is asked to receive the word and to offer a hymn of praise to God the Father for his
eschatological act of salvation, which he has rendered to them and to all the world.®

v pray without ceasing,
18 gjve thanks in all circumstances; for this is the will of God in Christ Jesus for you.
1 Thessalonians 5:16—18 (NRSV)
* 4 Rejoice in the Lord always; again | will say, Rejoice.
> Let your gentleness be known to everyone. The Lord is near.

® Do not worry about anything, but in everything by prayer and supplication with thanksgiving let your
requests be made known to God.

Philippians 4:4—6 (NRSV)

*Cf. also Phil 1:3f* “| give thanks ... making prayer with joy” (0x0p16T® ... ueT& Xapdc THV 8énotv
TIOLOOUEVOG).

>The insertions of kal (and) after petd xapdg (“with joy”) and of Gua (at the same time) after
g0X0pLoTOUVTEG (“give thanks”) in the mss p*® and B are secondary textual expansions. Cf. Blass-
Debrunner, sec. 425.2.

®The secondary reading Nuag (us) in ACA D G pm also would not achieve a connection. Cf. below p. 35,
n. 19.

’ Correctly observed by Lohmeyer, ad loc.

8 Thus Dibelius-Greeven, ad loc., in that they explain that Paul understood the prayer of thanksgiving as
“infused prayer,” oratio infusa.

°Cf. James M. Robinson, “Die Hodajot-Formel in Gebet und Hymnus des Frithchristentums” in
Apophoreta: Festschrift fiir Ernst Haenchen, BZNW 30 (Berlin: 1964), 194-235. Also, Fritzlothar Mand,



The verb evxapioteiv (to give thanks) does not appear often in the LXX, and does so only in
books which lack a Hebrew original.'® In the Psalms the summons to thanksgiving is given by

the hiphil form of 17" (to known), and this form is usually translated in the LXX as
g€opoloyeiobat (to confess, to praise) as in the LXX Ps 135:1%*, 2*, 3*, 26%*; 137:1*, 2*, 4%,
etc. The noun form AT becomes é€ouoAdynoig (confession, praise) as in LXX Josh 7:19%; Ps
41:4*; 92:4*; 95:6*; etc. Later, in the linguistic usage of Hellenistic Judaism, é€opoloyeiobat

“Die Eigenstandigkeit der Danklieder des Psalters als Bekenntnislieder,” ZAW 70 (1958): 185-99; Gin-
ther Bornkamm, “Lobpreis Bekenntnis und Opfer,” in Apophoreta, 46—63.

'9E.g., Jdth 8:25%; Wisd Sol 18:2*; 2 Macc 1:11*; 10:7a*; 12:31*; 3 Macc 7:16*.
*10 give thanks to the Lord, for he is good, for his steadfast love endures forever.

Psalm 136:1 (NRSV)
* 2 0 give thanks to the God of gods, for his steadfast love endures forever.

Psalm 136:2 (NRSV)
*30 give thanks to the Lord of lords, for his steadfast love endures forever;

Psalm 136:3 (NRSV)
%260 give thanks to the God of heaven, for his steadfast love endures forever.

Psalm 136:26 (NRSV)

* 1 Of David. | give you thanks, O Lord, with my whole heart; before the gods | sing your praise;

Psalm 138:1 (NRSV)

* 2| bow down toward your holy temple and give thanks to your name for your steadfast love and your
faithfulness; for you have exalted your name and your word above everything.

Psalm 138:2 (NRSV)
* 4 All the kings of the earth shall praise you, O Lord, for they have heard the words of your mouth.
Psalm 138:4 (NRSV)

* 19 Then Joshua said to Achan, “My son, give glory to the Lord God of Israel and make confession to
him. Tell me now what you have done; do not hide it from me.”

Joshua 7:19 (NRSV)

*3 My tears have been my food day and night, while people say to me continually, “Where is your
God?”



The Hodayoth, hymns of praise of the Qumran community, begin with a stereotyped and fre-
quently used opening “I thank you, O Lord, for...” ("2 YJ7IX A2TIR). Thus 1 QH I, 20 con-
tinues “for you have placed my soul in the bundle of the living” and v 31 has “for you have (fas-
tened) your eye upon me.” Also, 1 QH Il1, 19 has “for you have redeemed my soul from the Pit.”
The one praying speaks in the first person singular, addresses God as his Lord, and then bases his
laudatory prayer of thanks by making reference to God’s action. If these introductory phrases are
translated into Greek, they become edxapiotd (¢€ouoloyoduai) o, kipte, Sti.'? OF course the
whole community is able to join in this praise; thus there is the first person plural “we praise

your name” (1 Q 34, 3,1, 6 and also cf. 1 QS I, 24; CD XX, 28). In the place of the "2-6t1 (be-

cause...) clauses, a relative clause (ﬁg)ig-b’q) can also give the reason for the thanksgiving: “let
us give thanks to the Lord our God who is putting us to the test as he did our forefathers”
(edxaproTioWUEY KLPIW TG Be® NUOV, 6Tt MEPAlENUAG KATA Kal TOLG Tatépag fudv Jdth
8:25%).

Psalm 42:3 (NRSV)

* 4 More majestic than the thunders of mighty waters, more majestic than the waves of the sea, majes-
tic on high is the Lord!

Psalm 93:4 (NRSV)
* ¢ Honor and majesty are before him; strength and beauty are in his sanctuary.
Psalm 96:6 (NRSV)

1 cf. Robinson, “Hodajot-Formel,” 198f. The songs which the Therapeutae sing are called “songs of
thanksgiving” (o1 evxapiotriptot Buvot) in Philo, Vit. Cont. 87; cf. also Ebr. 94 and 105.

[Trans.] translator of this volume of Hermeneia

1 QH Hodayot, the Psalms of Thanksgiving

12cf. Robinson, “Hodajot-Formel,” 208.

1 QS Serek hay-yahad, the Rule of the Community
CD The Cairo Genizah Damascus Document

* 2 |n spite of everything let us give thanks to the Lord our God, who is putting us to the test as he did

our ancestors.



The Christian community expresses its praise of God in formulations which were shaped by
Judaism. Thus the hymn of the twenty-four elders in the book of Revelation opens with these
words, “We give thanks to you, Lord God almighty, who is and who was, that you have taken
your great power and begun to reign” (evxapiotoOuévoot, KUpie 6 Be0¢ O TAVTOKPATWP, O WV KAl
6 v, 811 elAneag thv Sovauiv cov thv ueydAnv kai acilevoag Rev 11:17%). In the eucharistic
prayers of the Didache the form is “we give thanks to you, O Holy Father” (0xapiotoduév oot,
natep dye 10:2*), and “above all we give thanks to you because you are mighty” (mpo mavtwv
gbxapiotobuév oot, 8t1 duvatdg e 10:4*). Unlike the form of the Hodayoth of the Qumran
community, in these Christian texts it is not an individual “I,” but rather the “we” of the commu-
nity which is calling on God the Father. Beyond this, however, the praise and thanks given to
God are rendered in the same words as in Jewish prayers.®

The same from of a summons to praise’* which was taken over from Judaism is also the basis
for the words “with joy give thanks to the father” (uetd xapdc svxapiotodvreg t¢ matpi).” The
Father® is praised because he has effected salvation and redemption in Christ—as the participial

Judith 8:25 (NRSV)

* 17 singing, “We give you thanks, Lord God Almighty, who are and who were, for you have taken your
great power and begun to reign.

Revelation 11:17 (NRSV)
* 2 He held a little scroll open in his hand. Setting his right foot on the sea and his left foot on the land,
Revelation 10:2 (NRSV)

* % And when the seven thunders had sounded, | was about to write, but | heard a voice from heaven
saying, “Seal up what the seven thunders have said, and do not write it down.”

Revelation 10:4 (NRSV)

13Cf. ibid., p. 210f. Further examples are cited there; one of these may be quoted in full: Const. Ap. 8, 38,
1, “We give thanks to you for all things, Master and Ruler of All, that you have not taken away your mer-
cies” (€0XapLoTODUEV 001 TIEPL TAVTWV, JEGTIOTATIAVTOKPATOP, OTL OVK EYKATEALTEG T EAEN cov) [adapted
from ANF 7, 475].

1% Cf. Theodoret, ad loc., who explains the verb e0XaploTelv by means of Ouveiv (to sing hymns): “we
sing hymns (of thanks) to the benevolent Master that he has made us, who are unworthy, to share the
light of the holy ones” [Trans.] (Ouvoduev 8¢ Tov @IAGvOpwnov deondtny, 6t1 Nuag dvalovg dvtag
KOLVWVOUG ATEPNVE TOD TOV aylwv ¢wTdg).

1> Cf. Robinson, “Hodajot-Formel,” 230-33.

®The texts ] * (G) 69 it vg®' sy insert B6) (to God) before matpi (“to the Father”); and 104 pm offer the

reading t® 0e® kai matpl (to God and to the Father).



phrase t® ikavwoavtt vudg (1:12* “who has authorized you”) and the relative clause og
gppvoato (1:13* “who has delivered us”) show by way of an additional explanation.*” Even
though there is one instance in the Hodayoth where the author of the prayer says that his father
does not know him and his mother abandoned him to God, and continues: “You are a father to all
(the sons) of your truth” (1 QH IX, 35), nevertheless no other passage of the writings of the
Qumran community calls God “Father.” In the introductory words of the Hymns of Thanksgiv-
ing he is always called “Lord.” The Christian community, however, prays to God as the Father.'®
As Father of Jesus Christ (1:3*), he is our Father (1:2*), to whom “thanksgiving” (evxaptotia) is
given through the Kyrios Jesus Christ (3:17*). The use of the aorist participle in the Greek t®
ikavwoavtt (“who has authorized”) points to a definite act of God. The community is reminded
that he has authorized “you to participate in the lot of the holy ones in light” (gig tv pepida tod
KAHPOL TGV dylwv év T¢ @wti).™

The Greek nouns “part” and “lot” (uepig - kAf|pog) are close to each other in meaning and are
often used together in the Old Testament. Thus, uepic (“share,” “part”) is usually the translation

of Pi?lj, sometimes also for ﬂ:?l_'};. Also kAfipog (“lot”) can stand for ﬂ:?l_'};, but as a rule it is
the translation for '71'15(, which is never translated as pepig. The tribe of Levi did not receive a

7.Cf. Nils A. Dahl, “Anamnesis,” ST 1 (1947): 86f, who certainly connects the concept “to give thanks”
(evxapioteiv) too quickly with the celebration of the Eucharist.

¥ The words “the Father” appear without apposition in phrases which have received their stamp in the
liturgy, e.g., Gal 4:6*; Rom 8:15%; Phil 2:11%*, as well as in creedal sentences, e.g., 1 Cor 8:6*; Rom 6:4*.

* 3 1n our prayers for you we always thank God, the Father of our Lord Jesus Christ,
Colossians 1:3 (NRSV)

* 2T the saints and faithful brothers and sisters in Christ in Colossae: Grace to you and peace from God
our Father.

Colossians 1:2 (NRSV)

* 17 And whatever you do, in word or deed, do everything in the name of the Lord Jesus, giving thanks to
God the Father through him.

Colossians 3:17 (NRSV)

¥ The variant Nuag (us) in ACA D G pm is an assimilation to the first person plural of the confessional
style preserved in vss 13* and 14*. The mss. D G 33 pe it alter ikavwoavtt (“qualified”) to read
kaAéoavtt (called), and B has both kaAéoavtt kal ikavdoavti. The verb ikavoOv appears again in the NT
only in 2 Cor 3:6*, concerning the qualification of the apostle for his ministry. For ikavdg (qualified, wor-
thy) cf. 1 Cor 15:9* and 2 Cor 3:5*. In the LXX only the passive from ikavoGaBo1 “to be made worthy”
appears, as indeed outside the NT the passive is generally used. Cf. Bauer, s.v.

10



* 9 Therefore Levi has no allotment or inheritance with his kindred; the Lord is his inheritance, as the
Lord your God promised him.)

Deuteronomy 10:9 (NRSV)

* 12 And you shall rejoice before the Lord your God, you together with your sons and your daughters,
your male and female slaves, and the Levites who reside in your towns (since they have no allotment or
inheritance with you).

Deuteronomy 12:12 (NRSV)

* 27 ps for the Levites resident in your towns, do not neglect them, because they have no allotment or

inheritance with you.

Deuteronomy 14:27 (NRSV)

* 29 the Levites, because they have no allotment or inheritance with you, as well as the resident aliens,

the orphans, and the widows in your towns, may come and eat their fill so that the Lord your God may
bless you in all the work that you undertake.

Deuteronomy 14:29 (NRSV)

* 1 This entire commandment that | command you today you must diligently observe, so that you may
live and increase, and go in and occupy the land that the Lord promised on oath to your ancestors.

Deuteronomy 8:1 (NRSV)
* 9 the Lord’s own portion was his people, Jacob his allotted share.
Deuteronomy 32:9 (NRSV)

* 9 The inheritance of the tribe of Simeon formed part of the territory of Judah; because the portion of
the tribe of Judah was too large for them, the tribe of Simeon obtained an inheritance within their in-
heritance.

Joshua 19:9 (NRSV)

*®For the connection between “part” and “lot” (ugpic - kAfipog) cf. further LXX Gen 31:14*; Num 18:20%;
and also Acts 8:21* “you have neither part nor lot” (o0k €otiv GOt pepig 00d¢ KATpog). Further examples
are in Werner Foerster, TDNT 3, 759-61.
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*  Among the smooth stones of the valley is your portion; they, they, are your lot; to them you have
poured out a drink offering, you have brought a grain offering. Shall | be appeased for these things?

Isaiah 57:6 (NRSV)

* 2 This is your lot, the portion | have measured out to you, says the Lord, because you have forgotten

me and trusted in lies.

Jeremiah 13:25 (NRSV)
* > The Lord is my chosen portion and my cup; you hold my lot.

Psalm 16:5 (NRSV)

21 cf. Lohse, “Christologie und Ethik,” 165.
2Also1QM 1, 5; 1V, 2; XIII, 2.
1 QM Milhamah, the War of the Children of Light against the Children of Darkness
2 Also 1 QM XIlIl, 5; XV, 1; XVII, 7.

24cf.1.QM IlI, 5; VI, 6; X, 10; XVI, 1; etc. Cf. above, p. 8, n. 17.
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The “holy ones” (ayior) are the angels, and the Christian community has been authorized to
participate in their “portion of the lot” (uepig toG kAfjpov)—this is unmistakably clear from the
parallel statements from the Qumran community.?’ So the host of those chosen by God is joined
to the angels and they are likewise called “Holy Ones.” As God’s possession, they are holy ones
(cf. 1:2* “saints”) who will receive the heavenly inheritance. In contrast to the darkness which
rules the godless world, the light is truth, redemption, salvation and the nearness of God. Light
(&¢) thus characterizes the domain in which God has placed his own by his action.?® The terms
“part” and “lot” are joined together in the phrase “to participate in the lot” and this expresses the
same thought as was already indicated by the reference to the content of “hope” which is stored
up in heaven for the saints (1:5*). Here again the concept does not have temporal—
eschatological connotations, but rather a spatial orientation.?® By his unfathomable mercy, God
has now already made his own capable of participating in the heavenly inheritance with the holy
ones, and also capable of conducting themselves in the light.*

25 Cf. Martin Noth, “The Holy Ones of the Most High” in The Laws of the Pentateuch, tr. D. R. Ap-Thomas
(Philadelphia: Fortress, 1967), 215-28; Christianus Henricus Wilhelmus Brekelmans, “The Saints of the
most High and their Kingdom,” Oudtestamentische Studién 14 (1965): 305-29; Robert Hanhart, “Die
Heiligen des Hochsten,” Hebrdische Wortforschung, Festschrifi fiir W. Baumgartner, Supplement to VT
16 (Leiden: 1967), 90-101.

26 Cf. also Wisd Sol 5:5*. The godless, full of remorse, ask concerning the righteous one, “Why has he the
been numbered among the sons of God? And why is his lot among the holy ones?” (&g kateloyicbn év
vi0i¢ Be0D kai €v ayioig 6 kKATpog adTol €oTv). For the rabbinic word usage, cf. Billerbeck 3, 625.

27 cf. also Eph 1:18%; Acts 20:32%*; 26:18%*; and also Ernst Kdsemann, Leib und Leib Christi: Eine
Untersuchung zur paulinischen Begriffichkeit, BHTh 9 (TUbingen: 1933), 142, 147; as well as Lohmeyer,
ad loc.

8The words “in the light” (év @ @wti) do not belong only to the preceding word, but rather to the
whole phrase.

* > pecause of the hope laid up for you in heaven. You have heard of this hope before in the word of the
truth, the gospel

Colossians 1:5 (NRSV)
29 Cf. Abbott, Dibelius-Greeven, ad loc.

*The word “light” (p@d¢) does not here mean the “transcendent realm of salvation where God dwells”
(thus Conzelmann, ad loc.), but simply the domain into which God has transferred the saints and which,
therefore, determines their conduct of life here and now. Cf. the parallels in the texts of Qumran.
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B 13* Sharing the inheritance of the holy ones in light, however, means that God has delivered
us from the domain of the power of darkness and placed us in the domain of the rule of his be-
loved Son. v 13*, composed of two corresponding lines, adds a substantiating explanation to v
12*. It switches from the second person plural used in the summons of v 12* to the first person
plural. In a credal statement the community pronounces that it has been freed by God’s redeem-
ing act.*! The Greek pvecBa (to save, rescue, deliver) is usually the LXX translation of the He-

brew hiphil of 523, and it describes God’s helping and saving intervention.*® He delivered his

people from the hands of the Egyptians (Exod 14:30*; Judg 6:9*, 13*), from bondage (Exod
6:6*), and from the hands of all its foes (Judg 8:34*). This deliverance occurs according to his
great mercy (Neh 9:28%), according to his mercy (LXX Ps 32:18f*), for his name’s sake (LXX

' The subject of the relative clause (8¢) is God. This clearly distinguishes vss 13f* from the relative
clauses of vss 15* and 18%*, in which Christ is the subject of the relative clauses.

32 cf. Wilhelm Kasch, TDNT 6, 998—1003.

* 39 Thus the Lord saved Israel that day from the Egyptians; and Israel saw the Egyptians dead on the
seashore.

Exodus 14:30 (NRSV)

* 9 and | delivered you from the hand of the Egyptians, and from the hand of all who oppressed you, and
drove them out before you, and gave you their land;

Judges 6:9 (NRSV)

* 13 Gideon answered him, “But sir, if the Lord is with us, why then has all this happened to us? And
where are all his wonderful deeds that our ancestors recounted to us, saying, ‘Did not the Lord bring us
up from Egypt?’ But now the Lord has cast us off, and given us into the hand of Midian.”

Judges 6:13 (NRSV)

* ¢ Say therefore to the Israelites, ‘I am the Lord, and | will free you from the burdens of the Egyptians
and deliver you from slavery to them. | will redeem you with an outstretched arm and with mighty acts
of judgment.

Exodus 6:6 (NRSV)

* 3% The Israelites did not remember the Lord their God, who had rescued them from the hand of all

their enemies on every side;

Judges 8:34 (NRSV)

* 28 Byt after they had rest, they again did evil before you, and you abandoned them to the hands of

their enemies, so that they had dominion over them; yet when they turned and cried to you, you heard
from heaven, and many times you rescued them according to your mercies.
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The Christian community prays to God “deliver us from evil” (Mt 6:13* pdoat nudg &nd tod
novnpod) and awaits its Lord “who delivers us from the wrath to come” (tov pvduevov Nuag €k
TG Opyfi¢ Thig €épxouévng 1 Thess 1:10*). The anxious question “who will deliver me from this

Nehemiah 9:28 (NRSV)
* 8 Truly the eye of the Lord is on those who fear him, on those who hope in his steadfast love,
19 to deliver their soul from death, and to keep them alive in famine.

Psalm 33:18-19 (NRSV)

* 9 Help us, O God of our salvation, for the glory of your name; deliver us, and forgive our sins, for your
name’s sake.

Psalm 79:9 (NRSV)

* 7 Nathan said to David, “You are the man! Thus says the Lord, the God of Israel: | anointed you king
over Israel, and | rescued you from the hand of Saul;

2 Samuel 12:7 (NRSV)

* 1 A Shiggaion of David, which he sang to the Lord concerning Cush, a Benjaminite. O Lord my God, in
you | take refuge; save me from all my pursuers, and deliver me,

Psalm 7:1 (NRSV)
1 QpHab Pesher Habakkuk, the Commentary on Habakkuk
* 13 And do not bring us to the time of trial,but rescue us from the evil one.
Matthew 6:13 (NRSV)

* 19 3nd to wait for his Son from heaven, whom he raised from the dead—Jesus, who rescues us from
the wrath that is coming.

1 Thessalonians 1:10 (NRSV)
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* 24 \Wretched man that | am! Who will rescue me from this body of death?

Romans 7:24 (NRSV)

33Cf. LXX 4 Kg. 20:13%; Ps 113:2*; 135:8f*; Isa 39:2*; Jer 28(51): 28*; etc.

**The connection T nSwnn - ¢€ovoia tol okdtoug (dominion of darkness) appears in 1 QH XII,

6; it is not, however, used there in a figurative sense, for the one praying declares that he wishes to
praise God “at the beginning of the dominion of darkness,” i.e., in the evening.

% For Belial and darkness, cf. 1QS 11, 5; 1 QM |, 1, 5, 11; IV, 2; XIII, 2; etc. For the Holy Ones and light, cf.
1QS1,9; 1, 16; X, 7f; 1 QH XI, 11f; etc.

3 Cf. Hans Conzelmann, TWNT 7, 424—46, esp. 443.

37k 22:53* also uses the words “the power of darkness” (¢€ovoia ToD okdTOUC). At his arrest Jesus says
to those taking him “But this is your hour, and the power of darkness” (a0tn éotiv OU®OV 1] dpa Kai 1
¢€ovoia ToD okOTOUG).

38 Cf. 2 Cor 6:14* “What fellowship has light with darkness?” (tic kovwvia Qwti Tpdg okéTOG); 1 Pt 2:9*
“... who called you out of darkness into his marvelous light” (to0 ék okdtoug Uudg kaAéoavtog €ig TO
Bavpactov avtod &¢); Eph 5:8* “... for once you were darkness, but now you are light in the Lord” (Ate
Ydp mote okOTOG, VOV 8¢ @G £V kKupiw); and 1 Clem 59:2 “through whom (i.e., Christ) he called us from
darkness into light” (81" 00 ékdAeceviudg dnd okétoug eig @®G). Concerning this subject, cf. below p. 38,
n. 49.
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Much like a mighty king who is able to remove whole peoples from their ancestral homes
and to transplant them to another realm,* so God is described as taking the community from the
power of darkness*® and transferring it “to the domain of the rule of his beloved Son” (gic v
BaotAelav To viob tii¢ dydmng avtov).*! The word BaciAeia (rule, domain of rule), the counter-

part of the previous word £€ovaia (power), corresponds to the Hebrew m:?z_:. According to 1
QM VI, 6, kindly rule will belong to the God of Israel, who is terrible in the glory of his rule
(m:'m, 1 QM XII 7). The “covenant of kingly rule over his people” (1Y nasn n"M1)is
given to the scion of David according to divine promise for everlasting generations (4 Q Patriar-
chal Blessings, 4). In the age of salvation, Israel will receive rule and exercise it (1 Q Sb V, 21; 1
QM XIX, 8). The eschatological concept “the kingdom of heaven” (D?@KTU'U m:'?z;) is taken

up in the preaching of Jesus and given unprecedented urgency: God’s rule is coming, it is at hand
(Mk 1:15%*, par.). Wherever Paul mentions the “rule of God” (BactAeia toD 000) in his letters,
the futuristic meaning of the concept is presupposed, just as throughout primitive Christian proc-
lamation. The future kingdom of God and the inheriting of the “kingdom” are repeatedly men-
tioned,*® but only in 1 Cor 15:23-28* does Paul speak of Christ’s kingly rule. Christ, who is

39 Cf. Josephus, Ant. 9, 235, who uses the same Greek verb. The Assyrian king Tiglath-Pileser took captive
the populace of areas of Palestine which he had conquered and “transported them into his own king-
dom” (uetéoteoev €ig thv avTol PactAelav).

0 Cf. Chrysostom, ad loc., who explains “from the power” (tfig £€ovoiag) by the words “from the tyr-
anny” (tfig Tupavvidog).

“The Greek verb uebiotavan signifies the transferring from one place to another, cf. 1 Cor 13:2* “to re-
move mountains” (6pn pebiotdvat) and cf. also Acts 19:26*. It may also mean transferring in the sense
of removing (Lk 16:4*; Acts 13:22*). But it does not mean a “lifting up” or a “being carried off” (contra
Lohmeyer, ad loc., who has “entriicken”).

Q Qumran documents:

* 13 and saying, “The time is fulfilled, and the kingdom of God has come near; repent, and believe in the
good news.”

Mark 1:15 (NRSV)
par. parallel.

*2Cf. 1 Thess 2:12*; Gal 5:21*; 1 Cor 6:9f*; 15:50*; 2 Thess 1:5%; and also 1 Cor 4:20*; Rom 14:17*. In
Col 4:11* “kingdom of God” (BactAeia oD O=00) is used as a fixed formula, “fellow workers for the king-
dom of God” (c0vepyot €ig TV BactAéiay Tod Beod). Eph 5:5* mentions the “inheritance in the kingdom
of Christ and of God” (kAnpovouia év tf] faciAela To0 Xpiotod Kai Oe0d).

* 33 Byt each in his own order: Christ the first fruits, then at his coming those who belong to Christ.
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2% Then comes the end, when he hands over the kingdom to God the Father, after he has destroyed
every ruler and every authority and power.

%> For he must reign until he has put all his enemies under his feet.
?® The last enemy to be destroyed is death.

%’ For “God has put all things in subjection under his feet.” But when it says, “All things are put in subjec-
tion,” it is plain that this does not include the one who put all things in subjection under him.

%8 When all things are subjected to him, then the Son himself will also be subjected to the one who put
all things in subjection under him, so that God may be all in all.

1 Corinthians 15:23—28 (NRSV)

The “rule” of Christ is “as it were, an already present, representative ‘forerunner’ of the PaciAela ToD
0e00 (rule of God) and is exercised by the exalted Christ.” Since according to apocalyptic ideas the mes-
sianic interregnum can only begin at the Parousia, “the PaciAeia of 1 Cor 15:24* cannot be identified
with it,” Hans-Alwin Wilcke, Das Problem eines messianischen Zwischenreiches bei Paulus, AThANT 51
(zurich: 1967), 99 [Trans.].

* 12 \when you were buried with him in baptism, you were also raised with him through faith in the
power of God, who raised him from the dead.

Colossians 2:12 (NRSV)

*1goif you have been raised with Christ, seek the things that are above, where Christ is, seated at the
right hand of God.

2 Set your minds on things that are above, not on things that are on earth,
Colossians 3:1-2 (NRSV)

* 111 that renewal there is no longer Greek and Jew, circumcised and uncircumcised, barbarian,

Scythian, slave and free; but Christ is all and in all!

Colossians 3:11 (NRSV)

18



The hebraizing Greek construction ¢ viog tig aydnng avtod (“the son of his loved,” i.e. “his
beloved son”)* corresponds to the usual expression 6 vidc 6 &dyamntés (Mk 1:11*, par; 9:7%*,
par; 12:6*, par.) or qyamnuévoc (Eph 1:6* “the Beloved”).* As the heavenly voice in the bap-
tismal story proclaims, God has revealed Christ as his beloved Son (Mk 1:11*, par). The resur-
rected Christ is appointed Son of God (Rom 1:4*) and has been enthroned at God’s right hand
(Rom 8:34%*; Col 3:1*; Acts 2:34f*; etc.). The aorist forms ¢ppooarto (delivered) and pyetéotnoev

*This is clearly a Semiticism (cf. Blass-Debrunner, sec. 165) and not a poetic Attic manner of expression
which “had come down into the market place” (thus Dibelius-Greeven, ad loc.; from J.H. Moulton, A
Grammar of New Testament Greek, vol. 1, Prolegomena [Edinburgh: T. & T. Clark, 31919], 74).

* 11 And a voice came from heaven, “You are my Son, the Beloved; with you | am well pleased.”

Mark 1:11 (NRSV)
* 7 And he stood up and went to his home.
Matthew 9:7 (NRSV)
* & He had still one other, a beloved son. Finally he sent him to them, saying, ‘They will respect my son.’
Mark 12:6 (NRSV)
* 8 t0 the praise of his glorious grace that he freely bestowed on us in the Beloved.
Ephesians 1:6 (NRSV)

*>The beloved Son is the only son, cf. Gen 22:2*. Further examples are cited by Lohmeyer, ad loc. Edu-
ard Schweizer, “Dying and Rising with Christ,” NTS 14 (1967-68): 5, n. 3, considers the possibility that
the expression “the beloved son” could have been taken “from a first line of the hymn quoted in 1:15—
20*”; “for ... it occurs rather frequently in Egyptian texts ... together with the concept of the image of
God (v. 15*).” Cf. below, p. 41, n. 64.

* 4 and was declared to be Son of God with power according to the spirit of holiness by resurrection
from the dead, Jesus Christ our Lord,

Romans 1:4 (NRSV)

* 3% Who is to condemn? It is Christ Jesus, who died, yes, who was raised, who is at the right hand of

God, who indeed intercedes for us.
Romans 8:34 (NRSV)

* 150 if you have been raised with Christ, seek the things that are above, where Christ is, seated at the
right hand of God.

Colossians 3:1 (NRSV)
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(transferred) point to baptism as the event through which the change from one dominion to an-
other has taken place, in that we have been wrested from the power of darkness and placed in the
“kingdom” of the beloved Son of God.“ This does not mean that those baptized have been taken
up into a transcendent realm of light.*” There is no mention of an enthusiastic anticipation of the
consummation. Rather, just as darkness designates those who are lost, light characterizes the rule
of Christ,*® which here and now shapes the life and conduct of those who are baptized.*®

* 34 For David did not ascend into the heavens, but he himself says, ‘The Lord said to my Lord, “Sit at my

right hand,
* until I make your enemies your footstool.” ’
Acts 2:34-35 (NRSV)
% Cf. Kasemann, Essays, 158—61; Bornkamm, Aufsdtze 2, 190f; and Eduard Schweizer, TWNT 8, 370.
* Contra Lohmeyer, Conzelmann, ad loc.

*®This meaning for the concepts of light and darkness is assured by the parallels from the Qumran texts.
This should not be taken to mean that the author of Col had direct contact with the writings or the tradi-
tion of the Qumran community. Rather, certain concepts and ideas from the teaching of this community
had been accepted in the Hellenistic synagogue—cf. the Testaments of the Twelve Patriarchs!— and in
this way also became known to the Christian community. Cf. below, note 49 and Braun, Qumran 1, p
226.

*In Acts 26:18* almost the same words are used to formulate the commission given to Paul outside
Damascus: to open the eyes of the Gentiles, “that they may turn from darkness to light and from the
power of Satan to God, that they may receive forgiveness of sins and a share among those who are
sanctified by faith in me.” (to0 €émotpéPar AnookdTOUG €l YA Kal Tfig E€ovoiag ToD catavd £mi TOV
Bedv, To0 AaPeiv abtoug dgeotv apapti®dv kai kAT pov v Toig Nylacuévolg miotel tf €ig ue). This sen-
tence elucidates the turning from darkness to light as a turning from “the power of Satan” (¢€ovcia tod
ocatavd) to God. Whoever has turned to him receives, as a member of the community of salvation, a
share among the saints through faith in Christ. This means he receives forgiveness of sins. The use of the
contrast between the concepts of light and darkness in connection with the conversion to the God of
Israel is already known from the Hellenistic synagogue, as Joseph and Asenath shows in 8:9 (49:19-21)
“Lord God of my father Israel, the Most High and mighty God who brings all things to life and calls from
the darkness to the light and from error to truth and from death to life ...” (k0p1e 6 B€0¢ 00 TaTPG oL
TopanA, 0 Giotog Kat duvatog 0edg, 0 {womotnoag Td TAVTA Kol KAAESAC GO TOU 6KOTOUG €1 TO POG
Kal &mo Tf§ TAGVNG €ig TV dGANOeiav kai 4o tod Bavdtov eic trv {whv). Again 15:12 (62:11-13) has
“Blessed is the Lord your God who sent you to deliver me from the darkness and to bring me from the
foundations of the abyss itself into the light” (e0Aoyntog kOp1og 6 Bed¢ cov, O €amooteilag o€ TOD
pooacbai pe €k ToD okOTOUG KAl Avayayelv pe 4o tdv Bepedinwy avtig Thg aBVocov £ig TO @&G). (Trans.
adapted from E. W. Brooks, Joseph and Asenath, Translations of Early Documents, Series 2, Hellenistic-
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W 14* The relative clause, “in whom we have” (¢v & #xouev)™ speaks of the new life which we
have received in Christ. The word &roAdtpwoig (“redemption”),”* which was seldom used in
Greek at this time, designates liberation from imprisonment and bondage.>® In the New Testa-
ment the term is used with an eschatological sense when there is mention of the hope of the “re-
demption of our bodies” (adrmoAvtpwoic tod cwuartog nuav Rom 8:23*), or of the “day of re-
demption” (Eph 4:30* nuépa anoAvtpwoewg, cf. also Eph 1:14*). Most often, however, the “re-
demption” is recognized as having already taken place: Christ has become our “redemption” (1
Cor 1:30*), and “redemption” means nothing other than “forgiveness of sins” (&eeoig t@v
auaptidv Col 1:14*; Eph 1:7*).>* Normally, however, Paul seldom speaks of the forgiveness of
sins. He understands auaptia (sin) as a power which found entrance into the world through
Adam’s deed (Rom 5:12*) and since then has exercised its tyranny over men. Its power, how-

Jewish Texts [London: SPCK, 1918].) Cf. also Christoph Burchard, Untersuchungen zu Joseph und Aseneth,
Untersuchungen zum Neuen Testament 8 (Tubingen: 1965), 102, n. 3.

**The ms. B reads €oyopev (we had) and thereby assimilates with the aorist in v 13*.
*LCf. Friedrich Biichsel, TDNT 4, 351-56.

>2Examples for the use of drmoAvtpwotg (redemption) begin to appear only from the second and first
century B.C. onward, and in the LXX it is used only in Dan 4:34* for the “redemption” of Nebuchadnez-
zar from his insanity. Cf. Blchsel, TDNT 4, 351; and Bauer, s.v. For the subject matter, cf. also Test Zeb
9:8 “He shall redeem all the captivity of the sons of men from Beliar” (a0tog Avtpwontat tdcav
aiypoAwoiav viGV avBpwnwyv €k Tol Belap); Test Joseph 18:2 “And you shall be redeemed by the Lord

IM

from all evil” [Trans.] (&m0 mavtodg kakod Avtpwbnoesde dia kupiov). The Qumran community under-

stood itself to be “the people whom God redeemed” [Trans.] (I7N D179 DY 1QM|, 12) or to be the

“poor whom you have redeemed” (1121178 IVAR 1. QM IX, 9). Cf. also 1 QM XIV, 5, 10; XV, 1; and
XVII, 6.

>3 Examples in Biichsel and Bauer, see preceding note.

* 23 and not only the creation, but we ourselves, who have the first fruits of the Spirit, groan inwardly
while we wait for adoption, the redemption of our bodies.

Romans 8:23 (NRSV)

>*There is here no connection with the practice of freeing a slave from captivity. Deissmann, LAE, p. 330,
however, points to the freeing of slaves in antiquity. On this matter, cf. Werner Elert, “Redemptio ab
hostibus,” ThLZ 72 (1947): 265-70.

* 12 Therefore, just as sin came into the world through one man, and death came through sin, and so
death spread to all because all have sinned—

Romans 5:12 (NRSV)
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ever, was broken by Christ’s cross (Rom 8:3%*), for he was made to be sin for us so that in him
we might become the righteousness of God (2 Cor 5:21*). Where there is mention of the for-
giveness of sins in the Pauline letters,> it is a matter of a common Christian expression.”® Rom
3:24* is based on a Jewish-Christian creedal statement which Paul takes up in order to substanti-
ate and develop his understanding of the “righteousness of God” (SikaioctvnBeod).”’ God has
accomplished “redemption” in Christ. The “passing over former sins” (mdpeoig t@V
TpoyeyovéTtwy duaptnudtwy Rom 3:25%)® is guaranteed by the expiatory death of Christ. Ref-
erence to his vicarious death is also made in Eph 1:7*, “in him we have redemption through his
blood, the forgiveness of our trespasses” (¢v ¢ &xouev TV droAvTpwotv did Tod afuatog adTod,

* 3 For God has done what the law, weakened by the flesh, could not do: by sending his own Son in the
likeness of sinful flesh, and to deal with sin, he condemned sin in the flesh,

Romans 8:3 (NRSV)
* 21 For our sake he made him to be sin who knew no sin, so that in him we might become the right-
eousness of God.

2 Corinthians 5:21 (NRSV)
> Cf. Rudolf Bultmann, TDNT 1, 511-12.
*8 Primitive Christian usage on this subject took up the language of the OT and of Judaism. There are

many passages in the writings of the Qumran community which mention the forgiveness of sins ( ,ﬂ%D

RWJ) or the atonement (782). Cf. 1 QS |, 23-26; 1, 8; Ill, 6-12; IX, 4; XI, 14; CD II, 4f; 11, 18; IV, Of; XIV,

19; 1 QH IV, 37; VII, 35; IX, 13, 34; X, 21; XI, 9, 31; XIV, 24; XVI, 16; XVII, 12, 15, 18; etc. For rabbinic evi-
dence see Billerbeck 1, 113f and 421.

* 24 they are now justified by his grace as a gift, through the redemption that is in Christ Jesus,

Romans 3:24 (NRSV)

> Cf. Ernst Kdsemann, “Zum Verstandnis von Rémer 3, 24-26" in Aufsdtze 1, 96—-100; also Eduard Lohse,
Mdrtyrer und Gottesknecht: Untersuchungen zur urchristlichen Verkiindigung vom Siihnetod Jesu
Christi, FRLANT 46 (Gottingen: 1955), 149-54.

* 25 \whom God put forward as a sacrifice of atonement by his blood, effective through faith. He did this
to show his righteousness, because in his divine forbearance he had passed over the sins previously
committed;

Romans 3:25 (NRSV)

> The word mdpeaic (passing over) does not mean something like “overlooking,” but has the same sense
as ageoig, i.e., forgiveness, Cf. Rudolf Bultmann, TDNT 1, 511.
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v deotv TV Tapantwudtwv).”® Yet the forgiveness of sins is received in baptism. In the
baptism of John was expectation of the future “forgiveness of sins” (&geoig Guapti®v) on the
day of judgment which was drawing near (Mk 1:4*; par). In primitive Christian baptismal prac-
tice, however, the “forgiveness of sins” was granted directly (Acts 2:38*).%° Thus, in the book of
Acts the forgiveness of sins can be cited repeatedly as the content of salvation.®* By defining
“redemption” as “forgiveness of sins,” in agreement with the common Christian understanding,
the summons to praise clearly refers to baptism.®? This, in turn, indicates in what sense the fol-
lowing hymn is to be understood.®® All speculations about knowledge of higher worlds are con-

>?Several late witnesses insert the words “through his blood” (81 To0 afuatog avtod), from Eph 1:7*, in
Col 1:14* (35 1912 al vg® sy").

* 4 John the baptizer appeared in the wilderness, proclaiming a baptism of repentance for the forgive-
ness of sins.

Mark 1:4 (NRSV)

* 38 pater said to them, “Repent, and be baptized every one of you in the name of Jesus Christ so that

your sins may be forgiven; and you will receive the gift of the Holy Spirit.
Acts 2:38 (NRSV)

% The phrases of a creedal type in Rev 1:5* also refer to baptism: “To him who loves us and has freed us
from our sins by his blood” (t® dyan®vtt UG kol AVGAVTL NUEG K TOV AUApPTIOV NUGV €V TG alpatt
a0to0). Cf. Eduard Lohse, Die Offenbarung des Johannes, NTD 11 (G6ttingen: 21966), 16; and Peter von
der Osten-Sacken, “Christologie, Homologie, Taufe-Ein Beitrag zu Ape Joh 1.5f*,” ZNW 58 (1967): 255—
66.

61 E.g., Acts 5:31%; 10:43%*; 13:38%*; 26:18*; also Mt 26:28%; Lk 1:77%; 24:47%; Heb 9:22%; 10:18*.

%2 There is certainly no allusion to the Jewish Day of Atonement as Lohmeyer, 43—46; 52f, would like to
find. Cf. below pp. 45f. This thought plays an important role in the epistle to the Hebrews, but not in this
passage, where the concepts “redemption” and “forgiveness of sins” were taken from the primitive
Christian tradition.

%3 Kasemann, Essays, 158—67, prefers to see the whole context, vss 12—20%, as a baptismal liturgy. Karl-
Gottfried Eckart, “Exegetische Beobachtungen zu Kol. 1:9-20%,” Theologia Viatorum 7 (1959-60): 87—
106, also wishes to incorporate vss 9—11* into the baptismal liturgy, which then consists of three parts:
the exhortation (1:9-11%*), the responsory which is the adjunct confession of the one baptized (1:13f*),
and the Christ- hymn (1:15-20%*). It is, however, difficult to speak of a liturgy. Vss 9-12* express the in-
tercession of the apostle. Vss 12—14* deal with the event of baptism—and also take up traditional
phrases—but they do not form any continuous liturgical context. Cf. also Leonhard Fendt, ThLZ 76
(1951): 532; Dibelius-Greeven, 11; Bornkamm, Aufsdtze 2, 196, n. 19a; Eduard Schweizer,
Neotestamentica: deutsche und englische Aufsdtze 1951-1963; German and English Essays 1951-1963
(Zarich: 1963), 293, n. 1; Reinhard Deichgraber, Gotteshymnus und Christushymnus in der friihen
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fronted by the assertion that nothing can surpass nor supplement the forgiveness of sins. This is
so because the sovereign rule of Christ is present where there is forgiveness of sins; and with

forgiveness of sins everything, life and blessings everlasting, has in fact been granted.
The Christ-hymn:
1:15-20*

Christenheit: Untersuchungen zu Form, Sprache und Stil der friihchristlichen Hymnen, Studien zur
Umwelt des Neuen Testaments 5 (Gottingen: 1967), 78—-82. Bornkamm notes correctly that “One must
be satisfied with the statement that the content of 1:12—-14%* is the event of baptism and that 1:15-20*
is allied with it.” Although Kdsemann asserts “The writer of the letter evidently found vv 13-14* already
connected with the hymn” (Essays, altered by trans. p. 153), it is quite uncertain whether this connec-
tion already existed in the oral tradition. For there is a difference in the concepts and terminology used
by the two passages, and also a change in style (v 13* has a relative clause in the style of a confession;
vss 15-20* lack the word “we” introducing the community as speaking, and the “you” by which it is ad-
dressed). It is more probable that the author of the letter joined various pieces of tradition together
and, by means of the entire context he produced, indicated how the Christ-hymn ought to be under-
stood.

* 1> He is the image of the invisible God, the firstborn of all creation;

18 for in him all things in heaven and on earth were created, things visible and invisible, whether thrones
or dominions or rulers or powers—all things have been created through him and for him.

7 He himself is before all things, and in him all things hold together.

8 He is the head of the body, the church; he is the beginning, the firstborn from the dead, so that he
might come to have first place in everything.

9 For in him all the fullness of God was pleased to dwell,

2% and through him God was pleased to reconcile to himself all things, whether on earth or in heaven, by
making peace through the blood of his cross.

Colossians 1:15-20 (NRSV)

24



The quotation of a hymnic unit begins in v 15* and extends to v 20*.** By inserting the hymn into the

*15 He is the image of the invisible God, the firstborn of all creation;
Colossians 1:15 (NRSV)

*20 and through him God was pleased to reconcile to himself all things, whether on earth or in heaven,
by making peace through the blood of his cross.

Colossians 1:20 (NRSV)

**Since the quotation begins with a relative clause, at least one brief line must have preceded this clause
in the original hymn. It could have been something like “blessed be the Son of God” etc. (cf. above p. 38,
n. 45). Hans-Jakob Gabathuler has provided a critical report of the research on the exegesis of 1:15-20*
in his Jesus Christus, Haupt der Kirche—Haupt der Welt: Der Christushymnus Colosser 1:15-20%* in der
theologischen Forschung der letzten 130 Jahre, AThANT 45 (Zirich: 1965). In addition to the commentar-
ies, the following investigations of the hymn must be especially noted:

Eduard E. Norden, Agnostos Theos, Untersuchungen zur Formengeschichte religioser Rede (Leip-
zig:1913= Darmstadt: *1956), 250-54.

Glnther Harder, Paulus und das Gebet, Neutestamentliche Forschung 10 (Gutersloh: 1936), 46-51.

Max Adolf Wagenfihrer, Die Bedeutung Christi fiir Welt und Kirche: Studien zum Kolosser—und
Epheserbrief (Leipzig: 1941).

Ernst Percy, Probleme, 68—78.

Charles Masson, “L’hymne christologique de I’épitre aux Colossiens I, 15-20,” Revue de Théologie et
de Philosophie NS 36 (1948): 138-42.

Ernst Kdasemann, “A primitive Christian baptismal liturgy,” Essays, 149—-68.

E. Unger, Christus und der Kosmos: Exegetisch—religionsgeschichtliche Studie zu Kol 1, 15ff. Un-
pub. Diss. (Vienna: 1953).

Lucien Cerfaux, Le Christ dans la théologie de saint Paul, Lectio Divina 6 (Paris: 21954), 298-301; =
Christus in der Paulinischen Theologie (Dusseldorf: 1964), 245-47.

Christian Maurer, “Die Begrundung der Herrschaft Christi Uber die Méchte nach Kolosser 1, 15-20,”
Wort und Dienst NF 4 (1955): 79-93.

James M. Robinson, “A Formal Analysis of Colossians 1:15-20,” JBL 76 (1957): 270-87.

Eduard Lohse, “Image Dei bei Paulus” in Libertas Christiana: Festschrift fiir F. Delekat, Beitrage zur
EVTh 26 (Munich: 1957) pp. 126-30 idem, “Christologie und Ethik,” 160-64.
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letter’s train of thought a certain tension arises regarding its present context. The previous vss 13-14*
preserve the style of a confession (“us,” “we”); vss 15-20*, however, make no mention of the confessing
community, but instead only demonstrate the world-wide validity and effect of the Christ-event. What
follows is an explanation which interprets the hymn and applies it to the community with the words: “he
has reconciled you” (1:21-23*). The reconciliation is thereby no longer understood in a cosmic context;
rather it is related to the community which is addressed by the word of reconciliation.

Jacob Jervell, Image Dei: Gen 1, 26f im Spdtjudentum, in der Gnosis und in den paulinischen Briefen,
FRLANT 58 (Gottingen: 1960), 197-226.

Karl—Gottfried Eckart, “Exegetische Beobachtungen,”, 87-106.
Ernst Bammel, “Versuch zu Col 1:15-20,”, ZNW 52 (1961): 88-95.

Harald Hegermann, Die Vorstellung vom Schopfungs-mittler im hellenistischen Fudentum und
Urchristentum. TU 82 (Berlin: 1961), 88—157.

Eduard Schweizer, “Die Kirche als Leib Christi in den paulinischen Antilegomena,” ThLZ 86 (1961):
241-56= Neotestamentica, 293—-316. Eduard Schweizer, “The Church as the Missionary Body of
Christ,” NTS 8 (1961-62): 1-11= Neotestamentica, 317-29.

P. Ellingsworth, “Colossians 1:15-20* and its Context” ExpT 73 (1961-62): 252f.
Gottfried Schille, Friihchristliche Hymnen (Berlin: 1962; 2 1965), 81f.
Johannes Schattenmann, Studien zum neutestamentlichen Prosahymnus (Munich: 1965), 16-18.

André Feuillet, Le Christ sagesse de Dieu d’aprés les épitres Pauliniennes, Etudes bibliques (Paris:
1966), 163-273.

Nikolaus Kehl, Der Christushymnus Kol 1, 12-20, Stuttgarter Biblische Monographien 1 (Stuttgart:
1967).

Richard Deichgraber, Gotteshymnus und Christushymnus in der friihen Christenheit: Untersuchungen
zu Form, Sprache und Stil der friithchristlichen, Hymnen, Studien zur Umwelt des Neuen
Testaments 5 (Gottingen: 1967), 143-55.

K. Wengst, Christologische Formeln und Lieder des Urchristentums, Unpub, Diss. (Bonn: 1967), 163—
74.

* 13 He has rescued us from the power of darkness and transferred us into the kingdom of his beloved

Son,
%in whom we have redemption, the forgiveness of sins.
Colossians 1:13—14 (NRSV)

* 21 And you who were once estranged and hostile in mind, doing evil deeds,
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Style and language identify vss 15-20* as a hymnic section which has been appropriated from the
tradition. Christological statements about exaltation are introduced twice by a relative clause (6¢ €éotiv
1:15*, 18b*),®® and each in turn is followed by a causal clause beginning with 81 (1:16*, 19*). Vss 17*
and 18* respectively are joined to the preceding by a kat avtég (“and he...”), and v 20* is attached by kal
Ot avtod (“and through him”). The hymn is concluded by the pleonastic phrase, “making peace by the
blood of his cross, through him, whether on earth or in the heavens” (gipnvonoijcag di& tod aipatog tol
otavpod avtod, O’ avTod eite T £l THG YiiG €1Te T €V TOig oVpavoig). The verses of the hymn contain an
impressive number of terms which either do not appear at all elsewhere in the Pauline corpus, or are used
otherwise with a different meaning. Verse 15* has “image of God” (gikwv tod 8g00) which is used again
only in 2 Cor 4:4* as a Christological predicate in the formula-sentence: “who is the image of God” (6g
goT1v eikav to0 0e00).”® In the whole New Testament, 6patdc (1:16* “visible”) appears only here, and
while adpatog (1:15f* “invisible) appears a few times (Rom 1:20*; 1 Tim 1:17*; Heb 11:27*) it is

22 he has now reconciled in his fleshly body through death, so as to present you holy and blameless and
irreproachable before him—

23 provided that you continue securely established and steadfast in the faith, without shifting from the
hope promised by the gospel that you heard, which has been proclaimed to every creature under
heaven. |, Paul, became a servant of this gospel.

Colossians 1:21-23 (NRSV)

* 18 He is the head of the body, the church; he is the beginning, the firstborn from the dead, so that he
might come to have first place in everything.

Colossians 1:18 (NRSV)

% For the use of relative clauses at the opening of a hymnic quote, cf. Phil 2:6*; 1 Tim 3:16*; 1 Pt 2:22%;
Heb 1:3*.

* 19 Eorin him all the fullness of God was pleased to dwell,

Colossians 1:19 (NRSV)
* 17 He himself is before all things, and in him all things hold together.
Colossians 1:17 (NRSV)

* 4 n their case the god of this world has blinded the minds of the unbelievers, to keep them from see-
ing the light of the gospel of the glory of Christ, who is the image of God.

2 Corinthians 4:4 (NRSV)
°®1 Cor 11:7* says of man that he is the “image and glory of God” (gikawv kai §6Ea Og0D).

* 13 He is the image of the invisible God, the firstborn of all creation;
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never used elsewhere as a contrast to opatdg (“visible”). The Pauline letters do not mention 6pdvor
(“thrones™) elsewhere, and only Eph 1:21* uses kvpidtng (1:16* “dominion”). The intransitive from
ovveotnkéval (1:17* “to be established”) is otherwise not used by Paul. In a Christological context Paul
speaks of Christ as &mapyr (1 Cor 15:20* “first fruits”), but never as &pxr (1:18* “beginning”).®” The
words mpwtevetv (“to be the first”) and eipnvomnoieiv (“to make peace”) are hapaxlegomena in the New
Testament. The word katokeiv (1:19* “to dwell”) reoccurs in Col 2:9*, but this verse refers back to the

' for in him all things in heaven and on earth were created, things visible and invisible, whether thrones
or dominions or rulers or powers—all things have been created through him and for him.

Colossians 1:15-16 (NRSV)
* 20 Ever since the creation of the world his eternal power and divine nature, invisible though they are,

have been understood and seen through the things he has made. So they are without excuse;

Romans 1:20 (NRSV)

* 17 To the King of the ages, immortal, invisible, the only God, be honor and glory forever and ever.
Amen.

1 Timothy 1:17 (NRSV)
* 27

By faith he left Egypt, unafraid of the king’s anger; for he persevered as though he saw him who is
invisible.

Hebrews 11:27 (NRSV)

* 21 far above all rule and authority and power and dominion, and above every name that is named, not
only in this age but also in the age to come.

Ephesians 1:21 (NRSV)
* 20 Byt in fact Christ has been raised from the dead, the first fruits of those who have died.
1 Corinthians 15:20 (NRSV)

®’The word apxn with the meaning “beginning” appears in the Corpus Paulinum only in Phil 4:15* and 2
Thess 2:13*, but as a variant reading: &mapyriv (B G 33 al f vg sy") or &1’ &pyxfic (X ¥ A D pm it sy®). (CF.

the RSV footnote ad loc. [trans.]). With the meaning “principality” it appears in 1 Cor 15:24*; Rom 8:38%;
Col 2:10%, 15*; Eph 1:21%; 3:10%; 6:12*. In Tit 3:1* the civil authorities are called &pyai.

* 9 For in him the whole fullness of deity dwells bodily,

Colossians 2:9 (NRSV)
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hymn, and again in Eph 3:17*. Eph 2:16* contains the only other use of drnokataAAdooewv (“to recon-
cile”). The blood of Christ is mentioned by Paul only in connection with traditional primitive Christian
phrases which have to do with the vicarious death of Christ,®® and the combination aiua Tod ctavpod
avtod (1:20* “blood of his cross”) is without parallel.

These observations exclude the possibility that the author of this letter could have composed these
verses himself by using traditional phrases.® Rather, this is a quotation from a primitive Christian song
which celebrates the unique dignity of the exalted Lord and which contains two strophes, each introduced
by the Greek relative clause 8¢ éotiv (“He [who] is ...” 1:15*, 180b*),” The first strophe states that all
things were created in him, through him, and for him, so that the second strophe deals with reconciliation
which is established as cosmic peace by the bearer of the divine fullness. Thus creation and reconciliation,
cosmology and soteriology are dealt with in order to praise Christ as the Lord of the cosmos, who is the
head of the body and whose reign encompasses all things.

It is clear, moreover, that the author of the letter did not incorporate the hymn without alterations;
rather, he inserted short interpretive additions and thus accentuated it in certain ways. Above all, it is cu-
rious that at the end of the first, cosmologically oriented strophe, Christ is suddenly referred to as the

* 17.and that Christ may dwell in your hearts through faith, as you are being rooted and grounded in
love.

Ephesians 3:17 (NRSV)

* 18 and might reconcile both groups to God in one body through the cross, thus putting to death that
hostility through it.

Ephesians 2:16 (NRSV)

®®Rom 3:25%; 1 Cor 10:16*; 11:25*, 27*; cf. also Eph 1:7*; 2:13*. Also, cf. Lohse, Mdrtyrer und Got-
tesknecht, 138-41.

®*Thus Dibelius-Greeven, p. 10: “The situation has caused Paul to speak of things which otherwise... he
only touches upon with allusions.” [Trans.] Also, Maurer, “Die Begriindung der Herrschaft Christi,”, 84;
H. C. G. Moule, Colossian Studies, Lessons in Faith and Holiness from St. Paul’s Epistles to the Colossians
and Philemon (London: Pickering & Inglis, 1926), 58—62; Kiimmel, Introduction, 242. Feuillet, Le Christ
sagesse, 246—73, maintains that the author of Col took up a hymn which he had composed at an earlier
date: “Col 1:1-15* may well be regarded as the summit of Pauline Christology” [Trans].

7 An analysis of the hymn must begin with the parallel structure of these two relative clauses. Attempts
to demonstrate another division of the hymn ignore its strophic structure. Lohmeyer, ad loc., wants to
reconstruct the two strophes, each with seven lines, which begin at 1:15* and 1:18%*; each strophe
would be preceded by a unit of three lines (1:3f*; 1:16¢*, 17*). For a critique of this analysis, see espe-
cially Kdsemann, Essays, 149-51. Dibelius-Greeven, ad loc., place the beginning of the first strophe at
1:15* and the second at 1:18a*: “He is the head...” (kai a0TOG €0tV 1] KEPAATN KTA). Masson ad loc. pro-
ceeds in an altogether different manner: by leaving out 1:18a*, he constructs five strophes of four cola
each. These four cola are built according to the rule of parallelismus membrorum: 1:15-16a*; 16b—c*;
17-18b*; 19-20a*; 20b—c*. For a critical discussion of this, cf. Ellingsworth, “Colossians 1:15-20,” 252f,
and Gabathuler, Jesus Christus, Haupt der Kirche, 42—-49, 61-66.
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“head of the body, the church” (1:18a* keaAnitol cwpatog tig ékkAnciag). Considering its content, this
statement would have to be connected with the second strophe which is characterized by soteriological
statements. The structure of the hymn, however, places it in the first strophe. The difficulty in the ar-
rangement of 1:18a* is solved when the words tfig ékkAnoiag (“of the church”) are taken as an interpre-
tive addition, as Ernst Késemann has argued convincingly.” Originally, then, the reference was to Christ
as the head of the body, i.e., of the cosmos. However, inserting “of the church” (tfig ékkAnoiac), the au-
thor of the letter gave the term “body” (cua) a new interpretation which corresponds to his understand-
ing of the church as the body of Christ (cf. 1:24*).”* It is also clear that there is a secondary expansion at
the end of strophe two. The text says that he has made peace “through the blood of his cross, through
him” (81a tod aifuatog tod otavpod avtod, 8’ avtod). This double “through” (814) has continuously
given rise to critical reflection, so that several copyists deleted the “through him” (8" avtod) in order to
achieve a smoother text (e.g.: BD * G | al latt Or). It is hardly possible that “through him” was subse-
quently added to the text. The words “through the blood of his cross” (81 to0 aipatog tol otavpod
abtod) indicate, rather, an addition” which follows the thrust of Pauline theology and points to the cross
as the place where reconciliation was accomplished. By means of these two glosses the hymn’s state-
ments receive solid historical reference. The reconciliation which relates to the whole world originated in
the vicarious death of Christ; the rule of Christ, however, is a present reality in his body, the church.

It is difficult to determine whether the original form of the hymn has been rediscovered after these
two additions have been removed, or whether the text contains further secondary supplements. As con-
cerns the structure of both strophes, not only is the first one (vss 15-18a*) a good bit longer than the sec-

"L Cf. Kasemann, Essays, 150-53. Wagenfiihrer, Die Bedeutung Christi, 62f, recognized the problem, but
he considered “of the church” (tfic ékkAnoiag) as a later gloss inserted into the text of Col.

* 24| am now rejoicing in my sufferings for your sake, and in my flesh | am completing what is lacking in

Christ’s afflictions for the sake of his body, that is, the church.
Colossians 1:24 (NRSV)

"% Contrary to Kdsemann (Essays, 151-53), the words “the church” are not due to an earlier Christian re-
editing of a pre-Christian hymn, but rather stem from the author of Col—as the comparison with 1:24*
shows.

73 Convincingly established by Kdsemann, Essays, 151-53.
* 15

He is the image of the invisible God, the firstborn of all creation;

%8 for in him all things in heaven and on earth were created, things visible and invisible, whether thrones
or dominions or rulers or powers—all things have been created through him and for him.

' He himself is before all things, and in him all things hold together.

8 He is the head of the body, the church; he is the beginning, the firstborn from the dead, so that he
might come to have first place in everything.

Colossians 1:15-18 (NRSV)
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ond (vss 18b-20*), but there is no exact formal correlation between the individual lines. Thus, one must
examine whether it is possible to reconstruct a more properly balanced structure of the original hymn.

The enumeration “whether thrones or dominions, powers or principalities” as well as the phrase
“whether on earth or in the heavens” (gite Opdvor eite kup1dtnTeg eite dpxal eite é€ovoiot v 16*; eite ta
€ml TG YA €ite ta €v Toig ovpavoig v 20*), were described by Eduard Norden as “superfluous ornamen-
tal trimming” which is “foreign to the nature of the Semitic, but quite acceptable to that of the Hellenistic
mind”; they were therefore, he judged, added secondarily.” Indeed, many exegetes have agreed with this
view and have asserted that the author of the letter inserted these words in order to be able to polemicize
against the worship of cosmic powers—a practice with which he must come to grips in chapter two.” But
it must be noted that “thrones or dominions” (6pdvot kat kupidtnteg) are not mentioned again either in
Col or in the Pauline corpus.” It is difficult to ascribe the coupling of these two terms to the vocabulary
of the author or of his opponents without further ado.”” This only leaves one to suppose that such an addi-
tion could already have been made in the oral tradition. Concerning the concluding phrase, “whether on
earth or in the heavens” (eite ta éml t|g Yfig ite Ta €v TOig 0VPavVOIG), it must be said that it recalls the
beginning of the hymn’® and, as a reference to the cosmic dimensions of the reconciliation, it achieves an
appropriate conclusion. Since the second strophe lacks an exact counterpart for the two clauses which
start with o a0téc (“He” or “and he” in tr. of vss 17*, 18a*),” several exegetes have called vss 17* and

* 18 He is the head of the body, the church; he is the beginning, the firstborn from the dead, so that he
might come to have first place in everything.

¥ For in him all the fullness of God was pleased to dwell,

2% and through him God was pleased to reconcile to himself all things, whether on earth or in heaven, by
making peace through the blood of his cross.

Colossians 1:18-20 (NRSV)
"*Norden, Agnostos Theos, 261; cf. Hegermann, Schépfungsmittler, 91.

7> Cf. Robinson, “A Formal Analysis,” 282f, who also reckons “the visible and the invisible” (t& dpatd kal
adpata) to be an insert, and takes the view that both phrases were necessitated by the controversy with
the Colossian heresy. So also Hegermann, Schépfungsmittler, 91f; Schweizer, Neotestamentica, 293f;
Hans-Martin Schenke, “Der Widerstreit gnostischer und kirchlicher Christologie im Spiegel des
Kolosserbriefs,” ZThK 61 (1964): 401. Eckart, “Exegetische Beobachtungen,” 104—06, omits only the
phrase in v 16*, but not that in v 20*, like Deichgraber, Gotteshymnus und Christushymnus, 146f.

®The word KLP1OTNG (dominion) appears again only in Eph 1:21*. Cf. above p. 42.

”’The words &pyai and £€ovsiat (principalities and powers) are resumed in 2:10* and 15* in the expla-
nation and application of the hymn.

78 Cf. Kdsemann, Essays, 151-53.

7?But cf. v 20*, “and through him” (kai 81’ a0toD).
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18a* an insertion® which stands out syntactically and narrows the cosmological horizon of the two paral-
lel strophes of vss 15f* and 18b—-20*.%" Actually, however, the two clauses serve to underscore in pleo-
nastic phrases the words “all things” (ta mavta) which are repeatedly used; thus it is out of the question
that they narrow the cosmic perspective. Furthermore, the formal structure of vss 17* and 18a* is ex-
plained by their position in the context of the hymn, in which they serve as a summary that brings the first
strophe to a conclusion.®

An exactly parallel structure for the storphes can only be achieved through deletions and transposi-
tions. For reasons of form, Eduard Bammel and Eduard Schweizer view v 18c* as an addition made by
the author of the letter because the result clause (“in order that” iva) does not fit the structure of the
whole.® Yet the verb mpwreverv (to be first) is a hapaxlegomenon in the New Testament and thus may
scarcely be claimed for Pauline vocabulary. James M. Robinson transposes v 18a* to the close of the
hymn and connects it with the result clause (“in order that”) of v 18c*, which has no formal counterpart in
the first strophe.®® Thus the hymn would end in this manner: “and he is the head of the body in order that
he might be the first in all things” (kai avtdg €oTiv N KeEPaAr] TOD cWpATOG, Tva yévntal €v oLV
rpwtevwv).®” These alterations, however, meddle too much with the given text and do not give evidence
sufficient to make probable the hypothesis of two strophes of exactly parallel structures.®® It is hardly

8 Maurer, “Die Begriindung der Herrschaft Christi,” 82f; Schweizer, Neotestamentica, 295; cf. also,
Gabathuler, Jesus Christus, Haupt der Kirche, 128f.

8 Thus Bornkamm, Aufsdtze 2, 197, n. 20.

8 Hegermann, Schépfungsmittler, 92f, who would like to achieve two equally long strophes, excludes
“all things were created through him and for him” (ta navta 8’ adtod Kal €i¢ adTOV €kTioTal v 16¢*) and
also “and he is before all things” (kai a0Td¢ €oTiv PO TAvVTWV v 17*) as being repetitious of “the first
born” (tpwtdtokog v 15%).

® Ernst Bammel, “Versuch zu Col 1:15-20,” ZNW 52 (1961): 94; and Schweizer, Neotestamentica, 294.

# Robinson, “A Formal Analysis,”, 280—82. Robinson’s reconstruction is not free of arbitrary meddling
with the text. Instead of 1:19%, he has assigned 2:9* to the second strophe, and has deleted “making
peace” (eipnvomotrjoag) in v 20* in favor of “he has reconciled” (GrokatiAAaée) which he inserts as the
predicate.

% Ibid., 285 Robinson asserts that the Christ-hymn in Phil ends with a result clause (iva), cf. Phil 2:10f*.

¥ Bammel has attempted to establish a chiastic structure for the hymn, but this principle of division
does violence to the hymn when it is carried out. If it is not even evident to what degree vss 15a* and
16c* as well as vss 18a* and 20a* are supposed to correspond to each other in chiastic arrangement,
then it is altogether impossible to demonstrate the chiasm in its particulars. The phrases “whether
thrones or dominions, principalities or powers” (gite Opdvor eite kuprdtnTeS €ite dpyal gite E€ovoian),
according to Bammel, are said to correspond to each other as b’ a’ a’ b’. Yet if “thrones” (Bpdvor) and
“powers” (¢€ovoiat) can be set in relation to each other, they can no longer be understood in an an-
gelogical sense. Finally, in order for this schema to hold, v 18c*, “in order that he may be the first in all
things” (iva yévnrtat év mdotv adtog mpwtedwv) must be omitted as an addition while the gloss in v 20*
must be retained).
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probable that a primitive Christian hymn would have consisted of regularly constructed verses and stro-
phes; rather, the individual strophes probably differed in structure and were composed in the free rhythm
of hymnic prose.?’ For this reason the attempt to discover the original form of the hymn must proceed
with caution.®® Aside from the two glosses in vss 18a* and 20*, which clearly reveal the theology of the
author of the epistle, all the other phrases which are considered to be additions to an originally shorter
hymn are actually statements which draw out further the lines already plotted in the hymn. Thus there is
no valid reason for reckoning with further interpretive additions. The two strophes do not correspond to
each other in all details, yet there are the marked beginnings “he (who) is” (6¢ éotiv) of vss 15* and 18%,
and the two following predications of Christ. There are the two 6t clauses (“for in him,” vss 16* and
19%), and also the two conclusions considering the cosmic dimension of Christ’s rule which round out the
strophes (vss 16b*, 20b*). Thus the structure of these two strophes can be presented in this manner:

He is the image of the invisible God,

The first-born before all creation,

For in him all things were created

In the heavens and on earth,

The visible and the invisible,

Whether thrones or dominions, principalities or powers;

All things are created through him and for him;

And he is before all things

And in him all things are established

And he is the head of the body, [the church].

He is the beginning,

The first—born from the dead,

In order that he might be the first in all things,

For in him all the fullness was pleased to dwell

And through him to reconcile all things toward him,

Making peace [through the blood of his cross] through him

Whether on earth or in the heavens.

0¢ €otv elkwV ToU B0l TOD GopdTov,

TPWTOTOKOG TAGNG KTIOEWG,

OTL év aUT® €KTioON T TavTa

€V TOIG 0VPAVOIG Kal Ml TG VTG,

Ta Opatd Kal Ta doparta,

eite Opdvor €ite KLp1OTNTEG ElTE

apxai eite €€ovoiar

T dvta 81 abTol Kal £i¢ abTOV EKTIOTAL

Kal a0TOG 0TIV PO TAVTWY

Kol TA TAVTA €V AUTG CUVECTNKEY,

Kal a0TC 0TIV 1) KEQaAT To0 cwpatog [thic EkkAnoiag)

0¢ €oT1v Gpxn,

# Cf. Ernst Haenchen, “Probleme des johanneischen ‘Prologs’ ,” ZThK 60 (1963): 309; reprinted in Ernst
Haenchen, Gott und Mensch, Gesammelte Aufsdtze (Tubingen: 1965), 118.

% 1n order to obtain two parts of 151 syllables each, Schattenmann, Prosahymnus, 16—-18, places v 13f*
before v 18b—20* so that a Christ-hymn (vss 13*, 18b—20%*) follows a Logos-hymn pertaining to God (vss
12%*, 15-18a*). For a critique of this arbitrary procedure cf. the review by Gottfried Schille, ThL.Z 92
(1967):36.
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TPWTOTOKOG €K TV VEKPDV,

va yévnrat év Tdotv aitog TpwTevwYV,

Ot1 €v adT® €0dOKNOEV TAV TO TANPWUA KATOLKT oA

Kol Ot a0toD amokataAAd€at T Tdvta €i¢ adToV
eipnvomnoifjoag [81& tob afuatog tod otavpod avtod] &’ adtod
eiTe Ta €Ml TAG Y|G €1TE TA €V TOIG 0VPAVOIG.

Where did this hymn come from, and what conditions, known from the history of religions, deter-
mined its characteristics? Ernst Kdsemann thought that once the two additions “of the church” (tfig
¢kkAnoiag v 18a*) and “through the blood of his cross” (St tod aipatog Tod otavpol adtod v 20*) were
removed, a hymn remained that no longer displayed any specifically Christian characteristics. Thus he
viewed it as a pre-Christian Gnostic text which deals with the supra-historical, metaphysical drama of the
Gnostic redeemer. Creation and redemption are related constituents in the myth of the primeval man and
redeemer who breaks into the sphere of death as the pathfinder and leader of those who belong to him.*
Yet this thesis is hardly convincing. First of all, the Christian character of the phrase “first-born from the
dead” certainly can not be doubted.” Furthermore, it must be pointed out that the words of v 19* speak of
God’s decree of election with the Old Testament term “to be pleased” (s0dokeiv)—a phrase that wants to
be understood as a statement about the unique event of divine revelation in Christ, quite comparable to the
sentences in the prologue of the Gospel of John.” In contrast to the non-historical myth of Gnosticism,
this refers to God’s definite and defining act. Finally, the repeated references to the divine creation corre-
spond to Old Testament and Jewish tradition, even though the formulation is expressed in Hellenistic lan-
guage, and the words “in him” (v a0t®), “through him” (8¢ avtod), and “for him” (gig avtdv), recall
Stoic phrases. These observations lead to the conclusion that the history of religions background of the
conceptions in this hymn is to be sought in Hellenistic Judaism.*

This definition of the background is to be differentiated from Ernst Lohmeyer’s exposition of the his-
tory of religions presuppositions.” Using the concept of reconciliation (Verséhnung) mentioned in v 20*
as a starting point, Lohmeyer maintains that the whole hymn can be unraveled by means of this catch-
word, and should be understood against the background of the Jewish Day of Atonement (Versohnung).**
On the Day of Atonement, Israel receives the pronouncement of the forgiveness of sins; the Creator and
Lord of the whole world turns to his people, so that creation and reconciliation are brought close to one

¥ Kasemann, Essays, 154-56. Ulrich Wilckens follows him in his Weisheit und Torheit; Eine exegetisch-
religionsgeschichtliche Untersuchung zu 1 Kor I und 2, BHTh 26 (Tlibingen: 1959), 200-02.

O Cf. Ernst Percy, “Zu den Problemen des Kolosser-und Epheserbriefes,” ZNW 43 (1950-51): 184;
Schweizer, Neotestamentica, 297, n. 11; Schweizer, Erniedrigung und Erhohung bei Jesus und seinem
Nachfolgern, AThANT 28 (Zurich: 11955), 103, n. 465.

LCf. Lohse, “Christologie und Ethik,” 162f.

%2 Concerning the cosmological conceptions as developed in Hellenistic Judaism, cf. Hans-Friedrich
Weiss, Untersuchungen zur Kosmologie des hellenistischen und paldstinischen Judentums, TU 97 (Berlin:
1966).

 Lohmever, pp. 43-47.

% Stanislas Lyonnet, “L’ hymne christologique de I’ Epitre aux Colossiens et la féte juive du Nouvel An,”
RechSR 48 (1960): 92—-100, began with Lohmeyer’s statements and attempted to demonstrate that v 20*
presents allusions to the Jewish liturgy for the New Year’s festival.
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another. According to Lohmeyer, the statements of this hymn similarly revolve around the two foci of
creation and reconciliation. The Jewish institutions, however, are said to have been abolished in Christ,
for he is not only the essence and fulfillment of the Law, but also of Jewish rites.*® “Just as the existence
of the world rests trustingly in the rite of atonement, so it also rests in this particular figure of Christ, who
‘reconciles all things” ”.% The picture of Christ, however, is drawn here in accordance with the “myth of
the primeval man, or in Jewish terms, the eschatological Son of Man, which is closely connected with a
new cosmological view of Adam.”®” Yet the term “to reconcile” (&rokataAAdEar v 20%) does not allude,
even remotely, to a connection with Jewish conceptions of sacrifices and of the great Day of Atonement;
moreover, the synagogue did not connect the Day of Atonement with the concept of creation.”® Finally,
the myth of the primeval man or the expectation of the Son of Man presents a motif that is completely
separate from the concepts which were related to the Day of Atonement. Thus this motif likewise does not
help to explain the hymn.*

The exalted Christ is called “the image of God, the first-born of all creation” (sikwv to0 000,
TPWTOTOKOG TTAonG Kticews), and he is also called “the beginning” (&pxr). With these designations the
hymn relates to the characterizations which Hellenistic synagogues gave to Wisdom. They praised Wis-
dom. (cogia) as created before all creatures, as the first-born of God, the primordial beginning—in view
of creation as well as of the redemption she grants as the mediatrix of salvation. In the Jewish Diaspora,
moreover, there was much borrowing from the concepts of popular Hellenistic philosophy, and there was
certainly no total ban against influences from the syncretistic milieu. However, the Christian communi-
ties, which in many cases arose directly from the circles of Hellenistic Judaism, expressed their confes-
sion of Christ as the Kyrios with the aid of the terminology developed in the synagogue, which itself had
assimilated its Old Testament inheritance with oriental concepts and Greek thought. The words “all,” “all
things” (mdv, mavta) appear repeatedly from the beginning to the end of the hymn as the leading keynote
which is joined with another recurrent expression, “in him” (év a0t®), in order to praise the rule of the
exalted Christ which encompasses all things.

This hymn was clearly familiar to Christians in Asia Minor,'® and the author of Col takes it as the
point of departure for his argumentation. This is done in order to demonstrate to the community that

> Lohmeyer, p. 45.

% Lohmeyer, p. 46.

* Ibid.

%8 Cf. Gabathuler, Jesus Christus, Haupt der Kirche, 36.

% cf. Kdsemann'’s pertinent critique of Lohmeyer: “... while, from the angle of the comparative study of
religion [his interpretation] tries without exception to reach an understanding of the passage on the ba-
sis of Jewish premises, he does not draw the conclusion that would be to the point, i.e., an approach in
strictly historical categories. Instead he remains in a phenomenological orientation which gets no further
than the uncovering of suprahistorical-metaphysical ‘facts’ and his thought therefore does not actually
commence from Judaism but from Hellenism.” (Trans. from Aufsdtze 1, p. 39, n. 21; cf. Essays, p. 155, n.
1).

1% Certainly the hymn was known and sung by more than one community—not by the Colossians alone.

It was doubtless the common property of communities in Asia Minor, so that one can neither speak of a
“Colossian” hymn nor of a “heretical” one—not to mention that, at this period, the sharp distinction be-
tween orthodoxy and heresy did not yet exist, but became established only later. Cf. Walter Bauer,
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Christ holds in his hands dominion over all the world, and that he is the head of his body, the church.
Whoever belongs to this Lord and has received the forgiveness of sins has thus also been wrested from
the enslaving dominion of the cosmic powers and raised with Christ to new life.

W 15* Christ is the “image of the invisible God” (eixwv tod 0g00 0D dopdtov)—thus the hymn
begins. This title of sovereignty, as well as the following phrase “first-born before all creation”
(rpwtdTokog maong kricewg), recall the story of creation: “In the beginning God created the
heavens and the earth” (Gen 1:1%*); he created man “in his own image, in the image of God he
created him” (Gen 1:27%*). Yet even though the term “image” (gikwv) suggests Gen 1:27%*, it is
out of the question to interpret it as a direct reference to the biblical account of creation.'®* When

Rechtgldubigkeit und Ketzerei im dltesten Christentum, BHTh 10 (Tlbingen: 1934); 2d edition, 1964, ed.
Georg Strecker.

*1n the beginning when God created the heavens and the earth,
Genesis 1:1 (NRSV)

* 2750 God created humankind in his image, in the image of God he created them;male and female he

created them.
Genesis 1:27 (NRSV)

191This explanation was advocated above all by C. F. Burney, “Christ as the ‘APXH of Creation (Prov. VIII
22, Col. 1 15-18, Rev. lll 14)” JTS 27 (1926): 160-77. Paul supposedly gave a meditative exposition of the
first words of the Bible (In the beginning) in Col 1:15-18%*, exegeting Gen 1:1* via Pr 8:22* as follows:

B [eréshith] = ‘in réshith,—

£V a0T® €KTioOn Ta mdvta
Bleréshith] = ‘by réshith,—

navta 3t abtod EKTioTal
Bleréshith] = ‘into réshith,—

TAVTA €1G AVTOV EKTIOTAL
Réshith = ‘Beginning’—

avTOG E0TIV TTPO TAVTWY
Réshith = ‘Sum-total’—

T TAVTA €V AVTE CUVECTNKEV
Réshith = ‘Head’—

VTG E0TLV 1] KEQAAT] TOD GWHATOG
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the word eikwv is defined as the “image” of the invisible God, the Hellenistic understanding of
this term is to be assumed. God is invisible,*® but he allows himself to be known wherever he
wills to be known, i.e. he is revealed in his “image.”**

Plato had already called the cosmos the visible image of God (7im. 92c); likewise, in the Hel-
lenistic age the world was considered God’s “image.” The cosmos was created by God “in his
image” (kat’ eikéva avtod Corp. Herm. 8.2)'* so that “The Aeon then is an image of God; the
cosmos is an image of the Aeon” (£oti toivuv gikwv oD 00D O aiddv, ToD 8¢ aiWVOg O KOOUOG
Corp. Herm. 11.15) and the whole cosmos can be called “... a great God, and an image of Him
who is greater ...” (6 péyag 0ed¢ kai to0 peilovoc eikv Corp. Herm. 12.15)."%° In the begin-
ning was the eternal God, then came the world, and then came man “who has been made in the
image of the cosmos” (kat’ eikdva ol kdopov yevouevog Corp, Herm. 8.5). Man, then, is to
render “praise and thanks in full measure to God, and revering God’s image (the Cosmos), not
unaware that he himself is a second image of God. For there are two images of God; the Cosmos
is one, and man is another ...” (laudes gratesque maximas agens deo, eius imaginem venerans,
non ignarus se etiam secundam esse imaginem dei, cuius sunt imagines duae mundus et homo.
Pseud. Apul. [4sclepius] 10). This understanding of the term “image,” which uses this term to

Réshith = ‘First-fruits’—
66 €oTIV Apx1, TPWTOTOKOG €K TV VEKPGOV

Some exegetes have agreed with this thesis: W. D. Davies, Paul and Rabbinic Judaism: Some Rabbinic
Elements in Pauline Theology (London: S.P.C.K., 1948, *1955), 150-52; Moule, ad loc.; Edvin Larsson,
Christus als Vorbild: Eine Untersuchung zu den paulinischen Tauf- und Eikontexten, ASNU 23 (Uppsala:
1962), 190-96. This thesis would presuppose that the passage was an exegesis of the Hebrew text, but
the insight that 1:15-20%* is a citation of a Hellenistic Christian hymn does away with this assumption.
Moreover, it cannot be carried through in particulars without the aid of artificial explanations, and it is
not sufficient for comprehension of the whole context—for this would be necessary if dpxn (beginning)
from the second strophe is to be included. For a critique, cf. Jervell, Imago Dei, p. 200, n. 107,
Gabathuler, Jesus Christus, Haupt der Kirche, 26—29; Feuillet, Le Christ sagesse, 189-91.

19261 this theme, cf. Rom 1:20*; 1 Tim 1:17%; Acts 14:17*; 15:23-28*; Heb 11:27*; Jn 1:18*. Further-
more, cf. Rudolf Bultmann, “Untersuchungen zum Johannesevangelium: B. ®&0v 00delg EDpakev
nnote,” ZNW 29 (1930): 169-82; reprinted in Rudolf Bultmann, Exegetica: Aufsdtze zur Erforschung
des Neuen Testaments (Tlbingen: 1967), 174-92; also Erich Fascher, Deus invisibilis: Eine Studie zur

biblischen Gottesvorstellung, Marburger Theologische Studien 1 (Marburg: 1931), 41-77.
13 Eor the concept sikwv (image), cf. Gerhard Kittel, Gerhard von Rad, Hermann Kleinknecht, TDNT 2,
381-97; Friedrich-Wilhelm Eltester, Eikon im Neuen Testament, BZNW 23 (Berlin: 1958); Jervell, Imago

Dei, esp. 214-26; and Hans Wildberger, “Das Abbild Gottes,” ThZ 21 (1965): 245-59, 481-501.

1% Translations for Corp. Herm. based on text of Corpus Hermeticum by A. D. Nock and A.-). Festugiére
(Paris: 1945) and with help of Hermetica by Walter Scott (Oxford: Clarendon Press: 1924). (Trans.)

195 ¢f. Hermann Kleinknecht, TDNT 2, 388f.
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refer to the divine revelation,’® was taken over by Hellenistic Judaism and transferred to “Wis-
dom.”*%" She was already praised by Pr 8:22*, which states that Yahweh created her at the be-
ginning of his work as the first of his acts of old, before the creation of the world. In Wisd Sol
7:26* she is called an “image of his [God’s] goodness” (gikwv tfig dya®dtntog avtod), which
makes known the goodness of God. Philo describes Wisdom as “ ‘beginning’ and ‘image’ and
‘vision of God” ” (&pxnv kal eikéva kal Spactv Oeol Leg. All. 1.43), in that he grants to her the
same dignity as to the Logos, which itself is called “ ‘the Beginning’ and the Name of God and
His Word and the Man after His image and ‘he that sees,” that is Israel” (&pxn kot dvopa 6gol
kal Adyoc kai & kat’ eikéva &vBpwmog kot 6 dp&dv, Iopar), mposayopedetar Conf. Ling. 146). %
Philo describes “Wisdom” (cogia), as well as the Logos, as “the perfect way ... which leads to
God” (teAeiav 680V TNV TpoOg BedV dyovoav Deus Imm. 142f; Migr. Abr. 175). Wisdom was pre-
sent at the beginning of creation but found no dwelling-place on the earth and returned to heaven
(1 En 42:1).7° According to apocalyptic expectations she will reappear in the last times when
her spirit will dwell in the Son of Man; he will act in the power of Wisdom and he will execute
judgment (1 En 49:1-4). Thus Wisdom is not only the mediatrix of creation but also of salvation,
and cosmology and soteriology are related to one another in the myth of Wisdom.

1% |4 the Hellenistic ruler-cult it was said that the appearance of the ruler was the event of the deity’s

epiphany. Cf. the inscription on the Rosetta Stone, where it is stated that Ptolemaeus Epiphanes was the
“living image of Zeus, the son of the sun” (gikévog {wong ToDd A1dg, vidg Tod ‘HAlov Ditt. Or. 90.3;
[Trans.]. Hans Wildberger, “Das Abbild Gottes,” 496-501, rightly reminds us that the Egyptian view of
the king as the image of God entered Hellenistic syncretism and must have had some significance for the
development of speculations about Wisdom in Egyptian Judaism.

107 cf. Weiss, Untersuchungen zur Kosmologie, 189-210; 265-75.

* 22 The Lord created me at the beginning of his work,the first of his acts of long ago.

Proverbs 8:22 (NRSV)

* 26 For she is a reflection of eternal light, a spotless mirror of the working of God, and an image of his

goodness.
Wisdom of Solomon 7:26 (NRSV)

198 Concerning the designation of Logos as “image,” cf. also Philo, Conf. Ling. 97, 147; Fug. 101;
Som.1.115, 239; 2.45. Philo also employed the concept “image” in his anthropology, in that he relates
Gen 1:27* to the ideal primeval man who was created according to God’s image, and yet relates Gen
2:7* to the earthly man (Leg. All. 1.31; Op. Mund. 134).

199 According to other traditions, Wisdom found her dwelling-place in Israel, the people of the Law (Sir
24:7%, 11%).
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The Christian community applied the concept “image” to Christ so as to praise him as the
one in whom God reveals himself."'° As the “image” of the invisible God, he does not belong to
what was created, but stands with the creator who, in Christ, is acting upon the world and with
the world.™! He is absolutely superior to the cosmos, i.e., the whole creation on earth and in
heaven.'? Therefore the first title of majesty is followed by the second, “first-born before all
creation” (pwtdToKOG TAGNG KTIGEWC).

The characterization of the pre-existent Christ as the first-born before all creation likewise
accords with Jewish speculation about Wisdom.**® In the beginning of his work, Yahweh created
Wisdom (Pr 8:22*), and, created before all things (Sir 1:4*), she rejoices: “From eternity, in the
beginning, he created me” (pd to0 aiGvog &’ &pxiic £kTioév ue Sir 24:9%)."* She is present
with God (Wisd Sol 9:9*) and has possession of his throne (Wisd Sol 9:4*). She is the “first-

109 The problem disputed in the ancient church, whether the image of the invisible God was visible or not

(cf. Lightfoot, ad loc.), thus comes to nothing. Cf. also Eltester, Eikon im NT, 148f; Jervell, Imago Dei, 219.

1 a later writing, the Epistula Apostolorum, Christ says to his disciples, “I am wholly in the Father and
the Father in me after his image and after his from and after his power and after his perfection and after
his light, and | am his perfect word.” Trans. from H. Duensing in Edgar Hennecke, New Testament Apoc-
rypha, ed. Wilhelm Schneemelcher tr. ed. R. McL. Wilson, vol. 1 (Philadelphia: Westminster, 1963), 201.
Cf. Jervell, Imago Dei, 255, n. 201.

Y2 ¢f Maurer, “Die Begriindung der Herrschaft Christi,” 86.

13 Concerning “first-born” (mtpwtdtokog), cf. Edward Augustine Cerny, Firstborn of Every Creature (Col.

1:15*), Unpub. Diss. (Baltimore: 1938); B. R. Brinkman, The Prototokos Title and the Beginnings of its
Exegesis, Unpub. Diss. Gregoriana (Rome: 1954); Wilhelm Michaelis, “Der Beitrag der Septuaginta zur
Bedeutungsgeschichte von npwtdtokog,” in Sprachgeschichte und Wortbedeutung, Festschrift fiir Albert
Debrunner (Bern: 1954), 313-20; Wilhelm Michaelis, “Die biblische Vorstellung von Christus als dem
Erstgeborenen,” ZSTh 23 (1954): 137-57; Wilhelm Michaelis, TDNT 6, 871-81; A. W. Argyle,
“TipwtdTOKOG TTdoNG KTicew (Colossians 1:115%),” Exp T 66 (1954-55): 61f; A. W. Argyle, “Colossians
1:15%,” ibid., 318f; T. W. Buckley, The Phrase “Firstborn of Every Creature” (Colossians I:15%*) in the Light
of its Hellenistic and Jewish Background, Unpub. Diss. Angelicum (Rome: 1962); Alfred Hockel, Christus
der Erstgeborene: Zur Geschichte der Exegese von Kol.1, 15 (Dusseldorf: 1965).

* 4 Wisdom was created before all other things, and prudent understanding from eternity.
Sirach 1:4 (NRSV)
* 9 Before the ages, in the beginning, he created me, and for all the ages | shall not cease to be.
Sirach 24:9 (NRSV)
14 Cf. T. Francis Glasson, “Colossians 1:18*, 15* and Sirach 24,” JBL 86 (1967): 214-16.

* 9 With you is wisdom, she who knows your works and was present when you made the world; she un-
derstands what is pleasing in your sight and what is right according to your commandments.
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born mother of all things” (primogenita mater universorum, Philo, Quaest. in Gen. 4:97). Thus it
can be said of her that “she exists before heaven and earth” (mpo olOpavod kai yfig avtnv
vnapyewv Aristobulus, in Eus., Prep. Ev. 7.14.1). Philo also calls the Logos, as well as Wisdom,
the “first-born son” (mpwtdyovog vidg Conf. Ling. 146; Agric. 51; Som. 1.215).

The description of the pre-existent Christ as the “first-born before all creation” (mpwtdtokog
ndong ktioewg) is not intended to mean that he was created first and thereby began the succes-
sion of created beings. Rather, it refers instead to his uniqueness,**> by which he is distinguished
from all creation (cf. Heb 1:6%).%® The point is not a temporal advantage but rather the superior-
ity which is due to him as the agent of creation who is before all creation.'*” As the first-born he
stands over against creation as Lord.*'®
B 16* This statement about the unique position of the pre-existent Christ now receives more ex-
plicit proof: “in him all things were created.” The use of the passive form, “were created”
(éxticOn) signifies that God is the creator. The clause “in him all things were created” (¢v avt®

Wisdom of Solomon 9:9 (NRSV)
* 4 give me the wisdom that sits by your throne, and do not reject me from among your servants.
Wisdom of Solomon 9:4 (NRSV)

">The first-born is installed in kingly power by God, LXX Ps 88:28* “And | shall make him the firstborn,
higher than the kings of earth” (kdy® mpwtdtokov Oncouat avtdv, UPnAdv napa toig BactAedorv tig
yfig). In Judaism, not only the messianic king, but also Israel, the Patriarchs and the Torah are given this
title of distinction. Examples are given by Wilhelm Michaelis, TDNT 6, 873—76, and Billerbeck 3, 256-58,
626. Since the Col passage uses this designation in the context of the idea of creation’s agent, it is surely
related to the Jewish speculation about Wisdom.

* & And again, when he brings the firstborn into the world, he says, “Let all God’s angels worship him.”
Hebrews 1:6 (NRSV)

18 cf. Justin, Dial. 100.2 “the first-born of God and before all creatures” (Tpwtdtokov uev Tod B0l Kkal
PO TAVTWV TWV KTioudtwyv [Trans.]). Cf. also Dial. 84.2; 85.2; 138.2. Theodoret, ad loc. “not as having
the creation for a sister, but as having been born before all creatures” (o0x wg adeApnv €xwv TNV
KTiow, GAN w¢ mpod Tdong kticews yevvnoeic [Trans.]. Theodore of Mopsuestia, ad loc. “not concerning
time alone, but concerning first honor also ... honored above every creature” (o0k €mti xpovov GAN" €mt
TPOTIUNGEWS ... TAPX TTHOAV KTIOLY TIHOUEVOG [Trans.]).

17 cf. Wilhelm Michaelis, TDNT 6, 877-80; Maurer, “Die Begriindung der Herrschaft Christi,” 85; Eltester,
Eikon im NT, 138f; Jervell, Imago Dei, 225.

18 Concerning the exegesis of the early Church on this passage, cf. Lightfoot, ad loc. When Isidore of Pe-

lusium (Epist. 3. 31) accentuates TpwtdTOKOG he gives the word an active meaning, i.e., “to (have been)
born first, that is, to have made the creation” (tp&tov teTokéval, TOUTEDTL, TEMOINKEVAL THV KTioLV
[Trans.]. Cf. Lightfoot, Abbott, ad loc.
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€kTioBn ta mdvta) is taken up again by the words “all things are created through him and for
him” (ta névta 8" adTo Kai €ig avTOV EkTiotat). There the aorist form is replaced by the perfect
form of the verb in order to express the creation’s continuing existence. All of this in turn con-
nects with the sentence, “And he is before all things and in him all things are established” kai
a0TOG €0TIV PO TAVTWYV KAl Ta TAvVTa €V aUT® cuvéotnkev V 17*). In these phrases reminis-
cences of Stoic formulations are clearly evident:**® Marcus Aurelius states, “O Nature ... all
things come from you, subsist in you, go back to you” (@ ¢@uotic, ¢k 6od ndvta, v ool tdvra, €ig
ot mavta M. Ant. 4.23.2 [adapted from Loeb trans.]. Nature, which is pervaded by divine pow-
ers, is origin, continuation and goal.*?® The final unity of all that exists is expressed by this suc-
cession of prepositions, which appears almost a play on words.*** God and nature are viewed
together and are one. This view which was widely spread by Hellenistic popular philosophy*?

19 cf. Norden, Agnostos Theos, 249f, 347f.

Loeb The Loeb Classical Library, founded by James Loeb, ed. E. H. Warmington (Cambridge, Mass., and
London: Harvard University Press and Heinemann, 1912ff.)

120 cf, (Pseudo) Aristotle, Mund. 6(397b), “It is indeed an ancient idea, traditional among all mankind,
that all things are from God and are established ... through God” (&pxaiog uév odv tig Adyog kai mdTp1dg
£0T1 TAo1V AvOpWToL§ WG €k B0l Tavta kai d1a Beod ouvéatnkev). Pseudo Apuleius (Asclepius) 34; “For
God is all things: from him are all things and all things are dependent on his will ... from God and in God
and through God are all things...” (omnia enim deus et ab eo omnia et eius omnia voluntatis ... omnia
enim ab eo et in ipso et per ipsum. [Trans.].). Corp. Herm. 5.10 states “all things are in Thee ... all things
are from Thee” (ndvta 8¢ év oof, mdvta dmod 60D [Trans.]). The Paris magical papyrus 4.2838 has “for all
things are from Thee, and in Thee, Eternal One, all things come to their end” (éx c€o yap mavt éoti Kai
€i¢ <0’>, aldv[i]e, mdvta tedevtd Preis, Zaub. 1,162). Further formulas from magical texts are in M.
Berthelot, Collection des Anciens Alchimistes Grecs (Paris: 1888), 84, 143, 169, 442.

121 cf. Seneca, Epist. 65.8, “Accordingly, there are five causes, as Plato says: the one ‘from which’ (mate-
rial), the one ‘by which’ (agent), the one ‘in which’ (formal), the one ‘according to which’ (exemplary),
and the one ‘for which’ (final). Last comes the result of all these. Just as in the case of the statue... the
one ‘from which’ is the bronze, the one ‘by which’ is the artist, the one ‘in which’ is the form which is
adapted to it, the one ‘according to which’ is the pattern imitated by the maker, the one ‘for which’ is
the purpose in the maker’s mind, and, finally, the result of all this is the statue itself.” (Quinque ergo
causae sunt, ut Plato dicit: id ex quo, id a quo, id in quo, id ad quod, id propter quod, novissime id quod
ex his est. Tamquam in statua ...id ex quo aes est, id a quo artifex est, id in quo forma est, quae aptatur
illi, id ad quod exemplar est, quod imitatur is, qui facil, id propter quod facientis propositum est, id quod
ex istis est, ipsa statua est. [Loeb trans. adapted].)

122cf. philo, Cher. 125, “for to bring anything into being needs all these conjointly, the ‘by which,” the
‘from which,’ the ‘through which,” and the ‘for which,” and the first of these is the cause, the second the
material, the third the tool or instrument, and the fourth the end or object.”(mpog yap TV TIvog yéveoty
oA 8€T cLVEABETV, TO U’ 00, T &€ 00, T6 81 00, T0 81’ & ki £oT1 TO uév U’ 00 16 altiov, ¢€ oD 8¢ 1

41



was subject to a particular diffraction in Hellenistic Judaism. It was impossible to identify the
God of Israel with nature, and the faith of Israel could not be dissolved into a pantheistic world
view.'® The breadth of creation, therefore, which was called into existence by God’s act can
well be described in Stoic terms. God, however, remains Lord of creation; he does indeed act
creatively in nature, but also stands against it as its ruler.*?

From the Hellenistic synagogue, this confession of God the creator, formulated in Stoic
phrases, was appropriated by the Christian community and joined together with its confession of
Christ. Thus 1 Cor 8:6* reads “Yet for us there is one God, the Father, from whom are all things
and for whom we exist, and one Lord Jesus Christ through whom are all thmgs and through
whom we exist” (l’]pw Slq 0 eeoq 0 TCO(‘U]p, ¢€ o0 T& mdvrta kol Muelg eig avdtdy, kail €ig kOp1Og
'Inoog Xp1otdg, O oU Tt mdvta Kai nueig 81 avtol). The community praises God “For from
him and through him and to him are all things” (6t1 €€ a0tod kai &1’ adtol kai €i¢ adTOV T&
navta Rom 11:36%). It praises Christ as the agent of creation in whom, through whom and for
whom all things were created.'?

Through Wisdom Yahweh founded the earth, as it is already stated in Pr 3:9*. Wisdom nar-
rates: “when he established the heavens, | was there, when he drew a circle on the face of the
deep, when he made firm the skies above, when he established the fountains of the deep, when
he assigned to the sea its limit, so that the waters might not transgress his command, when he
marked out the foundations of the earth, then I was beside him, like a master workman; and | was
daily his delight, rejoicing before him always, rejoicing in his inhabited world and delighting in

GAn, 81" 00 8¢ 16 épyadeiov, 81’ 6 8¢ 1 aitia). Cf. Weiss, Untersuchungen zur Kosmologie, 269-72, for fur-
ther examples.

123 ¢f. Conzelmann, ad loc.

124 philo, Cher. 125, “Because God is the cause, not the instrument, and that which comes into being is
brought into being through an instrument, but by a cause.” (6t1 0 6€0¢ aitiov, o0k Bpyavov, T 8¢
ywvéuevov 3t 0pydvou Yev 0o 8¢ aitiov TAvVTwG ylvevtat).

6 yet for us there is one God, the Father, from whom are all things and for whom we exist, and one
Lord, Jesus Christ, through whom are all things and through whom we exist.

1 Corinthians 8:6 (NRSV)
* 38 For from him and through him and to him are all things. To him be the glory forever. Amen.
Romans 11:36 (NRSV)

1221t should be noted that the prepositions év (in), S1d (through), and €ic (for) are used, but not éx

(from). “From whom are all things” (¢€ 00 t& mdvta) is said of God in 1 Cor 8:6*. He is and remains the
creator, but the pre-existent Christ is the mediator of creation.

* 9 Honor the Lord with your substance and with the first fruits of all your produce;

Proverbs 3:9 (NRSV)
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the sons of men” (Pr 8:27-31%). It is “Wisdom,” according to Philo, “through whom the universe
came into existence” (81" fig & SAa AAOev eic yéveorv Fug. 109), for God created heaven and
earth through Wisdom.*?® The Christian confession appropriates this view of Wisdom’s role as
the agent of creation and transfers it to Christ in order to express the universal validity of the
Christ-event (cf. 1 Cor 8:6*). All creation owes its existence to the pre-existent Christ.*?” “All
things were made through him and without him was not anything made that was made” (ndvta
O avtod éyéveto, Kal Xwpig abTol £yéveto ovdE Ev 6 yéyovev Jn 1:3%). “He is the radiance, the
glory of God and the very stamp of his essence, upholding the universe by his word of power”
(6¢ Qv amavyaoua thg d6ENC Kai xapaktrp tf¢ UMooTtdoews avtol, PEPWY T TA TAVIA TG
priuatt T Suvduews adtod Heb 1:3*).*%

* 27 When he established the heavens, | was there, when he drew a circle on the face of the deep,

28 when he made firm the skies above, when he established the fountains of the deep,

2% when he assigned to the sea its limit, so that the waters might not transgress his command, when he
marked out the foundations of the earth,

*then | was beside him, like a master worker;and | was daily his delight, rejoicing before him always,
*! rejoicing in his inhabited world and delighting in the human race.
Proverbs 8:27-31 (NRSV)

126 Cf. the Targum Neofiti 1 for Gen 1:1*. Cf. also Siegfried Schulz, Komposition und Herkunft der
Johanneischen Reden, BWANT 5, 1 (Stuttgart: 1960), p. 31, n. 137 (cf. also his pp. 58—62). When the
Qumran texts say in various ways that God has created all things in his wisdom (1 QH 1.7 .14f, 19, etc.),
this does not presuppose any hypostasization of Wisdom, but rather it is the description of the manner
and way of divine action.

127¢cf. Eduard Schweizer, Erniedrigung, 103.

* 3 All things came into being through him, and without him not one thing came into being. What has
come into being

John 1:3 (NRSV)

*3 He is the reflection of God’s glory and the exact imprint of God’s very being, and he sustains all things
by his powerful word. When he had made purification for sins, he sat down at the right hand of the
Majesty on high,

Hebrews 1:3 (NRSV)

128Cf. also Heb 2:10* “for whom and by whom all things exist” (8" 6v t& mdvta kai 1’ 00 t& ndvta), and
Barn 12:7 “the glory of Jesus, for all things are in him and for him” (trjv 86€av t00 'Incod, &t1 év adTt®
TAVTA Kal €i¢ a0TOV).

43



Al things have been created in him, that is, through him.*?® The fullness of what “all things”
(t& mavta) means is depicted more exactly by the addition: everything that is in the heavens and
on earth.™® There are no exceptions here,™* all things visible and invisible** are included. Even
the cosmic powers and principalities were created in him. “Thrones” (6pdvot) and “dominions”
(kvprotnreg) (cf. 1 Cor 8:5*) were occasionally specified in Judaism among the heavenly hosts

2 The phrase “in him” (¢v a0T®) is therefore to be understood in an instrumental sense, as is shown by

the religious background, i.e., Jewish speculations about Wisdom. To understand the phrase as referring
to location is only possible on the basis of quite different history of religions backgrounds: in the Platonic
understanding, the Ideas have their “place” in the Logos or in Sophia; cf. Philo, Op Mund. 20 “the uni-
verse that consisted of ideas would have no other location than the divine reason” (008’ 0 ék T@V ide®Vv
KOOHOG AAAoV &v €xot Tomov 1 TOv Beov Adyov). But this understanding is not applicable [to Col] because
“all things” (t& m&vta) cannot be interpreted as the world of ideas since “the visible things” (Opatd) in v
16* are part of “all things” (Eltester, Eikon im NT, 140, n. 74). Another approach postulates the Gnostic
myth of the primal man as the history of religions background of the hymn. Then the “in him” would
have to be interpreted to mean that all things have their place “in him (locally);” thus Kdsemann, Essays,
156-58; Dibelius-Greeven, ad loc.; Eltester, Eikon im NT, 140, n. 74; Jervell, Imago Dei, 226; Fred B.
Carddock, “ “All things in Him,” a Critical Note on Col. 1:15-20*” NTS 12 (1965—66): 78-80. It is in fact not
impossible, albeit not at all certain (cf. Hegermann, Schépfungsmittler, 70 and passim), that concepts
from the myth of the primal man have influenced Jewish Wisdom speculations. In these sepculations,
however, Wisdom is always viewed as the master builder through whom creation is [being] done. Since
the statements about the mediation of creation by Christ are certainly shaped by these concepts (cf.
Hegermann, Schépfungsmittler, 96; André Feuillet, “La Creation de I’Univers ‘dans le Christ’ d’aprés
I’Epitre aux Colossiens (1.16a)” NTS 12 (1965-66): 1-9; André Feuillet, in Le Christ sagesse, 202—10), the
phrase “in him” is to be taken in an instrumental sense, not one of location. Not only does the following
phrase “through him” (8" a0to0) argue for this interpretation, but also the parallel statements from 1
Cor 8:6* and Jn 1:3* assert this.

130 ¢t Sir 24:5f*. Wisdom says “Alone | have made the circuit of the vault of heaven and have walked in
the depths of the abyss. Over the waves of the sea, over the whole earth, and over every people and
nation | have established my role” [Trans.] Wisd Sol 18:6* says of the Logos, “The Logos ... touched the
heavens and strode along the earth” [Trans.]

B1The mss A (C) and A pl insert td before év toic oVpavoig (to read “the things in the heavens”), and A C

A D and G pl supply this article before émi tf|g yfig (to read “the things on the earth”).

132Cf. Plato, Phaed. 79a “ ‘Now,’ said he, ‘shall we assume two kinds of existences, one visible, the other
invisible?” ” (8@uev odv PovAet, Epn, SUo e1dn T@V Eviwv, TO uév dpatdv o 8¢ ddéq).

* > Indeed, even though there may be so-called gods in heaven or on earth—as in fact there are many
gods and many lords—

1 Corinthians 8:5 (NRSV)
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of angels;**® “principalities” (&pxaf) and “powers” (¢€ovaiat) are often named as being super-

mundane beings and powers.** In such enumerations it does not matter whether the list is com-
plete or whether the angelic powers are arranged in the order of their particular classes.™* The
emphasis is rather that all things that exist in the cosmos were created in Christ. Thus he is Lord
of the powers and principalities (cf. 2:10*, 15*; Eph 1:21*; 1 Pt 3:22%).

All things were created “through him and for him” (8" a0to0 kai eic avtév).™* This clause
continues the statements made about Christ’s mediation of creation. “Through him” (81" a0to0)
takes up the preceding “in him” (é¢v avt®), and “for him” (ei¢ avtdév) completes the line.
Whereas in Stoic praise of nature the self-contained harmony of all things is described with the

133Cf. 2 En 20:1. Enoch reports “and | saw there (i.e. in the seventh heaven) a very great light and fiery
troops of great archangels, incorporeal forces, and dominions and orders and governments, cherubim
and seraphim, thrones and many—eyed ones, nine (ten) regiments ...” Cf. Gottlieb Nathanael Bon-
wetsch, Die Biicher der Geheimnisse Henochs: Das sogenannte slawische Henochbuch, TU 44. 2 (Berlin:
1922), 18f; A. Vaillant, Le Livre des Secrets d’Henoch (Paris:1952), 22f. According to Test Levi 3:8, in
heaven “there are thrones and dominions in which they always offer praise to God” (gio1 Opdvor,
¢€ovaiat, ¢v ¢ Buvor T¢) @ mpoopépovtat).

134 Cf. 1 Cor 15:24*; Rom 8:38*; Eph 1:21%; 6:12*. Cf. En 61:10, “... all the host of the heavens, and all the
holy ones above, and the host of God, the Cherubin, Seraphin and Ophannin, and all the angels of
power, and all the angels of principalities, and the Elect One, and the other powers on the earth (and)
over the water ...” Further examples in Billerbeck 3, 583; cf. also G. H. C. Macgregor, “Principalities and
Powers: the Cosmic Background of Paul’s Thought,” NTS 1 (1954-55): 17-28.

133 For “whether-or” (gite - eite) as the formal means of composing such enumerations cf. 1 Cor 3:21—

23*: “For all things are yours, whether Paul or Apollos, or Cephas or the world or life or death or the
present or the future, all are yours; and you are Christ’s; and Christ is God’s” (tdvta yap Ou®v €otiy,
elte MaOAog eite AToAAQG gite Knedg, eite kdouog eite (w) eite Odvartog, €ite éveot®ta eite péAdovra,
navta UGV, Oueig de Xpiotol, Xp1otog 8¢ Beod). In 1 Cor 12:13* the dissolution of all earthly opposites
into the membership of Christ’s body is shown by “whether Jews or Greeks, whether slaves or free” (eite
‘Tovdaiot eite "EAANveg, eite dodAot gite EAeVOepOL).

* 15 He disarmed the rulers and authorities and made a public example of them, triumphing over them in

it.
Colossians 2:15 (NRSV)

* 22 \who has gone into heaven and is at the right hand of God, with angels, authorities, and powers
made subject to him.

1 Peter 3:22 (NRSV)

3% The ms p*® begins this clause with “for” (t1); cf. v 16a*.
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137 138

words €ig o€ mavta, " the phrase gig avtdov (“toward/ to him”) which refers to Christ™ receives
a different meaning; all things are created “toward” him.™* In this way not only the statements
about the origin of creation are summarized, but also the goal of creation is indicated: creation
finds its goal in no one save Christ alone.*°

W 17+ He is “before all things” (mpd mdvtwv), which means that as the pre-existent one*** he is
Lord over the universe.** This refers back to the designation “first-born before all creation”
(rpwtdTokog maong kticews) and it emphasizes once again the unique position of Christ as Lord
over the cosmos.*** Not only is the universe created in him and by him, but it is also established
permanently in him alone. In Platonic and Stoic philosophy the verb cuveotnkévo (to be estab-
lished, to continue, exist, endure) was used to denote the wonderful unity of the entire world.***
This conviction is most ancient and was shared by all men “that all things are from God and are
constituted ... by God” (wg €k 000 mavta kai dia Beov cuvéotnkev Pseudo Aristotle, Mund. 6

137 Also in M. Ant. 4.23.2 “All things come from you, in M. Ant. 4.23.2 “All things come from you, subsist
in you, go back to you” (ék 000 n&vta, £v ool mdvta, £i¢ o tavta). The Paris magical papyrus has “for all
things are from you, and in you, Eternal One, all things come to their end” (ék o€o yap mavt €oti Kal €ig
<0’>, alwv[i]e, mdvta teAevtq). Cf. p. 49, n. 120. For further parallels see Eltester, Eikon im NT, 145f.

¥ 1n Jewish speculations about Wisdom there are no parallels for gic adTtév (“toward/to him”). Cf.

Eltester, Eikon im NT, 142f; Schweizer, Neotestamentica, 296.

139 ¢, R. Jochanan (d. 279 A.D.), who said the world was only created “for the sake of the Messiah” (b
San. 98b). Cf. Billerbeck 3, 626.

10 cf. Kasemann, Essays, 157f, the words “created toward him” (gig a0tov #ktiotan v 16*) “anticipate

this eschatological orientation which then receives concrete expression in the soteriological statements
of the second stanza.” Cf. also Eltester, Eikon im NT, 146; Schweizer, Neotestamentica, 296.

Y1Cf. Jn 8:58* “before Abraham was, | am” (mpiv APpady yevéoBat 2y eipi).

2 The word tdvtwv is clearly to be taken as neuter, not masculine. Cf. Tertullian, Marc. 5.19 “For how

is He before all beings, if He is not before all things? Again, how is He before all things, if He is not ‘the
first-born of creation’?” (Quomodo enim ante omnes, si non ante omnia? Quomodo ante omnia, si non
primogenitus conditionis?).

193 cf, Basil’s Adv. Eunom. 4 (MPG 29, 701), “When the apostle says ‘All things were created through him
and for him,” he must (also) say ‘he became before all things.” By saying ‘he is before all things’ he
pointed out that the eternal one ‘is,” but the creation ‘became’.” (6 dndotolo¢ einwv, Tadvta &’ adToD
Kal €1¢ a0TOV EKTIOTAL, WPEIAEV EIMETV KAl AUTOC EYEVETO PO TAVTWYV. Elnwv O€, Kal adTog €0TL TPO

Tavtwy, £de1€e TOV eV del dvta, TV 8¢ KTiow yevouévny [Trans.]).

144 Cf. Plato, Republic 530a, “... that the artisan of heaven fashioned it and all that it contains” (o0tw
ouveoTaval T tod o0pavod dnuiovpy® avTOV Te Kal T €v abT®). [Note the many various English
equivalents for this verb, as given in Liddell-Scott.]
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[p. 397b]).** Hellenistic Judaism used the same words to express the belief that God’s creation
is firmly established. Philo speaks of the four “first principles” (&pxai) and “potentialities”
(Suvdueig), “from which the world has been established (2¢ @v ouvéotnkev 6 kdouog Rer. Div.
Her. 281); or of the opposites in the structure of the world, “of which the whole world is com-
posed” (¢€ Gv dmac & kbopog cuvéstnke Rer. Div. Her. 311).* The divine Logos, indeed God
himself, is the unifying bond which includes all things and holds them together:**" “And by his
word all things hold together” (¢v Adyw adtod cUykeiton t& ndvta Sir 43:26*).**® Just as the
concept of the mediation of creation was applied to Christ by the Christian community, so too
this latter concept was likewise applied. Christ upholds the universe “by his word of power” (t&®
pripatt g duvapewg avtod). Everything that is, is established in him alone, for he is the Lord,
the head of the body.

W 18* If the words “the church” (tfi¢ ékkAnolag) are taken as a gloss—as was argued above on
page 42f—then the concept “body” (cua) in the context of the first strophe is to be understood
in the cosmological sense.'* The view that the whole cosmos can be compared to a body and
that macrocosm and microcosm correspond to each other in their relationships is attested very
early in ancient times; it appeared in manifold variations. Plato conceives of the cosmos as a liv-
ing being with a soul and pervaded with reason (7im. 31b; 32a, c; 39¢e; passim). The cosmos as a
body is directed by the divine soul which it follows as it is led (7im. 47c-48b).* In the syncre-

15 This conviction is transferred to Isis in P. Oxy. 11, 1380, 183—85: “you became the discoverer of all

things wet and dry and cold of which all things are composed” (tdvtwv Uyp&v kal Enpdv kal Plux]pdv:
€& WV &mavta ovvéotnkev). For further examples see Josef Gewiess, Christus und das Heil nach dem
Kolosserbrief, Unpub. Diss. (Breslau:1932), 46.

198 cf. Hegermann, Schépfungsmittler, 95.

147.Cf. Philo, Rer. Div. Her. 23, “he is the bond of all things, the one who holds them together indissolubly
and binds them fast, when in themselves they are dissoluble” (t&v 6Awv deoudc 0Tt oLVEXWV abTA
dAvta kal o@iyywv dtadvta dvta €€ cavt®v). Cf. also Fug. 108ff.

* 26 Because of him each of his messengers succeeds, and by his word all things hold together.

Sirach 43:26 (NRSV)

8\What is true for the macrocosm pertains also to the microcosm, for only through God’s care is man’s

body preserved. He would disintegrate if God did not hold his hand over him and protect him. Cf. Philo,
Rer. Div. Her. 58, “... for this mass of clay and blood, which in itself is dissoluble and dead, holds together
and is quickened as into flame by the providence of God who is its protecting arm and shield ...” (6
gvaipog 8ykog €€ £autol S1aAuTOg WV Kal vekpog cuVESTNKE Kal {wrupeital Tpovoig B0 tod trv Xeipa
VIEPEXOVTOG Kal UIepaoTtiovTog).

% Concerning the concept “body” (o®ua), cf. Eduard Schweizer, TWNT 7, 1024-91. On p. 1024f there is
a complete survey of the literature to which discussion of the concept of “body” should be referred.

130 ¢f. Schweizer, TWNT 7, 1029; further examples are found there.
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tism of late antiquity Iranian concepts were connected with these Greek concepts. As the Pahlavi
literature illustrates, the supreme God became pregnant and brought forth the entire creation:
“And when it had been created, he bore it in his body. ... he increased and everything became
better and them one by one he created them out of his own body. First he created the sky out of
his head ... He created the earth from his feet, ... He created water out of his tears. ... He created
plants out of his hair ... He created fire out of his mind.”*** The cosmos is viewed as the body of
the deity but the elements of the universe are viewed as the various parts of his body. In an Or-
phic fragment, Zeus is named as the deity who is the “head” (kepaAn) of the cosmos and is the
one who with his power pervades the universe, which rests in the body of the great deity (Frag-
ment 168).™? Other texts similarly describe the heaven as the head of the Pantocrator, the air as
his body and the earth as his feet,™* or again the heavenly world as the head of the All-Deity, the
sea as his belly and the earth as his feet.’>* The Stoic view of nature takes this idea of the body of

1The Pahlavi Riavyat of the Datastan i dénik, ch. 46.3-5, 11, 13, 28. The lines are cited in Geo Widen-
gren, Die Religionen Irans, Die Religionen der Menschheit 14 (Stuttgart: 1965), 9. The English transla-
tion is from H. W. Bailey, Zoroastrian Problems in the Ninth-Century Books, Ratanbai Katrak Lectures (Ox-
ford: The Clarendon Press, 1943), 121. In Widengren, p. 10, the Indian All-Deity is described: “The fire is
my mouth, the earth my feet, the sun and moon my eyes, the heaven my head, the firmament and the
regions of the heaven my ears. The waters have originated from my perspiration. Space with its four
world regions is my body, the wind is in my mind” (Mahabharata 3, 1296ff [Trans.]). For the connection
of the Hellenistic concepts with those from Iran, cf. also Hegermann, Schépfungsmittler, 60f.

152 Orphicorum Fragmenta (ed. O. Kern, 1922), 201f. “Zeus was the first, Zeus last, the lightning’s Lord,
Zeus head, Zeus center, all things are from Zeus ... For in Zeus’ mighty body these all lie ... Such his im-
mortal head, and such his thought. His radiant body, boundless, undisturbed, fearless in strength of
mighty limbs was formed thus ...” (ZeUg mp&dTog £yEVeTO, ZELG UOTATOG AYPIKEPALVOG, ZEVG KEPAAR, ZEDG
péooa, Atd¢ 8 ¢k mdvta tétuktal ... tdvta yap &v Znvog peydAwt Téde cduatt keital ... MO uv
aBavatnv ke@aAnv éxet 10¢ vonua c@ua d¢ ol TEPIPEYYES, Aneipitov, GoTLPEAIKTOV, ATPOUOV,
dPprudyviov, vmepuevig Me Tétuktal Translation from Eusebius, Evangelicae Praeparationis, ed. and tr.
by E. H. Gifford [Oxford: University Press, 1903], vol. 3, p. 109). Cf. also Heinrich Schlier, TDNT 3, 676;
Dibelius-Greeven, p. 109, supplement 1. This Orphic fragment was known to the Hellenistic synagogue
and transmitted by it. Cf. the presentation of the connections by Nikolaus Walter, Der Thoragusleger
Aristobulus: Untersuchungen zu seinen Fragmenten und zu pseudepigraphischen Resten der
Jlidischhellenistischen Literatur, TU 86 (Berlin: 1964), 103-15, 202-61.

133 Magic Papyrus 12, 243 (equals Preis, Zaub. vol. 2, p. 74, cf. P. Leid. 2, p. 141); cf. also Magic Papyrus
13, 770ff (equals Preis. Zaub. vol. 2, p. 122); Magic Papyrus 21, 6ff (equals vol. 2, p. 146).

1% Macrob. Sat. 1.21.17: Serapis oracle concerning King Nicocreon of Cyprus, “Learn that the nature of

my Godhead is such as | may tell thee: the firmament of heaven is my head; my belly the sea; the earth
my feet”; (eiui 8¢ T01668e UABETV, 016V K’ ¢y eimw 00pdVIog KoHOG KEQAAH, Yaothp 8¢ BdAacoa,
yaia 8¢ potr mddeg eiot Translation from The Oxford Book of Greek Verse, ed. Gilbert Murray et al. [Ox-
ford: Clarendon Press, 1930], no. 482). Cf. Schlier, TDNT 3, 676.
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the All-Divinity and conceives of the whole cosmos as being filled by the deity. Men, however,
are members of this world-encompassing body which binds all things together.™ These concep-
tions also found entrance into Hellenistic Judaism™®° so that Philo of Alexandria speaks of the
world of the heavens as a uniform body over which the Logos is set as the head (Som. 1.128).*’
The Logos encompasses all things, he fills and defines them to their extremities (Quaest. in Ex.
2.68).%%° Just as the body of man needs the direction and guidance given by the head (Spec. Leg.
3.184), so also the “body” (c®ua) of the cosmos needs the eternal Logos of the eternal God,
which is the head of the universe (Quaest. in Ex. 2.117)*° and directs the whole body.'*® As the

135 Cf. Seneca. Epist. 92.30, “All this universe which encompasses us is one, and it is God; we are associ-
ates of God; we are his members.” (Totum hoc, quo continemur, et unum et deus: et socii sumus eius et
membra). For further examples see Hegermann, Schépfungsmittler, pp. 63f; Schweizer, TWNT 7, 1036f.

136 ¢f. (Pseudo) Philo, De deo, “Now the earth and water are like feet, the foundation of the world; and
the air and the sky are its countenance, like a face. The forces of being are like their limbs extended from
one end of the world to the other, and the forces of being protect the feet of the universe, its lower
parts (which are the earth and water), and its face (that is, the air and sky) which includes those natures
that tend to higher things, so that these be better preserved” (Mundi vero basis sicut pedes sunt terra et
aqua, facies autem quasi vultus, aer et caelum. Entis autem virtutes velut crura eorum ab orbe in orbem
extensa, et universi pedes, inferiores nempe ipsius materiae partes, terram at aquam atque vultum, aera
nimirum et caelum ad superiora tendentes naturas includentem ad melius conservandum protegunt.
[Trans.]). Cf. Hegermann, Schépfungsmittler, 59.

7 |n Vit. Mos. 2.117-35, Philo deals with the cosmic vesture of the high priest which is an image of the

universe: the air, water, earth, fire, the heavens, the two hemispheres, and the zodiac. The “reason
seat” (Aoyeiov) of the high priest is an image of the divine Reason “which holds together and adminis-
ters all things” (to0 cuvéxovtog kai d101koGvtog ta cOunavta 134). The priest, consecrated to the Fa-
ther, must appear before him vested in the allegory of the world (133f). Concerning the cosmic vesture
of the high priest, cf. also Wisd Sol 18:24*.

138 cf. Hegermann, Schépfungsmittler, 59; further examples are found there, 59-67. Cf. also Weiss,
Untersuchungen zur Kosmologie, 257—-65.

19 cf. Hegermann, Schépfungsmittler, 58f; Carsten Colpe, “Zur Leib-Christi-Vorstellung im Epheserbrief,”

in Judentum—Urchristentum—Kirche: Festschrift fiir Joachim Jeremias, BINW 26 (Berlin: 1960, 21964),
pp. 180f.

180 philo’s statements about the cosmos as a “body” (cua) and the Logos as its “head” (ke@aAr]) are to
be distinguished from the Gnostic myth of the primeval man and must not be confused with it. Cf. Colpe,
“Zur Leip-Christi-Vorstellung,” 179-82; Hegermann, Schépfungsmittler, 59—67; Schweizer, TWNT 7,
1051f; contra Heinrich Schlier, TDNT 3, 676—78.
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body is ruled by its head, so the cosmos is subject to the guidance of the divine Logos and
thereby is directly under God’s care.'®*

The statements of the Christian confession are summarized by the hymn in the words that
Christ is the head of the body.*®* This mythological manner of conceptualization in which the
cosmos appears as a body governed by its head provides the answer to man’s search—man who
is beset by worry and fear of the powers in the world and who asks how the world can be brought
to its proper order: Christ is the “head” (kepaAn) that governs the “body” (c®ua) of the cosmos;
the cosmos is ruled and held together by this head. The universe is founded and established
through him alone, i.e. in him alone is salvation.*®®

The author of Col, however, proceeds to interpret this mythological statement in such a way
that the concept “body” is defined by the “church” (éxkAnoia) and is thereby understood as a
historical entity.’®* Here and now the exalted Lord exercises his rule over all the world as the
head of his body which is the church.'® This definition, “his body, that is, the church,” differs
clearly from the comparison which was taken over from Stoic tradition and which is employed

81| this way Philo answers the question which so greatly engaged late antiquity, that is, where and

how is the universal body brought under its head and held together by it? Cf. Curtius Rufus, Historiae
Alexandri Magni Macedonensis 10.9.1-4. In this work the empire of Alexander the Great is compared
with a body (corpus) which, after his death, disintegrated into several members (membra). The applica-
tion of this metaphor to the situation in the Roman Empire is then introduced: a new ruler sits on the
throne and now the members which otherwise would tremble with discord are brought under their
head (cum sine capite membra trepidarent). On this cf. Franz Mussner, Christus, das All und die Kirche:
Studien zur Theologie des Epheserbriefs, Trierer Theologische Studien 5 (Trier: 1955), 155f; and
Schweizer, TWNT 7, 1037, n. 185.

%21 the OT, the word “head” (keaAn / W.N.W) often designates the head of a community or tribe, or a

ruler. E.g. Deut 28:13%*; Judg 10:18*; 11:8f*, 11*, etc.; also Test Zeb 9:4; for further examples see
Heinrich Schlier, TDNT 3, 675f. For Paul, “head” (keqpaAr) denotes the one to whom rule has been trans-
ferred (e.g., 1 Cor 11:3%; also Col 2:10*, 19%; Eph 1:22%*; 4:15%; 5:23%*). Cf. Stephen Bedale, “The Mean-
ing of ke@aA1] in the Pauline Epistles,” JTS, NS 5 (1954): 211-15. Neither in the OT nor in the chief
Pauline letters, however, is there any treatment of the relationship between the “head” and the “body.”
The statement of Col 1:18* is therefore to be explained from the Hellenistic conception concerning the
cosmic body and its head cited above, and not from the OT.

183 cf, Schweizer, Neotestamentica, 296, “Christ is therefore the answer to the quest for the principle
which rules the world and thereby binds it together in unity. For the Hellenists, this quest is the quest

for salvation.” Cf. also Schweizer, TWNT 7, 1072f.
' Theodoret ad loc. characterizes the transition completed by the words “the church” (tfic ékkAnoioc)
by saying, “he crosses over from knowledge of God into the economy of salvation” (&m0 tfig Oeoloyiag

€l TNV oikovopiav petéPn [Trans.]).

185 Cf. Lohse, “Christusherrschaft und Kirche,”, 205f.
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by Paul in Rom 12 and 1 Cor 12 in order to illustrate the many functions and services of the
members.*® One is rather reminded of the words about the one body into which we have all
been baptized (1 Cor 12:13*), in which we are all bound together as partakers of the Lord’s sup-
per (1 Cor 10:17%), and which in its unity may not be divided (1 Cor 1:13*). Even in these sen-
tences of 1 Cor, however, the cosmic dimension is lacking and nothing is said of a head which is
set over the body. Thus it is not sufficient to state that in its statements about the church Col goes
beyond the chief Pauline letters; the understanding of the church in Col cannot be explained as a
simple evolution from earlier beginnings within Pauline theology.*®’ Rather, the understanding
of the church expressed in Col must be determined by considering the religious presuppositions
visible in the Hellenistic conception of the cosmic body. The author of the letter gives this cos-
mological train of thought a new direction by designating the church as the place where in the
present Christ exercises his rule over the cosmos.'®® Christ is Lord over the universe (cf. 2:10*,
19%), his body, however, is the church. For this reason the worldwide rule of the Kyrios is pro-

%8 | this comparison the “head” is not contrasted with the “body” but is rather cited as one member

among the others which all belong to this one body. Cf. 1 Cor 12:21*.

* B3 For in the one Spirit we were all baptized into one body—Jews or Greeks, slaves or free—and we
were all made to drink of one Spirit.

1 Corinthians 12:13 (NRSV)
* 17 Because there is one bread, we who are many are one body, for we all partake of the one bread.

1 Corinthians 10:17 (NRSV)

* 13 Has Christ been divided? Was Paul crucified for you? Or were you baptized in the name of Paul?

1 Corinthians 1:13 (NRSV)

'%7|sak Johannes du Plessis, Christus as hoof van kerk en kosmos:’ N eksegeties-teologiese studie van

Christus se hoofskap veral in Efesiérs en Kolossense (Groningen: 1962), has again tried to relate the
statements of Col and Paul in this way. Cf. the review by Georg Bertram in ThLZ 90 (1965): 116-18.

%8 |1 doing so the author makes himself known as a Pauline theologian. A new concept, however, has
been formulated by the connection of the notion of the “church” (ékkAnoia) with the traditional cosmo-
logical statement: Christ is the head of the body. (The complicated hypothesis, that a cosmological mis-
understanding of the talk about the body of Christ had arisen in the hymn and that this was “re-
Paulinized” by the author of Col, is superfluous. Contra Gabathuler, Jesus Christus, Haupt der Kirche, p.
141, n. 809.)

* 19 3nd not holding fast to the head, from whom the whole body, nourished and held together by its
ligaments and sinews, grows with a growth that is from God.

Colossians 2:19 (NRSV)

51



claimed everywhere in the preaching of Christ among the nations (1:27%*), in the exhortation of
every man and in the instruction of every man in all wisdom so that all may be presented as per-
fect in Christ (1:28%).%%

The second strophe, like the first one, begins with two predications for Christ. He is “the be-
ginning” (&px1)*™® and the “firstborn from the dead” (mpwtérokog éx'™ tév vekp@v). In Juda-
ism both Wisdom and Logos were called “the beginning” (&pxr). Wisdom commends herself “In
the beginning, before the ages, he established me” (mpo tod ai®vog €0sueAiwcév pe év apxi
LXX Pr 8:23*). Philo characterizes Wisdom (co@ix) as “ “‘beginning’ and ‘image’ and “vision of
God’ ” (&pxnv kai eikéva kai Spaotv Beol Leg. All. 1.43).1? However, when it is said of Christ
that he is the “beginning,” this does not mean that he is the “beginning of God’s creation” (&pxn

* 2 To them God chose to make known how great among the Gentiles are the riches of the glory of this

mystery, which is Christ in you, the hope of glory.

Colossians 1:27 (NRSV)

* 281t js he whom we proclaim, warning everyone and teaching everyone in all wisdom, so that we may

present everyone mature in Christ.

Colossians 1:28 (NRSV)

199 Cf. Kasemann, Essays, 168 (adapted from ET), “The introduction of tfc ékkAnofag in v 18* has dog-

matic significance. It illustrates the condition of being ‘translated’ into the kingdom of the Son and
changes the cosmological statement into an eschatological one. Christ is also the head of the powers
and authorities. But they are not his body in the strict sense. They are ‘in him,” inasmuch as he is their
creator and has authority over them. The community is his body, inasmuch as it lives from the resurrec-
tion of the dead and wanders towards the resurrection of the dead. But that means, in the here and
now, that it stands within the forgiveness of sins. It neither means, nor indeed can it mean, anything else
at all. Because it stands within forgiveness, it is new creation, the cosmic powers have nothing more to
say to it, to give to it, or to ask of it. There is no way to the creation other than the way which passes
through, and continues in, forgiveness. Every immediate attempt to break through, every attempt, that
is, which does not derive from eschatology, turns into cosmology, into apostasy from forgiveness, into
renewed slavery to the cosmic tyrants, who then take on the aspect of demonic powers.”

The mss p*® B 1739 pc supply the article to read 1) &pxr (the beginning).

"1 The mss p*® R* Ir delete ¢k (from) to read “of the dead.”

* 3 pges ago | was set up, at the first, before the beginning of the earth.

Proverbs 8:23 (NRSV)

72 God’s “first-born” (mpwtdyovog), “beginning” (&pxn), and “image” (ik@v) are names also for the Lo-
gos, cf. Philo, Conf. Ling. 146. Cf. above, p. 47.
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TG Kticewg Tol Oeo0 Rev 3:14%*). Rather, he is the “beginning” as the one who is the “first-born
from the dead” (mpwtdrokog €k TV vekp@v) through whom the eschatological event has been
initiated.*”® As the first one who has arisen from those who have fallen asleep, he is the first fruit
(&mapxn) who guarantees the future resurrection of the dead (1 Cor 15:20%, 23*). Thus he is the
“Originator of Life” (&pxnyoc tii¢ {wijg Acts 3:15%), the “first to rise from the dead” (rp&tog €€
avaotdoews vekp@v Acts 26:33*) and the “firstborn of the dead and ruler of the kings on earth”
(6 TPWTETOKOG TV VEKPGV Kai Epxwv TV BaciAéwy Tic yii¢ Rev 1:5%). 1

Since Christ is the beginning and the first-born, he is therefore the first one in all things. In
the purpose clause (iva), the words “in all” (¢v naowv) relate to the oftrepeated “all things” (ta
ndvrta) and thus these words of v 18* are to be taken as “in all things” in the neuter gender.'”

* 1% 4pnd to the angel of the church in Laodicea write: The words of the Amen, the faithful and true wit-
ness, the origin of God’s creation:

Revelation 3:14 (NRSV)

3 The words “first-born” and “beginning” occasionally appear together in order to describe the first-
born as the founder of a people. Cf. LXX Gen 49:3* “Ruben, you are my first-born, my strength and the
beginning of my children” (PouPnv, Tpwtdtokdg pov 60, ioxVG Hov Kal apxn TV TEKVwV pov). Cf. also
LXX Deut 21:17*.

* 2 But each in his own order: Christ the first fruits, then at his coming those who belong to Christ.
1 Corinthians 15:23 (NRSV)
* 13 and you killed the Author of life, whom God raised from the dead. To this we are witnesses.

Acts 3:15 (NRSV)

* 23 that the Messiah must suffer, and that, by being the first to rise from the dead, he would proclaim

light both to our people and to the Gentiles.”
Acts 26:23 (NRSV)

* > and from Jesus Christ, the faithful witness, the firstborn of the dead, and the ruler of the kings of the
earth. To him who loves us and freed us from our sins by his blood,

Revelation 1:5 (NRSV)

74 The phrase “first-born from the dead” cannot be explained as coming from the Gnostic redeemer-

myth. Cf. above, p. 45.

> The gender is not masculine as a continuation of the preceding vekpol (the dead); thus Heinrich
Schlier, Christus und die Kirche im Epheserbrief, BHTh 6 (Tlbingen: 1930), 55f, n. 1. Cf. Hegermann,
Schopfungsmilttler, 103, “The words ‘in all things’ (év mdotv) accordingly are not to be explained from
‘the dead’ (vekpoi) but from the formula ‘all things’ (navta).”
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The words “be the first” (nrpwteterv)'’® resume the twice-mentioned “first-born” (mpwtérokog

vss 15*, 18b*), and also the phrase of v 17a*, “and he is before all things” (kai a0tdg €otiv Tpo
ndvtwv). The first place in the universe is properly his alone.'”’

W 19* The reason for this follows, “for in him all the fullness was pleased to dwell” (év abt®
£086knoev v O mAjpwua katoikioat).r® First of all, concerning the construction of the sen-
tence, the Greek text permits that “God” (6 6ed¢) could be supplied as the subject; “all the full-
ness ... to dwell” (rav to mArjpwua katoikfoat) in this case would have to be taken as an accu-
sative with the infinitive: “God was pleased to let all the fullness dwell in him.” This would
achieve a smooth connection to the following participle “he (i.e. God) was making peace”
(gipnvomorioag).” It is, however, also possible to take “all the fullness” (tdv t& mApwua) as
the subject to which the “making peace” (eipnvomnoijoac) is joined in a constructio ad sensum.
Since this solution works without the addition of an unstated subject it is to be given preference
over the other possibility.*® The words “all the fullness” (v t& mAjpwua) mean nothing else
than the divine fullness in its totality and therefore in the following commentary on the hymn
they are elucidated in 2:9* as “the whole fullness of deity” (ndv t6 TArjpwua tfi¢ OdTNTOC).

78 The verb TpWTEVELY is a hapaxlegomenon in the NT; it also is rare in the LXX, e.g. Esth 5:11*; 2 Macc

6:18%, 13:15*. But cf. lamblichus, Vit. Pyth. 8.43 T®v év £KdoTw T Yével TempwtevkdTwV, which means
“of the respective best in every generation” [Trans.]. Plutarch, Lib. Educ. 13 (9b): the fathers “in their
eagerness that their children may the sooner rank first in everything” (omevdovteg yap tovg maidag év
ndot taytov mpwteboat). P. Lips. 1, 40, 2, 16; 3, 6 has mpwtevwv meaning “head,” “director.” P. Oxy. XVI,
1983, 3. Further examples are in Wilhelm Michaelis, TDNT 6, 881f.

177 cf. Chrysostom, ad loc. (before v 18*), “For everywhere he is first; above first; in the Church first, for

he is the Head; in the Resurrection first” (mavtayol yap €0Tt Tp&ToG AVw TPAOTOG, £V Tf] EKKANGiq
TPAOTOG KEPAAN Yap €0TIV' €V Tf] AVAGTAGEL TPRTOG).

78 cf. Gerhard Munderlein, “Die Erwéhlung durch das Pleroma, Bemerkungen zu Kol. 1.19” NTS 8
(1961-62): 264-76.

79 Eor this reason many exegetes have favored this solution: Lightfoot; Erich Haupt, Die

Gefangenschaftbriefe, KEK 8-9 (Gottingen: 1902); Lohmeyer, ad loc.; Gottlob Schrenk, TDNT 2, 741;
Gerhard Delling, TDNT 6, 303f; Mussner, Christus, das All, 58, n. 89; Feuillet, “La Création,” 228f.

¥9Thus Abbott; H. von Soden, Die Briefe an die Kolosser, Epheser, Philemon: die Pastoralbriefe in

Hand-Commentar zum Neuen Testament 3, 1 (Freiburg i.B. and Leipzig: °1893); P. Ewald, Die Briefe des
Paulus an die Epheser, Kolosser und Philemon in Kommentar zum Neuen Testament 10 (Leipzig: 1910);
Masson; Dibelius-Greeven, ad loc.; Percy, Probleme, 76, n. 22; Kasemann, Essays, 157-59; Jervell, Imago
Dei, 222, n. 191; Gerhard Minderlein, “Die Erwahlung durch das Pleroma, Bemerkungen zu Kol. 1.19,”
NTS 8 (1961-62): 266; Schweizer, Neotestamentica, 294, n. 3.
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The concept “fullness”*® or “pleroma” played a great role in the Christian Gnosticism of the

second century.*® The Valentinians meant by “pleroma” the fullness of the emanations which
came forth from God. God himself is distinguished from these as “alone unbegotten, not subject
to place or time” (udvog dyévvntog, oL tomov €xwv, ol xpdvov Hippolytus, Ref. 6.29.5). In con-
trast to the “emptiness” of the divine (kévwua Epiphanius, Haer. 31.16.1), “Pleroma” signifies
the uppermost pneumatic world in immediate proximity to God which in turn is separated from
the cosmos by a boundary. There exists “peace and harmony between all the Aeons within the
Pleroma” (giprivn kal cvu@wvia TAVIwv TOV €vtog MAnpwuatog aiwvwv Hippolytus, Ref:
6,32,1 [trans. from ANF 5, 87]). The mature fruit of the “pleroma” which has been brought forth
by all the Aeons together is Jesus (Ref. 6.32. 1f; Irenaeus, Adv. Haer. 1.2.6), who descended
from the divine fullness as the redeemer (Ref. 6.32.4). But the goal of the work of redemption is
that all things which are of pneumatic origin be reassembled in the “pleroma,” *“in order that the
Pleroma might be formed into an aggregate, according to a perfect number” (v’ i T0 TAfpwua
ev aplOu® teAeiw ocvvnbpoispévov Ref. 6.34.2 [trans. from ANF 5, 88]). Since, according to
Valentinian teaching, the “pleroma” is indeed the heavenly fullness to which, however, God does
not belong, this understanding of the word “pleroma” cannot contribute anything to the explana-
tion of Col 1:19*—for there can be no doubt that in the Christ-hymn, God himself is called
“pleroma.”

In the linguistic usages of the syncretism of late antiquity the concept “pleroma” was vari-
ously employed.*® On the one hand God and the cosmos are distinguished, “for the cosmos is
[the] pleroma of evil, but God is the pleroma of good” (6 yap kdopog TARpwUd 0Tt TG Kakiag,
0 8¢ 0e0¢ toD ayabol Corp. Herm. 6.4 [Trans.]) the cosmos, however, which is united intimately
with God “is a pleroma of life” (mArjpwud éott tfig {wijv Corp. Herm. 12.15 [Trans.]). On the
other hand, thus the Corpus Hermeticum calls God “the Master and Maker and Father and En-
compasser of All, and the One is all things and all things are the One,” and then continues “for

181 cf. Gerhard Delling, TDNT 6, 297-304 (with a thorough survey of the literature on p. 297). In addition,
the following should be especially noted: Josef Gewiess, “Die Begriffe tAnpoov and mArjpwpa im
Kolosser- und Epheserbrief,” in Vom Wort des Lebens, Festschrift fiir Max Meinertz, NTAbh Suppl. 1
(Munster: 1951), 128-41; Sverre Aalen “Begrepet plaeroma i Kolosser- og Efeserbrevet,” TTK 23 (1952):
49-67; Moule, ad loc. Concerning the concept of “pleroma” in Eph, special reference must be made to
Mussner, Christus das All, 46—64, and Heinrich Schlier, Der Brief an die Epheser (Disseldorf: 51965), 96—

99 (who has further listings of literature).
182 cf. the examples given in Lightfoot’s excursus on the concept “pleroma” (pp. 257-73), as well as Del-

ling, TDNT 6, 299f.

ANF The Ante-Nicene Fathers: Translations of the Writings of the Fathers Down to A.D. 325, eds. Alexan-
der Roberts and James Donaldson (Buffalo: The Christian Literature Publishing Company, 1885-97; re-
printed by Wm. B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1951-56).

18 ¢f. Jervell, Imago Dei, 221f.
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the pleroma of all things is one and in one, and one is not two but both are one being.”** Since
the All-One is not dual but rather is one and remains one, the All is thus not a second element
alongside the One, so that God himself is thereby the “pleroma.”*®®> The term “pleroma” thus in-
dicates the one God pervading the whole universe. “For he is incorrupt, the fullness of the aeons
and their father” (Od.Sol. 7.11[13]).*%

The Christian community took up the word “pleroma” from the Hellenistic milieu*®" in order
to speak of the fullness of God which decided to dwell in this One.*®® This, however, transferred
the term from the context of cosmology into that of soteriology. The Greek verb g0doxkeiv (to be
pleased) appears often in the LXX as an expression for the good pleasure of God. He takes
pleasure in right actions and conduct, but not in evil or bad works (LXX Ps 43:4*; 146:11%;

B r@v SAwv deomdtnv kai monThv kai matépa kal mepifolov, kai mdvra vra Tov éva, kai Eva Svra Tov

TAVTA ... TOV TAVTWYV Yap TO TARpwUa £V €0TL KAl €V £V, 00 deLTEPOTVTOG TOD £VOG, AAN AUPOTEPWV
€vo¢ 6vtog Corp. Herm. 16.3 [Trans.].

18 cf. Gerhard Delling, TDNT 6, 300: “Here the word is clearly meant to define a concept of God in which
God and the world merge into one another.”

8 Translated from the German of Walter Bauer, in Hennecke-Schneemelcher 2, 585 (German ed.); cf. J.

Rendel Harris, The Odes and Psalms of Solomon, (Cambridge: The University Press, 1911) for 7.13 on p.
99. Cf. also Rendel Harris and Alphonse Mingana, The Odes and Psalms of Solomon (Manchester: Univer-
sity Press; London: Longmans, Green & Co., 1920), vol. 2, The Translation, for 7.11 and 17.7, 19.5, 36.6,
41.13f. In the Gospel of Truth the dwelling place of the Father is described as the pleroma (16.35, 41.1,
43.15f); the same place can also be called the “rest of the Father” (23.29). Cf. Hans-Martin Schenke, Die
Herkunft des sogenannten Evangelium Veritatis (Gottingen: 1959), 15f.

187 palen, “Begrepet,” 57f, wants to understand “pleroma” to mean the same as ﬂ;’DW (abode). What

misled him to this interpretation is the verb katokficat (to dwell) which, however, does not correspond
to the term “pleroma.” Minderlein, “Die Erwédhlung,” 275, is inclined to agree with this meaning.
Against this Gerhard Delling makes the pertinent remark, “The statements in Col go much further than
the Jewish statements” TDNT 6, 303. Cf. also the critical comments of Jervell, Imago Dei, 222, n. 191.

188 cf. Schweizer, Neotestamentica, 294, n. 3, “thus it may be supposed that ‘pleroma’ was originally un-

derstood in the sense of the Hellenistic idea of the world-soul, but then for the community it meant the
God who pervades the whole universe. Perhaps the Wisdom terminology which is otherwise present in
the hymn is likewise in the background here, since it is the Sophia of God which pervades all things and
penetrates them all (Wisd Sol 7.24%; cf. 1.7* which for its part is dependent, of course, upon the Greek
conceptions of the world-soul).” Yet this appealing supposition cannot be proven, for in the LXX,
“pleroma” is found only with a spatial meaning (cf. Delling, TDNT 6, 299), and in Jewish Wisdom specula-
tions the term is lacking.

*3 for not by their own sword did they win the land, nor did their own arm give them victory; but your
right hand, and your arm, and the light of your countenance, for you delighted in them.
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149:4*).'®° This verb is also used to designate divine election, and of those whom God has not
chosen it is said that “the Lord took no pleasure in them” (o0k 086k oev €v abtoic kOplog LXX
Ps 151:5%). But God’s voice rings out over the Chosen One with “You are my beloved Son, with
you | am well pleased” (v &1 6 viév pov 6 dyamnTdg, év ool e0déknoa) Mk 1:11%; par.). A con-
nection between God’s choosing and his dwelling place is also expressed repeatedly. Zion is “the
mountain on which it pleased God to dwell” (to 6pog, 6 €086kNoEV 6 BEOG KATOIKETV €V AVTH
LXX Ps 67:17%*). Similarly LXX Ps 131:13f*: “for the Lord has elected Zion, he has chosen her
for his dwelling. ‘This is my resting place forever, here | will dwell for I have chosen her’ ” (611
e€eAé€ato KUPLOG TNV Z1wV, Npetioato adTAV €i¢ Katokiov avT®. AUTH 1] KATATIALOIG LoV g
alGva aidvog, @de katotkow, 8Tt fpetiodunv avtrv). The verb ékAéyeobat (to elect) has here
replaced 08okeiv (cf. also LXX Isa 8:18*; 49:20%).*° In Deuteronomy and in the Deuter-

Psalm 44:3 (NRSV)
* 11 hut the Lord takes pleasure in those who fear him, in those who hope in his steadfast love.
Psalm 147:11 (NRSV)
* 4 For the Lord takes pleasure in his people; he adorns the humble with victory.
Psalm 149:4 (NRSV)
¥ Further examples in Gottlob Schrenk, TDNT 2, 738.
* > My brothers were handsome and tall, but the Lord was not pleased with them.
Additional Psalm 151:5 (NRSV)

* 1 Why do you look with envy, O many-peaked mountain, at the mount that God desired for his abode,
where the Lord will reside forever?

Psalm 68:16 (NRSV)

* 13 Eor the Lord has chosen Zion; he has desired it for his habitation:

% “This is my resting place forever; here | will reside, for | have desired it.
Psalm 132:13—-14 (NRSV)

* 18 See, | and the children whom the Lord has given me are signs and portents in Israel from the Lord of

hosts, who dwells on Mount Zion.
Isaiah 8:18 (NRSV)

* 20 The children born in the time of your bereavement will yet say in your hearing: “The place is too
crowded for me; make room for me to settle.”

Isaiah 49:20 (NRSV)
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onomic theology the sentence appears again and again that the God of Israel has chosen a place
for himself where he wants his name to dwell.*** This thought is also repeated in later writings:
God has chosen a dwelling-place for himself in Israel; “since your good pleasure was in your
glory amongst your people Israel, you sanctified this place” (s0dokricag thiv d6&av 6ol €v T@®
Aa 600 TopanA fyiacav tdv térov todtov 3 Macc 2:16*). 1%

As the hymn speaks of God’s electing decree, it makes use of biblical language.’® No refer-
ence is contained in this statement to any particular event, e.g., the incarnation,™®* the baptism or
the transfiguration of Jesus,'® rather, it relates to the Christ-event as a whole. “In him all the
fullness was pleased to dwell,” which means just that: “in him all the fullness of deity dwells
(katoikei—present tense!) bodily” (2:9%). In him and through him God accomplishes the work
of reconciliation.*®

1% Hegermann, in Schopfungsmittler, 107, goes too far with his supposition: “It can be assumed that the

hymn makes a direct allusion to this passage.”

1E g, LXX Deut 12:5%, 11*; 14:23%; 16:2*, 6*, 11*; 26:2*; 3 Kg 6:13*; 8:27*; etc. Cf. here also the para-
phrase in the Targum on 1 Kings 8:27*, “Has it really pleased the Lord to cause his Sh°kina to dwell
among men who live on the earth?” Similarly in the Targum on Ps 68:17%*, “It pleased the word of the
Lord to let his Sh®kina dwell on it [Sinai].” Cf. Aalen, “Begrepet,” 58; Miinderlein, “Die Erw&hlung,” 270:
Feuillet, “La Création,” 236-—38.

* 16 Byt because you graciously bestowed your glory on your people Israel, you sanctified this place.
3 Maccabees 2:16 (NRSV)
192cf. also 2 Macc 14:35*; Test Zeb 8:2; Test Joseph 10:2f; and Test Benj 6:4.

%3 The words “in him” (¢v a0t®) which are given emphatic prominence must be connected with “to
dwell” (katokfjoat) and not with “was pleased” (s086knoev). Minderlein, who advocates this connec-
tion, seeks to support his interpretation with the unfounded supposition that one can assume a Semitic
linguistic basis (“Die Erwahlung,” 268-70). In Col. 2:9* the sentence of 1:19* is taken up by “in him the
whole fullness of the deity dwells bodily” (év a0T® katoikel Tdv TO TANpwWUA TG BE6TNTOG CWUATIKAG).
Thus “in him” (év a0t®) is to be connected with “to dwell” (katotkfioat).

1% This thought could be suggested by the comparable statement of the Johannine prologue, Jn 1:14*.

15 Thus Munderlein, “Die Erwahlung,” 271, with reference to the heavenly voice’s words “I am well

pleased” (e0ddknoa) in the stories of the baptism and transfiguration.

1% Genuine early Christian kerygma appears in this sentence. Cf. Augustine’s words concerning the pro-

logue of John: he had indeed also read in the books of the Neoplatonists that ‘in the beginning was the
Logos, and through the Logos all things were made.” “But that the Logos was made flesh and dwelt
among us, | did not read there.” (Sed quia verbum caro factum est et habitaverit in nobis, non ibi legi.
Conf. 7.9 [Trans.]).
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B 20* The last verse of the hymn deals with this work of reconciliation.’*” Although there has
been no previous mention of it, it is presupposed here that unity and harmony of the cosmos have
suffered a considerable disturbance, even a rupture. In order to restore the cosmic order recon-
ciliation became necessary and was accomplished by the Christ-event. Through Christ, God him-
self achieved this reconciling.*® The universe has been reconciled in that heaven and earth have
been brought back into their divinely created and determined order'*® through the resurrection
and exaltation of Christ.””® Now the universe is again under its head® and thereby cosmic peace
has returned.?® This peace which God has established through Christ?® binds the whole uni-

97 ¢f. Johann Michl, “Die “Versdhnung’ (Kol 1, 20)” ThQ 128 (1948): 442-62; B. N. Wambacq, “; ‘per
eum reconciliare ... quae in caelis sunt’ (Col 1, 20),” RB 55 (1948): 35-42; Wilhelm Michaelis, Die
Versohnung des Alls (Bern: 1950), 24f; Mussner, Christus, das All, 69-71; Lyonnet, “L’hymne christolo-
gigue.” Michl presents the history of the exegesis of this passage and gives v 20* the meaning of the re-
newed subordination of the angels under Christ after his kenosis. Wambacq understands “to reconcile”
(dmokataAAd€a) as referring to the reconciliation of the angels of the Law which had been dethroned
according to 2:15*. Lyonnet wonders whether the Jewish New Year’s festival should be recalled in con-
nection with v 20* as well as in connection with Philo, Spec. Leg. 2.192. Cf. above p. 45, n. 94.

%8 The verb dnokataAAdooely (to reconcile) only appears in Christian literature. Cf. Friedrich Bichsel,
TDNT 1, 258; Bauer, s.v. Paul uses kataAAdoostv (to reconcile) in Rom 5:10*; 1 Cor 7:11%*; and 2 Cor

5:18ff*. The verb anokataAAdooelv appears again only in Col 1:22* and Eph 2:16*.

199 ¢f. Ernst Kdsemann, “Erwéagungen zum Stichwort ‘Verséhnungslehre im Neuen Testament’ ” in Zeit

und Geschichte, Festschrift fiir Rudolf Bultmann (Tlbingen: 1964), 48f, “We are dealing here with a tra-
dition which originally was of a hymnic-liturgical character and which therefore derives from the
‘doxologia’ of the Hellenistic communities.” [Trans.]

% The second strophe is given its heading by the christological titles “the beginning” (&px1}) and “first-

born from the dead” (tpwtdtokog €k TV vekp®V). Cf. Schweizer, Neotestamentica, 298.

21 The words €i¢ avtov (in him) are not to be read as gic abTév (toward himself, i.e. to God) and thus be

related to God (thus Moule, ad loc. with reference to 2 Cor 5:19%). Rather, they correspond to the €ig
a0tV (in him, i.e. toward Christ) of v 16* and in connection with drokataAA&€at (to reconcile) they sig-
nify “the conquering of the cosmic enmity through the rulership of Christ” (Dibelius-Greeven, ad loc.).

202/ 20* must not be interpreted by 1:22* in terms of the reconciliation of the world of men (thus Frie-
drich Bichsel, TDNT 1, 258), but rather, in pronouncing the word of reconciliation to the community, in
1:22* the author of Col utilizes the concept of a reconciliation which encompasses the whole of the uni-
verse.

2% The verb eipnvomoielv (to make peace) is not used often, cf. Werner Foerster, TDNT 2, 418-20, and

Bauer, s.v. In the LXX it occurs only in Pr 10:10*. Isa 27:5* in the LXX reads moijowpev eiprivnv (let us
make peace); Aquila, Symmachus and Theodotion translate it with eipnvonoijocet (“he shall make peace”
in one Greek term). In the NT the word is used only here, yet cf. Mt 5:9* pakdpiot oi eipnvomnotol
(blessed are the peacemakers).
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verse together again into unity and underlines that the restored creation is reconciled with
God.? Contrary to apocalyptic expectations, peace is not something which will come only at
the end of time; rather, it has already appeared in all things and the cosmic work of redemption
has been done (cf. Phil. 2:10f*).?®® As the one who reconciled the cosmos, Christ has entered his
kingly rule. Because he is the mediator of reconciliation,?®® he is therefore also praised as the
mediator of creation,”®’ as Lord over the universe, over powers and principalities.?®

2%% Concerning cosmic peace, cf. Asc Isa 11:23 “And | saw him and he was in the firmament ... and all an-

gels of the firmament and the Satan saw him and they worshipped him.” In Jewish prayers the petition

for peace “in his (God’s) heights and among us and for all Israel” appears repeatedly (Qaddish prayer, cf.
Willy Staerck, Altjiidische liturgische Gebete, KIT 58 [Berlin: 21930], 29-32 [Trans.]). According to b. Ber.
16b, R. Saphra (ca. 300) used to pray, “May it be your will, Yahweh our God, that you grant peace to the
upper family (world of angels) and to the lower family (Israel) and to the students who busy themselves

with your Torah.” [Trans.] Cf. Billerbeck 1, 420.
* 1955 that at the name of Jesus every knee should bend, in heaven and on earth and under the earth,
™ and every tongue should confess that Jesus Christ is Lord, to the glory of God the Father.

Philippians 2:10-11 (NRSV)

2> This conception of the cosmic reconciliation is to be clearly distinguished from Gnostic concepts, be-

cause the reconciliation of heaven and earth would be unthinkable for Gnosticism. Cf. Eduard Schweizer,
Neotestamentica, 304, and also his article in TWNT 7, 1072, n. 474, “The reconciliation of the material
world with the heavens would be the exact opposite of Gnostic hope.” [Trans.]

2% £or the interpretation of Lohmeyer, who would like to understand the reconciliation as well as the

reference to the blood of the cross of Christ against the background of the Jewish Day of Atonement
(Lohmeyer, 66—68), see the critical discussion of his thesis above, p. 45f. Cf. also Gabathuler, Jesus Chris-
tus, Haupt der Kirche, 132f.

207 cf. Maurer, “Die Begriindung der Herrschaft Christi,”, 89, “Thus the starting point for the connection
of the Christ with creation is to be found in the understanding of the redeemer as the goal of all history.
For Paul, Christ is the goal of all the ways and plans of God. Since, however, all things aim toward him,
there is also, then, the disclosure which comes from him that, as the hidden goal, he was always there,
even from the beginning of the ways.” [Trans.]

% The train of thought of the hymn aims at this: whoever belongs to this Lord is free from the enslaving
(cosmic) powers and from the compelling force of fate. Cf. Tatian, Or. Graec. 9.2, “But we are superior to
fate, and instead of the erring demons we have come to know one unerring master, and since we are
not led by fate we reject the decrees of it.” (nueig d¢ kai elpapuévng EGUEV AVWTEPOL KAl AVTL TAAVNTOV
dopdvwv €va tov amAavi] deondtnv pepabrikapev kai o0 kad’ eipapuévnv ayduevor Todg TavTng
vopoBétag mapntrueda [Trans.]). Cf. also Eduard Schweizer, “Das hellenistische Weltbild as Produkt der
Weltangst,” in Neotestamentica, 15-27.
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At this point the author of the epistle to the Colossians has added an interpretive phrase:
through the blood of his cross (S1& To afuatog Tod otavpod avtod);?® this gives a new direc-
tion to the train of thought.??® A “theology of glory,” which might view the consummation as
already achieved, is corrected by the “theology of the cross” (cf. 2:14f*).?! Peace has not been
established in an other-worldly drama but rather in the death of Jesus Christ. In agreement with
the direction of Pauline theology, this points to the cross as the place where the reconciliation
occurred, which is proclaimed in the “word of the cross” (Adyog 6 to0 otavpod 1 Cor 1:18*) or

209 cf. above, p. 43. By this formulation, the author joins with the common Christian parlance of the
blood of Christ as a reference to the vicarious death of Christ, yet he gives it a Pauline interpretation by
the addition of the phrase “of his cross” (tod otavpod).

219 the Pauline gloss at the end of the first strophe of the hymn of Phil 2:6—-11*: “even death on the
cross” (Bavdartov 8¢ otavpol 2:8%).

* 14 erasing the record that stood against us with its legal demands. He set this aside, nailing it to the
Cross.

> He disarmed the rulers and authorities and made a public example of them, triumphing over them in
it.

Colossians 2:14—15 (NRSV)

" This correction arrests all attempts to utilize the hymn for the purposes of a natural or cosmic theol-
ogy; this must also be asserted over against a newly advocated “ecumenical” theology: Joseph Sittler,
“Called to Unity,” The Ecumenical Review 14 (1961-62): 177-87, does indeed establish first that “Against
that error (i.e., among the Colossians) which, had it persisted, would have trapped Christ within terms of
a purely moral and spiritual power and hope, Paul sets off a kind of chain-reaction from the central
atom, and the staccato ring of ta panta is the sounding of its reverberations into the farthest reaches of
the human fact, event and thought. All is claimed for God, and all is Christic” (p. 178). But subsequently
Sittler directly contradicts the theology of Col: “Creation is a work of God, who is light. And the light of
the Creator-God falls upon and inheres within his creation. The world of nature can be the place of this
light that ‘came’ by Jesus Christ because, despite the world’s hostility to that light, it was never without
the light of God” (p. 180). Otto Alexander Dilschneider, Christus Pantokrator (Berlin: 1962) develops his
“fragments” of an ecumenical theology on the basis of the peculiar presupposition that the epistle to
the Colossians is a case of “late Paulinism” (27f, passim) whose mythological terminology must be re-
lated and applied to the forms of the appearance of myth today by means of a “transmythical interpre-
tation” (p. 57). For a critique of Sittler and Dilschneider, cf. also Gabathuler, Jesus Christus, Haupt der
Kirche, 152—67, 177-81. Concerning the question of a cosmic Christology, cf. also Wilhelm Andersen,
Jesus Christus und der Kosmos (Bad Salzuflen: 1963); Horst Burkle, “Die Frage nach dem ‘kosmischen
Christus’ als Beispiel einer 6kumenisch orientierten Theologie” KD 11 (1965): 103-115.

* 18 For the message about the cross is foolishness to those who are perishing, but to us who are being
saved it is the power of God.
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in the “word of reconciliation” (Adyo¢ tii¢ kataAAayfc 2 Cor 5:19%). Since the Christ-event per-
tains to the whole world, the crucified and resurrected One must be heralded as the Lord in all
lands (cf. 1:24-29*). Whoever belongs to this Lord is “new creation; the old has passed away,
behold, the new has come.” (kaivr ktiowg ta dpyaia mapfABev, idov yéyovev karva 2 Cor
5:17%).

To be sure, the hymn emphasizes the universal significance of the Christ-event by exhibiting
its cosmic dimensions and by speaking of salvation for the whole world, including the whole
creation. This, however, does not ascribe any special dignity or eminence to the powers and prin-
cipalities—as though salvation were their only aim from the beginning.?*? Rather, the reference
to the powers and principalities is made in order to proclaim the message of Christ who has been
installed as Head and Lord over all things. This means, however, that the right understanding of
the cosmological statements of the first part of the hymn is disclosed only by the soteriological
statements of the second strophe. The great drama, wherein the principalities are stripped of their
power and the reconciliation of all things has taken place, is for the sake of man alone. To him

1 Corinthians 1:18 (NRSV)

* 19 that is, in Christ God was reconciling the world to himself, not counting their trespasses against

them, and entrusting the message of reconciliation to us.
2 Corinthians 5:19 (NRSV)

* 24| am now rejoicing in my sufferings for your sake, and in my flesh | am completing what is lacking in
Christ’s afflictions for the sake of his body, that is, the church.

2> | became its servant according to God’s commission that was given to me for you, to make the word of
God fully known,

2% the mystery that has been hidden throughout the ages and generations but has now been revealed to
his saints.

%’ To them God chose to make known how great among the Gentiles are the riches of the glory of this
mystery, which is Christ in you, the hope of glory.

%8 |t is he whom we proclaim, warning everyone and teaching everyone in all wisdom, so that we may
present everyone mature in Christ.

2% For this | toil and struggle with all the energy that he powerfully inspires within me.
Colossians 1:24-29 (NRSV)

* 17 50 if anyone is in Christ, there is a new creation: everything old has passed away; see, everything has

become new!
2 Corinthians 5:17 (NRSV)

212cf. Lohse, “Christusherrschaft und Kirche,”, 216.
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comes the word of peace wrought by Christ. This peace now holds sway in the realm in which
Christ rules, here and now, as the beloved Son of the Father—in the Church, in his body over
which he is the Head.”"®

2138y the previous vss 13* and 14*, and by the following application of vss 21-23*, the author of Col

indicates in what sense he understands the hymn and in what sense he wants to utilize it in his argu-
mentation with the “philosophy” (@1Aoco@ia). In this connection it must be noted that the cosmological
statements are not developed further. Rather, the concepts “head” (ke@aAr v 18%; 2:10%, 19*), “body”
(oQua v 18%; 1:24%; 2:9%, 17*, 19%; 3:15%) and “to reconcile” (amokataAldooely v 20*, 21*) are taken
up again in order to describe the reconciliation as the reality which shapes the “church” (ékkAnoia)
which is the body under its head. The theme of “all”/“all things” (n&v / mdvta), going through the whole
hymn, sounds continuously throughout the letter: “Christ is all and in all” (tdvta kai €v ndov Xp1otdg
3:11%).
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