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Abstract:

It may be no exaggeration to say that every aspect of the Apostle Paul’s thought is debated.
This is certainly the case for his anthropology, which is to say his beliefs regarding the nature
of the human person. There is intense debate concerning what Paul believed about the human
person. This is especially so when arguing about whether or not Paul believed in a human soul.
In the thesis that follows, I use a linguistic analysis of Paul’s writings as well as those of two
of his putative backgrounds, to determine what he believed regarding the nature of the human

soul.

The results of this analysis are that, of the potential backgrounds that may have influenced the
Apostle, the Jewish background into which he was born is the most pertinent, and that neither
of the two words that Paul uses mean soul, in the sense of something which is immaterial and
survives death. Rather, the psyche refers to one’s life, and the pneuma to the part of the person
that connects one with God and which will replace the psyche and animate the person in the

new age to come.
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Introduction

For most of the Christian church’s history, belief in the human soul, construed as
an immortal, immaterial aspect of the human person, has been widespread. Although there may
have been small pockets of disagreement, most Christians have believed and taught that the
soul existed and survived death. Several scholars, however, have challenged this hegemony.
There has been a resurgence of materialist philosophy.' This is shown in the work of Armstrong
1993, Papineau 1993, and Moser and Trout 1995, and has led scholars to doubt the existence
of the soul on extra-biblical grounds. There has also been growing doubt among New
Testament (NT) theologians since the 1960s that the NT ever refers to the existence of a soul.
As aresult, many Christian scholars like Brown, Murphy and Malony 1998, Murphy 2006, and
Green 2008 have challenged the belief that the soul exists. The debate occurs in NT
anthropology.

NT anthropology is concerned with what the NT as a whole, or a particular author in
the NT, believed about the human person.* Starting with Bultmann in 1955, the trend has been
to see the human being as an essential unity. Some, like Jewett,* and Heckel® argue that this
unity is essentially physical.® Others, like Gundry’ and Cooper® argue that this is a functional
unity, made up of body and soul working together, or an ontological unity made up of soul.

In the study that follows, I will be arguing that the Apostle Paul, one of the primary
authors of the NT, did in fact believe in something that is roughly analogous to what we would
call the human soul. I believe this study is important because, while there are defences of this
view that already exist, like those cited above, these tend to be from a philosophical
perspective. While not totally unique, my work will be conducted from a textual perspective,
with the intention of showing from the texts themselves, and the putative background, that Paul
believed in the concept of a human soul.

My theoretical approach to the Pauline letters will be informed by two important
traditions in contemporary NT scholarship: Sitz im Leben and the consideration of the Pauline

letters as literature. Sitz im Leben is a German term used by Form critics in New Testament

! Koons, Bealer 2010: ix.

2 Green 2008: 10.

3 Capes, Reeves, Richards 2007: 367.
41971

31993,

% Green 2008: 8.

7 1976.

8 2000.



scholarship to refer to “the setting from which [the text] arose and the purpose for which [it]

was used.””

This is an especially relevant category to the study of Pauline epistles. Each of the
epistles I will use is considered an occasional document, meaning that it was written to a
particular group of people in response to something in their context that was troubling them.!°
This means we nowhere have anything resembling a “systematic theology” of Paul, but rather
a series of ad hoc statements that are shaped by the contexts for which they are written.!! This
is not to say that I believe Paul’s theology is ad hoc, rather that the presentation of it is. This
means that an adequate understanding of the ‘life’ (Leben) situation of any of the letters is an
important part of understanding what Paul is saying.

Ascertaining this life-situation is always a contentious process,'? and with the Pauline
letters it is no different. And yet, through a combination of internal clues, extra-biblical texts
and archaeology, some rough reconstruction of the various situations for which Paul was
writing, which may have influenced his presentation of his theology, is possible. Ascertaining
this, by means of a historical-critical theory, or Sitz im Leben, will be a key feature of my
research process.

In addition, as the Pauline epistles are letters, and the letter is an acknowledged literary
genre in ancient literature in Aramaic, Hebrew, Greek and Latin,'* I shall be using literary
analysis where this is germane to the meaning of the text. Although some New Testament
scholars have distinguished between ‘letters’ and ‘epistles’ - the latter being literary, the former
not - and regard Paul’s writings as spontaneous ‘letters’ or ‘apostolic letters,” dispatched to
early Christian communities with problems, I shall regard Paul’s letters as literary works,
which draw on Paul’s early acquaintance with Greek rhetoric. Apart from translation of the
texts from ancient Greek and Hebrew, which is, in itself, an interpretative process, I shall pay
close attention to the rhetorical characteristics of the Greek text where Paul deploys such

14

devices to convey meaning.”© As Fitzmyer says, “Hence, though a Pauline composition is

basically a ‘letter,” careful scrutiny of its parts often discloses other homiletic, rhetorical, and
literary formulations that are to be respected in interpretation.”!’

There are three groups of questions governing my research. The first group can be

? Travis, 1977: 154.

19 Carson, Moo 2005: 332.
! sanders 2017: 433.

12 Travis 1977: 161.

13 e.g. the letters of Aristeas, Epicurus, Cicero, Pliny and Seneca.

14 e.g. Paul’s use of literary devices such as alliteration, chiasmus, emphatic positioning, onomatopoeia etc.
152020: 770.



organised under the question, “How did Paul use the words that are usually translated as
‘soul’?” Further sub-questions are: What are the relevant Greek words and how does he use
them?'® Can we justifiably translate any of Paul’s uses as ‘soul?’ If we cannot, what do they
mean? If we can, what does the context and the use itself suggest Paul believed about the soul?

The second group of questions arises from the main question, “What religious and
intellectual background would have affected Paul’s beliefs concerning the soul?” Further
questions are: What do the Hebrew words translated into the Greek of the Septuagint (LXX)
as ‘soul’ mean?!” Given Paul’s strong disagreement with aspects of his Jewish upbringing,
what relation would he have had to Jewish beliefs about the soul? What were the contemporary
Hellenistic understandings of the soul? What relation would a Jew like Paul have had to these
ideas that find their genesis outside of the Jewish tradition in which he would have been
schooled? What education in Greek language and philosophy did he receive, and why?

The final major question I will ask is: “Based on how Paul uses the words usually
translated as ‘soul’ and what the background reveals about this use, what does this show about
how Paul thought about the soul?” This generates further questions like, What does the
background reveal about Paul’s use of the words? What entity, if any, does Paul then believe
in? Does this entity align with what a modern person would understand by the word ‘soul’?

Since the research focuses mainly on the analysis of ancient Greek, Latin and Hebrew
texts, it will be a qualitative study conducted from an historical-critical perspective.

The first step in my research project will be either to translate the original texts or to
ensure that the translations from which I will work are sufficiently faithful to the original
Greek, Latin or Hebrew. Then I shall have to set the texts in their historical context (Sitz im
Leben), consider the genre, addressee, style and influences on the texts to assess the
contribution of the texts to the research questions I am attempting to answer.

To answer my specific research questions, my primary texts will be the Kurt-Aland
Greek New Testament, as well as the Biblia Hebraica Stuttgartensia. I will also make use of
the full range of ancient Greek texts pertinent to understanding the ancient Greek concept of
the ‘soul,” such as the Homeric epics, relevant Platonic dialogues, like Plato’s Phaedo, and a
variety of texts, both Greek and Latin, like Lucretius’ De Rerum Natura, pertinent to an
understanding of Stoic and Epicurean concepts of the ‘soul’ which may have influenced Paul’s

beliefs.

16 BDAG, s.v. Yuxn, c-f; s.v. mvebpua, 2-3. Cf. Suggit 2014: 49-55.
17 BDB, s.v. 4, M1 and s.v. 93, 1.



In addition to the Hebrew Old Testament, I will also be making use of the Apocrypha.
This refers to a group of Jewish texts composed in Greek in the Second Temple Period. They
provide a helpful understanding of how Jewish thinkers at the time were interpreting the texts
of the Old Testament and other elements of their tradition.

As my research does not involve any animal or human subjects, I shall not require any
clearance by the relevant University committee. One danger that is always present in studying
aspects of a religion, however, is painting certain esteemed figures in a way that
anachronistically affiliates them with, or distances them from, one’s own denomination. In the
work that follows I will make every effort to keep any of my own affiliations out of my analysis
unless they are important to understanding a particular topic. I will also strive to keep it from
those who would use its contents to oppress another’s religious beliefs. It is also worth noting
that I am a confessing and committed Christian, and as such will undertake this research from
a Christian perspective. Where appropriate, however, I will be alert to the questions of
prejudice and subjectivity and I shall endeavour not to distort the meaning of any text, ancient
or modern I shall be analysing, or be intentionally derogatory about another person’s
interpretations or beliefs.

In Chapter One of this dissertation, I shall construct a biography of the Apostle Paul. I
will do this to help give context to the letters which I will then discuss.

In Chapter Two I will argue that three of the disputed Pauline letters, Colossians,
Ephesians and 2 Thessalonians, are genuinely Pauline and therefore suitable for inclusion in
this study of what the Apostle believed.

In Chapter Three I will analyse the two words that Paul uses which are often translated
as ‘soul’ or ‘spirit.” To do this, I will look at every instance of both yvyn and nvedpa in the
Pauline letters, that I have argued are genuine, to see how he uses them and how we can
reasonably translate them.

In Chapter Four I will examine Jewish texts. I will begin by looking at the Scriptures
of Ancient Israel to see what w93 and 17 mean in these texts and how they are translated in the
Septuagint versions of these texts. After this, I will examine the uses of yvyn and nvedpa in
the Apocrypha, to see what these words mean in their contexts.

In Chapter Five, I will analyse the uses of those same words in a representative
collection of Greek Texts to see what they meant in the Archaic, Classical and Hellenistic
periods, thereby establishing how the soul was conceptualized in these texts and what the
Hellenistic philosophers, for instance, taught about the soul.

In my final chapter, I shall return to questions posed in my thesis proposal and this

10



introduction in order to test the validity of my hypotheses about the Apostle Paul’s concept of

the human soul.
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Chapter One: Paul’s Biography and Letters

Introduction

The apostle Paul is one of the great figures of the early Christian movement. His body of letters
was important to the development of what became Christian doctrine, and his missionary
activities were a large part of what moved Christianity from Jerusalem to the furthest reaches
of the Roman Empire. Before I discuss the central question of this thesis, I thought it would be
useful to attempt to reconstruct an outline of the life of the apostle. The main reason I want to
do this is that an understanding, however rudimentary, of Paul’s life and deeds is helpful in
establishing the Sitz im Leben of the texts I will analyse. While I am aware that attempting to
write a biography of any figure from ancient history, and perhaps especially for Paul, is fraught,

I nevertheless feel that it provides important background for what will follow.

Methodology: The Paul of Acts and the Paul of the Epistles

Before we discuss the actual life of Paul, however, it is worth spending some time on
the sources available to scholars to reconstruct this life. Obviously, the best sources available
are Paul’s own letters. But since these letters are all occasional documents, written to particular
audiences to deal with particular questions, they leave out many of the details historians would
need to construct Paul’s actual life. To make up for this, scholars have traditionally appealed
to the account of Paul’s life given in the Acts of the Apostles.'®

More recently, however, scholars have begun to doubt this approach. This is in large
part due to increasing doubts about the value of Acts as a historical source and the increasing
suspicion that the Paul it portrays is nothing more than a fiction designed to encourage the
faithful." So I will begin my discussion of Paul’s life by arguing that although the Pauline
letters should be given primacy in an attempted reconstruction of Paul’s life, Acts is a useful
account for anybody who wants to understand the life of Paul. So in this section, I will provide
a short introduction to the book of Acts, in which I will discuss the authorship, genre, sources
and purpose of the book, with the intention of showing that, when all of these factors are taken
into consideration, and with the constraints of ancient historiography in mind, the book still

has value for the Pauline scholar.

'8 EF Bruce 1977; Carson, Moo, 2005; Blomberg 2016.
19 Carson, Moo 2005: 360.
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Authorship
The authorship of Acts, as is the case for many New Testament works, is controversial to say

the least. Traditionally, authorship has been ascribed to Luke, the travelling companion of Paul,
who is also said to have written the Gospel that has come to bear his name. This authorship,
however, has been challenged on many grounds. In what follows, I will analyse various
relevant data in the debate over who wrote the book of Acts.

The first thing to note is that the book is technically anonymous, which is to say
that nowhere are we given an explicit claim to authorship. There is, however, an explicit link
between Acts and the Gospel of Luke. Both Luke,?® and Acts,?!' contain prologues that dedicate
the books to somebody called Theophilus. For this reason, these books have consistently been
connected to one another. Another reason for linking these books is that their Greek is
remarkably similar. Both of these works are written in good Koine Greek, sharing 90 percent
of its vocabulary with the Septuagint and 85 percent with Plutarch. Bock thinks that “this usage
suggests a well-educated writer.”??> He also points out that this probably means that the author
had a “desire to give a ‘biblical’ feel to his account.”?* For these reasons, it seems likely that
both Luke and Acts have shared authorship, and indeed, “[virtually] all modern scholars agree
that Luke and Acts were written by the same person.”?* This is important because it means that,
if the link holds, the conversation about the authorship of Luke has bearing on Acts, and vice-
versa. That being said, however, our discussion will be largely limited to Acts, with reference
being made to Luke only when it is pertinent.

Aside from these brief dedications at the start of either work, the author of Acts is
hardly present in the narrative. This means that, aside from his language, there are very few
internal clues to his identity. A remarkable exception is the so-called “we-sections” of the book

of Acts.?> These are times when the narrator of the book suddenly switches to use of the first-

20 | uke 1:1-4: Eneldnnep moAhol énexeipnoav avatafacBbal diynoty mepl TV nemAnpodopnuévwy €v NV
Mpayudtwy, kabwg mapédooav AUV ol &’ Apxfg alTOmTaL Kal UTnpEtal yevouevol Tol Adyou, €6ofe kAol
TopnKoAouBNnKOTL dvwBev MaoW AKkpBRC KABEeEAC ool ypdlatl, kpdtiote Oeodhe, va Emyvdg mept WV
Katnxnong Aoywv tnv dcddaielav. (Since many have attempted to compile an account about the things fulfilled
among us, just as the first eyewitnesses and servants of the word handed them down to us, | also have decided,
having followed all of these things from the beginning, to write an account for you, most excellent Theophilus,
carefully and in order, so that you may know the certainty of the things you were taught.)

21 Acts 1:1-2: Tov Hev TtpGToV AGYoV £motnNodpny mept mavtwy, & Oeddihe, WV Apato 6 Incolc motelv te Kal
SL84oKewv dxpL NC NUEPAC EVTENGEVOC TOTC AmooTONOLS Sl TIvebpatoc dyiou olc é€eAé€ato aveAnpudon. (In
my first book, Theophilus, | wrote about the things which Jesus began to do and teach until the day he was taken
to heaven, after instructing his disciples he had chosen through the Holy Spirit.)

22 007: 13.

2 Ibid.

24 Blomberg 2016: loc 3688.

2 Acts 16:10-17; 20:5-15; 21:2-18; 27:1-28:16.

13



person plural, suggesting that he was there for the event.?® These passages have long led to the
belief that the author of the book of Acts was a travelling companion of Paul. More recently,
however, on the basis of other difficulties which I will address later, scholars have challenged
this identification. At this stage of the scholarly debate, there are a few live options. Firstly,
that these events are what they seem to be, the moments when Paul’s travelling companion
joined him and recorded what they did together. Secondly, they could be a part of a maritime
literary technique. Finally, they could be a part of a source that the author used and declined to
alter.?’ I will deal with these in reverse order.

It is undeniable that the author of Acts used sources in the compilation of his account.?®
Does this mean, however, that the “we-sections” of Acts are themselves the result of sources?
One good case for this is that Paul is presented slightly differently in the “we-sections” than he
is in the rest of the book of Acts.?’ Paul is regularly described in a slightly less favourable way
in these sections. Is this evidence strong enough to suggest that these sections belong to some
different sources? It seems unlikely. If this is an independent source, it is tricky to explain why
the author would include it so roughly.*® This is especially the case when we look at the sources
we can be sure the author used, like Mark, to see how carefully he handled them, and how
willing he was to adjust them to make them fit his narrative.’! This means that even if we do
concede that Paul is depicted differently in the “we-sections,”it is unlikely that these sections
of the narrative come from external sources the author incorporated into his work.

Another way of explaining these “we-sections” of Acts is to say that they are a kind of
literary device. This is the view taken by Richard Dillon in his contribution to the New Jerome
Bible Commentary. He says that “the appearance of the first person, notably in Paul’s sea-

travels, could certify the authenticity of Luke’s material in a special way...thus addressing a

26 For example, note the change from Acts 16:9 to Acts 16:10-12: kal Opapa S1& vuktog t@ MNavAw wdOn, avnp
MaKeSWV TIC AV £0TWC Kol Tapakahiv alTtov Kol Aéywy- AtaBdac eic MakeSoviav BoriOncov Auiv. we 8¢ To
dpapa eibev, e0BEwe lntroapev EeABely ei¢ Maxedoviav, cupBLBAlovTeg dTL pookEKANTaL RUES 6 BeOC
gvayyehioaoBal avtolc. Avaxdévtes oUv amo Tpwdadoc VBudpopfcapey eic Sapodpdxkny, Tij 8¢ émovon eig
Néav MoAw, kakeiBev i inmouc, fTig éotiv mpwTn TS HepiSog MakeSoviag oA, koAwvia. AUeV 6 év
touTn tfj oAl Statpifovreg Nuépag Twvac. (And a vision appeared to Paul in the night: a man from Macedonia
standing and calling out to him and saying “Come over to Macedonia and help us.” And when he saw the vision,
at once we prepared to go out to Macedonia, deciding that God had called us to preach to them. So having gone
up from Troas, we sailed to Samothrace, and the next day on to Neapolis, and from there to Philippi, which is a
[Roman] colony and the leading city of Macedonia. We stayed there several days.) (emphasis mine).

27 Dillon 2020: 722-723.

28 sanders 2015: 15.

29 Bock 2007: 13.

30 Dillon 2020: 723.

31 sanders 2015: 15.
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concern for eyewitness warranty that is shown by contemporary historians like Polybius and
Lucian.”*? Indeed, this view is very plausible. It would make sense for the author who is, after
all, writing for the reassurance of his patron,®® to do what he needed to in order to make his
account fit more neatly into what the patron would have wanted, and also to make the work
more useful to those who would read it later.>* This view does suffer from two weaknesses,
however. The first is that there is no “literary precedent for a travel narrative that is a literary
creation.”® There is simply nothing in the extant literature of the period that would match with
Acts if it is to be understood as a fictional account of travel. Even the precedent for the
eyewitness as a fictional device has been challenged by contemporary scholars.>® The second
objection to the view that the “we-sections” of Acts are literary devices is the fact that they are
so haphazardly inserted. There is no thematic or narrative link that seems to join all of the “we-
sections” of the book together. Indeed, even Dillon has acknowledged that the insertion of the
first-person is “unpredictable.”” The lack of discernible purpose for these sections does seem
to militate against the likelihood of their being included as a literary device. Nevertheless,
despite these problems, this view remains plausible.

The final view on these sections is that they are included as the actual eyewitness
testimony of the author who was himself a travelling companion of Paul. Indeed, this is the
impression that they leave on the reader, and so the burden of proof would appear to be on the
person seeking to provide another explanation. Another argument for these being the actual
recordings of a travelling companion of Paul’s is the same argument that was used against the
literary view, which is that the places at which these sections appear and the events that are
shared with Paul are so haphazard. When discussing this issue Bock says that “[the] lack of
significance for the locales of such sections speaks to their authenticity.”*® The biggest
objection to this view is that the depictions of Paul in Acts and the epistles are so different that
the author of Acts cannot have been a travelling companion of Paul’s. I will deal with this
objection properly below but suffice it to say that I think these differences are somewhat

exaggerated.

325020:723.
33 Luke 1:1-4.

34 And, as Dillon himself acknowledges, “[regarding] the hypothesis that the ‘we’ is Luke’s own certifying device
does not compromise the historical value of the accounts given in that form.” (2020: 723).

33 Bock 2007: 13.

36 Eitzmyer 1998: 100-102, cited in Bock 2007: 13.
37 2020: 723.

38 Bock 2007: 13.

15



After a consideration of the internal evidence, I think the care with which the author
uses his sources in the instances we can trace makes the view that these are roughly inserted
sources implausible. But it seems to me that the view that the “we-sections” are a literary device
is about on par with the view that they actually come from a travelling companion of Paul’s.
So, in order to break the tie, we must turn to the external evidence. And, when we look at this,
we see that the tradition singles out a companion of Paul as the author of Acts, and that it is
Luke in particular.®

There are several ancient sources which place Luke as either the author of Luke or Acts,
and the connection between them means that if he wrote one, he wrote the other. The list is
quite extensive, including Tertullian,*® Irenaeus,*' and Origen.** Speaking about this tradition,
Marshall says that that it “may date back to the first half of the second century ... and it is
unequivocal in singling out Luke from among several possible candidates.”* Indeed, the
peculiarity of Luke as a choice must not be overlooked. Although he was a companion of
Paul’s, he was far from one of the most famous. And so for the tradition to pick out somebody
so anonymous in the list of Paul’s companions with the intention to deceive, is very unlikely.**
This external evidence, then, lends credence to the view that the author of both Luke and Acts
was Luke, the travelling companion of Paul.

A major objection to this view holds that the Paul presented in the epistles differs so
radically from the Paul of Acts that Acts simply cannot have been written by somebody who
knew Paul personally. Philipp Vielhauer, in his essay on this topic,*’ raised four major areas of
discrepancy between the two depictions of Paul. These include the difference in Paul’s use of
natural theology in Acts 17 and Romans 1, Paul’s relationship to the law in Acts and the
epistles, Paul’s lack of emphasis on Christ in Acts and the absence of Paul’s eschatological

teaching.*®

39 Marshall 1978: 33.

40 Against Marcion 4.2: Denique nobis fidem ex apostolis loannes et Matthaeus insinuant, ex apostolicis Lucas
et Marcus instaurant. (Of the apostles, John and Mark first instil faith into us, and of the apostolic men Luke and
Mark renew it afterwards.) This is about the Gospel of Luke, but as mentioned above, the link between Luke and
Acts is very strong.

41 Ag. Her. 3.1: Kal Aoukdcg 6¢, 6 akdhouBog Mauvlou, TO UM' ékelvou Knpuooouevov evayyEAlov év BiBAw
kotéBeto. (And Luke, Paul’s attendant, set down what was proclaimed in a book of his own.)

42 Cited in Eusebius Eccl. Hist. 6.25: kol Tpitov 10 Katd Aoukdv, TO UTIO NavAou énatlvoupevov ebayyEALOV TOTG
amnod tv €6vav memownkdta (And third the gospel according to Luke, the one commended by Paul and composed
for Gentiles.)

3 Marshall 1978: 33.

# Bock 2007: 19.

45 1980: 33-50.

46 Carson, Moo 2005: 293-5.
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While this is a comprehensive list, the differences are less potent when one actually
digs into them. For example, while there is a difference between what Paul says about natural
theology in Acts 17:26-27%" and Romans 1:20,*8 this can be easily explained by examining the
context in which each was given. As Bock says, “the difference between Acts 17 and Romans
1 is the difference between the writing of someone reaching out ... while making an effort to
find common ground and the more forthright critique of what pagan culture was in the eyes of
a monotheist.”*’ The important point here is not the putative reader, but the audience for Paul’s
speech, regardless of how historically accurate the speech itself actually is.>® While Romans is
written for Christians, Paul in Acts is speaking to a gathered group of Greek philosophers of
various schools. So, it makes sense that the material would be presented differently, whether
that material is strictly historical or not. Similar points can be made about Acts’
underrepresentation of Paul’s Christology and eschatology. Given that the majority of Paul’s
recorded preaching in Acts is evangelistic, it is likely that the contents would be different to
those written to an established, though struggling, Christian church, as is the nature of the
writing of the epistles. So, while there are differences, these differences are contextual rather
than theological. And even though it is not a focus, the theology of the cross in Acts is similar
to that found in Paul.’! There are also sprinklings of an ‘end time’ eschatology throughout the

book of Acts to show that while the author is not concerned to argue for it or bring it up

47 , ' . be ot Po— ) ' ~ oy \ ' P .
7 ENMOLNOoEV TE EE Evog av EeVOC (lvepr[UJV KOTOLKELV ETIL TTAVTOG TTPOCWTTOU TNC YNG, OPLOAC TIPOOTETAYLEVOUGQ

KapoUG Kai Tag 0pobeaiag Tfi¢ katowkiag altdv, Intelv Tov Beov il dpa ye YnAadrosiav altov kai elpoLey, Katl
Y€ 00 HaKPAV ATO £VOG EKACTOU AUV Umapyovta. (From one man he made all people to live on the face of the
earth, and he marked out their times in history and the boundaries of their lands, so that they might seek God

and perhaps reach out to him and find him, and he is not far from any of us.)

B ra yap daopata altol Anod KTLoEwWE KOGUOU TOLG oL acLly vooUueva KaBopdtat, f e aidlog autold Suvaulg

Kal Bg1otnc, £i¢ T6 eivat avtoucg avamoloyntous. (For his invisible attributes have been clearly seen from the
creation of the world, both his eternal power and divine nature, so that they are without excuse.)

4 2007: 16.

30| am aware that the conventions around speeches in ancient historiography had the reader as the main
audience (see Sources and Historiography below). | also think, however, that the purpose of Acts, which was to
provide context to early Christians, makes it likely that Luke would have made the content of the speeches
evangelistic to show by what means the church grew.

31 Bock 2007: 16. Acts 20:28: TIPOOEXETE £0UTONC KOl TIAVTL TQ) TOLVIiW, &v @ UPEC TO mvedpa T dylov £0eto
£MLOKOTOUG, Ttolpaivewy v ékkAnoiav tol Beol, fv meplenotjoato dwa tol aipatog tol idlou. (Keep watch
over yourselves and all the flock, over whom the Holy Spirit has made you overseers. Be shepherds of the church
of God, which he bought with his own blood.) Cf. Romans 5:9-10: TOAAG 00V HEANOV SKALWBOEVTEC VOV &V TR
aipati avtol cwbnoopeda S avtol and TG 6pyiic. el yap éxBpol dvteg katnAAaynuev T@ Be® 61 tol Bavdatou
100 viol avTtol, ToAA® paAAov kataAAayévieg cwBnooueba év tff {wij altol- (By how much more, having been
justified in his blood, will we be saved through him from the wrath of God. For if, when we were enemies, we
were reconciled to God through the death of his son, how much more, having been reconciled, will we be saved
in his life.)
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regularly, he seems to have had a belief of the end times that was at least similar to Paul’s.>?
All of this suggests that the differences, though apparent on the surface, are rather exaggerated.

The issue of the law is somewhat more complicated. This is partially because Paul in
Acts is remarkably observant of the Jewish law. For example, he has Timothy circumcised,
even though his father was a Gentile,>® and he takes part in the ritual washing required to enter
the temple.>* But it is also partially because, pace Vielhauer, establishing what Paul believed
about the law is very tricky. There is a wide divergence among scholars on what Paul believed
about the law. Some, like Martin Luther, argue that Paul’s whole theology was about saving
people from the law. Others, like EP Sanders, are far from clear that Paul had major issues with
the law.>® So, it seems that this problem with Acts and Paul depends on simplifying one of the
most interesting and complex areas of the theology of the apostle: his relationship to the law.

Nevertheless, while plausible explanations exist for all of these difficulties, they are
still difficulties. It is my opinion that the internal evidence for authorship of the book of Acts,
which seems to hang on the “we-sections,” leaves nothing to be decided on between its being
written by a travelling companion of Paul and somebody later using these sections as a literary
device. On the strength of the external evidence, it does seem more probable that the book was
written by a companion of Paul, with all the likelihood being that it was Luke. Credible
responses to this do exist, but on the strength of the argumentation above, that is the position I

will use in this thesis.

Genre and Purpose
A question at least as vexed as the authorship of Acts is that of its literary genre. As noted

above, this book is the second part of a short history of the beginning of Christianity.’® But
what help this gives for identifying the author, it takes away by confusing the question of genre.
This is because, while the connection between the works is still the consensus of modern
scholarship, the reason Luke would write two books that seem so markedly different in terms
of genre has perplexed many. Below, I will survey a few options for genre, and discuss the
merits of each.

The first option for a genre of the book of Acts is the genre from which the book derives

32 Acts 1:11; 3:18-22; 10:40-42; 17:30-31.
>3 Acts 16:3.

3 Acts 21:26.

33 2017: 474-511.

36 sanders 2015: 13.
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its name. This name is found in the Anti-Marcionite prologue to Luke, Irenaeus,’’ and in many
of the manuscripts>® and describes a genre of Greco-Roman writing which typically refers to
the great deeds of one particular person.’® The fact that these types of account are typically
limited to one individual has led many to think Acts is not in this genre, since it has many main
characters. Aside from this rather substantial weakness, there is also the fact that the book
seems to sit more comfortably in other genres.

In recent times there has also been an increasingly critical attitude to the notion that
Acts falls into the genre of Hellenistic historiography. This is highlighted by two different but
popular sceptical approaches: that of the Tiibingen school and of Richard Pervo®® and others
who follow his approach.

The Tiibingen school was a German critical school which argued that the book of Acts
is a second-century document written in the wake of a split between Jewish Christianity, led
by Peter, and Gentile Christianity, led by Paul. The purpose of this document, according to the
school, is to provide a more harmonious picture of the relationship than actually existed.®!
Their arguments, however, are predicated on dating the book to sometime in the second
century. Moreover, as argued by JB Lightfoot, their hypothesis about the nature of the early
church finds very little support in the early church documents we do have.®?

A far more common view at this time is that of Richard Pervo, who argues that Acts
belongs to the genre of the Ancient Novel. He defines this as “a relatively lengthy work of
prose fiction depicting or deriving certain ideals through an entertaining presentation of the
lives and experiences of a person or persons whose activity transcends the limits of ordinary
living as known to its implied readers.” ® This definition, however, seems problematic. Firstly,
because it does not align with how the novel is typically defined in Classical Literary studies.%*

Secondly, and more importantly, it is also too broad. On this definition, we would be justified

37 Carson, Moo 2005: 285. Irenaeus, Adv. Her. 3.1.1: Kai Aoukdg &€, 6 akolouBog MavAou, TO UR' €Kelvou
Knpuoaoouevov ebayyéAlov €v BiPAw katéBeto. (And Luke, Paul’s attendant, set down what was proclaimed in a
book of his own.)

38 Bock 2007: 1.

39 Carson, Moo 2005: 285. Cf. Augustus’ Res Gestae for a work that would fit into the traditional definition of
Acts.

60 1987 cited in Blomberg 2016: loc 3808.

61 Bock 2007: 8.

62 Carson, Moo 2005: 298.

63 Pervo, cited in Blomberg 2016: loc 3808.

4 cf. Hornblower, Spawforth, Eidinow 2012: 1021 — “[Greek novels] ... vary a shared pattern. Boy and girl fall in
love ... Either before marriage .. or soon after .. they are separated and survive storms, shipwreck,
imprisonment, attempted seduction or rape, torture and even what the readers and characters believe to be
death, before reunion at the book’s end.”
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in calling Herodotus’ Histories a novel. Thus, while the definition provides some necessary
conditions for the Ancient Novel, it does not provide the requisite sufficient conditions.
Moreover, when we look at other Ancient Novels, we see that there are other aspects of the
document that do not fit with the genre of Ancient Novel at all. The first of these is that novels®’
often tended to have deliberate factual errors that would indicate to the reader that the author
made no attempt at being historical. Blomberg cites the books of Judith and Tobit from the
intertestamental period as examples of this.® But even in cases where this is not true, there
were many typical features of an Ancient Novel that are missing from Acts. These include,
“romance, the reuniting of two parties long separated, a happy ending or closure at the
conclusion, encounters with pirates or bandits, and a consistent focus on one or two main
characters.”®” These key absences make it unlikely that the genre of Acts is the Ancient Novel.
Another reason for discounting the novel as the genre for Acts is the plausibility and popularity
of other options. While there have certainly been challenges to the historicity of Acts, the fact
that its genre falls somewhere within the broad sweep of Greek historiography still seems to
be a popular understanding. For example, Dillon, describing the prologues of both books, says
that “Luke intended to write history and to do so with unexceptionable procedure.”®® Likewise,
Sanders says of Acts that “the work ranks as a good piece of Hellenistic historiography.”® But
history was an infamously wide-ranging description.”’ And so, we will turn our attention now
to what type of history Luke wanted to compose in particular. At this point our investigation
into the purpose and genre of Acts becomes intertwined, and so I will examine two
perspectives, put forward by the two scholars previously cited, and examine them briefly.

The first perspective, offered by Sanders, is that the book of Acts is a “Hellenistic
apologetic history and biography.””! Essentially, his argument is that Luke-Acts was written
with the intention of showing that Christianity was a positive force. Sanders emphasizes that
“Luke takes pains to show that there is no conflict between Christianity and the Roman

Empire.”’? He also argues that Luke wants to show the “early Christian movement as almost

85 Such as Achilles Tatius’ Leucippe and Clitophon, and Apuleius’ Metamorphoses.
% Blomberg 2016: loc 3821.

57 Ibid. loc 3844.

68 2020: 723.

69 2015: 14.

70 Smith, Kostopoulos 2017: 398.

" Ibid.

72 sanders 2015: 15.
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free of friction.””® These two considerations, along with a defence of Paul, are the reasons
Sanders gives for labelling this work as a piece of apologetic history.

Certainly, the fact that there are undertones of apologia to this work is undeniable. To
say that this was the main concern, however, is to “risk inflating partial concerns of the author
into his overall purpose.”’* In contrast to this, Dillon offers another perspective, which is that
the book of Acts is a “historical monograph” written with the purpose of clarifying Christian
self-understanding.” In other words, rather than being an attempt to convince outsiders of the
validity or safety of the Christian movement, Luke’s goal was to help Christians understand
the origin of their faith and what it said about them. Bock agrees, saying that “Acts is a
sociological, historical, and theological work explaining the roots of this new community, as a
sequel to Luke’s story of Jesus portrayed in his Gospel.””® Of course, there may be sections
devoted to the defence of the movement within a work of this description, as Sanders would
argue, but this wider generic definition allows for those parts of the narrative which do not fit
with the somewhat narrower perspective Sanders offers.

But if this is valid, then how should the reader understand the unity between Luke and
Acts? For if this is a historical monograph, then what of Luke? Luke seems to fit far more
neatly into the genre of biography. In response to this concern, Smith and Kostopoulos have
argued convincingly, from sources like Diodorus Siculus and Flavius Josephus, that there is
“evidence that ancient prose authors could combine biographical and historical content in a
multi-volume work.””” So, on the strength of this argument, it is not at all unprecedented that
Luke could have written book one of his two volume work to describe the life and deeds of
Jesus, the founder of the movement, and then written book two to describe the proliferation of
the movement after him.

So, in conclusion, the best understanding of the history of Acts seems to me to be a
historical monograph written with the intention of explaining how the Christian movement saw
itself and how it began. This is not to exclude apologetic motifs throughout the work, but rather

to suggest that those only make up a small portion of the work.

3 Ibid.: 17.
74 Dillon 2020: 723.
> Ibid.
76 2007: 2.
77 .
2017: 404.
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Sources and Historiography
As noted above, the author of Acts clearly used sources in the composition of his works. In the

Gospel, the first of his two-parts, the sources are clear. He clearly worked with the Gospel of
Mark, as well as Q.”® This makes it reasonable to suppose that he used sources in the
composition of his second text as well. In this section I will examine the extent to which he
used sources, and I will pay particular attention to the nature and use of speeches in Acts.

The sources that inform Acts, as with many aspects of this book’s composition, are
famously obscure. For Luke, we have one of the sources, Mark, and other documents which
make use of Q, against which we can compare it. Acts, by contrast, is the only source for its
story, so there is nothing to which we can compare it. Nevertheless, we can have some idea
about the sources that were used.

As I argued above, the “we-sections” of the book of Acts are best understood as the
author inserting his own eyewitness testimony into the text. As a result, the source for these
sections is obviously the author himself.”” Outside of this, things become more complicated.
There is likely some Jerusalem based source for Acts 1-12, since the action there all takes place
in Jerusalem. Likewise, Acts 6:8-8:40 seems to have come from a Hellenistic Jewish source®’
because it recounts the particular struggles of that sub-community within the Jerusalem church.

Assuming, as I argued earlier, that the author was a travelling companion of Paul’s,
then it makes sense that Acts 9 and 13-28 would get at least some of their content from Paul.
There is also the famous Antiochene hypothesis, which says that there was a local tradition
present in Antioch from which Luke drew some of his material.’! While this theory has been
laid to rest, it is experiencing something of a resurgence in modern times as the search for
Lukan sources becomes reinvigorated.®?

But, as far as sources go, that is almost the best that can be done. Partially because of
Luke’s desire to have his whole account spoken in his voice, and partially because of the lack
of contemporary accounts, the search for Luke’s sources is an ongoing one.

One area that is affected by this consideration is the speeches of Acts. And this is
significant because, of the material in Acts, a total of one third is speeches.® For the historian

of the early church, this presents something of a problem. The ancient historian’s position on

78 Dillon 2020: 725.
7% Bock 2007: 19.
80 1bid.

81 1bid.

82 Dillon 2020: 725.
83 Bock 2007: 20.
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speeches, famously laid out by Thucydides,®* is not as precise as what modern historians would
expect. Instead, the goal was to fit the content of the speech into the narrative of the work the
author was trying to compose. Thus Dillon can say that, “the speeches are to be understood
less from the historical situation than from the context of the book.”®> He elaborates this point
by saying that “[the] speeches of Acts all have Luke as their author and his readers as their
audience.”®® Indeed, it seems indisputable that the speeches in Acts are rhetorical constructs,
rather than some kind of transcript recording of the preaching of Peter, Paul, or any of the other
figures of the book.

Does this mean, however, that these speeches are to be counted as having no historical
value? It seems unlikely. In the first place, while the actual text of the speeches is a construction
of Luke’s, there is no reason to doubt that he, like Thucydides, sought to remain faithful to
what was said, to the extent he could. If, as I argued above, the book of Acts was written by
Luke the companion of Paul, then it is very likely that he would have been familiar with the
Christian tradition and apostolic preaching of the period.?” Thus he would have had a bank of
knowledge on which to draw in order to construct speeches that were faithful to what was said,
or at least to the spirit of what would likely have been said in those contexts. Secondly, there
is great variation in the speeches, from the use of differing Christological titles to the varied
use of the OT, depending on who is speaking and to whom they are preaching.®® This suggests
that the author wasn’t simply creating all of his speeches from scratch, but was relying on
sources to create what we now read in the book of Acts. Thus the content of the speeches seems
to have some basis in a tradition beyond Luke himself and can therefore be seen as being
representative of the context in which those traditions originated. A third reason that can be
given for being prepared to derive historical value from these speeches is to note the ways in
which Luke uses his sources when we have access to that information. It is clear that the Gospel

of Mark was a source on which Luke depended for his own gospel, and since we have that

84 Thucydides 1.22.1: Kol 600 pév Aoyw £Utov £kaoTol ij LEAAOVTEG TTOAEUAOEW f &V aUTR A8 BVTEC, XOAEMOV
TV akpiPetav avuthv TV AexBévtwy Stapvnpovelool Av ol Te GV aUToC fKouoa Kal Toi¢ GAN0BEV ToBev ot
amayyeAouowv' wg &' v £é60kouv £pol EkaoTol Ttepl TV aiel mapoviwyv ta S€ovta HaAlot' einely, éxopévw OTL
gyyutata Thg Eupnaong yvwung tiv aAndig AexBevtwy, oltwc elpntat. (And about the speeches, some were
given before the war, and others in the midst of it. It was difficult for me to remember exactly what was said,
whether | heard it myself or had it reported to me by others. So it has seemed good for me to make the speakers
say what was demanded of them by the various occasions, while still coming as close as possible to the sense of
what was really said.)

85 2020: 724.

8 Ibid.

87 Bock 2007: 21.
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gospel, we can see that while Luke was indeed happy to adapt aspects of Mark’s gospel, his
dedication to preserving the essence of the source was strong.

That Luke used sources is undeniable. That Luke adjusted those sources to create a text
unified in his vision is also undeniable. This does not mean, however, that the texts of either
Luke or Acts are of no value to the historian hoping to understand the activities of the early

church.

Conclusion
The purpose of this preliminary section is to show that while there are certainly cautions the

Pauline scholar must take, the book of Acts does provide a valuable record of Paul’s life,
especially after his call. To do this, I first argued that the book of Acts was written by Luke,
the travelling companion of Paul. Secondly, I argued that the genre for this work is ancient
history. That isn’t to say that Acts is an unbiased, objective, recording of events. Rather, it is
to say that Luke intended to present what actually happened, albeit in a way that strengthens
his overall purpose, which was to provide an understanding for the early church of its own
identity. After this, I briefly considered the sources of the book of Acts, and in particular the
speeches. I argued that while the speeches are undoubtedly composed by Luke, they do
nevertheless have some value insofar as they accurately represent the traditions from which
they are drawn.

From these three strands of evidence, it should be clear that while the book of Acts is a
work in its own right, needing to be interpreted and analysed on its own terms, nevertheless, it
provides a picture of Paul that is of great help to the historian who would seek to reconstruct
the life of Paul. Having established this, we can now turn to the task of creating an outline of

Paul’s life.

Paul’s Biography

Paul’s Early Life

As with many famous characters in antiquity, information about Paul’s early life is hard to
come by. As a result of this, this section of a biography of Paul is usually more thematic than
chronological. That is to say, although it is almost impossible to know what Paul was actually
doing in these years, through his later writings and those actions he is reported as doing, we
can get some inkling as to what made up his early life. In particular, I am going to be focussing
on Acts 22:3-5. This is a speech, written by Luke, which has Paul speaking in front of a group
of Jews who are intent on persecuting him. While this speech is Luke’s construction, as I argued

above, his speeches often depend on other traditions for their content. In this case, the source
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may well have been the apostle himself, or some other contemporary biographical accounts by
eyewitnesses or travelling companions. So, while it must be treated with care, there is still some
valuable material that helps us understand the earlier parts of the life of the Apostle.

The speech begins by telling us that Paul was born in the city of Tarsus (22:3),% which

Luke has Paul describe as “no mean city,”*°

and with good reason. It was one of the more
famous and important cities in the Ancient Near East. An early historical record we can find of
Tarsus comes from the 9" Century BC. It is called “Tarzi” on an Obelisk dedicated to
Shalmaneser I11.°! It is also mentioned in Xenophon’s Anabasis, where it is described as a
prosperous city.”? After the conquests of Alexander it fell under the control of the Seleucids,
where it was renamed Antioch, a name that appears on coins issued during the rule of Antiochus
IV.”® Roman rule came into effect after Pompey captured it, and it was made into the capital of
Cilicia.’* It was home to a great and flourishing philosophical tradition. Strabo, for example,
records that Tarsus was a place where learning thrived, so that it even rivalled the learning of
Athens and Alexandria.”® These schools seem to have been mainly schools of Stoic and
Epicurean philosophers.”® Indeed, Augustus is recorded as having given the rule of the city to
a Stoic Philosopher named Athenodorus, who was tasked with reforming the administration
after some mismanagement.”” As well as the famous intellectual life, there was also a thriving
textile industry, based largely on linen.”® Indeed, as Bock says, “[with] Ephesus and Smyrna,
it was one of the three great cities on the southern coast of Asia Minor.”*” It was also a city that

was privileged by Rome, meaning that it was exempt from the usual taxation.!*’ This would

8 Eyw it avnploudalog, yeyevvnuevocg év Tapo® tfi¢ Klkiag. (I am a Jewish man, born in Tarsus of Cilicia.)
90 Acts 21:39: “oUk Aaonuou mMoAswg.”

1 Fitzmyer 2020: 1332.

92 1.2.23: kataBag 6& 51 toutou tol mediou AAaoe otabuols TETTOPOC MAPACAYYAG TIEVTE Kal glkooly €ig
TapooUg, Thc Kilkiog oA peydiny kot ebSaipova, ol Av ta Suevvéaotoc Bacitela told Kihikwy Bacéwc: (After
descending he went through this plain in four stages, twenty five parasangs to Tarsus of Cilicia, a great and
blessed city, where the palace of Synnesius, king of the Cilicians, was.)

93 Bruce 1977: 33.

%% Ibid.

% Geography 14.5.13: toocaUTtn 6¢ 101G évBade avBpwrolg omoudr mpog te dphocodiav kal TV GAANV matdeiav
£€ykUKALOV amnaocayv yéyovev WoB’ UmepBEPRAnvTaL kal ABrvag kat Ahe€avdpelav katl 1 Tiva dAAov témov Suvatov
elnelv, &v @ oyoAal kal Statptpol phocdpwy yeydvaot. (The citizens of this city apply themselves to philosophy
and the whole encyclopaedia of learning so whole-heartedly that they surpass Athens and Alexandria and every
other place that can be named, where there are schools and lectures about philosophy.)

% Fitzmyer 2020: 1333.

o7 Pliny the Younger, LXXXIII to Sura. Bruce 1977: 34.
o8 Hornblower, Spawforth, Eidinow 2012: 1433.
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help explain how Paul came to be a Roman citizen, and why he could claim to be one by
birth.'”! This privilege came about because of the decree of Mark Antony, as a result of the
city’s status as the capital of the region. As Fitzmyer says, “freedom, immunity and citizenship
were granted to the town by Mark Antony, and Augustus confirmed these rights.”!%?

This, however, only half explains how Paul, a Jewish man, came to enjoy Roman
citizenship, which was typically only conferred on “freeborn natives of Rome.”!*® Ultimately,
Paul’s Roman citizenship is a mysterious part of the Lukan account. Paul never mentions it
himself, and other parts of his personal history make it hard to see how the title of citizenship
would have come to him. For example, being as proudly Jewish as he portrays himself, it is
difficult to imagine him coming from a family who would have cooperated with Rome to the
degree where citizenship was an appropriate reward.!** There have been proposed solutions,
such as the suggestion that one of Paul’s ancestors could have been part of a “firm of tent-
makers” who would have been “very useful to a fighting proconsul.”'®> While by no means
impossible, this suggestion has no evidence to support it. This leaves us with three options
concerning Luke’s claim that Paul was a Roman citizen. It is possible that Luke recorded some
fact that is otherwise unattested, and of which Paul himself had no reason to speak. It is possible
that Luke created Paul’s Roman citizenship as a device to illustrate that Paul and the
Christianity he preached were of no threat to the Roman Empire. And finally, Luke might have
simply been wrong about Paul’s status as a citizen. Of these three, the first is the one I take to
be the most likely. If, as I have argued, the author of Acts travelled with Paul, then it seems
likely that he would have known that he was a citizen, and possibly even had occasion to see
Paul enjoy the benefits of his citizenship. And, if Paul fails to mention this detail about himself,
it is because none of his letters demanded such a disclosure to make its point. So, although
Paul’s Roman citizenship is shrouded in mystery, it can still be accepted as a credible part of
his history.

But while Acts is clear about where Paul was born, it has less to say about when he was

101 Acts 22:27-28 describes a conversation between Paul and a Roman centurion: npooeABwv 6£ O X\lapyxog
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born. In fact, this is a particularly challenging issue. In Philemon, Paul calls himself an “old
man” at the time of his writing the letter.! This means that he was probably around 50 years
01d.!” This does not give us much help, and scholars have consigned themselves to a certain
amount of uncertainty on the matter, with Wright saying: "[the] best guess has him a little
younger than Jesus of Nazareth; a birth date in the first decade of what we now call the first
century is as good as we can get."!%

The next section of the speech provides the scholar of Paul’s life two major problems.
The first is whether Paul grew up in Jerusalem. Firstly, this section has two different options
for translation,!” depending on punctuation, each of which results in a different
interpretation.!'® Some would make the translation, “I was born in Tarsus of Cilicia, but

»1 while others

brought up in this city. I studied under Gamaliel and was thoroughly trained...,
would translate it as “I was born in Tarsus of Cilicia, but brought up in this city, educated at
the feet of Gamaliel....” !> The difference is essentially whether “this city” Paul speaks about
being raised in is Jerusalem or Tarsus. As Carson and Moo explain, by putting a full stop where
they do, the translators of the New International Version imply that Paul’s raising and his
education by Gamaliel are two different stages, both of which take place in Jerusalem.'!® The
punctuation of the other translations “requires that ‘brought up’ refers to Paul’s rabbinic
education, a process that would have begun in his early teens.” ''* Although both are
grammatically feasible the word dvoteOpappévog usually refers to being raised since
childhood.!!®> The & also suggests a strong contrast between Paul’s being born in Tarsus, and
then his being raised somewhere else, in this case, Jerusalem. Given these two factors, it is
more likely that the passage means that Paul “lived in Jerusalem at least from around the age
of seven until he was about sixteen — the years when boys were educated.”!!®

The second problem is the credibility of this claim. There is no denying that he was a

Jew. The words Luke gives him in this speech to the Jews in the temple identify him as a
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“Jewish man.”''” This is something that Paul himself repeatedly affirms in his letters. For
example, in Romans 9:3-4, where he calls the Jews his brothers and countrymen, and shows
his affinity to them by wishing that he could be cut off from Christ if it would mean they come
to him.!'® Likewise, in Philippians 3, Paul gives his Jewish credentials, calling himself a
Hebrew of Hebrews, born into the tribe of Benjamin.!'” In fact, he was so invested in his
Judaism that he claims to have become a member of one of its most rigorous sects, the
Pharisees. Acts alludes to this when Paul is reported to say that he studied under Gamaliel,'?°
who was one of the leading Pharisees of his day.'?! Paul himself confirms this status as a
Pharisee in Philippians 3:5.'%?

The problem with this is that, although both Acts and epistles say that Paul was a
Pharisee, scholars such as EP Sanders have begun to doubt that Paul ever was one. He is very
insistent on this point, arguing that “[to] understand Paul we must see that he was a Diaspora
Jew and that he was not a Pharisaic scholar.” 1?* He does not deny that Paul would have shared
some ideas with Pharisees, since they both subscribed to Judaism,'** but he does deny that the
evidence of Paul’s letters leads us to believe that he was a Pharisee. The particular point that
counts against Paul’s being a Pharisee, in Sanders’ view, is his lack of willingness or ability to
apply the religious teaching that he gives in his letters precisely to the everyday lives of the
people around him.'?* This, according to him, is the key hallmark of the Palestinian Pharisees
of Paul’s day. In response to the passages that are quoted above, he says that the three key
phrases are that Paul was a “Hebrew of Hebrews,” a “Pharisee” and “Traditions of the
ancestors.”'?® And he argues that while Paul was happy to position himself as a Pharisee, and

may have been similar to the Pharisees in many ways, the fact that Paul’s letters lack any
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uniquely Pharisaic ideas mean that “readers may remain agnostic as to whether or not Paul
received a Pharisaic education.”'?” As for Paul’s education, Sanders argues that it was a more
traditional education given to a Diaspora Jew.!?® This either meant that he studied “the
Septuagint, possibly along with some of the other great works of Greek authors,” or else
possibly went to a normal Greek school.!? Given the fact that Paul, despite ample opportunity,
quotes the Old Testament rather than Greek thought that would be relevant to his point, such

8,130

as in 2 Corinthians 4:1 it seems more likely, according to Sanders, that Paul went to a

school that focussed on the Jewish Scriptures. '3!

Is Sanders right in his conjecture that Paul was not a Pharisee, but instead received a
typical Diaspora education? It seems unlikely. Firstly, despite his assertion that “the primary
source for Paul must be his own letters,”'* his thesis requires discounting Paul’s explicit
testimony regarding himself. And while Sanders has provided arguments as to why the terms
Paul uses to describe himself as a Pharisee mean something other than what we attribute to
them, these are not strong enough to lift the burden of proof that he faces. The more likely
reading of Paul’s own statements about himself is that he is claiming to be a member of the
sect called Pharisee. Likewise, in his explanation of what it means to be a Pharisee, Sanders
focuses on the role of the Pharisees in providing precision to Jewish practice, something that
Paul, according to him, fails to do. This is his key marker that leads him to doubt Paul’s role
as a Pharisee. While the Pharisees do seem to have an extreme focus on ritual purity, as a means
of coping with Gentile oppression, ' this does not seem to be sufficient ground for discounting
Paul’s own claim for being a Pharisee. Indeed, any attempt to find what marked the Pharisees
out as unique is going to be problematic because of the difficulty we have with sources for their
faith and practice. The sources for Pharisaism are Josephus, the New Testament writings, the

later Rabbinical writings and the Qumran scrolls.!** All of these have their problems.!**> Given

this, for Sanders to go against the explicit testimony of Paul on the basis of shaky sources seems
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unwise.!?® As a result, it seems better to trust Paul’s own words. After all, even if Sanders is
right, Paul’s whole Christian experience was in part a break from the traditions in which he
had grown up. In his growing acceptance of the Gentiles into the people of God, it seems
reasonable to assume that one of the things that Paul would be willing to jettison from his
Pharisaic upbringing would be the need to define precise ways of living. In order to
accommodate those to whom he felt called, it is fair to assume that he found himself prepared
to focus less on ritual precision. '3’

This status as a Pharisee helps lend clarity to the next few statements that Paul is
recorded as making in Acts 22. At the end of verse 3 he tells the watching crowd that he was
“as zealous for God as any of you are today.” !*® This term ((nAwt|c) has a connection to the
Old Testament story, which describes God as saving for himself a group of people, Israel, but
that group of people went astray and were punished by God as a result.'* This was the problem
Israel had faced throughout its history, and it was how those of Paul’s persuasion understood
the situation Israel was in at his time. Zeal, then, was the proper reaction to this waywardness.
It was exemplified by the stories of Phineas'*’ and Elijah,'*! and can be defined as a “firm
resolve and forceful resistance against anyone who in any way acts to compromise Israel’s
relationship with God.”'*? For Paul to be depicted as describing himself this way gives us rare
insight into both the kind of Judaism he followed and also his relationship with his teacher.
Gamaliel was one of the great rabbis of his period, and followed in the school of Hillel, who
was himself an earlier rabbi. Hillel advocated for an open approach to outsiders, or those who
would follow Judaism differently to the traditional way.'** This is why we see Gamaliel

characterised the way he is in Acts 5:34-39. For Paul to be described as zealous by Luke, then,

136 As an example, in his comments on the Pharisees in War 2.162-3 and Ant. 13.172 and 18.12-15, Josephus

describes the Pharisees as operating more like a Greek philosophical school than a Jewish religious group. This
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hegemony to which Josephus was writing. While not totally eliminating his credibility, this does mean that any
reading of Josephus’ account of the Pharisees must be undertaken carefully, and cannot be taken as normative.
Such an approach must be taken with all the sources, meaning that we cannot say anything too decisive

regarding the Pharisees.
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shows that while he may have received much of his instruction from Gamaliel, he may well
have ended up in a rival school following the teaching of a rabbi called Shammai, who said
that aberrant ways of practising Judaism were the reason why God was delaying the deliverance
of his people, and thus needed to be stamped out.'**

The fact that Paul attached himself to this way of teaching also helps to explain Acts
22:4, where he is recorded as explaining that he manifested his zeal for God and traditional
Judaism by “persecuting the followers of the way to death.” '*> This makes sense. From the
perspective of Paul’s religious zeal, this new sect of Judaism claiming that God had acted
through this man Jesus of Nazareth and raised him from the dead, was impugning the traditional
practices of Israel. So of course, following the examples of Phineas and Elijah, it was his duty
to stamp them out.!*® In his letters, we see that Paul’s former life as a persecutor of the church
is both an enormous part of his identity, as well as a source of great pain for him.'*” And yet it
was exactly this part of his former life that would bring him to his most decisive moment, one

which would change his course forever.

The Christophany

That decisive moment was the Christophany, which is another name for what happened to Paul
on his journey to Damascus. This is possibly the most important moment in Paul’s life, shown
by the fact that it is mentioned three times in the book of Acts,'*® and many times by Paul
himself throughout his letters.'*” So significant is this moment, and the man to whom it
happened, that it has even become an expression in common parlance. In this section I am
going to briefly look at what happened to Paul on the Damascus Road.

The actual events of the Christophany are straightforward, and although some
differences in the three accounts from Acts do cause confusion, they are easily explained.
According to the author of Acts, Paul is commissioned by the Jewish leaders to travel to

Damascus so that he can put an end to the church movement that has sprung up there,'*° but
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on his way there he has “a light from heaven [flashing] around him” and he hears the voice of
Jesus calling out to him.">! It is at this point that we have our first controversy. In Acts 9, it is
recorded that the people around Paul “heard a voice but could not see anyone,” !> but in Acts
22:9 Paul says that his companions “saw the light but did not hear the voice speaking to
[him].”'** During this time, Paul hears the voice of Jesus calling to him, is struck blind, and led
to Damascus.

On the face of it, there seem to be a few blatant contradictions in the accounts. The first
has to do with what actually happened with the light. Did the men see a light or not? Did they
hear a voice or not? It is, however, worth noting that while the accounts differ with respect to
this detail, these details are not mutually exclusive. It is entirely possible for Paul’s companions
to have seen a light, but nothing that was recognisably a person within that light. Similarly, we
may take the verb ‘hear’ in each of these verses slightly differently.!>* It may well be that what
Luke was saying was that while the companions heard the sound of Jesus’ voice, they were
unable to acknowledge it as a voice because they did not understand it. When read this way,
we see that these details actually cohere to provide the central message, which is that Paul had
an experience that he understood as the risen Christ speaking to him, and that revelation at that
moment was unique to him, and which his travelling companions experienced to a far smaller
degree. !>’

In the midst of this light, according to the author of Acts, Paul hears the voice of Jesus
speaking to him. What Jesus says to him is the second source of controversy. In Acts 9 he
simply tells Paul that he must go into Damascus and await further instruction.!*® In Acts 26

however, Paul includes his commission to preach to the Gentiles as a part of Jesus’ initial

Damascus, so that if he might find some members of the way there, men or women, and might bring them as

prisoners to Jerusalem.) Cf. Acts 22:5; 26:12 for the other two accounts of the Christophany in Acts.
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statement to him.'”’” The difficulty dissolves, however, when we consider that Paul’s
commission does form part of the initial Christophany account, but it is spoken to Ananias,
rather than Paul.!®® This suggests that the account in Acts 9 has been streamlined by Luke
removing the commission directly to Paul and giving it to Ananias.!>® This event, coming
straight after the conversion of Cornelius in Acts 10, emphasises the fact that “the foremost
Gentile missionary and the first Gentile convert can stand side by side at the pivotal centre of
his composition.”!¢

In the same way, because Acts 26 is given in the context of a defence, it is likely that
Paul gave a fuller account of what happened to him “for dramatic effect and [to] give details
held back until [this point in the story].”!¢! It is also worth noting that in the two speech
versions, the role of Ananias diminishes until he eventually fades from view altogether.!®* This
is probably a literary adaptation,'® which strengthens Paul’s position in his defence before
Agrippa. He is no longer the man who was led blindly away from the site and restored by
another. Instead, he is the commissioned servant, whose proclamation from his Lord is thus
worth taking seriously. Similar claims can be made for the other differences. They can fairly
be described as “literary variations, such as regularly accompany Lucan repetitions.”!6*

After this, as I said above, Paul is taken into Damascus, where he meets with a Christian
called Ananias who restores his sight.!%> After this, as I will discuss below, the chronology
becomes tougher to follow. But there is no escaping the fact that, from this moment, Paul’s life
was changed inexorably. As Paul himself records in Galatians, he had gone from a persecutor

of the church to one who was dedicated to watching it grow.'®
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The Early Christian Years

Acts 13 records the beginning of Paul’s missionary work, as he works and builds a base in
Antioch, but as Carson and Moo point out, this “must have been about twelve or thirteen years
after his conversion.”'®” This is one of the areas of Paul’s life that is the hardest to have any
certainty about, but nevertheless, with the help of Galatians 1-2 and Acts 9-11, we can make
some headway into understanding what Paul was doing.

In Galatians 1:10-2:10, Paul needs to defend his gospel against a series of accusations
from people in the Galatian church who said that it was a gospel he had inherited from people,
and that it was in contrast to what the heads of the church in Jerusalem were teaching.'6® Part
of Paul’s answer to this is to give a brief but useful account of his life before his missionary
journey.

In Galatians 1:17, he explains that after he had stayed with the believers in Damascus
for a bit, he left them to go into Arabia.'® The question of what Paul was doing in Arabia is
one that has vexed scholars for a while. Some have suggested that he was in Arabia preaching
the gospel, and point to the difficulties he had with Aretas, king of Nabataea, as evidence that
he was involved in preaching during this time.!”® Others argue that this was a time of retreat
and reflection for Paul, a time when he considered what he had seen at the Christophany and
tried to relate what he knew about the Jewish Scriptures and about how zeal worked with what
he had just seen in the Christophany.!”! T sympathise with the latter understanding for two
reasons. Firstly, as Wright argues, there are many verbal parallels with the other stories of
prophets being called in the Old Testament, especially with the account of Elijah in 1 Kings
18-19.172 If these parallels are accepted as being accurate, it lends a good unity to the whole
account of Paul’s travels. He started out with a zeal for the traditions of his fathers which led
him to persecute anybody who went against them, and he now found out that his zeal needed

to be used differently, and so, like his great forebear, he went to Sinai.!”® This would fit well
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with the purpose of Acts, which, as I argued above, was to help the new Christian movement
with its self-understanding. Secondly, there is the issue of aligning this passage with Acts 9.
After this, Acts 9 records that Paul immediately went about preaching the gospel in the city of
Damascus, and then when he experienced life threatening danger, he escaped.!” This
seemingly leaves no space for Galatians 1:17, with its trip to Arabia. One, somewhat plausible,
solution is that the author of Acts ignored the visit to Arabia because he was intent on writing
a focussed treatise on helping Christians understand their nascent faith and how the church they
have joined grew, not a biography of Paul. Thus, although he may well have known about the
visit, but, because it was not germane to his current topic, he ignored it.!”® If this is the case,
then it is hard to see how he could have ignored this period of Paul’s life if he was busily
preaching the gospel. So, for these reasons, I think it is best to take this period of time as a time
of reflection, and of Paul seeking to understand all of his old preconceptions in light of the new
revelation he had just experienced.

After this, Paul returns to Damascus and begins to preach, but his preaching stirs up
trouble amongst the Jews, who try to kill him. Thanks to some quick thinking on the part of his
friends, he is able to escape in a basket.!’® After this, he goes to Jerusalem. The time from his
conversion to his first journey to Jerusalem would have been about three years, from c.AD 33-

36.177 The time that Paul spends in Jerusalem is short. Galatians 1:18 tells us that he was only

overstating both the case of the people against whom he is arguing and his own case. Clearly, during his time in
Arabia, Paul would have spent time reflecting on what had happened to him as he tried to accommodate his
new understanding to his old worldview. Furthermore, nobody holds that Paul left Arabia with a complete
systematic version of what would become his theology. Rather, it seems that he had the major elements nailed
down, with room for refinement if it was needed.
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there fifteen days.!”® Wright suggests that it was so short because Paul’s preaching would have
made an already wary Jerusalem church nervous about what kind of negative attention he might
draw from the authorities,'” but it is impossible to know. All we can say for sure is that after
this brief period in Jerusalem, Paul returns to Tarsus. '8

After this, there is about a ten-year period of silence. Paul lives in Tarsus from AD 36-
46,'"! but we can know very little about what he did there. Drawing from Paul’s letters, NT
Wright suggests there are two things we can be sure he was doing at this time. The first is that
he was probably earning a living doing his family trade, which was tent-making.'3? The second
was that he was continuing his theological reflection and prayer.'®> Whether these are accurate
or not, it is difficult to say. They seem so mundane that they can hardly be false, but positive

verification of either seems impossible. Whatever the case, in about AD 46, Paul would begin

his mission which would, in a very real sense, change the world.

The Missionary Journeys

The years between Paul’s quiet decade in Tarsus and his imprisonments were a flurry of
activity. Since most of this is narrated reasonably fully in Acts, I will not describe these next
sections in as much detail.

The first thing it seems that Paul does, as he tells us in Galatians 2:1, is travel to
Jerusalem.'®* Scholars have long debated whether this trip to Jerusalem corresponds better with
Paul’s relief trip narrated in Acts 11:27-30,' or else the trip to the Jerusalem council in Acts
15. With the help of three subtle pieces of evidence, Blomberg argues that this trip is better

understood as Paul’s version of Acts 11. The first reason is that Paul says that he went down

178 “Ererta HETA €tn tpla avijABov eig lepoocdAupa iotopficat Knddv, kal émnéusva mpog altov MUEPOS

Sekamnévrie. (Then, after three years, | went up to Jerusalem to inquire after Cephas, and | stayed with him fifteen
days.)
179 . .

Wright 2018: 67.
180 Galatians 1:21: énetta AABOV €ic Té KAlpLaTa TH¢ Supiag Kol Tig Kikikiag” (then | went to Syria and Cilicia.)
181 \Wright 2018: 67.
132 |bid. Cf 2 Thessalonians 3:6-10. Here Paul talks about his trade as a tentmaker.

183 Wright 2018: 76. Cf. 2 Corinthians 12:1-10, where Paul recounts a mystical experience he had while praying.

8% Ererta 1 Sekateocoapwy €TV MAAWV AvePnv eig lepocoAupa petd BapvaBd cupnoapalafwy Kal Titov:

(Then after fourteen years | went again to Jerusalem with Barnabas and Titus.)

185 gy tavtalg 6¢ Talc pépals kathiABov amd Tepocollpwv tpodRTtat eic AVTLOXELaV: AVOOTAC 8¢ i £€ AUTGOV

ovopatt ‘Ayapog éonpavev 61 Tol MveLUATOG AoV HeydAnv HENAeY EoecBal €’ GANV TV olkouUEVNV: ATLC
€y€veto énl Khaudiovu. TV 6& padnt®v kabwg eUTIOPETTO TIG WpLoav £KaoTog AUtV £ig Slakoviav MEUPat Tolg
katowoUow v Tt lovdaiq adeAdoic 6 kal €moinoav drnooteilavieg MPOC TOUG TPECPUTEPOUC SLA XELPOC
Bapvafa kal ZavAou. (In those days prophets from Jerusalem went down to Antioch. And one of them, Agabus
by name, stood up and said there would be a severe famine throughout the world. This was in the time of
Claudius. Each of the disciples, according to his means, decided to send support to those brothers in Jerusalem.
They did this, sending the gift to the elders by Barnabas and Paul.)
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to Jerusalem in response to revelation,'®® which corresponds well with Acts 11, where Paul
goes to Jerusalem after a prophet named Agabus gives a prophecy of a great famine.'®” The
second reason is that in Galatians 2:10, Paul is encouraged by the elders to remember the poor.
This fits perfectly with the context of the famine relief trip of Acts 11, but does not make sense
if they were there to discuss the nature of the message they were preaching.'®® The final, and
possibly strongest, piece of evidence suggesting that Galatians 2 corresponds to Acts 11 is the
short story Paul tells in Galatians 2:11-14."% Here Paul tells of how he was forced to resist
Peter (Cephas) because he refused to eat with the Gentiles, being intimidated by some people
who had come from James, the leader of the church in Jerusalem. Such a reaction makes the
best sense if we assume that the question of the applicability of Jewish law to Gentile converts
had not yet been settled in an official capacity, which would seem to militate against these
events taking place after the Jerusalem Council of Acts 15, and hint instead to its being after
the relief visit in Acts 11. If, as Galatians 2 seems to suggest, the conversations between Paul
and the leaders in Jerusalem were carried out in a private capacity, the fact that Peter reacts the
way he does makes sense. Or, as Blomberg put it, “[it] is far easier to imagine all the Jewish
Christians in Antioch capitulating under pressure of some they believed represented James if
only informal conversations and ‘gentleman’s agreements’ had been previously reached.”'*® In
this case, a gentleman’s agreement refers to an informal agreement reached between Paul and
the Jerusalem church about his theology of Gentile inclusion. So, for these three reasons, it
seems best to conclude that both Galatians and Acts begin Paul’s active years by describing his
journey to Jerusalem to help provide relief in the face of a particularly bad famine. This can be
dated to around AD 47.1!

After this, Paul and Barnabas seem to have returned to Antioch, where they are called

186 Galatians 2:2.

187 Blomberg 2016: loc 4774.

188 1pid.

1 o, 7 ~ sy A \ . s~ s , o y 5 \ ~ 2
89 Ote 6¢ I’]}\eEV Knd)(lc ELQ AVTLOXELC(V, KOTO TTPOCWTTOV AUTW AVTEOTNV, OTL KATEYVWOUEVOC NV: PO TOU yap

ENBETV TvaC Ao lakwPoU HETA TGV €BVGV ouvrhoBlev- 8te 8¢ NRABov, UTéoteMev kal ddwplev £Qutdvy,
doBolpevog tolG £k TEPLTOUAG. Kal ouvumekpiOnoav adt® kai ol Aoutol loudaiol, Wote kol BapvaBdcg
ouvartixdn altdv tfj Unokpioet. GAN bte idov dtL oUKk OpBomodoliow mPodC Ty GAfBetay Tod evayyeAiou,
gutov @ Kndd EpnpooBev mdviwy- Ei oU Toudaioc Undpxwy EBVIKAC kat oUK TouSaik®C Tfic, méc & £6vn
avaykalelg louddilelv;" (Then Cephas came to Antioch, and | resisted him to his face, because he stood
condemned. For before some men came from James, he ate with the Gentiles. But when they came, he withdrew
and separated himself, fearing the circumcision party. And the rest of the Jews joined him in his hypocrisy. Even
Barnabas was carried away in his hypocrisy. But when | saw that they were not walking in line with the truth of
the gospel, | said to Cephas before all, “If you, being a Jew, live like a Gentile and not a Jew, how can you compel
a Gentile to live like a Jew?”)

199 2016: loc 4827.

191 Tacitus Annals 12.43. cf. Blomberg 2016: loc 4868.
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about a year later to go out to other locations and preach.!®? This is the beginning of what is
commonly called Paul’s first missionary journey. In the book of Acts, it runs from 13:4 until
14:26, and covers Paul’s journey through Galatia, particularly to Cyprus, Pisidian Antioch,
Iconium, Lystra and Derbe.'*> The best estimate is that this journey ran for about one and a
half years, from AD 46-47 or AD 47-48.1%4

After this, Paul and Barnabas seem to have returned for a long stay in Antioch.!®® Then
they were called to Jerusalem to take part in what is normally called the Jerusalem council.
This was a meeting of the leaders of the churches that had been established to determine how
they were to think about Gentiles who had come to faith in Jesus.'”® Paul has a decisive hand
in this, by giving his report of what had happened on his missionary journeys among the
Gentiles. By the end, the council decide that Gentiles should be allowed to join Christianity
with minimal Jewish interference.'”’

After this Paul returns to Antioch, before being sent out again. This time, however,
before he is to leave, he and Barnabas have a terrible argument about John Mark, and part
ways.!?® This Second Missionary Journey, thought to have taken place between AD 48-49 or
51, is recounted in Acts 16-18, and sees Paul travelling through Philippi, Thessalonica,
Berea, Athens and Corinth, where he finally stays for 18 months.?’ At the end of this Paul
returns to Antioch, but this time seems to have stayed only very briefly, before going on his
third missionary journey.?"!

His Third Missionary Journey was mostly located around Ephesus, where he seems to

have stayed for somewhere between two and a half and three years.?”? After this time in

192
193

Acts 13:1-3; Carson, Moo 2005: 364.
Carson, Moo 2005: 364.
194 1bid. 369.

195 Acts 14:26-28: KaKelBev amémheucay el¢ Avtioxelav, 60gv noav mapadeSopévol Tf xdpttt Tod B=ol £ig T
£pyov 0 EmMAnpwoav. MapayevVOUEVOL 6€ Kal cuvayayovteg ThV EkkAnoiav aviiyyehhov 6oa émoinoev 6 B0 pet’
aUT®V Kal 6TL AvolEev tolg £Bveoiy BUpav miotews. SLEtpLBov &€ xpdvov olk OAiyov ouv tolg padntalic. (From
Attalia they sailed to Antioch, where they were given over to the grace of God for the work they had fulfilled.
When they arrived there, they gathered all the church and reported what God had done with them and that he
had opened the door of faith to the Gentiles. And they stayed long with the disciples.)

196 carson, Moo 2005: 365.
197 Acts 15:13-21.

198 Acts 15:36-41.

199 Carson, Moo 2005: 369.
200 Acts 18:11.

201 Acts 18:19.

202 Carson, Moo 2005: 365.
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Ephesus he travels through Macedonia.?> He then also probably stays in Corinth?** before
returning to Jerusalem for what will prove to be a fateful journey. This seems to have been the

longest of his journeys, running from AD 52-57.2%

Imprisonments and Death

From before Paul left Ephesus for Jerusalem, he seems to have known that their trip was not
likely to go well.?% And yet he goes, and when he arrives in Jerusalem, he is imprisoned for
breaching temple laws and starting a riot.?’” This imprisonment begins in Jerusalem, where he
presents his case to the religious leaders of the time?’® before being transferred to Caesarea,
where he stays for two years.?%’ After these two years he is put on a ship to Rome. During the
course of his journey, he is caught in a storm and shipwrecked on the island of Malta.?!° But
after that he is able to reach Rome, where he would have arrived in about February AD 60.%!!
The book of Acts ends with Paul living under house-arrest in Rome and preaching about Jesus.

This does not seem to have been the end of Paul’s life, however. There are early
accounts that say that Paul died under Nero’s persecution in AD 64-65.2!2 So what was Paul
doing between the end of Acts and the time that he died? It is impossible to know for sure. If

the Pastoral Epistles®!?

are genuine, then it seems that Paul did some more ministry in the
eastern Roman Empire, but to argue the legitimacy of those documents is beyond the scope of
this chapter. It does seem to be that Paul survived beyond the end of the book of Acts, but

exactly what took up his time is uncertain.

203 Acts 20:1; 2 Corinthians 2:12-13.

204 Acts 20:2-3; 2 Corinthians 9:4; Carson, Moo 2005: 365.
205 Carson, Moo 2005: 369.

206 Acts 20:25.

207 Acts 21:27-36.

208 Acts 22:30-23:11.

209 Acts 23:23.

210 Acts 27:27-28:10.

21T \Wright 2018: 383.

212 Eysebius Hist. Eccl. 2.25.8: Q¢ 8¢ katd TOV alToOV Gudw Kalpov €paptupnoav, KopBiwv €miokomog
AovioLog éyypadwe Pwpaiolc Oudv, M8t mapiotnotv ‘Tadita kal UHETS Li Thc Tooautne vouBeaiac Thv drd
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Nnuetépav KopwvBov dutevoavieg NUAG opolwg €6i6afav, opolwg 6 kal i v Ttaliav opooe Sldagavteg
£UopTUpNOAV KATA TOV aUTOV Kalpov.” kal tadta 8¢, we Gv £tL pdAov motwBOein td tig lotopiag. ( And that
they both suffered martyrdom at the same time is stated by Dionysius, bishop of Corinth, in his epistle to the
Romans, in the following words: You have thus by such an admonition bound together the planting of Peter and
of Paul at Rome and Corinth. For both of them planted and likewise taught us in our Corinth. And they taught
together in like manner in Italy, and suffered martyrdom at the same time. | have quoted these things in order
that the truth of the history might be still more confirmed.)

2131 and 2 Timothy and Titus.
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Even though this biography of Paul is less comprehensive than it could be, it is
nevertheless a useful point from which to venture into a study of the thought of the apostle.
Naturally, there are difficulties involved in reconstructing the ideas of any person, but by
making an attempt to understand the person’s life, context and representation, in keeping with
the methodologies of Sitz im Leben, we clear important ground on which we can begin to build

some understanding of the context that produced the documents we will go on to study.

Chapter Two: The Corpus Considered

Introduction

Any meaningful discussion of the Apostle’s thought must begin by examining the sources.
Immediately this presents us with a problem. There are thirteen letters in the New Testament
which claim to have been written by the Apostle Paul. Of these, seven are widely considered
to be Pauline, the so-called undisputed Pauline epistles.?'* The other six have contested
authorship. A few scholars consider them to be authored by Paul, but by far the majority think
they were authored by another, using Paul’s name either for prestige or to align his thought
with the since-deceased leader of the mission to the Gentiles. This dispute in modern
scholarship leaves the would-be Pauline scholar with a difficult decision to make: Which letters
does one include in a discussion of Paul’s thought and which does one exclude as not
representing the apostle’s thought?

In this section, before we move into a discussion of what Paul’s letters say about the
soul, I will be arguing that three of the disputed letters, Ephesians, Colossians and 2
Thessalonians, are genuinely Pauline. In order to do this, I will begin by discussing two sets of
assumptions. Firstly, I will challenge the relatively common scholarly assumption that
pseudepigraphy was not considered morally wrong in Paul’s time. Secondly, I will discuss the
assumption that Paul himself wrote his letters with his own hand, arguing instead for the
extensive use of both co-authorship and an amanuensis in the composition of Paul’s letters. I
will then move on to discuss each of these disputed letters in turn to show that the balance of
probability makes it more reasonable to assume Paul authored them than that they are forgeries,

and thus that their contents are germane to this discussion.

Ancient Pseudepigraphy
The first assumption I wish to challenge is the belief that pseudepigraphy or writing something

214 These are Romans, 1 and 2 Corinthians, Galatians, Philippians, 1 Thessalonians and Philemon.
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in the name or tradition of an older member of your sect, was a morally unproblematic practice
in the ancient world. Moo, summarising the general tenor of this view, says that “the majority
of interpreters think that these details are features of an ancient literary style that the author has
adopted. This author is not being deceptive, since he is writing within the conventions of a
known and recognized style that would have been recognized by the readers of the letter. The
author would be claiming simply to be writing within the authoritative tradition initiated by
Paul — and anybody who read the letter would have understood his claim in just this way.”?!3
So this idea is that while Paul had no hand in composing the “Deutero-Pauline” epistles, the
audience who were originally engaging with the texts would have been aware of that, and
would have had no objection to it, because they would have seen it as simply contributing to
the body of “Pauline” thought. Bart Ehrman similarly, though rather more acerbically, says
that “It is often said—even by scholars who should know better—that this kind of
“pseudonymous” (i.e., falsely named) writing in the ancient world was not thought to be lying

and was not meant to be deceitful.””?!°

If this is true, it would provide a way for scholars to
reconcile the claim that these documents were not, in fact, authored by Paul himself, with the
view that they are still important, authoritative, witness to early Christian tradition. In this
section, [ will argue that this is not a fair representation of the ancient view on pseudepigraphy,
whether Christian or non-Christian, and that as a result, this view should be discarded.

One of the arguments offered in support of the view that pseudepigraphy was a
legitimate ancient tradition is the idea that schools of thought would often congregate around
a leader and would attribute their ideas to him either out of humility or as a way of crediting
their ideas.”!” A key figure in this argument is Pythagoras. Commentators frequently cite the
Pythagorean community as one in which pseudepigraphy was not only present, but also

accepted. It is widely accepted that there isn’t much evidence for this, but scholars®!® do

frequently cite lamblichus’ Life of Pythagoras.*'® Here lamblichus refers to the practice within
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Moo 2008: 37.
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lamentation and tears and the like, letting neither gain nor desire nor anger nor love of honour nor any other
such thing become a cause of difference. Rather, all the Pythagoreans have the same attitude toward each other
as a diligent father would have toward his children. And they consider it a noble thing to attribute and allot all
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Pythagorean communities of writing works and then attributing them to Pythagoras rather than
themselves so that they can maintain their humility.

While this quotation does seem to cut in favour of those who would say pseudepigraphy
was commonplace, there are some problems with it. Firstly, the text itself deals with the
Pythagoreans and those aspects of their community that make it unique. After speaking about
how they approach their emotions and sufferings, lamblichus then goes on to discuss how they
practice their own brand of humility with respect to their writings. This makes it a peculiar text
to use to speak about ancient pseudepigraphy across the board. The reason, however, that the
scholars who support this perspective make use of this particular quotation is because it is very
difficult to find another that will support the notion that pseudepigraphy was a widespread
practice in the ancient world. In fact, where it is referred to, the vast majority of texts seem to
suggest that it was looked down on at best, and actively censured at worst. Herodotus, for
example, writes about Onomacritus who was found to have written an oracle
pseudepigraphically, and was banished.??° Attitudes within the early church were very similar,
as both Eusebius,??! and Tertullian**? illustrate when talking about various pieces of writing
that were found to be pseudepigraphical and were receiving widespread circulation in the
church. Even in the New Testament itself, we find a strong censure against the writing of false
epistles in the name of other people.?* Indeed, in just about every case, the ancient texts present
an attitude that is outright hostile to the practice of pseudepigraphy, especially within Christian
circles. This has led Moo to comment that “[the] notion of an innocent, ‘transparent’, literary
device of epistolary pseudepigraphy ... appears to be largely a modern scholarly invention”.?%*

Ehrman agrees but is somewhat more incendiary in his comments.??* It is for these reasons that

of their investigations to Pythagoras, claiming none of the honour for themselves— unless perhaps rarely, for
there are very few whose writings are known to be their own.)

220 Histories 7.6
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Ecclesiastical History 6.12.16

On Baptism 17: “quod si quae Acta Pauli, quae perperam scripta sunt, exemplum Theclae ad licentiam
mulierum docendi tinguendique defendant, sciant in Asia presbyterum qui eam scripturam construxit, quasi
titulo Pauli de suo cumulans, convictum atque confessum id se amore Pauli fecisse loco decessisse.” (But if
certain Acts of Paul, which are falsely so named, claim the example of Thecla for allowing women to teach and
to baptize, let men know that in Asia the presbyter who compiled that document, thinking to add of his own to
Paul's reputation, was found out, and though he professed he had done it for love of Paul, was deposed from
his position.)
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that the day of the Lord has come).
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225 Ehrman 2011: 121-122: “All of the scholars | have just quoted have three things in common. All of them
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I reject the hypothesis that the so-called deuteron-Pauline canon is a collection of harmless and
acknowledged fakes. I rather argue that they must either be shown to be fully Pauline, or else
are undeserving of their place in the canon. And it is for this reason, then, that I will go on to

argue that Paul was the author of Ephesians, Colossians and Second Thessalonians.

Amanuenses and Authorship

One argument that is frequently employed to show that Ephesians, Colossians and 2
Thessalonians aren’t original is the fact that they seem to display a very different style to the
undisputed Paulines. This claim is not without its own challenges,?*® but even granting it as an
initial premise, it still lends no clarity in the question of authorship, because, as I am going to
argue, Western conceptions of authorship leave off one crucial aspect of ancient letter writing:
the use of the amanuensis, or scribe. In this section I am going to argue that Paul did in fact
make use of a secretary and that this helps us get some way towards understanding how these
letters can have what on the surface looks like a different style, while still coming from the
same mind.

That scribes were used in the ancient world is unquestionable. Cicero, writing to Tiro,
the scribe with whom he worked when he was recovering from malaria, made sure to illustrate
how important the help he provided Cicero was.??’ Likewise, Josephus records making use of
a scribe as he was learning his Greek in Rome.?*® Finally, Plutarch records Cato’s frustration
when the secretary (ypappotevg) provided to him by Clodius was unskilled and in Clodius’
employ.?? In this source, the use of a secretary is so accepted that his mention is somewhat
glossed over. It seems that somebody like Cato would have been expected to make use of a
secretary. What was frustrating to him was that he had been given one who was against him.

Of course, these examples are authored by members of the upper and wealthier classes.

It seems natural that rich people, with both the need to communicate with others and the funds

maintain that what I’'m calling forgery — the claim of an author to be someone other than who he really is —
was not a deceptive practice. All of them base their views on statements to that effect by earlier scholars
rather than on an examination of the ancient sources; and all of them choose not to provide a single stitch of
evidence”.

226 Cf. Hoehner 2002: 55-60.

227 Ad. Fam.16.4.3
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(Afterward | got leisure at Rome; and when all my materials were prepared for that work, | made use of some
persons to assist me in learning the Greek tongue. And by these means | composed the history of those
transactions).
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to accommodate the use of a secretary would make use of this facility.>*’ Is that to say,
however, that all classes of people made use of secretaries? It seems likely that they did.?*! As
Richards says, “[even] a cursory examination of the papyri reveals a widespread use of
secretaries in the business sector ... [many] of these business letters contain the “illiteracy
formula”; that is, a concluding sentence that reads, for example, ‘Eumelus, son of Herma, has
written for him because he does not know letters.”?3? The fact that Greco-Roman letters were
so stylized, combined with the fact that so many of the people who would have needed to send
letters for business, would have made secretaries a valuable commodity in the ancient
marketplace. And beyond this, there is some evidence that even lower-class people would have
used to send important personal letters too, if the occasion demanded it.>*

This is relevant to our discussion because, contrary to the common picture of Paul the
letter-writer, it is likely that Paul made use of secretaries in the writing of his letters. The
common practice was for secretaries to draft a letter, and then for the person who had
commissioned it to sign his name on the bottom as a sign of authenticity. Indeed, we actually
find references to this process in the letters of Paul. In Galatians 6:11,%** 1 Corinthians 16:21,%%

and Philemon 19%3¢

we have Paul authorising a letter with his own handwriting, to show that
the letter that is being sent was written by him. In the letter to the Romans, we even have the
secretary himself peering out from behind the mask to greet the recipients and tell them his
name.?” Thus, with Richards, the question should be “not whether Paul used a secretary, but
how Paul used a secretary.”?*® Of course, how people used their secretaries would have differed

dramatically. As Richards describes it, the “the role of the secretary may be described as a

230 While some scribes may have been slaves, others would appear to have been trained professionals. Of
course, these categories are not mutually exclusive, but it does seem that at least some scribes were not

slaves. For arguments on this point, see Richards 2004: 91 cf. Hornblower, Spawforth Eidinow 2012: 843-844.

21 Ancient literacy is a complicated topic. For a long time it was presumed that the majority of people were

illiterate, but, as Richards claims, “literacy was more common than has been supposed” (2004: 61). He argues
this on the basis of papyri found in Egypt that suggest writing was more common than has been supposed.

232 Richards 2004: 60.

233 Cf Richards 2004: 63: “It is clear that the use of a secretary was prevalent among both the upper and
lower classes, although perhaps for different reasons. Of course, both classes made widespread —almost
exclusive—use of a secretary in the composition of business and official letters. Yet, both class members still
used a secretary in the writing of private letters, although at times they would send private letters in their own

hand as well.”
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spectrum.”?® He goes on to elaborate that “[at] one extreme the secretary was a transcriber
who had no input in the letter, taking strict dictation from the author. At the other extreme the
secretary composed the letter for the author.”?** As is usual, however, “[most] letters fell
somewhere in between.”**! Following Richards, I would contend that this middle space — in
other words, the space between the extreme of dictation on the one hand and the extreme of
pure secretarial composition on the other - is where the majority of the Pauline letters landed.
Rather than saying that all of the letters are Paul’s very words, I think it is more accurate to say
that they are Paul’s ideas, expressed by another person in a way that did not cause him to take
exception. Indeed, following his in-depth study of the use of secretaries in the ancient world,
as well as of the mechanics of letter writing in general, Richards formulates this hypothesis:
“Most likely Paul’s secretary fell in that middle area between the extremes of transcriber and
composer. Paul (and his team) dictated the letter, compromising between a painfully slow,
syllable-by-syllable rate of speech and the rapid rate of normal speech. The secretary, unable
to take shorthand, also compromised. Unable to maintain the complete precision of verbatim
transcription, the secretary took notes as complete and detailed as he could. He then prepared
a rough draft, probably on washable papyrus sheets or stacks of wax tablets. Paul and his team
heard the letter read and made corrections and additions. (The way these changes were inserted
will be discussed in the next chapter.) The process of editing and revising continued until Paul
and his team were completely satisfied, since they, and especially Paul, had ultimate
responsibility for every word of the letter.”**?

The reason I bring this up in a discussion of the validity of certain Pauline letters is
because I believe this has bearing on the discussion of pseudepigraphical writing in the name
of Paul. One of the major reasons given for rejecting the authenticity of certain letters attributed
to Paul is that they are written in what seems to be a different style. For example, in Ephesians,
the first half of the letter contains many sentences which are longer than those of the average
Pauline letter. There are also differences in vocabulary between the contested Paulines and the
undisputed Paulines.?** These differences are the sort we might expect if Paul was giving his
general ideas to a secretary — or several secretaries throughout his career — and then allowing

them freedom to express those ideas as they wish, certifying them at the end with his own

239 1bid. 64.
240 1pig,
241 bid,
242 1bid. 93.

243 Hoehner cites the use of v Tol¢ émoupaviolg (in the heavenlies) in Ephesians versus the more common ot

oupavol (the heavens) as an example of this (2002: 56).

45



signature. That these stylistic differences are substantial is, of course, a contested claim. But
even if we are prepared to grant it, this theory about secretaries and stylistic difference does
not prove that Paul is not the author of a particular letter. So the scribes he used would have
been varied, and thus their writing would likely have varied to some degree too. There are, of
course, many other arguments for discounting certain letters from the Pauline corpus, and they
will be examined in due course below, but this goes some way to removing one of the larger
obstacles, which is that of style.?**

That is not to say, however, that the theory of Paul’s use of secretaries is universally
accepted. Some scholars have argued strenuously that Paul could not have used a secretary.
Although nobody doubts that the elites, like Cicero and Josephus, were wealthy and privileged
enough to make use of a scribe, it is doubted whether somebody of Paul’s status would have
been able to access a scribe, simply because people are unsure whether an itinerant missionary
would have been able to afford a scribe’s services. Of course, as I suggested above, there is
evidence contrary to this, but, as Ehrman says, “The papyri—that is, the surviving private
letters that were written by regular folk instead of the elite of society—do not give us any help
in knowing about these other three categories.”?* This is, of course, an argument from silence.
The fact that there is no record of it is not to say that it did not happen. And especially in this
case, where the secretaries’ job is to neaten up the person’s presentation of themselves, it is
extraordinarily tough to say decisively that they did not perform these functions.

Ehrman also argues that the “New Testament ‘letters’ are really more like essays put in
letter form.”?*6 As a result, “evidence that derives from the brief, stereotyped letters typically
found in Greek and Roman circles is not necessarily germane to the “letters” of the early
Christians.”?*” The one thing Ehrman fails to explain is why this is the case, especially for the

letters of Paul. Unlike 1 John and Hebrews, which are admittedly more amorphous, the letters

24 Ehrman states it like this: “[certain scholars] are claiming, on historical grounds, that some books that

appear to be pseudonymous in fact are not. That is because the real author, who actually was who he claimed
to be, used a secretary, and the secretary wrote in a different style from the author himself. Sometimes the real
author may have dictated a letter word for word to a secretary. But other times he may have asked his secretary
to rework his letter to improve the style. At still other times an author may have simply told a secretary to write
a letter for him, so that both the contents and the style of the letter are the secretary’s, even if the ultimate
“authority” for the letter is the author who is named” (2011: 133-134).

245 2011: 136. The categories to which he refers are different uses of the secretary. As mentioned above, these
range from dictation by the sender to the secretary to total secretarial composition simply signed off by the
sender, with a spectrum of secretarial involvement in between. He believes there is good evidence from papyri
found in Egypt and other places, as well as what might be called ‘textbooks’ for scribal training, which indicate
training to help in the composition of letters, for the use of secretaries to take dictation.

246 9011: 136.
247 bid.,
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of Paul follow the typical Greco-Roman letter formula.?*® And if length and content are the
major criteria with which Ehrman finds trouble, these fail to provide reason for why we should
be unprepared to take the evidence of the Greco-Roman letters into account. It is unclear why,
if he was being properly compensated, a secretary would be unwilling to put a particularly
long, complicated string of thoughts like 1 Corinthians into the proper form to make it a letter.

Another argument Ehrman raises against the use of secretaries is that the majority of
the evidence we have of secretaries being used to alter somebody’s style comes from the landed
elites of Greco-Roman society, and so it seems unlikely that Paul would be one of the people
to use a secretary in this way.?*’ There are, however, a few problems with this argument as
well. Firstly, it is also an argument from silence. It is unclear exactly what evidence Ehrman
would want to convince him of this use of secretaries. Even the evidence we do have is better
than the lack of evidence Ehrman provides for his position. Likewise, it must be acknowledged
that the vast majority of the letters we have preserved are from the landed aristocracy, which
undoubtedly biases our evidence in that direction. Moreover, it fails to consider the fact that
Ehrman might have it completely backwards. Is it not just as likely that the lower elements of
Roman society would need to make use of this function of secretaries more than the richer
elements? For, if letter writing is an element of Roman education,?*° but one that formed a part
of the higher elements of Roman education, then one would expect the poorer members of
society who had less access to such education and - may even have been illiterate - to be those
who made use of the facility of secretaries to write and improve their style most, when they
could afford it.

So, despite contrary arguments from some scholars, I am prepared to accept the thesis

that Paul made use of secretaries in the composition of his letters. This means that changes in

248 Ancient Greek letters were highly stylised. Fitzmyer gives some of the key components of the formula as a

greeting, in which the person announced themselves and greeted those to whom they were writing, the
thanksgiving, where one mentioned how grateful they were for the health of the recipient, the body, in which
the meat of the letter was addressed, and finally a series of greetings for those around the recipient (2020: 769-
770).

249 011: 136-137: “There is some evidence, though it is very limited, that secretaries occasionally were asked
to improve the author’s style. The evidence is all from the very top echelons of the upper class of ancient Rome,
a letter from the military commander Brutus and another from the emperor Marcus Aurelius, for example. It is
difficult to know whether this procedure was used widely, or at all, outside of the circles of the ultra-rich landed
aristocracy.” While there are indications that Paul received a very thorough education, and would seem to have
been wealthy, Paul appears to have voluntarily taken on a working-class background during the course of his
missionary activity (cf. 1 Corinthians 9:6; 11-12).

230Richards 2004: 86. “Since we have seen exercises from the early stage of secondary education and since it
was assumed already learned by the third stage, we can safely conclude that those who had a secondary level
of education were given training in letter writing. The majority of people, those with only an elementary level
of education, had perhaps a little exposure to letter writing, enough probably to handle the rudimentary forms.”
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Paul’s style can be simply explained in a way that does nothing to remove Pauline authorship.
In what follows, I am going to argue that Ephesians, Colossians and 2 Thessalonians are

genuine Pauline epistles and thus are useable in the study that follows.

Ephesians and Colossians
Although these are two separate letters, I am going to deal with them together. This is in part
because a major aspect of the discussion is the perceived relationship between these two letters,
and partially because the arguments raised against them are so similar that it would be
repetitious to discuss one and then the other.

In both cases, it is worth mentioning that the witness of the letters themselves,?! and
the early church, are unanimously in favour of Pauline authorship.2? Ignatius, in his early letter

253 35 well as in his letter

to the Ephesians seems to have quoted from the New Testament letter
to Polycarp.2>* Irenaeus also records that the letter was Pauline.?>> Of course, this early tradition
does not mean that the letter was definitely Pauline, but it does raise the level of evidence that
is required to challenge its validity. The first serious challenges to that authorship arose only
in the 18™ century.?*® While not as enthusiastically attested by the early church, the letter of
Colossians also finds testimony suggesting it was authored by Paul.?*’ This is far from decisive,
but it does suggest that if we are going to overturn this consensus, we should do so with good
reason.?>®

One of the arguments frequently given for rejecting Pauline authorship is that much of
the language, in terms of both style and theme, seems to parallel that which we find in the
undisputed Pauline letters.?>® In fact, where there are variations, these can quite easily be
explained. For example, although Ephesians does contain words that do not occur anywhere

else in the Pauline corpus, it nevertheless has a lower count of unique words than other

251 Ephesians 1:1 - NadAog dndotoloc Xplotol Incod S BeArpatog Beol tolc dyiolg Toic olow [évEdéow]

Kal motolg év Xplot® Incol (Paul, an apostle of Christ Jesus through the will of God, to the saints in Ephesus,
the faithful in Christ Jesus). Colossians 1:1 - NMadAog adnoéotolog XpLotol Incol 1a Belrpatog B0l kal TyudBeog
0 a6eAdo¢ (Paul, an apostle of Christ Jesus through the will of God, and Timothy his brother).

252 O’Brien 1999: 4.

253 Ignatius Ad Ephesios 1.1-2.

254 Ignatius Ad Polycarpum 6.2.
255

256
257
258

Irenaeus Ag. Her 5.2.3.
O’Brien 1999: 4.
Irenaeus Ag. Her. 3.14.1.

Hoehner 2002: 52 “Although rejecting Pauline authorship of Ephesians, Mitton acknowledges the long
history of Pauline authorship of this epistle and states that ‘the burden of proof lies with those who seek to
maintain a contrary opinion.”” Cf. Mitton 1951: 25.

259 Carson, Moo 2005: 482.
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undisputed Pauline letters like 2 Corinthians.?*® Similarly, although the style can be said to
differ from that found in the undisputed letters, especially with respect to the length of the
sentences he uses, this is only true for the first half of the epistle, and it is plausible that this is
due to the highly theological nature of the subject matter with which he is dealing.?! But, even
if the language is shown to be decisively different to the undisputed Paulines, as argued above,
this can be very easily attributed to a secretary who has decided how the ideas Paul gave him
should be expressed.

Another reason scholars give for denying the authenticity of Ephesians is the fact that
it is impersonal. This is in large part because, unlike Romans for example, Ephesians does not
end with a long list of greetings, which seems unlikely given that Paul would have spent a
long time in Ephesus, according to Acts.?®® This, and a few other difficulties, are ameliorated
when we consider the fact that the codices Sinaiticus and Vaticanus, as well as the Chester
Beatti Papyri, all lack the phrase “in Ephesus” in 1:1.26> One reason given for this is that
Ephesians may well have been an encyclical letter, written in order to be passed around many
churches in Asia Minor.?%* Furthermore, there is evidence that other letters of Paul’s were used
in this way, such as in Colossians 4:16,%°> where Paul instructs the Colossian church to pass on
their letter to the Laodiceans and read their letter in turn. If it was the case that Ephesians was
an encyclical letter, then that would explain the apparent lack of familiarity, as well as the
absence of Paul’s normal list of greetings. It is also worth pointing out that while there is at
least less familiarity in this letter, the point must not be overstated. Paul does make oblique
references to familiarity with the church when he speaks about how he prays for them,?® and

when he asks that they pray for him.?¢” Finally, it is worth noting that, in two of the undisputed

260 pid.

261 pid.

262 Acts 18:18-21; 19:1-20:1; cf. also 20:17-38 where Paul speaks to the Ephesian elders, showing his familiarity
with them.

263 Blomberg 2016: Loc 5671.

264 Kobelski 2020: 883: “The absence of ‘in Ephesus’ is best explained if Eph is understood as an encyclical, a
circular letter destined for several churches in the Roman province of Asia. This theory was first proposed by
Abp, J. Ussher in the 17t cent.”

265 ai Brav avayvwaoBfj map’ LUV N €moTtoAn, moloate va kal €v Tfj AaoSikéwv EKkAncia avayvwaoBi, kat
TV €k Aaodikeiag lva kal UPET dvayvite. (And when this letter is read among you, make sure it is read in the
church in Laodicea, and that you read the letter sent to the Laodiceans).

266 Ephesians 1:16: oU mavopat eUXAPLOT®OV UTEEP UV Uvelav TToLoVEVOG ETTL TMV TpooeuX®V Wou (I do not
stop giving thanks for you, remembering you in my prayers).

267 Ephesians 6:19-20: kal Unép €uod, tva potl §06f Adyoc év avoiel To0 oTOMATOC Hou, &V mappnoia
yvwpiooL to puotplov tod ebayyehiou UmEp ol mpeoBeliw év AAUGOEL (va v alTé) ToppnoLdowpaL WS SeT e
AaAfioal. (and for me, that words my be given to me in the opening of my mouth, in boldness to reveal the
mystery of the gospel, of which | am an ambassador in chains. Pray that | may speak it fearlessly, as | should).
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Paulines, Galatians and 2 Corinthians, there is almost nothing by way of greetings.?*® So the
fact that Ephesians is similarly lacking should not ipso facto be a mark against its
authenticity.?® As a result, it seems that the impersonal character of Ephesians is far from
decisive against Pauline authorship.

A further argument given for doubting the authenticity of Ephesians is its relationship
to the letter to the Colossians. Some think that Paul wrote Colossians, and then a forger used it
as a blueprint to produce his own forgery, which was Ephesians. Others think that both are
forgeries, with Colossians being the earlier copy,?’® and some hold the same view, but with
Ephesians as the older document, and Colossians as a summarised version. Whichever
configuration one settles on, however, the point remains the same, that either one or both of
these letters is a forgery, based on its supposed relationship with the other.

It is important, however, to examine this claim that Ephesians and Colossians are as
closely related as they are said to be. For a long time, this has simply been a tenet of Pauline
scholarship, unexamined in its outworking. Recently, however, scholars have come to the
conclusion that the parallels between these two letters are not as impressive as they were
initially believed to be. The majority of the borrowing comes in the form of the ideas, which
are similarly expressed but also make use of different words for different things. An example
is the use of the word pvotiplov (mysterion). In Ephesians, this word is used to refer to the
joining of the Jews and the Gentiles. In Colossians, however, it is used to refer to Christ as the
head of the church.?’! Best suggests that this borrowing of vocabulary, with the change of
meaning, implies that there has been forgery taking place, but that forgery was done while the
forger did not have access to the text he was basing his work on.?’? There is, however, another
way to take this evidence. For is it not more likely that a forger, with a facade to maintain,

would be more slavishly devoted to his source material, than an original author who has a

268 Hoehner 2002: 53.

269 Hoehner, referring to Black 1981: 59-73, puts it this way: “In conclusion, the impersonal nature of this letter
does not prove that it was not from Paul. In fact, Black thinks that the impersonal character of Ephesians is not
out of character with the rest of Paul’s epistles ... Furthermore, it seems that the better Paul knew the church,
the fewer personal greetings were given. For example, Romans has the most extensive greetings, yet he had
never been there. On the other hand, the Thessalonian epistles include no greetings and Paul had been there a

few weeks earlier.” (2002: 54)

270 Best 1997:73: “Most scholars, however, regard Colossians as the halfway house between Paul and

Ephesians.”

271 BADG, s.v. kedor 1.b; 2.b.

272 Best 1997:76: “The random nature of the way A/Eph is supposed to have drawn on references from
Colossians suggests that if he did depend on it he did not have a copy of it in front of him as he wrote but had
its words in his mind, and the same would be true of the way A/Col would have used Ephesians.”
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relevant previous work in mind on which he was drawing to complete his current writing??">
The fact that a single mind producing both of these letters seems to be the best explanation for
the two letters we have today does nothing to suggest that the author was Paul. But it also does
nothing to argue that it was not Paul. Indeed, as Carson and Moo point out, “the relationship
between Ephesians and Colossians does not seem to be determinative of very much in the
domain of authenticity.”?”*

Another argument frequently brought against the authenticity of Ephesians, and indeed
Colossians, is that they both display theology which appears to be post-Pauline. Rather, it is
argued it originates from what some call the early Catholic period of the church.?’”> This
manifests itself in many different ways, each of which I will briefly examine. It is worth stating,
however, that there is currently a certain amount of scepticism regarding our ability to gauge
accurately what the development of the apostle’s thought was. His active period was so long
before our time, and so short, that to feel we can accurately determine the limits of where his
mind may have taken him, seems to be somewhat beyond the bounds of ordinary historical
scholarship. Wright, speaking on Colossians, makes this point well, if at length.?”®
The first major difference people argue for in Ephesians is a Christological one. It is

claimed that while the undisputed Paulines put much emphasis on the death of Christ, this letter

focusses mainly on his exaltation and victory of spiritual powers.?”’ It is not the case that

273 Thus Hoehner 2002: 68: “Also, it is much easier to understand the creative differences of an author than to

expect them of an imitator or disciple. The differences arise due to differences of purpose, content, time, mood,
and audience. This scenario explains the similarities and dissimilarities in wording on specific topics and
concerns. It is easier to believe that Paul wrote these two epistles and that when he penned Ephesians he would
have similar vocabulary and content on similar topics and would vary in vocabulary when addressing different
issues. Is it not possible for an author to use the same words in different epistles or choose to use different
vocabulary over some of the same issues? One must also allow for a development in Paul’s thought. Certainly
the thrust of Colossians is different because he had to deal with heresy, whereas Ephesians offers no indication
that he is combating doctrinal error.”

274 Ccarson and Moo 2005: 486.

275 Moo 2008: 32.

276 1983: 35-36: “To begin with, a general point. The popular idea that the Captivity Epistles (our two letters,
with Ephesians and Philippians) show a more developed, and hence later, theological position than do the
(supposedly) earlier ones rests on a mistake. We are able to chart changes in (say) Calvin’s mind by studying the
differences between successive editions of the Institutes, and it might appear easy to do the same with Paul and
his letters. But this appearance is deceptive. The greater historical distance between us and him; the very small
amount of relevant comparative material; the ‘occasional’ nature of the letters—all these warn us to be on our
guard against over-hasty conclusions. Artists, writers and composers by no means always show a unilinear
development in their work ... The simplest hypothesis by far is to see all these letters as proceeding from the
same pen in the same period of six or eight years. They all reflect not only the needs and problems of the
individual churches to which they were addressed, but also the same overall theological position, however many
different expressions it may find.”

277" Hoehner 2002: 76.

51



Ephesians never mentions the cross. It does so in 2:16,2’® and makes reference to his death in
1:727 5:2280 and 5:25.28! And, in a document of Ephesians’ length, four references is quite a
substantial number. Moreover, there is no suggestion that Christ’s exaltation is in any way
separate from his death on the cross. Instead, these should be thought of as two sides of the
same coin.?®?

In Colossians, the Christological challenge is slightly more substantial. The exaltation
of Christ that runs from 1:15-1:21 does seem to present a higher Christology than some of the
other Pauline letters. It must, however, be noted that Paul’s Christology has hinted in this
direction before, in Philippians 2:5-11, or 1 Corinthians 8:6 for example. The ultimate question
is not whether or not the Christology of Colossians represents a development. It seems clear
that it does. The question is rather, as Moo asks, “could Paul, as a response to the apparent
denigration of Christ and cosmic speculations of the false teachers in Colossae, have developed
the cosmic Christology of Colossians?”?** To put it differently, are these ideas so far advanced
beyond Paul that we can, with confidence, say that he could not have come up with them? I
feel that it is well within the capabilities of a theologian as creative as the Paul presented to us
in the undisputed Paulines to discern such an idea in response to the problems of Colossae. The
next theological argument, which again plagues both Colossians and Ephesians, is the nature
of the presentation of the church. In both cases, when the author speaks about the church, he is

clearly talking about the universal church. In Ephesians we find mention of the universal

2 . . N . . o e n o L ,
B kol arnokataAAa&n toug apdotépoug év evi cwpatt TR Be® 6la Tol otaupod, dmokteivag tnv €xOpav év

aUTt®.” (And he reconciled them both in one body to God through the cross, killing off their hostility in him).

279 ey o éxopev ThHV AMoAUTPpwoLY S1d Tol aipatoc autod, Thy Edeoty TV MOPATTWHATWY, KoTd TO TAOUTOC
¢ xaptrog avtod” (In whom we have forgiveness through his blood, the forgiveness of sins, according to the

riches of his grace).
280 weaqi TepUTaTelte év ayamnn, kabwg kal 6 XpLotog fyannoev AUAG Kal MApESWKEY £QUTOV UMEP AUV
npoodopav kal Buciav t@® Be® eic dounv ebwdlag (And walk in love, just as Christ loved you and gave himself
on your behalf as an fragrant offering and a sacrifice to God).

281 wpp avépec, Ayamdte TAG yuvailkag, KabBwe Kal 0 XpLotog AyAnnoey TNV EKKANclav Kal €aUTOV MAPESWKEV
Umep autic” (Husbands, love your wives just as Christ loved the church and gave himself up for her).

282 Hoehner 2002: 77.

283 Moo 2008: 33.
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church in both 3:10, 21%%* and 5:23-25.2%° In Colossians, the same point is made in 1:18, 2425
and in 2:19.2%7 Of course, the metaphor of the church as a body with Christ as its head is not
new, having been established by Paul in 1 Corinthians 12. The question again seems to be
whether it is feasible for Paul to have so developed in his thinking that he could make the jump
from understanding the local church as the body of Christ to seeing all churches connected
together into one great organisation, described by the metaphor of the body of Christ. As with
the above issue, I think it would be well within the grasp of a theological mind like Paul’s to
have come up with this idea.

In summary, then, while this treatment of these arguments has been brief, I have
attempted to show that there is no good reason to deny either of these letters the status of having
been authored by the apostle Paul himself. They both enjoy the internal testimony of having
been written by him, as well as attestation to that effect by the early church. And while later
scholars have raised arguments to challenge this, I hope that I have shown that, at the very
least, those arguments are not strong enough to overturn the bar they must clear, and at most,

are unconvincing in themselves.

2 Thessalonians
The arguments around the authenticity of 2 Thessalonians are slightly different. With that being

said, however, the main points of the positive case are the same. The letter claims to have been

284 wiyq yvwploBi °viv talg apyais kal talic é€oucialg v ol émoupaviolg S1a th¢ €kkAnaoiag i MoAUTIOIKIAOG

coodia tol Beol ... avt® 1 §6&a €v Tfj €kkAnoia kal év Xplot® Incol €ic maocag tag yevedg tol ai®vog Thv
alwvwy, aunv.” (That the manifold wisdom of God might be known now to the rulers and authorities in the
heavenly realms ... now to him be the glory in the church and in Jesus Christ throughout all the generations,

forever and ever, amen).

285 gy avnp €0t kedar THg Yuvalkog we kal 6 Xplotog kedan Tig ékkAnoiag, altog owthp Tol cwuaTog:

AN e N ékkAnola UotdcoeTal T@ XpLot®, oUTwG Kal al yuvalkeg tolg avdpaaoty év mavtil. Ol Gvdpeg, dyamdte
TOC yuvaikag, KaBwg Kal 0 XpLoTtog AyAnnoeV TV £KkAnclov Kal £autov napedwkev UTEP auTi¢” (Because the
man is the head of the woman as Christ is the head of the church, he is the saviour of the body. But as the church
submits to Christ, so the wife should submit to their husbands in everything. Husbands, love your wives, as Christ

loved the church and laid himself down for her).

286 weqq aUTOC £0TLv N KedaAn ToD owpatog TH¢ EkkAnoiag: 6G €0ty dpxh ... NOV xailpw €v tolg madnuaotv Unép

Op®V Kat avtavanAnp® ta otepnuata TWv BAIPewv Tol Xplotol €v Tfj oapki pou Unép tol cwuatog altol, 6
€otwv N ékkAnota” (And he is the head of the body, the church. He is the beginning ... Now | rejoice in my
sufferings on your behalf that | fill up what was left of the sufferings of Christ in my body on behalf of his body,

which is the church).
27 kat o0 kpat®dv TV kedahAv,EE 00 TaY TO oGpa Sl TV APGV Kal CUVSECHWY EMLXOpnYOUHEVOV Kal
oupBBalopevov abiéel TV abénowv tol Beol. (And not holding fast to the head, from which the whole body,

supported and knit together by ligaments and sinews, will grow the growth provided by God.)
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written by the apostle Paul in both 1:12% and in 3:17.2%°

This claim of Pauline authorship is also backed up by the witness of the early church.
As Green points out, the witness of the early church is actually stronger in the case of 2
Thessalonians than it is in that of 1 Thessalonians.?* For example, Polycarp, in his own letter
to the Philippians, quotes from Second Thessalonians, and expressly states that he is quoting
from the Apostle Paul.>’! And Ignatius mentions 2 Thessalonians by name when he quotes it.>*?
These references, alongside many others, give strong evidence for thinking that the early
church fathers believed that the letter came from Paul, and was addressed to the Thessalonians.

In recent times, however, this notion has been questioned. Three arguments in particular
are raised against the authenticity of this missive. Firstly, it is argued that the vocabulary and
style are so similar to 1 Thessalonians that they can only have come from a copyist. This is,
however, difficult to prove. This becomes even less likely when we bear in mind the traditional
account of the sending of the letters, in which Paul sends what we now call 1 Thessalonians,
and then finds out shortly afterwards that certain elements in the Thessalonian church have
taken some aspects of that letter too far. In response, he sends 2 Thessalonians to correct some
of those misconceptions.?

A slightly stronger version of this first argument is based on the different tone from the
first letter to the second. First Thessalonians is a much more personal work than its successor.

h,2%* whereas

For example, in 1 Thessalonians, Paul is lavish in his thanking God for the churc
in 2 Thessalonians his thanksgiving is more formal and reserved.?*> This, however, ignores the
fact that the two letters come to the church in starkly different situations. As Green points out,
“1 Thessalonians expresses the profound relief and joy of the apostle when Timothy returned

with good news about the Thessalonian church. 2 Thessalonians, on the other hand, contains a

288”ﬂa0)\oq Kal Zthouavog Kal TyuoOeog Tfj ékkAnola Osocoalovikéwy év Be® matpl AUOV kal kupiw Incod
Xprot®-” (Paul and Silvanus and Timothy, to the church of Thessalonica, in God our Father and the Lord Jesus
Christ).

289ug AoTacopoc T Ui Xewpl Mavlou, O €oTwv onuelov €v Ao €nLoToAf: oUtwg ypadw.” (This greeting comes
from my own hand, Paul’s, which is the sign of all my letters. This is how | write). Nicholas King (2012: 462)
translates: ‘The greeting in my handwriting: PAUL, which is the identifying mark in every letter---this is how |
write’.

290 2002: 59.

21 1133,

292 Ag. Her. 3.7.2.

293 Green 2002: 60.

294 19 “Euxaplotolpev T Be® mavrote mepl MAVIWY VU@V Pvelay moloUpevoL ml TV MTPooeuX®V AUV’

(We always give thanks to God for all of you, making mention of you in our prayers).

295 13 “EUxaplotelv odeilopev T® Be@® mavrtote mept LUV’ (We ought always to give thanks to God for you).
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more sustained reflection on the persecutions the church was enduring.”?°¢ This is not to say
the relationship that Paul has with the recipient of the letters has changed. Only to argue that,
given the occasional nature of the document, we should not expect the whole relationship to be
expressed on every occasion.

The second family of arguments against the authenticity of 2 Thessalonians comes from
the form of the letter. Some argue that, since the headings of the first and second letters to the
Thessalonians are identical, this betrays the hand of a copyist, since this phenomenon is not
found in any other pair of Pauline letters. This, however, seems unlikely. It is important to
remember that the letters are thought to have been sent in quick succession, and this helps us
make sense of the similar headings.?” It is also argued that since the author of 2 Thessalonians
uses traditional material in the eschatological section of 2:1-12, it cannot be Paul. This,
however, completely overlooks Paul’s use of traditional material in 1 Corinthians 15:3-7 and
Philippians 2:6-11.2%

The final family of arguments comes from the theology of the two letters. Firstly, some
argue that the use of the word “10 edayyeAiov” (the Gospel), is less precise than in other Pauline
letters like Romans or 1 Corinthians. The same, however, is true for 1 Thessalonians, which is
almost never disputed as being truly Pauline.?®® Along similar lines, it is argued that the
eschatology presented in 1 and 2 Thessalonians is contradictory. In 1 Thessalonians, it is said
that the coming of the Lord will be unexpected. In 2 Thessalonians, however, it is argued that
there will be some signs of the event that will predate its coming. This tension, however, is
similar to that found in Jewish eschatology and even to the eschatological teaching of Jesus
himself.’® Thus, while it presents a problem to the scholar trying to harmonise all of Paul’s
ideas, it is not, in itself, an argument against Pauline authorship, since this tension would have
been a part of Paul’s intellectual background.*"!

For these reasons, among others, I will be considering Ephesians, Colossians and 2
Thessalonians as Pauline epistles in the course of this thesis. The hypothesis I will be using
their data to investigate is that Paul did in fact believe in a non-material component to the

human being, which we would call the soul. This means that in the last days, his idea of

296
297

2002: 60.

Green 2002: 61.

2% Ibid.

299 Green 2002: 62.

300 pid. cf. Jesus’ words in Mark 13.
30 pid.,
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resurrection®”? is really the idea of the human soul being reunited with a renewed body. I will
also be investigating the idea that Paul developed these ideas from a combination of ideas in
the Hebrew Scriptures and in Greek philosophy, particularly the Platonic and Hellenistic

philosophy of his intellectual and cultural milieu.

Chapter Three: The Soul in Paul

woyn - Introduction

I will now move on to an analysis of the words that Paul used in his letters which are usually
translated as ‘soul.” These two words are yoyn and mvedpa. I will look at all the uses of the
words in Paul’s letters, to develop an understanding of what each word meant to him. This will,
of course, provide an incomplete picture. To get a fuller sense of Paul’s beliefs we will need
some understanding of his cultural and intellectual background. This will be provided by the
next chapters.

I will begin by looking at the word yvyn, and then move on to wvedpa. The word yoyn
is used twelve times in the letters I am regarding as genuinely Pauline.*”® Beyond this, there
are six uses of an adjective deriving from yvuyr. There is also one use of the verb svyvyéo.
Firstly, I will analyse each use of yuyn as a noun, and then move on to studying its adjectival
and verbal uses. After this, I will synthesise some kind of meaning from the many facets of

Paul’s use of this word.

Life

The most common use of the word yoyn is when it means ‘life,” understood as that
animating force by which the human being is able to be and act in the world and which is lost
at death. This usage occurs five times, scattered throughout Paul’s letters. The fact that the

word is used in this way so often and so widely suggests that this is one of the foundational

302
303

1 Corinthians 15.
For details about which letters | accept as genuinely Pauline, see chapter 2.
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ways Paul understood the word.

The word is used in this way in Romans 11:1-3:

Aéyo odv, p| dndcoto 6 0dg TOV Aadv avtod; U yévorto: kai yap &ye Topaniitng
elud, éx oméppatog ARpadp, uARg Beviauiv. odx drwoaro 6 Oeog tov Laov avtod Ov
poéyvm. §| 0Ok oidate &v 'HAlg ti Aéyel 1 ypaen, ®¢ évtuyydvel 1®d Oe@d Kot TOD
Topoan; KOple, T0DC TPOPHTAS GOV AIEKTEIVAY, TA BVOLATTHPIC. GOV KATETKAWAY, KOy
vmeAElPONY 1ovog kol {Tovaty TV Woynv Hov.

(So I say, surely God has not rejected his people? Perish the thought. I myself am an

Israelite, from the seed of Abraham, and of the tribe of Benjamin. God has not rejected

the people whom he foreknew. Or do you not know what Scripture said about Elijah,

about how he appealed to God against Israel? “Lord, they have killed your prophets
and torn down your altars, and I am left alone, and they seek my life.”)
This usage is complicated somewhat because these are not strictly Paul’s words, but a quotation
he is using from 1 Kings 19:10; 14. But, the fact that Paul is prepared to include this quotation
with seemingly no problem with how yoyn is used, suggests that he at least tacitly agrees with
what it means here.

This verse comes towards the climax of the section in Romans when Paul is defending
his claims about the Gospel in light of the problem of the unbelief of Israel.>** In this passage,
he makes the case that while some in Israel do not believe in Jesus. To this end, he reminds
them of the example of Elijah, to whom God says that he still has a remnant he intends to save.
Paul is suggesting that this situation is being mirrored in Israel’s current unbelief.3%

But what about the use of yvyr| here? The BDAG,* the Pocket Lexicon of the New
Testament,*"’ the DBL,>® TDNT?* and the Greek-English Lexicon of the New Testament

Based on Semantic Domains>'°

all agree that the best way to take this word is simply as ‘life’.
This is also how all the translations of the Bible into English I surveyed took it.*!! The KJV,

ESV, NASB and the CSB kept the word in by translating it as ‘life,” whereas the NIV and the

304
305

Moo 1996: 547.
The passage continues: GAAQ Tl AEyeL AUTH O XPNUATIOUOGC; KATEAUTOV EUAUT® ENTakLoyiAloug avédpag,
oiTvec oUk Ekauav yovu tfj BaaA (But what was the oracular response to him? “I still have seven thousand

people who have not bowed the knee to Baal.”)
306

307
308
309
310
311

s.v. uyn 1. B : Earthly life itself. 2. By metonymy, that which possesses life or a soul.
s.v. Yuxn (a): life, without any psychological content.

s.v. puxn 2: Life.

s.v. uyn I1.1: Natural life and true life.

s.v. Yuyn 20.66 : Life.

| consulted the New International Version (NIV), the King James Version (KJV), the English Standard
Version (ESV), the New American Standard Bible (NASB), the Christian Standard Bible, (CSB) and The Bible for
Everyone.
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Bible for Everyone assumed this translation by simply rendering it “they are trying to kill me.”
The conclusion seems to be that the best way to take yoyn in this verse is simply as ‘life,” as
in that which is lost when a person is killed.

A further use of the word that seems to carry this meaning is found right at the end of
Romans, in 16:4-5. In this section, Paul thanks Priscilla and Aquila for their work and for the

fact that:

oftveg Vmep Thig Yuydic pov TOV EoT@V TPpdymAov VmEOnKay, oig odk €y povoc
g0YOPIOT® GAAY Kol mioor oi ékkAnoion tdv E0vdv, kai TV KAt olkov avTdV
gkkAnoiav. aondcace Emaivetov tov dyonmntov pov, 8¢ éotv dmapyn thg Aciog €ig
Xplotov.

(They risked their own neck on behalf of my life, it is not only I who give thanks to

them but the whole church of the Gentiles, and the whole rest of the church that meets

in their house. Greet Epaenetus, who is the first fruits of Christ in Asia.)
Here, right in the midst of his greetings to the whole church, Paul makes sure to applaud the
work of two of the early church’s most famous figures, Priscilla and Aquila, because of the
work they did to save his life, at risk of their own. In this case, Paul referring to his yoyn clearly
refers to life simply understood. The BDAG,*!? the Pocket Lexicon of the New Testament’'?
and TDNT,*!* as well as the Greek-English Lexicon of the New Testament Based on Semantic
Domains®'> take it this way, as do the translations I surveyed. All but two included the word
‘life” explicitly translating yoyn. Those two were the NIV and the Bible for Everyone. Instead
of explicitly mentioning life, they both translate tfic yoyfic pov as ‘me.’ In this context, there
is no difference between saying that they risked themselves on behalf of ‘my life” and on behalf
of ‘me.” This is not always the case, but in this context, the equivalence seems clear.

The same can be said for 1 Corinthians 15:44-46:

oneipetal oAU Yooy, gyeipetot odpa Tvevpatikov. El Eotv o®dpa yoyikov, Eotv
Kol TVELHOTIKOV. OVTOC Kol YEYPATTOL £YEVeETO O TPATOG dvOpwmogs Adap i woynv
{daoav, 6 Eoyotog Addapu gig mvedpa {@omolodv. AAL’ 0V TPATOV TO TVELLATIKOV QAN
TO YUYIKOV, EMELTO TO TVEVUOTIKOV.

(A human body is sown, and a spiritual body is raised. If there is a human body, there
is also a spiritual body. For as it is also written, “The first man Adam came into
existence as a living being,” the last Adam as a life-giving spirit. But not spiritual first,

312
313
314
315

s.v. uyn 1. B: Earthly Life Itself.

s.v. Yuyxn (a): Life, without any psychological content.
s.v. Yuxn II. 1: Natural life and true life.

s.v. puyn 23.88.2: Life.
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then human, but human first, and then spiritual)

As one might guess, this is an important passage to which we will return when we discuss the
adjective yuykdg. Again, in this setting, the use of the noun vy, is not strictly Paul’s, but
comes from a Greek quotation from Genesis 2:7, speaking about Adam. In this case, Paul uses
this quotation in his lengthy discourse on the resurrection of the body, intended to combat the
Corinthian belief that there could be no such resurrection, since the body is evil.*!¢

Again, in reference to this word, the dictionaries®!” and translations are more or less
unanimous in translating this as ‘being’. The NIV, ESV, NASB, and CSB all use this word.
The Bible for Everyone, being somewhat looser in its translation practice,’'® adds more
interpretation to their translation when it says ‘living, natural being’. On the other hand, the
KJV and the Lexham Analytical Lexicon to the Greek New Testament (further, LALG)*!" both
render this word as 'soul.' This seems unlikely for a few reasons. Firstly, this goes against the
weight of opinion. Of course, opinion is not decisive, but when the majority of it is against the
reading, it makes it less likely. Secondly, the idea behind the English word 'soul' makes this
verse more complicated than it needs to be. The translation 'being' makes sense and provides a
simpler reading, which makes it more likely. Finally, in this section, Paul is comparing the
natural human body as we all experience it to the spiritual body he believes will come at the
last resurrection. As a part of this comparison, he uses the analogy between Adam, the first
man, who was the first instance of the normal, natural human body, and Christ, who was the
first instance of the spiritual body that comes with resurrection. In this context, it makes much
more sense to follow all the other translations, as well as the dictionaries, in translating this as

simply ‘living being’ rather than introducing the confusing idea of ‘living soul’ into the mix.>?°

We find yoyn used in a similar, though somewhat less grand way in 2 Corinthians 1:23:

Eyd 0& paptopa 1ov 0edv EmkaioDpan €l TV EUny yoynyv, 0Tt eeldopuevog HUMV
ovKéTL RAOov gig KoprvOov.

(I call God as my witness on my life, that it was to spare you that I did not come again
to Corinth.)

316 Fee 1987: 713.

317 BDAG: s.v. Yuxn 2: By metonymy that which possesses life or a soul. The Pocket Lexicon to the Greek New
Testament: s.v. Yuxn: Life, without any psychological content.

318 Goldingay, Wright 2018: xi-xiii.
319 . Yuxn 26.4.
320" Thus Thiselton (2000: 1283): “The first Adam was merely a living human being (Gen. 2.7).”
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In this case, there is some variance in the dictionary readings. The Pocket Lexicon to the Greek
New Testament translates this simply as ‘life.’*>! The BDAG, however, has a somewhat more
complicated reading which detects some form of Semitism in this expression, arguing that this
is a reflexive use that parallels the use of nephesh in many Semitic languages.**? Similarly,
TDNT and the LALG>? argue that this usage refers to the individual person as responsible to
God.>?* Harris agrees with the BDAG reading, saying in his commentary on the passage that
this expression is “a Hebraism ( ‘al-napsi) meaning ‘against my soul’ (= ‘against me,” RSV,
NRSV) or ‘on my own life’ (= ‘with my life as the forfeit,” or ‘I stake my life on it,” NEB).”%
The basic meaning, conveyed well in this passage and the translations thereof, is that Paul is
so confident of the truth of the statement to follow, that he is prepared to allow God to take his
yuyn or w3 should he be proved false.*?® This, again, describes the yoy| as something that
can, and indeed is, lost at the point when life ends. Thus, the simplest way to translate it,**’ is
simply as ‘life’ — that which is gone at the moment of death.>?8

Another passage in which Paul’s usage of yvuyn seems best translated by the idea of

‘life’ is Philippians 2:30:

Ot 010 10 Epyov Xprotod péypt Bavdrtov fyyioev Tapaforlevcduevog T Yoy, va
AvamAnpdGoT TO VUMV VOTEPN A THG TPOG LE AELTOVPYIOG.

(Since, because of the work of Christ, he drew near to the point of death, risking his
life, that he might fill up what you lack in your ministry to me.)
This passage describes the work of Epaphroditus, the person Paul sends to the Philippians
instead of Timothy. The passage seems to be something of an apologetic on Epaphroditus’
behalf, arguing that on account of his love for the Philippians, he deserves to be considered a

worthy minister to them. This love motivated work which caused him to fall ill, and indeed

321
322

s.v. Yuxn: Life, without any psychological content.

s.v. uxn 1.f: In var. Semitic languages the reflexive relationship is paraphrased with nephesh; the
corresponding use of puyn in our lit. may be detected in certain passages in our lit. esp. in quotes from the OT
and in places where OT modes of expression have considerable influence.

323 . Yuyxn 26.4. 1.

324 v Yuxn Il 2.

325 2005: 212.

326 Barnett 1997: 114.
327 contra KIV and NASB.

328 of course, one could argue that the soul departs the body at the moment of death. This is, however, a
more complicated solution than simply translating the word as ‘life’ because it assumes more entities. So, for
now, the best translation seems to be ‘life.’
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nearly die.*?® Again, yoyn seems to be understood as life, which is assumed to be lost at death,
because Epaphroditus risked his yoyn by falling ill. This understanding is unanimously

d?3% and the dictionaries consulted indicate that this is the

reflected in the translations surveye
best translation of yoyn.>*!

Based on these five widespread uses of the word yuyn, we can conclude that at least
one use of the word is to mean ‘life,” as in, that animating force by which the human being is
able to be and act in the world and which is lost at death. There are, however, several other

uses of the word which have a different meaning than this one.

Individuation

The next common usage of yvym has an essentially individuating force. Most commonly, this
takes the form of a strong personal pronoun, but occasionally its meaning is more complex.
The word with this meaning appears twice, both of them in Paul’s letter to the Romans. In what
follows, I will look at each of these instances to justify this understanding of them.

The first instance of this use of yuyn is in Romans 2:9-11:

OATy1g kol otevoywpia €mi mdoav youynv avBpomov 100 Katepyalopévou O KoKOV,
‘Tovoaiov 1 TpdTOV Kol "EAANVOG: d0&a d¢ Kol T Kod iprvn movti @ €pyalopévem
10 dyaBov, Tovdaim te mpdTov Kai "EAANvVL: o0 yap €otiv mpocomoAnyio Topd t@

~

Oed.

(There will be trouble and distress on every person who works evil, to the Jew first and
then the Greek. Glory and honour and peace to all doing good, first to the Jew and then
to the Greek. For there is no partiality with God.)
The point in the argument in which this use of the word occurs is while Paul is emphasising
the fact that every person, whether Jewish or Greek, is in need of God’s redemption. In this
particular section, Paul focusses primarily on the Greeks.**?> Our particular verse describes the
outcome of sin in this person’s life, contrasted with the outcome of good works. Both BDAG?*?
and the Pocket Lexicon for the New Testament>>* describe this usage as something other than

soul. BDAG links it to the emotions, and Pocket Lexicon for the New Testament takes it as a

329
330
331

Silva 1988: 138.
NIV, ESV, NASB, CSB, The Bible for Everyone: “Risking his life”; KIV: “Not regarding his life.”

BDAG: s.v. Yuxn 1. B: earthly life itself; Pocket Lexicon to the Greek New Testament: s.v. Juyn (a): life,
without any psychological content. TDNT: s.v. yuxn Il. 1: Natural life and true life. LALG: s.v. Yuxn 21.7: Life.
332 Moo 1996: 126.

33 5. Yuxn 1.y: feelings or emotions.

34 . Yuxn: A strong personal pronoun.
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kind of intensive pronoun. Likewise, TDNT takes this usage as having “the individual person
in mind.”**> The LALG, KJV and NASB are the three sources I consulted that come to different
conclusions. They all recommend translating it as 'soul." Again, however, this contradicts the
vast majority of the evidence, and introduces an unnecessary complication into the reading. By
Ockham's Razor, however, we can explain the verse just as well by postulating ‘person’ rather
than including another entity called a ‘soul.’

While the connection of soul language with judgement makes it tempting to think of
the use of this word as pointing to an individuating non-physical immortal aspect of a person,
this seems to be reading too much into the text. It is, after all, just as correct to speak of a person
being judged as it is to speak of their soul being judged. Nevertheless, there is an individuating
aspect of the word on display here.

The next verse in which yvyn appears with this force is Romans 13:1:

[Taoa yoymn éovaioig vVepeyovoalg VTOTOCGECH®. 0V Yap Eotiv £ovaia &1 pr VIO
0coD, ai 8¢ odoar Hid Oeod TeToypévar giciv.

(Each person should submit themselves to the authorities ruling over them. For there

is no authority except from God, and those who are appointed by God.)
The complication in this instance is a slight variance in readings from the dictionaries. The
BDAG reads this as an example of metonymy, suggesting a whole person by only referring to
that part of them that gives them life.**® By contrast, the Pocket Lexicon to the Greek New
Testament reads this as an individual or as a strong personal pronoun,*’ and TDNT says that
Paul “has the individual in mind” in this usage.**® The LALG translates it as ‘soul.’**? As above,
in the translations surveyed, ‘person’ is definitely the preferred reading, with only the KJV
preferring ‘soul.” In his comments on the verse, Moo says that in “typical OT and Jewish
fashion, Paul uses ‘soul’ (psyche) to denote not one ‘part’ of a human being (soul in distinction
from body or spirit) but the whole person. The translation ‘every person’ (NRSV; NASB; REB)
or ‘everyone’ (NIV; TEV; NJB) is therefore entirely justified.”*" I will explore this “typical
Jewish fashion” later in this dissertation, but for now, all that is significant to note is that

translating yoyn as ‘person’ is totally adequate for the context in which it is used here.
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340

s.v. guyn Il. 2.

s.v. uxn 2: By metonymy, that which possesses life or a soul.
s.v. Yuxn (b): an individual or as a strong personal pronoun.
s.v. puyn 1. 2.

s.v. puyn 9.20.2.

Moo 1996: 794.
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On the back of both these verses we can ascertain that the word also had a pronominal
force for Paul. In what follows, I will attempt a deeper analysis of how we are to understand
Paul’s use of this word in this context, but for now it is sufficient to conclude that this is indeed

a use of the word in the Pauline literature as we have defined it.

Emotional/Internal Life
Another use of the word in the Pauline literature is to describe the internal life, or the emotional
life of a person. This usage occurs in five places, each in a different letter. The first instance of

this use of yvyn is in 2 Corinthians 12:15:

€y® o0& fdtota damaviom Kol EkdamavnOncopal VTEP TOV YouxdV LUDV. &l
TEPIGGOTEPMOC VUG Gyomdy, HoooV dyomdpal;

(I will gladly spend and be spent on behalf of your lives. If I love you exceedingly,

am I to be loved less?)

The translation of yuy| in this setting is perhaps the most controversial of all the ones covered
so far. The BDAG says that this verse is referring to the “[apostles] and overseers [being]
concerned about the souls of the believers.”**! Likewise, both the ESV and the NASB read
yoyn (psyche) as ‘soul.” Harris, in his commentary on 2 Corinthians, explains the logic behind
this translation when he says that “[we] could take vrép t@v yoyx®dv dudv (hyper ton psychon
hymon) to mean little more than vép du@v (hyper hymon), but the use of yvyn indicates that
the benefit [implied by vmép (hyper)] to be felt by the Corinthians lay in the spiritual realm
rather than in the physical or financial.”**? In other words, it is because the benefit Paul’s work
would bring for the Corinthians is spiritual in nature that he uses this word yoyn as a means of
indicating the area that would be most benefited.

On the other side, however, the Pocket Lexicon to the Greek New Testament>*
TDNT,** the LALG,** as well as the NIV, KJV, CSB and the Bible for Everyone all gloss this
word usage as simply a strong personal pronoun, or as Harris said, interchangeable with dmep
vu@v. Barnett, in his commentary, does not focus on the usage of the word directly, but says

parenthetically “Paul’s vicarious note should not be missed: ‘I will very gladly ... be spent for

341
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344

s.v. uxn 2.
2005: 886.
s.v. Yuxn (b): An individual or a strong personal pronoun.

s.v. Yuyn Il. 2: “[Paul] is read to spend and be spent for the psychai of his readers, i.e., that they might
know the authentic life that comes from God and is lived responsibly before him.”

345 5. Yuxn 26.4. 1: Life.
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(hyper) your souls [i.e., ‘selves’].””**¢ This makes it very clear that he takes wuyn in this
instance to be equivalent to a kind of intensive pronoun.

In this case, I am going to argue that the reading advocated by the BDAG, as well as
the ESV and NASB is more likely. They do go against the majority of opinion, but in this case,
it seems that pronominal usage just does not supply everything we need to make sense of the
word in context. Why, after all, would Paul not just say vmép du@v? I agree with Harris and
say that it is because Paul sees his ministry as benefitting the Corinthians particularly with
respect to their inner persons.

Another instance of this usage appears in the related sections of Ephesians 6:5-8 and
Colossians 3:23-25. These letters have some overlap that suggests that they were written
around the same time,**’ and thus have some overlap in terms of their form and content. Both
of the usages of yuyn in these letters come in the ‘household code’ sections of the letters, where
Paul addresses the three major relationships in the family — husbands and wives,**® children

349

and parents®* and finally slaves and masters.>>° The usage occurs when Paul is addressing the

slaves, which in Ephesians reads like this:

O1 60dAot, HaKovETE TOTG KATO GAPKO KVPIOLG LETA POPOV Kol TPOLOL &V ATAOTNTL THG
Kapdiog VUGV g T Xpotd, un Kat' deHaipodoviiov a¢ avOpmmdpeskol GAL’ MG
dobAot Xp1otod molodvieg 10 BEAN A ToD B0D €k yuyfic, HeT’ gvvoiag SOVAEDOVTEG OG
1@ Kupiw Kol ovK AvOpdmolg, €1001ec OTL €KaoTog €0v TL momon dyaddv, todto
KopioeTon Tapd kvupiov gite S0DAOG gite EAeBEPOC.

(Slaves, obey your earthly masters with fear and trembling and with sincerity of your
hearts as to Christ, not only serving when you’re being seen, as people pleasers, but as
slaves of Christ doing the will of God from your heart, serving with a good attitude as
to the Lord and not to human beings, knowing that every person who does good, will
get it back from the Lord, whether slave or free.)

And in Colossians:

O1i doDAOL, VTOKOVETE KOTA TAVTO TOIG KOTO GAPKA Kupiotg, un &v 0QOaAnodovAig Mg
avOpomdapeciol, AAL’ v amddotnTl kapdiag eofodevorl TOV KOplov. O €0V TTOUTE, €K
yoyfis épydlecte ®g 1® wvpiw kol ovk davBpomolg, €id06teg OTL Amd Kvpiov
aropyecte v dvtanddooty thg KAnpovopiag. @ kupim Xpiotd d0VAEVETE: O VAP

346
347

1997: 586.
See discussion in chapter 2.
348 Eph. 5:22-33; Col. 3:18-19.
349 Eph. 6:1-4; Col. 20-21.

330" Eph. 6:5-9; Col. 3:22-4:1.
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GoK®V Kopicetal 0 NOIKNGEY, Kol OVK EGTIV TPOGOTOAN LY.

(Slaves, obey your earthly masters in all things, not only when they’re watching you,

to gain favour, but in sincerity of heart and fear of the Lord. Whatever you do, work

from your heart as to the Lord and not to people, knowing that from the Lord you will

receive the gift of inheritance. You serve the Lord. Anybody who does wrong will

receive the wrong he has done, and there is no partiality.)
Both fall under the same headings in both the BDAG>>! and the Pocket Lexicon to the Greek
New Testament.>>* In the Lexicon of the New Testament Based on Semantic Domains,
Ephesians 6:6 is understood to be referring to the whole being, rather than some individual
portion that could be described as the ‘soul.’*® All translations consulted translate both
passages as ‘heart,” except for the KJV, ESV and NASB, who translate yoyn adverbially,
saying that the Colossians should work ‘heartily.” The Bible for Everyone also translates it
somewhat differently, saying that the slaves should “give it [their] very best,” but this
difference is merely formal, and does nothing to change the meaning. Commentators note that
in both passages, Paul makes a similar point in the verse before, but using the expression &v
amAOTTL Kapdiog meaning ‘in sincerity of heart.’>>* Thus, they conclude that Paul is making
the same point, one verse later, but this time using yoyn. Therefore this usage refers to the
inner being.>>> The command is to work with the direction of all of one’s inner being for the
sake of the Lord. In the first line, this is symbolised by the word kapdia, and in the second, by
the word yoyr. Thus, the translation of ‘heart’ provides consistency through the passage as
well as captures the idea that Paul intended to convey.

Another passage where Paul uses the word yoyn in this way is Philippians 1:27-28. In

this passage he writes:

Moévov d&iwg Tod evayyeriov Tod Xpirotod moliteveabe, tva glte EAOmV Kol idmV VUG
gite AV AKOL® TA TEPL DUDV, OTL GTAKETE €V EVI TVEDUOTL, [l Yoyf cuvablodvteg
1] miotel ToD evayyeEAiov Kai U TTVPOUEVOL £V INOEVI DTIO TOV AVTIKEWWEV®V, TG £0TIV
avToig Evoel&ic anmAeiag, DUdV 6¢ cwtnpiog, Kai TodTo and Beod-

(Only, conduct yourselves in a manner worthy of the gospel of Christ, so that if I come
and see you, or if [ am away, I hear news of you, that you stand firm in one spirit, in
one mind fighting together for the faith of the gospel and not being intimidated in
anything by those set against you, which faith is the evidence to them of their

s.v. Puyxn 1: Of feelings and emotions.
s.v. Yuxn (c): psychical desire.

s.v. Yuyn 26.4.

O’Brien 1999: 451; Moo 2008: 311.
Hoehner 2002: 748; Dunn 1996: 255.
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destruction, but of your salvation, and this from God.)

This command comes in a section in which Paul is encouraging the Philippians to stand firm
in living out their faith, despite the external pressures that may motivate them to stop.>>® Again,
as in the above passages, yuyn appears in what is almost a parallelism, helping to strengthen
and illuminate another exhortation. In this case the exhortation stresses the necessity for the
believers to act as one, striving with one another in their endeavours to be faithful---ctnkete
€v évi mvebpott, il yoyfl cvvabiodviec. Silva sees them as a chiasm, which each half

emphasising and illuminating the other. He structures the chiasm like this:
A stékete (you are standing firm)
B en heni pneumati (in one spirit)

B’ mia psyché ([with] one soul)

A’ synathlountes (contending together)®>’

Thus, we cannot divorce the meaning of yvyr in this context from the meaning of mvedpua.
Unanimously, the translations I surveyed considered mvedpo to mean ‘spirit.” They were
content to believe that in this situation it did not refer to the Holy Spirit, but rather to a sense
of unity which can be metaphorically described as the ‘spirit’ of the congregation. Thus, in
emphasising this, Paul uses the word yoyn to refer to the conformity of their respective
volitions such that in operation they can be seen as one. This interpretation is borne out by the

dictionary interpretations,>>® and the fact that the translations either used the idea of unity

359 da360

directly,”” or else translated it as ‘one min reflecting the fact that it is the volition and

feelings to which Paul is appealing. This is borne out by the reading offered in TDNT, which

d,”*%! and is thus about the

says that “this term lays more stress on the task that is to be achieve
intention, an idea best captured by reference to the inner person. Therefore, it seems best to
translate this use of yuyn (psyche) with respect to the internal feelings and functioning of a

person or the community, which must act with one intention, ‘one mind;’ hence the prefix in

356 silva 1988: 82.

37 bid.

358 BDAG: s.v. Yuxn 1: Of feelings and emotions. Pocket Lexicon to the Greek New Testament: s.v. Yuxn (C),
psychical desire. Wuyn: The essence of life in terms of thinking, willing and feeling — inner self, mind, thoughts,
feelings, heart, being.

339 Niv: “striving together as one”; CSB: “in one accord contending ...”; The Bible for Everyone: “struggling
side by side.”

360 Kjv, ESV, NASB.

361 v Guxn Il. 3.
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ovvaBrloDvTES.
Another example of the use of of yuyn in this sense occurs in Paul’s first letter to the

Thessalonians. In 2:5-8 he says:

Obte ydp mote €v Ady® Kolakeiog €ysvnOnuev, kabag oidate, oVte €v TPOoEAcEL
nieove&iog, Be0g pdptug, obte {nrodvieg £ avBpdmwv d0Eav obte G’ VUGBV oVTE AT’
AoV, Suvauevor &v Bapet sivonr m¢ Xpiotod dmdoTolot, GAL™ yevinOnuev vimiotl &v
HEG® VUDV. ®G €0V TPOQEOC OAAmN Ta £avThg TEKVO, OUTMOC OUEPOUEVOL VUMDV
€000KODUEV PETAdODVAL VUTY 00 pdVoV TO edayyEMOV ToD OgoD AAAG Kol TOG E0VTAV
Yuyag, 010t dyoammrol Nuiv yevionte.

(For we did not come in words of flattery, as you know, nor in a pretext of greediness,
God is my witness, nor seeking glory from people, neither from you nor anybody else,
though we are able in terms of importance, as apostles of Christ. But we came as babies
in your midst. Just as a caring mother nurtures her children, so through longing for you
we desired to give you this---not only the gospel of God, but our very lives as well,
because you had become beloved to us.)
In this case, Paul refers to how positively he was received when he came to the Thessalonian
church and attempts to defend the nature of his ministry as he presented it to them. In this
context, Paul says that he gave to the Thessalonians not only the gospel, which he felt
commanded to preach everywhere he went, but he and his co-workers also felt compelled to
give them t0g £avt®Vv Yuydc. In The Pocket Lexicon to the Greek New Testament, it is given
as simply ‘life,*®? as does TDNT?% which is also how it is taken in the translations, except
for the KJV3%* and the ESV, which translates it as ‘selves.” Over against all these, the LALG
translates it as ‘soul.’*® In this case, I believe that the ESV translation comes closest to what
Paul is talking about. Green, commenting on this passage, notes that the “/ives they gave them
are ‘their own souls,’ the ‘soul’ signifying not simply their inner life but rather the whole of
their person.”?%® In this case, it clarifies Paul’s meaning to understand sharing one’s oyt in
the same way as married couples promise to share each other’s lives. To understand this as a
transferral of animating force would be ludicrous. Rather it is a promise to share all of one’s

self, both present and future. This is surely what Paul and his co-workers felt moved to do when

they visited the church in Thessalonica.
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s.v. Puxn (a): life, without any psychological content.
s.v. puyn II. 1.

The KJV translates it “souls.”

s.v. puyn 26.4.2.

2002: 129.
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The final instance of this usage of yoyn is found in 1 Thessalonians 5:23-24. It is in the

concluding section of the letter, and while wishing the Thessalonians well, Paul writes:

ADT0¢ 68 0 Bg0g TG elpnvNg ayldoot VUAG OAOTEAETS, Kol OAOKAN POV DUDYV TO TVEDLLQ
Koi 1) yoyn Kol 10 odpo AUEUTTOS €V Tf] Tapovsig Tod Kupiov MUV Incod Xpiotod
mpn0ein. ToTOg O KAADY VUAS, OC KOl TOMGEL.

(May God himself, the God of peace make you holy and complete. May the whole of

your spirit, your life and your body be kept blamelessly at the coming of our Lord Jesus

Christ. The one who calls you is faithful, who will also do this.)

This is possibly the most troublesome use of the word yvyr. Indeed, frequent interpretations
of this passage as teaching a tripartite division of the human person, into soul (Tvedua), spirit
(yvyn) and body (cdua) do not help matters. I am convinced, however, that this reading is
inaccurate.

All the dictionaries I surveyed take this passage to mean something like ‘self” or ‘inner
person.”*¢” In his commentary on the letter, Green says that while “these terms may describe
different aspects of a human’s nature, in the present context the apostle’s appeal to God is
simply that his sanctification may extend to the entirety of their being.”*®® He also notes how
this is almost identical to another prayer offered by Paul in this letter, which simply says
‘hearts.”®° So, it seems unlikely that Paul is making his grand statement on the nature of
humanity at this point. This does nothing, however, to say how we should translate yoyn in
this passage. All of the translations I surveyed give the translation ‘spirit,” which is a similar
translation to Philippians 1:27. This translation is fine, provided it is understood as that capacity
of a person to think and feel, as related to their being alive. One way of understanding this
division is vocationally: their conduct in the world, oc@®pa, their inner life, yoyr, and their life
before God, mvedpa. Given this understanding, perhaps ‘person,” or ‘mind,” would serve as
better translations. As it stands, however, the idea seems best captured by the concept of the

‘self,” as the Pocket Lexicon said.

367 pocket Lexicon to the Greek New Testament: s.v. Yuxn c: psychical desire. It also notes that “[the] general

use of the word in the Bible is in the sense of whatever is felt to belong most essentially to man’s life, when his
bodily life has come to be regarded as a secondary thing. It comes near the modern conception, self.”
LN s.v. Yuxn 26.4 notes that it is “important to distinguish Quxn, signifying a psychological faculty, from Yuxn,
meaning ‘physical life, life principle.””

368 2002: 268.

369 1 Thessalonians 3:13: €ic T0 otnpifal LUMV TAC Kapdiag AUEUMTOUG v aylwaolvn EéunpoaBev To0 B0l Kat
aTpOg NUAV év T mapouoia tod kupiou AUEOVINcoU petd maviwy TV ayiwv adtold, aunv. (May he strengthen
your hearts so that you will be blameless in holiness in the presence of our God and Father at the coming of our
Lord Jesus Christ with all his holy ones, amen.)
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Thus, as with the above verses, this use of yoyn is best understood as the inner life of

the person.

Adjectives and Verbs Based on woyn

Alongside the uses of the noun yoyn, Paul also makes use of several adjectives that are related

to this word. Several of these are compounds, either coming from the combination of a

preposition and yoyn, or else combining it with another adjective. I will consider each of these

uses and show that, these words align themselves with one of the three uses the noun yoyn has.
The first adjective is yoyikoc. This adjective only appears in two passages in Paul’s

writings, both found in his first letter to the Corinthians. In 2:13-16 he writes:

0 Kol AoAodpev ovk €v ddaktolg avlpomivig copiag AOYols GAL €v d100KTOIG
TVEVLOTOG, TVEVLOTIKOIG TVEVLOTIKO GUYKPIVOVTEG. Wuykog 0& dvOpmmog ov déyeTaon
0 10D 7vedpatog Tod 0eod: popio yap avt® otiv kol ov dvvator yvdval, Ot
TVEVUOTIKAC AvVoKpiveTat. O 0& MVELHOTIKOG Gvokpivel [td] mavta, avtog 6& vm’
000gv0Og avakpivetat. 7ig yap &yva vodv kvpiov, 6¢ ooufifaoct adtov, MUES 0& VOOV
Xp1oTtod EYOLLEV.

(We don’t speak of such things in learned speech of human wisdom, but in the words
taught by the Spirit, explaining spiritual realities with spiritual words. A human person
does not receive the things of the Spirit of God. For they are foolishness to him and he
is not able to know how to judge spiritually. But he who is spiritual judges everything,
and he is judged by nobody. “For who is it who has known the mind of the Lord so as
to teach him?” We have the mind of Christ.)

The other passage that contains this adjective in it is 1 Corinthians 15:44-46. We did look at

this passage earlier, but for the sake of convenience, I’ll include it here as well:

oneipetal oAU Yooy, gyeipeton odpa Tvevpatikov. El Eotv o®dpa yoyikov, Eotv
Kol TVELUATIKOV. 0UTMG Koi Yéypomtal: €yéveto 0 mpdTog °dvlpwmog AdA €ig woynv
{daoav, 6 Eoyotog Addap gig mvedpa {@omolodv. GAL’ 0V TPATOV TO TVELUATIKOV QAN

1O YUYIKOV, EMELTO TO TVEVUATIKOV.

(A human body is sown, and a spiritual body is raised. If there is a human body, there
is also a spiritual body. For as it is also written, “The first man Adam came into
existence as a living being,” the last Adam as a life-giving spirit. But not spiritual first,

then human, but human first, and then spiritual.)

You will notice that in both of these passages, the word youywog is given in contrast to
nvevpotikds. In the first passage, what is being contrasted is the yuywodg man to the

nvevpatikdg man. In the second passage, the same contrast is made except the difference is not
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the people but bodies. Thus, the key to understanding how Paul is using these words is in
understanding the contrast he is making. In general, it seems to be that yuyik6g means that
which is unaffected by the Holy Spirit, whereas nvevpotikog describes that which has been
influenced. The dictionary evidence helps us to see this. The Pocket Lexicon to the Greek New
Testament defines the word as dealing with the animated flesh, over against the higher life
which is enabled by the Holy Spirit.>’® The BDAG describes the use in the 2:13-16 as the
“unspiritual man, who lives on the purely material plain, without being touched by the Spirit
of God.”?”! Similarly, the GE translates this word with “natural, terrestrial man.”>”> When

speaking about 1 Corinthians 15:44-46, the dictionaries gloss yvyikoc as a physical body,”?

and an animal body.*”*

This distinction is borne out by the translations. Whether with respect to the body or
the person as a whole, the point that translators make is that the entity involved is ‘natural’ or
‘without the Spirit.” In both situations, this translation also makes the best sense of the context.
In 2:13-16, Paul is arguing with the Corinthians about their approach to wisdom, which was
the root of their divisions.’”> Thus, he makes the distinction between those who are yoykoc,
those without the Spirit inside them to guide them, and those who have the Spirit, who are able
to discern divine wisdom for what it truly is. In 15:44-46, as mentioned above, Paul deals with
the Corinthian belief that there is no resurrection of the body. He thus distinguishes between
the current, natural body, and the spiritual body that comes at the last resurrection.

By contrast, the next adjective is very helpful for understanding Paul’s use of the term.

The word is &yvyog, and it is found in 1 Corinthians 14:7:

OUmG O Gyvyo eovTy dddvTa, gite aAOG gite KIBAPW, £V O10GTOANV TOig POGYYOLg
un 0@, g yvoohnoetal TO aviodevov §j 10 KiBapilopevov;

(Similarly, inanimate things make sound, whether the aulos or the kithara, and if they
didn’t give some variation in the notes, how would we know what is being played on
the aulos or the kithara?)

370 5 v Yuxkog: Derived from Yuyxn. The principle of life and the basis of its emotional aspect, animating the

present body of flesh, in contrast to the higher life — emotional or sensuous.
371

372
373
374
375

s.v. uyxkog 1.

s.v. Puyikog 1.B.

BDAG: s.v. Puxikocg 1. A physical body.
GE: s.v. Juxikog 1. B. Animal body.
Fee 1987: 116.
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In this case, the adjective is made up of the privation of the word yvoyr|. All the dictionaries
consulted gave a similar gloss for this word, saying it meant something like ‘lifeless.’3’® All
the translations accept this. This makes sense in the context, because at this point Paul is
arguing that the Corinthians should use the spiritual gifts they are experiencing to build up the
church, and Paul compares them to instruments, which need different notes in order to produce
a sound.’”” So, just as variation in notes provides music from lifeless things, how much more
should the living church in Corinth praise God by virtue of'its diversity. In this case, the analogy
with a Pauline use of yuyn seems clear. Since we find its privation being used to mean
‘lifeless,’ this seems to provide evidence for one of the meanings of yvuyr being ‘life.’

Another adjective relating to yoyn is cOpyvyog, which is used in Philippians 2:1-4:

E{ 11 ovv mapdxinoic v Xpiotd, &l Tt mapapddiov dydmng, i ¢ kovmvia mvedpatoc,
el 11 omhdyyva Kai oiktippol, TAnp®GATé pHov TV xapdv tva 10 avTd EPOViTE, TNV
avTV Aydmmv EYovies, cOUYLYOL, TO &V PpovodvTeg, undev Kat' €pfeiav unde katd
Kevodo&iav AL T TATEVOPPOSHVY] GAANAOVG TIYOOLEVOL DTLEPEYOVTOS EAVTAV, UT| TO
€TV €KOGTOG OKOTODVTEG GALA [Kai] TO ETépV EKOGTOL.

(If you have any comfort in Christ, if any consolation of love, if any communion of
spirit, if some mercy or compassion, complete my grace by being of the same mind,
having the same love, being of one accord, thinking as one, do nothing out of selfish
ambition or vain conceit. But, in humility think of one another as greater than
yourselves, not each of you looking after your own interests but each looking out for
the interests of the other.)
This passage deals with encouraging unity amongst the members of the church in Philippi. Paul
is asking them to unite themselves against the threat which is coming against them from the
outside. In this case, the word almost certainly means something like ‘united’ or ‘in agreement.’
This is how the dictionaries take it,*’® as well as the translations. As with Philippians 1:27-28,
the word ‘spirit’ is used by the NIV, the NASB and the CSB, with the Bible for Everyone
getting at the same idea when it says “bring your innermost lives into harmony.” The command
has to do with arranging one’s interior life and attitude so that it is in concord with that

expressed by the other members of the church. Thus, as Silva says, this expression “certainly

does not focus on intellectual uniformity but on a whole frame of mind that we can perhaps

376 BDAG: s.v. ayguyxog: Inanimate, lifeless, of musical instruments. Pocket Lexicon to the Greek New
Testament: s.v. Apuxoc: Lifeless. GE: s.v. @uxog: inanimate, lifeless. LALG: s.v. auxoc: Inanimate.

377 Fee 1987: 663.

378 BDAG: s.v. oupuxoc: Harmonious, united in spirit. Pocket Lexicon to the Greek New Testament: s.v.
oupuxoc: One in feeling with others, sharing the feelings of others. LN: s.v. cUpuxog — United in spirit. G.E:
s.v. cupuxoc : Of one mind, in agreement.
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best describe as spiritual oneness.”*” So, in this use, we see more evidence for Paul’s
understanding of the word yvy1 having something to do with the interior life of the believer,
with their emotions or beliefs.

In Philippians 2:19-20 a derivative of yvyn appears twice, once as a verb and once as

an adjective:

EAntiCo 6¢ év kupi Inood Tywobeov tayémg mépyoat HUiv, iva Kaymd sdyuyd yvoug Td
nepl VUMV, 00OEVa Yap Exm i6OYLYOV, O0TIS YWNGImG TO TEPL DUDYV UEPIUVIOEL

(I'hope in the Lord Jesus to send Timothy to you very soon, so that I may be encouraged
knowing your news. I have nobody like him, who is genuinely concerned about your
welfare.)
Firstly, I will consider the verb edyvyém. Paul uses it here in his description of his plan to send
Timothy, his most trusted assistant. He is hoping that, as a result of Timothy’s visit, he will
learn things about the Philippian church that will encourage him.

The dictionary evidence is, once again, quite similar. In fact, the entries for the BDAG
and the Pocket Lexicon to the Greek New Testament are completely identical.*®® The Brill
Dictionary of Ancient Greek and the LN render it slightly differently, but the ideas don’t
change.*® In all cases, the idea is of somebody’s emotional life receiving a boost because
outside information has given them something to feel good about. This definition suits the
context, which is probably why it is the translation favoured by all the English versions I
consulted. Thus, again, in this Pauline usage we can see that the word yoyn and its derivatives
have to do with the inner functioning of a person.

The other yvyn derivative in this passage is icOyvyog, an adjective used of Timothy.
The translation of this word is somewhat more controversial than the first one. There is a subtle
difference in the way the dictionaries translate this word. The BDAG?®? and the Pocket Lexicon
to the Greek New Testament>® both have similar translations, taking it to mean something like
‘likeminded.” The LALG follows this pattern.’®* The GE, on the other hand, translates

icoyvyoc to mean ‘of equal feeling.’3®> The debate is whether Timothy’s icoyvyog refers to

379 1988: 87.

380 BDAG: s.v. euuxéw: Be glad, have courage. Pocket Lexicon to the Greek New Testament: s.v. eDUxEw:

Be glad, have courage.
381

382
383
384
385

GE: s.v. ebux£w: Be spirited, bold, courageous. LN: s.v. e0uxéw: To have courage.
s.v. tooPuyog: Of like soul or mind; possibly having much in common.

s.v. iloouyog : Likeminded.

s.v. ioopuyog: Like-minded.

s.v. loouyoc.
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his comparison with another, or whether it is his similarity to Paul, in his love for the
Philippians.>® I tend to prefer the latter reading. But either way, the significance of this word
for our understanding of yoyn in Paul is clear. They both refer to the yoyn as it relates to the
mentality of the person who has it.

The final derivative of yuyn in the letters of Paul which we are considering is found in

1 Thessalonians 5:14:

[MopakaroDpey 0& VUG, Adehpoi, vovbeteite ToVG ATAKTOVS, TapopvOeiche TOvg
OALyoyOY0VG, avtéxeabe TV acbevdv, pokpoboueite Tpog Tavtag.

(We urge you, brothers, warn those who are idle, encourage the disheartened, help the
weak, show patience to all.)
In this case, the meaning of the word is quite clear. Again, all the dictionaries I surveyed
translate this word more or less similarly.’®” Generally, it refers to a state where one’s inner
life and capacity to act have been diminished by distressing events in the outside world. In the
translations, it is regularly translated as ‘downcast’ or ‘disheartened,” except the KJV, which
translates it as ‘feebleminded.’ Again, as with the passages before, this suggests that the Pauline

understanding of yoyn includes some reference to the internal life.

Synthesis

With all the data [ have gathered about the youyn word-group, I will now move to a preliminary
analysis of what this word means in the letters of the Apostle Paul. Naturally, this analysis will
be filled out by the studies into Paul’s background that will follow, but this analysis based on
word frequency and usage is an essential first step for what comes next.

Before I begin with that, however, | must acknowledge the difficulty that a synthesis of
Pauline materials presents. After all, the majority of the information about the Apostle’s beliefs
comes from a series of letters written to disparate churches, in disparate places, often giving
disparate information. Aside from the variety of the material, there is also the fact that each
letter was written into a specific context, with a specific purpose. Thus, both the material and
the presentation of that material will be different in one letter compared to another. Compare,

for example, the lengthy, rhetorically sophisticated addresses to the Corinthians, to the short,

386
387

Silva 1988: 140.

BDAG: s.v. 0Alyouxoc: faint-hearted, discouraged. Pocket Lexicon to the Greek New Testament: s.v.
oAwyouxoc: pusillanimous, of small courage. GE: s.v. 0AwyoUxoc: mentally fragile, cowardly. TDNT: s.v.
oAwyouxoc: “[the] term suggests weakness of faith.” This dictionary also suggests icoluyxog, evpuyxéw and
oupuxoc as references. LALG: s.v. dAlyoUxog: Discouraged.
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familiar missive sent to Philemon, and the nature of the problem will become apparent.3®

While I am aware of these problems, I do still think there is genuine possibility for a
reconstruction of Pauline thought. This possibility is rooted in the distinction between the
writings themselves and the person behind the writings. In other words, Pauline theology needs
to be sensitive to the writings themselves, and deal with them in a way that is responsible. But
on another level, Pauline theology needs to attempt an understanding of the beliefs that
produced those writings. While there is undoubtedly some trepidation required as one takes
this step, there is, nevertheless, the real chance to come to some authentic conclusions about
Pauline theology.**’

Regarding yoyn, there are really three ways Paul seems to use this noun. The first is to
mean ‘life,” as in that by which the body is animated and that which is lost at the moment of
death. Of the uses surveyed above, three of them have relations to Paul’s Jewish background.
In Romans 11:3, Paul cites from 1 Kings, and in 1 Corinthians 15:44-46 he cites Genesis 2:7.
In both cases, his use of yuyr|, and all the meaning it carries, comes from his use and memory
of the Israelite Scriptures mediated through LXX. In 2 Corinthians 1:23 Paul does not directly
cite from the Scriptures of Israel, but he does use an expression which, following BDAG,
reflects his Jewish roots.>*® The two other uses of this word in the passage both refer to other
people. In Romans 16:4-5 Paul refers to Priscilla and Aquila, who had risked their lives on his
behalf, and in Philippians 2:30, to Epaphroditus. In both cases there, the emphasis is on how
the yoy is risked when one puts oneself in danger. This is the same emphasis as the usage in
Romans 11:3, and, implicitly, 2 Corinthians 1:23. In 1 Corinthians 15:44-46, the emphasis is
rather on how Adam, the first man, became a living being, with the word youyn being used to
describe his nature as an entity that has life. Putting together these two emphases, we end up
with at least the fact that yoym refers to ‘life.’

Another way Paul uses it is to describe the inner life of the person. The passages in
Ephesians and Colossians, dealing with the conduct of slaves, use this word in apposition to
kapoia, which is translated as ‘heart.” In the context, it refers to the slaves directing their whole
inner beings to the service of their masters. This usage is also found repeatedly in Philippians,

where Paul regularly calls them to unity by appealing to the yuyn. This is also the sense that

388 This can be understood as an example of the problem with Biblical Theology as a discipline. For discussion

on this topic, see Moo 2021: 3-7; Carson 2010: 111-126.
389 In this, | follow Moo in 2021: 8. Carson 2010: 138-141.

390 v, Yuxn 1.f: “In var. Semitic languages the reflexive relationship is paraphrased with nephesh; the
corresponding use of Yuxn in our lit. may be detected in certain passages in our lit. esp. in quotes from the OT
and in places where OT modes of expression have considerable influence.”
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the word frequently has when it appears as a verb and an adjective. The yoyn is something that
can be encouraged, such as in Philippians 2:19-20,*! or it can be discouraged, such as in 1
Thessalonians 5:14.>°2 This suggests that Paul’s use of this word goes deeper than simply
meaning ‘life.” ‘Life’ does seem to be the most basic meaning, but another layer on top of that
appears to be that the yoyr incorporates all that inner working and feeling that is present when
life is present.

The final use that Paul has of this word, and possibly the most confusing, is the use of
it as some kind of strong pronoun. This usage is somewhat rare — it is used this way only twice,
and in each case, the setting is solemn. In Romans 2:9-11, Paul describes how no person who
has done wrong will escape the judgement of God, a most solemn topic indeed. In Romans
13:1 Paul refers to the need for each person to submit themselves willingly to the government
and its rulings. In each of these cases, Paul wants to address his readers, but wants to add some
extra layer of seriousness to his address.

As aresult, based on the analysis of the word as it is found in the Pauline texts, it refers
to ‘life,” as in that which animates and is lost at death, and by extension those capacities that
belong to somebody when they are alive, such as will and emotion. Now, this is a very broad
analysis, and in what follows, it will be developed. But first, we must give the same treatment

to the other ‘soul’ word in the Pauline epistles: mvedpa.

nvebua Introduction

We now turn to an analysis of Paul’s use of the word mvedpa. This word is more common than
yoyt, appearing 145 times in Paul’s letters.>** The vast majority of these instances, however,
are in reference to the Holy Spirit, not the human spirit. Thus, they are not relevant to the topic
at hand. The focus of this analysis, therefore, will be on the 32 times where Paul uses mvebpa
in reference to humans.

Although there are more occurrences of mvedpa than yoyr| in our literature, the range
of meaning it has is somewhat smaller. In this section I will lay out all 32 of the instances of
this word and its related adjective mvevpatikog in Paul’s letters. I will argue that the uses of the
noun can fall into three categories. I will show that mvedua, when referring to people, most

often refers to the inner person. Paul speaks about it when he defines the inner person, when
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euPUXEW.
oAyoUxoc.
Fee 1994: 14.
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he talks about the disposition or action of the inner person, and when he uses it as metonymy
for the whole person. After this, I will look at some unusual uses of the word, and finally I will
describe the adjectival uses of the word, and show that they describe areas in which God’s

Spirit is at work.

nvebpa as Inner Person

As I mentioned above, this category contains the vast majority of Paul’s uses of this word in
reference to a human being. That is not to say, however, that it is uniform. There are certainly
nuances within this group that deserve to be acknowledged. With this in mind, I am going to
divide this category into three further subcategories. Firstly, I will look at uses that describe
the inner person itself. Secondly, I will look at instances where this word describes an action
or direction of the inner person into a disposition, and finally I am going to look at the rare

occasions when Paul makes use of mvedpa as metonymy for the whole person.

The Inner Person Itself

Of the 32 instances in which Paul speaks about the human nvedpa, half of them end up in this

category. The first is found in Romans 1:9-10:

HapTLC Yap pov oty 6 0£6C, @ AaTpedm 8V TG TvedpATi Loy &v T® edayyelim Tod viod
avToD, OC ASAEITTOC pveloy VUAY TOODHOL TAVTOTE €Ml TOV TPOGELYDV OV
dedpevog &l mwg N mote evodwbnoopat &v T® BeAnpatt Tod Beod EABeTV TPOg LUAG.

(For God is my witness, whom I serve in my spirit and in the gospel of his son, that |
constantly remember you in my prayers all the time, asking that at last by God’s will |
will succeed in coming to you.)

This occurs right at the start of the letter, as Paul gives thanks for the safety of the members of
the Roman church to whom he was writing, as it is traditional for those writing letters to do.>**
Almost incidentally Paul mentions that when he serves God, he serves him in his mvebpo.
Among the dictionaries I consulted, there is some conflict as to the meaning of mvedpa in this
setting. The BDAG says that it means “the source and seat of insight, feeling and will, gener.
as the representative part of the inner life of man.”3°> The Pocket Lexicon to the Greek New
Testament agrees, but adds the idea that it is the “higher nature of man.”**® TDNT agrees,

arguing that this is the spirit as under the influence of the Holy Spirit, thereby experiencing
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Moo 1996: 56.
s.v. nvelpa 3.b.
s.v. mvelpa.
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some upliftment that is alien to the ordinary person.>®’

While this makes some sense, especially because it is connected with the word
Lotpedm, which means to serve, used particularly in cultic settings,>*® I nevertheless feel that
there is a simpler explanation that helps understand what Paul is trying to express. As Moo
says, “[what] fits Pauline usage and makes sense in the context is an emphasis on the
engagement of Paul's ‘deepest’ person in the ministry to which he has been called. As this
inward part of Paul's person is the instrument of his service, the gospel of God's Son is the
sphere of that ministry.”** This is echoed by Fitzmyer, who says that Paul’s use of mvedua in
this context “most likely means that Paul put his whole self into evangelisation.”**® As both of
them argue, Paul is here telling the Roman church about the extent of his service to God, and,
to emphasize that, he mentions that this service comes from the depths of his inner person. So,
it is most likely that this use of wvedpa is about Paul’s own ‘inner person.’

Another passage in which Paul uses mvedpa in this way is Romans 8:16:

aOTO TO TVEDLO GUUUOPTVPET TA TVELLOTL LAV OTL EGpeV Tékva BgoD.
(The Spirit himself witnesses with our spirits that we are children of God.)

This verse has two of the typical Pauline uses of mvedpa. It speaks about God’s Spirit, who
speaks to the mvedpo inside people. Again, the BDAG cites this as the inner part of a person,*’!
and the Pocket Lexicon to the Greek New Testament agrees.**> In commenting on this verse,
Moo says that Paul “wants to stress that the witness of ‘the Spirit himself” about our adoption
as sons affects the deepest and innermost part of our beings.”**® In a footnote, he elaborates by
saying that “[when] Paul speaks about the human nvedpa ... he focuses on the inner dimension
of the person.”** Thus, as in the above passage, we can say with some confidence that Paul

envisions the Holy Spirit witnessing to the deepest part of a person.

Another passage where Paul has this in mind is in Romans 12:9-13:

397
398

s.v. mvelpa.

BDAG: s.v. Aatpelw: “serve, in our lit. only of the carrying out of relig. duties, esp. of a cultic nature, by
human beings.”

399 Moo 1996: 58.
400 Eitzmyer 2020: 834.

401 gy, nivelpa 3.b: “as the source and seat of insight, feeling and will, gener. as the representative part of
the inner life of man.”

402 ¢y nivelpa: “Sometimes ... it denotes a normal element in human nature.”
403" Moo 1996: 504.
404 1996: 503.
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‘H ayann avomdkprtoc. amocstuyodvieg 10 movnpov, KOAA®pevolr t@® ayadd, Th
QUAASEAPIQ €1¢ AAANAOVE PIAOGTOPYOL, TR TIUT GAARAOLC TPOTYOVUEVOL, TT] OTTOVOT| L)
okvnpol, 1@ mvedpott (Eovieg, TG Kupim dovAevovteg, T EATiol yaipovteg, T OAiyet
VTOUEVOVTES, TI| TPOGEVYT TPOCKAPTEPODVTES, TAIG XPpElag TV Aylov KOVOVODVTECS,
Vv Prhoeviay SIOKOVTEG.

(Let your love be sincere. Abhor evil, and cling to what is good, in brotherly affection
be devoted to one another. With honour consider each another better than yourself.
With eagerness and not hesitation, be enthusiastic in your spirit, serve the Lord, rejoice
in hope, endure in tribulation and persist in prayer. Hold the needs of the saints in
common, pursue hospitality.)
The interpretation of this passage is somewhat more complicated than the first two. The
BDAG,* CSB,*® and The Bible for Everyone*"’ all take mvedpo in this passage as referring
to the Holy Spirit, and understand Paul to be saying something like “you should be fervent by
the empowering of the Spirit and the work it has called you to do.”

On the other hand, the LN,*® as well as the NIV,** KJV,*9 ESV #!! and NASB*!? all

take it as human spirit. They understand Paul as instructing the Romans to remain faithful in

405 gy nivebpa 5.d: “The spirit as that which differentiates God fr. everything that is not God, as the divine

power that produces all divine existence, as the divine element in which all divine life is carried on, as the bearer

of every application of the divine will...”

406« ot love be without hypocrisy. Detest evil; cling to what is good. Love one another deeply as brothers and

sisters. Take the lead in honoring one another. Do not lack diligence in zeal; be fervent in the Spirit; serve the
Lord. Rejoice in hope; be patient in affliction; be persistent in prayer. Share with the saints in their needs; pursue
hospitality.”

407« ove must be real. Hate what is evil, stick fast to what is good. Be truly affectionate in showing love for
one another; compete with each other in giving mutual respect. Don’t get tired of working hard. Be on fire with
the spirit. Work as slaves for the Lord. Celebrate your hope; be patient in suffering; give constant energy to

prayer; contribute to the needs of God’s people; make sure you are hospitable to strangers.”

408 v nivelpa 25.73: “to show great eagerness toward something — to show enthusiasm, to commit oneself

completely to.”

409« oye must be sincere. Hate what is evil; cling to what is good. Be devoted to one another in love. Honor

one another above yourselves. Never be lacking in zeal, but keep your spiritual fervor, serving the Lord. Be joyful
in hope, patient in affliction, faithful in prayer. Share with the Lord’s people who are in need. Practice
hospitality.”

410« et love be without dissimulation. Abhor that which is evil; cleave to that which is good. Be kindly
affectioned one to another with brotherly love; in honour preferring one another; Not slothful in business;
fervent in spirit; serving the Lord; Rejoicing in hope; patient in tribulation; continuing instant in prayer;
Distributing to the necessity of saints; given to hospitality.”

4T ot love be genuine. Abhor what is evil; hold fast to what is good. Love one another with brotherly affection.
Outdo one another in showing honor. Do not be slothful in zeal, be fervent in spirit, serve the Lord. Rejoice in
hope, be patient in tribulation, be constant in prayer. Contribute to the needs of the saints and seek to show
hospitality.”

412« 5ye must be free of hypocrisy. Detest what is evil; cling to what is good. Be devoted to one another in
brotherly love; give preference to one another in honor, not lagging behind in diligence, fervent in spirit, serving
the Lord; rejoicing in hope, persevering in tribulation, devoted to prayer, contributing to the needs of the saints,
practicing hospitality.”
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their worship of God.

Moo agrees with the former group, arguing that there is a parallel with the Lord in
v11c.*!3 Since Paul mentions the Lord in v11c, he argues, we are justified in taking this instance
of mvedua as the Holy Spirit. I don’t think this parallel, however, is strong enough to justify
this reading. There is another kind of parallel present in this passage in v9, where Paul tells the
Romans to “hate what is evil” but to “cling to what is good.” *!# It seems just as likely that Paul
is using a similar kind of parallel here, where they should tend to their own spirits, and then
focus on God’s work. Given also that the thrust of the whole passage is ethical instruction to
the Roman church, the instruction to be set on fire by the Spirit would seem anomalous. Surely,
given the nature of the commands surrounding it, it is better to take this as something Paul
conceived of the Romans as being able to do for themselves? Thus, I take this as a reference to
the human mvedpa, referring to the inner person that is able to feel zealous for God.

Another passage that shows this is 1 Corinthians 2:11. In this passage, Paul argues that
the Corinthians are not as wise as they think they are, because they need the Spirit of God to
help them understand God. To this end Paul says,

tic yap 01dev AvOpdTmV T& Tod AvOpmdTOL £l Py TO TVEDUO TOD AVOpDOTOV TO v aDTE;

oUTmG Kol T Tod Be0d 0vdElg Eyvakey €l ur| TO Tvedua Tod HBeod.

(For who among people knows the deep things of a person except the spirit within him?

Likewise, nobody knows the deep things of God except the Spirit of God.)

Here Paul makes an argument from analogy. Just as a person’s spirit is the only one who is
able to say what the person is thinking, so too God’s Spirit is prepared to reveal what is true
about God internally. Both the BDAG*!®> and the LN*!¢ agree that this is in reference to the
person’s spirit as the natural inner part of a human being.

Both Thiselton and Fee are quick to point out that despite appearances Paul is only
making an argument, he is not making a definitive anthropological statement.*!” I agree with
this. This point, however, does nothing to demonstrate that Paul did not understand the mvedpo

to be the inner part of the person. In fact, although that is certainly not the main point of this

413 1996: 778.

44 5. v1s: XOUpELWV PETA XalpovTwy, KAailely LeTd KAalovtwy. (To rejoice with those who rejoice, and weep

with those who weep.)
415

416

s.v. vebpa 3.b. See n. 9.

s.v. ntvelpa 26.9: “the non-material, psychological faculty which is potentially sensitive and responsive to
God, spirit, spiritual, spiritual nature, inner being.”

7 Fee 1987: 112-113; Thiselton 2000: 262-263.
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section of 1 Corinthians, the fact that Paul sees this analogy as appropriate certainly suggests
that he believed in something called the mvedua which was the inner part of a person and in
which a person did their deepest thinking.

A trickier instance of this word in 1 Corinthians is in 5:3-5. In this case, Paul refers to
a sexually immoral man and proposes that the best way to deal with this situation is to cast

such a man out of the assembly:

€YD PEV VAP, ATAV TG COUATL TOP®V O TQ TVEDHLOTL, TION KEKPIKO O TAPAV TOV 0VTMG
TOVTO KOTEPYAGAUEVOV: €V T@ OVOLOTL TOD Kupiov [udv] Incod’ cuvayfévimv dudv
Kol ToD €UoD TVEDUOTOC oLV Tf] SLVAEL TOD Kupiov MudV Incod, mapadodvarl TOv
To100TOV T® catavd g dAebpov Tiic capkdc,iva 10 Tvedua cwbi] év T MUEPQ TOD
Kupiov.

(For myself, although in my body I am absent, I am with you in spirit, and I’ve already

passed judgement on the person who did these things, as if I was present. When you

are gathered in the name of the Lord, and my spirit is with you in the power of our Lord

Jesus, you must hand this person over to Satan for the destruction of the flesh, so that

his spirit might be saved on the day of the Lord.)

There are two instances in this passage. The first one has to do with Paul saying that he is
somehow present in the gathering of the Corinthians believers, while being physically distant,
and the second has to do with the man’s expulsion, and what Paul hopes will result from this
situation.

Firstly, in Paul’s case, he makes the strange claim that although he is not with them in
body, he is with them in spirit. There are two ways to take this. The first is to assume that Paul
means that he is aware of the problem and it has not left his mind.*!® This, however, seems
insufficient. If this is all Paul means, then it is hard to understand how he could assume to
exercise authority over the church. Fee offers an intriguing understanding of it in his
commentary on the passage, saying, “Paul does not mean that in some vague way they are to
think about him as though he were actually among them, but is not really so. Rather, when the
Corinthians are assembled, the Spirit is understood to be present among them (see on 3:16);
and for Paul that means that he, too, is present among them by that same Spirit.”*!* In other
words, Fee argues that Paul really believed that he was there among them, in virtue of their
shared connection to the Spirit of God, under whom they would meet. This can only be

understood if Paul is understood as positing some aspect of his own personality, the mvedua,

418 Fee 1987: 204,

419 1pid. 205.
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which is capable of being joined to the Holy Spirit, and is clearly separate somehow from the
physical aspect of himself which would remain apart from them. In this case, we can see that
the mvedpa is the inner person, and that part that is especially connected to the Holy Spirit.

The other instance in this passage describes the Tvedua of the man who was caught in
the affair, and which Paul hopes will be saved by the punishment he is asking the church to
exercise over this man. In this case, the dictionary readings are unanimous that this refers to
the inner person.*?° This reading adds a layer of nuance to the picture that has been established
so far. The mvedpa is not just the inner part of the person. It is also that which is saved by God
and, it is implied, can survive death.

Later on in his first letter to the Corinthians, in 6:17, Paul says that

0 ¢ KOAM®DUEVOS TGO KLplw &V TVEDUA 0TIV
(The one united with the Lord is one spirit with him.)

The witness regarding this verse is completely split. On the one hand, all the dictionaries I
surveyed defined this use as the Holy Spirit.**! The only dictionary that differed slightly is the
TDNT, but it is included in a section on the Holy Spirit. On the other hand, the translations I
surveyed*?? and the commentaries take this to be a reference to the person’s spirit being joined
to the Holy Spirit when one becomes a Christian. It is this latter reading that I am going to
favour, because it makes more sense of the context of the passage. In the passage Paul says that
when somebody has sex with a prostitute, they unite themselves with the prostitute, but since
the believer is united with Christ in their spirit, they shouldn’t then unite their body to a
prostitute. In view of this, the best understanding is that Paul is talking about a human spirit,

and this would suggest that humans had such things and, their spirits are that part of the person

420 BDAG: s.v. nivelpa 3.a: “The spirit as a part of the human personality - when used with odpé, the flesh, it
denotes the immaterial part.” GE: s.v. veOua: “Spirit, spiritual element (of man).” TDNT: s.v. mvelpa 4: “In 1
Cor. 5:3ff. the pneima seems to be the new I of faith which will be saved if purifying judgment is exercised on
the flesh. Paul’s pneima, however, is his divinely given authority.” LN: s.v. mvedua 26.9: “the non-material,
psychological faculty which is potentially sensitive and responsive to God (nveUua contrasts with cap€, 26.7, as
an expression of the divine in contrast with the purely human)— ‘spirit, spiritual, spiritual nature, inner being.”
421 BDAG: s.v. niveUpa 5.d.B: The Holy Spirit, without the article. TDNT: s.v. nvebpa 1.b: “The term “Spirit of
the Lord” denotes Christ’'s mode of existence and the power with which he encounters the community. In his
powerful action he is equated with the Spirit, in his lordship over it he is differentiated from the Spirit. The union
of believers with Christ in his spiritual body comes out plainly in 1 Cor. 6:17.” LN: s.v. mvebOua 12.18: “Spirit, Spirit
of God, Holy Spirit.”

422 NIV: “But whoever is united with the Lord is one with him in spirit.” KJV: “But he that is joined unto the Lord
is one spirit.” ESV: “But he who is joined to the Lord becomes one spirit with him.” NASB: “But the one who joins
himself to the Lord is one spirit with Him.” CSB: “But anyone joined to the Lord is one spirit with him.” The Bible
for Everyone: “But the one who joins himself to the Lord becomes one spirit with him.”
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which can be united with the Holy Spirit.
On a similar topic, Paul starts addressing the issue of husbands and wives later on in 1

Corinthians 7:33-34:

0 0¢ youncog peptuvd td Tod KOGUov, MG dpéor T yuvaiki, Kol pepépioTat. Koi 1
Yovi 1} &yopoc kol 1 apBEvog peptpval Té Tod kupiov, tvo 1 dyio Koi Td cOpaTL Kol T¢
TvedpaTl 1) 08 YopUMoooo LePUVE Td ToD KOGUOoV, TMG dpéor T@ dvopt.

(The married man is anxious about the things of the world, how he can please his wife,

and so is divided. The unmarried woman and the virgin are concerned about the things

of the Lord, that they may be holy both in body and in spirit; whereas she who is married

is worried about the things of the world, how she can please her husband.)
Again, in this passage, the dictionaries are reasonably clear that this refers to the human inner
person.*”® Some of the difficulty arises in understanding the precise nuance of the use of the
word in this section of the letter. Thiselton, for example, considers Barrett’s idea that this
instance of mvedpa is not strictly a Pauline use, and that Paul is rather quoting a Corinthian
understanding of holiness in order to disagree with it.*** This is not necessary however. It is
simpler to take it as referring to holiness both in the bodily realm as well as in one’s relationship
to God, as in fact Thiselton does.**> So, here again mvedua is best understood as an aspect of
the human person, particularly that aspect by which a person relates to God.

A somewhat more controversial instance of this word is found in 1 Corinthians 12:8-

11:

® p&v yap S1e tod mvedpatog didoton Adyog copiac, B 88 Adyoc YvdGEmG KaTd TO
a0TO TVED U, ETEPW THOTIG £V TG AT TVEHLOTL, BAL® O yopiopata iopudtomv &v Td Vi
nvedpaty, AA® 08 évepynuata duvdpemv, AL [0¢] mpopnteia, dAA® [0¢] drakpicelg
TVELUATOV, ETEPW YEVN YAOGGHV, BAL® 08 Epunveio YAOCOHV: TavTa 08 TodTo EVEPYET
70 &V K0l TO a0TO TveD O dtapodv 161 EKAoTm Kabmg PovAieTar.

(For to one is given a word of wisdom through the Spirit, and to another a word of
knowledge by the same Spirit. To another faith in the same Spirit, and to another the
gifts of healing in the same Spirit, and to another the working of power, and to another
prophecy, and to another the discernment of spirits, and to another kinds of tongues,

423 BDAG: s.v. nivepa 3: “The spirit as part of the human personality.” TDNT: s.v. nveua 4: “Since the Holy

Spirit affects the whole person and cannot be explained psychologically, Paul adopts popular anthropological
ideas quite freely. He uses pneuma for psychological functions in 1 Cor. 7:34; 2 Cor 7:1.” LN: s.v. tve0pua 26.9:
“the non-material, psychological faculty which is potentially sensitive and responsive to God (mvepa contrasts
with oap€, 26.7, as an expression of the divine in contrast with the purely human)—‘spirit, spiritual, spiritual
nature, inner being.””

424 2000: 591.

425 pid.
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and to another the interpretation of tongues. All these things are the work of one and

the same Spirit giving them to each as he wishes.)
There are several uses of mvedua in this passage, with the majority of them referring to the
Holy Spirit, and so falling outside the scope of our discussion. The second to last, however, is
a controversial instance. Paul is listing different spiritual gifts that could be present among the
Corinthians in the church, and one of these is what is called the dwokpiceig Tvevpdtmv, or the
‘discernment of spirits.” The use of the plural here suggests that the Holy Spirit, or the Spirit
of God, is not what is in view. But that is where agreement in the scholarship ends. BDAG*?
and the LN*?" understand this to be a reference to spirits — non-material powers that have
influence over the body of the church. This is certainly a possibility, but there is some internal
evidence that this is not in fact what Paul had in mind. In 1 Corinthians 14:29, Paul uses a very
similar phrase to describe the process of judging whether or not prophecy was true or not. In
this case, what is being judged is the nature of the connection between the spirit of the prophet
and the Holy Spirit to determine whether a supernatural utterance is actually that or if it is some
other form of self-deception.*?® This would again suggest what we have been seeing repeatedly
— that mvedpa describes an internal part of the human being which is particularly sensitive
towards the Holy Spirit.

Another two uses of the word are found in 1 Corinthians 14:12-16:

oUTmg kol VUETS, énel {nAwtal éote mVELHATOV, TPOG TNV OiKodoUnV THG EKKANGiag
{nteite tva meproceinte. Awd 0 AaAGY YADOGGT Tpocevyécm tva dtepunveon. £av [yap]
TPOCEVY®LOL YADGGT), TO TVEDUA oL TTpocevyETaL, O & VOOG Hov dKapmdg €oTv. Ti
oDV £6TLV; TPOGELEOHAL TM TVEDATL, TPOGEVEOHOL O Kal TG VOT- Wakd T® Tveduatt,
YOA® O¢ kol T@ voi. £mel 0v EDAOYTIC £V TVEDUATL, O AVOTANPDV TOV TOTOV TOD iI01DTOV
oG £pel TO dpnv i tfj off evyapioti; émeidn i Aéyeig ovk o1dev:

(Thus, since you are zealous for spirits, look for many of them in order to build up the
church. Thus the one who prays in tongues, let him pray that he might interpret. For if
I pray in a tongue, my spirit prays, but my mind is unfruitful. So what is it? I will pray
with my spirit and I will pray with my mind. I will praise in my spirit and in my mind.
Since if you praise in the spirit, how can an outsider say amen to your thanksgiving,
since he does not know what you mean?)

426 gy, nivedpa 7: “Only rarely do we read in our lit. of persons who are possessed by a spirit that is not fr. God

... [because] there are persons activated by such spirits, it is necessary to test the various kinds of spirits.”
427

428

m

s.v. veOpa 12.33: “a supernatural non- material being—‘spirit.
Fee 1987: 596-597.
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The first usage is initially unclear. For which spirits are the Corinthians zealous? The
use of the plural in this case makes it seem as if the Corinthians are zealous for other powers
to influence them. The BDAG, however, classifies this usage as a reference to the Holy
Spirit,**® and Fee elaborates in his commentary by suggesting that this was an instance where
the Corinthians were zealous for different ‘manifestations’ of the one Holy Spirit. In other
words, “[the plural] is Paul’s way of speaking about the Spirit manifesting himself through
their individual ‘spirits.””**° This interpretation would be consistent with the context of the
passage, where Paul is urging the Corinthians to make their worship services more inclusive
by making them intelligible, rather than having every Corinthian desiring the more
ostentatious, but opaque, gift of tongues. In this context, Fee’s interpretation of the word as the
Spirit influencing many “spirits” makes sense.

The second use of this word, however, occurs when Paul turns the focus on himself. He
says that when he prays in tongues, his nvedpa is active, but his mind is silent. He then urges
that they should rather seek those practices that lead to the flourishing of both spirit and mind.
But how do we understand mwvedua in this context? The BDAG and TDNT take it to be a
reference to the working of the Holy Spirit in a person, particularly towards the manifestation
of the gift of praying in tongues.*’! Thiselton translates this usage as “deepest spiritual
being.”**? This is particularly compelling because of the contrast that is drawn between the
vovg and the wvedpa. It seems, in this instance, that Paul is making a distinction between the
fully rational human nature, and that part of the person with which the Spirit can have
communion, and which can fall under the influence of the Spirit. Thus, again, it makes sense
to understand mvedpa in this case as the inner person, especially that part of the inner person
that is sensitive to the working of the Spirit.**

Later in the same chapter of 1 Corinthians, Paul refers to the mvedua again in vv32-33:

Kol TVEDLOTOL TPOPN TV TPOPNTALS VTOTACGETAL, OV Yap 6TV dKOTAOTAGIOG O BE0G
AL elpnvng.

429 . nvelua 6.d: “The Spirit of God, being one, shows the variety and richness of his life in the different

kinds of spiritual gifts which are granted to certain Christians.”

430 1987 666.

1 BDAG: s.v. nvelpa 6.d: “The Spirit of God, being one, shows the variety and richness of his life in the
different kinds of spiritual gifts which are granted to certain Christians.” TDNT: s.v. nveUpa 4: “In the last resort,
however, the pneuma is for Paul the God-given pneuma that is alien to us.”

432 2000: 1111.

433 Cf LN: s nvelpa 26.9: “the non-material, psychological faculty which is potentially sensitive and
responsive to God (niveUpa contrasts with oap€, 26.7, as an expression of the divine in contrast with the purely
human)—‘spirit, spiritual, spiritual nature, inner being.””
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(And the spirits of the prophets are subject to prophets, for he is not a God of disorder

but of peace.)
Thiselton argues that Paul is speaking against an anticipated Corinthian objection that it would
be somehow ‘unspiritual’ to restrain the speaking of the Spirit through his own spirit.*** The
precise meaning of the mvedua in this section is unclear, but what is clear is similar to what
was said above — it seems to be that aspect of the person by which the prophet communicates
with God and through which the Holy Spirit enables human communication with God, as we
concluded above.

The last instance of this word in 1 Corinthians is found in 16:18:

dvémooay yop O EpOV mvedpa koi 10 DUGY. TYIVOGCKETE 0DV TODG TOLOVTOUC.
(For they refreshed my spirit and yours. So recognise such persons.)

In this situation, Paul refers to some people from Corinth who went to see him regarding the
state of the church. He says that they provided much encouragement for him, and so the
Corinthian believers should treat them well. In this case it is clear, as LN says,* that Paul is
talking about his inner person — that aspect of himself by which he is able to feel the
encouragement of other believers meeting with him.

A similar instance of the word, though with an opposite emotion, is found in 2

Corinthians 2:12-13:

EMOov 6¢ gig v Tpwdda i 10 gvayyéiov tod Xpiotod Kol BOpag ot dvemypévng &v
Kuplw, ovK Eoynka dvesty T@ Tveduati pov @ Ur| evpeiv pe Titov TOV AdEAPOV [ov,
AL dmota&apevog antois EENABoV i Makedoviav.

(Coming into Troas to preach the gospel of Christ and although a door was opened for
me in the Lord, I did not have rest in my spirit because I did not find my brother Titus,
so saying farewell to them I set out for Macedonia.)
As above, Paul is relating the effect that the absence of a ministry colleague had on his sense
of wellbeing. It forms a part of Paul’s travel narrative which runs sporadically through the

Second Letter to the Corinthians. Harris sees a parallel between this passage and 2 Corinthians

7:5:

434
435

2000: 1144.

s.v. mvelpa 26.9: “the non-material, psychological faculty which is potentially sensitive and responsive to
God (nvebpa contrasts with oap€, 26.7, as an expression of the divine in contrast with the purely human)—
‘spirit, spiritual, spiritual nature, inner being.””
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...o00gpiav Eoynkev dvecty 1 capé MUAV. ..
(our bodies had no rest).

From this parallel, he deduces that there is an aspectival distinction being made between the
inner, spiritual dimension of the unrest and the outer dimension.*® This analysis seems fair,
and emphasises the point that Tvedpa often refers to this inner aspect of a person.

The next use of mvedpa in 2 Corinthians occurs in chapter 7, where we have two further

occurrences of this word. The first is in 2 Corinthians 7:1:

Tavtog odv Eyovieg tog dmaryyeliog, dyanmmtoi, kadopicopey £avtode Gmd TAVTOg

LoALGHOD capKOG KOl TVELLATOG, EMTEAODVTES AYlmSOVNY &V eOP® Be0D.

(So, having this promise, beloved, let us purify ourselves from all defilement of flesh

and spirit, completing our holiness in fear of God.)

In this case, the dictionary interpretations of mvedua are clear. In all the cases I surveyed, it is
said to mean the ‘inner person’ or ‘spirit.”**” Again, Harris argues that in this combination of
nvedpa and céps, there is a complimentary description of the inner and outer aspects of a
human being.**® The point, it seems, is that the promises God has bestowed on his people
require a righteousness that permeates the whole person, and in describing the whole person
Paul uses cap& to refer to the external person, and mvedua to demarcate the internal person.
Thus, again, we have another usage which testifies that one of Paul’s meanings for mvedpa is
the ‘inner person’ of a human being.

The next instance of this word in chapter 7 is similar to 1 Corinthians 16:18 and 2
Corinthians 2:13 above. Paul has resumed his travel narrative, and again refers to Titus, his co-

worker in 2 Corinthians 7.13:

o todto mapakekAnuebo. Enl 6¢ 1] moapaxincer MUdV mEPIGGOTEPMOG UAAAOV
Exapnuev €mi 1] xopd Titov, 8t1 dvamémavtorl TO Tvedpa aOTod Amd TAVI®V DUBV:

(Because of this we have been comforted. In addition to our comfort, we rejoiced even

436
437

2005: 238.

BDAG: s.v. veDpa 3.a: “The Spirit as a part of the human personality ... when used with capg, the flesh, it
denotes the immaterial part.” A Pocket Lexicon to the Greek New Testament: s.v. mvelpa: “Sometimes ... it
denotes a normal element in human nature.” TDNT: s.v. nmveUua 4: “Since the Holy Spirit affects the whole
person and cannot be explained psychologically, Paul adopts popular anthropological ideas quite freely. He uses
pneima for psychological functions in 1 Cor. 7:34; 2 Cor. 7:1.” LN: s.v. mvelpa 26.9: “the non-material,
psychological faculty which is potentially sensitive and responsive to God (nmveUua contrasts with ocdp€, 26.7, as
an expression of the divine in contrast with the purely human)—‘spirit, spiritual, spiritual nature, inner being.””

438 5005: 512.
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more over the joy of Titus, because his spirit was revived by all of you.)

Again, we have a situation where somebody’s mvedpa is reacting to outward situations. Like
Paul’s spirit in 1 Corinthians 16:18, Titus’ spirit is comforted by the behaviour of the believers
around him. Therefore, since there are no relevant differences in usage or context, we are
justified in assuming that this also refers to a person’s inner being.

Similarly, the next instance of mvedpo has a parallel in another passage we looked at

earlier. In Colossians 2:5 Paul says,

€l yOp Kol Tf) copki dmeyt, GAAR TG TVELLATL GOV DUV ipt, yaipov kol PAETOV DUOV
MV TaEWv Kal TO otepEmua TG £1g XPLoTOV TOTEDMS DUGMV.

(For if I am absent in the body but in spirit am present with you, rejoicing and seeing

the discipline and firmness of your faith in Christ.)
This is very similar to 1 Corinthians 5:3-5, in which Paul tells the Corinthian church to expel
the immoral man from their midst. In order to add weight to this, Paul reminds them that, by
some fusion of his spirit with the Holy Spirit, he was truly present at their gatherings. Indeed,
this is also what is going on in this situation in Colossae. Both the BDAG and the LN take it to
refer to the human person.*** By way of further explanation, Moo, following Fee, says “[Paul’s]
‘presence’ with the Colossians, then, is not a simple “you will be in my thoughts and prayers,”
but involves a profound corporate sense of identity, based on and mediated by the Spirit of
God. It is on the basis of this union, effected in and by Christ and mediated by the Spirit, that
Paul can address the Colossian Christians.”*4°

Thus, just as is the case in the Corinthians passage, the best understanding of mvedpa
here is as that internal aspect of the human person, especially that part which is close to the
Spirit of God.

The final use of mvedua in Paul where it carries this particular force is found in 1

Thessalonians 5:23:

AVTOG 6 0 Be0¢ ThC eipvng dyldoot VUG OAOTEAETS, Kol OAOKAN POV DU®V TO TVEDULX
Koi 1) Yoy Kol 70 odpo AUEUTTOS £V T Tapovsig Tod Kupiov MUV Incod Xpiotod
mpnOein.

439 BDAG: s.v. nivelpa 3.a: “The spirit as part of the human personality. When used with odp¢, the flesh, it

denotes the immaterial part.” LN: s.v. mvelpa 26.9: “the non-material, psychological faculty which is potentially
sensitive and responsive to God (nivelpa contrasts with oap€, 26.7, as an expression of the divine in contrast
with the purely human)—‘spirit, spiritual, spiritual nature, inner being.””

40 5008: 173.
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(May the God of peace himself make you holy and complete, and keep all of you, your

soul, spirit and body, blameless at the coming of our Lord Jesus Christ.)
This verse occurs just as Paul is closing the letter, and in a kind of benediction he makes the
Thessalonians aware of how comprehensive their salvation will be. This is again similar to
what Paul said in 1 Corinthians 7:34. There, the contrast was simply between the c®dpa and the
nvedpa. Now, Paul adds another layer to this statement by including another psychological
word (1] yuyn). This seems to raise a complication by making it sound as if Paul believed in a
tripartite division of the human person. Green, however, argues that it is better to read this as
hyperbole. Paul mentions as many different anthropological terms as he can find, with the hope
of communicating the depth to which God wants to purify the Thessalonians.**! Thus, as in 1
Corinthians 7, it is best to regard this usage of Tvedpa as another reference to the inner person.

So, on the basis of these 16 passages, it is logical to conclude that the meaning of
nvedpa in Paul is to describe an actually existent part of the human person, which is sometimes
said to be related to God, and sometimes said to be the site of feelings such as comfort or
distress. But the main point is that Paul seems to have believed in this internal aspect of the

human being.

The Attitude or Disposition of the Inner Person

Another, related, use of Tvedpa is to describe the attitude or the disposition of the inner person.
Paul still affirms the existence of some kind of inner person in these passages, but instead of
describing the thing itself, Paul describes it as directed towards some particular way of being,
such as gentleness (Galatians 6:1) or the ways of the world (1 Corinthians 2:13). This usage of
the word will generally, though not always, take a genitive of the attitude or disposition that
Paul wants to imply.

Paul uses mvedpa in this sense nine times throughout his letters, spread fairly evenly

over the entire corpus. The first of these occurs in Romans 11:8:

kaBmg yéypamton:

Edwrev avtoic 0 Beog mveduo. koTavdlews,
690aluode Tod u PAémery kai @Ta ToD [ drodely,
£G TIG ONUEPOV NUEPOG.

(Just as it is written: “God gave to them a spirit of stupor, so that their eyes may

441 9002: 2609.
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not see, nor their ears hear, until our day.”)

In this section Paul addresses the fact that the Jews have failed to believe in the work of God
revealed in Jesus, despite the fact that God still wants the Jews as his people to come to him in
faith. In light of this, Paul says that God gave them a mvedpa katavH&ewc, or a spirit of stupor.
The BDAG takes this to be some kind of actual spiritual force that God sends on the Jews,
deliberately keeping them from seeing what he did in Jesus.**? It is more likely, however, that
instead of sending on the Jews an external mvedua to influence them, he interfered with the
nmvedpa of each of the Jews so that, by virtue of their own altered disposition, they would remain
unable to see what Christ means for the unfolding of God’s plan.*** Indeed, this is also how the
LN takes this usage of the word.*** Thus, we can understand that this use of nvedua refers to
the disposition of the inner person.

We see a similar, and similarly controversial, use in 1 Corinthians 2:12. In this part of
the letter, as discussed above, Paul questions the Corinthians’ attachment to earthly wisdom.
In the course of the discussion, he reminds them that,

NUETG € oV O mvedpo ToD KOopov EAdfopey aAAd TO Tvedpo T0 €k Tod Beod, tva

el0dUEY T0 VIO ToD B0d YapLoBévTa NUiv:

(We have not received the spirit of the world, but the spirit from God, so that we may

know the things God has freely given to us.)

In this case, the spirit in question is that of the world. Again, it is debatable whether this should
be taken as a being in control of the parts of the world not aligned with God, or if it describes
an internal disposition of the person, who has refused to follow.*** In the end, however, it is
better in my mind to read this as descriptive of the Holy Spirit, and to say that Paul is reminding
them that the spirit that has changed them is not one that has come from the world, and is thus
not susceptible to its wisdom, but instead one that comes from God, and is thus over and above
the wisdom of people.**®

The next instance of the word in this usage is somewhat clearer. In 1 Corinthians 4:21,

Paul has just finished reasserting his authority over the Corinthian church and lets them know

42 v, nivelpa 7: “Only rarely do we read in our lit. of persons who are possessed by a spirit that is not fr. God

... Even more rarely, God gives a spirit that is not his own.”
43 Fitzmyer 2020: 860.

444 gy, niveOpa 30.6: “an attitude or disposition reflecting the way in which a person thinks about or deals with
some matter— ‘disposition, attitude, way of thinking.” ”

445 Fee 1987: 113; Thiselton 2000: 263.
446 Fee 1987:113.
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that he plans to come to them soon. He hopes that what he finds there will be encouraging to

him, and offers them a choice:

i 0éAete; v PaPO® ENO® TpOg VUG ) &V dydmn Tvevparti te mpaitnTog;
(What would you prefer? That I come to you with the rod or in love and a spirit of

gentleness?)

Both the BDAG and the LN define this usage of mvedua as expressing the disposition
or attitude of the inner person.**’ Thiselton also says that, although this is not a common use
of mvedpa for Paul, to use it to describe a stance or a frame of mind is “not exceptional.”*48

Thus, it seems best to take this usage of mvedpa as referring to Paul’s internal
disposition — the ordering of his internal person towards some particular way of thinking or

feeling.

Another instance of the word being used in this way occurs in 2 Corinthians 4:13-14:

"Eyovteg 0€ 10 anTo Tvedua THG TIoTEMS KOT TO YEYPAUUEVOV: éTiaTevaa, 10 EAdinaa,
Kol MUETS Totevopey, 010 kol Aadodueyv, €id0teg dTt 6 €yeipac TOV KOplov Incodv Kai
Nuac ovv Incod €yepel kol TOPAGTHGEL GLV VUIV.

(Having the same spirit of faith according to what is written. “I believed, therefore I

spoke.” And we believe, therefore we also speak, knowing that the one who raised the

Lord Jesus will raise us also with Jesus and will present us together with you.)
Regarding this verse, the dictionaries are somewhat split. The BDAG,** TDNT,*" and LN*!
all take this as a reference to the Holy Spirit. Thus, in their reading, the spirit of faith is the
Holy Spirit, the same Spirit that Paul believed inspired the Psalmist to write what he did by

providing him the faith he needed.*? The key to understanding mvedua in these verses is in the

447 BDAG: s.v. nivelpa 3.c: “spiritual state of mind, disposition”. LN: s.v. nvepa 30.6: “an attitude or disposition
reflecting the way in which a person thinks about or deals with some matter—‘disposition, attitude, way of
thinking.”

48 2000: 378.

449

450

s.v. tvedpa 5.e: “The Spirit is more closely defined by a gen/ of the thing.”

s.v. velpa 2.b: “The cross divides the old world and the new. If the Spirit is the power that takes us out of
the old age, union with the Lord is given, not in pneumatic materiality, but with the knowledge that the Spirit
gives of the crucified Lord. The significance of the spiritual body, then, is that of entry into the saving event of
the crucifixion and resurrection. Bearers of the Spirit do not live by a new substance but wholly by God’s work.
The Spirit gives the new life, but not as supplementary miraculous power nor as substantial possession. The new
knowledge is supernatural, yet not because it is taught or received ecstatically. The knowledge relates to the act
of divine love at the cross, and the miracle is believing that God is for us in Jesus Christ. Hence the Spirit is the
Spirit of faith (2 Cor. 4:13).”

451
452

s.v. veOpa 12.18: “Spirit, Spirit of God, Holy Spirit.”
Harris 2005: 351.
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phrase t¢ ovtd mvedpo. The addition of the word avtd makes it quite clear that Paul is
identifying this spirit with something else — a shared spirit or experience, because for things to
be the same, there need to be two of them. This then makes it more likely that Paul is talking
about his own spirit. Harris argues, and I agree, that this is a reference to the shared spirit Paul
has with the Psalmist who wrote what Paul goes on to cite.*>> And so we are best off taking
this verse as referring to the human spirit within Paul, particularly as it is ordered towards faith
in God.

Another similar usage in 2 Corinthians is found in 12:18:

napekarecso Titov kol cuvamésTelha TOV AOEAPOV: UTL EmdeovékTnoey UG Titog;
00 T® oVT® TVEVUATL TEPLEMATNCALEV; OV TOIG OTOIG Ty veESLV;

(Iurged Titus and I sent with him the brother. Did Titus take advantage of you? Did

we not walk in the same spirit; on the same track?)
In this case, Paul is talking about a proposed trip to Corinth, and asking rhetorically whether
Titus, the person whom he sent in his stead did a good enough job. When trying to understand
this use of mvedpa, it helps to consider the parallel between t@® adt@® Tveduatt and Toig adTOIg
iyveow. As Harris says, “the parallelism suggests that mvevpartt is being used anthropologically
in reference to a ‘disposition of mind.”*>* This reading is supported by the LN.*>> Thus, we
should take this use of the word as a reference to Titus’ attitude.

Another use of mvedpa in this sense is found in Galatians 6:1:

Adeloot, v kol TPoAnuEOT dvOpmToc &v TVL TOPATTOUOTL, VUEG Ol TVELUATIKOL
kataptilete TOV TO0DTOV €V Tveduatt Tpaitntog, OKOm®V GeavTOV UN Kol GV
nePacofG.

(Brothers, if somebody is overtaken in some sin, you who are spiritual should restore
him in a spirit of gentleness, keeping an eye on yourself lest you should be tempted
too.)

This is a reference to the way Paul feels the Galatians should conduct themselves with respect

to those who have fallen away in sin. As the dictionaries I surveyed suggest,**® by far the

453 pid.
4% Harris 2005: 892.

435 v, niveOpa 30.6: “an attitude or disposition reflecting the way in which a person thinks about or deals with

some matter—‘disposition, attitude, way of thinking.””

436 BDAG: s.v. nivebpa 3.c: “Spiritual state, state of mind, disposition.” DBL: s.v. nvelua 4460.6: “Way of

thinking, attitude, disposition.” LN: s.v. mvebpa 30.6: “an attitude or disposition reflecting the way in which a
person thinks about or deals with some matter—‘disposition, attitude, way of thinking.””
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clearest way to read this is to understand it as a description of a person’s disposition — they
must cultivate a gentle disposition towards the person who has committed sin.

Ephesians 2:1-2 is somewhat similar to 1 Corinthians 2:13 discussed above, in that it
could either be taken to refer to some kind of external spirit, or else it could be the internal
spirit of a person directed towards a particular way of acting or thinking. The passage in

Ephesians reads:

Kai Yudig dvtag veEKpodC TOIC TAPOUMTOUACTY Kol TOAg Guaptiong Yudv, &v aig mote
TEPIETOTCOTE KOTO TOV aldVa TOD KOGHOV TOVTOV, KAT TOV dpyovTa i ££ovaiag ToD
(.€P0G, TOD TVELLLATOG TOV VOV £vEPYODVTOC £V TOTG VIOIC TG dmelfeiag. ..

(And you were dead because of your trespasses and sins, in which you used to walk

according to the age of this world, according to the ruler of the power of the air, the

spirit which is now at work among the sons of disobedience...)
The LN takes this as a reference to an actual spirit who has some power to work evil in the
world.**7 This takes the clause that starts with mvedpo as an explanatory clause defining what
was meant by the “ruler of the power of the air.” On this reading, he is the spirit who is at work
among the sons of disobedience. Hoehner, in his commentary, argues differently, saying that
this is probably best taken as a reference to the ordinary spirit of a human being, at work against
God.*8 In my view, the analogy with what Paul had to say in 1 Corinthians 2 means that this
is best taken as a reference to the internal disposition he saw in people as yet untouched by the
Holy Spirit. Thus, we can take this as again a reference to the human nvedpa as it is ordered to
create a specific disposition in somebody.

Later on in Ephesians 4:20-23, Paul makes use of mvedpa in the same way:

Yueig 8¢ ovy ovtmg €udbete tov Xprotdv, € ye avtOvV MKoDoOTE Kol &V OOTO)
£€010aOnte, KaBMOG €otv AAnBela €v 1@ Inood, dmoBéchar LUAS KaTh TV TPOTEPAY
AvacTPOENV TOV ToANOV dvBpomov TOv eBepduevov katd tag Embupiog Thg dmdng,
avaveodoOot 8¢ T® Tved LTt TOD VOOG UMV Kol Evovcachot Tov kovov dvlpwmov Tov
Katd 0e0v KTiobévta &v dikarochvn Kol 6610TNTL THG GANOEiag.

(But you did not learn Christ in this way, if indeed you heard him and were taught in
him, as the truth is in Jesus, that you put off your old person, regarding your old way
of life, a person being ruined according to your deceitful desires, and rather be renewed
in the spirit of your mind and put on the new person, the one shaped in accordance with
God in the righteousness and holiness of the truth.)

457
458

m

s.v. veOpa 12.33: “a supernatural non- material being—‘spirit.
2002: 315.
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In this case, Paul is talking about the Ephesians’ previous state, and the effect that their
conversion had on them. The dictionaries*® as well as Hoehner in his commentary**’ agree
that the best way to understand this verse is to take it to refer to the human spirit. And, as above,
it refers to the renewing of the person in terms of an adjustment of their focus from being
connected to the order of the world as opposed to God, and changing the tvedua so that it now
conforms with what God has done in Jesus. This is strengthened by the connection that is has
with the word vodg. In this case, Paul talks about the spirits of their minds. The most natural
way to take this is to understand Paul as speaking about that aspect of the inner person by which
they connect with God.

The final use of this kind in Paul’s letters occurs in Philippians 1:27-30.4! As 1
discussed this passage above,**? I will be briefer here. Paul is here exhorting the Philippians to
conduct themselves in love and unity, over-against those people who would oppress them for
being Christians. In his exhortation he uses a parallel phrase: &1t otiKeTe €v évi Tvedpartt, g
Yoyt ovvabrodvres. .. (that you stand firm in one spirit, in one mind fighting together...). As
we discussed above, the second half of this refers to an organisation of one’s attitude towards
unity. Therefore, it makes sense to take the first part as a reference to unity as well. In this case,
it refers to Paul’s desire that the inner person of each Philippian be directed toward the same
goal of perseverance in the faith.4%3

On the basis of these nine passages, it is fair to conclude that Paul also used the word
nwvedbpo to describe the activity of the inner person, particularly as ordered towards some

particular goal or action.

49 BDAG: s.v. nivelpa 3.c: “Spiritual state, state of mind, disposition.” LN: s.v. mveOua 30.6: “an attitude or
disposition reflecting the way in which a person thinks about or deals with some matter - ‘disposition, attitude,
way of thinking.””

460 5002: 575-576.

461 «pgvoy a€lwg tol ebayyeAiov 100 Xplotol moAtteUeaBe, tva ite EABWV Kkal dwv UUAG gite AMwy AkoLw
TA ePL UPQV, OTL OTAKETE v evi mvevpaty, pd Yuxiy cuvaBAlolvteg i miotel Tol ebayyeAiou kai pr mtupodpevol
£V UN6evl UMO TWV AVTIKELPUEVWY, ATLC £0TLV aUTOTG EvEeLfLg amwAslag, VU@V 6€ cwtnplag, kal tolto anod Beol-”
(Only, conduct yourselves in a manner worthy of the gospel of Christ, so that whether | come and see you or am
away and hear about you, | know that you stand firm in one spirit, in one mind fighting together for the faith of
the gospel and not being intimidated in anything by those set against you, which is the evidence to them of their
destruction, but of your salvation, and this through God.)

462 p. 65.

463 I N: s niveUpa 30.6: “an attitude or disposition reflecting the way in which a person thinks about or deals
with some matter—‘disposition, attitude, way of thinking.””
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As Metonymy for the Whole Person

Another use that Paul has for mvedua is metonymy for the whole person. This usage is

exclusively found in closing greetings, and so we see it in Galatians 6:18:

H xap1g 100 kvpiov HudV Incod Xp1otod petd 1od TvedoTog VUDY, AOEAPOL: GpV.

(The grace of our Lord Jesus Christ be with your spirit, brothers. Amen.)***

In all three cases, Paul wishes the recipients of his letter well, and he does so by wishing
the grace of Jesus would be with them in their Tvedpa. In this case, it is clear that Paul uses the
word mvedua as metonymy for the whole person. In wishing them well, Paul is wishing their
spirits well.*6> The fact that Paul can say farewell in this way indicates that he is aware that
such a thing as the mvedua exists and that it is a part of the human being, otherwise it would
not make sense for him to wish people well in reference to it. Thus, although obliquely, this
provides more evidence that Paul believed there was some inner person called the mvedua, and

that it was appropriate to use this in reference to the whole person.

Other Uses

There are three other places where Paul uses the word mvedpa in a way that does not seem to
refer to the inner person in any way, but rather to some other entity. In 1 Corinthians 15:44-46

Paul refers to it when he is comparing Christ to Adam:

oneipetal oAU Yoywov, gyeipetat odpa mvevpatikov. El Eotv odpa yoyikov, Eotv
Kol TVELHOTIKOV. oUTmC Kol Yéypamtal: £yévero 0 mpdTog dvlpwmog Adap gic woynv
{daav, 6 Eoyatog Adap gig mvedpa (momotodv. GAL’ 0V TPATOV TO TVELLOTIKOV GAANL
1O YUYIKOV, EMELTO TO TVEVUATIKOV.

(A human body is sown, and a spiritual body is raised. If there is a human body, there
is also a spiritual body. For as it is also written, “The first man Adam came into
existence as a living being,” the last Adam as a life-giving spirit. But not spiritual first,
then human, but human first, and then spiritual.)

As mentioned above,*® this section of Paul’s letter to the Corinthians sees him arguing for the

resurrection of physical bodies on the last day, as was prefigured, Paul would argue, by Christ’s

resurrection. When he describes Adam, he says that Adam was made into a living creature, and

464 Jtisalsoin Philippians 4:23:'H xaptg to0 kupiou Incol Xplotol peta 1ol nvebpatog OV (The grace of

the Lord Jesus Christ be with your spirit.) and finally in Philemon 25:'H xaptg tol kupiou’Incol Xplotold petd

tol nmvevpartog Uu@v. (The grace of the Lord Jesus Christ be with your spirit]
465

466

TDNT: s.v. nvebpa 4: “[It is] equivalent to ‘you’ in closing greetings.”
p. 58.
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the word for creature is yoyn. By contrast, when he speaks about Christ, he says that he has
been made alive in the Spirit. In this case, the word is mvedpa. The BDAG sees this as a
reference to Christ himself.*” In that case, the best understanding would be to see Adam and
Christ as representative of the old and new ages respectively. Adam had natural life, signified
by the yuyn, while Christ had new life, signified by mvedua, that is, the life that comes by the
working of the Spirit. Thus, in this situation, mvedua is probably best understood as referring
to the eschatological reality of the new life that Paul believed Christ inaugurated through his
death and resurrection.

Another of these unusual uses of Tvebpa is found in 2 Thessalonians 2:1-2:

‘Epotdpeyv 6¢ D, adedpot, vmep g Tapovasiog Tod kupiov Hudv ITncod Xpiotod koi
NUGV EMGLVOY®YTG €T a0TOV €1g TO U TaEMG GoAevdijvar DUAG AT TOD VOO UNoE
OpocicHat, unte 410 TVEHHOTOC PUNTe St AdYoV UNTE O’ EMGTOARG MG U HUDV, ®G OTL
gvéatnkev 1 Nuépa Tod Kupiov:

(So we ask you, brothers, concerning the coming of the Lord Jesus Christ, and our being
gathered up to him, not to be quickly shaken from your way of thinking nor troubled,
neither through spirit, nor through word, nor through a letter as if from us saying that
the day of the Lord has come.)
In this section of his letter, Paul is concerned to correct some of the Thessalonians’
misapprehensions regarding the nature of Christ’s second coming, and warns them not to be
deceived by any communication that seems to contradict what they are saying. He seems to be
worried about forged letters, different preaching and then finally a spirit that might betray them.
The BDAG and the LN see this use of mvedua as a reference to a spirit that is not connected to
either a person or to God.**® Similarly, Green in his commentary on the passage says that this
speaks about prophecy — but prophecy that comes from a spirit not sent by God.** In my
opinion, on the basis of the balance of evidence above, the best understanding of this passage
is that Paul is referring to a spirit that is unconnected to either God or human beings, and that
has the power to sway people’s emotions.

The final unusual use of Tvebpa occurs a few verses later, in 2 Thessalonians 2:8-10:

Kol 10Te dmokaivedncetar 6 dvopoc, ov 0 kOplog Incodg avelel T@® mvevpaTl TOD
oTOMOTOG 0TOD Kol Katopynosl Th Emeaveio Tfig mapovsiac adTod, o doTv 1)
napovcio kat’ €vépyelay ToD coTavi €v maon Ovvauel Kol onpeiolg Kol tépacty

467
468

s.v. nvedpa 5.f: “Of Christ.”

BDAG: s.v. mvelpa 7: “Only rarely do we read in our lit. of persons who are possessed by a spirit that is not
fr. God.” LN: s.v. mveOpa 12.33: “a supernatural non- material being—‘spirit.””

469 5002: 303.
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yevdoug kol &v mdon ambtn ddikiag Toig dmollvpévolc, dvo’ @v v &ydmny THC
aAnOeiag ovk £6£EavTo €ic TO cmOT VAL v TovC.

(And then the lawless one will be revealed, whom the Lord Jesus will destroy by the
breath of his mouth, and will wipe him out at the revelation of his coming, whose
coming is according to the working of Satan in all power and signs and omens of
falsehood and in all deception of unrighteousness for those who are perishing, because
they did not receive the love of truth to be saved.)
This passage refers to the apocalyptic coming of the power of evil and the defeat of an evil
being by God. But the manner by which he is defeated is described as God breathing on him.
nvedpa in this case refers to the breath, as glossed in the dictionaries.*’° It also makes the most

sense of the immediate context, given Paul’s Hebrew roots, since the cognate Hebrew word

17 describes both ‘breath’ and the ‘human spirit.’

Adjectival Uses

Aside from mvedpo operating as a noun, Paul also makes use of the adjectival form
nvevpotikds. This has a few meanings, which we will briefly discuss below. In general,
however, it refers to something that has come from God, particularly that which has come from
the working of his Spirit.

In Romans 7:14 the law of God is described as mvevpotikog:

Otdapev yap 6Tt 0 VOUOG TVELUATIKOC £0TLV, £YM 0 GAPKIVOG ELJLL TETPAUEVOS VIO
NV GuapTioy.

(For we know that the law is spiritual, and I am fleshly having been sold to sin.)

In this case, the law is being described as mvevpotikog because, in Paul’s mind, it has come
from God, and it is working to reveal to him the fact that he is not of God in the same way. He
is instead under the power of sin. mvevpatikog is defined in this way by all the dictionaries 1
surveyed.*’! Moo elaborates by saying that Paul probably included this aside as a way of

“defending his orthodoxy” on the topic to opponents who did not believe that Paul believed

470 BDAG: s.v. nvelpa 1.b: “The breathing out of air, blowing, breath.” A Pocket Lexicon to the Greek New

Testament: s.v. mvebpa (b): “breath, what distinguishes a living from a dead body, (anima) the life principle.”

DBL Greek: s.v. mveUpa 8: Breath. LN: s.v. mvelpa — 23.186: “a breath of air coming from the lungs—‘breath.””

471 BDAG: s.v. TIVEUMATIKOG 2.a. B: “Used of impersonal things such as the law given by God.” A Pocket Lexicon

to the Greek New Testament: s.v. mveupatikog: “having the characteristics of mvedua, spiritual, with general
reference to the higher nature of man as directly in touch with and influenced by the divine.” TDNT: s.v.
TIVELUATLKOC: “The law, too, is pneumatikos. It is the law of God deriving from the divine world, not the human.”
LN: “pertaining to being derived from or being about the Spirit—‘spiritual, from the Spirit’ (in reference to such
matters as gifts, benefits, teachings, blessings, and religious songs.)”
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that the law of Moses had divine origin.*’? But in this use the word describes something that
has come about by God’s work through his Spirit.

nmvevpoTikog is also used in Romans 15:27:

€000KN GOV VAP Kol OPEETOL EIGTV OOTAV: €1 VAP TOIG TVELHOTIKOIG AVTAV
gkovavnoav ta £6vn, dpeilovoty Kai £V TOig GoPKIKOIG AEITOLPYTCOL OVTOTG.

(They have decided and indeed they are in debt to them. For if the Gentiles have

shared in their spiritual gifts, they ought to serve them with their material ones.)
In this case, Paul is arguing that the Roman Christians ought to be willing to offer collection to
their Jewish brothers, because they have had the privilege of sharing in their spiritual blessings,
and so ought to be happy to share their own material blessings. Again, the dictionaries are fairly
unanimous, all agreeing that the meaning refers to matters that are spiritual, or influenced by
the working of the Holy Spirit.*’* In this case, it seems best to understand that what Paul is
talking about is the inclusion of the Roman Gentile Christians into the promises God made for
his own Jewish people.*’”* Thus, the best understanding of mvevpoticdg in this context is as
referring to the spiritual legacy that God has left for the Jews and which, Paul is convinced, has
been extended to the Gentiles.

In 1 Corinthians 2:13-15%"5 and in 15:44-46. Paul makes use of the Corinthian idea of

ordinary people (yvyikot) and spiritual people (mvevpatikot). Paul’s use of mvevpatikdc in 1

472 1996: 453,

473 BDAG: s.v. TIVEUMATLKOG b.: “as a subst. neuter — spiritual things or matters”. GE: s.v. mveupatikdg: “of pure
spirit, spiritual, supernatural, divine.” TDNT: s.v. mveUaTIKOG: “Spiritual things in contrast to earthly things i.e.
those pertaining to natural life.” LN: s.v. mveupatikdg 26.10: “In Ro. 15:27... mveupatikog stands in contrast to
oapkLkog ‘material’ and may therefore focus upon non- material or spiritual aspects of human personality or life
in contrast with the physical aspects. Accordingly, one may translate Ro. 15:27 as ‘if the Gentiles shared in their
spiritual benefits, they ought to help them with material things.” It is also possible, however, to understand
TIVEUATLKOC in Ro 15:27 as referring to those blessings which come from the Holy Spirit (see 12.21) rather than
those blessings which are for the human spirit.”

474 Moo 1996: 905.

475 Tic yap oidev AvBpwnwy Td ToJ AvBpwoU £l i) TO vedpo Tod AvBpwmou To év alT®; olTw Kal Té Tod
Be00 oUbelg Eyvwkev €l un 10 nvelpa tol Beol. AUl 6€ oL TO mvelpa ToU KOoUoU EAABopev GANA TO velua
TO €K 100 Be00, (va eldWpev Ta UMO Tol Beol yaploBévra NUiv- & kal Aaholpev oUk v 8L8akTolg avBpwrivng
codiag Adyolg AN’ €v S18aKTOT¢ TVEL LATOC, TIVEUOTLKOTG TVEU LATIKA OUYKPILVOVTEG. uXIKOCg 6€ AvBpwrog ol
6éxetal ta tol mvevpatog to0 Beol: pwpia yap avT® €otv kal oU Suvatal yv@val, OTL TVEUUOTIKEOC
avakplvetal. 0 8& MVELUATIKOC Avakpivel [td] mavta, avtog 6& U o08evog avakpivetal. (For who among
people knows the deep things of a person except the spirit within him? Likewise, nobody knows the deep things
of God except the Spirit of God. We have not received the spirit of the world, but the spirit from God, so that
we may know the things God has freely given to us. For what we say we do not say in words taught by human
wisdom, but in those taught by the spirit - spiritual people discerning spiritual things. The natural person cannot
receive the things of the Spirit of God, for they are foolishness to him and he is not able to understand them,
because they are spiritually understood. But the spiritual person discerns all things, and he is not judged by
anybody.)
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Corinthians is certainly eschatological. He describes the mvevpatikoi as the people who are a
part of God’s kingdom through their belief in Jesus. The yvywoi by contrast, are people who
have not become a part of God’s kingdom yet, and are, as a result, not joined to Christ.*”®

In 15:44-46 Paul changes the topic slightly, but the usage is the same.*’” In this section,
he argues that there are two kinds of bodies. Again, one is yvywog and one is TVELHOTIKOC.
The yoywog body is simply the ordinary human being, without the influence of God. The
nvevpatikdg body, on the other hand, is the body as it would be when, under Paul’s schema,
the person was resurrected.*’® That is to say, it is under the influence and power of the Holy
Spirit and has been changed accordingly. Thus, once again, the best way to understand Paul’s
use of mvevpoTkog in this passage is to see it as something that has been affected by the

working of God through his Spirit. In this case, the body.

The final passage in which mvevpatikdg is used in Paul’s letters is in Galatians 6:1:

Adedoot, &av kol TPoANUEON dvOpomog &v TIVL TopATTOUATL, VUELG Ol TVELUATIKOL
kataptilete TOV TO0DTOV €V Tveduatt mpabitntog, OKOM®MV GEOLTOV UN Kol oL
nelpacoig

(Brothers, if somebody is overtaken in some sin, you who are spiritual should restore
him in a spirit of gentleness, keeping an eye on yourself lest you should be tempted
too.)

In this case, the mvevpoatucoi are people who are marked by the Spirit, in that they are capable
of living the conduct the Holy Spirit requires of them as part of God’s new kingdom. The

dictionaries define this instance as describing somebody who has been affected by the Spirit.*”

476
477

Fee 1987:112-113.

onelpetal oWpa PuyLkov, éyeipetal oWpa MVeuRATIKOV. El €o0Tv o@pa PuyLkov, £0TLV KAl TIVEUUATIKOV.
oUTwG Kal yéypamrtal EYEVeTo 0 MPWTOG dvipwrrog Adau eic Yuyxnv lwoav, 6 Eoxatog Adau eig¢ mvelua
{womotolv. AN’ oU MPQTOV TO TMIVEULATIKOV GAAQ TO PUXLKOV, EMELTA TO TVveUATIKOV. (A human body is sown,
and a spiritual body is raised. If there is a human body, there is also a spiritual body. For as it is also written, “The
first man Adam came into existence as a living being,” the last Adam as a life-giving spirit. But not spiritual first,

then human, but human first, and then spiritual.)

418 cf s, TIVELUATLKOC 2.B: “That which belongs to the supernatural order of being is described as mv.:

Accordingly, the resurrection body is a o@pa 1v.” TDNT: s.v. mveupaTikog: “The Pneumatikoi are for Paul those
who know God’s saving work by the Spirit ... A distinction is made between pneumatic and psychical bodies in 1
Corinthians 15:44-46.” DBL Greek: s.v. mveupatikog 4461.4 “Not physical, not material.” s.v. mveupatikog 12.20:
“one who has received God’s Spirit and presumably lives in accordance with this relationship—‘one who is

spiritual, one who has received the Spirit.””

479 BDAG: s.v. tveu HOTIKOG 2.b.B: “possessing the Spirit, the one who possesses the Spirit.” LN: s.v. TVEUHATIKOC

12.20: “one who has received God’s Spirit and presumably lives in accordance with this relationship—‘one who
is spiritual, one who has received the Spirit.””

98



So, it seems most reasonable to conclude that, just as all of the above uses, this instance of

nmvevpatikdg describes somebody who has been affected by God’s working through his Spirit.

Synthesis

In the majority of cases where Paul uses mvedua, it is clear that he refers to the
immaterial aspect of the human being. This is, however, not all we can glean from Paul’s usage.
We see, especially in Paul’s first letter to the Corinthians, that this part of the person is specially
designated towards connecting with God. For example, in 1 Corinthians 5:4, Paul speaks about
how he can be with the Corinthians by virtue of his mvedua and its connection to the Spirit of
God. Furthermore, in 1 Corinthians 6:17 he relates how somebody who is united to God is
connected with him by virtue of his mvedua. On the basis of these verses and others, we are
justified in understanding Paul’s usage of mvedua as referring to the part of the person that has
a special ability to relate to God.

Furthermore, it seems that this mvedpa can survive death. In 1 Corinthians 5:5, for
instance, Paul writes about delivering a person over to Satan so that, even though his body
perishes, his wvedpa will survive to be saved by God. Although this is only one example, and
thus should not bear too much of the weight of systematisation, it provides an interesting line
of inquiry going forward.

Finally, it seems that Paul understood the mvebua as distinct from the mind. This
distinction occurs in 1 Corinthians 14:12-16 where Paul refers to the need for intelligibility in
worship, and makes a distinction between the operations of the mvedpa and the operations of
the vodc. It seems clear here that what Paul is advocating for is a unification of these two
faculties in the worship of the Corinthians. Again, this is only one passage in only one letter,
but nevertheless, it is still enough to be intriguing.

On the basis of Paul’s use of the soul words yvyn and nvedua it does seem that he
believed in something like the modern concept of the soul as defined by substance dualists.
This is not so evident from his use of yvyr|. In Paul, that word seems to refer most often to
natural human life. On other occasions it can refer to the internal attitudes or dispositions of
the person who is living. And, especially in adjectival form it can refer to the natural human
life in contrast to the life brought about by the Spirit of God. Finally, it can be used as a strong
pronoun for a person. Clearly, then, the word yvyn does not, in Paul at least, refer to the soul
as we understand it. It is something more like the life-force.

On the contrary, mvedpa does seem to refer to what we would understand as the soul. It

is a part of the person that seems to be understood as enduring death, as well as the part of the
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person that seems to be especially concerned with connecting to God. It is also distinct from
other internal faculties such as the mind.

What I will proceed to do from here is to examine Paul’s influences, both Jewish and
Greek, to attempt to round out this understanding of what he believed the soul to be. In the next
chapter, I will examine how the Old Testament used these words, yuyn and mvedpa, and their
Hebrew equivalents. I will then briefly examine the Jewish literature of Paul’s contemporaries,

and finally examine the literature of the contemporary Greek culture.

Chapter Four: Jewish Soul Texts

Introduction:

From a discussion about Paul’s use of the words relating to the soul, we now turn to a
discussion about what might have influenced Paul to use these words. As I argued in my
biography, Paul was a Jewish man. As a Jewish man, a Pharisee no less,*** his main influence
would have been the contemporary Jewish ideas he encountered from the Scriptures of Israel,
and from the current literature. In this chapter, I will analyse both bodies of literature to see
what information I can gather that will help us understand why Paul may have used yvyn and
nvedpa in the manner that he did. To do this, I will start by looking at Israel’s Scriptures, and
I will then move on to a brief examination of Paul’s relationship to the Jewish literature that
was produced around his time, which is called the Second Temple literature.

In terms of the scriptures of Ancient Israel I will be using the Biblia Hebraica
Stuttgartensia.*®' As with Paul, my main means of analysis regarding the beliefs of the Jews in
terms of the soul will be the words that they use, which are usually translated as ‘soul.” These
are U9) and m". I will outline the uses of each word, in order to draw some conclusions about
the most likely meanings of these words in their own context, and then what that might have

meant in light of what we have discovered about Paul.

Paul’s Use of Scripture

Before I begin looking at the texts, however, I must begin by addressing two
assumptions about how Paul used the Scriptures of Ancient Israel, and two further assumptions

about the nature of these.

480
481

See my chapter on Paul’s biography, especially pp. 28-30.
1967.
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Of the two assumptions regarding Paul’s use of the Scriptures I want to acknowledge
and defend, the first is that Jewish beliefs, as found in the Scriptures of Israel, were not just
relics of Paul’s past to which he referred and with which he foundationally disagreed, but were
important parts of his worldview. Although this seems obvious, Paul’s use and understanding
of the Scriptures he would have read as a Jew is a complicated field in modern scholarship. As
N.T. Wright puts it, “[h]ardly anyone will doubt that Paul knew Israel’s scriptures well, and
that he used them freely and frequently in some (though not all) of his letters. But there the
ways divide.”**?As Wright suggests, Paul’s usage of Israel’s Scriptures is too frequent and too
clear to doubt. He often alludes to them, as he does, for instance, in 1 Corinthians 10:6-10.4%3
Not only did he allude to them, but Paul also quoted freely from them, as we find in Romans
3:10-18.%* But, as Wright argues, that Paul used Israel’s Scriptures is different to
understanding why Paul used them. Indeed, the poles of belief are as far apart as Douglas Moo,
who argues that “Paul’s theological reasoning could almost be characterised as a dialogue with

Scripture,”*?

and Christopher Stanley, who argues that Paul used Scripture for rhetorical
effect, to add weight to his arguments, and was essentially unconcerned with how close his
meaning was to the meaning of the text that he was citing.**¢ I find myself closer to Moo than

to Stanley, and believe that Paul was a devoted reader of Israel’s Scriptures, whose whole

482
483

2013: 1450.

Tadto 8¢ TUroL ARGV EvevAaBnoay, €i¢ TO PN vat AREC EMBUUNTAS KAKGV, KABWE KAKETVOL EMeBUNCAV.
unée eibwAoldtpal yiveobe kabBwg tveg alTlv, Womep yéypamtal Ekadiosv 0 Aaog @ayelv kai melv kai
avéotnoav nailety. und€ mopvelwUeY, KABWC TIVEG AUTWV ENMOpveucayv Kal Emecav UL NUEpa lkool TPEIG
XALASEG. UNSE ékmelpAlweY TOV XpLOTOV, KaBwG Tveg alTOV Emeipacay Kal UTIO TWV OPewV AMwAAUVTO. UNdE
yoyyUlete, KaBAmep TWEG aUTWV £yoyyuoav kal anwAovto Uo tol 6AoBpeutol. (These things happened as
examples for us, so that we might not set our desires on wrong things, just as they did. Do not be idolaters, as
some of them were, just as it is written, “the people sat to eat and to drink and stood up to play.” Let us not
commit sexual immorality, just as some of them did and twenty-three thousand of them fell on one day. And let
us not test Christ, just as some of them did, and were killed by snakes. Do not grumble, just as some of them
grumbled, and were then killed by the destroyer.)

484 KaBwe yéypartat 3Tt oUK EoTV Sikatog oUSE €i¢, 0UK E0TLV O CUVIWV, 0UK E0TLV O EKINT@V TOV FEOV. TAVTEC
gekAvay aua nypewdnoav oUk E0TLY °0 TTOLWVY XpnototnTa, [0UK E0TLV] EWG EVOG. TAPOG AVEWYUEVOG O Adpuyé
aUT@V, Talc yYAwooaic aut@v é5oAodoay, i0¢ AomiSwy UMo Ta Yein alT@V- WV TO OTOUA APEC Kol TTLKPIOC YEUEL,
6&€lc ol MOSec aUTAV Ekyéat alua, oUVTpluue Kai TaAammwpia v Talc 080I¢ autdv, kai 680V gipnvnc oUk
Eyvwoayv. ouk €atly poBoc¢ Veol amévavtt T@v 0@TaAudv aut@v. (Just as it is written, that nobody is righteous,
not even one. There is nobody who understands, nobody who seeks God. All have turned away, and as one have
become worthless. There is nobody who does what is good, not even one. Their throat is an open grave, and
their tongues are deceitful. The poison of vipers is under their lips. Their mouth is full of cursing and bitterness.
Their feet are swift to shed blood. Ruin and misery mark their ways. They have not known the way of peace;
there is no fear of God before their eyes.)

485 2021: 16.

486 Cited in Wright 2013: 1451-1452. This is not to presume that Paul had a text in front of him, nor to presume
which of the various texts of Israel’s Scriptures was familiar to him. Stanley’s point rather is that, whichever text
Paul was using and in whatever manner he was using it, he was simply using it as a show of rhetorical force,
rather than implying that it had any personal significance for him.
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thought was dedicated to trying to fit what he believed he had seen on the Damascus road into
the narrative that he found in the Scriptures of Ancient Israel. With this understanding of Paul’s
relationship to the Scriptures of Israel, it makes sense that what they have to say about the
human soul will have an impact on Paul’s understanding of it.

The final assumption that I am making is borne out of this belief. I am assuming that,
to the extent that Paul’s use of the words is continuous with the way in which Ancient Israel’s
Scriptures use that word, Paul’s understanding of that word is continuous too. Where there are
discrepancies, I will understand them as either an incomplete picture of Paul’s thoughts, as is
the nature of dealing with them in the letter format, or else as an innovation in Paul’s thinking
because of the influence of the Greco-Roman world around him, or his new Christian

perspective.

The Text of Israel’s Scriptures

Having discussed Paul’s use of the text, I must now discuss my assumptions regarding
the nature of the text. To discuss this issue, I will now turn to look at the texts which I will
include in this study, and which versions of those texts I will focus on.

According to Gottwald, most of the sections of text which came together to form the
Hebrew Bible were in pieces of tradition, usually oral, but sometimes written, which were not
imagined to be a part of a larger whole when created. Indeed, he goes on to argue that only the
final redactors, who wrote very little themselves, imagined it all fitting together as a unity.*®’
Gottwald also describes a few ways that many of these different sources may have come to be
included in the text. At times an author may quote from a source. In other cases, an essentially
oral unity may be written down later (he gives Ruth as an example.)*?

Of course, what we have in the Hebrew Bible is not a collection of oral traditions, but
a group of written texts. It seems that, for some reason, during Israel’s history the scriptural
needs of the people demanded that the traditions be written down, as opposed to preserved
orally as they had been. As Gottwald himself describes the process of writing, he says "[the]
transition from the tribal period of Israel's life to the monarchy witnessed the rise of a literary
court culture alongside the old oral forms of tribal life. There was a sudden burst of literary
activity as the earlier oral forms were taken up into writing and often arranged in larger

compositions that had a distinctly literary character."*
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1985: 93. Cf. Walton, Sandy 2013: 18.
Gottwald 1985: 93.
1985: 96.

102



Traditionally, these written texts are grouped into three different collections: the Torah,
or law, the Nevi’im, or Prophets, and the Ketuvim, or the writings. Of these, the text of the
Torah is in a different state to the rest of the documents that make up the Hebrew Bible. Part
of the reason for this is that it was so central to Israelite faith and practise that it needed to be
well preserved and understood, while other books were less important by comparison. This is
also probably due to the fact that there was a change in power-balance at this time, with the
Pharisees seeming to become more dominant. Since they treasured the Torah, they may well
have had the best documents.**°

In contrast to the Torah, the Writings was the last collection of the Hebrew Scriptures
to be compiled together and clearly demarcated. There are other contemporary books, but as
far as it seems, there is no reason to think these were ever seriously considered to be part of the
tradition of these scriptures. Indeed, there is some evidence that where there were sufficient
doctrinal grounds, the text was open to alteration, especially in the Writings, which seem to
have been considered less significant than the Prophets.*"

A summary of one way of thinking about the formation of the Hebrew Bible is provided
by Gottwald. He describes this happening in three stages. These are, as he puts it, firstly "[the]
stage of the formation of the separate literary units, oral and written, that eventually became a
part of the Hebrew Bible, from about 1200 BCE to 100 BCE. Secondly, [the] stage of the final
formation of the Hebrew Bible as an authoritative collection of writing in three parts (Law,
Prophets, Writings), beginning ca. 400 BCE with the Law as the kernel, later supplemented by
the Prophets, and culminating ca. 90 CE with the delimitation of the boundaries of the writings.
Finally, the stage of the preservation and transmission of the Hebrew Bible, both in the original
tongue and in translation into other languages, which involved two phases: 1. The period when
the finalisation of the contents of the Hebrew Bible was still in progress, ca 400 BCE to 90 CE
2. The period when the Hebrew Bible had reached definitive form, from 90 CE to the
present."*?

The reason I discuss the formation of the Scriptures of Ancient Israel in this detail is
because this tripartite structure will form the foundation of my analysis of my chosen words
(w93 and m). I will look at each one in turn, looking at its typical uses in the Law, the Prophets
and then in the Writings. Before I proceed to this, however, there is one more thing to

determine, which is the version of the text I will be using. The two most important versions of
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Wurthwein 1988: 13-14.
Sandy, Walton 2013: 30-38; Gottwald 1985: 109.
1985: 93.
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the Scriptures of Ancient Israel are the Masoretic text and the Septuagint (LXX).

The name for the Masoretic text, which is the text which forms the basis of most of the
editions of the Hebrew Bible, comes from the word Masora, which is a word for the textual
tradition of a group of Jewish scholars called the Masoretes.*> The oldest full Hebrew
manuscripts of the Scriptures of Ancient Israel come from the tenth century, and the oldest
codex of these is from AD 895 and contains only the prophets.*** There are many early Hebrew
manuscripts, including a few from the pre-Christian era, which came from Qumran, where a
sect of Essenes hid their scrolls.*® Fragments of every biblical book, except Esther, were
discovered there, as well as a full copy of the scroll of Isaiah, and the first two chapters of
Habbakuk.**® The consonantal text, as was preserved by mediaeval manuscripts and with
which scholars today are familiar, seems to have been somewhat secure by A.D. 100. After the
war lost to the Romans in A.D. 70, the Jews sought to regain some national pride, and part of
that was the Council of Jamnia (end of first century A.D.), which established an authoritative
text and canon of the Hebrew Bible. The standard consonantal text, which became the basis for
the Masoretic text, was confirmed by some of the findings at Qumran, especially the book of
Isaiah, which only differed in minor ways from the consonantal, Masoretic version. What
Qumran did show, however, is that there were several different textual traditions around prior
to the Jewish revival at the end of the first century.*” Scholars have divergent interpretations
of how these different texts may have related to one another. Frank M. Cross argues that they
were spread out by geography (Palestinian, Egyptian and Babylonian types).**® Others like
Shemaryahu Talmon argue that the diversity of textual traditions is the result of different social
and religious groups. There is little consensus, and little hope that there will be any consensus
until further data are retrieved.**

With the creation of the consonantal text, which was just about as we have it now, there
was no longer space for other textual traditions to exist, such as those we find at Qumran.
Instead, the Masora existed to make sure the authoritative version of the text was transmitted

exactly as they decided it should be. To this end, the scribes laboured under incredible pains to
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Wurthwein 1988: 10.
1988: 11.

It is debatable that the people whose writings we find at Qumran were Essenes, but as defending this view
takes us to fields outside the scope of this thesis, | rest on the arguments found in Hornblower, Spawforth,
Eidinow 2012: 417 and Wright 1992: 201-209 (with his own reservations in mind).

49 1pid,

7 1bid. 14.

498 Cited in Wurthwein 1988: 11.
499 1bid. 15.

104



make sure the text remained in that form.>%° Despite its continuity with the older traditions, the
new consonantal Masoretic text was a novelty, in the sense that it was an established, definitive
tradition. This is not to say that it was the only tradition, or that it immediately suppressed all
others, as some manuscripts bear close resemblance to the Samaritan text for Deuteronomy,
but by the time of our best manuscripts, it seems that the work of the Masoretes, in establishing
the consonantal Masoretic text as the authoritative one, had succeeded.>*!

The other form of the text of the Hebrew Bible is the Septuagint. The early church
regarded the Septuagint as the standard form of the Old Testament. When Jerome was
translating his Vulgate, Augustine argued that he should use the Septuagint rather than the
Hebrew original. This is so significant that Wurthwein argues that it "could well be said that
the influences of the Old Testament upon the Christian world through the centuries, almost up
to the present day, has been mediated linguistically and conceptually by the hellenistic [sic]
forms it received in [the Septuagint].">*? The Letter of Aristeas is an ancient apologetic for the
Septuagint, describing the translation of the Torah. It claims that Demetrius of Phaleron wanted
to put the Law of the Jews in the library of Alexandria, but only once it had been translated
into Greek. King Eleazar sent seventy two of the best scribes to Alexandria who translated the
text in seventy two days. This account is still influential in how people approach the LXX.5%
The Letter of Aristeas claims further that the Torah was translated into Greek in the first half
of the third century B.C., and this does seem to be correct, according to Wurthwein. It was,
however, probably a long time after this that the rest was translated into Greek.>"*

The fact that there is a long period between the translation of the Torah and the rest
"precludes the possibility that [the LXX] was the work of a single translator or group of
translators.">% A better way of looking at it is the way Wurthwein summarises it when he says
that "what we find in [the LXX] is not a single version but a collection of versions made by
various writers who differed greatly in their translation methods, their knowledge of Hebrew,
their styles and in other ways. This diversity which makes it necessary to consider each book
of the Bible individually is a large part of the problem posed by [the LXX], making it

impossible to formulate the value of the version as a whole for textual criticism in any uniform

300 pid, 19.
SO bid, 19-20.
302 Wurthwein 1988: 50.
503 Hornblower, Spawforth, Eidinow 2012: 1352.
304 bid.,
505 : .
Wurthwein 1988: 53.
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Way."506

Indeed, it seems that from an early stage of the Greek translation of the Scriptures of
Ancient Israel there were attempts to revise it, especially because the first version was
undertaken without sufficient tools and was not close enough to the Hebrew. One of these is
called the kaige recension found in 1963. Others include that of Aquila, whose philosophy was
to keep incredibly close to the Hebrew, and as a result produced a version that did not sound
very Greek. Another revision is that of Symmachus, which was undertaken in around AD 170
and tried to balance accuracy with good Greek expression. The last one was by Theodotion,
who revised an extant Greek edition with a Hebrew version.>"’

Origen was a Christian scholar who produced a major version of the Hebrew and Greek
versions of the Scriptures of Ancient Israel called the Hexapla, because it had six columns. The
first was a Hebrew text, the second was a transliteration, the third was Aquila, the fourth was
Symmachus, the fifth was the Septuagint, and the sixth was Theodotion. He wanted to link the
LXX with the Hebrew "with the help of other more literal versions." To this end, he made
several changes to the text of the LXX, some indicated and some not, which had an impact on
the manuscripts. There was also the Tetrapla, which was likely a shorter version of the same
work. None of the originals survive, but the Codex Colberto-Sarravianus seems to approximate
Origen's text.’% Jerome mentions three further recensions to the LXX. The first is by Lucian,
which was commonly read by Jews in regions from Constantinople to Antioch according to
Jerome. This one was not edited with reference to the Hebrew, but instead focussed on Greek
style. After these recensions, the text continued to develop, and some manuscripts followed
different exemplars for different parts of their text.>*

The reason I am discussing all this background is to help explain the versions of the
text I am going to use. The history of the versions suggests that the LXX is the older version.
The age of the manuscripts, however, is not the primary criterion that guarantees its worth.
Rather, what Wurthein argues one should focus on, is the quality of the textual tradition.>'° The
LXX was highly valued in antiquity, and in the 19th century people often valued it over the

Masoretic text. The problem with this is that LXX was never intended to be a scholarly

translation, but to meet the needs of various Jewish communities. The philosophies of
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translation and presuppositions that the translators brought to the LXX are important for
assessing it as a source for textual criticism. There are a few of these features that limit its
usefulness. The first is the nature of Koine Greek. There are certain Hebrew words whose
nuances can only be captured by many different Greek words. There are also differences in
constructions. The translators also had varying knowledge of Hebrew and lived in Hellenistic
settings, which seem to have affected the ways they thought and thus the way they translated.
They also seem to have translated in ways that made their text more understandable to those
around them in non-Jewish settings.’!! Some argue that it points to an older version of the
Hebrew text, but again what is important is not the age of the version but its textual tradition.
The tradition of the Masoretic text is very secure, especially the consonantal text, whereas the
textual tradition that undergirds any particular rendering of the LXX is often weaker, as shown
by the finds at Qumran. This is not to claim the Masoretic text is uniformly better, but that each
variant should be assessed on its own merits.

Wurthwein summarises it well when he says, "the language and content of [the LXX]
must be understood against the background of the particular doctrinal and religious situation
which produced it and which it was intended to serve. This complicates its usefulness for
textual criticism. Undoubtedly it is a most important and even indispensable witness to the text,
assisting in the emendation of many corrupted passages. But it can be useful for textual
criticism only after a careful appreciation of its nature, its various translation techniques, and
its history. We must beware of attempting to reach the underlying Hebrew text through a simple
and direct back-translation of the Greek text into Hebrew.">!?

For this reason, I shall be including both the Hebrew and the Greek texts in my analysis
in this chapter. Although the Septuagint’s tradition is weaker than that of the Masoretic text,
and although it includes books which are not relevant to this study specifically, it is important
because this thesis is undertaking an analysis of Greek words, and because this is almost
certainly the version of the text Paul cited. The Masoretic text, however, is important for
understanding the use of these words in their Jewish context, which is important for
understanding Paul’s background. Therefore, I shall include both the Masoretic Hebrew text
and the Septuagint Greek text.

With those clarifications made, I will now begin looking at the words that are relevant

to our study. In the first place, I will look at the Hebrew word %9 which corresponds to the

ST 1bid. 66-67.
12 \Wurthwein 1988: 70.
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Greek yoyn in many of its usages.

o)

9] is a very common word in Biblical Hebrew. It appears 694 times through the course of
the 39 books that make up the Biblia Hebraica.>'® It is clearly beyond the scope of this
dissertation to survey each use of this word; however, an overview of the various uses and
meanings of this word will be useful in understanding how Paul interpreted it. Therefore, I will
be surveying representative uses of this word in the Law, the Prophets, and the Writings, to see

what each body of literature contributes to the history of the use of this word.

Law
We start by looking at the uses of the word in the Torah. The word appears 172 times in

this section of the Scriptures.’'* There are many meanings represented within these 172
instances of the word. The most common are using it to denote a person, one’s inner self, life

itself, and finally the dead. I will now examine each of these in turn.

Person
The word 93 often means person, in the sense of being a being which possesses the

life which the w93 gives. The first use of this word which helps us understand this meaning is

found in Genesis 2:7, where God creates the first person and gives him the breath of life:

330 D70 NRW VORI MOM TRTRTID DY DIRGTNN 21 A3 9%

SISO W37 QING

orT w

Kai EmAacev 0 Be0¢ TOV dvBpwmov yodv Ao Th¢ Yiig: Kai Evepionoev €ig T0 TpOcOTOV
avtod mvony {ofic, Kai £yéveto 6 GvOpwmog gic yoynv (doav.

(And the Lord God made the person from the dust of the earth, and he breathed into his
mouth the breath of life and the person became a living creature.)

This is an instance where the word is used not to describe life itself, but rather that thing

which is living, in this case, Adam. The KJV translates ¥9] as a ‘soul,” but every other

Logos Bible Software.
Logos Bible Software.
| have magnified the Hebrew to make the pointing visible.
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translation I have surveyed either uses the word ‘creature,

5516 >517

or ‘being,”*!” or ‘person.’>!® The

BDB has a special description for this verse, but still glosses it as a “living being.”*!” Here then

we see a use of ¥9] where it does not mean life as a state but rather as the person which is in

that state.

Another example of this use is found in Genesis 12:5, where an account is given of the

property that Abram takes with him when he leaves Charran for the land of Canaan:

TN DY VST 013NN YR N BIAN e

*

XN IR WID IR NIFY INEN 102 WYTWR WHITTNR) W)

T T T T ATT 3

W32

kal EdaPev ABpap v Zapd yovaiko adtod Kol ToV A®T viov ToD doeAPoD aTod Koi
névto T0 VTAPYovVTo ATV OG0 EKTNOAVTO Kol TAGHV Yuyny fjv €Ktnoavto €k Xappav,
kai éERiBocav mopevdijvan gig yijv Xavdav- koi RAOov &ig yiv Xavday.

(And Abram took Sarah his wife, and Lot his brother’s son, and all his possessions
which he had gained, and all the people whom he had gained in Charran, and went out
to journey to the land of Canaan, and they arrived in the land of Canaan.)

In this case, the use of W] refers to the people that Abram took along with him into the

land of Canaan. The translations I have consulted are all unanimous in translating this use of

woy as ‘people.’®?® The BDB agrees, saying that the “essential man stands for the man

himself.”>*! Here again we have W] referring not to life, but rather to that which possesses life.

We find another example of this same usage later, in Exodus 1:5:

DN T APY) WH3 DYV 2RI N WA V)

Toone 6 v &v Alydmte- foov 88 nacar yoyai €€ Toxmdp mévie kol fSourKovTa.

(All the descendants of Jacob were 70. Joseph was in Egypt.)’*

516
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519
520

NIV.

ESV.

NASB.

s.v. W93 (nephesh) - 2. The @) (nephesh) becomes a living being by God’s breathing.

These are the same translations | consulted for the previous section: the NIV, the KJV, ESV, NASB, CSB and

The Bible for Everyone.
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s.v. U931 (nephesh) - 4.b.
In this case, my translation follows the Hebrew text.
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This instance occurs at the beginning of the book, where the author seeks to establish how
the fledgling tribe of Israel came to be in Egypt. The use of ¥} or yuyn here refers to the
people who come with Jacob into Egypt. The two dictionaries I consulted, as well as all the
translations apart from the KJV>23 all translate it as ‘people.’ In this case, I think the clearest
reading is that the w9} here refers to that which bears life, which is to say, a person.

The final instance of this usage we will consider in the Torah is found in Numbers 15:27:

XYY TPIYNA 1Y T27IP) AW XPOD NEX WH3TDN)

gav 82 yoym pia audptn dkovsing, mpocdtet aiyo piov dviowoiay mepi duaptiog:

(If some person sins unintentionally, the person must bring a female goat for a sin

offering.)

Again, in this case, the word refers to that thing which has life, in this case, a person.
This is attested in all the sources I consulted except the KJV, which again translates this word
as ‘soul.” Along with the translations, both the BDB and the LAL interpret this word as as
meaning ‘person.’>?* Given all this, it seems best to understand this as referring to a person
who sins unintentionally and is in need of penitential sacrifice.

These are, of course, representative citations, but from these we can be reasonably

confident that in the Torah, ¥9] often refers to a person.

Inner Self
Another way that w9] is used in the Torah is to speak about the inner self. Of course, this

meaning has many facets. For example, @3] can occasionally be used to refer to the internal

will of a person. This is shown in Genesis 23:8:

PINY °3957 NR=NR T3PY DWHITNR WITOR IMRD 2K 037
MY NRYR 7T
Kol ELdAnce Tpog avtovg APpadp, Aéywv, El &yete T yoyh Oudv dote Odyot tov

VEKPOV IOV GO TPOGMOTOV OV, AKOVCATE oL Kol AaAncate mepi ELod Eppav 1d
Tob Xdap-

(And Abraham spoke to them saying, “If you are willing that I bury my dead out of my
sight, listen to me and intercede with Ephron the son of Saar for me.”)

523
524

The KJV renders this as ‘souls.’

BDB: s.v. W91 no. 4 - ¥93b. The w9] as the essential of man stands for the man himself; LALH: s.v. w9] -
Person: a human being; sometimes referred to collectively as people.
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In this case, Abraham is asking the Hittites if they will allow him to bury his wife Sarah in
their lands. The use of the word w9} is masked in most English translations which translate it
with some version of “if you are willing.” The KJV includes a psychological word that helps
us understand what this word means, translating “if it be in your mind.” Although the BDB is
reluctant to attribute this to will, it seems to be the best understanding of it. Abraham is asking
his interlocutors if their internal disposition is so ordered as to allow him to bury his dead in
their land. The best understanding of this idea is what we normally call the ‘will,” which is the
ordering of our internal feelings towards something. So, in this way at least, it seems likely that
9] here refers to some aspect of our internal life.

That, however, is not the only way it refers to aspects of our internal life. It can also refer
to how it feels to have some experience. This, indeed, is what is in the law, which Moses

mediates to the people of Israel in Exodus 23:9:

08 PN DD D37 37 WHITNY DY ADX) YN X )

Kol TPOSHAVTOV 0V OAlyeTE: VUETS Yap oldate TNV YoV 10D TPOSNAVTOL: aVTOol Yap
npocnAvtol fTe v ij Alydmrto.

(Do not trouble the foreigner, for you yourselves know the feeling of being a foreigner.
For you yourselves were foreigners in the land of Egypt.)

In this case the sentiment is that the people of Israel should be unwilling to act in a
prejudiced manner towards foreigners in their own land, and the reason given is because they
know what it feels like to be foreigners after their Egyptian experience. In this case, w9} is
translated as ‘feeling.” Both the KJV and the ESV translate this word as “heart,” which is a fair
enough translation, although it does somewhat miss the point. It trades clarity for anatomical
language. The BDB is better, calling it the “seat of emotions and passions,” especially
“alienation, hatred and revenge.”>% This is probably the best understanding of this use of the
word. The w9] is that part of a living thing which feels emotions. As Eichrott puts is, “[as] an
expression for this fact of being alive, for vitality, W93 covers every type of wish, desire or vital
urge.”>%

The final use of this word I will consider is found in Leviticus 26:16:

"Ny NagWATNY T3 0R°7Y *ATPOM 037 DRIIYYY IR
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s.v. 6 - woif.
Eichrott 1967: 139. Italics original.
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W7IN DT Py DRYIN We NI Dy My R
O

Kol £y® mTOMcm 0VTMG VULV, Kol EMGLGTHC® £€9° VUGS THY Amopiay TV T€ YOpay Kol
TOV TkTEpA Kol 6PaKeMOVTOC TOVS OPOUALOVS VUMY Kl TV YOYTV DUDV EKTHKOVGOV
KOl GTEPETTE 010 KEVT|G TO OTEPLLOATA VUMV Kol ES0VTOL Ol DITEVAVTIOL DUGMV.

(Then I will do thus to you, and I will bring upon you sudden confusion and disease
and fever and will infect your eyes and take away your strength. And you will sow your
seed in vain, because your enemy will eat it.)

This usage is another way of understanding the inner person. It also seems to be an
extension of the life. Translations vary, but all refer to some aspect of the inner person. Some
(KJV, ESV) say it means ‘heart.” Others, (CSB, The Bible for Everyone), render it as ‘life,’
where the life falls away. The NIV offers ‘strength.” The LALH is similarly broad, defining it
as “the inner self” and elaborating that this is “that part of a person or animal that thinks, feels,
wills, desires.”*?” The BDB is somewhat more specific in describing this usage particularly as
the inner person experiencing abhorrence or loathing.*® But in all cases, the word refers to a
person’s inner vitality. It does not seem to be directly referring to one’s life, because a person’s
death is not necessarily implied. Instead, it conveys the vitality of a person, which results from
us having life.

Thus, not only does w93 refer to people, but it also refers to the part of people that
governs their inner life, in terms of feeling and thinking. The root meaning for these two uses
of the word, as ‘people’ and as ‘inner life’, debatably comes from the next use of the word we
will be discussing, which is where ¥9] means ‘life.’

Life

The word 9] very often means ‘life’ when it is used in the Torah. When it is used in this
way, it means that animating aspect of a person which is lost at death. The first passage we will
consider, which illustrates this use of the word, is Deuteronomy 12:23-24:

Oy W3 PIRNTRY) Wi K17 077 %2 077 9IR *n9ab pig oo
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npdGEXE IoYLPBS TOD Uy Paysiv atpo, 6Tt oipa avTod Yoy ov Bpodicetar 1) yoym
LETA TAV KPEDV: 0V pdyecbe, &mi TV YNV €kyeelte adTO Mg VOWP-

(Keep yourself strongly from eating the blood, because the blood is the life, and you

must not eat the life with the meat. Do not eat it, but pour it on the ground like water.)

This text comes from the part of the law where God is telling the Israelites about the place
of worship he will institute, and how the Israelites are to perform this worship. Amid this, he
tells them that, although it is permissible for them to eat the flesh of the victim, they may not
eat its blood, for in the blood is the w9j. In this case, all the translations, as well as the BDB*°
and the LALH>* are unanimous in agreeing that this use of the word means ‘life.’ Eichrott
emphasises this point by saying that “[it] is easily understandable that the blood should be
preeminently the vehicle of the ¥/}, so that it can be stated quite categorically that the blood is
the wn3. Whoever loses his blood also loses his life.”>*!

The use of this word to mean °‘life’ is also found in reference to human beings. In
Genesis 12:13, Abraham is nervous about meeting the Egyptian Pharaoh with his wife, because
he is aware that she is an attractive woman and he may well be killed for her hand in marriage,
and so he says to her,

2223 W1 NI TN 270N R X NN KGR
gimov ovv 81t Adeher avtod eiul, dmmc v eb pot yévntar d1d 68, kol {Roetol 1) yoyy
pov &vekev cov.

(So say, “I am his sister”, so that things may be well with me on your account, and that

my life will be spared for your sake.)

Here as well, the clearest meaning of the word is ‘life.” Abraham is worried that his 9] is
in danger because of the way his wife looks, and so he asks her to take steps to ensure that he
is not at risk of losing it. This suggests also that ¥9] is not understood as something that is
permanent, but rather as something that is at risk of being lost. This also helps substantiate
reading this word as ‘life.’

Thus, it seems that a fair rendering of w9} is life. Moreover, it seems to be a life that is
tightly bound up with the body, since the affiliation with the blood is so strong that the ¥5] can
actually be said to be the blood. This is further confirmed by the worry that Abraham has that

it may be lost. As a result, we may best understand this word here as ‘life.’

529
530
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s.v. 1 ¥9). That which breathes, the breathing substance or being, the soul, the inner being of man.
s.v. U9] . A living person, for example, in phrases like “a life may be spared” or “my life may be spared.”
Eichrott 1967: 136.
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The Dead and A Corpse
This meaning, however, can also extend to include that which previously possessed life, in

other words, a corpse. To illustrate this, we turn to two passages from Leviticus, both of which

seem to teach almost identical things. The first is Leviticus 22:4:

WK TV IR KD 2R3 AT IR VI RIT) TIOR YOI UOR WX
YIINADW 0 RYNTIYR WX IR WoImRnh=222 v 1o

Kol &vOpwmoc &K Tod oTEPATOC Aapmdv TOD iEpEMC, Koi 00TOG Aempdl §| YOVOppLTC, TMV

aylov odk &detatl €m¢ av Kabaplodf- Kai 0 antopevog maong axkabapcioc Yoyic, i
avOpmmoc @ v EEMIN € avtod Koitn omépratog. ..

(If there is a man of the seed of Aaron the priest, and he has leprosy or some skin
disease, he may not eat of the sacred food until he is cleansed. He will also be unclean
if he touches any uncleanness of a corpse, or anybody who emerges from an emission
of semen...)

And the second one comes from Leviticus 19:28:

T 38 023 330N K2 VYR NANDY 07w NN X7 Wy 1)

[ L H

Kol Evropidog 0O momoeTe £ml Yuyf &V T® COUATL VUMV, Kol YPOULATE GTIKTA OV
TOMGETE &V VUIV. €YD el Koprog 6 00 dudv.

(And do not make cuts on your body for the dead, nor give yourself tattoos. I am the
Lord your God.)

In both cases, the verses refer to Israel’s purity laws. The first is directed to the tribe of
Levi, called the sons of Aaron in this case, and the second is directed towards the people of
Israel as a whole. But in both cases, the prohibition relates to dealing with dead people. The
Levites are told they may not touch a dead person, since they are considered unclean, and the
people of Israel are told that they should not cut or scarify their bodies for the sake of dead
people. In both cases, the translations and the dictionary are unanimous in saying that this use
of the word ¥9] refers to persons themselves, and in this case, it refers to an entity that

previously possessed this wpj.%3

Conclusion:
This is a fair representation of the 172 uses of ¥9] in the Torah. Of course, there are some

minor uses which I did not discuss here, given the scope and the aims of this thesis. The major

uses are where it refers to a person, or living thing, the inner life of that thing, especially a

332 BDB:s.v. 4 w93.c.5. The man himself ... the deceased person.
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person, the essence of life itself, and those things that previously had life, such as the dead as
a collective or a corpse. This helps us to see that the root meaning for ¥9] in this group of texts
is ‘life.’

I will now discuss the uses of ¥9] in the second grouping of the Israelite scriptures, the

Prophets.

Prophets

Wy appears 259 times across the collection of works called the Prophets.>** Again, it is
used in a wide variety of ways. Interestingly, though, as we consider this collection which was
finished somewhat later than the Torah (although much of the material was probably

contemporary or maybe even earlier)®*

we will see that the nuances of the word have changed
somewhat, so that now the most common use is to describe the inner person. In general,

however, the change in meaning is small.

Inner Self
The first family of meaning we will consider is that of the inner person. This is, as I said

above, the most common understanding of w9] in this section of the Scriptures. The first

example is in Joshua 22:5:

AW DINR MR WR TINTTIRY MNNTTIR MUY T8 1Y 1)
W) YRI77223 NP1 0K TIMTNN AAINT MY
1DQW/HI7993) D37 22T 12TRITYY PRI

aAL0 QUAGENGOE TTOETY GPOdPA TAG EVIOLAS KOl TOV VOOV OV EVETEIANTO NIV TOIETY
Maovot|g 6 maig Kvpilov, dyandv Koprov tov Beov fudv, mopedecshot tacoig toig 6d0ic

avTod, EUAGEacHaL TAG EVTOAAS avTod Kol Tpookeichat avTd, Kol Aatpedely adTd €&
OANG Thi¢ dravoiag LU®VY kol & OANG THS Wuyng LUDV.

(But be careful to do carefully the commands and the law which Moses, the servant of

the Lord, gave you. Love the Lord your God, walk in all his ways, and keep his

commands. Hold fast to him and serve him in all your heart and all your inner self.)

In this passage, Joshua addresses the people of God before they go out to live by
themselves in the land which they have just captured. Before they go, Joshua gives them one

last speech urging them to dedicate themselves to God. In doing this, he asks them to follow

533
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See my discussion in the introduction to this chapter on p. 103.
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God with all of their w9}. In this case, it seems to refer to the part of the person which is directed
towards the worship of God. The LALH translates this as the ‘Inner self,’>*° and all the
translations translate this as ‘soul” except The Bible for Everyone, which says “being.” In this
case, the best understanding of this word is a part of the inner person, especially the moral
centre of the person, which is involved in the decisions about whether a person ought to follow
God.

The next use of this word I will discuss is found in 1 Samuel 1:10:

21920 17223 7Oy H20nN wWH3 NOn XOF)
KOi 00T KOTOIVOS Yyuyd], Kol Tpoonb&oto tpog Kvplov Aéyovoa kai Ekhavoev:

(And in the deep anguish in her inner self, she prayed to the Lord speaking and

weeping bitterly.)

This comes from the start of the story in 1 Samuel, where Hannah, who is barren, prays
to God for a son. In this case, the referent is the deep emotional pain that Hannah is feeling. In
this case, the word appears to refer to something within people that feels emotions. The
translations, apart from the KJV and The Bible for Everyone,>*® do not refer to an entity at all,
but rather refer to the anguish itself. The LALH and the BDB both take this as referring to the
inner person, especially as it relates to emotions,”*” and it does seem that there is a reference to
some kind of entity in which a human being feels their emotions.

The final use of this word I will look at in this section is in Isaiah 38:15:

W1 MOV PIYTHI TTIR TRY K1) 077K 2RI
OG YEMODV, OVTMG POVNCM®, KOl (O TEPLETEP(, OVTOG UEAETA " EEEMTOV Yap LoV o1
090Baipol Tod PAETEWY €ig TO Dyog ToD 0Vpavod TPOG TOV KVPLOV, 0¢ EEEIAATO pe Kol
apeilatd pov v 6dvvNnV TG Wuymic.

(Like a swallow, so shall I cry out, and as a dove, thus will I moan. My eyes grew too
weak as I looked into the heights of heaven, to the Lord, who rescued me and took away
the pain of my soul.)>*

Isaiah refers to the pain he suffers on account of what the Lord has done to him. Here, all

335 s v. D)
536

537

KIV: ‘soul’; The Bible for Everyone: ‘spirit.”
BDB: s.v. 6 WD].c. Seat of emotions and passions ... sorrow and distress; LALH: s.v. &3] - Inner self: that
part of a person (or animal) that thinks, feels, wills and desires; perhaps an extension of the literal meaning

throat.

38 | have translated this from the Greek, rather than the Hebrew.
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the translations except The Bible for Everyone use the word ‘soul,” and even The Bible for
Everyone uses ‘heart.” The use of ¥9] here seems to refer to an inner part of the human person,
which can feel emotions, or is possibly even the seat of the emotions.

Therefore, w9] can be used in the Prophets to refer to the inner person, which is to say the
seat of one’s moral reasoning, as in Joshua, and the seat of one’s emotions, and in particular

negative emotions, as we see in 1 Samuel and Isaiah.

Life or Person
Along with referring to the inner person, ¥9] also means ‘life,” as in the state which is

opposite to death, and that which has life, which is to say a person or an animal. This way of
using the word can be found in Joshua 2:14:

1 327°NR 173N K7 OX MIAY DYR0N N1 DWIRG 12 30K

'I'T

X1 TOR TRV WYY PIRTNN 03 Aymnng mim

Kkod glmav avtf oi dvdpeg H yoym fudv avd’ dudv &ig Odvatov. kai avt einev Qg dv

napadol Koplog vpiv v molw, momoete €ic £ue Eleog kol dAnBeiay.

(The men said to her, “Our life for your life even to death” and she replied, “whenever

the Lord gives the city to you, you will show me mercy and truth.”)

This use of W] is in the story of the spies who are being sheltered at the house of the
prostitute Rahab. The spies tell Rahab that if she spares their lives, they will spare hers. All the
translations I consulted, as well as the dictionaries,’ say that this use of w9j refers to ‘life,” in
this case referring to the animating principle of a person, which is lost at death.

We encounter this use again in Joshua, slightly later, in chapter 11:11:

"N TRYIT93 P XY D0 293707 A3TIWR WoETITNN 93
WD Y YT

Kol AmékTEVaY TV EVvEoV €v anTh] &v &lpet kal éEmAéfpevcay mhvtag, Kol o0
KaterelpOn &v avTfi évavéov: Kol TV Acop &vénpnoay &v mopi.

(And they killed all who breathed in it with the sword and destroyed all, and not one
was left in her that drew breath. And he burned Hazor with fire.)

This describes the Israelite’s conquest of Hazor. Interestingly, this is an occasion where

339 BDB:s.v. 3 WDJb The living being whose life resides in the blood ... serious attack upon the life is an

attack upon this inner living being; LALG: s.v. WDJ A living person, for example, in phrases like “a life may be
spared” or “my life may be spared.”
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v9] is not translated by yuyn. Instead, we have the more periphrastic translation, “anything that
breathes.” In any case, all the translations take this to mean “person,’ as do the dictionaries,**
except the KJV, which takes it to mean ‘soul,” but even with the KJV, the meaning appears to
be that which has a soul, which is to say, ‘a person.’

We see a similar use to Joshua 2 later in this body of literature, in 2 Samuel 18:13:

0N FPRY TRTT THPTRY NZT709) WY W1 MEyIN
pRla

dvAdEaté pot 10 modaplov Tov ARBeccaldpt, U motfcat v i) Yuyi avTtod ddikov:
Kol g 6 Adyog o0 Anoetal amd Tod PaciAéms, kol oL oo €& Evavtiog.

(Guard the child Absalom for me, do not do anything against his life. Since all the
words will not be hidden from the king, even if you oppose me.)
David is speaking to his servant regarding the treatment of Absalom, his rebel son. He asks
that he may not kill his son, even though he has rebelled against the king. This use of ¥/9] seems
to mean ‘life,” as in the animating principle of a person which is lost at the moment of death.

The final instance of this use of the word is found in Jeremiah 4:31:

¢+ o r N Q

1°92 WIDN 19°NN TRTN2 2R 797020 1% CNYAY 72100 91 5D
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OTL QOVIV OG MIVOHONE HKOLGA TOD GTEVAYHOD GOV, O TPMTOTOKOVONG: POV
Buyatpoc Zeumv: EkAvOnceTal, Kai Tapnoet Tag xeipag avtig Oipot £yo, 6Tt Ekheinet
1N Yoyn Hov &mi Toig AvnpnUEVOLC.

(I hear your voice of distress as of somebody giving birth for the first time, the voice of
the daughter of Zion. She will be crying for breath and will raise her hands. “Alas, I am
fainting, and my life is wearied because of the murderers.”)

Both the dictionaries translate this in the same way, saying that it means ‘life.”>*! In
terms of the translations, there is some variation. The NIV, CSB and The Bible for Everyone,
all translate the word as ‘life.” By this they mean something like the life of the speaker is fading
away before the danger they are experiencing. The ESV and the NASB translate this as ‘I,

taking it as a pronominal use. The KJV, as is perhaps usual, translates it as ‘soul.” Overall,

540 BDB:s.v. 4 WD). the W] as the essential of man stands for the man himself; LALH: s.v. ¥D] - Person; a

human being; sometimes referred to collectively as people.

41 BsB:s.v. 3 UD].b. A serious attack upon the life is an attack upon the inner living being; LALH: s.v. U] - A

living person, for example, in phrases like “a life may be spared” or “my life may be spared”.
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there is not much to choose between these two, but the translation ‘life’ appears to be slightly
more favourable because it fits the context better to say that one’s life is wearied, as in one’s
life force feels weakened, by the injustice in the society of Jerusalem, rather than to say that

one faints before it. Thus we shall take this use of the word to mean ‘life.’

Throat or Craving
A further meaning of ¥9] is that of the ‘throat.” Indeed, some argue that this is the basic

meaning of the word, from which all other more metaphorical meanings later derive.>*?
Whether or not this is the case, ¥/9] as ‘throat’ is a clearly testified usage of the word, as is a

related metaphorical meaning found, for instance, in Isaiah 32:6:

TN TN AT A3 MY TNV 137) 13T 1233 0 2
TR NRY RWM 237 WH) 27
0 YOp LoPOG Lopd AANGEL Kol 1) Kopdia avTod HATole VONoEL, ToD GUVIEAETV dvopa

Kol AaAelv mpog Kvprov mAdvnotv, 10D dtaomeipatl youyds TEWVMOCOS, Kol TAG WYoyOs TG
Y OOOG KEVAG TOMGEL

(For the fool will say foolish things, and his heart will think wicked thoughts, to do
lawless deeds, to spread evil concerning the Lord, to scatter abroad hungry persons, and
he will make the thirsty persons empty.)

In this case, ¥} is used to describe hungry persons. The translations vary, sometimes
referring to the hungry persons and sometimes leaving the “person” understood. The LALH
understands the word as a ‘craving’ expressed through a metaphorical use of ¥} as ‘throat.”>*
Given this definition, I think the best way of understanding this verse is by taking w9] to refer
to the craving itself, not the person. In understanding cravings, given the physiological nature
of much of the thinking of Ancient Israel, it seems that they conceived of cravings as something

that happened in somebody’s throat.

A more literal use of ¥9] meaning ‘throat’ is found in Jeremiah 4:10:

TARD 0, 2Y9) 1T o nRER NG IR A1 IS g% hK)
WHITTIY 277 YA 027 7 oY

(L) <o

kai eimo Q déomota Kpie, dpd ve dmotdv Amdtnoac tOV Aodv TodTov Koi THV
‘Tepovoainu, Aéyov Eipnvn €otat, kai 1000 fjyato 1 pbyopa Emg THe yoyig avtdv;
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Eichrott 1967: 134.
S.v. U9).
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(And I said, O Sovereign Lord, you have completely deceived this people and

Jerusalem, saying that there will be peace, and behold, a sword is at their throat.)

Jeremiah speaks to God about the state of Jerusalem at his time. There were prophets
claiming that peace was at hand, speaking as if from the Lord, but in reality they were in grave
danger. In making this point, Jeremiah uses the image of having a sword at one’s ¥9). In every
source I consulted bar the KJV, which translated w9} as ‘soul,’” as, debatably, does the LXX,
and the BDB, which did not include this use of w9}, the word is considered to mean ‘throat.’
This seems clear, since what Jeremiah intends to portray is that the city and her people are
under threat, and what image makes this point more clearly than that of having a sword against

one’s throat?

Corpse/ Death
The final use of w9] I will survey in the Prophets is where it refers to either a corpse or

death itself. This is a rare use of ¥9] in this body of literature, but an instance can be found in

Haggai 2:13:

IR D00 QYN RV 728222 WHITRAY YXOTAR 230 MR
XY

Kkai etnev Ayyaiog Eav dymton pepoppévog addoptog i woyd 4 mavtog tovtov, &l
povonceTa; Kai dmekpidnoay ol iepeic kai etmav MuavOnoeto.

(And Haggai said, “If a defiled person who is unclean because of touching a dead body

touches any of these things, will it become defiled?” And the priests said, “it will be

defiled.”)

This one is clear. Haggai is involved in a discussion with the priests of his time, and he
asks them if they can make something else unclean having been in contact with a v9]. In
reference to the law, this is clearly a reference to contact with a dead body, which

communicates the spiritual contamination from the dead to the living.

Conclusion:
What the reader will notice is that the meanings for ¥9) that are present in the Prophets are

very similar to those found in the Law. The difference is the order and the emphasis. While in
the Law, the most frequent uses were found in the more concrete meaning of ‘person,’ in this
case the more common use is when it refers to the inner person. This is the case once again

when we consider the final collection in the Scriptures of Ancient Israel, the Writings.
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Writings

The final collection of the Scriptures of Ancient Israel is the Writings. The word w9}
appears in this collection most of all, at 293 times. The meaning of many of these instances is
‘inner self” (179 times out of 293),>* with ‘life’ or “person’ and ‘craving or throat’ being the

other meanings.

Inner Self:
As noted above, /9] is most often used in the Writings to refer to some aspect of the inner

person. A clear example of this is found in 1 Chronicles 22:19:

WTpnTNR 1127 1312) 02°F9% 7310 YT 02wy 0220 1N nav
IR0 DA WIR P29 AN NN K037 2N T
77T awY 173210

VOV 06tE Kapdiog LUDV Kol yoydg UMV Tod {ntiicot T® Kupim Bed HudV, Kol EyEpbnte

Kai oikodopnoate ayiocpa Td Bed LUV, T elcevéykat TV KIPmTov dtadnkng Kvpiov
Kai okedn T Gyt Tod Oeod €ic olkov TOV oikodopovpevov Td dvopatt Kvpiov.

(Now give your hearts and souls to seeking the Lord your God, and be raised up and
build a sanctuary to your God, so that you may bring in the ark of the covenant of the
Lord and all the sacred vessels of God into the house which is to be built for the name
of the Lord.)

The people are being urged to call on the Lord to learn what he wants them to do. They are
being urged to build a temple. When this is happening, they are told to do so by dedicating
your hearts and your w9). In this case, there is some diversity among the translations with
respect to exactly to which part of the body or person these two terms are referring, but the
most common is the heart and soul. What is most important is that the author uses this term to
urge people to bring their inner being to God,>* and as a result, this seems to be a clear
reference to the inner part of a person.

Another example of this use is found in Job 3:20:

WH3 P77 D30T M Y7 10 g

T

tva Tt yap d€doTan 101G €V mkpig MG, Lo 6 Taic £v OOVVOIS Yoy ois;
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Logos Bible Software.

So the BDB and the LALH: BDB: s.v. 7; 10 - &/9]: Used occasionally for mental acts; LAL: s.v. ¥9] - Inner self:
the part of a person (or animal) that thinks, feels, wills, and desires; perhaps an extension of the literal
meaning throat.
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(Why is light given to those in misery, and life to those bitter of soul?)

This also seems to be a straightforward instance of the word 9] referring to the inner
person. In this case, it is the same as the passage with Hannah discussed above.’*® The w93 in
both scenarios is the part of the person where emotional pain is felt.>*’

A very similar use is found in Psalm 119:28, which reads as follows:
TR0 PN A WRL YT
gvbotaev 1 yoyn pov and dkndiog, Befaiwcov pe &v toig Adyolg Gov:
(My soul is weary from sorrow, strengthen me with your word)

This word is similar to the usage above in that the w9] is the place in which a person feels
sorrow, which wearies them, and in which a person can feel the reassurance of God by means
of his interaction with them.>*® Thus, it seems best to take ¥j in this instance to be a reference
to the inner person.

The final instance of this use of the word I will discuss is found in Proverbs 13:19:

YR Y 0¥°03 NAYINY WHI? 2¥N ML MIRD

gmBopion evoefdv NdVVOVCLY Yuyny, Epya O AcEPOV LAKPAY ATTO YVOGEWG,.

(The desires of the pious gladden the soul, but the deeds of the impious are far from
knowledge.)
v9) here seems quite clearly to be a reference to the inner person. It is the place where
one has one’s desires, and the place which is gladdened when those desires are met.>* Thus,
although it refers to a different part of the inner person (the desires), or the same part operating
in a different way, it nevertheless refers to the inner person.
Life:
Although the inner person is by far the most common use of the word in this body of
literature, it is not the only one. 9} is also used to mean ‘life,” as in the senses discussed before.

This is the case in 1 Chronicles 11:19:

546
547

Cf. p. 117.

LALH: s.v. ¥9] - Inner self: the part of a person (or animal) that thinks, feels, wills, and desires; perhaps an
extension of the literal meaning throat.

8 1bid.
49 1bid.
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ANWN TR DUWINT D77 IRE NG Yo 7 o R
YW MY 7% DRINY? AN XP) DIR°2] DOWHIR *) DN
fa)kmhibly

kai etnev “Thedg pot 6 0gdg Tod morfjoon T Piipa Todto- &l aipa dvSpdY TovTOVY TopAL

EV YuYoic oT®v; OTL &V WYoyoic otV fveykay: Kol ovK EBOVAETO TEV avTo. TODTO
émoincav ol tpeig duvaroi.

(And he said, “God forbid me to do these things. Should I drink the blood of these men
who went to risk their lives? For with their lives, they brought it.” So he did not want
to drink it. The three mighty warriors did these things.)

This is the story of David’s mighty men, his most famous soldiers. They break through
enemy lines to get David a drink of water, which he refuses to drink because they fetched this
water at the risk of their 3. The dictionaries and the translations I consulted all translate w9}
in this passage as ‘life,’>*° which is to say the animating part of a person which is threatened
or disappears when a person is killed.

This use is again mentioned in Job 2:4:

T2 1 UPR7 TN 9] MR MY R TN TR )
YD]
vmolaPav 8¢ 6 SaPorog simev 16 Kupic Aéppa Vrep dépuotog: doa VapPyEL
avOpdT® VIEP THS YuyTlg avTod EKTIoEL.
(Satan replied to the Lord and said, “Skin for skin. A man will give all he has in
return for his life.”)

This passage takes place in the divine court section of the book of Job. Satan has taken all
that Job possesses, and yet Job remained faithful to God. Now Satan wants to attack Job’s v'9}.
In this case, it seems clear that the best translation of this word in this context is ‘life.”>>!

The last example of w93 I will consider is found in the book of Psalms, in chapter 25:20:

T3 TR VINTOR I WL AR

L3 7

QOAOEOV TNV YUYV LoV Kal pOcail pe: Un KoTtaoyvvoeiny, 6Tt fAmioo €ml oE.

350 BDB:s.v.3- U91.b. a serious attack upon the life is an attack upon this inner living being; LALH: s.v. ¥9) -

Life: a living person, for example, in phrases like “a life may be spared” or “my life may be spared”.
SSU | ALH: s.v. w9y - Ibid.
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(Guard my life and rescue me, do not let me be put to shame, for I have put my trust

in you.)

This Psalm records somebody in distress calling out to God for help. He wants God to
guard his ¥9] and rescue him. Again, the best translation here seems to be ‘life,” as all the
translations and dictionaries I consulted define it.>>> As the BDB says, this is defined as an

attack on the life which animates a person but which is lost at the moment of death.>>

Person:
A translation that is much rarer, but still occurs, is 9] as ‘person’. An example of this is

found in Proverbs 11:25:

IR X703 71T WIn N2727wR;
Yoy EDAOYOLUEVT TGO ATTAT], Avp 0 BLMONG OVK ELGYNUW®V.
(Every generous person is rewarded, but the passionate man is not seemly.)>>*

Here the author of Proverbs is speaking about the behaviour of a type of ¥9]. In this case,
the best translation, supported by all the sources I consulted except the KJV, is ‘a person.’ This
would have the passage meaning that a generous person benefits from his generosity.

Another example of ¥9] used in this way is in Lamentations 3:25:

PPN WR3 R M Y
AyaB0g Kvprog 101 vmopévovsty avtov, woxti fj {ntoet avtov dyadov:

(The Lord is good to those who wait for him, to the person who will seek him he is

good.)

There is some dispute among the sources I consulted regarding the translation of ¥9] in
this verse. The KJV and the ESV both translate this use of @93 as ‘soul,” and this is certainly
credible, because the w9] is described as seeking God. But in this case, the use of Hebrew
parallelism makes it clear that the use of W9] here is meant to parallel those who are waiting for

God. Thus, it seems better to take w9 to mean ‘person,” as the LALH and the BDB interpret
it.>%

552
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LALH: s.v. W93 Ibid.
s.v. 3 -U91.b.
For the sake of clarity, | have translated from the Greek. While important, the Hebrew is somewhat

garbled.

355 BDB:s.v. 4- vo3.a. The 9] as the essential of man stands for the man himself ... a paraphrase for the
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Throat:
The final meaning of w9} that I will discuss is ‘throat’ or ‘neck.” We see the word used this

way in Psalm 69:2:

WHImTY %) I °9 DOEON "I
2HooV g, 0 0edc, 6Tt elonABocay DdaTo EOG Yoyig Lov.
(Save me, God, for the water comes up to my throat.)

In this case, the Psalmist is talking about troubling times he is facing, and to communicate
this idea he uses the metaphor of water rising over him, threatening to drown him. The trouble
is so severe, that it has risen to the point of his w9]. Although translation as ‘throat’ is the
majority reading in this case, it is not universal. Both the KJV and the NASB read it as ‘life.’
Similarly, the BDB interprets this use of the word as referring to life, saying that “a serious
attack upon the life is an attack upon this inner living being.”>*¢ This is a fair reading, but I
think that it is simply derived from the Psalmist’s metaphor. He is indeed talking about his life
being under threat, but conveys this meaning through the metaphor of water rising up to his
throat. Allied to this, it is easier to understand the Hebrew preposition 7¥ meaning ‘up to’ as
opposed to ‘against.” Finally, this is consonant with the use of drowning imagery found later
in the Psalm, for example in verses 3 and 14-15. Thus, although this is not a point beyond
debate, I nevertheless believe this use of the word is best understood as an instance where /9]
means ‘throat.’

As with the section on the Prophets, there are metaphorical uses of ¥9), where literally
translated it would probably mean ‘throat,” but where it actually refers to something like a

craving or a need. This is the case in Proverbs 6:30:

27 °7 Wi Xznp 2 7 2P MR
00 BovpaoTOV €0V OAD TIC KAETTOV, KAETTEL Yap Tva EUTANOT TV YNV TEWVAV"

(People do not despise the person who is caught stealing, if he steals to satisfy his
craving because he is starving.)

Here the word is being used to describe the craving of the thief. The w9} here is not the

person who is hungry but seems to be describing the actual need itself. Indeed, as the LALH

personal pron. Especially in poetry and ornate discourse; LALH: s.v. ¥/9] - Person: a human being, sometimes
referred to collectively as people.

336 Sv.3- vo1.b.
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suggests, this may well be the outworking of the basic definition of w3, which is ‘throat.”>’

Conclusion:
In the case of the Writings, debatably the latest of the collections of the Hebrew Scriptures,

most of the uses refer to the inner person. These usages are more psychological, as we would
understand the use of the word, but that isn’t to say that these are totally different. Indeed, they
occupy a remarkably similar lexical place to the rest of the usages of ¥9] in the Scriptures of
Ancient Israel. Indeed, throughout this study, we have seen that while the emphasis of the use
of the word does change on occasion, the main lexical range of the word has remained constant.
w9y always refers to life, which by extension makes it refer to people, as those who have life,
as well as to the internal functioning of a person, which they have as a result of being alive.
The word also refers to the dead and corpses, as those who were previously alive, and finally,
though possibly most basically, it can also refer to one’s throat, and all the metaphorical
cravings belonging there.

I shall now turn to a discussion of the next significant Hebrew word which is m31.

719

The first thing to notice is that M1 is a far rarer word than ¥}, especially anthropologically.
It only occurs 371 times in the Israelite Scriptures.>>® The other thing to note is that these few
uses are also far less varied than the uses of the word w93. It tends to mean ‘breath,’ or it can
refer to a person’s spirit. As before, I am going to look at some representative uses of 137 in the
Scriptures of Ancient Israel in the three sections identified earlier, the Law, the Prophets and

the Writings, as I did with w;.

Law

When used anthropologically in the Torah, this word almost exclusively refers to the
immaterial aspect of a person. As Eichrott argues, using the word in this way is “undoubtedly
connected with the derivation of all earthly life from that supra-individual divine vital force
which, as the breath of God, pervades the whole creation.”*” In essence, Eichrott means that
the M7 in a person is that person’s connection to God, from whom all divine energy comes. |
will show that, unlike w93, which is primarily physical, the 137 is the internal aspect of the

person, which controls their emotions and morals. It is also the seat of their talents, as well as

557
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LALH: s.v. W8] - A craving understood in terms of the throat.
Logos Bible Software.
Eichrott 1967: 131.
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their disposition, or beliefs.

The first passage of relevance we will discuss is Genesis 45:27. In this passage, Joseph’s
brothers, having just had their last audience with him, come to fetch their father Jacob and take
him with them to Egypt. Jacob was, of course, deeply hurt by the loss that he experienced when

the brothers sold Joseph into slavery.

IYRYII K D7 37 N AEY A3T09 N X 1T
073X 23 YN MK DRE? g MRy
ghéAnoav 8¢ avtd mhvta to pndévta V1o Twone dca eimev odToic 130V 8¢ Tog
apaog g anéoteirev Toong dote dvarafeiv adtov, avelwmdpnoey O Tvedu

Taxop oD Tatpdg avT@MV.

(And they told him all the words of Joseph, whatever he said to them. And when he had
seen the wagons which Joseph sent to carry him, the spirit of Jacob, their father,
revived.)

This translation of m as ‘spirit’ is the same in all the translations I surveyed. The BDB
defines it as the seat of emotions, but the Concise Dictionary of Classical Hebrew defines this
word as ‘vigour’ or ‘vitality.”>® Now, of course, it does refer to Jacob’s vitality, since that is
exactly what is restored to him by his knowledge that he may see the son he lost, but it is not
simply vitality. This refers to a vitality inspired in Jacob because of his own emotional situation.
The joy he experiences at the thought of possibly seeing a son, he thought to be lost, once again
revives his spirit. Thus, unlike 93, which tends to include corporeal to less corporeal meanings,
M7 seems to be solely concerned with the inner man, rather than involving his natural corporeal
self. This would make sense if, as Eichrott suggested, this is the part of man which is somehow
gifted to him by the divine person.

M7 can also refer to somebody’s talents or inclinations, for example, in Numbers 27:18,

when the Lord describes Joshua to Moses:

12 TR UOR 1I712 YRR TR adnToR A k)
2¥ ITTI 0RO

kai ELainoev Koplog tpog Mmvueijv, Aéywv, AdPe mpdc ceavtov tov Incodv viov
Noawj, &vBpomov 0g Eyet Tvedpa v E0vTd, Kol EMONcELS Tag XEIpdg cov €n’ avTOV:

(And the Lord spoke to Moses, saying, “Take with you Joshua, son of Nun, who has a

60 sv.3 ni. B.2 - Vigour, vitality.
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spirit in him, and you will lay your hands upon him.”)

As the Lord describes Joshua to Moses, and explains why he should be the person to take
over from Moses after he dies, he gives as his reason the fact that Joshua has a particular spirit
within him. The BDB understands this as a kind of prophetic spirit.’*! Although this language
may be somewhat more loaded than we need, it does seem that the Lord is pointing to some
aspect of Joshua’s person that makes him suitable to lead Israel. Thus it is not so far-fetched to
assume that the 117 is understood to be the place where Joshua’s gift for leadership lies. This
either means that God’s spirit influenced Joshua to prepare him to take over, or it refers to those
traits of mind and personality which make Joshua a likely successor. I favour the latter
interpretation, since it is unlikely that ‘the Lord” would so influence Joshua without mentioning
it to Moses. This suggests that the 717 was understood to be the place in which the person’s
inclination or talent lay.

A similar conclusion can be reached when we read Numbers 14:24. In this text, God refers
to Caleb because he alone of all the Israelites did not refuse to go into the promised land after

he had spied it out:

TOR ORI AR RPN MY DIOR M0 2py 227 T
AW W TRY RITIWK PR
0 6¢ maig pov Xahép, &t Eyevnon mvedua Etepov v avT®, Kol ETNKoA0VONGEY pot,

elodEm avTov &ig Vv YTV €ig fjv elofiABev €Kel, kol TO omEPa AOTOD KANPOVOUNCEL
aOTAV.

(But my servant Caleb, because there was a different spirit within him, and he followed
me, I will lead him into the land into which he came and his descendants will inherit
it.)

This is attributed to Caleb’s having ‘a different spirit within him.” Unlike the previous
example, this neither describes gifting nor traits of mind. Rather, it describes something like a
belief or an attitude. Indeed, this is how the BDB interprets it. This, again, refers to something
about the inner person. Thus, once again we see a refining of the word 7 to include a person’s
beliefs and dispositions.

Thus, it seems that, in the Torah, 1137, when used anthropologically, is primarily used to
describe one’s inner person. It refers to one’s emotions, as we saw in Genesis when discussing

Jacob, as well as their talents and dispositions, as we saw while discussing Joshua and Caleb.

61 s v.3-mh.
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We shall now discuss the use of this word in the Prophets.

Prophets
In contrast mA is not typically used anthropologically in the Prophets. In fact, when it is

used to mean ‘spirit,” it either refers to the spirit of God or spirits that work among people,
which are often sent by God. There are, however, a few references to the spirit of a person, and
so I will discuss them below.

The first of these is in Isaiah 26:9:

0N YR °9 TATWR °2772 HINTOR 72722 MR D]
1220 2 IT? PR TIRY

€K VOkTOG 0p0Opilet 1O Tvedud pov Tpog 6€, 0 Bedc, S1OTL EAG TA TPOSTAYUATA GOV £l
TG YHiG. dkatoovvny pabete, ot Evoukodvteg &l ThG YNG.

(from night my soul awakens early for you, God, because your commands are light

upon the world, learn righteousness, you who inhabit the earth.)>®?

This text shows the author speaking about God and saying that he desires God. In the
passage, the 11 clearly seems to be the spirit of the person. The LALH takes it to be the spirit
of a person, but does not say more than that.>®> The BDB, however, proves more helpful, by
saying that this refers not just to the spirit of a person, but to the spirit of the person as the seat
of desire.’** Since the m11 here refers to the spirit of a person, and understands that spirit to be
the origin of the person’s desire, it seems justified to understand 117, as denoting the seat of a
person’s emotions.

One can draw a similar conclusion from Ezekiel 3:14:

I

TmET

9Y T T NP TN IR 20N M

Kol TO Tvedua EENPEV pe Kal avELaBEV e, kol Emopedny &v Opui] Tod TvebLOTOC LoV,
kai xelp Kvplov éyéveto én’ €ue kpatond.

(And the spirit of the Lord lifted me and carried me up, and I went in the
bitterness/impulse of my spirit, and the hand of the Lord was heavy upon me.)

There are two important uses of the word m11 here. The first refers to the spirit of God,

62 Once again, there is a marked difference between the Greek and the Hebrew texts. Again, | have followed

the Greek text for my translation.
303 v
564

s.v. 5 - mn.a. Spirit as seat of emotion ... desire.
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which is moving Ezekiel into an ecstatic state. The second use, however, is the important one
for our purposes. This is the state of bitterness of spirit that Ezekiel describes himself as feeling.
The BDB describes this as resulting from the breath quickening during one’s frustration or
bitterness.*®> Such a reading is also provided by many of the translations I consulted.

The m17, however, is not simply the seat of a person’s desires and emotions. It is also
the place where a person’s moral judgements are made. We see an example of the word used
in this way in Ezekiel 11:19:

1387 32 °A7Q DR3P DX YT

T T T ]

Kol 0Oo® adToig Kapdiav ETEpaV, Kol TVEDUA KALVOV dOCM &V 0DTOIG, Kol EKOTACM
Vv Kapdiav TV MOivny €k Thg oapKOg aT®Y Kol 0MG® avToig Kapdiav capkivny

(And I will give to them another heart, and I will give them a new spirit within them. I

will take out their heart of stone from their flesh and give them a heart of flesh.)

In this case, the M7 seems to be the seat of a person’s moral character, as the BDB
says. % All the translations I surveyed render this word as ‘spirit,” but it refers to the way that
Israel lives in its relationship to God, which is governed by moral character. Thus, when God
refers to putting a new spirit within them, he is speaking about a new moral way of being. Since
this is the terminology used when trying to convey this idea, it seems fair to conclude that the
n7 was also thought of as the place where moral judgements were made.

On the strength of this, we can see that there are some new aspects of the 177 revealed
in the Prophets. As before, 177 denotes the part of a person where emotions reside, but, in the

Nevi’im, it also refers to the part where one makes moral judgements.

Writings
In the Writings, we see that the meanings given for 17 are broadly the same as they were
throughout the Scriptures of Ancient Israel. In this case, it refers to the emotions, as well as the
seat of morality and the decision-making faculties, particularly when they are subject to the
influence of God.
The first use of M7 we will discuss here is when it refers to the moral aspect of the

person, as in Psalm 32:2:

565
566

s.v. 3 - mN.e.
S.v. 8-
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LOKAPLog Gvip o 0¥ pry Aoyionton Kopiog dpaptioy, 00dé oty év 16 6tdpoTt antod
dON0G.

(Blessed is the man against whom the Lord does not count sin, and in whose spirit is
no deceit.)

In this case the Psalm begins by describing the kind of person who enjoys the Lord’s favour.
The LXX and the Hebrew text show some disparity in this case. The Hebrew uses 17 which
means ‘spirit,” as the translations demonstrate. In the LXX, the word is otépa which means
‘mouth.’ In this case, although the LXX makes more sense, [ am going to proceed based on the
Hebrew text, since my goal is to develop an understanding of mn. The use of the word here
shows that there is some idea of the 17 as the seat of ‘moral character.”>®’ It is the place from
where somebody’s deceit or honesty originates. Thus, on the strength of this verse, and others
like it, 137 can be understood as the place in the human person where morality originates.

Another example of the use of 1 is in 1 Chronicles 5:26:

N0IP0 NAPN MIN~NRY YRR 219 1MITNR PR VIR v
e oXo2y] TR LAY V¥01 171 "3AWT7 P MR Ton

REITI R T ]ffjl gn }(]UT 12M)

kol Emyelpev O 0g0g Topanh to mvedua Gordy Pociiémg Accovp Kol TO Tvedua
Oayvapapdcap Paciiéng Accovp, kai petdrioey Tov Poufnv kol tov ['addel kai 10

oL @LATIG Mavaoon, kol fyayev avtovg sig Xady kol Xafmp kol €ml wotapov
Xolop €og TG NUEPAS TAVTNG.

(So the God of Israel stirred up the spirit of Phaloch (Pul) king of Assyria (Ashshur)

and the spirit of Thagnapamasar (Tillegat Pilneser) king of Assyria, who took the

Reubenites and the Gadites and the half-tribe of Manasseh, and he took them to Ha’ach
(Halah) and Habor and to the river of Gozar (Gozan) until this day.)®

The text describes the attack of the Assyrians on the Israelites, and it describes how the

decision to do this was made. What it says is that God stirred the 1317 of the king of Assyria.

The LALH does not help us shed much further light on the situation, describing this merely as

the spirit of a person.’® The BDB, however, is more incisive, when it describes this use as

367 BDBs.v. 8 M.
568

| have included the Hebrew names in brackets for the sake of harmonising the Greek and Hebrew texts.
569
S.v. M
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“spirit as breathing quickly in animation, agitation ... disposition of various kinds, often
unaccountable and uncontrollable impulse.”>’® In this case, the impulse is inspired by God.
This means, however, that we can also say that the 7 refers to that part of a person which is
subject to impulses, or else makes a decision. In this case, the decision is not necessarily a
moral one, but tactical, since God inspires the king to decide what he is going to do with
prisoners. The point here is that as well as being the seat of moral decisions, the M7 also
provides the space for other kinds of decisions and is subject to the influence of God in the
making of those decisions.
The final passage I will consider for this section Job 6:4:

N MR QYA [N AN A YR Y R o%n 03

T =<

BéAn yap Kupiov &v 16 cdpori pov dotv, Gv 6 Bupdg adtdv Ekmivel Lov T oipa,
otav dpEopot AaAelv kevtodoti pe.

(For the arrows of the Lord are in my body, my spirit drinks in their poison, and the

terrors of God are arrayed against me.)

Here m11 means something about the internal person which feels the pain of God’s
affliction. Interestingly, the LXX does not use nvedpa, but 60pog to translate 7, which here
quite clearly refers to the internal person, particularly in terms of emotion. This is a very similar
use to the one we saw in Ezekiel, where it expressed the bitterness that somebody feels within
their spirit. This again suggests that the m", or spirit, is the seat of one’s emotions, including
one’s negative emotions.

In conclusion, then, we can say that throughout the Hebrew Scriptures, one finds a
relatively consistent understanding of what the 137 is. It is the internal, immaterial part of the
person. There is some variation, though arguably more consistency, in the understood functions
of this immaterial part of the person. It seems to be the seat of talents and dispositions, as well
as emotions, decisions and even one’s moral reasoning. These meanings remain relatively

consistent throughout the sections of Scripture I have surveyed.

Synthesis:

I will now turn to surveying how what has been discussed above relates to what Paul has

to say. To do this, I will provide a short recap of my findings of the use of these words in the

70 5 v.3- mn.g.
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Scriptures of Ancient Israel, and I will then link that to what I found about Paul’s use of the
cognate words in the chapter before.>’!

In the case of w93, the first thing to note is that in every case, the LXX translates this
word as yoyn, and so it seems justified to assume that if Paul did get his understanding of these
words from the Hebrew Scriptures, his use will overlap with what we find in Israel’s Scriptures.
In what we saw above, the meaning of ¥} remained relatively consistent throughout the
sections of Israel’s Scriptures that I surveyed. There are a few very common meanings that
appear throughout. These are when the word means a person’s life, as in that which animates
them and is lost at death, as well as when it is used to describe a person, and when it is used to
describe their inner life. There are a couple of peripheral meanings which were not included in
all three sections, but which are still significant. The first is that of death or the dead. The
second is the meaning of ‘throat,” or the cravings contained within the throat. This is a wide
variety of meanings, but the most significant are the first three.

It is important to note that, in the Scriptures of Ancient Israel, w9} is never construed as
something that can survive death. Nor is it understood to be disembodied. It is rather thoroughly
embodied, so that it is even contained in the blood.

With m7, the matter is more complicated. In the first place, the LXX does not uniformly
translate M1 as mvedpo. The translators instead use many other terms, such as otépo in Psalm
32:2. Another translation of 717 is Ovpoc. This means that it is more difficult to align Paul’s use
of mvebpa with the use of M7 in the Scriptures of Ancient Israel.

This is somewhat perplexing because they actually line up quite well together. The
Scriptures of Israel view the human m7 as a non-physical part of a person, which contains the
emotions, the morals, the gifts, the beliefs and dispositions. This is remarkably similar to the
way in which we saw Paul using mvedpa in the previous chapter.’’? There are, however, some
differences, and I will argue that these differences arise because, while the Scriptures of
Ancient Israel saw the mn1 as God’s influence in the world, Paul developed a different
understanding of God’s influence through his burgeoning thinking about the Holy Spirit.

In short, however, the conclusion of this section is that the Apostle Paul, when using
words that have come to be translated as ‘soul,” did so in Hebrew terms. He used these words
in a fundamentally Jewish way, but that is not to say that he did not innovate at all through the

course of his thinking.
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572

See pp. 75-100.
Cf pp. 99-100 .
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In what follows, I will analyse the Second-Temple literature to see what that has to say

about the soul and whether any of that managed to find its way into the teaching of the Apostle.

The Apocrypha — Setting and Theology

From a discussion of the “canonical” writings of Judaism, we move to a discussion of the
apocryphal, or deutero-canonical works.’”? First, I will give a short explanation of what these
works are and why they are significant. Then I will examine the use of yvyr and mvedpa in
these works, and I will conclude with a brief discussion of why these works are important to
study, and what benefit they have for Pauline studies.

The Apocrypha are a collection of Jewish religious writings that were written in the
period between 300 B.C. and A.D. 100.°™* They were written in a variety of settings in the
Middle East, such as Palestine, Antioch, Alexandria and possibly even Egypt.>” This period
of history for the people of the region was fraught, especially for the Jews. In 587 B.C.
Jerusalem fell to the Babylonian invasion led by Nebuchadnezzar and the Temple was
destroyed. This marked the end of Jewish independence, and presented a real challenge to
Jewish theology because it appeared that Gentiles had prevailed over the God of Israel.>’¢ After
Cyrus conquered Babylon and returned the Jews to their homeland in 538 B.C,>” the Jews still
did not enjoy any sovereignty because they were constantly ruled over by Persia, Greece, the
Ptolemies, the Seleucids, and finally Rome.>’® There was a brief period between the Seleucids
and Roman rule when the Jews had sovereignty over their own land in the form of Hasmonean
rule, but even this had hints of Hellenism so that, according to certain Jews, it was not true
Jewish rule.>”

This Hellenism was another challenge that the Jews faced in this period. When
Alexander the Great conquered the land previously controlled by the Persian Empire, Greek

culture and thought spread throughout that region. Naturally, this included Judea.’* Thus a

373 Depending on one’s tradition. Protestants refer to these books as Apocryphal and do not consider them a

part of the canon of Scripture. Catholics and Eastern Orthodox, on the other hand, call these deuteron-
canonical and consider them a part of the canon.

374 desilva 2005: 53.

75 1bid, 2.

376 1bid, 33.

77 Hornblower, Spawforth, Eidinow 2012: 219, 407; cf. deSilva 2018: 34.

78 Hornblower, Spawforth, Eidinow 2012: 1243-1235, 1341; cf. Wright 1992: 157
79 \Wright 1992: 158-159.

80 ypid. 153.

134



major emphasis of the Apocrypha is how one can live as a faithful Jew in an increasingly
different, predominantly Greek, culture while also enjoying some of the good that such a
culture brings.>®!

Given the situation of the Jews and their nation at the time of writing, one of the main
theological points that unites most of the Apocrypha is what it means to be faithful to God in
difficult times, especially when Gentiles hold sway and Jewish ways of life are under threat.>®?
Despite this, many of the Apocryphal writings focus on the God of Israel as the covenant God,
and Israel as his covenant people. This covenant is especially mediated through the Torah,
which is the source of God's wisdom and the way to a good life. There is also deeper thinking
about the creation narratives in these books, as well as a development of the related doctrines
of angelology and demonology.’

The books that comprise the Apocrypha are written in a variety of genres. One unifying
feature, however, is that they share a relationship with the canonical Hebrew Scriptures, and
often take literary forms from those writings.’®* Like most of the Jewish writings we have
studied, they do not focus on developing an understanding of what the human being is. This is
not to say, however, that they are completely silent on these issues. On the contrary, they have
much to say, and add some different thinking to what we have already seen in analysis of the
canonical scriptures of Israel. [ will continue my method of surveying various uses of the words
yuyn and mvebpo and use that to determine what these varied texts think about the soul. 1
should say from the start that there is no unity of thought among those that wrote these texts,
but nevertheless one can discern some generalised meanings as one studies the lexicography

of each of these texts.

woyn in the Apocrypha

Use of the word yuyn in the Apocrypha is somewhat different to the usage of this word in the
canonical scriptures of Israel. I will discuss some possible reasons for this towards the end of
this section. But for now, there are three meanings that I will be surveying. The first is that of

‘soul,” the second is ‘life,” and the third is the strong reflexive pronoun.

381 desilva 2018: 2.

32 1bid.
383 desilva 2005: 54-55.
34 1bid. 53.
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Soul

There are several uses of yoyn in the texts of the apocrypha that are translated as ‘soul.” In
general, the meaning of this word appears to be the part of the person which relates to God and
contains the seat of moral reasoning. We see this, for example in the Wisdom of Solomon 4:10-

11:

g0aPecTOC TQ BE@ YEVOUEVOC TYyomtOn,
kol {AV peta&d AUapTOADY peteTédn:
NPTAYN, Un Kokio GAAAEN 6VVESTY aTOD,
1} 00A0G dmaTon Yuyny avTod:

(A man, on becoming pleasing to God, was loved by him and, living amongst sinners,
was set apart; he was snatched away, lest evil change his thinking, or cunning trick his
soul.)

The translations I consulted, as well as the Lexham Analytical Lexicon of the
Septuagint,®® all translate this use of yuyn as ‘soul.” In Wisdom, the soul appears to be the seat
of moral thinking, as opposed to the xapdio in which intellectual reasoning takes place. This is
shown here, where the writer is speaking about people who love God despite living in a foreign
land, and who were thus protected from compromise. It seems that in this passage the soul is
the place from where one’s faithfulness to God originates. In other words, the seat of one’s
moral and spiritual life.

Another text which has a similar nuance occurs slightly later in the Wisdom of Solomon

(7:27):

uio 8¢ oboa mhvta Suvara,
Kol pévovoa &v avth) Td mivTo Kovilet,
Kol KaTO YEVENG €1 Wyuyoc ooiag petafaivovoa
@iAovg 80D Kol TPoPNTOS KATOoKEVALEL:

(Although she is one, she can do all things, and remaining in herself, she makes all
things new. In every generation she passes into holy souls, and she makes them

585 Further, LALS.
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friends of God, and prophets.)

In the case of this verse too, all the sources I consulted translate this use of youyn as
‘soul.’ In this case, the verse is about Xo@ia and some of the positive effects she has. One of
the things she can do is turn the souls of people who are holy towards God. In this case, the
soul appears to be the place in which relationship with God uniquely takes place.

Another example of the use of yoyn in the Wisdom of Solomon occurs in chapter 17:15:

T HEV TEPOSY NAAHVOVTO QOVIAGUATOV,
Ta 8¢ THS Yuytig mapelhovto mTpodooiy:
aipvidlog yap adToig Kol AmpocsdoknTog ORog EMHADey.

(Some were driven by the signs/portents of ghosts, others were paralysed by their

soul’s betrayal; for sudden and unexpected was the fear which came upon them.)

In this case, there are many different lines of evidence to consider. The LALS considers
this to be an instance where yuy means ‘life.”>® The NRSV translates it as ‘soul.” while the
KJV translates it as ‘heart.” By this, the author is saying is that their source of courage has
failed them. So the meaning of the word in this case appears to be ‘soul,” understood as the
seat of moral functioning.

This meaning is not only found in the Wisdom of Solomon, however. In the second
account written about the Maccabees, in chapter 6:30, we find this same nuance given to the

word yoyn:

HEMLV 8¢ Todg mANyaic teAentdy, dvaotevatog eimev Td Kupio @ THV ayiay yvdcy
EYOVTL eaveEPOV E0TLV OTL duVApEVOG dmoAlvdfval Tod Bavatov, cKANPAS VTOPEP® KOTO
odUo AAYNOOVAG LAGTIYOVUEVOS, KOTO YoV 0& NOEwe d1d TOV avTtod eofov Tadta
TAoY®

(Being about to die under the blows, groaning deeply he said, “it is clear to the Lord in
his holy knowledge that I might have been saved from death, but I am enduring terrible
sufferings in my body under this beating, but in my soul I am glad to suffer these things
because I fear him.”)

In this section of the text, Eleazar is being martyred for his faith. This is a fairly clear

acknowledgement of a duality of being within the person. He recognises that while his body is

suffering, another part of him, which has clearer connection with God, is enduring well,

864 v, Yuxn.

137



because of its privileged connection to God. Thus we see that the yvyr| in this section is
described as that part of the person that relates to God, and processes moral issues and feelings
(M6émg d10L TOV o Tod POPOV TODTO TAGKW).

Later in the book, in 2 Maccabees 15:17, we see this same word used with the same

nuance:

[MopakAinbéviec d¢ toic TobGéov Adyolg TAVL KoAOIG Kol SUVOUEVOLS €l APETNV
TOPOPUTioaLl Kol Yoyoas vémv Eravdpidoal, dEyvmcay Ui otpatevesbat, yevvaimg o6&
Evpépectar, Kol PeTh mhong evavopeing SUTAAKEVTEG KPIVOL TO TPAYHOTA, O1d TO Kol
TNV TOAWY Kol T0 dylo Kod TO iEpOV KivouveveLy.

(Having been encouraged by the words of Judah, which were very well-spoken and
able to arouse virtue and instil courage in the souls of the young, they decided not to
engage in a campaign, but to endure the attack nobly and to decide the matter, inspired
by/immersed in every kind of courage because the city and the holy things and the
temple were in danger.)

Although the LALS translates this usage as ‘life.”>®” This does not seem to be the case.
Instead, a better understanding of this use of the word appears to be something more like ‘soul,’
(NRSV) or ‘heart’ (KJV). I prefer ‘soul,” because this is consistent with what we have seen so
far---that ‘soul’ refers to the moral seat of the individual, and in this case Judas’ words are able
to encourage the young men to great deeds by inspiring them in this very aspect of their person.

So, from this small but representative collection of texts we can see that one of the
meanings clearly attested in the Apocrypha is that of ‘soul,” meaning the part of the person that
relates to God and processes moral ‘truth’>*® and the ‘right’ kind of emotion involved in

expressing these ‘truths.’

Life
Another meaning of yuyr which will be more familiar at this point is that of ‘life,” which is to
say, that force which animates a person while they are active and present in this world, but

which is lost at death. We see our first example of this in the book of Sirach, chapter 16:30:

YoMV Tavtog Cmov EkdAvyeY T0 TPOGHOTOV AT,

Kol €I¢ 0TV 1 ATOGTPOPT) AVTDV.

587
588

s.v. Yuxn - life.

Though, of course, the claim that the soul is thought in this writing to be the place wherein moral truths
are processed need not commit one to the existence or lack thereof of such truths. All one needs to be saying
is that the author believes that this is where moral truth is processed.
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(The Lord covered the face of the earth with all sorts of living creatures, and they will

return to it.)

In this case, the meaning is clear. It appears to be referencing Genesis 2:7 with its use
of yuyr and (or| close together.’® This is exactly the kind of repetition one might expect to
find in an text derived from an oral tradition. In this case, it does not just refer to the human
male, but to every living creature. So, it seems fair to suggest that the meaning intended by the
use of the word yoyn here is ‘life.’

Another example of this usage is in Judith 8:24:

Kol vOv, aderooti, émdeiEoueba toig adeApoic Nudv, dtt €& MudV Kpéuatal 1 Yyoyn
adTéV, Kail Té frylo Kod 6 oikog Koi 10 Ovucilacthplov énesthpiotal £9° Nuiv.

(And now, my brothers, let us show our brothers an example, because their lives depend

on us, and the sacred things, the house and the altar, are firmly based on us.)

Here again the meaning is fairly clearly ‘life” as the KJV, NRSV and LALS all agree.
We can see this in the fact that Judith is aware that both the lives of the Jewish people and their
religion, exemplified by the Temple, depend on their actions.

Another instance of this use of the word from the same book occurs in chapter 10:15:

Kai elmay TpdC TV Técwkag THY YoV 6ov 6Tedcaca katapiival ic tpdcomov Tod
Kuplov NUGV- Kol VOV TpdceAde EmL TV oKNVIV aDTOD, Kol 6Q’ LAY TPOTEUYOLGTV OE
€m¢ Tapad®doiv o€ €ig XEIpag avTod.

(And they said to her, “you have saved your life, having hastened to go down to the
presence of our lord. And now go to his tent, and some of us will lead you until they
give you into his hands.”)

Here, again, yoy| clearly refers to life in the sense of that which is lost at the moment
of death. We can see this because the attendants who are addressing Judith at this moment were
clearly worried that she had lost her yoyn, and were glad to see that she had not. Now, if yoyn
means something other than life, it is unclear how one should take this word in the passage.
Therefore, I propose that the best strategy is to consider this word, in this instance, to mean
‘life.’

This use of youyn is more widespread, however, than just Judith and Sirach. It is also

found in the book of 1 Maccabees, especially in chapter 2:40-41:

389 The use of the word npoownov does not refer to the living things, but the earth. As such, it is not relevant

to this discussion of the way living things are discussed.
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Kol elmev avip pog TOV TAnciov odtod "Edv TAvVTEC TOMGMUEV OC Ol AOEAPOL UGV
gmoinoav, Kol un moAeuncmuey g ta £0vi VIEP THS YLYTS NUAY KOl TAV SIKU®UATOV
NUGV, VOV Taytov Nuag 0Aedpedcovoty Ao Thg Y1|g, Kai Eovievsavto T NUéEpa Ekeivn,
Aéyovreg [ac avOpwmog 0g €av EAON TpOg NUAG €ig TOAeHOV TH NUEPQ TV cafPdtov,
TOAEUNCMUEV KOTEVOVTL 00TOD, Kol 00 1 amobdvouev mavteg kabang anébavov ol
GOEAPOL MUV €V TOTC KPLEOTG.

(And each man said to his neighbour, “if we do all which your brothers did, and do not
make war against the Gentiles on behalf of our lives and ordinances, they will quickly
destroy us from the earth.” So they planned on that day, saying, “let us fight against
each man who will come against us on the Sabbath. Let us not die just as our brothers
did in their hiding places.”)

Here again, the meaning ‘life’ is obvious. The Jews are planning to defend themselves from
the attacks of the enemies who seek to kill them. They use the word yoyn to denote that which
will be lost should they be attacked and killed. Indeed, this is how both the NRSV and the KJV,
as well as the LALS, take this use of the word.>*°

This use is more consistent with what we saw when we looked at the canonical writings

of Israel, and it is therefore not all that surprising that it would occur in this collection of works

that was in large part inspired by those writings.

Self

Another way of using the word yoyn is as a strong reflexive pronoun. Again, this is a use that
we should be familiar with, especially from the letters of the apostle Paul. We see this in the

book of Sirach 6:26:

&v mhom Yoyl 6ov Tpdcerds avTH,
Kai €V OA1 SuvapEL GOV GLVTHPNGOV TAG OS0VG DTS,
(With all of your soul come to her, and with all of your power observe her ways.)

In this case, the NRSV, as well as the LALS translate yoyn as ‘soul.” The KJV by
contrast translates it as ‘heart.” This, along with the parallelism with power, suggests that what
the author means by yvyn in this instance is something more like ‘self.” The thrust of the
passage is that one should pursue wisdom with all one has. Thus, [ would argue that this use of
yoyn refers not to a metaphysical entity called a ‘soul,” at least not directly, but instead is being
used metonymically for the whole person.

Another instance of this same usage occurs in Judith 4:9-10:

590 g.v. Puxy - life.
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Kai aveponoav mag avnp Topand mpog tov 0eov &v éxteveiq peydin, Kol Etomevodoay
TOG YOUYOG 0OTAV £V EKTEVEIQ UEYAAT, AOTOL KOl Ol YOVOTKEC OOTMV Kol TO VITTLOL 0O TMV
Kol TO KTV o0TOV: Kol TG Tépotkog 1 ebwtdg Kol apyvpdvnTtog antdv EnE0evTo
obKKoVG €Ml TAG OGPHOC AVTAV.

(And every Israelite man cried out to God with great zeal, and humbled their souls with

great earnestness. They and their wives and their children and their flocks and every

foreigner or hired servant or bought slave of theirs put sackcloth on their waists.)

This takes place when the campaign of the Assyrian general Holofernes threatens
Judea. The people respond by humbling themselves before God. Again, this appears to be a
metonymic use for ‘self.” Although this does imply the belief in a soul, since one can scarcely
use metonymy of something somebody does not believe in, this use appears to be highlighting
the scale of the abasement, rather than the abasement of any particular part.

The final use of yoyn in this manner that we will survey is found in Tobit 1:11-12,

where the focalising voice of the narrative says this about his early days in a foreign land:

€YD 0 GLVETNPNGO TNV YLYNV OV un eayelv, kaBoTt Epnepviuny tod Beod &v AN T
Yoyl pov.

(I kept myself from eating, because I remembered the Lord my God with my whole

spirit.)

There are two occurrences of yoyr| in Tobit 1:11-12. The first one simply seems to be an
intense reflexive pronoun, and indeed this is how it is translated in both the NRSV and the
KJV. The second usage is similar, but with a different focus. The point seems to be that Tobit
remembers God with his whole person, and as a result he keeps himself from the impurity of
the world around him. The KJV and the NRSV both try to keep this sense when they translate
it as ‘heart.’

Again, as we would probably expect, the final major way of using the word yoyn in the
apocrypha is as a strong reflexive pronoun. These are the major ways that the writings termed
the Apocrypha by Protestants and Jews use the word yoyn. I will discuss what conclusions we
can draw from this shortly, but first [ must turn to the other word on which this dissertation is

focussed, Tvedpa.

nvedua in the Apocrypha

As in every body of literature I have discussed so far, there are far fewer uses of Tvebpa in the

apocrypha than uses of yoyn. Further, there are very few uses of mvedua to refer to the person.
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And some of them do not refer to anything psychological, but rather to the breath, or some
other part of the person like that. The few uses of mvedua there are, however, refer to the

person’s spirit, in the same way that the first usage of yoyn does.

Spirit

The first use of this word in this way is found in the Wisdom of Solomon 16:14:

GvOpwmoc 6¢ AmoKTéEVVEL PEV TH) KOKig odTOoD,
€EeMOOV O¢ Tved U 0VK AVOGTPEQEL,
000¢ dvardEL Yoy Vv TopaAnuedeicay.

(One person in his wickedness kills another, but the spirit that is gone cannot return,

nor the trapped spirit freed.)

The use of parallelism in this verse suggests that there is significant overlap, if not
complete identity, between mvedpa and yoyr. Parallelism is frequently used in Jewish poetry
to connect ideas that are thought to be equivalent. This means that even if the phrasing is not
identical, the concept each phase or sentence is intended to communicate will be. In this case,
the ideas that are being paralleled are the fact that the soul, once it leaves the body, is not able
to return. Whether this spirit has ‘departed’ from the body, or is ‘trapped’ in death, the
difference in words and phrasing here does not seem to suggest a difference in concept
communicated, and thus, a difference in entity described. In this case, it seems to refer not only
to the seat of morals, but actually that which survives death and goes on to experience some
form of punishment or blessing. This is, of course, one of the new ideas that the Apocrypha
added to the realm of Hebrew thought. Since prior to this Hebrew thought had not really
included the idea of a soul which would survive death, and yet this work, as well as others in
the Apocrypha like the books of the Maccabees, indicate a clear trend in this direction.>”!

The second, and final use, we will be looking at is found in Susanna 44-45:

Kai 1000 dyyehoc Kvpiov, gxelvng é€ayopévng amorésOar Kai Edwkev O dyyelog,
KoOADC TPOGETAYT, TVEDUA GUVECEMG VEOTEP® GVTL AaVINA.

(And behold an angel of the Lord, as she was being led off to die, and the angel gave,
just as he was commanded, spirit of understanding to a young man called Daniel.)

I This would, of course, be an interesting avenue for exploration. But since the Apostle Paul and not the

Apocryphal literature is the subject of this dissertation, that must remain an interesting avenue left untraveled.
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In this case, the meaning of mvedpa once again is once again very close to that of yoyr|. As
Susanna is about to be killed, God speaks to Daniel in his tvedua and shows him the problem
with the situation. This suggests that the mvedpa is the place in which God has special access
to the person, and that it is the place in which moral feelings and intuitions are housed.

So in total, the use of mvedpa in a psychological sense in the Apocrypha typically refers
to that part of the person that relates to God and governs a person’s morality. The other meaning

that is hinted at, especially by Wisdom 16:14, is that it seems to survive death.

Conclusion

When the Apocrypha the word yoyn, the meanings diverge. In the more “Jewish” works
like Sirach, 1 Maccabees and Judith®? it refers to what we might expect, namely to ‘life’ and
the ‘self.” This is unsurprising, as these these texts, as well as Tobit, are thought to have come
from Semitic originals.>>® But in the books that were written in Greek centres or with Greek

thought in mind it refers to the soul,>*

which is the seat of morals and the part of the person
with which God relates.

nvedpa has a much narrower lexical range, and far fewer uses within that range. When
it is used with a psychological bent, it typically means the same as yoyn when yoyn is used to
mean ‘soul.’

Finally, I must briefly discuss the value of including the Apocrypha in a study like this.
The Apocrypha give a more reliable picture of Judaism in the Second Temple Period,>* which
is the Judaism of Jesus and Paul.’” This is particularly useful because it provides a helpful
understanding of how the theology of the canonical Hebrew Scriptures developed into the
theology of the New Testament. For example, the figure of Wisdom in Wisdom of Solomon
provides the raw materials for the Christology of Colossians, Hebrews and John.**’ Likewise,
the Apocrypha help provide the background that clarifies the movement from Isaiah's
"Suffering Servant" to the full doctrine of penal substitution, as evidenced on the cross. Another

important idea that comes from the Apocrypha is the development of the theology of life after

death and the resurrection of the body, as well as divine justice in the hereafter.’*® Although
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DeSilva 2018: 166-170; 89-92; 268-270.

For a discussion on this, see Dunn, Rogerson 2003: 736-738; 748; 779; 807.
94 Ibid. 136-138; 291-295.

395 Especially 300 B.C. to A.D. 100.

3% desilva 2018: 6.

397 desilva 2005: 54.

9% Ibid. 56.
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the authors of the New Testament don't quote from it directly - a privilege which they reserve
for the OT alone - they do nevertheless appear to use apocryphal phrases and arguments in
their theological reasoning.>*’

My interest in this literature, therefore, is twofold. Firstly, it may well have had some
direct influence on Paul and his thinking. But even if it did not, it still reveals people like Paul,
Jewish thinkers, who were grappling with the same challenges that he was, namely, trying to
accommodate a changing world into the Jewish story, and unpack it in a way that still made
sense.®%

The other reason these texts are so interesting to me is because they open the way for
Greek thought to start influencing Jewish religious writing. In other words, they pave the way

for the study of the next chapter, which will be on Greek psychological thinking and its

influence on Paul.
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2018: 7-8.
Wright 2013: 121-138.
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Chapter Five: The Soul In Classical Greek

From a discussion of how Paul’s Jewish upbringing may have contributed to his beliefs
about the human soul we move to a discussion about how the Greek thought that surrounded
him may have contributed to his thinking. As was discussed, Paul grew up in Tarsus, a city in
Cilicia which was famous for its culture and philosophy.®®! Furthermore, this was after
Alexander’s conquests and the Seleucid domination, so Greek thought, language and culture
would have been widespread in the Eastern Mediterranean at the time. Thus it is necessary to
investigate the possibility that Paul’s thought was influenced in some way by Greek ideas.

This, however, raises a few questions. The first is what the term ‘Greek’ means at this
time. Of course, it cannot simply mean that which belongs to the mainland and islands of
Greece. Rather, in this section I will use ‘Greek’ to refer to anything that finds its basis in the
ideas or culture of people traditionally from Greek areas. By our period this had spread because
of Alexander the Great, and the aftermath of his conquests.®*?

In what follows, I will consider two sources where the Apostle Paul may have been
influenced in his thought by Greek ideas. These two sources are literature and philosophy.5%?
To see how these two potential streams of influence may have shaped the thinking of Paul, I
will look at the use of the words yvyn and, to a lesser extent mvedua, in each of these two

“fields”, starting with the Archaic period, and then moving on to the Classical and Hellenistic

periods.

Archaic
We shall begin our discussion of the Greek concept of the soul by looking at the

Archaic period. In this period, there were many different words that had psychological bearing.

I will, however, focus my discussion largely on the use of yuymn. This is because Paul’s words

%01 \Wright 2018: 11; also see my discussion on pp. 24-25 of this dissertation.

602 Wright 2013: 258.

%03 The difference between philosophy and literature in this framework is that literature intends to construct a
narrative that also communicates ideas about the big questions of life. Philosophy, by contrast, intends to
communicate ideas about the nature of reality, and will communicate these in whatever manner is thought best.
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for ‘soul’, as I have discussed earlier in this dissertation, are yuyn and nvedpa. Words like
Bopodg do not feature very often in his corpus.®® Paul’s use of mvedua has been examined
earlier.®® In contrast, mvedua in Homer does not feature in a psychological sense. In fact, in
most of the Greek texts I will survey, mvedpa tends to refer to a person’s breath.

In The Early Greek Concept of the Soul, Jan Bremmer aims to set forward “as complete
a picture as possible of Greek soul belief before the soul became the subject of systematic
reflection by Plato and other philosophers.”® This study is important for a few reasons. Firstly,
it helps us to look past the homogenising idea that one can look to Plato to understand the
entirety of Greek thought. Secondly, it helps us to understand the cultural undercurrents that
would have informed the views of the soul that came later, and which have proved so
influential, even to the present day.

In interacting with this work, I hope to show the different ways that the word yoyn is
used in Homeric literature, and to try and develop something of a synthesised understanding

from this analysis.

Bremmer’s The Early Greek Concept of the Soul
Bremmer’s first chapter serves three purposes: to draw attention to some methodological
concerns, to situate the rest of the book in the current conversation about early Greek soul
belief, and to describe the basic framework upon which the rest of the book seeks to build.
There are essentially two methodological issues that Bremmer addresses in his
introduction. The first is to challenge the idea that to get an understanding of the early Greek
concept of the soul, all one needs to do is find all the words usually translated ‘soul,” along
with their cognates, and synthesise them to create a picture. Opposing this, Bremmer opines
that scholars have long since recognised that using “modern Western terminology to describe
non-Western beliefs influences analysis since it assumes the existence among other peoples of
the same semantic fields for modern words, and thus often implies a non-existent similarity.”%%’
Harrison makes the same point: “[a] common source of misunderstanding in Homeric
interpretation is the assumption that Homeric language and modern languages are essentially

parallel, and that, to understand Homer, all we have to do is match two corresponding sets of

terms.” ®%® After some discussion, both Bremmer and Harrison agree that while it is tricky, the
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Cf. BDAG s.v. Bupog — 1. Passion, passionate longing; 2. Anger, wrath, rage.
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07 Ipid. 4.

0% Harrison 1960: 63.

=

146



use of the English word ‘soul’ is still the best, but only when people pay due respect to the
intricacies involved. The second methodological concern that Bremmer raises is the fact that
some people tend to analyse ancient people’s experiences through the lens of modern
psychology.®” In contrast, Bremmer believes that we need to understand that all of our
experiences take place in and are shaped by a particular context, and so to try and understand

an experience by importing ideas from another context is essentially disingenuous.%'°

Instead, the method which he advocates is a study of words and etymologies, which is
informed by a knowledge of comparative anthropology.®!! He advocates for this because
classicists, unlike many others who study the ancient world, have the benefit of a wealth of
texts which give a clearer insight into people’s customs and, more importantly, their actual
understanding of those customs. While recognising this, Bremmer is also quick to point out
that this wealth of information must not lull the classicist into a false sense of security. He says
this because archaeology never gives as much information as we would like it to. There is also
the fact that ancient authors are never themselves unbiased windows into their time period, but
reveal their own prejudices and express their opinions.®!? With these caveats in mind, however,
there is still the possibility to gain real insight.

Bremmer then goes on to situate his work in a scholarly context. While he cites many
scholars who have done important work in the field, the most important for Bremmer’s
subsequent argument is the Swedish Sanskritist Ernst Arbman.®!® In his study of Indian soul
belief, Arbman found that the concept of the soul was not unitary, but dual, i.e. the soul in India
was understood to be made up of the ‘free soul,” which was a representation of the individual
in times of unconsciousness, such as sleep or death, and the conscious soul, which he deemed
the ‘body soul.”®'* The body soul was further divided into two parts. The first was the ‘life
soul,” and was often identified with the breath. The second was the ‘ego soul,” or the “inner
self of the individual.”®'> Bremmer uses this model of the dual soul in the remainder of his

book as the framework for understanding how the early Greeks conceptualized the soul:

%09 Bremmer 1983: 5.
610 pijd.

811 1bid. 6.

12 1pjd.

613 1bid. 9.

614 1pid.

615 1bid.
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“...yuyn will be identified ... as corresponding with the free soul and terms connected with

man’s inner life such as Ovpdc, vodg and pévoc as corresponding with the body souls.”!6

The yoyn as the Free Soul

Bremmer summarises Arbman’s understanding of the free soul as the “individual’s
nonphysical mode of existence not only after death but also in dreams, swoons and other types
of unconsciousness.”®!” Unlike, for example, the pévog, the free soul has no particular place of
residence in the body and, because it only ‘represents’ the individual, it “never has any physical
or psychological attributes.”®!® This also implies that it cannot continue its worldly existence
after death.

Bremmer then goes on to show how most of these beliefs are expressed in Homer’s

concept of the yoyn, essential for the survival of the Homeric man. We see this, for example,

in Iliad 9. 321-322:
o00¢ Ti pot mepikettar, €nel Tabov ddyea Buud
aiel Euny yoynv mopafariopevog morepilety.

(Nor is there much gain for me, when I have suffered pain in my heart,
always risking my life to fight.)

This text occurs in the famous section where three of the Achaean heroes try to persuade
Achilles to rejoin the fight. Having heard Odysseus’ plea, Achilles argues that there is nothing
in battle for him, except that he may risk his yuyn. The LSJ interprets this usage as ‘life,”6!
and indeed this seems the best way to understand this use of the word, since it is difficult to
imagine what else Achilles could be risking in battle. In addition, the Homeric texts use yoyn

to refer to that which “leaves the body during swoons.”®?° This use occurs in Iliad 5. 696-698:
OV & EMme yoym, Kot & OQBOAU®Y KEXVT AYAVG:
avTic & Eumvivon, mepi 8& mvoury Bopéao
Loypel émmveiovoa Kak®G keKaenoto Bupdv.

(and his life left him (i.e., he fainted), and a mist fell over his eyes;

616 1pid. 11.

617 Bremmer 1983: 17.

18 1bid. 18.

619 s.v. puxA - A.

620 Bremmer 1983: 15; Homer /I. 5.696.
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but he lived again, because a North wind blew on him.
and restored him to life as he badly panted for breath.)

This describes what happens to Pelagon when he tries to take the spear that has wounded
him out of his leg. This is apparently deeply distressing to him, and we are told that his yoyn
left his body briefly. The LSJ describes what happens in this moment as spirit which departs
the body during a swoon.®?! There is a similar interpretation given in the Homeric Dictionary,
which regards wuyf here as the spirit of “one falling in a faint.”®*? In both cases, the
understanding appears to be that the yoyn is the consciousness, which is lost when one faints.
The yoyy also leaves the body permanently at death and departs to live in Hades.®** This is
found, for example, in Homer Odyssey 11.467-470.

NA0e & &mi woym IINAniddem Axdfjog

kai [Tatporijog kai apopovog Aviiddyoto
Alavtdg 07, d¢ dpiotog Env 186¢ € Sépagc te
1OV ALV Aavadv pet’ apdpova [nieiova.

(Then came to him the spirit of Peliades Achilles, and Patroclus and peerless
Antilochus and of Aias, who was the best in the beauty of his form, and of all the

Danaans after peerless Peliades.)

This is the scene where Odysseus digs his trench at the furthest parts of Oceanus, pours
libations, prays and pours the blood of sheep into the trench. There rise up from Erebus many
spirits, including those of the great heroes of the //iad referred to above. The LSJ, GE and the
Homeric Dictionary all take this use of yuyy as referring to the souls as shades in Hades.®*
Based on later evidence of what the shades say, they live in greatly diminished conditions,
which suggests that this post-mortem state is far from what Plato described, as I will discuss
later on, but it does seem that the Homeric authors understood the yvym to be something that
endured after death, even if in a somewhat diminished form.

As a result of his analysis of the Homeric material, Bremmer argues that he has been able

to show a total of six similarities between Homer’s description of the yvyn and Arbman’s

621
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s.v. uxn - A.ll. In Hom. a departed spirit or ghost ... In swoons as it leaves the body.

s.v. puyxn - 1.

623 Bremmer 1983: 15; Homer /I. 22.362.

624 1SJ s.v. Puxn - A.ll. Departed Spirits; the GE s.v. puxr - 2. The soul distinguished from the body; in Hom. a
soul or shade; The Homeric Dictionary s.v. yuxn - 1.

149



definition of the ‘free soul.” One notable area in which the Homeric yuyn and Arbman’s free
soul do not overlap is that of dreams. Bremmer accounts for this absence in Homer by arguing
that the dreams in Homer are not so much descriptions of authentic dreams as they are literary
dreams, designed to supply information that moves the plot along.®?

Another challenge to regarding Homer’s youyn as Arbman’s free soul is the apparent
connection between the noun yuyn and the verb yuyeiv, which means ‘to breathe.”®*® If this
connection is legitimate, then surely it would be more fitting to connect the yoyn with the
breath soul, which is a part of the body, and not the free soul? Bremmer is not unaware of this
challenge, and responds by suggesting that in Homer we have a halfway stage in the
development toward a unitary soul.®?” He speculates that in a time prior to Homer there was a
different word for the free soul, but this was subsumed into the word for ‘breath soul’ (yvyn),
which then became the Homeric yoyn or ‘free soul,” a process which, he is quick to point out,
seems to have happened in almost every culture that has been surveyed.

Having looked at the Homeric material, Bremmer then examines post-Homeric material
for evidence of the free soul and discovers that “Archaic Age legends of persons whose souls
were reputed to wander away during a trance indeed reflect the continuation of the belief in the
free soul found in Homer.”%?® He uses this section to discuss the accounts of both Aristeas of
Proconnesus and Hermotimos of Clazomenae, both of whom had experiences where their souls
left their bodies and wandered away.®?’ In the case of Aristeas, his soul returned to his body,
and the man who was presumed dead simply left the place where his body was found. In the
case of Hermotimos, however, his body was burned, so there was no place to which his soul
could return. In both of these cases, we find an aspect of the free soul that was not delineated
in Homer, which is the wandering of the free soul in a trance and being seen in other places
(bilocation).®*® Having analysed these stories, Bremmer suggests that it is “probable that yuym
sufficiently corresponds with the notion of the free soul as defined by Arbman and his pupils
to be accepted as the Greek version of the free soul,”®*! thus dismissing, on the basis of paucity
of evidence, earlier scholars such as Dodds, who had argued, in his The Greeks and the

Irrational, that these two stories are not evidence of a free soul, but rather of a shamanistic

625 Bremmer 1983: 19.
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influence on Greek concepts of the soul.®*

Having discussed the free soul, Bremmer then moves on to discuss the body souls,
which Arbman claims are made up of the breath and ego souls.®*® Since he already discussed
the breath soul as part of the development of the free soul, he moves on to discuss the ego soul,
which Arbman “used ... to denote the individual living consciousness in contrast to the free
soul and the life soul.”®** Bremmer, however, feels that this definition is not sufficient given
the psychological richness of Greek concepts such as Bvuog, vodg and pévog, the main parts of
the ego soul. I will look at each in turn.

The 6vpog is the most common word for the ego soul in epic. It is active only when the
body is awake.®* It is a source of both action and emotion. It can also have an intellectual
force, but only when emotions govern the intellect.®*® The Ovpudg was thought to live in the
chest, and occasionally in the limbs, and left these places when the person died.®*” It also does
not leave the body while swooning, but, even though it is present, it is not active until the
person regains consciousness.®*® The vodg, by contrast, is never “conceived of as something
material.”®* It is rather thought of as the “mind or an act of mind, a thought or a purpose.”®*
In contrast to the Bupodg and its physical and emotional grounding, the vodg, while active and
alive in the person, is not itself material and is directed more towards intellectual endeavour.
pévoc,, like the vodg, is “not a physical organ. It is a momentary impulse of one, several or
even all mental and physical organs largely directed toward a specific activity.”®*! It is usually
tied to a warrior’s rage, and is located in either the chest, the Guudc or the @péveg.5*? In short,
Bremmer believes that the yoyn corresponds to Arbman’s free soul, and the Bvpodg, vodg,and
pévog to the ego soul.

At the moment of death, Bremmer argues, it is only really the yoyn that carried on existing:
this “suggests that for the Greeks as for many other peoples the free soul of the living was the

same as the soul of the dead.”®** These souls “lacked the psychological elements associated
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with the ego souls of the soul of the living,” and, consequently, the activities of the Bopdg, vodg
and the pévoc after death are shrouded in mystery.®** As Bremmer says, “[it] is not surprising
that after death nothing is said of the body souls. Their connection with the body is the cause
of their disappearance.”%*’

In terms of representation, Bremmer argues that it is mostly the yvyn which represents the
dead in Hades.®*® There are occasions where the dead person is said to be represented by the
whole person, but this could be an instance of metonymy rather than any specific attempt by
Homer to illustrate any kind of commonly held belief.®*” Similarly, Homer compared the dead
to shadows, mostly because of their greatly limited capabilities, rather than because he thought
they were anything like shadows.®*® The dead were also represented by an image of
themselves---an €idwAov. The use of this word, Bremmer believes, underlines that “for the
ancient Greeks the dead looked exactly like the living.”®* In terms of theriomorphic
representations of the dead, the only one that Bremmer is prepared to lend credence to is the
snake, but even in this regard he says that “we simply do not know what or even if the Greeks
of the Archaic Age thought about the precise connection of the snake with the soul and body
of the dead.”%>°

Adhering to Arbman’s distinction between free soul and body soul, Bremmer concludes
by regarding the soul of the dead in the Archaic age as the continuation of the free soul, or
yoyn, with the body souls ceasing with the function of the body. Bremmer’s work reveals his
skilful use of cross-cultural, anthropological material in order to understand early Greek
concepts of the soul. Indeed, Fleming describes “Bremmer’s little book™ as “the first work of
classical scholarship to make an appropriate use of anthropological methods.” %! Presumably,
Fleming regards Dodds’ ground-breaking use of such methods, not to speak of Jane Harrison,
as inappropriate. West opines that his book contains “many useful bibliographical notes and
diverting bits of folklore,”®>? which provide a useful sourcebook for those who want to take
their study of this issue further. Gill finds Bremmer’s reply to Dodds fascinating, who,

following Meuli, wanted to attribute the wandering soul stories of Aristeas and Hermotimos to
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shamanistic influence from surrounding cultures.®>

Despite these apparent strengths, there are still many weaknesses in Bremmer’s work. In
his review of the book, Martin West, said that the “discussion of Homer’s psychological
vocabulary is generally sketchy, and falls far short of what one expects in a book with this
title.”%* While I would not venture to be so pejorative, I would agree with the basic sentiment.

In the section where Bremmer attempts to show the similarities between Arbman’s free
soul and the Homeric yvyn he includes only one citation for each characteristic. This seems
thin. What is more, he offers no discussion of uses of yvyn that disagree with his thesis.®*
These include Iliad 9.322,%°% which present aspects of the yvyn which are not covered by
Arbman’s free soul, and Iliad 21. 568-570:

Kol yap v 00T TpOTOG XPMG OEET YOAKD,
&v 6¢ 1o youyn, Bvntov 6¢ € pac' avipwmot

gupevor: avtdp ot Kpovidng Zedg kdoog dmdlet.
(For his body might be torn by sharp bronze and he has only one life, and some say he’s

mortal...)

As Brenck points out, these uses of yoyn clearly seem to align more with the life soul
than the free soul.®” But Bremmer never mentions them, or makes an attempt to provide a
coherent model into which they fit. A similar problem with the book is the lack of other Greek
sources. He never mentions Hesiod, and he ignores the lyric poets apart from a few brief nods
to Pindar. He also completely avoids any discussion of the Presocratic philosophers.®>*

He does mention one other source to help him establish his idea of the free soul, and
that is the pair of tales of wandering souls. West has a different interpretation of these tales,
and, I think, a more compelling one. He argues that these legends are recorded because they
describe extraordinary individuals, who lived outside of the normal bounds of the Greek world.
In West’s words, “[they] astonish because they introduce the hearer to the idea of a travelling
soul; they cannot be taken as expressions of a general Archaic (much less pre-Homeric)

concept.”® The stories are recorded because they are remarkable, and not because they reflect
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some commonly held cultural belief. This means that, even though Bremmer is cogent in
arguing against Meuli’s and Dodds’ understanding of these stories as shamanistic, they do not
provide evidence of general Greek soul belief, regardless of their origin.

A further problem with Bremmer’s identification of the yvuyr as the free soul is the
trouble he has with dreams. I have noted how Bremmer explains the absence of the travelling
free soul in dreams by describing Homer’s dreams as ‘literary.” What he fails to mention is the
fact that Homer’s description of dreams is contrary to the model he attempts to develop. For
example, when Penelope dreams in Odyssey 19.541°° she is able to cry while dreaming,
“something she could hardly do if her yoyn was absent.”%!

While his discussion of the body souls is less problematic, because of the frailty of his
association of yuyn with the free soul, “[one] is left with the distinct impression that Arbman’s
schema is being imposed on material for which it is only partly appropriate.”®®? A better
understanding of the soul in Homeric times is given by Harrison. His contention is similar to
Bremmer’s, that the soul is not unitary in Homeric times, but is rather broken up into a variety
of organs and processes. Or as he puts it, “several seats of mental life which can perhaps best
be described as ‘mental organs.””%* Another key element of Harrison’s understanding is that
thinking for Homeric man was closely related to “man’s physical reaction to his
environment.”%** What Harrison ends up with is a collection of “mental organs,” each of which
performs a different function, much like Bremmer. Unlike Bremmer however, he resists the
urge to systematize it, and simply lets the somewhat chaotic state of Homeric psychology be.

While I think the older approach by Harrison is better, this is not to take away from the
positive qualities of Bremmer’s work, which include erudition and readability. Nevertheless,
there are, in my view, too many issues with Bremmer’s hypothesis for it to be accepted fully.
Thus, in my analysis of Homer’s yoyn, I will understand it in Harrison’s terms, which is to say
as one of the “seats of mental life.” I will discuss how I feel this relates to Paul in the conclusion.
In this section, however, I believe that the soul, for Homer, is both that which signifies life, as
well as the consciousness which is lost during a swoon and at death, and which survives the

death of the body to exist as a ‘shade’ in Hades.
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6

aUTap éyw KAalov kal Ekwkuov &v mep ovelpw (Then | began crying and wailing in my dream.)
! West 1985: 56.

2 Gill 1985: 205.

3 Harrison 1960: 64.
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The Soul in Classical Greek Texts

Introduction

From discussing the soul as it was understood in the Archaic period, for which I used
Bremmer’s work as a lens, I now turn to the soul as it was understood in the Classical period,
which I understand as the period in which Athens flourished, from the middle of the fifth
towards the middle of the fourth century B.C. This was a time when the idea of the soul was
developed, both in literary and philosophical texts. In this section I will analyse the use of the
word yoyn, which is again the dominant psychological word of this period, and see what
meanings it carried. As we shall see, some of these meanings have been inherited from Homeric
Greek, and some are entirely new, which is especially the case as we examine the word as it is

used by Plato and Aristotle.

Life
The first of the uses of youyn I will discuss is where it means ‘life.” This is one of the two
meanings that the word has in the Classical period which carry over from the Homeric period.
The first instance of the word that I will consider is found in Sophocles Electra 1492-1493:
YOPOIG AV Elo® oLV TaYEL: AOY®OV Yap 0V
VOV €GTIV AydV, AAAG TG WLYTG TéPL.
(Go quickly and bring him in, for what is at stake is not words, but your life.)

Both the LSJ and the GE translate yuyn here as ‘life,”%®° and this does seem the best way
to take this word, since at this point in the narrative, Orestes is addressing Aegisthus, the man
who conspired with his mother to murder his father. Having found this man, he now wants to
kill him. To understand this use of yoyn as referring to Aegisthus’ life seems the most natural
reading. The same can be said for the next instance which I shall consider, found in Euripides’

Phoenissae 1329-1331:
GAL" oiyeton P&V o1 KaotyviyTn ThAL:
dok® & dydvo TOV mept yoyig, Kpéov,
1o menpdybot morsi toicv Oidimov.

(It has been some time since your daughter’s departure, and I expect the struggle for

665 SJ: s.v. Yuxn - A.l. Life. GE: s.v. YuxA - 1. Life.
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my life, Creon, and it is already decided by the sons of Oedipus.)

In this case, it is the chorus referring to the battle between the two sons of Oedipus for
control over the city of Thebes. They realise that, should they lose the battle, they will struggle
for their lives. Again, the LSJ takes this use of yoyf| to mean ‘life’*®® and it is difficult to
imagine any other translation here.%¢’

The last of these fifth century uses of yvyn I will consider is found in Herodotus’
Histories 1.24.2-3, where he describes the unfortunate adventures of the rich poet Arion, who

was travelling at sea and then robbed by people he thought he could trust:

oppaocBor pév vov €k Tapavtog, motevovta 8¢ ovdapoict pdriov i Kopwbiowot
pobocacOor mhoiov dvopdv KopvBimv. tovg 08 év 1@ meldyel émiPoviedey 1OV
Apilova ekforovtag Exev Ta ypruata. OV 8¢ cuvévta TodTo AMoceshal, ypriuato pev
oL TPOTEVTOL, YUYV O€ TOPULTEOLLEVOV.

(Since he trusted nobody more than the Corinthians, he hired a boat with a Corinthian
crew to sail from Tarentum. While they were sailing, the crew decided to throw Arion
out of the boat to have his money. When he discovered this, he earnestly entreated them,
asking for his life in exchange for his money.)
Again, both the GE and the LSJ take this use of yuyn to mean ‘life,”® and it is difficult to
disagree with this reading. The threat is clearly to Arion’s life, and so it makes sense that this
is what he is bargaining for.

As in the Homeric literature discussed above, it makes sense to read these uses of the word

yuyn,, found in Classical texts of the fifth century B.C., as ‘life.’

Departed Ghosts
Another Homeric use of yuyn, which has been inherited by the Classical period, is

reference to a dead person, who lives in a different state in Hades. The first use of the word in
this way that I will discuss is found in Aeschylus’ Persae 629-630:

I'f} t¢ kai ‘Eppd, facired T Evépov,

népuyat’ EvepBev yoynyv &g AG:

(Earth and Hermes, and you, Lord of the dead, send to the light the spirit from below.)

666 s.v. Puxn - A.l. Life.

567 For further examples of Yuyxr) meaning ‘life’ in fifth century Greek tragedy, see Euripides’ Medea (431 B.C.)
968, 1219; cf. lines 230, 403, 1162, earlier than the Phoenissae (409 BC).

668 |SJ: s.v. Puxn - Al Life GE:s.v. puyn - 1. Life.
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At first glance, there appears to be some conflict between the two dictionaries that I used
for this section. The LSJ simply defines this as a “departed spirit [or] ghost.”®*° The GE, on the
other hand, defines this as an instance where the soul is being referred to in contrast with the
body, and then cites this as a Homeric use.’”® Reconciliation between these two meanings is,
of course, possible. Forto  understand yoyr as a disembodied departed spirit, one must also
think of it in terms of a non-physical entity, which exists outside the body, here in Hades.

A similar use is recorded in Plato’s Laws 927b . Here, he is referring to those who are due

special treatment as a part of a person’s holy duty. In his list he includes:

UEV TODGS v Osod¢ pofeiahv, of TV Sppavdy Tijc épnuiag aicOnoeis &ovaty, eita Tig
TV KEKUNKOTMV YOGS, QIS 0TIV &V Tf] QUOEL TAV 00TV EKYOVMV Kool

(Let them (the guardians) fear the gods above, who realize how deprived orphans are,
and then the souls of the dead, whose nature it is to take care of their own offspring.)
Plato refers to the annual duties of the three guardians concerning orphans and the departed,
who have left them behind. For these, Plato uses yuyai. Again, the LSJ takes this use of yoyn
to be a ‘departed spirit,” or ‘ghost,” in the same way as this word is often used in the Homeric
epics.®’!
These are only two examples, and admittedly this is a very rare use of the word in this
period, but these two uses are sufficient to show that, even if it was by this time a somewhat

archaic usage, it was nevertheless a ‘live’ use of yoyn.

Conscious Self or Personality

A more common use of yuyn is when it is used to mean one’s conscious self or mind, or
even certain aspects of one’s personality. This usage is particularly common in fifth-century
tragedy. A clear example of this is found in Sophocles’ Antigone 225-228, where a guard
enters, addresses Creon, and then reports on a conversation he had with himself:

TOALGG YOp E0YOV PPOVTIO®V EMGTACELS,
0001g KUKADV ELOVTOV €IC AVAGTPOPTV:
yoym Yop nbda ToAAd pot pubovpévn:

TéAaC, T YOPELS Ol LOAMY SDGELS SikmV;

669 s.v. puxn - A. 1.
670 s.v. Puxn - 2.A. Soul, distinguished from the body, Hom. of dead people, soul, shade.
671 s.v. Puxn - A.Il. Departed spirit, ghost.
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(For often my thoughts made me stop often and wheel around in my path, to return, for
my mind said many things to me, ¢ Poor fool, why do you go where your arrival will
result in punishment?”)

In this case, the LSJ gives a somewhat vague definition of what this word means. All it
says is “conscious self or personality.”®”? It seems clear that what Sophocles refers to, when
the guard uses yoyn, is the actual site in his body where this reflection took place. In modern
English, we might call this ‘the mind.’ It thus seems to to refer to his conscious self.

Another use of yoyn, like this, but not totally identical, is found in Euripides’ Hippolytus.
In describing the distress of the chorus at seeing Phaedra so greatly affected, when she appears

with the nurse for the first time, Euripides has them sing as follows (173-175):

i mot’ €Tt pabeiv Epatat yoyn,
i dednNAnTot
dépag aALOypoov Paciieiag.

(My heart longs to know what has afflicted her bodily frame, and changed the
complexion of the queen.)

In this case, there is some conflict between the dictionaries I consulted. The LSJ, as above,
takes this to be a reference to the ‘conscious self.’®”* The GE, on the other hand, takes this to
be a reference to the ‘life’ of the queen.®’* In this case, I think it is better to understand this as
a reference to the conscious self of the chorus (or chorus leader), as opposed to the ‘life’ of the
queen. Yoyn is surely the subject of €pator and must refer to the chorus leader, not Phaedra;
the lines after this refer to the reason for this longing---the ill health of the queen and how this
has affected her appearance, which takes the chorus by surprise To me this seems a more
plausible reading of the flow of thought (and emotion) in this section.

In both examples discussed above, yuyn has denoted the conscious self, rather than any
description of it. In the following two examples, yoyr describes some aspect of this conscious

self. The first example is also in Euripides’ Hippolytus, lines 503-506:

& | og PO Osddv — eD Aéyeic Yap, oioypd 8¢ —

népa TPOPRic TOVS : (g vmeipyaopon udv €0

672 s.v. Puxn - IV.
673 s.v. Puxn - IV. Conscious self or personality.
674 s.v. Puxn - 1. Life.
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Yoy EpmTl, Tdoyp & v AEyNg KaA®C,
€¢ 1000 0 Pedy® VOV avolmOncopat.

(Ah no! Do not by the gods - for you speak well, but shamefully - do not go beyond
these bounds: my soul is made ready by desire, and if you urge shameful things by
speaking well, I will be entirely spent on what I am currently fleeing.)

In this case, the nurse is urging Phaedra to succumb to her desire for Hippolytus, her
stepson, and Phaedra implores her to desist, as she believes that the nurse’s skilful and
persuasive rhetoric is driving her towards an end that she does not think is good, precisely
because her desire for him is already rooted in her yvyn. In this case, it seems clear that yoyn
refers to the place where her €pws has been experienced and stored. Indeed, the LSJ suggests
this when they define it as a part of the emotional self.”> So we have something of a refinement
of the idea described above, where the yoyn simply describes the inner person; now it
specifically describes the inner person with relation to a powerful desire like €pws.

The last example of this use of yoyn is from Sophocles’ Antigone 175-177, where Creon,
addressing the chorus, refers to Theban loyalty to Laius, then Oedipus and then, because of the

death of Oedipus’ sons, to himself, the new ruler, who still must undergo the ultimate test:

ApYOvVoV 08 TaVTOG AvOPOC EKHaOETY
YUYV T€ Koi ppovnio Koi yvouny, tpiv v
G0 Te Kol VOHOIGLY EVIPPG Gaviy.

(It is impossible to know each man fully, his character, his will and his judgement,
until he is seen to be tested in rule and in making laws.)

Here yuyn, grouped with ppdvnua and yvoun, clearly refers to some inner part of a person.
The LSJ takes this use of the word to mean the “moral or intellectual self.” %6 In his
commentary on the play, R.C. Jebb considers yvyr to be “soul, the man’s moral nature
generally,” ppoévnua “the ‘spirit’ of his dealings in public affairs” and yvoun “the intellectual
aspect of the man, his ability and judgment”. ¢’ Jebb clearly conceives of ppoévnuo and yvoun

as being aspects of the yvyr, as Plato does in his Laws.®’®

675
676

s.v. Puxn - IV.3. Conscious self or personality ... Emotional self.

s.v. Puxn -1V.4 Conscious self or personality ... moral or intellectual self.
677 1891: 43,

678 672 b.
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Thus yoyn, especially in Greek tragedy, occasionally refers to the inner person. It both
testifies that the inner person exists and helps to explain what the tragedians attributed to this

inner self, such as thinking, emotions, judgment, and moral reasoning.

Philosophical Soul

Arguably the most innovative use of the word yvyn is evident in the philosophical texts of the
fourth century B.C. I will look at how Plato and Aristotle used the word yoyn, and what this
can tell us about how these profoundly influential philosophers seem to have understood this
entity.

As Plato wrote most of his philosophy in dialogue form, he is able to explore his ideas
from many perspectives, but this also means that it is not clear which perspective was his and
which he gave to his interlocutor for the purposes of disproving or further exploring it. In
addition, there are many places in his dialogues where his exact meaning is open to
interpretation or seemingly contradictory. This makes it challenging to build a systematic
understanding of exactly what Plato thought about a particular topic. The yvyn is no
exception.’” There are, however, three important assumptions Plato makes about the yoy.
Firstly, he says that it is immortal. Secondly, he argues that it is tripartite, and, thirdly, that the
ultimate goal of the philosopher is to get in touch with the highest part of his soul.®®
In the Apology 40c, Plato’s Socrates does not appear to have any fixed idea of the fate

of the soul after death:

gvvoricmpey 8¢ kol Thde Mg ToAMT EAmtic 6Tty dyafOV avTd etval. dvoiv Yap Bdtepdy
gotv 10 Tebvavar: §j yap olov undeév etvor pnde aicOnotv undepiov undevog Exetv tov
1e0vedta, | KoTd Té AeyOpEVe HETOBOAN TIG TVUYYAVEL 0DGA KOd PETOIKN OIS TH Woyfi ToD
to6mov T0D EvOEVOE gic GAAOV TOTTOV.

(We should reflect that there is much hope that it will be a good outcome. For death is
one of two things. It might be like nothing, and the dead have no perception of anything,
or as it is said it might be a kind of change, and a transfer for the soul from one place
to another.)
From this passage it seems clear that Socrates, facing his own death at the hands of his fellow
Athenians, is unsure of what to expect immediately after death. In later dialogues, however,

Plato gives Socrates a very different perspective.

In these dialogues, Plato uses Socrates to argue that the soul is immortal. He does this

7 Hornblower, Spawforth, Eidinow 2012: 1155.
%0 Throughout, when Plato refers to the soul, he calls it the yoyn.
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especially in the Phaedo 71 e1-5.8! The most famous argument he offers to make this point is
the argument of opposites. This argument starts with Socrates wanting to establish a general

principle in Phaedo 70 e5:

10010 0DV okeydueda, Apa dvaykoiov dooig E6TL Tt évavtiov, undapddev drlodev
avTo YiyvesOar fj £k 10D aOT® Evavtiov.

(Let us examine, then, whether it is necessary that everything which has an opposite,

comes to be from nothing except its opposite.)
In his typical fashion, Socrates carries on testing his principle. For example, he tests it in terms
of size, to see whether the bigger comes from the smaller, in the sense of growth, or whether
the weaker comes from the stronger and especially whether waking comes from sleeping.
Finally, he begins to apply it to the question at hand. He does this by establishing that life and
death are opposites. After this, he says that just as sleep comes from wakefulness and
wakefulness from sleep, life must beget its opposite, which is death. If this is the case, then it
must also follow that life comes from death, since opposites beget one another.®®? This means
that the person must persist in some form, which is what Socrates calls the yoyn. This leads

Socrates to conclude in Phaedo 72 d6-¢2 that:

gotwv yap, Een, o KEPne, dg &pol Sokel, mavtog udAlov obto, Koi Nueic anvtd Tadta
oVK E&amatmuevol Opoloyoduey, GAL €0t T@ OvTL Kol TO avaPidokesOat Kol £k TOV
1e0vedtov Tovg {Mvag yiyvesho kol Tag TdV TefvedTmV Yudc sivon kol Toic pév ye
dyaDoic duetvov givar, Taig 8 kakaic KaKlov.

(“It is so, Cebes,” he said, “as it seems more than anything else, and that in these things
we are not deceived when we agree; but the returning to life from the dead is a fact,
living people are born from the dead and the souls of the dead exist, and for the good
this is better and for the bad worse.”)
In this argument, which is but an example of many other arguments in Plato’s corpus,®®* we
see Socrates arguing for the fact that the soul is immortal.
Furthermore, the immortality of the soul for Plato did not only mean that it continued

to exist after one died, but also that the soul existed before it became embodied. One of the

most famous expositions of this belief is found in Plato’s Meno, where Socrates teaches

%1 Hornblower, Spawforth, Eidinow 2012: 1157.
%82 Pplato Phaedo 71a-72b.
%83 E.g. Republic Book 9; Kenny 2012: 190.
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mathematics to a slave to show that his soul remembers its life prior to being embodied. At the

conclusion of this experiment Socrates says in Meno 84 a3-bl:

gvvogig av, @ Mévav, o dottv oM Padilwv 68 tod dvauuviokesOat; dtL T pév
TPMOTOV NOEL PeV 0D, HTIG 0TIV 1] TOD OKTOTOJ0G Y®PIOV YPOUUY, BOTEP OVOE VOV T
0idev, GAL" oDV (Hetd y* adThv ToTE £1dévan, kol Dopparémc dmekpiveTo Mg eIdMOC, Kai
oby Myeito dmopsiv: viv 88 fyyelton dmopeiv dn, kai Gdomep odk oidev, ovd” ofeton
gldéva.

(Do you see, Meno, that he is already making progress in his recollection? At first he

did not know which of the square line makes eight feet, and he still does not know. But

he thought that he knew it then, and answered confidently as though he knew, and did

not believe that he was confused: but now he believes that he is confused, and even

though he does not know, he does not think that he knows.)
Although this passage makes no explicit mention of the soul or its pre-existence, it does
mention the faculty of recollection (dvauvnoic), which Cebes describes in the Phaedo later as
a function of the pre-existent soul.®3*

In addition, Plato also suggests that the soul is tripartite. He gives a very basic
description of his conception of the tripartite soul in the Phaedrus, where he compares the soul
to a charioteer with a good and a bad horse.®®® This is a concept to which he returns in the
Republic, book four, where he divides the soul into three parts: 0 Aoyiotucov, which is the
rational part, 10 émBOpikov which is the appetitive part and, finally, t0 Oupogidec, which could
be called the emotional part.®®® The goal of the philosopher, according to Plato, is to harmonize
these parts of the soul, the rational, the emotional and the appetitive, to bring about a balanced
internal life. He later develops this idea in book nine of the Republic, saying that each part of
the soul aspires to something different, and justice in the individual, reflecting justice between
social classes, requires that each part be permitted to perform and fulfill its essential function,
thus creating a balanced and fulfilled individual %%’

Plato once again mentions the tripartite soul in the 7imaeus 69e-70a. But this time Plato

uses Socrates to assign each part of the soul to a part of the body:

kai S16 ot 1 oePopevor poivey 1 Ogiov, 6t Ui Tdoa NV Gvaykm, Yopic EKetvoy
katowifovowvy €lg GAANV 100 copatog oiknow tO Ovntov, icBuov kol Spov
J10IKOJOUNGAVTEG THC TE KEQUATG Kol ToD otnboug, adyéva petald ti0évieg, tv' &in
xopic. &v o 1oig ombeotv kol 1@ KaAovuéve Bdpakt TO THG Yuxig BvnTov Yévog

6
6
6
6

%

4 Plato Phaedo 73b.
5 Plato Phaedrus 246b; cf. Kenny 2012: 189.
% Kenny 2012: 189.
7 Kenny 2012: 189.
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EVEGOLV. Kol EMELON TO HEV AuEVOV aDTIG, TO 08 ¥Elpov EmepiKel, 5101k0d0HODGL TOD
Bdpaxoc o TO KOTOC, dopilovieg olov yuvauk®dv, THY 88 avipdv ywpic olknoty, Téc
QpEVOS O1APpayLa €1 TO HECOV OTMV TIOEVTEG.

(And because they wanted to avoid polluting the divine element more than was
completely necessary, they put the mortal element in a different room in the body, and
built an isthmus and boundary for the head and the chest by putting the neck between
them, so that they might be apart. And in the chest, or so-called thorax, they bound the
mortal element of the soul. And since this mortal element by nature has a better and a
worse part, they built a division within the thorax as if to fence off two separate parts,
like the quarters for men and women, by placing the diaphragm between them.)

In addition to this refinement of the nature of the soul, Plato believes that the

philosophers’ priority is to be in touch with it, because this is what makes them wise and, more

importantly, ready for death.®®® He makes this point in his Phaedo 67d 7-10:

AOg 8¢ ye avtnyv, O¢ eapev, Tpobupodvtat del LaAoTo Kol HOVoLl ol PIAOGOPODVTEG
OpODG, Kol TO pHeAETHA AOTO TOVTO £6TLV TAV PIAOGOP®V, AGIC Kol YOPIGHOG WYOYTS
4o cOUATOG: 1) OV;

(But only true philosophers, who practice philosophy in the right way, are always

exceedingly eager to release the soul, as we say, and this specific desire is the study of

philosophers---the release and separation of the soul from the body. Or is it not so?)
Throughout his discussion in the Phaedo, which is dramatically set in the moments before and
after Socrates drinks his hemlock, Socrates insists that death, which he understands as the
freedom of the soul, is and ought to be the highest goal of the philosopher.

Throughout his teachings, then, Plato argues repeatedly that the soul is immortal, both
in the sense that it pre-existed the body in which it lives and that it will live beyond it. In
addition, Plato’s division of the soul into three parts, the rational, emotional and appetitive, and
his actual location of these in parts of the body, indicates how complex his model of the youyn
became in between early works such as the Apology and later works such as the Timaeus.
Finally, Plato underlines the soul’s importance to the philosopher by arguing that it is the true
goal of the philosopher to concentrate on reason, the higher part of the woym.

Although Plato’s views on the soul were important and continued to be influential, they
were challenged by his most famous pupil, Aristotle.

To understand Aristotle’s views on the yvyr, one must first understand his theory of

matter and form, and the relationship between them. He developed this theory because of his

88 Ibid. 186.
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disagreement with Plato’s view of the Forms or Ideas.®® For Aristotle, the form is that which
makes something what it is, and the matter is that from which it is made. An example that
Aristotle gives is a bronze sphere, where the sphere is the form, but the bronze is the matter.5*°

It is important to understand this distinction because Aristotle argues, in De Anima 412a

19-22, that the yoyn is the form of the body:

dvaykoiov dpa TV Yoynv ovciov ivol (¢ £100¢ GOUNTOC PGtKod Suvépetl (v
&yovtoc.

(The soul must be as the form of the natural body having potential life within it.)

This is probably a view that originated through his study of biology, because he regards the

soul as the actuality of a body that has life, where life is the capacity for self-sustenance.®’!

What this means is that the soul is the animating principle which holds the matter of the body

together to make it one organism which is arranged by unity of purpose.®?

The soul for Aristotle was also the impetus to change. The most important of these
changes, he argues, being the need that organisms have to reproduce.®®® To this end Aristotle

says in de Anima 415a26-29

AoTE TPAOTOV TEPL TPOPTIC KOl YEVVINGEWMS AEKTEOV 1| YAP OpemTIK Yoy Koi 101G dAlo1g
VILAPYEL, KOl TPMTN Ko KOWOoTATn dUVaiS 5Tt Woyt|g, kaf' fiv Omdpyet tO Cfv dnacty.
1c éotiv Epya yevvijoon kai Tpogf] xpficOar puoikdTatov yap v Epynv Toig (Hov,
doa Télelo Kod pR) Tpduate ff TV yéveotv avtopdtny Exet, 1O morfjoon ETEpov olov
avto, {Dov pev {Dov, euTov 88 PuTOV, Tva Tod del kai Tod Osiov petéymaoty 1) Svvavtor

(Thus first one must speak about nutrition and reproduction. For the vegetative soul
exists alongside all the others, and it is the first and the most common power of the
soul, according to which all have life. The deeds by which life happens are to reproduce
and to nourish. For these are the most natural deeds of all living things, which are
mature and which are unharmed and which do not generate automatically, to produce
another like itself, an animal produces another animal, a plant produces another plant,
so that they might always exist, and have a part of the divine, should they be able.)

%89 Kenny 2012: 173.

090 Russell 2010: 161-162.

91 Kenny 2012: 192; Aristotle, de Anima 412 a27-b1: 816 1) Puxr €0ty EVIEAEXELD I} TPWTN CWHATOG PUCLKOT
Suvdpel Lwhv éxovtoc. Tolotov 8¢ & v [ dpyavikov. (This is why the soul is the first type of actuality of the
natural body which potentially has life within it. Such a body is one which is organized.)

092 Russell 2010: 162.

93 Kenny 2012: 192.
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Unlike Plato, Aristotle does not understand the yoyn as a tripartite entity. Instead, he argues
that it has many faculties or capabilities. These capabilities are distinguished by operation and

by outcome, as he reasons in De Anima 413b 27-29: %4

Ta 0& Aourd popia TG Yuyhg ovepOV €k TOVT®V OTL OVK E0TL YOPIOTA, KOOAmEP TIVEG
Qoo T® 0 Aoy 0Tt ETepa, PavePOV

(The rest of the portions of the soul, it is clear from what we have said, are not separable,
as some others claim. They can, of course, be separated by definition.)

His idea that the yoyn is the form of a living body means that all living things have

souls. Plants have vegetative souls; animals have sensitive souls and humans have rational

souls.5”?

Like Sophocles, however, Aristotle also appears to have distinguished between vodg

and yoyn in De Anima 413b 24-27:

nepl 8¢ Tod vob Kol Thg OempnTiki|g SuVALE®S 0VOEV T PavEPIV, AAL' Eotke YuyTig
yévog Etepov £val, Kol TodTo pdvov évdéyecBon ympilesdor, kabdmep 1O &idtov Tod
@BaptoD.

(Concerning the mind and the power to think, nothing is clear yet, but it appears to be
a completely different genus of soul, and this alone is given to be separate, just as the
immortal from the perishable.)

He seems to have believed that the soul was the part involved in sense-perception, while the
mind dealt with universals, such as mathematics.®® He develops this idea in his Nicomachean

Ethics 1139a 4-10:

npOTEPOV PEV 0LV EAEXON O etvon pépn tiig Woydic, 6 te Adyov Exov Koi TO dhoyov:
Vv 8¢ mepl oD Adyov &yovtog TOV avTOV TPOTOV dlapeTéoV. kol Lokeichw dvo Td
Loyov Exovta, Ev pév @ Oempoduey o TolodTa TdV dviev dcwv ol dpyod pr &vaéyoval
BALOC Exetv, BV 88 @ T EVEEXOUEVOL

(It has been said before that there are two parts of the soul, the rational part and the
irrational part. But now let us divide the rational part in the same way. And let us assume

04 Kenny 2012: 193

95 Ibid. De Anima 414a 29-32: TGv 8¢ Suvauewv ti¢ Puxfic ai AexBeioat toig pév Udpxouct macal, kabdmep
glmopeyv, toig 6¢€ TWvEg alTY, éviolg € pia povn. Suvapuelg &' elmopev BpenTikOv, AloONTLKOV, OPEKTLKOV,
KLVNTIKOV KaTa tomov, dtavontikov. (Of the powers of the soul we have discussed, some living things have all,
as we have said, and some less than all, and some only have one. The powers we spoke about are nutritive,
appetitive, sensory, locomotive and rational.)

09 Russell 2010: 167.
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we have two rational parts, one in which we think about things with first principles that
are not able to be otherwise, and one in which we contemplate things that can change.)
The yoyn is completely bound to the human body, and so dies when it does,%®” but the vodg is
a part of the divine which has been put into us. It too leaves us when we die,®® but it does not
cease to exist. Thus it seems that Aristotle does not believe in personal immortality, but only

that of the divine part of a person.®”’

Conclusion:

Aristotle then, differed greatly from his teacher Plato. His view, on the whole, seems
less idealistic than Plato’s and more grounded in what he observed in nature. The pair of them,
however, are similar in the sense that they both developed the concept of the soul, embodied
in the word yoyn, in ways very different from earlier uses. In Greek Tragedy, for example,
yuyn came to refer to the interior part of a person, which could be a person’s mind or heart,
and the way that people thought, a clear advance on the Homeric meanings of the word. Then,
under the influence of important philosophers like Plato and Aristotle, yuyn came to denote
the immaterial aspect of persons, which signified their unique personalities, and either lives on
forever (Plato), or dies when the person dies (Aristotle). The late Classical period thus saw
important developments in the conception of yoyn, which have greatly influenced, even if only

by disagreement, how subsequent thinkers engaged with the word.

Hellenistic Texts on the Soul

Introduction

Having discussed the uses of yuyr| in both the Archaic and Classical periods, we now move
to a discussion of the soul in the Hellenistic period. This is particularly important for our study
because the philosophies that were developed during the Hellenistic Age were the philosophies
that were current and still very popular during the lifetime of the Apostle Paul. Therefore, if
we want to gain an understanding of what Paul thought, and especially what he thought about
the human soul, it is important that we gain a good understanding of what each of these
important Hellenistic philosophies believed about the soul, even if only to see that Paul was
not heavily influenced by them. To do this, I will look at the Epicureans, the Stoics and the
Cynics.

97 Nicomachean Ethics 1102b; Russell 2010: 167.
%8 On the Generation of Animals 736b27. Kenny 2012: 195.
09 Russell 2010: 167.
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Epicureanism

Epicurus (the founder for whom the philosophy was named), born in Samos in 341
B.C., studied under Nausiphenes, who taught him the atomism of Democritus, and founded
schools in Mytilene and Lampsachus, before moving to Athens, in 307/306 BC, where he
established his famous ‘garden.”’%

The goal of Epicurus’ philosophy, devised as a practical guide for those attempting to
cope with the stress of life in the Hellenistic world, was to help people be happy and avoid the

fear of death.””! The Roman poet, Lucretius, one of our important sources for Epicurean

philosophy, introduces us to Epicurus in his De Rerum Natura 1. 62-71:

Humana ante oculos foede cum vita iaceret/ in terris oppressa gravi sub religione/, quae
caput a caeli regionibus ostendebat/ horribili super aspectu mortalibus instans/, primum
Graius homo mortalis tollere contra/ est oculos ausus primusque obsistere contra;/
quem neque fama deum nec fulmina nec minitanti/ murmure compressit caeclum, sed
eo magis acrem/ inritat animi virtutem, effringere ut arta/ naturae primus portarum
claustra cupiret.

(When human life, before our eyes, lay on the earth, foully crushed by religion, who
showed her head to mortals from the quarters of the sky, hovering over them with her
hideous appearance, a man from Greece dared for the first time to raise his eyes in
defiance, and to be the first to stand up against her; neither the talk about the gods nor
the lightning nor the murmuring thunder in the sky crushed him, but quickened the
sharp virtue of his mind so that he, first of all men, longed to smash the locks on the
doors of nature.)
Here Lucretius presents humanity as cowering before the gods because they had been
convinced by their religion that their lives were lived at the mercy of these gods and their deeds
in this life would be punished by them. He then presents Epicurus as the brave man who saw
through that superstition and helped people to face their fear of death. In this way, Lucretius
summarises the goal and the effect of Epicurus’ philosophy.
Epicureanism was profoundly influenced by the Atomic theory of the pre-Socratic
thinkers, Democritus and Leucippus, who posited the existence of atoms and void (Lucretian

inane), in order to account for the materiality of the universe.””? Lucretius gives his Latin

account of the essence of this atomism early on in the De Rerum Natura 1. 484-488:

Corpora sunt porro partim primordia rerum/, partim concilio quae constant
principiorum/. sed quae sunt rerum primordia, nulla potest vis/ stinguere; nam solido

700 For Epicurus’ biography, see Hornblower, Spawforth, Eidinow 2012: 513; cf. Russell 2010: 231.
01 Long 1974: 21.
72 Hornblower, Spawforth, Eidinow 2012: 513.
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vincunt ea corpore demum/. etsi difficile esse videtur credere quicquam/ in rebus solido
reperiri corpore posse.

(Bodies are partly primordial beginnings of things (i.e. atoms), and partly the bringing
together of things (i.e. compounds) which are constituted by those primordial
beginnings. But the primordial beginning of things, no power can destroy. For they
endure indefinitely by their solidity, even if it is difficult to believe that anything
completely solid can exist.)
Lucretius’ primordia rerum is his translation into Latin of the Greek word éitopoc, meaning
these smallest units of being, of which everything consists, derived from the fact that they
cannot be cut into smaller units.”®> These atoms come in different kinds, which helps explain
the diversity of matter, and also move through the void, which affects the outcome of what
should happen, which is how atomists, and by extension Epicureans, marrying physics and
ethics, explained free will and choice.”"

These atoms also helped Epicurus provide a materialistic explanation of the existence
and perception of sensations which he claims originate outside us.”% We have these sense-
perceptions, says Epicurus, because everything is made of atoms, and some atoms emanated
by the object interact with the atoms that make up our mind. It is this interaction that results in
knowledge.”%

Despite the goal of Epicurus and the Epicureans to set people free from the fears
instilled by religion, they nevertheless believed in the gods who existed far away in a state of
total atomic beatitude, while humans, here on this earthly plane, could be inspired by
contemplating their eternal tranquility, and thus live as blessed a life.”’

Even though the gods existed, Epicurus still managed to make sure they had no power
over a human’s fate. He did this by teaching that a person’s yuyn neither preceded birth nor
survived death.”®® Epicurus believed that the soul was made up of very fine atoms which
dissolve at death and so the person ceased to exist.”"”

Lucretius further explained Epicurus’ perspective on the soul. He said that there is a
distinction between animus, which is the mind, and a part of the anima (soul) spread throughout

the body.”!’ More important than the soul, the mind, which is inextricably linked to the soul,

703 Long 1974: 33; cf. LSJ, s.v. &topog.

704 Hornblower, Spawforth, Eidinow 2012: 514,

705 Long 1974: 21.

706 Hornblower, Spawforth, Eidinow 2012: 513.

707 \Wright 2013: 211.

708 Long 1974: 49.

7% Hornblower, Spawforth, Eidinow 2012: 514.

710 Kenny 2012: 196. For Lucretius’ introduction of animus and anima, see De Rerum Natura 3.31-40.
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can survive damage to the soul.”!! As Lucretius memorably says in his De Rerum Natura 3.

402-405:

at manet in vita cui mens animusque remansit/, quamvis est circum caesis lacer
undique membris/; truncus adempta anima circum membrisque remota/ vivit et
aetherias vitalis suscipit auras;

(But the one who remains alive is the one whose mind and spirit have remained in him,
no matter how his trunk is damaged with the limbs chopped off. The soul is withdrawn
and taken from the limbs, yet the trunk still lives and draws the breath of life.)
Despite this possibility, like Epicurus, Lucretius’ goal is to prove body, soul and mind are
mortal and that we are ‘nothing,” when the union of body and spirit is disrupted. Consequently,
there is nothing to fear from the gods, or any other capricious force, in either this world or the

next. As he says in De Rerum Natura 3. 830-831:

Nil igitur mors est ad nos neque pertinet hilum/, quandoquidem natura animi mortalis
habetur.
(Therefore death is nothing to us, nor is important to us at all, because the nature of

the mind is mortal.)

In contrast to Plato and Aristotle, who had essentially immaterial conceptions of humanity and
the human soul, Epicureans believed that everything was material, and thus subject to all the
vulnerabilities of ordinary matter. This meant that the soul was material, and that it would

perish after death, just like the body.

Stoicism
The next philosophy we will consider is that of Stoicism, founded by the philosopher

Zeno, who was born in Citium in 335 B.C, and moved to Athens in 311 B.C., where he studied
philosophy under Crates, the Cynic, and founded his own school in the Stoa Poikile.”'? After
Zeno’s death in 263 B.C., the school was run by his disciple, Cleanthes, and then after him by
Chrysippus. Under Cleanthes the school seemed to be under threat, but it was unified and its
teachings were codified by Chrysippus.’'® In the third and second centuries Stoicism was in

the process of reforming in the face of criticism, as well as spreading far afield. In particular,

711 Kenny 2012: 197.
712 Hornblower, Spawforth, Eidinow 2012: 1587; cf. Long 1974: 109, 111.
713 Hornblower, Spawforth, Eidinow 2012: 1403.
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it found a home in Rome and Paul’s Tarsus.”!*

Stoicism had three central aspects of its philosophy, all of which worked together, like
Epicureanism’s physics and ethics, to give a coherent picture of the world.”"> The first part is
logic, which deals both with the laws of thought as well as the study of language. The second
part of Stoic philosophy is physics, which is roughly equal to what contemporary philosophers
think of as metaphysics, and finally ethics, which covers what it means to lead a good life.”!¢
Originally, the Stoics, who were materialists, believed that the basic element of the universe
was fire, but later changed this to mvedua.’!” They were also pantheists, who believed that all
that existed was made up of the active mvedua, which was divine, and the passive ¥An, all of
which was material.”'® They claimed that the history of the world moved in cycles, from pure
fire, to life as we know it, to fire and then back again. In addition, the Stoics maintained that
everything that happens is fated to happen, and in the same way in every single cycle of history.
In terms of free will, the Stoics were compatibilists, since they believed that all is fated, but
they still wanted to affirm that people are responsible in affirming the destiny assigned to them.
719

In terms of ancient Greek and Roman polytheism, the Stoics believed, rather like
contemporary Hindus, that all the gods were simply manifestations of the one God who is
everything and is in everything. Stoics are thus essentially monotheists, but they view the
traditional gods as primitive versions of aspects of the one God. They also prayed, but since
they believed that all is God, it is not totally clear how they understood prayer.”?® For after all,
if there is a part of the divine contained within you, and the divine is all, what exactly does it
mean to converse with this being?”?!

Like the Epicureans, the Stoics taught that the yoyn was material. Chrysippus equates

the yuym with mvedpo, where earlier Zeno had aligned it with fire.”?> We learn about this further

in Diogenes Laertius’ Vitae Philosophorum 7.156.5-157.1:
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(They think that nature is fire working artistically, on its way to create. This is like a
fiery and creative breath. The soul is capable of perception. They also think that it is
the breath of life for us. Therefore they infer that it is first a body and secondly that it
survives death. Though it is perishable, the whole, of which each living soul is just a

part, is imperishable.)

Here the souls are taught to be a part of the “all,” indicative of Stoic pantheism.
Furthermore, the Stoics added to both Platonic and Epicurean refinements of yoyn by
claiming that the soul was made up of eight parts, the most important of which was called the
nyepovikov, which lived in the heart and governed the other parts of the body with currents of
warm air.”??
While there are some similarities between Stoicism and Epicureanism, most notably
their materialism, there were fundamental differences regarding ethics and metaphysics which

made Stoicism a much more popular philosophy in Paul’s day than Epicureanism, which seems

to have belonged to an elite minority.

Cynicism

Finally, I will briefly discuss the philosophy of Cynicism, which had a certain popularity
in the time of Paul, and thus merits a few words.

Cynicism, perhaps by its very nature, is a tricky movement to define.”** Cynicism began in
Athens where it was founded by Diogenes, inspired by the Platonic Antisthenes, who, when he
was quite old, gave up the majority of his possessions and devoted himself to a simple life of
virtue.”” Diogenes followed Antisthenes’ teaching, and lived a mendicant life in the open
air.”?® Cynicism was, in essence, about living life in a strictly Socratic way that challenged the

conventions of one’s day in a way that caused others to think more clearly about what they

723 Long 1974: 171. See Diogenes Laertius Vitae Philosophorum 7. 157: Mépn 8¢ uxfic Aéyouotv dKTw, TG
TEVT aioBroeLg Kai ToUg év NPTV oTEpUATIKOUC AOYoUC Kail TO pwvnTikOv Kot tO Aoylotikov.(They say the soul
has eight parts, which are the five senses, the generative parts in us, the speech and the reason.)
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believed.”?” In many ways, by the time of Paul, Cynicism was thought to be a more extreme
version of Stoicism.”?® Indeed, Wright is probably correct to describe Cynicism at the time of
Paul as “more of a mood than a movement.””?’

Regarding metaphysics and the yvyr, the Cynics do not appear to have had much new to

add.

Conclusion

In this section I considered three different Hellenistic philosophies. The Epicureans, who
were materialists dedicated to freeing humankind from the fear of death; the Stoics, who
believed that all the world was one living entity and the good life was found in living according
to the spark of that entity within you; and the Cynics, who believed that a good life was found
in living outside of the constraints of ordinary society. In what follows, I will discuss the
usefulness of each of these ideas for understanding the Apostle Paul because they are crucial
for a rounded picture of the world into which the he was born, and indeed, the world that may

have influenced him.

727 \Wright 2004: 67.
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Chapter Six: Final Conclusion

Introduction

Having completed my analysis of the use of the words yvyn and nvedpa in their various
contexts, I will now see what the evidence I have gathered tells us about what Paul believed.
In my introduction, I asked three major questions. The first is how Paul uses the words that
modern translators often render as ‘spirit’ or ‘soul.” The second is which of the many linguistic
and ideological backgrounds in Paul’s world provides the best context for helping to flesh out
what Paul is saying. The final one is how Paul’s language and his background can come
together to help us understand of what Paul believed about the human soul. In my conclusion
I will answer each of these questions in turn based on the material I have collected throughout

the thesis.

Paul’s Use of Soul Words

In my analysis, I examined Paul’s use of the two Greek words often translated as ‘soul.’
These are yoyn and Tvedpua.

Yoyn is less common than wvedpa, but it also has a wider scope of potential meanings.
The most common way Paul uses the word is simply to mean ‘life,” i.e. that which animates a
person and which is lost at death. The second most common meaning is when Paul uses the
word to refer to the inner functioning of a living person. This can be in terms of thinking,
feeling or intention. Finally Paul uses it as a strong personal pronoun to refer to a person who
is alive.

[Tvedpa, by contrast, appears far more often, even when it is referring to a human being.
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Although it appears more often, it really only refers to a person’s spirit. But there is a fair
amount of nuance within this meaning. For example, it can on occasion refer to the simple fact
that there is a spirit. It can also refer to the part of a person that connects with God, or is put
into that person by God. Paul also describes it as the seat of morals, something that survives
death, as distinct from the mind, as the part which displays someone’s attitude, and finally, in
greetings, he uses it to refer to the whole person. From the evidence that I have gathered, Paul
apparently considered the mvedpa either to be a divine part of the human put there by God, or
else a part of the human that was oriented towards connection with God.

By itself, this analysis is suggestive, but it is also incomplete. For this reason, I examined
two of the cultures with which the Apostle Paul was familiar, to see if those could shed further
light on what he meant by using these two words in the ways he did.

Background

In chapters three and four, I looked at both the Israelite Scriptures and the texts that were
common to the Greek world. I did this because Paul, like anybody, was a product of his
environment. In keeping with Sitz im Leben methodology, therefore, I believe that any attempt
to unravel what Paul thought must involve an exploration of the ideas with which he would
have been familiar. My method for judging to what extent Paul’s use of these words was
influenced by a particular author or body of literature is to find out to what extent his use of

the word is continuous with how the word is used in that body of literature.

Scriptures of Ancient Israel
When looking at the Scriptures of Ancient Israel, I used both the Hebrew text, largely

based off the Masoretic version, and the Septuagint.”*® There I looked at the uses of the Hebrew
words ¥9] and 111 to determine what lexical range they have, and also briefly noted how they
had been translated into Greek, because our records of Paul using these words would be in
Greek.

When investigating these words, I divided the Israelite Scriptures into the three
commonly accepted blocks: the Law, the Prophets and the Writings. Regarding w3, I found
that the meanings through these blocks of literature remain consistent. The three meanings that
do not change and are consistently translated as yoymn, are ‘life,” as in the animating force which
is lost at death, ‘living thing,” as in that which has this force, and the inner life of a person. In

the Law and the Prophets, this word can also mean ‘death’ or ‘the dead,” as in that which was

730 Biblia Hebraica Stuttgartensia, 1967.
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previously alive, and in the Prophets and the Writings, it is used to mean ‘throat’ or ‘craving.’

This suggests that what Paul understood by yvyn is highly continuous with how the
Scriptures of Ancient Israel use w93, which is translated yoyn. There are some areas where they
do not overlap. For example, Paul never uses yuyn to refer to throat. This is possibly because
we have such a small sample of Pauline writings that he never had a need to use the word
‘throat,” or it is possibly because Paul’s Greek was good enough to be able to distinguish
between the lexical range of w9] and that of yuyn and to use the appropriate Greek word. But
the most consistent meanings of w9} align well with Paul’s use of wouyn.

m7 1s a far less common word than ¥93, and it is even less common for it to refer to a
person. When it does, however, it always refers to a person’s spirit. And, again, it does this
with considerable nuance. The 1 is variously described as being the seat of morals, emotions,
capabilities, dispositions or beliefs, and decision making.”*!

Although the continuity is not as strong as it is with /93], there are similar meanings in
the Scriptures of Ancient Israel and in the Pauline letters for m7. In my view this makes it
highly likely that Paul drew at least some of his inspiration for how he used yoyn and Tvedua
from the Israelite Scriptures.

In this section I also considered the Apocrypha, which are Jewish works written during
the Second Temple period in various places and at various times. In this case, the usages are
slightly different. Yvyn, in the Apocrypha, often means ‘soul,” which seems to be an immaterial
part of the body which can survive death. It does also mean ‘life’ and ‘self,” as it did in the
Scriptures of Ancient Israel. They use mvedua sparingly, but when they do it means ‘spirit,’
and in particular a part of a person connected to God. The differences between the Scriptures
of Ancient Israel and the Apocrypha can be explained by recognising that these texts were
produced by people who were grappling with their identities in the midst of foreign, notably
Greek, rule. Thus, while some embraced Greek rule and its ideas (like those who wrote the
Wisdom of Solomon), others, (like those who wrote Sirach) seem to have been stricter in their
Judaism, and thus stay closer to the Israelite Scriptures in their usage.

Regarding Paul, I think that any influence these texts may have exerted on him,
especially in his use of yvyn, is minimal. The use of the words is simply not similar enough

for this to be the case.

71 It is not clear the extent to which these texts represent a systematic understanding on the part of Ancient
Israel or a collection of different ideas of what this n11 might be. However, reading the Scriptures of Ancient
Israel as a collection, Paul himself would have understood them as representing a worked out understanding or
N and so, if it did influence him, all the ideas in the text would have.
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Greek Writing on the Soul

In the next chapter I surveyed the Greek notion of the soul from the Homeric texts right
through to the Hellenistic era. In the Archaic and Classical periods, I examined representative
uses of the word yuyn. There were no anthropological uses of Tvedpa in this period, except for
where it meant ‘breath.’

In the case of the Archaic Greek period, for which I focused on the Homeric Epics, the
word youyn means ‘life,” ‘vitality,” as in the life-force made visible in action, and refers to the
shades that are found in Hades. Indeed, it seems that the yvyn was one of several ‘vital organs’
to which internal functioning was attached at this time. While there are potentially some
interesting connections to be made with these ideas and the Scriptures of Ancient Israel, there
is very little continuity with Paul. As a result, I will not consider Homeric literature an
important influence on Paul’s anthropology.

In the case of Classical Greek, there are two groups of authors who used this word very
differently. Firstly, there are those who wrote literature, such as the Tragedians, and Herodotus.
They may have used the word yoyn in their writings, but their writings are not an attempt to
develop a deeper understanding of this word. In Classical literature, there are three uses of
yuyn. The first two are ‘life’ and ‘the shades of the departed.””*? The third is where it refers to
the ‘inner self.” When used in this way, it refers to the emotions, the desires, and the moral
reasoning of a person. As with the Archaic literature above, the way the word is used in this
period is largely different to how Paul used it, and so I will also regard the Classical literary
texts as unimportant when establishing Paul’s background influences.

The other group of writers I will discuss is the philosophers, who, in the course of their
work, sought to develop an understanding of exactly what the yoyn is and what it can do. In
the Classical period, the two most important of these were Plato and Aristotle.

Regarding Plato, there is much confusion. Walter Burkert claims that in his “great
synthesis ... the new concept of the soul was able to become the foundation of both philosophy
and religion. At the same time, Plato, drawing on and transforming many varied traditions,
created those myths of the afterlife that were to exert lasting influence. They are presented in
a playful manner, without the arrogance of revelation, but they pointed the way to many an
apocalypse. By comparison the earlier poetic texts faded into almost irrelevant fairy tales.”’*?

And Plato’s thought is not simply significant on its own, but it is regularly considered to be the

732 Similar to Homer, discussed above.
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source of Christian philosophy, a point that Bertrand Russell makes well: “the Phaedo is
important as setting forth, not only the death of a martyr, but also many doctrines which were
afterwards Christian. The theology of St. Paul and of the Fathers was largely derived from it,
directly or indirectly, and can hardly be understood if Plato is ignored.”’** Indeed, Plato’s ideas
on the soul were very influential. Therefore, his thought must be considered. For Plato, there
are three significant ideas about the soul. These are that the yoyn is immortal, tripartite, and
the principle by which the philosopher ought to live. At this point, the distance between Plato
and Paul should be clear. For Paul, the yoyn is in no way immortal. Further, although it does
on occasion refer to something that appears to be involved in thinking or feeling, there is no
discussion in Paul of different parts of the yoym. It is, of course, described in different ways,
but this is never defined as different parts of the soul acting, but rather this same yoyn acting
differently. Finally, there is nothing in Paul about bringing oneself into alignment with one’s
yuyn. Thus, while Plato is an important figure in philosophy of mind generally speaking, he
does not seem to be an important figure in Paul’s psychological thinking.

Paul’s yoyn is actually closer to Aristotle’s. Aristotle’s soul is a unified aspect of a
person which was responsible for giving people life. He calls this the ‘form of the body’s
matter.” Moreover, he argued that it disappeared at the time of death. In addition he argued
that it was the body’s impetus to change, and that the soul is a unity with different functions,
rather than being made up of parts. Finally, Aristotle distinguished the yvyn from the vodc.

There are certainly similarities between Aristotle’s yoyr| and Paul’s. For example, both
Aristotle and Paul understood it to be mortal. They also saw it as one entity with multiple
functions. But that is where the similarities end, and because Aristotle’s thought is so
systematic, his understanding of the soul is tightly bound up in his understanding of everything
else. Therefore, if Paul were to use his idea of the soul, we should expect to see him explaining
it in Aristotelian terms. Of course, we do not. Therefore, given that the continuity is limited
and Paul displays no other Aristotelian ideas anywhere else, it seems fair to discount Aristotle
as a major influence on Paul.

In the Hellenistic section of this chapter, I considered the three major schools of
Hellenistic philosophy: the Stoics, the Cynics, and the Epicureans. I argued that while
Cynicism was an important school at this time, their interest was not in developing a new
understanding of the world, but rather living a certain way in it. Therefore, they contribute

nothing to this discussion.

734 2010: 147.
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The Epicureans, however, were interested in engaging the world around them as they
saw it. Driven by a desire to remove a fear of death, Epicurus developed a materialistic
philosophy based on earlier atomic thinking. In line with this, he believed that the human soul
was made of atoms and dissolved upon death. While there does not seem to be much in
common with Paul, some scholars do see a commonality of goal with Paul, seeking to show
that the soul is not immortal. But on the whole there does not seem to be much by way of
continuity between Paul and Epicurean thought. Some, however, see a connection between
what Paul has to say in 1 Corinthians 15 and Epicurean thinking. Benfield and Reeves argue
that “[like] Lucretius Paul is concerned to rebut the Platonic conception of the body as the
soul’s temporary instrument. Again like Lucretius he denies the natural immortality of the soul,
which cannot exist apart from the body. Paul’s conclusion, however, is that the body will be,
like Christ’s in the Resurrection, ‘raised’ and ‘changed.” There will be a resurrection, but it will
not be crudely physical. There will be after death a continuity of existence in a higher form, for
which, says Paul, the best analogy is of a seed which produces its own characteristic plant at
death.””*®> Some further argue that Paul’s use of the word &topog in 1 Corinthians 15 is evidence
that he was reacting to Epicurean thinking. This, however, confuses Paul’s meaning. Paul is
speaking about the smallest conceivable unit, not of matter, but of time, to explain how quickly
the body will change. As Thiselton says, “The change or transformation will be instantaneous,
&v atopm (tépvo, I cut, with alpha privative), denoting that which is indivisible, i.e., in an
instant, the smallest conceivable moment of time.”’*°® Therefore, even though Paul did know
Epicurean thought,”*” I am not going to consider them a source from which Paul drew his ideas
about the soul.

The Stoics, on the other hand, present a more interesting study. This is not so much
because of similarities in their use of yovyn, though there are some, but rather in their uses of
nvedpa. As I said above, Paul seems to understand the mvedua as a person’s connection to the
divine, possibly given to them by God. This is indeed remarkably similar to the Stoic
understanding of the mvedpa as the divine breath within all of us, which sustains us. For the
Stoics, the yoyn is simply a material manifestation of the life, which is made up of atoms and
which perishes at death. This, I believe, sounds very similar to Paul’s understanding of both
yoyn and mvedpa. And yet, while there is a high degree of continuity, I am not arguing that

Paul was a Stoic philosopher. This is because, while his ideas of the soul are similar, his overall

735 1967:48.
736 2000: 1295. Emphasis original.
737 Cf. Acts 17:22-34.
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understanding of the world is so different to that of the Stoics that he is unlikely to be a Stoic
himself. He was, for example, a monotheist, unlike the pantheism of the Stoics. He also
believed that history had a particular end to which it was coming, and from which it would
never return. Thus, in the majority of his thinking he was very different to a Stoic. I will
therefore attribute his similarity in understanding to the fact that Stoicism gave him the
language to explain his way of thinking to the world. Since Stoicism had spread far by this time
from Athens and the Stoa Poikile as far afield as Rome and Rhodes,”® Paul would have had at
least a passing familiarity with what it taught.

So it seems clear that the best way to understand the Apostle and his thought is not in
Greek terms. Despite growing up in Tarsus, there are good reasons to think that Paul himself
was neither a philosopher nor strongly influenced by Hellenistic philosophy. The first reason
for this is because Paul himself was a Pharisee,”*” which would have meant he was not very
open to foreign influence.”*® Secondly, there are Paul’s own words which show him being

cautious about the influence of philosophy,’*!

and dismissing human truth in favour of God’s
truth.”*? These are reasons to think Paul was not influenced by Greek philosophy. Furthermore,
since E.P. Sanders wrote his book Paul and Palestinian Judaism, there has been a growing
consensus in New Testament scholarship’ that the most pertinent context for understanding
the whole New Testament, but especially Paul, is against a Jewish background, not a Greek
one.”**

While Paul was a citizen of the Greek world, he was nevertheless primarily a Jew. This
means that most of his ideas were formed and sustained in reference to other Jewish ideas,
primarily found in their Scriptures. So, while one must be aware of the Greek world when
studying Paul so that one can understand the world into which he spoke, this is a secondary

consideration when trying to understand the world from which he spoke.

Paul on the Soul

Having conducted this research, what can we now say about what Paul believed about the

soul? In my introduction, I made the hypothesis that Paul did indeed believe in a human soul.

738 Long 1974: 115.

739 Galatians 1:13-14; Philippians 3:4-6. Cf. also arguments made earlier in this thesis on pp. 28-30.
740 \Wright 2013: 199.

741 Colossians 2:8.

742 1 Corinthians 1:18-2:5.

743 Of all ideological backgrounds.

744 Wright 1997: 20.
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I now realise that this hypothesis was far too simple. Paul’s anthropology, especially relating
to his soul words, is a variegated concept.

When discussing the yoyn, Paul uses it to mean ‘life,” or that which has life, or the internal
functioning of the life-force which results in the person’s inner experiences. WYvyr for Paul,
then, is not what a modern reader would understand by the word ‘soul.’ It is not immortal, nor
does it go on to an eternal paradise. It is simply a force which animates the being to which it is
attached and which, in some manner, is lost. In this use, Paul is following closely in the
footsteps of the Scriptures of Ancient Israel, which used the word w9}, translated yoyn, in
precisely the same way, with the same lexical range.

Regarding the mvedpa, the lexical situation is slightly different. The way that Paul uses this
word clearly suggests that it is immortal, or at least survives death, that it connects with God
and that it is non-physical. This does seem closer to what a modern person would call a soul,
although it is not the same. Paul distinguishes between the nvedpa and the vodg, which he
seems to understand as the rational processing mind. Instead, what the mvedua appears to be,
in Paul’s thinking, is the part of a person which connects with God. In this, he is again close to
the Scriptures of Ancient Israel, but I believe that he is communicating these ideas in Stoic
language, to make them more accessible to the Gentiles he felt so called to reach.

Thus far, we can already see that my original hypothesis, that Paul believed in a human
soul, was far too simplistic. Instead of a Platonic duality between body and soul, we have a
complex interrelationship of entities. I have argued to this point that the yoyn represents the
life-force, and the mvedpo represents the part of a person that connects with God.”* But the
question I must now deal with is how these two entities relate to one another within the human
person. The first thing to note is that there is some overlap between yoyr and nvedpa. They
both refer to the inner life of a person in ways that are similar, in that they both govern one’s
thinking and feeling. This leaves us two options. Either Paul was using his words in a way that
lacked finesse, or he was using these two words, with a similar meaning, but with a different
nuance. | favour the second interpretation. Therefore, we need to see what the difference is.

A clear hint occurs in Paul’s first letter to the Corinthians. Throughout that letter, Paul
distinguishes between what is yvyikog, and what is mvevpotikdc. This distinction suggests that
these are two similar concepts, but with important differences that, in Paul’s mind, make being
nvevpatikdg favourable. The clearest hint as to the substance of this distinction comes in 1

Corinthians 15, when Paul is discussing the resurrection. In this chapter, he compares the

745 Cf. Moo 2021: 454.
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current body, which is called youywog, with the body to come, which is mvevpatikog. Paul
argues that this mvevpatikdg body will supersede the yuyikdg body when Christ returns. This
means that the body which is yuywkog is current, but will be surpassed by that which is
TVELULOTIKOG,.

To develop this, we need to situate this dynamic within the larger context of Paul’s
theology, especially his thinking about the Holy Spirit and the end times. The first important
aspect of Paul’s theology to understand is his understanding of the story of Israel. By this I
mean the story that Israel was a nation created by God and chosen by him, and in need of some
deliverance, a deliverance that Paul believed God himself had promised in the prophets of
o0ld.”® The second important aspect of Paul’s theology is that he believed that deliverance had
come to the world through the person of Jesus, the one Paul believed had commissioned him
to preach his message to the Gentiles.”*’

Against this backdrop of an errant but God-chosen people, and a decisive revelation from
God, Paul now preached that the world had transitioned from the previous age to the age to
come, a time that had been anticipated in the Jewish Scriptures but was broadly agreed had not
yet arrived.”*® Paul believed that in Jesus Christ the world had changed from the previous evil
age to a new age marked by God’s presence.”*® This presence Paul understood in terms of the
Holy Spirit, the manifestation of God to his people.”? But that was not all. Paul believed that
the world would be judged one day soon by a returning Jesus Christ, and that the faithful, when
that happened, would be resurrected or transformed into bodies that Paul can only describe as
TVELULOATIKOG,.

From here it is, perhaps, not too difficult to see how to understand the interrelationship
between the yuyn and the mvedpa. At the first creation, God gave the man life by breathing
into him, and from then on, he was a living yoyn. That life is the mark of the Old Creation. But
when, as described above, the New Creation comes about, the person’s new body is not
animated by yoyn, but instead by mvedua. For Paul, this is not only a future situation. He
believes that people at this time, who have surrendered to the rule of Jesus, interact with the
nwvedpa in a preliminary sense. This is why in his Corinthian correspondence Paul can refer to
people who are yoyucog and those who are mvevpatikdg. The yoyucodg are those who are marked

by belonging to the Old Creation, and the mvevpatikdc are those who are experiencing a

746 Cf, Jeremiah 31; Moo 2021: 461.

747 Acts 26:12-18.
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foretaste of the New Creation. But, according to Paul, this will come into being fully when
Jesus comes again. Therefore, the relationship between yoyn and mvedua is that the yoyn is
the life-principle which animates the person for this age, but which is being and will be
superseded by the Godward-facing mvedpo now and in the age to come.

The challenge when looking at ancient texts, perhaps especially those of the New
Testament, is that one always feels one knows what questions to ask of them. The joy of reading
ancient texts is to see those questions grown and transformed, delivering a richer, more
developed understanding of the subject into which one was enquiring. Did Paul believe in a
human soul? If the question is referring to an immortal, immaterial aspect which transcends
the human body, the answer is no. If the question is asking about an immaterial aspect of a
person that God joins to the body and which carries one into the world of the New Covenant,
the answer is yes. Paul’s thought is tricky, varied, but never dull. He always returns to challenge

us ancw.
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