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ABSTRACT

This thesis contends that the individualisation, privatisation and spiritualisation of the concept
of salvation in the church in general and in The Evangelical Lutheran Church in Namibia
[ELCIN] in particular, where salvation is confined to the soul and its escape from this evil world
into a blessed heaven at some future date after death, with the result that church members are
reluctant to strive for the quality of the present life as believers, must be overcome. This study
must be seen against the background of increasing secularism in Namibia. This encroachment
constitutes a serious challenge to the Namibian Lutheran Churches of which ELCIN is the
largest. The secularisation of a community renowned for its Christianity seems to indicate

deficiencies in the core message of the church.

The concept of salvation must be formulated in response to current deficiencies in the overall
wellbeing of humanity and reality as a whole. Such a paradigm of salvation may be enriched by
the holistic Pauline-Lutheran concept of salvation. The Lutheran message of salvation needs
contextualisation and Africanisation in order to pick up valid concerns of the Owambo tradition
for African Lutherans on this side of the grave. There is, therefore, an urgent need for theologians
in ELCIN to revisit their concept of salvation and to redefine it in the light of the original
Pauline-Lutheran concept of salvation on the one hand, and of the Owambo traditional concerns

for human wellbeing on the other.

This study recommends that ELCIN must integrate her message of eschatological salvation with
her practical services so that it becomes obvious to her members that the latter is, in fact, the
éonsequence of the former and both are indispensable to shalom, that is comprehensive
salvation. Such an integration will be her highest token of gratitude for the message of salvation
which she received from the Finns albeit in the vessels of their own culture; the convincing sign

of her theological maturity, and the best possible way to maintain her relevancy at all times.
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INTRODUCTION

1. Background and motivation

Until her independence in 1990, Namibia has been considered one of the most christianised
countries in Africa. Lutherans are still in the majority. Except for the African Methodist
Episcopal Church [AME)' and Oruuano [=Unity] which broke away from the Rhenish mission
in 1946 and 1955 respectively, African Independent Churches have virtually been unknown, not
to speak of other world religions (Katjavivi 1989:6,8f). But now (1996) Namibia is an
independent country with a secular state, one which allows religious freedom. Islam and other
world religions have already made inroads into Namibia's one and half million population. In
neighbouring countries such as South Africa and Zimbabwe, African Traditional Religions are
becoming popular and soon that spirit of Africanism will find its way into Namibia as well. We

should not be caught unawares.

The church may still be growing numerically, but she might be declining in relevaﬁce, efficacy
and popularity. That is one of the serious post independent challenges facing the churches in
Namibia, particularly the Lutheran church of which ELCIN is the largest. During the struggle for
liberation the church was the voice of the voiceless, the partner in the struggle for freedom and

justice. It was a great honour for many to be associated with the church, particularly ELCIN.
; Things have changed since. It is not uncommon today to hear remarks that God dqes not exist.
Some people feel the church is an ailing conscience of society, others say she is part of the gravy
train. Young people and intellectuals in particular, are fast losing interest in the church and her
programmes. They feel that the church is too other-worldly and unconcerned with concrete

human problems. Many of these people are still registered and practising members of the church,

but their participation is on the decline.

The problem seem to be two-fold. Firstly, the concept of salvation is too narrow, too other-

worldly, too spiritual and too personal. The question as to what it is from which one is to be

[ Members of the Rhenish Mission who broke away because of "dissatisfaction with the
close identification of the Lutheran Church with the colonial authorities” (Katjavivi
1989 1989:8) adopted AME as a name for their new church. They had connections with
the leadership of the said church in SA and USA.



delivered has not found an adequate answer in mainline churches. Their response to this question
directed their members upwards and offered them a free passport and ticket to heaven (Webb
1974:5). For them, the problem is that sin disturbs the relationship between an individual and
his/her God. The solution is forgiveness of sins whereby reconciliation between the sinner and
his/her God is guaranteed. The gospel is not proclaimed in such a way that it responds directly
and adequately to the fundamental, immanent, and transcendent needs of reality, including
humanity. These tendencies clearly contradict both the Pauline-Lutheran concept of salvation and
the Owambo concern of wholeness of life. The Owambo traditional religion had a more

comprehensive concept of wellbeing from which the church should learn.

Secondly, the manner in which first generation missionaries and Western theologians have
treated the Owambo culture and religion, particularly their concepts of sin and salvation, may
soon cost the church most dearly. Without properly studying them and attempting to learn from
them what could be useful in the successful proclamation of the biblical faith, everything
indigenous was dismissed as heathenism. Even the African sense of religion which reinforces the

gospel has been lost. Today, it seems, the chickens are coming home to roost.

Ovawambo of the pre-Christian era saw a human being as a unity and life as one whole. There
was no dichotomy between the profane and the sacred. Religion and life belonged together.
Ovawambo worked religiously, walked religiously, hunted religiously, danced religiously, sang
religiously, married religiously, mined religiously, farmed religiously, divined religiously, buried
their dead religiously, mourned them religiously - you name it! Every single moment of their life
was a religious moment. Kalunga, the Supreme Being of Ovawambo, was so central to their life
that Aarni, son of a Finnish missionary, could not find a better concept than Kalungaism to

describe Owambo culture and religions.

It is against this background that this thesis undertakes to address the two-fold problem stated
above. We hope to develop a multidimensional paradigm for soteriology, one which is firmly
based on the Pauline-Lutheran witness and focuses on comprehensive wellbeing of reality and
wholeness of life. We aim at making the central message of the gospel of salvation appealing and

relevant to the members of ELCIN, and the ELCIN attractive to all people, her members in



particular. After all, God's concern for the comprehensive wellbeing of creation, of which

humans form an integral part, does not negate the Owambo motif of the fullness of life.

2. Problem formulation and analysis

The central motive of this thesis is to overcome the spiritualisation and privatisation of the
concept of salvation in The Evangelical Lutheran Church in Namibia [ELCIN]. The problem is
the confinement of salvation to the eternal blessedness of believers, with the emphasis put on
their reward of happiness and eternal life in heaven. This emphasis robs present life of its value
and ranks it only as a preparatory stage for the real life after death. This study takes on the task
of gaining a comprehensive soteriology in ELCIN and avoiding any intentional or unintentional
alienation of prayer and social involvement, spirituality and social responsibility because there
is no worse heresy than one which separates love for God from love for our neighbours. In the
words of Kretzschmar:

A privatised Gospel is inherently dualistic because it separates reality into
different spheres: the physical and the spiritual; the secular and the sacred; the
public and the private; the saving of the souls and social involvement (1996:69).

As evident from the scheme of this thesis, there are three completely independent factors which
all have to contribute to such a holistic soteriology, namely: (a) the Pauline-Lutheran
soteriological heritage [chapters one and two], (b) the Finnish-ELCIN concept of salvation
[chapters five and six] and (c) the Owambo traditional concept of wellbeing [chapters three and

four].

The central problem of this thesis may thus be formulated as follows: How can the spiritualised
and privatised concept of salvation found in ELCIN be overcome in the direction of a

holistic soteriology?

My hypothesis is that because of the spiritualisation and privatisation of the concept of salvation
in ELCIN, the youth and the intellectuals are turning away from the church because she is not as
concerned with their current wellbeing as she is concerned with their spiritual salvation. This
spiritualisation and privatisation of the soteriology of ELCIN is due to the pietistic approach of

the Finnish missionaries, which narrows down the Pauline-Lutheran tradition of salvation on the
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one hand and overlooks the holistic nature of the Owambo culture on the other. This pitfall must
be overcome through a retrieval of the Pauline-Lutheran concept of salvation which is more

comprehensive and the Owambo holistic concept of wellbeing.

The first sub-problem we have to deal with is, therefore: Is the Pauline-Lutheran concept of
salvation indeed holistic? My hypothesis is that the genuine Pauline-Lutheran soteriological
heritage is, in essence, holistic, although it has a powerful emphasis on rour personal relationship
with God. This may be authenticated by the study of the soteriology as found in the Pauline
- corpus (chapter one) and in Luther's notion of salvation which is derived from that of Paul
(chapter two). Common to both Paul and Luther is the view that justification is the basis of
sanctification and both are comprehensive. From the map of the thesis the Pauline-Lutheran
heritage (chapters one and two) stand on top of the comprehensive soteriology (chapter seven),

indicative of the fact that this is our primary criterion.

The Pauline-Lutheran concept of salvation was proclaimed by the Finnish Lutheran missionaries
to Ovawambo whose concept of wellbeing is likewise holistic. Therefore, the second sub-
problem which we have to tackle is: Is there evidence that the Owambo concept of wellbeing
is holistic? To tackle this sub-problem, we first have to give an overview of the entire religious
heritage after which we have to discus the concept of wellbeing in greater detail. In the map of
the thesis, the Owambo line (chapters three and four) feeds into the circle of the éomprehensive
soteriology (chapter seven) from the side to indicate that this is the context to which the holistic

soteriology should respond.

My hypothesis is that the Owambo traditional concept of wellbeing is indeed holistic. It regarded
a human being as omudidi [a unit] and addressed all dimensions of human existence (chapter
three). It may be utilised to inform the ELCIN soteriology so that the latter meets the needs of her

members in their African situation and so keep them in her fold (chapter four and seven).

Now we must consider the Finnish-ELCIN tradition of soteriology which is somewhat between

the Pauline-Lutheran heritage and the African (Owambo) context. So our third sub-problem is:



Did the Finnish missionaries adhere to the Pauline-Lutheran soteriological tradition? My
hypothesis is that they did so only partly. The reason for that is that the Finnish missionaries were
strongly influenced by 16/17th century Protestant Orthodoxy and 18/19th century Pietism which

lost the comprehensive nature of the Pauline-Lutheran soteriology.

Our fourth sub-problem concerns the soteriology of ELCIN and may be formulated as follows:
Does ELCIN have a holistic soteriology? Although she derives her theology from the Pauline-
Lutheran tradition and ministers in the African [Owambo] context, ELCIN does not have such
a holistic concept of salvation (chapter five). My hypothesis is that ELCIN derived her theology
from the Finnish missionaries who were moulded essentially by Pietism, which lost the holistic
soteriology of Luther and the Bible (chapter six). In the map of the thesis, the Finnish-ELCIN
line stands at the bottom of the circle of the envisaged comprehensive soteriology with different
shading of arrows to show that this is what needs to be overcome at least partially. The dotted
line which connects Protestant Orthodoxy between the Pauline-Lutheran heritage on the one hand
and the Finnish-ELCIN tradition on the other have been added to indicate that the latter did not
adhere to the heritage of the former. Also in line with the Finnish missionaries, ELCIN did not

utilise the comprehensive concept of wellbeing found in the Owambo culture.

That brings us to the centre of our scheme (chapter seven) where we hope to formulate a
comprehensive concept of soteriology. Our sub-problem number five may be formulated thus:
How can the deficient concept of salvation found in ELCIN be overcome? My hypothesis
is that the inadequate paradigm of salvation found in ELCIN can be overcome by utilising the
more comprehensive traditions, which are the Pauline-Lutheran view of salvation and the
Owambo concept of wellbeing, to inform the process by which the holistic concept of salvation

is formulated.

Two two-fold questions will guide us during our investigation of the Pauline-Lutheran
soteriological heritage, the Finnish-ELCIN concept of salvation and the Owambo concern for
comprehensive wellbeing. The questions are: (a) What is sin and what is its scope? (b) What
is salvation and how inclusive is it? These questions will help us to determine what similarities

or differences there are between these three traditions. They will also help us to determine which



of the elements of the traditions concerned need to be retrieved and utilised in the process of

formulating a paradigm of comprehensive soteriology.

3. Thesis structure

We shall attempt to respond to the questions posed in 1. above and to their derivative questions
in the seven chapters into which this thesis is subdivided. Chapter one deals with the soteriology
of Paul which is the foundation of the soteriology of Luther. It looks at the influence of late
Jewish apocalyptic literature on the soteriology of St. Paul. For instance, what did Paul do with
the apocalyptic idea that salvation is both material, spiritual, historical and comprehensive in
terms of time and space? The chapter argues that while Paul has taken over many apocalyptic
ideas, he gave them a new content. He proclaims that salvation has been ushered into the present
by the Christ-event, that is, the death and resurrection of Christ. So for Paul, salvation begins
now, though it will be completed in the eschatological future. It is a deposit and a foretaste of
what is to come. Comprehensive salvation is reserved for the coming triumph of God. However,
believers can already live in anticipation of what is coming, assured of God's willingness and his

ability to bring it to pass. We are saved in hope and should live by it (Rom 8:18ff).

Chapter two investigates salvation according to Martin Luther. We believe that Luther continues
the tradition of the Pauline soteriology. The theology of Luther forms one whole with intertwined
components. For a proper comprehension of his soteriology, therefore, it is necessary to first
consider the framework of his theology as a whole - particularly his concept of God, his
anthropology, his hamartology, and, of course, his ethics. We hope to show that for Luther God

is the Source and foundation of all existence, and wills its comprehensive wellbeing.

Chapter three explores the elements of Owambo traditional religion. Its objective is to isolate
some religious elements of Owambo culture with their traditional concern for human wellbeing
and which will then help us to overcome a spiritualised and privatised concept found in ELCIN.
We shall first identify Ovawambo, and say something about their origin and migration to their
present settlement. It shall be clear that although they form part of the larger family of the Bantus

and share many African traits, Ovawambo have their unique cultural and religious identity. For



instance, they are matrilineal and their life forces flows through the lineage of the mother. Their

culture knows no second deity.

Chapter four is an extension of chapter three and attempts a precise formulation of the Owambo
concept of wellbeing. Its significance lies in that it establishes what it is in Owambo traditional
religion which parallels the Christian concept of salvation and whether this can be used in the
process of overcoming the dualistic elements in the ELCIN soteriology. So it looks at the

Owambo concepts of sin, evil and salvation.

Those elements about human wellbeing which are common to Luther and Ovawambo will also
be identified because it is precisely these points of agreement that we hope to use in our
formulation of a comprehensive concept of salvation in order to overcome the other-worldly
concept of salvation. The most important parallels are (a) that humanity needs salvation (b) that
God 1s the Source of all existence and (c) that God is ambiguous. But there are also striking
differences which suggest that not all Owambo religious elements can be accommaodated by the
Christian faith. This will serve as an important lesson that things can also go wrong with our
process of enculturation and the effectiveness of the gospel might be impaired. This happened
with the adoption of Hellenistic thought pattern. So it is important to know the differences as

well.

Chapter five scrutinises the concept of salvation as proclaimed by the Finnish missionaries. This
is important because it was they who brought Christianity to Ovawambo. When formulating a
comprehensive concept of salvation, one must establish what kind of salvation was preached by
the Finnish missionaries. Is it in line with the Pauline-Lutheran tradition? Was it not, for
instance, due to the pietistic épproaqh of the

Finnish missionaries that the Pauline-Lutheran concept of salvation Was narrowed down and as
a result the holistic nature of Owambo culture was overlooked? If the answer to this question is
yes, this chapter aims at exposing this fact in order to overcome the narrowness concerned. The
history of The Finnish Missionary Society (FMS) will be traced back to 1857 when it was first
inaugurated and forward to the commencement of missionary activities among Ovawambo in

1870.



Chapter six focuses on the perception and proclamation of salvation in ELCIN. It is significant
to study the soteriology of ELCIN because we want to know how it agrees or differs with the
Pauline-Lutheran and the Finnish concepts of salvation. We also want to establish the reason why
ELCIN does not have a holistic soteriology although she derives her theology from the Pauline-
Lutheran theology on the one hand and although she ministers to people in the African context.
When this has been done we will know exactly which of its elements need to be overcome and

how.

Chapter seven proposes a theory of salvation which is informed by the Pauline-Lutheran
tradition, Owambo traditional concern for human wellbeing and current human needs so that at
the end of the day, human situations of incompleteness are transformed into situations of
wholeness and salvation. The need of such a theory is justified by the increasing tendencies
among the youth and intellectuals to turn away from what they think is an irrelevant church with

what they are and with what they have.

This chapter ends with a series of recommendations for ELCIN. I envisage coming up with the
following recommendations: (a) that ELCIN shows her deepest appreciation for what the Finnish
missionaries have done by demonstrating her theological and ethical maturity; (b) that ELCIN
become a church with a vision again, by which she will direct her members and the whole of
society, not only "upward' to heaven but also “forward' into the future; (c) that ELCIN keep the
dialectic between "not yet' and “already' intact and to endure it; and (d) that ELCIN devote all her
redemptive activities to the achievement of shalom, while constantly fepeating: Your kingdom

come, and living a godly life on earth by the power of the anticipation of a blessed eschatology.

4. Research methodology

The methods used in this research include the historical descriptive method, theological analysis,
review of existing literature, interviews and participatory observation.

In the case of the theology of Paul, I will focus on the soteriology of Paul as found in the Pauline
corpus. The study of the soteriology of Paul is of particular significance in view of our wish to
understand the soteriology of Luther better because the latter is derived from the former. In the

case of the theology of Luther, I will concentrate on those aspects which seem to have a direct



bearing on his concept of salvation. Such aspects include Luther's concept of God, his
anthropology and his ethics. In the case of Owambo traditional religion, [ will consider those
aspects which will clearly show that the Owambo concept of wellbeing is holistic and can be
utilised in the formulation of the comprehensive concept of salvation in the Lutheran Church
serving the African community. In so doing, we shall utilise the theology of Luther on the one

hand and the Owambo religious traditions on the other.

For the purpose of this thesis, we take the Oshiwambo concords omu-, ova, oshi etc. as a
substitute for English articles. Finally I offer recommendations as to how ELCIN can make

further progress towards theological maturity and relevance.

5. Limitations and delimitations

(a) I do not have skills in either the German or the Finnish languages, so the study is limited to
English literature. (b) Although I am in search of a theory of salvation which is informed by the
Lutheran concept of salvation, except for a few general references to various biblical texts, only
the soteriology of Paul will be studied so as to understand Luther better because his concept of
salvation is derived from that of Paul. For a better perception of Luther's view on salvation one
would also have to study the Old Testament where God is seen as the source of reality as a whole,
and salvation is seen in this -worldly terms. However, because of limits of time and space, we
will only deal with the core documents on which Luther based his concept of salvation, that is
the Pauline corpus. (c) Although general references to the African concepts of sin, evil and
salvation will be made, the study focuses specifically on the Owambo perception of sin, evil, and
salvation. (d) Even though what is going to be said in the thesis applies to the entire Lutheran

community in Namibia, this study targets the Evangelical Lutheran Church in Namibia (ELCIN).

After having set out the problem which this thesis will try to solve, and the procedure which we

propose to follow, we are now ready to begin with the substantial analysis.



CHAPTER ONE

THE SOTERIOLOGY OF PAUL

1.1 Introduction

In our search for an inclusive concept of salvation, we need to study the Pauline-Lutheran and the
Finnish-ELCIN concepts of salvation and the Owambo concern for human wellbeing. This
chapter considers only the Pauline concept of salvation because it is in line with the Old Testament
concept of shalom and is the foundation of Luther's soteriology [chapter two]. We will briefly
outline Paul's apocalyptic heritage, factors which moulded him into the great missionary he was,
reasons for his missionary zeal, and his belief that God is concerned with a total wellbeing of all

humanity.

We look into Paul's understandihg that in the Christ-event God demonstrated his willingness and
ability to save sinners by accepting them unconditionally. In this event the future has invaded the
present and salvation is no longer a future event only. Believers can now protest against what
ought not to be while anticipating a disclosure of their full salvation. In meantime they can share

the new life of Christ to make salvation a reality in their concrete situations.

1.2 Paul's apocalyptic heritage

Jewish apocalyptic’ literature, an offshoot of late Judaic writings, emerged between 200 BC and
AD 100 and became popular. Its contents are visions about the termination of world history
(Nirnberger 1986:37) or in Gottwald's words "... a revelation about end-time judgement and
salvation" (1987:584). This "revelatory literature" (Gottwald 1987:584) consoles "those who
were suffering persecutions" (Gaybba 1984:35)

Apocalyptic is a Greek concept which translates as "revelation”, "disclosure” or "unveiling" and is used to
"refer to apocalyptic literature, apocalyptic thought, or apocalyptic movement" (Gottwald 1987:582).
Jewish apocalyptic may be seen as a world-view that originated during the Babylonian exile and developed in
the absence of prophetism and wisdom literature.

Konig expresses the same idea saying that the idea of an "imminent end ... has a definite pastoral meaning: to
comfort the persecuted faithful who believe that they will be saved or liberated by the coming crisis.” But he
adds that this upcoming judgement serves as a warning to the unfaithful (1990:27).
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[1] That the struggle and suffering of the people of God is not in vain. It is a visible
expression of a monstrous onslaught on God by the forces of evil (Gaybba 1984:34f).

[2] That God is in charge and He will send the Messiah; judge and condemn the oppressor
and the godless; overcome Satan and banish his agents; end history, inaugurate the new
age and make the faithful to share in the victory and rule of the Messiah over the world
(Nirnberger 1974:108), enjoying "the fruit of victory (Gaybba 1984:35).

[3] That the end of "this world' is at hand.

This "most heroic" and "most tragic period of Israel's history" (Russell 1964:15) was marked by
"a revival of Jewish nationalism" and the struggle under the leadership of the Maccabeans and
Hasmoneans. That this struggle was not only between the Jews and Gentiles, but also between
Jews themselves and that there were "divided loyalties" (Russell 1964:15) among the Jews, 1s
evident from the many parties and sects which existed within the Jewish nation. Hellenism* was
encroaching into Judaism. While pious Jews viewed it as a serious challenge of their faith, others,
many of whom were in positions of authority in both divine and secular spheres, embraced its
culture and willingly adopted its life style. So, "while pious Jews were holding the front door shut
against foreign pressure, the back window was open enough to let mixing take place” (Ziesler

1983:8).

During this period, the Jewish nation experienced the Hellenization and secularisation of its High
Priesthood. Corruption and bribes for promotion to high offices were rife. Secularised men and
foreigners occupied divine offices and mismanaged affairs. The already critical situation was

seriously aggravated. Finally, in AD 66 war broke out between the forces of light (Jews) and
those of darkness. |

(1990:27).

The concept Hellenism is commonly used to describe the Greek culture and civilization of the three
centuries or so from the time of Alexander the Great (336-326 BC), which he and his successors in

both the Greek and Roman periods sought to spread through the whole civilized world (Russell
1964:18).
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Before they "realised their own smallness and helplessness" (Barclay 1965:160), the Jews believed
that they were going "to acquire ... supreme status under human leadership ... (under) a great
leader and commander ... from the stock of David," (Barclay 1965:160; Isa. 11:1; Jer. 22:4; 30:9;
23:5). However, Jerusalem was destroyed in AD. 70 and following a revolt led by Bar Kochba
(A.D. 132-25) the Jews were excluded "from their sacred city of Jerusalem which was re-
established as a Roman city" (Russell 1964:16). The forces of darkness seemed to have defeated
those of light. "Faithfulness to the God of Israel was met by persecutions, death, and suffering;
indeed empirical circumstances showed that God's enemies were in charge of the world" (Konig

1982:31).

Jewish apocalyptic literature emerged as a "response of faith which the nation was called to make"
(Russell 1964:16) to the persecutions, political and economic pressures of the day (Russell
1964:17). Human resources had reached their limits (Russell 1964:17) but the faithful were in
danger of being destroyed by the forces of evil, and enemies of faith (Dunn 1990:312).
Apocalyptic hopes and fears echoed the nation's faith in God. The Book of Daniel, for instance,
was a response to the oppressive hellenizing policies of Antiochus IV Epiphanes (175-163 BC),
who was determined "to wipe out the Jewish religion altogether" (Russell 1964:16; cf Micah
1:54). It is an affirmation of the nation's faith in the divine purpose which could not be frustrated

by the devices of evil persons, however powerful or tyrannical they might be.

One of the greatest lessons which apocalyptic literature teaches and which Paul inherited, is the
difference between the infinite God and finite human beings. Human beings are enslaved by the
forces of evil and are unable to liberate themselves politically, economically or spiritually (Russell
1964:18). After successive captivities the Jews became aware that "human powers would never
réise them to greatness ..." and that "no human power could ever bring in the new age ... [only]

the direct intervention of God in history could" (Barclay 1965:180). So, as Russell observes

They were compelled to look beyond history to the dramatic and miraculous intervention
of God who could set to rights the injustices done to his people Israel. The very urgency
of the situation emphasised the nearness of the hour (1964:18).
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Here we find the passionate conviction that whatever God has promised will materialize. He will
liberate and exalt his people. Thus, "the heart of apocalyptic thought is a radical summing up and
evaluation of history as having run its course" (Gottwald 1987:585). The remaining time is meant
for individual believers to prepare themselves for the new era which will replace this contaminated
one. vTherefore apocalyptic literature is not only "a literature of despair" but, and perhaps more
so, "literature of hope" (Russell 1964:18). No faithful would suffer in vain, because "God could
not let his people down" (Gaybba 1984:36). He will exonerate them and bring his plan and
purpose to its consummation. There shall be a general resurrection from the dead, a final
judgement, a punishment of all evil forces and the emergence of a glorious, unending future for

the good and its agents (Nurnberger 1986:37).

1.3 The Day of the Lord and the New Age

So it was the experience that ordinary human means could not effect the desired change that led
to the conviction that God will intervene directly into world affairs (Barclay 1965:157) to restore
the saints (Nirnberger 1986:37). This divine intervention is known as the Day of the Lord
(Gaybba 1984:32). All Jews, and Paul was no exception, looked forward to this redemptive
moment in history. But why, how and when would this divine visitation take place? According
to 11 Esd.7:50, "the Most High has made not one age but two". In accordance with the Hebrew
world view, the apocalyptic saw history as a linear rather than a circular progression moving
forward towards a definite goal rather than repeating itself (Dunn 1990:312). There are two
opposing ages: the present and the future (Gaybba 1984:31). Although they are created by the
same God (I Esd.7:50; Rom.1:20) tension exists between them. This age has fallen prey to "the
powers of evil, misery and death" (Ridderbos 1977:91). It is ruled by the evil one (1 Cor.2:6,11;
2 Cor.4:4; Gal.4:3). It is alienated from God. It contradicts his intentions (Abijole 1988:122).

Paul's soteriology is built on this world-view and life-view.

This world needs reunion with its Creator, to become what he wants it to be. So there is an urgent
need for the present evil and sinful world to be replaced by a new and better world, void of evil,
sin and death. But this is humanly impossible. Only God can bring it about by dethroning evil, sin

and death and establishing his kingdom. But how and when will this take place?
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The exact date was not established. Apocalyptics believed that it could neither be hastened nor
delayed, because ultimately it depends on the fulfilment of the purpose of God (Dunn 1990:314).
But the uncovering of what was concealed in prophecies was taken to be a convincing sign of the
beginning of the end. The entire creation has come in the final period preceding the end. God's

purpose is almost complete and consummation is at hand (1V Ezra.4:33-50; 8:61; 11:44).

For the youth of the world is past, and the strength of the creation is already long
ago at an end, and the advance of the age is almost here. For the pitcher is near
to the foundation, the ship at the harbour, the caravan to the city, and life to its
conclusion (Baruk 85:10).

That brings us to the nature of that Day. Although most Jews looked forward to the Day of the
Lord, they perceived it to be a ternifying Day. It will be "a day of concentrated dread (and of) the
birth pangs of the new age" (Barclay 1965:161). It will be: (1)A day of terror and destruction.
The "wrath" of God against all wickedness will be unleashed (Isa.13,Zeph.1; Joel.1:13-20;2:30
f). (2) It will be a day marked by cosmic destruction. This old age will make way for the new,
good reality where everything and everyone lives according to the intentions of God (Joel.2:1ff).
(3) It will be a day of judgement. The wicked will be identified to give their account and then be

destroyed together with the prince of darkness (Isa. 13:11; cf Barclay 1965:161).

The divine shaking of the present order into judgement (Isa.13:13; 34:4; 51:6; Hag.2:7) would
"cause a new order to emerge" (Ladd 1982:64). Immediately following the supernatural
intervention in history, God would establish his eternal kingdom (Dan.2:28,44) in which he will
be exalted and reign over everything and everybody (Isa.2:11; Gay 1987:294). This will be the
age of bliss "for the righteoﬁs remnant" (Dunn 1990:313). The righteous dead shall be restored
to life and be given a share in the blessings of the new age, but the wicked will be raised to face

judgement (Russell 1964:297fY).

There is an overlap between Old Testament prophecy and apocalyptic thoughts. The latter built
on and radicalised the former. Isaiah hoped for the era of peace, during which nature would have
been transformed and renewed, and peace would have made its home in the animal kingdom. No

animal shall be a victim of another. The whole earth shall flow with the exaltation of Yahweh
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(Isa.2:11). Ezekiel expresses the same sentiments. Especially during the post-exilic period,
development towards these tendencies is clearly evident. The idea of "divine judgement on nations
as well as the deliverance and vindication for the righteous remnant, leading to a new golden age
of justice, peace, and infinite bliss" (Dunn 1990:415) is clearly evident. In apocalyptic
eschatology, a different picture is painted. It goes beyond prophecy. There is a clear discontinuity
between this and the age to come. The pessimism towards this age is radicalised. The suffering
which is expected to accompany the end of the present age is more terrible. Judgement and
salvation are final and the end is imminent. Perhaps the most basic difference between prophecy
and apocalyptic eschatology has been pointed out by H. H. Rowley, quoted by Dunn: "generally,
the prophets foretold the future that should arise out of the present, while the apocalyptic foretold
the future that should break into the present” (1990:316). So the expected golden age will be:

(1) An age of plenty and no want. None would have too little (Amos 9:14; Isa.51:3; 32:15;
Barclay 1965:157). (2) It would be an age of friendship and fellowship. All living things, even
those that were enemies in the old age, would be united to their God and to each other (Hos.2:18;

Isa 11:8-9).

(3) An age free of death. Infant mortality shall disappear, senior citizens shall fill out their days
and weeping because of distress shall be foreign (Isa.65:19-20). The Lord God himself, will be
* so close, so united with all, that he will himself "wipe away tears from off all faces". He will
swallow up death in victory, so that it shall be no more (Isa.25:8) This will be a pain-free, tear-

free and death-free age. God will be all in all.

(4) It would be an age of shalom. There shall be no more wars and war equipment shall have been
transformed into agricultural tools. (5) It would be cosmic, yet ethnocéntric because some Jews
thought it would favour them due to their missionary work among heathen nations (Isa.2:2-3;
Micah.4:1-2; Barclay 1965:159), their political conquest and the subjection of world nations under
them (Isa.45:14; Zech.14:17).

Two more things about apocalyptic soteriological thoughts need to be noted. Firstly, it has

supernatural and cosmic dimensions. An apocalyptic vision is wide in scope. It is not confined to
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Israel, but embraces the whole of reality: the whole world, heaven and the underworld, the whole
of humanity (Dunn 1990:314). No single creature will escape the events of the end-time, for
"resurrection, world judgement, and world dissolution ... are of a cosmic scale" (Dunn 1990:314).

Everything and everybody, including angels and spirits would be affected.

Secondly, the significance of the apocalyptic faith lies in the conviction that God is in charge of
history, directing it towards its goal (Dan.8:26; 12:4,9; Rev.5-8). Whatever is happening is
foreknown by him. This means the expected age will neither grow out of the present nor come
about through human achievement. For this reason, radical hope and optimism rise above radical
pessimism. Apocalyptic eyes are fixed not on the present experienced reality, but on what is hoped

for, beyond to God, and invite others to follow (Dunn 1990:415).

1.4 Paul: the necessary bridge

The Jews were pessimistic and optimistic people (Barclay 1965:156). They took pride in their
divine election believing that they deserved "world respect, world power, and world dominion"
(Barclay 1965:156f). They despised and hated other nations, regarding them as the rejected. They
believed that Gentiles were created to fuel the fire of hell (Barclay 1965:9). But the Gentiles also
hated the Jews. Cicero for instance, describes Judaism as "barbarous superstition" and Tacitus
considered the Jews themselves as the "vilest people" (Barclay 1965:9). To these opposing
nations, Christianity was to be proclaimed and Paul was probably the best qualified to take the

challenge because he was a Roman citizen and a Jew, a person of two worlds.

Paul was a devout Jew (Montefiore 1981:17). Even his encounter with the Lord of the church
did not convert him from Judaism, "but from what he came to regard as an outdated form of it,
to what he believed was its true fulfilment" (Ziesler 1983:8). In spite of rejecting some aspects of
Judaism (Phil.3:4-11), he insisted on his Jewishness. In 2 Cor 11:22 he introduced himself
convinced that "there was nowhere in the world a purer Jew than he" (Barclay 1965:11). He was
circumcised on the eighth day. He belonged to the stock of Israel, the tribe of Benjamin, a
Hebrew of Hebrews, a Pharisee, was born in Tarsus, a city in Cilicia, and got the best of the
Jewish education under the famous Rabbi, Gamaliel (Acts 22:3) which included Jewish law,

religion and culture (Filson 1977:200). In fact, he was "a convinced Pharisee" (Kimmel
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1987:140) and a rabbi (Montefiore 1981:24; Kimmel 1987:138)). So it never escaped his mind

that he was a pure Jew, one of the chosen people of God, a Jew par excellence.

Paul's Jewishness was apparent in both his words and deeds (Phil. 3:4-7). He had all the reasons
in the world "for confidence in the flesh" (vv 4,5). The Old Testament was his Holy Scripture
(Rom.1:2; 4:3). He worked tirelessly to uphold the Jewish law which eventually led him to
persecute those who abandoned it and became followers of the Lord of the Church. He believed
that relaxing the law would endanger the Jewish nation (Ziesler 1983:12). So, being "in the
tradition of rabbinic Judaism" Paul "shared the Jewish belief in the centrality of the law" (Ladd

1982:363). But this was only his attitude before his conversion.

When he encountered Christ he became a different person altogether. He broke away from Jewish

assumptions and did so more radically than any other apostle.

Indeed I count everything as loss because of the surpassing worth of knowing
Christ Jesus my Lord. For his sake I have suffered the loss of all things, and count
them as refuse ... (Phil 3:8).

In order to appreciate Paul's psychology and theology, the fact that he was a staunch Jew should
be kept in mind, and "the culture and the religious traditions in which he stood" (Ziesler 1983:8)
must be understood. In many respects, therefore,"Paul was the man ideally fitted to understand
Chnistianity with all its Jewish background, and bring it to the Jews" (Barclay 1965:16). Similarly,
he was the ideal man to bring the gospel to gentiles (Rom.1:14; Gal.2:9) because he knew the
fundamental differences between salvation by achievement (by law) and salvation as the gift of

new life in Christ (the gospel).

But Paul was also a Roman citizen (Kiimmel 1987:140). He grew up in Tarsus, the "great
commercial city: a university town ... famous for philosophers, and especially for philosophers of
the Stoic School" (Barclay 1965:20). One could not live, let alone grow up in such a city without
experiencing and absorbing elements from different cultures and religions. "It was a city with
such a desire for knowled‘ge, such a respect for scholarship and such an intellectual ferment of

thought that no thinking young man could entirely escape the contagion of the throng in ideas
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which crowded the air" (Barclay 1965:21). If a man was destined to be a missionary to the entire

world, there was no better place for him to grow into manhood than Tarsus (Barclay 1965:21).

"Christianity was cradled in Judaism" (Barclay 1965:9; cf.153). Ziesler's argument "that Paul's
upbringing [might] have been in Jerusalem not Tarsus" (1983:13) deserves little attention in this
context. By implication one of the first problems Christianity had to face was suspicion. Judaism

was an exclusive religion, that is, for Jews only. Christianity was inclusive and for all.

But as the English proverb goes, "like father like son", the God of Jesus is the God of the Jewish
patriarchs. Therefore, Christianity was viewed as an extension of Judaism. The Jews "were
involved in a double hatred: the world hated them and they hated the world" (Barclay 1965:9).
To overcome this awkward predicament, Christianity definitely needed a person of Paul's calibre:
a Jew who was also a Roman citizen. To be accepted by both the Jews and Gentiles, someone
unique and well versed in both Jewish culture and religion and in Gentile culture and religion was
needed. Such a combination was found in Paul as we have shown above. Although any
hellenistic Jew could serve as such a bridge, Paul emerged as a prominent representative of those
who could. Barclay cannot be more right, therefore, when concluding that "life has been moulding
Paul to be the bridge between the Jews and the Greeks, and the unique channel through whom

Christianity went out to all the world" (1965:11).

Neither the Jews, nor the Gentiles could blame Paul for abandoning Judaism, either on the ground
of not understanding it or fully realizing what it was, or only experiencing an irnperfect vision of
it. Surely with his background "Paul knew Judaism at its best, and at its highest; he knew it from
inside; he had gone through all the experiences, both of height and of depth, that it could bring
to any man" (Barclay 1965:16).

So we can safely conclude that Paul understood himself to be an apostle to the gentiles. "Paul was
the man idqally fitted to understand Christianity with all its Jewish background, and to bring
Christianity to the Jews" (Barclay 1965:16). But he was also the best person qualified to be the
apostle to the Gentiles. He was "the man of two worlds" (Barclay 1965:25). If this is true, then,

it is also true that "apocalyptic Judaism has exerted its influence in Paul's thought" (Furnish
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1968:118). Little wonder then that Beker is convinced that Paul "was an apocalyptic during his
Pharisaic career" who "lived his life in hope of the fulfilment of the Messianic promises"
(1989:143). He was no doubt an apocalyptic Pharisee "missionary" before his conversion, if we
trust Acts 9:1-2. However, it cannot be completely right to say that "the apocalyptic structure in
his thought remains constant in his Pharisee and Christian life" (Beker 1989:144) because within
the history of the writings of Paul his view developed and, to a certain measure, changed as is
noticeable from the comparison of his early texts such as 1 Thess 4:18ff with a later text such as
Phil 1:21ff. Baker is the right, however, when observing that a careful reading of Pauline letters
from the earliest (1 Thessalonians) to the latest (Philippians) will show that "apocalyptic is not a
peripheral curiosity for Paul but the central climate and process of his thought" (Beker 1982:144;
cf Bosch 1995:394).

1.5 Paul's missionary initiatives

In line with apocalyptic authors, Paul was convinced that human beings in “this world', are under
seize by the forces of evil and principalities ( 2 Cor.4:4; Col.2:8). They are outside Christ (Gal
4:3-7), alienated from God and estranged from their destiny. They do not acknowledge God but
boast in his presence (Rom.1:20-21,25, 1 Cor.1:27-29) and worship creatures instead of the
Creator (Rom.1:25). They all need liberation for, "all have sinned and fall short of the glory of
God" (Rom.3:9£'23). Everybody faces divine judgement and this is so "unless God takes action
on their behalf" (Martin 1989:34). Further, Paul believed that in the Christ-event, a new era of
eschatological renewal and judgment during which God will vindicate and reward the faithful has
come (Martin 1989:34). His proposed solution is the preaching of the gospel, the liberating and

saving power of God, for the following reasons.

1.5.1 Paul was concerned with the Gentiles and the Jews

Paul did not want to privatise the gospel. It must be brought "to all nations" (Rom.1:5) including
the Gentiles. But he also had a special concern for his fellow Jews. It has been his "heart's desire
and prayer to God for them ... that they may be saved" (Rom.10:1f). They too were in need of
liberation, particularly from the law. The liberation of as many Gentiles as possible was a co-

requisite for the liberation of "his own race” (Rom.11:25; Montefiore 1981:24). For this reason,
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Paul worked very hard among Gentiles hoping that God still wanted to save the Jews through
faith in Christ (Rom.11:14; Montefiore 1981:24).

So the ministry of Paul to the Gentiles did not make him forget or neglect his responsibility to
‘win the Jews' for Christ (Rom 9:20). He mourned for ‘_Lheir unbelief and hardening
(Rom.11:7,23,25). In Rom.11:13 we read: "Inasmuch then as I am a apostle to the Gentiles, I
magnify my ministry in order to make my fellow Jews jealous, and thus save some of them". The
Messiah came to save all nations through faith in Jesus Christ (Rom.3:6-9). This means God was
not only concerned with the so-called remnant (Rom.11:5) but with "all who believe; ... drawn
from Israel's true members (Rom.2:28-29) and equally include under Paul's ministry responding

Gentiles" (Martin 1989:132).

Paul saw his ministry to the Gentiles as that of announcing a miracle (Rom.11:24) of grafting
"wild olive shoots" into the stem (Rom.11:17). This miracle would serve as an incentive for the
branches which have broken off from the olive tree (Rom.11:23). Paul hopes that "by the same
miracle that grafted in wild shoots, God ... can return the natural branches to the parent tree ...
with a clear proviso that ‘they do not persist in unbelief" (Martin 1989:133). For the Gentiles and
the Jews, therefore, the requirement to salvation is one: faith. In Christ, God has acted to meet
the needs of both: justification for the Jews and reconciliation for Gentiles (Martin 1989:135).
The enmity of the Gentiles was exposed, judged and forgiven, the religion of the Jews has been

tested, condemned and superseded by what God has done in Jesus Christ (Martin 1989:135).

1.5.2 Paul was concerned for enslaved humanity

Paul was convinced that reality in general, and humanity in particular, have fallen under the
dominion of evil forces (Rom.8:38; Ki.inimel 1987:235). Such forces of evil enslaved reality "to
their purpose, ... blinding [it] to the gospel of Christ and thus to the true God himself" (2 Cor.4:4;
‘Gal.4:3; Furnish 1978:116). Such alienation means that creation, humanity in particular, is
outside Christ, "removed from God" (Kiimmel 1987:253), enslaved and controlled by dead idols
(Bosch 1995:134). They are without freedom and salvation (Ridderbos 1977:91; Bosch
1995:134). This life-context outside Christ Paul calls “the world'(cosmos) or "this world'(Kiimmel
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1987:173). These terms represent and denote the totality of unredeemed life outside Christ,
dominated, determined and qualified by sin (Ridderbos 1977:91,92).

Paul uses the same terms in other senses to denote the created world (Rom.1:20) and the human
living space (Rom.4:13; 1 Cor.14:10). This use, however, does not concern us here. It is enough
for now only to recognise it. It was for the deliverance of those who find themselves trapped in
this life-context outside Christ that Christ came (Gal.1:4). *This world' is "turned away from God,
rebellious and hostile towards him (Rom.3: 16,19), deprived mankind ... headed for judgement
(Rom.3:6; 1 Cor.11:32" (Ridderbos 1977:92). It is hostile to and stands over against God and his
intentions (Furnish 1978:116). It lacks God's Spirit and is determined by the spirit of "this world'
(Abijole 1988:122).

This aeon is evil (Gal.1:4) because Satan, assisted by elemental spirits and powers, is its god (2
Cor.4:4;Gal.4:3; Furnish 1978:116). It is full of "the forces of evil, misery, and death .."
(Ridderbos 1977:91). In Rom.5:14,21; 6:9,14; 8:2, Paul seems to include law, sin and death
"among the principalities and powers" (Abijole 1988:121) which enslave humankind. A detailed
treatment of the enslaving forces is done under 1.6 below. Obviously, the immediate need of this
world is liberation, traditionally known as salvation, from these forces of evil (Kdsemann
1980:234). It needs both transformation and transference from “this world' to the Kingdom of
Christ (Col.1:13) to be in communion with Christ (Kiimmel 1987:236). For Paul, the task of
announcing God's victory over the forces of evil and the promise for reconciliation (Patte

1984:55) as accomplished in the Chris-event cannot be more urgent.

A question arises: how was it possible for the created powers to turn against their Creator? To
respond to this question, theology has to [a] affirm the mastery [b] the redemptive intentions of
God. To do that, we have to investigate the encounter between the biblical faith and other faiths

and the consequences thereof.
We read about the universalisation of the biblical God and faith in Pauline and in Deutero-Pauline

letters. This universalisation is an end-product of a long process. Yahweh was initially known by

the Old Testament witness as a personal deity of the nomadic Israelites. He took care of their
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comprehensive wellbeing. They could directly relate and look to him in times of need. This
personal relationship was expressed in the form of a covenant. Abraham and David are cases in
point. The requirement of such a deep personal relationship was mutual trust. Its upshot was

mutual care. Thus, Nurnberger could write

But on this foundation the covenant of Yahweh and Israel was built. And this
involved not only devotion but the liberation and prosperity of the whole nation,
a legal system, a state, an economy (1987:7).

Soon, however, the personal relationship between Israel and Yahweh was challenged by the
encounter between Israel and other nations; Judaism encountered other religions and Yahweh
other gods. A threefold response on the part of Israel followed. First, it was syncretism, whereby
Yahweh was identified with the Canaanite gods, e.g El or Baal. When prophets protested against
the low moral standards of paganism, syncretism gave way to the second response, suppression
(Caird 1956:1). Prophets called for a total suppression of pagan religion and worship and the
existence of gods other than Yahweh was denied. However, the grip of other deities over their
subjects remained intact (Caird 1956:2). The third response was subordination, whereby the
existence of other deities was recognised and the superiority of Yahweh maintained. Such deities
existed, but as inferiors, and messengers of Yahweh (Ps.104:4). They served as members of his
heavenly council around his throne (Ps.82; 89:6-7). Their existence was recognised, but they
"were not gods in their own right" but "angelic powers with a delegated power" (Caird 1956:4).
This struggle ended with the perception that Yahweh was the Lord of nature, of history, of all

nations, of lords and of gods.

Levenson follows Kaufimann in arguing that there was a sound relationship between Yahweh and
other gods to the extent that Yahweh called them his sons. The idea here is that when God said
"Let us make man in our image, after our likeness" (Gen 1:26), he was actually speaking to these

"sons" of his. Levenson could therefore write:

it would appear that these “sons of God/gods' played an active role and made fresh
proposals to God, who nonetheless retained the final say. In short, like the other
gods at the close of the Enuma elish, they are thought of to be real and
important, but also subordinate and not very individual (1988:5).
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The subordination theory was developed further by the Deuteronomic school where it was
believed that Yahweh had assigned a guardian, or angelic ruler over every nation (Deut. 32:8-9;
Caird 1956:4) except over Israel who was directly under Yahweh. Yahweh ruled directly over
Israel but via angelic rulers over other nations. This school was bothered neither by the existence
of those powers nor if nations other than Israel worshipped their particular angelic rulers instead
of Yahweh (Deut.4::19; cf 17:2-7). As long as Israel was not tempted to worship such rulers,
Yahweh's intentions for human wellbeing were not interfered with. The main thing was the
realisation that [i] those other gods form part of the reality of which Yahweh was in charge and
its Source; [ii] they receive their right of existence from Yahweh; [iii] they only have delegated
powers from Yahweh and [iv] they serve his purpose which is to rule over nations as

representatives of Yahweh (Nurnberger 1987:8).

Romans / 4

Greeks

Diagram 1

Babylonians

Persians

@ Guarmian ANGEL/G{ob

Psalm 82 depicts a scene duﬁng which Yahweh had summoned his representatives to give account
of their rule. Yahweh is disillusioned with their performance. He found them guilty of being unjust
towards their subjects, particularly the weak, and the needy, the fatherless, the powerless, and the
downtrodden (Nirnberger 1987:9). They have not been impartial judges and defenders of the
powerless against the wicked (vv.2-4). So the representatives of Yahweh are demoted and

executed (vv.6) because they failed “"to keep order and to see to it that justice is done"
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(Nirnberger 1987:11). So "judgement is a reaction to their injustice, their failure to favour the
unfortunate of society" (Levenson 1988:6).

Diagram 2

/\, // Adopted from Niirnberger,
{R;J‘:;??' _".'.'-s.
ek /| 1]} fz‘x%ii 1987:9

é TRreh i.',’::,;i_.!.':\

2 RERER

Ancient Israel also believed that their being under the direct rule of Yahweh had a specific
purpose to serve. She was to serve as a witness to other nations, and by implication to their rulers.
She would do so by way of living out the "justice of Yahweh so that the other nations can see and
learn and praise Yahweh, the source of justice" (Nurnberger 1987:11). Failing, Israel too
frustrated Yahweh. Consequently, she too had to be punished. Under this punishment, she tried
to appease Yahweh by fulfilling the law to the letter. As a result, the law assumed the status of
the spiritual force in relation to Jews. While other nations were alienated from Yahweh by their
different gods, Israel was separated from him by the law. In his ministry, Jesus introduced change
to this situation by abolishing, not only the law but also the other spiritual forces which alienated
other nations from Yahweh. He reconciled all to God. Paul is preaching this message of

reconciliation.

Such powers were considered demonic as soon as they became "tyrannical, immoral and
superstitious" (Caird 1956:8). This resulted when the ruled worshipped their angelic guardians
instead of Yahweh in which case both the rulers and the ruled have rebelled against Yahweh. Paul
borrowed a great deal from the Septuagint where such terms such as “powers' *authorities',
‘principalities’, “rulers' and “angelic beings' have their origin. They are ‘idols' and ‘lords' (1

Cor.2:6,8; 8:4-6) none of which is equal to God. They blind people and keep people from seeing
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the light of the gospel (2 Cor.4:4).For Cullmann these are "invisible powers [who] stand behind
what occurs in the world" (1951:195). They were behind the state and the religious leaders who

crucified Christ (Macgregory 1954:23).

Satan, the great accuser, belongs to those powers which served Yahweh as members of his
heavenly council. Before the Christ event he was answerable to God (Num.22:22, 32). It was his
official duty to test human beings "so that anything they say or do can be used in evidence against

them" (Caird 1956:32).

Paul's view is that such angelic powers do exist, but he denies their divinity (1 Cor.15:24;
Macgregory 1954:22). Further, such powers serve their original purpose so long as they are under
Christ: to participate in the history of redemption (Macgregory 1954:104). Apart from Christ such
powers assume demonic characters. As such, they are created beings whose existence depends
on God. It is also interesting to note the evolution which took place in the apocalyptic ideas of
Paul from his genuine letters (1 Cor. and 1 Thess.) to the Deutero-Pauline letters (Eph). In the
former he is in line with Jewish apocalyptic views that Christ "must reign until he has put all his
enemies under his feet" (1 Cor.15:25) and then hand the reign to his father. The defeat of such
powers, according to this earlier view of Paul, lies in the future. As part of this age, they will pass
away with it. Later on in the Deutero-Pauline letters, however, Christ is already enthroned "far
above all rule and authority and power and dominion and above every name that is named not
only in this age but also in the age to come" (Eph.1:21-22). The point is that Christ has already
taken his seat, but this must still be manifested. Later on in his prison letters, he hopes that these
poWérs may be accommodated within the scope of redemption (Caird 1956:27). They should be
informed of the victory of Christ (Col.1:16;20) and worship him accordingly (Phil.2:10f). God has
made peace and has reconciled to himself all things both in heaven and on earth, powers and
principalities included. Diagram one in which God was replaced by the law now changes again
so that the law is, in turn, replaced by Christ. Jews are again given "back a sense of immediacy

and intimacy to God" (Niirnberger 1987:11).

That this reality is seized by those forces of evil and darkness does not mean that reality belongs-

to the forces of evil, certainly not according to Paul. On the contrary, Paul and the letters in his
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tradition attribute to God everything in heaven and on earth, including thrones, dominions,
principalities or authorities and powers. He is their source of origin through Christ (Col.1:16) in
whom "all things hold together" (Col.1:17). Just as all things hold together in Christ from creation
Paul argues that all things are going to be held together by Christ (Eph.1:10). For Paul, therefore,
all things, including the forces of evil, belong to God's creation and are subjected to him. God is

going to restore the reality to its original status. As Ridderbos has it

these powers have no original control over the world, but the whole of the
groaning creation has been subjected to vanity by God himself (Rom.8:20).
Nevertheless, it is the dominion of these powers that determines Paul's outlook on
the present world (1977:92).

Paul feels "called" (Bosch 1995:126) and commissioned to proclaim liberation to those outside
Christ (Bosch 1995:127). His urgent task was to claim this world from these enslaving and
alienating powers (Rom.8:38) for the one "living and true" God (1 Thess.1:9) who revealed
himself to us in Jesus Christ (Bosch 1995:134). Further, Paul was convinced that the judgement
of “this world' is imminent, therefore, "he allows himself no relaxation” (Bosch 1995:134, cf Patte
1984:61). On behalf of Christ, he must appeal to as many as he can, to "be reconciled to God" (2
Cor.5:20), by "turning to God from idols” (1 Thess.1:10). He is not proclaiming the wrath of God
(law), but, "salvation through Christ and the imminent triumph of God", which is the gospel
(Bosch 1995:134). Paul is well aware that "their being in bondage to idols is ... due not to
ignorance (as the Stoics argue) but to wilfulness" (Bosch 1995:134). Therefore, they deserve the
judgement of God (Rom.1:20,23,25, 2:1f,5-10; Bosch 1995:134). What he wants to get across
i1s the good news that "God in his kindness is providing [them] an opportunity for repentance"
(Rom.2:4; Bosch 1995:134) and as Grant observed, to be transferred "from the realm of death
... to the realm of the life ..." (Bosch 1995:134). Paul's concern is one: to lead to Christ those who
are outside him and prepare “this world' for the envisaged glory of the age to come (Bosch
1995:135).

Paul expected "the imminent consummation of salvation" (Kiimmel 1987:144). In his preaching

of the liberating and saving gospel, he announced the imminent cosmic transformation which will
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be brought about by God's own initiative. The gospel will rob the forces of evil of their powers,
because it is God's liberating power (Rom.1:16). God's saving power will finally put them out of

commission. Then he will assume cosmic dominion (Kiimmel 1987:235).

1.5.3 Paul feels inescapably obliged
Paul was always conscious of "his apostolic call" (Beker 1989:5; Montefiore 1981:35)) and “the

commission to proclaim the gospel ... among the Gentiles" (Beker 1989:60). He is an apostle’.
His personal encounter with the Lord of the church on the road to Damascus completely changed
him into a new person who now sees things differently (Bosch 1995:127; Montefiore 1981:34).
He now accepts the fact that the new age has dawned; salvation in Christ is now extended to the
Gentile world and that he, the persecutor of the church is Christ's special ambassador, entrusted

with the gospel and sent to the Gentiles (Gal.1:16; Bosch 1995:127).

Preaching the gospel in good time and to as many as possible, is for Paul therefore an ananke or
“inescapable necessity" (Bosch 1995:135). He feels doomed if he does not preach it (1 Cor.9:16).
He is debtor "both to Greeks and to barbarians, both to the wise and to the foolish" (Rom.1:14) -
to humanity though only via Christ. As Bosch puts it, "Paul is ... indebted to Christ, and this is
transmuted into a debt to those whom Christ wishes to bring to salvation" (1995:135). That
means, he owes “this world' the good news of Jesus Christ. In that case, Bosch speaks of "a
mutuality of indebtedness" (1995:135). He is indebted "to both Christ and the people to whom
[he] is sent" (Bosch 1995:136) and would do almost anything including becoming "all things to
all men ... for the sake of the gospel" to "save some", if not all for Christ (1 Cor.9:191f).

Two very important facts about Paul's aftitude towards the world now emerge: his modus
operandi of proclaiming the gospel is, according to Beker quoted by Bosch, marked by

"flexibility, sensitivity and empathy" (1995:137) and he did not see the aim of his mission as that

An apostle (Hebrew-shaliach and Greek-apostolos) is one who is sent. Paul was a different

kind of an apostle in that he belonged neither to the original circle of the Twelve nor to the
large group who received their commission shortly after the resurrection of Christ. He
received his call and commission on the road to Damascus and regarded his status as an
apostle as good as those who had been called to be apostles before him (Gal.2:9). Although
he feels small among the rest of the apostles because he persecuted the church, he claimed
to have worked harder than most, if not all of them (1 Cor.15:9f) (Montefiore 1981 34).
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of "the Hellenization of Jews or the Judaization of Greeks" (1993:136). "It is not necessary for
Christians from different backgrounds to become carbon copies of one another" (Bosch
1995:136); his obedience to the gospel, to the divine call and his commission is clarified. The
gospel is meant for all equally and he is obliged to proclaim it to as many as possible at the right
time (Bosch 1995:136). As Montefiore reminds us, "Jesus is raised from the dead so as to “fill the

universe (1981:38).

1.5.4 Paul responds to God's love and grace

The first encounter between Saul the zealous Jew and the Lord of the church was that of bitter
opponents (Ziesler 1983:25). Saul was determined to eradicate the church completely (Gal.1:13)
for, "Christians were bad Jews, betraying their heritage and their God" (Ziesler 1983:24).
Christianity undermined the validity of the law upon which the identity and the hope of salvation
of Judaism was built. His encounter with the Lord of the church, changed him into a new being,
and an apostle (1 Cor.9:1; Ziesler 1983:25; cf Stuhlmacher 1984:15). Montefiore speaks of the
apostle's rebirth (1981:35).

What is meant by the metaphor new being is not a moral renewal or a metaphysical transformation
of some kind. After his encounter with the risen Lord, Paul gained a completely new perception
of God. Before his conversion, he believed that salvation was by fulfilling the demands of the law.
It could not be the gift of a new life in Christ. After his encounter with Christ his view shifted
from believing that salvation was by satisfying the law to believing that salvation is by faith in God
through Jesus Christ. Hargreaves has summarised the experience of Paul very vividly by writing
that the Chris‘_t-Paul encounter:

was a special time when he was turned from his old life to a new sort of life. The
most important part of this experience was that he was turned from believing that
he could be saved by keeping the Jewish law to accepting salvation by trusting
that God through Christ had forgiven him (Gal 2:16). He was also turned from
following human leaders to following Christ (Acts 9:1-5), from persecuting the
church to being an Apostle in it (Tim. 1:15,16) (1978:51).

This complete turn-about was made possible by Paul's "overwhelming experience of the love of
God he has received through Jesus Christ" (Bosch 1995:138). It is his response to this experience

of love and unconditional acceptance by God which drove him to the end of the earth. "The Son
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of God ... loved me and gave himself for me", he said (Gal.2:20) and adds that "God's love has
been poured into our hearts" (Rom.5:5). By the powers gained through unconditional
acceptance Paul was so motivated to "persuade men" to accept Christ, because, as he explains
it, "the love of Christ controls us" (2 Cor.5:14). He wanted to tell everybody that in Christ God
has come to rescue his enslaved humanity and the whole of reality (Kdsemann 1980:236) and "that
the living Christ is the answer to all existence; ... to national, corporate even cosmic problems ...
[in fact] to live is Christ" (Montefiore 1981:23). This "was the reason for everything that he

afterwards did and taught" (Hargreaves 1978:51).

It seems clear, therefore, that Paul's "concern for the lost" and his "sense of an obligation laid
upon him" are key reasons for his missionary zeal. This concern was deeply rooted in his "sense
of privilege" (Bosch 1995:138). The former persecutor of the church, felt graced to be
commissioned by the Lord of the same church, he was trying to eradicate (Montefiore 1981:35).
He appreciated his new status in Christ. In his own words: "through whom we have received
grace and apostleship to bring about the obedience of faith for the sake of his name among all the
nations ..." (Rom.1:5). Paul has, therefore, translated his indebtedness into a sense of gratitude,
his obligation into acts of thanksgiving and his experience of unconditional acceptance into

missionary activities among Jews and Gentiles alike (Bosch 1995:138).

1.6 Paul's view of the enslaving forces

1.6.1 Sin

One of the forces which enslave humanity is sin. Paul seems to use the common Jewish concept
of sin. The concept has many dimensions and there are various concepts with which sin can be
expressed. Terms such as lawlessness, ungodliness, disobedience are only different concepts
expressing the same reality. For our purpose, however, I will isolate some such concepts in an

attempt to gain a better understanding of Paul's view on sin.

[a] Sin is a universal and external force
Paul sees sin as "an alien force lurking to pounce on a victim" (Martin 1989:57). This force is
given life by the law in which it finds "opportunity”. “If it had not been for the law", Paul writes,

"I shall not have known sin". The opportunity which sin finds in the law is to awaken in a human
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being the desire to achieve independence from God", the result of which is to "die" (Martin

1989:57; Rom.7:9-11).

So Paul pictures sin as a foreign force which invades a human being and attacks him/her (Martin
1989:58). This suggests, therefore, "sin is not inherent in the human make-up" (Martin 1989:58).
So he distinguished between "I" and "the sin which dwells within me" (Rom.7:17). A human being
is not, as Barclay teaches, an "inexplicable mixture" (Barclay 1973:161) of the "two selves"
(Barclay 19673:162), the good and the evil, which throws a human "life in an uneasy tension"
(Barclay 1973:161) and which results in a certain frustration and feeling of hopelessness. Evil and
good do not and cannot co-exist in the same person. The fact is that there is a constant struggle
between the flesh and the spirit in a human being. One is either in or outside Christ. When one is
in the flesh, "there is nothing good [which] dwells within" him/her (Rom.7:18) and one is
completely "wretched" (Rom. 7:25). In flesh, sin takes control (Rom.7:15).

When one is in the spint, in Christ, Christ takes over. Paul is particularly optimistic about this ‘in
Christ'. There is "no condemnation" for them (Rom.8:1). Therefore, "in all these things we are
more than conquerors through him who loves us" (Rom.8:37). Nothing "will be able to separate"

[them] from the love of God in Christ our Lord" (Rom 8:39).

Sin is a universal force. Thus "all men, both Jews and Greeks, are under the power of sin"
(Rom.3:9, Gal.3:22) as long as they live in the flesh, in solidarity with the first Adam (Rom.5:12-
19; 1 Cor.15:21f). To be in the flesh is to be "under the power of sin" (Rom.3:9), to be a slave
of sin (Rom.6:16, 7:23), to be "sold under sin" (Rom.7:14), to be in the service of sin (Rom.7:14-
20). Martin is right, "the upshot is that sin is a universal matter, a demonic despot carrying off
humanity as a prisoner-of-war (7:23) and asserting proprietary rights over God's creatures"
(1989:58).

[b] Sin is missing the target
Paul describes sin with a Greek term hamartia, the most common concept for "sinning, whether
... by omission or commission, in thought and feeling or in speech and action" (Thayer 1987:30).

It occurs 62 times in his letters: 48 times in his letter to the Romans and 14 in the rest of his letters
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together. The letter to the Philippians does not use this concept (Barclay 1965:138). However,
the problem of sin such as putting "confidence in the flesh" (3:3) and living "as enemies of the
cross of Christ" is clearly evident (3:18). This intensive use of hamartia shows that Paul was
most concerned for the liberation of humankind from the power of sin (Bloesch 1994:1012). He

"saw with intensity the seriousness of sin ... " (Barclay 1965:138).

Hamartia "was not originally an ethical word ..." (Barclay 1965:141). It was used by shooters
to mean missing the target. So it expresses the failure to hit the target, to do what one was
éxpected to do and to be what one was expected to be. The idea that to sin is to fall "below one's
own possibilities” (Barclay 1965:141) is problematic in terms of the theology of Paul. To exploit

our own "possibilities' is for Paul to be confident in the flesh, to sin. As Niebuhr reminds us:

since Augustine it has been the consistent view of Christian orthodoxy that the
basic sin of man was pride ..., the general inclination of all men to overestimate
their virtues, powers, and achievements. Augustine defined sin as the ‘perverse
desire of height,' or as man's regarding himself as his own end, instead of realising
that he is but a part of a total scheme of means and ends (1964:350).

There is no hope for achieving salvation on one's own, but only in Christ. Sin is, for Paul, our
failure to be where we ought to be and to be what we could be, in Christ where a sinner becomes
a "new creation" (Il Cor.5:17). That is the concern of God too for which Paul feels called and
commissioned (Il Cor.5:20-21). "God has an ideal for us, and we have failed to reach it" (Barclay
1973:164). So we missed the mark. To disobey too is to miss the target and this leads to disturbed
relations between the parties involved. Humans are expected to obey God and so remain in a good

relationship with him and with one another. That is their target. Lightner agrees that

.. to sin is to miss the mark of God's standard, to fall aside from God's law, to
rebel against God's requirements, to pervert that which is right, to trespass against
God's law, to rebel against God, to betray a trust, to fail to meet obligations.
However, sin is not only committed when one does that which is wrong; sin is also
failing to do what is right. The former would be the sin of commission, the latter
a sin of omission. Negligence can also be sin. Ignorance of an offence does not
absolve one from guilt (Lev.4:13, 22, 27; 25:2-4,19; 6:4; cf James 4 17)
(1994:798).
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Sin spreads like a wild.fire as soon as it obtains a grip (Rom.5:20). 1t is like a cancer which, unless
eradicated, develops, grows and spreads. Finally it leads to death. It has extraordinary deceiving
and killing power. As soon as it is allowed to gain the smallest foothold, it sweeps through life
like an epidemic (Barclay 1965:142). Therefore Paul writes that sin begets death. It deceived and
killed him (Rom.7:11). It kills goodness, beauty, love, fellowship, conscience and character

(Barclay 1965:142). To the mind of Paul, sin begets spiritual as well as moral death. Barclay

agrees:

To fail to do one's best as workman, to fail to be a father, mother, son, daughter
as one might have been, to fail to use and develop the gifts of hand and eye and
mind and brain that God has given us, in any way to fall short of the best that we
could be, is a sin. Disobedience to God means failure in life; and failure to hit the
target is sin (1965:141).

But sin also causes physical death (Rom.5:12; 6:23). By implication this means that, if there were
no sin, death would be unknown. Neither can exist without the other. Death entered the world
through sin (Rom.5:12) and "sin reigned in death" (Rom.5:21). The Greek term for reign is
basileuein, derived from basileus which means a king. Only the king reigns. Therefore, sin is like
a king and reigns over the person on whom it has gained a grip. A sinner has become a subject
and slave of sin. A human being has a choice: to live in sin and die, or in obedience and live
(Rom.6:16). Because of sin, however, a sinner is unable to make a choice between life and death
or to liberate him/herself. Paul himself was once "sold under sin" (Rom.7:14), became its doulos

and acted according to its command against his own will. He testifies:

I do not understand my actions. For I do not do what I want, but I do the every
thing I hate ... it 