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Science et Esprit, 74/1 (2022) 81-102

FROM THE FORMULA “TO THE GLORY OF
GOD THE FATHER” (PHILIPPIANS 2:11) TO
THE FORGOTTEN THEOLOGY OF PHIL 2:6-11
AS PAULINE FORMULA FOR MONOTHEISM
Part Il

AYODELE AYENI

I repeat the conclusion of “Part I” here, word-for-word, to situate the reader.

The first part of my article suggests the questioning of the structural
debates on Phil 2:5/6-11, since Lohmeyer’s 1928 formulation of it. I argue
that the preoccupation with structural analyses, either in agreement with
Lohmeyer’s or Jeremias’ conclusions offer a number of disservices to the
exegesis of Phil 2:6-11. One of the disservices is the fact that it makes it dif-
ficult to concentrate on the synchronic and canonical form of Phil 2:6-11,
because of suggestions of which parts to excise from it. I then provide the
incongruences that exist with structural analyses, especially Jeremias, when
one considers the six steps in discerning a preformed material. In other words,
the science of structural analysis has evolved since Lohmeyer and Jeremias,
and make the weaknesses of their approach to Phil 2:6-11 apparent. I allude
to the earliest and most used Christological formula of the New Testament —
‘sit at my right hand’ - as a judicious formula that leads one’s mind away from
too much preoccupation with Christology to a monotheistic Christian/Pauline
theology of Phil 2:6-11, because the formula ‘sit at my right hand’ subsumes
the title/naming of Jesus Christ is Lord’ in ‘to the glory of God the Father’
(Phil 2:11b). This is the first step in clarifying the semantics of ‘structure’ and
‘naming’ of Phil 2:6-11 that are at variance.!

Let us now turn to the arguments of Part II.

1. “From the Formula “To the Glory of God the Father” (Phil 2:11...,” Part I, Science et
Esprit, 73 (2021), pp. 359-374 (at 373).
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PART II
Tradition, Redaction and Theology in Phil 2:9-11:
The Mystery of Christ in a Monotheistic Perspective

2. God (Theology) in the Letter to the Philippians vis-a-vis
“The name that is above every name” (Phil 2:9) and “to the Glory
of God the Father” (Phil 2:11)

Since I have shown that the “Lordship” of Christ is demonstrable from both
Pauline and non-Pauline texts of the New Testament, although the examples
given are limited, through the formula “sit at my right,” I now want to analyse
the link between the “Lordship” of Christ and the reason for Christ’s exaltation
as “Lord” - “The name that is above every name” (Phil 2:9). It is important
for us to do this because “naming” is an identity marker. In the words of
Gourgues, “For the Bible, a name does not simply serve to differentiate one
person from another. A name expresses the identity and the essential being
of a person. To recognize Jesus Christ as ‘Lord’ is to recognize both his tran-
scendental identity and communion in the exercise of ‘Lordship’ with God.”
To bring out the identity of God both in Philippians as a whole and in Phil
2:6-11, we need to present the pivotal role of God in Philippians, in a con-
densed summary.

2.1 Ho Theos and the Message of Philippians

Contrary to Kyrios (Lord), which gained currency in general Greco-Roman
worship,’ Paul presents the distinctiveness of Philippians through the concept
of ho Theos (God) as a principle of integration or coherence in the letter. This
portrays Paul’s intent to be different from ambient religious presentation of
Kyrios by reorienting everything towards ho Theos. Gordon D. Fee is emphatic
in his claim that the concept of God is the organizing principle of Philippians,
given the strategic places the term occurs in the epistle.* A descriptive study

2. “Pour la Bible, le nom ne sert pas qu’a distinguer quelqu'un parmi les autres. Le nom
exprime I'identité et ’étre profond de quelqu'un. Reconnaitre Jésus Christ comme ‘Seigneur,’
Clest reconnaitre, en méme temps que son identité transcendante, sa communion a 'exercice de
la seigneurie de Dieu.” See, Michel GOURGUES, “Plus tard tu comprendras™ la formation du
Nouveau Testament, p. 48 (The translation is mine). Complete references in the first part of this
article (note 1 above) to the studies already mentioned.

3. Marie-Frangoise BASLEZ, “Seigneur et Médiateur, quand Paul repense le modeéle impérial
romain,” in Paul et son Seigneur, pp. 309-325. Along the same lines, an instance of a comparative
approach for articulating the identity of God and Lord is the subject matter of Cassidy’s com-
mentary: Richard J. Cassipy, A Roman Commentary on St. Paul’s Letter to the Philippians,
pp- 1-7, 35, 39-40, 43-44, 84, passim).

4. “As always in Paul, God the Father stands as the primary reality at the beginning and
end of all things, especially of ‘salvation in Christ.” Salvation is God’s thing; it is his glory what-
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of the language of God in the places it appears reveals that ho Theos has con-
tents for Paul. He is the God of the Jews (Paul) and Gentiles/Philippians, the
God of Time, the God of Salvation, the God of Communion and Peace/Shalom
and the God who is a Father (God our Father).

To describe these attributes (the contents) of ho Theos, we need to explore
the interventions of ho Theos in Philippians. Of the nine instances (Phil 1:6,
8; 2:9, 13, 27; 3:15, 19; 4:9, 19) where ho Theos appears in the nominative® case,
these three, 1:6, 2:9 and 4:9 are of paramount interest to us because they
enunciate God’s relationship with Jesus Christ and human beings - “the one
[God] who began a good work among you” (1:6), “God highly exalted him
[Jesus Christ]” (2:9) and “the God of peace will be with you” (4:9). These three
instances correlate the role of God in the conferment of human filiation and
citizenship (identity markers), the importance of the sacrifice of Christ as a
form of relationship with God, and the prayers of Christians as they relate to
or form communion with God. The lone accusative or objective (4:6) role of
God, sustained by three dative usages (1:3; 4:18, 20), makes him the object and
recipient of prayers, respectively. In the genitival use of ho Theos (1:2, 11, 28;
2:6, 11, 15; 3:3, 9, 14; 4:7), their enunciations boil down to the description of
God as Father.

a) Ho Theos: The God of Time

In his description of ko Theos, Paul implicates the concept of “time” to explain
how God becomes the God of the Philippians. Some of the time referents he
uses include ordinal number (prétos) and diurnal (hémera): “from the first day
(protés hémeras) until now” (1:5), “by the day (hémera) of Christ” (1:6), “in the
day (hémeran) of Christ” (1:10), “eis hémeran Christou — [into the] on day of
Christ” (2:16). Generally, Paul demonstrates this time referent with the nom-
inative concept of God (1:6) and corroborates it with a genitive case (1:2).
The very first subjective usage of the concept of God, “the one [God] who
began a good work among you” (1:6), frames God’s relationship with the
Philippians within a chronological perspective. It comes on the heels of “from
the first day (protés hémeras) until now” (1:5). God is the active subject of
“time,” chronological time, because his activities have a beginning and con-

ever else. God both initiated it (1:6; cf. 3:9, 14) and will bring it to completion (1:6); God is the
one who makes it work in the present (2:13); and all that God has done through Christ and the
Spirit has ‘the praise of God and glory of God’ as its ultimate goal (1:11; 2:9-11; 4:18, 20). See,
Gordon D. FEE, Paul’s Letter to the Philippians (The New International Commentary on the New
Testament), Grand Rapids MI, Wm B. Eerdmans, 1995, p. 48. In the same vein, see: Peter T.
O’BRIEN, The Epistle to the Philippians: A Commentary on the Greek Text, Grand Rapids MI/
Carlisle, Wm B. Eerdmans/Paternoster, 1991, pp. 79-83; Jean-Noél ALETTL, Saint Paul épitre aux
Philippiens, p. 27.

5. We use “active subject, active agent, subject, nominative and actor” interchangeably to
avoid monotony.
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tinue into the future, to the day of Jesus Christ: “the one who began a good
work among you will bring it to completion by the day of Jesus Christ” (1:6).
This situates differently the origins of the Philippians’ encounter with God,
from that of the Jews, a member of which Paul belongs (3:4-6). Since the
Philippians were not Jews,® the time of their first encounter with God has to
be extra-Jewish. Paul’s evangelizing ministry to them and the gospel to the
gentiles is their context. Paul suggests this in the following words, “your part-
nership in the gospel from the first day until now” (1:5). Paul’s God becomes
the God of the Philippians through preaching and faith. This chronological
perspective and the non-Jewish origin of the Philippians’ faith enables us to
imagine the meaning of the “good work” to which God is the active agent as
well as show the distinctiveness of his attribute as “God of Time” through his
relationship with the Philippians.

b) Ho Theos: The God of Salvation

If, on the one hand, ho Theos is the one whose actions give meaning to events,
because he is “God of Time” and works through time, on the other hand, the
monumental attribute of ho Theos that has left a definitive imprint on chron-
ological time is God’s attribute as Savior (Phil 1:28). Paul is explicit that salva-
tion is from God— hymon de sétérias, kai touto apo Theou (1:28).” If God
became the God of the Philippians, through the gospel Paul preached to them,
the origin of that gospel predated the time when Paul preached it to them. The
origin of Paul’s gospel coincides with God’s work of salvation, through Jesus
Christ. It follows that salvation also has a time referent in God’s intervention.®

Paul describes God’s attribute as “God of salvation” by referencing God’s
work in Jesus Christ “the harvest (karpon) of righteousness that comes through
Jesus Christ” (1:11). This reality took place prior, chronologically, to Paul’s
evangelization of the Philippians (the “when” question). Paul demonstrates the
“how” through God’s gifts of grace, peace and righteousness (1:2,7) to the
Philippians, but through Jesus Christ. “Time” helps to delineate God’s work
of salvation and the origins of the concepts of grace and righteousness: “hav-
ing produced the harvest of righteousness that comes through Jesus Christ for
the glory and praise of God” (1:11). God is “God of salvation” because he
offered salvation through Jesus Christ. When the gospel of God’s salvation

6. Murphy-O’Connor provides three indices to show that the Philippians were not Jews:
1) historically, they were Greeks and Paul wrote to them in Greek, but the Romans stationed
many veterans of the Roman legion there and made Latin the official language of Philippi; 2)
the majority of the names Paul mentions in his letter are non-Jewish; 3) evidence from Acts 16
shows that Paul was beaten and expelled from Philippi for evangelizing them. See, Jerome
MurprHY-O’CONNOR, Paul. His Story, Oxford, Oxford University Press, 2008, pp. 65-70.

7. See the footnote referring to Gordon Fee.

8. Gal 4:4-7.
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reached the Philippians through Paul and they accepted it, God became their
God, that is, their God of salvation.

¢) Ho Theos: The God of Communion/Peace

The concepts of “communion” and “peace” have rich Greek and Hebrew prec-
edents to their Pauline usage. They both describe vividly the image of God as
communion. While Aletti® underscores the Greek concept of koindnia as
background text to its innovative use in Philippians, Ralph P. Martin does the
same with the Hebrew concept of “Shalom.”™ The importance of the attribute
of God as “God of Communion/Peace” derives from Paul’s statement: “because
of your sharing in the gospel (epi té koindnia hymon eis to euangelion) from
the first day until now” (1:5). Paul’s understanding of koindnia is different from
that of the Greeks. The usages of koindnia for political purposes among Greek
philosophers emphasize two meanings: 1) the foundation of a community, and
2) sharing in something. While Paul retains the Greek aspect that denotes a
founding of a community, the primary difference between the Greek under-
standing of koinénia and Paul’s is the meaning of “sharing in somebody”
instead of the Greek sharing “in something.”"

For a clear picture of “the God of communion” to be discernible, it is
important to look at the six places where koindénia and its cognates appear:
Phil 1:5, 7; 2:1; 3:10; 4:14, 15. The transition from the koinénia of the gospel
(1:5) to the koindnia of grace (1:7) superposes the communion of the gospel
(citizenship) on that of salvation (grace): “for all of you share (tou euangeliou
synkoinénous mou) in God’s grace with me” (1:7). For God wrought human
salvation (grace) prior to its proclamation to the Philippians, before they
received citizenship. These two perspectives on koindnia, as Paul describes
them, paint the image of the God of communion through the foundation of
the Philippian community or Church and the appropriation of salvation
received through faith. The double mention of citizenship (1:27; 3:20) grounds
the metaphysics of the Christian community of Philippi or the divine origin
of the Church of Philippi. This may also ground the meaning of a “good work”
of 1:6, as the connecting verse linking the meaning of 1:5 to 1.7.

The correlation I make between koindénia and church/community is borne
out by their affinity to this statement: “no church shared (oudemia ekklésia
ekoindénésen) with me in the matter of giving and receiving, except you alone”
(4:15). Salvation and community/church bind all those who profess the same
faith and belief, “and every tongue should confess (exomologésétai) that Jesus

9. Jean-Noél ALETTI, Saint Paul épitre aux Philippiens, pp. 8-9.

10. See, Ralph P. MARTIN, Philippians, p. 62; Jean-Noél ALETTI, Saint Paul épitre aux
Philippiens, pp. 37-38.

11. Hermann Josef SIEBEN et al., “Koindnia,” in Dictionnaire de spiritualité, vol. 8, Paris,
Beauchesne, 1974, pp. 1743-1769 at 1745-1747.
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Christ is Lord, to the glory of God the Father” (2:11). This koinénia, in salva-
tion and faith, leads to concrete solidarity in times of suffering/need, which is
the case when the Philippians helped Paul. Paul testifies to the presence of
koindnia even in suffering: “In any case, it was kind of you to share (synkoiné-
nésantes) my distress” (4:14). Suffering is not limited to imprisonment, it
includes slavery and the cross (2:6-8), where Christ is already a model for the
Philippians: “I want to know Christ and the power of his resurrection and the
sharing (tén koindénian) of his sufferings by becoming like him in his death”
(3:10). If 3:10 makes koindnia practical, 2:1 makes it conceptual and moral,
because of its macro-context (2:1-11) and the imperative to imitate Christ (1:5):
“If then there is any encouragement in Christ, any consolation from love, any
sharing (koindnia) in the Spirit, any compassion and sympathy” (2:1).

The contribution of “shalom” to the image of “the God of communion” is
its ritual perspective. “Peace sacrifice” or “communion sacrifice” is the Jewish
primordial sacrifice."? It presents God as relational and the guarantor of salva-
tion or grace. The sacrificial language with which Paul expresses his gratitude
correlates this stance: “now that I have received from Epaphroditus the gifts
you sent, a fragrant offering, a sacrifice (thysian) acceptable and pleasing to
God” (4:18).

d) Ho Theos and “God our Father” (1:2): the Filiation of Philippians

We need to give more space to the question of “God our Father” because it
harmonizes the other perspectives we have delineated regarding ho Theos.
O’Brien subscribes to the argument that the raison d’étre for Philippians is to
demonstrate the conferment of citizenship through the gospel (1:27-30)," but
one cannot separate that fact from the filial relation that makes Philippians
God’s children (2:15): both (citizenship and children of God) are identity mark-
ers. In order to indicate how God became the Father of the Philippians and the
Philippians God’s children, it behoves us to correlate the active agency of God
(1:6) with the genitival (1:2); when we do this, one notices the indicator of a
time referent in 1:2: “Grace to you and peace from God our Father and the Lord
Jesus Christ.” Judaism does not contain a formula of prayer/greeting that
includes “the Lord Jesus Christ.” This will imply the Christ event (time referent)
as the origin of such a greeting, which will be an addendum to the Jewish
concept of “Peace”-Shalom' and the Fatherhood of God to Israel that Paul knew
well as a Jew (3:4-6) and it is reflected in the first part of the prayer of 1:2.

12. See, Christophe LEMARDELE, “Etymologie et signification des sacrifices SIM(y)M,” Revue
Biblique, 117 (2010), pp. 481-490. We retain the term “communion” for SLM(y)M, despite its
polysemous translations, because of its New Testament affinity.

13. Peter T. O’BRIEN, The Epistle to the Philippians, A Commentary on the Greek Text, p. 37.

14. See, Ralph P. MARTIN, Philippians, p. 62; Jean-Noél ALETTI, Saint Paul épitre aux
Philippiens, pp. 37-38.
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When the beginning and the end of the letter are juxtaposed (1:2; 4:23),
first, it shows that 1:2 combines two formulae that are separable, and they are
from two different sources (Judaism and Christianity, respectively); second,
there is a new insight into what image of God is presented - the Fatherhood
of God - on the heels of which God’s mastery over “time” and his unique “good
work” (singular) follow (1:5-6). The analysis of the multiple attestations of the
formulae in 1:2 and 4:23 is helpful, since Philippians begins with an apparent
two sources of grace and peace, “from God our Father” and “Lord Jesus Christ”
(1:2). The end of the epistle also has a similar formula, mutatis mutandis: “The
grace of the Lord Jesus Christ be with your spirit” (4:23). Let us tabulate the
verses concerned, on the basis of their similarity (multiple attestations), for
better analysis, beginning with the macro-context of 1:2, 6 (1:1-11):

“Grace to you and peace from God our “The grace of the Lord Jesus Christ be
Father and the Lord Jesus Christ” (1:2) with your spirit” (4:23)

Both verses (1:2 and 4:23), situated at the beginning and end of the letter,
agree and disagree. “Grace to you and peace from God our Father and the
Lord Jesus Christ” (1:2) appears' to make the giving of peace and grace to be
a joint action of God and the Lord Jesus Christ. This synergy is missing in
“The grace of the Lord Jesus Christ be with your spirit” (4:23). Here, the action
of “God our Father” is left out. The Old Testament notion of God as Father'
proves its prior usage, chronologically, to Philippians. Also, 4:23 addresses the
gift of “grace” to the “spirit” of the Philippians, while leaving out the gift of
“peace.” It is our contention that “and the Lord Jesus Christ” is an adjunct to
“God our Father” in 1:2.

An exegesis of 1:1-11 suggests that 1:2 (“Grace to you and peace from God
our Father and the Lord Jesus Christ”) is a redemptive formula,"” with “The
grace of our Lord Jesus Christ” (4:23) as its christic version. This is the conclu-
sion one arrives at after comparing the active agency role of God (1:6) and his
genitival function (1:2). Let us analyze this macro-context (1:1-11), deciphering
three sections in “first person,” “second person” and “third person,” to make
our point.

i) The section in “first person” states the persons offering the prayer - Paul
and Timothy (1:1), and the nature of the prayer - thanksgiving and remem-

15. We will argue that two separate formulae are juxtaposed here.

16. For an excursus, see, Willem A. M. BEUKEN, “Israél et les Nations a la face de YHWH,
le Seigneur de toute la terre. Le développement de ce théme dans la premiere partie du livre
d’Isaie,” in Olivier ARTUS and Joélle FERRY (dir.), L’identité dans I’Ecriture (Lectio divina, 228),
Paris, Cerf, 2009, pp. 143-163.

17. Hurtado calls it “liturgical formulae” (sic) because the same formula is found outside
Pauline corpus, mutatis mutandis. See, Larry W. HURTADO, God in New Testament Theology,
p. 40.
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brance (1:3). Paul remembers (hé mneia) two things, on account of which he
gives thanks in prayer: first, what/something God has done and begun for the
Philippians — “good work” (1:6). Concretely, Paul recalls what has been done
for and given to the Philippians as “God’s grace” and “grace (tés charitos) of
the gospel” (1:7); here, “good work” is named “grace.” Second, Paul formulates
his wish (subjunctive — perisseué [1:9]), for the Philippians, “to abound” in
dikaiosynés (1:11). Implicitly, Paul argues that a new dawn had begun for the
Philippians - the dawn of “grace” and “righteousness” — that requires a new
way of life: “Be citizens (politeuesthe) worthy of the gospel of Christ.”*® Paul
shows how this new state of affairs — “righteousness/justification” and citizen-
ship - affects his personal life: “Yet whatever gains I had, these I have come
to regard as loss because of Christ” (3:7)."” The end result of citizenship and
“righteousness/justification” (dikaiosyné) is in the future — “by[until - achri]
the day of Jesus Christ” (1:6, 10; 2:16; 3:20-21).

This section in “first person” provides “God’s mastery of time” and innova-
tion - the Christ event or salvation; by extension, what God did for the
Philippians — when and how. In sum, God gives the Philippians dual citizen-
ship of the gospel and heaven (1:27; 3:20). It is by examining how God’s actions
in history redefine “Time” that the formulae Paul use in Philippians - “God
our Father” and “God the Father” (1:2; 1:11; 2:11; 4:20) make sense.

ii) The section in “second person” indicates the intention of the prayer
(you may be excellent, pure, blameless, etc.), its beneficiaries (Philippians) and
the relationship between the person praying (Paul) and those (Philippians) for
whom he is praying - communion/synkoinénos (1:7). If the “grace” or “righ-
teousness of the gospel” creates a common-relationship/communion (syn-
koindnos) or sharing between Paul and the Philippians, it further creates a
common destiny for them as well: here and now, they are citizens of the
gospel of Jesus Christ (1:27; 3:20), but their citizenship looks forward to the
day of Christ (1:6, 10; 2:16; 3:20) and they are “children of God” (2:15), on
account of which God is their Father or “God our Father.” The qualification
to share in the day of Christ hinges on bearing the fruit of righteousness and
fidelity (1:11; 2:16), the act of maintaining their citizenship. For the present
time, good moral comportment vivifies the “grace” of justification/righteous-
ness - “having produced the harvest of righteousness” (1:11) — as well as God’s
support keeping them faithful (2:13).

18. This is my literal translation of the Greek.

19. Paul separates the period of his life as a Jew from his life as a Christian. This strength-
ens the “time frame” he uses in Philippians to explain God’s works among the Philippians. For
a development of Phil 3:2-16, as it relates to “justification,” see, Jean-Noél ALETTI, Justification
by Faith in the Letters of Saint Paul: Keys to Interpretation, Roma, Gregorian & Biblical Institute
Press, 2015, pp. 178-188.
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iii) Most importantly, for our formulaic purposes (1:2), the section in
“third person” expresses the form and purpose of the “grace” Paul requests
for the Philippians: “The righteousness that comes through Jesus Christ, to
the glory and praise of God” (1:11). “Righteousness” has its form in the Christ
event, but its purpose is for “the glory and praise of God.”™ Apparently, there
is a particular time in which this “grace” was received (1:5 -

“from the first day until now” - dovetailing with 1:27- “Be citizens worthy
of the gospel of Christ?”), and Paul’s prayer is that this “grace” may endure
“until the day of Jesus Christ” (1:6) or “to the day of Christ” (1:10). Both verses
(1:6, 10) suggest that the “day” of Christ is in the future; when it does arrive,
there will be a conformation to Christ (3:21). Our pericope makes God the
efficient cause of “righteousness” (dikaiosyné) — “the one [God] who began a
good work . . .” (1:6) and Jesus as the formal cause of grace (1:11) and the glory
of God and communion with God (1:5; 3:21) its final cause.

In alot of ways, 1:1-11 schematizes the core of Philippians. What is evident,
besides the formula in 1:2, is the fact that only God is the active agent of all
the activities related to “grace” (1:6), “good work” by God (1:6), “good fruit”
by Philippians (2:13), “glory” and “praise” (1:11; 2:11; 4:20), and “peace” (4:7,
9). “Lord Jesus Christ” did not make it to the active subject position of the
pericope under review.?! The nominative role of ho Theos in 2:9 - “Therefore
God also highly exalted him” explains how Paul subsumes the actions of
Christ in God. This is seen in the singular act of God - in conferring the title
of “Lord” upon Jesus Christ (2:10-11) and it correlates the status and identity
of “children of God” God confers on human beings (2:13-15).2> On a horizon-
tal perspective, the active agency actions of God create a communion among
human beings as well as with Jesus Christ, with the hope of greater commu-
nion on the “day of Christ,” when Christians will become like Christ or be
conformed to him.

e) Ho Theos and Sacrifice/ Worship/Prayer

Another nominative case of God - “God of peace will be with you” (4:9) -
takes our description of ho Theos a step further; this time, into the spheres of
sacrifice. “For many live as enemies of the cross of Christ” (3:18a) alludes to the

20. See, Gordon FEE, Paul’s Letter to the Philippians, pp. 103-105.

21. In his studies of the formulae of “justification,” Aletti concludes that God alone is the
subject of justification, and Jesus as its medium: “The two letters to the Corinthians have allowed
identifying some of the components of the Pauline doctrine of justification: (i) its operator, God,
who took the initiative, (ii) its instrumental cause, Christ, (iii) its object, a radical interior
transformation, (iv) its goal, a life conformed to the effected transformation.” Jean-Noél ALETTI,
Justification by Faith in the Letters of Saint Paul, p. 41.

22. We have already explained how 2:6-11 explains the relationship between God and Jesus
Christ through “being in the form of God” (2:6) and “Therefore God also highly exalted him
and gave him the name that is above every name” (2:9).
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fact that the fundamental sacrifice or the “governing metaphor”* from where
Christian sacrifices derive their meaning is “communion sacrifice” or z°bah
Selamiym® (07w na1).2° Two instances suggest that the death of Jesus Christ
(2:5-8) is a communion sacrifice: first, “For it is we who are the circumcision,
who worship in the Spirit of God” (3:3) and, second, the “gifts” and “fragrant
offering” of the Philippians to Paul (4:18).

The transition from the “righteousness (dikaiosynén) under the law” (3:6),
mediated by the ritual of circumcision (3:3), to the “righteousness from God
(ek Theou dikaiosynén) based on faith” (3:9), mediated by the efficacy of Jesus’s
death (2:8) and spelt out as “righteousness (dikaiosynés) that comes through
Jesus Christ” (1:11), undergird Christ’s death as communion-sacrifice because
of the “communion” it creates and the ritual of sacrifice it presupposes.?® Not
only that “communion sacrifice,” through the death of Jesus Christ, propels
Paul to want to be sacrificed like Jesus Christ, “I want to know Christ and the
power of his resurrection and the sharing [koindnian] of his sufferings by
becoming like him in his death” (3:10), it has become a hermeneutic principle
for understanding Christian suffering, solidarity and life as “worship” or “lit-
urgy” of and “sacrifice” to God: “even if I am being poured out as a libation
(spendomai) over the sacrifice (thysia) and the offering (leitourgia) of your
faith, I am glad and rejoice with all of you” (2:17).

The active agency use of ho Theos - “God of peace will be with you” (4:9)
— begs the question: how was peace achieved or arrived at? To answer this
rhetorical question is the nominative use of ho Theos in 2:9: “God also highly
exalted him.” The exaltation of Jesus as “Lord” (2:10-11) presupposes his obe-
dient death, that is, death planned for him by God (2:8). The death of Jesus
Christ (2:8) is not the culminating point, either for Jesus or for Christians, the
resurrection and exaltation are. This is where the quintessential role of God
vis-a-vis Jesus Christ comes to play: “God also highly exalted him [Jesus]”
(2:10-11), an action that presupposes the resurrection. The communion sacri-
fice of the death of Christ becomes didactic for Paul and the necessity to
imitate it. Let us explore the communion-sacrifice that the death of Jesus
Christ establishes as the channel of grace, peace and for God’s praise.

23. Demetrius K. WILLIAMS, Enemies of the Cross of Christ: The Terminology of the Cross
and Conflict in Philippians (Journal for the Study of the N.T. Supp. Ser., 223), Sheffield, Sheffield
University Press, 2002) 145.

24. The transcriptions are from the author, Christophe Lemardelé.

25. Christophe LEMARDELE, “Etymologie et signification des sacrifices SIM(y)M.” We retain
the term “communion” for SLM(y)M, despite its polysemous translations, because of its New
Testament affinity.

26. See our subheading “Ho Theos: The God of Salvation” to correlate “salvation” and “com-
munion.
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In Judaism, “peace” and “blessing”/“grace” evoke rituality - sacrifice.”” The
Jewish fundamental sacrifice is peace-sacrifice. Israel’s peace-sacrifice or
grace-sacrifice further substantiates the undertone description of God in
Philippians — “God of peace” (4:9).® The sacrificial language - “the gifts you
sent, a fragrant offering, a sacrifice acceptable and pleasing to God” (4:18) that
anticipates — “To our God and Father be glory forever and ever. Amen” (4:20)
— agrees with Paul’s opinion that God alone receives glory, and agrees with
the Old Testament idea that sacrifices are offered to God alone.

f) Ho Theos and Monotheism

One finds the vestiges of Old Testament stance on sacrifice, when Paul cor-
relates worship and directs it “to the glory and praise of God” (1:11), “to the
glory of God the Father” (2:11) and “To our God and Father be glory forever
and ever. Amen” (4:20). Paul’s reconstruction of monotheism, from the wor-
ship of God, in Philippians, may be adduced from 4:14-23 by coordinating the
statements in first, second and third persons within it.

The section in “first person” situates the context of Paul - distress. He
needed help. The help did come to him, which he acknowledges as a sharing/
communion (koindnia). Paul announces his location — Thessalonica — and the
bringer of the article of koindnia/gifts —

Epaphroditus. Paul’s response to the gifts he receives is a prayer for God
to replenish the purses of his benefactors and benefactresses. If the section in
“first person” were to be the only section we have, a lot of lacunae would have
remained, for example, the meaning of koinénia and the theological import
of “gifts” as “communion sacrifice.”

The section in “second person” complements the section in “first person.”
It shows that the concept of koinonia (communion/sharing/partnership) estab-
lishes the relationship between Paul and the Philippians - mutual help (syn-
koindnésantes [4:14]; ekoindneésen [4:15]). This help is material, from the
Philippians to Paul. In a special way, Paul grounds “synkoinénein - to share-
with/koindnein - to share” in the reality of the Philippians as constituting a
church. There is a suggestion here that something makes/forms the Philippians
as a church. The answer to what constitutes the Philippians as a church and
grounds their obligation to support Paul is the koindénia from the “beginning
of the gospel” (4:15). This strongly implies that God establishes the Philippians
as a church through Paul’s preaching of the gospel to them. This is already
stated in 1:5, 7, where Paul argues that he and the Philippians are partners or

27. Gary A. ANDERSON, Sacrifices and Offerings in Ancient Israel: Studies in Their Social
and Political Importance (Harvard Semitic Monographs 41), Leiden, Brill, 1987.
28. For a genitival formulation, see 4:7.
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sharers in something (church/salvation) “because of your partnership [koiné-
nia) of the gospel, ... partnership (synkoinénous) of grace” (1:5, 7).%

Having explained the meaning of “church” via koindénia between Paul and
the Philippians — “I-You” relationship, the exchange of “gifts” concretizes
koinénia, when one of the parties is in need — “You entered into partnership
[of] giving and receiving with me™ (4:15). Two complementary relationships
further strengthen koindénia between Paul and the Philippians through
“prayer” and “blessing.” It is true that the word “blessing” is missing in our
text, but it is suggested by “you sent me help ... the profit [blessing] that accu-
mulates to your account” (4:16-17). The generosity of the Philippians or shar-
ing (koindnia) between Paul and the Philippians results in some benefits for
the Philippians. This is the first aspect. The second aspect is the fact that Paul
prays for them to God, so that God might take care of their needs. This is a
transition from general prayer (1:4) to particular prayer (4:19-20) addressed to
God.

The section in “third person” shows the role of God in the whole relation-
ship of prayer, gifts and church. Although Paul does not repay the Philippians
for their kindness to him, either in cash or kind, God takes the initiative to
repay the Philippians. It is here that the nature of the gifts they gave is made
manifest: “a fragrant offering, a sacrifice acceptable and pleasing to God”
(4:18). The language of sacrifice (osmen, euddias, thysian dektén, euareston té
Theé [4:18]) is unmistakable here, albeit, metaphorical. Paul construes the
“gifts” of the Philippians to him as sacrifice offered to God, which God
rewards. The remarks of Gary A. Anderson are apt, at this point, in order to
situate Paul’s statement within Second Temple Judaism:

I have argued that one of the reasons that charity gained such extraordinary
significance is that it was understood as more than a horizontal action involving
a donor and recipient; it also had a vertical dimension. To give alms was to per-
form an act of worship of God (avodah). The Greek translation of Hosea 6:6
captured this perfectly: T desire mercy [toward your neighbor] no [just] sacrificial
service.” Just as service at the sacrificial hearth provided food for God (as though
he suffered from hunger), so donation of goods to the poor is considered a loan
to God (as though he has fallen on hard times).*

From the perspective of Second Temple Judaism, the section in “third person”
makes it abundantly clear that it is God who receives the sacrifices offered (“a
fragrant offering, a sacrifice acceptable and pleasing to God” [4:18]), because
God blesses acts of kindness (“I seek the profit that accumulates to your

29. This is my rendition of the text.

30. This is my preferred translation.

31. Gary A. ANDERSON, Charity: The Place of the Poor in the Biblical Tradition, New Haven
CT/London, Yale University Press, 2013, p. 104.
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account” [4:17]),** and he answers prayers (“my God will fully satisfy every
need of yours according to his riches in glory in Christ Jesus” [4:19]). To con-
clude, Paul suggests that all these actions of his and those of the Philippians
have a common and one direction and culminating point—“To our God and
Father be glory forever and ever. Amen” (4:20). On this verse and its equiva-
lents (1:11; 2:11) hinge Pauline monotheism in Philippians.

2.2 Ho Theos and the Cross in Phil 2:6-11

From the syntactic schema of Phil 2:6-11, New Testament scholars explore a
hidden semantic of the pericope under review. The varied dispositions of
verbal and nominal choices of the pericope pose the question of harmony and
probable interpolations.®® Let us take a close look.

6a 66 év pop@fi Beod ddpxwV 7¢ év opotdpatt avhpwmwy yevopevog
6b 00X dpmayuodv fiyoato 1o ivat ioa Be® 7d kai oxrpatt edpebeig w¢ dvBpwmog
7a AAAA £QUTOVY ékévwoey 8a étameivwoev £aVTOV

7b popenv dovhov Aafwv 8b yevopevog mkoog péxpt Bavdatov

[BavdTov 8¢ otavpod].*

Verses 6-8 present almost a perfect correspondence chiastically, on surface
(morphologically) and depth (verbal resonances) levels, to the expression of
structuralists.”® The same claim is not possible from 9-11. However, when the
structure of Phil 2:9-11 is inverted chiastically, as we show below, Phil 2:6-8
relates to Phil 2:9-11 notionally and consequentially. The consequences of Phil
2:6-8 are presented in Phil 2:9-11. In other words, our argument is, firstly, that
the Cross of Christ (Phil 2:8b), which scholarship has shown to be a Pauline
addition,* has the primary purpose of accentuating the glorification of Christ

>

32. Gary Anderson has documented how the language of “charity” or “almsgiving and
sacrifice” morphed into financial terms in the inter-testamental period or the so-called Second
Temple Judaism. The vocabulary of “the profit that accumulates to your account” (Phil 4:17)
goes along those lines. See, Anderson’s sequel: Gary A. ANDERSON, Sin: A History, New Haven
CT/London, Yale University Press, 2009; Ip., Charity: The Place of the Poor in the Biblical
Tradition, 150-152.

33. Gourgues argues that “death on a cross” is a Pauline addition to Phil 2:6-11. Cf. Michel
GOURGUES, “La foi chrétienne primitive face & la croix: le témoignage des formulaires pré-
pauliniens,” p. 56.

34. Taken from Gourgues, see footnote 36 below.

35. Marc GIRARD, “Analyse structurelle de Jn 1, 1-18: L'unité des deux Testaments dans la
structure bipolaire du prologue de Jean,” Science et Esprit, 35 (1983), pp. 5-31.

36. Four major reasons underpin the claim that the “cross” is an addition: 1) it does not fit
the structure of the formula, 2) it would have been odd in the hearing of early Christians, 3) the
theology of the cross exists in Paul’s letters, from where he adduces the addition to make explicit
the kind of death of Jesus is at stake, and 4) the Sitz im leben of the formula, from second-Isaiah,
makes no mention of the Cross. For ample arguments, see, Michel GOURGUES, “Plus tard tu
comprendras”: La formation du Nouveau Testament, pp. 41-53 at 46-47; Ip., “La foi chrétienne
primitive face a la croix: le témoignage des formulaires pré-pauliniens,” pp. 49-69 at 56.
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as a consequence of the humiliation of the Cross. The Cross is also a source of
the sacrifice of communion offered to God, as we have shown earlier, through
Christ, on the basis of which two identities were establish: for Christ, exaltation
as “Lord,” and for Christians, their identities as children of God and citizens
of heaven. This is clearly seen, I suppose, with an inverted chiasm of Phil 2:6-
11. Secondly, an inverted chiasm forestalls an excessive emphasis on the “wor-
ship of Jesus” when every glory is seen to be “to the glory of God the Father.””

A hos en morphé Theou hyparchon
[in the form of God]**
B ouk harpagmon hégésato to einai isa Theo
[not attached to sameness with God]
C alla heauton ekendsen morphén doulou labon
[he emptied himself taking the form of a slave]
D en homoidémati anthrépon genomenos kai schémati heuretheis hos anthrépos
[being like humans, and found in human shape]
E etapeindsen heauton genomenos hypékoos mechri thanatou thanatou de
staurou
[made humbler by death on the cross]
F eis doxan Theou Patros *
[to the glory" of Father-God]
E’ kai pasa glossa exomologeésétai hoti Kyrios Iésous Christos
[all tongues may confess Jesus Christ as Lord]
D’pan gonu kampsé epouranion kai epigeion kai katacthonion
[every knee might bow, on earth, under earth and in heaven]
C’hina en to onomati Iésou
[because of the name of Jesus]
B’ kai echarisato autd to onoma to hyper pan onoma
[because he received a name above others]
A’dio kai ho Theos auton hyperypsésen
[because God highly exalted him]

The use of verbs in the third person (hégésato, ekendsen, etapeindsen), except
those verbs with God as subject (hyperypsosen and echarisato), strengthens

37. Itis interesting to see how Dunn changed his position from the emphasis on the “wor-
ship of Jesus” in 1973, to what I may call the “worship of God through Christ” in 2010. Cf. James
D. G. DunN, “Jesus - Flesh and Spirit: An Exposition of Romans 1:3-4,” p. 67; Ip., Did the First
Christians Worship Jesus?, pp. 145-146.

38. We provided the translations in brackets.

39. Since scholarship has been preoccupied to prove that “death on the cross” is a Pauline
addition, little attention has been given to the composition of Phil 2:9-11. In fact, Aletti claims
to be the first to present its concentric form, which we did not apply here. Cf. Jean-Noél ALETTI,
Jésus Christ fait-il I'unité du Nouveau Testament? Paris, Desclée, 1994, p. 34.

40. The hour of Jesus’ glorification, according to John, are his crucifixion, death and resur-
rection, while Paul only glories in the cross of Christ. See Raymond E. BRowN, The Death of the
Messiah: From Gethsemane to the Grave, vol. 1, New York, NY/London/Toronto/Sydney/
Auckland, Doubleday, 1994, pp. 33-34.
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the argument that Phil 2:6-11 refers to Jesus Christ. The admixture of verbs in
aorist (hégeésato, ekendsen, etapeindsen, hyperypsosen and echarisato) denoting
actions that took place once and for all, without time extension, along with
participial verbs (hyparchon, genomenos, labén and euretheis) arouse curios-
ity as to how to understand the nuance they embody. For example, “who
existing (hyparchén) in the form of God, . . . but emptied (ekendsen) himself
having taken (labdn) a slave’s form.” How is one to understand the act of “self-
emptying,” which took place once and for all, expressed by the aorist tense?
Is it the emptying of “divinity” or is it a metaphor for humility? The “human
likeness” (en homoidmati anthropén) and “slave’s form” (morphén doulou)
assumed, in order to die the death on the cross, do they exclude the divinity
of Jesus Christ? Perhaps the statement, “he did not consider his attachment
(harpagmon) to his being Godly (isa Thed)”—ouch harpagmon hégésato to
einai isa Thed, seems to point to an answer. “Attachment” (harpagmon) to his
divine form would have prevented him from taking a different form. In other
words, the human Jesus Christ did not lose his divinity in assuming human
form, because the act of becoming (genomenos) human is not contradictory to
divinity, especially when divinity is at liberty to choose its forms. More so, it
was necessary for him, given the medium of the cross, to assume human form
in order to die on the cross. The verb hyparchon — “being” (Phil 2:6), participle
present, corroborates the fact that the divinity of Christ was not absent, even
when he took human form.

From our inverted chiasm above, if it is accepted that the Cross and the
role of the Messiah is to be a Saviour (Jesus), arguing from second-Isaiah, it
follows that both Jesus and the Cross which shows the medium through which
he saved humanity, are “to the glory of Father God” because the exaltation of
Jesus Christ is based on them. To accept this conclusion is to accept a huge
hermeneutical shift in contemporary interpretation of Phil 2:6-11. Instead of
Phil 2:6-11 serving as a hymn in praise of Christ’s humility (kenosis in obedi-
ence) alone, it becomes a lesson on God’s approbation of Christ’s death and
resurrection for human salvation. The constitutive element leading to Jesus
Christ’s exaltation is his obedience to become human and undergo the humil-
iation of the Cross. In other words, the act of saving the world through Christ’s
death and resurrection has double consequences: God exalted Christ as a
result, and God approves the sacrifice of Christ’s death for the reconciliation
of humanity with himself (the meaning of “to the glory of God the Father”).
To this end, Rm 1:3-4 becomes a hermeneutical key for understanding Phil
2:6-11, as its shorter version, as well as Paul’s own explanation of Phil 2:6-11.

What is evident from the use of aorist participial verbs (genomenos, labén
and heuretheis) is the description of a state or an adjectival reality. In this
regard, “having become” and “having taken” (genomenos, labén) the form of
a human being, re-emphasize the human in contradistinction to the divine,
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at least from human perception. Here, the statement — kai schémati heuretheis
hoés anthrépos - “And being found in human form” (Phil 2:7) is key. The
importance of this statement stems from the oblique subject of the statement
- human beings. It is human beings who see this human likeness in Jesus
Christ.** This proves that there are two actions at work and two major actors
- Jesus Christ and God. The humanity and crucifixion of Christ make Jesus
the major actor of human salvation, and the first part of Phil 2:6-11, that is,
Phil 2:6-8, concentrates on this point, while the divine response to the human-
ity and crucifixion of Christ is a reward or glorification of Jesus as Lord,
through the action of “God the Father”; this is shown in Phil 2:9-11. In this
instance, the nomenclatural difference between Jesus Christ and God is the
“Fatherhood” of God (“to the glory of God the Father”). If this is the case, the
new title of Jesus Christ is “Lord,” which God the Father confers on him, on
account of which the “worship of Christ” is asserted.

If human beings, in the statement kai schémati heuretheis hos anthrépos,
recognize the human form of Jesus Christ, then, God recognizes Jesus’ divine
form in the statement dio kai ho Theos auton hyperypsésen, kai echarisato auto.
The question that remains unanswered is how human beings or Paul specifically
came by the knowledge of the divinity of Christ? The explanation of the life of
Jesus Christ, via the reality of the Cross, is through the terrestrial life of Jesus.
Could we infer that Paul was extrapolating from the experience of the Christian
community or Paul’s own unique experience on the road to Damascus (Acts
9:1-19)?*2 T adduce, from the text, a probable origin of the conclusion of the
divinity of Christ postulated by Paul, since the theory of Phil 2:6-11 as pre-
formed is sometimes contested.”” However, we see that, even if one says that
everything in Phil 2:6-11 is not pre-Pauline, the aspect or section of it dealing
with “death on the cross” is definitely pre-formed and pre-Pauline (1 Cor 15:3-
5), because it is historically pre-Pauline (formulation) conversion and letters.

At this juncture, let us briefly synthesize the gains of this section (2.0-2.2),
that include: 1) God is the subject of the activities of salvation, communion,
justification, worship and identity conferment in Philippians; by implication,
theology trumps Christology. 2) It follows that Phil 2:6-11, where God (ho
Theos) is the protagonist of Jesus’ exaltation and conferment of the title of
“Lordship” as his new name (Phil 2:9), lays emphasis on theological action,
rather than Christology. If Jesus Christ is compared to God (Phil 2:6-8) with

41. Here, Dunn’s two stage Christological development is suggestive: that Christians had
to grapple with the historical Jesus and the glorified Jesus, no less Paul, who only encountered
the glorified Jesus. Cf. James D. G. DUNN, “Jesus — Flesh and Spirit: An Exposition of Romans
1:3-4, p. 53.

42. “...but I received it [the gospel] through a revelation of Jesus Christ. . . afterwards I
returned to Damascus” (Gal 1:12, 17¢).

43. Joachim Gnilka and André Feuillet think that it is a Pauline initiative rather than a
preformed material. See, André FEUILLET, Christologie paulinienne et tradition biblique, p. 100.
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the relative pronoun hos, it is their difference that becomes accentuated in Phil
2:9-11. Also, in contrast to “Jesus” and “Jesus Christ” mentioned twice (Phil
2:10-11), God is mentioned four times (Phil 2:6 [2x], 9, 11) to support Carmen
Dei instead of Carmen Christi. 3) Worship in Philippians is offered to God and
not to Jesus Christ, even if the divinity of Jesus Christ is not contested, but it
is because monotheism has to be maintained.

3. The Unity of God in the Fatherhood of God

Remaining with the text of Philippians itself, there are other instances where
“Lordship” is attributed to Jesus Christ (Phil 2:11), and other places where God
is called Father, not only of Jesus Christ, but also of all Philippians (Phil 1:2).
Furthermore, we have exemplary statements where glory is attributed to God
(Phil 1:11; 4:20), just like in Phil 2:11. We will look at these contexts and exam-
ples presently, before going elsewhere in Pauline corpus to seek corroboration
of this opinion, namely, that everything contained in Phil 2:6-11 leads “to the
glory of God the Father.” By the way, since the “achievements of Christ are those
of God,” it follows that the perspective on monotheism remains intact.

A contextual analysis of the uses of “to the glory of God the Father” in
Philippians harmonizes the different trajectories of the meaning of “to the
glory of God the Father” as a harmonizer or organizing principle of unity of
God in that formula. In Philippians alone, there are three unambiguous uses
of the said formula, that explain their semantics: eis doxan Theou patros (Phil
2:11), eis doxan kai epainon Theou (Phil 1:11) and eis tous aionas ton aionon,
amén (Phil 4:20).

Philippians 1:11 Philippians 2:11 Philippians 4:20

“having produced the harvest | “and every tongue should “To our God and Father be
of righteousness that comes | confess that Jesus Christ is | glory forever and ever.
through Jesus Christ for the | Lord, to the glory of God the | Amen.”

glory and praise of God.” Father.”

Hardly any serious Pauline scholar will contest the understanding that the
formula eis Christon ebaptisthéte (Gal 3:27) means configuration/conforma-
tion/aggregation into Christ. What about eis doxan Theou? What is contextu-
ally clear is that eis doxan Theou pointuates and serves as the culmination of
the actions of God in Phil 1:3-11, 2:6-11 and 4:20 to make it clear that the
achievements of Christ are those of God. Moreoever, the choice of word
Christos suggests that the activities of the Messiah are not distinct from God’s;
in fact, they accrue to God’s glory - eis doxan Theou.

It is possible to divide the contextual uses of eis doxan Theou into three,
from the theological perspectives they developed: Phil 1:1-11 (the consequence
of justification as identity conferment for Christians as “citizens of heaven”
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and “children of God”), Phil 2:11 (the consequence of “obedience” or the Cross
for Christ as identity conferment of “Lordship”) and Phil 4:20 (the capitulation
of worship as revelator of the identity of God as omnipotent and eternal). From
these three contextual utilization of “to the glory of God,” we have three iden-
tity markers that prioritize Theology over Christology.

If we just considered the beginning and end of the pericope Phil 1:6-11,
two statements stand out: “work of God” and “justification of God.” God
stands out as the “worker” of the Philippians’ “justification,” in the statement
“the [God] one who began a good work among you” (Phil 1:6); and, the “good
work of God” is named as “justification,” in my literal translation, “being filled
with the fruit of justification” - peplérémenoi karpon dikaiosynés (Phil 1:11).**
The conclusion of Aletti, crafted in scholastic language, concerning Pauline
conception of justification, that “its operator, [is] God, who took the initiative,
[and] (ii) its instrumental cause, [is] Christ” corroborates the reading of eis
doxan Theou as a formula of monotheism because the Christ-event is insepa-
rable from “to the glory of God” (Phil 1:11).

Paul adduces a “secularist” understanding of “justification,” when he uses
the Roman citizenship concept in Phil 1:27: Monon axibs tou euangeliou tou
Christou politeuesthe (Phil 1:27). My literal translation is “only be worthy
citizens of the gospel of Christ.” The verbal imperative “be citizens” - polit-
euesthe speaks to the new identity of the Philippians, through the “good work
of God” (Phil 1:6) and the “justification” that that work accomplishes.
However, Paul contrasts and subverts Philippians’ identity with the secularist
term in vogue thus: “But our citizenship is in heaven” (Phil 3:20). On the one
hand, the identity of Philippians is contrasted with the secularist Roman
citizenship; on the other, Paul introduces a familial concept, very much in
vogue in Judaism of his time: “children of God without blemish in the midst
of a crooked and perverse generation” (Phil 2:15). In other words, while using
the concept of “children of God” to maintain a Jewish connection, Paul sub-
verts the “Roman citizenship” concept by negating it.

In all, some of the identity makers of Philippians are that they are “justified
people,” “citizens” and “children of God.” All these accrue “to the glory of
God” (Phil 1:11). When one looks at Phil 2:6-11, the identity markers of Jesus
Christ are outlined. Our interest is the title of “Lordship” as a culminating
point of a concatenation of life events. If Paul adduces the Philippians’ identity
formation process in Phil 1:6, 11, 27, he is doing the same here (Phil 2:6-11)

44. In his studies of the formulae of “justification,” Aletti concludes that God alone is the
subject of justification, and Jesus as its medium: “The two letters to the Corinthians have allowed
identifying some of the components of the Pauline doctrine of justification: (i) its operator, God,
who took the initiative, (ii) its instrumental cause, Christ, (iii) its object, a radical interior
transformation, (iv) its goal, a life conformed to the effected transformation.” Jean-Noél ALETTI,
Justification by Faith in the Letters of Saint Paul, p. 41.
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for Jesus Christ, as the process or Christ event that not only explains how that
“justification” of the Philippians and their citizenship came about, “on account
of Christ” (ton dia Jésou Christou [Phil 1:11]), but also how they are related to
God with Jesus Christ, on whom God confers “Lordship.”

Notice that neither the nomenclature “children of God,” because of Jewish
monotheism nor “justification” and “citizenship” because of the contemporary
legal process of “Roman naturalization” and Paul’s clarification of “citizen-
ship” in Phil 3:20 refer to Jesus, but Paul contrasts the “Lordship” of Jesus
Christ with the Greco-Roman concept of “lordship” in the Roman Imperial
cult of the time. The difference in the formulations explains their contextual
uses. While the absence of the “Father” in the version of Phil 1:11 (eis doxan
Theou) is understandable for lack of possible ambiguity, and that in Phil 4:20
(eis tous aidnas ton aiéndn, ameén) as its liturgical evolution and format, that
in Phil 2:11 (eis doxan Theou Patros) needs the addition of “Father™® to guar-
antee Christian monotheism through the “Fatherhood” of God, and makes a
distinction between Jesus and the Father.

3.1 Monotheism Despite Everything

If the right conception of time and period is necessary for a good grasp of
Pauline theology, all the more reason to keep in view the fact that Paul’s the-
ology and Paul’s tradition retain Jewish monotheism in Christianity, mutatis
mutandis. The citations below will suffice to make this point crystal clear:

Rom 11:36 1 Cor 8:4b, 6 2 Cor 13:13 Eph 4:5-6 Col 1:13-16
“For from him “there is no God but | “The grace of the | “one Lord, one | He has rescued us
and through one . .. yet for us Lord Jesus faith, one from the power of
him and to him | there is one God, the | Christ, the love | baptism, one darkness and
are all things. To | Father, from whom of God, and the | God and transferred us into
him be the glory | are all things and for | communion of | Father of all, | the kingdom of his
forever. Amen” | whom we exist, and the Holy Spirit | who is above | beloved Son, (Col
(Rm 11:36). one Lord, Jesus Christ, | be with all of all and through | 1:13) in whom we
through whom are all | you” (2 Cor all and in all” | have redemption, the
things and through 13:13) (Eph 4:6). forgiveness of sins
whom we exist” (1 Cor (Col 1:14) He is the
8:4, 6). image of the invisible
God, the firstborn of
all creation; (Col 1:15)

45, God’s “Fatherhood” is a distinctive feature of monotheism in the Old Testament.
Articulating this reality is beyond the scope of this article. For an overview of discussions on
the “Fatherhood” of God, see: Geza VERMES, Jesus in His Jewish Context, Minneapolis MN,
Fortress Press, 2003 (Kindle Version), loc 585-651; Ip., Jesus the Jew: A Historian’s Reading of
the Gospels, London, William Collins Sons, 1973, pp. 210-213; Gottlieb SCHRENK, “The Father
Concept in the Old Testament,” in Geoffrey W. BROMILEY (Trans. & ed.), Theological Dictionary
of the New Testament, Vol. V, Grand Rapids MI, Wm B. Eerdmans, 1967, pp. 959-1022.
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Paul’s claim to the Corinthians that as far as Christians are concerned, “there
are no idols” (1 Cor 8:4b, 6) continues an earlier (chronologically) position of
Paul - “For the people of those regions report about us what kind of welcome
we had among you, and how you turned to God from idols,* to serve a living
and true God” (1 Thess 1:9). With the coming of Christ a new age dawned
which moved the Thessalonians away from believing in idols to the belief in
“a living and true God,” an expression which evokes Jewish monotheism.
According to Langevin, 1 Thess 1:9-10 expresses a double confession of faith
without engendering a rupture in Jewish monotheism in Christianity:

Paul reports a double confession of faith in 1 Thess 1,9-10. One is addressed to
the ‘true and living God’: rooted solidly in the Old Testament in order to attach
it forever to the New [Testament]. The second profession of faith has Jesus, Son
of God, the resurrected One of yesterday whose return in glory is awaited (...)
The fact that they [double confessions of faith] reunite 6e6g and Inoodg on the
same level, by a simple kal, is already significant. One learns that ‘Jesus’ did not
eliminate the ‘true and living God”: the cult of the same ‘living God’ reunites the
New and Old Testaments; no radical rupture with the authentic Jewish tradition
marks the birth of the Christian faith.*”

Although the point of Langevin is well taken, the transition from the mono-
theism confessed in Judaism and the way Christianity confesses it is better
explained from the perspective of Gal 4:4-7. Here, instead of a “double confes-
sion,” there is the double sending of God, first of his Son and, second, of the
Spirit of his Son, which enables us to argue that the liturgical formula in 2 Cor
13:13, “[t]he grace of the Lord Jesus Christ, the love of God, and the commu-
nion of the Holy Spirit be with all of you,” in Pauline theology, only expresses
the double actions of God in the salvation of humanity, instead of inaugurat-
ing a complication in Jewish monotheism.

A supportive argument for our position is Paul’s insistence that God alone
is responsible for creation, even though God does that through his Son, Jesus
Christ, but the principal agent remains God.* This is what Paul writes con-

46. Paul reiterates this certitude in 1 Cor 8:4b: “we know that ‘no idol in the world really
exists,” and that ‘there is no God but one’” (1 Cor 8:4b).

47. The translation is mine. See, Paul-Emile LANGEVIN, Jésus Seigneur et 'eschatologie:
exégése de textes prépauliniens, p. 100: “Paul rapporte de fait, en 1 Th 1,9-10, une double profes-
sion de foi. Lune s’adresse au ‘Dieu vivant et véritable” elle s'enracine trés profond dans ’Ancien
Testament pour y rattacher & jamais le Nouveau. La seconde profession de foi a pour objet ‘Jésus,
fils de Dieu, le ressuscité d’hier dont on attend le retour en gloire (...). Le seul fait qu’elles
réunissent 8edg et Inoodg sur le méme plan, par un simple kai, est déja fort significatif. On y
apprend que ‘Jésus’ n’a pas éliminé le ‘Dieu vivant et véritable le culte du méme ‘Dieu vivant’
réunit la Nouvelle et ’Ancienne Alliance; aucune rupture radicale avec la tradition juive authen-
tique ne marqua la naissance de la foi chrétienne.”

48. Gourgues makes the same point in reverse order: he started with Col 1:16 and retraced
the role of Christ there back to the authentic Pauline letters, especially 1 Cor 8:4b-6 and Rm
11:36. His conclusion is that Col 1:16 is dependent on the tradition already expressed in 1 Cor
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cerning the agency of the one God, “yet for us there is one God, the Father,
from whom are all things and for whom we exist, and one Lord, Jesus Christ,
through whom are all things and through whom we exist” (1 Cor 8:6). The
double order of Gal 4:4-7 is maintained, with the exception of the Holy Spirit.
However, if we take seriously two assertions, “the Spirit of Christ” (Rom 8:7)
and “the Lord is the Spirit” (2 Cor 3:17), the Holy Spirit is implied in the
“Lordship” of Christ (Rom 1:4).

Furthermore, if we apply our knowledge of Paul’s progression in faith,
from Judaism to Christianity, the statement of Rom 11:36, “[f]or from him
[God] and through him and to him are all things. To him be the glory forever,”
is more ancient than that in 1 Cor 8:6 because it does not mention Christ.
More so, this conclusion makes sense, since Paul, from Rom 11:1, turns his
argument to the effect that God did not abandon the Jewish people; so, the
argument of Rom 11:36 is Jewish but in support of continuity rather than total
rupture between Judaism and Christianity. Where this continuity is most
evident is monotheism!

If it is true that everything flows from God through Christ, one important
agreement between Phil 2:11 and Rom 11:36 is the fact that “To him [God] be
glory forever” (Rom 11:36). The “glory” of Phil 2:11, “to the glory of God the
Father,” then, does not diminish Judeo-Christian concept of monotheism but
brings out the theology of God’s revelation to his people as God conceived it
and how Paul expounds it in the context of justification by faith.

Conclusion

In this article, I argue that, 1) the two cola of Phil 2:6-8 and 9-11 make clear
that the activities of Christ on earth brought glory to God and bestowed God’s
exaltation upon Christ; 2) in fact, the death of Christ, that warranted Jesus’
exaltation and Paul’s addition of the cross to the formula of Phil 2:6-11, is
comparable to the idea of sacrifice and prayer that Paul argues in Philippians
as directed exclusively to God; 3) I further show that Paul’s theology of iden-
tity provides the best place for understanding how he grapples with the place
and role of God in Paul’s soteriology in Philippians; 4) that the identity mark-
ers Paul provides for Christians suggest, by extension, the significance of the
title “Jesus Christ is Lord” as identity marker for Jesus, not a title for Phil
2:6-11; 5) that the general use of ho Theos in Philippians orientates the reading
of Phil 2:6-11 towards the dominant role of God who exalts Jesus Christ, the
God who is mentioned explicitly twice as much as Jesus Christ (Phil 2:6-11);
6) that the copious use of Ps 110:1 in the New Testament and in Pauline corpus

8:6 and Rm 11:36. Cf. Michel GOURGUES, ““Tout a été créé par lui et pour lui’ (Col 1,16): sens et
portée d’une proclamation christologique,” Revue Biblique, 118 (2011), pp. 422-442.
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is suggestive of the prime importance of the One who confers honor (God)
over him who receives honor (Jesus Christ) in the context of “to the glory of
God the Father); 7) that the distinguishing metaphor of God as Father sepa-
rates the identities of God and Jesus in Phil 2:6-11; and, 8) that Judeo-Christian
monotheism remains intact in Paul’s understanding of God with the statement
“to the glory of God the Father” (Phil 2:11), with its multiple (three) attestations
in Philippians alone, and other mentions of it in Pauline and non-Pauline
writings of the New Testament.
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SUMMARY

Taking into consideration the number of times God appears in Phil 2:5/6-11,
compared with Christ - 4 to 2, one wonders why Phil 2:5/6-11 is called “Carmen
Christi.” Also, a clear theology becomes very manifest, when one looks at the
whole letter, and a neglected monotheism gapes past scholarly commentaries
on Philippians. The “Fatherhood” of God towards humanity extends to Jesus
as well, while alluding to a monotheistic creed in Phil 2:11.

SOMMAIRE

Silon considére le nombre de mentions de Dieu (quatre) contenues en Ph 2,5/6-
1lpar comparaison avec celles de Jésus (deux), on se demande pourquoi ce
passage peut étre désigné comme “Carmen Christi”. La dominante théologique
devient encore plus manifeste lorsqu’on préte attention a 'ensemble de la lettre,
de méme que la perspective monothéiste, assez généralement négligée dans les
commentaires de Ph. La qualification de Dieu comme “Pére” par rapport a
I’humanité s’étend également a Jésus, comme en témoigne la confession mono-
théiste de Ph 2,11.



