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ABSTRACT
This dissertation explores the use and meaning of the doxa motif in undisputed Pauline literature.
While doxa and its derivatives occur 72 times in undisputed letters and 96 times altogether in
Pauline literature, the doxa motif has not received sufficient attention in Pauline studies. By
examining Pauline doxa passages, the purpose of this research is to answer the following five
questions:
(1)What are the most significant characters and events that are attached to the doxa motif
in the Jewish Scriptures? Consequently, what kind of narrative substructure, if any, do
they form?
(2)What are the characters and the events that are linked with doxa, and how do they relate
to one another in Paul’s undisputed letters?
(3)How do the characters and the substructure of the Jewish Scriptures shape the logic of
argumentation in passages where Paul mentions doxa?
(4)How does Paul develop and redefine the narrative doxa motif in light of the Christ-event
and the contemporary context, namely in the midst of the imperial cult that he is facing?
(5)How does Paul want his audience, Jews and Gentiles alike, to identify with the narrative
characters in the story?
While the first question provides a necessary background for my study, the last four questions guide
my research. The purpose of this methodology is to strive for us to comprehend the use of doxa in
Pauline thought in light of the larger sub-narrative and the characters in the narrative.
Using a narrative methodology, this study suggests that Paul inherited a meaning and a
doxa narrative with characters from the Jewish Scriptures. While the Hebrew word that is most
commonly translated doxa is kabod, twenty-nine other Hebrew words are also translated as doxa.
Thus, the semantic range of doxa is not limited to honor, but also includes the following
connotations: aesthetic beauty, riches and wealth, either figurative or literal majestic strength and
weight, a visible manifestation, separateness and holiness, and a form and likeness. The major
character attached to doxa is the intrinsic character of the doxa of the Lord, referring to his moral
character of holiness, superiority over other gods, and visible manifestation. Additionally, the Lord
grants, gives and crowns doxa to Adam (i.e. humanity), to Israel, to royal kings, and to the
eschatological Servant. Moreover, there was an eschatological expectation of the vindication of the
doxa of the Lord through the eschatological Servant.
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This dissertation suggests that Paul inherited the aforementioned narrative characters and
developed and refined them in light of the Christ-event. Paul redefined the doxa of God as the
identity of God’s intrinsic and essential character of importance, highlighted in his divine presence,
truth, immortality, honor, judgment, and sovereign grace. Furthermore, Paul considers Adam (i.e.
humanity) and Israel to be the representative of God’s derived doxa and image.
Paul wanted his audience, Jews and Gentiles alike, to identify with the fallen Adam and
with Israel, i.e. those who do not display the doxa of God due to idolatry. Paul then identifies Christ
both as the intrinsic doxa of God, who represents God and the derivative doxa of God, namely the
second Adam, the royal king, and the eschatological Servant. Thus, the Christ-event, his death,
crucifixion and resurrection, inaugurates the vindication of doxa of God and the eschatological
transformation of Adam (i.e. humanity), Israel, nations, and the entire creation. This change is not
merely a return to humanity’s original image and glory, but a metamorphosis into Christ’s greater
glory.
Finally, Paul urges his audience to identify, not with the doxa of his opponents or Caesar,
but with the sufferings of the crucified and risen Christ, the doxa of God, in order to glorify God.
In his ethical paraenesis, taking into consideration the eschatological hope of total transformation
into the likeness of the doxa of Christ at his parousia, Paul encourages believers to identify with
Christ, which results in their transformation into the eschatological humanity of Christ-likeness.
This transformation encompasses the sexual relationship between male and female as a display of
the doxa of Christ. In addition, the renewed believing community of Jews and Gentiles that
considers others before themselves is another outworking of the transformation. These practices
glorify God and are present expressions of the vindication of the doxa of God in the believing
humanity that awaits the final transformation to the likeness of the derivative glory of Christ. This
dissertation contends that the vindication of the doxa of God through Christ and the transformation
of the believers into the likeness of the image and doxa of Christ is the narrative structure that
undergirds Paul’s doxa motif.
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1.INTRODUCTION
“There’s glory for you!” “I don’t know what you mean by ‘glory,’” Alice said. Humpty Dumpty smiled
contemptuously…: “When I use a word” … “it means just what I choose to mean––neither more nor less.”1
“For from him and through him and to him are all things. To him be glory forever. Amen.”2
-Apostle Paul

1.1. The Purpose of the Study
This dissertation examines the doxa motif in letters that are undisputedly Pauline. The validity of
Paul’s apostolic ministry – that he defends with intensity and rhetorical rigor in 2 Corinthians – is
based on the message that he appeals to in his opening remarks: “For all the promises of God find
their Yes in him [Jesus Christ, whom we proclaimed among you]. That is why it is through him
that we utter our Amen to God for his glory [πρὸς δόξαν]” (2 Cor 1:20). Jesus Christ fulfills all the
promises of God to vindicate the doxa of God.
While Paul upholds his apostolic ministry in this passage by appealing to the vindication of
the doxa of God through Christ, he also uses doxa on numerous other occasions in his
argumentation and defense of his ministry. Indeed, doxa occurs in all undisputed and disputed
Pauline letters,3 excluding the letter to Philemon. Doxa-related words occur 96 times4 in the letters
that carry Paul’s name and 72 times in undisputed letters alone. As Table 1.1. shows, δόξα, the
most common doxa-related noun in Paul’s writing, occurs 77 times,5 and the most frequent verbal

1

Lewis Carroll, Through the Looking-Glass and What Alice Found There, ed. Peter Hunt and John Tenniel (Oxford:
Oxford University Press, 2009), 190.
2
Rom 11:36. Unless otherwise indicated, all Scripture quotations are from English Standard Version (ESV).
3
Most recent critical scholarship accepts the following seven of the thirteen letters as undisputedly Paul’s: Romans, 1
Corinthians, 2 Corinthians, Galatians, Philippians, 1 Thessalonians, and Philemon. The following six letters are
considered disputed Pauline letters: Ephesians, Colossians, 2 Thessalonians, 1 Timothy, 2 Timothy, and Titus. For an
introductory discussion on the authorship of these letters, see, for example, David G. Horrell, An Introducton to the
Study of Paul, 2nd ed., T & T Clark Approaches to Biblical Studies (New York: T & T Clark, 2006), 6, 125-143; For a
helpful introduction on the issue of pseudonymity, see James D. G. Dunn, The Living Word (London: SCM, 1987),
65-85.
4
See also Carey C. Newman, Paul’s Glory-Christology: Tradition and Rhetoric (Leiden, New York: Brill, 1992), 34.
5
Rom 1:23; 2:7, 10; 3:7, 23; 4:20; 5:2; 6:4; 8:18, 21; 9:4, 23 (x2); 11:36; 15:7; 16:27; 1 Cor 2:7, 8; 10:31: 11:7 (x2),
15; 15:40, 41 (x4), 43; 2 Cor 1:20; 3:7 (x2), 8, 9 (x2), 10, 11 (x2), 18 (x3); 4:4, 6, 15, 17; 6:8; 8:19, 23; Gal 1:5; Phil
1:11; 2:11; 3:19, 21; 4:19, 20; 1 Thess 2:6, 12, 20; cf. Eph 1:6, 12, 14, 17, 18; 3:13, 16, 21; Col 1:11, 27 (x2); 3:4; 2
Thess 1:9; 2:14; 1 Tim 1:11, 17; 3:16; 2 Tim 2:10; 4:18; Tit 2:13.
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form, δοξάζω, is found 12 times.6 Other related words include the nouns ἔνδοξος,7 κενόδοξος,8 and
κενοδοξία9 and verbs with the prefix συνδοξάζω10 and ἐνδοξάζω.11
Table 1.1. Occurrences of Doxa-related Words in Pauline Literature
Letter

δόξα

ἔνδοξος

κενοδοξία

δοξάζω

κενόδοξος

συνδοξάζω

Total

ἐνδοξάζω

Undisputed letters
Romans

16

5

1 Corinthians

12

2 Corinthians

19

Galatians

1

1

Philippians

6

1

1 Thessalonians

3

1

1

2

15

3

22

1

3
7
3

Philemon
Total

22

0
57

1

2

11

1

72

Ephesians

8

1

Colossians

4

2 Thessalonians

2

1 Timothy

3

3

2 Timothy

2

2

Titus

1

1

Total

20

1

0

1

2

24

Total

77

2

2

12

3

96

Disputed letters
9
4
1

2
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In this study, I will often use the transliteration, doxa, to refer to any δόξα-related forms.12
6

Rom 1:21; 8:30; 11:13; 15:6, 9; 1 Cor 6:20; 12:26; 2 Cor 3:10 (2x); 2 Cor 9:13; Gal 1:24; cf. 2 Thess 3:1.
1 Cor 4:10; cf. Eph 5:27.
8
Gal 5:26.
9
Phil 2:3.
10
Rom 8:17.
11
2 Thess 1:10, 12.
12
In my study, when referring to δόξα, I sometimes use the English noun “glory,” the most common word used in
English translations. The Latin Vulgate often translated δόξα as glōria. In his 1382 version, John Wycliffe transliterated
the word into glorie, and thus “glory” subsequently became the standard translation of δόξα in English. The word
“glory” contains a wide semantic domain in English, such as “praise, honor, splendor, great, and beauty.” We must,
however, resist the simplification of limiting its understanding to English lexical definitions. See “Glory” in The Oxford
English Dictionary, 4th ed. and “Glory,” in Merriam-Webster Collegiate Dictionary, 11th ed. For the etymology of
7

3
Despite the number of occurrences in Pauline literature, doxa “is a relatively underexplored
and yet contested area of Paul’s theology,” as Michael Gorman has recently noted. 13 This
dissertation aims to contribute to the underexamined field of study by exploring the meaning and
importance of the doxa motif in undisputed Pauline letters by utilizing the narrative approach.
Drawing from the language of doxa in the Jewish Scriptures, this study seeks to discover how Paul
uses, develops and redefines the doxa motif in light of the Christ-event.

1.2. Methodological Concerns of the Study
How should we study the use of doxa language in Pauline letters? As the modern language theory
of semantics teaches,14 and James Barr famously showed as early as 1961 in The Semantic of
Biblical Language, studies focusing merely on words have serious limitations, dangers, and
problems.15 It is unwarranted to attach the same lexical and/or theological definition of a word to
any given context. The danger is to come to the text with a single definition and then use that lexical
and theological understanding to interpret the passage. That is to say, equating words and concepts
too simplistically leads to an inaccurate and irresponsible interpretation because different authors
often use words in different ways. Indeed, even the same author can alter the meaning of a word,
depending on the context, including the argumentation, purpose, the audience’s situation, and the
social setting. A given author is not necessarily limited or constrained to one definition. Moreover,
the same concept can be described by using various words. Certain tantamount aspects can be
communicated by synonyms,16 antonyms,17 and other literary structures.18 Even though the recent
glōria in Latin, see glōria in Michael de Vaan, Etymological Dictionary of Latin and the Other Italic Languages
(Leiden, Brill, 2008).
13
Michael J. Gorman, Becoming the Gospel: Paul, Participation and Mission (Grand Rapids: Eerdmans, 2015), 272.
14
John I. Saeed, Semantics, 2nd ed. (Oxford: Blackwell, 2003). Cf. F. R. Palmer, Semantics, 2nd ed. (Cambridge:
Cambridge University Press, 1981).
15
James Barr, The Semantics of Biblical Language (Oxford: University Press, 1961). He specifically criticizes the
methodology used in G. Kittel and G. Friedrich, Theological Dictionary of the New Testament, 10 vols., trans. G.W.
Bromiley (Grand Rapids: Eerdmans, 1964-76). See also Anthony Thiselton, “Semantics and New Testament
Interpretation,” in New Testament Interpretation: Essays on Principles and Methods, ed. I. H. Marshall (Grand Rapids:
Eerdmans, 1977), 75-104; cf. Moisés Silva, Biblical Words and Their Meaning: An Introduction to Lexical Semantics
(Grand Rapids: Zondervan, 1983, 1994); Thomas R. Schreiner, Interpreting the Pauline Epistle, 2nd ed. (Grand Rapids:
Baker, 2011), 125-134; and Constantine R. Campbell, Advances in the Study of Greek: New Insights for Reading the
New Testament (Grand Rapids: Zondervan, 2015), 72-90.
16
Comparison can be made to some possible words synonymous to δοξάζω: αἰνέω (Rom 15:11); ἀρέσκω (Rom 8:8;
15:1,2, 3; 1 Cor 7:32, 33, 34; 10:33; Gal 1:10; 1 Thess 2:4,15; 4:1; cf. 2 Tim. 2:4); τιμάω, τιμὴ (Rom 2:7,10; 9:21;
12:10; 13:7; 1 Cor 6:20; 7:23, 12:23, 24; 1 Thess 4:41; cf. Eph 6:2; Col 2:23; 1 Tim 1:17; 5:3,17; 6:1,16; 2 Tim 2:20,
21); μεγαλύνω (2 Cor 10:15; Phil 1:20).
17
For example, ἀτιμία and ἀτιμάζω as the opposite of δόξα and δοξάζω, see Rom 1:24, 26; 2:23; 9:21; 1 Cor 11:1415; 15:43; 2 Cor 6:8.
18
For a good example of this, see Stanley Porter, “The Concept of Covenant in Paul,” in The Concept of Covenant in
the Second Temple Period, Journal for the Study of Judaism Supplemental Series, vol. 71, ed. Stanley Porter and
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surge in the study of semantic domains has helped and corrected the earlier simplifications of
lexicographical studies, 19 efforts that focus on certain words are still quite complex and not without
difficulties concerning their methodology.20
Partly because of the corrections being made to over-simplified readings, including an overharmonized use of words in Paul, the situational nature, including the sociological setting21 of
Paul’s letters, is emphasized in recent scholarship. Sometimes this approach questions, if not even
denies, the possibility of any unifying Jewish thought in Paul’s letters.22 Given the recognized
problems of word studies and the rise of studies that focus on specific situations, talking about a
coherent Jewish theology of Paul (not to mention what constitutes the center of his thought) is,
according to many, a somewhat impossible task.23
Jacqueline C. R. de Roo (Leiden: Brill, 1993), 269-285.
19
See, for example, E. A. Nida, Componential Analysis of Meaning: An Introduction to Semantic Structures (The
Hague: Mouton, 1975); J. P. Louw and E. A. Nida, Greek-English Lexicon of the New Testament Based on Semantic
Domains, 2 vols. (New York: American Bible Society, 1988); J. P. Louw and E. A. Nida, Lexical Semantics of the
Greek New Testament, SBLRBS 25 (Atlanta: Scholars Press, 1992); S. E. Porter, Studies in the Greek New Testament:
Theory and Practice, SBG 6 (New York: Lang, 1996), 49-74; and Bernard A. Taylor et al., eds., Biblical Greek
Language and Lexicography (Grand Rapids: Eerdmans, 2004).
20
James Dunn gives a good example regarding Paul’s understanding of covenant. “The motif of covenant plays a
rather puzzling role in Paul’s theology. The problem is not simply that Paul uses the term relatively infrequently, but
that his usage seems to be more reactive than expressive of his own cutting edge reflection, and that consequently it is
difficult to derive a coherent ‘covenant theology’ from the passages where the term occurs.” James D. G. Dunn, “Did
Paul have a covenant theology? Reflections on Romans 9.4 and 11.27,” in The Concept of Covenant in the Second
Temple Period, Journal for the Study of Judaism Supplemental Series, vol 71, ed. Stanley E. Porter and Jacqueline C.
R. de Roo (Leiden: Brill, 1993), 288-307.
21
For the use of sociological methodology, see Peter Berger and Thomas Luckman, The Social Construction of Reality
– A Treatise in the Sociology of Knowledge (New York: Doubleday, 1966); Peter L. Berger, The Sacred Canopy:
Elements of a Sociological Theory of Religion (New York: Anchor Books, 1967). See also Gerd Theissen, The Social
Setting of Pauline Christianity, trans. John H. Schulz (Fortress Press, 1982); Wayne Meeks, The First Urban
Christians: The Social World of the Apostle Paul (Yale: Yale University, 1983); Philip Esler, The First Christians in
their Social Worlds: Social-Scientific Approaches to New Testament Interpretation (London/New York: Routledge,
1994); Stanley K. Stowers, A Rereading of Romans: Justice, Jews, and Gentiles (New Haven: Yale University Press,
1994); Philip Esler, Conflict and Identity in Romans: The Social Setting of Paul’s Letter (Minneapolis: Fortress, 2003);
Udo Schnelle, Apostle Paul: His Life and Theology, trans. M. E. Boring (Grand Rapids: Baker, 2005), 42; and Petri
Luomanen, Jutta Jokiranta, and Outi Lehtipuu, eds., Johdatus sosiaalitieteelliseen raamatuntutkimukseen (Helsinki:
Suomen Eksegeettinen Seura, 2013).
22
More recently Nina Nikki has argued that social identity causes Paul’s inconsistencies in relation to Judaism. Nikki
states, “Historical inquiry into Paul’s ‘opponents’ and other ‘enemies’ mentioned in the NT has recently been reevaluated in the wake of the so-called linguistic turn and social constructivism, which both stress that texts do not so
much reflect reality as actively construe it. Accordingly, Paul’s opponents have been viewed mainly as literary,
rhetorical and ideological constructs.” Moreover, Nikki argues, “I do not think it is necessary or wise to advance from
the assumption that Paul always holds the same view or resorts to similar logic with regard to Jewish identity.” Nina
Nikki, “Opponents and Identity in the Letter to Philippians” (ThD diss, University of Helsinki, 2015), 2, 169 fn. 746
(see also 168-169 and 225-226). See also Zetterholm’s evaluation on Räisanen’s and Wright’s assumptions on Paul’s
consistencies in relation to his view on Judaism. I am indebted to Nikki for this reference. Magnus Zetterholm,
Approaches to Paul: A Student’s Guide to Recent Scholarship (Minneapolis: Fortress Press, 2009), 124-126.
23
For those who question coherent Pauline theology, see, for example, Heinrich J. Holzmann, Lehrbuch der
Neutestamentlichen Theologie 2 (Tübingen: Mohr Siebeck, 1911), 1-262 and Heikki Räisänen, Paul and the Law,
WUNT 29 (Tübingen: Mohr Siebeck, 1983), 264-269. For a critique of Räisänen’s work, see T. E. van Spanje,
Inconsistency in Paul?: A Critique of the Work of Heikki Räisänen, WUNT 110 (Tübingen: Mohr Siebeck, 1999). See
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Methodology that focuses mainly on the situation of the addressees and the socio-economic
circumstances can, however, lead to overlooking some of the narratives that Paul inherited from
the Jewish Scriptures. 24 In Pauline studies, another approach, narrative analysis, 25 has been
established relatively recently. Richard Hays pioneered this methodology in his seminal work, The
Faith of Jesus Christ (1983). 26 Since then, it has been developed and used by many Pauline

also William Wrede, Paul (Boston: American Unitarian Association, 1908), 77. Wrede says, “It is no great feat to
unearth contradictions, even among his [Paul’s] leading thoughts.” See also Schnelle, Apostle Paul: His Life and
Theology.
24
For example, Brevard Childs asks an appropriate question: “Could an imaginative reconstruction of Paul’s opponents
as a mirror image to Paul actually serve or blur rather than sharpen Paul’s response to the crisis in Galatia?” Brevard
S. Childs, The Church’s Guide for Reading Paul: The Canonical Shaping of the Pauline Corpus (Grand Rapids:
Eerdmans, 2008), 19. James Barr, who disagrees with Childs on many conclusions, has, however, also developed “the
concept of story as a central category for Old Testament exegesis and theology.” According to Barr, “the Old Testament
tells acts, events, speeches, thoughts, conversations, and all sorts of varied information, in a highly varied complex.
Within this complex, however, certain relations receive particularly clear marking, and one of the clearest is that of
temporal sequence. The narrative material has clear, though uneven, marking of temporal sequence…Theophany, for
instance, is particularly characteristic of the earlier story” [emphasis mine]. James Barr, The Concept of Biblical
Theology: An Old Testament Perspective (Minneapolis: Fortress Press, 1999), 345-346. See also Rolf Rendtorff,
Kanon und Theologie: Vorarbeiten zu einer Theologie des Alten Testaments (Neukirchen-Vluyn: Neukirchener, 1991).
25
The use of narrative analysis has seen a growing interest in theological studies in general. See W. A. Kort, Story,
Text, and Scripture: Literary Interests in Biblical Narrative (University Park: Pennsylvania State University Press,
1988); Stanley Hauerwas and Gregory L. Jones, eds., Why Narrative? Readings in Narrative Theology (Grand Rapids:
Eerdmans, 1989). It has been a frequently used method in Gospel studies. General introductions to narrative criticism
of the Gospels include D. Marguerat and Y. Bourquin, How to Read Bible Stories: An Introduction to Narrative
Criticism (London: SCM, 1999); M. A. Powell, What is Narrative Criticism? (Minneapolis: Fortress, 1990); J.
Ressequie, Narrative Criticism of the New Testament: An Introduction (Grand Rapids: Baker, 2005); D. Rhoads, J.
Dewey, and D. Michie, Mark as a Story: An Introduction to the Narrative of a Gospel, 2nd ed. (Minneapolis: Fortress,
1999); and Ole Davidsen, The Narrative Jesus: A Semiotic Reading of Mark’s Gospel (Copenhagen-Aarhus: Aarhus
University Press, 1993). Moreover, on selected readings exercising the narrative approach, see Samuel Byrskog, Story
as History – History as Story: The Gospel Tradition in the Context of Ancient Oral History, WUNT 123 (Tübingen:
Mohr Siebeck, 2000 and 2001, and Boston: Brill, 2002); Petri Merenlahti, Poetics for the Gospels? Rethinking
Narrative Criticism (London: T & T Clark, 2002); Tim Wiarda, Interpreting Gospel Narratives: Scenes, People, and
Theology (Nashville: B & H Publishing, 2010); and Nicholas G. Piotrowski, Matthew’s New David at the End of Exile:
A Socio-Rhetorical Study of Scriptural Quotations, NovTSup 170 (Leiden: Brill, 2016).
26
Richard B. Hays, The Faith of Jesus Christ: An Investigation of the Narrative Substructure of Galatians 3:1-4:11,
the Society of Biblical Literature Dissertation Series (Chico: Scholars Press, 1983), and more recently Richard Hays,
“Is Paul’s Gospel Narratable?” JSNT 27 (2004): 217-239 and Richard Hays, “Christ Died for the Ungodly: Narrative
Soteriology in Paul,” HBT 26 (2004): 48-69.
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scholars, such as Norman Petersen, 27 N. T. Wright, 28 Ben Witherington, 29 Sylvia Keesmaat, 30
Katherine Grieb,31 Douglas Campbell,32 Daniel Kirk,33 and Timo Eskola.34 While this approach
has not grown without critical evaluations,35 it has nevertheless had a remarkable influence on
Pauline studies over the past thirty years,36 including studies that focus on the relationship between
Pauline theology and ethics.37
27
Petersen underscores the place of the narrative world of a text. According to him, the narrative world is “that reality
which the narrator bestows upon his actors and upon their actions, a reality into which he authoritatively invites his
audience, whether he is telling a fairy tale, a spy story, or a great novelist adventure.” Norman R. Petersen,
Rediscovering Paul: Philemon, and the Sociology of Paul’s Narrative World (Philadelphia: Fortress Press, 1985), 7,
14. Moreover, there are three interpenetrating circles of the narrative world: the narrative world of a single letter, the
narrative world of the undisputed Pauline corpus, and the narrative world of all the relevant texts. Ma. Marilou S. Ibita,
“The Unity of Paul’s Narrative World in 2 Corinthians 1-7: N. Peterson’s Narrative-Critical Approach and the
Coherence of 2 Corinthians,” in Theologizing in the Corinthian Conflict: Studies in the Exegesis and Theology of 2
Corinthians, BiTS 16, ed. Reimund Bieringer et al. (Leuven: Brill, 2013), 17-42.
28
N. T. Wright, The Climax of the Covenant (Edinburgh: T & T Clark, 1992); N.T. Wright, Paul and the Faithfulness
of God, Parts I-IV (Minneapolis: Fortress Press, 2013), 2014.
29
Witherington states this idea well: “[This] can lead to the assumption that Paul’s thought arises out of, and only in
response to, particular situations in his congregations. I would suggest that this is essentially incorrect. The situations
Paul addresses cause him to articulate his thoughts in one way or another, but those thoughts have risen as a result of
his deep and ongoing reflection on the narrative that molds all of his thoughts.” Ben Witherington, Paul’s Narrative
Thought World: The Tapestry of Tragedy and Triumph (Louisville: Westminster/ John Knox Press, 1994), 3.
30
Sylvia C. Keesmaat, Paul and his Story: (Re)interpreting the Exodus Tradition, JSNTS 181 (Sheffield: Sheffield
Academic, 1999). Keesmaat argues that Romans 8 needs to be read in light of the Exodus motif.
31
Katherine Grieb, The Story of Romans: A Narrative Defense of God’s Righteousness (Louisville: Westminster/John
Knox Press, 2002).
32
Douglas Campbell, The Quest for Paul’s Gospel: A Suggested Strategy, JSNT Supplement 274 (London: T & T
Clark, 2005).
33
Daniel Kirk, Jesus Have I Loved, but Paul? A Narrative Approach to the Problem of Pauline Christianity (Grand
Rapids: Baker, 2011).
34
Timo Eskola, A Narrative Theology of the New Testament: Exploring the Metanarrative of Exile and Restoration,
WUNT 350 (Tübingen: Mohr Siebeck, 2015), 246-386. Timo Eskola explores the exile and restoration motif as a key
to New Testament theology and has a chapter on Paul’s narrative theology.
35
Bruce W. Longenecker, ed., Narrative Dynamics in Paul: A Critical Assessment (Louisville: Westminster/John
Knox, 2002). Longenecker’s opening article describes constructively and clearly the method and history of research
of the narrative approach in current Pauline studies up to 2002. Moreover, the articles critically evaluate the advantages
and disadvantages of using the narrative approach in Romans and Galatians. See especially Francis Watson, “Is There
a Story in These Texts?” in Narrative Dynamics in Paul: A Critical Assessment, ed. B. W. Longenecker (Louisville:
Westminster John Knox, 2002), 231-240; See also Alexandra Brown, “Response to Sylvia Keesmaat and Richard
Hays,” HBT, vol. 26 No 2 (December 2004): 115-122; Bruce W. Longenecker describes this method in “The Narrative
Approach to Paul: An early Retrospective,” SBR 1.1 (2002): 88-111.
36
See Greg K. Beale, A New Testament Biblical Theology: The Unfolding of the Old Testament in the New (Grand
Rapids: Baker, 2011). Many dissertations also have used this methodology: David J. Southall, Rediscovering
Righteousness in Romans, WUNT 240 (Tübingen: Mohr Siebeck, 2008); Kar Yong Lim, ‘The Sufferings of Christ Are
Abundant in Us’: A Narrative Dynamics Investigation of Paul’s Sufferings in 2 Corinthians (New York: T & T Clark,
2009), Corneliu Constantineanu, The Social Significance of Reconciliation in Paul’s Theology: Narrative Readings in
Romans, LNTS 421 (London: T & T Clark International, 2010), and Valérie Nicolet-Anderson, Constructing the Self,
WUNT 324 (Tübingen: Mohr Siebeck, 2012).
37
Stephen Fowl, The Story of Christ in the Ethics of Paul: An Analysis of the Function of the Hymnic Material in the
Pauline Corpus, JSNTS 36 (Sheffield: JSOT Press, 1990). More recently, David Hornell and Corneliu Constantineanu
have shown the significance of narrative reading when discussing the relationship of Paul’s theology and ethics. David
G. Horrell, “Paul’s Narrative or Narrative Substructure?” in Narrative Dynamics in Paul: A Critical Assessment, ed.
Bruce W. Longenecker (Louisville: Westminster John Knox Press, 2002). David Horrell states, “Paul’s letters are to
be seen as reflecting, and contributing to, a narrative myth which constructs a particular symbolic universe, giving
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The main theorists for those who approach Paul from the narrative point of view are A. J.
Greimas38 and M. J. Toolan.39 Toolan defines a story/narrative as “a perceived sequence of nonrandomly connected events,”40 or “a chronologically-ordered deep structure representation of all
the primary and essential information concerning characters, events, and settings.”41 Drawing from
this narrative approach, Hays asks:
What does it mean to claim that a discourse has a “narrative substructure”? Does it make
sense to say that a story can function as a constraint on the logic of an argument? In order
for claims such as these to have validity, we must be able to show that there can be a
continuity between the language of story and discursive language, that the relationship
between the two can be, in at least some cases, organic rather than artificial.42
Furthermore, Hays suggests two concrete steps: “We may first identify within the discourse
allusions to the story and seek to discern its general outlines; then in a second phrase of inquiry we
may ask how this story shapes the logic argumentation in the discourse.” 43 James Dunn
distinguishes three different levels of stories regarding the deep substructure of Paul’s theology:
(1) inherited convictions or traditional life patterns form Paul’s presuppositions, namely God and
creation and the story of Israel; (2) “the sequence of transformative moments in the individual’s
(or community’s) growth and development,” including Paul’s own conversion; and (3) the
immediate issues that are addressed and responded to in Paul’s letters.44 According to Dunn, “The
reality of Paul’s theology, then, is the interaction between the different stories or levels which his
letters evidence.”45
meaning and order to the lives of those who inhabit it. This myth, enacted in ritual, is an identity- and communityforming narrative which shapes both the world-view (the ‘is’) and the ethos (the ‘ought’) of its adherents. . . . This
broad framework of interpretation suggests that, at least at a general level, everything in Paul’s letters is potentially
relevant to a consideration of his ‘ethics’. If the myth itself—the central story and its symbols and ideas—shapes the
ethos and social of the community, then our inquiry cannot be limited only to certain explicitly paraenetic sections of
the texts.” David G. Horrell, Solidarity and Difference: A Contemporary Reading of Paul’s Ethics (London: T & T
Clark, 2005), 97-98. Corneliu Constantineanu writes, “I hope to show that a narrative reading of reconciliation
alongside the story of Christ will make it possible to bring together these two dimensions of reconciliation in a more
holistic, integrative understanding.” Corneliu Constantineanu, The Social Significance of Reconciliation in Paul’s
Theology: Narrative Readings in Romans, 17.
38
A. J. Greimas, Du Sens (Paris: Seuil, 1970).
39
Michael J. Toolan, Narrative: A Critical Linguistic Introduction (London: Routledge, 1988). Cf. Paul Ricoeur, Time
and Narrative, 3 vols., trans. K. McLaughlin and D. Pellauer (Chicago: University of Chicago Press, 1983-85).
40
Toolan, Narrative: A Critical Linguistic Introduction, 7.
41
Ibid., 12-13.
42
Hays, The Faith of Jesus Christ, 20 [emphasis original]. Also republished in Richard Hays, The Faith of Jesus Christ:
The Narrative Substructure of Galatians 3:1-4:11, 3rd ed. The Biblical Resource Series (Grand Rapids: Eerdmans,
2002), 21.
43
Ibid., 24.
44
Dunn, The Theology of Paul the Apostle (Grand Rapids: Eerdmans, 1998), 18. Cf. James Dunn, “The Narrative
Approach to Paul: Whose Story?” in Narrative Dynamics in Paul: A Critical Assessment, ed. Bruce W. Longenecker
(Louisville: Westminster /John Knox Press, 2002), 217-230.
45
Dunn, The Theology of Paul the Apostle, 18-19. Dunn also states, “The theology of Paul cannot be more than the
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Ben Witherington claims that “all Paul’s ideas, all his arguments, all his practical advice,
all his social arrangements are ultimately grounded in a story, a great deal of which is told in the
Hebrew scriptures … . Paul’s thought … is grounded in a grand narrative and in a story that has
continued to develop out of that narrative.”46 According to Witherington, Paul’s narrative can be
dissected into four smaller interrelated stories: (1) the story of a created world that has gone wrong;
(2) the story of Israel in that world; (3) the story of Christ; and (4) the story of Christians.47 He
states, “The narrative approach to Paul may hold some attraction as a model that incorporates
within it the apparent inconsistencies in Paul’s discourse even within individual letters, and
explains themes of narrative multi-levels or polyvalence.”48
In his recent massive four-volume opus, N.T. Wright states, “Over against those who see it
[Paul’s reading of Scripture] as atomistic or opportunistic, I follow those who see Paul dealing with
the larger scriptural wholes from which he draws particular phrases and sentences, and particularly
with the larger scriptural narratives which he wants his communities to inhabit for themselves.”49
Wright questions commentators who fail to follow Paul’s sequence of thought but “instead treat a
Pauline letter as if it were collection of maxims, detached theological statements, plus occasional
‘proofs from scripture’ and the like.” 50 According to Wright, Paul follows, yet redefines, the
framework of second-temple Jewish theology, namely monotheism, election, and eschatology.
Wright argues that Paul redefines, not replaces, the one God of Israel, the creator, to include the
lordship of the crucified and risen Christ.51 The elect, the people of God who defined the nation of
Israel after the pattern of Adam, find continuity and fulfillment in the Messiah, as his people’s
representative. Paul redefines eschatology as the age of the Spirit that comes in two different stages:
already inaugurated and not yet consummated.52 For Paul, according to Wright, the story of the
world that has been created by one God is a story of restoration and redemption.
Narrative methodology in Pauline studies does not mean that the sociological and political
situation should or can be ignored. Coleman Baker has recently (2011) challenged scholars to
integrate sociological and narrative approaches, what he calls socio-narrative criticism, 53 into
sum of the theology of each of the individual letters for the obvious reason that these letters are the only firm evidence
we have of Paul’s theology. . . At the same time, however, a theology of Paul has to be more.” Ibid., 14-15.
46
Witherington, Paul’s Narrative Thought World, 2 [emphasis original].
47
Ibid., 50.
48
Ibid., 5.
49
Wright, Paul and the Faithfulness of God, Parts I-IV (Minneapolis: Fortress Press, 2013), 613 [emphasis original].
50
Ibid., 610.
51
Ibid., 619-773.
52
Ibid., 1043-1265
53
Coleman A. Baker, “Early Christian Identity Formation: From Ethnicity and Theology to Socio-Narrative
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Pauline studies. On one hand, he acknowledges the importance of sociological approaches such as
Esler’s; on the other hand, according to Baker, narratives play a pivotal role in identity formation.54
“What is needed, therefore, is an approach that will bring together these elements to develop an
integrated method for understanding how the narratives of the New Testament helped to form the
identity of the early Christ-followers.”55
I share the concerns of Dunn,56 Campbell,57 and Constantineanu58 about forcing a particular
narrative theory or a universal story form as the model for Pauline communication. Such a method
could lead to wrong conclusions, because the model may determine the outcome. Rather, we must
let the Pauline texts themselves define and apply the characters in the social and political context
that Paul is addressing. Moreover, the ethical purpose of narrative is to allow the audience to
identify with the characters and events found in the story. The purpose of identification with
characters is to influence the recipients in order to transform them.
Despite the challenges in lexicographical studies, the examination of doxa can be pursued
with integrity when using the narrative approach. This method takes into account the semantic
Criticism,” Currents in Biblical Research 9 (2011): 228-237; cf. J. Brian Tucker and Coleman A. Baker, eds., T & T
Clark Handbook to Social Identity in the New Testament (Bloomsbury: T & T Clark, 2014); Coleman A. Baker,
Identity, Memory, and Narrative in Early Christianity (Eugene: Pickwick, 2011). For the use of this approach in New
Testament studies outside of Pauline literature, see Andre van Oudtshoorn, “Every Letter Tells a Story: Mission and
Unity at Odds in the Local Church A Socio-Narrative Analysis of 3 John,” Pacifica 24 (October 2011); Sue-Ann
Harding, “‘How do I apply narrative theory?’: Socio-narrative theory in translation studies,” International Journal on
Translation Studies, vol. 24 Is 2 (2012): 286-309; and B. J. Syiemlieh, God’s Favorites: A Socio-Narrative Analysis
of the Characters in the Lukan Infancy Narratives (Luke 1.5-2.52) (Delhi: Indian Society for Promoting Christian
Knowledge, 2006). This approach needs to be distinguished from the socio-rhetorical approach that combines
sociology and rhetoric criticism. See, for example, Ben Witherington, Letters and Homilies for Hellenized Christians.
Volume 1, A Socio-Rhetorical Commentary on Titus, 1-2 Timothy and 1-3 John (Downers Grove: IVP Academic,
2006); Ben Witherington, The Letters to Philemon, The Colossians, and the Ephesians:
A Socio-Rhetorical Commentary on the Captivity Epistles (Grand Rapids: Eerdmans, 2007); Ben Witherington, Paul’s
Letter to the Philippians: A Socio-Rhetorical Commentary (Grand Rapids: Eerdmans, 2011).
54
Esler correctly calls Paul an entrepreneur of identity. Esler, Conflict and Identity in Romans, 109. See also William
S. Campbell, Paul and the Creation of Christian Identity, LNTS 322 (London: T & T Clark, 2006); Kathy Ehrensperger
and J. Brian Tucker, eds., Reading Paul in Context: Explorations in Identity Formation: Essays in Honour of William
S. Campbell, LNTS 428 (London: T & T Clark, 2010); Klyne R. Snodgrass, “Paul’s Focus on Identity,” Bibliotheca
Sacra 168 (July-September 2011): 259-73; and Sergio Rosee Nebreda, Christ-Identity: A Social-Scientific Reading of
Philippians 2.5-11 (Oakville: Vandenhoeck & Ruprecht, 2011). They do not take a particularly narrative approach, yet
they discuss factors concerning identity formation in Paul.
55
Baker, “Early Christian Identity Formation,” 235.
56
Dunn, “The Narrative Approach to Paul,” 217-230.
57
Campbell states, “it seems wise to sit loosely to any notion definition and to speak of various narrative feature, the
possession of a sufficient number of which allows us to recognize narrative elements, or even relatively complete
stories, in the broader texture of Paul’s thought as revealed in Romans and Galatians. Among those features that suggest
narrative is a striking personal dimension conveyed largely by the activity of personal actors, who usually undertake
action, often in relation to one another, and to whom events occur. These actions and events often then unfold to create
a plot, the latter often also exhibiting a problem-solution structure. Hence stories are especially useful types of texts
for giving an account of the behaviour, actions, history, and/or accomplishments, of people (or, more strictly, of
personal actors).” Campbell, The Quest for Paul’s Gospel, 71.
58
Constantineanu, The Social Significance of Reconciliation in Paul’s Theology, 17-18.
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range of the word, various characters and signs that are associated with the word, and the
development of the word in light of the context of Paul. My approach combines the lexicographical
and narrative pre-understanding that Paul inherited, mainly from the Septuagint, a close reading of
given passages, and Paul’s appeal to identity formation—often in the context of his confrontation
with the cultic environment of imperial emperor worship.59 All these function as a window to
Paul’s narrative worldview in light of doxa.
This study explores the doxa motif manifested in Pauline thought within the context of the
larger meta-narrative. First, because Paul’s thought is built on intertextuality, it is pivotal to
understand the use of doxa language in the Septuagint. The doxa motif was abundantly present as
one of the substructures in the Jewish Scriptures. These texts need be read from the perspective
that Paul draws from the “narrative collection” 60 of doxa he inherited. This study will start,
therefore, with an exploration of the definition and the use of doxa in the Septuagint. What narrative
characters is doxa associated with in the Septuagint texts? Indeed, a quick look at the doxa reveals
a drastic difference between the classical Greek understanding of “opinion, reputation” compared
to the Septuagint usage, where doxa is associated with many characters and events.61
Paul uses this collection in order to redefine it and to influence his contemporary audience,
in light of the Christ-event, to identify themselves with characters in the story. This study proposes
that the Pauline understanding of doxa is highly influenced by inherited Jewish writings and Paul’s
writings need to be read in light of the events and characters that doxa is associated with.
Of course, Paul’s understanding is not limited to the inherited and technical uses of doxa.
Therefore, second, we must ask further questions: What does Paul mean in his own context62 when
using doxa in different passages in light of the larger narrative? Who are the characters that are
identified with doxa in Paul’s letters? How does Paul develop and redefine the narrative and
characters that he inherited? In order to construct Paul’s developed narrative of doxa, this study
seeks to conduct a close reading of Paul’s doxa passages. I will extract the logic of the passages
59
For a similar approach to word studies without a specific narrative element, where the term needs to be understood
from the context, and consequently may have several nuances, see for example, Aarne Toivanen, Dikaiosyne-sanue
Paavalin kielenkäytössä: eksegeettis-semanttinen tutkimus, Suomen Eksegeettisen Seuran Julkaisuja 27 (Helsinki:
Suomen Eksegeettinen Seura, 1975).
60
Francis Watson prefers “narrative collection” over “narrative substructure” when talking about Paul’s understanding
of the Gospel. Watson, “Is There a Story in These Texts?” 239.
61
The difference between the Greek definitions and the use of doxa in the Septuagint does not mean that the Greek
language outside of the Septuagint would not have had any influence on Paul regarding doxa. See especially James R.
Harrison, “Paul and the Roman Ideal of Glory in the Epistle to the Romans,” in The Letter to the Romans, ed. Udo
Schnelle (Leuven: Peeters, 2009), 329-369.
62
Campbell, Advances in the Study of Greek, 75-78; Silva states: “The context does not merely help us understand
meaning – it virtually makes meaning.” Silva, Biblical Words, 139.
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and will determine how the doxa motif contributes to the flow and how Paul deliberately makes
the audience identify with the characters.
Not only the inherited narrative, but also the reality of the Emperor cult shapes Paul’s
rhetoric in his letters. As Joseph Hellerman63 and James Harrison64 have shown, the language of
glory was associated with the Emperor’s honor status and the imperial cult system. While Paul’s
doxa motif is not dependent on the socio-political context, an understanding of the political honor
system that underpinned the Roman Empire clarifies the setting where Paul writes and addresses
the idols that he faces. Therefore, third, we must ask: how does the the Emperor’s honor status as
glorious affect Paul’s usage of doxa?
To summarize, the method and the purpose of this research is to answer the following four
questions:
(1)What are the most significant characters and events that are attached to the doxa motif
in the Jewish Scriptures? Consequently, what kind of narrative substructure, if any, do
they form?
(2)What are the characters and the events that are linked with doxa, and how do they relate
to one another in Paul’s undisputed letters?
(3)How do the characters and the substructure of the Jewish Scriptures shape the logic of
argumentation in passages where Paul mentions doxa?
(4)How does Paul develop and redefine the narrative doxa motif in light of the Christ-event
and the contemporary context, namely in the midst of the imperial cult, that he is facing?
(5)How does Paul want his audience, Jews and Gentiles alike, to identify with the narrative
characters in the story?
While the first question provides a necessary background for my study, the last four questions guide
my research. The purpose of this methodology is to strive for us to comprehend the use of doxa in
Pauline thought in light of the larger sub-narrative and the characters in the narrative.

1.3. History of Research
Naturally, all the recent New Testament exegetical and theological dictionaries provide an entrylevel discussion on doxa. 65 The dictionary articles of Gerhard Kittel, Gerhard von Rad, and
63
Joseph H. Hellerman, Reconstructing Honor in Roman Philippi: Carmen Cristi as Cursus Pudorum, SNTS 132
(Cambridge: Cambridge University Press, 2005).
64
James Harrison, Paul and the Imperial Authorities at Thessalonica and Rome, WUNT 273 (Tübingen: Mohr
Siebeck, 2011).
65
For example, BDAG, “δόξα”; S. Aalen, “Glory,” in The New International Dictionary of the New Testament
Theology. H. Hegermann, “δόξα, δοξάζω,” in Exegetical Dictionary of New Testament 1:345-349; Carey C. Newman,
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Wilhelm Michaelis from 1935 are the earliest noteworthy general studies on doxa. 66 In their
pioneering, yet limited discussion, they make several observations regarding doxa. According to
Michaelis, God’s glory is perceived and experienced, rather than seen concretely.67 Moreover,
Kittel considers δόξα in the LXX to denote the “‘divine glory’ which reveals the nature of God in
creation and in His acts, which fill both heaven and earth.” 68 Glory also describes the presence of
God. According to Kittel, “NT usage itself takes a decisive step by using in relation to Christ a
word which was used in relation to God.”69 Furthermore, when humanity is set in a relation to
glory, the OT emphasis on sight changes into the NT focus on participation.70
Nevertheless, only a few detailed academic studies have been conducted on how Paul uses
and understands doxa in his epistles. G. H. Boobyerm (1929) and Johannes Schneider (1932)
published two smaller studies, but Millard J. Berquist’s dissertation “Meaning of Doxa in the
Epistles of Paul” from 1942 was the first serious specific study on doxa in Paul.71 According to
Berquist, while doxa is used within the context of scription, honor, and eschatology, “the real
meaning of doxa is denoting the essential nature of God, God in Christ as redeemer, the believer,
and the resurrection body.”72 Even though Berquist’s study was groundbreaking for his era and his
conclusions are largely accurate, his study bypasses many significant passages,73 and he overlooks
the importance of narrative as a key to the interpretation.
Carey Newman’s groundbreaking study in 1992, Paul’s Glory-Christology, still stands as
the most comprehensive work on doxa in Pauline thought.74 Newman’s study is “an investigation

“Glory,” in Dictionary of the Later New Testament and its Developments (Downers Grove: Intervarsity, 1997); Richard
Gaffin, “Glory,” in New Dictionary of Biblical Theology (Downers Grove: Intervarsity, 2000); and most recently,
“δόξα,” in New International Dictionary of New Testament Theology and Exegesis (Zondervan, 2014).
66
Gerhard Kittel and Gerhard von Rad, “δόξα, δοξάζω,” TWNT Vol II: 235-258; cf. the English translation: TDNT Vol
II: 232-255. See also “εἰκών,” TWNT Vol II: 378-396 and Wilhelm Michaelis, “ὁράω,” TWNT Vol V: 315-381.
67
Michaelis, “ὁράω,” 325-327, 331-332.
68
Kittel, “δόξα, δοξάζω,” TDNT Vol II: 244.
69
Ibid., 248.
70
Ibid., 249-251.
71
Millard J. Berquist, “Meaning of Doxa in the Epistles of Paul” (PhD diss., Southern Baptist Theological Seminary,
1942); G. H. Boobyer, “Thanksgiving” and the “Glory of God” in Paul (Borna-Leipzig: R. Noske, 1929); Johannes
Schneider, Doxa: Eine bedeutungsgeschtliche Studie (Neutestamenliche Forschungen III, 3; Gütersloh: C.
Bertelsmann, 1932), 87-114; cf. Maurice Carraz, De la souffrance à la gloire: De la doxa dans la pensée paulinienne
(Neuchatel: Delachaux et Niestle, 1964). Charles A. A. Scott notes in 1927 that “the history of the word Glory (δόξα)
in the Bible has still to be written. When it is written it will probably be found that, like many other Scriptural
expressions, it starts from a conception which is physical or material, something which appeals to the senses, and ends
as a conception which is predominantly ethical.” Charles A. Anderson Scott, Christianity According to St Paul
(Cambridge: University Press, 1927), 267-268. Carey Newman starts his examination on doxa by quoting Scott.
72
Berquist, Meaning of Doxa in the Epistles of Paul, 91-111.
73
For example, according to Berquist, δόξα occurs only 68 times (instead of 77 times). Berquist, “Meaning of Doxa
in the Epistles of Paul,” 85.
74
Newman, Paul’s Glory-Christology. Cf. Newman, “Glory.”
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into the tradition-historical background, the Christophanic origin, and the rhetorical implications
of Paul’s identification of Christ as doxa.”75 He examines in detail the background found in Jewish
Scriptures for Paul’s use of doxa. Furthermore, his thesis on how the theophany found in the Jewish
Scriptures functions as a hermeneutical key for Paul’s Christology is well warranted and argued.
Newman summarizes the role of glory in Paul’s theology:
(1) Glory plays various positions in the grammar of Paul’s theology. Glory can refer to
various events in Paul’s foundational story (e.g. a past saving manifestation of God; the
resurrection and parousia of Christ) or Glory can sign the narrative itself—it is a gospel of
Glory. Glory refers to the process of sosiomorphic transference and to the physiomorphic
process of transformation. (2) The functions which Glory plays in Paul’s theological
grammar were already suggested in the tradition-history of Glory. As was discovered, Glory
in the Hebrew Bible and the Jewish writing of the Hellenistic era employed Glory to speak
of divine visitations of God on earth, both to judge and to save and to speak of a future age
of salvation and transformation. Glory in narrative horizon of the Hebrew Bible, as
meditated and mystical-apocalyptic Judaism, when refracted through the prism of
Christophany, suggested to Paul his grammatical use of Glory.76
According to Newman, Paul’s semantic use of doxa takes seven ranges of meaning: 77 (1)
“praise,”78 (2) “benefit,”79 (3) “social status,” or “honor,”80 (4) “image” or “representation,”81 (5)
“radiance” or “brightness,”82 (6) “boasting” or “pride,”83 and (7) “greatness.”84 He divides the doxa
usages into three syntactically related categories in relation to God, Christ, and humans.85
The strength of Newman’s study is a well-warranted diachronic approach to the Old
Testament background of doxa. Newman focuses on the development of God’s divine presence as
a doxa symbol. Paul’s encounter with Christ on the road to Damascus, according to Newman, is
then strongly linked to this Old Testament background and is “the interpretative ‘origin’ of Paul’s
doxa-Christology.”86 Newman examines well two highly significant texts, 2 Corinthians 3-4 and 1
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Ibid., 12.
Ibid., 228-229.
77
Ibid., 159-163.
78
Rom 1:25; 3:7; 4:20; 9:5; 15:7; 11:36; 16:27; 1 Cor 10:31; 2 Cor 1:3; 4:15; 11:31; Gal 4:20; Phil 1:11; 2:11; 1 Tim
1:17; 2 Tim 4:18; cf. Eph 1:3, 6, 12, 14.
79
Rom 9:23; 1 Cor 2:7.
80
1 Cor 4:10; 11:15; 2 Cor 6:8; cf. 1 Thess 2:6.
81
Newman wrongly states 2 Cor 11:7a, 7b, most likely meaning 1 Cor 11:7a, 7b.
82
1 Cor 15:40, 41a, 41b, 41c, 41d.
83
Gal 5:26; Phil 2:3; 3:19 have negative connotations, and Eph 3:13; 1 Thess 2:20 have positive connotations.
84
Eph 1:6, 12, 14. “The object of praise is not God’s ‘revealed presence,’ but the ‘greatness’ of his character.”
85
Newman, Paul’s Glory-Christology, 159, 160-161. Rom 1:23; 2:7; 3:23; 5:2; 6:4; 8:17, 18, 21, 30; 9:3, 23a; 1 Cor
2:8; 15:43; 2 Cor 3:7a, 7b, 8,9,10a, 10b, 10c, 18a, 18b, 18c, 4:4, 6, 17; Eph 1:7; 3:16; Phil 3:16; 4:19; Col. 1:11; 27a,
27b, 3:4; 1 Thess 2:12; 2 Thess 1:9, 10; 2:14; 1 Tim 1:11; 3:16; 2 Tim 2:10; Tit 2:13.
86
Ibid., 164.
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Corinthians 2:8, as “word-on-target” Pauline passages that point to the divine presence regarding
doxa-Christology.
Whereas this dissertation will build upon Newman’s work, his study has only limited
interaction with some passages that are integral to my overall narrative understanding of the doxa
motif. Even though Newman’s study traces the development of doxa in the Old Testament, he
bypasses the references to Adam. Such is his focus on the divine presence in Christ that he also
overlooks important passages such as Romans 1-3, 5-8, 1 Corinthians 11, and Philippians 2-3, only
mentioning them in a few sentences.87 Moreover, he omits the conversation on Pauline doxological
passages, ethical imperatives, and identity formation in the context of Paul’s contemporary
audience. Because of Newman’s focus on Christ-theophany and his omission of certain passages,
the development of narrative structures regarding Adam-Israel-Christ-believers in relation to glory,
including the eschatological participation of believers in glory, is outside the scope of his study.
Whereas Newman’s study focused on the theophany of God’s glory manifested in Christ,
the emphasis of others (championed by Dunn) has solely been on the Adam-glory-Christ
association. 88 According to Dunn, arguing mainly from Romans 1-3, Philippians 2-3 and 1
Corinthians 15, Christ functions merely as the second Adam-glory. Such is Dunn’s emphasis on
Adam-glory that he seems to bypass many doxa passages that identify Christ with God’s
theophany89 and how God’s glory is vindicated through Christ.
Richard Gaffin has penned an insightful overview of Paul’s use of doxa in his recent
article.90 According to Gaffin, “Glory terminology provides a window on virtually the whole of his
[Paul’s] theology.”91 Gaffin divides his study into three parts: (1) Christ: The Glory-image of
God; 92 (2) the Gospel-glory of Christ; 93 and (3) conformity to the Glory-image of Christ. 94
Essentially, he examines three major “glory” passages in Paul (2 Cor 3:1-4:6; 1 Cor 11:7; 1 Cor
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Ibid., 158-162, 218.
J. D. G. Dunn, Christology in the Making: A New Testament Inquiry into the Origins of the Doctrine of the
Incarnation, 2nd ed. (Grand Rapids: Eerdmans, 1989), 101-103; James D. G. Dunn, “Adam in Paul,” in The
Pseudepigrapha and Christian Origins: Essays from the Studiorum Novi Testamenti Societas, ed. Gerbern S. Oegema
and James H. Charlesworth (New York: T & T Clark, 2008), 120-135; Jonathan Worthington compares the creation
protologies of Paul and Philo, including their Adam-doxa motif. Jonathan D. Worthington, Creation in Paul and Philo:
The Beginning and Before, WUNT 317 (Tübingen: Mohr Siebeck, 2011).
89
See a recent criticism on Dunn: Grant Macaskill, Union with Christ in the New Testament (Oxford: Oxford
University Press, 2013).
90
Richard Gaffin, “The Glory of God in Paul’s Epistles,” in The Glory of God, ed. Christopher Morgan and Robert A.
Peterson (Wheaton: Crossway, 2010), 127-152.
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Ibid., 127.
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Ibid., 129-132.
93
Ibid., 133-145.
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Ibid., 146-151.
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15:42-49) while also making some general comments on many other texts. According to Gaffin,
the motif of glory for Paul is “divine preeminently and human derivatively.”
Recently, a new interest regarding doxa has risen among Pauline studies. Growing attention
is being given to describing Paul’s narrative soteriological participatory aspect as theosis. Stephen
Finlan’s article reflects Pauline glory passages (Rom 8:29; 1 Cor 15:42-44, 49; 2 Cor 3:18; Phil
3:21; cf. 2 Cor 5:17, 21) in light of theosis.95 David Litwa concentrates on 2 Corinthians 3:18 in
his interaction between glory and theosis. 96 Michael Gorman discusses the glory passages of
Romans97 and Philippians 2:6-11 regarding theosis in Paul.98 He summarizes theosis in Paul thus:
“Theosis is transformative participation in the kenotic, cruciform character of God through Spiritenabled conformity to the incarnate, crucified, and resurrected/glorified Christ.”99 Most recently,
Ben C. Blackwell examined Romans 8:17-30 and 2 Corinthians 3-5, Philippians 2-3 and 1
Corinthians 15 glory passages in light of deification in Irenaeus and Cyril of Alexandria.100 Their
comparative methodology, however, is outside the scope of this dissertation. 101 Nevertheless,
Blackwell and Gorman encourage further study in Pauline scholarship in relation to the letters’
contemporary context and the history of religion with glorification.
Naturally, besides the aforementioned studies, there has been much discussion on single
passages where doxa language is used. Samuel Byrskog, James Harrison, and Donald Berry have
also written regarding doxa motif in Romans.102 According to Byrskog, a narrative substructure,
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Stephen Finlan, “Can we Speak of Theosis in Paul?” in Partakers of the Divine Nature: The History and
Development of Deification in the Christian Tradition, ed. Michael J. Christensen and Jeffery A. Wittung (Grand
Rapids: Baker, 2008), 68-80.
96
M. David Litwa, “2 Corinthians 3:18 and Its Implications for Theosis,” JTI 2 (2008): 117-34; M. David Silva, We
Are Being Transformed: Deification in Paul’s Soteriology, BZNW 187 (Berlin: De Gruyter, 2012).
97
Gorman, Becoming the Gospel, 261-296.
98
Michael J. Gorman, Inhabiting the Cruciform God: Kenosis, Justification, and Theosis in Paul’s Narrative
Soteriology (Grand Rapids: Eerdmans, 2009), 1-39. See also Michael J. Gorman, “Paul’s Corporate, Cruciform,
Missional Theosis in 2 Corinthians,” in ‘In Christ’ in Paul, WUNT 384 (Tübingen: Mohr Siebeck, 2014), 181-208.
99
Gorman, Inhabiting the Cruciform God, 7 [emphasis mine].
100
Ben C. Blackwell, Christosis, WUNT 314 (Tübingen: Mohr Siebeck, 2011).
101
Outside of the scope of this study, yet related to its subject, falls also the Lutheran understanding of justification
and theosis (i.e. the Finnish view) and the doctrine of salvation and glorification under systematic theology. See, for
example, Carl Braaten and Robert W. Jenson, Union with Christ: The New Finnish Interpretation of Luther (Grand
Rapids: Eerdmans, 1998); James K. Beilby and Paul Rhodes Eddy, Justification: Five Views (Downers Grove: IVP,
2011); Veli-Matti Kärkkainen, Salvation as Deification and Justification (Collegeville: Liturgical Press: Unitas, 2004);
and Jordan Cooper, Christification: A Lutheran Approach to Theosis (Eugene: Wipf and Stock, 2014). Cf. Hannah
Hunt, “Clothed in the Body: The Garment of Flesh and the Garment of Glory in Syrian Religious Anthropology,” in
Studia Patristica (Leuven: Peeters, 2013): 167-175.
102
Samuel Byrskog, “Christology and Identity in an Intertextual Perspective: The Glory of Adam in the Narrative
Substructure of Paul’s Letter to the Romans,” in Identity Formation in the New Testament (Tübingen: Mohr Siebeck,
2008), 1-18; Harrison, “Paul and the Roman Ideal of Glory in the Epistle to the Romans.” See my discussion with him
in 2.5; Donald L. Berry, Glory in Romans and Unified Purpose of God in Redemptive History (Eugene: Pickwick,
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namely the loss (Romans chapters 1-3) and restoration (chapters 5-8) of God’s glory in Adam and
through Adam in humanity, can be found. His article is limited, however, to Romans 1-8 alone.
Also, while his discussion includes “inter-texts” from the Septuagint and Second Temple Judaism,
he completely omits Genesis 1-3. Moreover, some of the related motifs mentioned in this study—
especially image (εἰκών) — have been examined closely elsewhere.103 However, there is no study
that examines all the uses of doxa language in the undisputed Pauline corpus in light of an
undergirding narrative structure that also appeals to the audience’s identity formation. This study
tries to fill that gap in Pauline research and scholarship.

1.4. Outline of the Study
I could approach this study by examining Paul’s letters one by one and observing the similarities,
differences, and developments in Paul’s thought within his individual epistles. This study,
however, approaches the doxa motif thematically by examining the characters with which that doxa
is associated. Subsequently, I ask how these characters relate to one another and to the characters
found in the Jewish Scriptures.104
Of 77 occurrences of doxa and its derivatives in the undisputed Pauline letters, in around
105

70

doxa is attached to a figure or a character (Appendix 1). This dissertation suggests that doxa

language is associated with four characters in Paul’s writing: (1) God’s intrinsic and essential doxa;
(2) God’s derivative doxa manifested in Adam and Israel characters; (3) God’s intrinsic and derived

completely independently from Berry’s research. See Appendix 4. See also a recent article on glory in 2 Corinthians:
Matthew Y. Emerson and Christopher W. Morgan, “The Glory of God in 2 Corinthians,” The Southern Baptist Journal
of Theology 19 (Fall 2015): 21-39.
103
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Image of God, Assimilation to God, and Tripartite Man in Ancient Judaism, Ancient Philosophy and Early Christianity,
WUNT 232 (Tübingen: Mohr Siebeck, 2008). Stefanie Lorenzen analyzes the meaning of εἰκών and its semantic
cognates in the Wisdom of Solomon, the texts of Philo of Alexandria, and Paul. Stefanie Lorenzen, Das Paulinische
Eikon-Konzept: Semantische Analysen zur Sapientia Salomonis, zu Philo und den Paulusbriefen, WUNT II/250
(Tübingen: Mohr Siebeck, 2008).
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Siebeck, 2011).
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doxa manifested in Christ; (4) God’s derivative doxa in believers, Jews and Gentiles alike, is
manifested in their identity and transformation into the likeness of Christ’s doxa. This study, thus,
examines the texts in light of these four characters in their original context.
In chapter two I provide a background for the Pauline use of doxa. The purpose of this
chapter is to explore both the semantic range of doxa and the characters in the narrative that Paul
inherited from the Septuagint. I will also take account of the use of doxa language in other Jewish
writings and Greco-Roman literature.
Chapter three examines Paul’s use of doxa in reference to humanity’s and Israel’s image of
God. I will investigate three doxa passages: Romans 1-3 and 1 Corinthians 11:3-11; 15:30-50 and
explore how the logic of the discourse contributes to Paul’s narrative structure of doxa. While the
main character in the narrative is God’s intrinsic character and nature as doxa, I contend that in
Paul, God’s derivative glory is manifested in Adam and Israel as God’s representatives. According
to Paul, God’s glory is profaned among creation due to the sin and idolatry of Adam and Israel
(and Paul’s audience), and consequently raises a need for God’s character to be vindicated.
In chapter four I examine seven doxa passages (1 Cor 2:6-8; 1 Cor 15:42-49; 2 Cor 1-4;
Rom 5-8; Rom 9; Rom 15:1-13; Phil 2-3) that relate to the crucified and resurrected Christ as the
doxa character. Christ is the Lord of glory and the second Adam and the embodied Israel’s Servant.
This chapter suggests that God’s glory is being vindicated through Christ, who is the faithful
representation of the doxa of God and thus fulfills the eschatological Servant figure promises.
I will also explore how believers are transformed into the likeness of Christ’s image and
doxa is part of Paul’s redemption narrative. The eschatological transformation of humanity,
including Israel and all other nations, is involved in this renovation into the image and glory of
Christ. This study suggests that the vindication of God’s intrinsic doxa and the transformation of
God’s people into God’s derivative doxa through Jesus Christ form the Pauline narrative
substructure that is a development of a Septuagintal narrative and Septuagintal characters.
Chapter five is divided into two parts. The first part examines four of the doxologies of Paul
that mention doxa (Gal 1:3-5; Phil 4:19-20; Rom 11:34-36; 16:25-27). Paul inherited the form of
his doxologies from the Jewish Scriptures, highlighting the essential identity of the character of the
doxa of God. Moreover, believers are urged to give doxa to God as their response to the Christevent that identifies and restores them to the image and doxa of Christ.
The latter part of the chapter investigates passages that relate doxa with the ethical
implications in the narrative of the Christ-followers. Paul’s intention is to let this narrative shape

18
the communities that he influenced.106 Not only the decisive change in humanity itself, caused by
a new creation, but also the renewed attitudes result in ethical behaviors in this restored humanity,
bringing the doxa back to God. Practical behavior such as eating, drinking, having appropriate
sexual relationships, practicing submission, and giving generously are the implications of
glorifying God. For Paul, such ethical applications are grounded in the ultimate purpose of
humanity found in Christ, reflecting God’s glory in humanity.
Chapter six will conclude this study by giving a summary of the dissertation and providing
a number of insights how this study has advanced Pauline scholarship regarding the doxa motif.
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Stanley Hauerwas and David Burrell, “From System to Story: An Alternative Pattern for Rationality in Ethics,” in
Why Narrative Readings in Narrative Theology? ed. Stanley Hauerwas and Gregory L. Jones (Grand Rapids:
Eerdmans, 1989), 158-190; Sylvia C. Keesmat, “Crucified Lord or Conquering Savior: Whose Story of Salvation,”
HBT vol 26 no. 2 (December 2004): 69-93.
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2.BACKGROUND: DOXA IN JEWISH AND GRECO-ROMAN
TEXTS
“They are Israelites, and to them belong …the glory.”107
-Apostle Paul

2.1. Introduction
Paul states in Romans 9:4 that the Israelites had received doxa in the past. Because Paul’s
understanding of doxa is not an idea that originated in his own writings, we must pursue—before
exploring Paul’s own texts—our study with the literature and context that would have influenced
him most.
Like any other New Testament author, Paul did not write in a vacuum. He was highly
influenced by his historical and religious past and by his own contemporary culture. He wrote as a
Jew who had become a Christ-follower. His intellectual inheritance came from the Jewish
tradition. 108 He was trained as a Pharisee; therefore he knew the Jewish writings well.
Consequently, his language and theology had a Jewish vocabulary and flavour. Because Paul
received the Jewish Scriptures as a collection of writings,109 he was greatly influenced by both the
semantic range of doxa and the concepts attached to the doxa motif in this collection.
Paul, however, did not live only within his own Jewish heritage, but also amidst the GrecoRoman world. The churches that he started and with which he interacted were composed of both
Jewish and Gentiles. He conceived of himself primarily as the apostle to the “nations.” Thus, his
use of language is a reflection of and reaction to the Greco-Roman culture. Moreover, even though
his theological paradigms are often rooted in the Jewish Scriptures, he interacts with his
contemporary audience to make his interpretations understandable and appealing to them.
Thus, my task in this chapter is to explore the semantic range of doxa and how it is used in
the writings of the Jewish Scriptures, especially in the Septuagint, in other Second Temple Jewish
literature, and in the contemporary Greco-Roman culture. In particular, this study is interested in
exploring how doxa is attached to certain characters, events, and trajectories.
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Rom 9:4.
For the most recent scholarship on this subject, see Lioner Windsor, Paul and the Vocation of Israel: How Paul’s
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before Swine’: Did Paul’s Audience Understand his Biblical Quotations?” NovT 41 (1999): 124-44.
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2.2. The Semantic Range of Doxa in the Septuagint
Doxa and its derivatives are widely used in the Septuagint: they occur altogether 451 times as the
noun δόξα,110 69 times as an adjective ἔνδοξος,111 146 times as a verbal conjugate δοξάζω,112 11
times as a verbal form ἐνδοξάζομαι,113 18 times as an adverb ἐνδόξως,114 and twice as a related
noun δόξασμα.115
The semantic range of δόξα (derived from δοκεῖν) and its derivatives is significant in
classical writings and the Septuagint. Liddell and Scott list the following meanings found in
classical writings: a notion, expectation, opinion, judgment, conjecture, estimation, reputation,
credit, honor, glory and external appearance, splendor, effulgence.116 Sometimes the word is used
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negatively; for example, Homer uses the word at least twice to mean “contrary to expectation.”
Moreover, doxa can denote “reputation,” either good118 or bad.119

In the Septuagint, 120 the translators chose to use doxa and its derivatives to communicate
quite different concepts.121 Understandably, there is much scholarship regarding the language of
glory in the Jewish Scriptures. All the main exegetical and theological dictionaries engage in
conversation with the word kabod and doxa in the Hebrew Bible and Septuagint. More recently,122
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Newman, 123 Longman, 124 and Harrison, 125 among others, 126 have generated helpful studies
regarding the glory-motif in the Old Testament. For example, Longman sums up his observations
with the following six points: 1) the non-theological use of kabod gives a helpful background for
the theological use; 2) God’s weighty presence is associated with fire, smoke, and a cloud; 3) the
glory of God is often revealed in judgment; 4) God’s glory elicits praise from people; 5) God’s
glory is associated with objects that represent his presence; and 6) sinful people have a tendency to
give glory to other deities and people, including themselves, instead of to the true God.127
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2.2.1. The Translation of Kabod in the Septuagint
While there are twenty-nine Hebrew words translated as doxa in the Septuagint, the most common
word is kabod. The root kabod with its derivatives occurs 376 times in the Hebrew Bible.128 To
begin with, kabod means something that is, either literally or figuratively, heavy, weighty or
abundant.129 More often, the heaviness or weightiness is figurative.130
The figurative use is not limited to the neutral range. Indeed, kabod usually refers to a
negative idea regarding the unresponsiveness of a body part or the severity or size of a negative
event or experience.131 In all these passages, kabod is rendered other than doxa. For example,
Pharaoh’s heart is hardened/weighed down ( ;ָכֵבדEx 7:14; 8:15 [8:11 in BHU], 28; 9:7, 34; 10:1;
cf. 1 Sam 6:6). The Septuagint does not translate kabod as doxa in these cases, but uses three other
verbs: βαρέω, βαρύνω, σκληρύνω. 132 Similarly, many negative events and experiences are
expressed as being severe or hard by using kabod. The translators use words such as ἐνισχύω,
ἰσχυρός, βαρύνω, βαρύς, μέγας, and πολύς when denoting negative events or experiences. They do
not use doxa for these purposes.
The third semantic field for kabod is rather positive. This usage includes being “heavy” in
terms of earthly possessions (Gen 13:2; πλούσιος in LXX; Prov 12:9 τιμή in LXX; Ezek 27:25
βαρύνω in LXX), giving honor to other people (e.g. Exod 20:12; Deut 5:16; τιμάω in LXX Ps 15:4
δοξάζω; 1 Sam 2:29 δοξάζω in LXX; 1 Sam 9:6 ἔνδοξος in LXX; 2 Sam 23:23 ἔνδοξος in LXX;
Gen 34:19 ἔνδοξος in LXX), and giving honor to the Lord. Notably, the Septuagint translates ָכֵבד
into τιμάω and δοξάζω only when the context indicates honoring someone, whether the honoree is
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another person or God. In other words, usually when doxa is the translation,133 it has a positive
connotation regarding the honor of another.
Because translators used more than twenty other Greek words, it is too simplistic to equate
doxa with kabod. There is, however, a significant, though not all-inclusive, consistency regarding
the translation of kabod into Greek.134 Even though kabod can take a neutral, negative, or positive
meaning in the Hebrew Scriptures, the Septuagint translators tend to use doxa when the context
demands the positive meaning, namely, honor.
2.2.2. Other Hebrew Words Translated into Doxa in the Septuagint
Not only kabod but also other Hebrew words were translated doxa in the Septuagint.135 In fact,
there are at least twenty-nine different Hebrew words (nouns or verbs) that were translated as doxa
or its conjugates.136
A cursory study of the words used to translate doxa in their contexts gives us the following
semantic range. First, there are a couple of words that express the idea of separateness or holiness
of the Lord ( ק ֶֹדשׁand )ָפָּלה. Second, five words express the aesthetic beauty of a physical or material
ornament (ִתְּפֶאֶרת, ָהָדר, טוּב, ְפֵּאר, )יֳִפי. They are also sometimes attached as an attribute of the Lord
133
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and his Servant(s). Third, two words primarily mean riches, wealth or treasures:  יְָקרand שׁר
ֶ ֹ ע.
Fourth, there are several Hebrew words that describe vigor and strength: הוֹד, אַָדר, תּוָֹעפוֹת, שׁוּל, ַמְפֵתַּח,
אוֹן, גַָּבהּ. They are typically used to describe the Lord’s attributes. Fifth, visible manifestation and
laudability are expressed by ָקַרן, ָהַלל, ָפּאַר, גַָּבהּ, and ַמְרֶאה. Finally, at least two of the words
communicate form, likeness, or representation: ְתּמוָּנה, תּ ֹאַר. 137 All these Hebrew words are
translated as doxa at least once in the Septuagint.
The semantic range of doxa in the Septuagint is wide. This variety shows that on the one
hand the translators do not systematically nor mechanically translate a single word or concept into
doxa. On the other hand, they make intentional lexical and theological choices when choosing to
translate doxa. Furthermore, not only kabod but also other Hebrew word meanings have affected
the semantic range and meaning of doxa in the Septuagint.

2.3. The Use of Doxa in the Septuagint
After surveying the semantic range of the doxa in the Septuagint, we must ask in what ways is the
doxa terminology used in the LXX. This study suggests five distinctive doxa associations: 1) the
profane use, 2) the association with the character of the Lord and theophany, 3) the use of doxa in
relation to Adam, Israel and the eschatological Servant, 3) the eschatological vindication of the
glory of the Lord, and 5) people’s response to the Lord with doxa.
2.3.1. The Profane Use of Doxa in the Septuagint
Sometimes doxa is used in a profane way in the Septuagintal books that were translated from the
Hebrew Bible. In the following examples the doxa terminology is completely independent from
any reference to the Lord. The importance of these four definitions should not be neglected because
they give a concrete reference point to the character of the Lord explored later.
First, although the LXX translators preferred other Greek words in referring to concrete
things, there is one exception: the meaning related to wealth and material possessions. For
example, in the Jacob and Joseph narratives, doxa is clearly a reference to wealth that brings an
honorable position: “Jacob heard the words of the sons of Laban, saying, ‘Jacob has taken all that
was our father’s, and he has made all this glory [τὴν δόξαν ταύτην] from what was our father’s’…
all the wealth and glory [τὴν δόξαν] that God took away from our father shall belong to us” (Gen
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31:1, 16 LXX NETS), and “Report to my father all my glory [τὴν δόξαν μου] in Egypt and how
much you have seen and make haste” (Gen 45:13 LXX NETS). Additionally, a Psalmist
pens, “Glory and riches [δόξα καὶ πλοῦτος] are in his house, and his righteousness endures forever
and ever” (Ps 111:1-3 LXX NETS). We can see that the psalm-writer equates δόξα καὶ πλοῦτος
together as a description of material well-being. A similar logic is found in Proverbs: “Longevity
and years of life are in her right hand, and in her left hand are riches and repute [πλοῦτος καὶ δόξα]”
(Prov 3:16 LXX NETS; cf. Prov 18:1; 22:4).
The second way that doxa is used independently from any reference to the Lord is that in a
few instances the beauty of a person is depicted by doxa.138 For example, “of a King’s daughter—
all her beauty [or beautiful appearance; ἡ δόξα] is within, decked out golden tassels, in many
colors” (Ps 44:14 LXX NETS) and “to those who mourn for Sion be given glory [δόξαν] instead
of ashes, oil of joy to those who mourn, a garment of glory [δόξης] instead of a spirit of weariness.
They will be called generations of righteousness, a plant of the Lord for glory” [κυρίου εἰς δόξαν]
(Is 61:3 LXX NETS).
Third, doxa is sometimes used to describe the spectacular appearance of the nations, often
before their downfall: Babylon (ἔνδοξος of kingdoms; Is 13:19); Moab (the δόξα of Moab will be
dishonored; Is 16:14); Jacob (Is 17:4); Kedar (all the δόξα of Kedar will come to an end; Is 21:16);
Tyre (pride of all glory; Is 23:9);139 Lebanon140 (ἡ δόξα of Lebanon will be given to it; Is 35:2).141
Finally, doxa is a direct reference to a person’s honor that is a consequence of a positive
reputation. For example, doxa refers to Moses’s authority and power to lead and shepherd the
people of Israel to the Promised Land (Num 27:12-23). Moreover, “You [Moses] shall give over
some of your glory [τῆς δόξης /  ]הוֹדupon him [Joshua], so that the sons of Israel would listen to
him” (Num 27:20 LXX NETS). Similarly, the servant of Saul references Samuel as a man of doxa
in 1 Samuel 9:6 because of his positive character and reputation (cf. 1 Sam 2:29). “Behold, now a
man of God is in this town, and the man is held in honor [ὁ ἄνθρωπος ἔνδοξος]; anything, whatever
he says, when it comes, it will happen” (1 Reigns LXX NETS). In Proverbs doxa alludes to a
person’s honor that is sometimes gained through humility and wisdom (e.g. Prov 3:35; 11:16;
14:28; 15:33; 18:12; 20:3, 9; 21:21; 25:2; 28:12; 29:23; cf. Ps 14:4 LXX). For example, “Pride
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There is one very awkward translation in Isaiah: “Ἔσται ἐν τῇ ἡμέρᾳ ἐκείνῃ ἔκλειψις τῆς δόξης Ιακωβ, καὶ τὰ πίονα
τῆς δόξη [שׂר
ָ  ]ָבּαὐτοῦ σεισθήσεται” (Is 17:4 LXX). Here the Hebrew word for flesh is translated as δόξα.
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“Κύριος σαβαωθ ἐβουλεύσατο παραλῦσαι πᾶσαν τὴν ὕβριν τῶν ἐνδόξων καὶ ἀτιμάσαι πᾶν ἔνδοξον ἐπὶ τῆς γῆς” (Is
23:9 LXX).
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Here the glory has apositive eschatological connotation.
141
Paul also confronts the imperial glory and his enemies with the doxa motix. See my study in chapter 3-5.
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humbles a man, but the Lord supports the humble-minded with glory [δόξῃ]” (Prov 29:23 LXX
NETS). It is the fourth of these classifications that caused the translators to choose doxa as the
main translation because kabod and doxa share the semantic field here. Both of them can mean
dignity, high regard, respect, reputation, honor, fame, and object of respect.142
To summarize, the Septuagint sometimes uses doxa in the profane sense. Four different
categories are rendered by doxa: material well-being, beauty of a person, the national splendor in
reference to pride, and honor gained through humility. While the profane usage is not the main
convention for the use of doxa, it contributes to an understanding of the more predominant
treatments of doxa in the Jewish Scriptures, which I will turn to next.
2.3.2. Doxa as a Character of the Lord and Theophany
The most pervasive use of doxa in the Jewish Scriptures is associated with the identity and character
of the Lord. Indeed, one can distinguish four different ways in which the character of the Lord is
depicted as doxa:143 the divine presence of theophany, transcendent holiness, various locations
where the Lord’s presence resides, and the superiority of his presence.
First, doxa is considered as the Lord’s divine presence, theophany, describing His identity
and character. In the Pentateuch, the Lord reveals himself as the glory of the Lord. This personal
revelation is often a visual phenomenon, with a reference to the presence of the Lord. He appeared
in a cloud (Exod 16:10), at and by a tent (Num 14:10; 20:6), and to an entire congregation (Num
16:9). He fills the tabernacle (Exod 40:35), dwells and appears on Mount Sinai (Exod 24:16-17),
is shown to Israelites when giving the Decalogue (Deut 5:24), passes by Moses (Exod 33:18-23),
and consumes the sacrifice and kills Nadab and Abihu (Lev 10:2). Seemingly, the Pentateuch writer
(and the Septuagint translators: δόξα κυρίου) chose the “Glory of the Lord” terminology because
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See Collins, NIDOTE 2:577-87 and BDAG, “δόξα.” Δόξα does have a negative connotation in the Septuagint in
reference to the nation’s own δόξα without acknowledgement of the Lord. I will deal with this in the section that
discusses the δόξα of the Lord in reference to idols.
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The most significant phrase regarding the word  ְכּ֣בוֹדin the Hebrew Bible is יהוה ָכּבוֹד, which functions as a developed
technical term with a loaded theology.  יהוה ָכּבוֹדoccurs thirty-six times in the Hebrew Bible (Exod 16:7, 10; 24:16, 17;
40:34, 35; Lev 9:6, 23; Num 14:10, 21; 16:19, 42 [17:7]; 20:6; 1 Kgs 8:11; 2 Chr 5:14; 7:1, 2, 3: Ps 104:31 [103:31
LXX]; 138:5; Is 35:2; 40:5; 58:8; 60:1; Ezek 1:28; 3:12, 23; 8:4; 10:4 (2x); 10:18; 11:23; 43:4; 44:4; Hab 2:14). יהוה
is replaced also another seven times with ( ֵאלPs 19:2; 29:3) or with ( ֱאֹלִהיםProv 25:2; Ezek 9:3; 10:19; 11:22; 43:2).
The Septuagint consistently translates the terms as ἡ δόξα κυρίου or ἡ δόξα θεοῦ accordingly (Exod 24:16 makes a
rare exception). (In addition to the Hebrew Bible, δόξα κυρίου occurs in the apocryphal books in 2 Macc 2:8; Odess
5:10; Sir 1:11; 42:16; 43:9; and Pss. Sol. 5:19. 17:31.) Additionally, δόξα κυρίου is translated from three different
Hebrew words: Numbers 12:8 translates ( ְתמַנ֥ת יְה ָ֖והthe form of the Lord) as δόξα κυρίου, in Isaiah 26:10 δόξα κυρίου
is the translation of ( ֵגּאוּת ָכּבוֹדthe majesty of the Lord), and in Isaiah 24:14 δόξα κυρίου is from the translation of ָכּבוֹד
( ָגּאוֹןthe majesty of the Lord). (It is also added in 2 Chr 5:13.) Sometimes κυρίου is replaced with the possessive
pronoun αὐτοῦ (his).
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of its connotation regarding appearance. The psalm writer concurs with the theophany theme as he
claims that the Lord is to be seen in His glory: “The nations will fear the name of the Lord, and all
the kings of the earth your glory [τὴν δόξαν σου], because the Lord will build up Sion, and he will
be seen in his glory” [ὀφθήσεται ἐν τ ῇ δόξῃ αὐτοῦ] (Ps 101:16-17 LXX NETS). Newman’s
conclusion that δόξα κυρίου “is almost always associated with either ‘movement’ or ‘appearance’
terminology” is well warranted.144 His understanding also explains why the Greek term doxa was
chosen to communicate the presence of the Lord. It is sometimes connected to another illuminatory
adjective145 to stress the weightiness of the matter.
Second, doxa is linked with the manifestation of the character of the Lord such as
transcendent holiness, His zeal for His own name in judgment, moral and aesthetic character, and
sovereign grace. Most literally, we see heaviness regarding the intrinsic being of the Lord in 2
Chronicles 2:5: “Who will be able to build him [the Lord] a house? – Because the sky and sky of
the sky cannot bear his glory [οὐ φέρουσιν αὐτοῦ τὴν δόξαν]” (NETS). In Isaiah 6:3 the emphatic
“holy, holy, holy” is the description of the Lord almighty. The second rhythmic line describes this
Lord: “The whole earth is full of his glory [τῆς δόξης αὐτοῦ].” The glory of God is his manifested
holiness. In addition, we find an interchangeable use of the Lord’s doxa to his name in at least three
other passages in Isaiah (e.g. Is 42:8; 43:7; 59:19-20; Ezek 9:3-10:4).146
Interestingly, δόξα κυρίου often appears as a consequence of the Israelites—individual or
corporate—murmuring against Moses, Aaron, or/and the Lord. Their dissatisfaction with the
Lord’s instruction causes the divine appearance. We see this six different times in the Pentateuch
(Exod 16:6-10; 33:18-23; Lev 9:6; Num 16:19, 42; 20:6). For example, the whole congregation
complains to Moses and Aaron because of the simplicity of the food they have to eat compared to
the feasts experienced in Egypt (Exod 16:1-3). The glory of the Lord appears as a consequence as
He feeds them with manna: “Moses and Aaron said to the entire congregation of the sons of Israel,
‘At evening you shall know that the Lord brought you out of the land of Egypt, and in the morning
you shall see the glory of the Lord [ὄψεσθε τὴν δόξαν κυρίου], when he heard your complaining
against God. But we, what are we that you complain against us?’” (Exod 16:6-7 LXX NETS). Also,
250 of the Israelites led by Korah grumble against Moses after the Israelites have come out of
Egypt and have not yet entered the Promised Land. The glory of the Lord is manifested in killing
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Newman, Paul’s Glory-Christology, 24.
For example, in Ezekiel 10:4: “ἡ αὐλὴ ἐπλήσθη τοῦ φέγγους [φέγγος = light, radiance, glow] τῆς δόξης κυρίου.”
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For a thesis between “name” theology and a “kabod” theology, see Tryggve Mettinger, The Dethronement of
Sabaoth: Studies in the Shem and Kabod Theologies (Lund: CWK Cleerup, 1982).
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the rebels and their families (Num 16:1-35, esp. 19). Leviticus 9:1-10:3 offers another occasion of
the Lord’s presence; in this case it results in the death of two Israelites (Nadab and Abihu). God’s
glory appears as God accepts Aaron’s sin offerings and burnt offerings as atonement; however,
when Nadab and Abihu offer unauthorized fire before the Lord, He consumes them. In Exodus 33
δόξα κυρίου appears as a consequence of the Israelites’ idolatry. Here Moses requests to see
Yahweh’s doxa, his presence. In Numbers 14 all the Israelites are ready to stone Joshua and Caleb
after they report the goodness of the Promised Land. The very next verse reads, “The glory of the
Lord [ἡ δόξα κυρίου] appeared in a cloud upon the tent” (Num 14:10 LXX NETS). As a result, the
Lord threatens to destroy the nation of Israel and start again with Moses (cf. Exod 32:10). Moses
intercedes for the people, appealing to the Lord’s promises to sustain his people. The Lord’s
judgment is only partial, as He does not let the redeemed people go to the Land; instead, they die
in the wilderness. He allows only the next generation to enter the Land with Joshua and Caleb. This
story is another in which the Israelites complain against Moses and Aaron.147 The presence of the
Lord is highlighted by his judgment in all of these appearances. 148
The Lord alone possesses doxa. Because of His superiority, He requires total and complete
surrender to his own doxa. This superiority can be seen as the doxa of the Lord in salvation through
judgment in Isaiah 24. While the chapter starts with a picture of judgment, an enigmatic change
takes place in verses 15-16: “Therefore the glory of the Lord [ἡ δόξα κυρίου] will be in the islands
of the sea; the name of the Lord will be glorious [ἔνδοξον]” (Is 24:15 LXX NETS).149 Furthermore,
“I am the Lord; that is my name; my glory [δόξαν] I give no other (Is 42:8 LXX).
The glory of the Lord describes the superiority, majesty, and kingship of His character and
name in the psalms as well. Psalm 23:7-10 LXX describes the Lord as the king of doxa (x5) when
the Ark of the Covenant moves through the gates into the sanctuary after a military victory. This
reference has a political aspect.
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Numbers 14:22 gives another reference to kabod. Here it refers to all of the Lord’s signs to Pharaoh to redeem his
people from Egypt.
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See also I am the Lord God; this is my name; my glory [δόξαν] I will not give another, nor my excellences to the
graven images (Is 42:8 LXX NETS); All who have been called by my name. For I prepared him in my glory [ἐν γὰρ
τῇ δόξῃ μου], and I formed and made him (Is 43:7 LXX NETS); Those from the west shall fear the name of the Lord,
and those from the rising of the sun, his glorious name [τὸ ὄνομα τὸ ἔνδοξον] (Is 59:19 LXX NETS).
149
The end of the chapter portrays an eschatologically hopeful picture as the Lord’s doxa has taken over Zion and
Jerusalem: “Then the brick will be dissolved, and the wall will fall, because the Lord will reign in Sion and in
Jerusalem, and before the elders he will be glorified [δοξασθήσεται]” (Is 24:23 LXX NETS). This universal cosmic
salvation that has been accomplished through judgment causes worship, adoration, and glory. “O Lord, my God; I will
glorify [δοξάσω] you; I will sing hymns to your name, because you have done wonderful things—an ancient, true plan.
May it be so Lord! Because you have made cities a heap, fortified cities, so their foundations might fall; the city of the
impious will not be built forever; therefore the poor will bless you” (Is 25:1-3 LXX NETS).
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Raise the gates, O rulers of yours! And be raised up, O perpetual gates! And the King of
glory [ὁ βασιλεὺς τῆς δόξης] shall enter. Who is this King of glory [ὁ βασιλεὺς τῆς δόξης]?
The Lord, strong and powerful, the Lord, powerful in battle. Raise the gates, O rulers of
yours! And be raised up, O perpetual gates! And the king of glory shall enter. Who is this
King of glory [ὁ βασιλεὺς τῆς δόξης]? The Lord of hosts, he is the King of glory [ὁ βασιλεὺς
τῆς δόξης]. (Ps 23:7-10 LXX NETS)
As in Isaiah, in Exodus 33, and in many psalms, the name of the Lord and glory are interchangeable
terms depicting the kingship and superiority of the Lord (Ps 28:2; 65:2; 71:19; 78:9; 95:8; 101:16
LXX). The glory of the Lord is also demonstrated in his ability to feed his people (Exod 16:7-10)
and in his divine revelation when giving the Decalogue to the Israelites (Deut 5:24).
Exodus 33-34 reveals the glory of the Lord as his intrinsic character, namely his moral and
aesthetic goodness in his sovereign grace. This passage is important for my purpose because Paul
uses Moses’s encounter with the Lord in Exodus 33-34 as a pivotal part of his argument in Romans
9 and 2 Corinthians 3-4. Exodus 33:12-34:9 contains two requests from Moses: (1) Moses pleads
for the Lord to allow him to go to the Promised Land with his own people (Exod 33:12, 13, 15-16;
34:9) and (2) Moses prays to know God and to see his glory (Exod 33:13, 18). The context of
Moses’s prayer to the Lord is Israel’s idolatry and restoration.150
He [Moses] says, “show me your own glory [δόξαν /  ”!]ָכּבוֹדAnd He [the Lord] said, “I will
pass by before you in my glory/beauty [τῇ δόξῃ μου / ]טוּב, and I will call by my name
‘Lord,’ before you. And I will have mercy on whomever I have mercy, and will have
compassion on whomever I will have compassion.” And He [the Lord] said, “You shall not
be able to see my face. For a person shall never see my face and live.” And the Lord said,
“Look, a place is near you. You shall stand on the rock. Now whenever my glory [μου ἡ
δόξα /  ]ָכּבוֹדpasses by, then I will put you in a hole of the rock, and I will cover you with
my hand until I pass by. And I will take my hand away, and then you shall see my hind
parts, but my face will not appear to you. (Exod 33:18-23 LXX NETS)
Even though the text highlights the explanation of the glory of the Lord with many
elucidatory words, it also intentionally restricts Moses’ permission to see the glory: The Lord
allows Moses to see only His back and prevents Moses from seeing His face (Exod 33:21-23).151
In the Hebrew idiom, seeing someone’s face is the most intimate experience with another party.
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This encounter is parallel to Moses’s first experience on Sinai when Moses was commanded to lead the Israelites
from Egypt (Exod 3:7 - 4:23). God’s proclamation of his name “the Lord” to Moses is an allusion to the initial
encounter in Exodus 3:14-15. Also, Moses wants to see the Lord’s power as He is needed to lead the Israelites to the
Promised Land. God answers him, “I am gracious to whom I am gracious and I am merciful to whom I am merciful,”
is an example of the Hebrew formula called idem per idem; it reminds readers of God’s initial revelation to Moses: “I
am who I am” (see also Exod 4:13; 16:23; 1 Sam 23:13; 2 Sam 15:20; 2 Kgs 8:1). See Piper, The Justification of God,
82; Brevard Childs, The Book of Exodus: A Critical Theological Commentary (Louisville: Westminster, 1974), 596;
J. P. Hyatt, The New Century Bible Commentary: Exodus (Grand Rapids: Eerdmans, 1981), 317.
151
The language includes many anthropomorphic terms, such as “face,” “hand,” and “back.” James Barr, “Theophany
and Anthropomorphism in the Old Testament,” VT Sup 7 (1959): 31-38.
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Consequently, the restriction from seeing the face is a prohibition from being in direct contact with
the Lord’s glory.152
Regardless, the glory of God is explained by three expounding answers: (1) “I will make
my glory/ goodness/ beauty [δόξα /  ]טוּבpass before you”; (2) “I will proclaim my name Lord
before you”; and (3) “I will be gracious to whom I am gracious, and I will show mercy to whom I
show mercy.” These responses from the Lord seem to define δόξα 153 referring to the Lord’s
revelation regarding his own name, his moral goodness, i.e. his aesthetic and affectionate beauty.154
The glory of the Lord is also explained by his name and sovereign grace: “I will proclaim
before you my name ‘The LORD.’” The proclamation of his name, the Lord, is to show his glory to
Moses. Moreover, his goodness and name interpret each other and the glory of the Lord.155 The
following sentence defines more of his doxa, goodness, and his name: “I will be gracious to whom
I will be gracious, and will show mercy on whom I will show mercy.”
Therefore, in Exodus 33 the manifestation of the glory of the Lord includes the “passing
by” of his goodness, the heralding of his name, and the pointing out of his decisive sovereign grace
and mercy independent of any outside subject.156 In other words, the doxa of the Lord and his name
152
Douglas K. Stuart, Exodus, The New American Commentary, Vol 2 (Nashville: Broadman & Holman Publishers,
2006), 709.
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Despite the interpretation of Keil and Delitzsch, Noth, and Beer, who argue that they are to be taken in a causative
sense, Childs, Bush, and Piper argue more convincingly that these clauses define and interpret each other. Childs argues
that the idem per idem formula, similar to that in Exodus 3:14, by definition interprets the name of the Lord. Childs,
The Book of Exodus, 596, 563.
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Interestingly, this is the only time the Septuagint translates  טוּבas δόξα. This word choice is probably because
Moses’s question uses the word δόξα ()ָכּבוֹד. Bush, Driver, and Dillman consider  טוּבas aesthetic description of the
Lord’s beauty (cf. Gen 39:6; Exod 2:2). They argue that (1) a moral attribute could not be said to “pass by” (33:19b);
(2) the LXX renders  טוּבwith doxa and thus shows it was considered to be a visible display of beauty; and (3) Moses’
request was to see God’s glory, and since the request was for the visible, we may expect the answer to grant the visible
(Childs, The Book of Exodus, 86, fn. 23). Against this, following Childs, Piper argues that “goodness” is rather a moral
term. The sentence “I will proclaim my name” shows that God’s goodness is a “proclamation” rather than a visible
manifestation. Additionally, in a close parallel between the promise (Exod 33:19) and the fulfillment (Exod 34:6), the
name of the Lord has replaced “goodness,” indicating that his name is merely his goodness, and this goodness is the
moral character of God manifested in his compassionate mercy ( )ַרחוּםand loving-kindness ()ֶחֶסד. Piper, The
Justification of God, 87. “This root refers to ‘good’ or ‘goodness’ in its broadest sense. Five general areas of meaning
can be noted: 1) practical, economic, or material good; 2) abstract goodness such as desirability, pleasantness, and
beauty; 3) quality or expense; 4) moral goodness; and 5) technical philosophical good.” Andrew Bowling, “טוּב,”
TWOT, 793.
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Peter Gentry argues from a chiastic structure that “the glory of Yahweh can be described under two categories: the
name of Yahweh and the way of Yahweh.” According to Gentry, the first phrase describes God as he is in himself, in
character and nature, while the latter phrase describes God in his relation to the creation. He also notes the similar kind
of description in Psalm 86. Peter J. Gentry, “‘The Glory of God’ – The Character of God’s Being and Way in the
World: Some Reflections on a Key Biblical Theology Theme,” Southern Baptist Journal of Theology 20.1 (2016):
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Piper states, “It is the glory of God and his essential nature mainly to dispense mercy (but also wrath, Exod 34:7)
on whomever he pleases apart from any constraint originating outside his own will. This is the essence of what it means
to be God. This is his name.” Piper, The Justification of God, 88-89. Bush says, “The meaning of [33:19] is: ‘I will
proclaim myself passing by thee as the Lord whose prerogative it is to be gracious to whom I will be gracious and to
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signify the same thing here as well.157 Furthermore, in this story the doxa of the Lord is depicted
as a divine presence which is partly and ambivalently revealed to Moses. The definition of the
glory of the Lord and the restriction of Moses not to see and experience the glory are significant
for this study because Paul refers to this passage both in Romans 9 and 2 Corinthians 3-4.
To recapitulate the second point, several intrinsic characteristics of the Lord are highlighted
via the doxa concept: holiness, jealousy over his own name, righteousness and judgment towards
sin, moral and aesthetic goodness, and sovereign grace.
Third, the glory of the Lord is regularly linked with certain locations. This theophany
appears in a cloud at Sinai, in the tabernacle and the temple, and will fill the entire new temple and
the whole earth.158 For the purposes of this study, this theophany is a noteworthy aspect because,
for Paul, the dwelling place of the doxa of the Lord is found in Christ and in believers. Paul seems
to continue in the tradition started in the Jewish Scriptures. The first appearance of the Lord’s doxa
is seen in the cloud (ἡ δόξα κυρίου ὤφθη ἐν νεφέλῃ; Exod 16:10 LXX). In the following
manifestation, the Lord appears again in the cloud, this time on Mount Sinai:
God’s glory descended upon the mountain, Sinai [κατέβη ἡ δόξα τοῦ θεοῦ ἐπὶ τὸ ὄρος τὸ
Σινα], and the cloud covered it for six days, and the Lord called Moses on the seventh day
out of the midst of the cloud. Now the appearance of the Lord’s glory [τὸ δὲ εἶδος τῆς δόξης
κυρίου ὡσεὶ] was like a flaming fire on the top of the mountain before the sons of Israel.
And Moses entered into the midst of the cloud, and went up to the mountain, and he was
there on the mountain for forty days and forty nights. (Exod 24:16-18 LXX NETS)
The Lord’s glory on Mount Sinai is repeated in Exodus 33:18-23, where the doxa passes by Moses
(cf. Deut 5:24).
The glory of the Lord appears next in the tabernacle. This event is mentioned several times
(Exod 40:34-35; Lev 9:6; Num 14:10; 20:6). “The cloud covered the tent of witness, and the tent
was filled with the glory of the Lord [δόξης κυρίου ἐπλήσθη ἡ σκηνή]. And Moses was unable to
enter into the tent of witness, because the cloud was overshadowing it, and the tent was filled with
have mercy upon whom I will have mercy. This shall be the substance of what I will proclaim respecting the import
of that great and fearful name.’” George Bush, Notes, Critical and Practical, on the Book of Exodus, 2 vols (New
York: Ivison & Phinney, 1859), 239.
157
A. S. van der Woude concludes, “Since Yahweh’s name is bound up with his fame (tehilla) (Ps 48:11) sem Jhwh
can be used as a synonym for Yahweh’s glory (Is 59:19; Ps 102:16; cf. Ps 72:19; Neh 9:5.)” THAT, II, 958. Piper
summarizes the arguments as follows: “1) They are interchangeable in synonymous parallels (Ps 8:1; 102:15; 148:13;
Is 48:9, 11; 59:19); 2) Israel is said to exist for God’s glory (Is 43:7; 46:13) and for his name (Jer 13:11); 3) the terms
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(New York: Peter Lang, 2010).
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the glory of the Lord [δόξης κυρίου ἐπλήσθη ἡ σκηνή]” (Exod 40:34-35 LXX NETS). The temple
that was structured after the patterns of the tabernacle was also the dwelling place of doxa. We see
this affirmed in several places in the historical books (e.g. 3 Reigns 8:10-11; 1 Chr 22:5; 2 Chr
5:14; 7:1, 2, 3). The doxa of the Lord dwells in the temple, as the ark is present there and calls forth
people’s worship of the Lord. This doxa appearance will happen in Solomon’s temple during the
dedication after the priests have brought the Ark there: “The priests could not stand to minister
from the cloud, for the glory of the LORD [δόξα κυρίου] filled the house of the Lord” (3 Reigns
8:11; cf. 2 Chr 2:15).159 The appearance also happens in the same ceremony after Solomon’s prayer
(2 Chr 7:1-3 LXX NETS).160
The psalmists also declare the temple as the dwelling place (glory) of the Lord (e.g. Ps 25:8;
28:9; 62:2; 84:9 LXX). For example, “O Lord, I loved your house’s majesty and the spot of your
glory’s covert [σκηνώματος δόξης σου]” (Ps 25:8 LXX NETS).
Similarly, the prophets describe the Lord’s throne in the temple as a place of doxa: “Stop
for your own name’s sake; do not destroy the throne of your glory [θρόνον δόξης σου]” (Jer 14:21
LXX NETS; cf. 17:12; Ezek 44:4). This understanding becomes particularly clear in the oracles of
the prophet Ezekiel, where the doxa of the Lord is manifested in his departure from the temple that
leads to judgment (Ezek 8:4; 10:4; 11:23). Ezekiel 8-11 forms the second vision in the book,
comprising the idolatrous worship in the temple that results in judgment and the departure of the
doxa of the Lord. In the beginning of the vision “the glory [δόξα] of the Lord God of Israel was
there like the vision that I saw in the plain” (Ezek 8:4 LXX NETS) in the inner court. In chapters
9-10 the glory of the Lord departs from the temple as a consequence of idol worship. The author
emphasizes the fact by repeating it three times: “The glory of the God of Israel [δόξα θεοῦ τοῦ
Ισραηλ] ascended from the cheroubin” (Ezek 9:3 LXX NETS; cf. Ezek 10:4, 18-19). The cheroubin
is the reference to the Ark of the Covenant as two cheroubin figures were placed above the altar
where the doxa of the Lord dwells. The vision ends as the glory departs from the city (Ezek 11:2223 LXX).
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2 Supplements 2:15 states, “But who is able to build him a house, since heaven, even highest heaven, cannot contain
him” [τὴν δόξαν]? See also 2 Supplements 5:13, where δόξα has been added: ὁ οἶκος ἐνεπλήσθη νεφέλης δόξης κυρίου.
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When Solomon finished praying, the fire also descended from the sky and consumed the whole burnt offerings and
the sacrifices, and the Lord’s glory filled the house [δόξα κυρίου ἔπλησεν τὸν οἶκον]. And the priests were unable to
enter into the Lord’s house at that time, because the Lord’s glory filled the house. And all the sons of Israel saw the
fire descend, and the glory of the Lord was on the house [ἡ δόξα κυρίου ἐπὶ τὸν οἶκον] and they fell face down on the
ground on the pavement and did obeisance and were praising the Lord (2 Suppl 7:1-3 LXX NETS).
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The Ark of the Covenant located in the holy place of the temple was the concrete place of
the Lord’s doxa. We see this in 1 Samuel 4:21-22 (cf. Ps 77:61 LXX).161
She named the boy Woe Barchaboth, because of the ark [τῆς κιβωτοῦ /  ]ָכּבוֹדof God and
because of her father in law and because of her husband. And they said, “The glory [δόξα /
 ]ָכּבוֹדof Israel has been exiled, in that the ark of the Lord [τὴν κιβωτὸν κυρίου] has been
taken.” (1 Sam 4:21-22 LXX NETS)162
Lastly, the doxa of the Lord is manifested upon all the earth. While this motif is especially
found in the psalms and in the Prophetic oracles (e.g. Hab 2:14), it is also mentioned in the
Pentateuch, where the author of Numbers 14:21 declares: “But I live, and my name is living; the
glory of Lord shall also fill all the earth” [ἐμπλήσει ἡ δόξα κυρίου πᾶσαν τὴν γῆν] (Num 14:21
LXX NETS). The increasingly spatial hope is found in the psalms, where the glory of God is
revealed in every dimension and area of the universe, not only among Israelites but also among the
nations (ἔθνη). “The heavens are telling the divine glory [δόξαν θεοῦ]” (Ps 18:1 LXX NETS) and
creation evidences the sustaining nature of His doxa (Ps 104:31-32). His doxa is above the waters
(Ps 28:3 LXX) and the heavens (Ps 113:4 LXX), dwells over all the earth (Ps 56:5, 12; 71:19; 107:6
LXX), is to be declared not only to those who reside in the land and fear Him (Ps 84:10 LXX), but
also to all the nations (Ps 95:3 LXX; cf. 1 Chr 16:28; 96:6 LXX). These numerous passages portray
vividly how the doxa of the Lord appears in the entire creation and His divine presence is reflected
in the whole universe. To summarize, the residence of the doxa of the Lord is located in a cloud,
at Mount Sinai, in the tabernacle, in Jerusalem and Zion, in the Temple and the holy of holies, and
finally throughout the entire earth.
Fourth, δόξα κυρίου functions to demonstrate the Lord’s power, superiority, importance,
and kingship over other gods and creatures. Strikingly, Paul references all of them in the Book of
Romans. The Lord’s glory (ἐνδοξάζω) 163 is revealed over Pharaoh.
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1 Samuel 4-6 emphasizes the “blessing/curse” motif not unique to David and Solomon’s monarchy. In this text a
child named Ichabod (“without glory”) states the departure of the Ark, namely the doxa of the Lord from Israel. In this
Ark, the hand of God was heavy ( ָכּבוֹד/ βαρύνω in 1 Sam 5:6), but it does not bring success to the Philistines, but rather
a curse. It is not until the Ark is returned (1 Sam 7:1) that the curse is lifted because this is the way even the Philistines
are urged to give “glory to God of Israel [δώσετε τῷ κυρίῳ δόξαν]” (1 Sam 6:5). We also see this motif in David’s
lengthy prayer before the Ark of the Covenant (1 Chr 16:8-36). The presence of the Ark equals the presence of the
glory of the Lord: “Give to the Lord glory [δόξα] due to his name” (1 Chr 16:29). The temple that was located in
Jerusalem was also sometimes called Sion. Not surprisingly, doxa is also found to dwell in Zion: “because the Lord
will build up Sion, and he will be seen in his glory [ὀφθήσεται ἐν τῇ δόξῃ αὐτοῦ]” (Ps 101:17 LXX NETS).
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The Septuagint translates the first  ָכּבוֹדin 4:21 as the ark (κιβωτός), probably because the Hebrew text uses the ark
 ֲארוֹןin 4:22.
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The verbal form exists ten times in Septuagint: Exod 14:4, 17, 18, 33:16, 2 Kgs 14:10; Ps 88:8; Sir 38:6; Hag 1:8;
Is 45:25; and Ezek 28:22; 38:23. Interestingly, Exodus 33:16 talks about Moses being glorified. There is a distinct
addition to the Hebrew text. This prefixed verbal form is found only twice in the New Testament (in 2 Thess 1:10, 12).
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I will harden Pharaoh’s heart, and he will pursue after them, and I will be glorified in
Pharaoh [ἐνδοξασθήσομαι ἐν φαραω] and in all his army, and all the Egyptians shall know
that I am the Lord.” (Exod 14:4 LXX NETS; cf. Exod 14:17-18; Numb 14:22)164
Here the Lord is glorified in making his own name known to Pharaoh in his destruction and in the
redemption of the Israelites. Paul references this text in Romans 9.
Psalm 105 LXX is another important passage because Paul quotes it in Romans 1:23 in
relation to doxa and sin: “They made a calf at Choreb and did obeisance to the graven image. And
they exchanged their glory [ἠλλάξαντο τὴν δόξαν αὐτῶν] for a likeness of a bull that eats grass.
They forgot the God who was saving them, who did great things in Egypt” (Ps 105:19-21 NETS).
This psalm is a commentary on Exodus 32. The idolatry of the Israelites is described by the doxa
language. The root of idolatry is described as ignoring the doxa of the Lord and exchanging it for
the likeness of a bull. The doxa of the Lord is also contrasted with other idols in Psalm 96:6-7
LXX: “The heavens proclaimed his righteousness, and all the people beheld his glory [δόξαν]. Let
all who do obeisance to carved images be put to shame, those who make their boast in their idols”
(Ps 97:6-7 LXX NETS).165
Another relevant text for Pauline doxa theology in this category is Jeremiah 2:11, to which
Paul also alludes in Romans 1:23. Similar to Psalm 105, Jeremiah 2:11 charges that the Israelites
have exchanged their doxa, namely the Lord himself and his covenants, for something that does
not profit them but harms them. The Israelites are guilty of idolatry, as they adore idols more than
their God: “Will nations change their gods? And these are no gods? But my people have changed
his glory [ὁ δὲ λαός μου ἠλλάξατο τὴν δόξαν αὐτοῦ] for one from which they will not profit” (Jer
2:11 LXX NETS with modification). Unlike the nations who have been faithful to their lifeless
gods, the Israelites have exchanged their/his doxa, the Lord, for idols. Similarly, in Jeremiah 13:1517 LXX the Israelites are called to repent by returning to the Lord and giving doxa to him.
In the LXX translation of the Book of Hosea, doxa occurs three times, always in reference
to the vainglory of the idols of Israel (Hos 4:7; 9:11; 10:5). In the first instance the Lord accuses
Israel of a lack of knowledge, faithfulness, and steadfast love towards Himself. Israel has forgotten
the law of their God and sinned against Him. Whence the Lord “will change their glory [δόξα] into
shame” (Hos. 4:7). Secondly, the tribe of Ephraim, named after Joseph’s second son, is guilty of

164
This story is referenced in Numbers 14:21-23b: “But truly, as I live, and as all the earth shall be filled with the glory
of the LORD, none of the men who have seen my glory and my signs that I did in Egypt and in the wilderness, and yet
have put me to the test these ten times and have not obeyed my voice, shall see the land that I swore to give to their
fathers.”
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The last word translated as “angels” comes from the Septuagint ἄγγελοι as opposed to the Hebrew word elohim.
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idolatry and spiritual whoredom by forsaking their God, with the result that their “glory [αἱ δόξαι
αὐτῶν] shall fly away like a bird—no birth, no pregnancy, no conception!” (Hos 9:11).166 The
author of Hosea pronounces judgment and destruction upon idolatrous Israel for a third time in
Hosea 10:5-6:
The inhabitants of Samaria will dwell near the bull of the house of On, because his people
mourned for him. And as they provoked him, they will rejoice over his glory [ἐπὶ τὴν δόξαν
αὐτοῦ], for it had been departed from them. And they carried him wrapped to the Assyrians
as friendly gifts to King Iarim. Ephraim will accept with a gift, and Israel will be ashamed
by his counsel. (Hosea 10:5-6 LXX NETS)
Israel’s core sin, according to Hosea, is rejoicing over the doxa of false gods instead of that of the
true God. The Lord does judge this idolatry while staying faithful to Israel.
In Isaiah (LXX) the Lord requires people to give doxa to Himself (Is 24:15; 42:12; 43:7),
and He says all glories of idols and nations will be ultimately destroyed (Is 16:14; 10:16; 21:16;
42:8; 48:9-11). The entire history of Israel reveals her tendency to worship and bow down to idols
and other gods.167 The Lord responds bluntly to this idolatry and adoration of false gods:
I am the Lord God; that is my name; my glory [τὴν δόξαν] I will not give to another, nor
my excellences to the graven images. (Is 42:8 LXX NETS)
For my name’s sake I will show you my wrath; I will bring my glorious [ἔνδοξά] deeds
upon you so that I may not utterly destroy you. See, I have sold you, not for silver, but I
delivered you from the furnace of poverty. For my own sake will I do this to you, because
my name is being profaned and my glory [δόξαν] I will not give another to another. (Is 48:911 LXX NETS)
Not only are gods and idols not allowed to receive glory, but in Psalm 113:9 LXX the
psalmist appeals to the Lord not to share His doxa with human beings: “Not to us, O Lord, not to
us, rather to your name give glory [δόξα], for your mercy and your truth” (Ps 113:9 LXX NETS).
In all these occurrences we have seen the unique superiority of the Lord over other gods, idols, or
humans communicated through His doxa.
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The author of Hosea uses Ephraim synonymously with the Northern Kingdom, or Israel, 35 times in his writings.
The first time this reference occurs is in Hosea 4:17.
167
The Lord cannot tolerate the glories of other nations and therefore destroys them completely. The following
passages indicate how the idols and glories of Assyria (Is 10:16-19), Babylonia (Is 13:19), Moab (Is 16:14), Aram (Is
17:3-4), Judah (Is 17:4), Arab/Kadar (Is 21:16), Tyre and Sidon (Is 23:9) will be annihilated by the Lord. Here doxa
refers to the pride of the nations: “And Babylon, which is called glorious [ἔνδοξος] by the king of the Chaldeans, will
be as when God overthrew Sodoma and Gomorra” (Is 13:19 LXX NETS); “And now I say, in three years of the years
a hired worker, the glory [δόξα] of Moab will be dishonored [ἀτιμασθήσεται] with all its great wealth, and it will be
left few in number and without honor [ἔντιμος]” (Is 16:14 LXX NETS). “For thus the Lord said to me; Yet a year, like
the year of a hired worker – the glory [δόξα] of the sons of Kedar will fail” (Is 21:16 LXX NETS); “The Lord of
Sabaoth has planned to undo all the pride of the glorious ones [ἐνδόξων] and to dishonor every glorious [ἔνδοξον]
thing on the earth” (Is 23:9 LXX NETS); Here the passages are used as a comparison to the doxa of the Lord.
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2.3.3. Doxa Attributed to Other Characters
While doxa is used predominantly in reference to the Lord, it is sometimes associated with other
characters as well. What are those characters and how are they related to the doxa of the Lord?
First, in Exodus 33-34, Moses’s face reflects glory (33:16; 34:29-30, 35 LXX;
ἐνδοξασθήσομαι, δεδόξασται and δεδοξασμένη) because Moses has been in the Lord’s presence:
As Moses was descending from the mountain, the two tablets also were in Moses’ hands.
Now as he was descending from the mountain, Moses did not know that the appearance of
the skin of his face was charged with glory [δεδόξασται] while he was speaking and Aaron
and all the elders of Israel saw Moses, and the appearance of the skin of his face was charged
with glory [δεδοξασμένη], and they were afraid to come near to him…And the sons of
Israel saw the face of Moses that it was charged with glory [δεδόξασται], and Moses put a
covering over his face until he went in to converse with him. (Exod 34:29-30, 35 LXX
NETS)168
Interestingly, Exodus 33:16 LXX adds the δόξα language to the Hebrew text, indicating that Moses
and the people shall be glorified as a consequence of finding the Lord’s favor.169 This reflection is
further demonstrated in Exodus 34:29-30 in the description of Moses: as he comes down from the
mountain with two tablets, his face is shining with glory because he has talked with the Lord. The
relationship between the Lord’s glory and the glory that Moses is charged with is ambivalent.170
While Moses himself is not aware of the glory that is shining in his face, his appearance, however,
is transformed, and Aaron and all the people were afraid.171
Second, the royal kings can be associated with doxa. We see this in two different Psalms.
Psalm 8 states:
O Lord, our Lord, how admirable is your name in all the earth, because your magnificence
was raised beyond the heavens. Out of the mouths of infants and nurslings you furnished
praise for yourself, for the sake of your enemies, to put down enemy and avenger, because
I will observe the heavens, works of your fingers – moon and stars – things that you
founded. What is man that you are mindful of him or the son of man that you attend to him?
You diminished him a little in comparison with angels; with glory and honor [δόξῃ καὶ τιμῇ
168

Δοξάζω is translated from the Hebrew word  ָקַרןhere.
“How shall it be truly known that I have found favor with you, both I and your people, other than if you go along
with us? And we shall be glorified [ἐνδοξασθήσομαι], both I and your people, above all the nations that are on the
earth” (Exod 33:16 LXX NETS).
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According to Longman, “his [God’s] real, though partial, presence is impressive enough – indeed, so impressive
that when Moses descended from the mountain with the new tablets of the law, his face shone, presumably with the
reflective glory of God.” Longman, “The Glory of God in the Old Testament,” 53. Paul compares this reflection of
Moses’s glory with the glory of Christ in 2 Corinthians 3-4 (see my discussion in chapter 4). Apparently, Paul is more
dependent on the LXX text than on the MT. See also Linda Belleville, Reflections of Glory: Paul’s Polemical Use of
the Moses-doxa Tradition in 2 Corinthians 3.1-18, JSNT Supplement 52 (Sheffield: Sheffield, 1991), 24.
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For a possible alternative Jewish understanding, where Moses dies in glory, see Pseudo-Philo, Antiquities 19:16.
“And Moses when he heard was filled with understanding, and his likeness was changed gloriously: and he died in
glory according to the mouth of the Lord.” See also Linda L. Belleville, “Paul’s Polemical Use” (PhD diss., University
of St. Michael’s College, 1986), 37-42.
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ἐστεφάνωσας αὐτόν] you crowned him. And you set him over the works of your hands; you
subjected all under his feet; sheep and cattle, all together, and further the beasts of the plain,
the birds of the air and the fish of the sea – the things that pass through paths of seas. O
Lord, our Lord, how admirable is your name in all the earth! (Ps 8:3-9 LXX NETS)
The son of man in Psalm 8:6 LXX has been crowned with doxa by the Lord.172 This psalm is
probably a description of a royal figure173 that reminds the readers of Adam’s responsibility to bear
the image of God and have dominion over his works (Gen 1:26).174 In other words—despite von
Rad’s doubts175—Psalm 8 is a commentary on the events of Genesis 1.176 Interestingly, the psalmist
does not use the word “image” ( ֶצֶלםin MT; εἰκών in LXX) found in Genesis 1:26-27. Rather, he
uses the word “glory” ( ָכּבוֹדand  ָהָדרin MT; δόξα and τιμή in LXX), so it seems that the psalm
writer makes an interpretative choice to communicate that the son of man (Adam) represents God
(elohim) as his derivative doxa. Furthermore, the emphasis seems to be on the kingly function of
the son of man, rather than on the ontological description, because the psalm writer underlines the
wondrous duty of Adam as a ruler of the creation.177 Moreover, the psalm starts and ends with the
praise to the Lord for his wondrous name in all the earth.178 Therefore, it is possible to see the
purpose of the Lord to fill he earth with his glory by the presence of the royal son (cf. Ps 71 LXX).
If so, this psalm is not only a commentary on Genesis, but also a reflection of the eschatological
promise of doxa throughout the earth.179 This text is particularly applicable to my study since Paul

172
See also Psalm 57:9 LXX, where the author of the psalm calls his inner being δόξα. “ἐξεγέρθητι ἡ δόξα μου
ἐξεγέρθητι ψαλτήριον καὶ κιθάρα ἐξεγερθήσομαι ὄρθρου” (Ps 57:9 LXX). See F. Raurell, “Significat antropológic de
'doxa' en Job-LXX,” in Revista Catalana de Teologiá 9 (1984): 1-33; F. Raurell, “Anthropological meaning of ‘Doxa’
in Job-LXX,” Estudios Franciscanos 96 (1995): 197-227. Raurell makes a connection between Psalm 8:3-5, Genesis
1:26-27, and the Qumran passages.
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H. J. Kraus, Psalms 1-59: A Commentary, trans. H.C. Oswald (Minneapolis: Augsburg, 1988), 180.
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von Rad, “εἰκών, TDNT II, 390–392. Interestingly, von Rad admits the similarity of the motif in Psalm 8 and Genesis
1:26, yet at the same doubts the relationship: “It is significant that Ps. 8, which at most is only loosely related to Gn.1,
brings the divinely given task of ruling creation into similar relation to the divine likeness, and the train of thought is
the same in Sir 17:3f.”
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Hubert James Keener, A Canonical Exegesis of Psalm 8: YHWH’s Maintenance of the Created Order through
Divine Reversal, Journal of Theological Interpretation Supplement 9 (Winona Lake: Eisenbrauns, 2013), 98-110.
Keener concludes: “The idealized description of creation in Psalms 8 depicts the human as ruling for the benefit of the
created order in order to show the excellence of YHWH’s name in the earth” (p. 109).
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See John Walton, Genesis, NIVAC (Grand Rapids: Zondervan, 2001), 130-131.
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See also Beale, A New Testament Biblical Theology, 37 and Greg Beale, The Temple and the Church’s Mission: A
Biblical Theology of the Dwelling Place of God, NSBT (Downers Grove: IVP, 2004), 81-93.
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Beale has shown how this concept is not rare in Ancient Near East literature, including Akkadian prayers and
Babylonian Enuma Elish. It is found especially in Enuma Elish (6.107-130). Beale, Temple and the Mission of God’s
people, 81-93. Additionally, Nicholas Meyer argues that in the Hadoyat, Psalmists consider Genesis 1:26-27 and Psalm
8 as compared to Genesis 2:7 to be a part of the problem to be resolved. See Nicholas A. Meyer, “Adam’s Dust and
Adam’s Glory: Rethinking Anthropogony and Theology in the Hodayot and the Letters of Paul” (PhD diss., McMaster
University, 2013), 64-79. I am thankful to Grant Macaskill for pointing me to this reference.
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is applying this kingly figure to the resurrected Christ as the last Adam in 1 Corinthians 15:27-50
(see my discussion in chapters three and four).
An even more apparent reference to the royal language is found in Psalm 20:5-7 LXX,
where the Lord bestows doxa on a Davidic king. In this way the Lord is the source of glory that he
grants to a king:
O Lord, in your power the king shall be glad and at your deliverance he shall rejoice greatly.
The desire of his heart you gave him, and of the wish of his lips you did not deprive him.
Because you anticipated him with blessings of kindness, you set on his head a crown of
precious stone. Life he asked of you, and you gave it to him – length of days forever and
ever. His glory [δόξα αὐτοῦ] is great by your deliverance; glory and magnificence you will
bestow on him [δόξαν καὶ μεγαλοπρέπειαν ἐπιθήσεις ἐπʼ αὐτόν]. Because you will give him
a blessing forever and ever, you will make him glad with joy through your presence. (Ps
20:1-6 LXX NETS)
Psalm 20 LXX is the second part of a set of thanksgiving psalms (19-21 LXX). The ultimate praise
to the Lord is due to the fact that He bestowed doxa on a king.180 Furthermore, the psalm writers
associate the Lord as their doxa. We see this clearly in at least two different psalms. For example,
Psalm 3:4 states, “You, O Lord, you are my supporter, my glory [δόξα μου], and the one who lifts
my head” (Ps 3:4 LXX NETS; cf. 61:7; 72:24 LXX).181
The historical books also include instances in which the Lord grants doxa to his servants
and kings. In Hannah’s prayer, God lifts the needy, who “inherit a seat of honor [δόξης]” (1 Sam
2:8). The Davidic kings, including David (1 Chr 17:18), Solomon (1 Kgs 3:13; cf. 2 Chr 1:11, 12),
and Jehoshaphat (2 Chr 17:5; 18:1) all receive doxa from the Lord as a consequence of asking for
wisdom, praying, and humbling themselves.182 Similarly, “the likeness of the glory of the Lord
[ὁμοιώματος δόξης κυρίου]” appears as the Adam-type kingly figure in Ezekiel 1:28. This figure
is not identical with the glory of the Lord, but carries his likeness. In Daniel 5:18 king
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Moreover, in Psalm 90:15 the Lord glorifies (δοξάσω) a king or covenant members of a faith community: “He will
call to me, and I will listen to him; I am with him in trouble; I will deliver and glorify [δοξάσω] him.” Here glorifying
is attached to future redemption for those who trust in the providence of the Lord.
181
Psalm writers also identify themselves with doxa as they praise their God. “You turned my mourning into a dance
for me; you tore my sackcloth and girded me with gladness so that my glory [ἡ δόξα μου] may make music to you and
I shall not be stunned. O Lord my God, I will acknowledge you forever” (Ps 29:12-13 LXX NETS); “My heart is
ready, O God; my heart is ready. I will sing and make music. Awake, my glory [ἡ δόξα μου]! Awake, O harp and lyre!
I will awaken at dawn” (Ps 56:8 LXX NETS). Interestingly, the translators translated  ָכּבוֹדas γλῶσσα in Psalm 15:9
LXX, referring to a praising organ. See also Psalm 7:5 LXX, where doxa is referred to as a life to be laid in the ground
by their enemies. Moreover, in one use doxa refers to the mortality of the wicked: “But the wicked will perish; the
enemies of the LORD are like the glory of the pastures; they vanish—like smoke they vanish away” (Ps 37:20). In the
Book of Job, Job says that the Lord “has stripped my glory [τὴν δόξαν] from me.” In other words, sometimes doxa
refers to the being of an individual.
182
Conversely, King Uzziah’s actions do not bring him glory from Yahweh (2 Chr 26:18); King Hezekiah receives
δόξα from the sons of David (2 Chr 32:27, 33).

40
Nebuchadnezzar is given doxa by God: “The most high God gave to your father Nebuchadnezzar
a kingdom, and majesty, and honor, and glory [τὴν δόξαν] and by reason of the majesty which he
gave to him, all nations, tribes and languages trembled and feared before him.”
2.3.4. The Anticipated Vindication of the Doxa of the Lord and the Eschatological Hope of
the Restoration of Israel and the Nations
The third distinctive use of doxa in the Septuagint is the anticipated vindication of the doxa of the
Lord, associated with a hopeful eschatological restoration of Israel and the nations. The restoration
anticipated in the prophetic texts (especially in Isaiah: e.g. Is 4:2-6; 6:3; 11:10; 24:23; 35:2; 40:5;
43:4; 58:8; 60:1; 60:13; 61:6-8; 66:11; 66:18-19) as a climax to the return from Babylonian
captivity has four elements.
First, the eschatological Servant, namely the true Israel, is created in/for doxa and will be
glorified in the future. In Isaiah there is an emphatic eschatological hope of the Servant who will
save Israel from Babylonian captivity found in relation to doxa (Is 4:2; 42:8; 43:6-7; 48:10-11;
49:3; 52:13; 59:19-20; 148:9 LXX; cf. Is 22:22).183 For example:
On that day God will gloriously [ἐν βουλῇ μετὰ δόξης] shine on the earth with counsel, to
uplift and glorify [δοξάσαι] what remains of Israel. (Is 4:2 LXX NETS)
He said to me, “You are my slave, Israel, in you I will be glorified [δοξασθήσομαι]. (Is 49:3
LXX NETS)
See, my servant shall understand, and he shall be exalted and glorified [δοξασθήσεται]
exceedingly. Just as many shall be astonished at you—so shall your appearance be without
glory [ἀδοξήσει] from men, and your glory [ἡ δόξα] be absent from the men. (Is 52:13-14
NETS)
The unique relationship between the Lord and His Servant is highlighted through doxa, especially
in Isaiah 42:8 and 49:3, which are a part of the servant songs. In Isaiah 42 the Lord does not share
his doxa with anyone else; it seems as if the glory of the Lord shall be vindicated through His
Servant. 184 Moreover, the Lord has created Israel for the purpose of, or in, his doxa. In Isaiah 49:3
the identity of the Servant is clearly defined as Israel, who will be glorified (cf. Is 66:10-11).185
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See also Newman, Paul’s Glory-Christology, 65-66; F. F. Bruce, New Testament Development of Old Testament
Themes (Grand Rapids: Eerdmans, 1968), 83-99.
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Ronald E. Clements, Prophecy and Covenant, SBT (Naperville: Alec R. Allenson, 1965), 114-115.
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The LXX translates  ֶאְתָפָּֽארas δοξασθήσομαι. As discussed earlier, the semantic range fits this interchangeable use.
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Similarly, Isaiah 4:2 tells that Israel will receive the branch of the Lord who shines with glory on
her.186
Micah also refers to doxa for the nation of Israel and to the promised eschatological
shepherd (“The glory [ἡ δόξα] of the daughter of Israel” [Mic 1:15]). Here doxa refers to the
existence of the national character of Israel (cf. Jer 13:18 LXX). Additionally, doxa denotes the
promised ruler who “shall stand and see and tend his flock in the strength of the Lord. And they
shall exist in the glory [ἐν τῇ δόξῃ]187 of the name of the Lord their God, for now he shall be great
to the ends of the earth and this shall be peace” (Mic 5:4-5 LXX NETS). This ruler who is
prophesied to come from Bethlehem shall shepherd his people in the doxa of the name of the
Lord.188 His glorious reign will extend to the ends of the earth.
At the end of the book of Daniel, the seer “will rest and will rise upon your [the seer’s]
glory [ἐπὶ τὴν δόξαν σου] 189 at the consummation of days” (Dan 12:13 LXX NETS), “so that his
eschatological destiny is a shining resurrection which to have δόξα means.” 190 Frederic Raurell
has shown convincingly that there is a probable resemblance between this passage and Isaiah 26:10
LXX, Wisdom 3:7, 9b, 6:19; 10:14191 and the Qumranic glory passages.192
Second, the vindication of the doxa of the Lord involves the restoration of all the peoples;
it is not for Israel only (Is 24:23; 43:4; 66:11; 18-19; cf. 60:13), but for all nations (Is 11:10; 40:5;
59:19-20; 60:3-8; 61:6-8; 66:18-19). Israel will enter into glory [εἰς δόξασμα] (Is 46:13), the Lord
will be glorified (δοξασθήσομαι) in Israel (Is 49:3), the son of Israel will be the receiver of God’s
doxa (ἐδοξασέν σε; Is 55:5), and the sons of Israel shall be glorified in/by God (ἐν τ ῷ θεῷ
ἐνδοξασθήσονται) (Is 45:25). Furthermore, the doxa of the Lord will shine upon Israel and all the
nations (ἔθνη) corporeally:
Shine, shine, O Jerusalem, for your light has come, and the glory of the Lord [ἡ δόξα
κυρίου] has risen upon you. Look, darkness and gloom shall cover the earth upon the
nations, but the Lord will appear upon you, and his glory [ἡ δόξα αὐτοῦ] will be seen upon
you. Kings shall walk by your light, and nations by your brightness. (Is 60:1-3 LXX NETS)

186

Interestingly, the LXX translates Isaiah 4:2 “τῇ δὲ ἡμέρᾳ ἐκείνῃ ἐπιλάμψει ὁ θεὸς ἐν βουλῇ μετὰ δόξης ἐπὶ τῆς γῆς
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I understand their works and their reasonings; I am coming to gather all the nations [πάντα
τὰ ἔθνη] and tongues; and they shall come and shall see my glory [δόξαν μου]. And I will
leave signs upon them, and from them I will send forth those who are saved to the nations
[τὰ ἔθνη], to Tharsis and Phoud and Loud and Mosoch and Thobel and to Greece and to the
islands far away – those who have not heard my name or seen my glory [δόξαν μου], and
they shall declare my glory among the nations [μου τὴν δόξαν ἐν τοῖς ἔθνεσιν]. They shall
bring your kindred from all the nations [ἐκ πάντων τῶν ἐθνῶν] as a gift to the Lord. (Is
66:18-21 LXX NETS)
This eschatological hope for all nations is that they will come to see the doxa of the Lord. To behold
the doxa of the Lord is to come into His presence and find rest in his sight (Is 11:10;193 60:13). This
doxa of the Lord is located in the renovated city of Zion, Jerusalem.194 Therefore, the future Davidic
kingdom will be restored as a resting place for the nations.195
Third, the eschatological hope of the restoration of the derivative glory of the Lord
encompasses the entire earth, starting from Mount Zion: “On that day God will gloriously [μετὰ
δόξης] shine on the earth with counsel, to uplift and glorify [δοξάσαι] what remains of Israel” (Is
4:2 LXX NETS).196 Jerusalem and Zion become a re-created place of gathering for people from
west and east (Is 59:19-20), where the glory of the Lord will be before his people to be marveled
at and seen (Is 60:1-2), particularly in the sanctuary (Is 60:13; cf. Hag 1:8; 2:3, 7, 9). However, the
doxa of the Lord will fill the entire earth (Is 35:1-2; 40:3-5; 59:19; 66:18).
A voice of one crying out in the wilderness: Prepare the way of the Lord; make straight the
paths of our God. Every ravine shall be filled up, and every mountain and hill be made low,
and all the crooked ways shall become straight, and the rough place shall become
plains. Then the glory of the Lord [ἡ δόξα κυρίου] shall appear, and all flesh shall see the
salvation of God, because the Lord has spoken it. (Is 40:3-5 LXX NETS)
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one who stands up to rule nations; nations shall hope in him, and his rest shall be honor [τιμή / ( ”]ָכּבוֹדIs 11:10 LXX
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Isaiah 40 is an Exodus typology for Israel. It mixes pictures from Abrahamic and Davidic covenants
as well as from the Sinai and royal motifs.197 The Lord is coming back to take his residence in
Jerusalem in a royal manner.198 This event has, however, a universal significance and scope. Not
only Israel and Jerusalem but also “every ravine” and “every mountain” shall be affected and “all
flesh” shall see the doxa of the Lord. 199
Fourth, an eschatological temple is linked with the presence of the Lord and the universal
scope of the doxa.200 This motif is found in several prophetic texts. Ezekiel’s message does not end
with judgment and the departure of the Lord; rather the last vision of Ezekiel 40-48 concludes with
restoration and hope. The Lord will return to the temple and fill it with His doxa, and indeed the
whole earth will shine with His doxa:
Behold, the glory of the God of Israel [δόξα θεοῦ Ισραηλ] was coming by way of the gate
that looks to the east, and there was a sound of the camp like a sound of many doubling up,
and the earth was shining forth like splendor from the glory [δόξης] all around. And the
appearance that I saw was like the appearance I saw when I was entering to anoint the city,
and the appearance of the chariot that I saw was like the appearance that I saw at the river
Chobar, and I fell upon my face. And the glory of the Lord [δόξα κυρίου] went into the
house by the way of the gate that looks to the east. And a spirit took me up and brought me
into the inner court, and behold, the house was full of the glory of the Lord [πλήρης δόξης
κυρίου]. (Ezek 43:2-5 LXX NETS; cf. 44:4)
The book of Habakkuk also links the filling of the earth with the glory of the Lord in the temple in
relation to judgment (see my earlier discussion on judgment and doxa). In the midst of predicting
woes for the Babylonians, a passage in Habakkuk prophesies:
Because the earth will be filled with knowing the glory of the Lord [δόξαν κυρίου], like
water it will cover them. “Ah he who by turbid upset gives his neighbor to drink and
intoxicates him in order to gaze on their caverns.” Drink, you too, and abundance of
dishonor from glory [δόξης], and shake, and quake! A cup in the Lord’s right hand has gone
around to you, and dishonor has been gathered to your glory [δόξαν]. (Hab 2:14-16 LXX
NETS)
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The Lord will judge Babylon and there will be a day when the doxa of the Lord will fill the entire
earth.201 The eschatological hope is that God’s judgment will cause shame for the Babylonians.
The texts found in Haggai and Zachariah command the people of God to rebuild the temple.
The LXX translator of the book of Haggai uses the word glory three times, referring to the presence
of the Lord in the temple:
Who is left among you that saw this house in its former glory [ἐν τῇ δόξῃ]? And how do
you see it now? As though it does not exist before you? And now, be strong, O Zorobabel,
says the Lord, and be strong, O Iesous the son of Iosedek, the great priest, and let all the
people of the land be strong, says the Lord, and act, for I am with you, says the Lord
Almighty, and my spirit is present among you; have courage. For this is what the Lord
Almighty says, Once again I will shake the sky and the earth and the sea and the dry land,
and I will shake all nations [πάντα τὰ ἔθνη], and the choice things of all the nations [πάντων
τῶν ἐθνῶν] shall come: and I will fill this house with splendor [δόξης], says the Lord
Almighty. The silver is mine, and the gold is mine, says the Lord Almighty. For the last
splendor [ἡ δόξα] of this house shall be great beyond the first, says the Lord Almighty.
(Hag 2:3-9 LXX NETS)
The temple is the dwelling place of the doxa of God. The house built by Solomon was glorious,
but the future house of doxa will be even more so. This future house will be the place where all the
nations will bring their treasures. Here the author of Haggai links the eschatological hope of the
Lord’s presence to all nations through his doxa.202 Similarly, Zachariah envisions the doxa of the
Lord to be in the future in the midst of the entire expanded city of Jerusalem: “I [Lord] will be to
her [Jerusalem] a wall of fire all around, declares the LORD, and I will be the glory [δόξαν] in her
midst” (Zech 2:9). The presence of the glory of the Lord is again an eschatological hope not only
for Israel but also for other nations (Zech 2:11).203
2.3.5. Doxa in People’s Response to the Lord
One of the most common usages of doxa in the Jewish Scriptures is one’s response to the Lord.
This usage occurs throughout the Septuagint and has at least four aspects.
The first aspect of response is that the experience of δόξα κυρίου causes the participants to
physically bow down before the Lord. In the Pentateuch, we see an overwhelming response from
humans. For example, after the doxa of the Lord encountered Moses, “quickly, bowing down to
201
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the earth, Moses did obeisance” (Exod 34:8 LXX NETS; see also Lev 9:24). This response is
emphatically stated in the book of Ezekiel. The inaugural vision of Ezekiel’s call (Ezek 1:1-3:27)
is one of the most vivid, elaborate, complex, and carefully structured call narratives in the Old
Testament. While the entire first chapter describes the magnificence of the Lord by using graphic
language, the word doxa does not occur until the very end of the chapter:
Like an appearance of a bow whenever it is in the cloud in a day of rain, so was the vision
of the radiance all around. This is the appearance of a likeness of the glory of the LORD
[δόξης κυρίου], and when I looked and fell upon my face, and I heard a voice of one
speaking. (Ezek 1:28 LXX NETS)
Seeing a likeness of the doxa of the Lord causes Ezekiel to fall on his face in worship and
adoration.204 The same response takes place at the end of the vision. Ezekiel is appointed as a
watchman and a spokesperson for Israel. This appointment happens in the presence of the doxa of
the Lord and causes Ezekiel to once again fall on his face:205 “I arose up and went out into the
plain, and behold, the glory of the Lord [δόξα κυρίου] stood there, just like the appearance and just
like the glory [ἡ δόξα] that I had seen by the Chobar, and I fell upon my face” (Ezek 3:23 LXX
NETS). Not only in the opening call, but also in the eschatological temple episode Ezekiel reacts
to beholding the doxa of the Lord by prostrating himself: “He brought me in by way of the gate to
the north, opposite the house, and I looked, and behold, the house of the Lord was full of the glory
of the Lord [δόξης ὁ οἶκος κυρίου], and I fell upon my face” (Ezek 44:4 LXX NETS).
The physical response can also take the form of death. On two occasions (Lev 10:1-3 and
Num 16:42-49; 17:1-14 LXX) the Lord causes the death of people experiencing doxa. Nadab and
Abihu are killed as a consequence of approaching the presence of the Lord without a command.
The text comments, “Moses said to Aaron, ‘This is what the Lord spoke, saying, ‘Among those
who are near me I will be shown holy, and in the whole congregation I will be glorified
[δοξασθήσομαι].’ And Aaron was shocked” (Lev 10:3 LXX NETS). Similarly, as the doxa of the
Lord appears, a plague kills 14,700 besides those 250 who had been killed because of the rebellion
in Korah (Num 16:19-42).

204

Seyoon Kim and Alan Segal among others have emphasized the importance of the Ezekiel 1 vision as the
background for Paul’s understanding of terms such as doxa. See Kim, Paul and the New Perspective, 174-176; Alan
F. Segal, Two Powers in Heaven: Early Rabbinic Reports about Christianity and Gnosticism, SJLA 25 (Leiden: Brill,
1977); Alan Segal, Paul the Convert: The Apostolate and Apostasy of Saul the Pharisee (New Haven: Yale University
Press, 1990), 39-41.
205
“Then the Spirit lifted me up, and I heard behind me the voice of a great earthquake: ‘Blessed be the glory of the
LORD [Εὐλογημένη ἡ δόξα κυρίου] from its place!’” (Ezek 3:12; cf. 1 Tim 1:11).

46
In the second aspect of response the Israelites are urged to recognize and praise the glory
of God in different ways, most prominently in worship. Creatures respond to the doxa of God in
several worshipful ways. The celestial beings (Ps 28:1-2 LXX), the families of the nations (Ps 95:7
LXX), and the kings from generation to generation (Ps 144:11; cf. Ps 71:8 LXX) respond to the
doxa of God by bringing glory gifts, speaking to his name, giving glory, declaring his glory among
the nations, fearing the name of the Lord, beholding his power and glory, perceiving, and singing
of the doxa of God.206
Sometimes glory-giving happens in prophetic oracles in light of a coming judgment and a
call for repentance.
Hear, and give ear; and do not be lifted up, because the LORD has spoken. Give glory to the
Lord your God [δότε τῷ κυρίῳ θεῷ ὑμῶν δόξαν] before He brings darkness and before your
feet stumble on dark mountains and you will wait for light, and a shadow of death is there
and they shall be placed in darkness. (Jer 13:15-16 LXX NETS)
The Israelites are commanded to give doxa to the Lord before the judgment comes. The ultimate
doxa belongs to the Lord, and all nations, including the Philistines and Israelites, are required to
yield to him. Hezekiah likewise commands the people of Israel to turn to the Lord:
Give glory to the Lord God [δότε δόξαν κυρίῳ τῷ θεῷ], and enter his holy precinct, which
he sanctified forever, and be subjected to the Lord, your God, and he will remove from you
the anger of his wrath. (2 Chr 30:8 LXX NETS)
In Malachi the Lord requires doxa, respect, and honor from his own people:
A son honors [δοξάζει] his father, and a slave his master. If then I am a father, where is my
honor [ἡ δόξα]? And if I am a master, where is my respect? Says the Lord Almighty to you.
(Mal 1:6 LXX NETS; Mal 2:2)
As the third identifiable feature of response, the doxa is connected to affection and emotion.
The current and eschatological hope of all the peoples is to see (Is 35:2; 40:5; 66:18-19) the doxa
of the Lord and to rejoice with joy and singing. While terror, fear, and even death is associated
206
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with doxa, the eschatological hope is often communicated through the emotionally positive
language attached to doxa. Psalm 103:31 LXX describes how the Lord finds joy in his own works
in relation to doxa: “Let the glory of the Lord [ἡ δόξα κυρίου] be forever. The Lord will be glad
[εὐφρανθήσεται] at his works” (Ps 103:31 LXX NETS). Furthermore, the eventual hope of the
people of God is pictured in Isaiah as joy, delight, and gladness when encountering the doxa of the
Lord or the doxa of Israel.207
These will cry aloud with their voice [βοάω], but those who are left in the land will rejoice
together in the glory of the Lord [εὐφρανθήσονται ἅμα τῇ δόξῃ κυρίου]. The water of the
sea shall be troubled. Therefore the glory of the Lord [ἡ δόξα κυρίου] will be in the islands
of the sea; the name of the Lord will be glorious [ἔνδοξον]. (Is 24:14-15 LXX NETS)
The deserted places of the Jordan shall blossom and be glad. And the glory [ἡ δόξα] of
Lebanon has been given to it, as well as the honor of Carmel, and my people shall see the
glory of the Lord [ὁ λαός μου ὄψεται τὴν δόξαν κυρίου] and the loftiness of God. (Is 35:2
LXX NETS; cf. Is 66:10-11) 208
The psalmist and other covenant people rejoiced and found gladness in the glory of Lord as well
(Ps 20:5-7 LXX). As we saw earlier, the Lord bestows doxa on a king in Psalm 20:5 LXX. The
following verse states how this glory makes the king glad: “Glory [δόξα] and magnificence you
will bestow on Him. Because you will give him a blessing forever and ever, you will make him
glad with joy through your presence” (Ps 20:5-7 LXX NETS). Similarly, seeing God’s face feeds
the observer: “I shall appear to your face in righteousness; I shall be fed when your glory appears
[χορτασθήσομαι ἐν τ ῷ ὀφθῆναι τ ὴν δόξαν σου]”; (Ps 16:15 LXX NETS). Doxa is a blessing,
bringing gladness and due honor to the presence with the Lord.
Joyful response to the doxa of the Lord is not found only in the midst of comfortable
circumstances. The covenant people cry and lament in the midst of turmoil and sorrow to find their
confidence in the glory of God (Ps 3:3; 25:8 LXX; cf. 1 Sam 22:1-5).209 In Psalm 3, the Lord
functions as the psalmist’s personal glory at a time of trouble as hostile people surround him. The
doxa of the Lord protects the psalmist during this difficult time. In Psalm 25:8 LXX the psalmist
finds his comfort in the habitation of the Lord’s house, the place where His doxa dwells, at the
moment of false accusations. In Psalm 62 LXX the psalmist reminds himself of beholding the
sanctuary, the dwelling place of the glory of the Lord and power at the moment of trouble. He
expresses ultimate satisfaction and joy that is found in the presence of the Lord (Ps 62:3, 5, 7 LXX).
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2.3.6. Summary of the Use of Doxa in the Septuagint
According to Paul, Israel received doxa (Rom 9:4). What is he thinking of? The purpose of this
section was to map out both the wide semantic range of doxa and the various ways that doxa is
used in the Septuagint.
First, the wide semantic range of doxa includes descriptions such as honor, beauty, strength,
heaviness, brightness, and visibility. Kabod, the Hebrew word most commonly translated as doxa,
usually has a positive connotation of honor. Twenty-nine other Hebrew words were occasionally
translated as doxa as well, widening the meaning to include material well-being, beauty, negative
identity of pride, and honor gained through humility.
Second, one can distinguish five aspects regarding the use of doxa in the Septuagint: (1)
doxa is used in the profane sense in reference to a person’s or a nation’s wealth, beauty, or honor;
(2) doxa is associated with the intrinsic character, identity, and theophany of the Lord; in other
words, the glory of the Lord refers both to his aesthetic brightness and his moral character. The
Lord manifests himself in holiness, in his superiority over other gods, requires total surrender to
his doxa, and is linked to certain locations, namely, the tabernacle, (the holy place of the temple),
the temple, and the entire earth; (3) doxa is also attributed to Moses, to Adam, to the kings, and to
Israel. While the relationship between the Lord’s intrinsic glory and the glory attributed to other
characters is ambivalent, it is the Lord that crowns, gives and bestows glory to them; (4) there is
an eschatological anticipation of the vindication of the Lord of doxa that takes place through the
eschatological Servant and restores the derived glory displayed in the life of Israel and the covenant
community; (5) doxa characterizes people’s response to and worship of the Lord.

2.4.

Doxa in Second Temple Literature

In this section, I will give the main categories of how doxa was used in Second Temple literature.
Paul was probably aware of many of the motifs found in writings that reflect a Jewish tradition in
his own era. James Harrison in his recent study has made a separate analysis of each of these
literature types. 210 Following the direction of his work, I will note the similarities and new
developments between the Old Testament and the Second Temple Literature. I will intentionally
focus on one of the developments, already found in the Old Testament, but developed in the
Qumran texts.
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Many, if not all, of the doxa motifs already found in the Hebrew Bible can also be
discovered in later Jewish books: 211 (1) the theophanic doxa (including the Sinaitic glory
interpretation) also appears in later Judaism;212 (2) the intrinsic character of the Lord described
through doxa is highlighted in these writings;213 (3) the doxa of the Lord’s temple or the throne is
prevalent in the apocryphal books,214 in the Dead Sea scrolls215 and in the work of Josephus;216 (4)
the derivative extension of the doxa of the Lord to the Israelites is also found in Apocryphal
literature;217 (5) the eschatological anticipation of the vindication of the doxa of the Lord is also
found in Jewish Second Temple literature.218
New developments that are virtually non-existent in the Old Testament are (1) the glorious
role of the angels, which is found in Apocryphal literature, especially in Tobit 219 and later
Judaism,220 and (2) more detailed accounts of the doxa that dwelled in the heavens or heaven.221
One significant aspect of Pauline doxa theology is the notion that was already found in the
Jewish Scriptures and developed in Second Temple Judaism. The doxa of the Lord that is
derivatively bestowed on God’s people, starting from Adam, will be restored and completed in the
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the dishonoring of his doxa in idolatry: Wis 15:9.
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theology regarding “temple,” see Raur A.L.A. Hogeterp, Paul and God’s Temple (Leuven-Paris-Dudley: Peeters,
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Early Christianity, and Their Environment,” 1333-1394.
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eschaton. Harrison contends, “Given the strength and ubiquity of this [glory of Adam] tradition in
Second Temple Judaism, it is surprising that Paul bypasses any mentions of Adam’s original glory
in Romans.”222 I disagree with Harrison on this understanding and try to show later that Paul does
not bypass this tradition in Romans or elsewhere.
There are indeed a great number of references to show the development of this notion of
Adam’s glory in Jewish literature; some are included only in the Septuagint (outside of the Hebrew
Bible translation), others are found in the Dead Sea Scrolls, and still others appear in the later
Jewish Pseudepigrapha. We see this in Sirach, where many Israelites are credited with doxa: Adam,
Shem, and Seth (Sir 49:15-16); Moses (Sir 45:2, 3), the high priests Aaron (Sir 45:20) and Phinehas
(Sir 45:23), and David (Sir 47:6). 223 In this tradition Adam seems to function as an example for
the rest of the heroic characters because his image and glory mirrored those of God.224 It is worth
quoting Sirach 49:15-16: “Shem and Seth were glorified [ἐδοξάσθησαν] among men, and so was
Adam above every living thing in the creation” (Sir 49:16 my translation). Josephus, the firstcentury Jewish historian, likewise links doxa to even more numerous Israelite heroes.225
Adam was glorified and will be glorified in the minds of Jewish writers. The Apocalypse
of Moses (the Latin version is called The Life of Adam and Eve), a Jewish document probably from
the first century, records Adam possessing a special glory from God, which he lost in the fall:226
And at that very moment my eyes were opened and I knew that I was naked of the
righteousness with which I had been clothed. And I wept saying, “Why have you done this
to me in that I have been estranged from my glory [δόξης] with which I was clothed?”
(Apoc. Mos. 20:1-2)
And I cried out with a loud voice, saying, “Adam, Adam, where are you? Rise, come to me
and I will show you a great mystery.” And when your father came, I spoke to him unlawful
222
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words of transgression such as brought us down from great glory [δόξης]…“O evil woman!
Why have you wrought destruction among us? You have estranged me from the glory of
God [ἐκ τῆς δόξης τοῦ θεου].” (Apoc. Mos. 21:1-2, 6)227
In the Dead Sea Scrolls (the Community Rule; 1 QS and the Hodayot; 1 QH), Adam is made in the
image of the Lord’s glory (kabod). On one hand, the original glory of Adam and the glory of the
land in which he is living are affirmed:228
“You fashioned [Adam,] our [fa]ther, in the image of [Your] glory [ ]כבודthe breath of life]
you [br]eathed into his nostrils, [and filled him] with understanding and knowledge. Y[ou]
set him to rule [over the gar]den of Eden that You had planted.
] and to walk about in
a glorious land.” (4Q504 [4QDibHam-a] I: 4-7).
On the other hand, in the following references, all the glory of Adam clearly points to
eschatological glory. After they have been granted forgiveness of sins, the chosen ones will inherit
an everlasting covenant that gives them healing, peace, blessing, endless and long life, namely a
crown of glory, the new creation.
Those who remained steadfast in it will acquire eternal life, and all the glory of Adam []כבוד
is for them. (CD Col III:17-20)
[Forgiving every] transgression and casting away all [the]ir i[niquities], giving them all the
glory of Adam [ ]כבודas an inheritance [along with] long life. (1 QH 4:15)
The “reward” of the “sons of truth” will be healing, plentiful peace in a long life, fruitful
offspring with all everlasting blessings, eternal enjoyment with endless life, and a crown of
glory [ ]כבודwith majestic raiment in eternal life. (1 QS 4:6-8)
For those God has chosen for an everlasting covenant and to them shall belong all the glory
of Adam […]כבודFor God has sorted them into equal parts until the appointed and the new
creation. (1 QS 4:23-25; cf. a glorious Eden [ ]כבודin 1 QH 16:16-20)
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According to Crispin H. T. Fletcher-Louis, the eschatological destiny of the sons of light and the
faithful ones will be restoration to the original glory. 229 However, George van Kooten 230 and
Nicholas Meyer have convincingly argued that Adam’s eschatological glory in the Hodayot is not
merely a restoration back to the Edenic glory of Qumranic anthropogony; rather it is the completion
of an intended development. Meyer states:
The tension within this anthropology does not fit the pattern of creation-fall-restoration…
Instead one finds in the TST, for example, intention-beginning-history-fruition, and the
Hodayot appear to cohere with this schematic by the persistent depreciation of the adamof-dust and flesh vis-à-vis the glorious destiny God has in mind for elect humanity… The
tension is an expression of a predetermined design, whose beginning in time (adam-of-dust)
already looks forward to an end-time ideal (adam-of-glory). 231
Moreover, the Hadayot include a remarkable self-glorification psalm rendered by a priest-like232
and/or messianic figure. Interestingly, for the purpose of this study, this figure exalts himself (4QH
1 6-7). Furthermore, John C. O’Neill has argued that in one Qumran text (4Q491), the
eschatological son of God possesses the superior glory (kabod)233 that is to be acknowledged by
the other sons of king.
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Philo of Alexandria developed a two-Adam model comparing Genesis 1:27 to 2:7 (see my
discussion in chapter 4). Quite surprisingly, in Philo δόξα in general takes a negative connotation,
indicating the deification of the created world and Egyptian and Roman idolatry, 234 and thus does
not play a significant role in our study on the semantic level regarding Adam figures.

4). “In those days the Lord bade (them) to summon and testify to the children of earth concerning their wisdom: Show
(it) unto them; for ye are their guides, and a recompense over the whole earth. For I and My Son will be united with
them for ever in the paths of uprightness in their lives; and ye shall have peace: rejoice, ye children of uprightness” (1
En. 105:1-2). Eric Noffke also refers to chapters 83-90 as the description of Adam as “white as snow” (1 En. 85:3).
He suggests the the Jewish tradition that considered Adam a glorious first man to be an even older tradition than the
Genesis 2-3 tradition. Besides references found in Sirach 49, he mentions Ezekiel 28:11-19 and Job 15:7 as evidence
for his suggestion. Noffke claims, “In later tradition this picture of a glorious Adam came to be neglected, and he
became, from the apostle Paul on, the first sinner blamed for the corruption of the present aeon.” See Eric Noffke,
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Adam-glory kinds of descriptions can also be found in the first-century pseudepigraphical text 2
Baruch235 and in a Jewish apocalypse 4 Ezra,236 written sometime after 70 AD. These writings
among other rabbinic texts,237 however, came after Paul’s letters.
To summarize, Second Temple Jewish literature contains all the same glory-motifs found
in earlier Jewish Scriptures. However, a motif where the doxa was granted derivatively to Adam
and would later be completed even to a greater degree by an eschatological messianic figure was
later developed in Jewish thought and played a part in first-century Jewish understanding.
Therefore, it was possibly also an existing background and pre-understanding for Pauline
anthropology, eschatology, and his theology of doxa.
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2.5.

The Greco-Roman Use of Doxa

Because Paul lived in the Greco-Roman culture, his vocabulary and theology reflect and respond
to contemporary non-Jewish thought as well. Harrison 238 argues that in addition to the
eschatological hope regarding glory found in the Septuagint and in Second Temple Judaism,239 the
contemporary political and cultural environment surfaces as a background for the Pauline
comprehension of doxa. According to Harrison, there were two important and distinctive
backgrounds for the convention of doxa in Roman society: the Roman elites’ employment of the
terminology of glory in connection with ancestral honor,240 and the arising imperial power in the
house of Caesar that possessed glory.241 In other words, the ascending authority structure and the
dominance of the emperor cult in the Roman Empire, being in flux from the time of the early days
of the Republic is the first-century cultural context for Paul’s usage of doxa.242
While some philosophers had a negative view of glory,243 the ancestral glory possessed by
the Roman nobility in the late Republic during the late 50s was desirable according to many such
as Cicero and Sallust. Harrison claims that this functions as an important background for the
churches with which Paul interacted. The noble men who possessed gloria were considered
immortal. The men of gloria were men of light and virtue:
The glory of the ancestors [maiorum gloria] is, as it were, a light shining upon their
posterity, suffering neither virtues nor their faults to be hidden. (Sallust, Iug. 85:23)
For though consciousness will have gone, nevertheless the dead, unconscious though they
be, are not without their own peculiar blessing of fame and glory [laudis et gloriae]. There
is, it may be, nothing in glory [gloria] that we should desire it, but nonetheless it follows
virtue like a shadow…far more slowly will the glory [fama] fade of Curios, Fabricius,
Catalinus, the two Scipios, the two Africani, Maximus, Marcellus, Paullus, Cato, Laelius,
and countless others; he who has once managed to gain some shadow of resemblance to
these men, measuring it not by popular repute, but by the genuine approval of good men
238
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of Honor: The Art of Government in Ancient Rome (Oxford: Oxford University, 1997). I am indebted to Harrison for
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will with confident spirit, if so it is to be, advance to meet death. (Cicero, Tusc. 1:46.109110)
The “glory of the ancestors” [gloria maiorum] was an admirable virtue because it enabled senators
to rule the republican state profitably. Therefore glory should be pursued by all.
Harrison also shows unequivocally that Roman rulers were described as possessing the
glory in imperial-favored literature. For example, in his poetry, Martial describes Domitian calling
himself the glory: “Caesar, the world’s sure salvation, glory of the earth (terrarium gloria), whose
safety is our assurance that the great god’s exist.”244 Moreover, according to Suetonius, Augustus
comments on his own generosity: “My generosity will exalt me to immortal glory [me ad caelestum
gloriam efferet].”245 Consequently, Harrison posits that Paul sees participation in the attitude of the
boasting culture of late republican and early imperial society as wrong.246
In addition to Harrison, Hellerman has suggested that the honor system of the Emperor
played an important role in the proper socio-historical setting in Philippi. 247 According to
Hellerman, the fact that “Christ is presented in the passage [Philippians 2] in contrast to the Roman
emperor and to imperial ideology can no longer be disputed.”248
It thus seems helpful, strategic, and self-evident to use glory to oppose the present and
realized glories of ancestral nobility and the “godship” of Caesars and to speak for the doxa of
Israel’s God and his eschatological vindication. The way Paul uses the word doxa seems to fit very
well within the context. The believers with Roman and Philippian 249 background would have
understood the clear difference between the glory of the immortal God and the glory of emperors.
No Pauline letter, however, not even Romans or Philippians, makes an explicit or direct mention
of these Roman glories. If Paul intentionally chose to use the word doxa for Roman political
polemic reasons, why did he not make a noticeable remark about them?
Despite feasible arguments for the Pauline background, I disagree with Harrison regarding
his understanding of Romans 3:23: “In the view of Paul, humanity falls far short of the ‘glory of
God.’ This is not because the apostle is somehow referring to the loss of the glory that Adam
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possessed at creation before the fall.”

According to Harrison, Romans 3:23 refers mainly to the

background of Roman culture and the imperial cult. I will argue later that Romans 1:23 and 3:23
refer to both the Adam and Israel narratives and are designed to confront the contemporary Emperor
worship. Paul, rooted in LXX traditions of divine glory, confronts the adoration of the Emperor’s
glory.

2.6. Summary
The purpose of this chapter was to examine the background for Paul’s use of doxa. He says in
Romans 9:4 that Israel received glory. To what is Paul referring? This question led us to examine
the semantic range and the characters associated with the doxa. Therefore, I interacted with three
types of literature: the Septuagint, later Jewish literature, and first-century Greco-Roman texts. The
following four points were discovered in this chapter:
1. Because Paul was greatly influenced by the doxa tradition from the Jewish Scriptures,
the primary purpose of this chapter was to discover the semantic range and the various
usages of doxa in the Septuagint. The initial examination showed that there is a wide
semantic range covered by the different Hebrew words translated as doxa in the
Septuagint. The translators had a tendency to translate kabod as doxa in the context of
its positive connotations. While the word that is most commonly translated doxa is
kabod and its derivatives, there are twenty-nine (29) other Hebrew words translated as
doxa. Thus, the semantic range of doxa was not limited to honor, but also includes the
following connotations: “aesthetic beauty,” “riches and wealth,” either figurative or
literal “majestic strength,” “a visible manifestation,” “separateness and holiness,” and
“a form and likeness.”
2. After examining the semantic range, I discussed the various uses of doxa. Paul not only
inherited the semantic range of doxa from the Septuagint, but also the characters, events,
and trajectories that were associated with this word. I suggest that they form a collective
narrative that Paul consequently redefined, interpreted, and applied to his own context
in light of the Christ-event. The first use of doxa is the profane sense in reference to a
person’s or a nation’s material wealth, beauty, identity, or honor.
The most pervasive use of doxa, however, is in association with the character, identity,
and theophany of the Lord. In other words, the glory of the Lord refers both to His
aesthetic brightness and to His moral character. The Lord manifests Himself in
holiness, in His superiority over other gods, requires total surrender to his doxa, and is
linked to certain locations, namely, the tabernacle, (the holy place of the temple), the
temple, and the entire earth;
Next, doxa was attributed to Adam, the royal kings, Israel, and to the eschatological
Servant. This glory was given, crowned and bestowed by the Lord. While the
relationship between the Lord’s own intrinsic glory and glory that He gives remains
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ambivalent, all the characters given the glory function as the Lord’s image-bearer or his
kingly representative. There is also an anticipation of the vindication of the Lord of
doxa and the restoration of the derived glory displayed in the life of Israel and her kings
through the eschatological Servant. Moreover, God’s doxa is manifested in the Exodus
narrative as well as being anticipated in the return from exile. Finally, doxa is also used
as the people’s response to and worship of the Lord in Jewish writings.
3. The later Jewish literature did not drop any of the motifs found in the Hebrew Bible or
Septuagint. Rather, the Adam-doxa motif emerged and was developed, where the doxa
was granted derivatively to Adam and would later be completed to an even greater
degree by an eschatological messianic figure.
4. Finally, I briefly explored the use and influence of glory in the Roman first-century
political arena in light of the Pauline doxa motif. While I do not agree with every point,
Harrison’s thesis that glory was used as an honorary title for ancestral positions as well
in the imperial cult, including emperor worship, is convincing. The contemporary
Greco-Roman use of glory denoted honor to the noble man and emperors; thus, they
were considered immortal and god-like.
While Paul, a studious man from Tarsus251 according to Luke, a citizen of Rome, and an
apostle to the nations, may have been partly influenced by his contemporary Greco-Roman
surroundings, I argued that Paul inherited the semantic range and meanings essentially from the
Hebrew Bible, the Septuagint, and, potentially, from other Second Temple Literature.
Next I will turn to the core of the research problem, namely how in his writings Paul
receives and redefines the Jewish tradition of the doxa motif in light of the Christ-event.
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3.ADAM AS THE IMAGE AND DOXA OF GOD
“We beasts remember, even if Dwarfs forget, that Narnia was never right
except when a son of Adam was king.”252
-Trufflehunter the badger in Prince Caspian
“He [man] is the image and glory of God, but woman is the glory of man.”253
-Apostle Paul

3.1. Introduction
In the recent past, the importance of Paul’s Greco-Roman thought has been emphasized as the
interpretative key for Pauline anthropology. Some have suggested that mystery religions and
contemporary philosophies, such as Stoicism or Platonic thought254 provide the pivotal context for
understanding Paul correctly. Indeed, such studies have their place because they enlighten us about
the context within which Paul lived, talked, and wrote.
The sole emphasis on contemporary thought, however, may cause biblical interpreters to
neglect considering that Paul inherited his Scriptures from Jewish thought. I showed in my
background a rich understanding of doxa from the Jewish Scriptures. The essential and intrinsic
character of God was described as doxa. The Lord also gave, granted and crowned doxa to Moses,
to Adam, to Israel’s king, to Israel herself, and to the eschatological Servant. Finally, there was an
eschatological expectation of the vindication of the glory of the Lord.
The purpose of this chapter is to examine how Paul understood Adam (i.e. humanity) as the
doxa and image (εἰκὼν)255 of God. Paul’s understanding of humankind after God’s image and doxa
252
C. S. Lewis, Prince Caspian (San Francisco: Harper Collins, 1951), 69. I am indebted to J. R. Daniel Kirk for this
reference.
253
1 Cor 11:7.
254
See S. Stowers, A Rereading of Romans: Justice, Jews, and Gentiles (New Haven: Yale University Press, 1994);
Dale Martin, The Corinthian Body (Yale: Yale University Press, 1999); Troels Engberg-Pedersen suggests that
Stoicism has significantly influenced Paul: Troels Engberg-Pedersen, Cosmology & Self in the Apostle Paul: The
Material Spirit (Oxford: Oxford University Press, 2010). Van Kooten has suggested that Pauline anthropology has
been influenced by Platonic thought on the image of, and assimilation to, God. Van Kooten, Paul’s Anthropology in
Context. See also George H. Van Kooten, “Pagan and Jewish Monotheism according to Varro, Plutarch and St Paul:
The Aniconic, Monotheistic Beginnings of Rome’s Pagan Cult – Romans 1.19-25 in a Roman Context,” in Flores
Florentino: Dead Sea Scrolls and Other Early Jewish Studies in Honour of Florentino García Martínez, ed. A.
Hilhorst, É. Puech & E. Tigchelaar (Boston: Brill, 2007), 633-651.
255
For Paul, the semantic field of the image of God is not limited to the use of εἰκών. Van Kooten has argued
convincingly “that the notion of the image of God not only comprises the terminology of ‘image’ but also that of μορφή
(‘form’) and its cognate terms μορφόομαι (‘take on form, be formed’), σύμμορφος (‘having the same form, similar in
form’), συμμορφiζομαι (‘be conformed to, take on the same form as’), and, last but not least, μεταμορφόομαι (‘be
transformed, be changed into the same form’).” Van Kooten, Paul’s Anthropology in Context, 70. The active verbal
forms μορφόω, συμμορφίζω, and μεταμορφόω should also be included in this list. Jacob Jervell showed as early as
1960 the synonymous character of εἰκὼν and δόξα in Judaism. Jacob Jervell, Imago Dei: Gen 1, 26f im Spätjudentum,
in der Gnosis und in den Paulinischen Briefen, FRLANT 58 (Göttingen: Vandenhoeck & Ruprecht, 1960), 100-113.
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in light of both Jewish and Greco-Roman thought plays a significant role in his doxa motif. For
Paul, the role of Adam in the creation story, as the representative of God and humanity, functions
as the starting point and foundational derivative character in his narrative understanding of doxa.
Moreover, the story of Israel’s creation and fall parallels the Genesis creation-fall story. This
understanding lays a foundation for Paul’s eschatological vindication of God’s glory anticipated in
the Jewish Scriptures.
First, I explore Romans 1-3 in light of the doxa motif, examining the nature of God’s glory
and humanity’s lack of it. Second, 1 Corinthians 11:2-16 is another pivotal text when studying
Paul’s view of humanity in relation to doxa. I investigate the relationship of male/husband and
female/wife in conjunction with God’s derivative doxa here. The third aspect of Adam-doxa
discussion is found in 1 Corinthians 15:39-49. Here I explore the continuities and discontinuities
between the first Adam and the eschatological second and last Adam figure, especially vis-à-vis
doxa language.

3.2. The Nations Lacking the Doxa of God after the Pattern of Adam and
Israel in Romans 1-3
Romans 1-3 highlights the issue of human idolatry, namely the lack of the doxa of God. Paul uses
the noun δόξα three times (Rom 1:23; 2:7; 3:23) and the verb δοξάζω once (Rom 1:21) in these
chapters.256 I explore three relevant passages found in Romans 1-3 by suggesting that the doxa
motif has four distinctive elements. First, doxa is described as a feature of God. Second, according
to Paul, humankind was created to represent God as His doxa. Therefore, “lacking the doxa of
God” is a definition of sin which is rooted in idolatry. Third, Paul depicts Israel’s exodus narratives
and the Genesis creation-fall story as the pattern to be identified with the fallen Adam and Israel,
who lack the doxa of God. Fourth, the practice of emperor worship and Stoic natural law function
as Paul’s Greco-Roman setting in which the doxa motif is applied.
Indeed, these terms are used almost synonymously when δόξα refers to God’s derivative representation in creation,
especially in humanity. See also Friedrich-Wilhelm Eltester, Eikon im Neuen Testament, BZNW 23 (Berlin:
Töpelmann, 1958).
256
Following Harrison and J. C. O’Neill, William Walker considers Romans 1:18-2:29 to be an interpolation based on
the following three arguments: 1) it does not occur in the Marcion text; 2) linguistic reasons: non-Pauline and pseudoPauline vocabulary and style; 3) contextual reasons: the discussion on the wrath of God does not fit the context. I do
not find his arguments convincing because there is no direct textual evidence for his interpolation. Also, his arguments
on how the language of Romans 1 is pseudo-Pauline is circular. Moreover, the wrath of God is not antithetical to the
revelation of the righteousness of God. William O. Walker, Interpolations in the Pauline Letters, JSNT Supplement
213 (Sheffield: Sheffield Academic Press, 2002), 166-189. Cf. P. N. Harrison, Paul and the Pastorals (London:
Villiers, 1964), 79-85; J. C. O’Neill, Paul’s Letter to the Romans (Baltimore: Penguin Books, 1975), 40-56; Winsome
Munro, Authority in Paul and Peter: The Identification of a Pastoral Stratum in the Pauline Corpus and 1 Peter,
SNTSMS 45 (Cambridge: Cambridge University Press, 1983), 155-160.
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For although they knew God, they did not glorify [ἐδόξασαν] him or give thanks
[ηὐχαρίστησαν] as God to him, but they became futile in their thinking, and their foolish
hearts were darkened. Claiming to be wise, they became fools, and they exchanged the
glory [δόξα] of the immortal [ἀφθάρτου] God for images [εἰκὼν] resembling mortal man
and birds and animals and creeping things. (Rom 1:21-23 my translation)
He will give to each one according to his works: to those who by patience in good works
are seeking for glory [δόξα] and honor [τιμή] and immortality [ἀφθαρσία], he will give
eternal life; but for those who are self-seeking and do not obey the truth, and are been misled
by unrighteousness, there will be wrath and fury. (Rom 2:6-8 my translation)257
For all have sinned and fall short of the glory [δόξα] of God. (Rom 3:23 my translation)
3.2.1. Doxa as a Character and Characteristic of God
Paul describes doxa as a characteristic of God three times in Romans 1-3. The expression “the
glory of God [τὴν δόξαν τοῦ θεοῦ]”258 shows up twice (1:21 and 3:23), and in 2:7 δόξα also
describes God’s character. In Romans 1-3 Paul defines God’s doxa as his essential and intrinsic
character with four synonymous terms. Paul declares the doxa of immortal God in 1:23 (τὴν δόξαν
τοῦ ἀφθάρτου θεοῦ) and in 2:7 (seeking for glory [δόξα], honor [τιμή], and immortality
[ἀφθαρσία]).259 Paul also uses the words δόξα and ἀλήθεια as interchangeable definitions of God’s
character. Verses 23 and 25 have a parallel structure: “exchanged the glory [δόξαν] of immortal
God,” “exchanged the truth [ἀλήθειαν] of God,” indicating the shared understanding. While the
lexical definitions of δόξα and ἀλήθεια260 are different, here Paul uses them interchangeably to
257
This is an alternative translation: “He will give to each one according to his works: to those who
by patience in good works are seeking eternal life, he will give glory (δόξα) and honor (τιμή) and immortality
(ἀφθαρσία); but for those who are self-seeking and do not obey the truth, and are been misled by unrighteousness,
there will be wrath and fury” (Rom 2:6-8 my translation). This grammatically possible alternative would switch the
objects of seeking and granting: “the one who is currently seeking eternal life, he will grant glory, honor and
immortality.” The ones who are already capable of seeking eternal life will ultimately be granted it.
258
The τὴν δόξαν τοῦ θεοῦ -structure found in Romans 1:21 and 3:23 is the subjective genitive, describing the character
of God.
259
The biggest interpretative question is whether Paul talks here of the truth that sin prevents any person from seeking
God, or of believers who are now capable of seeking God’s doxa. Clearly, the description of seeking glory, honor, and
immortality in 2:6-7 are exactly opposite the description of Romans 1:18-25 and, therefore, seems to refer merely to
something that humans were created to do but, because of sin, are incapable of doing. On the other hand, Paul
elsewhere, as I will later discuss in more detail, expects and commands believers to be able to seek God’s glory in
various life situations (e.g. Rom 15:6; 1 Cor 6:20; 10:31; 2 Cor 8:19, 23; 9:13; Gal 1:24; Phil 1:11). Thus, it seems to
me that Paul is talking about believers. Douglas Moo lists six different nuanced positions and their supporters and
arguments concerning these verses. Moo, Romans, 140-142. See also Thomas Schreiner, The Law and its Fulfillment:
A Pauline Theology of Law (Grand Rapids: Baker, 1993), 179-204, especially 189-193.
260
Paul uses ἀλήθεια eight times in Romans (1:18, 25; 2:2, 8, 20; 3:7; 9:1; 15:8) in reference to God, who is reliable,
steadfast, and faithful to keep His word. Paul first uses this word in verse 18 to refer to people who suppress the truth.
See also Ardel B. Caneday, “‘They Exchanged the Glory of God for the Likeness of an Image’: Idolatrous Adam and
Israel as Representatives in Paul’s letter to the Romans,” Southern Baptist Journal of Theology 11 (2007), 39 and Ernst
Käsemann, who dismisses the attributive use of τὴν ἀλήθειαν τοῦ θεοῦ in Romans 1:25. Ernst Käsemann, Commentary
to Romans (Grand Rapids: Eerdmans, 1980), 48.
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describe the character of God. Other words used interchangeably are honor (τιμή) and eternal life
(ζωὴ αἰώνιος). In Romans 2:6-7 Paul associates God with glory, honor, immortality, and eternal
life.
Paul also depicts God as desiring doxa and thanksgiving from his creatures. Glorifying and
giving thanks to God are complementary concepts in Romans 1:23: “οὐχ ὡς θεὸν ἐδόξασαν ἢ
ηὐχαρίστησαν” (cf. 2 Cor 9:11-13). In this way, this passage clearly identifies God as the supreme
character in association with doxa.
3.2.2. Humanity Not Displaying the Doxa of God
Paul argues in Romans 1-3 that the root issue of sin is defined as not displaying and representing
the doxa to God. Every human being knows God, according to Paul (Rom 1:19, 21). Knowing God
makes humanity liable to glorify (δοξάζω), to give thanks (Rom 1:21), and to seek God’s doxa,
honor, and immortality (Rom 2:7). God’s doxa is required to be reflected, refracted and represented
in his created beings. While it is true that doxa belongs intrinsically to God alone, humankind
represents God’s glory as a creation of God’s own image. God’s presence (theophany) was created
to be with humanity. Indeed, the definition of sin is in relationship to this. As the concluding
statement to Romans 1:18 – 3:19, Paul states in Romans 3:23 the condition of all humanity as
lacking God’s doxa. Created beings are not representing or reflecting the doxa of God as they were
meant to do. To be human is to derivatively represent God’s glory and, consequently, to glorify
God. Therefore, the core issue of sin is defined as not displaying, representing, or giving glory to
God.
Paul argues that idolatry is the fundamental reason for humans to lack the glory of God and
not display His doxa. The definition of idolatry is creature-worship. In Romans 1:23 humankind
has changed the doxa of immortal God to something else, namely to mortal beings. In 1:25 they
exchanged the truth of God for a lie and worshipped and served (ἐσεβάσθησαν καὶ ἐλάτρευσαν)
the creature rather than the Creator.
Consequently, the ongoing anger and wrath of God is actively present in those who do not
glorify God (i.e. idolatry). This wrath is displayed in a two-fold manner. First, God’s wrath is
presently manifested by the practice of immorality. Paul uses the noticeable structural emphasis of
threefold “exchange” (1:23, 25, 26) and “he gave over” (1:24, 26, 28).261
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Table 3.1. The Parallelism of Romans 1:23, 25, 26
Romans 1:23

Romans 1:25

ἤλλαξαν

μετήλλαξαν

Romans 1:26

αἵ τε γ ὰρ θήλειαι α ὐτῶν
μετήλλαξαν
τὴν δόξαν τοῦ ἀφθάρτου θεοῦ
τὴν ἀλήθειαν τοῦ θεοῦ
τὴν φυσικὴν χρῆσιν
ἐν ὁμοιώματι ε ἰκόνος φθαρτοῦ ἐν τῷ ψεύδει καὶ ἐσεβάσθησαν εἰς τὴν παρὰ φύσιν
ἀνθρώπου καὶ πετεινῶν καὶ καὶ ἐλάτρευσαν τῇ κτίσει παρὰ
τετραπόδων καὶ ἑρπετῶν
τὸν κτίσαντα
In Romans 1:26 this exchange is given in more specific detail: the natural relationship is exchanged
for something that goes against the created order.262 Idolatry precedes the “given” immorality in
Paul’s argumentation.263 Second, God’s wrath will be bestowed on idolaters as they face God’s
eschatological anger (Rom 1:18; 2:5).264
Romans 3:23 summarizes Paul’s argumentation about Israelite and Gentile sinfulness: all
lack the doxa of God. How to understand the phrase “ὑστεροῦνται τῆς δόξης τοῦ θεοῦ”? Paul uses
the verb ὑστερέω in the present passive form to communicate the continuous aspect of “to lack” or
“to come short of” God’s glory.265 The glory of God is probably a subjective genitive describing
the radiance and character of God266 that the people are now lacking as God’s images. Besides not
displaying the character of the doxa of God due to idolatry, all (Jews and Gentiles) also lack the
doxa of God as their identity and presence. To conclude, Paul depicts humanity’s purpose by
identifying them as the derived doxa of God, yet idolatry is the fundamental reason for the lack of
purpose in humanity.

262
On this “rhetorical trap,” see Richard B. Hays, “Relations Natural and Unnatural: A Response to John Boswell’s
Exegesis of Romans 1,” JRE 14 (1986): 194-95 and Richard B. Hays, Echoes of Scripture in the Letters of Paul
(London: Yale University Press, 1989), 93-94.
263
Sexual immorality among all the other sins was a direct consequence of idolatry according to many Jewish works
as well. For example, Wisdom of Solomon 14:12-15, 27 states, “The idea of making idols was the beginning of
fornication, and the invention of them was the corruption of life. For by the vain glory [κενοδοξία] of men they entered
into the world, and therefore shall they come shortly to an end. For a father afflicted with untimely mourning, when he
hath made an image of his child soon taken away, now honoured him as a god, which was then a dead man, and
delivered to those that were under him ceremonies and sacrifices…For the worship of idols, whose names it is wrong
even to mention, is the beginning, cause, and end of every evil.”
264
Opposite to them, the ones who are currently seeking glory and honor and immortality from God will be granted
eternal life in the future.
265
See BDAG, “ὑστερέω.”
266
See Käsemann, who states: “The correspondence of δόξα τοῦ θεοῦ and δικαιοσύνη derives from the antithesis in
the context. From it one may also infer that with righteousness comes the lost image of the restoration of paradisaical
perfection, while conversely δικαιοσύνη is the divine δόξα within the horizon of controversy with the world, and refers
to temptation. The apostle does not understand the divine image as a habitus but as a righ relation of the creature to the
Creator. Käsemann, Romans, 94. Cf. Robert Jewett, Romans: A Commentary, Hermeneia: A Critical and Historical
Commentary on the Bible (Minneapolis: Fortress, 2006), 280-281.
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3.2.3. Israel’s and Adam’s Idolatry as the Pattern for Lacking the Doxa of God
From where does Paul draw the understanding that humanity is lacking God’s glory? Scholars
usually point out that Paul intentionally appeals to his Gentile audience and mission by linking his
argumentation with contemporary sources. Niko Huttunen, in his comparison, Paul and Epictetus
on Law, claims that “Paul’s condemnation of homosexual practice proves that when he speaks
about natural knowledge he refers to the Stoic version of natural law.”267 Huttunen builds on
Stanley Stowers’ earlier conclusions that Paul’s narrative language in Romans 1 is inherited from
the Greco-Roman tradition based on a myth that comes from the primeval Golden Age. 268
According to Huttunen, Paul’s narrative of the decline where the false view of God leads to
immorality, the shared vocabulary of the vice lists, and the rhetorically exaggerated idea of death
(Rom 1:32) are common features between Paul and the Stoics, especially Epictetus. Therefore,
Huttunen concludes, “Rom 1:18-32 is deeply coloured by Stoicism.” 269 Huttunen also finds a
similar attitude towards homosexual practice in the Stoic view on natural law and Paul’s
understanding of physis: the visible organs illustrate what is natural and what is against nature
(παρὰ φύσιν in Rom 1:26-27; cf. Epictetus, Disc. 1.6.9). Thus, “Paul’s view of homosexual desire
is reminiscent of the Stoic view.”270 Even though the Torah condemns homosexual practice (Lev
18:22; 20:13), Paul’s argument here is deliberately based on the contemporary natural law that
follows the Stoic rather than the Platonic version of it.271
Other contemporary references have been suggested as well. Stowers, who rejects any
allusions to Adam in this text, suggests that Paul’s pattern of communication resembles hortatory
discourse after the Cynic letters of Anacharsis 9, written in the second century B.C.E. to argue for
primitive life and to criticize Greek civilization. 272 According to Bernadette Brooten, Paul is likely
alluding to the Egyptian deities.273 More recently, Robert K. Gnuse has suggested that Paul’s text
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Niko Huttunen, Paul and Epictetus on Law: A Comparison (New York: T & T Clark, 2009), 48. See also Niko
Huttunen, “Greco-Roman Philosophy and Paul’s Teaching,” in Nordic Paul: Finnish Approaches to Pauline Theology,
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268
Huttunen, Paul and Epictetus on Law, 48. See also Stanley K. Stowers, A Rereading of Romans, Justice, Jews, and
Gentiles (New Haven: Yale University Press, 1994), 97-11. Cf. David A. DeSilva, “Paul and the Stoa: A Comparison,”
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Huttunen, Paul and Epictetus on Law, 56.
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Ibid., 60.
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Ibid., 59-62. The main difference between the Platonic and Stoic view regarding this is the following: in the Platonic
view, any sexual activity without lustful passion, homosexual or heterosexual, is impossible. For the Stoic, it is the
change of natural sexual desire to unnatural desire that is condemned.
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Schriften und Quellen des alten Welt 14 (Berlin: Akademie Verlag, 1963).
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would have made his readers think of the existing Isis cult in Rome.

The theriomorphic (i.e.

representing something in the form of an animal) images were the object of worship by Isis cult
priests and priestesses. According to Gnuse, Paul attacks the sexual practices of such practitioners
of the Isis cult.
While the suggestions of Stowers, Brooten, and Gnuse are possible, but quite unlikely,275
Huttunen’s observation regarding the seeming parallels and similarities between the Stoic view on
natural law and Paul’s view in Romans 1 is more balanced. Additionally, I suggest that Paul wants
to show that his understanding of natural law is based on the creational order found in the Jewish
understanding of history. This order is not inconsistent or contrary to the contemporary view of
natural law, namely Stoic thought, nor the ethical portions of the Mosaic Law. In other words, Paul
appeals in this section to both a Jew and a Gentile by drawing attention to a common ethical basis
for both of them.
It is often assumed that Romans 1:18-32 was written for Gentiles for the aforementioned
reasons.276 The reader, however, seeks in vain for the word Gentile (ἔθνος) in the section. That
does not mean, nonetheless, that Paul did not include the Gentiles in this passage as well. I suggest
that he addresses both by showing God’s revelatory degrees and the idolatry against God as
analogous, comparable, and somewhat equivalent in three different places: (1) in the creation/fall
story found in Genesis; (2) in the Decalogue and the golden calf episode; and (3) in contemporary
first-century Stoic natural law. Two of them are found in Jewish Scriptures and one, as Huttunen
has presented, in the contemporary Stoic worldview.
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Robert K. Gnuse, “Seven Gay Texts: Biblical Passages Used to Condemn Homosexuality,” BTB 45 vol. 2 (2015):
68-87, especially 81-85.
275
I will argue later in this chapter that Paul is primarily referring to the Jewish Scriptures, rather than Egyptian deities
or the Isis cult.
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Generally 1:18-32 is seen as Paul’s address to the Gentiles and 2:1-29 as his address to the Jews. See, for example,
Räisänen, Paul and the Law, 97-98. It is better, however, to see a more mixed address in both passages, as argued in
this chapter. See also the use of Isaiah 52:5 in Romans 2:24. Paul also seems to address both Jews and Gentiles there.
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Table 3.2. The Nations Lacking the Doxa of God after the Pattern of Adam and Israel

Both Jews and the nations are idolaters and
lack the presence of the
he doxa
do of God (Rom 3:23)

Nations are idolaters (Rom 1:18-32)

Adam (i.e. humanity) as the image
and doxa of God was an idolater
(Gen 1-3; cf. Ps 8; 1 Cor 11:3-14)

Israel as the doxa of God was an
idolater (Ps 106:20; Jer 2:5, 11; Deut
4:15-18)

Paul seems to echo or to allude to two distinct, yet not unrelated, stories from the Jewish
Scriptures.277 First, the story of the creation and fall of the nation of Israel reminds readers of the
creation-fall of the Adam story. Second, the Genesis creation-fall story functions as a picture of all
humanity, including Gentiles, found in contemporary thought.
3.2.3.1.

Romans 1-3 Doxa Allusions to Israelites’ Idolatry

Paul recalls the Israelites’ idolatry as exchanging the doxa of the Lord for that given by created
beings by alluding to four different texts in the Jewish Scriptures (Ps 105:20 LXX; Jer 2; Deut
4:15-18; Hosea 4:7). According to Stowers, “[A] supposed allusion lies buried in a sentence that
clearly refers to gentile practices and to a larger account of gentile decline.”278 I, however, argue
277
The difference between allusion and echo is difficult to determine, as the discussion by Richard Hays, Stanley
Porter, and Christopher Stanley reveals. I employ Porter’s definition where “allusion is concerned to bring an external
person, place, or literary work into the contemporary text, whereas echo does not have the specificity of allusion but
is reserved for language that is thematically related to a more general or abstract notion or concept. …The use of both
concepts seems to imply an intentional use by the author for a particular textual purpose, such as exemplifying or
supporting a particular concept.” Stanley E. Porter, “Allusions and Echoes,” in As It Is Written: Studying Paul’s Use
of Scripture, Symposium Series 50, ed. Stanley E. Porter and Christopher D. Stanley (Atlanta: SBL, 2008), 40. See
also Stanley E. Porter, “Further Comments on the Use of the Old Testament in the New Testament,” in The
Intertextuality of the Epistles. Explorations of Theory and Practice, NTM 16, ed. Thomas L. Brodie, Dennis R.
MacDonald, and Stanley E. Porter (Sheffield: Sheffield Phoenix Press, 2007), 98-110, and Hays, The Echoes of
Scripture in the Letters of Paul, 25-32.
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Stowers, A Rereading of Romans, 93.
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that Paul intentionally leads his readers to the Jewish texts and to the idolatrous actions of the
Israelites followed by the reception of the Decalogue. The intertextuality in Paul here is used to
show that idolatry is the cause of the sin of Adam, of the Israelites, and of the Gentiles.
Romans 1:23 alludes to Psalm 105:20 LXX (MT 106:20): 279 “They exchanged their glory
for a likeness of a bull that eats grass [ἠλλάξαντο τὴν δόξαν αὐτῶν ἐν ὁμοιώματι μόσχου ἔσθοντος
χόρτον].”280 Psalm 105 LXX itself alludes to the narrative in Exodus 32-34.281 The text describes
the idolatry that the Israelites committed at Mount Sinai when they made a golden calf while Moses
received the Decalogue.282 They changed the possessed glory of God for the image of a creature.
Exodus 34:29-35 LXX describes the Israelites’ request to Moses to place a veil over his face, which
was shining with (the Lord’s?) glory. Interestingly, Paul patterns the indictment of all humanity
not only after Psalm 105, but also the thrice-used expression of punishment in Romans 1:24, 26,
28 (παρέδωκεν αὐτούς) seems to echo the same words found in Psalm 105:41 LXX: “He gave them
(παρέδωκεν αὐτούς) into the hand of the nations, so that those who hated them ruled over them.”
The Exodus text itself echoes the creation-fall story. Referring to the Exodus text, Scott
Hafemann argues that Israel’s creation and the golden calf episode are associated with the fall of
Israel after the pattern found in Genesis 1-3:
Like the original creation narrative, the re-creation of a people to enjoy God’s presence at
Sinai is followed by a ‘fall’ which separates them from the glory of God. As such, like
Adam and Eve, Israel’s sin with the golden calf becomes both determinative and
paradigmatic for Israel’s future history as God’s people, since it was a denial of the
covenant promises at their essential point, i.e. the revelation of YHWH’s character as
revealed through his deliverance of Israel from Egypt as the means for granting the
promised land.283
R. P. Carroll stated it well even before Hafemann: “In the overall pattern of the Pentateuch the
rebellion motif functioned in relation to the Exodus in the same way as the disobedience of Adam
279
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in the garden of Eden which ruined the goodness of the divine creation.”284 This resemblance is
often an overlooked aspect of the Jews’ own understanding before the era of Paul as well as the
later rabbinic comprehension of their own history.285
Additionally, based on Alec Lucas, Paul seeks to portray the Jews as hypocrites. Lucas
posits, “The Jewish interlocutor whom Paul indicts for doing ‘the same’ in Romans 2:1-11 is drawn
into this vortex by means of a socially subversive allusion to the golden calf incident in Romans
1:23 (cf. Ps 106 [105]: 20), one that must be understood in the broader context of Jewish-Egyptian
relations.” 286 In other words, Paul appeals to his Jewish audience to recognize that their
predicament is equal to that of the Gentiles.
Romans 1:23 also points to a text found in Jeremiah 2:5, 11-12:287
What error did your fathers find in me that they stood far from me and went after worthless
things [τῶν ματαίων] and became worthless [ἐματαιώθησαν]? (Jer 2:5 LXX NETS)
Will nations change their gods? And these are no gods. But my people have changed their
glory [ἠλλάξατο τὴν δόξαν αὐτοῦ] for one from which they will not profit. The sky was
appalled at this and shuddered more and more, says the LORD, because my people in fact
committed two evils: they forsook me, fountain of living water, and dug out cracked cisterns
for themselves that will not be able to hold water. (Jer 2:11-12 LXX NETS)
Jeremiah’s lawsuit against the nation of Israel reminds them of the Exodus generation who died in
the wilderness. This reminder functions as an example to Jeremiah’s contemporary generation, who
have exchanged the glory of the Lord, including the land that the Lord gave them and the fountain
of living waters, for idols such as Baal (Jer 2:8). The author of Jeremiah uses the Exodus allusion
for his contemporary and present situation. Similarly, Paul is alluding to this text with the use of
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“they became futile (ἐματαιώθησαν) in their thinking” (Rom 1:23). He uses another almost
identical phraseology in Romans 1:23 “ἤλλαξαν τ ὴν δόξαν τοῦ ἀφθάρτου θεοῦ,” most likely
alluding to Jeremiah 2:11. Paul’s view of the indictment of all humanity, including the Gentiles,
resembles Jeremiah’s allegation against Israel. The golden calf story and the episode of the history
of Israel were on the one hand reminiscent of the creation story, and on the other hand they become,
in Paul’s mind, a parable of the human condition, namely the capacity for self-destructive idolatry,
not only for the Israelites, but also for Paul’s Roman audience, the Jews and Gentiles alike.288
A similar idea to Jeremiah 2 can be found in the third text, Hosea 4:7:289 “I will change
their glory into shame [τὴν δόξαν αὐτῶν εἰς ἀτιμίαν θήσομαι; LXX].”290 The change of glory could
point to God’s ironic change of causing the Israelites to “reflect and share the empty glory of its
idols rather than God’s glory. This idea of Hosea 4:7 is emphasized further in that the rest of the
chapter (vv. 10-19) explicitly identifies Israel’s sin as idolatry.”291 It is also noteworthy that here
the Israelites have changed their glory292 rather than his glory as in Jeremiah 2. In other words, in
this prophetic tradition the representation of God’s glory in the lives of the Israelites has been
changed.
Finally, another echo, found in the fourth text, Deuteronomy 4:15-18, is a reflection of the
prohibition against idolatry:
Therefore watch yourselves very carefully. Since you saw no form on the day that the LORD
spoke to you at Horeb out of the midst of the fire, beware lest you act corruptly by making
a carved image [ὁμοίωμα] for yourselves, in the form of any figure [εἰκόνα], the likeness
[ὁμοίωμα] of male [ἀρσενικός] or female [θηλυκός], the likeness [ὁμοίωμα] of any animal
that is on the earth, the likeness [ὁμοίωμα] of any winged bird that flies [πέτομαι] in the air,
the likeness [ὁμοίωμα] of anything that creeps [ἑρπετόν] on the ground, the likeness
[ὁμοίωμα] of any fish that is in the water under the earth. (Deut 4:15-18)
This text deliberately prohibits Israelites from making idols out of created beings, including males,
females, or animals, and is therefore a re-phrasing of the second commandment found in
Deuteronomy 5:8-9 and a reminder to the audience of the golden calf episode. The writer also uses,
possibly deliberately, two interchangeable terms (ὁμοίωμα and ε ἰκὼν) several times to make a
288
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connection between Israel’s idolatry and Adam’s idolatry. Paul’s emphatic use of ἐν ὁμοιώματι
εἰκόνος in Romans 1:23 is likely reminiscent of this text.
Karl-Gustav Sandelin points out how Philo of Alexandria often used the expression
πολύθεος δόξα (e.g. Opif. 171; Her. 169; Decal. 65; Virt. 214) and considered wealth and δόξα as
an idol (Philo, Spec. 1, 28).293 For Philo, idolatry (i.e. polytheistic belief) is always rooted in
deification of the created world, including the material body, womanish passions, and animals.
Worshipping the golden calf in Exodus 32 is an example of this idolatry manifested after the pattern
of Egyptian religion.294 Both Paul and Philo emphasize the definition of idolatry as the worship of
created beings. While Paul portrays the Jewish people lacking God’s glory as the consequence of
idolatry, Philo interprets the same idolatrous behaviour as seeking glory the pagan way.
Paul’s deliberate language may be for the purpose of reminding Jewish believers in Rome
of the past experiences of Israel. The divine glory, the presence of Yahweh, departed Israel as a
result of disobedience (e.g. 1 Sam 4:21; Ezek 11:23). The Jewish believers in Rome might be prone
to think more highly of themselves than Gentile believers. Paul reminds them that the sinfulness of
both groups is rooted in idolatry, as the Jewish Scriptures, Jewish thought, and contemporary Stoic
worldviews point out. The Jewish people are equally without excuse.
3.2.3.2.

The Doxa Echoes in Romans 1-3 to the Genesis Creation - Fall Narrative

While the allusions to the Israelites’ idolatry are less controversial and more widely acknowledged
by scholarship, Paul’s echoes to the creation-fall narrative found in Genesis in relation to doxa are
more contentious.
References to the creation story found in Genesis 1-2, and especially to the fall (Genesis 3)
and the consequent stories (Genesis 4-19), are ignored,295 doubted,296 or altogether rejected by
many scholars.297 Joseph A. Fitzmyer, for example, strongly claims that “reference to Adam here
293
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is eisegetical,”

and Douglas Moo states, “Paul is not describing either the fall of Israel or the fall

of humankind in Adam.”299 Moreover, Martti Nissinen questions any allusion to the creation-fall
narrative:
Often in this context scholars speak of an order of creation, referring to the gender
difference and the complementarity of sexes constituted by God at the beginning (Gen.
1:27). Physis (nature), however, is not a synonym for ktisis (creation); creation and nature
are not interchangeable concepts in Paul’s theology…Paul does not refer to the creation
narratives (Genesis 1-3) when describing the errors of the people, and he does not explain
their apostasy on the basis of Adam’s fall…Even if the idea of creation is not absent from
our text, its moral implications are clearly subordinated to Hellenistic Jewish ideas of the
law of nature, according to which the order and purpose of creation are visible conventional
patterns – like heterosexuality. This theology of creation is not primarily drawn from
Genesis 1-3 but from the thinking of Paul’s contemporaries.”300 [Emphasis mine]
Many prominent scholars see, however, an apparent link between Romans 1 and Genesis
1-3.
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that Paul, when talking about idolatry as exchanging the doxa of God for created beings, is echoing
Genesis. These echoes point especially to the creation story, but probably also to the fall and
consequent narratives as well.
First, in verses 20 and 25 Paul directs the reader’s mind towards the theme of creation. He
refers to the time when God’s general revelation became available, namely, the creation of the
world (ἀπὸ κτίσεως κόσμου). Also, the foundation of idolatry is the change of the object of worship
from the creator to the creature (ἐλάτρευσαν τῇ κτίσει παρὰ τὸν κτίσαντα). The readers’ thoughts
are intentionally taken to the creation story found in Genesis 1-3.
Second, there is a probable lexical allusion to the creation narrative (Table 3.3.). Paul seems
to direct the reader’s attention to Genesis by intentionally using the same five words in Romans
1:23 as appear in Genesis 1:26 LXX.
Table 3.3. The Parallelism of Genesis 1:26 LXX and Romans 1:23
Gen 1:26 LXX
εἶπεν ὁ θεός ποιήσωμεν ἄνθρωπον κατʼ εἰκόνα
ἡμετέραν καὶ καθʼ ὁμοίωσιν καὶ ἀρχέτωσαν
τῶν ἰχθύων τῆς θαλάσσης καὶ τῶν πετεινῶν τοῦ
οὐρανοῦ καὶ τῶν κτηνῶν καὶ πάσης τῆς γῆς καὶ
πάντων τῶν ἑρπετῶν τῶν ἑρπόντων ἐπὶ τῆς γῆς

Romans 1:23
καὶ ἤλλαξαν τὴν δόξαν τοῦ ἀφθάρτου θεοῦ ἐν
ὁμοιώματι εἰκόνος φθαρτοῦ ἀνθρώπου καὶ
πετεινῶν καὶ τετραπόδων καὶ ἑρπετῶν.

The reader can make an obvious allusion to the creation narrative by being directed to remember
the function of the human to be the image and likeness of God (κατα εἰκόνα ἡμετέραν καὶ καθ
ὁμοίωσιν in Gen 1:26 LXX). Moreover, this imaging and likening mean that humans have
dominion over the animal creation that is represented by three or four distinctive kinds.302 The
naming of the animals in Romans 1:23 seems to stem from Genesis 1:20-26 with its threefold
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portrayal of the animals (πετεινῶν [cf. πετεινὰ in Gen 1:20 and πετεινῶν in Gen 1:26 LXX] καὶ
τετραπόδων [cf. τετράποδα in Gen 1:24 LXX] καὶ ἑρπετῶν [cf. ἑρπετὰ in Gen 1:25 and ἑρπετῶν
in Gen 1:26 LXX]). Two of these words are also found in Genesis 6:20; 8:1, 17, 19; 9:3 (πετεινῶν
and ἑρπετῶν). Paul uses the animals found in Genesis 1:20-25 and then again summarized in
Genesis 1:26 (τετραπόδων is omitted). Besides probable allusions to the Genesis text, it is possible
that the examples of adoration of birds in the contemporary Gentile culture are in Paul’s mind as
well.303 If so, there is another intentional appeal to harmonize Genesis and contemporary idolatries.
We see lexical allusions to Genesis not only in Romans 1:23 but also in Romans 1:26-27.
Paul’s attestations to two different genders are rendered as females (θῆλυς) and males (ἄρσην),
which carries the connotation from Genesis 1:27 (ἄρσεν καὶ θῆλυ ἐποίησεν αὐτούς; cf. Gen 5:1
LXX).304 Usually, Paul uses the more common terms man (ἀνήρ)305 and woman (γυνή)306 to denote
the gender differences. Thus, it seems that the choice of words in Romans 1:26-27 was intended to
follow those of Genesis 1:27.
As I suggested in my background chapter, Psalm 8 is a royal commentary on the Genesis
1:20-26 events.307 It seems probable that Paul also draws from Psalm 8: “You diminished him a
little in comparison with angels; with glory and honor [δόξῃ καὶ τιμῇ ἐστεφάνωσας αὐτόν] you
crowned him” (Ps 8:5-9 LXX NETS). The psalm writer changes the image (εἰκών) and likeness
(ὁμοίωσις) of Genesis 1:26 to glory (δόξα) and honor (τιμή) to interpret the text. This change
indicates that the psalm author understood the purpose of kingship and humanity was to possess
the presence of, and to reflect the doxa of, God in his nature. The purpose of Adam was to represent
all humanity (cf. Rom 5:21-26). Therefore, Paul can use doxa language in Romans 1:21, 23 and
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3:23 to say on the one hand that humanity was created to be the image of God, to represent the
doxa of the Creator, yet on the other hand that humanity failed to do so by imaging and glorifying
other creatures. Thus, Newman’s point that Romans 3:23 describes “the relationship between God
and humanity” is indeed true, but not at the expense of ignoring the reference to Genesis 1-3, but
rather because of it. Indeed, the glory (of Adam) refers to all humanity because Adam represents
the whole of humankind.308
The third of these pointers to Genesis is that for Paul, the natural creation order has been
reversed. It seems that Nissinen’s view is not convincing that κτίσις (Rom 1:20, 25) and φύσις
(Rom 1:26) / φυσικός (Rom 1:26, 27) cannot be interchangeable concepts in Jewish understanding
and, consequently, for Paul in Romans 1.309 According to Paul, following the Jewish thought,310
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Newman, Paul’s Glory-Christology, 225. Moo’s argument that “in Gen. 1-3, ‘idolatry’ (the desire to “be like God”)
preceded the Fall; in Romans 1, a ‘fall’ (the refusal to honor God, v. 21) precedes idolatry” is a moot point, because in
my opinion, he neglects to see the similarity of the statements “desire to be like god” and “the refusal to honor God.”
Indeed the entire definition of idolatry is the refusal to honor God.
309
Nissinen argues that κτίσις and φύσις / φυσικός are not synonymous concepts for Paul. Nissinen states, “In antiquity,
physis expresses a fundamental cultural role or a conventional, proper, or inborn character or appearance.” Moreover,
he says, “The Greek concept of ‘nature’ (physis) that Paul and others used cannot be simply identified with creation.
Nor is the problem solved by repeating the point in the creation story according to which God created people male and
female and commanded them to procreate.” Nissinen, Homoeroticism in the Biblical World, 105. Paul uses the word
φύσις 10 times (Rom 1:26; 2:14, 27; 11:21, 24 [3], 1 Cor 11:14; Gal 2:15; 4:8; cf. Eph 2:3; and φυσικός twice [1:26,
27]), usually referring to the natural inborn differences that Jew and Gentile have (cf. Rom 2:14, 27; 11:21, 24; Gal
2:15). It is true that, for example, in 1 Corinthians 11:2-16 Paul distinguishes the creative order (1 Cor 11:7-12) from
the natural one denoting “how things are” in societal terms (1 Cor 11:13-14). However, even there is a link between
the natural order and creative order in Paul’s argumentation. The word κτίσις is used as well 11 times in Pauline
literature (Rom 1:20, 25; 8:19, 20, 21, 22, 39; 2 Cor 5:17; Gal 6:15. cf. Col 1:15, 23), usually referring to the redeemed
end times of eschatological creation (Rom 8:19, 20, 21, 22, 39; 2 Cor 5:17; Gal 6:15). Nissinen is correct that these
words can be, and indeed are sometimes used differently in Paul. For Paul, however, the expression παρὰ φύσιν in
Romans 1 seems to be based on the creative order. Even though Nissinen admits in a footnote that Romans 1:23 may
be an echo of Genesis 1:26, he still claims that is not linked with what follows. However, Nissinen somehow neglects
to see that Paul deliberately connects it to the following sentence (Rom 1:26) by starting it with διό (therefore, for this
reason). Paul states that παρὰ φύσιν means to go against the image of God, namely, to be sexual beings as male and
female. To be the image and glory of God after the creative order is to acknowledge maleness and femaleness in
gender. After all, Paul does point out that this creative order can be observed empirically in the contemporary culture.
Regarding Paul’s argument against same-sex engagement, it seems that Paul viewed “men committing shameless acts
with men” (Rom 1:27) as an example of παρὰ φύσιν activity.
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See my discussion in background chapter. There are also other contemporary Jewish texts (Apoc. Mos. 19-12 and
T. Naph. 3:1-5). A pseudepigraphal text from the Testament of Naphtali 3:1-5 has a similar allusion to the changed
order of nature: “Therefore, do not be eager to corrupt your deeds through greediness or with empty words to deceive
your souls; because if you keep silence in purity of heart, you will understand how to hold fast to the will of God, and
to cast away the will of the devil. Sun and moon and stars do not change their order; so you also should not change the
law of God in the disorder of your deeds. The nations went astray, and abandoned the Lord, and changed their order,
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firmament, in the earth, and in the sea, and in all created things, the Lord who made all things, that you not become
like Sodom, which changed the order of their nature. And likewise the Watchers also changed the order of their nature,
whom the Lord also cursed at the flood, on whose account He made the earth without inhabitants and fruitless” (T.
Naph. 3:1-5). While there is a potential Christian influence on the Testament of the Twelve Testament, a fragment of
the Testament of Naphtali was found in Qumran 4Q215 indicating the Jewish origin of the document (cf. Marinus de
Jonge, “Christian Influence in the Testaments of the Twelve Patriarchs,” NT 4 no 3 [1960]: 182-235). Philo links the
law of eternal nature (φύσις) with the unbounded prosperity bestowed on the men who are tending to the production
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the creational order is the natural order. This natural creation order displays the doxa of God. While
in Genesis Adam is given the responsibility to listen to God and to obey him, to have dominion
over other created beings, and to form a relationship with the opposite sex, Romans 1 describes a
situation where all three functions of humanity have been reversed. Despite the fact that there are
no direct lexical allusions, Paul seems to reverse the order of Genesis 1:26 in Romans 1:23 to
interpret Genesis 2-3 and to use that as a typology and pattern for the idolatry of his own audience.
According to Romans 1, humans are now worshipping created beings instead of God (ἐν ὁμοιώματι
εἰκόνος φθαρτοῦ ἀνθρώπου καὶ πετεινῶν καὶ τετραπόδων καὶ ἑρπετῶν).311 Parallel with this, in the
creation-fall story Adam and Eve believe and obey the creature instead of the Creator. In this
matter, they do not fulfill the commission given them by God in the natural order of creation.
Indeed, they are dominated by a creature and glorify created beings, instead of God. Thus, Paul’s
description of the reversal of the natural order as the exchange of the glory of God fits the creationfall account.
The outcome of the reversal of the creative order is death, God’s wrath, and being cast out
of the presence of God. Paul’s argument in Romans 1 is rooted in this natural creation order
reversal, although it is not limited to it, but rather extended and applied to his contemporary
audience. For Paul, all people are subject to God’s wrath (ὀργή in Rom 1:18), deserve death (ἄξιοι
θανάτου ε ἰσίν in Rom 1:32), and lack God’s glory due to idolatry. While Huttunen,312 among
others, sees this death as figurative, it seems better to see it as an intentional analogy to the Genesis
account as well as the concrete result of idolatry and immorality. As interpreted by Paul,313 in
Genesis 1-3 idolatry precedes death and the removal of Adam and Eve from the presence of God.
The fourth pointer is that “the truthfulness of God” also seems to direct the reader to the
narrative of the fall (τὴν ἀλήθειαν τοῦ θεοῦ in Rom 1:25; see also 3:7; 15:8 cf. 1:18; 2:2, 8, 20;
9:1).314 Not only the warning in the form of a negative promise/threat from God in Genesis (“in the

of glory (δόξα). Philo, On the Life of Moses II, 52-53. See also Gagnon, The Bible and Homosexual Practice, 256-258,
and S. Donald Fortson III and Rolling G. Grams, Unchanging Witness: The Consistent Christian Teaching on
Homosexuality in Scripture and Tradition (Nashville: B & H Academic, 2016), 323-342, contra Matthew Vines, God
and the Gay Christian: The Biblical Case in Support of Same-Sex Relationships (New York: Convergent, 2014), 94115.
311
In 1 Thessalonians 2:6 Paul says, “Nor did we seek glory [δόξα] from people, whether from you or from others,
though we could have made demands as apostles of Christ.” Here he seems to consider sinful practice as seeking glory
from people, not from God. This thought is very similar to Romans 1.
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Huttunen, Paul and Epictetus on Law, 56.
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For a discussion about the intention of the author of Genesis regarding “death,” see for example, James Barr, The
Garden of Eden and the Hope of Mortality (London: SCM Press, 1992).
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of an Image,” 39-40.
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day you eat of it, you will surely die” [Gen 2:17]) but also the serpent’s opposite claim (“you will
not surely die” [Gen 3:4]) are meant to be brought to mind when Paul uses this term in this passage.
The serpent changes the statement of God, making it have the opposite meaning. So for Paul,
Adam’s exchange of the truth regarding God for a serpent’s (a creature’s) lie functions as a pillar
to the indictment and sin of all humanity.315
The fifth pointer is that the ethical implications of lacking God’s doxa and practicing
idolatry are rooted in Genesis and Decalogue narratives. It is important to note that Paul does not
refer only to the same-sex practice as the reversed and unnatural creation order found in the first
century, but also offers an extended vice list (Rom 1:28-32). It is certainly true, as scholars have
noted for a long time, that the vice list in Romans 1 contains Greco-Roman characteristics.316 Such
lists are found, however, in Jewish writings as well. Idolatry often started such lists (Wis 11:15;
12:24; 13:1-2; 14:12) and the vices which followed were its subsequent consequences (Wis 14:2227). Additionally, scholars have neglected a probable link with Genesis 4-18, where the narratives
function as an antitype for what it means to glorify God. Romans 1:18-32 comprises some lexical
and thematic allusions to Genesis 4-18. As I have already pointed out, there is a three-fold list of
the animal representation found in Genesis 1:26-27. Additionally, Genesis 5:1 starts a narrative of
genealogy with similar kinds of words as those used in Genesis 1:26-27 and Romans 1:23, 26-27:
“On that day God made Adam, he made him according to the image of God [εἰκόνα θεοῦ], male
[ἄρσεν] and female [θῆλυ] he made them” (Gen 5:1-2 LXX my translation).317
The Genesis story unfolds the sinfulness of humankind, illustrating the depravity of not
exhibiting the image and glory of God. The story of Cain (Gen 4:1-16) is an illustration of life
outside of the Garden. Cain kills his brother; an act that is called sin (ἁμαρτάνω; cf. Rom 3:23).
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In addition, the words of Romans 1:22, “claiming to be wise (σοφοὶ), they became fools,” may call to the reader’s
mind the poignant drama of Genesis 3, especially the misguided and false wisdom of Genesis 3:6 (the tree is desirable
because it is thought to give wisdom [ὡραῖόν ἐστιν τοῦ κατανοῆσαι]). While this allusion is not a lexical one, the
argument possibly points to the Genesis text. See also Levison, “Adam and Eve in Romans 1:18-25 and the Greek Life
of Adam and Eve,” 524-525.
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Jewett, Romans, 181-191. “Moreover, vice lists occur in the world of philosophers, like Epictetus, and in works of
astrologers (Vögtle 1936:87).” Huttunen, Paul and Epictetus on Law, 53, fn. 61.
317
Similar kinds of descriptions are found several times a few chapters later in the Noah narrative: “Of the birds [τῶν
πετεινῶν] according to their kinds, and of the animals according to their kinds, of every creeping thing [τῶν ἑρπετῶν
τῶν ἑρπόντων] of the ground, according to its kind, two of every sort shall come in to you to keep them alive” (Gen
6:20). “God remembered Noah and all the beasts and all the livestock that were with him in the ark [πάντων τῶν
πετεινῶν καὶ πάντων τῶν ἑρπετῶν]” (Gen 8:1). “Bring out with you every living thing that is with you of all flesh—
birds [πετεινῶν] and animals and every creeping thing [πᾶν ἑρπετὸν] that creeps on the earth—that they may swarm
on the earth, and be fruitful and multiply on the earth” (Gen 8:17). “Every beast, every creeping thing, and every bird
[πετεινὸν], everything [ἑρπετὸν] that moves on the earth, went out by families from the ark” (Gen 8:19). “Every moving
thing [ἑρπετόν] that lives shall be food for you” (Gen 9:3).
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This sin is a manifestation of his envy towards his brother and his disobedience towards God.
Furthermore, the sinfulness of humanity leading to the narrative of Noah is parallel with the vice
list found in Romans. Besides the fact that Paul’s description fits thematically with descriptions in
Genesis 6, the same words are used to denote the sinfulness of humankind (cf. Rom 1):
When the LORD saw that the wicked deeds [κακία] of humans were multiplied on the earth
and that all think [διανοέομαι] attentively in their hearts on evil things [πονηρός] all the
days. (Gen 6:5 LXX NETS)
The earth was corrupt before God, and the earth was full of wrongdoing [ἀδικία]. (Gen 6:11
LXX NETS)
God said to Noah, “The time of all humankind had come before me, for the earth has
become full of wrongdoing [ἀδικία] by reason of them, and see, I am going to ruin them
and the earth.” (Gen 6:13 LXX NETS)
Moreover, Esler has argued in detail that the main Old Testament source for Romans 1:1832 is the account found in Genesis 19.318 The narrative of Sodom and Gomorrah is told to illustrate
how the Lord destroyed the city because no single righteous person lived there. Even though
Nissinen argues that the issue described is the hostility shown towards strangers,319 it seems more
warranted to see the people of Sodom and Gomorrah described as ungodly (ἀσεβής; Gen 18:1633). Their great sin (ἁμαρτία; Gen 18:20 LXX) in the story was sexual engagement between people
of the same gender (cf. Gen 19:5 LXX). According to Esler, the Sodom narrative functions as a
negative example of God’s punishment in the Old Testament (e.g. Deut 29:23-28; 32:32; Is 1:231; 13:19-20; Jer 21:13-14; 27:33-40 LXX; Lam 4:6; Ezek 16:46-51), in the intertestamental
literature (e.g. T. Naph. 3:2-4; Jub. 20:1-6; 3 Macc. 2:5; Wis 19:13-17; Philo, Abr. 133-134), and
in the New Testament oral and written tradition (Matt 10:15; 11:23-24; Luke 10:12; 17:29; Rom
9:29; 2 Pet 2:6; Jude 7; Rev 11:8). Thus, Genesis 19 may indeed be another allusive text found in
Romans 1:18-32 regarding the doxa motif. Furthermore, it is possible that Paul makes a connection
between the Genesis 4-19 story and the contemporary situation.
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Esler, “The Sodom Tradition in Romans 1:18-32.” Esler rejects any allusions to the creation-fall narrative though.
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To summarize, based on the aforementioned pointers 320 it seems that Paul is leading his
readers (including Christians), Jews and Gentiles alike, to identify themselves with the fallen Adam
as the one who does not glorify God or display the glory of God. One can argue that Paul is referring
to the Genesis story in Romans 1:18-32.
Table 3.4. Allusions to the Jewish Texts in Romans 1:23 and 3:23
Biblical texts
Romans 1:23; 3:23

Psalm 106:20
Jeremiah 2:5, 11-12
Hosea 4:7
Deuteronomy 4:15-18
Exodus 20, 32-34
Genesis 1-3

What does the text allude to?
Idolatry of Gentiles in Paul’s time:
1) allusion to Adam’s idolatry (Gen 1-3, 4-19) and
2) Israel’s idolatry (Ps 106; Jer 2; Hosea 4; Deut 4:15-18;
Exod 32-34)
Exodus 32-34
Exodus 32-34
Exodus 20, 32-24
Exodus 32-34 and Genesis 1-3
Genesis 1-3

While allusions to the creation story are more apparent, it seems that Paul refers to the fall and
other subsequent stories as well (Table 3.4.). He makes these allusions to appeal to both Jewish
and non-Jewish readers in order to lay a foundation for his argument that the sin-related problems
of both are rooted in idolatry. For Paul, idolatry means failure to display and reflect the derivative
characteristics of the doxa of God.
3.2.3.3.

The Echoes of Romans 1-3 Doxa Motif in the Apocalypse of Moses

Besides apparent doxa allusions to the history of Israel found in the Jewish Scriptures and probable
echoes to the creation-fall narrative in Genesis, there is a plausible literary influence, one way or
another, between Romans 1-3 and the Greek Apocalypse of Moses (also called The Life of Adam
and Eve in Latin) regarding the doxa language. While the dating of this piece of literature is
uncertain, 321 it shares the same characteristics of Romans 1. The doxa word is used to describe the
character of the Lord (4:1; 37:2) and the derivative presence (or the lack of it) of God’s image in
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Paul’s argument that the sin of idolatry causes all humanity to lack God’s doxa is also another possible allusion to
Eden, where “man and his wife hid themselves from the presence of the Lord God [ἀπὸ προσώπου κυρίου τοῦ θεοῦ]”
(Gen 3:8 LXX). The doxa of the Lord in the Jewish Scriptures is a reference to God’s presence. Therefore, the lack of
doxa indicates the lack of his presence—a possible allusion to the creation-fall narrative.
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It is hotly debated whether The Life of Adam and Eve is a Christian composition that originated as late as the third
century AD or is of first-century Jewish origin. See Levison, “Adam and Eve in Romans 1:18-25.”
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the lives of Adam and Eve. The most outstanding similarity can be found in 21:1-6, where Adam
accuses Eve after her leading them astray:
And I [Eve] cried out with a loud voice, saying, “Adam, Adam, where are you? Rise, come
to me and I will show you a great mystery.” And when your [Seth] father came, I spoke to
him unlawful words of transgression such as brought us down from great glory
[δόξης]…“O evil woman! Why have you wrought destruction among us? You have
estranged me from the glory of God [ἐκ τῆς δόξης τοῦ θεου].” (Apoc. Mos. 21:1-2, 6)322
Furthermore, the following quote reveals unmistakably how Adam and Eve are described as
owning or possessing God’s derivative doxa before the fall:
At that very moment my eyes were opened and I knew that I was naked of the righteousness
with which I had been clothed. And I wept saying, “Why have you done this to me in that
I have been estranged from my glory [δόξης] with which I was clothed?” (Apoc. Mos. 20:12)323
These texts bear witness that Paul’s contemporary Jewish tradition considered the Adamic image
(εἰκών) as synonymous with being clothed with the glory of God (δόξα τοῦ θεοῦ). Moreover, in
the fall, Adam lost this doxa. One can see obvious parallels324 with the texts from the Apocalypse
of Moses and with Romans 1:23 and 3:23 here.325
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See also Byrskog, “Christology and Identity in an Intertextual Perspective,” 1-18.
The devil lost his glory as well in the Latin version of The Life of Adam and Eve: “The devil spoke: ‘O Adam! all
my hostility, envy, and sorrow is for thee, since it is for thee that I have been expelled from my glory, which I possessed
in the heavens in the midst of the angels and for thee was I cast out in the earth” (LAE 12:1). See also “When Adam
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the fruit. And he said to me: ‘Come here, and I will give it you. Follow me’” (LAE 18:1-6; cf. 16:1-4). See also KarlGustav Sandelin, “Adam, Eva och djävulen,” in Sophia och hennes värld: exegetiska uppsatser från fyra årtionden,
Studier i exegetik och judaistik utgivna av Teologiska fakulteten vid Åbo Akademi Nr. 6 (Åbo: Åbo Akademis
Tryckeri, 2008), 240–245.
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3.2.4. Romans 1-3 Doxa References in Light of Paul’s Contemporary Culture
To argue for a strong Jewish background for doxa as the intrinsic identity of God and as the
displayed identity of Adam (i.e. humanity) and Israel is not to claim that Paul did not refer to a
contemporary doxa identification as well. Paul sets up narrative characters from the Jewish
Scriptures to compare with the characters found in his contemporary social setting. Possibly there
are contemporary non-Jewish references with which Paul wants his audience to identify and make
comparison in relation to doxa to accomplish his own purpose.
As described in the background chapter, according to Harrison, Emperor identification as
glory (and as savior and god) is a potential background to Romans 1 as well. Harrison contends
that Paul rebukes the cult of Emperor worship because of its idolatrous nature.326 The Emperor as
glory has taken the Creator’s place in the minds and lives of Gentiles. 327 Despite Harrison’s
suggestion, the Pauline text itself does not refer to Emperor worship. John Barclay argues
emphatically that Paul has no need to include any underlying rhetoric against the Roman Empire.328
Therefore, Paul’s primary undergirding narrative in relation to doxa lies in the development of the
Jewish story and the characters found there. The Greco-Roman imperial cult worship, however,
offers a social setting that allows him to apply the Jewish narrative to the contemporary social
context as well.
Also, as Huttunen has shown, there is an apparent parallelism between Paul’s
argumentation in Romans 1:18-32 and the Stoic view of natural law. It seems, therefore, that Paul
points to the Genesis creation story to parallelize it with ethics based on the Stoic natural law. So
why does Paul appeal to the Genesis creation-fall narrative and Israel’s history (from other Jewish
Scriptures) to address the problem of Gentiles? First, Paul shows that the indignation of the Gentile
audience is fundamentally the same as that found in creation-fall stories of Adam and Israel. Israel’s
story is a re-incarnation of the story of creation and the fall. For Paul, the creation-fall story is not
only Jewish history, it is also the history of all humanity, including first-century Romans.
Additionally, Paul uses the argumentation as a preview to set a trap for his Jewish audience. His
reference to Jewish texts sets up the argument for chapter 2, where he turns his critical attention to
the Jewish people. Finally, Paul is not necessarily trying to address each group’s individual
problems as much as he wants to give them a common identity in the fallen Adam and,
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consequently, keep the group together.

In other words, for Paul, the creation-fall story, i.e. the

argument from Jewish Scriptures, and the general revelation available to his contemporary
audience, Jews and Gentiles alike, manifest the same point. It is as if the idolatry of Genesis 1-3,
namely exchanging the doxa of God for that of creatures, is happening continually. Not only does
it take place in the history of the Israelites, but it also displays itself in the lives of first-century
Romans.
3.2.5. Summary
To conclude, Paul uses doxa and its derivatives four times (Rom 1:21; 23; 2:7; 3:23) in Romans 13. For Paul’s doxa motif narrative, this passage presents four pivotal points. First, in Romans 1-3
Paul describes God’s essential and intrinsic character as doxa and uses synonymous terms such as
incorruptible (ἄφθαρτος), truth (ἀλήθεια), honor (τιμή), and eternal life (ζωὴ αἰώνιος). Paul’s
understanding of God as doxa is rooted in Jewish Scriptures. Second, Paul considers humanity to
be God’s derivative doxa that was created to represent God as His image. Therefore, “lacking the
doxa of God” is rooted in idolatry and for Paul defines sin. Third, Paul depicts the Golden Calf
narratives and interpretations and the Genesis creation-fall story as the pattern to be identified with
the fallen Adam and with Israel, who both lack the doxa of God. While the allusions to several
Jewish Scriptures (Ps 105:20 LXX; Jer 2; Deut 4:15-18; Hosea 4:7) in relation to Israel’s Golden
Calf episode are more apparent and less controversial, Paul seems to allude intentionally to the
creation-fall story found in Genesis as well to represent both Adam and Israel as foundational
derivative doxa characters in his narrative. The appeal to identify with the characters in Jewish
Scripture is not limited to the Israelites, but also includes his contemporary Greco-Roman audience
as well. Paul’s tactic is to equate the creation-fall narratives of Adam and Israel from Jewish
Scriptures with the idolatry of his contemporary Gentile audience. Finally, being aware of the
emperor identification as doxa as well as the Stoic natural law setting, Paul applies his doxa
narrative to his contemporary audience, rebuking their misdirected identity.
Thus, in Romans 1 Paul describes a need for the vindication of God’s intrinsic doxa because
God’s derived doxa, namely humanity and Israel, does not represent God appropriately, and
identifies all peoples with idolatry rather than with the doxa of God. Paul directs his readers
deliberately to the creation and fall stories of Adam and Israel as the pattern of idolatry and the
lack of the doxa of God.
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3.3. Male and Female as the Image and the Doxa of God in 1 Corinthians
11:2-16
While Romans 1:18-32 talks about the worship of God in general doxa terms, Paul in 1 Corinthians
11:2-16 discusses a mishandled situation in relation to a specific setting of community worship in
Corinth. The seemingly abrupt nature of this passage and non-Pauline vocabulary has caused some
to consider it an interpolation, 330 but those claims seem to be unwarranted. 331 However, this
passage is quite enigmatic332 and convoluted in terms of its own cultural-social setting as well as
its apparent theological emphasis. Because of the difficulties and complicated issues discussed in
the passage, the history of its interpretation is quite multifaceted.333 Many background problems
have been suggested.334 The scope of my research problem and the aim of my thesis limits the
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influenced by realized eschatology that eradicated the conventional roles of women and men or even sexes being
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discussion, however, to the use and understanding of doxa (used three times 11:7 [x2] and 11:15)
in this passage.
I will now explore the four main questions in this passage regarding the derivative doxa of
God displayed in humanity. First, who does Paul call as the doxa of God? Second, what kind of
role does the creation-order play in Paul’s argumentation to portray the relationship of male and
female in terms of the image and doxa of God. Third, how does the social-cultural setting in the
Corinthians’ church help us to see the parallelism between Paul’s appeal to the contemporary
understanding of gender differences and the principle of the creation order in light of doxa? Fourth,
what is Paul’s theological foundation for his cultural application in relation to doxa?
Table 3.5. The Structure of 1 Corinthians 11:2-16

Christ
is the head (κεφαλή)
of every man

An argument from God and Christ (1 Cor 11:2-3)
man/husband
God
is the head (κεφαλή)
is the head (κεφαλή)
of woman/wife
Christ
(representing the last Adam,
male and female alike)

A cultural application (1 Cor 11:4-6)
Man/husband who prays with his head
Woman/wife prays uncovered:
covered dishonors the head (Christ)
dishonors her head (man /husband)

An argument from creation (1 Cor 11:7-10)
Man
Woman/wife
is the image and glory[δόξα] of

is the glory [δόξα] of
God
man
The dependency of man/husband and woman/wife on God and each other (1 Cor 11:11-13)
In the Lord, woman or man are not independent of each other:
Woman is from man and man comes (through) woman
All things are from God
An argument from common sense and nature (1 Cor 11:14-16)
Man/husband wears long hair?
Woman/wife wears long hair?

neutralized by transvestism. It simply is difficult, if not even impossible to state with certainly the problem that caused
Paul to address the issue. See, Garland, 1 Corinthians, 505-506.
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3.3.1. The Image and Glory of God and the Creation Order
The first two occurrences of doxa take place in the section that argues from the creation narrative
for the particular contemporary appearance attire of the worship setting in Corinth:
For a man [ἀνήρ] ought not to cover his head, since he is the image [εἰκὼν] and glory [δόξα]
of God, (but) woman[γυνὴ] is the glory [δόξα] of the man/husband [ἀνήρ]. For
man/husband was not made from woman/wife, but woman/wife from man/husband.
Neither was man created for woman, but woman for man. (1 Cor 11:7-8)
Paul explicitly calls the male/husband to be the image and doxa of God (1 Cor 11:7) after the story
of creation. This description of humanity is one of the most unambiguous accounts of humankind
as the derived doxa of God. In 1 Corinthians 11:7 the doxa of God is given only to the male (or
husband; ἀνήρ). Some suggest that Paul followed the contemporary Jewish tradition (at least as
found in Philo) that considered Genesis 1:27 to apply only to man, not to woman.335 But that is
hardly Paul’s point, because later he states, “Just as we have borne the image [εἰκών] (of the man)
of dust, we shall also bear the image [εἰκών] (of the second man, Christ) of heaven” (1 Cor 15:49),
indicating that every human being shares the image of God.336
The order of the man-woman creation gives the foundation (γάρ), however, for Paul’s view
that female/woman glory is derived from male/husband’s glory. Paul most likely draws his
understanding of image and glory and creation order from the creation account (Gen 1:26-27; 2:1823).
God said, ‘Let us make humankind [ἄνθρωπον] according to our image [κατ̓ εἰκόνα
ἡμετέραν] and according to likeness [καθ̓ ὁμοίωσιν] and let them rule the fish of the sea
and the birds of the sky and the cattle and all the earth and all the creeping things that creep
upon the earth.’ And God made humankind [ἄνθρωπον]; according to divine image [εἰκόνα]
he made it; male [ἄρσεν] and female [θῆλυ] he made them. (Gen 1:26 LXX NETS)
Out of her husband [ἀνδρὸς] she was taken. (Gen 2:23 LXX NETS)
335
Philo says, “Why, as other animals and as man also was made, the woman was not also made out of the earth, but
out of the rib of the man? (Gen 2:21). This was so ordained in the first place, in order that the woman might not be of
equal dignity with the man [emphasis mine]. In the second place, that she might not be of equal age with him, but
younger; since those who marry wives more advanced in years than themselves deserve blame, as having overturned
the law of nature. Thirdly, the design of God was, that the husband should take care of his wife, as of a necessary part
of himself; but that the woman should requite him in turn with service, as a portion of the universe. In the fourth place,
he admonishes man by this enigmatical intimation, that he should take care of his wife as of his daughter; and he
admonishes the woman that she should honour her husband as her father. And very rightly, since the woman changes
her habitation, passing from her own offspring to her husband. On which account, it is altogether right and proper that
he who has received should take upon himself the liability in respect of what has been given; and that she who has
been removed should worthily give the same honour to her husband which she has previously given to her parents; for
the husband receives his wife from her parents, as a deposit which is entrusted to him; and the woman receives her
husband from the law.” Philo, QG 1, 27. Cf. Apoc. Mos. 10-12; 21:6; 2 En. 21:3; Gen. Rab. 8:10; 12:6.
336
Roy E. Ciampa and Brian S. Rosner, “I Corinthians,” in Commentary on the New Testament Use of the Old
Testament, 732-733.
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Paul makes, however, a significant addition; δόξα is not found, as we have indicated earlier, in the
Genesis account. From where does Paul obtain his concept of δόξα coupled with εἰκὼν, and what
does it signify in this passage? It is possible that Paul has replaced ὁμοίωμα (likeness) found in the
LXX with δόξα.337 Additionally, Paul makes a connection between the image of God and glory
from the Old Testament motif of God’s glory.338 God’s image and glory (δόξα) are associated in
Jewish Scriptures, as I have shown above.339 So even though Genesis does not mention doxa, the
concept is found in a Jewish tradition, and Paul seems to follow it. Most directly, he seems to draw,
without direct quotation, from Psalm 8, which itself seems to be an interpretation of Genesis 1.340
Paul “connects the Imago Dei with the concept of the divine glory (doxa). The way was paved by
the Old Testament, most directly by the declaration in Psalm 8:5 that God has crowned humankind
with ‘glory and honor.’” 341
Paul nuances the glories of man and woman by recognizing the creative order found in the
Genesis account.342 According to Norbert Baumert, this model does not place emphasis on the
inferiority of woman, but rather sees woman as the ultimate glory of humankind.343 However, in
337
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Paul also drew from other Jewish Scriptures that describe Israel as God’s glory as well as from other ancient texts. So,
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the Genesis narrative, to which Paul refers, man was created first (Gen 2:7) and then woman was
created out of him, as his helper (Gen 2:22; 1 Cor 11:8-9; cf. 1 Tim 2:13). For Paul, the order of
creation shows the derivative relationship of male/husband and female/wife in relation to glory.344
In this manner “she completes the man and creation.”345 Female/wife is to relate to male/husband
in all engagements, including the community worship setting, by not jeopardizing the gender
distinctions modeled after the creation order.
At the same time, Paul reminds us that the existence of both genders is completely
dependent on God. Humanity, both male and female, is derived from God. While in creation male
was made first and female was made out of (ἐκ) male (1 Cor 11:8, 12), afterwards male is born
through (διὰ) female (1 Cor 11:11-12; cf. Gal 3:28). Although this does not negate the apparel of
gender roles in the worship setting, it places them in the ultimate perspective: both genders owe
their whole existence to God. In this way, in terms of doxa, the role of female/wife in relation to
male/husband in 1 Corinthians 11:2-16 becomes analogous to humankind’s relationship to God.
3.3.2. The Image and Doxa of God Applied to Paul’s Contemporary Social Setting
Paul uses the creational order of male and female in relation to the image and doxa of God to build
a case for an attire code to be practiced in the contemporary Greco-Roman socio-cultural setting.
In other words, Paul desires the physical appearance of Gentile believers to reflect the creational
order of God’s image and the doxa of maleness and femaleness. Paul seems to be concerned with
portraying two distinctive genders based on the creation order. The creation order gives a
foundation for his warning not to wear any attire that is dishonouring to one’s gender. The
importance of distinctives in masculine and feminine appearance in contrast to each other
dominates Paul’s thinking.
For males, Paul gives instructions for their appearance to reflect the image and doxa of God.
There are two particularities in relation to the doxa motif. First, “a man ought not to cover his head
[Ἀνὴρ μὲν γὰρ οὐκ ὀφείλει κατακαλύπτεσθαι τὴν κεφαλὴν], since he is the image and glory of
God” (1 Cor 11:7). This phrase and the earlier similar rendering in 11:4 are difficult to translate: is
Paul talking about a head covering, long hair, or inappropriate hair style?346 Even though the Jewish
344
Also, a text found in a Roman catacomb reads, ἡ δόξα Σωφρονίου Λούκιλλα εὐλογημένη (Blessed Lucilla, the glory
of Sophronius). I am indebted to David Noy, Jewish Inscriptions of Western Europe: Volume 2, The City of Rome
(Cambridge: Cambridge University Press, 1995), 274.
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Garland, 1 Corinthians, 523.
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Scholars are divided over the meaning of the phrase κατὰ κεφαλῆς ἔχων in 11:4 between either having a liturgical
head covering (i.e. some kind of material on the head), inappropriate hair style or long hair. After a long discussion,
Thiselton concludes that having “the head covered remains more probable, yet not decisively so.” (Thiselton, The First
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texts (Exod 28:4, 36-40; Ezek 44:18; cf. Deut 22:12) and contemporary custom (tallit) do not seem
to prevent wearing something over a man’s head, the pagan practice of pulling a toga over the head
as a religious worship custom may provide the background for Paul’s restrictions.347 Perhaps, Paul
does not want the Christian male of gentile background to be associated with a pagan attirement
practice. Or possibly the veil would “rob his own head of its chief function of reflecting the glory
of Christ.”348
Second, Paul asks rhetorically,349 “Does not nature (φύσις) itself teach you that if a man
wears long hair (κομᾷ) it is a disgrace (ἀτιμία) for him?” (1 Cor 11:14). Φύσις here probably refers
to the contemporary culture denoting “how things are” in societal terms, though it is in this context
(cf. Rom 1:26) linked to Paul’s argumentation on the creation order as a whole as well. On one
hand, many ancient texts indicate that long hair on men was considered effeminate, disgraceful,
and abnormal in the Greco-Roman culture.350 On the other hand, the Hebrew Scriptures sometimes
Epistle to the Corinthians, 823-826). Baumert suggests that men should not treat the head in an inappropriate manner
or hairstyle (Baumert, Sorgen des Seelsorgers, 159-160). According to W. J. Martin, L. B. Hurley, Alan Padgett,
Richard Horsley, Jerome Murphy-O’Connor, and Kirk MacGregor, however, κατὰ κεφαλῆς ἔχων is a reference to long
hair. Moreover, according to MacGrecor, it is “highly probable that κατὰ κεφαλῆς ἔχων refers to long hair, as seen in
verses 14-15. Consequently, Paul forbade men from wearing long hair and women from wearing short hair. Drawing
on contemporaneous Jewish, Greek, and Roman sources, this article identifies the purpose of Paul’s injunction as the
prohibition of both homosexuality in the church at large and the particular practices of men and women appearing and
behaving in ways characteristic of the opposite sex which were indicative of homosexuality.” Kirk R. MacGregor, “Is
1 Corinthians 11:2-16 a Prohibition of Homosexuality?,” Bibliotheca Sacra 166 no 662 (Apr 2009): 201-216, 202. Cf.
W. J. Martin, “1 Cor 11:2-16: An Interpretation,” in Apostolic History and the Gospel: Presented to F.F. Bruce, ed.
W. Ward Gasgue and R. P. Martin (Exeter: Paternoster, 1970), 233; J. B. Hurley, Man and Woman in Biblical
Perspective (Downers Grove: IVP, 1981); Alan Padgett, “Paul on Women in the Church: The Contradictions of
Coiffure in 1 Corinthians 11.2-16,” JSNT 20 (1984), 70; Richard A. Horsley, 1 Corinthians, Abingdon New Testament
Commentaries (Nashville: Abingdon Press, 1998), 154; Jeremy Murphy-O’Connor, “Sex and Logic in 1 Cor 11:2-16
Once Again,” CBQ 42 (1980): 482-500; J. Murphy-O’Connor, “The Non-Pauline Character of 1 Cor 11:2-16?” JBL
95 (1976): 615-2; Jerome Murphy-O’Connor, Paul: A Critical Life (Oxford: Oxford University Press, 1997), 279;
David W. J. Gill, “The Importance of Roman Portraiture for Head-coverings in 1 Corinthians 11:2-16,” Tyndale
Bulletin 41, no. 2 (1990): 245-260; Richard Oster, “Use, Misuse and Neglect of Archaeological Evidence in Some
Modern Works on 1 Corinthians” (1Cor 7:1-5; 8:10; 11:2-16; 12:14-26),” ZAW 83 (1992): 52-73.
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Gabalda, 1956), 257-259.
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Contra Padgett, who considers that Paul is making a negative statement. Padgett, “Paul on Women in the Church:
The Contradictions of Coiffure in 1 Corinthians 11.2-16,” 70.
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“If a child is a boy, do not let locks grow on his head. Braid not his crown nor make cross-knots on the top of his
head. Long hair [κόμαν] is not fit for men, but for voluptuous women. Guard the youthful beauty of a comely boy,
because many rage for intercourse with a man” (The Sentences of Pseudo-Phocylides, 210-214). “Young man, whom
do you wish to make beautiful? First, learn who you are. . . . Your reason is the element of superiority which you
possess; adorn and beautify that, but leave your hair to God who fashioned it as He willed. Come, what other
designations apply to you? Are you a man or a woman? A man. Very well then, adorn a man, not a woman. Woman
is born smooth and dainty by nature, and if she has much hair she is a sensation and is seen in Rome among the
beauties. But for a man not to have much hair is the same thing. . . . But what of a man who wishes to be a woman
rather than a man? What a dreadful spectacle! All will be scandalized…Man, what reason do you have to reproach
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consider long hair in a positive light (Judg 16; 2 Sam 14:25; cf. 2 Sam 18:9). The vow of a Nazirite
required an Israelite male to keep his hair long (Numb 6:14ff), and first-century Jews, including
the converted Paul, also followed this ritual (Acts 18:18; 21:24).351 Having said that, in this context
long hair for men is unnatural. Long hair is not only unnatural to man, but it is also dishonoring
(ἀτιμία) to him in the church gathering in Corinth. Ἀτιμία is the opposite of δόξα here (so also in
Rom 1:26; 1 Cor 15:43; 2 Cor 6:8; cf. Rom 9:21; 2 Tim 2:20, Diog 5:14), highlighting the pervasive
theme of the entire passage: shame and honor in the worship setting.
Concerning women, there are two references to doxa. A woman is the doxa of man (11:7)
and a woman’s long hair is her doxa (11:15). Paul argues that the appearance of a woman’s hair
needs to reflect the creational order of maleness and femaleness in light of the glory and image of
God. Moreover, Paul prohibits the women in Corinth—perhaps after the practice of Pythia in
Delphi or Sibyl352—from overly exuberant behavior or from giving subtle yet inappropriate sexual
signs to the men attending the gathering of believers.
your nature? Because it brought you into the world as a man? What then? Ought it to have brought all persons into the
world as women? . . .Transform yourself entirely into a woman so that we cannot deceive ourselves. Do not be halfman and half-woman. . . . Shall we make a man like you a citizen of Corinth or a warden of the city?” (Epictetus,
Discourses 3.1.24-36); Lucian describes “a woman with her hair closely clipped in the Spartan manner, boyish-looking
and wholly masculine.” (Lucian, Fug. 27). “Her head was shaved close, just like the manliest of athletes” (Lucian,
Dial. Meretr. 5.3). “Short hair was normal for a man, and therefore a woman who wanted to disguise herself as a man
cut her hair short” (Apuleius, Metam. 7.6). Philo states: “Moreover, another evil, much greater than that which we have
already mentioned, has made its way among and been let loose upon cities, namely, the love of boys, which formerly
was accounted a great infamy even to be spoken of, but which sin is a subject of boasting not only to those who practice
it, but even to those who suffer it, and who, being accustomed to bearing the affliction of being treated like women,
waste away as to both their souls and bodies, not bearing about them a single spark of a manly character to be kindled
into a flame, but having even the hair of their heads conspicuously curled and adorned, and having their faces smeared
with vermilion, and paint, and things of that kind, and having their eyes pencilled beneath, and having their skins
anointed with fragrant perfumes (for in such persons as these a sweet smell is a most seductive quality), and being well
appointed in everything that tends to beauty or elegance, are not ashamed to devote their constant study and endeavours
to the task of changing their manly character into an effeminate one [τὴν ἄρρενα φύσιν ἐπιτηδεύσει τεχνάζοντες εἰς
θήλειαν μεταβάλλειν οὐκ ἐρυθριῶσι]. And it is natural for those who obey the law to consider such persons worthy of
death, since the law commands that the man-woman who adulterates the precious coinage of his nature [ἀνδρόγυνον
τὸ φύσεως νόμισμα παρακόπτοντα νηποινεὶ τεθνάναι] shall die without redemption, not allowing him to live a single
day, or even a single hour, as he is a disgrace to himself, and to his family, and to his country, and to the whole race
of mankind. And let the man who is devoted to the love of boys submit to the same punishment, since he pursues that
pleasure which is contrary to nature [παρὰ φύσιν]… And some of these persons have even carried their admiration of
these delicate pleasures of youth so far that they have desired wholly to change their condition for that of women, and
have castrated themselves and have clothed themselves in purple robes.” Philo, Special Laws III: 37-39a, 41a. Cf.
Philip B. Payne, “Wild Hair and Gender Equality in 1 Corinthians 11:2-16,” in Priscilla Papers 20:3 (Summer 2006),
9-15, 9. Payne, Man and Woman One in Christ, 109-216; MacGregor, “Is 1 Corinthians 11:2-16 a Prohibition of
Homosexuality?” 210-213. See also Murphy-O’Connor, “Sex and Logic in 1 Cor 11:2-16 Once Again,” 482-500;
Barrett, The First Epistle to the Corinthians, 257.
351
See Baumert, Sorgen des Seelsorgers, 169. While Paul or other New Testament writers do not talk about the
hairstyle of Jesus, he is depicted as having a long hair in much later iconography.
352
Baumert suggests that the pagan prophetess practice of Pythia in Delphi or Sibyls of a certain hairstyle could be
referenced here. He states, “vielleicht dachten sie noch immer an heidnische Prophetinnen, an die Pythia in Delphi
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des Seelsorgers,160.
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Francis Watson believes that the narrative of Susanna found in the Septuagint version of
the book of Daniel “offers crucial insights into the meaning of the Pauline text.”353 According to
Watson, the lustful elders wanted to see Susanna uncover (ἀποκαλύπτω) her face (though not
necessarily undress). 354 Given this cultural background from which Paul draws, Watson believes
that Paul changes the meaning of doxa in the middle of the sentence from a theological emphasis
(man as the manifestation [δόξα] of God) to an object of devotion. He commands woman, as man’s
doxa, to be covered because she is his object of love, devotion, and erotic joy.355
It seems, however, somewhat unwarranted and unlikely for Paul to change the meaning of
doxa from “manifestation” to the “object of devotion, love and erotic joy” in mid-sentence. 356 Such
interpretation can be done by analyzing the narrative of Susanna and introducing it as Paul’s
background for the passage. But a question remains: did Paul and his audience truly have this
meaning in mind?
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In his recent article, Preston Massey makes a similar conclusion from different textual
background evidence.357 After examining several texts from Greco-Roman culture,358 he concludes
that Paul both highlights the female’s beauty and protects her from the unnecessary subtle sexual
connotations that long, loose hair was to communicate. Massey concludes:
The cultural concept of the veil as enhancing a female sexual charm conforms to Paul’s
statement in 1 Cor. 11:15: γυνὴ δὲ ἐὰν κομᾷ δόξα αὐτῇ ἐστιν (“but if a woman has long
hair, it is her glory”). In other words, the text becomes more intelligible if we understand
that a veil is covering a married woman’s head while at the same time not obscuring the
fact she has long hair “to her glory.” 359
Massey’s understanding seems to be more balanced. In other words, by using doxa as a reference
to something that signifies woman’s hair and as an indication of her being a man’s doxa, Paul calls
woman to portray their femininity as a distinct gender through their dress code without, however,
exposing others to a perception of sexual availability.
The honor and shame motif dominates the discussion on women as well. Paul considers
women who pray or prophesize with their heads uncovered (ἀκατακαλύπτῳ) dishonor
(καταισχύνει) themselves (1 Cor 11:5). It is also disgraceful (αἰσχρὸν) for a woman to shave her
head (1 Cor 11:6) and to be uncovered. Paul seems to argue from the creation order (γάρ x2 in 1
Cor 11:7-8 and διὰ τοῦτο in 1 Cor 11:10) for these cultural mandates. Moreover, the long hair of
a woman or wife is her glory (δόξα; 1 Cor 11:15).
The rhetoric of shame and honor in Paul’s argumentation, especially in reference to the
culture of Corinth, has been noted in recent scholarship. 360 Most recently, Mark Finney also
approaches the passages from this social honor/shame perspective. 361 He notes how stronglydefined gender roles existed in the culture, bringing potential shame or honor according to the
degree to which they were observed. According to Finney, “Paul’s argument here is one based on
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distinctive and suitable gender roles for a worshipping community under God.”

362

Moreover,

“notions of honor come to the fore and higher-status male Corinthians are employing modes of
head attire to maintain distinctions of status.”363
So well acknowledged is the language of shame and honor in the Roman culture that
scholars have overlooked the lexical similarities of the shame/honor language found here and in
Romans 1:18-32. As uncovered hair is shameful (καταισχύνει) to a woman’s head (1 Cor 11:5) so
too is it shameful (αἰσχρός) to shave her head (1 Cor 11:6). For a man to cover his head is shameful
(καταισχύνω) to his head (1 Cor 11:4), and Paul asks whether nature (φύσις) itself does not teach
that long hair is dishonoring (ἀτιμία) (1 Cor 11:14). Similarly, in Romans 1, Paul’s main issue
concerning sin is the idolatry of not glorifying God that resulted in various shameful acts that are
dishonoring (ἀτιμίας), against nature (παρὰ φύσιν), and shameful (ἀσχημοσύνη).364 Similarly, here
a dishonoring and shameful code of appearance is not only because of the Roman culture, but has
its undergirding framework in creational order and how one’s appearance honors God. 365 Paul’s
point is to urge believers in the public worship setting to present themselves in a God-honoring
manner.
To avoid a shameful appearance in light of the social convention is important to Paul.
Ultimately, however, honor and shame to God and Christ governs this passage. The lack of head
covering shames a woman’s husband in the public worship setting because it is sexually suggestive,
though possibly unintentionally so. The seriousness of the cultural hair style is not, however,
sexual; rather, Paul leads the readers to a more conclusive consideration: what kind of attire
ultimately honors one’s head: is it not Christ and God? Even the difficult phrase “because of the
angels” 366 can probably be best understood as “to glorify God in the company of the Heavenly
host”367 making hair style an issue which concerns honoring God.
To conclude, Paul uses the creational order of male and female in relation to the doxa and
image of God to build a case for an attire code to be practiced in the contemporary Greco-Roman
socio-cultural setting. Furthermore, Paul desires the physical attire of Gentile believers to reflect
the creational order of God’s image and the doxa of maleness and femaleness. The issue of equality
362
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(1 Cor 11:11-12), yet with distinction of sexes, man and woman, drawn from creation then
functions as the foundation for Paul’s ethical teaching for the corporate worship context in 1
Corinthians 11:2-16. Even a perceived outlook of the other gender within the corporate worship
would distract attention from God and Christ and not honor the Lord (cf. 1 Cor 6:9). Indeed it
would go against the creative order of humankind as the doxa of God, if the physical gender
distinctions would be perceived as unclear. Therefore, Paul highlights the importance of “gender
differentiation”368 in Corinthians’ worship setting for the sake of one’s true head, which is God.
3.3.3. The Intrinsic Character and Derived Character of Doxa in Analogous Terms
Finally, Paul considers the man/husband and woman/wife relationship reflected in terms of doxa
to be analogous to the relationship between God and Christ and between Christ and humankind. In
other words, Paul depicts three different relationships of intrinsic and derived character in
analogous terms: 1) male – female relationship, 2) God – Christ relationship, and 3) Christ –
believers’ relationship. In all of these relationships the first character functions as the intrinsic one
in relation to the derived and displayed character of the second one.
By using three terms, κεφαλή, δόξα, and ε ἰκών, Paul communicates the distinctions
between the intrinsic character and the derived and displayed character. While these words are not
synonymous with each other, all of them communicate the concept of representation of another.
What is the relationship between the κεφαλή passage in 11:3 and the doxa occurrences?
Gordon Fee argues that there is no connection between κεφαλή mentioned in verse 3 and verses 79:
Except the allusion found in the further explanation in vv. 8-9 as to how woman is man’s
glory, nothing either in the language of this text or in its explicit statement directly refers
back to v. 3. Thus the essential relationship for man posited in v. 3 (Christ being his head)
is not so much as alluded to; rather, Paul is here concerned with man’s relationship to
God.369
Moreover, Fee denies Paul’s interpretive efforts regarding Genesis 1:26-28. “Paul is certainly
alluding to Gen 1:26-28; but he is not trying to interpret that text. . . . [T]he fact is that Paul makes
nothing at all of the language, which derives directly from Gen. 1.”370 I, however, believe that is
exactly Paul’s point in bringing κεφαλή, δόξα, and εἰκών together in this passage.371
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Despite the numerous objections, the disputed term κεφαλή does not seem to be limited to
the understanding of “source” but includes a connotation of headship, authority, representation,
and prominence.372 Paul quotes Genesis 2 to state that a woman comes out (ἐκ) of man, which
seems to refer to a source. But the source also seems to indicate some kind of authority and
representation. Whatever κεφαλή means, how Paul sees the relationship between God, Christ, man,
and woman here and in the rest of his letters should be taken into account, especially in 1
Corinthians.373 An aspect that is sometimes overlooked is found here in 1 Corinthians 3:21-23 and
15:25-28.374
So let no one boast in men. For all things are yours, whether Paul or Apollos or Cephas or
the world or life or death or the present or the future—all are yours, and you are Christ’s,
and Christ is God’s. (1 Cor 3:21-23)
But in fact Christ has been raised from the dead, the firstfruits [ἀπαρχὴ] of those who have
fallen asleep. For as by a man came death, by a man has come also the resurrection of the
dead. For as in Adam all die, so also in Christ shall all be made alive. But each in his own
order [τάγματι]: Christ the firstfruits [ἀπαρχὴ], then at his coming those who belong to
Christ. Then comes the end, when he delivers the kingdom to God the Father after
destroying every rule [ἀρχὴν] and every authority [ἐξουσίαν] and power [δύναμιν]. For he
must reign until he has put all his enemies under his feet. The last enemy to be destroyed is
death. For “God has put all things in subjection under his feet.” [Quotation from Ps 8:7
LXX]. But when it says, “all things are put in subjection [ὑπέταξεν],” it is plain that he is
excepted who put all things in subjection [ὑποτέτακται] under him. When all things are
subjected [τοῦ ὑποτάξαντος] to him, then the Son himself will also be subjected
[ὑποτάσσω] to him who put all things in subjection [ὑποταγήσεται] under him, that God
may be all in all. (1 Cor 15:20-28)
Paul quotes Psalm 8:7 to argue that Christ is an Adamic figure. As pointed out earlier, Psalm
8 probably alludes to Genesis 1, where Adam is depicted as the one whom God crowned with doxa
and honor. Now, “God has put all things in subjection under His [Christ’s] feet.” Also, the reason
for Christ being granted Adamic status is his death and resurrection, which are the the firstfruits,
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in which believers will participate in the future as well. In other words, Christ’s death and
resurrection took place as the first among equals. Moreover, Christ will deliver the Kingdom to
God the father in the eschaton. Furthermore, even though all things are subjected under Christ’s
feet, Christ is still subjected to God. Again, this echoes Psalm 8 and the Genesis story of Adam’s
primary leadership role in the garden under the authority of God. Lastly, in 1 Corinthians 3:21-23
Paul rebukes Corinthian believers for considering some leaders to have higher status than others.
The reason for this rebuke is shocking: believers already own everything, yet they belong to Christ,
who then belongs to God. We can conclude from this that in Paul’s thought, as expressed in 1
Corinthians, Christ in his Adamic status still submits to God. Also, Christ represents all believers
as a Psalm 8-type Adamic figure. In one sense Christ’s role is equal to believers, yet his preeminence in his death and resurrection as the firstfruit sets him apart as the first one. After all, all
things are subjected to him, equating Christ with God. While the believers already own all things,
they do not need to cheer for entitlement, for they own all things exactly because they belong to
Christ and Christ belongs to God.
Thus, in light of 1 Corinthians 3:21-23 and 15:20-28 it seems possible that for Paul, God
being the κεφαλή of Christ indicates that Christ as the second Adam, unlike the first one, subjects
himself to God. Similarly, Christ-believers are already united to participate in the doxa of
everything that Christ has gone through, namely the crucifixion and resurrection, yet they still wait
for these things to take place in the future. Believers too are subject to Christ, because of his
firstfruitness. Moreover, wives are to subject themselves to their husbands (cf. Eph 5:22-24; Col
3:18) and show that obedience with their hairstyle. Κεφαλή could be then described as a
representative of others to someone else. This representation comes with a certain authority, not a
power to exploit whom he represents, but to represent them correctly and rightly, like an
ambassador represents his or her country.
Therefore, while Fee claims that there is no connection in 1 Corinthians 11:2-16 between
κεφαλή and δόξα, it seems that Paul attaches these nouns together to communicate that the
husband/wife relationship is analogous to the relationship of God to Christ and Christ to believers.
Paul describes the relationship between man and woman as analogous and temporal in relation to
the eternal and more permanent relationship between God and Christ and those attached to him by
faith. In other terms, the equality between sexes (1 Cor 14:11-12) with the distinctions in roles in
the worship setting is analogous to God and Christ and Christ and believers’s relationships vis-àvis doxa and kefale motif. Scholars have overlooked this aspect when discussing this passage
simply because they have often detached this passage from the rest of the epistle.
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3.3.4. Summary
To conclude, in 1 Corinthians 11:2-16 Paul depicts humanity as the derivative doxa of God based
on creation’s narrative characters. Moreover, I showed how Paul’s narrative understanding of doxa
relates to different characters with whom doxa is associated in various ways. First (1), Paul
unequivocally depicts humanity (particularly male) as the image and doxa of God.375 Second (2),
the creation-order plays a pivotal part in Paul’s argumentation to portray the relationship of male
and female in terms of the image and doxa of God. Paul seems to refer to Jewish texts, including
the creation narrative found in Genesis 1-3 (See also Ps 8, Is 43:7; Prov 11:16; 1 Esdra 4:17). For
Paul, the creation order of male and female functions as a reflection of the derived doxa of God.
Third (3), Paul then applies his understanding of doxa in relation to gender differences to be
portrayed in the contemporary Greco-Roman socio-cultural church setting. In other words, Paul
builds a case for a parallelism between his appeal to the contemporary understanding of masculinity
and the principle of the creation order. In this way Paul appeals to his contemporary audience to
identify with the doxa characters in the narrative, namely humanity as male and female, in their
respective roles based on the creation distinctives. For a male to cover his head would confuse the
gender roles and thus dishonor man’s head, that is Christ. On the other hand, for a woman, long
hair was appropriate because it communicated her femininity and thus distinguished her created
gender. To avoid a potential sexual message that long hair could have sent, women’s hair was to
be covered. While situational differences are apparent, Paul’s doxa motif in relation to creation
resembles the logic of Romans 1. Fourth (4), the social-cultural situation does not, however,
undergird Paul’s argumentation. Paul utilizes the doxa motif narrative of the created order inherited
from the creation story as an analogy of the relationship between God and the second Adam,
namely Christ and those whom he represents. For Paul, the relationship between God and Christ
determines the relationship between man/husband and woman/wife. Likewise, the relationship
between man and woman is not ultimate, but only a signifier to Christ and his people. Paul’s use
of doxa in 1 Corinthians 11:2-16 then reveals doxa as merely God’s derivative representation (i.e.
image). Proper representation of God’s derivative doxa, therefore, plays an important role in the
worship setting.
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3.4. The Doxa of the First Adam in 1 Corinthians 15:35-49
1 Corinthians 15:35-49 confirms the understanding of doxa as the image of God in Pauline thought,
yet it adds a nuance to this concept.376 The term doxa is used six times (1 Cor 15:40, 41 [x4], 43).
After providing the context of the passage, I will explore the use of doxa by paying special attention
to Paul’s understanding of the doxa of the first Adam. While this passage is a pivotal text to provide
an understanding of Paul’s eschatology, I will, however, focus on the eschatological predictions
regarding doxa in the following chapter. Here I examine how Paul saw the pre-fallen Adam as
glorious in his physical body and as a pre-figure for a more glorious eternal resurrection body.377
3.4.1. Context
1 Corinthians 15 is part of Paul’s discussion on the importance of Jesus’s physical and historical
resurrection. Apparently, some people in the congregation were questioning the significance of it
since “some” (1 Cor 15:12) denied the resurrection of the dead. Paul addresses the necessity of
Christ’s resurrection and the inevitability of the future resurrection of believers. The primary
question that Paul is answering in 1 Corinthians 15:35-49 is how will dead believers be raised?
What is the resurrection body like?378
Scholars have asked with whom Paul is in opposition here and from where does he draw
his conclusions. Is Paul addressing those who think that the resurrection has already taken place
(Cf. 2 Tim 2:18)?379 More probably, however, his opponents do not believe (or are presented by
Paul as not believing) 380 in a physical resurrection body. While Paul’s adversaries have been
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identified with Epicurean

381

and Sadducean views, often they are associated with Gnostics,

382

whose over-realized eschatology could have caused some Corinthians to believe that the
resurrection had already happened.383 Or are the opponents Greek philosophers who depreciate the
body because of their emphasis on the immortality of the soul that would be clothed with a
substance of glory? 384
Troels Engberg-Pedersen claims that Paul has Stoic cosmology in mind when writing this
passage.385 According to him, Paul’s method of argumentation is “distinctly philosophical” and
“his [Paul’s] notion of the pneumatic resurrection body presupposes Stoic cosmology…and his
conception of the ultimate change has its closest counterpart in the Stoic idea of ekpyrõsis.”386
Moreover, Engberg-Pedersen states:
… a ‘pneumatic body’ is a heavenly body like the sun, moon, and stars. Underlying this
construal of the resurrection body there clearly is an idea that is well known from
‘apocalyptic’ literature: that those who are being saved will be raised to obtain the status of
– precisely – stars in heaven. But why will Paul’s ‘heavenly bodies’ be specifically
‘pneumatic’? As far as I can see, only one answer is possible: because Paul is also
presupposing the specifically Stoic idea that the heavenly bodies that are situated at the top
of the hierarchical scala naturae are distinctly made up of pneuma, as we saw in the texts
from Cicero…It is distinctly Stoic idea that ‘heavenly’ bodies are also ‘pneumatic’ ones.387
There are, however, several problems with Engberg-Pedersen’s position. He himself admits that
despite distinct Stoicism in this passage, he has not been able “to find the term itself ‘pneumatic’
employed in Stoic sources in direct connection with the heavenly bodies.”388 Moreover, Paul is not
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saying that the pneumatic body is “like the sun, moon, and stars.” Rather, Paul uses the heavenly
objects only to point out the principle of lesser and more gloriousness, rather than heavenly bodies
being situated above the earth. Finally, Paul believed in a physical resurrection, unlike the Stoic
view, at least described by Engberg-Pedersen, where the resurrection is equated with bodies
dwelling in heaven.389 Thus, rather than seeing Paul’s argument through Stoic lenses, it is more
accurate to interpret his reasoning as being based on Jewish Scriptures.
3.4.2. The Doxa of the First Pre-fallen Adam
In 1 Corinthians 15:41 Paul uses doxa three times to express comparative brightness: “There is one
glory [δόξα] of the sun, and another glory [δόξα] of the moon, and another glory of the stars; for
star differs from star in glory [δόξα]” (1 Cor 11:41). Paul states how various objects differ in doxa,
in brightness. The background for the language of glory [δόξα] related to the stars may have been
drawn from Sirach 43:1-12: “The beauty of heaven, the glory [δόξα] of stars. . . .It [the rainbow]
draws a circle of glory [δόξα]” (Sirach 43:9, 12 LXX my translation). This usage manifests a
tangible illustration of the degree of doxa from the lesser to the greater.
In making this comparison using the term doxa, Paul has, however, a more profound reason.
He compares two different kinds of bodies, both doxa in their existence, yet different in their
brightness. The eschatological reality of the resurrection body of the dead after the pattern of
Jesus’s resurrection body is described as doxa. This eschatological body of doxa is superior
compared to the first earthly body. Primarily drawing from the Jewish Scriptures, 390 a Jewish
tradition, 391 and potentially from his experience on the road to Damascus, 392 Paul considers,
389
See also N. T. Wright on this criticism. Wright, Paul and the Faithfulness of God, 1399. According to Asher, Paul
should not be characterized by having a Stoic worldview. Asher, Polarity and Change in 1 Corinthians 15.
390
As I showed in the background chapter, the Adamic glory motif was already found in Jewish Scriptures and Second
Temple Judaism.
391
Some have pointed out the rabbinic understanding of Adam eschatology. Stephen Hultgren states, “The closest
parallels to Paul from the history of religion are found in rabbinic literature. Paul knew Palestinian exegetical traditions
about a first and last Adam. His encounter with the risen Christ gave concrete form to that abstract idea.” Hultgren
concludes, “It was Paul’s encounter with the risen Christ, whom he came to know as life-giving Spirit and as image of
God that led him to believe that Christ was both the true representation of God in the likeness of human form and the
true representation of humanity in the image of God. This was fundamental for Paul. But this experience alone cannot
explain Paul’s doctrine of the two Adams, because Paul derives the doctrine exegetically from Gen. 2.7. Palestinian
exegesis provides a more likely background for Paul’s doctrine of the two Adams in Gen. 2.7 than Philo, Hellenistic
Judaism or Gnosticism. His encounter with the risen Christ will have given that abstract doctrine concrete form.”
Stephen Hultgren, “The Origin of Paul’s Doctrine of the Two Adams in 1 Corinthians 15.45-29,” JSNT 25.3 (2003):
369-370. See also W. D. Davies, Paul and Rabbinic Judaism, 4th ed. (Philadelphia: Fortress, 1980). See also Segal,
Paul the Convert, 58-71.
392
Paul does not describe his Damascus road experience in his letters. Seyoon Kim, however, says that Paul received
his idea not merely from Philo, but from his Damascus road experience. He convincingly shows that Paul’s Damascus
experience was pivotal to his Adam-Christology. Kim, The Origin of Paul’s Gospel, 260-268, and Kim, Paul and the
New Perspective, 165-213.
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however, the first pre-fallen Adamic body to be the body of doxa as well. Moreover, the pre-fallen
Adamic body functions as God’s representative and a type to the eschatological Adam-doxa figure.
Table 3.6. 1 Corinthians 15:39-49
The description of the first Adam
The eschatological Adam as doxa
A description of the earthly body (1 The eschatological Adam as doxa (1 Cor 15:39-41)
Cor 15:39-41)
For not all flesh is the same, but there is There are heavenly (super-earthly)393 bodies
one kind for humans, another for animals, but the glory [δόξα] of the heavenly [ἐπουράνιος] is
another for birds, and another for fish of one kind.
…and earthly bodies, and the glory
[δόξα] of the earthly [ἐπίγειος] is of
another.
There is one glory [δόξα] of the sun, and another glory [δόξα] of the moon, and another glory
[δόξα] of the stars; for star differs from star in glory [δόξα].
A description of the fallen Adam (1 The eschatological Adam as doxa (1 Cor 15:42-43)
Cor 15:42-43)
So is it with the resurrection of the dead.
What is sown is perishable [φθορά]
what is raised is imperishable [ἀφθαρσία]
It is sown in dishonor [ἀτιμία]
it is raised in glory [δόξα]
It is sown in weakness [ἀσθένεια]
it is raised in power [δύναμις]
A description of the pre-fallen Adam (1 The eschatological Adam as doxa (1 Cor 15:44-49)
Cor 15:44-49)
It is sown a natural body [σῶμα ψυχικόν] it is raised a spiritual body [σῶμα πνευματικόν]
If there is a natural body [σῶμα ψυχικόν]
there is also a spiritual body [πνευματικόν]
Thus it is written, “The first man Adam the last Adam became a life-giving spirit.
became a living being” [ὁ πρῶτος [ὁ ἔσχατος Ἀδὰμ εἰς πνεῦμα ζῳοποιοῦν]
ἄνθρωπος Ἀδὰμ ε ἰς ψυχὴν ζ ῶσαν from
Gen 2:17 LXX]
But it is not the spiritual [πνευματικός]
that is first but the natural [ψυχικός]
The first man was from the earth [γῆς], a
man of dust;
As was the man of dust [χοϊκός],
so also are those who are of the dust,

and then the spiritual.
the second man is from heaven.
and as is the man of heaven, so also are those who
are of heaven

Just as we have borne the image [εἰκών] we shall also bear the image [εἰκών] of the man of
of the man of dust,
heaven.
First, Paul talks about the earthly body as doxa in verses 39-40 (and in 44b-49 without
actual word doxa).394 In verse 40 Paul contrast the brightness of doxa between the heavenly and
393
394

Thiselton’s translation, Thiselton, The First Epistle to the Corinthians, 1269.
Gaffin comes to a similar conclusion, though without a detailed analysis. Gaffin, “The Glory of God in Paul’s
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earthly bodies, indicating that the earthly body already had doxa. Paul alludes again to the Genesis
creation narrative. There seems to be (again) a lexical allusion, κτῆνος, πτηνός, ἰχθύς, in 1
Corinthians 15:39 that parallels ἰχθύς, πετεινόν, κτῆνος in Genesis 1:28 LXX. Paul’s point is to
highlight God as the creator and to distinguish between the flesh of humans (ἄνθρωπος) and
animals. It seems, therefor, that verse 40 talks about the glorious nature of the pre-fallen Adam.
But who is Paul talking about in verse 44-49? On the one hand his language is similar to
the three earlier phrases in verses 42-43 (sowing language); on the other hand, there is a linguistic
link to verse 45 (ψυχικός – ψυχή). This earthly/natural body (ψυχικός) seems to be the body of prefall creation, which the appeal to Genesis 2:7 supports. Therefore, the natural first body is also
called the body of earthly doxa. Thus, Paul considers the first pre-fallen body of Adam to be the
body of glory, earthly, natural, living being, and of the dust as positive terms. The first body is not,
however, yet what it was intended to be.
Second, describing the first Adam, Paul seems to hover between the pre-fallen and fallen
profiles without clear indicators when such change happens. It is best to see verses 42-44a as a
description of the fallen Adam despite Jeffrey Asher’s alternative position. 395 This body is
perishable (ἐν φθορᾷ) and will result in dishonor (ἐν ἀτιμίᾳ) and weakness (ἐν ἀσθενείᾳ). Two of
the prepositional phrases, ἐν φθορᾷ and ἐν ἀτιμίᾳ, unlike Asher claims, always have a negative
connotation in Pauline texts.396 It seems that here Paul contrasts ἀτιμία and δόξα intentionally to
show the categorical difference between the sinful body and the superior eschatological body.

Epistles,” 135, fn.12. Gaffin does not talk about verse 39.
395
Jeffrey Asher claims that Paul uses an anthropogenic metaphor of sowing in 15:42-43 to refer to the creation of
Adam, not the burial of the body. He states: “in four successive antitheses [1 Cor. 15:42:44a], Paul implies, by means
of the two verbs σπείρεται and ἐγείρεται, that, like the original creation of humankind, the resurrection is a creative act
of God and, by means of the predicates of each verb, that the resurrection body, like Adam’s, qualitatively conforms
to the polar distinction between the celestial and terrestrial realms as places of somatic habitation. Paul demonstrates
that the resurrection, like the original creation of Adam, is a creative act of God and that it does not violate the
metaphysical structures of the contrariety that exists between heaven and earth.” Jeffrey Asher, “ΣΠΕΙΡΕΤΑΙ: Paul’s
Anthropogenic Metaphor in 1 Corinthians 15:42-44,” JBL 120 (Spring 2001), 110.
396
Asher fails to see how Paul uses these terms. Φθορά occurs five times in Pauline literature (Rom 1:23; 8:21; 1 Cor
15:42, 50; Gal 6:8; cf. Col 2:22), and it has a very negative meaning. Paul uses this term to describe the mortality of
man (Rom 1:23) contrasted to the identification of God as ἄφθαρτος in Romans 1:23 (cf. 1 Cor 15:50, 53, 54; Rom
2:7) in relation to God and eternity. Second, is ἀτιμία in 15:43 used in the sense of weakness/humiliation (cf. Phil 3:21
ταπείνωσις) or shame? The latter seems to fit the context better. Paul also uses ἀτιμία as a contrast to doxa elsewhere,
where it seems to communicate a shameful and sinful inclination rather than weakness (e.g. Rom 1:24, 26; 1 Cor 11:1415; 2 Cor 6:8). But because here the pre-fallen Adam is also glorious, it seems to fit best that ἀτιμία refers to shame.
The use of ἀσθένεια is more diverse and could have a negative, even if not sinful connotation [Rom 6:19]. It can be
used as a word describing either physical weakness [1 Cor 2:3; Gal 4:13; cf. 1 Tim 5:23] or even a virtue [2 Cor 11:30;
12:5, 9, 10; 13:4). Asher also overlooks the use of σπείρω in Paul elsewhere, missing its connection to something sinful
in Gal 4:13: “the one who sows [σπείρω] to his own flesh will from the flesh reap corruption (φθορά), but the one who
sows [σπείρω] to the Spirit will from the Spirit reap eternal life.” Thus, his arguments are not compelling enough to
make the interpretation conclusive.
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To summarize, in 1 Corinthians 15:39-50 Paul uses doxa in two ways. First, doxa is used
to describe brightness as an illustration of the degrees of doxa found between the first and second
Adam. Second, Paul describes both the pre-fallen Adam and the eschatological resurrected Second
Adam (Christ) as doxa. Paul considered the first Adamic physical body to be the body of doxa
functioning as God’s representative and a type for the eschatological greater Adam-glory figure.
Paul does not deny the goodness and the continuity of the created and physical body of the prefallen Adam, but he presents it as a prototype of the greater Second Adam. Moreover, the fallen
Adam is without this honor and glory (ἀτιμία) and thus Paul affirms the discontinuity of the
perishable, dishonoring and weak sinful body of sin. Third, the superiority of the eschatological
body of glory compared to both the pre-fallen image and glory of Adam and to the fallen Adam
will be explored more thoroughly in chapter 4.

3.5.

Summary

In this chapter I explored three relevant Pauline passages (Rom 1-3; 1 Cor 11:2-16; 1 Cor 15:3949) in light of God’s derived doxa. The study revealed the following six points:
1. Paul describes God’s intrinsic character as doxa. His definition is patterned after his
understanding of the Jewish Scriptures, where God’s doxa was defined as His aesthetic,
moral, and transcendent holiness displayed in His presence that was revealed in a
dwelling place, namely in Sinai, the tabernacle, and the temple. Paul redefines God’s
doxa, especially in Romans 1, as God’s ontological, essential and intrinsic character of
weightiness highlighted in His divine presence, truth, immortality, judgment, and
sovereign grace.
2. According to Paul, as found in the three aforementioned passages, God’s intrinsic doxa
is displayed derivatively in His image, in humanity. Adam, who represents the entirety
of humanity, in his pre-fallen body is the doxa and image of God. Again, Paul did not
originate the idea of humanity as God’s derived doxa; rather, he reshaped it after the
pattern found in Jewish Scriptures and developed in later Jewish writings, where God’s
derivative doxa is represented in Adam, royal kings, and the covenant community. For
Paul, humanity functions as God’s representative and reflection of His doxa;
consequently, all humanity is created to glorify God, to give thanks to God, and to seek
God’s glory. Additionally, even though the first Adam is described as the derived glory
of God, he also functions as a pre-figure of the second and greater Adam-glory.
3. The gender differences, including yet not limited to sexual orientation, after the pattern
of the creation narratives, play an important role in defining the derivative doxa of
humanity in the Romans 1-3 and 1 Corinthian 11 passages. Humankind was created in
relation to each other, especially in relation to two distinguishable genders representing
the nature and the relationship of God’s intrinsic and derivative doxa. Paul highlights
the principle of the relationship in the distinct roles after the creative order. My study
shows that Paul considers the relationship between male and female as conveyed by the
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creation story to be a concrete display, including posture and clothing, that functions as
a typology for the relationship between God and humankind as an image of Him and of
His doxa. Because a man is the doxa of God, his main responsibility is to honor and
represent God. Because a female is the doxa of the male, her main responsibility is to
honor and represent her husband for the ultimate purpose of representing God.
Moreover, the second Adam, Christ, now represents both, God before humanity and
humanity (male and female) before God, and thus functions as a head to them. This
understanding gives a foundation for the general definition of anthropology described
in Romans 1 and the practical problem in the corporate worship setting that needs to be
corrected in the Corinthian church.
4. Paul not only refers to the creation narratives, he also alludes to Israel’s creation story
found in Exodus 32-34 in Romans 1 to demonstrate congruently with Jewish Scriptures
that Israel’s task was to portray God’s doxa by worshipping Him. Subsequently, Paul
intentionally depicts the Genesis creation story and Israel’s creation story as parallel
with each other.
5. Idolatry, a posture in which all humanity is lacking God’s doxa, is the foundation of sin
according to Paul. Two stories from the Jewish Scriptures, the Genesis creation-fall
story and Israel’s creation-idolatry story found in Exodus 32-34, function as typologies
and foundations for the depravity of the entire human race, Jews and Gentiles alike.
Paul invokes his audience to identify with the fallen Adam and Israel, evidencing that
humanity’s created purpose, the shared, manifested, and represented doxa of God is
lacking because of misplaced identity and improper worship. This created function for
humankind is three-fold. Humankind was created to glorify God by giving thanks to
Him and worshipping Him. Humankind was also made to oversee the rest of the
creation, especially the created animals. Additionally, humankind was created in
relation to each other, especially in relation to two distinguishable genders. According
to Paul, sin is manifested in all three of these arenas of human function, starting with
the exchange of worship of the Creator for worship of that which was created, and then
resulting in all kinds of relational sins with each other, including, but not limited to,
homosexuality. The classification of sin, therefore, is first in relation to God. It starts
with idolatry and flows into all the other relationships, both between humankind and
creation and humankind with one other.
6. Drawing from two distinctive stories, namely the Adam and Israel narratives, Paul
intentionally provokes his Jewish and Gentile audience to identify with them
respectively. They are part of the story; they are identified with the fallen Adam and/or
Israel. Their common identity is found in their idolatry, their lack of God’s derivative
doxa in their lives.
This chapter has shown how Paul identifies Adam and Israel as God’s doxa representatives. The
first Adam, after the fall, lacks God’s glory as we saw in our study in Romans 1-3 and 1 Corinthians
15:39-49. Because idolatry is also manifested in the midst of Paul’s contemporary audience, they
do not portray God’s doxa appropriately. For this reason, Paul argues, there is a need to vindicate
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God’s doxa through another representative. It is to this character and representative—the one which
we have already seen a preview of in this chapter—that I turn to next in my study.
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4.THE ESCHATOLOGICAL VINDICATION OF THE DOXA OF
GOD THROUGH THE DOXA OF CHRIST
“The time is ripe,” said Glenstorm. “I watch the skies, Badger, for it is mine to watch, as it is yours to remember.
Tarva and Alambil have met in the halls of high heaven, and on earth a son of Adam has once more arisen to rule and
name the creatures.”397
- Glenstorm in Prince Caspian
“God . . . has shone in our hearts to give the light of the knowledge of the glory of God in the face of Jesus Christ.”398
- Apostle Paul

4.1. Introduction
In the previous chapter, I showed that according to Paul, Adam (i.e. humanity) and Israel were
created to display and represent God’s glory, namely, his own character and identity. The first
Adam and Israel represented the doxa of God derivatively as His image and His doxa. Furthermore,
Paul appealed to the male/female relationship of the creation narrative to demonstrate how they
function analogously as God/Christ and Christ/church in relation to doxa. Moreover, Paul defined
the sinfulness of humanity as the lack of God’s original doxa, demonstrated in both Adam’s and
Israel’s lives. Paul intentionally used the doxa narrative structure to appeal to his audience and to
make them identify themselves with the created and fallen Adam and Israel.
Adam, Israel, and Paul’s contemporary audience’s failure to represent God as His image
and glory demands another representative and character. In this chapter, I will examine seven
passages in light of the doxa motif (1 Cor 2:6-8; 1 Cor 15:39-49; 2 Cor 1-4; Rom 5-8; Romans 9;
Rom 15:6-13; Phil 2-3) by pointing out how God’s glory will be vindicated through Christ’s
character. Additionally, the relationship between Christ’s glory and believers’ glorification will be
investigated.

4.2. The Lord of Doxa in 1 Corinthians 2:6-8
Paul uses doxa twice in 1 Corinthians 2:7-8. In verse 8 Paul gives Christ the title the Lord of glory
(ὁ κύριος τῆς δόξης).399 In verse 7 he considers himself and his supporters to participate in glory
as well (εἰς δόξαν ἡμῶν) (See Table 4.2.). The purpose of this section is to explain the meaning of
both of these doxa usages in relation to Paul’s opponents, to Christ, and to believers.

397

C. S. Lewis, Prince Caspian (San Francisco: Harper Collins, 1951).
2 Cor 4:6.
399
Newman calls this passage one of Paul’s “words-on-target,” where the manifestation of God’s revelation of Christ
is most clearly revealed. See Newman, Paul’s Glory-Christology, 229-240.
398
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1 Corinthians 2:6-8 is part of a larger context where Paul appeals to the Corinthian church
for unity in light of the nature of the cross (Table 4.1.). Walker has questioned the Pauline origin
of 1 Corinthians 2:6-16 due to the cumulative weight of contextual, linguistic, and ideational
reasons. 400 There are, however, no historical or text-critical warrants to support the claim.
Moreover, the contextual (e.g. a change from singular to plural) and linguistic arguments
(peculiarities in vocabulary) for the interpolations are dubious. Therefore, it seems better not to
see this text as an interpolation.401 Rather, Paul wrote (or an earlier piece of tradition passed on to
Paul) 402 to redefine wisdom for his opponents in light of Jesus’s death and resurrection. 403
Additionally, the highlighted doxa motif in 1 Corinthians 2:7-8 is a major theme for Paul making
this text hardly an interpolation.
Table 4.1. The Context of 1 Corinthians 2:7-8
Passage
1:1-3
1:4-9
1:10-4:21
1:10-17
1:18-25
2:1-5
2:6-3:4
3:5-21

Theme
Greetings
Thanksgiving
Appeal for unity in light of the nature of the cross
Foolishness of groupings in light of the crucified Christ
Human wisdom vs. wisdom in light of the cross
Paul’s own testimony of preaching among the Corinthians
The redefinition of true wisdom and spirituality
The application of true wisdom and spirituality to Paul’s ministry

Yet among the mature we do impart wisdom, although it is not a wisdom of this age or of
the rulers of this age, who are doomed to pass away. But we impart a secret and hidden
wisdom of God, which God decreed before the ages for our glory [εἰς δόξαν ἡμῶν]. None
of the rulers of this age understood this, for if they had, they would not have crucified the
Lord of glory [τὸν κύριον τῆς δόξης] (1 Cor 2:6-8).
In this passage, typical of Paul’s rhetoric, he polemically contrasts his opponents with
himself and his supporters (see Table 4.2).404 This time he employs the doxa motif to do so. “They”

400
Walker, Interpolations in the Pauline Letters, 127-146. Walker’s arguments are built on Martin Widman’s article:
Martin Widmann, “1 Kor. 2:6-16: Ein Einspruch gegen Paulus,” ZNW 70 (1979): 44-53; William O. Walker, “1 Cor.
2:6-16: A Non-Pauline Interpolation?” JSNT 47 (1992): 75-94; Hans Conzelmann, A Commentary on the First Epistle
to the Corinthians, Hermenaia, trans. James W. Leitch (Philadelphia: Fortress, 1975), 57. Indeed, they consider the
phrase ὁ κύριος τῆς δόξης as a title for Christ to be one of the peculiarities in the passage, and consequently offer it as
a piece of evidence for a non-Pauline origin.
401
Weighing Widmann’s arguments, Murphy-O’Connor does not find them convincing. J. Murphy-O’Connor,
“Interpolations in 1 Corinthians,” CBQ 48 (1986): 81-94.
402
See Earl Ellis, “Traditions in 1 Corinthians,” NTS 32 (1986): 481-502.
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Thiselton, The First Epistle to the Corinthians, 224, 239-240.
404
The identity of the opponents is beyond the scope of this study. It is possible that they are putting pressure on
Gentile Christians, who have left the imperial cult worship and embraced Christ as the glory of God. See Bruce W.
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are (1) wise in worldly standards, powerful, and from prestigious family backgrounds (1:26); (2)
the rulers of this age (2:6); (3) the ones who crucified the Lord of doxa (2:8); (4) the ones who have
received the spirit of this world (2:12); (5) a natural person (2:14); and (6) are spiritually
undiscerning (2:14).405 In contrast to these opponents, Paul calls himself and his companies “us”
who preach Christ crucified (1:23) and are not wise, not powerful. Paradoxically, the false wisdom
of “them” fulfills the wisdom of God in the mystery unfolding in Christ for “us.”406 Moreover, the
destinies of “them” and “us” have two very different outcomes. “They” are destined to pass away,
while “we” are decreed before the ages for our glory (εἰς δόξαν ἡμῶν).
What does the prepositional phrase εἰς δόξαν ἡμῶν mean? Commentators understand it in
various ways, for example: “With a view to our glory…our new being supernatural” (Conzelmann),
“God destined his people for glory (not shame)” (Fee), “The glory of believers is an essential part
of God’s decree” (Grosheide), “The δόξα of believers is a part of the glory of the Lord” (Bengel
and Mayer).407 While Newman translates this prepositional phrase as “for his benefit,”408 it is better
to emphasize the fulfilled eschatological anticipated prophetic (προώρισεν) transformation of those
who love God (v. 2:9; i.e. Paul and his supporters) to the likeness of Christ’s doxa, which indeed
is beneficial for them as well. The fact that Paul uses the first person plural personal pronoun ἡμῶν
emphasizes the reality of their own, unlike his opponents, eschatological standing and inclusion.
They are not merely beneficiaries; they are partakers of Christ’s doxa.

Winter, “The Enigma of Imperial Cultic Activities and Paul in Corinth,” in Greco-Roman Culture and the New
Testament: Studies Commemorating the Centennial of the Pontifical Biblical Institute, ed. David E. Aune and
Frederick E. Brenk (Leiden: Brill, 2012), 49-72.
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A similar kind of list can be found in Walter Wink, Naming the Powers: The Language of Power in the New
Testament (Minneapolis: Fortress, 1984), 41.
406
Fee says, “The very ones who were trying to do away with Jesus by crucifying him were in fact carrying out God’s
prior will.” Fee, First Epistle to the Corinthians, 106. See also Peter Stuhlmacher, “The Hermeneutical Significance
of 1 Cor. 2:6-16,” in Tradition and Interpretation in the New Testament: Essays in Honor of E. Earle Ellis for his 60th
Birthday (Grand Rapids: Eerdmans, 1988), 328-347.
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Commentary on the First Epistle to the Corinthians, 62; Fee, First Epistle to the Corinthians, 10; F. W. Grosheide,
Commentary on the First Epistle to Corinthians, NICNT and New London Commentary (Grand Rapids: Eerdmans,
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Table 4.2. The Comparison of “we” and “they” in 1 Corinthians 1
“we”
the ones who are being saved (1:18)
not wise, not powerful, not of noble birth
foolish
low and despised in the world (1:28)
called (1:24, 26)
mature (2:6)
preach Christ crucified (1:23);
spirit from God (2:12)
y the Spirit (2:13)
spirituwisdom bal person (2:15)
the mind of Christ (2:16)

“they”
the ones who are perishing (1:18)
wise in worldly standards, powerful and from
prestigious family backgrounds (1:26)
strong (1:27)
the rulers of this age (2:6)
the ones who crucified the Lord of glory (2:8)
the spirit of this world (2:12)
having human wisdom (2:13)
a natural person (2:14)
and spiritually undiscerning (2:14)

For Paul, the present transformation was planned previously: “God decreed before the ages
for our glory.” This telos has been decreed before the ages (προώρισεν), connecting a pre-creational
intention to the eschatological purpose. Doxa is also used in relation to another revelatory term,
μυστήριον. 409 Μυστήριον is an important Pauline motif 410 pointing to the salvation history of
unfolding God’s plan to include all the nations (πάντα τ ὰ ἔθνη) in his salvation as well. This
understanding become more developed in Ephesians and Colossians (Eph 1:9; 3:3f, 9; 5:32; 6:19;
Col 1:26, 2:2; 4:3) but is already present here (1 Cor 2:1, 7) and in Romans (11:25; 16:25). I will
later show even more clearly the inclusion of all the nations as one of the major motifs regarding
Paul’s understanding of doxa. But even here one of the central themes in Pauline thought is present.
The ones called to Christ’s eschatological doxa are both Jews and Greek (1 Cor 1:24), and this
according to Paul had already been anticipated in the Jewish Scriptures. Additionally, the object of
Paul’s preaching is the crucified Christ (1:23), the mystery (μυστήριον) of God (2:1),411 the Lord
of δόξα (2:8). The manner in which this salvation happens is unexpected, namely, through the
demonstration of the weakness of God manifested in Christ, now to be proclaimed unashamedly.
In this same passage, Paul also calls Christ the Lord of δόξα. This is an unequivocal
reference that associates Christ with the Lord of the Jewish Scriptures. Even though the phrase “the
Lord of doxa” occurs only once elsewhere412 in the New Testament, I Enoch, one of the oldest
409
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pseudepigraphical books, uses the same phrase several times (1 En. 22:14; 25:7; 27:3, 5; 36:4 [x2];
40:3; 63:2; 75:3; 81:3; 83:8).413 Because the references unmistakably refer to the character of God,
often linked to the Lord of righteousness (1 En. 22:14; 90:40), eternal King (1 En. 25:7; 27:3) and
the Lord of justice (1 En. 83:11), Paul may have been influenced here by contemporary Jewish
apocalyptic literature.414
Furthermore, a neglected scholarly point becomes apparent when comparing the definition
of doxa in relation to the cross to typical first-century thought, Jewish and Greco-Roman alike.
Table 4.3. reveals the content of the Lord of doxa as described in 1 Corinthians 1-2.
Table 4.3. Descriptions of the Lord of Doxa
Descriptions of the Lord of Doxa in 1 Corinthians 1:18-2:10
Christ crucified (1:23)
A stumbling block to Jews and folly to Gentiles (1:23)
Christ the power of God and the wisdom of God (1:24)
The foolishness of God (1:25)
The weakness of God (1 Cor 1:25)
God chose what is foolish in the world to shame the wise; God chose what is weak in the world
to shame the strong (1:27)
God chose what is low and despised in the world, even things that are not, to bring to nothing
things that are (1:28)
Because of him you are in Christ Jesus, who became to us wisdom from God, righteousness and
sanctification and redemption (1:30)
The mystery (μυστήριον) of God (2:1)
A mystery and hidden wisdom of God, which God decreed before the ages for our glory (2:7)
These things God has revealed to us through the Spirit (2:10)
Doxa is used paradoxically here. While doxa relates to God as power, strength, and testimony in
the Jewish Scriptures and other Second Temple literature, here it is associated with terms such as
the foolishness and weakness of God,415 something that is low and despised in the world.
Paul’s understanding of the very nature and revelation of God in Christ reshapes the Jewish
thought of glory as God’s revelatory sign to them. The signs (σημεῖα) in the Jewish Scriptures were
often related to God’s revelatory events, such as making covenants (e.g. Gen 9:12, 13, 17; 17:11),
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revealing His name to Moses (Exod 3:14), redeeming the Israelites from the hands of their enemies
(e.g. Exod 7:3; 8:19), providing for their needs (e.g. Num 14:11), and warning them not to rebel
against Him. 416 There are also several occurrences when sign (σημεῖον) and doxa are linked
together. The clearest indication of associating sign (σημεῖον) to the revelatory doxa comes in
Numbers 14:22: “all the men who saw my glory and the signs (τὴν δόξαν μου καὶ τὰ σημεῖα) that
I made in Egypt” (Num 14:22 LXX my translation). The signs were the Lord’s powerful revelatory
manifestations of the doxa of redemption and delivery from the slavery of Egypt as well as his
manifested presence in the tabernacle. These terms, sign (σημεῖον) and doxa, function almost
synonymously here. Moreover, a passage from Isaiah connects sign and doxa in an unmistakable
manner:
I understand their works and their reasonings; I am coming to gather all nations [πάντα τὰ
ἔθνη] and tongues, and they shall come and shall see my glory [ὄψονται τὴν δόξαν μου].
And I will leave signs [σημεῖα] upon them, and from them I will send forth those who are
saved to the nations, to Tharsis and Phoud and Loud and Mosoch and Thobel and to Greece,
and to the islands far away – those who have not heard my name, nor seen my glory [τὴν
δόξαν μου]; and they shall declare my glory among the nations [ἀναγγελοῦσίν μου τ ὴν
δόξαν ἐν τοῖς ἔθνεσιν]. (Is 66:18-19 LXX NETS)
This eschatological promise connects sign (σημεῖον) and doxa. Here the sign is for the nations,
who have not seen God’s glory, to behold it in the eschatological future.417 Yet another example
from Ezekiel describes the Lord as the doxa of the God of Israel. He gives a sign (σημεῖον) as a
protection to those who groan because of the injustices that Jerusalem had committed against the
Lord. The sign on their head shields them from being killed by God.
The glory of the God of Israel [δόξα θεοῦ τοῦ Ισραηλ] ascended from the cheroubin. It was
upon them up to the atrium of the house. And he summoned the man who wore the fulllength robe who had the belt upon his loins. And he said to him, “Pass through the middle
of Jerusalem, and give the mark [τὸ σημεῖον] upon the foreheads of the men who sigh and
have been afflicted over all the lawless acts that happen in their midst (Ezek 9:3-4 LXX
NETS).
These examples from my background study show that in Jewish tradition both doxa and sign were
associated with God’s revelatory presence that manifests his superiority over other gods. This
manifestation was often for the sons of Abraham, but it was also revealed to expose their idolatry.
416
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Be this as it may, the strength of God is underscored. Neither Hebrew Scriptures nor later Jewish
texts talk about doxa in terms of weakness, lowliness, or being despised. Thus, the crucified doxa
is a contradiction in terms.
Another neglected oversight is Paul’s intentional combination of doxa and κύριος in order
to make an emphatic point. The phrase should not be translated adjectivally as “glorious Lord” but
rather as “the Lord to whom glory belongs” (genitive of quality).418 Since doxa has the connotation
of the Lord’s intrinsic character and refers also to his derived human Adamic figure, Paul wants to
combine these meanings. Elsewhere, Paul emphasizes Jesus’s obedient nature as a prerequisite for
him dying to atone for sinners (e.g. Rom 5:19; Phil 2:8-9). Therefore, Jesus functions as a perfect
Adamic representative for humanity. This representation, in his obedience and in his death, is
described here as doxa. More profoundly, κύριος is a common Pauline term referring to the
resurrected Jesus as his equal status with the Lord of the Hebrew Scriptures (e.g. Phil 2:5-11).419
Table 4.4. Christ Represents the Intrinsic and Derived Doxa of God
The essential Doxa of God
Christ as the Lord of doxa
shares, represents and participates
humanity (believers) in Christ in derived doxa
To conclude, Paul uses doxa twice in 1 Corinthians 2:7-8 and has three nuanced
associations. First, doxa is contrasted with Paul’s opponents. While Paul’s opponents are described
as the ones who crucified the Lord of glory, Paul and the believers become partakers of Christ’s
glory. Second, Paul depicts Christ as the Lord of glory. Paul uses doxa in a paradoxical way in
light of the way it was understood by Jewish tradition. While Jewish Scriptures depict the presence
of doxa as a sign of God’s manifested power, in this passage doxa together with κύριος is used,
shockingly, to communicate a manifestation of the weakness of God. Moreover, Christ’s obedience
to death and his resurrection becomes the content of the meaning of the Lord of doxa, which
identifies Christ with equal status with Yahweh. Third, for Paul, the anticipated transformation in
the Lord’s doxa occurs through and in Christ. The wisdom of God found in Christ’s cross, namely
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in doxa, is also for believers’ righteousness, sanctification, and redemption (1 Cor 1:31). Thus the
anticipated participation promised in the Jewish Scriptures is fulfilled in God’s derived doxa in
Christ for Paul and the called ones (Jews and Gentiles alike). The eschatology is being inaugurated
as the called ones identify with Christ in his weakness, suffering, crucifixion and resurrection. The
rhetorical language against his opponents’ wisdom appeals to the eschatological realities that are
already found in the weakness of Christ. Believers are to identify themselves with the suffering
Lord of doxa.

4.3. The Eschatological Superior Doxa of Second Adam and Believers in 1
Corinthians 15:35-49
In the previous chapter (3.4.) we saw how Paul uses doxa in 1 Corinthians 15:35-49 in two ways:
first, doxa denotes “brightness” in the comparative sense; second, the first Adam is described to be
clothed with the body of doxa. Building on this, here I discuss the superiority of the eschatological
body of doxa of the Second Adam and the believers, compared to both the pre-fallen image and
glory of Adam and to the fallen Adam.
The final Adam figure, after the first pre-fallen Adam and after the fallen Adam, is the
Second Adam. Paul depicts the resurrected Christ as the superior eschatological Adamic doxa
figure. Paul gives ten descriptions of the eschatological Adam figure, who has the glory from
heavens (ἡ τῶν ἐπουρανίων δόξα; 1 Cor 15:40). This eschatological Adamic doxa figure is the
physically resurrected Christ, who also functions as the firstfruit of believers (1 Cor 2:11-15; 3:13; 15:21-28; 38-44). The eschatological body is described as something to be raised as imperishable
(ἐγείρεται ἐν ἀφθαρσίᾳ; 1 Cor 15:42), in glory (ἐγείρεται ἐν δόξῃ; 1 Cor 15:43), in power (ἐγείρεται
ἐν δυνάμει; 1 Cor 15:44), and as a spiritual body (ἐγείρεται σῶμα πνευματικόν; 1 Cor 15:44). These
terms thus function as descriptions of the doxa of Christ.
Moreover, I Corinthians 15:45-49 provides four more descriptions of Christ. Christ is the
life-giving Spirit, referring to God’s Spirit420 (ὁ ἔσχατος Ἀδὰμ εἰς πνεῦμα ζῳοποιοῦν; 1 Cor 15:45),
a spiritual being (πνευματικόν; 1 Cor 15:46), the second man from heaven (or the second man, the
one from heaven; δεύτερος ἄνθρωπος ἐξ οὐρανοῦ; 1 Cor 15:47), and the image from the heavens
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(τὴν εἰκόνα τοῦ ἐπουρανίου; 1 Cor 15:49). These terms give a description of what Paul means by
Christ’s doxa.421 First, Paul twice asserts that the doxa is from heaven (1 Cor 15:40, 49) and is the
image from heaven (1 Cor 15:49). Second, the doxa of Christ is the last Adam and the second man
(1 Cor 15:45, 47). Third, he is a spiritual body (1 Cor 15:44, 46) and a life-giving Spirit (1 Cor
15:45). Furthermore, Christ’s Adam-glory is not merely an identical reflection of the first Adam’s
glory, rather it is a qualitatively and substantially superior body compared to it. Finally, Paul seems
to identify Christ with both the intrinsic doxa of God (who comes from heaven) and the derivative
doxa of God’s image in the likeness of the first pre-fallen Adam.
Analogies can be seen in Paul’s treatment of the creation story. Benjamin Gladd considers
Paul’s typological use of Genesis 2:7 regarding Christ as the second Adam to be an analogy of
Adam and Seth. As Sandelin before him, Gladd maintains, quite compellingly, that “Adam was
created in God’s image (1:27-28), and he passed that divine image on to his son, Seth (Gen 5:3).”422
Paul also alludes to Genesis 5:3 in 1 Corinthians 15:49, so Adam’s passing his image to Seth
functions as a type of how Christ is passing on his image to believers.
Scholars have seen a variable degree of similarity between Paul and his contemporary, Philo
of Alexendria (c. 20 BCE-50CE), in light of the treatment of Genesis 1:27 and 2:7 and the twoAdam model. Sandelin contends (correctly, as I argue throughout this study) that Paul draws from
the Jewish rather than Gnostic background in 1 Corinthians. 423 According to Sandelin, Paul
specifically pulls from the same wisdom tradition as Philo.424 Gerhard Sellin and Sandelin have
noted, however, that Philo does not use a Pauline ἀτιμία - δόξα contrast in his writings. 425
Moreover, Sellin finds Philo’s understanding of δόξα as the philosophical terms “opinion” and
“honor” rather than the Pauline terms argued in this dissertation. 426 Furthermore, according to
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Hultgren, a “study of Philo… makes it unlikely that Paul is reacting either to Philo, to Alexandrian
traditions, or even to a misrepresentation of Philo.”427
As Sandelin and Sellin428 had earlier noted, there are, however, some noticeable similarities
between Philo and Paul. They argue that Paul is following Philonic tradition when comparing the
first and Second Adam. Jonathan Worthington in his recent excellent comparison shows how Philo
has both a positive and a negative view of the corporeal man, Adam, in reference to Genesis 1:27
and 2:7. On the one hand, “When viewing Gen. 2:7 in itself, Philo interprets both humans
positively. When reading 2:7 in comparison with an outside source, in Philo’s case Gen. 1:27 and
human therein, he reads 2:7 negatively. . . .Paul shows the similar trend.” 429 Indeed, Paul’s
argument is similar to that of Philo: the description of Adam as God’s image and doxa referred to
in Genesis 1:27 and 2:7 is positive, yet when compared to the eschatological Adam, the original
Adam, even before the fall, the portrayal is less ideal.
There is, however, a significant difference between Philo and Paul. Philo considered
humanity in Genesis 1:27 (resembling the Before reading of creation in Genesis 1:1-5) to be
invisible, bodyless, incorporeal, and noetic.430 But the humanity of 2:7 is physical and bodily and
therefore mortal and inferior to the humanity in Genesis 1:27. For Paul, however, as we will see,
physicality itself is not the problem. Rather, the first Adam is not yet complete in his humanity.
Paul hardly considers the resurrected body of the Second Adam to be without physical form.
Indeed, the entire section of 1 Corinthians 15 argues for the physical resurrection of Christ as the
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firstfruit of believers’ resurrection. What then does the spiritual and heavenly body mean? If
following the Philonic interpretation, corporeal Adam itself was mortal. That is not Paul’s point.
The spiritual body should be considered something that is guided by the Spirit, rather than being
immaterial.431 In verses 44 and 46 πνευματικός refers to a person who is controlled by the Spirit
(cf. 1 Cor 2:14) as compared to the person who is unable to discern the things of the Spirit of God.
The comparison is not, following the language of Wright, what a person is “composed of,” but
what he or she is “animated by.”432 Thus, the spiritual body should not be considered a non-material
body composed of the immaterial spirit, but as a body directed or animated by the Spirit,433 or “a
physical body renovated by the Spirit.”434
Thus, Paul is emphasizing the superiority of the eschatological resurrection body of doxa
to the pre-fallen body of doxa. According to Paul, there seems already to be a movement in creation
towards eschatological consummation: the pre-fallen Adam as doxa is a pre-figure to the Last
Adam as doxa.435 Richard Gaffin states this understanding well:
Adam. . .is in view as he is by virtue of creation, not as fallen but as he was before the fall.
This expansion has the effect of providing, in nuce, a “philosophy” of history, Paul’s
outlook on history from its beginning up to and including its consummation…for Paul
protology (first things), apart from soteriology (matters pertaining to salvation), anticipates
an eschatology (last things); there is an eschatology in view for the creation even before the
fall [my emphasis].436
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In other words, Paul is transitioning from the fallen Adam to the pre-fallen Adam by using
the term ψυχικός. This term, therefore, primarily refers to the first pre-fallen Adam, capable of the
fall, and also an already fallen first Adam’s body. Paul considers it an antitype to the eschatological
Adamic body. The substance of the heavenly body is doxa, but so is the essence of the earthly
body. Thus, Paul’s point is to show both the continuity of the physical body from the origin
(natural) to the superior and greater form (spiritual and heavenly) and the discontinuity of the
fallen, imperishable, dishonoring, and (morally) weak body compared to the imperishable,
glorious, powerful, heavenly, and Spirit-guided body.437
Paul considers Christ to be the resurrected eschatological Adamic doxa figure who also
functions as the firstfruit of believers (1 Cor 2:11-15; 3:1-3; 15:21-28; 38-44). 438 The descriptions
about Christ’s doxa are also eschatological realities for those who will inherit the kingdom of God
(1 Cor 15:50). The transformation of believers will be into the likeness of the image of the last
Adam: “We shall also bear the image of the heavenly one [τὴν εἰκόνα τοῦ ἐπουρανίου]” (1 Cor
15:49). Furthermore, the eschatological hope of believers is transformation into the likeness of the
image (εἰκών) and the glory of Christ that is described with the following expressions: clothed
imperishable (ἄφθαρτοι; 1 Cor 15:52; ἐνδύσασθαι ἀφθαρσίαν; 1 Cor 15:53; cf. 2 Cor 5:3-4),
changed (ἀλλαγησόμεθα; 1 Cor 15:52), and immortal (ἀθανασίαν; 1 Cor 15:53). Again, a believer’s
change into the the likeness of Christ’s glory is not merely a process of restoration, but
transformation into the even better and superior glory that the first Adam possessed.
To summarize, built on my discussion on chapter 2, in 1 Corinthians 15:39-49, Paul refers
to two Adamic figures: the pre-fallen and fallen Adam, and the eschatological Second Adam. Two
of the figures, the pre-fallen Adam and the eschatological resurrected Second Adam (Christ) are
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Christus.” Sandelin, Die Auseinandersetzung mit der Weisheit in 1. Korinther 15, 128, 136. Cf. Hans Conzelmann,
Der erste Brief an die Korinther. Übersetzt und erklärt (Göttingen: Vandenhoeck & Ruprecht, 1969), 334 Conzelmann,
H. Der erste Brief an die Korinther. Übersetzt und erklärt (Göttingen: Vandenhoeck & Ruprecht, 1969), 334
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Luke Timothy Johnson states, “The resurrection is, for Paul (and those who preach as he did) more than a historical
event of the past concerning Jesus. It is an eschatological reality that affects believers in the present and anticipates the
character of their future existence in which God will be ‘all things in all things.’” Luke Timothy Johnson, “Life-Giving
Spirit: The Ontological Implications of Resurrection in 1 Corinthians,” in Contested Issues in Christian Origins and
the New Testament: Collected Essays by Luke Timothy Johnson (Leiden: Brill, 2013), 277-293. Also published in Luke
Timothy Johnson, “Life-Giving Spirit: The Ontological Implications of Resurrection in 1 Corinthians,” StoneCampbell Journal 15 (2012): 75-89.
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associated with doxa. Our study revealed how Paul considered the first Adamic body to be the body
of doxa functioning as God’s representative and a type of the eschatological greater Adam-glory
figure. Doxa links to both, the first and the second Adam, with certain continuities and
discontinuities, the second Adam’s glory being superior to the first one. Paul’s point is not to deny
the physical eschatological body of the Second Adam. Indeed, he intentionally connects the doxa
motif to show the continuity of the first Adam to the Second Adam as God’s representatives. Paul
argues against his contemporary opponents by affirming that resurrection bodies are indeed more
than a restoration of (physical) humanity, not a step away from it. Even though the eschatological
Adam has some characteristics that the First Adam has, Paul clearly emphasizes the superiority of
the last Adam.
Paul seems to employ a “from the lesser to the greater” (light to heavy) hermeneutic. Not
only are his similarities with the Jewish practice of qal wahomer,439 but Paul also seems to have a
parallel view with the Hodayot’s understanding of anthropogony discussed in the background
chapter: the first Adam is yet to be completed by the eschatological Adam. Philo’s two-Adam
model has certain correspondences, with the exception that the material body itself is not mortal.
For Paul, the second Adam is the physically resurrected Christ, who also functions as the firstfruit
of believers’ eschatological model and hope.

4.4. The Doxa of God Revealed in the Identity of Moses, Christ, and
Believers in 2 Corinthians 1-4
2 Corinthians 3:18-4:18 is one of the most central passages for Paul’s understanding of doxa. The
reason for this importance is twofold. First, the number of usages of doxa in one single pericope
exceeds by far any other passage. Indeed, doxa occurs fifteen times in 2 Corinthians 3-4 (2 Cor 3:7
[x2], 8, 9 [x2], 10, 11 [x2], 18 [x3], 4:4, 6, 15, 17) as a noun and two times as a verb δοξάζω (2
Cor 3:10 [x2]). Doxa is also mentioned once in 2 Corinthians 1:20. Additionally, doxa is associated
with many characters: Moses, Christ, Spirit, Lord, and believers. In the following section, I will
explore the nature of the figures with which doxa is attached and how Paul uses the from the lesser
to the greater hermeneutical method and movement in 2 Corinthians 1-4.440
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This practice was also found in the Greco-Roman rhetorical tradition, called a fortiori or a minori ad maius.
There is no scholarly consensus on the overall divisions of 2 Corinthians. Various scholars consider it a single
document, others see it as a two-piece letter (1:1-9; 10:1-13:14), and some consider it to be from three (1-8, 9, 10-13)
to five different fragments in addition to a non-Pauline interpolation (6:14-7:1). Joseph Fitzmyer thinks this to be a
Pauline composition for another occasion and inserted here. See Joseph Fitzmyer, “Glory Reflected on the Face of
Christ (2 Cor. 3:7-4:6) and a Palestinian Jewish Motif,” Theological Studies 42 (1981): 630-644, 632. See also H.
Lietzmann, An die Korinther I/II, HNT 9; 5th ed. W. G. Kümmel (Tübingen: Mohr Siebeck, 1969), 111. 2 Corinthians
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4.4.1. The Doxa of God Manifested to Moses
In 2 Corinthians 3:4-18 Paul describes the manifestation of the doxa of God to Moses. Paul does
not quote the Moses-narrative verbatim; rather he interprets it in light of the greater and more
permanent doxa revelation. He compares the revelation of the doxa of God given to Moses and the
ministry of the Spirit found in Christ. On one hand, both revelations of God, one to Moses and one
in Christ, are the manifestation of the doxa of God. On the other hand, the manifestation of the
doxa of God in Christ is superior and more permanent.
According to Exodus 34:29-30, 34, to which Paul alludes (or paraphrases), Moses’s face
reflected glory because he had talked with God (δεδόξασται ἡ ὄψις τοῦ χρώματος τοῦ προσώπου
αὐτοῦ ἐν τ ῷ λαλεῖν α ὐτὸν α ὐτῷ [Exod 34:29 LXX]), and this caused Aaron and the elders to
approach him in fear. The Septuagint emphatically uses the perfect form of δοξάζω three times
(δεδόξασται in Exod 34:29, 35 LXX and δεδοξασμένη in Exod 34:30 LXX) to express how the
glory is reflected in the face of Moses.
Table 4.5. A Comparison between the Doxa in Moses and the Spirit’s Ministry in 2
Corinthians 3
Doxa in Moses’s ministry (an allusion to
Exodus 34)
The ministry of death, carved in letters of
stone (3:7)
The Israelites could not gaze at Moses’s face
because of its glory [δόξαν], which was being
brought to an end (3:7)
There is glory [δόξα] in the ministry of
condemnation (3:9)
what once had glory [δεδόξασται] has come to
have no glory [δεδοξασμένον] at all (3:10)

Doxa in the ministry of the Spirit, namely the
doxa of the Lord
The ministry of the Spirit has more glory [ἐν
δόξῃ] (3:8)
the ministry of righteousness must far exceed it in
glory [δόξα] (3:9)
because of the doxa [δόξα] that surpasses it
(3:10)

For if what was being brought to an end came much more will what is permanent have glory [ἐν
with doxa [διὰ δόξης] (3:11)
δόξῃ] (3:11)
we all, with unveiled face, beholding the doxa
[δόξα] of the Lord, are being transformed into the
same image [εἰκὼν] from one degree of doxa
[δόξα] to another. For this comes from the Lord
who is the Spirit (3:18)

3:1-4:17 is part of the larger context of 2:14-7:4, where Paul describes and defends his apostolic ministry.
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For the purpose of presenting the contrast, Paul describes441 the ministry of doxa from the Moses
narrative as letters carved in stone (3:3, 7), having the power to kill (3:6) and bring death (3:7), and
as being brought to an end or fading442 (3:7, 11). It results in condemnation (3:9) so that what once
had glory has come to have no doxa (3:10). All descriptions are negative punitive. In contrast, the
ministry of the Spirit and righteousness (3:8, 9) has more (3:8), far exceeds (3:9) and surpasses
(3:10) the doxa of the revelation of Moses, and it is permanent (3:11).
What are Paul’s reasons for such a drastic contrast? The history of interpretation is long,443
from Early Church (such as Tertullian444 and Origen), and pre-Reformation,445 Reformation,446 to
the New Perspective interpretations.447 According to Linda Belleville448 and Frances Back,449 Paul
may have drawn from substantial parallel background thought in first- century Judaism. Belleville
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The Exodus narrative does not mention the fading/nullified glory or the Israelites’ inability to behold the face of
Moses. See also Linda Bellevilla, “Tradition of Creation? Paul’s Use of the Exodus 34 Tradition in 2 Corinthians 3.718,” in Paul and Scriptures of Israel, JSNT Suppl. ed. Evans and Sanders (Sheffield: JSOT Press, 1993), 165-166.
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There is a scholarly disagreement whether καταργέω means to fade a visual image or to nullify something legally.
See Yongbom Lee, Paul, Scribe of Old and New: Intertextual Insights for the Jesus-Paul Debate, LNTS 512 (London:
Bloomsbury T & T Clark, 2015), 90-102.
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Scott Hafemann in his monograph that researches this passage in detail, has an excellent research history regarding
the interpretation of 2 Corinthians 3:6-18. I am indebted to him for some of the following references. Scott Hafemann,
Paul, Moses, and the History of Israel, 1-29. See also Carol K. Stockhausen, Moses’ Veil and the Glory of the New
Covenant, AbBib 116 (Rome: Biblical Institute Press, 1989). For a recent study on 2 Corinthians 3:18, see J. M. F.
Heath, Paul’s Visual Piety: The Metamorphosis of the Beholder (Oxford: Oxford University, 2013).
444
During the early church, Tertullian, for example, used this passage to argue against Marcion’s view that the God of
the Old Testament is not the same as the God of the New Testament. According to Tertullian, the same God engraved
the letters on the stone and granted the spirit to New Testament believers. Tertullian states, “Therefore ‘the New
Testament’ will appertain to none other than Him who promised it—if not ‘its letter, yet its spirit;’ [2 Cor 3:6] and
herein will lie its newness. Indeed, He who had engraved its letter in stones is the same as He who had said of its spirit,
‘I will pour out of my Spirit upon all flesh’” [Joel 2:28]. Tertullian, The Five Books Against Marcion, trans. Peter
Holmes, vol. 3, Latin Christianity: Its Founder, Tertullian, ed. Alexander Roberts, James Donaldson and A. Cleveland
Coxe, The Ante-Nicene Fathers (Buffalo: Christian Literature Company, 1885), 452. On the other hand, Origen, who
is known for his allegorical interpretations, used this passage among others to justify his hermeneutics.
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Prior to the Reformation there were two main interpretations of this passage: the hermeneutical and economy-ofsalvation. The first one is often traced back, not wrongly so, to Origen, whose famous formalistic hermeneutic
contrasting the letter vs. the Spirit later influenced the entire Alexandrian hermeneutic. 2 Cor. 3:6 became one of the
key passages to justify allegorical interpretation as the Spirit hermeneutic. The second view argued for two
dispensations of salvation, the Law (letter) and the Gospel (Spirit), based on this passage. This understanding reads
the text more literally, seeing both the letter and the spirit as valid ways of salvation in different eras.
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The reformers totally rejected the allegorical interpretation and used this passage as one of the key sources for
contrasting between the Law and the Gospel, not merely as different dispensations of salvation, but rather as
equivalents to produce either death and condemnation (the Law) or life (the Spirit). The later historical-critical method
with its emphasis on the author’s intent in his historical context strengthened the latter interpretation.
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The rise of the New Perspective caused a complete reshuffling of the old paradigm regarding the Pauline
understanding of Law and the Gospel. Initiated by E. P. Sanders and followed by such Pauline scholars as Krister
Stendahl, James Dunn, and N. T. Wright, this view has challenged the prevailing negative view of Law in the Second
Temple era Judaism. According to this covenantal nominism, the fundamental problem of first-century Judaism was
not the mentality of a work’s righteousness, but its ethnocentrism. Therefore, Paul’s soteriology needs to be read in
light of ecclesiology, namely the inclusion of Gentiles in salvation.
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Belleville, Reflections of Glory. Cf. Bellevilla, “Tradition of Creation?,” 165-186.
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Frances Back, Verwandlung durch Offenbarung bei Paulus: Eine religionsgeschichtlich-exegetische Untersuchung
zu 2 Kor 2,14-4,6, WUNT 153 (Tübingen: Mohr Siebeck, 2002).
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argues that a similar Moses doxa tradition already existed in the Targumim, Philo, Pseudo-Philo,
the Qumran Scrolls, rabbinic Literature, and the Zohar. Thus, according to her, Pauline distinctives
are less radical than might otherwise be thought.450 Moreover, Back perceives an analogy in the
use of the transformation concept between Paul and Philo, the Liber Antiquitatum Biblicarum, and
in Joseph and Asenath.
According to Hafemann, this passage is possibly the “pride of place” in Pauline texts for
providing an understanding of his hermeneutic regarding the Old Testament.451 For Hafemann, the
hermeneutical significance of 3:13-14 derives from Paul’s ability to explain Israel’s present
rejection of the new covenant on the basis of Israel’s continuing hardened nature against God.
Israel’s continuing rebellion under the Sinai covenant demonstrates, for Paul, that Israel does not
have the moral ability to accept the Gospel. In other words, Israel continues to be outside the realm
of the Spirit’s renewing work, so the Law still remains for Israel the ‘letter that kills.’452
Carey Newman argues for Paul’s defence to legitimize his own authority by comparing it
to the glory of God revealed to Moses. Paul’s opponents—whether Judaizers,453 Jewish gnostics,454
or adherents of Hellenistic-Jewish Apologetics 455 —are aligning themselves with the Moses
tradition.456 Moreover, Paul compares and contrasts the glory of Moses and the glory of God in
Christ with each other.457 He does that to show the legitimacy of both, yet the superiority of the
latter. Many have noted that Paul argues from the lesser to the greater.458
450
Belleville does name the following Pauline distinctives compared to other contemporary thought: (1) Paul alone
links the fading of Moses’s glory with the waning of the covenant; (2) Paul specifies that the veil was put in place to
prevent the Israelites from gazing on the fading glory; (3) Paul associates the Spirit with the act of unveiling. Bellevilla,
“Tradition of Creation?,” 185.
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Ausgewählte Werke in Einzelausgaben, ed. Klaus Scholder; 5 vols. (Stuttgart: Fromann, 1963), 1:1-164; Schmithals,
Gnosticism in Corinth, 208.
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Apologetics.” Moreover, the opponents may have been influenced by Philo’s interpretation of Exodus 33 and 34 in
Moses 2.69-70. Georgi, The Opponents of Paul in Second Corinthians, 254, see also 246-264. Cf. Georgi, Die Gegner
des Paulus im 2 Korintherbrief, 246-265.
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Newman, Paul’s Glory-Christology, 233-234. According to Sini Hulmi, “Paul’s adversaries are moderately
conservative Jewish Christians, who regarded themselves as followers of Moses. They had an enthusiastic-pneumatic
emphasis and were probably Peterian Christians.” Sini Hulmi, Paulus und Mose - Argumentation und Polemik in 2
Kor 3, Schriften der Finnichen Exegetischen Gesellschaft 77 (Helsinki: Finnische Exegetische Gesellschaft, 1999),
212. See also pages 190-195.
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See also Murray J. Harris, The Second Epistle to the Corinthians, TNIGTC (Grand Rapids: Eerdmans, 2013), 256319.
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See Hans Windisch, Der zweite Korintherbrief (Göttingen: Vandenhoeck & Ruprecht, 1924), 112-113; Newman,
Paul’s Glory-Christology, 232; David Daube, “Rabbinic Methods of Interpretation and Hellenistic Rhetoric,” HUCA
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According to Paul Duff, 459 Paul focuses on the inclusion of Gentiles since he was
addressing a Gentile congregation (1 Cor 12:2). Duff argues that the Torah specifically brought
death to the Gentiles because they rejected it despite the fact that God offered it to them: “Paul’s
intent is to point out that Moses’ διακονία brought condemnation and death to that portion of
humanity that did not keep the Law, that is, primarily the gentiles.”460 Moreover, God’s glory is
associated with the punishment of his enemies and thus “Moses’ glorious ministry of death and
condemnation (2 Cor 3:7-9) points to God’s condemnation of the gentiles.”461 Paul would have
then used this background, namely, the condemnation that the Old Covenant brought to the
Gentiles, as a lesser glory. The greater glory is the Christ-way that provides reconciliation for
Gentiles without them following the Torah. Duff’s interpretation would solve the problem of
calling the Moses covenant glorious, yet bringing in death and condemnation at the same time. I
agree with Duff that God’s glory indeed is intensely linked with judgment within the Jewish
tradition; however, this judgment is not pointed exclusively towards Gentiles, but includes the
Israelites as well. Therefore, Duff’s argumentation does not prove his point about exclusive Gentile
judgment here.
Rather, it is more possible to see Paul referring to the Exodus texts regarding the death that
breaking the Law brought to Israelites. According to Paul, the law never had salvific ability despite
its goodness (Rom 7:7). The Mosaic covenant blessings (Deut 7:12-15; 11:26-27) and curses (Deut
11:28-29) that resulted from the chosen people following or rejecting the commandments were
known to all first-century Jews. For Paul, the Gentiles had not received the external law, and thus,
they could not be condemned according to it. Rather, the (same) law was written on their hearts
(Rom 2:14-15). Since there is not a single Pauline text that would verify Duff’s argument and no
contemporary Jewish text to show unequivocal evidence, it seems that Paul is not referring to
Mosaic glory as a condemnation of the Gentiles.

(1949): 251-258; and Hermann L. Strack and Günter Stemberger, Einleitung in Talmud und Midrasch, 7. Auflage,
Beck’sche Elementarbücher (München: Beck, 1982), 28. Stemberger gives an example from Ketubbot 111b: “ein qalwa-choner vom Weizenkorn: dieses wird nackt begraben und kommt bekleidet heraus. Wieviel mehr ist dies von den
Gerechten zu erwarten, die bekleidet begraben warden.” See also Paul B. Duff, “Glory in the Ministry of Death: Gentile
Condemnation and Letters of Recommendation in 2 Cor. 3:6-18,” NT 46 no 4 (2004): 313-337. Duff argues against
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of the Torah; Harris, The Second Epistle to the Corinthians, 279, 286; Calvin J. Roetzel, 2 Corinthians, Abingdon New
Testament Commentaries, (Nashville: Abingdon Press, 2007), 63.
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Paul B. Duff, Moses in Corinth: Apologetic Context of 2 Corinthians, NovTSup 159 (Boston: Brill, 2015), 168.
Duff’s main thesis in his book is that Paul’s allusion to Moses should be explained by apologia for his own ministry
that was questioned by the Corinthian community within, rather than the “false apostles” outside.
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This interpretation does not mean, however, that Paul was possibly not addressing the
Gentiles as well. Despite his argumentation from the Mosaic Covenant that was meant for the
Israelites, he still also addresses the Gentiles. For a long time scholars have struggled over the fact
that Paul uses numerous references from the Jewish Scriptures to prove his points to a Gentile
audience. As early as 1962, W. C. van Unnik notes that 2 Corinthians 3:17-18 should be considered
one of the clearest expressions of Paul’s mysticism.462 Similar to M. D. Hooker,463 A. T. Hanson,464
and others, Joseph A. Fitzmyer argues in his article that Paul is indulging in an obvious Jewish
midrashic interpretation technique.465 The midrashic interpretation was a common rabbinic method
where the Torah was expounded, explained, and developed. 466 Besides pointing out clear
connections to Exodus 34, he supports his argument by pointing to four passages from Qumran in
which he finds similar argumentation as found in this text.467According to Fitzmyer, the Qumran
community considered that God caused the light to shine on the hearts of the teacher of
righteousness and the priests.468 Because of the obvious Jewish nature of the text and argument,
Fitzmyer considers 2 Corinthians 3-4 to be a later inserted piece from Paul.469
Despite that fact that the Corinthian church consisted of Gentiles (1 Cor 12:2 ἔθνη), there
were also a number of Jews in the congregation (e.g. Crispus, Jason, and Sosipater).470 Moreover,
it seems that the opponents of Paul in 2 Corinthians 3-4 were Jews who were using the Torah to
carry out their agenda. Indeed, it is probable that they taught that keeping the Law of Moses was
the way of righteousness. According to Sini Hulmi, the adversaries were probably Jewish Petrine
Christians. 471 More convincingly, George H. van Kooten argues that Paul addresses both
audiences: the pagans who viewed Moses unquestionably negatively and the Jewish sophists.472
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The Mosaic law is temporal and inferior to the manifestation of Christ, and consequently Paul also
presents it in a negative light.
To conclude, Paul describes both God’s revelation in letter and stone (the manifestation of
the Law) and the ministry of the Spirit as doxa to both his Jew and Gentile audience. Indeed the
common denominator to both is doxa. Paul highlights the continuity of the revelation of the doxa
of God. The revelation of God displayed on the face of Moses as doxa, however, is inferior and
temporary compared to the superior and more permanent ministry of the Spirit of doxa.473 Both
glories are revelations and both revelations are glories. Therefore, the manifestations of doxa are
not so much antithetical as they are progressive and advancing. Paul apparently interprets the
Mosaic revelation as lesser than Christ. While Paul does not make a direct parallel to Adamic glory
here, he may employ a similar rabbinic hermeneutical method, qal wahomer, to argue from the
lesser to the greater.
4.4.2. The Identity and the Nature of the Doxa of the Lord
After determining that Paul considers both revelations of God, the one given to Moses and the one
found in Christ, doxa, Paul also describes the nature and identity of the doxa of the Lord in Christ.474
Paul depicts Christ as the doxa of God, representing God’s intrinsic and derived doxa. Christ fulfills
all the promises to vindicate the doxa of God: 475 “For all the promises of God find their Yes in
him. That is why it is through him that we utter our Amen to God for his glory [πρὸς δόξαν]” (2
Cor 1:20).476 The following four aspects of Christ’s identity and nature as the image and doxa of
God give a foundation how the glory of God is being vindicated through Christ.
First, Paul describes Christ as the doxa of the Lord (τὴν δόξαν κυρίου), who is Spirit (2 Cor
3:18). The identification of κύριος is notably debated. Many identify κύριος in verses 16-17a as
the risen Lord Jesus.477 However, Paul seems to use this honorific term for the Yahweh of the
473
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Hebrew Scriptures in verse 17,

for it comments on verses 15-16. But in verse 18 he employs the

same term (τὴν δόξαν κυρίου) in conjunction with Christ together with doxa because of its
reference to εἰκών. The Spirit mediates the presence of Yahweh (= the Lord) and the presence of
Christ the Lord. In this way Paul wants his audience to identify Christ with the intrinsic character
of the doxa of God.
Second, Paul equates the doxa of Christ with the image (εἰκὼν) of God found in Christ (2
Cor 4:4; cf. Roman 8:29; 1 Cor 15:49):
In their case the god of this world has blinded the minds of the unbelievers, to keep them
from seeing the light of the gospel of the glory of Christ [τοῦ εὐαγγελίου τῆς δόξης τοῦ
Χριστοῦ], who is the image of God [εἰκὼν τοῦ θεοῦ]. For what we proclaim is not ourselves,
but Jesus Christ as Lord, with ourselves as your servants for Jesus’ sake. For God, who
said, “Let light shine out of darkness,” has shone in our hearts to give the light of the
knowledge of the glory of God in the face of Jesus Christ [τῆς δόξης τοῦ θεοῦ ἐν προσώπῳ
Χριστοῦ]. (2 Cor 4:4-6)
Paul is drawing again from the Genesis narrative account, where Adam (i.e. humanity) is described
as being created in God’s image.479 Paul associates this Adamic image with the doxa of Christ.480
He not only employs the word εἰκὼν, but also quotes Genesis 1:3 to parallel the Christ-theophany
with creation.481
Third, Paul depicts the knowledge of the doxa of God as found in the face of Christ: “τῆς
δόξης τοῦ θεοῦ ἐν προσώπῳ Χριστοῦ” (2 Cor 4:6). The Exodus narrative undergirds the
background to this passage as well.482 Paul emphatically contrasts the doxa seen in Moses’s face
(Exod 33:18-23) with the doxa of God found in the face of Christ, arguing that the latter is
substantially superior. The glory (of God)483 was reflected in Moses face and was fading, the glory
of God is found in the face of Christ and is permanent. Paul uses the veil of the Exodus story to
allude to the god of this present world and his ability to blind the eyes of people to the glory of God
in the face of Christ. “Christ is not presented as an entity which reflects the glory of God, but is in
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fact presented as the glory of God…Christ embodies the glory of God.”484
Fourth, the doxa motif in the book of Isaiah is significant as the background for the doxa
motif in 2 Corinthians 4:4-6. Timothy Savage posits that Paul draws from various Isaiahic doxa
passages, particularly from Isaiah 60:1-3, to connect with the light and doxa themes around
Christ.485 Moreover, Jeffrey Aernie suggests that Paul’s “Christological dimension of the glory of
God (ἐν προσώπῳ Χριστοῦ) may also hark to the intertextual connection developed in the LXX
between Isa 9:2 and 53:11.”486
Fifth, Paul equates the Gospel with the doxa of Christ. Although sometimes the Greek
phrase “τοῦ εὐαγγελίου τῆς δόξης τοῦ Χριστοῦ” is translated adjectively,487 it is better to see it as
an epexegetic or appositional construction: “the Gospel, namely, the glory of Christ,” or as a
genitive of content: “The Gospel that contains the glory,” or an objective genitive: “The Gospel
that displays the glory.” 488 Thus, the glory is identified with the person of Christ in relation to the
“salvific work of God in the Gospel.” 489 For Paul, Christ’s identification with the essential glory
of God and the derived glory of God as human representative is the Gospel.
Thus, Paul depicts the nature and the identity of Christ as the one who shares both God’s
intrinsic doxa and his derived doxa. On one hand, Christ is the doxa of the Lord, fully equated with
the intrinsic and essential character of the Lord. On the other hand, Paul associates Christ with the
image of God, identifying him with the Adamic figure. Christ as God’s representative, intrinsic
and derived alike, fulfills the promises of God to ultimately vindicate the doxa of God. 490
Therefore, for Paul, Christ is at the same time the very Gospel that Paul is preaching (instead of
himself)491 and the image he calls his audience to imitate.492
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4.4.3. Believers’ Eschatological Transformation into the Likeness of the Doxa of Christ
Paul uses doxa in yet another way, namely to describe the transformation of believers into the
likeness of the doxa of Christ. In 3:1-18 Paul moves from the past glory theophany of Moses to the
present glory theophany of Christ. This revelation is substantially greater and more enduring than
the previous one. The third glory theophany in this passage is described when the glory of Christ
is shared with the Corinthian believers. Paul motivates the Corinthians to stand against their
opponents in their present suffering situation by appealing to future participation in the glory of
Christ (2 Cor 3:18; 4:7-16). While this participatory glory is currently starting to take place, as seen
in 2 Corinthians 3:18, the ultimate glorification will come to fruition in the future. Indeed, this
paradigm is expressed in four different ways.
The first way this paradigm can be seen is in Paul’s description of the doxa of Christ as the
object of the believers’ current beholding: “We all, with unveiled face, beholding the glory of the
Lord [τὴν δόξαν κυρίου κατοπτριζόμενοι], are being transformed into the same image [εἰκόνα]
from one degree of glory [ἀπὸ δόξης] to another [glory; εἰς δόξαν]. For this comes from the Lord
who is the Spirit” (2 Cor 3:18).
According to Wright,493 3:18 means that believers mirror this glory to each other.494 Wright
argues that the Corinthians themselves are the letter of recommendation to Paul and his companions
(3:2-3). The Corinthians are gazing at the glory of the Lord as in a mirror “when . . . [they] are
looking at one another: The Corinthians at the apostle, and the apostle at the Corinthians, and
indeed the Corinthians at one another [emphasis original].”495 Moreover, the same spirit that is
present in verse 3 is also the Lord in verses 17-18. Thus, the spirit who dwells now in believers is
the very glory that they are looking at in each other. The glory is now revealed “in the fellowship
of the Messiah’s people, where the spirit is at work.”496
In my assessment, Wright fails to consider a crucial element in the passage. True, as Wright
points out, the Spirit dominates chapter 3. Thus it is easy to mistake the spirit to which he is
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referring as the already dwelling Spirit in those who are in Christ. However, since Christ is the last
Adam (ὁ ἔσχατος Ἀδὰμ; 1 Cor 15:45), who is also the life-giving Spirit (πνεῦμα ζῳοποιοῦν; 1 Cor
15:45b), it seems warranted to say that the Spirit here refers to the second Adam, namely to Christ.
Indeed, Paul addresses the Lord as Spirit (ὁ δὲ κύριος τὸ πνεῦμά ἐστιν in 3:17 and probably in 3:18
ἀπὸ κυρίου πνεύματος) while at the same time distinguishing them from each other (οὗ δὲ τὸ
πνεῦμα κυρίου, ἐλευθερία; 2 Cor 3:17).497 While the gift of the Spirit allows the first “Adams” to
attach themselves to the last Adam, it is the Spirit of the Lord upon whom the Corinthians are
gazing. After all, the title κύριος in Paul’s mind is granted only to Yahweh and Christ, the second
Adam, not to the Spirit, as Wright claims. While Christ does share his glory with other humanity,
he does not share his lordship. The sharing of lordship happens between God and Christ. Thus, the
glory of the Lord that the people are beholding is the glory of Christ.
Moreover, the glory of Christ that the believers are called to observe is that of the crucified
and resurrected Christ (2 Cor 4:7-14). The paradoxical statement of the suffering doxa figure is
again highlighted in a parallel to 1 Corinthians 2. The allusion to Isaiah 52:13-53:12 in this passage
is widely acknowledged by scholarship.498 For my purpose, it is germane to note that Isaiah 52:1353:2 uses δόξα and its derivatives four times.
See, my servant shall understand and he shall be exalted and glorified [δοξασθήσεται]
exceedingly. Just as many shall be astonished at you – so shall your appearance be without
glory [ἀδοξήσει] from men, and your glory [ἡ δόξα σου] be absent from the men – so shall
many nations be astonished at him, and kings shall shut their mouth, because those who
were not informed about him shall see and those who did not hear shall understand. Lord,
who has believed our report? And to whom has the arm of the Lord been revealed? He grew
up before him like a child, like a root in a thirsty land; he has no form of glory [οὐδὲ δόξα],
and we saw him, and he had no form or beauty. (Is 52:14-53:2 LXX NETS)
The author of Isaiah describes the object being seen as something not having glory. Paul, on the
other hand, urges his readers to look at the glory of Christ, the dead and resurrected one, and to
identify with it. Again, there seems to be an association between Adam and the eschatological
Servant figure who represents and comes out of Israel.
The second way Paul describes the transformation of the people into the likeness of the
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doxa of Christ is by showing how unbelievers are changed from Moses’s glory [ἀπὸ δόξης] to
believers by seeing Christ’s glory. The purpose of the glory of Moses was not salvific, and thus it
is the glory from which they are to be transformed.499 I suggest that Paul associates ἀπὸ δόξης with
the Decalogue revelation. After all, that is the most natural reading of the first reference to doxa.
That is not to deny, however, that this glory is ever increasing.500
Many scholars have shown that the Decalogue-giving and the golden calf episodes function
as “creation-fall” episodes in Exodus. Hafemann sums this up well: “Like the original creation
narrative, the re-creation of a people to enjoy God’s presence at Sinai is followed by a “fall” which
separates them from the glory of God. As such, like Adam and Eve, Israel’s sin with the golden
calf becomes deterministic and paradigmatic for Israel’s future history of God’s people.” 501
Additionally, Amar Annus has recently argued from Mesopotamian and other sources that in
various Jewish theological speculations “the primordial luminous garment of Adam is directly
related to Moses’ shining face on Sinai.”502
Moreover, there are textual links that argue for the creation of the Adam and Israel
background. Paul refers to the creation-fall story in this passage to make an analogical point. Even
though “for God said: Let the light shine out of darkness” (2 Cor 4:6) is not a quotation verbatim,
Paul seems to refer to the creation text found in Genesis 1:3 to make an analogy between the
creation event and the illuminary preaching event.503 Similar to the creation-narrative where light
banished the darkness, the proclamation of Christ causes light to shine in “our hearts to give light
of the knowledge of the glory of God in the face of Christ” (2 Cor 4:6).” Also, there could be an
intentional parallel link to the creation account, where the serpent (ὄφις) lures Eve to eat from a
certain tree by causing her to doubt God’s words with Paul’s reference to “the god of this world,
who has blinded the minds of unbelievers, that they are not able to see the light of the Gospel of
Glory of Christ, who is the image of God” (2 Cor 4:4).
Furthermore, there is a neglected, yet definite, link to Isaiah 40:1-10 in 2 Corinthians 3:18504

4:4.
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is used in two different ways in this passage in the Septuagint. Δόξα κυρίου is a reference to God
and πᾶσα δόξα ἀνθρώπου is a reference to humanity. The Septuagint translates  ְוָכל־ַחְס ֖דּוֹas πᾶσα
δόξα ἀνθρώπου. This occurrence is the only time in the LXX when  ֶחֶסדis translated as δόξα.
A voice of one crying out in the wilderness: Prepare the way of the Lord; make straight the
paths of our God. Every ravine shall be filled up, and every mountain and hill be made low,
and all the crooked ways shall become straight, and the rough place shall become
plains. Then the glory of the Lord [ὀφθήσεται ἡ δόξα κυρίου] shall appear, and all flesh
shall see the salvation of God, because the Lord has spoken. A voice of one saying, “Cry
out!” And I said, “What shall I cry?” All flesh is grass; all the glory of man is like the flower
of grass [καὶ πᾶσα δ όξα ἀνθρώπου ὡς ἄνθος χ όρτου]. The grass has withered, and the
flower has fallen, but the word of our God remains forever. Go up on a high mountain, you
who bring good tidings to Zion; lift up your voice with strength, you who bring good tidings
to Jerusalem; lift it up, do not fear, say to the cities of Judah, “See, your God!” (Is 40:3-9
LXX NETS)
The doxa of man will fade away eventually. The fading glory could be referring to the sinful state
of Israel, but it may also be an allusion to the creation account (Gen 2:23) referring to all humanity,
including the Gentiles. This transitory and mortal glory is compared to the revelation of the glory
of God (ὀφθήσεται ἡ δόξα κυρίου) (Is 40:5 LXX). The one who is heralding the good news (ὁ
εὐαγγελιζόμενος) is called to turn the attention of Zion and Jerusalem to see God. The object of
the good news is God himself (ἰδοὺ ὁ θεὸς ὑμῶν; Is 40:9 LXX). Thus, there is a parallelism between
Isaiah 40:1-10 and 2 Corinthians 3:18: the movement from the lesser glory (of Adam and Moses)
to the greater glory (God who is now found in the face of Christ).
Additionally, Paul uses εἰκών twice in this passage (2 Cor 3:18; 4:4) and refers not only to
the image of Christ (the second Adam) but also to the image into which the beholders are being
transformed (2 Cor 3:18). Εἰκών is used synonymously with δόξα505 to communicate Adam’s role
to represent God.
Therefore, even though most commentators see ἀπὸ δόξης as the initial glory of Christ that
is starting to take place progressively with those who behold him, I suggest that Paul is referring
to humanity’s fading glory (both the manifestation of Adam and Moses) and that εἰς δόξαν refers
to the revelation of God found in the face of Christ. Even though Paul does not make an explicit
reference to Adam, for the aforementioned reasons it does seem that the glory manifested in Moses
functions as a parallel to God’s image found in Adam. Paul is not negligent of this association
between Moses and Adam elsewhere, as I tried to show when discussing Romans 1. To conclude,
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ἀπὸ δόξης refers primarily to the Mosaic glory that does not have a redeeming effect, thus is inferior
to the glory of Christ, yet still possibly reflects the face of God. Moreover, it is indeed possible that
Moses’s glory is parallel to the creation story of Adamic glory.506
Third, when Paul describes the transformation of believers into the likeness of the doxa of
Christ, he explains how this Gospel of doxa is seen507 and treasured. Is it by vision just like when
he saw Christ?508 Is it by looking at believers, as Wright claims? Or is it by external proclamation
of the 1 Corinthians 15:1-4 message to people and the internal witness of the Spirit? The admittedly
difficult word κατοπτριζόμενοι could be translated as “to produce a reflection” (active meaning),
“to look at oneself in a mirror” (middle), “what is seen in the mirror” (passive), or “to look at
something, contemplate” (passive less literal). Seyoon Kim argues convincingly that Paul’s
theology indicated in this passage is inherited from his own conversion experience, the Damascus
Christophany.509 Paul does not, however, expect this Damascus road manifestation to take place in
other people’s lives in a similar fashion to his (1 Cor 15:8). Rather, the object of their beholding
(passive reading) is the proclaimed Lord, Jesus Christ. The heralding of the death and the
resurrection of Christ, the second Adam, the shared image of Adam, and the glory of God is the
manner that the Corinthians come to see. 510 Furthermore, the Spirit of God to illuminate the
external proclamation of Christ is needed in order to see the glory of Christ.511 Therefore, to claim
that the believers are gazing at each other seems unwarranted. Rather, the proclamation not of
themselves, but of Christ, as the image and the glory of God and the illumination of the Spirit are
the fundamental origins of one being transformed into his image.
Moreover, Paul seems to follow the patterns found in Isaiah 40, Isaiah 60, and Psalm 62:3.
Similar to Isaiah 60, where the glory of God is the object of the proclamation of the Gospel, Psalm
62:3 (οὕτως ἐν τῷ ἁγίῳ ὤφθην σοι τοῦ ἰδεῖν τὴν δύναμίν σου καὶ τὴν δόξαν σου) depicts the glory
506
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of God as the object of David’s beholding. Paul pictures the eschatological passages previewed in
the Jewish Scriptures of seeing God’s glory reaching its pinnacle and coming into fruition in the
Christ-event.
Fourth, Henry Nguyen has shown that the transformation into Christ’s glory is both internal
and external in nature. 512 According to Nguyen and Margaret Thrall, the Corinthians were
preoccupied with external superficialities and outward appearance.513 Nguyen argues that Paul is
reacting “against the Corinthian Christians’ exploitation of certain ideal aspects of persona (e.g.
social status, privilege, and eloquence).”514 Additionally, the inferiority of Moses’s ministry was
merely outward and fading glory. Paul addresses this superficiality by emphasizing the superiority
of the inward work of the Spirit that moulds the character of the person through the inner heart into
the lasting glory of Christ.
To focus on internal transformation does not mean that external and physical change is
eradicated. Rather, according to Nguyen, the result of the change into the image and person of
Christ is a visible transformation into the “‘dying and life of Christ,’ which is crucial for Paul’s
defence of his ministry, since the Corinthians have criticised him for the weak outward
appearance.”515 The internal power and glory are manifested in the midst of visible afflictions and
weakness. 516
Therefore, finally, Paul describes the change of believers into the likeness of the doxa of
Christ is by motivating his audience to suffer in light of the future eschatological transformation
into doxa (2 Cor 4:17-18). When considering Paul’s glory motif, scholars sometimes overlook the
relationship between 2 Corinthians 3:18-4:6 and 4:7-18. Wright is not alone in paying insufficient
attention to the following passage when discussing 3:18. 517 However, there is an intentional link
between these passages when Paul develops his eschatology of transformation regarding glory.518
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Table 4.6. 2 Corinthians 4:17-18
So we do not lose heart
Though our outer self is wasting away
our inner self is being renewed day by day.
For this light momentary affliction
is preparing for us an eternal weight of glory
beyond all comparison [εἰς ὑπερβολὴν α ἰώνιον
βάρος δόξης]
as we look not [σκοπούντων] to the things but to the things that are unseen [τὰ μὴ βλεπόμενα]
that are seen
For the things that are seen are but the things that are unseen are eternal [αἰώνια].
temporal/seasonal [πρόσκαιρα]
As the table above indicates, Paul’s encouragement to Corinthian believers to press on is based on
the comparative superiority of the eschatological doxa over the present-day suffering (2
Corinthians 4:7-13 and 5:1-4).
The eschatological glorification of believers does not take place through looking inside of
themselves or to the existing world. At the same time, eschatological glorification does not promise
to take believers out of the world. The inner transformation is not taking place when believers are
looking at each other; rather, it is happening when they are setting their watch on unseen (τὰ μὴ
βλεπόμενα) and eternal (αἰώνιον) things away from themselves. The glory that awaits, the renewal
of the inner self, is founded on something else than the believers themselves. Nevertheless, ultimate
glory and life will be put on, and believers will be clothed (2 Cor 5:4; ἐπενδύσασθαι) from outside
by “the eternal building that comes from heaven” (2 Cor 5:1).
Paradoxically, when believers are communally looking outside of themselves, their insides are
being renewed day by day (ἀνακαινοῦται ἡμέρᾳ καὶ ἡμέρᾳ) at the same time as the outside is
wasting away. In this way, eschatological glorification is already partially present.519 The renewal
of the inside is probably the transformation of degree from glory to glory. Yet, because Paul does
not consider the physical body to be inherently evil, the new reality is continuous, unlike what they
have ever seen or experienced, namely, eternal glory will be their inheritance. Paul uses an
emphatic construction of αἰώνιον βάρος δόξης here. As we observed earlier, kabod itself literally
means heaviness, and so does βάρος.520 Indeed, kabod was translated at certain points as βάρος in
the Septuagint.521 Paul wants to describe as emphatically as possible the ultimate eschatological
519
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importance here: it is substantially greater and means complete participation in the derived glory
of God shared in Christ.
The ultimate eschatological and eternal state of those who are suffering now for the sake of
the Gospel of the glory of Christ will be eternal union with this same Christ. While this
transformation is progressive here, just like in 3:18, the final consummation happens in the
resurrection of the dead (4:14). Therefore, Paul summons believers to bear the present-day
sufferings for the sake of future glory. To recapitulate, the aforementioned five keys explain
another element in the doxa motif. In 2 Corinthians 3-4 Paul motivates believers in the midst of
suffering, and cultivates hopeful expectation of transformation into the derived doxa of Christ.
4.4.4. The Vindication of the Doxa of God
The ultimate reason (ἵνα) for all the aforementioned aspects of doxa movements from Moses to
Christ and from Christ to believers is the vindication of the doxa of God. The passage has one more
occurrence of doxa found in 4:15: “grace extends to more and more people it may increase
thanksgiving, to the glory of God [περισσεύσῃ εἰς τὴν δόξαν τοῦ θεοῦ].” Suffering is the means
that result in an increase522 in thanksgiving and glory to God. We see here the same Pauline concept
as in Romans 1:21, where giving thanks to God equals giving glory to God (οὐχ ὡς θεὸν ἐδόξασαν
ἢ ηὐχαρίστησαν). While the definition of sin is described as not giving glory or thanks to God,
Christ as the doxa of God reverses the believer’s position through suffering to ascribe thanks and
glory to God. The ultimate purpose of the glorification of Christ and believers in suffering is the
vindication of the glory of God, namely his moral and aesthetic character. Moreover, Paul depicts
the return to original humanity, namely to be able to give thanks and glory and be transformed into
the consummated image of God through Christ.
To summarize, in 2 Corinthians 1-4 (especially 3-4) doxa is identified with three characters.
First, Paul depicts the derived glory of God on the face of Moses as a past historical manifestation
that parallels the creation-fall episode and links his readers to it as well (2 Cor 3:1-15). Paul’s
polemical language highlights the superiority of his view to that of his opponents. Second, Paul
depicts Christ as the intrinsic and derived doxa of God. Paul presents the glory of God in the face
of Christ as the image of God as Gospel that is a present, greater, and permanent manifestation of
God (2 Cor 3:16-4:6) that fulfills all the promises of God (2 Cor 1:20). The third character is the
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Corinthian believers themselves when they share the doxa of Christ. Paul motivates Corinthians
against their opponents 523 in their present suffering situation by appealing to the future
eschatological glory (2 Cor 3:18; 4:7-15; 16-). God’s reflected glory is greater because of Christ
and the inclusion of Gentiles. The glory revealed to Moses was inferior and temporary compared
to more magnificent and permanent ministry of the Spirit of doxa. The final identity occurs in the
middle of his discussion on suffering that is worthwhile; as is typical of Paul, he proclaims a
doxology—the ultimate purpose of the entire movement is the vindication of the doxa of God.

4.5.

The Vindication of the Doxa of God through Christ in Romans 5-8

As discussed above, God’s essential glory is vindicated through the glory of Christ not only in the
Corinthian correspondence but in Romans as well. Romans 5-8 form a somewhat unified pericope
that includes a cohesive understanding of doxa. My purpose is to show how the lack of God’s doxa,
which was expressed as the foundational predicament and problem after Adam and Israel in
Romans 1, is reversed through the character of the work of Christ. Doxa occurs in three distinct
passages (Rom 5:1-2; 6:1-6; 8:17-30), four times altogether as the noun δόξα (5:2; 6:4; 8:18, 21)
and twice as a verb (δοξάζω in 8:30 and συνδοξάζω in 8:17). I discuss these passages separately,
yet deliberately link them together due to their close relationship with each other.
Adamic imagery and allusions to Israel play an essential role in the doxa motif in these
passages. Paul’s objective is to show how Christ functions as an anti-fallen superior Adam figure
and faithful eschatological Servant whose suffering, death, and resurrection vindicates God’s
essential glory and reconciles and transforms God’s image and derived glory in believing Jews and
Gentiles. Not only is humanity transformed into God’s derived glory, but also the entire creation
that humanity was created to rule over, care for and to cultivate is renewed.
4.5.1. The Eschatological Hope of Reflecting the Doxa of God through the Christ-Event in
Romans 5:1-2
Romans 5:1-2 provides a glimpse of Paul’s doxa motif. This passage reveals two important aspects
for my study:
Therefore, since we have been justified [δικαιωθέντες] by faith, we have peace with God
our Lord Jesus Christ. Through him we have also obtained access by faith into this grace in
which we stand, and we rejoice in hope of the glory of God [ἐπ' ἐλπίδι τῆς δόξης τοῦ θεοῦ].
(Rom 5:1-2)
523
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First, reflecting the glory of God means reversal of the idolatry described in Romans 1:23 and
Romans 3:23. In these passages, Paul describes idolatry as the foundational reason for Jews and
the nations not displaying God’s image and glory. They lack the derived glory of God. Paul echoes
both Israel’s history and the Genesis account to show the same predicament being experienced by
both Jews and Gentiles. The Christ-event, however, has reversed the case again. Justification
guarantees the future vindication of God’s glory and the transformation of believers’ participation
in God’s glory. Christ’s work on the cross reconciles people through faith in God and opens an
access back to God by His grace. This is the restoration—indeed more than restoration—of God’s
displayed image and glory in Adam and Israel that was lost in the creation-fall narrative.524
The second important aspect for this study in Romans 5:1-2 is an often overlooked allusion
to Isaiah 45:22-25.525 The passage that is quoted in Philippians 2:10-11 is echoed here as well. In
this eschatological passage, the offspring of Israel shall be justified and glorified in God because
of the Servant: “By the Lord shall they be justified [δικαιωθήσονται], and all the offspring of the
sons of Israel shall be glorified [ἐνδοξασθήσονται] in God” (Is 45:25 LXX NETS).
Paul united justification and glorification, thus echoing the fulfillment of the Isaiah passage.
He, however, portrays this messianic glorification as taking place in two parts. While the
eschatology has been inaugurated already (justification), final consummation to reflect God’s glory
is still awaited.
4.5.2. The Vindication of the Father’s Doxa through the Christ-Event Signaled through
Baptism in Romans 6:1-6
Romans 6:1-6 forms another doxa passage (6:4), but commentators do not typically pay much
attention to it from the doxa standpoint.526
What shall we say then? Are we to continue in sin that grace may abound? By no means!
How can we who died to sin still live in it? Do you not know that all of us who have been
baptized into Christ Jesus were baptized into his death? We were buried therefore with him
by baptism into death, in order that, just as Christ was raised from the dead by the glory of
the Father (διὰ τῆς δόξης τοῦ πατρός) we too might walk in newness of life. For if we have
been united with him in a death like his, we shall certainly be united with him in a
resurrection like his. We know that our old self was crucified with him in order that the body
of sin might be brought to nothing, so that we would no longer be enslaved to sin. (Rom 6:16)
524
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There are, however, four revealed aspects of doxa found in this passage. First, God is depicted as
the doxa of the father, describing his own character. While some take doxa to mean merely God’s
power, I consider that its nuance is more distinctive.527 It seems that Paul calls God the father, and
the attributes of God manifested in the Exodus narrative provide a vital background here, as seen
below.
Second, the vindication of the father’s doxa takes place through the Christ-event, namely,
his suffering, death, and resurrection.
Third, imagery from Jewish Scriptures, such as Adam, 528 Israel, and the Exodus, prefigures
God’s vindication of his doxa in Romans 6. Marvin Pate names three pieces of evidence to warrant
the Adamic imagery in this passage: (1) the context of this passage is surrounded on both sides by
Adam passages (5:12-21 and 7:7-13); (2) the structure (οὕτως καὶ) points back to highlight the
differences between Adam and Christ; and (3) three linguistic terms point back to Adamic imagery:
δόξα, ὁμοίωμα, and παλαιός ἄνθρωπος.529 While the exact meaning of ὁμοίωμα here is debated,
we see a certain overlap in the lexical domains between δόξα and ὁμοίωμα. Indeed ὁμοίωμα here
can mean “form,”530 “corresponding reality,” or “representation,”531 referring to Christ’s death and
resurrection. Additionally, there is a lexical association with the Adam-type figure found in Ezekiel
1:28: “the likeness of the glory of the Lord” [ὁμοιώματος δ όξης κυρίου]. This figure is not
explicitly the glory of the Lord, but the likeness of him. The glory of the Lord is shared with him.
Paul seems to identify Christ as this type of figure.
This passage not only contains possible references to Adam theology, it also draws from and
parallels Israel’s redemption story from Exodus. The baptism sign corresponds with the revelation
and vindication of God’s glory in the Exodus narrative and in the death and resurrection of
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Christ.532 Wright argues that for Paul, baptism is the “Jesus-shaped Exodus.”533 Moreover, and
more particular to Romans 6:1-11, this passage explores the “slave/free” contrast. Thus, for Paul,
Exodus functions as a pre-figure story of the revelation of God’s doxa, now personified in the death
and resurrection of Jesus. The Christ-event is the God-given means to transfer from the slavery of
sin to freedom in the presence of God. We saw in the background chapter how God’s presence and
God’s glory were manifested in the Jewish Scriptures primarily through two salvation event
accounts, the Exodus (Exod 14:17-1816:6-10; 24:16-17; 33:18-23; 40:34-35; Lev 9:6; Num 14:10,
21-22; 16:19; 16:42) and the return from Babylonian exile (Is 40:5-8): “I will be glorified
[ἐνδοξασθήσομαι] in Pharaoh and in all his army and in his chariots and in his horses. And all the
Egyptians shall know that I am the Lord, as I am being glorified [ἐνδοξαζομένου] in Pharaoh and
in his chariots and his horses” (Exod 14:17-18 LXX NETS; cf. Exod 14:4). “At the evening you
shall know that the Lord brought you out of the land of Egypt, and in the morning you shall see the
glory of the Lord [δόξαν κυρίου]” (Exod 16:7 LXX NETS).
The identity, character, power, weightiness, namely, the essential doxa of God, are
manifested in the Exodus event. Indeed, the Lord revealed himself to Moses as glory prior to the
crossing of the Red Sea (Exod 14:4, 16-18), and His presence and glory were a part of the giving
of the Decalogue (Exod 24). They highlighted the Lord’s sovereign gracious election of the
Israelites over the Egyptians, his holy and divine presence, often manifested in judgment, and his
beauty and presence. Romans 5-8 retells this story, now through the faithfulness of Christ.534 Now
God’s glory is manifested in the Christ-event. The death of Christ is God’s judgment on idolatry,
the lack of God’s glory in Adam and Israel (Rom 3:21-28). The baptism of Jesus and believers is,
therefore, linked with the Exodus narrative here as well as in 1 Corinthians 10:1-2.535
The fourth distinctive aspect of the use of doxa in Romans 6 is Paul’s appeal to identify his
audience with Christ, in whom the doxa of God is manifested. The morphing of believers into the
likeness of the Christ is another pointed aspect of doxa. The union with Christ, in whose
resurrection God’s glory is manifested, functions as the transforming aspect of turning away from
sin (Rom 6:5). Moreover, the identification with Christ means identification with his suffering,
death, and resurrection. Furthermore, while Paul started his letter to identify his Jewish and Gentile
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audience with the fallen Adam and idolatrous Israel, now his strategy is to invoke the identification
move from the fallen Adam and Israel to Christ.
To recapitulate, in Romans 6:1-6 Paul states that the vindication of the Father’s glory takes
place through the Christ-event. The suffering, death, and resurrection of Christ correspond with
Adam, now in reverse, and are modeled after the Exodus-event found in Jewish Scriptures. The
result of the vindication of God’s glory revealed in the Christ-event is the assimilation of believers
with Christ.
4.5.3. The Vindication of God’s Doxa in Romans 8:17-30 as an Eschatological Hope for the
Entire Creation
Romans 8:17-30 536 is connected to the eschatological hope of the transformation of God’s
derivative doxa in humanity and creation. Doxa occurs twice as a noun in Romans 8 (8:18, 21) and
two times as a verb, δοξάζω in 8:30 and συνδοξάζω in 8:17. Paul has an eschatological
transformation view of God’s derivative doxa in relation to the entire creation, humanity
functioning as the pinnacle patterned after the resurrected Christ’s image, sonship, and doxa.
Moreover, a salvation narrative (creation-fall-transformation) from Jewish Scriptures operates as
Paul’s background for the doxa motif.
First, in his discussion of the future glory for humanity, Paul links the eschatological
transformation of God’s derivative doxa in believers together with the hope of creation. Verses 1922 describe the eschatological hope of κτίσις:
For I consider that the sufferings of this present time are not worth comparing with the glory
[δόξα] that is to be revealed to us. For the creation [τῆς κτίσεως] waits with eager longing
for the revealing of the sons of God. For the creation [ἡ κτίσις] was subjected to futility,
not willingly, but because of him who subjected it, in hope that the creation itself will be
set free from its bondage to corruption and obtain the freedom of the glory [τῆς δόξης] of
the children of God. For we know that the whole creation [ἡ κτίσις] has been groaning
together in the pains of childbirth until now (Rom 8:19-22).
The word κτίσις occurs twenty times in the New Testament and can either mean creation, a creature

(2 Cor 5:17), or a created order (1 Cor 11:9). Over the centuries, there have been numerous
536
Romans 8 is a part of the larger Pauline soteriological argument starting from human depravity, including both Jews
and Gentiles (1:18-3:20), showing how man is reconciled with God in justification (3:21-5:10), and describing how
the Christian life operates (6:1-8:39). As the climax of this salvation, namely the creational restoration process, see
Steven J. Kraftchick, “Paul’s Use of Creation Themes: A Test of Romans 1-8,” ExAuditu 3 (1987): 72-87. Paul talks
in chapter 8 about the current situation of a believer in light of the future eschatological hope and reality. The structure
of Romans 8:17-30 can be divided as follows: (1) The hope of believers (8:17-18); (2) The hope of future glory for the
suffering creation (8:19-22); (3) The hope of future glory for a believer (8:22b-25); (4) Prayer in the light of future
glory (8:26-27); (5) The assurance of future glory (8:29-30); (6) The hope of future glory despite current sufferings
(8:31-39).

138
suggestions about what κτίσις contains here in Romans 8. Harry Hahne mentions five and C. B. E.
Cranfield provides eight different ways that κτίσις has been understood.537 It is highly unlikely that
Paul talks about believers regarding κτίσις here because it is specifically distinguished and
differentiated from the children and sons of God (τῶν υἱῶν τοῦ θεοῦ and τῶν τέκνων τοῦ θεοῦ) in
verses 19b, 21, 23. 538 Thus, some have suggested that Paul’s references here are about nonbelieving humans: Ernst Käsemann is convinced that “there can be no doubt that non-Christians
are included,”539 and Manson finds it problematic “how the material world can obtain the glorious
liberty of the children of God.” 540 Despite these suggestions, however, κτίσις is an unlikely
reference regarding any humans, believers or unbelievers.541 Rather, κτίσις seems to refer to the
whole of nonhuman and sub-personal creation, distinct from humans, yet in a personified manner542
including past, present, and future animate and inanimate creation. 543 Thus, Paul depicts the
restoration of the entire creation544 as an outcome of the vindication of God’s glory.545
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Second, despite the fact that Paul makes a strong case for the hope of creation in verses 1922,546 the eschatological hope of the transformation of the believers in the midst of suffering into
the likeness of the resurrected Christ’s doxa is the main motif in Romans 8. Creation is dependent
on and contingent upon the redemption of the derived doxa of the sons of God (εἰς τὴν ἐλευθερίαν
τῆς δόξης τῶν τέκνων τοῦ θεοῦ). Thus, the eschatological hope of creation is the participation of
the doxa of the sons of God.547 Indeed, Paul depicts the children of God as the partakers of the
resurrected Christ’s future doxa through suffering in three different verses:
Provided we suffer with him [Christ] in order that we may also be glorified
[συνδοξασθῶμεν] with him. (Rom 8:17; cf. Rom 6:5)
I consider that the sufferings of this present time are not worth comparing with the glory
[δόξαν] that is to be revealed to us. (Rom 8:18)
We know that for those who love God all things work together for good, for those who are
called according to his purpose … those whom he predestined he also called, and those
whom he called he also justified, and those whom he justified he also glorified [ἐδόξασεν].
(Rom 8:28, 30)
For Paul, Jesus’s resurrection functions as a hermeneutical key for the anticipated and confirmed
eschatological hope of believers’ participation in and transformation into the image and doxa of
Christ. Daniel Kirk contends that the resurrection of Christ is the key for unlocking Paul’s
argumentation and hermeneutics in his entire letter to the Romans.548
The resurrection of Christ, namely Christ’s glorification, guarantees the transformation of
believers into the same image and doxa as that of Christ (Rom 8:29-30; cf. 1 Cor 15:20).549 This
metamorphic change will be consummated in glorification. Here believers are preappointed
(προώρισεν) to receive the same form (συμμόρφους) of the image (εἰκόνος) of God’s son (υἱοῦ) so
that He (the son) would be the firstborn among many brothers.550 Indeed, Paul starts the letter (1:4)
with a famous confession: Jesus Christ was set apart/appointed (τοῦ ὁρισθέντος) to be the son
(υἱοῦ) of God; by his resurrection Christ is the first representative of new humanity to operate as
the ruler of creation.551 His resurrection functions as the foundation for the rest of the believing
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humanity to be resurrected. As Jesus is declared the Son of God, so will believers be confirmed the
sons of God in the resurrection of the dead. In Pauline thought, humankind was created to be God’s
image and glory (chapter 3), but these features are fractured now as the consequence of the fall
(Rom 1:21-28; 3:23). The resurrection of Christ, the last Adam, is the foundation of the redemption
and transformation of humanity. Redeemed humanity is declared as the sons of God, conformed to
the image of His son, and will receive a glorified status together with the resurrected Christ.552
Paul depicts suffering as a necessary pathway to transformation into the doxa of Christ. A
well-attested Pauline tension (cf. 1 Tess 4:13-18, 5:10, Gal 2:19-20; Phil 3:4-11, 20-21; 2 Cor 4:714: 6:1-10; 7:3; 13:3-4) between “already but not yet” is apparent in the doxa terminology in
Romans 8:18-30. 553 On the one hand, the freedom of the doxa is still to be revealed (8:18, 21),
awaited, and participated in together with Christ (8:17), yet it is already inaugurated 554 and
guaranteed (8:30), as the aorist tense describes (ἐδόξασεν). Christ already enjoys his glorious status
fully as the firstborn of many, yet his brothers will be brought to this reality in eschatological time.
Similarly “all who walk according to the Spirit” are already sons of God (υἱοὶ θεοῦ in 8:14, τέκνα
θεοῦ in 8:26, 17), yet they are still “waiting eagerly for the adoption of sons” (υἱοθεσίαν in 8:24).
Also, the possession of the Spirit as the first fruits functions as the “already” part of the presence
of God. This presence will not, however, be consummated until the full redemption of bodies in
the future (8:24). God’s children, who are also the recipients of the heritage of God and the corecipient of Christ, will be glorified (συνδοξασθῶμεν) together with Christ in the future (8:17).
While the suffering of believers is as certain as the anguish of Christ, Christ’s resurrection provides
the guarantee of the final glorification.
Finally, the creation-fall-salvation motif from the Jewish Scriptures functions as Paul’s
background for the eschatological consummation of doxa. Paul combines sonship, image, and doxa
language from Jewish texts that relate to the history of Adam and of Israel.
Romans 8:20 is Paul’s commentary on Genesis 3:17-18, the fall narrative. Even though
Paul does not quote the Genesis text, there is an allusion to the storyline. As humankind fell into
sin, the land/creation was consequently cursed. Now the restoration of humanity requires a reversal
of creation as well. Paul is using the fall story as the basis for the need for reversal. Indeed, the
552
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eager and anticipatory waiting (ἀποκαραδοκία) for the revealing of the sons of God is because
(γὰρ) creation (κτίσις) was subjected, forcefully, yet in hope, to futility. Creation was subjected,
not willingly, but by someone who subjected it. Because the text does not directly mention the
subject of “subjected” (ὑποτάσσω), three different options have been suggested. First, some think
that Paul is referring to Satan. Second, Paul could be referring to Adam. If Paul has the Genesis
account in mind, then it is Adam’s sin that is the direct cause for the futility and corruption of
creation. Adam’s fall had cosmic results, and the responsibility lies with him. The third, option,
however, is more likely; Paul thinks that God subjected creation to futility because of human sin.
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The frustration and corruption refer to the inability of creation to do what it was created to

perform under the care of humanity.556 This is Paul’s interpretation of the Genesis 3 consequences
for all the earth.
Not only the probable allusion to Genesis 3 in relation to the subjection of creation, but as
my background study revealed, the anticipation of the restoration of the earth and creation as the
manifestation of the doxa of God is also found in the Jewish Scriptures and in the Second Temple
literature. Paul’s thought in Romans 8 is in line with this hopeful (ἐφʼ ἑλπίδι in 8:20) expectation.
Jewish thought expressed in the Scriptures indeed anticipates the vindication of the doxa of God in
the renewed land/earth and creation. Already found in Numbers 14:21 is the anticipation of God’s
glory manifested on earth: “the glory of Lord will fill all the earth” (ἐμπλήσει ἡ δόξα κυρίου πᾶσαν
τὴν γῆν; Numb 14:21 LXX). More so, there is an increasingly cosmic hope in the psalms, where
the glory of God is revealed in every dimension and area of the universe. “The heavens declare the
doxa of God” (Ps 18:1 LXX) and creation evidences the sustaining nature of His doxa (Ps 104:3132). His doxa dwells over all the earth: “Let your glory be over all the earth [ἐπὶ πᾶσαν τὴν γῆν ἡ
δόξα σου” (Ps 56:6,12; 107:6 LXX); Blessed be his name of glory [τῆς δ όξης α ὐτοῦ], may the
whole earth be filled with his glory [πληρωθήσεται τῆς δόξης αὐτοῦ πᾶσα ἡ γῆ γένοιτο] (Ps 71:19
LXX). The equivalent anticipation can be seen in the books of Isaiah (Is 4:2-6; 6:3; 11:10; 24:23;
35:2; 40:5; 43:4; 45: 25; 55:5; 58:8; 60:1; 61:6-8; 66:11, 18-19) and of Habakkuk. Not only Israel
and Jerusalem but “every valley” and “every mountain” shall be embraced and “all flesh” shall see
the doxa of the Lord (Is 40:1-5). Moreover, after the judgment on earth (Is 24:1-13; cf. Zeph 1:2-
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Most commentators agree. See, for example, Moo, Romans, 515-516.
It is also possible that Paul’s language concerning the current state of the creation echoes some of the texts found
in the prophets, where the land or the earth ('eretz) is mourning (Jer 4:28 [in LXX πενθείτω ἡ γῆ]; 12:4 [πενθήσει ἡ
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3), the restoration of the ends of the earth results in giving doxa to the God of Israel (Is 24:14-16;
59:19). Seeing the doxa of God includes all nations and tongues from places such as Tarshish
(modern-day Spain), Pul (modern-day Libya), Lud (Ancient Lydia), Tubal, and Javan (Greece; Is
66:18-19). Indeed, “the earth will be filled with the knowledge of the glory of the Lord
[πλησθήσεται ἡ γῆ τοῦ γνῶναι τὴν δόξαν κυρίου]; as the waters cover the sea (Hab 2:14-16). This
eschatological prediction of the glory of the Lord spread everywhere covers Jerusalem, the nations,
and all the earth and is linked with the end-time temple (Ezek 40-48).
It seems that Paul draws sonship and image terminology from the Genesis text557 to connect
with future glorification. Paul’s language in Romans 8:29 is not incidental. As I have argued earlier
(3.1. and 4.4.3), εἰκών and δόξα sometimes function almost synonymously, and such is the case
here as well (cf. Rom 8:29).
Besides the Genesis account, as Keesmat558 and Kirk correctly argue, Israel’s story also
functions as a background to Paul choosing sonship language in light of the Adam story. This is
because the Jewish Scriptures themselves, especially the Pentateuch, look back and interpret the
Adam story as a background for the rest of Jewish history. Kirk gives the following contact points
within this Israel narrative in relation to Romans 8: (1) The suffering and the death of the son(s) of
God as typified in Isaac’s narrative relate to the suffering and death of Christ; (2) The promised
blessing of Abraham’s seed points to the Son of God as the firstborn of many brothers (8:29); (3)
The Promised Land is the inheritance of Abraham; this Promised Land has, however, changed into
the entire cosmos (κόσμος) in Romans 4:13 and to the redemption of all creation in Romans 8:21
(κτίσις ἐλευθερωθήσεται); 4) In the Exodus narrative, the promised son of Abraham, Israel, is
God’s firstborn son (υἱὸς πρωτότοκός μου Ισραηλ; LXX Exod 4:22-23). Exodus is a narrative link
between the Adam-garden story and the “super-restoration” of Adam and creation found in Romans
8;559 5) The sonship language introduced in the Adam story, developed in Abrahamic and Exodus
stories, is also found in the reflection of Davidic kingship. 2 Samuel 7:14 and Psalm 2 are
particularly talking about King’s son and land as a reflection of Adam and Abraham; 6) Many texts
during Second Temple Judaism explicitly talk of Israel as God’s son.560 Therefore, it seems quite
warranted to say that the eschatological hope of glorification in Paul’s mind is tightly related to the
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restoration and recreation

of the land given to Adam and Israel. Moreover, the resurrected Christ

as the doxa of God functions as Adam and Israel. Jesus’s suffering and resurrection, which lead to
his status as the Son and the image of God, are the revelatory events that give him authority to rule
over creation.
Not only the Jewish thought recorded in the Hebrew Bible and Septuagint, but also the
Second Temple Jewish apocalyptic tradition consists of many similar kinds of eschatological hopes
as expressed in Romans 8:19-22. In my background chapter, I mentioned several works from the
Second Temple literature that correspond with Pauline thought found in Romans 8. I explored the
Adam motif in later Jewish literature depicting both the creational Adam glory motif and the
anticipated transformation into greater eschatological glory. Furthermore, Hahne convincingly
shows the parallelism between the restoration of the Adamic motif found in apocalyptic Jewish
literature and Romans 8:19-22. 562 Paul is using traditional apocalyptic images and reinterpreting
them for his own purposes. Current suffering and future glory are also linked together in at least
the following places: Daniel 7:17-27, Wisdom 2-5, and 2 Maccabeans 7. Moreover, the book of 1
Enoch from the post-Maccabean era (especially chapters 102-105) has a vivid description of the
eschatological hope of Yahweh’s derivative glory shared among righteous people and with his son.
Also, at least two Qumran texts from the Dead Sea scrolls from the period of Second Temple
Judaism indicate a noticeable similarity between the original state of Adam in glory and the
eschatological hope of the transformation of the faithful ones to this glory.
To summarize, Romans 8:18-30 is another passage that talks about the eschatological
transformation of God’s derivative doxa. While Paul includes the entire creation as the arena of
restoration, believing humanity, Jews and Gentiles alike, functions as the pinnacle of the
transformation. They are patterned after the resurrected Christ, who is identified as the image, son,
and doxa of God. The main motif of Romans 8 is that the transformation and restoration of the
entire creation takes place through suffering, again after the model of Christ. Finally, the creationfall-transformation narrative from Jewish Scriptures functions as Paul’s background for the doxa
motif.
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4.6. The Vindication of God’s Doxa through Christ in Romans 9
While some have suggested that Romans 9-11 is an out of place afterthought by Paul563 or that it
is full of “inconsistent reasoning,”564 its place makes it an integral part of the argumentation for
Paul’s defense of the Gospel in light of salvation history.565 Romans 9 is part of a larger literary
structure (chapters 9-11 and 1-11), forming a single literary unit in Paul’s line of reasoning to
answer one fundamental question: has God failed to keep his promises to Israel? The unequivocal
answer in Paul’s argumentation is, “No.” For my purposes, Romans 9 also answers another
question: despite Israel’s unbelief, how is the glory of God being vindicated?
Paul uses doxa three times in Romans 9 (Rom 9:4, 23 [x2]). In Romans 9:4 Paul describes
doxa as something that had been the Israelites’ privilege in the past; namely, they were the
recipients of the revelation of God’s doxa. Israel received God’s blessings, including their adoption,
the doxa, the covenants, the law, the sacrifices, and the promises. In Romans 9, this revelation of
God regarding doxa has four distinguishable characters: God, Israel, Christ, and the eschatological
believers in Christ, Jews and Gentiles alike.
I am speaking the truth in Christ—I am not lying; my conscience bears me witness in the
Holy Spirit—that I have great sorrow and unceasing anguish in my heart. For I could wish
that I myself were accursed and cut off from Christ for the sake of my brothers, my kinsmen
according to the flesh. They are Israelites, and to them belong the adoption, the glory [ἡ
δόξα], the covenants, the giving of the law, the worship, and the promises. To them belong
the patriarchs, and from their race, according to the flesh, is the Christ, who is God over all,
blessed forever. Amen. (Rom 9:1-6)
What if God, desiring to show his wrath and to make known his power, has endured with
much patience vessels of wrath prepared for destruction, in order to make known the riches
of his glory [τὸν πλοῦτον τῆς δόξης αὐτοῦ] for vessels of mercy, which he has prepared
beforehand for glory [εἰς δόξαν]. (Rom 9:22-23)
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First, for Paul, ἡ δόξα

is God’s past and future theophanic revelation of his own identity

and character. 567 As seen in the background chapter, the Hebrew Bible and the Septuagint
deliberately shaped Paul’s understanding of doxa. Here Paul probably alludes to the Exodus
narrative theophanies found in places such as Exodus 16:6-10; 24:16-17; 33:18-23; 40: 34-35;
Leviticus 9:6; Numbers 14:10, 21-22; 16:19, 42; 20:6; and Deuteronomy 5:24, but is not
necessarily limited to them (as discussed in chapter 2).
Table 4.7. The Pauline Doxa References to God
Doxa in reference to God
God as the object of receiving doxa

Pauline reference
Rom 1:21; 4:10; 15:6, 8; Phil 1:11; 2:11; 4:20; 1
Cor 6:20; 10:31; 2 Cor 1:20; 9:13; Gal 1:5, 24
Doxologies to God
Rom 11:36; 16:25-27; Gal 1:5; Phil 4:20
God the object of thanksgiving and doxa
Rom 1:21
The doxa of God
Rom 5:2; 15:7; 2 Cor 4:4, 15; Phil 1:11
The doxa of the Lord
2 Cor 3:18; 8:19
The Lord of doxa
1 Cor 2:8
His doxa
Rom 9:23; 2 Cor 1:20
The doxa of God the Father
Rom 2:11
His kingdom and doxa
1 Thess 2:12
The doxa of the Father
Rom 6:4
The doxa of immortal God
Rom 1:23
Doxa – God’s sovereignty
Rom 9:23
Doxa – God’s truth
Rom 1:23
Doxa – God’s wisdom in salvation history
Rom 16:27
Humanity’s eschatological hope: the doxa of Rom 5:2
God
For Paul, God’s glory is attached to various attributes of God: His lordship, kingdom,
fatherhood, immortality, sovereignty, truth, wisdom in salvation history and believers’
participation in Him. Additionally, God is the object of glorifying and thanksgiving (Table 4.7.).
The glory of God almost always appears in relation to the eschatological vindication of God’s glory
through Christ. In other words, Paul does not merely present the glory of God in isolation, but in
light of the eschatological vindication of his own character. In Romans 9:22-23 Paul highlights the
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nature of God’s essential intrinsic glory by showing the extension of his theophany to the nations
and by indicating the sovereignty of God’s mercy. The relationship of verses 9:22-23 to the verses
that precede them (9:5-21) and those that follow (9:24-29) reveal that the extension, not the
limitation, of God’s manifested presence, namely doxa, to the nations seems to highlight Paul’s
argumentation here. In regard to the fundamental question addressed in Romans 9 as to whether
God’s word and promises have failed (Rom 9:5-6), Paul’s point is to convince his readers with a
resounding “No!” Not all ethnic Israelites had ever been true Israelites (Rom 9:6-23); the election
of Isaac not Ishmael and the choice of Jacob not Esau are examples of that. Moreover, the narrative
of Moses (relating to a god-type figure Pharaoh) functions as an illustration of God’s sovereign
mercy by which He keeps His covenants and promises, and it also makes known the character of
God’s name, namely His total freedom in salvation and His purpose to glorify His own name. Also,
the passage that follows (Rom 9:23-29) highlights how not merely the ethnic Israelites, but now
also the nations (ἔθνη) can become God’s children. Of course, this has been a foundational part of
Paul’s message since the beginning of the letter (Rom 1:5, 13, 16). Even the nations can be brought
to a salvific relationship with the God of the Israelites through the Christ-event (Rom 3:21-28).
The expansion, not limitation, of God’s manifested presence, namely doxa, to all the nations seems
to underscore Paul’s rationale here. Even though the syntax of this passage is notably difficult and
awkward, 568 it seems that the ultimate purpose of God in showing his sovereign and righteous
568
One issue concerns the if-clause, though not everyone agrees (see e.g. Staehlin, TDNT, V, 426). Some commentators
consider verse 23 functions as a then-clause, others see verses 22-23 as protasis and verse 24 as the logical apodosis
(e.g. Jewett, Romans, 595); many recent commentators consider that the if-clause does not have apodosis (e.g.
Cranfield, Romans, II, 492-98; Piper, The Justification of God, 205-6; Moo, Romans, 604). In other words, Paul invites
readers to complete the sentence with the same conclusion as found in verses 20-21: “Are you talking back to God to
question his purposes?” Another grammatical issue is the adverbial participle θέλων. In this verse it functions as a
subordinate to the main verb ἤνεγκεν. Some commentators read it concessively, rendering it “although God willed”
(e.g. Fitzmyer, Romans, 569; Matthew Black, Romans, 2nd ed., NCBC [Grand Rapids: Eerdmans, 1989], 132.) or
purposefully (“God is willing for this purpose”; e.g. Jewett, Romans, 595). It is probably, however, a causal participle
that should be rendered “because God is willing” (e.g. C. K. Barrett, The Epistle to the Romans, Black’s New Testament
Commentary (Peabody: Hendrickson, 1991), 176-177; Cranfield, Romans, II, 494; Dunn, Romans, 558; Piper, The
Justification of God, 207; Moo, Romans, 604-605; Schneider, Romans, 519-520). The final issue is the relationship of
verse 23, which starts with καὶ ἵνα, to the previous verse. There are at least three possibilities how ἵνα γνωρίσῃ relates
to the previous thought. It could refer to the main verb ἤνεγκεν and be translated “God endured with much patience
the vessels of wrath in order to make known the riches of his glory.” This interpretation is possible, especially if one
reads the clause without the καὶ that is missing in some manuscripts (B 326 436 1739 it, b vg cop, bo goth arm. See
Bruce Metzger and United Bible Societies, A Textual Commentary on the Greek New Testament, Second Edition, a
Companion Volume to the United Bible Societies' Greek New Testament, 4th rev. ed. [New York: UBS, 1994], 462.).
It could also refer to the participle κατηρτισμένα, allowing for the translation “prepared for his destruction in order to
make known the riches of his glory.” Moreover, it could be seen as the third equivalent to the previous two infinitives:
“willing to show wrath, make known his power and to make known the riches of his glory” (Leon Morris, The Epistle
to the Romans, PNTC [Eerdmans: IVP, 1988], 368.). Though all these options are possible, it seems that the third
reading where καὶ coordinates the third purpose with the previous two infinitives (ἐνδείξασθαι and γνωρίσαι) of
purpose is the most natural reading (e.g. Piper, The Justification of God, 188-189; Cranfield, Romans II, 496. Jewett
states correctly, “the parallelism between v. 23 and v. 22 is carefully contrived, despite the syntactical confusion.”
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anger towards the vessels of wrath and making known his power is to underscore the revelation of
the riches of his doxa towards the vessels of mercy. The ultimate reason is not to show contrast but
to heighten the knowledge of God’s doxa towards those to whom he is merciful.569 Indeed, for Paul
the fundamental definition of God’s rich glory (πλοῦτον τ ῆς δ όξης α ὐτοῦ)570 is God’s essential
character. This identity of God is revealed in his sovereign wrath and mercy. 571
The depiction of the character of God’s glory in wrath and mercy in Romans 9 is grounded
in Exodus references. The Golden Calf episode forms a vital background for Paul in Romans 9:3
(just like in Romans 1:18-32 and 2 Corinthians 3-4 doxa passages) for his language resembles
Exodus 32:30-32. Both Paul and Moses wish to be abandoned from fellowship with God (accursed,
cut off from Christ, and blotted out of the book of life). This similarity gives an indication that ἡ
δόξα in Romans 9:4 evokes the doxa language found in Exodus 32-34.
The quotation from Exodus 33:19 in Romans 9:15 underscores the sovereign grace as a
pivotal feature of the character of God’s intrinsic glory (“For he says to Moses, ‘I will have mercy
on whom I have mercy, and I will have compassion on whom I have compassion’”). As expounded
in the background chapter, in Exodus 33:18-23 the Lord’s glory is depicted in three nuances: His
moral and aesthetic goodness and beauty, the proclamation of His name, and His sovereign grace
and mercy without any independent outside subject or influence.

Jewett, Romans, 597). In this reading καὶ is seen as naturally functioning in a coordinating sense, and ἵνα highlights
the pinnacle of the three-fold purposes (Schreiner comes to the same conclusion even though he sees ἵνα as relating to
the main verb ἤνεγκεν: Schreiner, Romans, 522-523. Cf. Dunn, Romans, 560). Furthermore, Piper considers the third
purpose as the ultimate one, with the first two purposes being subordinates to the third one (Piper, The Justification of
God, 214-216).
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make Pharaoh an exception, but rather an illustration of God’s sovereignty over man’s choice.
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571
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especially his mercy.” Piper, The Justification of God, 214.
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Romans 9:22 is an intentional reiteration of Romans 9:17: Paul deliberately uses even a
lexical correspondence to show this resemblance (ἐνδείκνυμι, δύναμις/δυνατός), where Paul quotes
Exodus 9:16 (“For the Scripture says to Pharaoh, ‘For this very purpose I have raised you up, that
I might show my power in you, and that my name might be proclaimed in all the earth.’”)572 and
refers to Exodus 14:4, 16-18. In Exodus 14 the Lord is glorified over Pharaoh (ἐνδοξασθήσομαι ἐν
Φαραω) as He exhibits his superiority by releasing His people. The superiority of the Lord in the
destruction of Pharaoh serves the mercy shown to the Israelites. Moreover, God seems to be the
agent of preparation (κατηρτισμένα) upon the vessels of wrath (being prepared ‘by God’ if the
word is translated as passive, rather than as a middle participle). Therefore, the destruction of the
vessels of wrath highlights the glory of God.
Here we see clearly the continuity of the Exodus glory-theology in Pauline thought.573
Paradoxically, in order to highlight God’s absolute sovereignty,574 Paul describes some of the
ethnic Israelites to be found in the same position with Pharaoh, namely subject to God’s
destruction. At the same time, salvation is extended to the believing nations. Paul causes both his
Jewish and ethnic audience to rethink their view of God. His sovereignty remains the same. 575 His
character manifested in glory remains the same. But the role of the vessels and recipients of wrath
and mercy are rethought.576
Second, in Romans 9:4 doxa refers not only to God’s essential character and presence, but
also to Israel’s historical role to display God’s derivative glory. Paul’s emphasis on Israel’s past
privileges, including her responsibility to represent God’s derivative glory in eschaton among the
nations, was explored in chapter 2 (e.g. Is 4:2; 42:8; 43:6-7; 48:10-11; 49:3; 52:13; 59:19-20; 148:9
LXX; Mic 1:15; Jer 13:18). For Paul, Israel was created to represent God’s derived glory.
572
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As the third distinctive use of doxa, Paul considers the fulfillment of the eschatological
vindication of God’s doxa to be found in Christ. Paul argues that all six of the past Israelite
privileges find their fulfillment in Christ.577 This list is followed by a doxological shout of praise
(Rom 9:5), where Christ is the Israelite, Christ is the son, Christ is the end of the law, Christ is the
sacrifice, and Christ is the doxa. Moreover, George Carraway has recently argued convincingly
that in Romans 9:5b Christ is referred to as God as well.578 In this way, Paul portrays Christ as
God’s essential and derived glory.
The fourth aspect of the doxa narrative found in Romans 9 is the eschatological glorification
of Jewish and Gentile believers.579 The eschatological hope of those who have been granted mercy
is their transformation into God’s derivative glory (εἰς δόξαν). Here Paul’s purpose is to highlight
the eschatological nature of glorification to include both Jews and Gentiles in Christ.
God’s manifested character and presence, namely his rich glory that was displayed to the
Jews only, is now extended to the nations as well. The manifestation of God includes an ethnically
wider eschatological corporeal union of the recipients of mercy with God. Whereas Exodus 33
highlights God’s sovereign mercy to favor the Israelites, here God’s doxa is manifested in his
sovereign mercy to the nations. Whereas God’s manifestation, his doxa, was a privilege given to
Israel in the past at the expense of others, now the benefit is extended to the nations at the expense
of Israel. Not merely the ethnic Israelites de facto, but peoples from the nations get to participate
in the metamorphosis into God’s derived doxa (προητοίμασεν ε ἰς δ όξαν in Rom 9:23). God
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theophanies in the past and to the eschatological glory being inaugurated in Christ. The theophanic presence of God
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promises to stay faithful, but the manner in which He does so surprises the Israelites. According to
Paul, this manner is, however, anticipated in the Jewish Scriptures. Even the eschatological hope
of transformation of glory was expected to take place among the nations, as was shown in chapter
2 (e.g. Is 11:10 LXX; 60:1-3 LXX; 66:18-21 LXX).
To summarize, in Romans 9 Paul uses doxa three times to refer to four distinguishable
characters: first, doxa is God’s past theophanic revelation of his own identity and character to the
Israelites (especially manifested in Exodus 32-34); second, doxa resembles Israel’s role to display
God’s derivative glory to rest of the nations; third, the eschatological promise to vindicate God’s
doxa is fulfilled in Christ; Christ is identified with God’s essential (intrinsic) and derived glory;
fourth, believers in Christ, Jews and Gentiles alike, are being transformed into God’s derived glory.

4.7.

The Vindication of the Doxa of God through Christ in Romans 15:6-13

Romans 15:1-13 is yet another passage where the vindication of God’s doxa through Christ is
presented noticeably. It is a part of a larger discussion (14:1-15:21) on how to relate to a believing
brother whose ethical concerns (in this case eating) are different from another. The text reads:
We who are strong have an obligation to bear with the failings of the weak, and not to please
ourselves. Let each of us please his neighbor for his good, to build him up. For Christ did
not please himself, but as it is written, “The reproaches of those who reproached you fell
on me.” For whatever was written in former days was written for our instruction, that
through endurance and through the encouragement of the Scriptures we might have hope.
May the God of endurance and encouragement grant you to live in such harmony with one
another, in accord with Christ Jesus, that together you may with one voice glorify the God
[δοξάζητε] and Father of our Lord Jesus Christ. Therefore welcome one another as Christ
has welcomed you, for the glory of God [δόξαν τοῦ θεοῦ]. For I tell you that Christ became
a servant to the circumcised to show God’s truthfulness, in order to confirm the promises
given to the patriarchs, and in order that Christ glorified God with respect to the nations for
mercy [τὰ δὲ ἔθνη ὑπὲρ ἐλέους δοξάσαι τὸν θεόν].
As it is written, “Therefore I will praise you among the Gentiles, and sing to your name”
[cf. 2 Sam 22:50 and Ps 18:49].
And again it is said, “Rejoice, O Gentiles, with his people” [cf. Deut 32:43 LXX].
And again, “Praise the Lord, all you Gentiles, and let all the peoples extol him” [cf. Ps
116:1 LXX].
And again Isaiah says, “The root of Jesse will come, even he who arises to rule the Gentiles;
in him will the Gentiles hope”
[cf. Is 11:10 LXX] (Rom 15:1-13).
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Doxa occurs three times in this passage, two times as a verb (Rom 15:6, 9) and once as a noun
(15:7). In the following section, I will explore the logic of the passage and seek to answer two
questions: who is glorifying God and what are the implications of this glorification?
4.7.1. Christ Glorifies God
In three syntactically difficult verses (15:7-9), who is the one that is glorifying God? The first text
reads, “Welcome one another as Christ has welcomed you, for the glory of God [εἰς δόξαν τοῦ
θεοῦ]” (Rom 15:7). Is it the mixed congregation of Jews and other nations that are called to receive
one another for the glory of God,580 or is it Christ who received them for the glory of God? In other
words, is the prepositional phrase ε ἰς δόξαν τοῦ θεοῦ connected to the main clause or to the
subordinate clause?
In the first option, 581 the prepositional phrase is associated with the main imperative
sentence προσλαμβάνεσθε ἀλλήλους, making the doxa of God a part of the command for
Christians. Verses 5-6, which precede and give foundation (διὸ) for this imperative, slightly support
this reading: “May the God of endurance and encouragement grant you to live in such harmony
with one another, in accord with Christ Jesus, that together you may with one voice glorify
[δοξάζητε] the God and Father of our Lord Jesus Christ” (Rom 15:5-6). According to this option,
the goal of believers’ unity is the glorification of God with one voice, and the ethical concern for
accepting one another is for God’s glory.
The second option links the prepositional phrase εἰς δόξαν τοῦ θεοῦ with the subordinate
clause ὁ Χριστὸς προσελάβετο ὑμᾶς. In this reading Christ is the one who received people for the
doxa of God. In other words, Christ is the faithful eschatological Servant who glorified God.
Because both options are grammatically possible, I suggest that these readings are not mutually
exclusive. Paul has both ideas in view.582 Paul argued just earlier (15:2-3) and throughout chapters
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1-11 the priority of the work of Christ as the foundation for ethical concerns. Consequently, “Christ
received us for the glory of God” seems to function as a foundation for Paul’s ethical concern that
believers who come from different ethnic backgrounds welcome one another.
Not only verse 7, but also the syntax of verses 8-9 is difficult and problematic: who is
glorying God here? There are four possible ways to interpret the syntax.583 In the first option, δὲ
starts a completely new sentence, where δοξάσαι functions as an optative, taking the meaning: “let
the nations glorify God for his mercy.” Though grammatically possible, this reading seems quite
improbable because Paul does not seem to switch to the “prayer-mode” until verse 13.
In a second reading, two infinitives, δοξάσαι and γεγενῆσθαι, are seen as parallel to each
other. The word δέ functions as adversative, making a comparison of the roles of Christ and the
Gentiles. The text would read, “I say that Christ became a servant of the circumcised regarding the
truth of God in order to fulfill the promises of the fathers, but [I say that] the nations would glorify
God because of God’s mercy.” While this works grammatically, it is problematic to see Paul
contrasting Christ’s servanthood and the nations glorifying God.
A third option, the most common among the commentators,584 connects the two infinitives
βεβαιῶσαι and δοξάσαι, making them seem to parallel each other through the use of δέ. The text
would read, “Christ has become the servant in order to confirm the promises of the fathers regarding
the circumcision according to the truthfulness of God and that the nations (would) glorify God
according to his mercy.” If the infinitives function as parallel and δ ὲ is connective (rather than
adversative), the second clause can clarify and elaborate the first one. This option would mean that
the promises given to the fathers include the nations (τὰ ἔθνη) glorifying (δοξάσαι) God for His
mercy’s sake. The fulfillment by Christ of the promises given to the fathers for the sake of
circumcision results in the nations glorifying God and thus fulfills the initial promise. This reading
is quite feasible. The main problem in this reading, however, is an awkward grammatical change
of subject (similar to option two) from Χριστὸν to τὰ ἔθνη.
In a fourth option, Christ is the subject of the second purpose clause instead of the nations.
Τὰ ἔθνη functions as the accusative of reference. The latter part of the sentence would read, “Christ
became servant in order to glorify God with respect to the nations.” Despite the fact that no
commentator, at least not to my knowledge, even mentioned this possibility until 1997, this reading
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is very attractive.

According to Wagner, there are at least five worthy arguments to back this

case. (1) At least seven other passages in the Pauline literature support the usage of the accusative
of reference in Pauline literature.586 (2) Paul purposely wants to distinguish from the preceding
genitive τῶν πατέρων to make sure that the readers do not mix τὰ ἔθνη with the first half of the
clause. (3) This reading gives a structure that creates parallelism between “περιτομῆς” and “ἔθνη,”
“ὑπὲρ ἀληθείας θεοῦ” and “ὑπὲρ ἐλέους,” and “βεβαιῶσαι τ ὰς ἐπαγγελίας τ ῶν πατέρων” and
“δοξάσαι τὸν θεόν.” (4) This interpretation best explains the immediate context, including verse
seven, where Christ is already described as the one who gives glory to God.587 In this way the
reader does not have to wonder about the awkward change of the subject from “Christ” to the
“nations.” (5) The opening quotation of the four-fold catena of Hebrew texts talks of the messianic
Servant figure glorifying (or confessing and giving thanks publicly to) God. In this interpretation,
“him,” “Lord,” and “the root of Jesse” all refer to Christ, who glorifies God in verse 9. He is also
the fulfillment of the first quotation from Psalm 17:50 LXX.588
Though it is difficult to be certain about the syntax because of its complexity, it seems that
the arguments given for the fourth reading are convincing enough.589 Therefore, Paul is saying that
Christ became a servant (1) to the circumcised by fulfilling the promises given to the fathers by his
truthfulness and (2) to the nations by glorying God by his mercy. Thus, for Paul, Christ functions
again as a faithful eschatological Servant, as the one to whom, according to the Jewish Scriptures,
the derivative glory of God was granted. To summarize, Paul seems to state twice that Christ
glorified God and thus functions as the eschatological Servant figure who fulfilled the anticipation
of the Scriptures to vindicate the doxa of God.
4.7.2. The Jews and Gentiles Glorify God
Because Christ functions as the eschatological Servant who glorified God, Jews and Gentile can
now glorify God. Paul’s desire is to have both Jews and Gentiles identify themselves with Christ
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in order to glorify God together.590 Consequently, Paul appeals to his readers with a scriptural basis
and Christ’s example for the purpose of Jews and Gentiles accepting and welcoming one another
for God’s glory. After all, Jews and Gentiles are called to “glorify God with one voice.”
What is the essence of glorifying God based on the catena of quotations from Jewish
Scriptures in verses 10-12? How do they explain and describe “glorifying God”? Paul elaborates
and gives a more detailed description (γὰρ) of how Christ received believers starting in verse 8. As
the structure of the sentence reveals, Christ became a servant (διάκονον) for two different groups:
the circumcised (περιτομῆς) and the nations (τὰ ἔθνη). Paul concluded that Christ glorifies God
with respect to the nations. To prove his point, Paul continues by quoting four different texts from
Jewish Scriptures, including all three sections of the Hebrew Bible: the law (Deut 32:43), the
prophets (2 Sam 22:50), and the psalms (Ps 17:50 LXX).591 According to Hays, this may be a prePauline early Christian tradition.592 For the purposes of this study, Paul describes593 glorifying God
as confessing/giving thanks (ἐξομολογέω), singing praises (ψάλλω), rejoicing (εὐφραίνω), praising
(αἰνέω and ἐπαινέω) the Lord (15:10-11), and placing hope (ἐλπίζω) in God (15:12).594
The first quotation (διὰ τοῦτο ἐξομολογήσομαί σοι ἐν ἔθνεσιν καὶ τῷ ὀνόματί σου ψαλῶ)
comes from Psalm 17:49 LXX (Ps 18:50 MT; cf. 2 Sam 22:50). Paul uses the word ἐξομολογέω
three times in his letters, always quoting from the Jewish Scripture text 595 (Rom 14:11 [quotation
from Is 45:23 LXX]; 15:9 [quotation from Ps 18:50 LXX]; Phil 2:11 [quotation from Is 45:23
LXX]). Elsewhere in the New Testament, the word is used for confessing sins (James 5:16; Mark
1:5; Acts 19:18), thanking God (Luke 10:21), and agreeing to do something (Luke 22:6).596 Seifrid
adds:
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ἐξομολογέω signifies the ‘praise’ of God, but here, as always it represents a response to
him, as is the case with the Hebrew term that it translates (the Hiphil stem of yada). Often
in Scripture such a response is voiced before others, frequently, in the context of blessings
of deliverance that God has granted, as is the case in our text. This ‘confession’ thus
frequently signifies an acknowledgment of the Lord in thanksgiving.597
Not only ἐξομολογήσομαί but also ψάλλω communicates the aspect of δοξάζω in Romans
15:10. Ψάλλω occurs in two other passages in Pauline literature (1 Cor 14:15 x2; cf. Eph 5:19) and
fifty-eight times in the LXX.598 Ψάλλω and ἐξομολογέω occur together at least ten times (Ps 7:18,
29:15; 32:2; 56:10; 65:2; 70:22; 91:2; 107:4; 137:1; 146:7 LXX) and at least once ψάλλω and δόξα
occur together in Psalm 65:2 (ψάλατε δὴ τῷ ὀνόματι αὐτοῦ, δότε δόξαν αἰνέσει αὐτοῦ). Ψ άλλω
seems to mean “to sing music with or without instrument,”599 where the object of the singing
reveals the object of worship (glory).
Towards the end of this psalm, the Psalmist starts praising (ἐξομολογήσομαί) Yahweh
among the nations (ἐν ἔθνεσιν) and singing to his name (τῷ ὀνόματί σου ψαλῶ) about how God
brings salvation and love/mercy (ἔλεος) to the anointed one (χριστῷ), to David, and to his offspring
(τῷ σπέρματι αὐτοῦ) forever. It is significant to note that in its original context, the verse does not
necessarily visualize the nations themselves praising Yahweh. Rather, the Psalmist praises Yahweh
among and around the nations. Paul quotes this text in order to show how Christ’s servanthood for
the salvation of the Jews and the nations is the fulfillment of this psalm. The Messiah figure that
David represents praises God. According to Hays, this passage is the only one (see also Rom 15:3)
in which Paul reads “a passage from the Psalms as a reference to Christ, but he also attributes the
words of the psalm directly to Christ.”600 Christ is not so much the direct prophetic fulfillment as
an embodiment of “Israel’s destiny in such a way that David’s songs can be read retrospectively as
a prefiguration of the Messiah’s sufferings and glorification.”601
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Indeed, it is possible that this opening quotation of the four-fold catena serves as a heading
for how the messiah brings together both Jews and Gentiles as one unified messianic community
to glorify God.602 In the original context, the nations (ἐν ἔθνεσιν) formed a group of violent enemies
(Ps 18:48) who rose against David. For Paul, the purpose is, however, dissimilar. This psalm is
used as a proof text to give evidence of the nations’ participation in praising and glorifying God.
How can Paul make such a shift? It is possible that Paul read this psalm typologically, as pointing
to the risen Christ.603 Paul finds in the psalm a prefiguration of the eschatological Servant character
who connects the Jewish people and the nations into one unified messianic community.604 The head
of the nations (Ps 18:43) is the Anointed, the seed of David, who rules not only David and his
ethnic descendants but also all the nations. They were anticipated to come glorify Yahweh already
in Jewish Scriptures. Here Paul uses these texts to communicate how these the nations have become
the worshippers of the Lord through Christ. Because they are now glorifying together as a
messianic community, this Christ does not only function as a fulfillment of the prophetic psalm,
but as a “paradigm for Christian obedience,” 605 instructing believers to receive one another
regardless of their ethnic background.
For Paul, acknowledging God and glorifying God is the result of Christ’s kingship through
his sin-atoning death and resurrection among Jews and all the nations (Rom 15:3; cf. 3:21-28).
Unlike in Philippians 2:11, where the confession seems to include those who are not in the salvific
relationship, here the emphasis is on God’s mercy (ἔλεος) for the believers among all the nations.
The second quotation is from Deuteronomy 32:43. The context of Deuteronomy 32 is
seemingly similar to Psalm 18. Moses calls the nations that are actually under the judgment of the
Lord (Deut 32: 31-42 and 43b) to rejoice. For Paul, it is much more “convenient” to use the
Septuagint.606 “Rejoice, nations, with his people” highlights the mutual rejoicing of Jews and the
nations, instead of addressing the nations to praise his people, namely Israel. The mutual rejoicing
is now, in Paul’s mind, due to the salvation brought by Christ to Jews and the nations. The judgment
has been avoided because of Christ’s salvific work and his receiving the Jews and the nations. In
other words, the nations that functioned as an enemy to be judged by God and an instrument that

602

Dunn, Romans, 848-849.
Moo, Romans, 878-879.
604
Hays, The Conversion of the Imagination, 101.
605
Ibid., 113.
606
“The LXX plausibly presupposes a haplagraphy, by which ‘im (“with”) has been omitted and supplies it to the text.”
Seifrid, “Romans,” 689.
603

157
judged Israel is actually praising the Lord and rejoicing in him together with Israel because of
Christ.
The word εὐφραίνω describes a type of glorifying (δοξάζω). It is used by Paul on only two
other occasions (2 Cor 2:2; Gal 4:27). Εὐφραίνω can be translated as “to gladden, cheer up, be
glad, enjoy oneself, rejoice, celebrate.”607 Glorifying God can be described as rejoicing in him.
The third quotation comes from Psalm 116:1 LXX.608 Paul purposely quotes this psalm
(LXX), which also includes ἔλεος and ἀλήθεια (ὅτι ἐκραταιώθη τὸ ἔλεος αὐτοῦ ἐφʼ ἡμᾶς, καὶ ἡ
ἀλήθεια τοῦ κυρίου μένει εἰς τὸν αἰῶνα; Ps 116:2 LXX). Indeed, the choice of these adjectives in
verses 8 and 9 is probably because of this psalm. Verse 2 gives the reason for (ὅτι) the nations to
extol and praise him. This psalm, among many others, has a universal scope of salvation. It works
perfectly for Paul to highlight that the extent of salvation is larger and wider than the nation of
Israel. It includes all the nations after the promise given to Abraham (cf. Rom 4).609
The fourth and final quotation in this catena comes from Isaiah 11:10.610 Isaiah 11:1-10 is
an eschatological passage that presents a promise of restoration after the judgment. This
eschatological hope, brought by a descendant of Jesse who is characterized by wisdom,
righteousness, and the fear of Yahweh (Is 11:2-5), includes the restoration of the earth (Is 11:6-10).
This restoration of Israel (Is 11:11-16) and the nations (Is 11:10) will be the ultimate glorious
consummation of the faithful. “In that day” is an eschatological hope that has now, according to
Paul, arrived with the advent of Christ. Interestingly, the Septuagint changes the verb ( ָדַּרשׁacquire)
to ἐλπιοῦσιν (hope) as well as the “signal” to “the one who rules/leads rises” [ὁ ἀνιστάμενος
ἄρχειν]. In Paul’s mind ἀνιστάμενος could be a reference to the resurrection of Jesus (cf. Rom 1:7).
Be this as it may, Paul describes Christ as the one who leads and rules the nations; consequently,
the nations put their hope611 in him.
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laud, i.e., make exuberant statements as to the excellence of someone” (BAGD, “αἰνέω” and “ἐπαινέω”). James
Swanson, “ ”ָהַללand “שַׁבח
ָ ,” Dictionary of Biblical Languages with Semantic Domains: Hebrew (Old Testament),
electronic ed. (Oak Harbor: Logos Research Systems, Inc., 1997).
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Paul describes glorifying God in the following ways: confessing publicly, giving thanks by
Christ, singing, rejoicing and praising, and by the nations hoping in Christ. In addition, Paul
concludes this section of encouragement and exhortation with a prayer. The purpose of this prayer
is to see all who believe, Jews and peoples from all nations, abounding in hope through the power
of the Holy Spirit with an experience of joy and peace (Rom 15:13). Characteristic of Paul, this
section has an already/not yet tension. Christ is the fulfillment of the promise of the vindication of
God’s glory; however, it is not yet fully realized since his prayer is for them to thrive more and
more in future hope.
To conclude, the purpose of this section was to show two aspects regarding the glory motif
found in Romans 15:1-13. First, Christ is the fulfillment of Jewish Scriptures, the eschatological
Servant, who actually glorified God. Paul would seem to make this statement twice, in verses seven
and nine. Second, Paul motivates Jewish and Gentile believers to glorify God through Christ with
harmonious voices (Rom 15:6) and to receive one another for the sake of God’s glory because
Christ has glorified God and received these harmonious voices for the glory of God. I argued earlier
that, in Pauline thought, humanity was created to glorify God and to live harmoniously together.
For Paul, the essence of sin is not doing so. Thus, Christ’s function as the one who glorifies God
(and vindicates God’s glory) lays a foundation for the restoration of the relationship between Jews
and Gentiles. Moreover, it seems reasonable to state that in Romans 15:7-13 Paul describes
glorifying God as confessing, giving thanks, singing, praising God, and hoping in Christ. Christ is
the eschatological fulfillment of the promises given to Israel for the purposes of bringing all the
nations together under the leadership of Christ. The eschatological hope was anticipated in the
promises given to the fathers regarding the circumcised, but now has found fulfillment in respect
to all the nations in Christ. God’s glory is vindicated through Christ, the eschatological Servant
figure, who glorifies God. Consequently, those who identify with Christ are being brought into the
restorative identity to glorify God together.

4.8. The Vindication of the Doxa of God through Christ in Philippians 2-3
After exploring the vindication of God’s glory motif in Corinthians and Romans, Philippians 2:511 and 3:17-21 are yet other passages where the same motif is unequivocally seen. This pericope,
where doxa is used thrice (2:11; 3:19, 21), is one of the most written about texts in the Pauline
literature.612
612

Those interested in a more comprehensive bibliography, see R. P. Martin, Carmen Christi: Phil. II.5-11, SNTSMS
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Who [Christ], though he was in the form of God [ἐν μορφῇ θεοῦ], did not count equality
with God a thing to be grasped but emptied himself, by taking the form of a servant, being
born in the likeness of men. And being found in human form, he humbled himself by
becoming obedient to the point of death, even death on a cross. Therefore God has highly
exalted him and bestowed on him the name that is above every name, so that at the name
of Jesus every knee should bow, in heaven and on earth and under the earth, and every
tongue confess that Jesus Christ is Lord, to the glory of God the Father [εἰς δόξαν θεοῦ
πατρός]. (Phil 2:6-11)
Brothers, join in imitating me, and keep your eyes on those who walk according to the
example you have in us. For many, of whom I have often told you and now tell you even
with tears, walk as enemies of the cross of Christ. Their end is destruction, their god is their
belly, and their glory [ἡ δόξα] is in their shame, with minds set on earthly things. But our
citizenship is in heaven, and from it we await a Savior, the Lord Jesus Christ, who will
transform our lowly body to be like his glorious body [τῆς δόξης αὐτοῦ], by the power that
enables him even to subject all things to himself. (Phil 3:17-21)
While these two passages stand separately, 613 they are linked together by the doxa association. The
Philippians 2:5-11 hymn ends with the doxological shout εἰς δόξαν θεοῦ πατρός and Philippians
3:21 concludes with the eschatological hopeful expectations of “[Christ] will transform our lowly
body to be like the body of his glory (δόξα).” Moreover, there are five other lexical
correspondences (see Table 4.8.)

4, rev. ed. (Grand Rapids, Eerdmans, 1983); Peter O’Brien, The Epistle of Philippians, NIGTS (Grand Rapids:
Eerdmans, 1991); and Ralph P. Martin and Brian J. Dodd, ed., Where Christology Began: Essays on Philippians 2
(Louisville: Westminster, 1998). There is not a scholarly consensus whether this hymn is pre-Pauline or originated
with Paul. Several arguments have been given over the years to reason for a pre-Pauline source: (1) unequivocal
similarity of linguistic vocabulary between 2:6-8 and 3:20-21; (2) uncharacteristic Pauline vocabulary; (3) a change of
thought in the text including γὰρ in verse 20 that does not seem to fit the text other than introduce a hymn; (4) the
theology of the passage differs from Pauline thought; and 5) a typical hymnic structure including ἐξ οὗ and ὃς in the
text. On the other hand, Kim has shown, quite convincingly, that 3:20-21, along with 2:6-10 cannot be proven to be
pre-Pauline. Kim, The Origin of Paul’s Gospel, 150-156. Philippians 2:6-10 seems to be a hymn about Jesus, who is
fulfilling Adamic and eschatological servant roles. Paul wants to make a purposeful connection to this hymn to
highlight these roles there. See O’Brien, Philippians, 467-472 for a good discussion on the issue. See also Jürgen
Becker, “Erwägungen zu Phil. 3,20-21,” ThZ 27 (1971): 16-29. See a good discussion on “what is a hymn?” Fowl, The
Story of Christ in the Ethics of Paul, 31-45.
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For more on the possibility of Philippians 3:21 being a hymnic fragment, see John Reumann, “Philippians 3:20-21
– A Hymnic Fragment,” NTS 30 no 4 (Oct 1984): 593-609.
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Table 4.8. The Parallelism between Philippians 2:6-10 and 3:19-21614
Phil 2:6-10
ὃς ἐν μορφῇ θεοῦ ὑπάρχων οὐχ ἁρπαγμὸν ἡγήσατο τὸ εἶναι
ἴσα θεῷ,7 ἀλλὰ ἑαυτὸν ἐκένωσεν μορφὴν δούλου λαβών,
ἐν ὁμοιώματι ἀνθρώπων γενόμενος·
καὶ σχήματι εὑρεθεὶς ὡς ἄνθρωπος ἐταπείνωσεν ἑαυτὸν
γενόμενος ὑπήκοος μέχρι θανάτου, θανάτου δὲ σταυροῦ.
διὸ καὶ ὁ θεὸς αὐτὸν ὑπερύψωσεν καὶ ἐχαρίσατο αὐτῷ τὸ
ὄνομα τὸ ὑπὲρ πᾶν ὄνομα, ἵνα ἐν τῷ ὀνόματι Ἰησοῦ πᾶν
γόνυ κάμψῃ ἐπουρανίων καὶ ἐπιγείων καὶ καταχθονίων καὶ
πᾶσα γλῶσσα ἐξομολογήσηται ὅτι κύριος Ἰησοῦς Χριστὸς
εἰς δόξαν θεοῦ πατρός.
A Parallelism between 2:6-10 and 3:19-21
⇒ μορφῇ - μορφὴν / σύμμορφον
⇒ ὑπάρχων / ὑπάρχει
⇒ δόξαν / δόξης
⇒ ἐταπείνωσεν / ταπεινώσεως
⇒ σχήματι / μετασχηματίσει
⇒ κύριος Ἰησοῦς Χριστὸς / κύριον Ἰησοῦν Χριστόν

Phil 3:19-21
ἡμῶν γ ὰρ τ ὸ πολίτευμα ἐν
οὐρανοῖς ὑπάρχει, ἐξ ο ὗ καὶ
σωτῆρα ἀπεκδεχόμεθα κύριον
Ἰησοῦν
Χριστόν,
ὃς
μετασχηματίσει τὸ σῶμα τ ῆς
ταπεινώσεως ἡμῶν σύμμορφον τῷ
σώματι τ ῆς δόξης αὐτοῦ κατὰ τὴν
ἐνέργειαν τοῦ δύνασθαι αὐτὸν καὶ
ὑποτάξαι αὐτῷ τὰ πάντα.

In the following section, I will argue that the vindication of the doxa of God takes place in
Paul’s “poetic narrative” 615 or “master story”616 through identification with, or contrast to, six
different characters, all of them associated with the doxa motif.
First, Christ is associated with the doxa of God: once directly and once indirectly. Christ’s
unequivocal, yet sometimes neglected, identification with the doxa of God takes place via a
quotation from the Septuagint. In Philippians 2:9-10 Paul alludes to Isaiah 45:22-25 LXX:
Turn to me, and you shall be saved, you who are from the end of the earth! I am God, and
there is no other. By myself I swear, “Verily righteousness shall go forth from my mouth;
my words shall not be turned back, because to me every knee shall bow and every tongue
shall acknowledge God, saying, Righteousness and glory [δόξα] come to him, and all who
separate themselves shall be ashamed [αἰσχυνθήσονται].” By the Lord shall they be
justified, and all the offspring of the sons of Israel shall be glorified [ἐνδοξασθήσονται] in
God. (Is 45:22-25 LXX NETS)
The Isaiah text expresses a strong monotheistic worldview confronting idol-worship. The God of
Israel does not share His doxa with any one (Is 42:8), and he reigns in righteousness and doxa (Is
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See a similar kind of table in Martin, Philippians, 150; Ben Witherington, Jesus, Paul and the End of the World
(Downers Grove: IVP, 1992), 212.
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Stephen E. Fowl, Philippians, The Two Horizons New Testament Commentary (Grand Rapids: Eerdmans, 2005),
89.
616
Michael Gorman calls Philippians 2:6-11 as “Paul’s master story.” Michael Gorman “‘Although/Because He Was
in the Form of God’: The Theological Significance of Paul’s Master Story (Phil 2:6-11),” JTS 1 (2007), 150.
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45:25), the confession that all the nations will come to acknowledge. Richard Bauckham

617

and

Larry Hurtado618 have persuasively shown that Paul identifies the object of worship to be Christ,
in place of Yahweh, thus He receives the title κύριος. While Christ’s identification with κύριος is
widely acknowledged, less attention has been given to Christ’s identification with God’s doxa. It
seems that Paul uses the same Isaiah text to link Christ with the Lord’s essential character, doxa,
as well (Is 45:24 LXX). N.T. Wright puts it well:
One true God does not, cannot, and will not share his glory with anyone else. It is his alone.
Paul, however, declares that this one God has shared his glory with-Jesus. How can this be?
Of course, it will strain all our categories to [the] breaking point and beyond. But if we are
going to let Paul speak in his own terms we cannot help it. For him, the meaning of the
word ‘God’ includes not only Jesus, but specifically, the crucified Jesus.619
Another possible identification with the doxa of God is with the phrase the form of God (ἐν
μορφῇ θεοῦ). Joseph Hellerman has shown that μορφῇ θεοῦ should be understood as a signifier of
social status with the social environment of Roman Philippi.620 This does not, however, mean that
the phrase could not also contain ontological components referring to the essence621 and the visible
appearance (Erscheinungsform) of God. 622 Particularly convincing is Richard Waymouth’s
contextual argument to connect the form of God and the glory of God in verse 11 as the narrative
book-ends. Moreover, Ralph Martin623 and Stephen Fowl624 argue that the glory of God connects

617
Richard Bauckham, God Crucified: Monotheism and Christology in the New Testament, The Didsbury Lectures for
1996 (Grand Rapids: Eerdmans, 1999). See also Richard Bauckham, “Paul’s Christology of Divine Identity,”
September 15, 2015, http://www.forananswer.org/ Top_JW/Richard_Bauckham.pdf; Richard Bauckham, “The
Worship of Jesus in Philippians 2:9-11,” in Where Christology Began: Essays on Philippians 2, ed. Ralph P. Martin
and Brian J. Dodd (Louisville: Westminster John Knox Press, 1998), 128-139; Richard Bauckham, “The Throne of
God and the Worship of Jesus,” in The Jewish Roots of Christological Monotheism: Papers from the St. Andrews
Conference on the Historical Origins of the Worship of Jesus, SJSJ 63, ed. C. C. Newman, J. R. Davila and G. S. Lewis
(Leiden: Brill, 1999), 43-69.
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the terms “μορφή of God,” “εἰκών of God,” and “δόξα of God” together here (as well as in 2
Corinthians 3:18, according to Martin). Even though these words are not synonymous and they
cannot be equated without some reservations,625 their semantic domains cross each other. Thus, the
form of God may be referring to the Hebrew Bible appearances of God’s glory626 and God’s exalted
status. 627 While Dunn, along with others, 628 argues that Christ’s divine pre-existing and preincarnational status is not assumed or expressed in this passage, it appears that Christ, ἐν μορφῇ
θεοῦ, is the doxa of God.629 At the same time, even though Paul associates Christ with the exalted
status of God’s glory in lordship, he also distinguishes Christ from God the father (Phil 2:11). To
conclude, besides a possible ἐν μορφῇ θεοῦ connotation with God’s doxa, more apparently Paul’s
quotations from Isaiah identify Christ together with the doxa of God, equating Christ with the
character of God as the one who vindicates the glory of God.630
Second, Christ is not only characterized with the doxa of God, but the Adam-doxa
association functions also as one of the backgrounds for this hymn. Christ is associated with the

625

David Steenburg, “The Case against the Synonymity of MORPHE and EIKON,” JSNT 34 (1988): 77-86.
G. Walter Hansen, Philippians, PNTC (Grand Rapids: Eerdmans, 2009), 136-138. See also Behm, “μορφή,” TDNT
4: 751; Martin, Hymn of Christ, 104-105; J. Weiss, Earliest Christianity: A History of the Period A.D. 30-150, 2 vols
(New York: Harper Collins, 1959), 478.
627
Stephen Fowl, “Christology and Ethics in Philippians,” in Where Christology Began: Essays on Philippians 2, ed.
Ralph P. Martin and Brian J. Dodd (Louisville: Westminster, 1988), 140-53.
628
James D. G. Dunn, Christology in the Making: A New Testament Inquiry into the Origins of the Doctrine of the
Incarnation (London: SCM, 1989); James D. G. Dunn, “Christ, Adam, and Preexistence,” in Where Christology
Began: Essays on Philippians 2, eds. Ralph P. Martin and Brian J. Dodd (Louisville: Westminster, 1998), 74-84;
Charles H. Talbert, “The Problem of Pre-existence in Philippians 2:6-11,” JBL, 86 no 2 (1967): 141-153; Charles H.
Talbert, “The Problem of Pre-existence in Philippians 2:6-11,” in The Development of Christology during the First
Hundred Years, and Other Essays on Early Christology, Supplements to Novum Testamentum 140, ed. Charles H.
Talbert, (Leiden: Brill, 2011), 45-60; N. K. Bakken, “New Humanity,” Int 22 (1968): 71-22; G. Howard, “Phil 2.6-11
and Human Christ,” CMQ 40 (1978): 368-87; L. D. Hurst, “Christ, Adam and Preexistence Revisited,” in Where
Christology Began: Essays on Philippians 2, eds. Ralph P. Martin and Brian J. Dodd (Louisville: Westminster, 1998),
84-95.
629
In Job 4:16 the LXX translated  ְתּמוּנָהas μορφή. The word ָ ְתּמוּנis translated as doxa as well in Numbers 12:8 and
Psalm 16:15 (LXX). In other words,  ְתּמוּנָהis translated as μορφή and as δόξα. See also Hellerman, Reconstructing
Honor in Roman Philippi, 131-133 for an excellent defense of this position. See also John Reumann, Philippians,
Anchor (New Haven: Yale University), 342-343 for a good discussion on this issue. Cf. Norbert Baumert, Der Weg
des Trauens: Übersetzung und Auslegung des Briefes an die Galater und des Briefes an die Philipper (Würzburg:
Echter Verlag, 2009), 304, who states: “Das Bekenntnis zu ihm als dem Herrn aber nimmt Gottes Ehre nichts weg,
sondern ist im Gegenteil gerade Ort der Offenbarung von Gottes des Vaters Herrlichkeit...Wenn man Jesus als Herrns
bekennt, leuchtet darin Gottes Herrlichkeit auf.”
630
Hurtado concludes his study on Philippians by stating: “I suggest that the ode may reflect the desire to emphasize
that the earthly events of Jesus’ life are to be seen as the career of the uniquely obedient one, that the outcome of that
career was God’s unique exaltation and vindication of him, and that all this in turn both manifests and serves the glory
of God. That is, while asserting an astonishing “binitarian” view, in which Jesus is linked with God and with divine
purposes in an unprecedented way, the passage also reflects a concern to emphasize that Jesus’ career and his
subsequent exaltation as well do not represent a threat to the one God of biblical tradition. Jesus’ exaltation, in fact,
has its basis and its ultimate meaning in the glory of the one God ” [emphasis mine]. Hurtado, How on Earth Did Jesus
Become a God? 106.
626

163
631

anti-Adam-type figure. Morna Hooker, James Dunn, and N. T. Wright,

632

among others,

have

perceived Adam Christology in this text. Despite voices who doubt this association,633 Genesis 13 seems to be echoed here.
Indeed, unlike Talbert and Dunn thinks, Paul seems to emphasize the essential glory of God
becoming/incarnating634 to be the derivative image of God (Adam).635 Unlike the first Adam in
Genesis 1-3, Christ is the obedient human, thus exalted to a position to be worshipped. Christ’s
active obedience and his death on the cross vindicate God’s glory. This hymn ends with a
doxological praise by which the character of the glory of God and the necessity of its vindication
are underscored. Furthermore, Paul links the glory of God and the glory of Adam together, not
unlike what can be seen in Ezekiel 1:28 (“The likeness of the glory of the Lord [ὁμοιώματος δόξης
κυρίου]”) and Daniel 7:13-14 (“to him [like a son of man] was given dominion and glory [δόξα]
and a kingdom, that all peoples, nations, and languages should serve him; his dominion is an

631
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everlasting dominion, which shall not pass away, and his kingdom one that shall not be destroyed”).
Similarly, Paul associates two characters, God and Adam, together in Christ.
The third way that Christ is identified with doxa is the association with the eschatological
Servant figure described in Isaiah. Richard Bauckham has suggested that Isaiah 40-55, especially
53, the section on the eschatological suffering Servant, is echoed as the prophetic background for
Philippians 2:6-11.636 Adam and the servant association together link the reader to Isaiah 40-55
(especially chapter 53).637 In my background chapter I showed how Isaiah paints a picture of the
eschatological Servant who is both like (Is 53:4) and unlike (Is 52:14; 53:2) the people with whom
he dwells.638 The doxa of God is vindicated through the judgment, humiliation, and the exaltation
of the eschatological Servant. His restoration will cause Israel and the nations to be clothed with
glory and to see the glory of God. Paul quotes and echoes Isaiah’s doxa motif by showing God’s
superiority over idols through the Servant. Paul identifies Christ with this role. God, who does not
share his glory with anyone else, indeed shares it with his Servant. In Christ, the doxa of God and
the doxa of Adam (i.e. humanity) and Israel are essentially shared.
The fourth doxa identification of Christ, in this case with a comparable sense, might be with
the emperor. Hellerman has argued that knowing the sociological background context in Philippi
plays an important role in understanding Philippians 2:5-11.639 “Centrality of honor as a cultural
value” and “honor as a preeminently public commodity” highlight two ancient Mediterranean
world distinctives.

640

While Hellerman ignores the Jewish background, he nevertheless

convincingly contends that Paul intentionally highlights Christ’s superiority and complete
uniqueness in his lordship and doxa over that of Caesar. Thus it is possible that Paul deliberately
connects his religious inherited narrative, Christ, Adam and the eschatological motif with doxa and
then applies it to his contemporary situation in Philippi. He parallels Adamic vainglory (Phil 2:3)
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with emperor glory. The Jewish interpretation of the Adam tradition is also Gentile history. Paul,
like in his letter to Romans, links Adam’s vainglory with the type of glory of emperors.
After identifying four characters in different stories, all in comparison with Christ, Paul
calls believers in Philippi to emulate Christ, the Adam figure, and the eschatological Servant, at
the expense of the emperor and their opponents. The motivation of this emulation is two-fold: unity
among the believers and consummate transformation into Christ’s likeness and glory. Both of these
take place in order to express publicly the vindication of God’s glory through Christ.
The fifth aspect of doxa is when Paul contrasts the destiny of believers and his opponents
(Phil 3:17-21). Paul intentionally highlights the difference in the eschatological telos between his
Philippian followers and his opponents. 641 While there is a plenty of discussion on this passage,
especially regarding the identification of the opponents, the comparative aspect of Paul’s portrayal
of the eschatological destiny between the two groups using doxa as the key term is neglected.
Doxa is used here not only to define Christ’s character, but also in the intentionally negative
sense of the eschatological destiny of Paul’s adversaries. While the telos for Paul and his followers
is participation in Christ’s doxa, his opponents’ destiny is a shameful doxa. This type of negative
identification of doxa also occurs in the Jewish Scriptures: the Lord cannot stand the glories of
other nations and therefore destroys them completely. 642 Paul follows a similar logic here.
Paul’s comment regarding the eschatological hope of the transformation of believers’
bodies is a part of the larger discussion (3:1-4:3), where Paul polemically cautions against the
opposing party and encourages them to mimic him. This is indeed the fourth exhortation to imitate
in this letter. The Philippians are called to imitate Christ (2:4-10). After that Paul clearly identifies
Timothy (2:19-24) and then Epaphroditus (2:25-30) as models to follow. And lastly here, he calls
the readers to emulate himself (3:17-21).643
641
The opposing party group described in Philippians 3:19-20 could be libertines, antinomians, Judaizers, or
participants in voluntary associations. The discussion regarding the nature and identity of these opponent group(s) is
massive and very complicated and beyond the scope of this study. For a thorough discussion on the history of
scholarship regarding the identity of opponents, see Nikki, Opponents and Identity in the Letter to Philippians, 14-22.
See also O’Brien, Philippians, 26-34.
642
The following passages indicate how the idols and glories of Assyria (Is 10:16-19), Babylonia (Is 13:19), Moab (Is
16:14), Aram (Is 17:3-4), Judah (Is 17:4), Arab /Kadar (Is 21:16), and Tyre and Sidon (Is 23:9) will be annihilated by
the Lord. Here doxa refers to the pride of the nations: “And Babylon, which is called glorious [ἔνδοξος] by the king
of the Chaldeans, will be as when God overthrew Sodoma and Gomorra” (Is 13:19 LXX NETS); “And now I say, in
three years of a hired worker, the glory [δόξα] of Moab will be dishonored [ἀτιμασθήσεται] with all his great wealth,
and it will be left few in number and without honor [ἔντιμος]” (Is 16:14 LXX NETS). “For thus the Lord said to me;
Yet a year, like the year of a hired worker – the glory [δόξα] of the sons of Kedar will fail” (Is 21:16 LXX NETS);
“The Lord Sabaoth has planned to undo all the pride of the glorious ones [ἐνδόξων] and to dishonor every glorious
[ἔνδοξον] thing on the earth” (Is 23:9 LXX NETS). Here the passages are used as a comparison to the doxa of the
Lord.
643
See Richard S. Ascough, Paul’s Macedonian Associations: The Social Context of Philippians and 1 Thessalonians,

166
The detailed descriptions of the opponents highlight the contrast of the eschatological end
for Paul (and his followers) and for his adversaries. As the identification of the opponents
throughout the letter is enigmatic (indeed there are four passages altogether [1:15-17; 27-28; 3:2;
18-19] that talk directly about the rivals),644 the nature and identity of the opponents mentioned in
the chapter are indeed inconclusive in today’s scholarship. For whatever reasons, 645 Paul
drastically contrasts the eschatological destiny in terms of doxa. Paul depicts the eschatological
destiny of his opponents by their perception of god, of glory, and their mindset because they live
as the enemies of the cross of Christ. Their end is destruction (ὧν τὸ τέλος ἀπώλεια),646 their belly
is their god (ὁ θεὸς ἡ κοιλία),647 their own glory is their shame (ἡ δόξα ἐν τῇ αἰσχύνῃ αὐτῶν), and
they think of earthly things (οἱ τὰ ἐπίγεια φρονοῦντες).648 Paul seems purposefully to contrast the
eschatological hope of the doxa of Christ among the Philippian believers to the doxa of the shame
(αἰσχύνη) of his enemies.
What is αἰσχύνηreferring to? Some think that the word here points to the uncovered sexual
organs, and thus Paul would be signifying sexual immorality that involved open genital exposure
as a shameful act (the word is used in such a manner in Nahum 3:5, Isaiah 47:3, and Ezekiel 16:36;
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22:10; 23:10, 18, 29).

Others have speculated that αἰσχύνηrefers to circumcision, but there is no

evidence in Pauline writing or in Septuagint texts for this meaning. In addition to the sexual
reference, αἰσχύνη also seems to indicate divine judgment.650 Paul himself appears to refer to this
earlier in his letter when talking about his own life goal. In Philippians 1:20 the verb αἰσχύνω seems
to refer to divine judgment: “it is my eager expectation and hope that I will not be at all ashamed
[αἰσχυνθήσομαι], but that with full courage now as always Christ will be honored in my body
[σῶμα], whether by life or by death” (Phil 1:20). Isaiah 45:24-25 may be an allusion which sets
αἰσχύνη and doxa in opposition to each other: 651
Righteousness and glory [δόξα] shall come to him, but those who have rejected him will be
ashamed [αἰσχυνθήσονται]. On the other hand, the seed of the sons of Israel will be glorified
[ἐνδοξασθήσονται]. (Is 45:24-25)652
Additionally, there is a play on words to highlight the drastic difference between
identification with Christ and identification with (the first) Adam, Caesar, or the opponents.653 This
dissimilarity is underscored by the use of κενοδοξία (self-exaltation), and glorification into Christlikeness, progressively now (2:5) and to be consummated eventually (3:21). It is hardly a
coincidence that Paul uses the word κενοδοξία in Philippians 2:3 to highlight the ethical behavior
one should not emulate (cf. 4 Macc 2:15; 8:19; Wis 14:14). Contrary to the opponents’ mindset,
the direction to take towards Christ’s glory is being humble and giving up one’s own rights.654
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The sixth aspect of the doxa of Christ is when Paul portrays the foundation of their
eschatological destiny to be secured in their identity as participants of heaven, from which Christ
will come back to restore and transform their humble bodies into his body of doxa. This
transformation is into the likeness of the doxa of Christ’s last Adamic body. In verse 20, Paul
moves from the depiction of his opponents to the portrayal of his own and his followers’
eschatological hope and mindset. The opening γὰρ indicates a polemical and intentional reason for
his opponents’ misplaced mindset. Τὸ πολίτευμα, a hapax legomenon, can mean citizenship, a body
of citizens, a commonwealth, a colony, government, or a state.655 Since the Macedonian city of
Philippi was a Roman colony in the first century (cf. Acts 16:20), and thus the citizens of Philippi
were awarded all the rights and privileges of Roman citizens, the choice of the word is emotionally
and rhetorically charged for those in the Philippian church. 656 Their citizenship, or colony, is
located in heaven (ἐν οὐρανοῖς ὑπάρχει), with all its rights.
While the actual change (μετασχηματίσει) is not explained, Paul unfolds the transformation
of the object of the change, namely σ ῶμα, here. What is the significance of the eschatological
transformation of believers from τὸ σῶμα τῆς ταπεινώσεως ἡμῶν to σύμμορφον τῷ σώματι τῆς
δόξης αὐτοῦ? Paul communicates the continuance, yet at the same time a drastic and substantial
change, of the material body here.657 There is a change from a type or quality of body from τῆς
ταπεινώσεως to [Christ’s] glory (τῆς δόξης αὐτοῦ).658 What is the body of humility like? Paul does
not seem to suggest that the body is inherently evil or sinful. Indeed, the choice of this word tells
otherwise. In 2:8 Jesus “humbled (ἐταπείνωσεν) himself by becoming obedient until death, death
on the cross.” Jesus’s action is to become obedient, not sinful or evil. Likewise, 4:12 depicts Paul’s
own capacity to “know what is to be humbled” (οἶδα καὶ ταπεινοῦσθαι) as not merely sinful.
Therefore, ταπείνωσις describes the current existing body that is not yet the final and eschatological
body. It is called the “humbled state” because it is not the consummated state. Paul depicts the
future body as conforming to the body of the glory of Christ (σύμμορφον τῷ σώματι τῆς δόξης
αὐτοῦ). He compares Christ’s body of humility and Christ’s body of exaltation.659 Rather than
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following a Philonic tradition on the immaterial better body, for Paul, the physical resurrected body
of Christ is the greater body of glory.
Paul highlights not only the transformation of the body of humility to the body of Jesus’s
glory, but also the means and the authority by which Jesus accomplishes it. It is “the power that
enables him even to subject all things to himself” [κατὰ τὴν ἐνέργειαν τοῦ δύνασθαι αὐτὸν καὶ
ὑποτάξαι αὐτῷ τὰ πάντα]. There seems to be a textual link to Psalm 8660 and a thematic link to
Psalm 110:1.661 There is also again a link to doxa-terminology in Psalm 8:5: “You have made him
a little lower than the heavenly beings and crowned him with glory (δόξῃ) and honor.” As I
suggested earlier (see chapter 2), Psalm 8 is a commentary on Genesis 1, where the psalmwriter
describes the role of Adam. Therefore, Paul recognized Psalms 8 as a reference to Adam, and he
deliberately assigns Jesus the Adamic role of Psalm 8:7 in Philippians 3:21 (cf. my discussion on
1 Cor 15:25-28 above). Not only the links to the psalms, but plausible linguistic ties to the hymn
located in Philippians 2:6-10 strengthen the idea that Paul is talking here about the Adamic role.
Table 4.7. above shows the similarities in vocabulary that seem to evidence that Philippians 3:2021 is, if not a fragmented part of Philippians 2:6-10, at least an intentional continuation of the
hymn. Thus, the authority that Jesus has gained and will gain is fulfilled in a type of Adamic
authority. If this is the case, the eschatological destiny of Paul and his followers is transformation
into the consummated body of doxa (cf. 1 Cor 15:45-50). Jesus’s physical resurrected body of glory
functions as a prototype for Paul and his followers. 662 And this prototype is patterned after, yet
superior to, the original Adamic image.
However, the privileges of Paul and his followers had not yet fully materialized. They are
waiting (ἀπεκδεχόμεθα) on a savior (σωτῆρα) to come from heaven. The eschatological hope is
not yet fully realized, and they were waiting for a savior and his doxa to come on earth. This futureoriented event highlights the full realization of Paul’s hope. It is noteworthy that “Paul is saying
neither that heaven is the Christian’s destiny nor that heaven is the object of Christian hope.”663
Rather, his hope is rooted in heaven from where the final hope returns to change them. A wellattested Pauline inaugurated “already/not yet” theology is clearly present. Paul and his followers
are already citizens of heaven, yet they are still waiting for the coming of their savior (cf. Eph 2:6;
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Col 3:1-4). As citizens of heaven they currently participate in Christ, who is in heaven. At the same
time Paul’s eschatological hope is future-oriented as he anticipates Christ’s return. 664 This
anticipation is not based on believers going away from the body to another world, or to heaven;
rather they are waiting for the return of Jesus when he will change them to the body of glory. Jesus,
the Adamic figure, will change Paul’s body of humility into his body of glory. This body will still
be material and corporeal, but finally will also be immortal and eternal.
To summarize, in Philippians 2-3 Paul ascribes to Christ six different characters, all of them
through the doxa motif. First, Paul depicts Christ as the doxa of God, the object of worship as
kurios and doxa and the one who vindicated God’s glory. Second, Christ functions as an Adamlike figure for Paul. Third, Paul describes Christ as the eschatological Servant figure described in
Isaiah. Fourth, Christ is identified as an anti-emperor doxa figure. Fifth, the doxa association
contrasts the destiny of Paul and believers with that of his opponents (Phil 3:17-21). Sixth, the
transformation to Christ’s doxa is the eschatological hope for believers. In other words, Philippians
2-3 describes Christ as the one who shares the doxa of God, the essential intrinsic character of God,
665

and God’s derivative doxa as an antitype to the first Adam, the representative of humanity.

Moreover, the eschatological destiny of believers and those who oppose Paul are contrasted by two
different kinds of doxa: Christ or shame.

4.9.

Summary

Paul argues for a need for the vindication of God’s doxa due to the idolatry of Adam, Israel, and
his contemporary audience and, consequently, the misrepresentation and lack of doxa in their lives.
In this chapter I explored seven passages in light of Paul’s doxa motif (1 Cor 2:6-8; 1 Cor 15:4249; 2 Cor 1-4; Rom 5-8; Rom 9:1-23; Rom 15:6-13; Phil 2-3) by showing that Christ functions as
and is identified as doxa and is the one who vindicated God’s doxa by representing Him correctly.
Even though previous studies, especially Newman’s, have highlighted Christ’s theophany as doxa,
the link with Paul’s narrative approach to vindicate God’s glory through Christ is an unexamined
motif. This chapter showed the following common features in light of the motif of the vindication
of God’s doxa through Christ:
1. For Paul, God’s essential glory is not portrayed accurately—due to idolatry—in his
creation. Adam (i.e. humanity) and Israel as the pinnacle do not represent God as his
derived glory properly. The anticipated vindication of the doxa of God takes place
through the doxa of Christ. Paul inherited a Jewish tradition in relation to doxa; the Jews
664
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understood that the Lord will eventually establish his eschatological kingdom of doxa
through the eschatological Servant and he will be glorified and worshipped in
Jerusalem, Zion, and to the ends of the earth. Paul pictures the Christ-event, namely
suffering, crucifixion, and resurrection, as inaugurating this vindication.
2. Paul described Christ’s identity as the intrinsic identity of the doxa of God and as the
derived identity of the doxa of God. On one hand, Christ shares the essential identity of
God as the Lord of doxa. Paul calls Christ the Lord of glory to identify him
unequivocally with the God of the Old Testament. On the other hand, Christ shares the
identity of the image and the doxa of the (second and better) Adam, who represents
humanity, the eschatological Servant, and Israel, to fulfill the eschatological
expectations of Jewish Scriptures. Christ is the one who glorifies God by taking on the
identity of Adam and Israel.
3. Paul calls his audience to identify with the crucified and resurrected Christ as the doxa
of God. Paul depicts the vindication of the doxa of God through Christ to have a
transforming effect on the identity of Christ-believers. It transforms the believing
humanity (including Israel and the nations) into the likeness of the doxa of Christ.666
According to Paul, this transformation and glorification takes place progressively
through suffering at the present time and shall be consummated ultimately at Christ’s
parousia.
4. For Paul, the restoration encompasses the entire creation, not only believing humanity.
Anticipated in the Jewish Scriptures, the vindication of God’s doxa through the
eschatological Servant will be manifested in the restoration of the entire earth. For Paul,
not only believing humanity, Jews, and the nations, those who identify themselves with
Christ’s doxa, but also the entire creation will be restored at Christ’s parousia so that
God’s glory will encompass his entire creation.
5. Paul seems to employ a hermeneutic method, qal wahomer (from the lesser to the
greater) to contrast and show the superiority of Christ’s doxa compared to the Adamic
and Mosaic doxa. Paul considers the first Adam’s pre-fallen body to be a shadow and a
pre-figure of the glory of Christ, the firstfruit of all the believers’ resurrected doxa
bodies (1 Cor 15:45-50). Moreover, the current body of humility is compared to the
eternal body of doxa. Furthermore, God’s revelation of himself as doxa to Moses is
inferior to the presence of God manifested in Christ (2 Cor 3-4). Thus, Paul does not
merely talk about the restoration of humanity back to its creational doxa. He goes a step
further: the eschatological doxa of Christ, and of those who are identified with him, is
even substantially greater than that of the first Adam and Israel. This hermeneutic has
some similarities with the Hodayot understanding of the eschatological Adam’s
glorification being a completion of original Adam’s glory.
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6. Contrary to many manifestations of God’s doxa in the Jewish Scriptures, for Paul,
God’s revelation of doxa takes place through suffering. Equating the affliction of Jesus
with the manifestation of the Lord of glory is paradoxical, yet this is a normative pattern
for Paul’s understanding of the identity of Christ as doxa as the means of transformation
for those who identify with Christ’s glory.
7. Paul exposes his opponents’ different agendas and identities by contrasting the doxa of
God in Christ and the doxa of his opponents, including emperors. The Jewish Scriptures
also identified some of the evil nations with self-glory. Similarly, the rhetorical strategy
of Paul includes a play on words, namely doxa, to highlight and contrast the crucified
and resurrected Christ with his opponents.
This vindication of God’s doxa through Christ is expressed in Pauline doxologies, and it also stands
as a foundation for several Pauline hortatory passages. I turn next to explore doxologies and
exhortation texts in light of Paul’s doxa motif.
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5.DOXOLOGIES AND PAUL’S PARAENESES IN LIGHT OF
THE VINDICATION OF THE DOXA OF GOD THROUGH
CHRIST
“If mountains worship God by being mountains and stars worship God by being stars, how do humans worship God?
By being human, in the full glory of what that means.”667
-J. Richard Middleton
“Whether you eat or drink, or whatever you do, do all to the glory of God.”668
-Apostle Paul

In the past chapters I have explored how Paul defines the vindication of God’s glory through Christ.
This vindication is also expressed in four doxologies. After examining Pauline doxologies and their
significance for an understanding of the vindication of God’s glory through Christ, the second part
of this chapter will survey Pauline passages that discuss the ethical paraeneses on how to glorify
God in light of the Christ-event.

5.1. Doxologies
While the word doxology does not occur in the Pauline letters (or elsewhere in the New Testament),
this term has been used to describe a certain type of hymnic genre in New Testament literature.
According to Peter T. O’Brien, doxologies are “short, spontaneous ascriptions of praise to God
which frequently appear as concluding formulae to prayers, hymnic expressions and sections of
Paul’s letters.”669 Moreover, a shorter definition states a doxology is “a declaration of praise to God
or a brief hymn expressing His power and glory.”670 While there are doxologies that do not contain
the word δόξα,671 it is my purpose in this section to limit my analysis to the texts in which the word
δόξα occurs in undisputed Pauline letters.
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This section explores four Pauline doxologies that all include the same concluding formula,
ἡ δόξα εἰς τοὺς α ἰῶνας τ ῶν α ἰώνων:672 Galatians 1:3-5, Philippians 4:19-20, Romans 11:34-36,
and 16:25-27:673
Grace to you and peace from God our Father and the Lord Jesus Christ, who gave himself
for our sins to deliver us from the present evil age, according to the will of our God and
Father, to whom be the glory forever and ever. Amen [ᾧ ἡ δόξα εἰς τοὺς αἰῶνας τῶν αἰώνων
ἡ δόξα]. (Gal 1:3-5)
My God will supply every need of yours according to his riches in glory in Christ Jesus [ἐν
δόξῃ ἐν Χριστῷ Ἰησοῦ]. To our God and Father be glory, forever and ever. Amen [ἡ δόξα
εἰς τοὺς αἰῶνας τῶν αἰώνων]. (Phil 4:19-20)
Oh, the depth of his riches, and wisdom and knowledge of God! How unsearchable are his
judgments and how inscrutable his ways! For who has known the mind of the Lord, or who
has been his counselor? [Is 40:13 LXX] Or who has given a gift to him that he might be
repaid? [Job 41:3 LXX] For from him and through him and to him are all things. To him be
glory forever [αὐτῷ ἡ δόξα εἰς τοὺς αἰῶνας]. Amen. (Rom 11:33-36)
Now to him who is able to strengthen you according to my gospel and the preaching of
Jesus Christ, according to the revelation of mystery that was kept secret for long ages but
has now been disclosed and through prophetic writings has been made known to all nations
according to the command of the eternal God to bring about the obedience of faith – to the
only wise God be glory forevermore through Jesus Christ, to him [ᾧ ἡ δόξα εἰς τοὺς αἰῶνας]
Amen (Rom 16:25-27).
Other passages include doxological elements as well (Phil 2:5-11; Rom 4:20; Gal 1:24; 1 Cor
10:31; 2 Cor 1:20) without having the complete doxological formula. These passages are examined
elsewhere (see 4.8. and 5.2.). The purpose of this chapter is to explore passages that include the
closing phrase “ἡ δόξα εἰς τοὺς αἰῶνας τῶν αἰώνων.” After providing a brief background, I will
show how these four doxologies contribute to the overall thesis by highlighting Paul’s descriptions
of the character of God as doxa, the work and identity of Christ as the person who vindicates God’s
doxa, and his engagement with the Stoic philosophy of contemporary times.
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5.1.1. Background
The structure of Paul’s doxologies probably originated in the liturgical worship of a JewishChristian community having its background in the Jewish Scriptures and Second Temple Judaism
covenant community. 674 Paul did not invent the doxologies (which often included prayers and
hymns) 675 as a literary device, but he utilized a common mode of praise and expression found in
the Jewish Scriptures676 and rabbinic literature.677 For example, doxologies are expressed in some
psalms678 and in some later Septuagint literature:
Bring to the Lord, O paternal families of the nations; bring to the Lord glory and honor
[δόξαν καὶ τιμήν]. (Ps 95:7 LXX NETS)
Blessed are you, O God of our ancestors, and blessed be your holy and glorious name for
the ages [ἔνδοξον εἰς τοὺς αἰῶνας]. (Tob 8:5 LXX NETS)
L. G. Champion showed as early as 1934 that “all the chief expressions used in the benedictions
and doxologies have been quoted and there can be little doubt concerning their sources. Many were
taken over from the Septuagintal prayers of the synagogue; and these were formed by association
with phrases from these sources. But the chief source is clearly the Old Testament.”679 A typical
phrase at the end of the doxologies, “εἰς τοὺς αἰῶνας τῶν αἰώνων,” occurs identically twice in the
Septuagint and once with ἡ δόξα (4 Macc 18:24) as a prefix and once without it (Ps 83:5 LXX).
More common is the slight variation “εἰς τὸν αἰῶνα τοῦ αἰῶνος,” which occurs twenty-nine times
in the Septuagint.680 Paul also inherited a common way to conclude doxological shouts from the
psalm writers: ἀμήν.681 Indeed, ἀμήν concludes each of the four psalm sections (Ps 41:13; 72:19;
89:52; 106:48).682
Paul’s doxologies probably originated from the early Christian liturgical worship that was
a combination of Jewish Scriptural background and contemporary Roman religious culture. Roman
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religious culture was ubiquitous, salient, and diverse, and it took place in sacred places surrounded
by the images of gods that were worshipped around a shared meal and through common rituals. 683
While the Jewish worship setting shared many elements with Roman religions, two distinctive
elements of Jewish worship were the absence of images and its exclusive nature. When considering
Jewish-Christian worship, Larry Hurtado, following Wayne Meeks, points out two identifying
markers among the first Christ-believers: (1) Christ is worshipped as divine along with God; and
(2) worship of any other gods is strictly forbidden.684 Paul’s doxologies fit Hurtado’s markers, yet
these doxologies provide a nuanced understanding in light of the narrative reading of the
vindication of doxa through Christ.
5.1.2. The Christ-Event Vindicates the Doxa of God
The intrinsic character of the doxa of God is highlighted as the pinnacle point of four doxologies.
In each usage of δόξα in these four doxologies (cf. Eph 3:21; 2 Tim 4:18) the word occurs with an
article, ἡ.685 In addition, all four doxologies also start with the dative (ᾧ, αὐτῷ, τῷ) reference to
God. The dative seems to indicate both the intrinsic possessive character of the doxa of God686 and
people’s response of giving doxa to God.687 The background study revealed that both of these
usages are employed in Jewish writings. The audience that was aware of the Jewish Scriptures
would have recognized the widely used phenomena of doxa of both.
On the one hand, Paul’s purpose for ascribing glory to God is not to increase God’s doxa
or to add something to Him that He did not already possess. Rather, Paul recognizes, acknowledges,
and extols God’s character for vindicating His own doxa through Christ. 688 The vindication
highlights the unlimited extent of eternal doxa that is ascribed to the Lord.
This character of the doxa of God is richly described in these doxologies. In Romans 11:
34-26 Paul uses two Jewish texts (Isaiah 40 and Job 41) in their larger context to highlight
typologically the character of God. Paul depicts the doxa of God as rooted in his total sovereignty
over creation and salvation. The character of God as an infinitely wise, incomprehensible, 689
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sovereign creator, sustainer, judge and savior,

whose salvific work (including that of the Jews

and the nations) 691 found fulfillment in Christ, highlights the definition of the everlasting glory of
God.692 Andrew D. Naselli recapitulates Paul’s theological use of Isaiah and Job in Romans 11 as
the foundation and reason for the doxology:
The three rhetorical questions in Rom 11:34-35 communicate three of God’s characteristics
that correspond to his ways in salvation history, and each of them carries simple and
profound theological implications: First, God is incomprehensible in the sense that no one
can fully understand him (11:34a). At least four theological implications follow: (1)
humans cannot understand everything; (2) God is not obligated to explain anything; (3)
Christians must humbly believe and cherish what God has revealed; and (4) God deserves
praise for what he does and does not explain. Second, God is without counselors (11:34b).
At least two theological implications follow: (1) humans should not try to give God advice,
and (2) God deserves praise for not needing advice. Third, God is without creditors (11:35).
At least two theological implications follow: (1) humans should not try to place God in their
debt, and (2) God deserves praise for not owing anything to anyone. These three
characteristics share at least two implications: (1) God’s attributes are humbling, and (2)
God is gloriously praiseworthy. These characteristics and their implications tie perfectly
into Rom 11:36, the final climactic verse. All three of God’s characteristics in Rom 11:3435 are rooted in God’s sovereignty (11:36a) and culminate in doxology (11:36b).693
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The doxology in Romans 16:25-27 also describes the nature and character of God. Three
characters contribute to the doxa of God: God who is able to strengthen believers according to the
kerygma of Christ, namely with the Gospel and by the unfolding mystery,694 the eternal God, and
the only wise God. Moreover, in the doxology found in Philippians 4:19-20, Paul highlights the
character of God as the one who takes care of the Philippians’ needs, contemporarily and eternally.
Besides describing the character of the doxa of God, Paul also calls his audience to respond
to the Christ-event by ascribing their glory to God. Whereas the definition of sin is idolatry (Rom
1), namely not giving glory to God, the Christ-event restores humanity, Jews and Gentiles alike, to
give glory to God.
The doxologies underscore the importance of the Christ-event as the means for vindicating
the doxa of God. In Galatians 1:3-5,695 Paul highlights the only doxology that takes place in the
salutary section of Paul’s letters,696 namely three aspects regarding the Christ-event: (1) the Christevent begins with Christ’s voluntary death697 and is done according to the will of the Father in the
original context, including how Paul interprets them in light of the Christ-event. Andrew D. Naselli, From Typology
to Doxology: Paul’s Use of Isaiah and Job in Romans 11:34-35 (Eugene: Pickwick Publications, 2012), 161-162
[emphasis mine].
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process of salvation history;

(2) the Christ-event removes the Galatians’ moral guilt and absolves

them of their sins; and (3) Christ’s death is for the purpose of (ὅπως) and enables Paul and the
Galatian believers to exit this evil present age and enter into the hopeful existence of the age699 to
come, or the new creation.
The doxology in Philippians 4:19-20 associates Christ as the doxa in which all the
Philippians’ needs will be met. By using the prepositional construction ἐν δόξῃ ἐν Χριστῷ
Ἰησοῦ,700 Paul underscores both the current character of the doxa of Christ and the eschatological
participation of believers in the doxa of Christ.701 The purpose of this doxology is again to show
that the vindication of God’s doxa takes place through Christ, the very doxa of God upon whom
the Philippian believers’ eschatological hope is based.

work as accomplishing the forgiveness of sins is commonly expressed elsewhere as a foundational Pauline
understanding (e.g. Rom 3:25, 4:25; 5:8; 8:32; 1 Cor 15:3; 2 Cor 5:21; 1 Thess 5:10; cf. Eph 5:2, 25; 1 Tim 2:6; Tit
2:14). Martyn says that Paul uses the plural of ἁμαρτία only in 1 Corinthians 15:3, 17, Romans 7:5 and Galatians 1:4.
He overlooks, however, the following usages: Romans 4:7; 11:27. It is true that the text does not mention
“forgiveness,” but it seems probable that Paul assumes it here. It seems speculative to draw a line between pre-Pauline
worship liturgy and Paul’s own penned interpretation in the middle of verse four. Martyn himself notes from Dahl
several counterarguments for 4b being a part of a confession. His own answers to these arguments admit that there is
no proven lexical evidence from Pauline texts to support his argument. It is certainly possible that the last part of the
confession, the doxology, is included in the original liturgical confession as well. Paul usually uses verbs like σῴζω,
ῥύομαι, ἐλευθερόω, or ἀγοράζω to communicate God’s saving work in Christ for the forgiveness of sins (Bruce,
Galatians, 75). This is the only time he uses ἐξαιρέω to express such a salvific work. According to Bruce, the choice
of ἐξαιρέω intentionally expresses the already known formula to Galatian churches. His purpose is hardly to ignore or
to avoid expressing the removal of the moral guilt of believers.
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In Romans 16:25-27 Paul highlights the Christ-event and its proclamation as the means for
vindicating the doxa of God. It is best to see the two descriptions, namely κατὰ τὸ εὐαγγέλιόν μου
and τὸ κήρυγμα Ἰησοῦ Χριστοῦ, as complementary to each other because καὶ (and) connects two
phrases epexegetically. Paul has already referred to the gospel (εὐαγγέλιόν) eight times in his
letter.702 He identifies himself as the one who has been set apart for the gospel of God (Rom 1:1),
also called the Gospel of His son (Rom 1:9), of which He is not ashamed (Rom 1:16). The content
of this Gospel needs to be preached to all the nations (Rom 1:15; 10:15; 15:16, 19, 20) that he has
been specifically called to, and thus he calls it “my Gospel” (Rom 2:16; cf. 2 Tim 2:8).703 Not
everyone, though, will obey it (Rom 10:16), and thus it causes God to judge, through Christ (Rom
2:16), the secrets of men, including the Israelites, who are the enemies of the Gospel despite the
part this ethnic group played in the in the salvation history (Rom 11:28). More specifically, τ ὸ
κήρυγμα Ἰησοῦ Χριστοῦ is a description and further clarification of the Gospel. It is preferable to
take Ἰησοῦ Χριστοῦ as an objective genitive or a genitive of reference to signify the proclamation
in reference to the work of Christ as the doxa of God as explained earlier in the letter (Rom 3:2111:25) rather than as Jesus’s teachings. Given the space in which Paul focuses on the work of
Christ, it seems obvious that he highlights it one more time here at the end of the letter.704 Thus,
the Christ-event vindicates God’s doxa and forms the foundation for the doxology.
5.1.3. Doxologies in Light of Paul’s Opponents
Doxologies also deal with Paul’s opponents and competing worldviews. The possibly intentional
placement of the doxology at the beginning of Paul’s letter to the Galatians emphasizes his superior
message compared to those who are distorting the Gospel. He also uses a doxology to motivate the
Philippians to identify with and to experience Christ’s suffering and glorification in midst of
opposition. Additionally, Paul engages the Stoic worldview in his doxology in Romans to clarify
the Gospel.
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Eduard Norden posited as early as 1913 that the literary structure of Romans 11:36 closely
resembles the writings of some Greek Stoic philosophers.705 In recent Pauline studies, the Stoic
influence upon Pauline writings has been highlighted. 706 Besides parallel Pauline texts, 707 and
possible similarities in Philo,708 resemblance can be found to Greek Stoic writings that have a
similar structure with Paul’s text in 11:36a: ἐξ αὐτοῦ καὶ διʼ αὐτοῦ καὶ εἰς αὐτὸν τὰ πάντα αὐτῷ ἡ
δόξα εἰς τοὺς αἰῶνας, ἀμήν. For example, the second-century Roman emperor Marcus Aurelius
writes in his meditations:
Everything harmonizes with me, which is harmonious to thee, O Universe. Nothing for me
is too early nor too late, which is in due time for thee. Everything is fruit to me which thy
seasons bring, O Nature: from thee are all things, in thee are all things, to thee all things
return (ῶ φύσις ἐκ σου πάντα, ἐν σοὶ πάντα, εἰς σε πάντα). The poet says, Dear city of
Cecrops; and wilt not thou say, Dear city of Zeus? (Marcus Aurelius, The Meditations 4.23)
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Huttunen calls Paul a Christian Stoic due to similarity of terminology and values.709 He emphasizes
that Paul’s relationship to ancient philosophies, including the Stoics was neither fully for nor
against. He lived among this philosophy to embrace some of the terminology 710 and values,
including some of the naturalistic elements. Huttunen points clearly, however, to some notable
differences in the Pauline view. Unlike in Stoicism, there is only one God and all worship towards
polytheist gods is forbidden. Also, Christ’s atoning work, the central piece of Paul’s worldview, is
very different from that of Stoic thinkers. 711 Huttunen concludes, “Stoic natural theology and
teaching about life in accordance to nature is interesting to him [Paul] only until they serve his
main message. Then they are forgotten.” 712

Similarly, Bruce Metzger acknowledges the

resemblance between Paul and Stoic rhetorical forms without equating their worldviews:
Like other educated men of his day, the apostle Paul was acquainted with a certain amount
of Stoic teaching. . . . Paul’s letters contain occasional phrases that have a Stoic ring. . . .
At the same time, however, the parallelism is more in the realm of words than basic ideas,
for the theological presuppositions and the springs of Paul’s actions were very different
from those of a Stoic philosopher.713
So, while the formulation in Romans 11:36 of God as the source (ἐξ), sustainer (διʼ), and
goal (εἰς) of all things is similar to Stoicism,714 Paul probably picked out this language from the
Jewish synagogue and Hellenistic Judaism.715 Paul does use Stoic language and structure, and in
this manner he reveals the influence of his contemporaries. Paradoxically, such texts in Stoic
thought communicated the pantheistic worldview. Paul, on the other hand, uses similar language
to underscore the distinction, not the similarity, between the Creator and his creation. Therefore,
while Paul’s language resonates with that of the Stoics, his worldview and his concept of God seem
to be influenced more by the Jewish Scriptures.716 Paul’s point here is to underscore that God is
the source of all things and the creator of the world. God gives to his creation rather than receives
from it. God is the source by which all things happen. God is also the goal (εἰς) of all things,
including creation, judgment, and salvation.
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Indeed, the understanding of Paul’s doxa motif argued in this dissertation clarifies Paul’s
use of Stoic language. The intrinsic presence of the doxa of God is displayed in the derived image
of the doxa of God. Paul has identified Christ as sharing both God’s intrinsic doxa and his displayed
doxa. Thus, God in his doxa still stays distinct from his creation, yet idolaters are reconciled
through Christ’s doxa to identify with the doxa of God.
I will now turn to the effects of the vindication of God’s glory highlighted in Paul’s
exhortation passages, where he invokes his audience to glorify God in their lives.

5.2. Paul’s Paraenesis in Light of the Vindication of the Doxa of God
through Christ
The purpose of this section is to explore Paul’s paraenetic717 hortatory passages in light of his doxa
motif. I will take into account both the passages that have been explored extensively in the past
chapters (Phil 2-3) and also other passages (1 Cor 6:20; 10:31; 2 Cor 8-9; 1 Thess 2) that focus
more narrowly on ethical instructions. My purpose is to answer the question: What are the ethical
implications of the vindication of the doxa of God through Christ to those who identify with Christ?
Identity formation is an important and current topic in Pauline studies. The conversation
regarding the motifs and backgrounds behind identity formation is voluminous.718 I have argued
throughout this dissertation that Paul inherited the doxa narrative from the Jewish Scriptures with
certain identifiable characters attached to the word. The doxa of the Lord described the character
of Israel’s God. In the stories that Paul inherited, the doxa expression was also attributed to Adam,
Israel, and the eschatological Servant. Paul identifies the crucified and resurrected Christ as both
the intrinsic doxa of God and as the derived image and doxa of God. Furthermore, the
eschatological transformation of Jews and Gentiles alike is found through their associating
themselves with Christ, and thus participating in the doxa of Christ. Paul intentionally encourages
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his audience to identify with the doxa of Christ through the cross and resurrection. The following
ethical imperatives follow and flow out of this identification with Christ’s glory.
Before detecting the specific ethical implications, it is pivotal to note that Paul considers
trust in God to be the means to glorify God. Whereas idolatry serves as the foundation for not
glorifying God (Rom 1:23), Paul portrays Abraham as an example of one who considers that
trusting in God as the promised keeper is the way to glorify God:
No unbelief made him waver concerning the promise of God, but he grew strong in his faith
as he gave glory to God [δοὺς δόξαν τῷ θεῷ] fully convinced that God was able to do what
he had promised. That is why his faith was “counted to him as righteousness.” But the
words “it was counted to him” were not written for his sake alone, but for ours also. It will
be counted to us who believe in him who raised from the dead Jesus our Lord, who was
delivered up for our trespasses and raised for our justification. (Rom 4:20-24)
Trusting in God’s promises fulfilled in Christ glorifies God.
As the first ethical implication for the vindication of the doxa of God through Christ, Paul
urges Christ-believers to conform to the image and doxa of Christ in their present lives. While Paul
continually refers to the believer’s ultimate glorification as a future climactic event at the parousia
of Christ, he persistently challenges Christ-followers to a current and continuous metamorphosis,
a transformation into Christ-likeness.
The basis of this transformation is Christ’s fulfilment as the second Adam and the
eschatological Servant. Believers in Philippi are given a paraenesis of the vindication of God’s
glory based on Christ’s obedience, death, and resurrection. In other words, because Christ made
himself nothing, became a servant, humbled and emptied himself, and was “obedient unto death,”
believers are urged to have the same mind (“have this mind among yourselves, which is yours in
Christ Jesus”; Phil 2:5).719 As I showed in chapter four, this mind is the opposite of the mind of the
fallen Adam. Furthermore, believers who possess this second Adam-glory mind “consider others
better than themselves” and humble themselves before God and others. In his letter to the Romans,
Paul argues that because of Christ’s obedience, believers are free from condemnation and are able
to become the likeness of Christ’s glory both in baptism and obedience (Rom 6:1-6). Moreover,
because Christ welcomes believers for the glory of God, they are free to welcome one another
(Rom 15:6) for God’s glory. Because Christ glorified God, Jews and Gentiles are also capable of
doing so with one voice (Rom 15:7-13).
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Marvin Pate has convincingly shown that Paul considers the transformation to Adamic
glory as taking place through suffering.720 This suffering was true in Paul’s own experience and in
his admonitions to believers. Pate examines numerous passages; the ones that deal with glory and
suffering and are therefore relevant to this study are 1 Corinthians 15:21-49, Romans 5:1-11, 6:111, 8:17-39, and Philippians 2:5-11, 3:10-21. In all the aforementioned texts, Pate notes the trilevel relationship of suffering: that of Christ, Paul, and believers in general.721 Paul highlights
Christ’s suffering as the foundation and model for what he and other believers will be called to
endure.722 In Philippians, Paul describes Christ as being “obedient unto death,” and it is this kind
of suffering and death to which Paul himself summons his readers as well.723 They are to become
the likeness of Christ’s doxa through their afflictions. 724 Similarly, in Romans 6, believers are
described as “dying with Christ”: “We were buried with him by baptism into death” (Rom 6:4).725
Moreover, the sufferings that the Roman believers seem to encounter “are not worth comparing
with the glory that is to be revealed to us” (Rom 8:18). While Pate ignores the 2 Corinthians 3-4
doxa passage in this regard,
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he nevertheless shows how the identification with and

transformation into the likeness of the doxa of Christ through suffering is a pinnacle in all the
aforementioned passages.
As the second ethical implication for the vindication of the glory of God, Paul uses the word
vainglory in Philippians 2:3 (κενοδοξία) and in Galatians 5:26 (κενόδοξος; cf. Did. 3:5) to contrast
the transformation into likeness with the glory of Christ with the vainglorious mindset:
Do nothing from selfish ambition or vainglory [κενοδοξίαν], but in humility count others
more significant than yourselves. (Phil 2:3, my translation)
If we live by the Spirit, let us also keep in step with the Spirit. Let us not become
vainglorious [κενόδοξοι] provoking one another, envying one another. (Gal 5:26, my
translation)
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Scholarship has neglected the negative aspect of the use of these words in light of Paul’s doxa
motif. Paul considers vainglorious activity to be a dehumanizing model. To portray the image and
doxa of God, is humbly to consider others more important than oneself. The vainglorious activity
is the opposite, involving envy and doing things merely out of selfish ambition.727 This usage is
synonymous with Paul’s statement about himself and his partners, who did not “seek glory [δόξαν]
from people, whether from you or from others, though we could have made demands as apostles
of Christ” (1 Thess 2:6). Therefore, Paul calls all believers in Galatia, Philippi, and Thessalonica
to identify themselves with the pattern of Christ as the image and doxa of God.
Pauline restored sexual ethics in relation to the doxa seems to reflect the notion of sexuality
in Genesis 1-3 (see Rom 1:21-28; 1 Cor 6:12-20; cf. 1 Cor 11:3-11). This is the third ethical
implication of the vindication of the doxa of God through Christ. Sexual ethics in light of the two
doxa passages seems to indicate that the vindication of God’s doxa in believers’ lives includes a
return to the creational mode of sex. Paul considered engaging in a same-sex relationship as the
outcome of idolatry, argued from the Genesis narrative, and thus not something that glorifies God
(Rom 1). Paul also warns believers not to practice porneia because sexual engagement, a pattern
after the creational narrative, is a close picture of the unity of Christ and church for God’s glory.
I discussed Romans 1 in detail in chapter four. I argued that according to Paul same-sex
relationships – among other vices – are an expression of idolatry rooted in the Genesis 3 and Exodus
20 stories. These stories that were inherited from the Jewish Scriptures are now applied to Paul’s
contemporary audience.
According to Dale Martin and David Fredrickson, Paul advocates passionless sexual
activity in marriage, and this view undergirds Paul’s comments on same-sex activity in Romans
1.728 J. Edward Ellis has, however, convincingly argued that Second Temple Judaism as well as
Greek and Roman moralists and philosophers did not view the ideal sexuality as passionless.729
Thus, Paul should not be understood as an advocate of emotionless sex. Rather, Paul’s sexual ethic
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in Romans 1 is argued from the creation and Israel narratives that considered sexual engagement
to take place in the relationship between male and female.
Not only does Romans 1 show that sexual engagement with the same sex is seen as the
result of not glorifying God, but also in 1 Corinthians Paul engages the issue of sexuality in relation
to doxa. In 1 Corinthians 6:12-20 Paul applies the creational sexual ethic to his contemporary
culture by appealing to his audience to have appropriate sexual relationships and by motivating
them to glorify God.730 Paul’s ethical hortative exhortations to motivate believers to glorify God
are based on the Genesis narrative. Indeed Paul quotes Genesis 2:26 LXX in 1 Corinthians 6:15:
“All things are lawful for me,” but not all things are helpful. “All things are lawful for me,”
but I will not be dominated by anything. “Food is meant for the stomach and the stomach
for food”—and God will destroy both one and the other. The body is not meant for sexual
immorality, but for the Lord, and the Lord for the body. And God raised the Lord and will
also raise us up by his power. Do you not know that your bodies are members of Christ?
Shall I then take the members of Christ and make them members of a prostitute? Never! Or
do you not know that he who is joined to a prostitute becomes one body with her? For, as
it is written, “The two will become one flesh.” But he who is joined to the Lord becomes
one spirit with him. Flee from sexual immorality. Every other sin a person commits is
outside the body, but the sexually immoral person sins against his own body. Or do you not
know that your body is a temple of the Holy Spirit within you, whom you have from God?
You are not your own, for you were bought with a price. So glorify [δοξάσατε] God in your
body. (1 Cor 6:12-20)
Again, like in 1 Corinthians 11, Paul portrays the union between the Lord, namely Christ, and
believers to be previewed by the male and woman relationship described in the Genesis story.731
Sexual oneness is equated with the believers’ unity with Christ because the shared identity with
Christ is the shared unity of Christ’s doxa.732 Thus, to glorify God in one’s body is to practice
sexuality in the Genesis covenant-type relationship between male and female;733 therefore Paul
rebukes Corinthian believers for sexual engagement with prostitutes, for it takes place outside of
the covenant relationship.
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Brian S. Rosner convincingly shows that Paul not only quotes a verse from Genesis 2:24,
but in 1 Corinthians 6:12-20 he also alludes to other Jewish Scriptures to justify his position about
refraining from fornication in order to glorify God.734 The Joseph-Potiphar’s wife narrative (Gen
39:9), the God-Israel relationship described in the Prophets, the Hosea-Gomer story found in Hosea
3:1-3,735 and the strictly stated premise against sexual engagements with prostitutes (Lev 19:29)
are some of the most apparent background narratives for Paul to draw from as he teaches against
fornication. The most identifiable parallel in terms of doxa is found in the Testament of Joseph 8:5,
where Joseph is recorded as stating, “she came and heard the report how I gave thanks to the Lord
and sang praise in the house of darkness and how I rejoiced with cheerful voice, glorifying my
God.”736
The significance of these Scriptural allusions737 is apparent. Paul considers foundation and
justification for believers’ sexual engagement that glorifies God to be grounded in the Genesis
creation narrative, Israel’s relation to God, and the unisonous participation between Christ and
believers. 738 To conclude, Paul’s sexual ethic seems to be a restoration to a Genesis pre-fall
narrative sexual ethic that reflects and displays the doxa of God. Moreover, the relationships
between God and Israel and Christ and believers establish the foundation for Paul’s ethical
exhortations on how to glorify God in one’s body.739
As the fourth ethical outcome of the vindication of the doxa of God through Christ, Paul
emphasizes the missional movement 740 among Jews and Gentile as a witness to unbelievers to
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display the doxa of God. Paul appeals strongly to believers to put their own ethnic privileges and
preference aside for the benefit of building other believers in the body for the doxa of God (1 Cor
10:30):
“All things are lawful,” but not all things are helpful. “All things are lawful,” but not all
things build up. Let no one seek his own good, but the good of his neighbor. Eat whatever
is sold in the meat market without raising any question on the ground of conscience. For
“the earth is the Lord’s, and the fullness thereof. If one of the unbelievers invites you to
dinner and you are disposed to go, eat whatever is set before you without raising any
question on the ground of conscience. But if someone says to you, “This has been offered
in sacrifice,” then do not eat it, for the sake of the one who informed you, and for the sake
of conscience— I do not mean your conscience, but his. For why should my liberty be
determined by someone else’s conscience? If I partake with thankfulness, why am I
denounced because of that for which I give thanks? So, whether you eat or drink, or
whatever you do, do all to the glory of God [εἰς δόξαν θεοῦ]. Give no offense to Jews or to
Greeks or to the church of God, just as I try to please everyone in everything I do, not
seeking my own advantage, but that of many, that they may be saved. (1 Cor 10:23-31)
Paul calls Jews and Gentiles to unite themselves in light of the glory of God (1 Cor 10:31). Since
idolatry is the essense of sin for Paul, eating meat offered to idols is not itself the problem; rather,
a more fundamental question is: does it lead the believers back into idolatry?741 The Pauline doxaethic calls the believing community, Jews and Gentiles alike, away from sinning, namely from
idolatry and back to glorifying God. Thus, the inquiry for Paul is evident: do Corinthians’ eating
and drinking glorify God and build the community in the believing church among Jews and
Gentiles?
In 2 Corinthians 8-9 Paul calls the Macedonians to identify with Christ and his generosity
in order to glorify God and build a community among Jews and Gentiles. In a passage where doxa
is used three times (2 Cor 8:19, 23; 9:13), Paul talks about the collection he is taking for Jewish
believers residing in Jerusalem. He encourages Macedonians to be generous towards those who are
different ethnically, namely the Jews. “And not only that, but he [the brother who is famous among
all the churches] has been appointed by the churches to travel with us as we carry out this act of
grace that is being ministered by us, for the glory of the Lord [του κυρίου δόξαν] himself and to
show our good will” (2 Cor 8:19).
Not only is the gift itself done for the glory of God, but also Titus and the other messenger(s)
are called the doxa of Christ: “Titus, he is my partner and fellow worker for your benefit. And as
for our brothers, they are messengers of the churches, the glory of Christ [δόξα Χριστου]” (2 Cor
Rosner, “The Glory of God in Paul’s Missionary Theology and Practice,” in Paul as Missionary: Identity, Activity,
Theology, and Practice, LNTS 420, ed. Trevor J. Burke and Brian S. Rosner (London: T & T Clark, 2011), 158-168.
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8:23). In comparison to other Pauline doxa passages, this text has received less attention. It has
been suggested that the doxa of Christ refers to the Macedonian churches 742 (rather than the
delegation),743 men of highest repute,744 ministers of the eschatological Servant,745 the Galatian
“opponents,” 746 or honorific public inscriptions “shaped by the rhetorical conventions... in the
eastern Mediterranean city-states.”747 The literary context, however, shows that association with
the likeness of Christ’s character and his attitude748 is the reason they are called the doxa of Christ.
Their transformation to the likeness of Christ’s glory is revealed in their faithful work with Paul.
The action of this delegation displays the attitude of Christ and offers an example to other
believers.749 Their offering exhibits the importance Paul placed on unity between Jews and Gentiles
as a demonstration of glorifying God.
In addition to the gift itself engendering glory to God and to the delegates who are called
the doxa of Christ, Paul motivates the Corinthians to show generosity in order that the recipients
in Jerusalem would glorify God as well: “By their approval of this service, they750 will glorify
[δοξάζοντες] God because of your submission that comes from your confession of the gospel of
Christ, and the generosity of your contribution for them and for all others” (2 Cor 9:13). The
recipients in Jerusalem751 are giving thanks and glorifying God because of the generosity of the
Corinthians, who through this open-handedness express submission to the Gospel. Notably, Paul
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presents the fruit of the Gospel, namely the revelation of the glory of Christ in his crucifixion and
resurrection, to be expressed in thanksgiving and glorifying God and deepened unity. Paul pictures
these believers being restored through transformation into the community of Christ’s glory.
In addition, the church in Judea is also glorifying God on account of Paul’s conversion:
“They only were hearing it said, ‘He who used to persecute us is now preaching the faith he once
tried to destroy.’ And they glorified [ἐδόξαζον] God because of me” (Gal 1:24). The difference in
the outlook of Paul’s opponents and that of the believers in Judah is drastically highlighted by this
statement.752 Paul intentionally underscores the praiseworthy response of the churches in Judah by
using the term “glorify” here. Paul’s conversion to Christ causes not only Paul, but also other
believers, to glorify God in unison.
In 1 Thessalonians 2 Paul unites the eschatological kingdom of God and his glory with the
exhortation to live in a worthy manner: “We exhorted each one of you and encouraged you and
charged you to walk in a manner worthy of God, who calls you into his own kingdom and glory
[δόξαν]” (1 Thess 2:12). Moreover, Paul acknowledges that the Thessalonian believers will be his
glory at Jesus’s coming: “For what is our hope or joy or crown of boasting before our Lord Jesus
at his coming? Is it not you? For you are our glory [ἡ δόξα ἡμῶν] and joy” (1 Thess 2:19-20; cf.
Phil 2:16). These verses are yet another example how Paul relates the eschatological parousia of
Christ with the consummation of God’s doxa and believers’ mutual participation in that. In Paul’s
thinking, this future consummation demands living in the present in a manner worthy of God
himself.753 His labor is not in vain. The transformation is back to reflecting and displaying the very
doxa of God.

5.3. Summary
This chapter explored four Pauline doxologies (Gal 1:3-5, Phil 4:19-20, Rom 11:34-3; 16:25-27)
and five hortatory passages (1 Cor 6:20; 10:31; 2 Cor 8-9; Phil 2-3; 1 Thess 2) in light of Paul’s
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doxa motif. The following points summarize the significance of these doxologies and ethical
passages with respect to the vindication of God’s glory through Christ.
1. Paul inherited the form of his doxologies from the Jewish Scriptures and used a similar kind
of literary device in his letters.
2. He highlights the essential identity of the character of the doxa of God in doxologies by
describing God as incomprehensible, sovereign creator, sustainer, judge, and savior, who
will also meet all the needs of his creation.
3. The Christ-event, namely the substitutionary death and resurrection, vindicates God’s glory
and gives the foundational reason for his doxologies. Again, Paul identifies Christ as doxa,
which will also be the eschatological identity of believers.
4. Paul depicts believers as designed to give doxa to God, not to add something to his value,
but as their response to the transformation of their humanity as the image and doxa of Christ.
This response is patterned after the Jewish Scriptures, as my background chapter indicated,
for doxa is used as the people’s response to and the worship of the Lord in Jewish writings.
Now Christ’s identification as the doxa of God enables Paul and believers to do so.
5. Paul engages the Stoic philosophy of his contemporary times by employing a vocabulary
and structure similar to Stoic philosophy in relation to some of the doxologies, yet Paul’s
reasons and the content of the doxology are distinct from the Stoic worldview. This may be
Paul’s intentional technique to notify his readers of the differences from the opposing
worldview and to entreat his contemporary audience to identify with Christ.
6. The following ethical implications indicate that the vindication of God’s glory through
Christ has inevitable present restorative effects among those who identify themselves with
Christ. Paul invokes Christ-believers to conform to the image and doxa of Christ in their
present lives. This conformity takes place through suffering. Identification with Christ’s
glory is also identification with his suffering, and thus functions as a motivation in the midst
of persecution.
7. Paul twice uses the word vainglory, in Philippians 4:3 (κενοδοξία) and in Galatians 5:26
(κενόδοξος), to contrast the transformation into likeness with the doxa of Christ with the
vainglorious mindset. Because doxa can also mean identity in the neutral sense, Paul
contrasts the identities of those trusting Christ’s doxa and those whose identity and doxa
are found elsewhere (Phil 3). According to Paul, the current ethical desires and future
eschatological destinies are inevitably affected by one’s identity and doxa.
8. For Paul, a person’s sex life is inevitable affected by one’s identity. Pauline sexual ethics
in relation to doxa seem to reflect the creational sexual model found in Genesis 1-3 (Rom
1:18-25; 1 Cor 6:12-20; cf. 11:3-11). The vindication of God’s glory through Christ has a
restorative effect on Paul’s ethics, as he calls his followers to identify with the creational
order of sexuality, namely, to practice it in the covenant relationship between male and
female.
9. Paul emphasizes the missional movement among Jews and Gentile as a witness to
unbelievers to display the doxa of God. This unity demands putting other people’s needs
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before one’s own after the pattern of Christ’s glory. Additionally, generosity towards those
who are different ethnically (2 Cor 8-9) glorifies God and causes the recipients to glorify
God as well.

194

6.CONCLUSION
“The chief end of God is to glorify God and enjoy himself forever.”754
-John Piper
“Just as the caterpillar becomes a butterfly, as carbon is converted into diamond, as the grain of wheat upon dying in
the ground produces other grains of wheat, as all of nature revives in the spring and dresses up in celebrative
clothing, as the believing community is formed out of Adam’s fallen race, as the resurrection body is raised from the
body that is dead and buried in the earth, so too, by the re-creating power of Christ, the new heaven and the new
earth will one day emerge from the fire purged elements of this world, radiant in enduring glory and forever set free
from the ‘bondage to decay.’”755
-Herman Bavick

6.1.

Summary

Despite the frequency of its usage (δόξα and its derivatives occur 77 times in undisputed Pauline
letters and 96 times altogether in Pauline literature), surprisingly few studies have been done on
the doxa motif. Until Carey Newman’s study in 1992, no comprehensive research on Paul’s doxa
motif had been done since Millard Berquist’s study back in 1942. Newman’s thesis about Paul’s
deep doxa structure as God’s theophany manifested in Christ was particularly groundbreaking and
illuminating. His study, accurate as it was, was limited to the theophany theme and, consequently,
overlooked some other Pauline doxa motifs.
This dissertation purposed to fill the gap in scholarship in two areas: it covered all the doxa
passages in undisputed letters, and it suggested an underexamined Pauline undergirding narrative
structure that almost all the doxa passages exhibit. As the narrative approach has proven a
constructive way to approach Pauline studies, it is surprising that up until now no study has been
carried out to explore the doxa motif using this approach.
The following five research questions guided the study:
(1)What are the most significant characters and events that are attached to the doxa motif
in the Jewish Scriptures? Consequently, what kind of narrative substructure, if any, do
they form?
(2)What are the characters and events that are identified with doxa and how do they relate
to one another in Paul’s undisputed letters?
(3)How do the characters and the substructure of the Jewish Scriptures shape the logic of
argumentation in the particular passages where Paul mentions doxa?
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(4)How does Paul develop and redefine the narrative doxa motif in light of the Christ-event
and the contemporary context, namely in the midst of the imperial cult that he faces?
(5)How does Paul want his audience, Jews and Gentiles alike, to identify with characters
in the story?
The dissertation was divided into six chapters. Chapter one gave the parameters to this study
by discussing methodological issues, presenting the history of the research, and justifying the
narrative approach as a valid methodology to explore the doxa motif in Paul.
Chapter two examined the relevant background for the Pauline understanding of doxa. I
explored mainly the Septuagint use of doxa, yet also brought up relevant passages from other
Jewish Second Temple literature and Greco-Roman background writings. The primary purpose of
this chapter was to discover the semantic range and the various usages of doxa in the Septuagint.
The examination showed that there is a wide semantic range covered by the different
Hebrew words translated as doxa in the Septuagint. The translators had a tendency to translate
kabod as doxa in light of its positive connotations. While the word that is most commonly
translated doxa is kabod and its derivatives, twenty-nine other Hebrew words are translated into
doxa. Thus, the semantic range of doxa is not limited to honor, but also includes connotations such
as aesthetic beauty, riches and wealth, either figurative or literal majestic strength and heaviness, a
visible manifestation, separateness and holiness, and form and likeness.
After examining the semantic range, I discussed the various uses of doxa in the Jewish
Scriptures. First, doxa is used in the profane sense in reference to material wealth, beauty, identity,
or the honor of a person or a nation. Second, doxa is associated with the intrinsic character, identity,
and theophany of the Lord. In other words, the glory of the Lord refers both to his aesthetic
brightness and to his moral character. Third, doxa is attributed to Moses, to Adam, to the kings,
and to Israel. While the relationship between the Lord’s intrinsic glory and the glory attributed to
other characters is ambivalent, it is the Lord that crowns, gives and bestows glory to them. Fourth,
there is an anticipation of the vindication of the doxa of the Lord, manifested in the restoration of
the derived glory displayed in Adam, Israel’s royal kings, the covenant community, and the
eschatological Servant. Fifth, doxa is also used as the people’s response to and worship of the Lord
in Jewish writings. I suggested that the doxa narrative that Paul inherited had these five
characteristics.
Second Temple literature confirms the use of doxa in Jewish thought closer to Paul’s time.
While all the same categories were found as with the Septuagint, special attention was paid to the
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merging of the Adam-glory motif. In this development, the eschatological Adam figure will
complete the purpose of the original Adam.
Finally, I summarized the latest scholarly discussion of the use of doxa in the GrecoRomans context. By recapitulating the research of Harrison and Hellerman, I showed that Paul
probably intentionally applied doxa language and the doxa motif to contrast the Christ-event and
its implications with ancestral nobility and the imperial cult’s use of doxa when referring to the
Emperor.
The purpose of chapter three was to show how Paul understood Adam (i.e. humanity) as
the derived doxa and the image of God. I explored three relevant Pauline passages (Rom 1-3; 1 Cor
11:2-16; 1 Cor 15:39-50) in light of God’s derived doxa, and showed how the Pauline
understanding of doxa is drawn primarily from the creation of Adam and Israel stories in these
three texts.
Paul describes God’s intrinsic and essential character as doxa. His description is patterned
after his understanding of the Jewish Scriptures, where God’s doxa was defined as His aesthetic,
moral, and transcendent holiness displayed in His presence that was revealed in His dwelling
places, namely in Sinai, the tabernacle, and the temple. Paul redefines God’s doxa, especially in
Romans 1 and 9, as God’s intrinsic character of weightiness that is highlighted in His divine
presence, truth, immortality, judgment, and sovereign grace.
According to Paul, as found in the three aforementioned passages, God’s intrinsic doxa is
displayed derivatively in His image, in humanity. Adam, who represents all humanity, is in his prefallen body the doxa and image of God. Again, Paul did not originate the idea of humanity as God’s
derived doxa; rather, he reshaped it after the pattern found in Jewish Scriptures and developed in
later Jewish writings, where God’s derivative doxa is represented in Adam, the royal kings, and
the covenant community. For Paul, humanity functions as God’s representative and reflects His
doxa: all humanity is created to glorify God, to give thanks to God, and to seek God’s glory.
Gender differences, including, yet not limited to, sexual orientation, after the pattern of the
creation narratives, play a surprisingly important role in defining the derivative doxa of humanity
in the Romans 1-3 and 1 Corinthian 11 passages. Humankind was created in relation to two
distinguishable genders representing the nature and the relationship of God’s intrinsic and
derivative doxa. Paul highlights the principle of the relationship in its distinct roles after God’s
creative order. This study showed that Paul considers the relationship between male and female
conveyed by the creation story to be a concrete display, including posture and clothing, which
functions as a typology of the relationship between God and humankind as an image of Him and

197
of His doxa. Because a man is the image and doxa of God, his main responsibility is to honor (and
represent) God. Because a female is the doxa of the male, her main responsibility is to honor (and
represent) her husband for the ultimate purpose of honoring God. Moreover, the second Adam,
Christ, now represents both, God before humanity and humanity (male and female) before God,
and thus functions as a head to men and women. This understanding gives a foundation for the
general definition of anthropology described in Romans 1 and the practical problem in the
corporate worship setting that needs to be corrected in the Corinthian church.
Paul not only refers to the Genesis creation narratives, he also alludes to Israel’s creation
story (found in Exodus) in Romans 1 to demonstrate congruently with Jewish Scriptures that
Israel’s task was to portray God’s doxa by worshipping Him. Subsequently, Paul intentionally
depicts the Genesis creation story and Israel’s creation story as parallel with each other.
Additionally, Paul links the story of Israel’s creation and fall to the fall of humanity, namely
by showing how they lack God’s representative doxa, a failure started in the creation narrative and
demonstrated in contemporary pagan worldviews. By drawing from two distinctive narratives,
namely the Adam and Israel narratives, Paul wants his Jewish and Gentile audience to identify with
them respectively. The two audiences are a part of the story; they are identified with Adam and/or
Israel. The common identity of Jews and Gentiles is found in their idolatry, lacking God’s
derivative doxa in their lives.
In chapter four I examined seven passages in light of the vindication of the doxa of God
through Christ (1 Cor 2:6-8; 1 Cor 15:42-49; 2 Cor 1-4; Rom 5-8; Rom 9; Rom 15:6-13; Phil 2-3).
A need for this vindication is due to the idolatry of Adam, Israel, and the contemporary recipients
with their consequent misrepresentation of God’s glory. For Paul, the anticipated vindication of the
doxa of God takes place through the doxa of Christ. Paul inherited a Jewish tradition in relation to
doxa: the Lord will eventually establish his eschatological kingdom of doxa, and He will be
glorified and worshipped in Jerusalem and to the ends of the earth. Paul pictures the Christ-event,
namely his suffering, crucifixion, and resurrection, as inaugurating this vindication.
Moreover, Paul describes Christ’s identity as the intrinsic identity of the doxa of God and
as the derived identity of the doxa of God. On the one hand, Christ shares the essential identity of
God as the Lord of doxa. On the other hand, Christ shares the identity of the image and doxa of the
(second and better) Adam, who represents humanity, the eschatological Servant, and Israel in order
to fulfill the eschatological expectations of the Jewish Scriptures. For Paul, Christ is the one who
glorifies God.
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Subsequently, Paul calls his audience to identify with the crucified and resurrected Christ,
who represents the doxa of God. Paul depicts the vindication of the doxa of God through Christ to
have transformative effects on the identity of Christ believers. The Christ-event transforms
humanity (including Israel and the nations) into the likeness of the doxa of Christ to glorify God
with one voice. This transformation is not merely a return to original Adam/Moses glory; rather,
possibly following a rabbinic “from the lesser to the greater” (qal wahomer) hermeneutic, Paul
portrays Christ-glory identification as even better than the original Adam and Israel glory
representation. According to Paul, this transformation and glorification, however, take place
progressively through suffering at the present time and shall be consummated ultimately at Christ’s
parousia. Paul considers the first Adam’s pre-fallen body to be a shadow of the glory of Christ, the
firstfruit of all the believers’ resurrected doxa bodies (1 Cor 15:45-50). The current body of
humility is compared to the eternal body of doxa. Furthermore, God’s revelation of Himself as
doxa to Moses is inferior to the presence of God manifested in Christ (2 Cor 3-4). Thus, Paul does
not merely refer to the restoration of humanity back to its creational doxa, he goes even a step
further, recognizing that the eschatological doxa of Christ, and of those who are identified with
him, is even greater than that of Adam and Moses.
For Paul, the transformation encompasses the entire creation, not only humanity.
Anticipated in the Jewish Scriptures, the vindication of God’s doxa through the eschatological
Servant will be manifested in the restoration of the entire earth. For Paul, not only believing
humanity, Jews, and the nations, all those who identify themselves with Christ’s doxa, but also the
entire creation will be restored at Christ’s parousia so that God’s glory will encompass his entire
cosmos.
Contrary to many manifestations of God’s doxa in the Jewish Scripture, for Paul, God’s
revelation of doxa takes place through suffering. Equating the affliction of Jesus with the
manifestation of the Lord of glory is paradoxical, yet this is a normative pattern for Paul’s
understanding of the identity of Christ as doxa as the means of transformation for those who
identify with Christ’s glory.
Finally, Paul exposes his opponents’ different agenda and identity by contrasting the doxa
of God in Christ and the doxa of his opponents, including emperors. Paul’s rhetorical strategy
includes a play on the word doxa to highlight his message concerning the crucified and resurrected
Christ.
Chapter five was divided into two parts by exploring the Pauline doxologies and the ethical
hortatory passages in light of the doxa motif. First, I explored four Pauline doxologies that all
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include the same concluding formula of ἡ δόξα ε ἰς τοὺς α ἰῶνας τ ῶν αἰώνων: Galatians 1:3-5,
Philippians 4:19-20, Romans 11:34-36 and 16:25-27. Paul inherited the form of his doxologies
from the Jewish Scriptures and used a similar kind of literary device in his letters. Paul highlights
the essential identity of the character of the doxa of God in doxologies by describing God as
incomprehensible, sovereign creator, sustainer, judge, and savior who will also meet all the needs
of his creation. Moreover, Paul depicts believers as designed to give doxa to God, not to add
something to his value, but as their response to the metamorphosis of their humanity to the likeness
of the image and doxa of Christ. Consequently, the Christ-event, namely the substitutionary death
and physical resurrection, gives the foundational reason for Pauline doxologies. Paul also engages
the Stoic philosophy of his contemporary times by employing a vocabulary and structure similar
to Stoic philosophy in relation to some of the doxologies.
Lastly, I examined Paul’s exhortational hortatory passages (Phil 2; Cor 6:20; 10:31; 2 Cor
8-9; 1 Thess 2) in light of his doxa motif. Paul presents four categories of ethical implications for
those who identify themselves with the doxa of Christ, in whom the doxa of God is vindicated.
These paraeneses reflect Paul’s restorative ethics as the display of the doxa of God. First, Paul
exhorts Christ-believers to conform to the image and the doxa of Christ in their present lives. This
conformity takes place through suffering. He also uses the word “vainglory” twice (Gal 5:26
[κενόδοξος]; Phil 2:3 [κενοδοξία]) to contrast the transformation into likeness with the doxa of
Christ with the vainglorious mindset. As the third category of Pauline ethics in light of doxa, I
showed how the restored sexual ethics seem to reflect Genesis 1-3 sexuality (Rom 1; 1 Cor 6:1220; cf. 11:3-11). Finally, Paul emphasizes the missional movement among Jews and Gentiles as a
witness to unbelievers to display the doxa of God. This unity demands putting other people’s needs
before one’s own after the pattern of Christ. Also, practicing generosity towards those who are
ethnically different (2 Cor 8-9) glorifies God.
By using a narrative methodological approach, this study contended that Paul inherited a
doxa narrative from the Jewish Scriptures. In this narrative, several characters were associated with
doxa: primarily doxa was associated with the intrinsic and essential doxa of God. Doxa, however,
was also attributed to Moses, to Adam (i.e. humanity), to Israel, to royal kings, and to the
eschatological Servant figure. Furthermore, this study suggests that there is an emerging
development of the anticipation of the greater eschatological Adamic glory figure in the Hodayot
literature.
The doxa narrative has four characters in Paul’s writing: (1) God’s intrinsic and essential
doxa; (2) God’s derivative doxa manifested in Adam and Israel characters; (3) God’s intrinsic and
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derived doxa manifested in Christ; (4) God’s derivative doxa in believers, Jews and Gentiles alike,
is manifested in their transformation into the likeness of Christ’s doxa.
Paul describes God’s intrinsic and essential character as doxa. A careful reading of the
relevant texts reveals that the doxa of God can be defined as the identity of God’s intrinsic character
and importance highlighted in his divine presence, truth, immortality, honor, judgment, and
sovereign grace. This definition is built on the Septuagint’s understanding of the doxa of God, yet
redefined by Paul’s view of the vindication of God’s glory through the Christ-event.
Paul wants his audience to identify with the fallen Adam and Israel figures as the ones who
lack God’s derived doxa. Paul then redefines and reshapes the narrative in light of the Christevent, namely his crucifixion and resurrection. Christ functions both as God’s intrinsic doxa and
God’s derived doxa. In other words, Paul identifies Christ with God and the image of God through
the doxa motif. The Christ-event inaugurates the vindication of God’s doxa, the transformation of
the believers (Israel and the nations alike) into the likeness of the image of the God of glory, namely
Christ, and the restoration of the entire creation.
Furthermore, Paul applied the narrative in light of his contemporary audience, Jews and
Gentiles alike, in their social structure in the middle of an emperor cult. The studies of Harrison
and Hellerman have shown that Paul’s doxa motif needs to be understood in the context of the
emperor’s identification with glory. This study, however, shows that this identification does not
overrule Paul’s intentional use of doxa within the framework of the Adam and Israel narratives.
On one hand, the identification with the crucified and risen Christ, doxa, transforms the
participators with the intended consummated and completed Adamic image into Christ’s doxa, and
on the other hand, confronts emperor worship and identification with its self-aggrandising image.
The identification with Christ’s doxa has immediate contemporary applications, such as humility,
suffering, and submission. According to Paul, this transformation is not, however, consummated
until Christ’s parousia. In short, this study shows that the vindication of the doxa of God through
Christ and the completed transformation of the displayed doxa and image of God in humanity is
the narrative structure that undergirds Paul’s doxa motif.

6.2. Implications of the Study
The aforementioned findings of this study have the following implications for Pauline studies:
1. The history of doxa studies in Paul. My study was built on Newman’s groundbreaking study
on doxa. In other words, the theophany of God revealed in Christ is one of the major doxa
motifs. This study advances on that foundation, contending that Christ’s doxa theophany
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points to the identification of Christ as God’s intrinsic glory and the derivative glory and
image of Adam and the eschatological Servant.
2. Word-studies. My study confirms Barr’s well-acknowledged and accepted notion that no
single theological definition should be attached to any given word. Not only does doxa have
a wide spectrum of semantic range because many Hebrew words were translated as doxa,
but more significantly, many characters and events are associated with doxa. God, Adam,
Israel, and the eschatological Servant are the major characters associated with doxa from
the Jewish Scriptures, and subsequently Paul associates doxa with God, Adam, Israel,
Christ, and believers in Christ (even among negative associations of the country’s own pride
and Paul’s opponents’ own identity without acknowledging God). Therefore, when
studying words in biblical literature, one needs to practice caution not to simplify their
meaning.
3. Narrative methodology in Pauline studies. Narrative methodology has been one of the most
significant techniques in Pauline studies in the past thirty years. Despite this, the glory motif
has not received sufficient attention. This study confirms the importance of Pauline
narrative understanding; the doxa motif is one of Paul’s neglected concepts that
presupposes the whole the story of God, creation, Adam (i.e. humanity), Israel, sin and
Christ, and redemption.
This study shows that the Jewish Scriptures portrayed kingly figures as reflecting the
derivative glory of God. The derivative doxa motif was developed in the Second Temple
literature: it did not only affirm the derivative glory motif manifested in royal figures,
including Adam, but also anticipated a completion of the first Adamic figure. While Paul
does not quote these texts, he may be showing his awareness of this Jewish tradition by
portraying the resurrected Christ as the second and last Adam, who transforms believers
into a consummated humanity.
Jewish Scriptures anticipated the vindication of God’s essential glory—not displayed
properly in Adam’s and Israel’s lives—through the eschatological Servant. According to
this study, Paul unequivocally portrays Christ as the character who vindicates God’s glory,
thus fulfilling the role of the eschatological Servant who brings Israel back from Babylonian
Captivity.
4. Paul’s theology of God. Paul’s view of God, theology (proper) in relation to the use of the
doxa motif, is built on the Septuagint understanding. After all, for Paul, doxa has Godcentered meaning as it defines God’s intrinsic character of weightiness and importance,
highlighted in His divine presence, truth, immortality, honor, judgment, and sovereign
grace. Moreover, the purpose of vindication is to heighten and underscore God’s intrinsic
glory and character to be manifested among His creation, especially among His people.
5. Paul’s anthropology. Paul, however, also defines Adam and Israel as the representative of
God as His derivative glory. The use of doxa as a definition of Adam and Israel has not
received sufficient attention, especially in relation to God. This study contends that glory
is sometimes used synonymously with the word image and communicates humanity’s
responsibility and privilege, representing God’s character in the creation appropriately.
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Paul’s anthropology in relation to doxa is progressive. This study argued that the first
Adamic creational doxa was merely a preview of the greater and second Adam. Even before
the fall, Adam-glory purposed something better. This progress does not mean that the
material creatureness is lost, rather it is a creation 2.0 type of advancement.
Surprisingly, the doxa motif also contributes to Pauline gender and sexual studies. In four
different passages, Paul connects the importance of gender differences and sexuality,
always referring back to the Genesis creation order narratives.
6. Paul’s Christology. On one hand, scholars such as Dunn have emphasized Adam-glory
Christology at the expense of Christ’s identification with God’s intrinsic glory. On the other
hand, Newman has shown that the Christ-event functions as God’s theophany. This study
contends that for Paul, Christ is defined as both, God’s intrinsic doxa and God’s derivative
doxa. In other words, Paul equates Christ with God’s essential ontological glory identity
and also identifies Christ as God’s derivative glory, namely the second (and better) Adam
(humanity), embodied Israel, and the eschatological Servant. Thus, the result of this study
has implications for studies on Paul and hypostatic union, i.e. the doctrine of Christ’s two
natures.
7. Sociology of identity formation. The importance of sociology has grown in Pauline studies
in recent years, including those on identity formation. Paul evokes the intentional strategy
to identify his audience, Jews and Gentiles alike, with the past fallen Adam and Israel. By
referring to the Jewish Scriptures and applying them to the contemporary audience, he
wants them to avoid considering themselves better than other ethnicities. Moreover, this
study shows that Paul intentionally contrasts his present contemporary opponents
(shameful doxa), the emperors (prideful doxa), and the Stoic worldview with Christ’s doxa.
Finally, the future identity of those who attach themselves to Christ is secure as they
experience total transformation into the likeness of Christ’s doxa.
8. Paul’s eschatology. Paul’s eschatology in relation to doxa is transformational. This study
shows that Paul does not consider “heaven” to be an ultimate hope for believers; rather, his
view of the eschaton is the glorification of believers into the likeness of Christ in the
presence of a glorious God on a restored earth. God’s glory is vindicated in two phases: his
death and his resurrection are the keys to Christ’s identification as God’s intrinsic and
derivative doxa. Yet this vindication will be consummated in believers’ glorification into
complete and full humanity (Christ’s derivative glory) and the entire creation’s redemption
at Christ’s parousia. Paul’s view of restoration goes, thus, beyond the original creational
glory.
9. Pauline ethics. Paul motivates his readers with ethical imperatives in light of Christ’s
current glory and his readers’ eschatological glorification. On one hand, he calls his readers
to identify themselves with the crucified and the resurrected Christ of the past. On the other
hand, he motivates them with reference to the future eschatological consummation of their
glorification at Christ’s parousia. The ethical exhortations are an inevitable result of
vindicating the Creator’s glory through Christ and a reflection of creational commands
encompassing virtues such as sexual engagement, humility, and unity.
10.Pauline hermeneutical technique. It seems that Paul employs a hermeneutical method, from
inferior and temporary glory to more superior and permanent glory to communicate his
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view of God’s redemptive narrative in the world. There may be some similarities to Jewish
hermeneutical method, qal wahomer. In other words, for Paul, the story of God’s world is
creation, the fall, and redemption— from the original creation to the greater creation. The
restoration does not merely return to the original creation; rather, the eschatological
restoration is qualitatively better than the original creation. Moreover, Paul seems to parallel
the Genesis creation-fall narrative with Israel’s creation-fall narratives in light of the doxa
motif.
11.Patristic theosis theology. There is an emerging interest concerning the dependency
between Patristic theosis theology and Pauline glorification thought. While this study did
not dialogue with those studies, the findings of this study, including the distinction of
intrinsic doxa and derivative doxa, need to be considered in future dialogues between these
two disciplines.
12.Future Research. This advancement in Pauline studies also calls for further research. At
least two questions arose from this study: How does the Pauline doxa motif look in the
disputed letters in comparison to undisputed letters? Moreover, how does the Pauline doxa
motif differ from the doxa motif in the Gospel of John?756
To conclude, by using a narrative methodological approach, this study advanced the
research in Pauline studies by examining the doxa motif as one of the undergirding narratives. Paul
inherited a doxa narrative with characters from the Jewish Scriptures. The primary character is the
intrinsic doxa of the Lord that displays Himself in holiness, superiority over other gods, and is
manifested in the tabernacle and the temple. The Lord also grants, gives and crowns doxa to other
characters, namely, to Adam (i.e. humanity), Israel, royal kings, and the eschatological Servant.
Paul wants his audience, Jews and Gentiles alike, to identify with the fallen Adam and Israel as the
ones who are not displaying the doxa of God properly due to idolatry. Paul then redefines and
develops the narrative in light of the Christ-event. He identifies Christ as the intrinsic doxa of God
and as the derived doxa and image of God, namely the eschatological second Adam, royal king,
and eschatological Servant. Finally, Paul urges his audience to identify, not with the doxa of his
opponents or of Caesar, but with the suffering of the crucified and risen Christ, the doxa of God,
in order to be transformed into His likeness. The vindication of the doxa of God, namely His
intrinsic character and divine presence, through Christ and the transformation into likeness of the
doxa of Christ, is the narrative structure that undergirds Paul’s doxa motif.

756

See Rainer Schwindt, Gesichte der Herrlichkeit: Eine exegetisch-traditionsgeschichtliche Studie zur paulinichen
und johanneischen Christologie, Herders biblische Studien, Bd. 50 (Freiburg: Herder, 2007), and Richard Bauckham,
The Gospel of Glory: Major Themes in Johannine Theology (Grand Rapids: Baker, 2015).
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APPENDIX 1
THE OCCURRENCES OF DOXA IN THE UNDISPUTED
PAULINE LETTERS
Scripture (the
number of doxa
occurrences)

The glory of God:
essential and
intrinsic character
Ascri
ptions

Eschatolog
ical
vindication
through
Christ

Characters
The glory of
Christ:
essential
character of
God and
second Adam
&
eschatological
Servant

The glory of Adam
and Israel:
essential character of
humanity and Israel
Original
Eschatol
image and ogical
glory of
glory
Adam

Other
Reference Brightness,
to (Adam, honor,
Moses,
vainglory
Exodus
etc.
analogy)

Undisputed letters
Rom 1:21-23 (3)
Rom 2:7 (1)
Rom 3:23 (1)
Rom 4:20 (1)
Rom 5:2 (1)
Rom 6:4 (1)
Rom 8:18-25 (3)
Rom 8:30 (1)
Rom 9:4 (1)
Rom 9:22 (2)
Rom 11:25-27 (1)
Rom 16:27 (1)
1 Cor 2:6-8 (2)
1 Cor 4:10 (1)
1 Cor 6:20 (1)
1 Cor 10:31 (1)
1 Cor 11:7 (2)
1 Cor 12:26 (1)
1 Cor 15:35-49 (6)
2 Cor 1:20 (1)
2 Cor 3:3-4:16 (17)
2 Cor 6:8 (1)
2 Cor 8:19 (1)
2 Cor 8:23 (1)
2 Cor 9:13 (1)
Gal 1:5 (1)
Gal 1:24 (1)
Phil 1:20 (1)
Phil 2:4 (1)
Phil 2:10 (1)
Phil 3:17-21 (2)
Phil 4:19-20 (2)
1 Thess 2:6 (1)
1 Thess 2:12 (1)
1 Thess 2:20 (1)
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APPENDIX 2
THE SEMANTIC RANGE OF DOXA IN THE SEPTUAGINT
The Translation of Kabod in the Septuagint
While there are twenty-nine Hebrew words translated as doxa in the Septuagint, the most common
word is kabod. The root kabod with its derivatives occurs 376 times in the Hebrew Bible.757 It can
have a neutral, negative, or positive meaning.
In its primitive neutral function, kabod means something that is, either literally or
figuratively, heavy, weighty or abundant.758 For example, heaviness is literal in the case of Moses’s
hands that were heavy or tired (Exod 17:12  ָכֵבד/ βαρύς in LXX), in the case of Eli, who was fat (1
Sam 4:18  ָכֵבד/ βαρύς in LXX), and in the case of Absalom, hair that was heavy (2 Sam 14:26 ָכֵבד
/ καταβαρύνω in LXX).759
More often the heaviness or weightiness is figurative. Collins mentions the following
examples as neutral uses of figurative heaviness:760 a yoke as a labor can be heavy (1 Kgs 12:4, 10,
11, 14; 2 Chrn 10:4, 10, 11, 14; Is 47:6; βαρύς or βαρύνω in LXX); a rock can be heavy (Is 32:2
LXX translates heavy rock as ἔνδοξος); a chain can be heavy (Lam 3:7 βαρύνω in LXX); God’s
hand can be heavy (1 Sam 5:6; Ps 32:4 βαρύνω in LXX); and a human hand can be heavy (Judg
1:35 βαρύνω in LXX).761 Noticeably, when kabod communicates a neutral concrete or figurative
meaning, the LXX has a strong tendency (with one exception that I found) not to translate it as
doxa, but almost always as βαρύς or one of its conjugates.
The figurative use is not limited to the neutral range. Indeed, as John Collins and John
Oswalt have shown well, kabod usually refers to a negative idea regarding the unresponsiveness
of a body part or the severity or size of a negative event or experience.762 In all these passages,
kabod is rendered other than doxa. For example, Pharaoh’s heart is hardened ( ;ָכֵבדExod 7:14; 8:15
[8:11 in BHU], 28; 9:7, 34; 10:1; cf. 1 Sam 6:6):
Now the LORD said to Moses, “The heart of Pharaoh is weighed down [ ָכֵבד/ βαρέω] so as
not to send away the people. (Exod 7:14 LXX NETS)
757

Oswalt, “ָכּבוֹד,”in TWOT, 943.
Weinfeld, “ָכּבוֹד,” in TDOT.
759
See also Collins, “ָכּבוֹד,” in NIDOTE 2:577-87 and Oswalt, “ָכּבוֹד,” (though they do not mention Moses as an
example; see also J. Tigey, “‘Heavy of Mouth’ and ‘Heavy of Tongue’: On Moses Speech Difficulty,” BASOR 231
(1978): 57-67.
760
Collins, “ָכּבוֹד,” in NIDOTE 2:577-87.
761
Ibid.
762
Ibid.; Oswalt, “ָכּבוֹד,” in TWOT, 943.
758
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But when Pharaoh saw that respite had occurred, his heart was weighed down [ ָכֵבד/
βαρύνω], and he did not listen to them, just as the LORD said. (Exod 8:15 LXX NETS; cf.
8:28; 9:7, 34)
Then the LORD spoke to Moses, saying, “Go in to Pharaoh, for I made his heart and his
attendants heavy [ ָכֵבד/σκληρύνω] in order that one after another these signs might come
upon them.” (Exod 10:1 LXX NETS)
We can see that the Septuagint does not translate kabod as doxa in these cases, but uses three other
verbs: βαρέω, βαρύνω, and σκληρύνω. Interestingly, in Romans 9 Paul uses Pharaoh as an example
to make God’s own doxa visible. Could Paul have been intentionally contrasting Pharaoh’s
hardened heart with God’s heart? If this was the case, Paul was here following the Hebrew text
rather than the Septuagint.
Not only was Pharaoh’s heart hardened, but also Israel’s (Jacob) eyes were dim (Gen 48:10;
βαρύνω in LXX), Moses’ mouth and tongue (Exod 4:10; ἰσχνόφωνος and βραδύγλωσσος in LXX)
are described as unresponsive, and the Israelites’ ears (Is 6:10; παχύνω in LXX; Zech 7:11; βαρύνω
in LXX) are described as being slow to hear. All this dullness is expressed by kabod.
Similarly, many negative events and experiences are expressed as being severe or hard by
using kabod. Events such as a famine (Gen 12:10; 41:31; 43:1; 47:4, 13; ἐνισχύω, ἰσχυρός in LXX),
a battle (Judg 20:34; 1 Sam 31:3; 1 Chr 10:3; βαρύνω in LXX), a plague (Exod 9:3; μέγας in LXX),
hail (Exod 9:18, 24 πολύς in LXX), vexation (Job 6:3; Prov 27:3 βαρύς in LXX), lamentation (Gen
50:10-11 ἰσχυρός in LXX), Moses’s business matters (Exod. 18:18 βαρύς in LXX), pressure (Job
33:7; βαρύς in LXX), debts (Hab 2:6; βαρύνω in LXX), or a sin (Gen 18:20; μέγας in LXX; Is
24:20; in κατισχύω Ps 37:5 LXX; ὑπεραίρω in LXX) are labeled as kabod. We can see that the
translators use words such as ἐνισχύω, ἰσχυρός, βαρύνω, βαρύς, μέγας, and πολύς when denoting
negative events or experiences. They do not use doxa for these purposes.
The third semantic field for kabod is rather positive. This usage includes being “heavy” in
terms of earthly possessions (Gen 13:2; πλούσιος in LXX; Prov 12:9 τιμή in LXX; Ezek 27:25;
βαρύνω in LXX), giving honor to other people (e.g. Exod 20:12; Deut 5:16; τιμάω in LXX Ps 15:4
δοξάζω; 1 Sam 2:29 δοξάζω in LXX; 1 Sam 9:6 ἔνδοξος in LXX; 2 Sam 23:23 ἔνδοξος in LXX;
Gen 34:19 ἔνδοξος in LXX), and giving honor to the Lord. Notably, the Septuagint translates ָכֵבד
as τιμάω and δοξάζω only when the context indicates honoring someone, whether the honoree is
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another person or God. In other words, usually when doxa is the translation,

it has a positive

connotation regarding the honor of another.
Because translators used more than twenty other Greek words, it is too simplistic to equate
doxa with kabod. We have seen, however, that there is a significant, though not all-inclusive,
consistency regarding the translation of kabod into Greek.764 Even though kabod takes a neutral,
negative, and positive meaning in the Hebrew Scriptures, the Septuagint translators tend to use
doxa when the context demands the positive meaning, namely honor.

Other Hebrew Words Translated into Doxa in the Septuagint
Not only kabod but also other Hebrew words were translated as doxa in the Septuagint.765 This
pattern shows that the translators were not mechanical or automatic in their translations.766 Henton
Davis records that “no fewer than twenty-five Hebrew words are rendered by doxa in the LXX.”767
Newman’s analysis is based on the LXX concordance stating that “some twenty-four different
Hebrew words are rendered by doxa.” 768 In fact, however, there are at least twenty-nine (29)
different Hebrew words (nouns or verbs) that are translated as doxa or its conjugates.
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Of two hundred noun occurrences of kabod in the Hebrew Bible, some 181 times it is translated as δόξα. There are,
nevertheless, at least nineteen times when the noun  ָכּבוֹדis translated other than δόξα: ἧπαρ (liver, inner being) in
Genesis 49:6 (this is because a close Hebrew cognate word for a liver is )ָכֵּבד. It frequently refers to a place of positive
or negative emotions (Collins, NIDOTE, 2:577-87); τιμή in Exod 28:2, 40, Is 11:10; 14:18, and Prov 25:27; 26:1;
γλῶσσα (tongue) in Ps 15:9 (LXX; cf. Ps 29:13 LXX); κιβωτός (ark, covenant, chest, boat) in 1 Sam 4:21; πλοῦτος
(wealth, abundance, honor) in Is 61:1, 6; βαρυκάρδιος (my glory turned into shame) in Ps 4:3; Βαρύνω (to make heavy)
in Nah 2:10; καλός (beautiful, handsome, good) in Is 22:18; κύριος (lord, owner) in Is 5:13; στρωννύω/στρώννυμι
(spread in part. form) in Ezek 23:41. In addition, on three occasions  ָכּבוֹדis not translated at all (Is 10:18; Ezek 31:18;
Ps 66:2). Again, we can see that the times when doxa is not used, the context of  ָכּבוֹדis referring to something else
besides honor.
764
Whenever used in a profane non-theocentric sense to talk about a concrete or figurative idea, the translators typically
chose not to use doxa. Because the semantic range of kabod includes literal and figurative heaviness, unresponsiveness
of a human organ, heaviness of a negative event or experience, and a description of honor of a person and the Lord,
including the temple of the Lord, it is indeed not surprising to see a variety of Greek words used in the Septuagint.
Indeed, at least twenty-one different Greek words are used to translate kabod and its derivatives in the Septuagint. The
following words are also used to translate kabod: ἰσχνόφωνος, βραδύγλωσσος, βαρέω, βαρύνω, καταβαρύνω,
σκληρύνω, ἐνισχύω, ἰσχυρός, βαρύς, μέγας, πολύς. ἧπαρ, τιμή, τιμάω, γλῶσσα, κιβωτός, πλοῦτος, βαρυκάρδιος,
καλός, κύριος, στρωννύω/στρώννυμι. Dohmen counts 23 equivalents used by the LXX.
765
Gen 31:16; Exod 15:7, 11a, 28:2, 40; 33:16, 19; 34:29, 30a, 35; Num 12:8; 23:22; 24:8; 27:20; 1 Chr 2:5; 16:27,
27; 2 Chr 2:5; 5:13; Job 37:22; 39:20; 40:10; Ps 17:15; 21:6; 149:9; Is 2:10, 19, 21; 5:16; 6:1; 11:3; 22:22; 24:14, 15;
26:10; 28:5; 30:30; 40:6, 26; 45:25; 46:13; 49:3; 52:1, 13, 14; 53:2; 55:5; 60:7, 9, 19; 61:3; 63:12; 64:10; Jer 13:18;
23:9; Lam 2:1, 15; Ezek 10:22; 38:23. The list is partly adopted from Newman, Paul’s Glory-Christology, 142, note
29. However, Newman mistakenly has 1 Chronicles 16:24 instead of 16:27, and also misses 1 Chronicles 2:5, where
the LXX adds δόξα. He also cites Isaiah 64:11 instead of Isaiah 64:10 LXX.
766
Contrary to this understanding, see T. E. F. Harrison, s.v. “glory,” ISBE 2:477-83.
767
Davies, “glory,” in The Interpreter’s Dictionary of the Bible.
768
Edwin Hatch and Henry A. Redpath, A Concordance to the Septuagint and Other Greek Versions of the Old
Testament 2 Vols (Oxford: Clarendon, 1897-1906), 1:341-43. Newman, Paul’s Glory-Christology, 142-143.
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Table: Other Hebrew Words besides Kabod Translated as Doxa in the Septuagint
δόξα /δοξάζω/ δόξασμα in the
LXX
1 Chr 22:5; 2 Chr 3:6; Exod
28:40; Is 28:5; 46:13; 52:1;
60:19; 63:12; 64:10; Jer
13:11,18, 20; Lam 2:1 Prov
28:12
1 Chr 16:27; 29:25; Num 27:20;
Job 37:22; 39:20; 40:10; Ps
21:16; Is 30:30
Is 2:10,19, 21; 53:2; Ps 149:9
2 Chr 30:8
Esth 6:3
Gen 31:16; Ps 111:3 (LXX)
Exod 15:7
Exod 15:11; 28:2
Exod 33:16
Exod 33:19
Exod 34:29, 30, 35
Num 12:8; Ps 16:15 (LXX)
Num 23:22; 24:8
Is 5:16; Jer 23:9
Is 6:1
Is 11:3
Is 17:4
Is 22:22
Is 26:10
Is 40:6
Is 40:26
Is 45:25
Is 49:3; 55:5; 60:7, 9
Is 52:13
Is 52:14
Is 61:3
Lam 2:15
Ezek 10:22
2 Chr 2:5; 5:13; Is 24:14, 15;
Ezek 38:22
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The Hebrew
Word
ִתְּפֶאֶרת

The Hebrew Word Lexical Meaning769

ה וֹד

splendor, majesty, vigor, authority

beauty, glory, finery, splendor, ornament

ָהָדר
יָד
יְָקר
שׁר
ֶ ֹע
גָּאוֹן
אַָדר
ָפָּלה
ט וּב
ָקַרן
ְתּמוָּנה
תּוָֹעפוֹת
ק ֶֹדשׁ ;ָקַדשׁ

ornament, beauty
hand (give a hand to the Lord)
preciousness, price, honor, treasure
riches, wealth
exaltation
wide, great, high, noble, (make glorious)
be separated, be distinct, be distinguished
goodness, beauty (moral and aesthetic)
be radiant, be with horns
form, likeness, representation
strength, horns, the best, eminence, peaks
be sacred, be consecrated, be dedicated, be
holy; sanctuary, holiness, holy object
שׁ וּל
skirt, hem, a majestic train
ַמְרֶאה
sight, appearance, clearness, vision, huge
שׂר
ָ ָבּ
creature, flesh, body
ַמְפֵתַּח
key (of David’s house)
גֵּאוּת
majesty, pride, surging sea
ֶחֶסד
loyal love, glory, favor
אוֹן
power, wealth, manhood, vigor, strength
ָהַלל
shine, praise, be praised, boast
ָפּאַר
glorify oneself, boast, adorn, beautify
גַָּבהּ
be tall, exalt, be proud
תּ ֹאַר
appearance, outline, form
ְפֵּאר
headdress
יֳִפי
beauty
ַמְרֶאה
sight, appearance, pattern, clearness, vision
Added to the Septuagint text: no correlating Hebrew term
available

Francis Brown, Samuel Rolles Driver, and Charles Augustus Briggs, Enhanced Brown-Driver-Briggs Hebrew and
English Lexicon, electronic ed. (Oak Harbor: Logos Research Systems, 2000) and Swanson, Dictionary of Biblical
Languages with Semantic Domains: Hebrew (Old Testament).

209
What is the semantic range of the different Hebrew words translated as doxa? A cursory
study of the words in their contexts gives us the following semantic range. First, there are a couple
of words that express the idea of the separateness or holiness of the Lord:  ק ֶֹדשׁand ָפָּלה. Second,
five of the words from the chart take the meaning of beauty and goodness in their semantic range:
ִתְּפֶאֶרת, ָהָדר, טוּב, ְפֵּאר, יֳִפי. These words express the aesthetic beauty of a physical or material
ornament. They are also sometimes attached as an attribute of the Lord and His servant(s). Third,
two of the words mean primarily riches, wealth or treasures:  יְָקרand שׁר
ֶ ֹ ע. They are used to describe
concrete material possessions. Fourth, there are several Hebrew words that describe vigor and
strength: הוֹד, אַָדר, תּוָֹעפוֹת, שׁוּל, ַמְפֵתַּח, אוֹן, גַָּבהּ. They are typically used to describe the Lord’s
attributes. Fifth, visible manifestation and laudability are expressed by ָקַרן, ָהַלל, ָפּאַר, גַָּבהּ, and ַמְרֶאה.
Finally, at least two of the words communicate form, likeness, or representation: ְתּמוָּנה, תּ ֹאַר.770 All
these Hebrew words are translated as doxa at least once in the Septuagint.
To summarize, the semantic range of doxa in the Septuagint is wide. The most common
Hebrew word that is translated as doxa is kabod. The translators chose to use doxa to associate it
with the positive word, honor. Moreover, twenty-nine (29) other Hebrew words were translated as
doxa, at least occasionally. The semantic meaning of these words includes aesthetic beauty, riches
and wealth, majestic strength and heaviness, visible manifestation, separateness and holiness, and
form and likeness. This variety shows that on the one hand the translators do not systematically or
mechanically translate a single word or concept as doxa. On the other hand, they make intentional
lexical and theological choices when choosing to translate a word as doxa. Furthermore, not only
kabod but also other Hebrew word meanings have affected the semantic range and meaning of
doxa in the Septuagint.

770

In Job 4:16 LXX translated  ְתּמוּנָהas μορφή. In other words,  ְתּמוּנָהis translated as μορφή and δόξα. This translation
has implications for my thesis with reference to Philippians 2:6, where Paul renders it ἐν μορφῇ θεοῦ. Paul sometimes
uses εἰκών, μορφή, and δόξα synonymously.
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APPENDIX 3
THE OCCURRENCES OF DOXA IN THE DISPUTED PAULINE
LETTERS
Doxa-related words occur 20 times as a noun δόξα,771 once as a verb δοξάζω,772 and twice as a
verb ἐνδοξάζομαι773 in the disputed Pauline letters. The table below gives preliminary references
to the character that doxa is associated with.
Scripture (the
number of doxa
occurrences)

The glory of
God: essential
and intrinsic
character
Ascri Eschatol
ptions ogical
vindicat
ion
through
Christ

Characters
The glory of
Christ:
essential character
of God and second
Adam &
eschatological
Servant

The glory of Adam
and Israel:
essential character of
humanity and Israel
Original
Eschatol
image and ogical
glory of
glory
Adam

Other
Reference Brightness,
to (Adam, honor,
Moses,
vainglory
Exodus
etc.
analogy)

Disputed letters
Eph 1:3-14 (3)
Eph 1:17 (1)
Eph 1:18 (1)
Eph 3:13 (1)
Eph 3:16 (1)
Eph 3:21 (1)
Col 1:11 (1)
Col 1:27 (2)
Col 3:4 (1)
2 Thess 1:9 (1)
2 Thess 1:10 (1)
2 Thess 1:12 (1)
2 Thess 2:14 (1)
2 Thess 3:1 (1)
1 Tim 1:11 (1)
1 Tim 1:17 (1)
1 Tim 3:16 (1)
2 Tim 2:10 (1)
2 Tim 4:18 (1)
Tit 2:13 (1)

x
x

x
x

x

x
x

x
x

x

x
x
x
x
x

x

x
x
x
x

x
x
x
x
x

x
x

x

771
Eph 1:6, 12, 14, 17, 18; 3:13, 16, 21; Col 1:11, 27 (x2); 3:4; 2 Thess 1:9; 2:14; 1 Tim 1:11, 17; 3:16; 2 Tim 2:10;
4:18; Tit 2:13.
772
2 Thess 3:1.
773
2 Thess 1:10, 12.
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APPENDIX 4
EXCURSUS: GLORY IN ROMANS AND THE UNIFIED PURPOSE
OF GOD IN REDEMPTIVE HISTORY BY DONALD BERRY
Donald Berry explored the eschatological glory theme in Romans in his recent book Glory in
Romans and the Unified Purpose of God in Redemptive History. 774 Berry’s book is a slightly
revised version of his dissertation from Amridge University, US. I came across Berry’s research at
the very end of my own study, and thus my research and conclusions are completely independent
of his. In the following, I briefly describe the methodology, substance and conclusions of Berry’s
book. At the end, I compare his research to mine.
Berry acknowledges the lack of research about the glory motif in Romans, especially in
light of the recent resurgence in the field of biblical theology. His methodology “provides an
exegetical, contextual analysis of δόξα in Romans, interpreting Paul’s conception of eschatological
glory in light of the immediate context of specific occurrences as well as the broader literary context
of glory in Romans as a whole.” 775 He also pays attention to the biblical-theological (Old
Testament) context from which Paul, according to Berry, “draws his conception of the future glory
of believers.”776 Berry is aware of James Barr’s warning against equating words with concepts, and
therefore he avoids a lexical approach to theology, in this case in relation to Paul’s use of glory
language. Rather, by examining the glory words in their own context, Berry encapsulates his
research into two questions: Why does Paul so closely connect believers with glory? And what is
the nature of this glory? 777
Chapters 2-4 analyze Romans 1-4. According to Berry, “Israel was to be a corporate Adam,
a people who knew God, to whom he would reveal his glory, and through whom he would display
his glory to the world.”778 By examining Romans 1:23 in its own context and the allusions Berry
sees, he concludes that Paul has in mind “a loss of human glory in addition to the exchange of God
as the object of their worship.” Paul grounds the predicament of all humanity in the history of
Adam and Israel. Glory is associated with God’s own revelation as his own image (εἰκών).
According to Berry, in Romans 2:7, 10 believers are those seeking God’s glory and consequently

774
Donald L. Berry, Glory in Romans and the Unified Purpose of God in Redemptive History (Eugene: Pickwick
Publications, 2016).
775
Ibid., 6.
776
Ibid.
777
Ibid., 7-10.
778
Ibid., 65.
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reflecting the character of God. Observing the justification language and the doxa motif in close
relationship with one another, Berry argues that “both righteousness of God” and “the glory of
God” relate to God’s character and nature.”779
In chapters 5-8, Berry examines Romans 5-8. The intended, but lost, display of glory in the
lives of Adam and Israel, is “fulfilled in those who are in Christ, the last Adam.”780 Berry observes
that of the six occurrences (5:2; 6:4; 8:17, 18, 21, 30) of the doxa word group in these chapters, all
but one (6:4) focus on believers’ eschatological participation in glory. While Berry examines the
aforementioned passages closely, he also includes other passages (5:12-21; 7:7-25) that are relevant
to his investigation. The ultimate glorification takes place in the future, but it is already previewed
as believers are brought to life in Christ by the Spirit through suffering. This redemption is brought
into the consummation at the Parousia of Christ as believers will then be called the glory of the
sons of God. According to Berry, the final glorification encompasses both believers’ inward ethical
and outward physical glory as well as the entire creation. In the eschaton believers transform not
only into the ethical likeness of Christ, but also into His ontological likeness as they “share in God’s
own and holy character and essence.” 781 The physical transformation takes place through
resurrection. Additionally, Berry suggests two other neglected aspects of transformation:
conformity to functional glory ruling as image-bearing servant-kings in the new world and to
relational glory in sharing in the sonship of the Son. The functional glory is “expressed through
stewardship and responsibility for the creation that mirrors God’s own wise, loving, and creative
dominion”782 as the believers reign with Christ’s preeminence over renewed creation. Finally, the
restored glorification includes the relational aspect of “the full joy of being sons loved by the
Father, just as the Father loves and delights in the Son.”783 Consequently, this relationship flows
out to the restored relationship with other believers and the rest of creation.
In chapter 9, Berry discusses Romans 9-11. He points out how even here future glorification
relates to three occurrences of the doxa word group (9:4 and twice in 9:23). The end goal of the
glorification of believers serves, however, the glory of God (9:23; 11:36).
Before his conclusion (chapter 11), Berry explores Romans 10-16 (chapter 10): the present
life in the body in light of future glory. Again, he includes passages (Romans 12:1-5; 12:4-5) that
do not mention doxa, but nevertheless, according to Berry, continue the glory narrative in Romans.
779

Ibid., 64.
Ibid., 69.
781
Ibid., 146.
782
Ibid., 152.
783
Ibid., 155.
780

213
The restored personal worship of God (12:1-2) also leads believers to glorify God (12:4-5) as a
body in one voice (14:1-15:6). In particular, ethnic boundaries are abolished in the union with the
Christ of God’s glory.
Berry’s research confirms the findings of my dissertation. Paul’s references to Adam’s and
Israel’s characters that they lost the glory of God are shared both by Berry and by this study. While
Berry does not seem to differentiate God’s intrinsic glory from God’s derivative glory, as my
dissertation does, his study points out that through Christ, the believers’ ontological, physical,
functional, and relational status is restored to God’s glory. The glorification of believers serves the
ultimate goal: the glory of God. My dissertation, which explores all seven of Paul’s undisputed
letters, also showed that Christ is identified with the intrinsic and derived glory of God, and that
the eschatological glorification of believers is greater than the original glory lost by Adam and
Israel. Berry does not discuss this issue in his study. Nevertheless, Berry’s study and my
dissertation, both conducted independently of each other, have come to similar conclusions
regarding the use of doxa in Romans.
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