DIE GOTTESSCHAU IN DEN HYMNEN SYMEONS,
DES NEUEN THEOLOGEN (949 -1022)
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1I
b) Gott —die Schau (fewpia) — der Mensch.

Nicht nur der Mensch verlangt danach, Gott zu schauen, sondern
auch Gott selbst winscht geschaut zu werden.
«Der Herr lehnt es nicht ab, sich den Menschen durch seine gottliche
Gmade zu offenbaren..., sondern freut sich dariitber»'*®, Der Wunsch
Gottes, geschaut zu werden, ist klar geworden durch seine Fleischwer-
dung. «BMmeig, sagt Gott, néoov mélov Exw [ Tob dpaclour map’ avlpdmawy
&6 xal &vBpwmov yevéslar | Berfioar xal opalijvoun'?0) und ferner: «el yop
wy) Spabivar Bérw [ Tt %ol v capxl dpdvny, TL 8 nod xatiAov Srog [/ Tl 8¢
xal Gpdbyy  maouniEt,

Gerade fiir die gefallenen Menschen, die durch das Verlieren ihrer
‘Augen geistig blind geworden waren, ist er erschienen. Nachher wurde
er nur von denen gesehen, die ihn lieben und die er darum wiederliebt122,
wie und soviel es ihm gefdllt'?, Sich zu zeigen, ist fiir Gott selbst nicht
notwendig, sondern er tut es aus seiner giitigen und menschenfreundli-

chen Natur_heraus. Die Antwort _Gottes auf die Liebe des Menschen zu
ihm ist von Symeon ausgezeichnet beschrieben worden: «...Wieder
wird er dich erleuchten; wieder wird er dir den unerschopflichen Reich-
tum und die unvergingliche Herrlichkeit seines viterlichen Antlitzes
zeigen, und du wirst mit sehr grosser Freude erfiillt sein»'?4,

- AlleGitter imv Leben des Menschen hraben thre Quelle in~der—Vor=——
— sehung Gottes*?®, urd-der Mensch kann nichts-Gutes-ohne GottesHilfe
119. 34,187-189 (76B); vgl. die Einleitung, die Pontanus als ersten Hymnus

iiberselzt hat (Migne PG, 120, 509C): «Nunquam tu ab ullo te abscondisti, verum
nos semper nosmet a te abscondimus, dum ad te venire nolumus».
120. cod. Par. fol. 240r
_ 421. cod.Par fol 239r. _ - _
122. 8,203-206 (21B)
123. 22,103-104 (48B) und 39,223-225 (89B)
124. 11,108-111
125. 51,10 (120B)
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vollbringen2?8. Gott wirkt und sorgt fiir sein Geschopf. Sein Blick ist
immer auf es gerichtet, und gerade diesen Blick kann der Mensch sehen,
wenn er durch den Geist Gottes dazu befihigt wird®?. «"Qomep 70 mplv
SéSwnac 13eiv Tdv xbopov | xal TOv Aoy xal 1O @ Tie Huépas [ obTw xal
yOv... gl ENdpudal oe T tpLomhie, / 6 &l fedoy, Téte Yvdoxes & Aywni2S.
1. Christus und die Schau Die Mystik Symeons ist,

wie gesagt, christozentrisch. Christus ist der Mittelpunkt bei der Schau
Gottes. Die Fleischwerdung Christi ist die wirkliche Ercheinung Gottes
auf Erden. Gott nimmt Leid an, und wir nehmen seine Gottheit an'®.
Ohne das Erscheinen des Sohnes Gottes wire die Gottesvorstellung
Symeons eine vollig andere. Christus hat Gott in der Geschichte geof-
fenbart: «Gotty, sagt Symeon, «ist Mensch geworden und hat sich mit
den Menschen vereinigt. Er nahm an der Menschheit teil und teilte allen,
die an ihn glauben und den Glauben mit Werken verbinden, seine Gott-
heit mit»3°. Durch Adam ist: der Tod in die Menschheit gekommen,
so dass die Menschen bis Christi Erscheinen sterbliche Sohne Adams
waren. Durch den zweiten Adam, Christus, sind die Menschen nicht
mehr nur aus Erde geboren, sondern vom Himmel her unsterbliche
«Sohne Christin. Die Ergebnisse der Teilnahme Gottes an der mensch-
lichen Natur sind von entscheidender Bedeutung. Gott wurde dem
Menschen gleich, jetzt soll der Mensch Gott gleich werden. Dieses Gott-
ahnlich-werden ist eine conditio sine qua non der Schau. Ferner driickt
Symeon die Bedeutung der Fleischwerdung Christi so aus: «érépave 76
udyo @@c Tob uéhhovrog aldvog | %) Puoikein odpavod Enml yig xatiinbev /,
psAAov 3¢ 0 Hocp.BowL)w_bq &V dve, xal @Y x4t [ Eprudev: 90EAqoey Uiy
dpotwbijvar, | v € adrol d¢ éx pwrde mavTes peTohaBovTeg | @éTo dei-
%06 pey debrepn, bp.oux ve U mpdrou, | xad Bucthelog 0dpavEV kovwvol xwl
wHe 86Eng | cvpuéroyol dmapEmpey bpol xal xhqpovépol [ TéV alwviey dyo-
- B&vnet, Auf-dieselbe Weise, wie Gott Christus geboren hat, werden wir.

_mmmmwwwme Sohne und Briider Chri-

sti und konnen somit wie Christus Gott, den Vater, sehen'3.
Wenn Christus Grund und Mittelpunkt fiir die Gottesschau ist,
dann ist das sich wiederholende Abendmahl ihre Fortsetzung und Voll-

126, 47.499-200 (113A) — cod. Par Hymus 54m Vv _61-62

127, vol 14.120-125 {33A)

128. cod. Par. fol. 96v
129. 46,187-188 (108B)

420 AL 2199 4,20 (29 A\
TOTTTTe T T

131. 14,187-195 (34A)
132. cod. Par. 53,20-23
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endung. Der sakramentale Charakter des Abendmahls ist dabei we-
sentlich. Die Augen des Menschen sollen vom Leib und Blut Christi
genéhrt werden, d.h. um Gott zu sehen, muss man mit Gott selbst ge-
néhrt werden'®. Dem Menschen wird durch das Abendmahl die Gott-
heit génzlich und immerwihrend vermittelt. Wenn er bewusst Leib
und Blut Christi zu sich nimmt, nimmt er an dem Leben, bzw. der In-
karnation!®, der Heiligkeit, dem Leiden und der Auferstehung teill3s.
Ohne diese personliche und bewusste Teilnahme kann man Gott nie
sehen. Zusammenfassend betont Symeon, dass der Mensch durch das
Abendmahl folgendes erreicht!3S.

Teilnahme an der Unsterblichkeit und Reinheit des Logos Gottes;
Reinheit von allen Lastern;

Loslosung von der Finsternis der Siinde;

Reinigung des Herzens;

Eingang in das Licht;

Gotteskindschaft;

Einigung mit der Gottheit;

das Erbe des Konigreiches Gottes;

ewige Schau Gottes und

Vergottlichung.

AR B R

[

Einige Jder schonsten Teile in der mystischen Literatur sind wohl
die folgenden Verse Symeons, in denen er die unaussprechliche Gotteini-
gung des Menschen in der Eucharistie zusammenfasst: «Z&ue yap
_ 70 abv 70 &ypavrov xqi Belov [ datpdmrer Blov mupl Bedrarbe cou/ dvapuogs
Bev-rai-ovpprytv-dopNrac—/-robro-odv-xdpot€dwpion-Oeéov—|-1to-yopfu=
mopdy, xal @BupTdv tolto oxivoc | t& movaypdvte Evwdiv oduwti cov [
xol purydy 16 alud pov 76 alpatt cov [ Hvabny olda xal 3 Bedrntt cov [ xal
Yéyova cov xabupdratov odua/, wéhog Exhdumov, wéhog Hyiov ByTwont3?,
Durch den fortwéhrenden Kontakt mit Christus wichst der Mensch
als Glied Christi, bis er vergottlicht ist®s. Die Einverleibung des Men-
— sthen in Christus bedeutet, dass Christus in ihm Gestalt gewonnen

133. 36,9-16 (78A)

134. vgl. Holl, a,a.0.8.71: «T% yodv puothewv tobto (4 cap,{coccq) od wévoy &
p10vTL TEdT Yévovey dn’ dpyic Xptotol &v 6Ag TH wbowe, dANG xal ecp vl ExdoTe ThHY

ko Aylev véveTo WAl [y et VOV GEL YiveTaiy, .

135. 15,59-60 (35B) und 13,74-78 (30B); vgl. auch Chap. 3,81

136. 39,22-29 (87A) und 49,25-36 (115B)

137. 28,7-16 (60B)

138. vgl. 15, 152-157 (bei Maas, S. 336)
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hat'®®, wodurch der Mensch zu absoluter Freiheit gelangt'4®. Wenn
man so frei geworden ist, muss man jedoch diese Freiheit zu
bewahren suchen durch fortwdhrende Verbindung mit Christus'.
Christi Leib ist der Weg zur Einigung mit Gott. Symeon preist Chri-
stus mit den schonsten Worten der Verehrung und Anbetung'é®.
Der Geist des Menschen soll eine «Wohnstdtte Christi» sein'®, und
somit wird der Mensch zum «Hausgenossen Christi» und sein Tisch-
genosse. Der in uns wohnende Sohn Gottes, Christus, befdhigt uns,
mit ihm zusammen im Hause seines und unseres Vaters zu wohnen.
Wer Christus empfingt, empféngt gleichzeitig alle drei Personen der
Trinitdt, da in Christus der Vater und der Geist sind. Das endgiiltige
«ovpBacredoon («Mit-Konig-Seinn)  des Menschen mit Christus'44
bedeutet die ewige und selige Teilnahme am Herrlichkeitsmahl, d.h.
am Leben der hl. Trinitat!4s,

9. Erscheinungen Gottes. Wenn der Mensch die vor-
her genannten Voraussetzungen erfillt hat, wird Gott ihm allméhlich
erlauben, «ihn zu sehenn'®. «Kul xaBupbeicav (viv Juynv) Téhelov ToOU
pwtdc TH Edpder, hog adrdg Eheboetawt®?. Die Dauer der Schau ist
kurz, aber das Verlangen nach ihrer Wiederkehr ist jetzt heftiger ge-
worden, und der Mensch wartet beharrlich darauf. «M3) elnyg mig §b-
vapar xomidy péypr Thoug, | xal xatoxviorg, & Quyh, Exlyréy tov Aeomo-
wy... | K&y poptdxig &povtog, T0CRUTEXIG pavelg ot yévptaL... £wg dumvéels
$rwon'48, Wenn man durch die sich wiederholenden Erscheinungen des
Lichtes bereit geworden ist, erscheint schliesslich Gott selbst149.

Ein anderes Mal erscheint Gott nur dem Nous, «dem geistigen
Sinny. So hért der Mensch zuerst die Stimme Gottes als Blitz, der zu-
letzt als «Feuerwolken auf sein Haupt herniedersteigt'®.

Niemand unter den Menschen und Engeln hat je die Natur Gottes

PGV WL I T S 4R 2 AT Cial 410

N ) \ 77

140. 14,209-210 (34A)

141. 20,112-118 (42A-B)

142. vgl. das Gebet zu Christus 50,1-23 (116A) und 3,14f; 23,11f; 27,123-140
143. vgl. 20,1-38 (40A-B)

414436 1241 T180A0
RO T ”

- vine-ganze-Studie-fillenVgl-beso nders-die-Hymnen-23.u. 34

_146. 11,001 (27B)
147. 11,139-140 (28A) ey

Laon oo A\

L2 PO N 4 o 0 P B /P ok VTR =R e
149. 11,140 (28A)
150. vgl. 3,83-86 (13A)
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gesehen'®l. «Aber es ist fiir den Menschen nicht zuldssig, sie zu sehen»?2,
weil das Geschopf dem Schopfer nicht gleich ist. Die aber Gott lieben,
sehen soviel, wie genug ist, ihn zu erkennen. Durch einen Strahl Gottes
kann man so die ganze Gottheit sehen!53.

In Parallele zur Vision des hl. Stephanus® berichtet Symeon die
folgende Vision: »In dieser Nacht und diesem Dunkel sehe ich Chri-
stus den Himmel 6ffnen und sich zu mir neigen, zusammen mit dem
Vater und dem Geiste«'®®. Und jedesmal entstromen Symeons Augen
Trénen, weil er sich seiner Unreinheit bewusst wird?5S,

Als er sich einmal in Dunkelheit befand, sagte er wiederholend
zu Gott: «Erbarme dich meiner». Seine Stimme wird von Gott gehort,
und die Zelle erfillt sich mit dem Lichte. Der Mystiker zittert und sieht
das Antlitz Gottes, dessen Schonheit ihn zum Staunen bringt. Er ver-
sucht, sein eigenes Gesicht zu verbergen, aber Gott nimmt ihn in seine
Arme und kiisst ihn vielmals'®?.

Auch iiber eine Vision der Trinitdt berichtet Symeon im 32.
Hymnus'®8, Von ferne sieht er die «unsichtbare» Schonheit der
Trinitat.

In Einzelheiten berichtet er iiber eine Erscheinung der Hand
Gottes'. Einmal liegt der Mystiker auf dem Boden in grosser Sehn-
sucht nach der Schau Gottes. Da berithrt Gott ihn mit seiner Hand. Der
Mystiker 6ffnet seine bis dahin geschlossenen Augen und sieht diese
Hand erstaunt vor sich, die heller als die Sonne strahlt. Er erhebt sich
schnell, um die Hand zu ergreifen, die aber sofort verschwindet, worauf
auf-dem-—Boden—Er—verlangt—so—sehr—danach, die-—Hand—Gottes—wieder-
zu ergreifen. Gott streckt seine Hand wieder nach ihm aus, ihre Gegen- _
wart ist jetzt noch herrlicher als vorher. Der Mystiker presst seine Lip-
pen auf sie, und wihrend er Gott fiir dieses unsagbare Geschenk dankt,
entfernt sich die Hand zum zweiten Mal. Aber auch iiber diese Probe —
verzweilelt der Mystiker nicht. Das Warten auf das Wiedererscheinen der

454 16;26-25—{36 42,62 (98B 4051 +H90By— -
152. 16,38 (36B)

153. vgl. 16,27-38 (36B)

154. Apg. 7,55-56

155, vgl. 32,34-38 (67B)

156. 23,29-39 (50B)

157. vgl. 8,212-271 (21B-22A)
158. Vv. 34-63 (67B-68A)

159. vgl. 46,87-150 (170B-108A)
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Hand Gottes ist jetzt sein einziger Gedanke. Charakteristisch sind seine
jetzigen Entscheidungen. Er verschliesst alle seine Sinne und fiihlt sich
der dusseren Welt gegeniiber gestorben. Und so fiihlt er, dass die Hand
Gottes ihn fithrt und sich um ihn sorgt. Sie fithrt ihn empor, und,
obwohl er ganz in Ruhe und Frieden verweilt, ist er tief in die Welt
Gottes eingedrungen, und da er jetzt auf Gott orientiert ist, ldsst ihn
die Hand Gottes. Wihrend der Erscheinung hat die Hand sich manch-
mal in eine Siegeskrone verwandelt, manchmal in eine Brust, die ihn
mit der Milch der Ewigkeit erndhrt, und einmal in ein Glas, aus dem ihm
ewiger Trank zufliesst.

3. Nach der Schau. Wer Gott gesehen hat, erfahrt eine
Umgestaltung. Er hat neue Sinne und weitere Fahigkeiten iiber die
natiirlichen hinaus gewonnen!®. Der Nous des Menschen ist Nous Got-
tes geworden.

Betrachten wir jetzt die Situation des Menschen nach jeder Er-
scheinung Gottes. In Gestalt einer Feuerwolke, die sich auf sein Haupt
senkt, bringt Gott ihn zu Bewunderung und Zufriedenheit. Diese Ge-
stalt hat Vorbereitungscharakter; sie verbrennt alle Leidenschaften.
Die Erscheinung Christil® 6ffnet das blinde Auge des menschlichen
Nous, so dass es befdhigt wird, die Trinitdt im Lichte zu sehen. Der
Mystiker fiirchtet jetzt, von der brennenden Gottheit wie einc Kerze
eingeschmolzen zu werden. Gleichzeitig mochte er die Schau nicht aus
seinen Augen verlieren. Der Gegenstand der Schau ist jedoch nicht
oben, wohin er sieht, sondern in seinem Herzen. Wenn er den Gegen-
stand seincr Liebe nirgendwo mshr sieht, zieht er vor zu sterben und
fithlt sich schon im Grabe. '

"Christus erscheint zu Anfang als Stern, und wenn dann der Nous
als Sonne, die ihn umzibt und bedeckt, erweitert ist, findet cr seine Be-
freiung und Freiheit. «..xal xovenipmiapar yupds, &pxrtov Buundiag /...
ol e oo 2zl cie e K 4 dazoiafugn'®? Nachher lobpreist er

Gott. Aus der Welt der Traurigkeit, Bitterkeit und der Gegensitze ist
er jetzt dort, wo er weder «Kummer» noch «Schmerz» empfindet.
Von den v1elen Trénen relngewasohen crschemt ihm Gott. Der

160, 12,33-45 (29A)
l(‘li OL U"_t U‘k \UU[L_L’,
162. 23,45-51 (50B)
163. vgl. 11,109-166 (273-28B)
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Die Erscheinung Gottes als Hand wird als «unaussprechliches
Geschenk und grosse Gnade Gottes» bezeichnet. Der Mystiker ergreift
die Hand und folgt ihr mit Bereitwilligkeit und grosser Freude. Die
Nahrung, die er durch diese Hand empfangt, ist «Leib» und «Bluty
Gottes, die thn unsterblich machen durch die Kommunion seiner Gott-
heitlﬁtl.

Das Hinabsteigen Gottes macht die Dunkelheit vergehen und
schenkt den Wunden des Menschen Heilung. «Ich bin», sagt der My-
stiker, «entziickt von deiner Schonheit und Liebe». Wenn er sich im
Bewusstsein seiner Schwachheit verbergen will, nimmt Gott ihn in scine
Arme und kiisst ihn. Symeon ruft aus: « "Q avdBaocig, & Oéworg, & mroD-
T0¢, & AopmedTne &@oactogl...»tos,

Die «mavayabog Béan Gottes ist die Quelle «aller Giitern, die unmit-
telbar mit ihr verbunden sind'®®. Die¢ Schau ist das Ende und die Er-
fiilllung «aller Herrlichkeit», weil sie den Menschen nicht nur den Engeln
gleichmacht, sondern vielleicht grosser als siel®?.

Durch die Schau wird der Mensch aus der Welt herausgefiihrt, wo
er «einsam angesichts des Einsamen» steht. «Ta 8¢ &v adt}) (v} Oewpta)
clondclon, | auudpdc xal yop 6pdvtar xel To6HE xatavoolvtanl®s, Die
einzige und vollkommene Freude im ganzen Leben des Mystikers ist
gerade diese Schau, die ihn direkt zur Erkenntnis Gottes fiihrt.

Der Mystiker kann sich das Wie der Erscheinung nicht erkldrent®®.
Die Schau liegt jenseits aller sprachlichen Mittel und des Verstandes.
Im Augenblick der Schau befindet sich der Mystiker «tol xéop.ov ZEw-
Bevn! 7. Es ist unmoglich zu bestimmen, woher Gott kommt'™, da er nicht
raumlich beschriankt ist. Ebenso ist ungewiss—«.mob-bndpyet,néoog-Eor,
notemdg dent™. Er ist zugleich innerhalb und ausscrhalb des Alls'™, _

— Das geistige Auge des Menschen trifft das Auge Gottes auf geheimnis-
volle Weise, die man nicht mit zeitlichen und rdumlichen Vorstellun-
gen definieren kann. Die Form der Schau an sich ist unerkldrlich. Sie

164. 46,87-154 (107B-108A)

© 165. 8,265-266 (22A)
166. 27,160-163 (59A) I . —
B 167. 49,23-24 (115B); vgl. auch 8,207-208; cod. Par. 21,17-19

168. 41,211-212 (96A-B)

169. vgl. 1,120-212 (&A); 24,80 (53B): olite xatavonouchour tov Bewplag tpbmoy,
_ 1d md¢... Opdrown. Chap. 2,14-43 — —
~ 7 170. vgl. 24,84-85 (53B)
171. vgl. 22,68-69 (47B)
172. 1,208-209 (4A)
173. vgl. cod. Par. 59r.
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ist eine innere erlebnisvolle Wirklichkeit. Symeon sagt: «&v T} nopdig
wov BAérw»t™ und «@vtbe pov Ehov xabopd TOV mounTy 108 xéopount 7.
Wer Gott sieht, verspiirt in sich die Sicherheit, dass er gleichzeitig auch
von ihm gesehen wird. Die Schau ist nie einseitig, d.h. die Blicke Gottes
und des Menschen begegnen einander. Gott wird nicht als etwas Leb-
loses verstanden, wie z. B. der «aloBntog fhlogy, den man zwar sieht,
von dem man selbst aber unmoglich gesehen wird!76. Gott selbst lenkt
die Augen des wiirdigen Menschen auf sich, da er sich zuerst
dem Menschen zuneigt. Fir den erfahrenen Mystiker ist die
Schau etwas Konkretes: «Sie ist nichts Tllusorisches oder eine
blosse Vorstellung des Nous und kein Trugbild des menschlichen Gei-
stes, sondern eine wahre Wirklichkeit, ein gottliches und furchtein-
flossendes Geschehen, in Erfillung des Planes Gottes. Durch die Schau
wird die Entfernung zwischen Gott und Mensch aufgehoben'?”. «Ta
tehobpeve 6 Vobe 6pd, ody gopnyetet. | Brémer xol BovreTon cimely, xol Abyoy
ody, edploxet. | “Abpora Yop xofopd, dveldeo. elg dmay, | GmAL navTy) Govv-
Beta, Smepe T peyéler, | obre &oyy yop xafopd, od TéNog é\og BAETer /.
Méonqy 8¢ mavry &yvoel, xal @G elny ©t BAémer; *Avaxeguhatodypevoy ohov
Soxd, bpéirar | od 7§ odola mavTwe 3¢, dMna ©fy petovotan! ™.

Dass die Schau auch im diesseitigen Leben stattfindet, wird von
Symeon vielmals betont: «od pévov &v & péovti... [ SN xad VBV v o~
pott TovG BVTeG Gov dEtove, | Hyowv xabdpavrag abrode S tHg pevavolug [
bpdc, 6pty oc BE TPOVES wéxetvoug umopéyeton ™.

Die Lage des Menschen als Geschop! dem Schopfer — Gott gegen-
iiber wird von Symeon mit den folgenden vier Versen.ausdriicklich be-
zeichnet: «Bodpoca, oy, épopnlny, Eydont®.  Soviel der Mensch
sich auch immer vorbereitet und reinigt, ist er dennoch von der abso-
Juten Heiligkeit und Reinheit Gottes weit entfernt, und so schliesst er
manchmal seine Augen: »BAémew odx ioyde. o€, ol ud) BAémey 00 pépwn! 8L,
Angesichts der Schau beurteilt er sich selbst und wird gerichtet. Auf

diese Weise kommt er zur Erkenntnis der menschlichen Natur und er-
kennt klar, dass alles, was er tut, von der Schau erfasst ist'®2. Der

174. 39,39 (87A)

678 A—vgheod—Par—{ol58%

116 ("hnp‘ 9 9L-95

177.3,22-26 (12B)

178. 27,22-29 (57A-B) — e
179. 3,18-21 (12B) -

doo A onp LA\ — -
L3 \ 7

UoT

181. 14,75 (324)
182, vgl. cod. Par. fol. 57v-58r
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schwache Mensch erstarkt und findet die Rechtfertigung seiner Exi-
stenz durch die Schau. Ferner bekraftigt die Schau das Bewusstsein
des in jedem Menschen wohnenden Gottes!®3,

c) Die Ergebnisse der Schau: 1) Die Erkenntnis Gottes.

Geht der Erkenntnis Gottes die Liebe voraus oder ist es umge-
kehrt?184, Bei Symeon ist beides der Fall. Einmal gehen Schau und Er-
kenntnis der Liebe voraus, ein andermal folgen Schau und Erkenntnis
auf die Liebe. Die Gottesliebe macht. Gott dem liebenden Menschen
»omTeovd 85, In dem Augenblick, in dem der Mensch Gott liebt, ist es
notwendig fiir ihn zu wissen, dass er von Gott erkannt wird. Die Ant-
wort auf diese Frage jedoch erhidlt er durch Gottes Erscheinung. « A\
obyl mavtag, ols 6pdic xal ywdoxels, Oeé pov, [ A ToVG dyamdvTdg o8
ubvoug QUAGY ywvdoxes, [ xal xat &alperov adrois ceavtdy Eupavilegn!ss,

Wir wiirden eher sagen, dass die Liebe zu Gott der Erkenntnis vor-
ausgeht: sie beendet ihre Rolle aber nicht mit der Schau, sondern sie
besteht weiter, ist jetzt vollendet. In der Mitte der Liebe zu Gott
steht die Erkenntnis. Im folgenden Vers gehen Schau und Erkenntnis
seiner Liebe. voraus: «ol 3¢ <¥¢ Oéag Thg adrol xal @wtdg petacybvreg |
yWoobivteg xal yYvwplouvteg adtdy mHg py) moldow»t8?. Derselbe Gedanke
wiederholt sich auch im folgenden Vers: «tov 3% tov mdvtwv mornthy, Tov
aBavatov pbvov, | Tov mévta whol Suvetéy, Tig tdew od mobioer;»188. Wenn
Schau und Erkenntnis mit der Liebe verbunden sind, kann der Mensch
jenseits von Glaube und Hoffnung!®® sein. _

Die Schau fithrt den Menschen zur Erkenntnis Gottes. Aus dem

Zustand__der_dyvoatie der als-Blindheit —und—Gottesferne—bezeichnet
wird, tritt der Mensch nun in die Sphére der Erleuchtung (pwmiopdc)
und Herrlichkeit (36£«). Der Mensch hat nach seinem Fall die Fahig-
keit der Schau-Gottes und infolgedessen seiner Erkenntnis verloren.
Vor dem Fall, sagt Gott «&Prene Osbrnrdc pov | 86Eay & *Adau xal &y |

ropafuc-dnetopkaty —/wal e dreverpwtnm®® Und ferner: «tobto e
P ¢ Y] pwun Yop

__4183.-cod: Par, fol. B8y, -
184. Chap. 1,33
185. 2,172 (8A)
186. 4,3-5 (15A)

487 4g3-84f16Ay

188. 4,79-80 (16A)
189. 53,36 (124A)
190. cod. Par. 53,93-94.
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Lon 1o ot yvdoxew wovown'¥L. Der Nichterkennende steht mit den Tie-
ren auf gleicher Stufe und ist sogar noch niedriger als sie. Durch die
Fleischwerdung Gottes findet der Mensch seine verlorenen Augen wie-
der. Die ganze Menschheit hat durch diese Gnade Gottes die Fahigkeit,
Gott zu sehen und ihn zu erkennen, wiedergewonnen. «IMdvtewe 8 od
redvrecn, sagh Symeon, «néyvouey T ydpw, [ 00 Thy ENNapdy, 00 uebebuy,
008 bri | obrwg Eyewnbnusy, wohig 3¢ Tobro | z@v oy €lg, elve kol TV
woplwv [ &v tf puoTtid] Enéyve fzwpion®2. Die anderen sind einem Toten
zu vergleichen, dem es gleichgiltig ist, ins Wasser oder ins Feuer ge-
worfen zu werden'®3.

«Tic yop ©ov xrismyy yvdoetor moly 7 tov wtiotny 1o, Durch
das Wunder der Schau ist es dem Menschen moglich, zur Erkenntnis
Gottes zu kommen. Die innere Erleuchtung des Menschen kommt unmit-
telbar vom Antlitz Gottes!®s. -Nie weit kann man nach Symeons Lehre
Gott erkennen? Die Erkenntnis des Schopfers durch das Geschopf wiirde
es iber den Schopfer stellen'®®. Die menschliche Natur ist beschrankt.
Sie kann nur das, was ihr erlaubt ist, ertragen. Es sind ihr bestimmte
Grenzen gesetzt. Symeon sagt, dass letztlich nur Gott sich selbst
kennt, ebenso sein Sohn und sein Geist, da sic wesensgleich sind®7.
Was der Mystiker von Gott weiss, ist wegen der sprachlichen Unzu-
linglichkeiten nicht mitteilbar. Die Sprache kann nie vermitteln, was
in personlicher Erfahrung gewonnen wurde!®8. Meistens sind die Worte
Schauen und Sehen von dem Wort Erkennen begleitet. «Ich sah ihn
und habe ihn wirklich erkannt»®®. Weiter teilt er nichts mit.

2) Die Gotteinigung.

Die Bedeutung der Schau im Diesseits fir das Jenseits ist ent-
scheidend fiir seine Auffassung der Gotteinigung und Vergottlichung
des Menschen. Wenn der Mensch «blind» aus dem diesseitigen Leben
gohitteitt or auch so in die Finsternis ein und bleibt fiir immer von

dem Lichte Gottes getrennt. Diese ewige Trennung wird als «furcht-

191. 28,77 (61A)

4092 46 155-109 (1USA )

A0 L0
TIO, TO, o=t

b
494 vel54-42-(124A) =

195. 51,11-15 (120B)

196.

cod. Par. 21,114-118

Ol LA

o7
198.
199.

2SI IO \TUIY T

22,115-123 (48B)
21,37 (43B)
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bare und unertrigliche Traurigkeity bezeichnet20. Mit Gott auf ewig
vereint sein werden nur die, die ihm auf Erden gleich geworden sind2e*.
Die Schau Gottes im Jenseits ist eine selbstverstédndliche Fortsetzung
der Schau Gottes im Diesseits?®2, Im Jenseits kann man nicht mehr
die Voraussetzungen fiir die Schau Gottes erfiillen; der Tod jedes Men-
schen ist ein Abschluss, nach dem man nichts mehr tun kann, weder Boses
noch Gutes?3. Der hl. Symeon betont, dass wir vor dem Tode uns durch
die Schau Gottes mit ihm vereinigen sollen. «ZmovSdowpey oby &dehgpot,
omovddawuey wed Téovs, | mpooxoAnBivar Té Bed»®™ «mig Témoc dvéoenc
6 Oebg ot pévoon?08. Symeon legt die folgenden Worte in den Mund
Christi: «mpd tob ywpiohivar éx ol odbpartoc ool Myw | Bréne woc edepye-
olog, Bréme Ty olxovoplay | pdvlave vég Swpedc pov, Epavépwon té xbope |
Spowtdv xal Tov marépan20®. So wird der Mensch den Herrn in Herrlich-
keit kommen sehen®?, wird auf ewig mit ihm vereint sein und ihn
schauen.

Hier kénnen wir wohl folgendes iiber den Begriff der Theologie
nach der Lehre Symeons und ihre Beziehung zur Gottesschau bemerken:
Nur der fewpdc (contemplator) kann Gottaussager, d.h. Theologe sein,
weil er erleuchtet (&apBeic, pwriodelc)208 ist; und er allein ist wiirdig,
den Namen «Theologen oder «ubome T@&v dpphrwv»2®?® zu tragen. Der
Schauende erlangt durch die Schau das Charisma, «Diener, Priester
und Myste des Leibes Christin®® zu sein. Das Wesen der Theologie ist
ein sténdiger Dialog der einander Liebenden, des Menschen und Got-
tes, im Bereich der Schau. Wer an diesem Dialog wirklich teil-
nimmt, heisst echter Theologe. In den Hymnen Symeons bilden die

dre1 Begrille: Theoria, Heiligkeit, Theologia eine Einheit, die das Wesen_
des christlichen Lebens ist.

Der Triumph der Liebe zu Gott und das erfolgreiche Ende aller
Bestrebungen des Mystikers auf Erden besteht in seinem Miteinge-
schlossensein im ewigen Leben Gottes. Diese seine Teilnahme an Gott

200. vgl. 27,75-92 (58A) und Vv. 160-163 (130A)
201, 20,90-92 (42A) und 34,193-195
202. 52,54-57 (123A)

903.727,75-77 (58A)
204. 14,177-178 (33B)

205. 14,171 (33B)

206. cod. Par. 53,151-154. e e e e R e

207. 14,127 (33A) N

208. vgl. 42,99-100 (99A); Chap. 2,1
209. vgl. 47,86-94 (111B); Chap. 2,6
210. 39,62 (87B) und 175f (89Af)

OEOAOTIA, Téuos AZ’; Tetos-A’s -7
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ist die Verklirung des Menschen; der Mensch ist durch Adoption und
Gnade («Béoer xal ydprn)® Gott geworden. Die Vereinigung und
Vergottlichung des Menschen ist Aufgehen, keine Auflosung der Per-

- sonlichkeit®? in der Gottheit — jeder wird wie e Licht gleich dem Er-
sten leuchten23—, sondern sie ist real, personlich und immer durch Chri-
stus verwirklicht. Der Gotteinigung geht die Gottdhnlichkeit voraus:
wel y&p ph toobror Hpev (olor xal éxeivog) [ Buotor &v dxpifele, mic €06~
usbo gxelvey | fvopévor;..»4. Die Gotteinigung wird als innerlich, voll-
stindig, reichlich, allgemein, tief und personlich verstanden®®. In
einem anderen Vers ist sie durch diese vier Adjektive «aicByréc xal voe-
pdc, 0doLwddc xal mvevpaTixden® ausgedriickt. Aus dieser Unio ergibt
sich fiir den Gottliebenden folgendes:

1. Er wird der Gemeinschaft der Heiligen und Gerechten zuge-
zghlt?17,

2. Er nimmt an der Unsterblichkeit?*® und am Herrlichkeitsmahl
teil.

3. Er wird ein strahlendes Glied des gottlichen Leibes®?.

4. Wie Christus die menschliche Natur annahm, so hat er jetzt
die gottliche gewonnen??, d.h. «Ende aller Ubel» und «Finden aller
Giiter»22, ' A

5. Seine Liebe zu Gott ist jetzt unbegrenzt, wihrend sein Glaube
an ihn und seine Hoffnung auf ihn ihre Rolle beendet haben. Er ist
somit fiir die Auferstehung bereit?2%,

6. Vergottlichung: «®edg xdy® yivopol te tfj évioel Tf CPpdaTEN?3,

211. vlg. Chap. 1,65.
212. 1,214 (4A-B)
213. 17,105 (38B)
214, 34,193-195 (76B)
215. vgl. 7,24-28 (18B); 22,24 (47B)
216. 1,234 (4B). Das Wort «aloOntée» bezieht sich auf die Sakramente
917, 20,0-12 (L0B-ATA]; Chap. 3,k
218. 17,50-55 (37B)
2197287117605 - — T — = — = = — — —
220. 44,444-143 (33A) S NN
— 221 14.205-206—(34A)-
222. vgl. Hymnus 17 (37A-38B)
223. 1,239 (4B)




A COMPARATIVE STUDY OF THE TERM
“SON OF GOD, IN ST. PAUL, THE OLD TESTAMENT,
THE HELLENISTIC WORLD AND IN PHILO-

2. THE SON OF GOD IN THE O. TESTAMENT AND IN ST. PAUL

BY
BASIL TSAKONAS, Doctor of Philosophy

The idea of the «Son of God» outside Paul and the Gospels also
occurs in the Old Testament and the Hellenistic world. There are also
some references to this idea in the Apocrypha and Pseudepigrapha of
the Old Testament. Among these areas we have to look for any
possible connection with St. Paul. It is necessary to examine the
application of the religious ideas of the «Son of God» first in the Old
Testament and the Apocrypha and secondly, in the Hellenistic world
and try to draw the line of connection between St. Paul and these
two areas respectively. The necessity of this comparison is obvious. Did
Paul use the term as it was used in the Old Testament or in the Helle-
nistic world? Did he give the title the same meaning wich it had in the
above-mentioned religious spheres? If not, what is Paul’s contribution
to this conception and how far did he go from the Old Testament and
Hellenistic usage of the term? In this chapter we shall compare Paul
and the Old Testament; the next chapter will be left for the study of
Paul’s usage of the title «Son of God» and that of the Hellenistic world.

In the Old Testament, the title «Son of God» is used in three main

waysl It denotes the Peaple of Israel as the People of the Covenant.
InEx—4:22; Israel-is—ealled-the-first-born-Sen'-—TFhe-term-o ceurs-most-
in_Isaiah and Jeremiah. In Isaiah 1:2. the usage of the title indicates
the relationship which exists between God and His chosen people. This
relationship is brought forth by God who has given birth and has exal-
ted the people of [srael, but the people have violated God. «Yiove éyév-

viou xol DYoo, adtol 8¢ pe N0Etnoavn (cf. 301 «réxva dmostdtoawy ).
~ The Tanguage used here is figurative; it refers to the event of the
Covenant between God and Israel. The picture is symbolic. The verb

vewé in the Greek language is used of man, never of woman; the verb

zixtew 1s used of woman. (Matt. 1:21; 23,25; Luke 1:31,57; 2:6,7,11;
John 16:21; Gal. 4:27.) The verb is also used in a spiritual sense espe-

1. cf. Assumption of Moses 1:12, where the =wyp is the first-born. For the

Messiah, see Ps. 89:27-28. In Philo the Logos (word) is called mpwréyovog-mpeofi-
tatog. (De Conf. ling. 63, 146; De Agric. 51; De Somniis 215). Ps. of Solomon 18:4.
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cially in Paul and John. (I Cor. 4:15; John 1:13; 3:3,3,4,5,6,7,8; I John
2:29; 3:9) It is also used of Christ’s proceeding from the Father (I John
5:1); the act of God separating the chosen people from all the other
nations is denoted by the verb 6¢& — to raise, to lift, to separate. (cf.
Luke 1:52; Phil. 2:9). The verb is also used in the meaning of glori-
fying, exalting (Sofdlew)', or both Oy (qj}::) and Sofdlew (123)
together®. The break of the Covenant between God and His people is
stressed by the usage of the verb éfetré. The verb is a compound one:
6 — 0érw (viOnue plus the negative particle). Its specific usage in con-
nection with the Covenant is obvious even in the New Testament, in
which not only*the verb but also the noun is used (d0étnoic)®. In its
classical usage, the verb has a legal meaning: to set at naught a treaty,
a promise, to deny, to disprove?. In the Old Testament the wordisused
in both meanings-classical and religious. So the idea of Sonship is
here based on the concept of the Covenant made between God and His
people. It is a relationship of the people’s dependence on and obedience
to God. On that ground, the prosperity of the people is based®. In Isaiah
also the idea of the Sonship of Israel depends on the fact that God
knows His people well, and that God’s name is with the people from
the beginning”. '

The idea of the creation of Israel by God also determines the fa-
therhood-sonship (Is. 45:11). In Jeremiah, Ephraim is called vidg dye-
nntde to God.—The idea here is established on the fact that Ephraim is
obedient to God and keeps His words®. The éyamnnrdc emphasized the
concept of Sonship. The word itself is found many times in the Old Te-
stament! and occurs also in the New Testament, especially in the Sy-
nopties, as an appellation for Christ®, and in Paul by whom it is attri-
buted to Christians'. In another form the word dyamnnuévos'® occurs once

1. Acts 5:31, «Tolrtov 6 Bedg dpynydy xol cwtipn SPwoey 7 debid adwobn. (cf.
2:33, 36; "

Lo IS0 7L

3. Luke 10:16; Gal. 3:15; I Thess. 4:8; Hebr. 7:18.
&. Mostly in Polybius 8:36.5; 9:36.10. '
5. Ps. 131:11; cf. Jer. 3:10; 15:16; Ezek. 22:26; Dan. (LXX) 3:28 (15).
6. Ps. 131:12.
8. 3T:20.
g Gon—22 12 P83+ Is- 5.
10, Matt, 3:17; 17:5; Mark 1:11; Luke 3:22; cf. IT Peter 1:17.
11. Rom. 1:7; 12:19; I Cor. 4:14; 10:14; II Cor 7:11; Eph. 5:1; Phil. 4:1; T Tim,

6:2.
12. cf. Ps. 28:6. The word occurs in the .Apostolic Fathers more than once of
our Lord. Ignat. Smyrn. inscr., Clem. of Rom: 5:9; Epistle Barn. 3.
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in Paul, referring to Christ (Eph. 1:6) expressing the uniqueness in
Jesus® Son—relationship analogue to that of dyomnrogin the Synopticsl.
"Ayamyrog also is very closely related to the povoyeviig (Julius Pollux
the Lexicographer, second century A. D.; Onomasticon: 111:2: «Ka-
Aolto &v uidg dyamyroc 6 pdvos &y matpl A pntels Homep xal dyamyTy Bu-
yatne wal povoyevig xa® ‘Hotodovn?.

Outside the Gospels the words dyannrds and povoyevyc are found
in the Pseudepigrapha. In the Ascension of Isaiah, a book written about
the second century or the latter part of the first century A. D., and
being in its present form of Christian origin®, both terms occur in the
sense of the «only son» or «only begotten» (in the metaphysical mea-
ning of the world)* The word &yomyrds is found in a Trinitarian form
given in the text (2:4, «riy e marpuiy 368y xal Tol dyonnrod viol xal
tob mvedpartocn (cf. 3:13.) Plato attributes both appellations (uovo-
yevne — dyamnrdc) to the universe: «IIMdrey adtd del grnot Soxciv &vo
Tobrov (Tov xbopov) elvar povoyevi) 10 @edd xal dyannré»s. In the Jewish
wisdom literature povoyevic is the main characteristic of the Divine
wisdom. «&otwv &v adrf] mvelpo voepdy, dytov, povoyevéon. (Wisdom of
Sol. 7:22) In the Hermetic writings (56) the attribute povoyevic is
ascribed to the Logos. «‘Opxilw ot, odpavé, Oeol peydrov cogob pyoy,
opxile oe, Qwyiy matpbs, v EpBéyEato mpdtny Avixa TOV mvra *bouov
éornpibato, bpxilw oe xard ToD povoyevols adrol Abyoun.

1. G. Schrenk, eddoxéw-a, Kittel, op. cit., II 738; F. R. Fuller, The Mis-
sion and Achievement of Jesus, in Studies in Biblical Theology,

XII (1954), 87; Arndt and Gringrich, o p. ¢1t., sub. ayaantds; Cullmann, o p. cit.,
294; W. Zimmerli and J. Jeremias «The Servant of Gody in Studies in Bibli-

wmwlw
2. Homer Od. 2:365, «uolvog €mw ayanq‘réq», cf. Judith (LXX) 11:34, «Au‘tq
povoyevig adTé dyarqta» Philo.; Ebr. «pbvog xal éyomnrdg videy; «rabréy éortt T

povoyevég xol dyormtévy (Athanasius).
3 I Hastings™ D-i~ctionwary —of—theBibteed FoCCrantand HoH,

Rowley (New York: Scribner’s, 1963), p. 822.

. A. Harnack, in his Das Apostolische Glaubenbekenn t-
niss (Berlin: A. Haack 1892), pp. 20-22, contends that when Christ is called «the

Son» or «the only Begotten Son» it does not claim for Him a pre-existent sonship
but limits its view to His incarnate life and that after Nicaea these words came to be
unanimously believed by the Church to refer to the pre-historic and eternal son-
ship of Christ. But this is not correct because even the Valentinians_recognized in

the Monogenes (uovoyevig) of the forth Gospel a pre-historic Being. 2) It is equally
certain that when the Church began to use the word in reference to our Lord, she
used it in this sense. :

5. Tim. 31B. Critias 113b.
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The Father-Son relationship is also pre-eminent in the book of
Malachias (1:6: «vide Sofdoer marépe xol Solhog Kbpiov abdrol xal el e~
e elul &yd, mol Eotw 9 36&a wovn;). .

The idea of the Sonship derives from the relation which exists
between God ans Israel. God is the creator (2:10: «Odyi ®cdg 6g Exmi-
cev budcn;). As creator, He is the father of all things (2:10: «Odyl mathp
el mavrewy dudv;), and the ruler over all (3:6: «Evyo Kbprog 6 Beog
ey %ol odx AANolwuwu»). :

In the writings of the same prophet, the idea of covenant on wich
the Father-Son relationship is based prevails (3:7, 16,17). Finally,
the relationship between God ans Israel in its father-son relationship
is estrablished on a moral and social basis. Israel is the son of God not
only because it is created and chosen by Him, but also because 1t ex-
presses and fulfills in its everyday life the divine attributes of justice
(Sixovootvn) or charity (puhavlpwnia) or love (Gydmn). (cf. Ecclesiast.
4:10: «Kol &op G vidg dPlorton xal dyamioer oe pikhov ¥ 1 phTne GouN ).
(cf. Ps. 81:6; cf. Luke 6:36: «I'iveste odv olxtippoveg xabhs xal 6 maThp
7uév olxrippwy &otin). So Israel is called the Son of God because it is
created by Him, chosen by Him to become the elect people, and desti-
ned to become like God in all the divine attributes which are attainable
by it. Also he is called «Son of God» because of the absolute obedience
which he owes to Him!.

2. The King of Israel is also called «Son of God». In II Sam. 7:14;
Ps. 2:7; 89:25, this name is given to him. The King is the Son of God,
«ide Ocoln, because (a) God has chosen him (Ps. 2:7): CEy® ohuepov
veybwnud Ten; v. 6: CEyd xateotdlny Buoreds b’ adtobn cf. 89:28).
b) The King represents God on earth (Ps. 2:8-9). ¢) The King, as the
People of Israel, keeps and preserves the Covenant and proclaims the
commandments of God(Ps. 2:7: «AuwyyéMov T mpboraype. Kupiown® “cf.

N, 0N > 3~ A o~ LTS P \
T, Oue

adrén. d) He owes absolute obedience to God; he has to trust God and
to accept Him as his own Savior (Ps. 89:28: «Adrdg ¢mxoréoetal pe:
orhe wov el Y, Oebg pov xod dvidfimrop Tig cwrneleg wov»’ cf. Ps.

pU BT, &du O , At oV

ey \ ~ ~

HNNPOVO P0G OD—HGb=T = NECIV-COUTU=T T TGy G SR ESLSEE
-trhe—Kiﬂg—is—the—f-izpstsbolln—o»f.—GQd-JvBsﬁ89:27:_28.:ﬂaKa’mbw_npmé:roxoy 09)-

vt S > =

1. Cullmann, Christology of the New Testament, p. 273
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cop.ot adTOY OYMAGY mapa Tolg Bacihelo...» ). The meaning of mpwrdroxog
here is not that of primus inter pares, but that of the chosen
one and beloved by God!, and distinguished among the kings of the.
earth (Ps. 89:28: «dymrdv mapa Toig Bacirelor g Yoy ).

Lastly, the «Son of God» is used of persons with special commis-
sion from God, especially the angels and perhaps also the Messiah (Gen.
6:2; Job. 1:6; 2:1; 38:7)2. They are called «Sons of God» (Dﬁ,j"pg_; k)

because they participate in the divine nature as spiritual beings, are
messengers of God (o3 of. Hebr. 1:14: «Odyl mévrec slol Aevvoupyucd

nvedpata elg Staxoviay dmostedduevan;) and speak in the name of Yah-
weh (Hebr. 2:2: «el yap 6 3" &yyéhwv Aadnbeic Abyoo» ). As to the name
of the Messiah as the «Son of God», the problem becomes more compli-
cated since no known ancient text definitely calls the Messiah the «Son
of God». One exceptional place where the Messiah is called «Son of
God» is the Ethiopic Enoch (105:2), but many critics regard it as a
later interpolation3. Also, we have another reference to the Messiah as the
«Son of God» in IV Ezra 6:28,29%. The [irst passages speak of the reve-
lation of the Messiah and of His death: «dmoxahvupBficetar yap 6 vidg pou
6 Xptotdg oy Tolg pet adTob xal edppavel Tovg TEpthetTopévous ETY) TETRA-
xborx xal Eotar petd 7o € Tabte xal amobaveital 6 vibg pou 6 Xptotdg xal
navreg of Eumvoow. (cf. Apocalypse of Baruch 3). This passage and the
next one speak of a condition of pre-existence or of preservation of the
Messiah in Heaven and of His advent (cf. 13:52)% In the same book,
14:9, we read: «Zb yap avahnedicy amd tév avBpamwy xal cuvevacTpw-
——————— oy T hotTe —rob-vied corl—peTTev—dpotev-ootfwedu . The .
meaning of the «Son of God» used of the Messtah points rather-to-the

1. Kittel, op. ci1t., VI, 874-875.
2. F. Stier, Gott und Seine Angel in A.T.(Altestamen-
tlicchee—Abrh-arn-d-luncg-e-n)—(Miinster:—1984-);—XIE—2;—p-a-s-s-i-m- e
~ 8.6G. Dalman, op. cit., 268-272; G. H. Box, Ezra-Apocalypse
(London: S.P.C.K., 1917), p. CVL; Bousset, o p. cit, p. 53: cl. E. Huntress, «Son
of God» in Jewish Writings Prior to the Christian Era, in Jewish Biblical
Literature, LIV (1935), 117. R. H. Charles interprets the passage in its
moral sense. The Messiah, he says, is called «Son of God» for the same reason for
which the righteous are called «Sons of God». He related this verse with IV Bzra
7:28,29; 14:9; cf. Enoch 62:14; John 14:13. The Book of Enoch (Oxford:
Clarendon Press, 1896), pp. 262-263.
4. Various readings: My Messiah (Ethiopic); The Messiah of God (Armen.);
“ Filius Meus Jesus (Latin); Ambrose, M. P. L., XV 1536c.
5. Cf. IV Ezra 12:32;13:26,52. Box, o p. c¢it., p. 309; Charles, o p. ci t., p. 33.
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servant of God (SoUrog Kupiov j7ii* 72p) and does not refer directly

to sonship. It depends mostly on the early Messianic interpretation
of the Psalm 2! This becomes evident if we take into consideration the
date ol the composition of the book of IV Ezra, which, according to
many scholars, is placed in the beginning of the second century A.D.2

In what we have said above, we have tried to trace the various
meanings which the tern «Son of Gody», (vidg ®eol) has outside of the
New Testament. We saw that it was applied to different persons in the
Old Testament (people of Israel, kings, and Angels) and that we have
not strong grounds for its application to the Messiah, unless we accept
the connection of the title with that of the Messiah of Psalm 2. This
connection is obvious in the epistle to the Hebrews (1:5; cf. Ps. 2:7;
Acts 13:33; IT Sam. 7:14). But for the author of this epistle, the Son
of God is more than a Messianic figure (cf. Hebr. 1:7,8,9-13; 4:5,6; 9:14;
13:8). To Him divine attributes have been given, and even an equality
to God. But to return to our point, does Paul use the title «Son of God»
in the sense in which it was used in the Old Testament? A comparison
of these two areas (Old Testameht and Paul) can convince us that the
usage of the viog ®zob in Paul is utterly removed from that of the Old
Testament or the Apocalyptic thought®. There is a specific meaning in
the Pauline designation of Christ as «Son of God» which is truly new?.

1. B.Violet, Die Apocalypsen des Ezra und des Baruch
in Deutschen Gestalt, G. C. S., 1924; Box, op. cit:, p. 309; Zimmerli
and Jeremias, «The Servant of God» Studies in Biblical Theology
vol. (XX Naperville, Ill. A. R. Allenson Inc. 1957) p. 49. n. 196.

2. Grant and Rowley, o p. cit., p. 40; Box op. cit., p. XXXIIL ,

3.M. Werner The Foundations of Christian Dogma
(New York: Herper, 1957), pp. 122-123, The author asserts that Paul, in naming
Christ the «Son of God», did not exceed the late Jewish doctrine of angels. (cf.
Enoch 6:2, where the angels are de51gnated as «Sons of I-Ieaven») The author also
prochair
related to that late Jewish speculatlon which increasingly assigned divine functions
to mediators of a celestial kind.

4. W. Michaelis, Zur Engel-christologie im Urchristentum, in Abhandlun-
gen zur Theologie des Alten und Neuen Testaments

O o — St —o et p—396—Beysetap—op—eti
e8I Wetss, Primrttve ChTristiamity, 1T, 276-595; Morgan, vv. TIe

——ﬁv—hvaWTm—f—B—ri—#ﬁﬂmer—i—?—ﬁW
p. 57; Cullmann, o p. cit., p. 270; Bousset o p. cit., p. 82; J. Jeremias, «Abba»,

_Th. L. Z.,LXXIX (1954), _col 213; G. Schrenk, euSOxéw -a. op. ¢it. II, p. 738, n.
/5 Iv. Lervestad, Lhrist the Gonqueror, ldeas of Gonllict and
Victory in the New Testament (London: S. P, C. K., 1954), p. 92, n.3.
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The «Son of God» in St. Paul does not express an outward rela-
tionship nor an adoption which took place in the course of Christ’s li-
fe-time or after the resurrection. The divine sonship of Christ is a uni-
que and special one. It ponts to Christ’s coming from the Father and
His Deity. The expression «vidg ®col» presents Christ as a super-worl-
dly being, standing in the closest relation metaphysically to God!.
This close relationship existing between God and Christ appears now-
here in the Old Testament. On the contrary, the relationship between
God and the king is understood only in the sense of adoption and not
of begetting. The begetting of the king (Ps. 2:7,9: «uiég pov el Tb 2y
ofuepoy yeyéwnud Zen here is only figurative (cf. IT Sam. 7:14; Ps.
83:26). The King is always subordinated to Jahweh; he is the channel
of the divine blessings. He has some extraordinary power: for instance,
the power of healing is ascribed to Him as to a God. (II Kigns 5:7). His
knowledge is like that of one of God’s angels-supernatural. (II Sam.
14:17.) He is the people’s shield (Ps. 84:10; cf. 84:12; 47:10; 89:19).
where the same title is simultaneously applied to God and to the King.
But at the same time, the Old Testament observes and always stresses
very strongly the limits which separate the King from God. The true
King and the true throne are to be found in heaven, from which Yah-
weh directs the history of the world (Ps. 33:13; 89:10; 103:19)2.

According to Psalm 2, the dominion of the king is extended only
on earth. His kingdom is in this world (v. 8). But to Christ, as the «Son
of God» is ascribed not only power of this world, but also dominion
dmepdver mdomMg dpyiic xal &Eovstus xol duvdpews xal xvpbrnrog. (Eph.

—4h2t-efH-Cor45:28; Phit—2:97-Col 43,167 2:10;t5)—God 15 the king's
Savior, and in the name of God the King will be glorified (Ps. 89:25).
It-does not-happen-with-Ghrist-He;as-the-only -Son; isthe Savior-of His-
people (Eph. 5:23; Phil. 3:20; I Tim. 1:1,2,3; 4:10; II Tim. 1:10; Tit.
1:3,4; 2:10; 3:4,6; cf. Luke 2:11; John 4:42; Acta 5:31; 13:23). His na-
me-is—exalted—above—mavrdc—ovéporoc—ovepatoysyov—od--uévov—&v—ri—vBy—-
aldve GG %ol &v 16 wéiovti. (Eph. 1:21; cf. Phil. 2:9; Hebr. 1:4). His

name is evoked in prayers and in His name miracles are performed (Rom.

10:45; 1_Cor. 1:2; 5:4,6:44; I Thess3:6;-Phil.—2:40;—Cel—3:47 Hebr———

13:15; cf. Acts 3:6; 16:18; 4:10; 8:16; 9:28).

1. Boussef, op. cit., p. 182: . Lietzmann, Kommentar on Rom.

Handbuck zum Neuen Testament (Tibingen: 1933), VIII, con-

nects Rom. 1:4 with 8:3. and regards «idc ®@cob» as a title for the pre-existent Christ.
2. Jacob, op. cit., pp. 239-241.
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The sonship of the King is a temporal one, beginning on the occa-
sion of his enthronement ( I Sam. 7:14: CEyd éoopar adtd elg marépan.
cf. Ps. 2:7). But Christ is the Son of God from the beginning; He, who
was sent by God (Rom. 8:3-4,32; Gal. 4:6). He is the image of the in-
visible God (Col. 1:15; cf. IT Cor. 4:4). It is He through whom God
created the world (Col. 1:16; Eph. 1:10,21) and, according to an advan-
ced statement, He himself is the creator of the universe and the judge
of the world (Hebr. 1:10). As such, He is the heir of the Father and
God’s only revealer and representativel. In the Apostolic language,
Christ is confessed as Lord (Kbpuwg), prayers are offered to Him and
finally he becomes the subject of faith (Gal. 2:20). But prayers on be-
half of the king by his subjects are indispensible to Him (Ps. 72:15).
The offering of prayers characterizes the divine nature of the receiver.
But in Israel’s religion «the king never became a God, but it was God
who was king»?. '

As to the angels, their sonship is determined on the one hand by
their nature-which is divine to some extent-and on the other hand, by
the nature of their functions. They minister unto God and pray before
Him (Job 1:6; 2:1; 38:7). But there is no possibility of comparison bet-
ween Christ-as the Son of God— and the angels as the j7jT %32,

Christ, as the Son, id above all the Spiritual and material world, above
rdong doyRe xal ovslag (Eph. 1:21; Col. 1:3; Rom. 8:38). No angel is
called vidc in the unique sense in which Christ is so called (Hebr. 1:5).
Christ is worshipped by the angels (Hebr. 1:6; Kol mpooxvvnodrwony
adTd mdvreg dyyehor OcoB). This idea of Christ’s being worshipped by
the angels is used on a large scale in the Apocrypha and Pseudepi-
grapha of the Old and New Testaments. So in the Ascension od Isaiah,
the author describes the superiority of Christ over the angelic world
in terms of worship (cf. II: 2-25) «M# mpooxwyons unte dyyéhous, pnte
Goyoryyéhove phte wvprbtyrag, whre Bpbvous... 6 8¢ Emitpémery Zou avoPai-

vew gotiv 6 Kbptog g 86Eng, 6 vidg Tob Beob Tou CovToG, OV XulLOEGUML EYELG
vatepyducvoy éx Tév odpavév &v i) Yii xord Tig fuépac Exebvag TobTov Toi-
oy mpooxbvacey xal Buvnoov xal d6Eacov». The attempt of Werner to
define the theology of the first Christianity, and especially of Paul in

Terms ol Angelolory (Angel-Christology); 1s without—stromg—groumndsd,——

1, Lévestam, op. cit., p.ﬁ‘ﬂ; n. 3. o -
9. Herni Berri in the preface to the work of A. Lods, «Les prophétes

d Tsraeln, 1936, D. AAX.
3. Werner, op. cit., pp. 120-130, 155.
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(since he does not mention specific passages which can bear evidence
to this point). The passage which he quotes as support are not decisive
nor of particular importance to his theory: 1) The Enoch 6:2 undoub-
tedly calls the angels «Lord of heavens», but the passage does not con-
tain anything else but a simple designation. 2) The language here is
figurative and the angels named are of an imperfect nature, which can-
not be compared to the nature of Christ, which was sinless (Rom.
8:3-4; cf. I Peter 2:22). 3) In Enoch, angels are appointed to some fun-
ction over the world or people (1:9, 9:1; 20:1-7; 21:5,9; 22:3; 81:5;
90:21;11), but nowhere in this book or elsewhere are ascribed any par-
ticipation.in the creation of the world or other creative functions belong-
ing to them (cf. 81:1, 10,3). No angels are called the «Lord of the glo-
ry» — an attribute given to God, and constantly ascribed to Christ in
the New Testsment (I Cor. 2:8; IT Cor. 3:18; 8:23; Tit. 2:13). Nowhere
in the Bible can be found any kind of faith toward the angels. They
never became the subject of preaching or of a religious understanding
like the «Son of God» (Gal. 2:20; Eph. 4:13). To the contrary, to be-
lieve in angels constitutes a kind of heresy, repeatedly condemned by
St. Paul (Col. 2:18 Opnoxeio &yyéhwy.

To Christ is ascribed not only superiority over the angels, but
also it is He who makes His angels nupdc @réye and winds. The angels
serve and minister unto Him, as they do unto God. They are his Aei-
Tovpyol (*Q‘IWP_ )t. The meaning of the Hebrew root is to minister, to

serve, to perform the service of the sanctuary. In Ezekiel it has the me-
aning of worship (cf. 20:32) ANy P men). In the New Testament

the-verb—means—to—pray;-to-perform—the-worship (Acts 1372). Also, fo
contribute to something, to cooperate (Rom. 15:27). Theadjeetive
Aertovpyde is used of the officials (Rom. 13:6: Aecirovpyol yap Qcob elot),
of the Apostle himself (Rom. 16:16), of Christ (Hebr. 8:2: t&v ayimv
Aertovpyde. cf. Philo; De Leg. Alleg: ITT:135: «rouodrocd¢ 6 fepanevae——— -
¥al Rertovpyds &y dytwv..»). To minister unto and to worship God is

one of the functions of the angels in the OId Testament, and in the late

Jewish literature®. This ministry and worship is -given to Christ as God———

1. For the meaning of Aettovpyéw- & in the Greek language cf. Liddell and Scolt,
op. cit., IL 1086-1087; M7og-Epyov=public function, particularly a sacred office.
Aettovpyely means (a) to serve public offices at one’s own cost; b)-generally—to-per-
form public “duties (Isocrates 8:18; Xen. Men. 2:7,6; Arist. Pol. 1291a84). c¢) to
serve a master: Arist. Pol. 1278a12: «ot &yl Aerrovpyolvteg 7o Towdto Sodrot elown.

2. Dan. 7:10; Testament of XII Patriarchs (Levi 3:5; cf. Philo: Virt. 74; I
Clem. 34:5-6; Ps. 102:21).
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by them. It happens not only because Christ is exalted over everything
in heaven and on earth, but also because it is He in whom all things
have been created (Col. 1:16: «&v adtd &xviohn wa mhvTe, 0. &v Tolg ovpa-
voic xal &ml Tic yig, o dpatd xal To abpara, cite Bpdvor, elte XxVELOTNTEG,
site dpyat, site 2Eovslor Ta dvre O adTol xoi elg adTdY ExTioTO.
cf. Eph. 1:10,24; cf. John. 1:3.10). So Christ is the «Son of God» in
a unique and metaphysical sense, and the term «ide @=ob» reflects
a religious and theological interest’. The Gal. 4:6 expresses, in the hi-
ghest religious sense, this relationship of Father and Son®. The expres-
sion «td mvebpe. Tob viod adrob» is one of the hapax legomena in the New
Testament (cf. Phil. 1:19: & mvedpa *Ino0Y Xotorod Rom. 8:9¢: mvedpa
Xotorob. cf. also II Cor. 3:17; Acts 16:7; I Peter 1:11; Hebr. 9:14; Rev.
19:10). It does not refer to the incarnation of the Son, but rather
to the sending of the Spirit of the Son to the world, which Spirit is the
Spirit of God3. By the effect of the Spirit of the Son, Christians become
«Sons of God» and «heir of God». (cf. Rom. 8:14-15: “OcoL yop TVED-
ot Ocol dyovran obror viol elol Ocob... &N ENdPere Tvebpa viobeotog v &)
xpalousy "ABRA 6 morTp. cf. verses 16,17). _

We can summarize by quoting the words of Ménégoz. He says,
«Pour Paul, le Fils de Dieu est un etre unique, exceptionnel, né de
Diéu, anterieur au monde, superieur a tout Punivers qui a été crée par
son intermediaire et qui subsiste en lui. De 1" existence d> un tel étre, il
n’y a seule trace dans I’ Ancien Testament»4.

The Son of God in Paul in Philo, and the
Hellenistic World

The term «Son of God» is not unfamiliar to the Hellenistic world®.

1. G. S. Duncan, The epistle of Paul to the Galatians,
inMoffat’s New Testament Commentary, IX, 4:6; Morgan, 0 p.

cit., p. 97.

9. Jeremias, o p. cit., col. 213. The author insists on the point that «..to
name God «My Father» with the use of the word ‘Abba’, a diminutive form origina-
ting in children’s language, is without analogy in Judaism and indicates Jesus’
unique Son relationship to God. {c¢f. Cullmann, op. cit, 300, n. 1. (German edi-

fion ] «Nur Well Jesus ganz rTdeTs—rhem ettt oAb et e NS ZU S ONNEN T

chen».

ol Clom =95~ Xpwe—dv-o-pivomplroyveima—tyévere—odpl Ll Cor-
3 O-Kpr06-d mvsbyd Eazivn. cf. Lebreton, op.cit.,1412,n.1.

4. T. Ménégoz, Le péche et la redemption daprées St

Paul (Paris: G. Fishbacher, 1882), p. 108.
5. (. P. Wetter, Der Sohn Gottes. Tine Untersuchung tiber des Cha-
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It was a widespread designation having its origin in the ancient orien-
tal religions in which, above all things, kings were thought to be be-
gotten of Gods. This belief was especially common in Egypt. The ru-
lers or Pharaohs were all considered to be sons of the sun-god Re!. The
term was extended to anyone who was believed to possess some kind
of divine power?.

An estimate of the popularity of the term is offered by Origen in
his work against Celsus. From the relevant part, we can see the deve-
lopment brought to the idea of the divine sonship in the hellenistic
world and its religious implications. The text runs as follows: «ITpbyer-
pov &’ éxdore xal obvnbeg elmeiv: éyd 6 Osdg sipl 7 Ocol mals 3) mvedua Belov:
fixw 3¢ 9d7 yap 6 nbopog dmbMuTar xal fHueis, & &vlpwmor, St T Adukioc
oiyecle éym 3¢ odour Béhw' xal &Yeché pe albic per’ odpaviou Suvdpewe
gmovidvra poxaptog 6 viv pév Bpnoxedoug, tolg 8¢ &Ahoig wlp aldviov émiBa-
AG xal woreot xatl ywpars” xal &vlpwmor, of py tdg Eavtdv mowag iowot,
petayvacovtor patny el ortevalovst' Tovg 8¢ pot metsBévrac...n3. The basic
meaning, according to the passage, of the «Son of God» in its hellenistic
application, is that of a divine being, a god, a supernatural being
an equivalent of 6ctog dvip or of Osdg émeoavict. The designation
here has a soteriological meaning (éy® o&ow 0érw)® and an eschato-
logical one (xal 8eché pe adbic pév Emovpaviov duvdpewg Emavibvra).
Philo in Flace. 74, definitely describes Augustus as edepyérng. The wor-
shipping elements of the sons of God in the hellenistic world are an
inseparable part of their divine nature. In the designation of Christ as

— —rakier—und—die—Fengenz—desFohamres=evangeliums (Gotiingen: Vandenhoeck und

Rubreeht;-1916)—This is anexcellent  source of the relevant material. See also W,
Grundmann, Die Gotteskindschaft in der Geschichte Je-—
su und Ihre religionsgeschichlichen Voraussetzun-
gen (1948) passim.

1. C.J.Gadd,Ideas of Divine Rule in the Ancient BEast

_ (London:_Oxford University-—Press,—1948-)-
2. W. Bauer, Das Johannesevangelium (Tibingen: Mohr, 1933),
3
3. Origen Contra Celsum VIL:9; cf. Robinson, op. cit.,p.70. .
———#—A—D—Notk; «Studies in {he Graeco-Roman Beliels of the Empire, J o ur-
nal of Hellenic Studies, XLV, 84; W. L. Knox, Some Helleni-
stic elements in Primitive Christianity (London: Publi-
shed for the British Academy by H. Milford, 1944), pp. 37-40; Bultmann, Theo-
— Togy of the New Testament, I, 121-133. S
5. Bultmann, Theology of the New Testament, I, 130, rela-
tes the savior, Son of God of the Hellenistic world with the redeemer (Zwtip) of
the Gnostic myth.
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the «uide Tob @cob» we have seen that these elements of a soteriological
(Rom. 5:10; 8:3,4; Gal. 4:4; Col. 1:13) and of an eschatological figure
(I Thess. 1:10) can be found. Also faith to Him has been ascribed by
Paul (Eph. 4:13; Gal. 2:20) and worship has been rendered to Him ac-
cordingly (Phil. 2:5-11; Rom 10:9; T Cor. 12:3).

On the basis of what has been established above, can we trace
any relationship between Paul and the hellenistic world in the use of
the term the «Son of God»? Did Paul derive his concept of Christ as
the «Son of God» from the hellenistic religious and philosophical
strata, and if so, in what sense? Bultmann favors the idea of a borro-
“wing of this by St. Paul. InhisTheology of the New Tes-
tament, he gives a full statement in explaining Paul’s dependence
upon his contemporary world!. We quote his words.

The Hellenistic period knows a whole series of «Divine men»
(Btor &vdpeg), who claimed to be sons of a God or who were re-
garded such and some of whom were also cultically worshipped.
TIn their case there is no emphasis or almost none, on the parado-
xicality of the divine appearing in human form. Moreover, this
was no problem at all to Greek thinking in general, for which eve-
ry man’s soul is a divine entity. Hence, here the interest lies not
in the paradoxical fact of the divine Son’s humanity but in the
content of his life (Blog) marked by miracles and the other divi-
nely conferred phenomena. '

Another variation was the conception of divine sonship which was
common in oriental hellenism as an inheritance from old oriental my-
thology. The idea is of son-divinities, upon whom cultic worship was
bestowed and who were regarded as saviors (Zwtipec). About such
divinities, worshipped in «mysteries», their myths related that they
had suffered the human fate of death but had risen subsequently from

Joath. But accordmng to the beliet of HelT e i i
divinities establishes a salvation which is imparted to those who ex-
perience with the deity his death and resurrection in the rites of the
mysteries. Further on he continues. '

But_still a_third Type of the son of Gog figure rst—he—reeoght

— =] often possesses not only so-

teriological but also césﬁlbldgical significance. Indeed, this was
probably- its—primary meaning, and it was independently develo-

4. Ibid., pp. 130-132.
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ped in mythologies and in religious—philosophical speculations
like those of Philo, whose cosmic Logos is the son of God and a
similar development is found in the Hermetic writings. A paral-
lel phenomenon is the Cosmic figure of Wisdom which had al-
ready crept into the Wisdom literature of the Old Testament,
. and had become an object of speculation in Judaism, especially
in hellenistic Judaism.

So, according to Bultmann’s explanation, there are three types
of divine sonship: «) those who became sons of God by miraculous
performances; b) the well known «saviorsy (soteriological signifi-
cance) and «cultically worshipped»; and, c¢) the sons of God as «cosmic
figures» and «saviors» together. From all these types of divine sonship
early Christianity derived the various elements which make up Christ
as the «Son of God», comparable to these similar conceptions. As for
the first type of the son-divinities, we can say that no relationship is
to be found between Paul and the hellenistic concept of the «Son of
God». ) For Paul, Jesus is not He who proved that He was the «Son
of God» by miraculous phenomena, but His miraculous acts were the
expression of His divine nature (Rom. 1:3; Gal. 4:4,6; Col. 1:13). b)
These «sons of God» of the hellenistic world were exalted to the di-
gnity of Gods not by the piety of faith, not even by the strength of
the community’s faith, but were declared to be Gods by some imperial
decree or by their own claim!. But Christ proved to be the Son of God
&v Suvdpet xoto mvebpoe dytwodvne. (Rom. 1:3). ¢) In the hellenistic son-

divinities_we_have a complete transformation of human mfto divine so
that nothing is left of the original human but the outward appearance.
In Paul, on the other hand, Christ’s human existence is emphasized-
and defended against any docetic misconceptions (Rom. 1:3; I Cor.
15:3-4; Gal. 4:4; Rom. 8:3-4,32; I Tim. 3:16; 2:5-6; II Cor. 5:15; Tit.

2:14)% — . P = ==
—— The second-type—of the Sons of God stresses their soteriological
significance for their believers. Later, we will make a comparison between

these saviors and Christ, as Savior, when we deat-with—the-soteriolo————
gical significance of Christ as God. What is left here for a more detailed
examination is the relationship which Bultmann finds between the

1. Rawlinson: A.EJ. The New Testament Doctrine of
Christ, London 1926; Longmans, Green and Co. pp. 70-72.

2. E. Stauffer, New Testament. Theology, trans. J. Marsh (New
York: Macmillan, 1956), pp. 106-107.
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cosmic character of the Sons of God and Christ. For the main sources
for information about these son-divinities, Bultmann has gone to the
religious-philosophical speculations of Philo and the Hermetic wri-
tingst. .
In Philo, the idea of Logos occupies a great part of his philoso-
phical and religious thinking. The Logos is called vidc @=of as coming
from God®. He is also called the dwelling place of God3, the oldest of
the ideas?, the closest to God®, the beginning (dpy#)S, the image of
God (elxcwv ®eot)”. As the image of God, the Logos manifests the di-
vine perfections, in which he participates: omnipotence (ravroduvapute ),
omuiscience (mavtoyvwoin), goodness (dyaBérmg), holiness (ayrbme).
The Logos is called the second God and the God of the imperfect8. The
Logos reveals God, par excellence; He is the instrument of God in the
creation of the world®. He preserves the world and connects its va-
rious parts'®. He is the ruler of the universe!' and the character of the
seal of God!2.

Also in Philo, the Logos is the eternal law (dtSioc Népoc) identical
with the natural law. He is the soul of the world, the universal spirit,
and the law of the moral order. He is a spiritual law, or the universal
reason, in which all the phenomena and events in world history find
their cause'®. He is also the angel of God'*. In his relationship to God,
the Logos is described as God’s Son, as incorruptible!® since he is born of
God, who 1is invisible!®, incomprehensiblel”, creator!® unbegotten®,

1. Bultmann, o p. cit., I, 129, 132, 178; II, 13, 146.

2. de Agricult. 51.

3. De Migr. Abr. I:7.

4. De Somn. 1:230.

5. De Fuga et invent. 101.

6. Conf. Ling. 146.

2.De Speacial, Teoibns T-81- of do Samo TEGTAPIE SV MV S v
8. Leg. All. I1:86; cf. Quest. in Gen, II:62.

9. Leg. AllL IIT:96; cf. De opif. mundi. 36; Quod Deus Immut. 1:128.
10. De fuga 110, 112.
11. De Cherub. 36.

2P e—Pluanmt—18;

13. Quod Dewns Tmamaut 50—430- 43444

14. De Conf. Ling 146, e —

15. De Conf. Ling. 41.
16" D¢ Somniis I1:77.
17 Do Mudt ot 1\Tnm‘_ = 18

18. Ibid., 18.
19. Ibid., 22.




The Son of God in the Old Testament and in St. Paul 143

unchangeable!, transcendent?, everlasting® and the head and source
of all riches and of all things. God is the only source of Logos
(Quod det. Pot. Insist. 82: «6 @edc § 105 mpecBurdron Aoyou myA»: cf.
de Poster. Caini 69). The logos is God’ s work (De sacr. Ab. et Cain 65:
«6 Aébyoc Epoyov Av adrobn). His function is to stay between God and
the world (uebéprog)®. The Philonic Logos in his creative and moral
character is found to be closely related to the Stoic Logos. For the
Stoics, Logos is the creative principle (t& mototv)s. He moves the
material and shapes it. The Pythagoreans also called Aéyouc the causes
of all beings* «dpiBuode pdv of IMubaybdpetor xal Abyoug v 7} OAy evéualoy
& ol TebTe @Y Svtwy §) évtan”. In Stoicism, the Logos also isidentical
with fate,” he is described as a corporeal spirit (mvelpa cwpatixdy) in
his communication with men;® and finally, he is identified with God®.
and eventually he is God'. His moral character is obvious in Stoicism.
He functions as a moral principle in men, encouraging them to good
actions, and prohibiting them to take part in bad acts™. He also contains
natural qualities, being the disposer of the natural things and the
architect of the universe (Z. 1.42; 24,26. Arnim: «rerum naturae dispo-
sitor atque artifax universitatis Logos.... quem et fatum et necessita-
tem rerum et deum et animum Jovis nuncupat»). The usage of the

1. I1bid., 28.
2. 1bid., 13.
3. De Plant. 8.
4. De fuga 198

_SA_Q_IL.LSA.BJLIL_DJJK.AH#L&&42ﬁ6£.4G1ean{hes—}kﬂ'ﬁ&'ﬂﬁr‘ioLvmvfot’ﬁmfcpf
xst avBpaomotg ol feois did 0T Aéyou petéyew. cf. R. Bultmann, Primitive Chri-
stianity imw its contemporary setting, trans. R. H. Fuller
(London: Thames and Hudson, 1956), p. 97.

6. Zen. 1:24,7; Cleanthes. 110, 27; Arnim, o p. cit., I[:111; 10; cf. E. Zeller,
Die Philosophie der Griechen (London: Longmans, Green_and_Co.,
1881);7V;7385:«Dass aber niclitsdestowenizer der Stoische Logoslechre die nachste

————quelle_der philonischen gewesen Bedentung —bis—dehin—nur—bei—den Stoikenrvor-
kommt, sondern auch aus dem ganzen Begriff desselbeny. Heinze, Die lehre

0 T g8, P2 38, «Die.Gleichmissigkeit-in-ganzen zwisechen—dem-Stoischen
und dem philonischen Logos fillt deutlich ins Auge».
7. Kittel. o p. c1t., IV, 78; cl. Plot. Enn. V; 1:5.
8. Arnim II:264:18;
————————— e S e————————— —
10. Ibid., 315:3.
11. Ibid., II1:79:40.

OEOAOTIA Téuos AZ'. Telyos A’. 8
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term Logos to denote the rational faculty and hence as the equivalent
of voB¢ (mind) occurs in both, the Stoics and Philot. In Aristotle it
has the meaning of mind (vols), t00%.

Taking into consideration what has already been said about Philo’
doctrine of Logos as the Son of God, we proceed now to a compari-
son between him and St. Paul in order to see the possible connections
between these two spheres of religious and philosophical speculation, or
their independence of thinking and' their different evaluation of the
term uidc @cob. Philo was primarily a philosopher and his main con-
cern was to color by his philosophical principles the re-writing of Bibli-
cal history, since most of his works are either parts of a running commen-
tary on the Pentateuch, or essays of selected subjects on the same?®.
~ In Philo the Logos is called son of God, (vidc 7ob Meod) not because
there is any relationship of love between God and the Logos, but because
the Logos is the Son of God as having come from Him. At the same
time the incorporeal man is called the son of God: «Tobrov wdv dowuarov
gvBpwmov v yop mpeoBlrarov vidy 6 TEY 8hwy dvérehe matnp, v Evépwbi
npwThyovoy Qvopacevw?, . T '

The idea is derived from the basic assumption of Philo’s thought
that there are basically three kinds of life: «Zwg 3¢ wprrtov yévoc: To-pev
Tpde Ocby, o 88 mpde yéveaw, to 3¢ peBoplov WIXTOV Gueoty’ TO uev odv mpog
Ocdv 0b xaréfy mpde Nudic oddE ANBev elg Tdg chpaTog avdynag: TO 88 mpog
Yéveow 0dd” Bhwg avéBy 008E Elftnoey dvafivar, pwhelov 3¢ &v puyolc “Aidou
8 4Bdre Plo yalpsr T 8¢ putdy oy, 6 TOMGXLG eV UTd THG duetvovog
Sybpevoy TéEen Bewdler xal Beopopeitar, moAAGxLg 8¢ 7o THg yelpovog dvti-
ombp.evoy Emutpémer 1008’ bray donep TALOTIYYOS 1) THe xpeirrovos Lwig polpa
roic 6hotg Bpioy cuvemomachiy ©o g dvavting Lwilc Bapoc...n5.

Among the sons of God, this world is also included. «'O pév yap

4L A Waoltson Philo Foundafjons of the Religious
Philosophy in Judaism, Christianity, and Islam (2 vols.

Cambrisdge: Harvard University Press, 1947), I, 230-233.
“9. The term in Plato is correlated with the knowledge (yvéous, ¢moTun) and
thought (Sidvowx) and is ascribed to God as a characterization of the Intelligence
vhic e created Ti N 3

: : lant life and even in___
— ihe formation—of lifoless substances-are continued. cf. Timaeus 38c.

3. R. H. Pfeiffer, History oif the New Testaméent times ~
with an Introduction to the Apocrypha (New York-—Harper——

206907

Tt Brotiers—+9%95pr
4 Conf. Ling. 63. .
5. Quis rer. div. her &5-46.
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%6606 0bTog vemTepog vidg Beod &te alolntdg dvnl. The idea is highly cha-
racteristic. This vidg tob @eob is described by Philo in another passage
as the only son and beloved one of God? The meaning of uévoc is made
clear by the word visilbe of the previous passage. The adjective vewrepog
introduces us to the basic concept of Philo about a double creation:
the creation of the vontod xéopov (the world of the ideas) and of the
visible world (aioOntod xéopov). This second world is characterized
- by Philo as visible God «6 xéopog éotiv dpatds Ocden®. This world is an
antitype of the world of the ideas made in,the image of Logos and by
the Logos* The Logos also is God but a second God. The dedrepog in-
cludes the cardinal order among two or more things or beings. It beco-
mes obvious from two points: (1) Philo repeately stresses the mono-
theism of the Old Testament; this is a basic presupposition for Philo.
There is one God creator (Anuwovpyéc)®, incomprehensible and the only
-source of everything, even of the Logos®. So He is unique in rank.
The Logos as His Son is something between Him and the world?.
2) Philo ranks the Logos among the angels, regarding him as

the oldest of them®. He is the dpydyyehoc and morvdvvpoc and Oeiog &y-
yehog modnyeradv®. Turning now to Paul, we can say that the Sonship of
Christ is defined not in a Philonic pattern (relationship of cause and
effect) but in a natural and unique way. Christ is the only Son of God,
the Son of His love, the first-born (mpwtéroxog)t®. All the others are
sons of God either by the grace of Christ or the Holy Spirit or by ado-
ption (Rom. 8:14; 9:26; II Cir. 6:18; Gal. 3:26; 4:6; T Thess. 5:5; Hebr.
2:10; 12:5,7). Christ, as the Son of God, is an independent personality

from eternity to eternity (Phil. 2:6: év popgfi @sof Smdpywy). But-in
Philo the Logos is not an independent being. As long as he is an inner
Logos (&v8idfetoc), he is an integral part of God., i. e., has not proceeded
from Him, and as such, he cannot be regarded as the Son of God™.. The

= Qruwromd—Drerus— I irmou-t-ach . 310 p i I-Mundi-—4:16;-ef-Plato-Tim—34c:
.De Ebriet. 30; ¢f. De Speci. Legib. 1,41,96; cf. James 1:18.

.De acternitate mundi 4,16.

Leg. All 1,43. _ (R S

. De Mut. Nom. 18. o
. De fuga 198.
7. Quod rer. div. her. 205,206.

|

8. anLng&&HLeghAﬂeg_IIIvmr- P
9. Quod Deus Immut. 182.
10. Nowhere in Philo does the word mpwtéroxog appear as an appelation for the
Logos. Instead of it, we have the word «rpwtéyovogn».
11. De Migr. Abrah. For an opposite opinion, cf. B. Jowett, Epistles of
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«Son of Gody in Paul is placed above all the angels who serve Him. He
sits at God’s right hand and participates in the divine substance being
the dmadyaowe tic S6Enc and yapuxthe TG dmoctdoews adtob (God).
(Hebr. 1:3, 4,5-7; Eph. 1:21; Phil. 2:9).. For Philo, the idea of an
incarnated «Son of God» is inconceivable. There is a sharp distinction
maintained between the intelligible and the visible worlds; no visible
appearance is possible for him. (De fuga 101: «0 & dmepdve TovTWY AoY0G
Bcioc cic dpatyy odx AABev 1déav, dre undevi T&v %ot alobnow Epgepns &v,
N adtde eixdy Smhpywy Ood tév vontéy dmak dmdvrev meesPiTaTocy.
He communicates only with the soul of man, which itself is regarded
as being a part of the intelligible invisible world. He calls the soul to
perfection (rehetdtne), offers salvation, makes the virtues desirable,
leads man’s soul to the seeking of the truth and helps them to become
virtuous?. No incarnation, much less passion of the Logos can be found
in Philo. But in Paul the «Son of God» is sent to the world, becomes a
man (Rom. 1:3-4; 8:3;4; 32; Gal. 4:4.6). The Christ, as viog @col, vo-
Juntarily delivers himself to suffer, and through his passion saved man
from the sword of evil and death (Gal. 2:20; cf. Rom. 8:32).

The cosmological significance of Logos in Philo is also entirely
different from that of the Son of God in Paul. The cosmic Logos plays
a secondary role in the creation of the whole world. God is the creator
of the world: «O 8 Oedc mathp xal weyvitne xal énirpomog tév &v 00pavéd
e wod wbope eds dAABedy Eoti... dqpovpyde 88 xul ypbvou & Ocbe...nd.

The Logos is not the creator himself: He is the instrument of God
in the creation: He is the seal of God: «ebpfoeic... Bpyavoy Abyov @coll 8v
o8 xateoxevdady (6 xéopoc)t. There is a decisive difference between the
cause and the instrument (or agent) of creation for Philo: He contra-
sts them. For him God is the cause, the only cause (% wovn altle), and as
such, He is not the instrument (8pyavov): «°O @cd¢ altiov odx dpyovov, To

St. Paul Lo the Thessalonrans, Galatrans, RS
(2 vols., London: J. Murray, 1859), 1,510. The author appears to find in Philo «the
complete personification of the Logos», although he admits that Philo’s idea of the
Logos leaves us in doubt at last whether it is not a quality only, or mode of opera-
tion_in the Divine Being. '

T. CI. _Test. oL Ddam oot -

2. De Spec. Leg. 11 275; De Somniis T:65T, 633, 447 De Post. LAl 172a5=

————— 350 Quis Rer—div—her— =& —De-nom—mut—-596;—De-mngr—A DI —ASS; De——
— — Bbriet-1:362:Quod-Deus Immut.4:292.
3.Quod Deus Immut. 30:3.
Lz, De Cherub. 35.
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3¢ ywoépevov 3 dpydvou piv Hmd Tob altiov miavrwe yiverauwn!. Philo distin-
guishes four factors in the act of creation: «) =6 G¢’ 0% B) 70 £ ob ¢) 10
30 o0 and d) 75 &’ 82. In Paul, the role of the Son of God in the creation
is far more advanced than in Philo. Paul never calls the Son of God an
instrument - (8pyavov) nor does he draw a contrast hetween the Father
and the Son in the act of the creation. The creative act of God is des-
cribed in Paul many times (Rom. 11:36; II Cor. 8:6; Eph. 4:5). The
same words are used to describe the creative action of Christ. (I Cor.
8:6; Col. 1:16-20; Hebr. 1:3; 2:10). In Hebrews, the identity of Christ’s
role in the creation in comparison with that of God is recognized by the
author in ascribing to Christ the same words which are used of God
(1:10-13). Thus, the role of Christ is more than instrumental. In inter-
preting the relevant passages of Paul’s epistle to the Colossians about
the creative role of Christ, Lightfoot concludes that «this mediatorial
function has entirely changed its character. To the Alexandrian Jew it
was the work of a passive tool or instrument; but to the christian A-
postle it represented a cooperative agent»d. So the «Son of God» in
Philo is an ideal conception, a cosmic principle; but the «Son of God»
in Paul is a living person who is in immediate relationship to God, the
Father, no lower than God, and incomparably higher than the angels.
In order to have a clear idea about the eminent place which Jesus, as
the Son of God, occupies in St. Paul’s letters and to understand the re-
ligious depths of the title as denoting Christ’s relationship to the Fa-
ther, we quote Weinel’s words: '

It strikes us as remarkable that the Apostle uses the title Son of
God in the most solemn passages of the epistles and in the most
sublime utterances about Jesus Christ."When he wishes to give
prominence to the infinite love of the Father and to immeasu-
rable humility and condescension of Jesus, which is involved in
the-incarnation—(Rom—1:1=3;-8:3)when-he-wishes-to-prove-triunm="
MMLaMMMGOSPeLMMOM —

1:9; II Cor. 1:19), when he desires to extol in jubilant strains the

—————————¢erbainty-and-divine-blessedness-of-reconcitiation and redemption

. DeCherub. 125.
z Ibid., 125-126. cf. Wis. of Sol 9:1; Kcclesialicus 43:26. cf. Plato’s Ti-
T . maeus,pass IWT there are [ive causes: the material, the agent, the make-~
up, the model, and the end in view.
3. J. B. Lightfood, St. Pauls epxstles to the Colossians
and to Philemon (revised text, 8th ed., New York: Macmillan, 1886), p,
155.
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through Jesus Christ (Rom. 5:10; 8:1; Gal. 4:6), when he wishes
to reveal overwhelmingly the whole might and grandeur of the Sa-
vior Jesus Christ (Rom. 1:4; Phil. 2:9; Hebr. 1:2), when he summons
his readers to faith in Jesus Christ (Gal. 2:16,20) and to his in-
vocation everywhere (I Cor. 1:1-9); at the commencement and the
conclusion of his epistles, where he calls down upon the believers
the grace and peace of God, in all these instances Paul calls Jesus
Christ preferably the «Son of God». And correspondingly he calls
also God in the most solemn moments and formulas of confession,
the God and Father of our Lord Jesus Christ®.

What remains to be examined is the supposed relationship that is,
as Bultmann asserts?, to be found between the concepts of the «Son of
God» as they were held by St. Paul and the Hermetic writings. These
writings reflect a doctrine of the ancient times. But in present form they
may have been influenced by the christian literature®. It becomes
obvious ) from the last chapters of these writings at which points the
religious and devotional language of the New Testament writings and
of the Early Church Fathers prevails;* b) from the fact that all the
Hermetic writings are later than the New Testament period; c) all
these writings are admittedly influenced by Judaism; and d) at least
the latest stratum in the Hermetic writings has passed through the
christian sphere. But regardless of their direct or indirect relationship
with the christian world, we must take a close inspection of their con-
cepts concerning the «son of God» as a cosmic principle and his re-
lationship to the Supreme God. The concept of the son of God in the
Hermetic writings is not entirely irrelevant to that of Philo, although
the former presents a religious orientation entirely different from the
monotheistic orientation of Philo. The Hermetic writings are full of a
pantheistic system, in which God and the world are mixed up together®.

1. Weinel, op. cit., p. 32.
9. Bultmann Theology of the New Testament op. cit,
I, 132.

3 G G Melnricl Dip HermesMystic Wnd das Neue Te-

brbter—thinks—that—Christianity—firstreeeived from oriental religions the fundamen-

_tal ideas and then gave back to oriental religion as represented by Hermes certain
forms of expressions in which those ideas had been clothed. e T

%, Cl. DOSCSCIIPL:
5. XI:5 (edition: W. Scott, Hermetica (& vols., New York: Oxford Uni-

versity Press, 1924-36).
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The son of God here, as in Philo, is God’s Logos who is an instrument.

of the Father in the creation of the world. He is the image of God (ei-
%@v @col) in a cosmological sense'. The Father - son relationship is
defined in terms of the proceeding. The Logos is the Son of God as
having proceeded from Him?2 But this Logos is not an independent
person. He is confused with a principle which exists in man, and to
which sensible attributes are ascribed®. This Logos is of the same sub-
stance (odote) with the volg (mind). He comes from the lower elements
of the divine substance and was united with the creative mind (voic)
as being of the same substance? In other passagesthevolc (mind) is pla-
ced in a higher level than the Logos, elsewhere is identified with God
himselfs. In the Hermetic writings, as in Philo, not only the Logos as
the creative instrument of God is called the son, but also the
world (visible) is named the son of God®. This kind of sonship can be
defined only as, so to say, all -inclusive. The world is the son of God
only because it is regarded as.being a property of God. The same ana-
logy is to be found between man and the world. Man in the son of the
world only as being an offspring of it and as being contained in it.
«Kal tpta Tolvuy tabta, 6 Ocdc xal mathp xal w0 &yadbév, xai 6 xéopog xal 6
&vBpwmog’ xal Tov pév xbopov & Bedg Exer, Tov Ot &vlpwmoy 6 xbopog xal yive-
Tt 6 pév xbopog Tob Ocol vide, 6.8¢ &vBpwmog Tol xbouov domep Eyyovooy?,

In the Hermetic writings, creative power is not only attributed
to the Logos but also to the fire (nlp), which is the instrument of God
in the creation. Here, no.less than in Philo, the superiority of the One
God, even in a polytheistic or pantheistic way, is emphasized. God is

one—(efg); the-supreme—power,—and-superior—to-whatever-exists,—even-
to Logos. «Ildvrwy yap xpetrrwv odroc (6 Oedg) xal mavra adtol dAdrrova:
6 3¢ Oedg Omep vt ol mepl mavragn®. He is the beginning and the head
of everything®. He is eternal and creator of everything'® and consequent-

ly, the father of all'l. Creativity is the very nature of God'?. The very

i
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8. X: 22.

9. XI: 3.

10. VIII: 2; X: 18; XV:3.

11. IX: 8; X:2,14; XV:18. 12: XT; 17-
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substance and nature of God are identical with the Good!. Elsewhere
He is characterized as pure energy and power?. His nature is also light
and life3. But the polytheistic and naturalistic orientations of the wri-
tings lead the author to extend divine attributes to things or pheno-
mena that play a great part in the course of time or in human life. The
greatness of universe and the harmony that exists in it forces the au-
thor to call it the great God (péyug Ocdc), the image of God as reflecting
the divine attributes of order and harmony?, and son of God (vidg
®eol) and fullness of lifed.

Creative power is also given to the sun. The sun is the creator
(3nutovpydc)S or the savior (Zwthp) in a naturalistic way?, and is re-
garded as being the second God?. '

As in Philo, so also here we can trace the notion of a double crea-
tion. But unlike Philo, whose God is the creator of everything, the au-
thor of the Hermetic writings seems to imply that there are two crea-
tors. The first, who is the Lord of all, is mentioned as the creator of the
eternal (&iSiwv) things which need no providence nor any care®. The
second creator is corporeal and his creation continues throughout the
course of time. His creation includes beings corruptible and mortal®.
This double side of existence introduces a Dualism, which is widespread
in the writings. There can be no communication between God and the
material, or between heavenly and earthly things!%. A consequence
of the whole thought of the Hermetic system is the fact that no com-
plete revelation of God is possible as long as man lives on earth®. So the
Hermetic writings cannot, at least in the form in which they have been
preserved, have any affiliation with Paul’s concept of the «Son of God».
In the last chapter of the writings, especially in the fragments, is found
a more developed form of the doctrine of the Logos and of his cosmo-

1. VI 4

2. Xi 1.

3. I: 6.

&, XII: 24.

5. XTII: 15.

6. XV 3,

2 _XV- 419

8. Frag. TI: A: 14

9. Frag. II:1-2.
S Y £ e — —ee S—

44 X, 99

19, X:25,

13. Frag. VI:19; Frag. WXI: 18-27.
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logical significance. But in these parts the Logos is identified with the
providence!. The Logos here is described as coming from God, being
perfect and fruitful and creator not as a person but rather as a divine
word ("1;3), as a creative energy that penetrates the material and the

water?. This Logos as «Son of God» takes a place subordinate to that
of his Father. The terms in which his nature is described arc rather a
mixture of religious and philosophical vocabularies®. The nature of the
Logos is creative, eternal, unchangeable, incorruptible, stable, and life-
giving®. But all these terms, athough they are repeatedly used by Chri-
stian literature, do not indicate the close relationship of God and the
Son in the creation, as, in contradistinction, it is to be found in Paul.
They reflect the later development of the Christian theology about
Christ, but do not interpret the concepts of Paul. Their motives are
based on a naturalistic or philosophical foundation concerning God and
do not render the religious language which comes out of the Pauline
writings.—For the author of these writings, the great sin is ignorance of
God, which ignorance can be removed by the knowledge of God (yvé-
oig)®. The Son of God in Paul has a salvatory mission which has as its
goal not only the knowledge and the revelation of God, but also the
suffering of the «Son of God» for the expiation of the sin, which sin
presuppcses a rebellion against God by man. The meaning of the «Son
of God» in Paul in its revelatory sense is the suffering and not only the
revelation of God; the suffering was an exclusive part of God’s plan for
the salvation of mankind. (Rom. 8:3; 32; Hebr. 5:8; 2:18; 9:26; cf. I

Peter—2:217 4:173)

— 4, X,
2. Frag. 27.
3. Frag. 28.
4. Frag. 30.
5. X: 15,



