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Divine Accounting: Theo-Economics in the Letter to the Philippians
Abstract

This dissertation investigates how early Christ-followers used financial language to
articulate and imagine their relationship to the divine. In the ancient Mediterranean, the divine
was an active participant in what we call the economic sphere. Gods and goddesses were
represented as owning goods, holding accounts, and producing wealth through the mediation of
religious and civic officials. In this dissertation, | use a variety of epigraphic, papyrological, and
literary evidence to examine the use of financial terms that are found throughout Paul’s letter to
the Philippians, asking: what sorts of human-human and human-divine relationships are
described? Paul describes his relationship with the Philippians using the business language of a
koinonia, a shareholding venture, in the gospel. He uses language of deposit and security to
represent his imprisonment as a contribution to the success of the gospel venture in which both
he and the Philippians participate. In Philippians 3, he commodifies Christ and suffering. In
Philippians 4, Paul refers to a divine accounting system to offer a promissory note to the
Philippians for their support of him. 1 also explore Polycarp’s Letter to the Philippians, which
exemplifies one trajectory in the afterlife of this theo-economic rhetoric. There the
commodification of Christ and suffering has been turned towards polemical ends.

My study adds a new framework of analysis, theo-economics, to New Testament and
early Christian texts. This new framework allows a better understanding of major theological and
economic logics in early Christianity, and the imbrication of themes such as poverty, labor,
social status, cosmology, and eschatology. The framework of theo-economics also makes visible

an emerging “economy of suffering” in early Christianity, which is present in the Letter to the



Philippians and expands in multiple directions after Paul. Thus, my study has implications for
New Testament and early Christian studies as well as Roman history, economics, and the study

of religion.
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Introduction

The first semester of my doctoral program marked the height of the Occupy Wall Street
movement. Harvard Yard was restricted to persons with Harvard identification cards as students
camped out day and night in protest.! Harvard Divinity School students deeply involved
themselves in the movement by protesting, participating in community decision making,? and
offering chaplaincy to the protestors in New York City’s Zuccotti Park, in downtown Boston,
and in Harvard Yard. These moments sparked in me an intense interest in the ways in which
religion and economics overlap in Christianity. From groups like Simple Way, a neo-monastic
group which pools economic resources,® and Christian Healthcare Ministries,* in which believers
support one another’s health care costs with money and prayer, to the “Christian capitalism” of
Gary North’s Institute of Christian Economics® and prosperity gospel preachers such as Creflo
Dollar,® contemporary Christians use the Bible in diverse ways to think about economy and
theology as intertwined. They read and interpret biblical texts to consider God’s role in both the
structural and personal financial systems of God’s followers, and they use the Bible to regulate
right practices and beliefs around money, giving, savings, banking, wealth, and even retirement

investments.

1 Jose L. Delreal, “Occupy Protest Shuts Down Harvard Yard,” The Harvard Crimson, 9 November 2011,
http://www.thecrimson.com/article/2011/11/9/occupy-protest-shuts-down-harvard-yard/.

2 Seong-Jae Min, “Occupy Wall Street and Deliberative Decision-Making: Translating Theory to Practice,”
Communication, Culture & Critique 8 (2015): 73-89.

3 “12 Marks of New Monasticism,” The Simple Way, http://www.thesimpleway.org/12-marks/.

4 Molly Worthen, “Onward Christian Healthcare?” New York Times, 31 January 2015,
http://www.nytimes.com/2015/02/01/opinion/sunday/onward-christian-health-care.html.

5> Mark Oppenheimer, “‘Christian Economics’ Meets the Antiunion Movement,” New York Times, 30 April 2011,
http://www.nytimes.com/2011/04/30/us/30beliefs.html.

6 Kate Bowler, Blessed: A History of the American Prosperity Gospel (New York: Oxford University Press, 2013).


http://www.refworks.com/refworks2/default.aspx?r=references|MainLayout::init

These diverse beliefs, practices, and interpretive strategies sometimes take on material
form. A checkbook holder, produced by Christian Art Gifts, includes a quotation from

Philippians 4:13: “I can do everything through Him who gives me strength” (fig. 1).”

Figure 1: Leather checkbook cover with quotation of Phil 4:13.
Christian Art Gifts. http://www.christianartqifts.com/Checkbook-Everything-Turg-Brn-Ph-413.

This checkbook cover is one in a series of options available from Christian Art Gifts. All the
checkbook cover options available deploy biblical, prayer, and hymn citations in order to make
statements about both God and the checkbook’s intended use. Options include Luke 1:45
“Blessed is she who believes that the Lord would fulfill His promises to her”; Jeremiah 29:11
“*For | know the plans I have for you,” declares the LORD, ‘plans to prosper you and not to harm
you, plans to give you hope and a future’”; and Joshua 1:9 “Be strong and courageous. Do not be

terrified; do not be discouraged, for the Lord will be with you wherever you go.” All of these

7 My gratitude to Margaret Butterfield, who found this checkbook for sale and directed my attention to it.


http://www.christianartgifts.com/Checkbook-Everything-Turq-Brn-Ph-413

citations operate with theological and economic logics that God is present in the transaction that
occurs when the owner writes a check.

Yet it is the Philippians 4:13 checkbook cover that is irresistible to me, given that this
dissertation focuses on theological and economic logics in the Letter to the Philippians. When
the owner writes a check, she envelops that transaction in a biblical quotation. The quotation
may assuage the financial sting of making a rent payment or other large transaction which still
requires a physical check. This message may also project confidence. The checkbook bearer
stakes a claim that is both theological and financial to those watching a check being written. She
is confident in God’s presence and strength, even at the seemingly mundane level of a simple
financial transaction. The entanglement of theological and economic logics often manifests itself
in materiality and in material objects. Objects like this checkbook cover raise questions of
whether and how humans understand God as an actor as they participate in their day-to-day
economic activities and in physical manifestations of these transactions.

There is significant evidence that our modern scholarly categories of theology and
economics were not so clearly delineated and separated in antiquity. Many texts, documents, and

objects instead demonstrate what | call theo-economics,® or an intertwined theological and

8 David Wilhite coined this term in a chapter on Tertullian’s interpretation of Paul in Ad uxorem. “Tertullian on
Widows: a North African Appropriation of Pauline Household Economics,” in Engaging Economics: New
Testament Scenarios and Early Christian Reception, ed. Bruce W. Longenecker and Kelly D. Liebengood (Grand
Rapids: Eerdmans, 2009), 222—-24. Wilhite calls for a resistance against “modernist dichotomies...between religion
and economics,” in order to “read Tertullian as very much concerned with both economic issues and religious ones —
the line between the two often being imperceptible” (224). While | agree with Wilhite’s move to resist modernist
dichotomies, his analysis is largely limited to human-human transactions, in this case, Tertullian’s rhetoric about
ecclesial care for widows and orphans. God’s role in participating financially with the church goes largely
unconsidered. To take a single example, Wilhite notes the language Tertullian uses of widows as married to God,
offering “prayers as dowries,” and receiving compensation in the form of imperishable goods,” but does not explore
further the implications of considering God as not only a husband but participating in a financial exchange with
widows (prayers for imperishable goods) (233). The implications of this rhetoric reach beyond Tertullian’s
interpretation of Paul or ecclesiology to make strong claims about divine activity in human economics, a divine
economy with its own commaodities and transactions, and the ability of humans to affect activity within that divine
economy.



economic logic in which divine and human beings regularly enter into transactions with one
another. Imagine, for a moment, no separation between economy and theology, between
theologia and oikonomia, between accounting for god(s) and an accounting of the ordered world.
We have significant evidence in antiquity that divine and semi-divine beings were understood as
having vibrant materiality® within the economic sphere, and that the gods were understood as
economic actors, with whom humans could transact.

The theo-economic rhetoric and imagery found in these texts and objects cannot simply
be described as “metaphor.”*® When a goddess has her own bank account, when a god stands to

lose his property unless an emperor intervenes, and when divine and semi-divine beings receive

9 My interest and approach to this topic have been influenced by the work of feminist materialists such as Jane
Bennett, who have helped us to understand the interconnectedness of people and the objects around them, to get at
the “vital materiality” of nonhuman things such as power grids and garbage dumps—and, | would add, economic
forces such as “the market.” “Agentic capacity is now seen as differentially distributed across a wider range of
ontological types.” Jane Bennett, Vibrant Matter: A Political Ecology of Things (Durham: Duke University Press,
2010), 9, 21. See also Karen Barad, who argues that “matter and meaning are inseparable” (Meeting the Universe
Halfway: Quantum Physics and the Entanglement of Matter ]Durham: Duke University Press, 2007], 3).

101 am using “metaphor” here in the way it is often used, after the cognitive linguistic turn in biblical scholarship:
“systematic correspondences between two conceptual domains” reveal the metaphorical relationship of these two
spheres in linguistic expression. Job Y. Jindo summarizes the elements of metaphor in this model: “(1)
conceptuality—metaphorical linguistic utterances are manifestations of metaphorical concepts and the conceptual
world of language users; (2) systematicity—elements of one conceptual domain are systematically mapped onto the
elements of another domain; (3) ubiquity—metaphor is ubiquitous in everyday discourse, not limited to a specific
aesthetic discourse such as poetry or oratory; (4) fundamentality—metaphor, in many cases, operates subconsciously
and remains unnoticed by language users, and yet it is fundamental to the cognitive activity of human beings and
ultimately to the conceptualization of reality.” “Metaphor Theory and Biblical Texts,” in vol. 2 of The Oxford
Encyclopedia of Biblical Interpretation, ed. Steven L. McKenzie (Oxford: Oxford University Press, 2013),
http://www.oxfordreference.com.ezp-prod1.hul.harvard.edu/view/10.1093/acref:0bs0/9780199832262.001.0001/
acref-9780199832262-e-70. While, at first glance, theo-economic rhetoric might seem ripe for a cognitive
metaphorical analysis, the evidence of real-world financial transactions between divine and human beings means
that this rhetoric fails in terms of conceptuality: these transactions reflect more than metaphorical concepts. When
divine beings are party to legally binding contracts with humans, own property, and keep bank accounts, the
transactions reflect more than concepts. It fails in terms of systematicity: theology and economics are not two
conceptual words being mapped on to one another linguistically, but rather are inherently intertwined in antiquity.
The financial transactions, from sacrifice, to manumission, to banking, which occur at cultic sites, and the
theological interactions present in public marketplaces, demonstrate this intertwining. Finally, it fails in terms of
fundamentality: these transactions are not subconscious or unnoticed, but rather they are an open and integral part of
local and imperial economic structures. From coins and weight standards, to building programs and taxation
systems, gods and humans regularly interact at all levels of bureaucracy. For more on the evidence for theo-
economics, see “Theo-Economics in antiquity below.” | have found that work from feminist materialists offers a
better framework for exploring the effects of theo-economics in the ancient world.



dedicatory tithes, enter into loan agreements, and create and regulate their own currency, modern
scholars need a different framework than “metaphor” to account for these phenomena. Such a
framework must take seriously the ancient worldview that divine activity in the economy is not
only possible, but quite normal.

When we turn to theo-economic rhetoric in New Testament and early Christian texts,
then, we need to understand such language in its broader context. These texts emerge in a context
in which we find divine activity in human economics, a divine economy with its own
commaodities and transactions, and the ability of humans to effect activity within that divine
economy. Paul’s Letter to the Philippians contains texts such as, “For me, living is Christ and
dying is gain” (1:21); “I calculate all things as a loss...so that I might gain the profit Christ”
(3:8); and “And my God will fulfill all your lack according to his riches in Christ Jesus” (4:19).
Such language participates in ordinary divine-human theo-economic logics that would have been
legible to early Christ followers. They saw and experienced divine involvement in the economic

sphere both among others and in their own communities.

Chapter Outline

One especially fruitful text for consideration of the theme of theo-economics is Paul’s
Letter to the Philippians, which is suffused with financial language whose valences have largely
been overlooked by scholarship. This dissertation explores the theo-economic rhetoric found in
the Letter to the Philippians, focusing especially on passages in which God or Christ are engaged
in transactions among Paul and the Philippians. In addition, the dissertation traces one direction

of the early Christian exegetical afterlife of the letter’s theo-economic themes.



Chapter 1, entitled “The Venture of the Gospel,” considers the theo-economic rhetoric of
Philippians 1, with some consideration of Philippians 4. | focus on the financial valences of
koinonia, a term which is often translated as “sharing” or “fellowship,” but whose ancient
context largely deploys the term in contracts, including land leases and marriage contracts. |
consider some of these legal and financial materials, which help demonstrate how koindnia
discourse is functioning in the letter. While in a letter like 1 Corinthians we find ekkléesia
discourse, as Anna Miller has shown, in the Philippians we instead find koinonia. That is, 1
Corinthians uses a political term to describe the organizational relationships among the members
of the community, while Philippians uses a theo-economic term to describe the organizational
relationship between Paul and the Philippians.t* By thinking about the broader context of the
term as one in which parties share risk and reward, we can better understand how a “koinonia in
the gospel” may have been heard and received as a venture. A focus on the “venture of the
gospel” in Phil 1:5 also helps explain the language found in Paul’s discussion of his
imprisonment as a contribution to the prokopé (“prosperity”) of the gospel venture (1:12). Thus,
even Paul’s statement that “living is Christ and dying is gain” in Phil 1:21 has an underlying
theo-economic logic. | conclude with an excursus on Philippians 4, arguing that it is only within
the full theo-economic picture of Philippians 1 that we can understand Philippians 4’s language of
abundance and lack in relation to the Philippians’s financial support for Paul.

In Chapter 2, “The Christ Commaodity,” I turn to Philippians 2—-3, focusing on the
language of gain and loss in Phil 3:7-11. In this passage, Paul offers a divine-human accounting
sheet in which his statuses are counted as losses so that he might gain the profit Christ (Phil 3:8:

iva Xpiotov kepdnom). | contextualize this passage by reading Lucian’s Lives for Sale, a text in

11 Anna Miller, Corinthian Democracy: Democratic Discourse in 1 Corinthians (Eugene, OR: Wipf & Stock, 2015).



which gods and humans participate in a human-divine slave market. That is, persons in antiquity
sometimes considered the gods to be the source of their financial profits and losses, and
sometimes they understood the gods to be dependent upon humanity for divine gains and losses.
Most importantly, persons in antiquity sometimes discussed the gods as commodities that could
be bought, sold, or traded. | then map where the complex theo-economic rhetoric at work in Phil
3:7-11 fits within a variety of literary sources that use similar language of profit and loss to
imagine human-divine interdependence. Paul places this commodification of Christ alongside a
claim to be in a koinonia of suffering with Christ in order to attain resurrection from the dead. |
argue that the commodification of Christ in Philippians 3 makes sense within the larger rhetoric
of the letter, especially Phil 2:7, in which Christ is described in slave form. Paul sets up a
commaodities exchange in which suffering gives him the proper status currency to acquire Christ.
The Letter to the Philippians thus represents an early data point in what will emerge as a divine-
human economy of suffering in early Christianity.

Chapter 3, “The Down Payment for Righteousness,” focuses on a later, related text,
Polycarp’s Letter to the Philippians (Pol. Phil.). The letter’s seemingly disjointed themes—ifrom
its emphasis on the Philippian community as recipients of Pauline correspondence, to its focus on
quoting the Pastoral Epistles in condemning philarguria (love of money), to its intense interest in
right belief and practice, to its stark imagery of divine judgment—make sense when taken in a
broader theo-economic context. | focus especially on Pol. Phil. 8.1-2, in which Polycarp
introduces the idea that Christ is the “down-payment for our righteousness” (t® appapdvt Tiig
dwatoocHvng Nudv), as a way to understand the interconnected theo-economic themes in this

juridically-focused letter.



In my conclusion, | return to the Letter to the Philippians, considering the ways in which a
focus on theo-economic rhetoric helps us to better understand the letter. | also consider some of the
broader implications of my approach for Pauline studies, for New Testament and early Christian
studies, for Roman historians, and for the study of religion. By taking seriously the ways in which
persons in antiquity understood themselves to be participating in transactions with the divine, we

can begin to break down some of the scholarly categories that separate theology from economics.

Another Poverty in Pauline Studies

Pauline studies has changed dramatically since Steven J. Friesen’s article, “Poverty in
Pauline Studies” appeared in 2004. He noted that “poverty is rarely discussed in the study of
Paul’s assemblies.”*? Poverty is now a significant topic in the field of biblical studies, especially
within Pauline studies. Scholars continue to pursue ways to better model the socio-economic
makeup of early Christ-following communities, given the 90% or more of persons living near or
below subsistence level in antiquity.'® There has also emerged an increasing interest in Paul and
the financial relationships he maintained with the communities to which he wrote as well as the
networked relationships within and among the ekkiésiai. This interest has coalesced around two

trends: whether Paul accepted financial support from the communities to which he wrote,** and

12 Steven J. Friesen, “Poverty in Pauline Studies: Beyond the So-called New Consensus,” JSNT 26 (2004): 323-61.
13 Steven J. Friesen, Sarah A. James, and Daniel N. Schowalter, “Inequality in Corinth,” in Corinth in Contrast:
Studies in Inequality, ed. Steven J. Friesen, Sarah A. James, and Daniel N. Schowalter, NovTSup 155 (Leiden: Brill,
2014), 1-13; Peter Oakes, “The Economic Situation of the Philippian Christians,” in The People beside Paul: The
Philippian Assembly and History from Below, ed. Joseph A. Marchal (Atlanta: SBL Press, 2015), 63-82. There have
been several scholarly adjustments to and disagreements about the “poverty scale” Friesen suggested. See Walter
Schiedel and Steven J. Friesen, “The Size of the Economy and the Distribution of Income in the Roman Empire,”
JRS 99 (2009): 61-91; Bruce W. Longenecker, “Exposing the Economic Middle: A Revised Economy Scale for the
Study of Early Urban Christianity,” JSNT 31 (2009): 243-78. For a broader introduction, see E.M. Atkins and Robin
Osborne, Poverty in the Roman World (Cambridge: Cambridge University Press, 2006).

14 David E. Briones, Paul’s Financial Policy: A Socio-Theological Approach (New York: Bloomsbury T&T Clark,
2013).



whether the Pauline corpus contains an ethic of concern for the poor.*® While these trends
intertwine over issues such as the circumstances of Pauline timeline and biography, they also
reflect broader anxieties in the field of New Testament studies over consistency across the
diverse corpus of letters to particular communities in particular situations.

This first trend, that of Paul’s acceptance of financial support, has driven much of the
scholarship on the financial language of the Letter to the Philippians. Scholars have been
concerned, on the one hand, with the idea that Paul would rely upon an ekklésia for financial
support, and, on the other, troubled by conflicting evidence that suggests that Paul accepts
financial support from one community while claiming financial independence from another
community. In Phil 4:15-19, Paul seems to be offering thanks for financial support he has
received, while in 1 Cor 9:15-18, Paul claims to preach the gospel free of charge.® The picture
is complicated by the ways in which Acts of the Apostles portrays Paul as an independent worker
in conflict with some of the evidence from his letters.’

Some scholars, such as J. P. Sampley, have argued that this conflicting evidence among
passages about financial support for the ekklésiai demonstrates that Paul has an inconsistent
financial policy for funding his travels and work for the gospel.'8 Other scholars, who want to

see Acts as a reliable source of information about the historical Paul, see Philippians as a bit of

15 Ben Witherington I11 and Bruce Longenecker argue for a consistent Pauline approach to poverty. Ben
Witherington 111, Friendship and Finances in Philippi (Valley Forge, PA: Trinity Press International, 1994); Bruce
Longenecker, Remember the Poor: Paul, Poverty, and the Greco-Roman World (Grand Rapids: Eerdmans, 2010).
See also David E. Briones, Paul’s Financial Policy. For some of the limitations of this approach, see L.L. Welborn,
review of Remember the Poor: Paul, Poverty, and the Greco-Roman World, by Bruce W. Longenecker, RBL (2012),
http://www.bookreviews.org.

16 These ideas are also developed in Jennifer Quigley and Laura Nasrallah, “Cost and Abundance in Roman Philippi:
The Letter to the Philippians in its Context,” in Philippi, From colonia augusta to communitas christiana: Religion
and Society in Transition ed. Steven J. Friesen, Daniel N. Schowalter, and Michalis Lychounas (Leiden: Brill,
forthcoming).

17 Acts 18:1-4.

18 J. Paul Sampley, Pauline Partnership in Christ: Christian Community and Commitment in Light of Roman Law
(Philadelphia: Fortress, 1980), 84. See also Davorin Peterlin, Paul’s Letter to the Philippians in the Light of Disunity
in the Church (Leiden: Brill, 1995).



an outlier, an exception of Pauline financial dependence amid a general practice of self-
sufficiency.!® Still others try to smooth out these inconsistencies by arguing for a comprehensive
financial policy.?°
The issue of Pauline financial in/dependence matters to scholars who seek to craft a

Pauline biography. C. H. Dodd, to take one example, called Paul a man “not born to a
‘proletarian status’” because a “man born to manual labor does not speak self-consciously of
‘labouring with my own hands.’”?! On Phil 4:15-19, Dodd writes,

Here Paul is trying to say a graceful word of thanks for a gift of money. How much

he hated taking it, we may infer from 1 Cor 9:15-18. He can scarcely bring himself to

acknowledge that the money was welcome to him, and covers up his embarrassment

by piling up technical terms of trade, as if to give the transaction a severely ‘business’

aspect.?
Dodd’s assertion relies heavily upon Acts: Paul is portrayed as a Roman citizen (Acts 22:22-39),
with his own income source as a tentmaker (18:3). Scholars who have followed in this vein have
read the model of Paul’s independent work in a variety of ways, whether in light of early
rabbinic commitments to a combination of Torah study with working a trade,? or on the model
of traveling Greco-Roman Socratic-Cynic philosophers.?*

This range of scholarship prioritizes 1 Cor 9:15-18, in which Paul preaches the gospel

free of charge (adapanon) while earning the reward (misthos) of not using up his authority in the

19 This view, espoused as early as Gustav Adolf Deissmann in 1912, is also upheld by several scholars today,
including Richard S. Ascough, Paul’s Macedonian Associations: The Social Context of Philippians and 1
Thessalonians, WUNT 2/161 (Tlbingen: Mohr Siebeck, 2003), 153.

20 E.g. Witherington 111, Friendship and Finances, 123-24; Briones, Paul’s Financial Policy, 22-24.

2L C. H. Dodd, New Testament Studies (Manchester: Manchester University Press, 1953), 71.

22 Dodd, New Testament Studies, 71-72.

23 Martin Hengel with Roland Deines, The Pre-Christian Paul (London: SCM; Philadelphia: Trinity Press
International, 1991).

24 E.g. Ronald Hock, The Social Context of Paul’s Ministry: Tentmaking and Apostleship (Eugene, OR: Wipf &
Stock, 1980).

10



gospel. Thus, Paul’s “stated missionary policy and practice [is] to be fiscally independent.”?®
Yet 1 Cor 9:15-18 is often prioritized over Phil 4:15-19 with little explanation.

Not only do scholars craft a biography of Paul as an industrious worker, but sometimes
they also engage in a psychologizing of Paul. Hence Dodd suggests that Paul covers up his
“embarrassment” with business terminology. Such an assessment presumes that business
terminology is value-neutral. Yet, as this dissertation will show, the deployment of business
terminology in the letter, particularly to describe human-divine relationships, is anything but
value-neutral. By only focusing on questions of Paul’s compensation for the gospel, scholars
have missed the opportunity to ask larger questions about human-divine theo-economics, such
as: Who controls access to the gods? Can the property of the gods, or even the gods themselves,
be bought and sold? Who determines the cost to participate in divine-human exchange, and who
has the ability to pay that cost? What commodities and persons are valued and devalued in
divine-human transactions?

A second trend in recent Pauline studies assesses whether the letters provide evidence for
an ethic of concern for the poor. Given the rampant poverty within and around the earliest Christ
communities, did Christ followers implement systems of charity and care for the poor among
them? And, relatedly, does Paul express in his letters a theology which encompasses care for the
poor?

Assumptions about Pauline biography and the relationship between the Pauline corpus
and Acts also affect how scholars approach these questions about poverty. Does the Jerusalem

collection described in Acts 11:19-28 match with the brief and varied references to the financial

2 Todd D. Still, “Did Paul Loathe Manual Labor? Revisiting the Work of Ronald F. Hock on the Apostle’s
Tentmaking and Social Class,” JBL 125 (2006): 782, apud Julien M. Ogereau, Paul’s Koinonia with the Philippians,
WUNT 2/377 (TUbingen: Mohr Siebeck, 2014), 3.
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support Paul seems to solicit and collect from the communities with whom he corresponds,
particularly in Galatians 2, Romans 15, and 2 Corinthians 8 and 9? This passage from Acts,
which includes the first reference to the disciples being called “Christians” (11:26), includes a
prophecy of a famine reaching Antioch, and the agreement of the disciples to send support to
brothers and sisters living in Judea. These gifts are mediated through “Barnabas and Saul”
(11:30).

When we look at Paul’s own (co-)writings, we find a slightly different picture. When
Paul recounts his détente with other apostles in Jerusalem over bringing the gospel to Gentiles,
he argues that he and Barnabas have entered a koinonia,?® a partnership arrangement, with the
other apostles, and that they exhorted him to remember the poor (Gal 2:10). In Rom 15:26, Paul
notes that those in Macedonia and Achaia joined in a koinonia for the poor among the saints in
Jerusalem.?” In 2 Corinthians 8 and 9, Paul exhorts the Corinthian assemblies to follow the
example they have from the Macedonian assemblies, who give abundantly despite their deep
poverty (2 Cor 8:2). How scholars read and understand the historical context of the Letter to the
Philippians, especially Philippians 4, depends in no small part upon how these texts in Acts and
other Pauline letters are interpreted.

Galatians 2, Romans 15, and 2 Corinthians 8 and 9 have formed the backdrop for most
recent scholarly debates related to poverty and Pauline studies. Do these short passages provide
enough evidence for a formal social program wherein some Christ assemblies took up regular
collection for distribution to poorer Christ assemblies? And can these texts demonstrate any sort

of “Pauline theology” related to care for the poor? Does Paul want Christ followers to care about

%6 For more on the theo-economic context of koinénia, see Chapter 1.

27 Julien M. Ogereau has explored some of the social context for koinonia relationships in the context of the
Jerusalem collection in “The Jerusalem Collection as Kowevia: Paul's Global Politics of Socio-Economic Equality
and Solidarity,” NTS 58 (2012): 360-78.
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the poor, or does his eschatological interests make response to poverty a moot point, in light of a
belief in the imminent return of Christ? Bruce W. Longenecker has recently criticized scholars
who claim that the Jerusalem collection is a practical concern, and that Pauline theology does not
address poverty directly.?® Longenecker instead contends that the poor are a key component to
Pauline theology in Christ-following communities and that Paul’s agreement to “remember the
poor” is integral to the larger theological interests in Galatians and more broadly.?® Longenecker
is correct to critique a separation of response to poverty as a “practical” rather than theological
concern, but Longenecker’s own work reflects a broader trend within Pauline studies that has
solely focused on poverty to the detriment of a fuller understanding of the broad range of theo-
economic rhetoric in these letters, which were exchanged among Christ followers who
themselves were often poor.

The difficulty with mapping poverty is that it misses the full range of ways in which theo-
economic language is deployed throughout the Pauline corpus. Care for the poor reflects one
aspect of human-human financial relationships. Yet, a focus on questions such as the Jerusalem
collection and Paul’s response to poverty misses the variety of ways in which Paul deploys
financial language in theological discussions of suffering, resurrection, righteousness, the gospel,
and even Christ, to take a few examples from Philippians. In a historical context in which
persons did not separate the theological from the economic and regularly transacted with the

divine, the scholarly focus on these few verses about poverty is myopic. This is not to say that

28 |_ongenecker, Remember the Poor, 2 ff. Examples of this perspective include Leslie J. Hoppe, There Shall Be No
Poor among You: Poverty in the Bible (Nashville: Abingdon, 2004) and Nils Dahl, Studies in Paul (Philadelphia:
Fortress, 1977), 24-25.

2 Longenecker, Remember the Poor, 13. Longenecker’s book received criticism for its lack of attention to issues of
class, or at least social relations, in the Pauline corpus. See Welborn, review of Remember the Poor (by
Longenecker). There is significant debate about whether class is a useful analysis for biblical studies, especially
Pauline studies. See G. Anthony Keddie, Michael Flexsenhar, and Stephen J. Friesen, eds., The Struggle over Class:
Socioeconomic Interpretation of Ancient Jewish and Christian Texts, WGRWSup (Atlanta: SBL Press,
forthcoming).
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poverty is unimportant either to Paul or to Pauline scholarship. Indeed, it is ethically urgent, as
Christian communities respond to poverty and economic inequality today.*° Rather, this is to say
that there is a rich variety of theo-economic rhetoric in and among these early Christ-following
communities.

When we focus on the poor as objects of charitable concern, and thus of scholarly study,
we miss opportunities to understand the texts and practices emerging from these poor
communities. The poor in Philippi evidently described abundance even in the face of poverty.
Those who live around subsistence level should not be solely defined in scholarship by their
poverty, and neither should their theology be solely read alongside their socio-economic status.
These early Christ followers imagine the possibilities of transformation—socially, theologically,
and economically—through the gospel in a variety of ways.

Despite scholarly debate about how poor the early Christ followers were, the
communities with which Paul corresponded clearly included poor persons. Scholars will better
understand poverty in the Pauline correspondence if we not only recognize this poverty in
antiquity but if we take seriously the abundant rhetoric of gain, loss, profits, abundance, security,
prosperity, and venture that is found throughout the letter to the Philippians and the letters
ascribed to Paul. The poverty in Pauline studies over the past twenty years has been the way in
which, by focusing almost exclusively on economic scales, the details of the Jerusalem

collection, and concerns over Pauline ethic for the poor, we have missed the intertwined

30 Jorg Rieger and Kwok Pui-Lan, Occupy Religion: Theology of the Multitude (Lanham, MD: Rowan and
Littlefield, 2012). The promise and pitfalls of Paul for thinking about economic inequality has also occupied recent
treatments of Paul in philosophy, particularly continental philosophy. Reading Romans 7, Ward Blanton writes, “In
Paul’s confounding of the efficacy of nomos by way of the chance opportunity of this economy’s inversion we have
a witness to that ‘capita’ which funded both the promise and the debts of ancient religiosity, the surplus value or
excessive forcefulness of its stability and its openness to radical transformation.” Ward Blanton, A Materialism for
the Masses: Saint Paul and the Philosophy of Undying Life (New York: Columbia University Press, 2014), 175.
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theological and economic rhetoric that pervades the Pauline corpus. We have therefore failed to
see how Paul and other early Christ followers work within but also rework a system in which

God is someone who transacts with humans, even poor ones.

Roman Economic History and Theo-Economics

In antiquity people took seriously the possibility of entering into financial relationships
with the divine. One could draw a loan from or lend to a god. Gods and goddesses could own
goods, hold accounts, and produce wealth through the mediation of complex, non-standardized
systems of religious and civic officials.3! From fifth-century BCE stelai on the Athenian
acropolis recording the annual reports of the epistastai, who managed the finances and properties
of the city sanctuaries,® to the design and minting of Roman imperial coins under Septimius
Severus in the early third century CE,® the gods permeated nearly every area of the economic
sphere in antiquity over wide geographic and chronological periods. In the midst of these divine-
human financial transactions, persons with cultural, political, and economic authority often
described themselves as intercessors and regulators of these transactions, and the divine was an
active participant in what we call the economic sphere.

Classicists have engaged extensively with these objects in order to glean information
about the size and structure of the economy and the political networks of antiquity. Yet they have

not approached these materials with a religious studies framework that would allow them to fully

31 Beate Dignas, “Assessing Sacred Wealth,” in Economy of the Sacred in Hellenistic and Roman Asia Minor, OCM
(Oxford: Oxford University Press, 2002), 13-35.

32 Stamatia Eleftheratou, ed., Acropolis Museum Guide, trans. John Leonard (Athens: Pressious Arvanitidis, 2015),
278. For an extended treatment of the sacred financial bureaucracies of ancient Athens, including additional
examples, see William S. Bubelis, Hallowed Stewards: Solon and the Sacred Treasurers of Ancient Athens (Ann
Arbor: University of Michigan Press, 2016).

33 Carlos Norena, Imperial Ideals in the Roman West: Representation, Circulation, Power (New York: Cambridge
University Press, 2011), 192. RIC 4.1, Septimius Severus 24a. This coin features an eagle on the reverse to signify
the emperor’s flight to the heavens, and an imperial portrait of Pertinax on the obverse, with the inscription
CONSECRATIO above.
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account for the interactions between gods and humans in antiquity. To take a single example,
Beate Dignas’s Economy of the Sacred in Hellenistic and Roman Asia Minor makes an excellent
case for the complex relationships among city, cult, and ruler in Asia Minor.3* She explores a
wide variety of epigraphic evidence to explore these networks, but she also does not fully
account for the role of piety in divine-human transactions. Dignas tries, for instance, to explore
the phenomenon in Caria of landowners selling property to sacred temples, often to lease back
that same land from the god. In considering the way that classicists and archaeologists have tried
to account for this phenomenon, she dismisses the long-held theory that these transactions
protected the landowners from piracy by making the gods liable. There is no evidence that
Mylasa and its neighbors underwent economic downturn that necessitated such sales.® There is
no rational-choice economics model that can explain why wealthy landowners sell their land to
the gods, even if there is motivation to lease land from temples at low-interest rates. Calling
“piety and atavism” unsatisfactory, Dignas lands on a theory which encompasses some sort of
governmentally endorsed alimentary scheme.3 But why not take seriously evidence that ancient
residents of Mylasa entered into contracts with the gods and were willing to buy and sell lands to
them? A transaction may not make good financial sense, but it may make good theo-economic
sense. In addition, these inscriptions often record the names of individuals who are responsible
for regulating the leases and management of the sacred land. This divine-human bureaucracy
allows humans to receive the tangible and intangible benefits of managing and enforcing the

boundaries of sacred property.

34 Dignas, Economy of the Sacred, 2 ff.
% Dignas, Economy of the Sacred, 99-101.
% Dignas, Economy of the Sacred, 102.
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The role of the gods and religious institutions in the ancient economy has not been a
focus in Roman economic history, which has largely centered on questions of macroeconomics.
The study of the ancient economy has undergone dramatic shifts in the past twenty-five years,
with significant new scholarship and an important comprehensive volume in The Cambridge
Economic History of the Greco-Roman World.®” Many of the debates in the field have focused
on structural questions, including the form of the ancient economy, whether it conforms, as
Moses Finley argued, to a “primitive” model, or whether it more closely resembles, as Peter
Temin contends, a “market economy.”38 Other popular topics have included demographics,® the
role of slavery in the ancient economy,*® and how to use limited evidence to measure indicators
of the ancient economy.*! These topics, which have largely been pursued by economic
historians, are also of interest to scholars in New Testament and early Christian studies.

One increasingly influential model has been New Institutional Economics (NIE),
developed by Douglass North, which focuses on structure and performance over time.*? For
North and proponents of NIE, “structure” opens up multiple institutions, technologies, and

ideologies to study; structure has been of increasing interest to scholars studying early

37 Walter Scheidel, lan Morris, and Richard Saller, eds., The Cambridge Economic History of the Greco-Roman
World (Cambridge: Cambridge University Press, 2007). A comprehensive summary of recent scholarship and its
intersections with Pauline studies can be found in David B. Hollander, “The Roman Economy in the Early Empire,”
in Paul and Economics: A Handbook, ed. Thomas R. Blanton 1V and Raymond Pickett (Minneapolis: Fortress,
2017), 1-22

38 peter Temin, "A Market Economy in the Early Roman Empire," JRS 91 (2001): 169-81; Temin, The Roman
Market Economy (Princeton: Princeton University Press, 2013); Moses Finley, The Ancient Economy (Berkeley:
University of California Press, 1999). Temin’s thesis has grown increasingly popular.

39 Scheidel and Friesen, “The Size of the Economy”; Scheidel, “Demography,” in Scheidel, Morris, and Saller,
Cambridge Economic History, 38-86.

40 John Bodel, “Slave Labour and Roman Society,” in The Ancient Mediterranean World, ed. Keith Bradley and
Paul Cartledge, vol. 1 of The Cambridge World History of Slavery, ed. David Eltis and Stanley L. Engerman
(Cambridge: Cambridge University Press, 2011), 311-36.

41 Alan Bowman and Andrew Wilson, eds., Quantifing the Roman Economy: Methods and Problems, Oxford
Studies on the Roman Economy (Oxford: Oxford University Press, 2009).

42 Douglass C. North, Structure and Change in Economic History (New York: Norton, 1981).
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Christianity.*® NIE potentially offers a way for scholars to make arguments about the ancient
economy using evidence from, for example, Greco-Roman associations.* However, this
emerging interest has not yet fully engaged with religious instutions or the influence of
theological concerns upon the structure of the ancient economy. Even NIE, then, for all its
promise, has not yet found a way to account for the gods and the way their activity was
understood in the ancient economy.

I am interested in how we can begin to develop a model of an ancient theo-economy in
which gods and humans both play an active role. To help re-orient our thinking towards seeing
theo-economic rhetoric in our New Testament and early Christian texts, | will first explore some
of the contexts in which the gods and human transacted in antiquity. To create an explanatory
model, I introduce these contexts through objects: inscriptions, documents, coins, and other
material evidence that record some of the varieties of modes in which gods transacted with
humans. | organize these examples into two settings: first, | describe some theo-economic
contexts which temples provide, including banking, storage, and land management, and second, |

consider examples of non-temple related transactions.

Theo-Economics at Cultic Sites in Antiquity
Gods and goddesses often owned significant property. These properties ranged from

sacred lands which could be cultivated or leased for cultivation,* to votive offerings, to the

3 The Early Christianity and the Ancient Economy section of the 2017 SBL Annual Meeting focused entirely on
NIE and its usefulness for scholars of early Christianity.

4 Greco-Roman associations and their potential usefulness as comparanda for early Christ-communities have been a
popular topic of study in New Testament and early Christian studies. Thus, their usefulness (or not) to broader
Roman economic history using NIE is important to scholars of early Christianity. See John Kloppenborg, “New
Institutional Economics, Euergetism, and Associations” (paper presented at the Annual Meeting of the SBL, Boston,
MA, 20 November 2017).

4 E.g. the Delian inventories, which offer significant details about temple accounts, including leases and loans
(Dignas, Economy of the Sacred, 17). Temple land leases are understood by the grammarian Harpocratian in the
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income and costs associated with the oversight of sacrificial cult, and which required
management and oversight.*® Temples also served as banking and storage centers in antiquity
and offered loans.*” Networks of cultic officials mediated the complex bureaucratic systems
involved in running the cult, including overseeing the inventory and management of sacred
property.*® Three examples demonstrate the complexity of officials mediating temple business.
The first two examples are inscriptions which come from the Asklepieion on Kos. A late second-
or early first-century BCE inscription is carved on the back of an opisthographic stele of white
marble (60x49x9cm). The front originally contained a kymation decoration which was chiseled
down for the stone’s re-use in the first century CE as a dedicatory inscription in the
Asklepieion.*® The earlier inscription details the responsibilities of the prostatai, or appointees,

for the annual distribution of the contents of temple storage for Aphrodite Pontia:

TAV 0 KAUIKDV TOV Oncavpdv KHPIELOVT® TOl TPOGTATIL

Kol Avolyovtm petd tag iepeiag, kab' Ekactov Eviantov Eu unvi Aa-
Mot kol 10 pev fuiocov £0tm Tag lepeiag, TO 6& HUIGGOV AVATEUTOV-
To[1] £éni tav dapociav tpanelav €6 TOV VEesTaKOTA TAS 00D AdyoV

third century CE to be the primary source of income to support the bulk of costs for sacrifices (Dignas, Economy of
the Sacred, 97). For more on temple land leases at Mylasa, which has a significant epigraphic record for these
transactions, see Beate Dignas, "The Leases of Sacred Property at Mylasa: An Alimentary Scheme for the

Gods," Kernos 13 (2000): 117-26. Leases at Mylasa show an average of 4% of purchase price as a leasing rate.

46 While income could be produced from the sale of animals for sacrifice, the costs of public sacrificial animals are
listed as expenses in the Delian records for the temple to Apollo. Gunnel Ekroth, “Animal Sacrifice in Antiquity,” in
Oxford Handbook of Animals in Classical Thought and Life, ed. Gordon Lindsay Campbell (Oxford: Oxford
University Press, 2014), http://www.oxfordhandbooks.com.ezp-
prodl.hul.harvard.edu/view/10.1093/oxfordhb/9780199589425.001.0001/oxfordhb-9780199589425-e-020.

47 See Raymond Bogaert, Banques et Banquiers dans les Cités Grecques (Leiden: Sijthoff, 1968), 279 ff. For more
on the administration of temple loans, see Wesley Thompson, “Insurance and Banking,” in Civilization of the
Ancient Mediterranean: Greece and Rome, ed. Michael Grant and Rachel Kitzinger (New York: Scribner’s, 1988),
831-33.

48 An early example of this comes from the altar of Khairion, found on the Athenian acropolis likely dating from the
mid-sixth century BCE (IG I® 590), making it the earliest extant inscribed cultic monument. The altar contains a
dedicatory inscription to Athena, noting that the dedication is made while Khairion serves as the tamias. Khairion
was one of many Athenian tamiai, who “were responsible for the extensive inventories of the classical centuries that
document the various possessions of Athena and other gods” (Bubelis, Hallowed Stewards, 2). Bubelis’s book traces
the history of “sacred treasurers,” “magistrates who possessed a reasonably significant degree of authority over
some kind of sacred property or another” (Hallowed Stewards, 5). The Athenians regularly published lists of
offerings received from 434 BCE to about 300 BCE (Dignas, Economy of the Sacred, 16).

49 Robert Parker and Dirk Obbink, “Aus der Arbeit der ‘Inscriptiones Graecae’ VII. Sales of Priesthoods on Cos I1,”
Chiron 31 (2001): 229-52.
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The prostatai shall be in charge of the keys of the thesauroi and open them together
with the priestess each year in the month Dalios. Half (of the sum) belongs to the
priestess, the other half they shall send to the public bank where it is put into the
account which the goddess has, and they shall record the transaction in the public
archive. This money shall be available for construction work as the ekklésia decides
and for repair of the sanctuary.>°

From this inscription, we learn several important things about the workings of temple
economies. The sanctuary owns and manages secured thesauroi (storage containers), for which
there is an annual inventory and distribution, overseen by the prostatai and the priestess for
Aphrodite Pontia. The goddess Aphrodite Pontia has her own bank account. This is not unusual.
Throughout Greece and Asia Minor, there are twenty-five examples of temples serving both as
clients and proprietors of banks. This evidence has a wide chronology, ranging from the sixth
century BCE (Samos) to the second century CE (Ephesos), and a wide geographical dispersion,
including temples in Athens, Thebes, Delphi, Delos, Samos, Kos, Ephesos, Priene, Sardis, and
Halicarnassus.>*

In the case of the inscription above, Aphrodite also shares half of the goods in the
thesauroi with the priestess in an example of human-divine profit-sharing; the priestess’s income
is sourced from this annual inventory. Perhaps most importantly, the inscription describes the
role of individuals and communities functioning as intermediaries and agents of divine business
in the world. While the priestess and prostatai manage the financial bureaucracy that includes

inventory and divine banking, the goddess also has decisions about her property decided by an

ekklesia; this business includes maintenance and construction on sacred property. Religious

0 |G XI1 4.1.319. Trans. Dignas, Economy of the Sacred, 21.
51 Bogaert, Banques, 279-80.
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functionaries’ job descriptions involve the proper financial management of divine property, but
groups also make decisions about and manage divine property in the world.

The second example from Kos dates to the first century BCE. This inscription comes
from a white marble stele, broken into four pieces and reused in a doorway in the Asklepieion.
The portion on which this part of the inscription is written measures 64 x 40 x 14cm. There is not

enough information on the inscription to determine which deity is referenced in the contract.>?
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[The thesauros should have three keys,] the priest should have one [of

the keys, the prostatai the second, and] the managers of the god’s bank

the third. They should open [it in the month of Petageitnyos?] each

year and remove [the contents] and give one third to the priest and

deposit the other two thirds in [the bank so that they may be given as a

dedication to the] sanctuary from the offerings, as decided by the d[emos].>3
Again, we find secured sacred storage, whose inventory and proper distribution are overseen by a
group of cultic intermediaries, including the priest. This inscription also details human-divine
profit-sharing and divine-human property distribution mediated both by cultic officials and by
the people. Here, though, we also encounter evidence that the god has his own bank on-site

which functions, at least in this transaction, to store and funnel divine property for its

deployment in the sanctuary. The god is able to control (through those transacting on his behalf)

52 parker and Obbink, “Aus der Arbeit,” 237-38.
3 SEG 1.344. Translated in Dignas, Economy of the Sacred, 22.
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the divine temple business that occurs, without relying upon an outside bank. This also means
that the trapezeitai (bank managers) participate in conducting the god’s business in the temple
and have equal access to sacred storage.

The third example is a Greek-Latin bilingual inscription from Cyme dating to 27 BCE. It
describes the intervention of Augustus and the governor of Asia in a local cult dispute. Following
a decree from Augustus and Agrippa that public and sacred places shall be under public or sacred
ownership, the inscription details a letter from Vinicius, the governor, demanding action to
correct a violation. A citizen named Lysias, citing the temple’s outstanding debt, has claimed
ownership for the temple, debt, and financial claims of Dionysus in the city. The governor asks

city officials to pay off Lysias, writing,

E(go) v(olo) v(os) c(urare), sei ea ita sunt, utei Lusias quod [est] positum pretium
fano recipiat et restituat deo fa- [num e]t in eo inscreibatur: *Imp. Caesar Dievei f.
Augustul[s] re[sti-] [tuit.’]
I want you take care that...Lysias receives the fixed price for the temple and
restores the temple to the god, and that it is recorded on the temple: ‘Imperator,
Caesar, son of the deified lulius, Augustus restored it.”>*
While it is unclear under what circumstances Lysias can claim ownership to the temple, this
inscription raises important questions: How much does it cost to bail out a god? How does an
individual acquire a god’s property, including a temple? How and by whom is the price set to
determine how much a god’s property is worth? A single inscription cannot answer these
questions fully. Yet this text demonstrates that Augustus, a self-described son of a god,

intercedes to pay off a religious center’s debt-holder. In doing so, he “restores” a temple to its

god. Gods, a son of god, and humans can participate in financial transactions with one another,

%4 Dignas, Economy of the Sacred, 122.
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and the human can even trade in a god’s property or, we might say, even the god him/herself can

trade or be traded.

The separation and separate management of divine properties was not limited to Greco-
Roman religious persons, and divine involvement in the transactions at sacred sites was not
limited to locations with a sacrificial cult. An inscription on a column (225 x 98cm) comes from
a synagogue in Stobi in Macedonia.>® The column, which was used as spolia for a Christian
basilica on the same site, dates from the original synagogue, either to 79 or 163 CE, depending
on the reconstruction of a lacuna at the top. This typical dedicatory inscription acknowledges a
benefactor, Claudius Tiberius Polycharmus, who has paid for the construction (or perhaps
renovation) of his rooms to the “holy place,” including the triclinium. It includes several features
typical of a dedicatory inscription, including reference to the fulfilment of a vow and the
honorific claim that Polycharmus is a father of the synagogue. Polycharmus’s gift establishes the
synagogue on the ground floor rooms while retaining his ownership and control of the upper
floor.5®

[KA(ad106)] Tiéprog TTodvyapuog, 6 Kai Aydprog: 6 matnp g &v XToOPo1g
CLVOY®YTG 0C TOAELTEVCANEVOS TAGHV TOAELTEIOV KT TOV 10VOAIGLOV EVYNG
EVeKEV TOVG UEV 0TKOVG TM Ayim TOT® Kol TO TETPUCTOM £K TOV OIKEIMV
APNUATOV PNOEY OAMG TAPUYANREVOS TAV AyimV, TNV 08 EEovaiav TV VTEPOOV
Thvtov Tacay kol Ty <d>eomoteiov Exewv Eue Tov KM(avdov) Tipéprov
[ToAdyappov Kai Tovg {kai ToVC} KANPOVOLOLS TOVG LOVG 1l TavTog Biov, O¢ v
0¢ BovAnO1) T1 Kovotopficot Topd Ta VT’ EUOD doyBEéVTa, SMGEL TA TOTPLAPYN
Ivapiov <p>vptd dag elkoct TEvte: oVT® Yap Lot GLVEIOEEV, TNV O EMOKELT|V

TG KEPALOV TV VEPD®OV TOlEioh<a>1 EUg Kai KAnpovopovg éuong.>’

(D[Claudius] Tiberius Poycharmus, also called Achyrius, the father of the
synagogue at Stobi, having lived my whole life according to Judaism, in
fulfilment of a vow (have donated) the rooms to the holy place, and the triclinium
with the tetrastoa out of my personal accounts without touching the sacred

%5 1J0, I, 65.
6 1J0, I, 69.
5N. Vulic, “Inscription greque de Stobi,” Bulletin de correspondance hellénique 56 (1932): 291-98.
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funds at all. All the rights of all the upper (rooms of the building) and the
ownership is to be held by me, Claudius Tiberius Polycharmus, and my heirs for
all life. If someone wishes to make changes beyond my decisions, he shall give
the patriarch 250,000 denarii. For thus | have agreed. As for the upkeep of the
roof tiles of the upper (rooms), it will be done by me and my heirs.*® (Emphasis
mine)

This inscription demonstrates that the members of the synagogue, including Polycharmus,
understand that the synagogue has its own separate funds which are designated as sacred.
Polycharmus is eager to assert that his funding is from his own property and does not touch those
sacred funds. Even though God is not mentioned, it is not difficult to see the similarity between
this claim about sacred funds®® and examples from temple administrations above. These funds,
while under the control of some synagogue administrative processes, belong to God.
Polycharmus also claims that because he has donated his own rooms to the synagogue, he has the
right to determine their use in the context of the community and even has the right to demand a
fine be levied if the rooms are used counter to his instructions. This places sacred property under
at least partial human control and demonstrates that it is not always the gods who offer divine

benefaction to humans.

A second, later, and even more explicit, example comes from a pair of dedicatory mosaic
inscriptions found in a synagogue near the ancient harbor in Aegina, which scholars have dated

to 300-350 CE.

Bcodmpov vem(té)p(ov) ppovtilovt(oc) £k [thic] Tpocddov T cuvay(®YTc)
guovc®Bn. evloyia macwy icepy[o]uévors.

%8 Translations adapted from 1JO, |, 63-64.

% The use of “sacred funds” here is interesting, as ton hagion seems to suggest that the Jewish community maintains
its own sacred treasury. This language offers a conceptual parallel to the Roman imperial treasury, which was often
referred to as the ierotaton tameion, but it is still unclear what makes money sacred or profane. 1O, I, 69.

24



Oe0dwpog apy[iovvaywy(oc) e]povticag &tn técoepa €y Oepedivv TV
ouvay(wynv) oikodounca. Tpocodevd(noav) xpvotv<o>1 pe koi &k TdV Tod Bg(od)
Swpedv ypoovot po.°°

When Theodorus the younger was phrontistes, the mosaic was laid down from the
revenue of the synagogue. A blessing on all who enter.

Theodorus, archisynagogos, phrontistes for four years, built the synagogue from
the foundations. 85 gold coins were received, and 105 gold coins from the gifts of
God.

The mosaics, set in a tabula ansata on the west end of the floor, with black lettering on a white
background, have no published measurements. The title phrontistes, given to the donor
Theodorus (who also serves as the archisynagogos) is attested in Jewish inscriptions from Porto,
Rome, Caesarea, and Side; it was broadly used in public administrations in the late Roman
period.®! Scholars debate what this role specifically did, whether overseeing communal property,
supervising the (re)construction of the building, or serving as the treasurer of the congregation,
but the title implies that Theodorus has financial oversight of the synagogue.®? Theodorus, who
has overseen the building of the synagogue, dedicates a mosaic paid for from synagogue
revenue. The dedication includes the amounts received from two sources; the first seems to be
some sort of collection from the congregants, but the second source is from the “gifts of God”
(éx @V 0D Bg(0D) dwpedv), which means that God and the congregants together fund the

construction of the synagogue.

Cultic sites could also serve as places for currency exchange, and commerce related to
cult often occurred within the temenos of a sacred site.®® These transactions meant that money,

commaodities, and even persons were bought, sold, and traded. One important example comes

801G 4.190.

61 1J0, 1, 208.

62130, 1, 208. This formula also used in no. 29 in John H. Kroll, “The Greek Inscriptions of the Sardis Synagogue,”
HTR 94 (2001): 5-55.

8 This is the case for the second temple in Jerusalem. See Mark 11; Luke 19; Matt 21; and John 2. For more, see
David Hendin, Guide to Biblical Coins, 51" ed. (New York: Amphora, 2010).
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from manumission inscriptions, such as those found at Delphi.5* The polygonal wall along the
sacred way leading to the temple of Apollo includes some 800 manumission inscriptions, almost
all of which date from the second century BCE to the first century CE.®® These manumission
inscriptions, found on the wall as well as in the theater, record the process of owners “freeing”
their slaves by selling them to the god Apollo.®® Manumissions are formulaic, and usually
include a date of transaction, the price paid, conditions of release (if applicable), witnesses and
guarantors for the transaction, and the agreement between the two parties (the god/goddess and
the slave-owner). These sacral manumission inscriptions can also be found in other places in the
ancient Mediterranean, including Kalymna, and include a variety of persons participating in a

divine-human slave transaction, including persons from a variety of ethné.®’

One example from Delphi demonstrates the theo-economics at play in divine-human
contracts. Inscribed on the polygonal wall of the east terrace of the Treasury of the Athenians in
Delphi, it is dated to the late second or early first century BCE. This is a typical paramoné
(conditional release) inscription, but “this seems to be a rare example of a Jew manumitting a

slave in a pagan temple.”%®

dpyovrog HpaxAeid[a], un[v]og [Motrtpomiov, dnédoto To[vd]a[io]c ITvddapov,
ovvevdokéovtoc Tod viod ITvdapov, Tt [A]roA[Ao]vi cdpo dvdpeiov, Ot
vopa [Apovrag, €n” éhevbepiar, TYdG dpyvpiov pvay TévTe, Kol Tav T v

64 Keith Hopkins and P. J. Roscoe, “Between Slavery and Freedom: On Freeing Slaves at Delphi,” in Conquerors
and Slaves, ed. Keith Hopkins (Cambridge: Cambridge University Press, 1978), 133-71.

81J0, I, 170.

% | am grateful to Tyler Schwaller, whose dissertation research introduced me to thinking about the implications of
divine involvement in these slave transactions. “The Use of Slaves in Early Christianity: Slaves as Subjects of Life
and Thought” (Th.D. diss., Harvard Divinity School, 2017).

87 Aristide Calderini, La manomissione e la condizione dei liberti in Grecia (Milan: U. Hoepli, 1908); E. Leigh
Gibson, The Jewish Manumission Inscriptions of the Bosporus Kingdom, TSAJ 75 (Tibingen: Mohr Siebeck, 1999).
8130, I, 175. It is incredibly difficult, however, to understand the force of loudaios’s name here and to draw
conclusions about his cultic practices beyond this contract at Delphi, especially because of the early date of the
inscription in terms of scholarly debates about when and how to translate ioudaios. For some recent discussions of
this topic see Annette Yoshiko Reed, “loudaios Before and After Religion,” Marginalia Review of Books, 26 August
2014, http://marginalia.lareviewofbooks.org/ioudaios-religion-annette-yoshiko-reed/ and Lawrence M. Wills, "Jew,
Judean, Judaism in the Ancient Period," Journal of Ancient Judaism 7 (2016): 169-93.
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Elxet. PeParmtp KAémv Kevda[po]v. mapapewva[to] 6¢  Apdvrog mapa
‘Tovoai[o]v, &wg ka Cf} Tovdaiog, ToEmV TO TOTITAGGOUEVOV TV TO dV[Va]TOV. €l
3¢ un, kopiog £ote Tovdaifo]g [Em]tuény Apdvtor B¢ ko paivinTol avTdt, TAOU
un ToAé[ov]. én[el 6]€ ka1 x[ab]n Tovddiog, Erevbepoc Eotm [Apdv]tag, Kabmg
TEMGTEVKE TOV OVAV TdL OedL Apvvtac, Hofte] levBepoc sipey kol AvEpomTog
amo mav[tov t]ov mavta Biov. €l 0¢ Tig Epdmtoito ApvHvTa £l KATASOVAGUML,
KOP10G 6T GLAE®VY O TTopaTL[Y®V MG] EhevBepov dvta, Kai O BefarmTnp
BeParovtm tav dvav Tdt [Be]dL. pdptvpor ol dpyovrte[g Nikdroc, Xd][otpatod,
KoAAia]g, kai ididton TipoxAfic, Eevokpitog, Zootpatog, Tapdvtivoc,
d[1\Joxphrng.®

In the archonship of Heraclidas, in the month Potropios, loudaios (son) of
Pindarus has, with the agreement of his son Pindarus, sold to Apollo a male body,
Amyntas by name, for five silver minae to set him free and he [Apollo] has the
money. Guarantor: Cleon (son) of Cleudamus. Amyntas shall stay with loudaios
for as long as loudaios lives, doing everything he is required to the best of his
ability. If, however, Amyntas does not do that, loudaios may punish him in
whatever way he wishes, but he cannot sell him. If something happens to
loudaios, Amyntas shall be free, because Amyntas has entrusted the sale to the
god he shall be free and immune from any seizure throughout his whole life. If
anyone seizes Amyntas to enslave him, let anyone, whoever by chance he is, have
the right to rescue him, since he is free, and let the guarantor make the sale to the
God secure. Witnesses: the archons Nicatas, Sostratus, Callias, laymen, Timocles,
Xenocritus, Sostratus, Tarantinus, Philocrates.

Here loudaios and his son Pindarus draw up a contract which sells their slave Amyntas to the
god Apollo for the price of five silver minae. The contract has multiple witnesses, some of whom
are part of the temple bureaucratic system, and others who are idiotai (laypeople). Cleon® is
named as the bebaioter (guarantor) for the transaction, because the contract is not completely
fulfilled until Amyntas has continued to serve loudaios until the end of his life. Humans serve as
participants in this divine-human transaction, and gods and humans are responsible for ensuring
its proper enactment and correcting any violations of the contract. In this transaction, while
loudaios receives the price for his own slave (funded by the slave), Amyntas’s ownership is
transferred to the god Apollo. While these manumission inscriptions do free (or conditionally

free, as is the case here) slaves, the theo-economic rhetoric of manumission contracts suggests

89 FD 3.2.247.
70 Although it is normally my practice to keep the Greek spelling, | follow the Latin spelling of the translation here.
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that Apollo is a significant slave-holder. He regularly participates in a divine-human slave

market with humans acting as witnesses and guarantors to the transactions.

Theo-Economics Beyond Cultic Sites
The gods could also be found in other commercial sites, whether in governmental or

market agorai, including makella where fish and sacrificial meat were sold.” These spaces were
built to maximize proximity and efficiency for administrative and commercial activity; makella
in Ostia, Puteoli, Hipponion, and Gigthis were built within a hundred meters of the forum, the
makellon of Aezani was built near river docks and within a hundred meters of the agora, and
cities such as Perge installed them along the main road to ease transportation.”? The architecture
or decoration of makella often had space dedicated to or reserved for cult, with Mercury or
Hermes as the most frequently honored deity.” The genius of the makellon and Fortuna are also
often cited, as well as the cult of the emperor, Neptune, and Liber Pater.”* The gods were also
invoked when regulating the transactions that occurred within these commercial spaces. One key
example comes from a limestone base (65 x 44 x 30cm) which held a votive statue found to the
north of Basilica B in Philippi, the site of the ancient makellon. This Latin inscription dates to the
first century BCE:

Mercurio

Aug(usto). Sacr (um).

Sex(tus).Satruius. C(aii). f(ilius).

Vol(tinia). Pudens.

[aed(ilis)] vac. Philipp(is).

[ex mensu]ris. Ini-
[quis aeris p(ondo)---]+

" Laura S. Nasrallah, Archaeology and the Letters of Paul (New York: Oxford University Press, forthcoming).

72 Claire De Ruyt, Macellum: marché alimentaire des Romains (Leuven: I’université catholique de Louvain, 1983),
329. For more on public markets, see Christopher P. Dickenson, On the Agora: the Evolution of a Public Space in
Hellenistic and Roman Greece (Leiden: Brill, 2017).

3 De Ruyt, Macellum, 373-74. Philippi has a prominent example, explored more below.

4 De Ruyt, Macellum, 374-76.
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Consecrated to Mercury Augustus.

Sextus Satrius Pudens, son of Caius,

of the tribe Voltinia,

aedile (?) for the Philippians,

(erected this altar) out of false measures for the bronze weights.”

In this inscription, located in the site of commercial activity for Philippi, a Roman magistrate
(possibly an aedile with oversight of public buildings), sets up a votive to Mercury Augustus as a
site for confiscation of false measures. We know from another similar base from the makellon in
Philippi that this base likely held a bronze statue representing Aequitas. The statues of both bases
were made from the melted down false measures themselves. ’® Of this blended imperial-
commercial divinity, Cédric Brélaz writes

If these restorations hold, we have here, with inscription 117, a second example
[in Philippi] of a statue dedication to an assimilated divinity of imperial virtues on
the part of an aedile, in addition to the confiscation of false measures. In the
present case, the statue was dedicated to Mercury Augustus. The protection of
commerce and trade is part of Mercury's attributions. The epithet Augustus which
is lent here has the effect of associating the qualities of the divinity with the
imperial virtues and suggesting, in return, an assimilation between the emperor
and the god. The ordinary values of divinity are thus increased by the imperial
aura. '’

This votive provides evidence of the overlap of imperial bureaucracy, imperial cult, and a
divinity associated with commercial activity. It also contains similar theo-economic rhetoric to
the checkbook mentioned at the beginning of this chapter: the presence of a divine figure is
invoked on an object used to complete financial transaction. The invocation of Mercury-

Augustus for an object which celebrates the confiscation of false measures suggests that

5 CIPh 2 132.
6 CIPh 2, 117. See also CIPh 2,158, a table of measuring tables dedicated to the Thracian rider found in nearby

Kypia.
7 CIPh 2, 286. Translation my own.
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Mercury-Augustus oversees the commercial activities that go on in the makellon. Mercury-
Augustus also serves as a sort of divine warranty that the transactions which occur within the
space will be equitably measured. The aedile’s dedication of a statue of the emperor’s equity
literally reforms any false measurements confiscated in the makellon. In this center of
commercial activity, deities and imperial authorities are evoked on objects which commemorate
and are used to oversee economic activity as human economic actors intermingle. The gods are
understood as active not only within the context of temple economies, but also as participating in
the larger economy even in spaces which we moderns might understand as solely commercial.

The gods were invoked by statues and inscriptions in commercial spaces such as makella.
Their images were also deployed on coinage, weights, and measurements, the means of and
standards for much commerce in antiquity. In addition, the issuing authorities themselves, the
emperors, frequently represented themselves as gods or sons of gods on their coin issues.

These frequent divinization issues cover a wide chronological range, from Tiberius
through Constantius I1, with relatively standardized imagery and ideology. While the popularity
of the imperial cult, with its various temples, priests, and other cultic bureaucracies, ® varied
within the Roman empire, imperial divinization was represented throughout the empire on coins.
These coins often include DIV, DV, DIVO, or CONSECRATIO in their inscription. ’® A search
of the Online Coins of the Roman Empire database run by the American Numismatic Society

reveals 288 types with DIVO, 270 types with CONSECRATIO, 55 with DV, and 20 with DIV.8°

78 Ephesos was the first city to be called neokoros, or temple-warden, a term which was used to indicate cities, often
in Asia Minor, with an imperial temple granted to them by the Senate and the emperor to be built and managed by
that city. Usually one city per province could house a neokorate temple, and Ephesos eventually issued coins and
published inscriptions claiming they were “twice neokorate.” See Steven J. Friesen, Twice Neokoros: Ephesus, Asia,
and the Cult of the Flavian Imperial Family, RGRW 116 (Leiden: Brill, 1993).

7 Simon Price, “From Noble Funerals to Divine Cult: The Consecration of Roman Emperors,” in Rituals of Royalty:
Power and Ceremonial in Traditional Societies, ed. David Cannadine and Simon Price (Cambridge: Cambridge
University Press, 1987), 57.

80 “Consecratio,” http://numismatics.org/ocre/results?g=fulltext%3Aconsecratio&start=260&lang=en;
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The earliest types are from Tiberius in the early 30s, the latest date to Constantius Il, perhaps as
late as 361. Most issues are small denomination bronzes, including sestercii during the imperial
period, and nummi starting with the denominational reforms of Constantine.

There is significant evidence of theo-economics on coinage; “coins, which were among
the first widely produced publications and reproductions in history, were icons with a value at
once spiritual and material, or aesthetic and economic.”8 Imperial divinization coinage
represents a particular ideological arc of Roman imperial issues, but gods and goddesses, and
other theological imagery, are found on almost all Greek and Roman coin issues. City,
provincial, and imperial issuers use divine imagery to invoke local deities in the place of issue,
express issuing authorities’ virtues, such as piety, and intertwine the divinity’s authority with that
of the issuer. With imperial divinization coinage, especially, we see the intertwined theo-
economic rhetoric of a ruler who issues coinage to be used for day-to-day economic transactions
and who chooses to make theological claims to divinity on that coinage. Thus, the gods were not
only participants in economic transactions, but they also were represented on and understood to
authorize the very currency with which much business in the Roman world was conducted. The
medium of exchange with which a person might purchase grain or oil was not separate from the
watchful eyes of imperial and theological authority.

Imperial figures and divinities are also regularly represented on weights used to regulate
financial transactions. Emperors, empresses, or deities such as Hermes/Mercury were used as

standards for weights, and their use spans from the first century CE well into the Byzantine

“DV,” http://numismatics.org/ocre/results?g=fulltext%3ADV&lang=en;

“DIV,” http://numismatics.org/ocre/results?q=fulltext%3ADV&lang=en;

“DIVO,” http://numismatics.org/ocre/results?qg=D1VO&Ilang=en/. Some coins have more than one of these
inscription types.

81 Marc Shell, Art and Money (Chicago: University of Chicago Press, 1995), 9.
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period. This leaded bronze bust (8 x 6 x 4.7cm), likely of Nero, dates from the first century CE

(fig. 2).%

Figure 2: Leaded bronze weight bust, first century CE, Image: Harvard University Art
Museums. https://www.harvardartmuseums.org/collections/object/304018?position=1

Busts such as this one would have hung from a steelyard, a marked bar along which the weight
could slide to help measure the proper amount of bulk goods. Both buyers and sellers would rely
upon a physical representation of a deity or a semi-divine imperial figure to guarantee the
accuracy and proper measurement of the transaction occurring. These types of weights, when

counterfeited by merchants trying to gain an unfair advantage, might have comprised some of

82 Harvard Art Museums/Arthur M. Sackler Museum, Gift of Walter C. Baker, 1949.82. Image copyright Harvard
University Art Museums: https://www.harvardartmuseums.org/collections/object/304018?position=1.
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those melted down in the makellon in Philippi to form a statue of Aequitas. Imperial figures and
divinities are not only represented on the currency of the Roman Empire, but they also shape the
objects that are used to measure transactions.

The theo-economics of coins and weight standards begin to become clearer when we
consider a broken limestone table (32 x 196 x 116 cm) that was found in the sanctuary of the
Thracian Horseman in Kipia, some fifteen kilometers southwest of Philippi.® The table top has
two circular cavities, pierced at the bottom and with a molded edge. The table, which was used to
regulate measuring standards, would have one or both of the cavities filled with merchandise
(such as grain or oil), held in place by a missing mechanism. After the transaction was complete
the merchandise would have dropped to a container below through the hole in the bottom. Three
brief Latin inscriptions lay on the table top.

[---1]1 . uir . sua . p(ecunia) . f(aciendum) c (uravit).

Pro [sal]ute . col(oniae) . lul(iae) . Aug(ustae) . Philippiens(ium) .

Heroi A[ulo]nite . sacr(um).

[an unknown] duumvir erected (this table) at his own expense.

For the well-being of the colony Julia Augusta of the Philippiens.

Consecrated to the Thracian Horseman. 8
This duumvir, or joint magistrate who would have been an elite official in the Roman Empire,
offers a functional limestone table for the wellbeing of the colony at Philippi. This table would
have seen regular use in a market setting, measuring merchandise to ensure that transactions

were fair and equitable. This duumvir consecrates the table to the Thracian Horseman, an

important local deity. This offering of a measuring table is similar to the two statue bases offered

8 CIPh 2,158.

8 The image and invocation of a heroized figure on horseback was widespread in antiquity, including in the area
around Philippi. For more on this figure, see Dilyana Boteva, “The “Thracian Horseman’ Reconsidered,” in Early
Roman Thrace: New Evidence from Bulgaria, ed. lan P. Hayes, JRA Supplement 82 (Portsmouth, RI: Journal of
Roman Archaeology, 2011), 84-105.
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by aediles from the makellon at Philippi. The act of proper measurement served the salus, well-
being/health, of the colony, and it also was consecrated to a local deity. The commercial
transactions that would have occurred on this tabletop were not only commercial transactions.
Because of the theological invocations of salus and a divinized figure, the transactions were also
theo-economic ones.

Imperial and divine eyes watched over transactions which occurred within commercial
spaces. The bodies, images, and invocations of gods and imperial god-humans standardized
transactions and regulated how much a person could buy, in the medium (currency), measure
(weight busts), and process (measuring table) of exchange. The most mundane purchases from
oil to grain were also god-purchases. And human merchants and bureaucrats (including the
aedile and duumvir from these objects from Philippi and its environs) were expected to regulate

their transactions by divinely overseen standards.

Conclusion

From coins and weights, to inscriptions and statues found in commercial spaces, to the
formal financial bureaucracies of temple banks and storage, the gods pervaded the economic
sphere in antiquity. A person participating in any form of financial transaction, from making a
purchase in the makellon, to dedicating an object at a temple, to drawing up a lease, to
participating in a manumission, was likely to encounter the gods, if not as a participant in the
transaction itself, then as a figure overseeing that transaction. As we turn to the Letter to the
Philippians, we can read the language of gain, loss, abundance, wealth, security, deposit, and
prosperity in this context, and expect that some of the Philippians would have also had these

vibrant range of possibilities of financial interaction with God in mind.
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Chapter 1: The Venture of the Gospel
IN THIS AGE OF HARD TRYING, NONCHALANCE IS GOOD AND

“really, it is not the
business of the gods to bake clay pots.”” They did not
do it in this instance. A few
revolved upon the axes of their worth
as if excessive popularity might be a pot;

they did not venture the
profession of humility....

- Marianne Moore

Introduction

Living is Christ and dying is gain (Phil 1:21). In this divine accounting, living and dying
are given a certain value, set on a spreadsheet with Christ and gain in the next column. Dying is
profitable, and living is Christ. How much is dying worth? How much is living worth? And what
are the theological and economic consequences—or, | would say, the theo-economic
consequences—of commodifying Christ? Answering these questions requires an analysis of the
Letter to the Philippians for its divine-human financial rhetoric. This rhetoric pervades
Philippians, including language of venture, profit, loss, abundance, need, security, deposits, and

partnership. It is a theo-economic rhetoric.

In order to consider the range of this theo-economic rhetoric, it is helpful to begin with

Phil 1:5-7.

[Edyoptotd ]...Eml 7] Kovmvig DUV €ig TO £0ayyEMOV Ao THG TPOTNG NUEPAS
dypt oD VOV, TEMOBDS adTO TOUTO, OTL O EVAPEAUEVOS EV DUIV EpYOV AyabOV
gmtehécel dypt Nuépag Xptotod Incod- kabdg oty dikaiov Lol TODTO PPOVETV
VIEP TAVTOV VUMV 010 TO EXEV e €V TH Kapdig DUAC, £V T€ TOIG 0ECUOIG LoV Kol
&v M) amoAoyig Koi Pefardoel ToD 0ayYEAOV GUVKOIVMVOLS LoV THG YEPLTOg
navtag LUAG dvtag.
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[I give thanks]...because of your venture in the gospel from the first day until
now. | have confidence in this, that the one who began a good work in you will
complete it by the day of Jesus Christ. Even as it is right for me to think this way
about all of you because | have you in my heart, both in my imprisonment and in
my defense and warranty of the gospel, since all of you are my joint-shareholders
in grace.
Here, Paul describes himself as being in a koinénia in the gospel with the Philippians (1:5).
While this term is often translated as “fellowship,” the financial connotations of the term as a
“venture” emerge from a consideration of the epigraphic and papyrological evidence, which
opens up a reading of the entire letter within a theo-economic framework. Paul also claims that
his imprisonment, particularly his apologia and bebaiosis, defense and warranty of the gospel
(1:7), is his contribution to the prokopé, prosperity, of that gospel venture. By exploring these
terms for their theo-economic valences, the valuation of dying and living that we find in

Philippians 1 becomes clearer. A focus on koinonia in Philippians 1 also helps to consider the

use of koinania in the rest of the letter, particularly in Philippians 4.

Two recent treatments of Philippians reveal the field’s continued interest in economic
themes within New Testament texts and especially in Pauline materials. In their handling of
koinonia language in the letter, both monographs return to regularly asked questions about Paul’s
compensation and the socio-economic models of early communities in Christ. They do not
address the theological and economic valences of koinonia or the full range of theo-economic

rhetoric in the letter.

David E. Briones takes up the apparent contradictions regarding Paul’s financial
(in)dependence in 1 Corinthians 9 and Philippians 4.8 The majority of scholars see Paul’s

insistence on financial independence and preaching the gospel free of charge in 1 Corinthians 9

8 Briones, Paul’s Financial Policy.
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as rhetorical overcompensation, given Paul’s acknowledgement of receiving financial assistance
in Philippians 4. Instead, Briones contends that Paul has a comprehensive financial policy for his
communities. Briones argues that Paul receives financial support from the Philippian community
because he had a longer, more established arrangement with this group, compared to other
ekklésiai, such as that at Corinth.8 His “socio-theological” approach concludes that Paul, the
Philippians, and God are in a complex, three-way relationship based upon gift-giving. Yet this
“socio-theological” analysis fails to take into account the frequent deployment of koinénia
cognates throughout the letter, including in Philippians 1 and 4. The focus on gifts in Briones’s
book, and its interest in recreating the social-historical context of the gift language in Philippians
4 results in its glossing over some of the theo-economic complexities of the text, particularly
where koinonia cognates are concerned. For all his emphasis on the economic nature of the
relationship among Paul, God, and the Philippians, Briones does not address the financial

connotations of the term koinonia and its use in Phil 1:5-7.

Briones translates koinonia tou euangelion in Phil 1:5 as Paul’s “fellowship in the
gospel.”®" According to Briones, koinonia “consists of their [the Philippians’] active
participation in contributing to the advance of the gospel, primarily, but not exclusively, through
their financial support, which springs from their participation in divine yapic.”® Although
Briones highlights Phil 1:7 as representative of the Paul/God/Philippian gift-triangle, by
minimizing the financial connotations both here and in 1:5, Briones’s analysis cannot account for
the pairing of both these verses of koinan-cognates®® with euangelion (gospel). While charis is a

divine-human resource shared between Paul and the Philippians, in these verses, Paul seems

% Briones, Paul’s Financial Policy, 22-24.
87 Briones, Paul’s Financial Policy, 108.
8 Briones, Paul’s Financial Policy, 108.

8 | use this phrase to refer to the variety of terms related to koingnia found in the Letter to the Philippians.
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more concerned with describing the gospel by using as an organizing principle the language of
koinania. This minimization of the financial connotations not only of the koinon-cognates but
also of the other theo-economic language in Philippians 1 leads to an oversimplified description
of the letter’s complex articulation of the divine-human relationship as a mere set of gift
exchanges. Briones fails to describe the varied ways in which Paul imagines the Philippians as
contributing to the gospel venture, and he does not adequately treat the continuation of theo-
economic terms into the middle and end of the chapter, where Paul discusses his imprisonment.
Briones is instead interested in defending consistency across the Pauline corpus as well as

highlighting the importance of gift (charis) language in early Christianity. ®

A second recent work takes up the use of koinon-cognates in Philippians 1 and 4 in order
to renew arguments for understanding early Christ communities as similar to Roman societas.
Julien M. Ogereau’s recent philological study of papyrological and epigraphic evidence for the
use of koinonia, among other terms, has demonstrated quite convincingly that the cognates of
koinonia *“essentially expressed the idea of partnership, be it economic, political, marital, or
otherwise.”® This follows in the line of J. P. Sampley’s work, who first argued in 1977 that
koinonia should be read as equivalent to Roman societas, social arrangements whose primary
purpose was to “pool resources, be it human (e.g. slaves, labor), material (e.g. tools, facilities), or

financial, towards the fulfilment of a common objective.”% Koinén-cognates are frequently

% There has been an increasing interest in the role of gift exchange in the Letters of Paul, and Seneca has been a
popular author used for comparative work with Paul. See Thomas R. Blanton, IV, A Spiritual Economy: Gift
Exchange in the Letters of Paul of Tarsus (New Haven: Yale University Press, 2017); John M. Barclay, Paul and
the Gift (Grand Rapids: Eerdmans, 2015). Charis has been an important focus of study in these monographs,
including Briones’s Paul’s Financial Policy. While gift exchange is an important theme in Paul, it is not the only
mode of financial interaction in antiquity, including divine-human financial interaction. These three sources focus
on literary rather than material culture evidence, and thus overlook the evidence for some of the range of divine-
human financial interactions.

%1 Ogereau, Paul’s Koinania, 216.

92 J. Paul Sampley first makes this argument in his essay “Societas Christi: Roman Law and Paul’s Conception of
Christian Community,” in God’s Christ and His People: Studies in Honour of Nils Alstrup Dahl, ed. J. Jervell and
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found in business transactions, especially land-lease agreements and other business documents.®?
Ogereau’s study helps to demonstrate that “one need not rely on a metaphorical interpretation
with which to make sense of the economic discourse [in Philippians]. Rather the evidence
suggests that we ought to take it at face value and grapple with the socio-economic dynamics
herein implied.”%* Ogereau argues that a number of philological studies were conducted by
scholars, especially in the mid-twentieth century, whose ecumenically-minded ecclesiological
commitments led them away from a financial reading of koinonia. By creating a comprehensive
appendix of epigraphic and documentary sources that use koinon-cognates, Ogereau
demonstrates that koinon-cognates are used frequently in contractual relationships. Ogereau’s
study, however, limits its scope to the human-human organization of early Christ communities,
and thus does not attend to the ways in which his evidence demonstrates that it is hardly unusual
for such partnerships, particularly business partnerships, to include a divine-human component in

the arrangement.%

This contract, from Arsinoite and dating to 52 CE, is drawn from Ogereau’s study and

demonstrates a typical use of koinonia in business contexts:

ol wapéEmpon udc Tov dan®® Kpovi(mv)a koi tov Iodosty dmoipetondotong Kai
GVELGTIPAKTOVG KO ATOPAVOYANTOVG KOTA TAVTO TPOTOV 810 TO TOVG TOD
TeioévEemg viovg APaveic eival, £i60Vg AVTML KO(1)VOVODS, DPEINOVTIOV aDTY
TAMOTO ONUMOCEL

Wayne Meeks (Oslo: Universitetsforlaget, 1977), 158-74. He expands this argument in Pauline Partnership in
Christ: Christian Community and Commitment in Light of Roman Law (Minneapolis: Fortress, 1980). For more of
Ogereau’s engagement with Sampley, see Paul’s Koinonia, 311.

9 Qgereau, Paul’s Koinania, 353.

% Qgereau, Paul’s Koinania, 308.

% David Briones’s recent RBL review worded this critique much more strongly, “To assume that Paul’s theology
does not influence his understanding of kowvwvia with his churches in the advancement of the gospel (itself a
theological endeavor!) seems highly unlikely...is it right to assume a one-to-one correspondence between kowmv-
terms in documentary evidence and Paul’s use of the terms in his letters?” David Briones, review of Paul’s Koinonia
with the Philippians, by Julian Ogereau, RBL (2014): http://www.bookreviews.org. | think Briones attempts to
overcorrect Ogereau; I would argue that kowovia discourse in Philippians can be both theological and financial,
without tension between the two.

% QOgereau notes that Son equals T here.
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And | shall render you, both Kronion and Pausis, free from hindrance, liability,
and impairment, in every way, for the sons of Tisenxsis, who were equal
partners in this (property), have disappeared, since they owe much to the public
treasury. %’

This papyrus fragment is a guarantee of immunity offered to Kronion and Pausis in the sale of a
property to pay off the long-outstanding debt owed to the public treasury. Two brothers, who had
co-owned the property, have left town without settling their public debt. A Ptolemaios offers this
document to release Kronion, the notary for the documents of sale, and Pausis, who has
purchased the property, from the expense and trouble of future legal liability for the sale. Like
many of the examples compiled in Ogereau’s appendix, P.Mich. 5.354 describes the participants
in the koinonia and lays out the ratio of investment or ownership (here an equal share between
the sons). Koinonia arrangements share both the potential for reward as well as risk. As is clear
in this example, the failure of these brothers to pay off their debts has resulted in the forfeiture of
their koinonia venture property. Ogereau does well to include epigraphic and documentary
evidence, which is frequently overlooked by the majority of scholarship, in his assessment of
koinonia. Yet Paul’s Koinonia with the Philippians overcorrects against more theologically-
minded scholarship and thus glosses over evidence that clearly demonstrates that it is hardly
unusual for divine beings to be involved alongside humans in koindnia arrangements.

One example, from Ogereau’s appendix, reveals the difficulty in trying to disentangle the
theo-economics of some koinonia arrangements. At a Nymphaion in Kafizin, in rural Cyprus,
numerous pottery fragments and other epigraphic remains dating from approximately 225 BCE

provide details of a koinonia which deals in flax and seeds. %

9 Ogereau, Paul’s Koinonia, 403. P.Mich. 5.354 (TM 12165). This excerpt is from lines 17-24.
% |Kafizin 119, 120.
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x(Gp1t)t Avopdkiov kowvoviag tfov A]ivov kai [tod onéppotog Noue]nt
m...Ovnoayopag ®1rovvi[v] dexom[popog].

By the favor of Androklos’ company of flax and seed to the Nymph...Onesagoras
son of Philounios, the dekatéphoros.®

The dekatephoros is either the giver or collector of the tithe, and thus could refer either to the
Nymph, or a person who collected and received the tithe on behalf of the nymph, perhaps
Onesagoras. Scholars disagree regarding whether Onesagoras is the giver of the tithe from
Androklos’s business or the go-between who mediates the transaction between the nymph and
the koinonia.*® Whatever the specifics of the arrangement among the koinonia, Onesagoras, and
the Nymph, what is clear is that a divine being receives the benefits from this business
relationship. Whether or not the koindnia sees her as a formal patroness to their flax and seed
business, this “family” %! business considers her worthy of receiving the business’s tithe.

From Paul’s Koinonia with the Philippians, we have access to an important new data set
for considering the ways in which communities in Christ might have heard and understood
koinonia and its cognates with contractual valences. Ogereau offers the above fragments, and an
abundance of other documentary and epigraphic data, as evidence of the dominance of koinonia
cognates in describing business and other partnerships in which there is a share in both liability
and potential gain. However, he ignores the important, and sometimes explicit, participation of
the divine in these partnerships. As with Briones, Ogereau does not account for the rhetoric of a
koinonia in the gospel. With his project’s narrower focus on whether Paul’s ekklésiai are
equivalent to Roman societas, he misses the theo-economic rhetoric of the larger letter, in which

koinonia discourse dominates.

% The “t[ov AJivov” is actually the genitive singular in the Cypriote dialect.

100 Ogereau, Paul’s Koinania, 175.

101 |Kafizin 283, for example, references the flax and seed business as belonging to the oikoc AvSpdriov. Ogereau,
Paul’s Koinaonia, 176.
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A Venture in the Gospel

Scholarly questions about Paul’s compensation and the poverty of Christ communities
have hobbled a comprehensive exploration of the range of financial language throughout the
letter. They unnecessarily separate discussions of the implications of Phil 4:15-19, with its clear
references to some sort of financial exchange occurring between Paul and the Philippian
community, from financial terminology elsewhere in the letter. Instead, all parts of the letter
should be subjected to the question: What sorts of human-human and human-divine relationships

are described in a partnership between Paul and the Philippians in the gospel?

The very beginning of the letter presents some answers. Paul’s stated reason for his
traditional thanksgiving is his gratitude “in your koinonia in the gospel from the first day until
now” (tfj kKowovig VUMVEIS TO edayyEAMOV Gmd THig TPOTNC Muépac dypt Tod viv). %2 With the
term koinonia, Paul describes a business relationship in the gospel, a venture in which both
liability and potential reward are shared. The Philippians have been participants and invested in

this joint-venture of the gospel from the first day until now.

A comparandum to this sort of koinonia relationship is found in an agreement to a
business partnership from Hermopolis, dating to 132 CE, in which Titus Flavius Sarapion agrees
to enter a business arrangement with Publius Aelius Apollonius that involves shared land use.
After dating the one-year agreement to the seventeenth year of Hadrian, the former writes,

€mi 10 pe TeAécal ToD EVEAKOLIEVOL GOl POPOV T EvelkovcBncopuévou 10 1o,
guod kat’ ioov oot [r]dooag g domavag k(al) onéppata K(oi) Epya k(i) {a} ta

AL TavTa AveUTOSIOTOC TOMGOUEVOL KATO TO LGV,
{(8rovc) 1} 1 xowwmvia kupia. 1o

102 phil 1:5
103 p,Flor. 3.370 (TM 19386). This excerpt is lines 13-17.
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Upon my paying you half of all the tribute that is imposed or shall be imposed,
sharing with you equally all the expenditures, seeds, labor, and all other (costs).
(Let) the partnership (koinonia) be effective.04
This typical business agreement details both the shared liability and the object of investment
(earlier the inscription mentions Titus’s stake in a “half share of the [arable] land”)% as well as
a sense of the timing of the venture. Phil 1:5 does not constitute a written contract or formal
written agreement. Yet, as in this papyrus fragment, Paul’s pairing of koinonia language with a
date (“from the first day””) reminds the Philippians of their joint investment in the gospel, and it

might have reminded some in the Phillippian communities of contract language they would have

encountered in other contexts.

Phil 1:6, which also includes a chronological component, both further explains the nature
of the koinonia relationship between Paul and the Philippians and complicates that relationship
by describing divine involvement. In Phil 1:6, Paul writes

nemol0AC a0 TO TOVTO, &1L 6 Evap&apevog &v vUTV Epyov ayabov Emtedéast dypt
nuépag Xpotod Incod-

I have confidence in this, that the one who began a good work in you will
complete it by the day of Jesus Christ.

Two other participants in the venture of the gospel are introduced to the business arrangement:
“the one who began a good work,” presumably God, and Jesus Christ. The Philippians, then, not
only have a shareholding arrangement with Paul in the gospel, but they are also, to some extent,
the worksite of that venture. God is described as the instigator of that work, and Paul, playing the

role of absentee site-supervisor, nevertheless expresses his confidence that the work will be

104 Ogereau, Paul’s Koinonia, 463. Ogereau’s translation, with some adjustment. While it is well beyond the scope
of this project, | find the frequent deployment of kyria language in sales, lease agreements, and other contracts in
order to make a text authoritative and binding fascinating and perhaps worth pursuing as another potential avenue
into a feminist rhetorical analysis of this and other texts.

105 Ogereau, Paul’s Koinonia, 463.
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completed on time. The day of Christ is described as the deadline for completion, without further
explanation, but it is clear that the chronological references bind the two verses together. Paul
has had a koinonia relationship with the Philippians, and that relationship is still active in the
present, and this venture is guaranteed continuation into the future with an agreed-upon
completion date. The Philippians themselves are the site of productivity that is expected to bear
fruit for the gospel.

It is difficult to underestimate the importance of Paul’s deployment of koinonia language
throughout the letter.2% The term appears six times in the very brief letter, compared with only
two occurrences of ekklesia. In Philippians, Paul uses koinonia discourse instead of ekklesia
discourse, which is more prevalent in other letters, including 1 Corinthians. The three-to-one
koinonia-to-ekklésia ratio found in Philippians might not seem significantly imbalanced at first.
However, the context of the two appearances of ekkiesia help to demonstrate that the term is
supplanted by Paul’s deployment of koinonia cognates.

Ekkiésia occurs at Phil 3:6 and Phil 4:15. In Phil 3:6, in the midst of an autobiographical
section in which Paul talks about his reasons for “confidence in the flesh” (Phil 3:4), he adds,
*according to zeal, a persecutor of the ekklésia (katd (fjlog didbkmv v EkkAnoiov).” Here,
Paul’s pursuit of the assembly is buried in a long list that includes Paul’s circumcision on the
eighth day as well his affiliation with the genos of Israel and the tribe of Benjamin. This first
deployment, then, is a reference to Paul’s past and has no immediate connection to the Philippian

ekklesia, its context, or the larger rhetorical framework of the letter. The second appearance, in

16 Mark A. Jennings has also recently noted the centrality of koinonia as an organizing principle in the letter,
arguing that “Paul does not exhort the Philippians to be partners in the advance of the gospel as generally conceived,
but rather, that they be his partners in his gospel mission.” Mark A. Jennings, The Price of Partnership in the Letter
to the Philippians (New York: Bloomsbury T&T Clark, 2018), 25. However, Jennings does not engage with Julian
Ogereau’s work or fully address the theological and financial implications of a koinonia in the gospel, writing,
“Koingnia should not be restricted to financial arrangements” (The Price of Partnership, 32).
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Phil 4:15, occurs in the passage which has vexed scholars with concerns about Pauline
compensation. There he writes,
ovdepia EKKANcio EKovavVNoeV €l AOYOV S00EMC Kol AUyEmS €1 Ut DUETG povol.

No assembly invested with me in the matter of giving and receiving except you.

Here, while Paul acknowledges that the assemblies with which he corresponds commonly call
themselves ekkiesia, he only refers to the Philippian ekklésia in order to compare it with other
assemblies with whom he had contact when he came out of Macedonia. The central term in this
clause for understanding Paul’s rhetoric about Philippian community is ekoinonésen, another
koinonia cognate. The dominant image of this phrasing is a business partnership for which Paul
has kept proper track of “receipts and expenditures,”%’ not a democratic civic assembly.%
Anna Miller’s recent book Corinthian Democracy: Democratic Discourse in 1
Corinthians helps set out the potential differences between what she terms ekklesia discourse of
1 Corinthians and the theo-economic koinania discourse of Philippians. Regarding 1 Corinthians,
Miller writes,
Paul’s rhetorical aim...is marked by rhetorical tactics drawn from a robust
discourse of democracy—what | term “ekklésia discourse”—a discourse
pervasive in the eastern Roman Empire and within the Corinthian community...
Paul’s rhetoric is inscribed with this ekklesia discourse in order to make his own
leadership legitimate in a context where the same discourse was being mobilized
to construct a community around the actions of empowered, free citizens...[I]
trace a persuasive ancient discourse of democracy that emerged out of the Greek

civic institution composed of the body of free citizens, the ekkiésia...this ancient
Christian community was constructed, at least rhetorically, as a civic and political

197 In a recent article, Julien Ogereau compared Phil 4:15 to P.KéIn 2.101, P.Oxy. 10.1280, and P.Lond. 5.1660 and
offers the above translation for d6cem¢ kai Muyewc. Julian Ogereau, “The Jerusalem Collection as Kowwvia: Paul's
Global Politics of Socio-Economic Equality and Solidarity,” NTS 58 (2012): 360-78.

108 My interest in the divine-human theo-economic rhetoric of Philippians does not rely solely on a reading of the
letter as a unity or a compilation of several fragments. In this project | follow the majority of scholars who currently
treat the letter as a unity, however, if Philippians 4 is, as some have argued, a later letter, then it is possible that Paul
writes to the Philippian community using koinonia discourse over and against a Philippian self-understanding of
their community as an ekklesia. Phil 4:15, then, would represent Paul echoing back their own self-descriptors while
continuing to assert koinonia discourse as the dominant model.
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body...disparate community members at Corinth took a vocal role in deliberative

decision making within this Christian community. 1
Ekklésia discourse, when deployed by Christ followers in Corinth, marks a community as a civic
and political body. The rhetoric of koinonia in Philippians instead imagines a financially-bound
body. These ties extend beyond the long-term human-human partnership in giving and receiving
that we find in Philippians 4, as well as the financial and labor support that the Philippians seem
to offer to Paul in prison, to imagine a divine-human financial and theological entanglement that
includes the Philippians, Paul, his co-writer Timothy, Epaphroditus, whom the Philippians sent
to aid Paul, Christ, and God. There is a venture in the gospel, overseen by God and due by the
day of Christ, to which all must contribute.

Ogereau has helpfully demonstrated that koinonia discourse is pervasive in the Greco-
Roman world as terminology deployed in business contracts, legal documents, and other
agreements which involve shared risk and reward. Therefore, Paul’s rhetoric inscribed within
this koinonia discourse should be examined for the ways in which he legitimates his own
contributions to a gospel venture in a context in which, because of his imprisonment and his
continued receipt of financial support, he could be seen as not contributing to, or perhaps even
causing loss to, the gospel venture. And when Paul constructs this ancient Christ-following
community as a theo-economic body, he not only asserts himself as the ultimate broker between
the Philippians and God in the gospel venture, he also leaves open the possibility for this

community to understand itself as having a share in contributing to the gospel venture.

Reading Theo-Economics in Philippians: Paul’s Deposit and the Prosperity of the Gospel

109 Miller, Corinthian Democracy, 1-2.
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At the end of Philippians 1, Paul discusses his chains. Scholars have long wondered about
the location and nature of Paul’s imprisonment. Phil 1:12-18 contains important evidence for
identifying the location of the composition of the letter, mapping out Paul’s travels, and
assessing the fit between Paul’s letters and the narrative presented in Acts. Key to these
arguments about location are an interest in Paul’s statement in 1:13 that his “imprisonment in
Christ has become known to the whole praetorion,” because Paul’s use of the word praitorion
might help decode the location of the letter’s composition.*!? Scholars have argued that

111 in Ephesus,*? or in Caesarea. *** Although Craig

Philippians is composed in a Roman prison,
S. Wansink has concluded that “speculating about where Paul may have been imprisoned when
he wrote Philippians and Philemon, although enjoyable and intriguing, leaves us with little more
than enjoyable and intriguing speculation,”*'* scholars nevertheless continue to focus on these
verses as a way to get at questions of Pauline biography and timeline. Angela Standhartinger has
recently noted that “the image [of Paul’s imprisonment] drawn in Acts is historically
implausible.”%

Wansink’s monograph on the subject of Paul’s imprisonments reveals the difficulty in

reconstructing ancient prison experiences. Wansink advocates for an examination of Paul’s

rhetoric about his imprisonments instead of attempting to reconstruct the historical situation of

110 For a recent discussion, see Michael Flexsenhar, “Echoes in the Praetorium: People, Place, and Protests in Phil
1:13,” in Friesen, Schowalter, and Lychounas, Philippi, forthcoming. It is also possible to read praitorion as
referring to the imperial guard in Rome. See Paul A. Holloway, Philippians: A Commentary, Hermeneia
(Minneapolis: Fortress, 2017), 87.

111 C. H. Dodd, New Testament Studies (Manchester: Manchester University Press, 1953), 83 ff.

112 Helmut Koester, History and Literature of Early Christianity (Philadelphia: Fortress, 1983), 131.

113 3. J. Gunther, Paul: Messenger and Exile (Valley Forge, PA: Judson, 1972), 91 ff.

114 Craig S. Wansink, Chained in Christ: The Experience and Rhetoric of Paul’s Imprisonments, JSNTSup 130
(New York, NY: Sheffield Academic Press, 1996), 17.

115 Angela Standhartinger, “Letter from Prison as Hidden Transcript,” in The People Beside Paul: The Philippian
Assembly and History from Below, ed. Joseph A. Marchal (Altanta: SBL Press, 2015), 109. Among other arguments,
Standhartinger notes that “the form of free house arrest, libera custodia, implied by Acts was a privilege of the
Roman senatorial class and the very highest ranking provincial elites. Paul’s case is scarcely comparable to that of
the Jewish prince Agrippa or of Locusta, Nero’s medical adviser” (110).
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his imprisonment. Literary and documentary sources about ancient prisons are chronologically
scattered and fragmentary, and many sources on prisons (e.g. early Christian martyrdom texts)
postdate Paul. Archaeological evidence of prisons is scarce and often disputed.'® What is clear,

however, is that Paul does not reference several common literary tropes about prison that are

117 118

found in other ancient sources,'” including references to darkness, '8 smell,*® and overall poor
living conditions.'?° Instead, Wansink compares the rhetoric in Philippians with other epistolary
evidence, focusing on Cicero’s Ad Quintem Fratrem 1.3.*2* While his summary of the evidence
and rhetoric about ancient prisons is helpful, Wansink’s conclusions are mostly limited to an
exploration of the connection between the gift in Philippians 4 with the imprisonment rhetoric in
Philippians 1. The specter of concern for Paul’s receipt of financial support from the Philippians
continues to loom, limiting the set of questions that have been brought to this passage in
particular and the framing texts of the letter as a whole.

I submit that we can read the reference to the praitorion in Philippians 1 instead as a

continuation of the theo-economic rhetoric of a koinonia in the gospel. Paul has just finished

describing his relationship as a koinonia in the gospel under the supervision of God, a venture in

116 For example, a cistern in Philippi was honored in later Byzantine times as a prison which held Paul, but there is
no evidence that can demonstrate it was a 1% century CE prison. E. Dassmann, “Archaeological Traces of Early
Christian Veneration of Paul,” in Paul and the Legacies of Paul, ed. W. S. Babcock (Dallas, TX: Southern
Methodist University Press, 1990), 288-92. A building in the Athenian agora which has been identified as a possible
prison could also have been any number of public functional buildings, including a hostel (Wansink, Chained in
Christ, 39).

117 For an extensive treatment of the relationship between penal strategies and penal practices in the late Roman
world, see Julia Hillner, Prison, Punishment, and Penance in Late Antiquity (Cambridge: Cambridge University
Press, 2015).

118 References to the darkness of prisons are varied, including Philostratus’ Vita Apollonii 7.31, to Cicero’s Verres
2.5.61, to the Martyrdom of Perpetua and Felicitas 3, to take a few better-known examples (Wansink, Chained in
Christ, 33-34).

119 philo (Ebr. 101) and Diodorus Siculus (31.9.2) both make reference to the stench of enclosed bodies and rotting
food and the poor air quality in prisons (Wansink, Chained in Christ, 35-36).

120 |_ycian’s Tocharis 29 describes the shocking conditions that Demetrius, visiting his friend Antiphilus in prison,
experiences while trying to locate his friend (Wansink, Chained in Christ, 36).

121 Here he follows the example of Loveday Alexander’s “Hellenistic Letter-Forms and the Structure of
Philippians,” JSNT 37 (1989): 87-101.
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which both Paul and the Philippians share the potential for both reward and risk. Ogereau’s work
has demonstrated that this is economic rhetoric. My own analysis above has shown that this is
also, at the same time, theological rhetoric. We find divine beings participating in precisely these
types of contractual relationships. A koinonia in the gospel would have been legible because
here, as elsewhere, theology and economics are inseparable. Paul writes in Phil 1:12

INvookev 8¢ Ludg Povropat, aderol, dtL Ta Kot Eue HAALOV 1 TPOKOTTV TOD
evayyeiiov EAAvdev

I want you to know, brothers and sisters, that the things which have happened to
me have happened for the prosperity of the gospel.

Recall that Paul and the Philippians participate together in the theo-economic context of the
gospel venture in which risk and reward are shared. If the Philippians’ contribution to the gospel
venture is as a worksite of God (1:6) who will be completed by the day of Christ, Paul, as the
worksite supervisor, the one who makes supplication to God on their behalf, is ensuring that they
will yield a fruitful harvest of righteousness (1:11) and contribute an abundance of love in
knowledge and discernment (1:9). Paul’s discussion of his own imprisonment, then, is his
proffered contribution to the success of the gospel venture in which he is partnering with the
Philippians.t?

If we take seriously the papyrus land-lease of Sarapion or the inscribed Nymphaion
votive at Kafizin above, in which koingnia is deployed to talk about co-ownership, we see that
Paul and the Philippians share in a particular business of the gospel. Paul’s imprisonment, so he

asserts, contributes to the prosperity of that venture. Such an interpretation is further bolstered by

a scattering of legal and financial connotations: Paul’s first mention of his imprisonment in Phil

122 paul deploys a number of passive and indirect constructions in Phil 1:12-20. In Phil 1:12, the subject of the
sentence is not Paul, but the ta ko’ ué. In Phil 1:16 Paul is deposited for the defense of the gospel

(glg amoloyiav oD gdayyediov keipon), and in 1:19 Paul claims that this will turn out for his deliverance
(TovT6 pot dmoPnoetar gig coTpiov).
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1:7 as in the defense (apologia) and security (bebaiosis) of the gospel. This is certainly legal
rhetoric, as many have noted. Most scholars, influenced by Adolf Deissmann, read both terms in
a legal context without financial overtones; apologia is read as the defense speech, while
bebaiosis is also read legally as positive proof claims.?® Bebaiosis, however, is also an
important theo-economic term; its context is not formal legal terminology but business and
contract language. As Angela Standhartinger has noted, the term belongs to the *“contexts of
philosophy, oaths, and the language of business, [and] means the solidifying or confirmation of
promises, statements, or knowledge previously uttered... There is no forensic usage of the word
apart from Phil 1:7.”1%* Given the theo-economic context of the gospel venture, it makes sense to
take bebaiosis in the context of its nearly ubiquitous use in contracts to suggest warranties or
securities in business transactions. A typical example from 144 CE details an extract from the

contract for a sale of a camel (fig. 3):

123 Adolf Deissmann, Bibelstudien (Marburg: Elwert, 1895), 103-4, apud Standhartinger “Letter from Prison,” 119.
124 Standhartinger, “Letter from Prison,” 119-20.
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Figure 3: BGU 1.87 (= P. 7018): contract for camel sale, 144 CE.
Berlin Papyrusdatenbank.
http://berlpap.smb.museum/Original/P_07018 R_3 001.jpg.

(hand 3) Taovfitic ApraydBov pet[a kJu[plifo]v
0D GLVVYEVODE ZTOTONTEMS TOD

2TOTONTEMG OLOAOYD Tempa[Kké]val

@ ZotafodTt TOvG VTAPYOVT[AC] pHot
[kaun]Aovg dvo OnAiog Eoc@payio-

uévag kotd tod 6e&tod unpod vol..]
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Kol fTa TADTOG TOLNTOG Ko AmTéym

TNV TNV APYLPIOV dPoryLOg

nevtokooiog kKol eforwom nd-

[on [Be]Bordol kaBmg mpoéxiT[on]
[..]1.L[]1&payodnep avriic

(hand 4) évtétax(tar) dua yp(apeiov) Xokvom(aiov Nnoov).

I, Taouetis, daughter of Harpagathes, with her guardian, her kinsman, Stotoetis,
son of Stotoetis, acknowledge that | have sold to Satabous two female camels
belonging to me, marked on their right thigh with Ny and Eta, on the spot, just as
they are, and that | have received the price of five hundred drachmas and I shall
guarantee with every guarantee, as aforesaid.

I, [Sykos, son of Neilos], wrote on her behalf.

[break](m. 4) (The contract) was registered through the grapheion of Soknopaiou
Nesos. 12°

Taouetis guarantees not only that the transaction has occurred, but that she has received the
proper price and provided the camels that have been described. Taouetis, as the seller of the
camels, is the one offering the guarantee that the terms of the transaction have been met, both the
type and quality of the camels, and for her acknowledgment of receipt of payment. The larger
contract includes a date of transaction, marking time by imperial year. Satabous, the buyer, is
named elsewhere in the contract as responsible for registering the camels and paying any taxes
that might be owed, and the contract is written down for Taouetis by a scribe, who also witnesses
the contract. If the Philippians understand the gospel as a koinonia, Paul’s invocation of a
bebaiosis might have reminded them of this ubiquitous language found in contracts across the
ancient world.?®

Guarantees were offered for a variety of transactions, from camel sales to land leases, and

they also were sometimes offered when the contract involved the sale of human beings. One

125 BGU 1.87, text and translation in Jane Rowlandson, ed., Woman and Society in Greek and Roman Egypt: A
Sourcebook (Cambridge: Cambridge University Press, 1998), 187. Lines 22-33

126 A search of documentary papyri on the papyri.info database for bebai* turns up 1640 hits. Thus, while bebaiosis
has no forensic counterpart, it does belong in a broader legal-financial context.
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example from 140 CE in Alexandria is a bill for final payment on the purchase of a young girl

named Sarapias (fig. 4):

pog drside
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Figure 4: P.Col. 8.219: contract for sale of a young girl, 140 CE. New
York, Columbia University. http://papyri.info/ddbdp/p.col;8;219/images.

[-ca?-]Traces[-ca.?-] [........ HeTA Kupiov T0V]
dedopévou pot k[ata o Popaiov 0]

YéEotov TMoumn[eiov - ca.15 -]

[Trolepaiov [tpomelitn yoipew: xpn-]

Spdricov Kao[. ... ] .vgl. .. .. ] 70D Kepdrmvog
Y0otKoopei® T® kol AAOoET TElV S0VANG
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Yapamadog Evyevodg AleEavopeig Tig
KOTAYEYPAUUEVNC Ol VTTO aOTOD KOTA Oi-

mopa EAANVIKOV amAd ypMuott Koi 00-

100m¢ €KTog 1epdg vOGOL Kai Emaphg Bote
ATEYEWV OOTOV TAG OANG THG TEWWNS apyvpiov
Spoyudig yelhiag, oOv oig Exel d1dt yepo\g/
apyvpiov dpaypoic OKTOKOGIOG TOG AOUTOC
apyvpiov dpayu(ac) dwakooiog, Beparotvrog
15109 6.0er@od avToD Tordmpov Lmwoikoo-
peiov Tov kai ALBaEmg, (vivovrar) (dpoyuai) c. (tovg) y
Avtokpdropog Kaicapog Titov Aikiov Adplavod
Avtoveivov Zefaoctod Evoefode Eneip 10.

vac. ?

(hand 2) Kag, . [ ] Traces

[So-and-so, with the kyrios] granted me [in accordance with Roman usage],
Sextus Pompeius [..., to so-and-so] son of Ptolemaios, [banker, greeting.] Pay to
Kas[sianos... son of so-and-so, grandson] of Kephalon of the Sosikosmeian tribe
and the Althaian deme, as the price of a slave, Sarapias, born in Alexandria, who
has been conveyed to me by him in accordance with a Greek double document,
simpla pecunia and as being free from the sacred disease and epaphe, so that he
may have the complete thousand silver drachmas of the price, when added to the
eight hundred silver drachmas which he has through hand, the remaining two
hundred silver drachmas (= 200 drachmas), his brother Isidoros of the
Sosikosmeian tribe and the Althaian deme acting as guarantor. Year 3 of
Imperator Caesar Titus Aelius Hadrianus Antoninus Augustus Pius, Epeiph 19.
(2nd hand) 1, Kas[sianos...?’

A woman has sent to a banker named Sextus Pompeias an enslaved person named Sarapias, with
an agreed upon total sale price of 1,000 drachmas. The woman has 800 drachmas from Sextus
Pompeias but is still owed 200, so she sends out a bill requesting the outstanding balance,
invoking not only the buyer but the guarantee (bebaiosis) over the sale offered by the buyer’s
brother Isidoros. The bearer of the bill, Kassianos, is tasked with obtaining payment from Sextus
and, if necessary, the other individual who can be held liable for payment: the guarantor Isidoros.

As is clear from the image above, the text is crossed out in two strokes, so the order seems to

127p Col. 8.219, text and translation in J.F. Gilliam, “The Sale of a Slave through a Greek Diploma,” JJP 16-17
(1971): 63-70.
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have been cancelled (or perhaps completed). Here papers, people, and payment seem to have
traveled back and forth, and a person serving as the guarantor of the proper completion of a still
outstanding contract. In the case of the koinonia at Philippi, news of Paul’s guarantee to the
Philippians may have come via the labor of Epaphroditus, with perhaps instructions to continue
to solicit the financial support that might represent their “fruit” and contribution to the gospel
venture. The Letter to the Philippians, like this incomplete sale, represents an ongoing
relationship with outstanding obligations.

By claiming that his imprisonment offers a bebaiosis, a guarantee, of the success of the
gospel venture, Paul reminds the Philippians that he is the one who brought the koinonia in the
gospel to them. In the contract-language between Paul and the Philippians (overseen by God),
Paul is the seller who is able to instigate its guarantee. Paul is responsible for assuring them of
the terms of that gospel venture, and he includes his own imprisoned body as the guarantee of
that contract. The Philippians, who have previously partnered with Paul in giving and receiving,
and who have likely given him support while in prison, still owe the yield of the fruit of
righteousness by the day of Christ Jesus. Paul’s contribution comes through his imprisoned body
(Phil 1:20). Paul, as the instigator of the contract, also offers his own guarantee that through his
imprisonment (rather than in spite of it), the gospel venture will continue to succeed.

To take one last, late example, we find a contract for the lease of irrigation equipment on
a papyrus fragment dated to August, 311 CE (fig. 5). Three women who own a vineyard lease
out the maintenance of the irrigation systems on a third of the land to Pereitis, who agrees to
maintain the vineyard and its irrigation in exchange for a share of the wine and of the proceeds
from the dates and fruits grown on the property. In the contract, Pereitis seeks to reassure the

vineyard owners that he will complete any necessary maintenance on time.
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Figure 5: P.Col 10.284: papyrus of irrigation lease, 311 CE. New York, Columbia University.
http://papyri.info/ddbdp/p.col;10;284/images

kai Emdgyopat] podmdcachat £mi Tadta £ 600 dnd Tod av|[tod] iceldvog
15[x (tovc) kai 1 (Etovg) - ca.26 -]yempyovpévav Tm yoplo Kol Tdv Ev<ov>Tmv
Qowikov . . o, . .
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[axivéuva Tavta Tavtog kivovvov. BlarBarmpévng 8¢ pot tijg Emdoyiig
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[t Epya mwavta T® dEovTl KaPpD]| Kai T[0]v mo[TIG] OV KOl TG GALA EVKAIPpOS
Kai ¢t téheL o0 [xp]ov]o]v [ra]pad[owom]

[TV dumedov Emt]uepeAnuévny Toi¢ ToTIoHoIg Kal T euTa (wyovodvta [Kai]
g00aAo[DvTa]

20[ 810 mavtdc, yewvopévng vuiv tij[¢] mpdéewmc mapd te NUOV Kol EK TOV
VIOPYOVTIOV Lol TAVTOV

[kupia 1 Emdoyn kol ém]e[p]m[tn]Oeig dpoAdyNoa. VTaTe[{]ag THE TPOKIUEVNG
un(vog) Mecopn Emay(opévav).

[Avp(MAia) .. .. .. .. goyov tovt]ov 10 oov. (hand 2) Avpr(Aog) Xepijvog Kol
¢ xp(patiCo) Eypaya vrep avth[g yp(dupata) uin eifdviag],

(14). . . and I undertake to lease for these two years from the incoming 20th and
8th year ... (15) ... cultivating the lots and the . . . (16) . . . in the presence of the
aforesaid Apphous which he shall cultivate, (17) everything guaranteed against
any risk. When this undertaking is secured to me | will of necessity
accomplish all the operations at their proper time, without delay and
everything done at the proper time, and at the end of the period I shall return
the vineyard cared for with the irrigations and the plants living and flourishing
always, and you have the right of execution against me and against all my
property. The undertaking is normative and after having been formally questioned
| have agreed.*?®

Guarantees are also a way of offering assurance in an ongoing financial relationship in which the

risk might be lopsided. Here, Pereitis is in a financially more unstable position; he needs to lease

the land (and the oxen to help work the land) and manage a complex irrigation system in

exchange for a portion of the wine and produce the land yields. The owners have the power in

this relationship, and the task of maintaining the vineyard incurs some risk for them if Pereitis’s

end of the contract is not withheld. Without proper maintenance, for example, the land might not

yield a full harvest or the vines and trees could be harmed. The owners might have a better yield

if they leased the land to another worker. These uneven power dynamics help explain why

128 p Col 10.284, text and translation in Bruce E. Nielsen, “Application for a Lease of Vineyard Irrigation,” ZPE 106
(1995): 179-188. The formulaic nature of the contract helps to reconstruct some of the emphasized portion of text

which is a lacuna.
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Pereitis offers a triple assurance that all necessary work will be done at the proper time, without
delay, and, just to make sure the point is clear, at the right time ([ta £pya wévta t@ déovtt Kop®]
Kai T[0]v mo[tic]udy kai T dAla evkaipwc). These assurances reflect an anxiety that comes from
Pereitis’s position as the person with less negotiating power in the contract.

Paul, too, offers extra assurances. He reminds the Philippians that, despite his unstable
position, he is offering a full guarantee for the gospel. The Philippians, too, will yield a full
harvest of righteousness at the proper time, and Paul’s contribution through his own
imprisonment guarantees the overall prosperity of the gospel venture, and therefore also the
Philippians’ proper yield. Paul, like Pereitis, is in a position of seemingly less power; he is and
has been receiving support from the Philippians, and he is imprisoned. But by shifting the focus
to the Philippians as God’s vineyard, Paul attempts to return himself to the position of power vis-
a-vis the Philippians; they are the agricultural worksite that needs to yield a harvest as their
contribution to the gospel.

By describing his imprisonment as a secure deposit left for the prosperity of the gospel
venture, Paul leaves open the question: How, exactly, does Paul’s imprisonment contribute a
guarantee to that venture? The phrasing suggests the possibility that Paul understands his own
imprisoned body to be object of security or deposit. This becomes even more clear later in Phil
1:16.

ol pgv &€ dydmng, €106teg OtL €ig amoAoyioy TOD €dayyEAiOV KETUAL. ..

Some [proclaim Christ] out of love, knowing that | am deposited for the defense
of the gospel...

Here, Paul is laid up or “deposited” (keimai) in prison for the defense of the gospel. He is

rendered passive in his situation. This idea continues in Phil 1:20, where Paul claims
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...0TL év 000eVi aioyvvOnooual, GAL’ v TAoT TapPNGiQ AOC TAVTOTE KOl VOV
peyoivvinoetor Xptotog &v 1@ copati pov, gite dua (of|g eite d1d Bavdatov.

...that in no way will I be tarnished/shamed, but in all boldness of speech as

always and even now Christ will be magnified (megalunthésetai) in my body,

whether through life or through death.
Paul “objectifies” himself as an object deposited in prison, and he argues that this deposit is his
contribution to the gospel venture, and that despite opposition, his imprisonment will bring about
the success of that venture. Keimai is a flexible term, used for both people and objects, and often
includes financial valences when referring to objects.'?® Paul has already rhetorically blurred the
human-object line at the outset of the letter; he and his co-writer Timothy call themselves “slaves
of Christ” (Phil 1:1).23° Given Paul’s claim to be a slave of Christ, the reference to magnifying
Christ in his body (megaluntheésetai), and the theo-economic rhetoric that pervades the rest of
Philippians 1, it makes sense to read Paul’s use of keimai along a human-object spectrum. Paul’s
imprisoned body magnifies Christ and profits the gospel venture. The Philippians continued
support of Paul in prison (through sending Epaphroditus and other financial support) is a

contribution to a warrantied object that is placed exactly where it needs to be to for the success of

the gospel venture.

But in antiquity, did people deposit things and expect a profit out the transaction? And
were the gods involved in the business of object storage and secured transactions? Beate Dignas
writes about items deposited for storage in temples and sacred places, explaining that, “There is
no doubt that depositing an object in a temple or sacred place transformed it into the god’s

property. Even when votive offerings of silver and gold were damaged and melted down, the

129 To take a single example, Herodotus refers to the gold and silver objects stored in Delphi this way (Histories
1.51). See entry for “keipon” in LSJ.

130 For more on the language of slavery in Paul, see Tyler Schwaller, “The Use of Slaves.” For more on the ways in
which enslaved persons were understood on a person-object spectrum, see Page DuBois, Slaves and Other Objects
(Chicago: University of Chicago Press, 2003).
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new objects or even ingots were kept in the temple and continued to be recorded as such. What

had once been dedicated was to remain in the sanctuary.” 3!

Evidence from Greek and Roman banking systems indicates that the line between
deposits and loans is deeply blurred and that temples and divine beings are involved in the
business of profit-turning storage. Two legal concepts, the Greek parakatathéke™? and the
Roman depositum irregulare, indicate the long-term deposit of goods that included the
expectation of a return on investment. The Greek parakatathéké is a deposit agreement in which
the person receiving the deposit is able to return the deposit in similar species, or even
sometimes in items of comparable value, rather than the actual goods deposited. This allows the
institution or individual receiving the deposit to re-invest those items, either through loans on
interest, trade, or other business transactions. For example, if an individual deposited a certain
amount of coinage or a certain weight of grain, the person who holds the storage could trade or
loan those specific items out to others and return to the depositor equal base value of other items
without obligation to return the specific items.*3® The Roman depositum irregulare, attested in
Justinian’s Digest, continues this legal concept, although some legal scholars question whether
the two are exact parallels. Both types of transactions are widespread in antiquity.*** The
arrangement is supposed to be a benefit to the depositor, because s/he is providing goods to the
depositee which can be reinvested elsewhere, so a profit is expected, and the differences, if any,
with other loans in antiquity, seem to lie in which parties retain or release ownership of the goods

being deposited.

131 Dignas, Economy of the Sacred, 20.

132 SJ: “naporatadixn.”

133 Bogaert, Banques, 331-51.

134 William Gordon, “Observations on Depositum Irregulare,” in Roman Law, Scots Law and Legal History:
Selected Essays (Edinburgh: Edinburgh University Press, 2007), 61-69.
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In the Artemis temple at Sardis, an inscription details the content of a parakatathéke
agreement between a wealthy individual and Artemis. Found in two columns on the walls of a
room identified for temple storage, it dates to approximately 200 BCE. The inscription is
engraved on a white marble block (.88 x 2.745 x .82m) on the face of the north wall.® Itis a
detailed deposit-loan arrangement, explicitly using the term parakatathéké to describe the
contract. Also, while the temple-wardens are responsible for the administration of the
transactions, the agreement has been made between Mnesimachus and the goddess Artemis
herself. Mnesimachus had received a deposit on loan of some of Artemis’s property, and when
the temple-wardens approach to recoup the deposit, Mnesimachus is unable to supply the full
amount. He offers his properties, including land, buildings, and slaves as bebaiasis (security)

until he pays back the amount owed from the deposit.

[ — —C.36— — —]énepoioavtog
Xapéo[v. . Jg[. .. .. lo[...... Jece[.c.2.]
[t I¢ xai Dotepov nékpivé Lot ToV oikov Aviiyovog: meldn viv

ol ve®moiot O Ypuoiov Thg

[ropokatadf]knc 1o Tiig ApTéndog dnattodoty Tap’ EUod, Eym O& OVK Ex®
160ev AmodOG® avTOic, E5TL OLV

[t0 kO’ &v T0]D oikov kdpot aide <at> kalodvrar ToPfaAipovpa KoUn v
Zapdiavdt tedimt &v 'Thov dpel TpookHpovsty 6

[poOg TV KO]unv Tod Ty Kod dAlan kdpon 1 kokeiton Tavoov kol Koufdiimia,
QOPOC TV KOUDV £ig v [TubBEov

[...... y]opyiov Tod £viawtod YPVooT TEVTKOVTO: £0TL 08 Kol KAT|pog &v
Kwapoa minciov ToBaApovpa,

[@6pog TO]D EvionTod ypvool Tpeils £ott ¢ Kol dAAN koun [epracacmotpa v
Mopaotov Bdatt, pOpog gig TV

[0 Japiov yrhapyiav Tod Eviowtod ypvool TeviiKovTa ENTA £6TL 08
Kol <év> Mopaotov DdoTt KATpog

&v Naypioa, opog €ig v Zayapiov Kopeidog yilapyiav ypvooi tpeic 0forol
YPLGIOV TEGGOPES” E0TL 08

Kol GAAN koOpun &v AttoHddorg 1 kaAeitar "TAov Ko, dpog tod Eviantod ypvooi
Tpeic 0folol ypuciov Tpeic:

&K UGGV 0DV TOV KOUMY Kai £k 1OV KAMpoV Kol THV 01KoTESmV TPOCKLPOVIDY
Kol T®V Ao®dV TOVOIKimV

135W. H. Buckler and David M. Robinson,*“Greek Inscriptions from Sardes 1,” AJA 16.1 (1912): 12.
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oLV TOIC VTLAPYOVOY KOl TV AyYel®V T@V 0lvnp®dV Kol ToD pOPOL TOD APYLPIKOD
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GAL®V TAV YIVOUEVOV €K TV KOUDV Kol Y®pig TOVToV Tt TAEOV, THC Staupécemg
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Ilepracacmotpolg

01KOTEDO, GTTOPOL APTARDV TPIDV KOl TAPAIEIGOL GTOPOV APTO<L>DV TPLDV Kol
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&V TOVTOL TAL TOTTM1L, &V TRoApovpoig "Epecog Adpactov, Kadoag Adpactov,
‘HpaxAeiong Beretpov,

Tvioc Maveov Kaikov, év Ilepracacmotpoig oi kototkodveg Kadoag
Apuavavdov, Adpactog Maveov
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¢ av Poviwvtal, kKol £ye Mvnoipayog kai ol ol Ekyovot dmoteicopey eig T<o>
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KOPTOV
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doov v &&Eta ML TV aEiav dmoddoopey mapaypfipe, kol Hrep OV yevnubtov Kai
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TOV KOPTOV

€0V 1) KOPTELGMOVTOL &V EKEtvmL TA ETEL €ig TA APTEHSOEC OTTOGOV AV YPLGIOL
dEwoL ML ol TodTa

amodmaoouev, PHEXPL 6& dGov U AmoddUEY EGTM &V EUOL £V TOPa<KO>TaONKNL Kod
€V TOIG ELOTG EKYOVOLG

€m¢ v dmav dmoddpey €ig T ApTédoc” kol 1 TPAEIS TEMG Av 65 MUAV U
yvévnton e&gtva.

(COL. 1) Chaireas having made inquiry... and afterwards Antigonus awarded the
estate to me. Whereas now the temple wardens are demanding from me the gold
lent on deposit and belonging to Artemis, but | have no funds wherewith to pay it
to them, there are then the items of which the estate consists; to wit, the villages
named as follows: Tobalmoura, a village in the Sardian plain on the Hill of llus,
and as appurtenances thereto other villages also: Tandus', as it is called, and
Kombdilipia; the rent payable by the said villages to the chiliarchy of Pytheus...is
fifty gold staters a year...

(COL. 1) neither to me [nor to my heirs, nor...] ...nor to anyone else any longer
the right of redemption. Should any person lay claim to any of the villages or of
the allotments or to the other things here specified in writing, 1 and my heirs will
act as warrantors and will oust the claimant. If, however, we shall fail so to act,
or if we shall commit any breach of the contract hereby drawn up in respect to the
villages and the allotments and the lands and all the slaves, these shall remain the
property of Artemis, and the temple-wardens shall on account of the same
conduct legal proceedings and obtain judgment against the claimants in any way
that they may see fit; and | Mnesimnachus and my heirs will pay to the treasury of
Artemis 2650 gold staters; and on account of the produce and of the fruits, should
the temple-wardens receive no fruits in that year, we will further pay to the
treasury of Artemis such sum in gold as the same may be worth; and the value of
the buildings erected and of the lands brought under cultivation by Artemis, or of
such other things as the temple-wardens may do, whatever the same may be worth
in gold, we will pay; and so long as we shall not have paid, the debt shall
constitute a deposit-loan owing by us till we shall have paid the whole amount.
Should the king on account of Mnesimachus take away from Artemis the villages
or the allotments or any of the other things mortgaged, then the principal in gold
of the deposit-loan, namely the 1325 gold staters, we ourselves—I Mnesimachus
and my heirs—will forthwith pay to the treasury of Artemis; and the value of the
buildings erected and of the lands brought under cultivation by Artemis, whatever
they may be worth, we will pay forthwith; and on account of the produce and the
fruits, should they receive no fruits in that year, we will further pay to the treasury
of Artemis such sum in gold as the same may be worth; and so long as we shall
not have paid, the debt shall constitute a deposit-loan owing by me and my heirs
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until we shall have paid the whole to the treasury of Artemis; and so long as this
still remains unpaid by us execution shall be lawful. 1%

This example demonstrates that the lines between deposits and loans in antiquity are blurry and
that divine beings involve themselves in the business of contracts involving guarantees.
Providing someone with a commodity which they can dispose of, redistribute, or otherwise use
as they will, is a normal transaction, but one in which a profit is expected. The gods are often
involved in these transactions, and the goods exchanged are not limited to currency, but also

include, property, future crops, and even slaves.

While I am not trying to argue that Paul presents his imprisonment as a formal
parakatatheké agreement, the koinonia in the gospel in which Paul and the Philippians are
invested belongs to God’s property. Paul has just described the Philippians as the land-property
of God (Phil 1:6), a property which bears fruit (1:11) for the gospel venture and on behalf of
which Paul is the one to make supplication to God. Paul, as the slave of Christ (1:1), is deposited
in prison for the profit of the gospel venture in which he and the Philippians are involved, and
therefore he argues that he contributes to the venture despite his situation of imprisonment and
his receipt of financial support from them—a situation because of which one could reasonably

argue that he is not contributing.

A reading of the theo-economic rhetoric of this passage also helps to explain some of the
phrasing in Phil 1:21-24 that has puzzled commentators who focus exclusively on Paul’s
apologia of the gospel, overlooking the theo-economic rhetoric in the text. In Phil 1:21 and the

beginning of 1:22, Paul writes

"Epoi yap 10 v Xp1otog kai 10 dmobavelv k€pdoc. 1 6& 10 Lfv &v capki, TodTO
LOL KOPTOG £pYOL, Kol Ti aipfcopot oV yvopilo.

136 Translation in Buckler and Robinson, “Greek Inscriptions,” 12-16.
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For me, living is Christ and dying is gain. For if I am living in the flesh, this is a
fruitful work for me, and I do not know what | prefer.

If Paul understands his imprisoned body as a physical contribution to the gospel venture, with
this rhetoric and the verses preceding it, he indicates a willingness to be disposed of/redistributed
for the success of that venture. This is why, for Paul, whether living or dying, Christ is
magnified/exponentially grows (megalunthésetai) in his body (1:20).

Even in the midst of this passive, self-objectifying language, Paul adds that although he
desires to depart and be with Christ, “to remain in the flesh is more necessary for you [the
Philippians]” (1:24). While Paul deploys rhetoric that blurs the line between person and object,
as an imprisoned and invested body. He continues to assert that he is making contributions to the
gospel venture, and that the Philippian koinonia requires his contribution to succeed. In this way,
Paul continues to assert his authority over the Philippians in the gospel venture as the ultimate

broker with God, the key to the gospel’s success.

How does Paul’s seeming indifference to living and dying match with his confidence that

the situation will work out for his sotéria? In Phil 1:19, Paul writes

o1da yap &1L TodTO pot dmoPriceton gig cmtnpiav did tfig VUMV defcemg Kai
gmryopnyiag tod IMvedpotoc Incod Xpiotod

For I know that this will turn out for my security through your supplications and
through the supply of the spirit of Jesus Christ.

In Phil 1:19, the word epichorégia (supply) cues us to recognize the theo-economic rhetoric. The
spirit of Jesus Christ is a provision that, combined with the supplications of the Philippians’
support, will help Paul’s imprisonment turn out for his soteria. Given that Paul immediately
transitions to claiming that soteria will occur whether or not he lives or dies, we should not read

soteria as indicating some personal confidence in Paul’s deliverance from prison. Instead, sotéria
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seems to have physical, theological, and economic components. Paul is the object deposited in
prison; his placement there supports the gospel venture in life or in death. If this is the case, then
his satéria seems to be about the physical security of the value of the deposit, and not about the
physical well-being of Paul’s body. Living magnifies Christ and dying would also prove
profitable. Thus, sotéria also seems to be about Paul’s value to the gospel, which is provided for
by the Philippians’ support and the provisions of the spirit. This commodifies Paul’s suffering
and potential death as a contribution to the venture of the gospel, and saotéria is worthy of further

support and investment, whether from the Philippians or through the spirit of Jesus Christ.

Philippians 4

A consideration of the theo-economic valences of a koinonia in the gospel in Philippians
1 also opens up a way of reading Philippians 4 that considers not only the human-human
financial relationship between Paul and the Philippians but also the human-divine financial
relationships that are frequently overlooked in scholarly analysis of the passage. | turn to this
chapter because Philippians 4 has drawn significant attention from scholarship interested in Paul
and his relationship with the koinonia at Philippi. It gives clues to the situation(s) behind the
letter(s) sent back and forth between Paul and the Philippian communities.*” Philippians 4 also

offers evidence for the financial relationship between Paul and the Philippians, but scholars have

137 Some argue that Philippians is a compilation of up to three letters. The compilation position contends that Phil
4:10-20 was at some point a separate letter, perhaps an initial letter of receipt and thanks sent after Epaphroditus
arrived. Phil 1:1-3:1 would then represent a second more extended letter sent with Epaphroditus upon his return. In
this position, the Letter to the Philippians, as we have it, flattens multiple chronological layers in the correspondence
between Paul and the Philippian assemblies. Those who argue for the unity of the letter note parallels between
various parts of the letter that are identified as belonging to separate fragments. There are, for example, numerous
parallels between 1:3-11 and 4:10-20 (Holloway, Philippians, 10-19). My treatment of theo-economic rhetoric
throughout the letter is not dependent upon the letter’s unity or composite status. | have chosen to structure my
argument here by following the parallels across Philippians 1 and Philippians 4, but the analysis holds whether or
not these represent parts of a larger letter or sequential correspondence.
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not sufficiently read it in light of Philippians 1’s theo-economic language, and thus have missed
some of the human-divine financial dynamics at work.

Three topics have been especially popular. First, Paul’s mention of having received a gift
(to doma) has received significant attention, in the context of a growing interest in conventions
of gift exchange in antiquity.**® Gifts in antiquity imply unequal power relations, and patronal
gifts to clients allowed patrons to assert power over their clients. Some scholars, such as Gerald
W. Peterman, have argued that Philippians 4 represents Paul’s attempt to counteract these
dynamics. Despite having received gifts from the Philippians—a situation which might put him
in the client position—Paul reminds the Philippians that their gifts have been to God, not him.*3®
Second, scholars have considered this thank-you letter as a resource for mapping the social status
of the persons mentioned: Euodia, Syntyche, Clement, and Epaphroditos. Scholars such as
Joseph Marchal have been interested in situating “Euodia, Syntyche, and Epaphroditos in the
social conditions of Philippi and, in doing so, [discerning] the forms of social stratification in the
developing assembly community.”**° These women and men, some of whom may have been
enslaved or freedpersons, help scholars to understand the networks of early Christ followers in
Philippi.*! Third, Philippians 4 speaks openly of hunger, lack, and need, and scholars have used
it to think about the ways in which the members of the Philippian communities, despite their
poverty, participated in generosity and abundance.*? These scholarly foci on human-human

interactions have raised important observations. But my interest in Philippians 4 lies elsewhere,

138 On the broader interest in Pauline studies and gift giving in antiquity, see Blanton IV, Spiritual Economy and
Barclay, Paul and the Gift.

139 Gerald W. Peterman, Paul’s Gift from Philippi: Conventions of Gift-Exchange and Christian Giving, SNTSMS
92 (Cambridge: Cambridge University Press, 1997), 159.

140 Joseph Marchal, “Slaves as Wo/men and Unmen,” 142.

141 See Katherine Shaner, Enslaved Leadership; Tyler Schwaller, “The Use of Slaves”; Ulrike Roth, “Paul and
Slavery,” in Thomas R. Blanton and Raymond Pickett, Paul and Economics.

142 See Nasrallah, Archaeology and the Letters of Paul; Marchal, The People Beside Paul.

67



in the ways in which theo-economic rhetoric has been deployed to marshal authority in those
human-human financial transactions through a divine-human economy, brokered by Paul.
In Phil 4:15, Paul acknowledges that when he set out from Macedonia

ovdepia pot EkKAncio EKovamvnoey gig Adyov 606emG Kol ANUYEMG €1 L) VUETG
povot

no assembly ventured with me in the matter of giving and receiving except you
alone.

Here, again, we find a cognate of koinonia—this passage offers the best evidence for what Julien
Ogereau argues is the formal financial relationship between the Philippians and Paul.** Ogereau
argues that the phrase “in the matter of giving and receiving” (gig Adyov d6cem¢ kol AUYEmS) IS
Paul’s attempt to translate the Latin ratio dati et accepti, a ledger of monies or goods given or
received.'* The Philippians seem to have gone all-in investing early in the gospel with Paul by
partnering in giving and receiving. Here Paul acknowledges this support, using the language of a
formal receipt. Since the beginning the Philippians have invested in the financial networks
among Christ-following communities which were under Paul’s management.

This giving seems to have been above and beyond what Paul might have expected; the
Philippians were angel investors.**® The Philippians have also provided additional support more
recently, by sending Epaphroditus to Paul during his imprisonment, and by sending items along
with him. Paul, in his imprisonment, somewhat reluctantly acknowledges both Epaphroditus’s
labor and the additional things that he has received from Epaphroditus, and Paul classifies these

using the language of sacrifice. As Laura Nasrallah has recently noted,

143 Ogereau, Paul’s Koinonia.

144 Ogereau, Paul’s Koinonia, 270-89. Holloway agrees with Ogereau’s reading and sees this phrasing as central to
understanding Phil 4:10-20 (Holloway, Philippians, 188).

145 “Angel investors™ is a contemporary term used to refer to informal investors who invest in a start-up company in
exchange for ownership equity.
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The Philippians are rendered grammatically passive in their role of contributing to
Paul by means of Epaphroditus. Yet Epaphroditus can be considered an active
part of the financial aid package actively offered by the Philippians, not merely
the bearer of that aid. Elsewhere in the letter, Paul makes Epaphroditus’s life and
labor part of the accounting relations between himself, the Philippians, and God.
we read in Phil 2:30 that Epaphroditus “nearly died for the work of Christ (10
gpyov Xprotod), venturing (his) soul in order that he might pay your deficiency
toward me (avomAnpdon O VUV VoTEPNUA TS TPOG pe Aettovpyiag)” (2:30; see
w. 25-30).146

Instead, Paul focuses on what he has received from the Philippians. Paul calls these gifts in Phil

4:18 “a fragrant offering, an acceptable sacrifice, pleasing to God.”

Scholars have largely considered whether these two instances of giving—Epaphroditus’s
recent support and their earlier partnership in giving and receiving—indicate long-term programs
of financial support between the Philippians and Paul. These instances are perhaps in
contradiction to 1 Corinthians 9, where Paul claims that he does not accept financial support and
preaches the gospel free of charge.'*’ Yet few have noticed the way in which Paul reorients this
human-human financial interaction into the broader theo-economy mapped out both in
Philippians 4 and throughout the letter.

By reorienting the Philippians’ giving as directed not toward him, but toward God, and
by framing that support within the language of sacrifice, Paul redirects benefit of the gifts
received away from himself and towards God. As Thomas R. Blanton, IV, notes, “Paul presents
himself as a proxy or broker between the Philippians and Israel’s god...By portraying gifts to
himself as gifts to God, Paul evades any implication that donations made to him should reduce

him to the level of a client or dependent.”**8 What began as help to Paul, likely within a frame of

patron-client relations, is reframed under a broader theo-economy in which giving to God, like

146 Nasrallah, Archaeology and the Letters of Paul, chapter four.

147 See Briones, Paul’s Financial Policy; Ogereau, Paul’s Koinonia. For more on this, see chapter one, “The
Venture of the Gospel.”

148 Blanton, Spiritual Economy, 114-15.
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sacrifice, is an act of pious obligation. Giving in return is a necessary response to divine
beneficence.

Even though Paul is the one who is fulfilled by Epaphroditus and the gifts he brings in
Phil 4:18, Paul continues to style himself as a vessel for the divine-gospel-venture who does not
need the support he has received because he has learned the secret of both plenty and lack (Phil
4:12). Paul uses sacrificial language to describe what Epaphroditus brings on behalf of the
Philippians. This sacrificial language is tied to the ways in which Epaphroditus’s labor is a part
of the sacrificial process. After all, Epaphroditus is named as a leitourgos, a term usually used
for someone serving within the context of a cult. “This turn of phrase sacralizes whatever the
‘need’ is that Paul has. Likely a slave or freedperson, Epaphroditus’s labor was useful to Paul, as
was the slave Onesimus’s.”**® On the one hand, Paul’s acknowledgement of Epaphroditus’s role
in bringing the sacrifice recognizes his importance within the Christ-following community; his
leadership is essential to the sacrificial giving which Paul acknowledges here. However, the
broader divine economy that Paul maps out still places the giving of the Philippians within a
network of human obligation to the divine. Giving (including giving to Paul) is generous but also
necessary; it is a part of the sacrificial system. The Philippians’ giving, even if it is carried by the
labor of Epaphroditus, is channeled through Paul, God’s ultimate broker to the Philippians.

Bringing a theo-economic framework to the chapter also draws our attention to two other
phrases that are commonly overlooked. First, in describing the ways in which the Philippians
sent support to Paul when he was in Thessalonica, Paul reassures them:

ovy 6Tl EmNT® TO SO0, AALG Em{NTA TOV KopToOv TOV mheovdlovta £ig AOyov
VUGV

149 Nasrallah, Archaeology and the Letters of Paul, chapter 4. See also Shaner, Enslaved Leadership.
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Not that | sought the gift, but I sought the fruit that accumulated to your
account.**

Paul describes a divine-human economy in which all transactions are tallied up. The Philippians
have an open account with God, and their giving, mediated through Paul, is recorded in the
divine register. This fruit (ton karpon) in 4:17 also echoes the language of Philippians 1, in
which Paul promises the Philippians that they will yield the harvest (ton karpon) of righteousness
which is through Jesus Christ for the glory and approval of God (Phil 1:11). The way that the
Philippians add to their divine account, the way in which they demonstrate the fruit of their
righteousness, comes through their giving. Instead of marking the benefits he has received from
the Philippians, Paul focuses instead on the benefits accrued to the Philippians. The Philippians’
generosity is profitable giving, because it is all tabulated within their divine account.

How do we know that Paul has in mind a divine account, and is not simply working
within the formal human-human financial arrangement of a patron-client relationship? In Phil
4:19, right after using sacrificial language to acknowledge the Philippians most recent support,
Paul claims that

0 0¢ Oed¢ pov TANPOCEL TAGAV YPELOY DUDY KOTA TO TAODTOS 00TOD £V OOEN &V
Xp1ot®d 'Incod.

My God will fill all your lack according to his riches in glory in Christ Jesus
Paul acknowledges that the Philippians giving is not a metaphorical sacrifice but is also a real
hardship: “this giving hurt.”*>* If the sacrificial giving that the Philippians have sent to Paul has
incurred too much loss, Paul stakes the claim that God will fill up their lack with divine wealth.
God is wealthy enough to provide for any lack the Philippians may have, no matter how much

they have given. Paul uses the singular possessive here; this is Paul’s God. This is a divine

150 phil 4:17.
151 Quigley and Nasrallah, “Cost and Abundance.”
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promissory note, which Paul is able to call in as God’s broker. Paul may be the recipient of
financial benefit from the Philippians, but the Philippians will be the recipients of theological
benefits which will be supplied by God in glory in Jesus Christ. Wealth is not only counted in
terms of financial support or human labor, but in terms of divine wealth, glory, righteousness,
and Christ Jesus. Paul understands all of the Philippians’ support—from their earliest investment,
to the labor of Epaphroditus, to their support during his imprisonment—not only in terms of his
financial arrangement with them, but also in terms of God’s role in that relationship.

We find language of abundance and lack regularly invoked to discuss divine-human
relationships. Sometimes, the divine is understood to have a role both in providing for successful
harvest but also for balancing the financial loss or windfalls that can arise in agricultural
ventures. A proclamation of Hadrian, dated sometime after May 31, 136 CE, offers a tax
abatement following a year of poor Nile flooding:

Avtokpdtop Kaic[ap, 00D Tpaiovod ITapOucod vide, 0cod Népova]
viw[v]dc, Tpatavog [Adplovog Xepactdg, apylepeLS LEYIOTOG, |
onufaplyiic €é€ovoliag 0 K, avtokpdtmp T0 B, Hmatog]

70 7y, Tat[np woTpidog Adyet:]

Sxai viv évdeéot[epov avafijval Tov Nethov, O¢ Kol TEPLGTL, |
moOoEVOG 00E T[< > ?, &l Kol T01¢ TPoTEPOIG ETECL EETIC OV TEAEIOV UOVOV, ]
Al k[ai] peilo [oyedov donv obnw mpdtepOV Enoca-]

70 TNV AvaPacty [Koi Tacav TV yodpav EneAbmv]

aitiog [Vm]fi[pl&ev av[TOg ToD TAEioTOVE KOl KOAAIGTOLG KOPTOLS]
108Eevey[KEiv], dum[g ROV dvéykmy eival Tomocac-]

B[ a]i Tiva [pog] ToVG [YempyoLg grhavOpwmiav, kaitot]

TPOGOOKMV -- oLV B[e® o0& elpNcbw -- TV EmdvImV]

ETV, Kol €1 T[1] VOV €[vedéncev, avamAnp®cey Kol avTov]

[tov N]ethov kai v yii[v (7). . . m(?). e€otepav v @OGV TOV TTpay-]
15pdrwv, ag &y pe[v edpoiog kai moAvkapmiag €ig Evosiav]
[n]etaPareiv, &y o0& thc [Evdeiag eig apOoviav. TOyn ¢ T dya-]

(014

Proclamation of the Emperor Caesar, son of the deified Traianus Parthicus,
grandson of the deified Nerva, Traianus Hadrianus Augustus pontifex maximus,
holder of the Tribunician Power for the 20th time, imperator for the second time,
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consul thrice, father of his country; Having been informed that even now, just as
last year, the Nile has risen rather decifiently ... <>, - even considering the fact
that during the preceding years successively its rise was not only plentiful, but
rather almost higher than any time before, and that, flooding all over the country,
it caused the produce of abundant and beautiful crops, still I have deemed it
necessary to bestow a favour on the cultivators, although | hope—this be said
with God!—that in years to come any possible deficiencies will be supplied by
the Nile itself and the earth, according to the revolving (?) nature of things,
changing from prosperous flow and abundancy to scarcity, and from scarcity to
plenty. For good luck!**2

The rest of the proclamation details the specifics of the tax abatement. Residents from different
areas are offered three- to five-year delays in tax payments to find time and income to make up
for lost yields.

In this proclamation, divine presence suffuses the political and agricultural system.
Hadrian describes himself as a son and grandson of gods, as father of the country, and as pontifex
maximus. A son of a god controls the divine-human tax system in which humans are obligated to
pay regularly from the yield of their harvest. Moreover, this son of a god invokes God to ask for
the Nile and the earth to supply any deficiencies in the harvest yield. Hadrian partners with God
in offering favors to those responsible for producing a harvest (ton karpon). Hadrian can provide
short-term relief, but he calls on God to ultimately fulfill the harvest which allows the broader
divine-human theo-economic tax system to return to its regular cycle, supported by the Nile. As
with the Letter to the Philippians, we find language of fulfillment (with cognates of p/éroo)
paired with agricultural language to describe a system which on the surface may look like a
simple human-human financial relationship: taxes. This tax relief reflects a much broader theo-
economic system in which humans have theo-economic obligations and are also dependent on

divine favor to provide for the harvests to meet those obligations.

152 p Oslo 3.78, text and translation in Robert K. Sherk, Augustus to Hadrian (New York: Cambridge University
Press, 1988), 199-200.
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Paul is no emperor. Yet this comparandum allows us to see more clearly that Paul is
encouraging the Philippians to understand their giving as part of a larger theo-economic system
in which they have both divine obligation and the promise of divine reward. Paul presents
himself as keeping the divine accounts for the Philippians, and he receives their gifts so that he
can tally up their harvest yield for God. He reminds them that their sacrificial giving, even if it
has led to their lack, will be paid off by God’s wealth, who always settles on outstanding
accounts. The payment they can expect to receive might not come in the form of a better Nile
flood season, as with the Hadrian proclamation. Paul is not offering a form of the prosperity
gospel, in which financial giving leads to financial prosperity. Rather, Paul describes divine
wealth in terms of glory and Christ Jesus. This alternative theo-economy will somehow still
fulfill the Philippians’ need. Paul offers a divine guarantee because, despite his protestations to
the contrary in Phil 1:7, he cannot offer any human guarantee in his imprisonment that he will be
able to pay them back directly for the financial support he has received.

Intersecting with this divine accounting and divine promissory note, we see that Paul
commodifies suffering in Philippians 4. So too, in Phil 1:12, Paul offers his own suffering as his
contribution to the gospel, and in Phil 2:30, Epaphroditus’s illness and labor for Paul risk his
own life to make up for the Philippians’ deficiency, and in Phil 3:10-11, Paul understands
himself in a profitable partnership in suffering with Christ in order to achieve righteousness and
resurrection from the dead.*®® In Phil 4:14, Paul offers the Philippians a partnership
(sunkoinonia) in affliction (thlipsis). Paul allows the Philippians a share in the venture of
affliction, and their contribution comes through their giving. In fact, the difficulty of their giving

is precisely what gives them a share in the larger venture of affliction. For Paul, of course, it

153 | will explore this further in the next chapter.

74



cannot compare to his own larger contribution that comes from his hard giving—after all, this is
not a venture in equal shares but is Paul’s thlipsis. Thus, we should read Paul’s purported
obsequiousness and reluctance over receiving financial support alongside his insistence that the
Philippians’ abundant generosity, even to the point of painful giving, is only a share in Paul’s

own affliction. Even in a letter of thanks, Paul continues to try to broker God.

Conclusion

By considering the ubiquity of koinonia in contractual language, we see that we should
read a koinonia in the gospel as a venture in which the Philippians and Paul share in risk and
reward. Reading Philippians 1 with a focus on koinonia helps to explain language found
throughout Philippians 1, including the claim that “living is Christ and dying is gain” (Phil 1:21).
Paul’s description of his imprisonment as happening for the prokopé, or prosperity, of the gospel
(Phil 1:12) should then be read within the theo-economic context of the gospel venture in which
Paul and the Philippians participate. Paul first mentions his imprisonment at Phil 1:7 by claiming
that it is in the defense (apologia) and security (bebaiosis) of the gospel. Unlike commentators
who, following Adolf Deissmann, have tried to pair bebaiosis with apologia as a formal legal
term, | argued that it makes the most sense to take bebaiasis in the context of its use in contracts
to suggest warranties or securities in business transactions. Securities can be both physical
property as well as persons (often slaves are lumped together with other properties in securing
loans). Read in this light, Paul’s claim that his imprisoned body is his contribution to the success
of the gospel venture is legible. In circumstances in which the Philippians are providing support,
including likely financial support, for Paul during his imprisonment, Paul could have been

perceived as causing loss to the gospel venture. To offset that perception, Paul, who identifies
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with Timothy as a slave of Christ at the letter’s opening, claims to be the security for the success
of the gospel venture. In doing so, Paul continues to assert himself as a mediator between God
and the Philippians in the gospel venture, because only he can guarantee the gospel’s success
through his imprisonment. Thus, the confidence that Paul’s situation will turn out for sotéria
means that soteria has physical, theological, and economic components. A focus on koinania in
Philippians 1 also helps add an additional layer of analysis to recent scholarship on Philippians 4.
In Philippians 4, we find that Paul’s acknowledgment of financial support from the Philippians is
couched within a broader divine-human economic system in which Paul and the Philippians both

have divine obligation and the promise of divine reward.
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Chapter 2: The Christ Commodity

from “The Holy Sonnets”

Father, part of his double interest

Unto thy kingdom, thy Son gives to me,

His jointure in the knotty Trinity

He keeps, and gives to me his death's conquest.

-John Donne

Introduction

In the previous chapter, we saw the ways in which theo-economic rhetoric pervades the
Letter to the Philippians, especially Philippians 1. Understanding the financial valences of
koinonia allows us to see that Paul understands himself in a contractual relationship with the
Philippians under divine supervision. By considering the theological and financial implications
of a koinonia in the gospel, the reasons for Paul’s use of theo-economic language to describe his
imprisonment becomes clearer. Paul claims his imprisoned body is his contribution to the gospel
venture in circumstances which might be seen as causing loss to the gospel.

We also find a koinonia cognate in Philippians 3. In this chapter, Paul is the partner in a
venture of suffering with Christ. What are the implications of using a theo-economic term to
describe suffering (pathemata)? To answer this question, | map out the theo-economic
implications of a venture in suffering in Philippians 2-3 by focusing in particular on a cluster of
financial terms in Phil 3:7-11. In these verses, not only is suffering valued using contractual
language, but Christ too is commodified. In Phil 3:8, in the midst of a passage rich in theo-
economic rhetoric, Paul describes a divine tally sheet in which he counts all of his gains as loss
“s0 that he might gain the profit Christ” (iva Xpiotov kepdnom). Here the divine is a resource

that can be measured, accounted for, bought, sold, and traded. This phrasing also raises questions
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about divine-human resources and who controls access to them. Are some gods more elite than
others? Do some control more resources than others? What types of resources do the gods, as
economic actors, control? Or are humans, whether through sacrifice or other forms of piety, the
ones who control the gods’ access to resources? Is the divine or access to it a resource that can be
tallied? We find theo-economic language not only in in the way that Paul describes the Christ
followers of Philippi and their joint investment in the gospel, but also in reflections on
theological resources that may at first seem surprising: righteousness, resurrection, and the
meaning of suffering.

This chapter maps out the complex system of divine accounting in antiquity in which
humans, the gods, and even economic systems themselves are viewed as actants by considering
divine-human resources.*> The gods, on the one hand, control both earthly and heavenly
resources, from land and money to health and salvation.*>®> On the other hand, humans control
the physical and theological resources on which the gods depend, from piety to the food and
drink of sacrifice. And, as we find in a passage such as Phil 3:7-11, sometimes divine figures are

themselves the resources. | compare the accounting language of Phil 3:7-11, in which Paul

154 | am using this term via Jane Bennett, who adopts “actant” from Bruno Latour, writing that “an actant is a source
of action that can be either human or nonhuman; it is that which has efficacy, can do things, has sufficient coherence
to make a difference, produce effects, alter the course of events. It is ‘any entity that modifies another entity in a
trial,” something whose ‘competence is deduced from its performance’ rather than posited in advance of the action"
(Bennett, Vibrant Matter, viii). New Materialism, and especially Bennett’s use of actant, has tremendous possibility
as a way to describe the roles of divine beings as having effects on economic systems in antiquity without needing to
imagine divine subjects influencing the ancient economy.

155 | am following the lead of Peter Oakes and Richard Ascough in taking the control of resources as a focus for
thinking about economic status. In the recent edited volume, Richard Ascough writes a largely positive response to
Peter Oakes, “The Economic Situation of the Philippian Christians,” in Marchal, The People beside Paul, 81.
However, while Oakes defines economics as the “study of the allocation of scarce resources,” Ascough offers an
alternative definition of economics: “What makes [a commodity] part of the economic system is the control of its
distribution....it is that very control that makes it possible for a commodity to become scarce and thus more valuable
on the open market. | would suggest that perhaps a more rhetorically compelling definition of economics...is to
forefront the aspect of control by those in positions of power... Economics is the control and allocation of
resources.” Richard Ascough, “Response: Broadening the Socioeconomic and Religious Context at Philippi” in
Marchal, The People beside Paul, 100.
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describes a theological accounting system in which Christ is a profitable resource, to a variety of
literary and epigraphic comparanda, including Lucian’s Philosophies for Sale, a text in which
humans and gods participate in the purchase of human/divine figures. A theo-economic system
exists in which access to the gods and the gods themselves become understood as commodities
which can be bought, sold, and traded. Our analyses of economics in antiquity should not only
consider typical questions of access to and control of resources such as land, food, water, and
money, but should also begin to address questions about access to and control of theological

resources such as salvation and resurrection from the dead.

Divine Accounting: Theo-Economic Rhetoric in Philippians 3:7-11
Keeping in mind the idea that the divine participates in financial transactions, we can turn
to a cluster of financial terms in Phil 3:7-11.

AMLG Grva iy ot képd, todta Fymuot S tov Xprotov (npioy. GAAN pEvovvye
Kol yodpat whvto {npioy sivot id 1 Vrepéyov T Yvdoeng Xpiotod Tncod tod
Kvpiov pov, o1’ 6v 1o tavta Enumdny, kai nyodpot okvfaia tva Xpiotov
KePONO® Kol eLPEDD &V DT, N EYOV EUNV STKOLOGLYNV TNV €K VOULOV, GAAL TV
Ol tiotemg Xp1otoD, TV €k Ogod dikalocvvny £ml T ToTEL, TOD YVAVIL O TOV
Kol TV S0VOULY TG AvaoTACE®MS 0DTOD Kol TV Kowvmviay Td v madnudtov
avToD, GVUUOPPILOUEVOG TM Bavaty avTod, £ TMG KATAVTNOM €1G TV
EEOVACTACLY TNV €K VEKPDV.

But whatever was for me a gain, these things I calculated as a loss on account of
Christ. But even more | calculate that all things are a loss on account of the better
value of the knowledge of Christ Jesus my Lord, on whose account | counted all
things as a loss, and | considered them dung, so that I might gain the profit Christ
and be wealthy in him, not having my righteousness which is from the law but
which is through faith in/of Christ, which is a righteousness from God in faith, in
order to know him and the power of his resurrection and a venture in his
sufferings, being conformed to his death, if somehow | might attain resurrection
from the dead.
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Cognates of kerdos (gain) appear twice, cognates of zémia (loss) thrice, huperexo (to exceed)

once, heurisko (acquire wealth, fetch or earn money) once, **

and koinonia once. Eight financial
terms appear within four verses (3:7-11)!1%%" These accounting terms describe a commodities
exchange. Paul already has an abundance of two currencies: markers of Jewish status and
knowing Christ. Phil 3:7-11 offers a tally sheet of divine accounting, in which Paul sets the
commaodities rates for exchanging status currency for the knowledge of Christ, and at the high
rate he sets, only he seems to have enough currency on hand to make that exchange.

How does the logic of this accounting rhetoric work? Paul bundles all of his reasons for
confidence in the flesh (éxwv nemoinot kai év copki)®® found in Phil 3:5-6 and tallies them
into a single gains column. At the outset of Phil 3:7, he moves them to a loss column on account
of Christ Jesus: that is, Paul reckons all assets as losses (fjyodpon mévta {npiov etvor) because of
the surpassing value of the knowledge of Christ Jesus (10 Vmepéyov Tiic yvdoemg Xpiotod
‘Inocod). Paul counts them as excrement (skubala) so that he might gain the profit Christ (iva
Xpiotov kepdnow). Kerdeso as a verb implies the earning of a profit, and Christ is the object of
the verb and thus the profit which Paul acquires. For Paul, acquiring Christ is profitable, even if
the assets that must be exchanged amount to everything. And, most interestingly, Christ is
himself an object of investment for which Paul exchanges everything. The Christ commodity

allows Paul to participate in a venture with Christ in suffering and to attain resurrection from the

dead.

156 Although gvpicko is often translated more generally here, it is also often deployed in the financial sense I have
chosen here, both in regard to persons (Christ) and objects (Christ as commodity). See LSJ, “cOpickw.” One notable
example is found in the LXX in Lev 25:47, in which the passive form is used to describe the acquisition of wealth in
discussion of jubilee practices. Given the preponderance of financial terminology in the rest of these verses, and the
close pairing with the Christ profit on the other side of the “xai” with which it parallels, I think the financial sense
best fits here.

157 Holloway calls this “bookkeeping language of ‘loss’ and ‘gain
158 phil 3:4.

new and striking” (Philippians, 156).
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This ever-expanding loss tally and the abrupt occurrence of skubala accomplishes several
things. First, Paul sets up a theo-economic accounting system in which you only have/gain what
you are willing to lose/devalue. On one level this may seem to upend business expectations of
loss/gains; this is a theo-economic system in which profits are really losses and losses are
profitable. Second, the expansion to count all things as losses inflates the value of Christ. There
is a move to push the value not only of Christ-knowledge, and Christ himself, ever higher.
Because Paul begins with his own reasons for confidence, and because Paul has laid out an
accounting system where you can only gain when you devalue, only Paul has the right kinds of
statuses which he can then devalue to gain knowledge of Christ. Because of the polemical
language at the outset of Philippians 3, and because of Paul’s list of reasons for confidence that
he is willing to set aside, Phil 3:7-11 sets up a commodities exchange in which Paul has the most
status currency to hand over for Christ. Knowledge of Christ is so expensive that only Paul
seems to have enough confidence on hand to complete the transaction. Third, the interruption of
skubala demonstrates the extremity of Paul’s devaluation of both his reasons for confidence and
all other things, setting up his acquisition of the ultimate profit, Christ himself. It is only after
Paul has demonstrated the extremity of his self-devaluation that he pivots from acquiring
knowledge of Christ to profiting Christ.

Scholars have largely overlooked this financial terminology clustered in Phil 3:7-11,
pursuing instead other questions arising from this passage. The snippets of Pauline biography in
Phil 3:4-6 draw significant scholarly attention away from its theo-economic rhetoric. This has
frequently led to analyses which equate Phil 3:7-11 with Paul’s conversion, often trying to
reconcile details of Acts 9. The termini technici of these verses are smoothed over as vaguely

metaphorical, and the complex logic that governs this divine-human commodities exchange has
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not yet been fully disentangled. F. F. Bruce exemplifies this trend, “To know Christ and to gain
Christ are two ways of expressing the same ambition. If Christ is the one ‘in whom are hidden all
the treasures of wisdom and knowledge (Col 2:3)’ to know him means to have access to those
treasures, but to know him for his own sake is what matters to Paul most of all...To gain Christ
means to be found in him, to enjoy faith-union with him.”**® Bruce simultaneously adopts
Pauline theo-economic rhetoric in his own description, but does not acknowledge or explore the
commaodification of Christ that this rhetoric entails. Bruce and others tend to spiritualize Phil
3:7-11 in a way that focuses on knowledge of Christ (Phil 3:8) and faith in Christ (Phil 3:9)
without full treatment of the financial terminology of the verses.

L. Gregory Bloomquist’s summary provides another helpful example. Bloomquist notes
the inclusio bound by kerdos and kerdéso, as well as the parallel phrasing using zémia. Yet,
instead of exploring the financial valence of these terms, he simply argues that this rhetoric
“serves Paul’s purpose of highlighting the term oxvpola...by leaving that term uncomfortably
isolated and stark: any allegiance to cdpé&, as opposed to Xpiotdg, is simply useless garbage.
Thus Phil 3:7-8 brings Paul to the conclusion of his argument inaugurated in 3:3, namely, to the
év Xpiotd pole of the contrast.”*® Despite the fact that the primary rhetorical vehicle for
discussing in Christ identity in these verses is financial language, Bloomquist, like others, places

the emphasis in this section an anything but these terms. While some scholars such as

Bloomquist and Bruce see these verses as a straightforward description of Paul’s “spiritual”

159 F, F. Bruce, Philippians, NIBCNT 11 (Peabody, MA: Hendrickson, 1989; repr. Grand Rapids: Baker Books,
2011), 113.

160 For a recent summary of objective/subjective genitive translation debates with pistis, see Teresa Morgan, Roman
Faith and Christian Faith: Pistis and Fides in the Early Roman Empire and Early Churches (Oxford: Oxford
University Press, 2015). For more on Morgan and translating Phil 3:9, see “The Benefits of the Christ Profit” below.
161 . Gregory Bloomaquist, The Function of Suffering in Philippians, JSNTSup 78 (Sheffield: JSOT Press, 1993),
134,

82



conversion and Christology, the notion of Christ as a profitable commaodity is anything but
straightforward.

Even scholars interested in economic themes in Philippians have not fully explored the
cluster of financial terminology in Phil 3:7-11. Julien Ogereau’s recent book nowhere directly
addresses Phil 3:7-11, because of its focus on “investigating one of Paul’s strategies to finance
his missionary activities” through an examination of the socio-economic dimensions of Paul’s
koinonia with the Philippians.'®? Ogereau is interested in the ways in which the financial
valences of koinonia provide evidence for the financial relationship between Paul and the
Philippians. Since Phil 3:7-11 does not directly relate to disputes over the exact nature of that
human-human financial relationship, Ogereau leaves it aside. However, one of the six
occurrences of koinonia in the letter is, as we have seen, in Phil 3:10, when Paul writes that he is
in a partnership venture in Christ’s sufferings (kowvoviav tadnudtov adtod). But what are the
theo-economic dimensions of Paul’s koinania of suffering with Christ?

David Briones’s recent project focuses on Paul’s financial policy with his communities,
trying to solve apparent inconsistencies between 1 Corinthians 9 and Philippians 4 about
questions of Pauline compensation.®® Briones argues that there is a three-way gift-giving
relationship among Paul, the Philippians, and God and that divine charis (grace/gift) is the

primary gift that affects the relationship between Paul and the Philippians. So even though

162 Ogereau, Paul’s Koinonia, 348. Ogereau only briefly references Phil 3:10 in passing three times (Ogereau, Paul’s
Koinonia, 565). Since Phil 3:7-11 does not directly relate to disputes over the exact nature of the financial
relationship between Paul and the Philippians, Ogereau leaves it aside, although it is interesting to note that one of
the six occurrences of koinonia in the letter is in Phil 3:10, when Paul writes that he is in a partnership venture in
Christ’s sufferings (kowvaviov tafnpdtov avtod). Ogereau’s project is reasonably limited to his comprehensive
gathering of documentary and epigraphic resources for koinon-cognates, explaining in a recent Novum Testamentum
article “...The relevance of this survey vis-a-vis the NT ...will require other scholars to exploit and explore further
the evidence herein gathered.” Julian Ogereau, “A Survey of Kowmvio and Its Cognates in Documentary Sources,”
NovT 57 (2015): 275-94.

163 Briones argues for a “brokerage model” to contend that Paul, God, and the Philippians are in a complex three-
party relationship in which both Paul and the Philippians share mutually in gifts and act as mediators of their
possessions under mutual divine obligation (Paul’s Financial Policy).
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Briones does address intersections of theology with finance in the letter, he largely overlooks
Phil 3:7-11 and the commodification of Christ.*%* It is difficult to map out the theo-economic
rhetoric of Phil 3:7-11 without an acknowledgment that the control and distribution of resources
does not simply include human-human financial interactions but also theological resources.
These theological resources are not limited to charis (grace/gift),'% but include suffering,
resurrection from the dead, and even Christ. Phil 3:7-11 does not neatly fit into Briones’s three-
way gift-giving model.

A broader philological investigation helps us to better understand the ways in which Phil
3:7-11 both plays with and upends rhetoric of price-setting, accounting, and commaodities
exchange. Numerous examples of price-setting exist from antiquity, in which the imperial family
and local governing bodies intervene in the minutiae of commodities markets. Terms such as
zémia and kerdos are used to mark the standards and boundaries for appropriate business
interactions. One well-known example comes from an inscription in Pergamon dated to 130 CE,
found on two fragments of white marble. Fragment A was discovered at the eastern end of the
north portico in the lower market, a commercial center for the city, while Fragment B was found
as spolia in a Byzantine church.®® The inscription preserves an imperial letter in which Hadrian
addresses currency exchange regulations at the Pergamene market as well as legal issues related

to “default, distraint, and trial”’; Hadrian sets both regulation and adjudication standards for

164 Ogereau notes, reviewing Briones, that Briones “hardly explores philologically the economic termini technici
Paul deploys in the letter...[and] settles for what is effectively a very vague definition of kowwvia (from a
philological and sociohistorical perspective).” Julien M. Ogereau, review of Paul's Financial Policy: A Socio-
theological Approach, by David E. Briones, RBL (2015): http://www.bookreviews.org. | might add that despite an
interest in co-participation in suffering through mutual gift giving, Briones fails to explore the theological
implications of rhetoric found in Phil 3, which both commaodifies Christ and outlines a koinénia, a venture, in
suffering.

165 E.g. Barclay, Paul and the Gift; Blanton IV, Spiritual Economy.

186 H. von Prott, “Romischer Erlass betreffend die 6ffentliche Bank von Pergamon,” MDAI(A) 27 (1902): 78-89, no.
72, in A. D. Macro, “Imperial Provisions for Pergamum: OGIS 484,” GRBS 17 (1976): 170. The inscription as a
whole measures .3 x .16m with varying widths, with letters of .008m height.
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Pergamene business transactions.®” Complaints about the profits taken by money changers is a
major focus of the letter.
Line 24: H(A)E(y)xOnoav petd todTo Kai ETepd TIvaL GCUVKEYOPNKOTES E0VTOIC
KEPOMV OVOLLOTO ACTPOTOVPOY TE KO TO KOAOLUEVIV TTap  OTOIG TPOGPAYIOV, St
oV émnpéalov paiioto Todg TV iyddV mmpdokoviog Kai todta odv
gdokipdoapev dtopbdobar mieovekteichat yap Kai Tovg OAlyovg VT AOTOV
&vOpmdmovg (00) S[ix]atov v, cuvéBarvey 8& mdictv aicOnTiv yeivesOon Toig
MOVOLUEVOLG THV EOIKOV TOV TIPAcKOVTI®OV (nuiov.
After this it was proved that they had agreed on profits under certain other names,
the aspratura [only known occurrence of term, unclear meaning],® and the so-
called fish-charge, with which they particularly harassed the fish-sellers.
Therefore we decided that these things should be corrected; for it is not right that

a few people should be defrauded by them, and it happened that all the purchasers
were affected by the unjust loss applied to the vendors.%°

Hadrian states that it is appropriate that the person making a commodities exchange (here money
changers) can expect some profit, even and especially if they hold a monopoly on the right to
make that exchange. Hadrian acknowledges that the money changers are largely able to set the
rates for currency exchange in Pergamon. However, the money changers are setting different
exchange rates for vendors who are also permitted to deal in non-local currency. Because the fish
-sellers also need to exchange currency in the course of their business, these markups are causing
them undue loss. Hadrian reminds the money changers that it is not appropriate to take profits to
such an extreme that they cause undue losses to other vendors. It is especially important that
those who control the exchange markets in Pergamon are prohibited from a currency market that
disrupts other business.

This example demonstrates the regulatory context in which one might expect to

encounter the accounting language of gains and losses, even if this second-century CE imperial

167 Macro, “Imperial Provisions,” 169.
188 Macro translates this as “kickbacks” (“Imperial Provisions,” 172).
189 Translation from John R. Melville Jones, Testimonia Numaria (London: Spink, 1993), 392-93.
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letter does not directly parallel the theo-economic rhetoric of Philippians 3. This more measured
response from Hadrian also highlights the extremity of Paul’s theo-economic rhetoric in
Philippians 3. Paul’s accounting system is as extreme as his rhetoric throughout the chapter, in
which he refers to “dogs” (kuon) and “those who mutilate the flesh” (katatomé).*™® This
terminology, coupled with the already mentioned devaluation of all things as skubala or
“excrement” sets up a Christ commaodity which is exclusive, valuable, and whose exchange rate
Paul sets. Paul is in control of the currency market at which Christ and status are exchanged.
Here, Christ is not the arbiter of exchange, but actually the commodity for which Paul is trading:

Christ is the object of Paul’s gain, of the verb kerdéso.

God-Profits in Antiquity

Before returning to an analysis of Phil 3:7-11 in order to explore the payoff of Paul’s
investment in the Christ-profit in Phil 3:10-11, it is worth pausing to answer some questions that
arise from considering Christ as an object of investment. How did people in antiquity understand
divine involvement in their profits and losses? What sorts of divine accounting systems existed?
Are the gods responsible for humanity’s business, or are humans also responsible for the profits
of the gods? After considering some literary comparanda to address these questions, | will turn to
whether any sources take the idea of divine-human exchange entanglement to a greater extreme,
turning to a text, Lucian’s Lives for Sale, in which humans and gods participate in the purchase
of human/divine figures.

Unlike the terminology found in Philippians 1, which we considered in the previous

chapter, scholars do not dispute that the terminology found in Phil 3:7-11 is financial. Terms like

170 For more on the identity of the opponents and the language he uses about them in Phil 3:2-3, see Holloway,
Philippians, 148-53.
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kerdos and zemia, found in Phil 3:7-11, have no other sense beyond the financial. Thus it is not
necessary to turn to documentary and epigraphic evidence to prove a financial meaning, as | did
in the previous chapter. Instead, analysis of such overtly financial terms in Philippians 3 can be

deepened by contextualizing them among other literary texts, which use similar language of

gains and losses to consider their relationship with the divine.'"

Various texts share the theme that the gods are responsible for human gains and losses.
Despite human attempts to control fate and bring about their own success, it is really the gods
who control the results of all human efforts. Theognis, a sixth-century BCE elegiac poet,
frequently takes up this theme. Theognis has a strong and late manuscript traditions, including
mention of his poetry in the Byzantine Suda; presumably, the text would have been available in
the first century CE as well.1"?

Ovodeic, Kopv’, dne kai képdeog aitiog avtodc, (132)
AL B0l TOVTOV ODTOPESG AUPOTEPDV:

00¢ TIC AvOpdTV EpyaleTar £V Ppesiv €0MC,

€¢ TéAOG €11’ dyabov yivetar gite kaxov. (135)
TOALAKL YOp Sokémv Oncey kKakOv E60A0V EOnkev,
Kol e SoK®DV Onoey E6OAOV EOnice KaKOV.

000¢ T AvOpOTOV Tapayivetal, 66ca OEANIGIY:
{oyel yap yoAeniic meipat’ aunyoving.
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No one is themself the cause of loss and gain, Cyrnus;

But the gods are the givers of them both:

nor does any person work while knowing in their heart
whether it is toward a good end or a bad one.

For often, thinking to do a bad thing, one does a good thing,
And thinking to do a good thing, one does a bad thing.

And no person attains the things which they want;

1 To do this, | found sources by running two proximity searches, one for kerd* and theo* or thea* one for zém*
and theo* or thea* on the Thesaurus Lingua Graecae database. It is important to note that these sources include a
vast chronological range, and some key texts come from classical Greek authors, such as Theognis, Euripides, and
Hesiod. However, all of these authors have significant afterlives in the Roman period.

172 See Bernard M. W. Knox, “Theognis,” The Cambridge History of Classical Literature I: Greek Literature, ed. P.
E. Easterling and Bernard M. W. Knox (Cambridge: Cambridge University Press, 1985), 158. On the Suda, see
Romilly J. H. Jenkins, “The Hellenistic Origins of Byzantine Literature,” DOP 17 (1963): 37-52.
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For the limits of lack holds us back.

We humans consider in vain, knowing nothing

And the gods do everything according to their own judgment.t”
This poem, addressed to his eromenos Cyrnus, explains the difference between intentions and
outcomes by naming the gods as the sources of all gains and losses. Humans labor without
knowing how their work will turn out, and human intentions do not match up with outcomes,
including financial outcomes. Theognis’s philosophical reflection on human action and intention
is couched in financial terminology, such that all human gains and losses do not represent the
fruit of human achievement but are rather sourced from the gods. While the gods can achieve the
ends they intend, including their intentions for humans, humans lack that same control.

In the agrarian poem Works and Days (the most frequently cited text of Hesiod in the
Roman period), the eighth-century BCE poet Hesiod takes up similar themes. Hesiod is
frequently cited by authors of the first century CE, including Ovid, Lucian, and Quintilian.t™
While trying to convince his brother Perses that hard work, not bribery, is the proper source of
wealth to obtain a favorable ruling from corrupt justices, Hesiod argues that the gods only grant
long-term wealth and success to those who work justly, and he turns to several often-cited myths
as examples of divine justice. After a long aside critiquing those judges who corruptly flout
divine justice in pursuit of wealth, Hesiod returns to his main theme of proper work as the source
of wealth.

yponuato 8’ ovy apmaktd BedsdoTa noM()vduai\ico. €l yp TIc Kol AEPOL Bin péyav
OAPov EAntor, 7 6 v° amd yAdoong Anicoetat, old te ToALdyiveTal, DT GV ON
KEPOOC VOOV é&anarﬁcmdv@p@rwv, Ald® 8¢ T Avadein katomdln, peia 6 pv

powpodot Beoi, piviBovot 88 oikov, AvEPL T®, Tadpov O T €Ml xpovov dAPog
Omn o€l

173 Theognis 1.11.2 (translation my own), in Douglas E. Gerber, ed. Greek Elegaic Poetry: From the Seventh to the
Fifth Centuries BC, LCL (Cambridge, MA: Harvard University Press, 1999).

174 For more on this, see Stephen Scully, “Echoes of the Theogony in the Hellenistic and Roman Periods,” in
Hesiod’s Theogony: From Near Eastern Creation Myths to Paradise Lost (Oxford: Oxford University Press, 2015),
122-59.
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Property is not to be snatched: god-given is better by far. For if someone grabs great
wealth with his hands by violence, or plunders it by means of his tongue, as often
happens when profit deceives the mind of human beings and shamelessness drives
shame away, then the gods easily make him obscure, and they diminish that man’s
household, and wealth attends him for only a short time.1"

This is a more complicated understanding of divine involvement in systems of human profit.
Wealth that comes from human’s proper work is understood as god-given (theosdota).While
humans can achieve gain (kerdos) through their own initiative in improper ways, in the long run,
the gods will shrink those household profits. This text sets up a contrast between earning wealth
through an honest living, which includes the proper management of property and farming, and the
ill-gotten gains that come from bribery, unjust legal decisions, and violence. Humans have control
over the actions that they take and some portion of the outcome, and they can even skirt divine
judgment in the short-term. However, the only lasting wealth comes from the gods, which also
comes from proper work (preferably as a gentleman farmer).

These examples understand human systems of gain and loss as under some degree of divine
influence. Other texts indicate different stances. This language is especially prevalent in examples
from Greek tragedy, in which there is a sense that gods actually derive their financial profits
from humanity rather than the other way around.

One such example is found in a fragment from Euripides’ Philoctetes, which is largely
preserved through a first-century CE text by Dio Chrysostom that compares versions of the story
by Euripides, Aeschylus, and Sophocles.'’® Here, an envoy from Troy addresses Philoctetes,

trying to convince him to rejoin the Trojan war.

175 Hesiod, Opera et dies 320-326 (Most, LCL).

176 Euripides, Fragments: Oedipus-Chrysippus; Other Fragments, ed. and trans. Christopher Collard and Martin J.
Cropp, LCL (Cambridge: Harvard University Press, 2008), 368—73. Scholars have recently been exploring the
connections between tragedy and New Testament texts, including Courtney Friesen, “Paulus Tragicus: Staging
Apostolic Adversity in 1 Corinthians,” JBL 134 (2015): 813-32. On the regular use and preference of Euripides in
grammatical education, see Raffaella Cribore, Gymnastics of the Mind: Greek Education in Hellenistic and Roman
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(Trojan ambassador)

You see that making a profit is honourable among the gods too, and that the one

with most gold in his temples is admired! What prevents you too from (taking)

profit, then, when it is quite possible, and from making yourself like the gods?

(or when it is possible to make yourself like the gods?)*’’
The broader context of the argument of this fragment is unclear, but the dialogue falls at some
point in the Trojans’ attempt to convince the abandoned Philoctetes to rejoin the Trojan War. The
line of argumentation from the envoy seems to encourage Philoctetes to return, if not for other
reasons, for the sake of the profit to be gained from war. The theological claim is made that the
gods seek profit from human beings. The gods receive admiration according to the wealth stored in
their temples. By acquiring gains, humans can make themselves like the gods. In this text, both
humanity and the gods are in the business of acquiring wealth, and the unspoken source of divine
wealth (stored in temples) comes from the business the gods do in the temple, which happens
through human interactions and contribution. There are even wealth divisions among the gods, and
humans can climb a divine-human wealth ladder, making themselves like the gods through the
accumulation of wealth. The wealthiest humans are like the gods, and the poorest gods are like
humans in their poverty.

A second example comes from fragments of Euripides’ Archelaus, preserved by Stobaeus

in the fifth century CE. This section is fragmentary, so it is unclear who is speaking, although it is

likely the chorus.

€K TV SIKOi®V Yap vOUoL TodENUATAUEYAAN PEPOVGL, TTAVTO O™ AVOPMTTOLg
<KoAG>.TAd ™ €oTi yprpnaT’, v TIg eVoEPT) O V.

Egypt (Princeton: Princeton University Press, 2001), 198-99. Lucian also famously describes a Cynic mocking an
uneducated person (éraidevtov Tive) who is reading from Euripides (Adversus indoctum 19).

17 Euripides, Fragments: Oedipus-Chrysippus, 396-97. The Loeb notes that either translation of the last line is
possible.
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Laws bring about great increase as a result of just actions, and thus make everything
(good?) for mortals. This is genuine wealth: respect for god.

pokdplog 6ot vodv Exv Tl Beov kai k€EPS0S T TOVTO TOotETTaL HEYOL.

Happy is the one who has the good sense to honour god and to turn this to great
profit for himself.1’8

This text interweaves systems of human profit with divine justice, and it commodifies respect for
God (eusebeia) and honor (time). Time also has a theo-economic sense to it, as it includes the
sense of valuation and price as well as honor. The second saying plays with this dual meaning.
Those who have the proper valuation of the gods are able to turn that price/honor to their
personal gain. Humans are able to leverage the gods; through proper orientation to the divine,
one is able to derive profit, even if the profit itself is eusebeia. When paired, these two sayings
make theo-economic claims: eusebeia is not only theological but economic; respect for God is a
form of wealth. Timé is advantageous to both humans and the gods in a mutually beneficial
relationship that brings profit to both."®
Divine-human systems of profit and loss are often understood in relationship to sacrifice.

One example which discusses the payoff of the investment in sacrifice to the gods comes from
Menander, the fourth-century BCE comedist, quoted in Athenaeus, a second/third-century CE
rhetorician.

Kol B0ovteg pév toig Beoic OAiyioTa €ig TaG Buciog

Ko T TUYOVTO damavduey, domep O KaAog Mévavdpog

éy 1 Mé0n mopiotnowv

€1T’ ovY Ouol TPATTOUEY Kol BvopEeV:

Omov ye 101 B0l HEV NYyOpaGUEVOV

Spayu®dV dym TpoPdtiov dyammTov dEKa, adANTPISAS 08 Kal Lopov Kol yolTpiog,
Mevdaiov, Odciov, gyyérelc, Tupdv, LéAL

178 Euripides, Fragments: Aegeus-Meleager, ed. and trans. (with some adjustment) Christopher Collard and Martin
J. Cropp, LCL (Cambridge: Harvard University Press, 2008), 252-53.

179 For more recent work on eusebeia in New Testament and early Christian studies, see T. Christopher Hoklotubbe,
Civilized Piety: The Rhetoric of Pietas in the Pastoral Epistles and the Roman Empire (Waco, TX: Baylor
University Press, 2017).
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pKpod TaAdvTov- Yivetol 10 Katd Adoyov
JpayU®V pev ayadov aéov AaPelv déka
Nuag, éav Kol kaAlepn 1) toig Oeoic,

TOVTOV O0€ TPOG TODT  AVTAVEAETV TNV {nuiav.
TG OVYL TO KAKOV TV 1ep®dV dumhaletan,
gy pév obv v ye Bedg ovK gloca THY

O0GQLV Gv Eml TOV fopov Embsivai Tote,

el un kabMylév tig Gua v Eyyelov,

tva Kolapédov anédovev, €ic @V cvyyevdv.

When we sacrifice to the gods, we spend as little as we can on the meal
and the incidentals, as the noble Menander

establishes in his Drunkenness:

So doesn’t how we do in life match the way we sacrifice?

Since I’m bringing the gods a nice little goat purchased for ten drachmas,
whereas the cost of the dancing-girls, perfume, harp-girls,

Mendaean and Thasian wine, eels, cheese, and honey

iIs minimal—a talent. And it’s reasonable

for us to get ten drachmas worth of blessings—

assuming the gods take pleasure in the sacrifice!

But if we have to match what we spend on them with what we spend on ourselves,
isn’t the trouble sacrifices put us to doubled?

If I were a god, I’d never let anyone put the tailbone on the altar

unless he simultaneously offered his eel—

which would be the death of its relative Callimedon!8°

Although the humor of this passage is that humans spend far more on themselves in their post-

sacrifice banquets than on their investment in the sacrifice itself, the humor only works because

of its underlying logic: humans invest in the gods through sacrifice and the gods derive benefit

from sacrifice. Humans also expect a return on that investment in the form of divine favor, hence

the ten drachmas worth of blessings. The entire sacrificial system which undergirds a significant

part of religious practice in antiquity is also a financial system. A transactional human-divine

economy exists in which divine favors are exchanged for sacrifice, devotion, and here, a straight

cash settlement. There is an understanding that the basic interactions between divine and human

beings are sometimes quid pro quo financial transactions. Humans might not always be rational

180 Athenaeus, Deipnosophistae 8.364d—e (Olson, LCL).
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choice economic actors, but perhaps the gods are, at least when it comes to doling out theological
favors.
The second-century CE satirist Lucian frequently mocks this idea of theological favors. In

an early passage in On Sacrifices, he argues that humans think the gods only act when receiving

sacrifice. 8!

Obtmg 00dév, (g Eotkev, Auicdi Tolodotv GV ooy, ALY TOAODGTY TOIC
avOpmmoig tdyadd, kai Eveott TpiacOor map” adTdV TO PEV VYaivew, gl TOYOL,
Boidiov, 10 6¢ TAoLTEIV POV TETTAPWV, TO 08 PacIAeLEY EKATOUPNG, TO O& DOV
gmavelOeiv €€ TAlov gig [THAov Tavpwv évvéa, Kai T0 €K ThHg AVAIdOG i "TAov
damhedoon mopbévou Pactkiic. 1 pev yap Exapn to ur aidvor tny moéiy 10t
gnploro mopd thig AOnvag Podv dddeko kol méEmAov. eikdle 88 xpm moALL ivan
GAEKTPLOVOC Kol GTEPAVOD Kol MPavmTod HOvoy mop” aToig dGvia.

So nothing, it seems, that they do is done without compensation. They sell men
their blessings, and one can buy from them health, it may be, for a calf, wealth for
four oxen, a royal throne for a hundred, a safe return from Troy to Pylos for nine
bulls, and a fair voyage from Aulis to Troy for a king’s daughter! Hecuba, you
know, purchased temporary immunity for Troy from Athena for twelve oxen and a

frock. One may imagine, too, that they have many things on sale for the price of a
cock or a wreath or nothing more than incense. 182

This passage describes a divine-human marketplace, mediated through sacrifice, in which the gods
refuse to act unless offered the properly calibrated item for the blessing sought. Part of Lucian’s
critique seems to be that humans think just about anything is for sale from the gods. For certain
benefits, divine favors are cheaply bought. Prices are set through a system of supply and demand—
humans and gods both have needs for divine favors, on the one hand, and for dedicated offerings
and sacrifices, on the other.

All of these texts demonstrate that there is no singular way in which economic systems of
profit and loss were understood vis-a-vis human-divine interactions in antiquity. Some texts

acknowledge that human economic systems of profit and loss are under divine control or influence,

181 This passage does not directly use kerd* and theo* or thea* but it expresses similar theo-economic logics.
182 |_ycian, De sacrificiis 2 (Harmon, LCL).
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while other texts broach the idea that it is the gods who are dependent upon humans for their
systems of profit and loss, whether through temple systems or sacrifice. What is clear, however, is
that divine-human accounting systems do exist, and that persons in antiquity use the language of
profit and loss, the same language we find in Philippians 3, to think through their relationship with
the gods. Traditionally theological topics, such as healing, divine favor, protection, honor, and
piety, are regularly mapped out using financial language that reflects the broader theo-economic

system to which they belong.

God-Commodities

Where does Phil 3:7-11 fit in within the spectrum of divine-human accounting systems?
In these verses, Paul does not deploy the theo-economic logic of sacrifice—even if, in Phil 2:17,
he writes about being poured out as a drink offering and service for the faith of the Philippians
(A& el kai omévdopon mt T Bvoig kKai Asrtovpyiq Th¢ Tiotewe vudv). Paul writes in Phil 3:3
about those who serve in the spirit of God (o1 vedvuatt 0g0d Aatpevovieg); God also is described
in Phil 3:9 as the source of righteousness in faith (trv ék 60D dikarocOvny €mi 1) Tiotel). SO, on
the one hand, Paul and others seem to be serving God (which often does occur in a temple-
sacrificial setting) and receiving righteousness in return. However, the heart of the financial
terminology in 3:7-11 and the deployment of Christ as the commodity in this divine-human
accounting system complicates the matter. The logic of the passage would suggest that Paul is
actually acquiring Christ and gaining wealth from that investment.

Some of our texts, particularly those on sacrifice, come close to the idea of buying off the
gods, but none so far has addressed human participation in the buying and selling of divine

figures. Lucian’s Biwv IIpaoic (Lives for Sale), provides just such an example. Set in a slave
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market run by the gods, Zeus and Hermes converse with various buyers, with Hermes acting as

the go-between for the transactions. Famous philosophers are questioned about their way of life,

examined before sale, and auctioned. Their answers and physical appearances mimic key aspects

of the stories about them and details about their school of philosophy. The following passage

comes from the sale of Pythagoras, who some in antiquity understood as a divine or semi-divine

figure.

ATOPAXTHX

KoAdg mévta Epng Kai iepompends. GAAL OO0, Kol Yopvov yap oe idelv
Bovdopou. @ HpdxAerc, xppoods antd 6 unpoc éott. Bedg, 0d Ppotdc TIC elvar
eoivetar AGOTE OVAGOUUL TAVTIMOG AVTOV. TOCOV TOVTOV ATOKNPVTTELS;

BUYER

You have explained everything duly and sacerdotally. Come, strip, for | want to see
you unclothed. Heracles! His thigh is of gold! He seems to be a god and not a
mortal, so | shall certainly buy him. (to Hermes.) What price do you sell him for?

EPMHX
Aéka pv@v.

HERMES
Ten minas.

ATOPAXTHX
"Ex® t0000T0UD AafdV.

BUYER
I’ll take him at that figure.

ZEYX
I'pbipe 100 dvnoapévov todvopa kol 60ev €otiv.

ZEUS
Write down the buyer’s name and where he comes from.

EPMHX
TrtaMdg, o Zed, 00Kel T1g elvan TdV apel Kpdtwva kot Tapavra koi Ty Tant
‘EALGS0- Kaitot ovy €1, GAAL TPLOKOGLOL GYESOV EDVIVTOL KOTO KOOV 0OTOV.

183 Fragment 191 of Aristotle’s lost treatise on the Pythagoreans depicts Pythagoras as a wonder-worker with a thigh
of gold, and lamblichus, about a century after Lucian, also emphasizes Pythagoras’s semi-divine status. Carl
Huffman, “Pythagoras,” Stanford Encyclopedia of Philosophy, https://plato.stanford.edu/entries/pythagoras/.
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HERMES

He appears to be an Italian, Zeus, one of those who live in the neighbourhood of

Croton and Tarentum and the Greek settlements in that quarter of the world. But

there is more than one buyer; about three hundred have bought him in shares. 8
The buyer, examining Pythagoras and seeing his golden thigh, recognizes him as a god. This
revelation does not stop the auction, but instead convinces the buyer to complete the purchase.
Hermes then sets the price, a reasonable ten minas, and the buyer is revealed to represent an
Italian koinon (investment group) investing in Pythagoras. This philosopher-slave market, which is
overseen by the gods, represents the buyers as followers of the philosophy. Following a particular
school of philosophy requires an investment by its followers. Humans who choose to follow a
school collectively organize themselves in a koinon to signal mutual investment, a cognate of the
koinonia that we have seen in the Letter to the Philippians, the language of mutual investment.
Lucian presents a marketplace in which gods and humans mingle. He uses a financial market to
depict human devotion to a particular way of life/philosophy and to make claims about what and
who is valued within a divine-human economy. Paul, in Philippians 3, is also working through

mapping out the divine-human economy and imagining human devotion to a particular way of

life. Lucian uses a slave market, and Paul, too, uses language of slavery.

The Benefits of the Christ-Profit
Despite the extreme devaluation of self required to gain Christ and acquire wealth in him
(Phil 3:8), Paul describes this commodities exchange as a good long-term theo-economic

strategy. Paul writes in Phil 3:10-11 that he makes the exchange for Christ:

184 |_ycian, Vitarum auctio 54 (Harmon, LCL).
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TOD YV@OVaL aOTOV Kol TV duvapy Thg AvasTdoems adTod Kol Kovmvioy
noOnUatov ovTod, GLUUOPELOUEVOGS TA BavdaTt® adToD, £ TMOG KaTavTNom €1 TNV
EEQVACTAGLY TNV €K VEKPDV.
in order to know him and the power of his resurrection and a share in his
sufferings, being conformed to his death, if somehow I might attain the
inheritance of resurrection from the dead.
Christ is not only described as the commaodity in which Paul invests, but also as a partner in a
koinania with Paul in a venture of sufferings. Paul invests in the risk of suffering with Christ in
order to be molded into Christ’s death and ultimately to attain to an inheritance of resurrection
from the dead.

As we have seen in the previous chapter, Julien Ogereau’s recent work demonstrates that
koinonia expresses the idea of partnership. It is a term frequently found in business
transactions. 8 In Philippians 1, Paul has a koinonia which he remembers in Phil 4:15 when
acknowledging their long-standing shareholding partnership in “the matter of giving and
receiving” (ékowavnoev gig Adyov docews kai AMuyemq). In Phil 4:14, Paul acknowledges that
the Philippians through their own giving are able to partner with him in suffering
(ovykowvmvnoavtég pov i OAiyer). The Philippians have access to join Paul in suffering through
the concern they have shown him. Just as a group of Italians invest jointly in Pythagoras in
Lucian’s Lives for Sale, Paul invites the Philippians to purchase a share in the gospel, in the
matter of giving and receiving. They also can invest with Paul in suffering through their support
of him. Yet in Philippians 3, Paul presents himself as a sole partner in a koinonia of suffering

with Christ. This is the ultimate return on investment that requires devaluing all for the

acquisition of the Christ-profit. In this passage, Paul only allows himself access to the suffering

18 Ogereau, Paul’s Koinania, 353 ff.
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venture with Christ. Paul mediates that koinonia in suffering to the Philippians through their
support of him.

Feminist readings from scholars such as Elizabeth Castelli, Cynthia Kittredge, and Joseph
Marchal have focused on unity and imitation language throughout the letter. Paul deploys this
language to assert a hierarchy in which he serves as the model for the Philippians.'8® Terms
related to mimesis (imitation) and phronein (having a mind-set) have been key in these
analyses.'®” Recently, Marchal has noted the ways in which the centrality of koinonia might also
factor in the letter’s larger themes of unity and imitation.'8 Marchal is right that koinonia works
alongside rhetoric around unity and imitation to reinforce hierarchy within the letter, but he does
not address the financial valences of the term. My analysis adds to this already rich conversation
by reading koinonia and the entirety of the letter within a theo-economic framework. Paul is not
only trying to establish himself up as a model for the Philippians, he is also trying to remind
them that he is their broker.

Paul also hopes to be conformed in Christ’s death to attain resurrection from the dead.
Thus, Phil 3:7-11 heightens the value of Paul’s contribution to the gospel through his
imprisonment with two linguistic ties to other portions of the letter. First, the use of kerdos
connects the divine-human exchange of Phil 3:7-11 with with Phil 1:21, where Paul argues that
living is Christ and dying is kerdos. Paul ties his imprisonment (which is his contribution to the
gospel venture) to Christ’s suffering, and he values his own suffering as allowing him to attain to

resurrection from the dead. Second, the use of summorphizomenos in Phil 3:10 connects with

186 Elizabeth Castelli, Imitating Paul: a Discourse of Power (Louisville: Westminster John Knox, 1991); Cynthia
Kittredge, Community and Authority: the Rhetoric of Obedience in the Pauline Tradition (Eugene: Wipf & Stock,
2015); Joseph A. Marchal, Philippians: Historical Problems, Hierarchical Visions, Hysterical Anxieties (Sheffield:
Sheffield Phoenix Press, 2014) and "With Friends Like These...: A Feminist Rhetorical Reconsideration of
Scholarship and the Letter to the Philippians,” JSNT 29 (2006): 77-106.

187 For more on phronein in Philippians, see Holloway, Philippians, 176.

188 Marchal, Philippians, 30-32.
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Phil 2:6-7, where Christ is described as existing in the morphé of God and taking on the morphe
of a slave. '8

Paul’s theo-economic rhetoric adds suffering and death to the tally sheet of divine
accounting. By tying his own imprisonment and the possibility of death (in Phil 1:21) with his
partnership in Christ’s suffering, Paul adds an additional layer to a topsy-turvy theo-economic
system in which gains are losses and losses are gains by arguing that his suffering is an
investment and his death is a profit. The logic of Phil 3:7-11 is that Paul’s suffering occurs in
partnership with Christ’s. Paul’s conformity with Christ’s death hearkens back to Christ’s form
as a slave, which works with the larger rhetoric of Phil 3:7-11 in which Christ is both a
commodity and a partner in investment.*®® Paul’s conformity with Christ’s death is conformity
into Christ’s slavery, a status Paul and Timothy already claim at the outset of the letter.

The wealth which Paul acquires in Phil 3:9, wealth in Christ, is righteousness from God
that comes through faith in/of Christ (510 Tiotemg Xpiotod, v £k Be0d dikarochvny &t TH
nioter). It is not my intention to solve the objective/subjective genitive debate for translating

pistis Xristou, %

but it is worth pausing over Teresa Morgan’s recent book Roman Faith and
Christian Faith: Pistis and Fides in the Early Roman Empire and Early Christianity, which
offers some way out of the entrenched debate over how to read pistis Xristou in Gal 2:16, 20;
3:22; Rom 3:22, 26; and Phil 3:9. Morgan uses a broad swath of Greco-Roman and Jewish

literature as well as legal and epigraphic materials to consider the linguistic range of pistis

available to the earliest followers of Christ. She asks, “What did the pistis lexicon mean to early

189 The genre of Phil 2:6-7 as a prose hymn or encomium is very contested, as is the question of whether this text is
Pauline or pre-Pauline. For more, see Holloway, Philippians, 116-17.

19 For more on the ways in which enslaved persons were understood on the human/object spectrum, see DuBois,
Slaves and Other Objects.

191 A helpful excursus can be found in Holloway, Philippians, 165-68.
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followers of Christ—to those who composed, heard, or read the texts of the New Testament in
the first century—that made it so significant?”%% Arguing against anachronistic readings of pistis
and fides in New Testament and early Christian text with a later Christian understanding of faith
as related to propositional beliefs, Morgan traces the history of the terms, noting that the best
way to understand these terms is as “trust/trustworthiness.” She explores the sense of pistis as the
notion of giving credit to something, in other words, that at its earliest stages, pistis is itself a
theological and economic term. Ultimately, Morgan’s reading of pistis in Paul, for example, is
one that understands the term as rooted in mutuality. Thus, pistis indicates Christ’s trust in God
and trustworthiness to humanity as well as humanity’s trust in Christ’s trustworthiness. While
John Barclay has offered minor objections to her reading of Galatians, he has acknowledged the
helpfulness of the book for offering a third way out of the pistis Xristou debate.®® Peter Oakes
recently used Morgan’s book to support a re-reading of Galatians using her mutuality
argument. %

While this work is helpful in addressing the pistis Xristou debate, Morgan shifts away
from reading pistis in its theo-economic context when engaging with the letters of Paul. Phil 3:9
clearly indicates some degree of mutuality. Morgan does not consider the broader economic
connotations of the term given her own earlier analysis, and Oakes glosses over the economic
components of pistis. The theo-economic valences of the terms around Phil 3:9, however, make
it difficult to read this instance of pistis Xristou in the way that Morgan, Oakes, and Barclay do

for Galatians. The simpler reading is to return to Morgan’s earlier definition of trust and credit,

192 Morgan, Roman Faith and Christian Faith, 2.

193 John Barclay, review of Roman Faith and Christian Faith: Pistis and Fides in the Early Roman Empire

and Early Churches, by Teresa Morgan, JTS 67 (2016): 752-54.

194 peter Oakes, “Pistis as Relational Way of Life: An en-Christo-Shaped Solution to the Conundrum of
Consistency of Use in Galatians” (paper presented at the Annual Meeting of the SBL, Boston, MA, 18 November
2017).
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in their full financial sense. Pistis Xristou marks the moment of transaction, the point of sale at
which Paul (and, if they follow his example, the Philippians) are able to obtain righteousness
through putting credit in Christ. To put it another way, Paul is advocating putting stock in the
Christ commaodity, which pays off in righteousness that comes from God, through credit (Phil
3:9). And, because of the inherent mutuality of pistis, the pistis Xristou of Philippians 3:9 also
communicates that Christ is credit-worthy. Christ is a commodity that is a safe, trustworthy, and
worthwhile investment; the Christ-investment leads to righteousness and is worth exchanging all

other value markers.

Conclusion

The preponderance of theo-economic rhetoric throughout the Letter to the Philippians,
especially concentrated in Philippians 2-3, contains terminology and concepts that are
challenging and sometimes conflicted. Sometimes Paul commodifies Christ, as in Phil 3:8.
Elsewhere, Paul seems to be sole partner in a suffering venture with Christ, as in Phil 3:10-11.
These images nonetheless build to demonstrate how Paul sets himself up as a broker in the
gospel to the Philippians, offering them the Christ commodity, while also distancing their access
to Christ by reminding them of his sole partnership with Christ in sufferings. The Philippians’
access to Christ through suffering comes through Paul’s partnership with Christ.

Paul sets up a commodities exchange in which only he has the proper status currency to
acquire Christ. Gaining the Christ profit allows Paul not only to be the sole partner in a venture
(koinonia) of suffering (xowmviav Tadnpdarov adtod),*® but also to attain to resurrection from

the dead (&i mo¢ KoTavTioo &ic TV EEavacTtacty TV £k vekpdv).1% There are theo-economic

195 phil 3:10.
19 phil 3:11.
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ties in between the valuation of suffering and the commodification of Christ in Philippians 3, and
evocations of slavery and labor found in Philippians 2.

In many ways, the divine accounting system Paul offers in Phil 3:7-11 represents an
alternative economy to the world of business transactions from which it draws its terminology.
This is a system in which traditional sources of status and profits are upended, devalued in order
to gain something of greater theological value, namely Christ. This upending creates an economy
of suffering in which human and divine suffering is assigned a value. This divine accounting
system describes a venture in suffering that is worth investment, even if it means death, because
it offers access to the benefit of resurrection from the dead. However, by sharing in suffering and
thus in the larger venture with Christ, Paul sets himself up as the broker between God and the
Philippians. He offers the Philippians an opportunity to share the risk and reward of the gospel,
but only he has access (through his own suffering and imprisonment) to the venture of suffering
with Christ. Because of the high price Paul sets for the Christ commaodity, and because of his
sole access to the koinonia of Christ’s suffering, Paul is rhetorically the only one who mediates
access to Christ. Despite being in (what would seem to be) the rhetorically disadvantageous
place of being in prison and relying upon the Philippians for community support, this alternative
divine accounting system, laid out in Phil 3:7-11, means that Paul stands in the main

contributing role.
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Chapter 3: The Down-Payment of Righteousness
“And Can it Be?”

And can it be that | should gain
An interest in the Savior’s blood?

- Charles Wesley

Introduction

What is the afterlife of some of the theo-economic rhetoric in the Letter to the
Philippians? What do other early Christian writers make of the blurring of divine-human
financial exchange offered in the commaodification of Christ in Philippians 3, or the security and
venture language found in Philippians 1? In what ways is the economy of suffering outlined in
the Letter to the Philippians put to use in other early Christian texts? How do other early
Christian writers describe Christ as an object that can be bought, sold, traded, or otherwise used

in divine-human transactions?

In this chapter | take up these questions by turning to a letter or set of letters written some
fifty to seventy-five years after Paul, partially preserved in Greek, Latin, and Syriac: Polycarp’s
Letter to the Philippians (Pol. Phil.).2*” In addition to the composite nature of the text and
limited manuscript tradition, some of the themes of the letter have struck scholars and
interpreters as disjointed. Along with identifying the forwarding of Ignatius’s correspondence as
an occasion for the letter, Polycarp addresses numerous other topics. These include a situation

surrounding a former presbyter named Valens, who, along with his wife, “had engaged in some

197 The manuscript tradition of the letter is quite poor. Of the nine surviving Greek manuscripts, all break off after
9.2, launching into Barnabas 5.7 and the rest of the letter of Barnabas. Scholars argue, then, that all come from the
same exemplar. The rest of the letter is preserved in Latin manuscripts, in Greek through Eusebius’s quotations of
chapters 9 and 13, and through some Syriac fragments of chapter 12. See Bart D. Ehrman, ed. The Apostolic
Fathers, 2 vols. LCL (Cambridge, MA: Harvard University Press, 2003), 1.329-30.

103



shady dealings, possibly involving the church’s finances,”'% as well as polemical concerns over
teachings proliferating in the communities about the full humanity of Christ, resurrection, and
future judgment.'®® The majority of the letter is spent in interpretation of a wide set of texts ranging
from the letters of Paul (including the Pastoral Epistles), 1 Peter, Tobit, and sayings of Jesus from
the gospels, coupled with teachings about “righteousness” offered, Polycarp claims, at the request
of the Philippians.?%

By focusing on Polycarp’s use of some of the same theo-economic themes we found in
Paul’s letter to Philippi decades earlier, it becomes clear that these topics are less disjointed than at
first glance. There are important theo-economic ties between this letter’s focus on the use and
misuse of money, exegesis of texts such as 1 Tim 6:10 (pila yop Taviov TdV KaK®dV E0TIV 1y
ehopyvpia, “for the love of money is the root of all evil””), concerns over false teaching, and
emphasis on God’s judgment. As Laura Nasrallah has recently put it, “In the second-century
Philippian community in Christ, we find that issues of money—the dangerous love of money,
and how benefaction can be liberative—still persist.”2°* These issues of money, however, and the
theo-economic rhetoric in which they are framed, unfurl in different directions from those found
in Paul’s Letter to the Philippians, even as they echo some of its same themes.

As a starting point for considering these themes, | focus on Pol. Phil 8.1-2, where Polycarp
introduces the idea that Christ is the “down-payment for our righteousness” (t® appapdvt Tiig

dwaoocvvng nudv). We find that Polycarp understands both the use of money and following

proper teaching within a juridical theo-economic context in which Christ has spent blood in

198 pol, Phil. 11.1-4 (Ehrman, LCL).

19 Ehrman, Apostolic Fathers, 1.325-26. David Downs has noted the centrality of polemical concerns within the
letter and the ways in which they overlap with financial themes. Alms: Charity, Reward, and Atonement in Early
Christianity (Waco, TX: Baylor University Press), 225-32.

200 pgl, Phil. 3.1 (Ehrman, LCL).

201 Nasrallah, Archaeology and the Letters of Paul, chapter 4.
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suffering as a down-payment for humanity’s future judgment, and that both right belief and right
action are required in order to avoid being held liable for that down-payment. This text expands the
economy of suffering that we find in Paul’s letter, where Christ and suffering are commodified.
The commodification has been turned to marshall polemical ends and to attempt to regulate
ecclesiastical structures.

It is important to acknowledge at the outset that there are potential difficulties in dating this
text to the early second century. Some of these difficulties arise from the text itself; there is a
discrepancy between the letter’s ninth and thirteenth chapters, which makes relative
chronological placement difficult. In chapter nine, Polycarp writes that Ignatius has already been
martyred, while in chapter thirteen, Polycarp asks the Philippians to let him know “what you
have learned more definitely about Ignatius himself and those who are with him” (Pol. Phil.
13.2), implying that Polycarp is unaware of Ignatius’s ultimate fate. Chapter thirteen also
mentions Polycarp forwarding a collection of letters from Ignatius, at the Philippians’ request,
appended to Polycarp’s letter. The Philippians

8E OV peydho deerndijvon Suviicecte. Tepiéxovst Yop ToTY Kol VopoviV Kai
TAGOV OIKOJOUNV TNV €1 TOV KOHPLOV UMV AVI|KOVCV.

will be able to profit greatly from them, for they deal with faith and endurance and
all edification that is suitable in our Lord 2%

Here, the letter form itself has become profitable for communities in Christ.

While a variety of explanations have been offered for this discrepancy, N. P. Harrison’s
argument that this letter is a compilation of at least two texts written perhaps some twenty-five
years apart has become the dominant theory.?® Another difficulty comes from the letter’s ties to

the Ignatian corpus, whose date and “authenticity,” in its various recensions, is under continuous

202 pol, Phil 13.2 (Ehrman, LCL).
203 Ehrman, Apostolic Fathers, 1.328.
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debate.?* Because Polycarp has been used to argue in favor of earlier dating for the Ignatian
materials, Polycarp is therefore also potentially suspect. This connection with Ignatius, along with
the poor manuscript tradition, has led some scholars to reject various interpolation theories,
although the second-century dating has largely remained intact despite its connection to
Ignatius.?%

While these questions are important, they do not immediately affect the focus of this
chapter: an exploration of Polycarp’s theo-economic rhetoric and of the ways in which Polycarp
takes several phrases and themes from Philippians, particularly the commaodification of Christ, in a
new direction. Polycarp makes use of Paul’s concept of the commodification of Christ to serve his
own letter’s themes of divine judgment, right teaching and practice, and warnings against
philarguria (love of money). Polycarp’s letter fits as an example of early Christian writings that
explicitly identify traditions about cities with an apostolic connection via correspondence and
then lay claim to those traditions. Polycarp, like other early Christian writers, fits his own
teachings and theology into those traditions. In examining the theo-economic rhetoric that
Polycarp deploys, | am not arguing that the early Christ communities of Philippi had generations
of money troubles, but rather that Philippi’s reputation as a city which received correspondence
from Paul, as well as Philippians’ preponderance of theo-economic rhetoric, led to a tradition of
referencing the Paul, the Philippians, and the first-century correspondence they exchanged to

create further theo-economic interpretations.2%

204 1’'m grateful to J. Gregory Given, for his work and expertise in helping me better understand the stakes of dating
and authenticity with the various Ignatius letter collections. J. Gregory Given, “Ignatius Collected: Generic and
Textual Fluidity in Writing the Story of an Early Christian Martyr” (Ph.D. diss., Harvard University, in progress).
205 5ee Allen Brent, who still argues for using Polycarp to connect Ignatius into the early second century. “The
Enigma of Ignatius of Antioch” JEH 57 (2006): 429-56.

208 |n doing so, | am following in the line of recent work by Cavan W. Concannon, “Contestations over Apostolic
Memory and Ecclesial Power in the Acts of Timothy,” JECS 24 (2016): 419-46; and Laura S. Nasrallah "Empire
and Apocalypse in Thessaloniki: Interpreting the Early Christian Rotunda,” JECS 13 (2005): 465-508.
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Christ as the Down-Payment for Sin
In Pol. Phil. 2, Polycarp encourages the Philippians
dovievoate T@ Oed v POP® Kol dANOeiq, AmOMTOVTES TV KEVIV LOTOLOAOYIOY Kod
TV TOV TOADY TAGVIY. .. @ VIETAYN T TAVTO ETOVPEVIC Kol &miysla, O Tico
nvon) Aatpevoet, Og Epyetar kpithc (OVTOV Koi vekp®dv, o0 10 oipo éx{ntioet O O£0c
4o TOV ATEBOHVTOV AVTO.
you should slave for God in fear and truth, abandoning futile reasoning and the
error of many...to him [Jesus] all things on heaven and on earth are subject, whom
all breathing things serve, who will come in judgment of the living and the dead,
and God will hold accountable those who disobey him for his blood.2%
Echoing Phil 2:10-11 and 3:21 as well as 1 Cor 15:28, Polycarp emphasizes Christ’s future
judgment of the living and the dead, a judgment in which God is the one who will arbitrate
accountability for Christ’s blood. The outset of the letter intertwines a polemical concern with a
reminder of future divine judgment. David Downs has noted that while they have “not often been
understood in relation to one another...avarice and heresy are closely connected in the logical
progression of Polycarp’s letter.”?% Eschatology is here described in a juridical context, and God
is described as the one who demands an account for Christ’s blood. It is hardly unusual to use a
juridical setting to discuss accountability for the blood of prophets and innocent people. 2% But

Polycarp expands this into cosmic terms, in which all beings are subject to a trial in which their

slaving for God is weighed against Christ’s blood.

207 pol. Phil. 2.1 (Ehrman, LCL). | have adapted slightly Ehrman’s translation. For this usage of ekzed, see also Luke
11:50 and 2 Kgdms 4:11 LXX (= 2 Sam).

208 Downs, Alms, 227.

209 Accountability for blood (“to haima”) is also the language found in 2 Kgdms 4:11 LXX (= 2 Sam), when David
“rewards” Rechab and Banaa for slaying Jebosthe, the son of Saul, by holding them accountable for the blood of an
innocent man. It is also found in Luke 11:50, when Jesus criticizes lawyers for serving as witnesses to the death of
the prophets; Jesus warns that this generation will be charged with the “blood of all the prophets shed since the
foundation of the world, from the blood of Abel to the blood of Zechariah, who perished between the altar and the
sanctuary. Yes, | tell you, it will be charged against this generation” (fvo. é&k{nm0fj 1o aipo Téviov Tév TpoenTéV
TO EKKEYLUEVOV GO KATAPOATG KOGLOV GTo TG YeEVEDS TaVTNG, 6o aijtotog APed Ewg aipatog Zayapiov 10D
dmolopévou peta&l Tod Busractnpiov kai Tod oikov: vai, Aéyw Duiv, ék{nmOnoceton dmod Tiig yevedg TanTng).
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In introducing future divine judgment and sin together, Polycarp offers an argument that
is not atypical in both Second Temple Judaism and early Christianity.?° He also, however, does
something unusual with the imagery by introducing the Christ’s death as a down-payment for
future judgment. Unlike other texts that use debt language to claim that Christ cancels humanity’s

211 or repays it in full through the Passion,?'? this letter argues that the

indebtedness to sin

Philippians should
Adoeintmg odv mpockaptep®duey TH EATId UV Kai ¢ dppofdv THC
dkaocvvNg MUV, 6¢ £ott Xp1otodg Incodc, O¢ aviveyKev HUdV TOG ApapTiog Td
idi® ocopat €mt o EOAOV...

persevere, unremitting in our hope and in the down payment of our righteousness,
which is Christ Jesus, who bore our sins in his own body upon the tree...?

Humanity has been given a down payment for righteousness, whose sins are borne upon Christ’s
body. Humanity will be called to account for their sin and for this down payment in future
judgment.

This continues the theo-economic logic of Philippians 3 which I explored in the previous
chapter. Christ is a commaodity?** which is given a set value and then exchanged.?*® In Philippians
3, Paul is willing to exchange all of his statuses for the Christ commodity in order to be in a
venture (koinonia) in suffering with him and attain resurrection from the dead. By representing
Christ’s status as a slave who died on the cross, Paul renders the image of the suffering Christ-body
as a commodity that can be traded and in which he can invest, through his own conforming to that

suffering. For Polycarp, that suffering Christ-body on the cross is now a commaodity which has the

210 See Gary Anderson, Sin: A History (New Haven: Yale University Press, 2009), 27-39.

211 Col 2:14. For a discussion of this, see Anderson, Sin, 113-14.

212 E g. Jacob of Serug, see Anderson, Sin, 126-29.

213 Pol. Phil. 8.1 (Ehrman, LCL).

214 By “commodity” | simply mean a good that can be bought, sold, or traded. Down-payments, as we will see
below, can come in the form of goods and also cash payment.

215 phil 3:7-11.
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value level of a down-payment for humanity’s sins. This theo-economic logic is intertwined with
Polycarp’s description of sin as obligation. This is also a juridical context, in which Christ both sits
in judgment and weighs humanity’s beliefs/actions alongside the down payment of the suffering
Christ commodity.

What are the theological implications of an understanding of Christ as the down payment
for righteousness? First, it is helpful to note that the language of arrabon, down payment, is
common language in contracts and other purchase agreements. An arrabon is a deposit made of
money or an in-kind object, offered an arrabon in advance of further payment, and it is subject
to forfeiture if the rest of the contract or payment is not fulfilled.?

Two examples of the use of this term in contracts, one from the classical period and one
from the high Roman, indicate a consistent use of the idea of deposit over centuries. One
example comes from a 5™ century BCE lead tablet detailing a purchase agreement:

Tpitov NUIEKTAVIOV E5mKa AplOU®dL Kol £yyuonTplov Tpitny avTog Kol Keiv’
Elafev &v T ToTOU®L. TOV dppaPdv dvédmka dko~ TakaTia 6ppileTan
néptvp(ec) Baotyeppog koi Biepvog koi Todo[ . Prop koi Zedeyov: odtot
naptupeg eVTE TOV ApPaPdV’ aviédmia [£]Hte 8¢ dmédmia TO YpTipa Tpitov
[qu]roxtaviov, Navapvog, Naife[w]v. Hpwovoi Toc. (verso)

I paid two and a half hektania in cash and personally pledged a third. These things
he [Kyprios] received on the river. I handed over the arrabon where the boats
are moored. Witnesses: Basiggeros, Bleruas, Golo(.)biur and Sedegon. These
men were the witnesses when I gave the arrabon, but when I paid the money, the
two and a half oktania , [..Jauaruas, Nalbe[..]n (were witnesses). Heron of l0s.%’

This lead tablet records a purchase agreement for a boat, in which Heron of los offers a down-

payment (ton arrabon), witnessed by several persons and recorded in physical form. Epigraphists

216 Kurt Erlemann has noted the commercial use of arrabon in the context of 2 Cor 5:5, “Der Geist als ‘arrabon’ (2
Kor 5,5) im Kontext der paulinischen Eschatologie,” ZNW 83 (1992): 202-23. See also B.J. Oropeza, Exploring
Second Corinthians: Death and Life, Hardship and Rivalry, Rhetoric of Religious Antiquity 3 (Atlanta: Society of
Biblical Literature, 2016), 114. | have not found any sources that explore fully the context of the arrabon in
Polycarp, especially in its theo-economic context.

217 SEG 48.1308. Translation from John-Paul Wilson, “The ‘Illiterate Trader’?” Bulletin of the Institute of Classical
Studies 42 (1997-1998): 41.
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disagree over the full payment schedule of this sale and whether the down payment is in cash or
some valuable object handed over,?!8 but what is clear is that this down payment is part of a
larger sum owed within the transaction. An arrabén is one way to begin funding production on a
longer-term investment that might otherwise be out of financial reach, such as a boat.

Nearly seven hundred years later, a shipbuilding contract details how an arrabon for
another boat will be used. This labor contract (P.Mich.inv. 1972) is recorded on papyrus and is

dated to 249 CE (fig. 6).

218 Wilson thinks “The full payment then took place on the river and effectively completed the transaction. Prior to
this, perhaps even before the initial purchase of the merchandise had taken place, the author had handed over the
appafdv - not a cash payment, but probably some form of valuable object in this case, returnable once the sale was
complete - to express his commitment to the deal.” This would make the lead tablet a sort of receipt of the various
portions of payment that had occurred (Wilson, ““llliterate Trader’?,” 44). Yurig Vinogradov disagrees, and he
thinks there is “firstly a prepayment amounting to 2 % hektai in cash, and secondly, a deposit of 1 trite (= 2 hektai).”
Vinogradov, “The Greek Colonisation of the Black Sea Region in the Light of Private Lead Letters,” in The Greek
Colonisation of the Black Sea Area: Historical Interpretation of Archaeology, ed. Gocha R. Tsetskhladze (Stuttgart:
F. Steiner, 1998), 170. Vinogradov argues that this lead tablet records an agreement for multiple boats, and that
Heron has paid for the first and left a deposit for the others.
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Figure 6: P.Mich.inv. 1972, verso: labor contract, 249 CE. University of Michigan Library
Digital Collections. http://quod.lib.umich.edu/a/apis/x-1561/1972v.tif.
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- - -and | shall give each shipbuilder monthly one artaba of wheat and - - - each
one monthly x choichix (-kes) of - - - each one will be given monthly one kotyle
of good olive oil and - - -period one keramion and | acknowledge that | have
received as an arrabon x drachmas which will be spent in part for daily
wages. Starting from the present month Hathyr of the present 1st year I shall start
to work for you until a discharge of obligations in full is reached and I shall hand
over the boat in acceptable and good condition without any technical blame while
you have the right of execution upon me and upon all my possessions. The lease
is in effect and in answer to the formal question | gave my consent. Year 1 of
Imperator Caesar Gaeus Messius Quintus Decius Trajanus Pius Felix Augustus,
Hathyr 19. I, Aurelius Heras, son of Diogas, have taken upon me to build the
aforementioned boat and | have received as an arrabon x drachmas and | shall
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provide pay each month and | shall hand the boat over as written above and in
answer to the formal questions | gave my consent. - - -21°

The verso of this fragmentary papyrus is sufficiently clear to understand that Aurelius Heras has
agreed to build a boat and received a down payment (arrabon) to fund the beginning of
construction. While a lacuna obscures the amount of the down payment, the extant text clearly
specifies how the earnest money will be used. Aurelius Heras, as the general contractor, explains
to the buyer the wages he will offer, as well as wheat and olive oil in payment to each
subcontractor. By specifying the amount each shipbuilder will receive, Heras offers the details of
a labor contract in which ongoing work requires ongoing funding, but he also justifies the
amount of the arrabon by detailing how it will be spent.

What does Polycarp’s use of rhetoric of Christ as arrabon have to do with the larger
context of judgment in the letter? Down payments also have a place within the juridical system.
The following is a rescript,?%° a response from a proconsul to the city of Kos concerning their
petition to the emperor Claudius in the mid first century CE.

[['v. Aop]itiog KopBoviwv dvBumatog
[Koo]v dpyovot BovAf] onumt

XOApEY

[OVK dAvotte]AEC NYNOAUNY TOAAAKLG
[kai TOAEG |t TapacTiical, doa &v Epol pé-
[AMoTa, 6t 6] d&a dvvatal vopilesOon
[picen]g eivan Ogiac ToD ZePactod,

[TpoTEPOV TPO]C TOVC £ML TAOV EMOPyEL-
[®V méumecon &v Tai]c Eviodaic Emt-

219 p Mich.inv. 1972, SB 24,16254, text and translation, with some of my own adjustments, from P. J. Sijpesteijn,
“A Labour Contract to Build a Boat,” ZPE 111 (1996): 159-62.

220 The rescript process of petition to the emperor and imperial (or regional on behalf of imperial) response followed
strict formulae from the time of Hadrian until Diocletian, and these petition/responses were incredibly common in
the administration of the Roman empire. This inscription predates these formulae. For more on rescripts, see Tor
Hauken, Petition and Response: An Epigraphic Study of Petitions to Roman Emperors 181-249, Monographs from
the Norwegian Institute at Athens 2 (Bergen: Norwegian Institute at Athens, 1998), i. These petition and response
formulae include several literary conventions also found in other correspondence, such as the inscriptio, exordium,
narratio, and libellus/precesas well as common themes, such as making the preces appeal to the imperial divinity,
which, Hauken, argues, “enters the sphere of the religious prayer” (Hauken, Petition and Response, 275).
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[€€et]doon TV aitiov, €l 0¢ &€m” Eué, TO[V]
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[xo]gi®v xotd 10 TpoTEHEY VT Ep0D S1-
[GToy]pa 610 TOVG PLYOSIKODVTAG.

[$av 8]2

PO TadTa pry ye[tvnton - -]%%

[Gnaeus Dom]itius Corbulon proconsul to archons, council, demos [of the
Coans], greetings. | have often considered it [useful] to remind [even cities], in
respect to as many matters certainly as lie in my jurisdiction, that it has been
ordered in the mandata that [whatever] matters are thought to be worthy of the
sacred [decision] of the emperor [are first sent to] the provincial authorities. [So-
and-so has just now] filed an application to [the emperor on the basis of] a decree
of yours, [and] | perceived that he had done so in contempt (of the rule). Well
then, it [will be] necessary that I first examine the reason; but if (it comes at all)
to me, the [quaestor] must receive the to arrabon a value of 2,500 denarii
according to the edict promulgated by me on account of the people who do not
show up for trial. [If] he does not meet these requirements - - -222

Cos has filed an appeal to the emperor without first going through the proper regional authority,
and they have now received a rejoinder from the proconsul Corbulon. He reminds them that

matters referred to the sacred judgment of the Emperor ([kpicen]c sivon Ogiac Tod Tefactod)

must go through the proper channels, namely Corbulon.??® Because Corbulon has many

221 SEG 29.751.

222 The translation is from J. H. Oliver, “Greek Applications for Roman Trials,” AJP 100 (1979): 543-58. Oliver
explains, “The epistle to Cos seems then to have been occasioned by a failure of the city (acting for the appellant) to
make the deposit of 2,500 denarii with the Roman financial officer of the province of Asia, and the crucial line 8
seems to me to have been misunderstood. The proconsul is not telling the Coans that some cases are tried by the
emperor and others by the provincial authorities. The Coans know that well. Rather the proconsul is reminding them
that even cases deemed worthy of the emperor's attention must in every province be screened by the governor”
(“Greek Applications,” 552).

223 “Apart from the mention of Corbulon the epistle brings four important pieces of information, 1) that mandata for
proconsuls went back at least to Claudius, probably to Augustus as Dio said, 2) that an appeal to the emperor
(though perhaps only by a non-Roman) was connected with the permission of the city, 3) that in the Julio-Claudian
period, at least in Asia, a deposit of 2,500 denarii was expected from such an appellant, and 4) that notice of the
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petitioners who skip out on their appeal date, he lets the applicants from Cos know that he
requires a down payment of 2,500 denarii before he will hear their appeal and consider passing it
along to the emperor. This is to uphold an edict from the emperor requiring such a down
payment in response to persons not appearing to offer a defense at trial. The appeal for sacred
judgment, then, requires a demonstration that the Coans have the financing to follow through
with their appeal and have enough on hand to pay for their defense.??* Corbulon acts as a divine
intermediary for the imperial sacred judgment, and he serves as gatekeeper for their access to the
emperor. He is responsible for ensuring they are prepared and have enough financing on hand to
make their case when they get their day in court. Even as a free city, Cos still has to go through
the proper bureaucratic channels and must meet certain financial obligations to be able to access

divine justice.

Juridical contexts are the site of theo-economic thinking, especially within the context of
the empire. This proto-rescript demonstrates that an appeal for imperial judgment includes
theological elements, including the image of the emperor as the source of divine judgment.
Humans with authority in the political-legal bureaucracy mediate human access to divine
judgment, including requiring a down payment towards future judgment. This rescript also
demonstrates that the imperial judicial system is also an economic system. Courts settle financial
disputes, enforce contracts, and authorize debt collection. In addition, the very adjudication

process requires bureaucracy, including financial bureaucracy, to function. Corbulon’s insistence

appeal was transmitted by the city to the governor. The permission of the city was required, perhaps but not
necessarily, because Cos was a free city” (Oliver, “Greek Applications,” 553).

224 “The danger, as he reminds the Coans in line 20, lies in the opportunity to blackmail others who cannot afford to
undertake the expenditure of time and money represented by another trial in a possibly distant Roman court. The
appellant cannot frighten and disturb the adversary without risk to himself; he must put up, well beforehand, the
equivalent of 2,500 denarii, which he will lose if he does not carry through with the appeal” (Oliver, “Greek
Applications,” 555).
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upon a large down payment demonstrates that appeals for judgment require a significant
investment of resources, not only for mounting a legal argument, but even just to demonstrate
that one has the financial ability to mount a legal argument. Access to justice requires significant
wealth.

Obtaining justice was not only expensive but risky. Evidence from Gaius’s Institutes
describe many of the laws and cases which concern contracts, property disputes, and other legal
matters with financial implications in which a judge is asked to require an action. In this second-
century CE legal compendium, many cases require an initial payment from parties who are
seeking legal judgment, which is then forfeited if one loses his/her case. To take a single
example, Gaius mentions the sacramentum, “so called from the wager or forfeit, which involved
the deposit by the parties in the hands of the Pontiffs, for the benefit of the sacra publica.”??
Both parties would swear an oath (the sacramentum), and the losing party would not only be
obligated to settle whatever financial obligation the judgment required (often payment of a debt),
but would also lose the money deposited to the sacra publica as a penalty for offering false
testimony (taking a false oath). According to second-century CE legal writings, many legal
proceedings require an initial payment before judgment can rendered. These payments were used
to demonstrate the ability of a person to meet the financial obligations of the case and to deter
false testimony. A person who offered improper testimony when called to court could face

drastic legal and financial consequences.

The ship-building contracts, rescript, and case law help us to untangle some of the theo-
economic logic of Christ on the cross as the arrabaon for sin, and it helps us to explain what

language of down payment is doing in a text whose primary concern seems to be cosmic

225 Gaius, Institutiones 4.13-14, in Scott, The Civil Law, 185.
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judgment. For Polycarp, Christ’s suffering is the down payment on righteousness for an
impending judgment of Christ, overseen by God, of sins. If the Philippians are unable to succeed

in court, they risk the loss of that down payment and could be held liable for Christ’s blood.

Paul as Warranty in Faith

How will the Philippians be prepared to render an account before God? Polycarp offers his
own letter alongside the letter the Philippians already have from Paul as guidance. Although
Polycarp only once directly cites Paul’s Letter to the Philippians,??® thematic and linguistic themes
from Paul echo throughout Polycarp’s letter. These echoes often arise when Polycarp mentions
those persons whom the Philippians should admire, especially Paul. In greeting, for example,
Polycarp praises the community for having “received the replicas of true love” (de&auévorlc ta
oo thg aAnbodg aydnng) and “sent ahead those who were confined in chains fitting for
saints” (mpomépyacty Toic dylompenéoty decpoic).??’ This both continues the praise to the
Philippians for having received a letter from Paul, but it also communicates that these later
generations are continuing to live out themes which were important in that first communication,
namely imitation of proper models and care for those in chains.??® Cognates of mimesis feature

prominently in both texts. Paul exhorts the Philippians to join in imitating him and those who live

226 phil 2:16 is cited in Pol. Phil. 9.1 (Ehrman, LCL). Mentioning Ignatius, Zosimus, and especially Paul as
exemplars of endurance, Polycarp writes that “they all did not run in vain, but in faith and righteousness” (&t obtot
TOVTEG OVK €ig KeVOV Edpaplov, GAL" €v mtiotet kai ducoroovvn). It is possible, though, that this is instead or additionally
a reference to Gal 2:2.

227 pol. Phil. 1.1 (Ehrman, LCL). Although Polycarp is aware of the Philippians having received correspondence
from Paul, and although Polycarp mentions forwarding letters, | am not trying to suggest that Polycarp or (a)
scribe(s) are sitting with multiple copies of Philippians and other texts, copying. See Roger S. Bagnall, Everyday
Writing in the Graeco-Roman East (Berkeley: University of California Press, 2011); Kim Haines-Eitzen, Guardians
of Letters: Literacy, Power, and the Transmitters of Early Christian Literature (New York: Oxford University Press,
2000); William A. Johnson, Readers and Reading Culture in the High Roman Empire: A Study of Elite Communities
(Classical Culture and Society; New York: Oxford University Press, 2010.)

228 Cf. Phil 1:7-9; 2:25-26; 3:17-21; 4:10-20. For another example of an early Christian making similar arguments,
see Dionysios of Corinth, discussed in Cavan W. Concannon, Assembling Early Christianity: Trade, Networks, and
the Letters of Dionysios of Corinth. (Cambridge: Cambridge University Press, 2017).
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according to example; 22 Polycarp regularly references the examples that the Philippians have in
Paul and others, and ultimately, in Christ.%*° Thus, Polycarp tries to marshall authority for his own
arguments by intertwining his letter with Paul’s letter, thus tying his authority and example to the
authority and examples they already have in Paul and in Christ.

Polycarp also rejoices because the Philippians have “the secure root of your faith,
proclaimed from ancient times, [which] even now continues to abide and bear fruit in our Lord
Jesus Christ” (| BePaia tig miotemc dudv Pila €€ apyoinv KatayyehAouévn ypovov, uéypt vov
Srapévet kol Kapmogopel i ToV kuplov udv Incodv Xpiotév).23! This borrows the language Paul
and Timothy use for the Philippians in Philippians 1, when praying that they will abound in the
fruit of righteousness which is through Jesus Christ to the glory and praise of God. (memAnpouévot
KapTOV StkanosHvic ToV S1i Incod Xpiotod sig d6&av kai Emavov Ogod).?*? It also echoes the
language that Paul uses for his imprisonment as a warranty (bebaios) for the gospel venture.
Polycarp develops theo-economic rhetoric of the Philippians as a divine agricultural worksite.
Surveying the state of the Philippian fields decades letter, Polycarp is pleased with the deep roots
of faith which support the Philippians’ continued fruit bearing. These roots of the gospel were
warrantied by Paul through his imprisonment. Thus, Paul is the warranty in both letters. Polycarp
can invoke Paul’s authority to bolster his own authority at the outset of the letter. For Polycarp,
the fact that the Philippians are still bearing fruit generations later affirms that Paul’s warranty of
the gospel through his imprisonment has had lasting effect; these later generations too can have a

share in Paul's joy.?%

229 pPhil 3:17.

230 pol. Phil. 8.2: pynrai odv yevopeda tiig vropoviic adtod.
231 pol. Phil. 1.2 (Ehrman, LCL).

232 phijl 1:11.

233 phil 1:7.
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Polycarp also makes much of the fact that the Philippians were the recipients of a letter
from Paul, using this fact to shore up his own theme of righteousness throughout the letter.
ovte yop €ym obte dALOG So10G Epol dvvatal KatakoAovdfcat T coeig ToD
pokoapiov kai £voo&ov ITavdov, 6g yevouevoc €v DUV Kot TpOCOTOV TAV TOTE
avOpomwv £6idaéev akpiPdg kol Befaing Tov mepl ainbdeiog Adyov, O¢ Kol ATV
VUV Eypayev EMOTOAAGS, €1G g £av £ykvumnte, Suvndnceche oikodopeicHan €ig TV
doBgicay vUTV ToTLV.
For neither I nor anyone like me is able to replicate the wisdom of the blessed and
glorious Paul. When he was with you he accurately and reliably taught the word of
truth to those who were there at the time. And when he was absent he wrote you
letters. If you carefully peer into them, you will be able to be built up in the faith
that was given you.?**
If they follow the model they have in Paul and other saints-in-chains, as well as the teachings
offered to them in the letters received and remembered, the Philippians have a secure root of
faith that will continue to bear fruit, and they will be built up in that faith (oikodoueicOar gic v
dobsicav vuiv miotwv). These later generations (and Polycarp) have Paul as their guide, and the
faith received from Paul and his letter as their “mother.”?® By writing to them and additionally
invoking Ignatius as a letter writer, Polycarp places himself in a line of letter writers who provide
texts that can be studied for the edification of the community in faith. Their continued growth in
faith is dependent upon their following the models they already have. This potential also comes
with a warning: the Philippians are at risk of not following Paul’s example, whether by
succumbing to love of money (pikapyvpia),?*® by not agreeing with proper thinking concerning

Christ and judgment,? or by following idle speculation from the multitudes and false teachings

(810 GmoMmdVTEG THV PHaTAdTNTO TV TOAADY Kai TG Wevdodidackaiiog).?3

234 pol. Phil. 3.2 (Ehrman, LCL).
235 pol. Phil. 3.3 (Ehrman, LCL).
23 pol, Phil. 4.1 (Ehrman, LCL).
237 pol. Phil. 7.2 (Ehrman, LCL).
238 pol, Phil. 7.2 (Ehrman, LCL).
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Many of the warnings about false teachings, exhortations to righteousness, and instructions
about the right conduct of various persons in the church focus upon money. The first exhortation
begins a run through proper conduct for widows, deacons, and others at the heart of the letter. This
exhortation is a doubled quotation from 1 Timothy, including 1 Tim 6:10 (pila yop Taviov tdv
Kak®V £o0Tiv 1 elapyvpia, “For the love of money is the root of all evil”) and 1 Tim 6:7 (ovdev
Yop elonvéykapey gic OV KOopov, 0Tt 000E £Eeveykely T1 duvaueda, “For we brought nothing into
the world, and we can take nothing from it”). Widows, deacons, and presbyters are cautioned not
to be lovers of money (apdpyvpor),? and all are encouraged to give alms because, “alms deliver
from death” (quia eleemosyna de morte liberat).?4°

Polycarp also criticizes a former presbyter named Valens, who “misunderstand[s] the office
that was given to him” (sic ignoret is locum, qui datus est ei).?** Polycarp argues that one who
cannot control himself cannot preach about self-control,?#? and it seems as though Valens’s lack of
self-control has something to do with financial matters. Polycarp tells the Philippians that “anyone
who cannot avoid the love of money will be defiled by idolatry and will be judged as if among the
outsiders who know nothing about the judgment of the Lord” (si quis non se abstinuerit ab
avaritia, ab idolatria coinquinabitur et tamquam inter gentes iudicabitur, qui ignorant iudicium
domini).?*3 Here, also, Polycarp returns to his reminder that the Philippians have a special place
among the churches because of their relationship with Paul, “But I have neither perceived nor

heard that you have any such thing in your midst, among whom the most fortunate Paul labored

239 pol. Phil. 4.3;5.2; 6.1.

240 pol. Phil. 10.2 (Ehrman, LCL), citing Tob 4:10. The last few years have seen a number of studies on this topic,
including Gary Anderson, Charity: The Place of the Poor in the Biblical Tradition (New Haven: Yale University Press,
2013); Peter Brown, The Ransom of the Soul: Afterlife and Wealth in Early Western Christianity (Cambridge: Harvard
University Press, 2015); Downs, Alms; Alyssa M. Gray, “Redemptive Almsgiving and the Rabbis of Late Antiquity,”
JSQ 18 (2011): 144-84.

241 pol. Phil. 11.1 (Ehrman, LCL).

242 pol, Phil. 11.2.

243 pol. Phil. 11.2 (Ehrman, LCL).
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and who are found in the beginning of his epistle.” (ego autem nihil tale sensi in vobis vel audivi,

in quibus laboravit beatus Paulus, qui estis in principio epistulae eius).?** The Philippians, because
they are ones among whom the blessed Paul worked, are able to keep themselves from love of
money and other sins as long as they remember their place as the descendants of those who knew

Paul working among them.

The Rewards and Penalities of a Cosmic Court

These financial instructions, which are tied to the warranty the Philippians have from
Paul, are also tied to the cosmic juridical setting. The passage which immediately follows a set of
instructions to presbyters, including a requirement to avoid philarguria (love of money),
concludes a series of instructions for various members within the community.

AmEvavTtL yop TV ToD Kupiov Kol 00D EGpEV OQOUAUDY, Kol TavToG Ol
nopactivar T Pripatt Tod Xpirotod Kol Ekactov Hep avtod Adyov dodval.

For we are before the eyes of the Lord and of God, and everyone must appear
before the judgment seat of Christ, each rendering an account of him or herself.?*

The image of persons appearing to offer testimony/render their account before the béma (judgment
seat) of Christ frames the previous instructions within a cosmic juridical setting. The accounting
Polycarp expects not only includes one’s right practices (such as avoiding philarguria), but it
also includes a reckoning for their agreement with right teaching. Polycarp seeks to control
definitions of what right Christian thought and practice is, and he uses theo-economic rhetoric to
make his polemical case.

Humanity follows through on Christ’s down payment by means of right behavior and

belief, according to Polycarp. This is how humanity “pays off” the outstanding balance left over

24 pol. Phil. 11.3 (Ehrman, LCL).
245 pol. Phil. 6.2 (Ehrman, LCL; I have adapted the translation for gender inclusivity).
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from Christ’s blood and offers a convincing witness before God. Christ’s down payment
represents an initial demonstration of humanity’s ability to mount a defense at judgment, but it is
up to the Philippians to follow through on this initial offering and help tip the scales in the right
direction. The potential reward is immense. Polycarp reminds the Philippians

Kol Ot £av moMtevomueda a&img anto, Kol cupPaciAedcouey avTd, £lye
TIOTEVOEV

If we administer ourselves worthily of him, we would also rule together with him—
so long as we trust. 246

The Philippians, if they put their credit—the verb used is pisteuomen?*’

—in the right place, will
be judged as worthy. Conversely, if they pursue the wrong direction or act unworthily, the
Philippians will be held responsible not only for their own actions/beliefs but for the blood of
Christ. They also will have damaged Paul’s warranty. The Philippians are at risk of losing the
down payment offered by Christ if they are unable to follow through with proper testimony.

Given the agricultural imagery in Polycarp’s letter mentioned above, we might think of
Polycarp’s language of Christ’s blood as a down payment of righteousness as parallel to the
shipbuilding contracts, which also required a down payment. The Philippians, rooted in faith by
Paul, have been yielding a harvest of righteousness, and this has been a long-term,
multigenerational project. The Philippians are still obligated to follow right teaching and act
rightly in order to continue to produce fruit. They are given the earnest money of Christ’s blood
to fund their labor, but that labor is still expected. Polycarp’s warning about divine judgment

makes sense in this broader theo-economy, because the Philippians, as part of a long-term

investment, are still expected to complete their contract fully and on time. The down payment

246 pol, Phil. 5.2 (Ehrman, LCL), with adjustments.
247 For more on the theo-economic valences of pistis, see the previous chapter’s treatment of Morgan, Roman Faith
and Christian Faith.
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offered by Christ still requires their future participation, and they will be required to render their
accounts before God. For those who do not offer proper testimony, God holds them responsible
not only for their wrong beliefs/actions, but for the loss of the down payment, namely Christ’s
blood.?*® If the Philippians cannot follow the right example they have learned from Paul, they will
be held responsible in a cosmic court for both their own sin and Christ’s suffering.
There is significant risk in the Philippians’ cosmic court appearance. According to
Polycarp, the trial’s outcome depends upon the sources to which the Philippians turn for
imitation and teaching. While they already have all of the resources at their disposal, including
the teachings of Paul and the warranty his example provided, they could still come up short when
called for judgment. This is one of the reasons why they should cede earthly arbitration to the
leadership roles which Polycarp highlights, especially the presbyters, and why the categories laid
out by Polycarp should follow the instructions he gives to them. Polycarp is concerned that those
who are empty-minded are being led astray, and there are those who would prepare them
incorrectly for their trial. Court is not a matter to be taken lightly.
16 yap 0g av un oporoyi, Incodv Xpiotov év capki EAnAvbévar, dvtiyptotdc
€0Tv' Kol Og Av Ut OLoAoYT) TO HapTHPLOV TOD GTOLPOD, €K TOD SafBOA0V £0TIV' Kol
0¢ Gv pebodeim ta Aoyl Tod Kupiov mpog Tag idiag mbupiog Kol A&yn urte
BvACTAGIY PTE KPIGLY, 0DTOG TPOTOTOKOS £6TL TOD GoTaval.
For anyone who does not confess that Jesus Christ has come in the flesh is an
antichrist; and whoever does not confess the witness of the cross is from the
devil; and whoever distorts the words of the Lord for his own passions, saying that
there is neither resurrection nor judgment—this one is the firstoorn of Satan.?*°

It is a circular argument—Polycarp uses a juridical setting to argue for the proper belief in

judgment. Everyone will be called to give witness to their proper understandings about Christ,

the cross, the words of the Lord, and the existence of resurrection and future judgment. Here, it

248 pol, Phil. 2.1.
249 pol. Phil. 7.1 (Ehrman, LCL).
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becomes clear that Polycarp has turned a theo-economic framework towards an antiheresy claim.
For Polycarp, rendering a proper account before God requires being in proper agreement

(homologeo) with his understanding of correct Christian teaching.

Conclusion

The economy of suffering in Paul’s Letter to the Philippians has been expanded by a
Christian writing to the descendants of those to whom Paul wrote in Philippi. Polycarp, like Paul,
relies upon a model in which Christ’s suffering body is a commodity which can be used in a
divine-human transaction in which salvation is at stake, and deploys rhetoric about the value of
that commodity in such a way that its value requires the further investment of the Philippian
communities. Polycarp uses the value of the suffering body of Christ as an exemplum, and he
includes other suffering bodies, including Paul and Ignatius in the valuation. Polycarp’s use of a
rhetoric of Christ as a deposit for humanity’s future judgment makes sense within the theo-
economic logic of Paul’s Letter to the Philippians, but only when read alongside the theo-
economics of the Roman juridical system, in which divine judgment was possible, financial
investment was required to access justice, and false testimony could incur stiff financial
penalties. Polycarp deploys the down payment of Christ’s suffering body to marshall authority
for particular ecclesial roles (such as presbyters and martyrs), to regulate beliefs in a polemical
mode, and to forward his interpretation of Paul’s teaching as correct for continuing to offer

testimony that will earn divine reward and avoid divine punishment.
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Conclusion

How do we read New Testament and early Christian texts differently when we take
seriously the intersections between theology and economics in Mediterranean antiquity? In this
dissertation, | have introduced just such a reading strategy, with a focus on Paul’s Letter to the
Philippians and one of its multiple exegetical afterlives. This strategy helps to overcome scholarly
difficulties in a variety of contemporary academic fields, including classics, archaeology, economic
history, and biblical studies. Traditional separations among these fields have created silos which
make invisible intersections between theology and economics in antiquity.

On the one hand, classicists, economic historians, and archaeologists have not viewed their
material evidence, including documentary and epigraphic evidence that helps to map the ancient
economy, within a religious studies framework. The result has been that scholars have not taken
seriously evidence that the gods were understood as actants?*° in the economy. Transacting with a
god or goddess might bring about health, security, safe childbirth, good fortune, freedom, political
advantage, social status, or even a promise of resurrection. Persons in antiquity responded to their
divinities diversely and complexly, including when participating in the economy. The academic
field of economics has largely moved away from a homo economicus model, which treats human
beings as rational choice actors, always working for their own best economic interest. However,
scholars of antiquity still frequently try to consider the financial benefits accrued to those persons
transacting with gods, whether selling land, signing a contract, or using a temple’s banking system,
even when the evidence is simply not there or the transaction results in financial loss. Instead, with

a theo-economic framework, we find that a person might approach financial interactions with

250 This project has been informed by the work of feminist materialists such as Jane Bennett, who have helped us to
understand the “vital materiality” of the objects around us, such as power grids and garbage dumps—and, | would
add, economic forces such as “the market.” “Agentic capacity is now seen as differentially distributed across a wider
range of ontological types” (Bennett, Vibrant Matter, 9, 21). See also Karen Barad, who argues that “matter and
meaning are inseparable” (Meeting the Universe Halfway, 3).
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divine beings, their human intermediaries, and the economic structures which support them with a
variety of emotions, including, piety, gratitude, fear, hope, and obligation. There are more things to
gain and lose than wealth when accounting for interactions with the gods in antiquity. A theo-
economic framework brought to this evidence opens up new possibilities not only for
understanding religion in antiquity, but also for mapping the ancient economy.

On the other hand, biblical studies has not fully accounted for the divine in its consideration
of economic themes. While there has been increasing interest in economic categories, including
status, and a growing interest in poverty and income inequality in antiquity (particularly in Pauline
studies), this scholarship has largely taken its cues from economic historians, regularly considering
and reconsidering, for example, wealth distribution models in antiquity; scholarship has focused
more on quantitative than qualitative analysis. In particular, we have not adequately considered the
vibrant economic lives of poor persons who would have made up the majority of the early
assemblies to whom Paul wrote. A myopic focus on the poor as objects of charitable concern, and
thus of scholarly study, does not engage fully with the texts and practices emerging from these
assemblies. The poor in Philippi, even in their poverty, understood their relationship with one
another, with other Christ assemblies, with Paul, and with God, in terms of abundance. The poor
should not solely be defined by their poverty, and their theology, including how they articulate
their economic relationship with God, should not only be read in terms of their socio-economic
status. A theo-economic framework opens up new possibilities in the midst of scholarly impasses
over assessing the socio-economic status of early Christ followers.

The ways in which participants in the assemblies in Christ understood, used, and remixed
language from the broader Greco-Roman theo-economic context deserves as much attention as

the poverty of those to whom Paul wrote. Poverty in the Pauline correspondence is better
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understood if it is read alongside abundant rhetoric of gain, loss, profits, abundance, security,
prosperity, and venture that is found throughout the letter to the Philippians and the other letters
ascribed to Paul. Biblical studies has missed the ways in which Paul and other early Christ
followers work within but also rework a system in which God transacts with humans, even the
poor. My focus on theo-economics has brought evidence from the broader socio-economic
context of the ancient Mediterranean into conversation with New Testament and early Christian
texts, while using a framework that allows me to ask new questions both of this socio-economic
evidence and the texts that we study. This in turn allows biblical studies scholars to bring such
new questions to the broader study of antiquity.

I began by exploring the idea of theo-economics in antiquity, demonstrating that our
modern categories of economics and theology were not delineated as separate or separable. In the
introduction, | surveyed the various types of evidence, spread over broad chronological and
geographic range, that demonstrates that persons in antiquity understood the divine as active
participants in the economy. This evidence largely manifests in objects typically studied by
classicists and archaeologists, including inscriptions, papyri, statues, coins, and monumental
structures. | offered some initial classification for this evidence, not to circumscribe every
instantiation of divine-human financial transactions in antiquity, but to clarify two foundations
for the dissertation. First, such evidence demonstrates—across geographical, cultural, and
religious boundaries—that the phenomenon of divine activity in the economy is ubiquitous in
antiquity and would have been legible to persons living in the first century CE. Second, the
evidence paints a picture, with broad brushstrokes, of what the divine economy looks like in
antiquity, affording us a view into how theo-economic rhetoric would have been legible to the

earliest Christ followers. By mapping out this evidence, scholars begin to have a way to imagine
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the resonances invoked by financial language deployed in relationship to God or Christ in New
Testament and early Christian texts.

I discussed aspects of this theo-economic taxonomy by considering two types of
evidence. First, | considered the role of temples and other cultic sites as financial institutions,
including as banking centers, storage sites, and property managers. Within temple institutions,
the gods are often understood as owning property and managing wealth, and cultic officials
played an important role in mediating these transactions and overseeing the investment and
distribution of divine wealth. Cultic sites were also economic sites, and both gods and humans
did business in temples, from the transactions of sacrifice, to sacred storage, to manumission
contracts. Evidence from Greco-Roman temples and synagogues throughout the Mediterranean
shows that both Jews and practitioners of various Greco-Roman religions understood God as an
active financial actor within sacred spaces.

The gods are also present in what we might consider solely business settings. I also
examined evidence for the presence of the gods in non-cultic spaces, focusing on inscriptions
and statues found in commercial spaces, including makella, or marketplaces. Gods, especially
Hermes, were frequently invoked in image and text as overseeing and regulating the transactions
occurring within commercial spaces. Divine and divinized beings are also represented on
currency and weight standards. The gods were not only participants in temple business, or even
just invoked in the statuary and inscriptions of commercial spaces, but were also present on the
very media of exchange. Divine and semi-divine figures are found regulating the financial
pipework of the ancient economy and on the currency itself. The result was that, whether paying

taxes, making a down payment on a camel, receiving wages, or even simply purchasing
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groceries, persons in antiquity would have used legal tender which invoked both imperial and
divine power.

With this theo-economic context as foundation, the first chapter turned to the first-century
CE letter from Paul to the Christ followers at Philippi. This letter, unlike other Pauline
correspondence, uses the term koinonia (“venture”) and not ekklesia (“assembly”) as the primary
term to describe the community of Christ followers at Philippi, Paul and Timothy’s relationship
to them, and their mutual relationship with God and Christ in the gospel. The primary framework
for understanding this letter and the community to which it is written is not only political but also
theo-economic. Using recent work by Julien Ogereau, | provided evidence that koinonia, which
has frequently been translated in a watered-down way as “fellowship,” is regularly used for
contracts, including land leases and marriage agreements, and carries connotations of a situation
in which there is shared risk of loss and reward. Examining some of these legal and financial
comparanda, | considered the rhetorical implications of a “koinonia in the gospel” (Phil 1:5).
Paul writes that he has a venture in the gospel with the Philippians, who are described as a divine
worksite where work will be completed on time by the day of Christ, (Phil 1:5-6), and the
Philippians are a divine field that will yield a harvest of righteousness (Phil 1:11).

Reading Philippians 1 with a focus on koinonia helps to explain other language in the
chapter that has largely puzzled commentators, for example, the claim that “living is Christ and
dying is gain” (Phil 1:21). If the gospel is a venture in which the Philippians and Paul share in
risk and reward, then Paul’s description of his imprisonment as happening for the prokopé, or
prosperity, of the gospel (Phil 1:12) should be read within the theo-economic context of the
gospel venture in which Paul and the Philippians participate. Paul first mentions his

imprisonment in 1:7 by claiming it is in the defense (apologia) and security (bebaiosis) of the
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gospel. A focus on the latter term bebaiosis, security, took up the second half of the chapter.
Unlike commentators who, following Adolf Deissmann, have tried to pair bebaiosis with
apologia as a formal legal term, | argued that it makes more sense to take bebaiosis in the
context of its nearly ubiquitous use in contracts to indicate warranties or securities in business
transactions. Securities can be both physical property as well as persons (often slaves are lumped
together with other properties in securing loans). Thus, Paul is offering his imprisoned body as
his contribution to the success of the gospel venture. In circumstances in which the Philippians
are providing support, including likely financial support, for Paul during his imprisonment, Paul
could have been perceived as causing loss to the gospel venture. To offset that perception, Paul,
who identifies as a slave of Christ at the letter’s opening, claims to be the security for the success
of the gospel venture. | concluded that, in doing so, Paul continues to assert himself as a
mediator between God and the Philippians in the gospel venture, because only he can guarantee
the gospel’s success through his imprisonment.

An excursus on Philippians 4, in which Paul gives grudging thanks for the financial
support from the Philippian communities who have partnered with him in the past in “the matter
of giving and receiving,” ended the chapter. A focus on human-human financial relationships has
hampered a full reading of Phil 4:19, where Paul offers a divine promissory note to the
Philippians. The result is a broadly conceived divine-human economy in which, while Paul and
the Philippians are in a joint venture, Paul continues to re-assert his position as their divine-
human theo-economic intermediary by claiming that he is the one who can call in divine favor to
make up for any support they have offered him through Epaphroditus. | concluded that financial
support, labor, and human suffering are intertwined in the letter to map out a divine theo-

economy in which abundance can be found in lack and loss, giving produces receiving, and
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where, despite these quasi-utopian upendings of traditional economic systems, Paul continues to
try to insinuate himself as God’s broker to the Philippians.

Chapter 2, “The Christ Commaodity,” turned to the cluster of financial terms in Phil 3:7-
11, asking in particular how we should read Phil 3:8, which describes a divine tally sheet in
which Paul counts all of his gains as loss “so that he might gain the profit Christ” (iva. Xpiotov
Kepdfom). By considering this language within the framework of theo-economics, | was able to
expand my analysis not only to considering the gods as economic actors who control
traditionally “economic” resources such as land and money, but also to consider the broader
theo-economic system in which theological resources are also commodified, and in which
theological resources were controlled by divine beings and their human intermediaries. To do
this, | compared the accounting language of Phil 3:7-11, in which Paul describes a theological
accounting system in which Christ is a profitable resource, to literary and epigraphic
comparanda, including Lucian’s Philosophies for Sale, a work in which humans and gods
participate in the purchase of human/divine figures. Access to the gods and the gods themselves
function as a commaodity that can be bought, sold, and traded. | connected Phil 3:7-11, where
Christ is commaodified, with Phil 2, which depicts Christ as having the form of a slave. Through
this reading of Philippians 2-3, | showed that an analysis of economics in antiquity should
consider not only typical questions of access to and control of resources such as land, food,
water, and money, but also begin to consider theological questions about access to and control of
theological resources such as healing, justice, and resurrection from the dead. Thus, a theo-
economic framework contributes both to biblical studies and to broader conversations in
religious studies, classics and economic history. Towards the end of the chapter, | considered

how Phil 3:7-11 connects with other commodified theological resources within the letter,
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especially the valuation of suffering. Cases such as Paul’s koinonia in suffering with Christ, his
discussion of the profitability of dying in Philippians 1, and the way in which Epaphroditus’s
labor, illness, and near death fill a perceived debt in Philippians 2, show how human bodies and
the suffering and illness they endure are tallied up when considering theological access to Christ,
resurrection, and God.

Chapter 3, “The Down Payment of Righteousness,” followed one thread in the multiple
afterlives of the theo-economic rhetoric in the Letter to the Philippians. I considered how a later
text, Polycarp’s Letter to the Philippians, depicts Christ and suffering. When we pay attention to
Polycarp’s use of some of the same theo-economic themes deployed by Paul in his letter to this
same community, it becomes clear that there is an important theo-economic logic that ties together
the letter’s focus on the use and misuse of money, exegesis of texts such as 1 Tim 6:10, concerns
over false teaching, and emphasis on God’s judgment. | considered these themes alongside a
reading of Pol. Phil. 8.1-2, where Polycarp introduces the idea that Christ is the “down payment
for our righteousness” (T® dppaPfdvt THg dStkaocHVNG UMV).

Polycarp uses a juridical setting of divine judgment to claim that everyone will be called
to render their accounts before God, which will be adjudicated against the down payment of
Christ’s blood. Failure to have proper understandings about Christ, the cross, the words of the
Lord, and the existence of resurrection and future judgment incur responsibility not only for the
individual, but for the loss of the initial arrabon, down payment, of Christ. This juridical
language can best be understood in light of contracts involving down payments, including a first-
century CE petition for imperial response from Cos, where the sacred judgment of the Emperor
([xpicem]c elvon Oeiog Tod efactod) requires going through intermediary channels and

furnishing an arrabon to demonstrate adequate financing to follow through with their appeal.
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Juridical contexts are the site of theo-economic thinking in early Christianity, too, especially
within the context of the empire. The theo-economic logic of the language of down payment is
therefore legible in a text whose primary concern seems to be related to cosmic judgment. |
concluded that Polycarp interprets the theo-economic logic of Philippians 3 (which | explored in
Chapter 2) and argues that the suffering Christ-body on the cross is now a commodity which has
the value level of a down payment for humanity’s sins. If the Philippians cannot follow the right
example they have learned from Paul, they will be held responsible in a cosmic court for the full
amount due, which includes both their own sin and Christ’s suffering. The commodification of
Christ has been turned to polemical ends. This text demonstrates the economic logics at work in
developing christologies and theologies of suffering.

My intention with this project has been to lay the foundation for a new methodology with
implications for New Testament studies, the study of early Christianity, and the study of religion
more broadly. By working with the framework of divine activity in the economy, we are able to
read New Testament and early Christian texts with a new lens that highlights financial language
that has previously been largely overlooked. This reading strategy does not need to be limited to
the Letter to the Philippians, or even to the letters of Paul, but can also be used for other texts. A
theo-economic methodology helps us to ask new questions of the texts we study, so that
arguments about care for the poor, poverty, income inequality, and social status are asked
alongside questions that imagine new possibilities for how these texts figure human-human and
human-divine transactions. Topics that have traditionally been understood as solely theological
(cosmology, creation, incarnation, self-knowledge, divine judgment), should be examined as part
of a broader divine economy that is not separate from topics that relate to matters of day-to-day

lives, including the financial lives, of early Christ followers.
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I will conclude by raising some questions that I think are worth further consideration and
which emerge from a theo-economic framework applied to New Testament and early Christian
texts. Other early Christian literature would be well suited to a theo-economic reading. Within
the letters of Paul, to take one example, koinonia occurs in Romans, 1 and 2 Corinthians,
Galatians, and Philemon. ?°! From parables in the gospels where God is described as a
demanding estate owner who obligates followers to provide a return on divine investment or to
face judgment (cf. Matt 25:14-30; Luke 19:12-27), to the sayings in the Gospel of Thomas,
where lack of self-knowledge is described as a poverty and incarnation is described as wealth
dwelling in poverty, there is also significant potential outside the letters of Paul. Many New
Testament and early Christian texts intertwine what has traditionally been understood solely as a
theological topic with the financial language we find in the broader theo-economy of the Roman
Empire, that is, in legal or financial documents that sometimes involve divine beings. Our
understanding of each of these texts—and no doubt of others, as well—could benefit from
considering the theo-economic rhetoric they contain.

There are also several potential thematic studies that would help to trace the diversity of
ways in which early Christians participate in broader theo-economic systems through a variety of
texts. Just as there is no monolithic “early Christian” way to understand marriage, or the
resurrection body, or leadership structures, so too there are also multiple ways in which early

Christ followers and the generations that came after them used theo-economic rhetoric. Chapters

51 1 Corinthians offers an especially promising site for a theo-economic reading. In fact, there is a theo-economic
framework at the outset of the letter: the Corinthians are called into a koinonia with Christ (1:9), and the spiritual
gifts which this letter contests are described as divine wealth which enriches the Corinthian assemblies (1:5). 1
Corinthians 1 also uses bebaidsis; the Corinthians are given a witness about Christ as a security which insures that
the Corinthian assemblies are not in lack (ustera); these terms all occur in both 1 Corinthians 1 and in Philippians,
and offer a way to read the opening of 1 Corinthians, and perhaps the whole letter, in a theo-economic light. A theo-
economic reading of 1 Corinthians could also serve to build towards a broader comparative study across the letters
of Paul.
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2 and 3 have demonstrated the sort of diachronic work that can be done, tracing one
interpretation of Paul’s commodification of suffering. A much broader study could productively
analyze the deployment of theo-economic rhetoric, especially as it relates to suffering, across a
wider set of early Christian literature. What are we to make of the financial language that can be
found not only in Paul or Polycarp, but also in discourses surrounding martyrdom? To take one
example, other early Christians, such as the “confessors” in North Africa, use their status awaiting
martyrdom to broker divine forgiveness to those who have “lapsed” and participated in imperial
sacrifice. This practice is condemned by Cyprian, the bishop of Carthage, who argues that only the
bishop can broker access to the community and to God. Cyprian deploys contractual language to
describe the confessors who have access to divine forgiveness and offer to pass it along to the
lapsed, but he declares these contracts as extra-legal in God’s system of divine judgment, citing
Moses as an example of a person whose divine-human mediation occasionally failed.?®? | am
interested in the ways that, in a system where divine-human brokers attempt to set the theological
and practical standards for access to God, both human suffering and flourishing are assigned
value. My project has shown that there is an economy of suffering developing in early
Christianity. A theo-economic framework can illuminate how this economy of suffering
functions, particularly in early martyrdom literature, and help to explain the use and value of
texts which commodify human and divine suffering in contexts in which persecution was
sporadic and rare.

Moreover, my dissertation has the potential to contribute to study of the intersection of
gender and theo-economics. Given that the household is the base economic unit in antiquity, we

find a variety of rhetorical anxieties around women’s production and reproduction, labor, wealth

252 Cyprian, De lapsis 18-19.
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and property ownership, and control over their own financial decisions, including patronage,
charity, and personal spending. It is clear that the ancient theo-economy is frequently gendered,
and we find numerous examples where women’s financial behavior is used as a rhetorical device
to reflect on the masculinity of their spouses. How do New Testament and early Christian texts
(particularly, for example, the Pastoral Epistles) participate in and respond to these broader
gendered theo-economic concerns? To take a single example, Cyprian’s On the Dress of Virgins
uses language of lending on interest (faeneror) to God to describe how Cyprian would like
women to use their property to invest in the church (through charity), intertwining attempts to
assert episcopal authority over women’s dress, property, and practices by using lending language
to set up Cyprian as a divine-human intermediary. Women transact with and broker for the gods
in the broader divine-human economy and individuals and systems attempt to circumscribe
women’s role in the various divine-human economies of antiquity. A theo-economic framework
helps to open up new directions in the analysis of women’s religious leadership in antiquity and
helps to explain the frequent overlap between concerns over women’s wealth and arguments
about ecclesial structures.

This dissertation has also contributed to religious studies more broadly. With growing
interest in the intersections of economics and religion, my study helps to push beyond the
boundaries of what have been traditionally understood as separate fields. These intersections
have been explored frequently for contemporary topics and movements, following everything
from the relationship between mass media and the prosperity gospel?>® to the striking threads

connecting TV bingeing, meditation, and fundamentalism.?>* In this dissertation, | have argued

253 Marla Frederick, Colored Television: American Religion Gone Global (Stanford, CA: Stanford University Press,
2016).
24 Kathryn Lofton, Consuming Religion (Chicago: University of Chicago Press, 2017).
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that in antiquity, we find intersections among what scholars have always categorized as separate
spheres, theology and the economy. Kathryn Lofton has described her recent work on such
intersections in the contemporary world, “Consuming Religion thinks about the marketplace as
the primary archive of religion.”? It is impossible to imagine such an archive of antiquity unless
it is an open-air space, capable of accounting for both the lofty divine heights and the mundane
business of camel sales and land leases.
I began my introduction with an image of a checkbook featuring a quotation from Phil

4:13, pondering the ways in which entangled theological and economic logics were at work in
this object. With this checkbook in mind, when I imagine the open-air archive of religion in
antiquity, | think of the broken limestone measuring table from Kipia, some fifteen kilometers
southwest of Philippi we first considered in the introduction.?® This table top, with its two
pierced circular cavities was used to regulate measuring standards. The table was inscribed with
three brief lines of Latin.

[---1]1 . uir . sua . p(ecunia) . f(aciendum) c (uravit).

Pro [sal]ute . col(oniae) . lul(iae) . Aug(ustae) . Philippians(ium) .

Heroi A[ulo]nite . sacr(um).

(an unknown) duumvir erected (this table) at his own expense.

For the wellbeing of the colony Julia Augusta of the Philippiens.

Consecrated to the Thracian Horseman.?®’
An official, a duumvir, offers a limestone table for the wellbeing of the colony at Philippi. This
table had a functional use, measuring merchandise to ensure that transactions were fair and

equitable. The duumvir consecrates this table and its work work to an important local deity. This

offering of a measuring table is similar to the two previously-discussed statue bases offered by

255 _ofton, Consuming Religion, 6-7.

256 CIPh 2, 158. For a more detailed description of this object, see page forty-three of this dissertation.

27 The image and invocation of a heroized figure on horseback was widespread in antiquity, including in the area
around Philippi. For more on this figure, see Boteva, “‘Thracian Horseman’ Reconsidered.”
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aediles to imperial equity which were found in the makellon at Philippi.?>® The bronze statues,
rendered from the melted-down metal of confiscated improper measuring weights, would have
represented Hermes and imperial equity.

When I think of the archive of religion in antiquity, I think of a space that contains
objects like this table and these statues. | imagine people moving through spaces in which divine
beings and imperial bureaucracy would have intertwined with their day-to-day actions, including
even the purchase of a small measure of grain or oil. Whether or not the grain or oil were
destined for an offering at an altar or consumption over a meal, both theological and economic
practices led to trading, storing, and acquiring these commodities. From the divine being whose
face stamped the coin making the purchase, to the imperial and theological authority of the
imperial deity invoked upon the surface of this measuring table, to the looming bronze figure of
a divine being nearby, gods and humans regularly transacted in a theo-economic system. The
archive of religion in antiquity must take into account these intersections of theology and
economy. Building such an archive requires an accounting of not only human economic activity,

but also divine.

258 Discussed in the introduction.
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Appendix
The Letter to the Philippians: A Theo-economic Translation

As | was preparing the dissertation, it became clear that it was necessary to create a fresh
translation of the Letter to the Philippians that highlighted language that has financial valences.
While not every word that has a financial connotation must be read that way, reading with a
heavy leaning in this direction offers a new perspective that highlights aspects of the letter that
are often overlooked. For the text of the New Testament, | rely on Nestle-Aland, Novum
Testamentum Graece, 27" ed. (Stuttgart: Deutsche Bibelgesellschaft, 1993).

Philippians 1

Paul and Timothy, slaves of Christ Jesus to all the holy ones in Christ Jesus who are in Philippi,
together with the overseers and the helpers, grace to you and peace from God our Father and the
Lord Jesus Christ. | give thanks to my God in every remembrance of you, always in every one
of my supplications on behalf of all of you, making supplication with joy because of your
venture in the gospel from the first day until now. I have confidence in this, that the one who
began a good work in you will complete it by the day of Jesus Christ. Even as it is right for me to
think this way about all of you because | have you in my heart, both in my imprisonment and in
my defense and warranty of the gospel, since all of you are my joint shareholders in grace. For
God is my witness how | long for you with the affections of Christ Jesus. And | pray this, that
your love will have more and more left over in knowledge and in every insight to help you
determine the best things, so that you may be pure and blameless on the day of Christ, having
yielded the harvest of righteousness which is through Jesus Christ for the glory and approval of
GOd.ZSg

I want you to know, brothers and sisters, that the things which have happened to me have
happened for the prosperity of the gospel, so that my imprisonment in Christ has become clearly
known to the whole praizorion and to all the rest, and most of my brothers and sisters in the Lord
have been made confident by my imprisonment to speak the word more abundantly and without
fear. Some proclaim Christ through envy and rivalry, but some others proclaim Christ through
goodwill. Some [proclaim Christ] out of love, knowing that | am deposited for the defense of the
gospel, but others declare Christ out of self-interest, impurely, intending to stir up suffering by
my imprisonment. What does it matter? Only that in every way, whether by pretext or true
motive, Christ is declared, and in that I rejoice. Yes, and | will continue to rejoice, for I know
that this will turn out for my security through your supplications and through the supply of the
spirit of Jesus Christ in accordance with my eager expectation and my hope, that in no way will |
be tarnished, but in all boldness of speech as always and even now Christ will be magnified in
my body, whether through life or through death. For me, living is Christ and dying is gain. For if
I am living in the flesh, this is a fruitful work for me, and what | prefer I do not know. I am
constrained between the two, having a desire to depart and to be with Christ, for that is much
better. But to remain in the flesh is more necessary for you. Since | am confident in this, | know

2% This verse has several textual variants, including two which read “for the glory of God and my approval.” Pas
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that I will remain and endure with all of you for your prosperity and joy of faith, so that your
boasting may abound in Christ Jesus in me through my coming again to you.

Only, make your dealings worthy of the gospel of Jesus Christ, so that whether coming and
seeing you or being absent I hear about the things concerning you, that you are standing firm in
one spirit, striving together in one soul in the faith of the Gospel and not being frightened in any
way by those set against you, for them this is an indication of destruction, but of your security,
and this is from God, that it has been granted to you as a favor concerning Christ, not only to
have trust in him but also to suffer for him, having the same conflict, which you saw in me and
which you hear is still in me.

Philippians 2

If there is any appeal in Christ, any encouragement from love, any spirit-venture, any affection
and compassion, render my joy in full, so that you have the same mind, having the same love,
being united, keeping one thing in mind, do nothing from self-interest?®® or conceit, but in
humility considering others above yourself. Let each of you not look to your own things, but also
to the things of others. Have this mind in you which was also in Christ Jesus, who, despite
existing in the form of God, did not consider being equal with God épraypdv?®! but emptied
himself, taking the form of a slave being born in the likeness of humans, and being found in form
like a human, he lessened himself, becoming obedient to the point of death, even death on a
cross. Therefore God also highly exalted him and granted to him the name which is over every
name, so that at the name of Jesus every knee should bend from the heavens and from the earth
and from under the earth, and every tongue should confess that Jesus Christ is lord to the glory of
God the Father.

Therefore, my beloved, just as you always have obeyed, not only in my presence but also now
much more in my absence, with fear and trembling achieve with labor your own salvation. For it
is God who is working in you both to will and to work for his good will. Do everything without
murmuring and without balancing your accounts, so that you might be blameless and pure,
unblemished children of God in the middle of a crooked and twisted generation, in which you
shine like stars in the world. By your offering the word of life, I can boast on the day of Christ,
that | have not run empty-handed, nor have I labored empty-handed. But even if | am poured out
as a drink offering for the sacrifice and service of your credit, | rejoice and I rejoice together with
you. In the same way also rejoice and rejoice together with me.

I hope in the Lord Jesus to send Timothy to you soon, so that | might also be encouraged by the
things concerning you. For | have no one else like-minded, who will genuinely take care for the

260 This is a theo-economic term, with connotations of labor for wages.

261 gpmoynov has been notoriously difficult for scholars to translate. Katherine Shaner has recently argued that the
use of sexualized women’s bodies to depict conquered peoples suggests that apmayudc means “rape and robbery”
rather than “something to be exploited or grasped” as most major lexica and biblical translations suggest. All of
these senses of the term have an economic component, including robbery (someone taking something that does not
rightfully belong to them) and exploitation, including sexual exploitation (using one’s resources to take advantage of
others). Shaner, “Seeing Rape and Robbery: apraypog and the Philippians’ Christ Hymn (Phil. 2:5-11),” BibInt 25
(2017): 342-63. There is significantly more work that could be done in the area of gender and theo-economic
rhetoric, but that is beyond the scope of this project. In either case, the deployment of apraypov emphasizes that
Christ only has and uses the resources that are appropriate for his status.
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things concerning you. For all of them are seeking things for themselves, not the things of Christ
Jesus. But you know his worth, that, as a child with its father, he has slaved together with me in
the gospel. I hope then to send him as soon as | have seen how things turn out for me, and | am
persuaded in the Lord that | will come myself soon.

Still, I considered it necessary to send to you Epaphroditus, my brother and co-worker and
fellow-soldier, a messenger and servant of my needs, since he was longing to see all of you, and
he was anguished because you heard that he was ill. He was really sick, and almost died, but God
had mercy on him, not only on him but also on me, so that | would not have sorrow upon sorrow.
Therefore | am even more eager to send him, so that having seen him again, you would rejoice,
and | might be less anxious. Receive him, then, in the Lord, with all joy, and honor such people,
because he came near to death for the work of Christ, disregarding his life, so that he might fill
up your deficit of service to me.

Philippians 3

Finally, my sisters and brothers, rejoice in the Lord. To write the same things to you is not
troublesome for me, and to you it is an assurance. Beware the dogs, beware the evil workers.
Beware the mutilation. For we are the circumcision who worship the spirit of God and glorify
Christ Jesus, not trusting in the flesh. Although I also have confidence in the flesh. If anyone else
thinks to have confidence in the flesh, I have more. Circumcised on the eighth day, a member of
the people of Israel, of the tribe of Benjamin, a Hebrew of Hebrews; as to the law, a Pharisee; as
to zeal, a persecutor of the church; as to righteousness under the law, blameless.

But whatever was for me a gain, these things I calculated as a loss on account of Christ. But
even more | calculate that all things are a loss on account of the better value of the knowledge of
Christ Jesus my Lord, on whose account I counted all things as a loss, and | considered them
dung, so that I might gain the profit Christ and be wealthy in him, not having my righteousness
which is from the law but which is through faith in Christ, which is a righteousness from God in
faith, in order to know him and the power of his resurrection and a venture in his sufferings,
being conformed to his death, if somehow I might attain resurrection from the dead.

Not that | already have obtained it or that | have already been perfected, but I pursue it to make it
my own, if I might seize it, just as | have been seized by Christ Jesus. Brothers and sisters, | do
not think that | have taken it myself, but forgetting the things that lie behind and reaching for the
things that lie ahead, | pursue the aim of the prize of the heavenly calling in Christ Jesus. Let the
ones who are mature have the same mind, and if any of you think differently, God will still
reveal this to you. Only hold fast to that which we have attained.

Become imitators of me, brothers and sisters, and consider those who are living in this way, just
as you have a pattern from us. For many are living about whom | told you, and now even while
weeping, that | say are enemies of the cross of Christ, whose end is destruction, whose God is the
belly, and whose glory is in their shame. They have in mind earthly things, but our citizenship
exists in heaven, from where we await a savior, the Lord Jesus Christ. He will transform our
lowered body, so that it may be conformed to his glory body, according to his ability to work to
make all things subject to him.
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Philippians 4

Therefore, my brothers and sisters, whom I love and long for, my joy and my crown, stand in the
Lord, beloved. I greet Euodia and Syntychg, to be like-minded in the Lord. Yes, | say to you, my
genuine colleagues, help these women, for they labor together in the gospel with me and also with
Clement and with the rest of my co-workers, whose names are in the book of life.

Always rejoice in the Lord. | say again, rejoice. Let your fairness be known to all people. The
Lord is near. Do not worry at all, but in every petition and supplication with thanksgiving let
your requests be known to the Lord. And the peace of God which exceeds all knowing will keep
watch over your hearts and your minds in Christ Jesus.

Finally, whatever is true, whatever is holy, whatever is pure, whatever is pleasing, whatever is
well-spoken, if there is any excellence, if there is anything commendable, consider these things.
The things which you have learned and received and heard and known in me, do these things.
And the God of peace will be with you.

I rejoice greatly in the Lord that at last you revived your concern for me, about which you also
were concerned, even though you were without opportunity. Not that | speak about lack, for |
have learned to be self-sufficient in these things. For | know how to have little, and | know how
to abound. But in any and all things | have learned both to be full and to hunger, both to be
abundant and to be lacking. I am strong in all things in the one who strengthened me.

Yet you did well by having a joint share with me in suffering. And you know, Philippians, that in
the beginning of the gospel, when | came from Macedonia, that no assembly ventured with me in
the matter of giving and receiving except you alone. Even in Thessaloniki you sent not only once
but twice for my need. Not that I sought the gift, but | sought the fruit that accumulated to your
account. I have received everything in full and I have more than enough. | have been fulfilled,
haing received from Epaphroditus the things from you, a fragrant offering, an acceptable
sacrifice, pleasing to God. And my God will fulfill all your lack according to his riches in glory
in Christ Jesus. Glory be to God our Father forever and ever, amen.

Greet every holy one in Christ Jesus. The brothers and sisters who are with me greet you. The
holy ones greet you, especially those from the household of Caesar. The gift of the Lord Jesus
Christ be with your spirit.
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