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Christology in the Thessalonian

Correspondence

OUR 1 THESSALONIANS1 PROBABLY WAS written within a year after Paul (and

Silas) had been hurried out of town in the dead of night (Acts 17:10).2 His

anxiety about the status of the beleaguered community he had left behind,

and his own thwarted attempts to return, had finally resulted in their send-

ing Timothy, who had returned to Paul and Silas in Corinth with basically

good news (1 Thess 2:17–3:10). But not everything was as it should be, so he

sent this letter, most of which is a rehearsal, from his perspective, of the in-

tervening year (chs. 1–3) but which also offers some correctives (4:1–12),

plus information about the coming of the Lord in light of someone who had

died in the meantime (4:13–5:11).

Not long after, news reached Paul that things had in fact not progressed

as he had hoped; indeed, someone apparently had spoken prophetically—as

though speaking for Paul—that the Day of the Lord had come (2 Thess

2:1–2, 15),3 thus increasing anxiety in the midst of increased persecution.

This resulted in our 2 Thessalonians.4

1Commentaries on 1–2 Thessalonians are listed in the bibliography (pp. 639–40);
they are cited in this chapter by author’s surname only. For reasons noted below, the
vast majority of commentaries deal with both of these letters in the same volume,
which is one reason for keeping them together in the same chapter. The other reason
is that, having been written to the same believers probably within one year’s span,
the two letters reflect a very similar christological perspective.

2Given the clear angst that Paul reveals in 1 Thess 2:14–3:10 and the sense of
suddenness in his departure, there is no good reason to doubt the basic historicity of
the account in Acts 17. In this case, the makeup of the community is probably mostly
Gentile (see 1 Thess 1:9–10), but with roots in the synagogue, which will account for
their presupposed familiarity with the Septuagint.

3For this perspective on the difficulties of 2 Thess 2:2, see G. D. Fee, “Pneuma
and Eschatology in 2 Thessalonians 2:1–2: A Proposal about ‘Testing the Prophets’
and the Purpose of 2 Thessalonians,” in To What End Exegesis? Essays Textual,
Exegetical, and Theological (Grand Rapids: Eerdmans, 2001), 290–308.

4Doubt about the authenticity of 2 Thessalonians has a long history (see esp. W.
Wrede, Die Echtheit des zweiten Thessalonicherbriefs [TUGAL 9/2; Leipzig: Hinrichs,



The first thing to be noted, then, is that these two letters have a relation-

ship to one another that is unique to the corpus. Unlike the relationship be-

tween 1 and 2 Corinthians, for example, which stands at the opposite end of

the spectrum with regard to similarities between them, these two letters are

(not surprisingly) especially similar in that Paul in the second letter feels the

need once more to cover much of the same ground. At the same time, these

similarities are such that it is very difficult to discuss what appears in one

without noticing what appears in the other. Nevertheless, I have tried to

avoid comparisons in the discussions in 1 Thessalonians, except for a few iso-

lated instances. But this is nearly impossible to do with regard to 2 Thessalo-

nians, especially with regard to its Christology, which is why I have chosen to

look at the Christology of the two letters together in the same chapter.

The Christology that presents itself in these letters is especially note-

worthy, first of all because there is not a self-consciously christological mo-

ment in either of them.5 That is, there is no passage where Paul is

deliberately trying either to set forth Christ as divine (or human, for that

matter) or to explain the nature of his divinity. His interest in Christ, as we

come to expect in his later letters, is primarily soteriological.6 “Our Lord,
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1903]), based mostly on 2:3–12, which is perceived as standing in unrelieved tension
with 1 Thess 5:1–11. Other slight differences between the two letters are then also
brought to bear (e.g., 2 Thessalonians has less warmth; there are a few stylistic dif-
ferences and “breaks” from Pauline thought). But, as Marshall (34) has pointed out,
“it is very doubtful whether a set of weak arguments adds up to one powerful one.”
Indeed, the considerable historical difficulties that one has to overcome to hold this
view far outweigh any alleged differences. It also might be pointed out that if the
same criteria that bring 2 Thessalonians under doubt were applied to Romans in
light of Galatians or to 2 Corinthians in light of 1 Corinthians, one would have a dif-
ficult time arguing for the authenticity of either. The evidence of this chapter shows
how much the two letters have in common, precisely as one would expect from the
same mind, over the same issues, in such close proximity in time. The attempt by M.
J. J. Menken to capitalize on the (relatively small) christological differences between
the two letters seems in the end to belie what he sets out to prove (“Christology in
2 Thessalonians: A Transformation of Pauline Tradition,” EstBib 54 [1996], 501–22).
The “Pauline tradition” in this title refers exclusively to 1 Thessalonians! See also K.
Donfried, The Theology of the Shorter Pauline Letters (Cambridge: University Press,
1993), 94–101, whose discussion seems to lead him to conclusions (the similarity of
the Christology of both letters) opposite to his presuppositions about authorship.

5See R. Jewett, “A Matrix of Grace: The Theology of 2 Thessalonians as a
Pauline Letter,” in Thessalonians, Philippians, Galatians, Philemon (vol. 1 of Pauline
Theology; ed. J. M. Bassler; Minneapolis: Fortress, 1991), 70. Implicit in this observa-
tion is the fact that the Thessalonians will also have been on the same page regard-
ing Christ and do not need “proof.”

6This also readily explains why there is so little interest in this topic in the litera-
ture, including in the commentaries. The exceptions (noted only if the interest is in
Christology per se): “Note D” in Milligan, 135–40; R. F. Collins, “Paul’s Early Christol-
ogy,” in Studies on the First Letter to the Thessalonians (BETL 66; Leuven: Leuven Uni-
versity Press, 1984), 253–84; L. Morris, chapter 2 (“Jesus Christ Our Lord”) in 1,
2 Thessalonians (WBT; Dallas: Word, 1989), 27–40. R. E. H. Uprichard’s “The Person



Jesus Christ” is the divinely given Savior, who “died for us”7 (1 Thess 5:9–10)

and whose resurrection has assured us that “we will live with him” (5:10) be-

cause he has also secured our “rescue from the coming wrath” (1:10) and

our sharing in the coming glory (2 Thess 2:14). Thus “the Lord” is also the

one whom believers “imitate” in their present suffering (1 Thess 1:6).8 In a

similar manner, and as turns out to be the norm, Christ is therefore the basic

content of the gospel (1 Thess 3:2; cf. 2 Thess 1:8), as well as the divine agent

of much (the apostolic “instructions” [1 Thess 4:2]; the divine will [5:18]).

What is noteworthy, therefore, is the remarkably high Christology that

one meets here, presupposed at every turn and in the most off-handed of

ways. Thus, Jesus Christ, the present, reigning Lord, is understood to share

in any number of divine prerogatives, yet Paul never loses sight of Christ’s

prior earthly existence. And although no point is made of it here, in his

next letter (1 Corinthians) it appears quite clear that Paul does this while

maintaining his rigorous monotheism (1 Cor 8:4–6).9 Paul’s “Christology”

in these first two letters, therefore, is not a matter of christological asser-

tions or explanations; rather, one is struck by the reality that this rigorous

monotheist can speak about Christ in ways as remarkable as one finds

here—statements that by their very nature would seem to put considerable

pressure on that monotheism.

I. Christology in 1 Thessalonians

Christology in 1 Thessalonians sets the pace for the discussion of Chris-

tology in all the subsequent letters, not because all of Paul’s christological

emphases get a hearing here but because the major matters appear on the
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and Work of Christ in 1 Thessalonians” (EvQ 53 [1981]: 108–14) has only a small por-
tion devoted to the person of Christ.

7As early as 1 Thess 1:10 Paul sets a pattern that will continue throughout the
twelve-to-fourteen-year span of his letters, where in the context of addressing the
community in the second person plural (“you turned from idols”), he changes mid-
stream to the first person plural (“Jesus, who rescues us from the coming wrath”), so
as to include himself with them when speaking of the saving events. In 5:1–11 this
switch takes place in v. 5 (“You are all children of the light and children of the day.
We do not belong to the night”).

8This is one of the rare instances where Paul uses the title oJ kuvrio~ in reference
to Jesus’ earthly life, although 1 Thess 2:15 might also qualify here (“they killed to;n
kuvrion ÆIhsou'n”), as might 2 Thess 2:13, where “loved by the Lord” is probably a ref-
erence to his death on their behalf (see the discussion below). The usage noted here
(1 Thess 1:6) is the kind of thing that should keep scholars from being too dogmatic
about “Pauline usage.” Every once in a while he surprises us. In this case the present
exalted Lord is the one who also suffered in his earthly life. The same thing happens
in 1 Thess 2:15, which implies that the earthly Jesus was a prophetic figure whose
death was in the long line of prophets who were killed.

9But see the discussion of 1 Thess 1:10 below for a different kind of emphasis on
Jewish monotheism.



first page of the first letter, as presupposition and without emphasis. The spe-

cial emphases within the letter itself are to be found first of all in the data

themselves.

A Preliminary Look at the Data

All of the texts that specifically refer to Christ in some way are given in

appendix I (at the end of this chapter); an analysis of usage is given in ap-

pendix II. Several matters about this usage need to be pointed out.10

First, as just noted, all the ways that Paul will speak of Christ in the sub-

sequent letters are already in place in this letter.11 This is all the more re-

markable, given both the nature of the letter itself (comfort and correction)

and the apparent lack of “need” to say so many of the things that he does.

Thus we find the two major aspects of Pauline Christology already in place

as presupposition: Jesus as the messianic “son of God,” who is now recog-

nized as the eternal Son; and Jesus as the exalted Lord of Ps 110:1. The one

reference to “the Son” (1:9) and the three uses of the earthly name “Jesus”

alone are especially related to these realities.

Other usage phenomena also need to be singled out. First, although refer-

ences to Christ appear slightly less than references to God the Father,12 most

noticeable is the frequency with which Christ and the Father are brought to-

gether in clauses and phrases, even though for Paul, as in all his letters, the

Father is always seen as the “prime mover” with regard to the saving event.

Second, the fullsome combination of the title “Lord,” the name “Jesus,”

and the former title-turned-name “Christ”13 occurs slightly less (5x) than

does the combination “Lord Jesus” (6x); the combination “Christ Jesus” oc-

curs 2 times.

Third, the most striking feature of usage in this letter, which will stand

out even more in 2 Thessalonians, is the predominance of the title kuvrio~
over all other designations. It occurs either alone (13x) or in combination

(11x) in all but 9 of the 33 specific references to Christ in this letter. This is

probably related to the fact that the Thessalonians’ persecution stems pri-

marily from their affirmation of Christ as kuvrio~ in a city where such alle-

giance was offered to the Roman emperor. This usage, therefore, will receive

the greater attention in this chapter.
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10See also Milligan, 135–40.
11kuvrio~ ÆIhsou'~ Cristov~ (5x); kuvrio~ ÆIhsou'~ (6x); Cristov~ ÆIhsou'~ (2x); (oJ)

kuvrio~ (13x); Cristov~ (3x); ÆIhsou'~ (3x); uiJov~ (1x).
12There are 33 specific references to Christ and 36 to God the Father; this ratio is

slightly reversed in 2 Thessalonians (23 to 18).
13The fact that one of the occurrences of Cristov~ alone is articular (1 Thess 3:2;

cf. 2 Thess 3:5) has led some (e.g., Findlay, 65, 203; Milligan, 136) to think of it as titular
(in both instances). While that is possible, it must be noted that both are genitives mod-
ifying a noun that is also articular, which casts considerable doubt on the suggestion.



Excursus: The Use of the Definite Article with Kuvrio~

In this first exegetical chapter we need to note one of the more sub-

tle features of Pauline usage: his use or nonuse of the definite article

with the various formulations of kuvrio~. It has been suggested that

anarthrous kuvrio~ is a referent to God the Father,14 but that is patently

not true in the vast majority of cases in the Pauline corpus, beginning

with these letters. Indeed, the only certain cases of such are the twelve

instances where anarthrous kuvrio~ occurs in a citation of the Septua-

gint and no point is made regarding the identity of kuvrio~.15

But in these two letters, for example, anarthrous usage occurs at

least once with every name and title and with every combination of

them (see appendix II). Usage has nothing to do with the referent

(“Christ” in all cases in these two letters) and everything to do with

other discernible phenomena. For example, a habit of usage found in

these letters, which remains fairly consistent throughout the corpus, is

Paul’s use of anarthrous kuvrio~ with certain prepositions (especially ejn
and uJpov). This happens also with some echoes of the Septuagint where

kuvrio~ in Paul’s sentences now refers to Christ.16

This phenomenon is also one of those subtle moments that argue

strongly for Pauline authorship of 2 Thessalonians, since this fluctua-

tion of usage, which includes some constants as well, is exactly the same

in both of these letters and quite in keeping with the rest of the cor-

pus—a feature that a pseudepigrapher could hardly have been expected

to imitate.

Jesus as Messianic/Eternal Son of God

Although there are no inherent reasons in these letters for Paul to make

reference to Jesus as the Jewish Messiah, nonetheless there are good reasons

to think that such lies behind what has become for most readers the most

commonplace of all matters in the corpus: the Pauline salutations. At least

such a view seems arguable from the data.17
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14See, e.g., D. A. Carson, From Triumphalism to Maturity: An Exposition of 2 Co-
rinthians 10–13 (Grand Rapids: Baker, 1988), 147 n. 3.

15For these exceptions, see n. 7 in ch. 3 (p. 87).
16This phenomenon, we should note here, also serves to verify that Paul is in-

deed echoing the Septuagint at these places (see the discussion in the preceding
chapter, pp. 20–25).

17 In most of the following chapters I let the evidence itself lead me to what is
discussed first; but since kuvrio~ Christology dominates both Thessalonian letters, I
have chosen to put the present secondary christological matter in first position,
partly because it comes up first (1 Thess 1:10) but mostly to keep it from getting lost
at the end of the longer analysis of kuvrio~ Christology.



1 Thessalonians 1:1, 3 (God as Father)

1:1 Pau'lo~ kai; Silouano;~ kai; Timovqeo~ th'/ ejkklhsiva/ Qessalonikevwn
ejn qew'/ patri; kai; kurivw/ ÆIhsou' Cristw'/18

Paul and Silas and Timothy, to the church of the Thessalonians

in God the Father and the Lord, Jesus Christ19

1:3 kai; th'~ uJpomonh'~ th'~ ejlpivdo~ tou' kurivou hJmw'n ÆIhsou' Cristou'

e[mprosqen tou' qeou' kai; patro;~ hJmw'n

and endurance of hope in our Lord, Jesus Christ

in the presence of God, even our Father

In their very first appearance in the Pauline corpus (1:1), God and Christ

are joined together by a kaiv as the compound object of the preposition ejn,
and they are given the basic designations that will appear in the majority of

side-by-side references in the corpus: “God the Father” and “the Lord, Jesus

Christ.”20 A sentence later (v. 3), again side by side but not joined by kaiv,
they are both independently qualified by hJmw'n (our). In this second instance

we also meet for the first time the designation of qeov~ as tou' qeou' kai; patro;~
hJmw'n, which most likely is to be understood as a hendiadys (= “God, even

our Father”). The phenomenon of the possessive with both “Father” and

“Lord” in 1:3 occurs in the other two instances of the joined names in this

letter (3:11, 13).21

However, in the first occurrence of the compound in 2 Thessalonians

(1:1), Paul begins a habit that will recur regularly hereafter throughout the

“church corpus”:22 using the possessive with only the first designation,
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18For further exposition of this passage, esp. the meaning of ejn qew'/ patri; kai;
kurivw/ ÆIhsou' Cristw'/ and the implications of both divine persons as double object of
the single preposition, see pp. 48–50 below.

19Unless otherwise noted, the English translations throughout are my own, usu-
ally very “literal” so that the Pauline emphases or echoes of OT usage can be seen
clearly in an English rendition. As throughout this study, the items in boldface are
references to Christ, while any mention of God is underlined.

20The statistics are telling: pathvr as a designation for God occurs 37 times in the
corpus; in 15 instances Christ is joined to “the Father” with a kaiv (1 Thess 1:1; 3:11;
2 Thess 1:1, 2; 2:16; 1 Cor 1:3; 2 Cor 1:2; Gal 1:1; 1:3; Rom 1:7; Phlm 3; Eph 1:2; 5:23;
1 Tim 1:2; Titus 1:4; 2 Tim 1:2); 5 times God is designated “the Father of our Lord,
Jesus Christ” (2 Cor 1:3; 11:31; Rom 15:6; Col 1:3; Eph 1:3); in 15 other instances Christ
occurs in immediate proximity (1 Thess 1:3; 3:13; 1 Cor 8:6; 15:24; 2 Cor 1:3; Gal 1:4;
4:6; Rom 6:4; Col 1:2, 12–13; 3:17; Eph 1:17; 2:18; 4:6; 5:20). Only in 2 Cor 6:18 (a cita-
tion of the Septuagint) and Eph 3:14 is God mentioned as “our Father” without im-
mediate relationship to Christ. For the full list of passages, see the appendix to ch. 14
(pp. 554–57).

21As well as in 2 Thess 2:16, where the names occur in reverse order.
22 This is my designation for the first ten letters (including Philemon, which is

also addressed to the church in Colossae and therefore was intended to be read aloud
in the church along with Colossians).



“Father.” On the basis of the usage in 1 Thessalonians, one may rightly as-

sume that the “our” in these later instances is intended to do double duty for

both nouns (“Father” and “Lord”).

At issue for us christologically is how the designation of “Father” for

God, which appears in these first two instances in a fully presuppositional

way, came to be Paul’s most common way to refer to God when God and

Christ are mentioned in conjunction with one another. The solution to this

question does not seem hard to come by. Four strands of evidence suggest

that God becomes, in Paul’s thinking, “our” Father because he is first of all

the “Father of our Lord, Jesus Christ,” which in turn implies Christ as “the

Son”23—all of which has its origins, I will argue, in Jewish messianism.24

First, even though by the time of these first letters oJ Cristov~ has moved

from title to name, Paul will sometimes still use it in a titular way to refer to

Jesus as the Jewish Messiah. This is most certainly true of Rom 9:5 and most

likely true of 1 Cor 1:23, 30 (see pp. 100–102 below). Thus Jewish messianism

not only accounts for its usage in early Christianity as referring to the risen

Lord, Jesus, but alone accounts for the universality of this title-turned-name

in the early church.25

Second, beginning in 2 Cor 1:3 and repeated in 11:31, the one God is now

identified as “the Father of our Lord, Jesus Christ,” a designation that will

recur several more times in the corpus (Rom 15:6; Col 1:3; Eph 1:3). Inherent

in such a designation is the understanding of Jesus as God’s Son.

Third, in two later passages, 1 Cor 15:25–28 and Col 1:12–15, Jesus as

“the Son” is specifically tied to his kingly reign, and in the latter instance so

closely tied to Davidic themes that Jewish messianism can scarcely be

gainsaid.

Fourth, and most importantly, God becomes “our Father” through the

gift of the Holy Spirit, whom Paul explicitly identifies in Gal 4:6 as “the Spirit

of the Son,” whom God sent “into our hearts” and who is thus responsible

Christology in the Thessalonian Correspondence 37

23On this implication see, e.g., R. F. Collins, “The Theology of Paul’s First Letter
to the Thessalonians,” in Studies on the First Letter to the Thessalonians (BETL 66;
Leuven: Leuven University Press, 1984), 232–34.

24At this point, one is faced with the primary difficulty in methodology for the
“chronological” approach taken in this study: how much can one assume about
Pauline presuppositions based on what we know from later texts? Although the issue
of “Son of God” has been a considerable one over many years, it needs to be pointed
out that in the next letter after these two (1 Cor 15:25–28), also written to a primarily
Gentile community, the combination of “King” and “Son” occurs together in a con-
text that suggests that whatever “Son” came to mean in the course of time, its ori-
gins as a messianic designation probably lay with the combination of Exod 4:22–23,
2 Sam 7:13–14, and Ps 2. For an even-handed response to the considerable skepticism
regarding “Jewish messianism” and its role in early Christology, see W. Horbury,
“Jewish Messianism and Early Christology,” in Contours of Christology in the New Tes-
tament (ed. R. N. Longenecker; Grand Rapids: Eerdmans, 2005), 3–24.

25 Indeed, it occurs in every document in the NT except 3 John (but it does occur
in the companion 2 John).



for believers’ crying out to God the Father in the language of the Son

(“Abba”). And since the Son, as “God’s own Son” (Rom 8:3), has been sent

forth by the Father (Gal 4:4), the language of sonship does double duty for

Paul: to refer in its first instance to Jesus as the Jewish Messiah, while at the

same time referring to the eternal, preexistent Son of God.26

When this evidence is combined with the reality that contemporary Ju-

daism rarely referred to God as “our Father,” one is led to conclude that such

a designation for the one God, commonplace though it is for later Christians,

has lying behind it an implicit “Son of God” Christology. Evidence for this

can be found throughout the Pauline corpus, the first instance of which oc-

curs in 1 Thess 1:10, where, hard on the heels of the designation of God as

“Father,” Paul refers to Christ as “the Son.”

1 Thessalonians 1:9–10 (Christ as Son)

1:9–10 9pw'~ ejpestrevyate pro;~ to;n qeo;n ajpo; tw'n eijdwvlwn douleuvein qew'/
zw'nti kai; ajlhqinw/' 10kai; ajnamevnein to;n uiJo;n aujtou' ejk tw'n
oujranw'n, o}n h[geiren ejk tw'n nekrw'n, ÆIhsou'n to;n rJuovmenon hJma'~
ejk th'~ ojrgh'~ th'~ ejrcomevnh~
9how you turned to God from idols, to serve the living and true God
10and to await his Son from heaven, whom he raised from
the dead, Jesus, who rescues us from the coming wrath

One of the singular characteristics of 1 Thessalonians as a letter is that

it actually has the appearance of one, at the beginning at least. What begins

as a (typical) prayer and thanksgiving report (1:2–3) soon evolves into a

chronological narrative about Paul’s relationship with the Thessalonians. He

begins with a reminder about the Thessalonians’ actual conversion under

the apostles’ ministry (1:4–6), a conversion that became so well known that

it preceded Paul as he moved from Macedonia down the Achaian Peninsula

to Corinth (1:7–10). For his own reasons, he next reminds them of the nature

of his own ministry among them (2:1–12); and after returning momentarily

to the thanksgiving (2:13), he then resumes the narrative, taking up in turn

(1) what had happened to them in the meantime (2:14–16), (2) his own

thwarted attempts to return (2:17–20), (3) the sending of Timothy instead

(3:1–5), and finally (4) his great relief to receive basically good news about

them from Timothy (3:6–10).

The present text occurs at the end of his report about the notoriety of

the Thessalonians’ conversion, which with obvious deliberation he also uses

to score some important theological points.27 What has been noised abroad,
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26For the full argumentation for this perspective, see ch. 14.
27Scholarship in the latter half of the preceding century saw a flurry of activity

devoted to finding pre-Pauline creedal moments in his letters, of which this passage
is usually brought forward as the first. Whether this passage is pre-Pauline is moot.
The present interest is not in pre-Pauline Christology but in Paul’s. And here, as in



and reported to Paul, is “how you turned to God from idols to serve the living

and true God, and to wait for his Son from heaven, whom he raised from the

dead—Jesus, who rescues us from the coming wrath.” Three points are

made: (1) the contrast between their “before” and “after,” with scarcely hid-

den Jewish scorn for idolatry and a typically Jewish designation of God as

“the living and true God”; (2) that they are currently “between the times”

and are waiting for the conclusion of their salvation, which includes escap-

ing the coming wrath (that their persecutors will indeed experience); and (3)

that the one responsible for their salvation is the risen Jesus, here designated

as “the Son of God.”

We begin by noting that the text breathes the perspective of Jewish

monotheism. Both epithets, “the living God” and “the true God,” reflect the

language of such monotheism in Israel’s long struggle against idolatry. Al-

though the two terms appear together only in Jer 10:10 (“But Yahweh is the

true God; he is the living God, the eternal King”),28 they appear separately in

a variety of polemical contexts.29 Whatever else is true of the God of the

Jews, he is “the living God,” over against the lifeless idols of the pagan world;

and precisely because he alone is the living God, he is therefore “the true

God” over against the false gods of idolatry. Moreover, the living and true God

is further identified, here for the first time in the corpus, as the God “who

raised [his Son] from the dead.” This remarkable way of identifying the one

God of Israel occurs just often enough in Paul’s writings for Hans Küng to

remark that “ ‘he who raised Jesus from the dead’ becomes practically the

designation of the Christian God.”30

What is striking, therefore, on further reflection, is the designation of

Christ as “his Son from heaven,31 whom he raised from the dead—Jesus, who
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all such cases, one may assume that what Paul wrote (by dictation, presumably), he
himself believed, whatever prior existence it may have had.

It should also be noted that some see this passage as the primary Christology
of 1 Thessalonians. See the discussion in Collins, “Early Christology,” 254–55. But
Collins, in keeping with a long tradition, does not pursue the possible messianism of
the title “his Son.” In any case, here is an instance where the usage almost demands
that Paul is picking up language with which the Thessalonians would have been
familiar.

28But see also Jos. Asen. 11:9–10.
29For “the living God,” see, e.g., the oath formula in Num 14:21, 28 (“as [surely

as] I live”); cf. Hos 2:1 (cited by Paul in Rom 9:26). It became a standard formula in
the polemics of Second Temple Judaism (Dan 5:23 LXX; Bel 5 [Theodotion]; Sir 18:1;
Jub. 21:3–4; Jos. Asen. 11:9–10). In the NT, see esp. Acts 14:15, where the wording of
conversion is just as it appears here; cf. 1 Tim 4:10; Heb 3:12; 9:14; 10:31; 1 Pet 1:23;
Rev 7:2; 15:7. For “the true God,” see Wis 12:27; Josephus, Ant. 11.55; and in the NT,
see esp. the Johannine literature (e.g., John 7:18; 8:26).

30Hans Küng, On Being a Christian (Garden City, N.Y.: Doubleday, 1976), 361. Be-
sides the present text, see 1 Cor 6:14; 2 Cor 4:4; Gal 1:1; Rom 4:24; (6:4); 8:11 (2x);
10:9; Col 2:12; Eph 1:20; cf. 1 Pet 1:21.

31A considerable literature has suggested that the “background” to this usage is
Daniel’s “son of man” (Dan 7:13). Understandable as this might be, given (1) Paul’s



rescues us from the coming wrath.” That is, the “living and true God” has a

Son, who is currently “in heaven” by virtue of the Father’s having raised

him from the dead; and this Son is none other than the earthly Jesus, the

one who also rescues32 us from the wrath of God that will be poured out on

all who do not obey him (cf. 2 Thess 1:6–10).

Our present concern is to note that what is assumed in 1:1 now be-

comes explicit. And since it is easy for Christians who read their Bibles

canonically to hear the title “Son of God” in Johannine terms, we note here

that this is its first actual occurrence in the NT.33 And since it is not a fre-

quent term for Paul, something more needs to be said about its probable

meaning in this first occurrence, especially as to how the Thessalonians

may have understood it.

Although Paul is quite prepared to use “Son” for the risen Christ, as he

will again in 1 Cor 15:28, it occurs most often in Paul’s letters with reference

to the Son’s “giving his life” for us (2 Cor 1:19; Gal 2:20; 4:4–5; Rom 8:3, 32;

Col 1:13). He also designates Christ as “Son” when he thinks of salvation as

effecting the new creation, in which we are being transformed back into the

divine image that is found perfectly in God’s Son (Rom 8:29–30). Nonethe-

less, several passages indicate that the presuppositional beginning point for

this title is Jewish messianism: 1 Cor 15:23–28; Rom 1:3–4 (and 8:32 indi-

rectly); Col 1:12–1534 (on this matter, see the full discussion in ch. 14). For

now, one needs to note that Paul’s reference here to the Son as in heaven with

the Father most likely (presuppositionally) carries the double sense of the

Son’s now reigning as the Jewish Messiah, who, through his resurrection and

exaltation, has come to be understood as the eternal Son, who had been sent

from the Father to redeem.35

But would this double sense have been available to the Thessalonians?

Most likely so. Both the internal evidence of the rest of these letters (Paul’s
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language “await . . . from heaven” and (2) the fact that Jesus almost certainly used
this Danielic “title” with reference to himself, there is nonetheless scarcely a hint of
any kind in the Pauline corpus that Paul is influenced by this language. What can be
demonstrated (see ch. 14) is that he associates “Son of God” with the Davidic
kingship.

32Gk. to;n rJuovmenon; the present tense here is probably not so much trying to say
something about the “time” of the rescue, which in 5:9–10 is expressed in the past
tense to refer to the saving event itself, as it is putting emphasis on the now exalted
Son as the “Rescuer.”

33This assumes, of course, that Galatians is not Paul’s earliest extant letter but
was written between 2 Corinthians and Romans. See p. 6 n. 18 above.

34One of the disappointing features of M. Hengel’s otherwise especially useful
study of this title (The Son of God: The Origin of Christology and the History of Jewish-
Hellenistic Religion [Philadelphia: Fortress, 1976]) is his rather complete disregard of
the use of this title for the Davidic king of Israel, which all the NT evidence together
points to as the basic source of early Christian understanding.

35See esp. the discussion of 1 Cor 15:23–28; Gal 4:4; Rom 8:3 below. See also D.
Juel, Messianic Exegesis: Christological Interpretation of the Old Testament in Early
Christianity (Philadelphia: Fortress, 1988), 174–75.



intertextual use of the Septuagint) and the external evidence from Acts

17:1–6 suggest that many of these former idolators had already attached

themselves to the Jewish synagogue and thus formed the nucleus of the neo-

phyte Christian community.36 One may therefore also assume that they

themselves had already been instructed in the (now) double sense of Jesus as

the Son of God.

For our present purposes, we should also note that this single (explicit)

reference to “the Son” is in connection with his earthly name “Jesus,” where

the emphasis is on his future “coming.” This seems especially to be in antici-

pation of 4:13–18.37 The significance of this is that in the latter passage Paul

shifts in v. 14, after explicit reference to Jesus’ resurrection, from the name

“Jesus” to the title oJ kuvrio~ (the Lord). This combination indicates that the two

most significant messianic “titles,” Lord and Son, which occur together a little

later in 1 Cor 15:23–28, were already in place when Paul wrote this letter.

It is worth noting further that the combination kuvrio~ ÆIhsou'~ (the Lord

Jesus), which occurs more often in 1 and 2 Thessalonians than anywhere

else, appears most often in contexts where the reference is to Christ’s

Parousia (1 Thess 2:11; 3:13; 2 Thess 1:7, 8, 12; 2:8). And this leads us to ex-

amine the use of kuvrio~ in 1 Thessalonians.

Jesus as the Kuvrio~ of Septuagint Yahweh Texts

The second messianic title, Jesus as the kuvrio~38 of Ps 110:1,39 plays by

far the most important christological role in 1 Thessalonians, so much so

that the rest of this discussion is given to an analysis of this usage.
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36 It is worth noting here that Acts 17 records Paul as entering the synagogue and
for three Sabbaths reasoning with them “from the Scriptures, explaining and proving
that the Messiah had to suffer and rise from the dead, saying ‘This Jesus I am proclaim-
ing to you is the Messiah.’ ” The content of this “reasoning” had been presented earlier
in Acts 13:16–47. There is no justifiable historical reason to doubt the essential accu-
racy of these pictures. Paul’s own letters, including this one, are full verification that
these earliest converts are well acquainted with the arguments that the crucified and
risen Jesus is indeed the promised Jewish Messiah, God’s exalted Son.

37 I say “especially” here because the emphasis on the “coming” is found
throughout the letter (1:3; 2:12, 19–20; 3:13; 5:1–11, 23).

38On Paul’s appropriation of Septuagintal kuvrio~ = Adonai = YHWH passages to
refer to Christ, see the initial study by L. Cerfaux, “ ‘Kyrios’ dans les citations
pauliniennes de l’Ancien Testament,” ETL 20 (1943): 5–17; and more recently the
published dissertation by D. B. Capes, Old Testament Yahweh Texts in Paul’s Christology
(WUNT 2/47; Tübingen: Mohr Siebeck, 1992).

39For the evidence of this assertion, see the discussion in 1 Cor 15:23–28, where
this psalm is first cited by Paul, in a clearly messianic context. One of the truly idio-
syncratic moments in NT scholarship was W. Bousset’s attempt to tie this title in Paul
to the pagan mystery cults (see Kyrios Christos [Göttingen: Vandenhoeck & Ruprecht,
1913; ET, trans. J. E. Steely; Nashville: Abingdon, 1970]) and thus totally apart from
any OT usage. See further the critique in Hengel, Son of God, 77–79 n. 135.



There is good reason to think that this predominance occurs in part be-

cause of the city of Thessalonica itself. Strategically situated astraddle the

Egnatian Way and with a deep-sea port, the city was of special interest to

the empire. More in its own interests than out of “love” for the Thessalo-

nians, Rome had bestowed on them the status of a “free city.” The Thes-

salonians in turn gave back to the emperor the loyalty that this astute

move was intended to secure. The significance of this emerges in Luke’s

abbreviated report in Acts 17:1–10, where the explicit charge brought

against Paul was maiestas (high treason)—that he was promoting “another

king than Caesar.” Since devotion to Caesar meant proclaiming him as

“Lord and Savior,” this is the most probable explanation for the frequency

of kuvrio~ in these letters. In the Thessalonians’ current situation of suffer-

ing for Christ, Paul is constantly reminding them of who the true “Lord”

really is.40

We begin by noting that the title oJ kuvrio~ is the special province of

Christ in 1 Thessalonians (as throughout the corpus); it is never attributed

to the Father,41 who is always referred to either as qeov~ (God) or oJ pathvr
(the Father). This can be demonstrated in any number of ways, beginning

with the very first mention of both in 1 Thess 1:1 (“the church of the

Thessalonians in God the Father and the Lord, Jesus Christ”), which is re-

peated in slightly different form in v. 3 (“your endurance inspired by hope

in our Lord, Jesus Christ, in the presence of God the Father”). These desig-

nations are then singled out in vv. 4 and 6, where “loved by God” (v. 4)

means “loved by God the Father,” and where “you became imitators . . . of

the Lord” (v. 6) can only refer to Christ, since it mentions his earthly

sufferings.

This usage in 1 Thessalonians can be conveniently packaged under

two headings: (1) the intertextual use of the Septuagint’s kuvrio~, where

the Tetragammaton (YHWH) has been so translated42 but where the

kuvrio~ of those texts now refers specifically to Christ; (2) texts where Christ

as kuvrio~ shares in the divine purposes and activities with God the Father,

especially where prayer is freely offered to Christ as it would be to God the

Father. We begin with Paul’s attribution to Christ of the Septuagint’s

kuvrio~ = YHWH.
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40This is especially so, given that coins minted in Thessalonica from ca. 27 B.C.E.

proclaim Julius Caesar as a god. See K. P. Donfried, Paul, Thessalonica, and Early Chris-
tians (Grand Rapids: Eerdmans, 2002), 34–37.

41For a discussion of the passages in these two letters where some think other-
wise, see the discussion on 1 Thess 4:6 and 2 Thess 2:13; 3:3, 5 below. But to think
otherwise, first, needs reasonable justification and, second, simply does not comport
with the clear and certain evidence of 1–2 Thessalonians, not to mention 1 Cor 8:6
and elsewhere.

42For the debate on this matter, see the discussion in ch. 1, pp. 20–25.



1 Thessalonians 3:13

The first instance in the corpus where Paul uses language from the Sep-

tuagint and applies the kuvrio~ = YHWH directly to Christ appears in the

context of the eschatological goal of Paul’s prayer for the Thessalonians in

3:11–13. For the christological significance of the prayer itself, see the discus-

sion below (pp. 53–55). Here our focus is on the final phrase, where, after

Paul has prayed that oJ kuvrio~ (= Christ) will cause their love to increase

and abound (in the present time), he offers as the goal of such love that

“[the Lord] may strengthen your hearts so that you will be blameless and

holy in the presence of our God and Father at the coming of our Lord, Jesus,

with all his holy ones.”43 Here Paul’s intertextual appropriation of Zech 14:5

seems certain, since the language is too close to be merely accidental.44 The

two texts read:

1 Thess 3:13 ejn th'/ parousiva/ tou' kurivou hJmw'n ÆIhsou'
meta; pavntwn tw'n aJgivwn aujtou'

Zech 14:5 kai; h{xei kuvrio~ oJ qeov~ mou
kai; pavnte~ oiJ a{gioi metÆ aujtou'.

1 Thess 3:13 at the coming of our Lord Jesus
with all his holy ones

Zech 14:5 And shall come the Lord my God
and all the holy ones with him.

The christological import of this sentence lies with the fact that the

kuvrio~ of the Septuagint is “Yahweh my God,” who will himself come to

the Mount of Olives and carry out his eschatological victory over the

nations. In Paul’s theology, the future coming of the Lord is always seen

as the return of the present reigning Lord, Jesus Christ. What Paul has
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43The meaning of pavntwn tw'n aJgivwn aujtou' is debated in the literature as to
whether it means “angels” (as it surely does in Zechariah; so Best, 152–53; Marshall,
102–03; Wanamaker, 145; Richard, 177–78; Malherbe, 214; Green, 181), “his saints”
(as it usually does for Paul; so Ellicott, 47; Findlay, 77), or both (Milligan, 46; Rigaux,
492; Bruce, 74; Morris, 111–12; Holmes, 116). The intertextuality of this sentence
seems to make it tilt decisively in favor of “angels,” especially since the usage of oiJ
a{gioi to refer to “God’s people” does not occur in 1 Thessalonians at all (and in
2 Thessalonians only in 1:10). Moreover, in 2 Thess 1:7, where the present phrase
seems to be spelled out in some detail, Paul says that “the Lord Jesus will be revealed
from heaven with the angels of his power [metÆ ajggevlwn dunavmew~ aujtou'].” In any
case, Paul can very well expect many of them to hear the echo of Zech 14:5, since
this would have been a well-used text among early Christians (on this matter, see the
discussion in ch. 1, pp. 20–25).

44The primary differences are the case and word order of “all” and “the holy
ones.” But this is an echo, after all, not a citation; thus Paul has adapted it to his own
sentence. The adaptation includes the article with kurivou, in this case caused by his
addition of the possessive pronoun “our.”



done seems clear enough: the future coming of Yahweh is now to be un-

derstood as the future coming of “our Lord Jesus,” who alone is kuvrio~
in Paul’s new understanding, resulting from his own encounter with

the risen Lord (see 1 Cor 9:1). One can scarcely miss the ease with which

Paul now reads the kuvrio~ (= YHWH) of Zechariah as referring to Christ,

the Lord. So much is this so that in 2 Thess 1:7–10, the coming Lord Jesus

Christ has altogether assumed the role of judging God’s enemies as well

(see pp. 57–61 below).

1 Thessalonians 4:16

Although this next instance of intertextual echo is seldom noticed in

contemporary literature,45 the linguistic tie between Ps 47:5 (46:6 LXX) and

Christ’s ascension was well known in the early church,46 which suggests

that for the ancient reader these kinds of echoes were much more real than

they are for us. But “ascent” is one thing; the present Pauline text has to do

with Christ’s final “descent.” At issue is whether Paul is deliberately echoing

the psalm and giving it a new twist with regard to Christ’s Parousia. The fol-

lowing display would seem to suggest so:

1 Thess 4:16 o{ti aujto;~ oJ kuvrio~ ejn keleuvsmati, ejn fwnh'/ ajrcaggevlou
kai; ejn savlpiggi qeou',

katabhvsetai ajpÆ oujranou'

Ps 46:6 LXX ajnevbh oJ qeo;~ ejn ajlalagmw'/
kuvrio~ ejn fwnh'/ savlpiggo~.

1 Thess 4:16 for the Lord himself with a shout, with the voice
of an archangel

and with the trumpet of God,
will descend from heaven

Ps 46:6 LXX Ascended God with a shout,
the Lord with the voice of a trumpet.

What Paul has done seems clear enough. In the central doublet of a psalm

celebrating Yahweh as King over all the earth, the psalmist refers to

Yahweh’s “ascent” to Mount Zion, after he had “subdued nations under us.”

The two lines of the first stich celebrate the ascent as accompanied with

“shouts of joy” and the “voice of the trumpet.” In Paul’s version of what
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45The notable exception is C. A. Evans, “Ascending and Descending with a
Shout: Psalm 47.6 and 1 Thessalonians 4.16,” in Paul and the Scriptures of Israel (ed.
C. A. Evans and J. A. Sanders; JSNTSup 83; Sheffield: Sheffield Academic Press, 1993),
238–53, to whom I am indebted for much of the detailed information of this discus-
sion. Juel (Messianic Exegesis, 159) has suggested another allusion to Zech 14:5 here,
but that seems doubtful.

46See Evans, “Ascending and Descending,” 242–46.



seems an obvious use of the language of the psalm, the kuvrio~ = Yahweh

of the Psalter is now the already ascended Christ, whose return will be ac-

companied by “the voice” of an archangel and with “the trumpet” of God.

The emphatic aujto;~ oJ kuvrio~ (the Lord himself) makes the connection with

“the Lord” of the psalm even stronger.47 The Lord (Jesus) who had previ-

ously ascended on high is the Lord who himself will return at the sounding

of the trumpet.

Other Kuvrio~ Phrases That Echo Septuagint Usage

Once one recognizes Paul’s intertextual appropriation of the language

of the Septuagint, whereby kuvrio~ = Yahweh is now kuvrio~ = Christ, one

becomes aware of the many exclusively Yahweh-phrases from the Septua-

gint that are also applied to Christ. This happens throughout the Pauline

corpus; one finds it already well in place in this earliest letter. They are listed

here with minimal comment.

The Word of the Lord

1 Thess 1:8 ajfÆ uJmw'n ga;r ejxhvchtai oJ lovgo~ tou' kurivou

1 Thess 4:15 tou'to ga;r uJmi'n levgomen ejn lovgw/ kurivou

1 Thess 1:8 for from you has gone out the word of the Lord

1 Thess 4:15 for we say this to you by the word of the Lord

The wooden translation of the Hebrew construct genitive as lovgo~
kurivou occurs more than 50 times in the Septuagint of the Hebrew proph-

ets, always as a translation of debar YHWH. In most cases it is the prophet’s

way of indicating that the “word” he is about to speak comes directly from

Yahweh (see, e.g., Joel 1:1). For Paul, “the word of the Lord” is now that

which is spoken by (or about) the Lord Jesus. Indeed, it seems most likely

that in the first passage here, where the phrase is articular, Paul intends it to

stand for the gospel; that is, it is the “word” about the Lord.

The second passage, however, is most likely a reflection of the usage

in the Septuagint, and thus it refers to a word that Christ himself has

spoken (either, most likely, in the Jesus tradition that has come down to

Paul, or as a prophetic word that Paul has received from Christ).48 In either

case, this well-known Yahweh-phrase has now been appropriated to refer

to Christ.
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47The addition of the aujtov~ also accounts for the addition of the article with
kuvrio~.

48See Hurtado, Lord Jesus Christ, 150–51; Donfried (Shorter Pauline Letters,
39–40) thinks it is the latter.



The Name of the Lord

1 Thess 5:27 ejnorkivzw uJma'~ to;n kuvrion ajnagnwsqh'nai th;n ejpistolh;n
pa'sin toi'~ ajdelfoi'~.

Gen 24:3 kai; ejxorkiw' se kuvrion to;n qeo;n tou' oujranou'
[cf. Neh 13:25]

1 Thess 5:27 I charge you by the Lord49 that this letter be read

to all the brothers (and sisters).

Gen 24:3 and I charge you by the Lord the God of heaven

In the OT, God’s revelation of his name, “Yahweh” (oJ kuvrio~ in the Sep-

tuagint), lies at the very center of Israel’s existence. They are to be a people

who bear and call upon his name; Jerusalem is to be the place where Yah-

weh’s name dwells, while the temple is to be the dwelling for that name. Al-

though Israel was not to misuse or profane Yahweh’s name (Exod 20:7; Lev

19:12), they were in fact commanded to take their oaths in his name (Deut

6:13). The appropriation of the Greek form of the Divine Name is what is re-

flected in the present usage; and “the Name,” of course, is that which Paul

in a later passage (Phil 2:10–11) will point out had been bestowed on Christ

at his exaltation. So what was formerly done in/by the name of Yahweh is

now for Paul, as the basis of his charge, done through Christ the Lord.

The Day of the Lord

1 Thess 5:2 o{ti hJmevra kurivou wJ~ klevpth~ ejn nukti; ou{tw~ e[rcetai

cf. Joel 1:15 o{ti ejggu;~ hJmevra kurivou

Joel 2:1 diovti pavrestin hJmevra kurivou

1 Thess 5:2 that the day of the Lord as a thief in the night thus comes

cf. Joel 1:15 that near (is) the day of the Lord

Joel 2:1 therefore present is the day of the Lord

This well-known phrase, which is found again in 2 Thess 2:2 as some-

thing being abused, occurs elsewhere in Paul’s writings in 1 Cor 1:8 and 5:5;

later it becomes “the day of Christ” (Phil 1:6, 10). The phrase belongs alto-

gether to the prophetic tradition, referring to the great future day of Yah-

weh. As both the usage in this letter and the later substitution of “Christ” for

“Lord” indicate, Paul is again appropriating and applying to Christ a well-

known Yahweh-phrase.
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49The meaning of the accusative to;n kuvrion is clear enough, but it is not at all
easy to put it into English. Most translations, including the KJV, have “by the Lord,”
but the NET BIBLE has “in the Lord,” with a note offering the options “by the Lord” or
“before the Lord” (the latter is found in the TNIV).



What is noteworthy is that the phrase continues to carry the eschato-

logical freight that it did for the prophets. But in contrast to the primary

usage in the prophets, where it points to future judgment, Paul’s interest in

this “day” is primarily as God’s eschatological conclusion to the salvation

that has been effected through Christ. Although it is true that in its first oc-

currence here in 1 Thessalonians it still carries the threat of judgment, in

Pauline usage that threat is strictly for those outside Christ. Indeed, the

whole argument of 1 Thess 5:1–11 is to reassure the Thessalonian believers

that the Day of the Lord is not to be thought of as a threat for them.

The Lord as Avenger

1 Thess 4:6 diovti e[kdiko~ kuvrio~ peri; pavntwn touvtwn

Ps 93:1 LXX oJ qeo;~ ejkdikhvsewn kuvrio~

1 Thess 4:6 because avenger (is) the Lord concerning all these

Ps 93:1 LXX the God of vengeance (is) the Lord

Here is a case where some are ready to make this occurrence of kuvrio~
refer to God the Father.50 However, this not only runs roughshod over Paul’s

clear distinctions, but also it fails to take seriously the ease with which Paul

can substitute Christ as “Lord” in speaking of prerogatives that otherwise be-

long to God alone. After all, in Rom 14:10, referring to believers—and in a

context where oJ kuvrio~ dominates the discussion—Paul speaks of “the judg-

ment seat of God,” while in a similar context in 2 Cor 5:10, again referring to

believers, he says that “we must all appear before the judgment seat of

Christ.” In the present text, unique to the NT, the use of “avenger” occurs in

a context of “taking advantage of a brother or sister” (TNIV), in which the

Lord Jesus himself will take the side of the wronged person.

The Lord Our Hope

1 Thess 1:3 kai; th'~ uJpomonh'~ th'~ ejlpivdo~
tou' kurivou hJmw'n ÆIhsou' Cristou'

and endurance of hope in our Lord Jesus Christ
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50See, e.g., Morris, 124; Richard, 204; Malherbe, 233—although the latter ad-
mits that Christ is also seen as “judge” by Paul (pp. 185–86, 212, on 1 Thess 2:19).
Most others correctly see that Paul’s (apparently) exclusive use of kuvrio~ to refer to
Christ should determine its meaning here, especially (as pointed out by Frame, 158;
Best, 166; Marshall, 112) in light of the emphatic oJ qeov~ that follows in v. 7. So also E.
S. Steele, “The Use of Jewish Scriptures in 1 Thessalonians,” BTB 14 (1984): 15. Mar-
shall (112), Wanamaker (156), and Beale (122 [following Marshall]) are the few who
note that Paul is here using the language of Ps 93:1 LXX (94:1 MT). Richard (204)
makes the remarkable comment that it must refer to God because Paul is using OT

language here—a comment that seems insensitive to Paul’s regular application of OT

(LXX) language to Christ.



This unusual genitive probably is the result of the repeated genitives in

the present context. In any case, it is universally agreed that tou' kurivou here

is objective, that the Thessalonians are commended for their endurance that

is predicated on their “hope in the Lord Jesus Christ.” This seems to be an-

other case of appropriating kuvrio~ language from the Septuagint and apply-

ing it to Christ. Whatever else was true of Yahweh for Israel’s faithful, he

was “their hope” (e.g., Ps 31:24;51 33:22). Again, in a quite off-handed way,

language that is ordinarily reserved for God in the OT finds expression

regarding Christ as Lord.

God and oJ Kuvrio~ Share in Divine Purposes and Activity

Another remarkable feature of Pauline Christology also finds its first ex-

pression in this earliest Pauline letter: the joining of Christ as Lord with God

the Father in several key moments of divine purpose and activity on the

Thessalonians’ behalf. This begins in the salutation.

The Church Exists in God and Christ (1 Thess 1:1 [cf. 2 Thess 1:1])

1:1 Pau'lo~ . . . th'/ ejkklhsiva/ Qessalonikevwn ejn qew'/ patri;
kai; kurivw/ ÆIhsou' Cristw'/

Paul . . . to the church of the Thessalonians in God the Father
and the Lord Jesus Christ

Here only in the Pauline corpus does Paul designate the church as being

simultaneously in God and Christ.52 Whatever else this phrase means, its first

aim is to distinguish the Christian ejkklhsiva from the many other ejkklhsivai
of Thessalonica—particularly the Jewish synagogue but also various civil or

trade entities that would gather under this designation. Several options are

possible as to the sense of ejn53 here: sphere of existence; constituted by; be-

longing to. The main objection to the first sense (sphere of existence) is that

Paul does not speak so elsewhere of God the Father. On the other hand, this

sense is so common for Paul when it is used of Christ that it seems most

likely that he intended precisely that sense in its first appearance in his let-
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51Ps 30:25 LXX, which reads: pavnte~ oiJ ejlpivzonte~ ejpi; kuvrion (all who hope in the
LORD).

52N. Richardson (Paul’s Language about God [JSNTSup 99; Sheffield: Sheffield
Academic Press, 1994], 260–62) correctly lumps this passage with others where God
and Christ share the same preposition; unfortunately, he does not comment on it as
such. The result is that it is subsumed under the discussion of 1 Cor 1:3, where
Barrett suggests that the phrase probably means “the Father is the source, Christ the
means or agent” of the grace and peace. But that interpretation simply will not work
in this first occurrence of the phenomenon in the corpus.

53What Richard (38) aptly dubs “the ‘maid-of-all-work’ preposition.”



ters.54 After all, in a world whose philosphers could think in terms of “in him

we live and move and have our being,”55 why should one think it strange

that the Christian Paul would think of the believers’ existence in such terms?

God and Christ together are the sphere of all, and especially of Christian, ex-

istence.56

If so (and even if not so), the compound object of the preposition is

striking. The church exists simultaneously in relationship to the heavenly

pair: God the Father and the (now exalted) Lord, who is none other than

Jesus the Messiah. And when Paul thinks in these terms, he regularly joins

them as one in purpose and activity by means of a single preposition.57 Two

further observations about this usage need to be made:

1. In this very first reference to God and Christ in the extant corpus, Paul

is already using the basic designations that come from the Shema in Deut

6:4,58 with qeov~ being used exclusively of God the Father59 and kuvrio~ being

used equally exclusively to refer to Christ,60 who had “the Name” bestowed

on him at the exaltation.61 This has become so commonplace to later Chris-

tians that it simply goes by unnoticed. But this is a remarkable event indeed,

and it has happened very early (before 50 C.E.) and sets the pattern for usage

throughout Paul’s letters. Paul, of course, is not trying to make any such

point in these salutations. My point here is that these common designations

(“Father” and “Lord”), which meet us at the beginning of all his letters, are

fixed—and now stereotypical—precisely because they had become so for

Paul many years before he had written any of his extant letters.62

2. This is the first of the several instances in the corpus where one prepo-

sitional phrase has as its twofold object qeov~ and kuvrio~.63 It is easy to be
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54So also Donfried, Shorter Pauline Letters, 42.
55Acts 17:18, where in the Areopagus speech Luke reports Paul as using this lan-

guage from Epimenides.
56On this matter, see esp. C. F. D. Moule, The Origin of Christology (Cambridge:

Cambridge University Press, 1977), ch. 2, “The Corporate Christ” (pp. 47–96). The
other side of this phenomenon occurs in Col 1:16, where Christ the Son is designated
as the one “in whom all things in heaven and earth were created.” Thus, here believ-
ers exist “in God,” while in Colossians the universe was created “in the Son.”

57Cf. Findlay (17): “Everything this ejkklhsiva Qessalonikevwn rests upon and ex-
ists for is centred in these two Names, which complement each other and are bound
by the . . . single ejn.”

58See the discussion of 1 Cor 8:6 in ch. 3 (pp. 89–94).
59For the two possible exceptions, see the exegesis of Rom 9:5 and Titus 2:13 (pp.

272–77, 440–46).
60 In this case the lone certain exceptions are in the twelve citations of the Septua-

gint where no point is being made about oJ kuvrio~ at all. See n. 7 in ch. 3 (p. 87).
61See the discussion of Phil 2:9–11 in ch. 9 (pp. 393–401).
62 It is easy to forget that here is a Jew who in his younger years would not have

dared breathe the name YHWH but who now as a matter of course puts qeov~ and Jesus
together as the compound object in a single prepositional phrase. Such a phenomenon
is most easily explained on the basis of Paul’s encounter with the risen Lord Jesus.

63See, e.g., 2 Thess 1:2 and all subsequent salutations in his letters.



dismissive of this phenomenon. Instead, it should be taken with full serious-

ness, since Paul regularly brings them together in other contexts in which

the divine “working” of each is expressed separately.64 The point is that Paul

intends both Father and Son together to be both the means of their constitu-

tion as God’s people and the sphere of their new existence.65 What is most

remarkable about this present usage is that this is the first and only time

such a preposition is used of God the Father. Hereafter it is used exclusively

of Christ. It is difficult to get around the plain implications of this, yet an-

other unself-conscious, way of speaking that puts Christ together with God

the Father in the highest place.

God’s Will in Christ Jesus (1 Thess 5:18)

As Paul moves toward the conclusion of this letter, he exhorts the Thessa-

lonian believers with a series of “staccato imperatives” that have the appear-

ance of a kind of general parenesis that could fit well in most of his letters.

Nonetheless, they do fit especially well the present (for many, obviously diffi-

cult) circumstances of these believers. He begins with the well-known triadic

exhortation that they should “rejoice always, pray constantly, and give thanks

in all circumstances” (5:16–18a). Then, in order to keep these words from be-

coming simply nice but unrealistic platitudes, he insists that “this is God’s will

for you.” But what is striking is the christological modification he makes re-

garding the divine will: “This is God’s will in Christ Jesus for you.”

This phrase serves as a sort of inclusio with the way the hortatory

(“how you ought to live to please God” [4:1]) section of the letter begins.66

After the opening reminder regarding these instructions (vv. 1–2), he begins,

“For this is the will of God, your sanctification” (v. 3). Now that “will” is

modified as being “in Christ Jesus.”67 But what does that mean? And what

are the christological implications?

As to what it means, this is probably best understood as a genuinely

christological modification of God’s will rather than a locative regarding

God’s people. That is, this is Paul’s way of modifying God’s will so that it
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64This can be found in any number of ways, beginning with 2 Thess 3:5: “into
the love of God and the perseverance of Christ”; cf. 1 Cor 12:5–6; 2 Cor 13:13; and
many others.

65At least that is what the normal reading of the preposition suggests and there-
fore how the majority of interpreters understand it. Because this is the only occur-
rence of ejn with “God” as the object, Richard and others suggest that the ejn is
instrumental here, but that is most unlikely.

66An observation also made by Malherbe, 330.
67At least the word order would seem to require such an understanding. Paul’s

text reads qevlhma qeou' ejn Cristw'/ ÆIhsou' eij~ uJma'~. Had he intended that this is God’s
will for those who themselves are in Christ Jesus, the word order would more natu-
rally have been qevlhma qeou' eij~ uJma'~ ejn Cristw'/ ÆIhsou'. Most English translations
(the NRSV is a notable exception) have “this is the will of God for you in Christ Jesus,”
where “in Christ Jesus” probably is still intended to modify “the will of God.” But see
Beale (171), who takes it in the former sense.



will not be perceived as a form of “law.” Rather, it should be understood as

gift, as God’s will that finds expression in Christ himself, who makes pos-

sible such unlikely verbalizations by God’s people in the midst of present

difficulties. If so, the “in Christ Jesus” functions as both a soteriological

modifier (= as something made available to God’s people through Christ)

and a christological one (= God’s will now finds expression in Christ).

Thus, this association of Christ with God’s will has inherent christological

ramifications. If not necessarily a “shared prerogative” as such, it is at least

an expression of the christological focus of Paul’s understanding of God

and his purposes.

The Divine Presence at the Parousia

The assumed close relationship between the Father and the Son also

emerges in this letter when Paul thinks in terms of finally obtaining the divine

Presence at the Parousia. Depending on the point of emphasis at a given mo-

ment, Paul can speak first of being in Christ’s presence at his coming:

1 Thess 2:19 tiv~ ga;r hJmw'n ejlpi;~ h] cara; h] stevfano~ kauchvsew~ h] oujci; kai;
uJmei'~ < e[mprosqen tou' kurivou hJmw'n ÆIhsou'

ejn th'/ aujtou' parousiva/;

For what is our hope or joy or crown of boasting—if not even
you—in the presence of our Lord Jesus Christ

at his coming?

Not many sentences later, the same language is used to refer to being in

God’s presence:

1 Thess 3:13 eij~ to; sthrivxai uJmw'n ta;~ kardiva~ . . . e[mprosqen tou' qeou' kai;
patro;~ hJmw'n ejn th'/ parousiva/ tou' kurivou hJmw'n ÆIhsou'

meta; pavntwn tw'n aJgivwn aujtou'

to strengthen your hearts in the presence of our God and
Father at the coming of our Lord Jesus

with all his holy ones

In the OT the divine Presence is closely associated with the divine Glory,

as the interchange of these terms regarding tabernacle and temple makes

certain.68 For Paul the final goal of everything is to be at last in the divine

Presence, now shared equally by Father and Son.

Christ the Lord Invoked in Prayer

Our final two texts in this letter are perhaps the most significant of all

with regard to Paul’s assumed Christology. For here one is faced not simply
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with shared divine activities and purpose but shared divine prerogatives.

Whatever else is true of the early Christian communities as reflected in

Paul’s letters, this very early (probably earliest) document demonstrates that

they prayed to both the Father and the Son, together and separately, and did

so with obvious ease and spontaneity and without any sense of putting pres-

sure on their monotheism.69 There are two such passages in this letter,

which we examine in their reverse order.

The Grace Benediction (1 Thess 5:28)

One of the noteworthy phenomena in Paul’s letters is his attribution of

cavri~ to both God and the Lord. What is striking is how this attribution hap-

pens. In almost all of his letters, Paul concludes with some form of a prayer-

wish/benediction like the one that concludes this letter:70

5:28 hJ cavri~ tou' kurivou hJmw'n ÆIhsou' Cristou' meqÆ uJmw'n.

The grace of our Lord Jesus Christ (be) with you.

Although this is technically not prayer directed toward Christ, the as-

sumption is that Christ himself would supply the “grace” that Paul wishes

for them by way of benediction. Indeed, had Paul said, “the grace of God be

with you,” this would be universally recognized as the prayer-benediction di-

rected toward God that it is. The remarkable thing is that Paul never puts

God in this role in his benedictions; rather, it is always “the grace of our

Lord, Jesus Christ.”71

What makes this further noteworthy is that in the body of his letters,

Paul most often refers to cavri~ as from God, either as the predicate of our ex-

istence in Christ (1 Cor 1:4; Gal 2:21; Rom 5:15; Col 1:6) or as the basis of

Paul’s apostolic gifting (1 Cor 3:10; 15:10; Eph 3:2, 7). Nonetheless, there are

three notable exceptions: 2 Cor 8:9; 12:9; 1 Tim 1:14.

This simply demonstrates what is otherwise well known: when Paul

thinks of God’s saving work in our behalf, he can emphasize alternatively

the role of the Father or the Son, depending on context. But at the end of all

his letters, it is the “grace of Christ” that he desires to be present with God’s
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69For a close look at these matters and their significance, see the various studies
by L. Hurtado noted in the bibliography, most recently succinctly brought together in
Lord Jesus Christ.

70This includes Philemon, which is clearly a community document as much as
it is intended to apply to one person. Not only is the church greeted in the salutation
(vv. 2–3), but also the grace benediction (v. 25) ends meta; tou' pneuvmato~ uJmw'n (with
your [pl.] spirit). One must assume that both Philemon and Onesimus were present
for the reading of both Colossians and Philemon, which also explains why a full one-
half of the house code in Colossians (3:18–4:1) is addressed to slaves (a feature that
puts unusual pressure on theories of pseudonymity).

71The one noticeable deviation from this pattern occurs at the conclusion of 2 Co-
rinthians, where Paul adds, “the love of God and the fellowship of the Holy Spirit.”



people. The point to be made here is that this interchangeability in mention

of prayer seems both natural and presuppositional to Paul. On its own, one

would make very little of it at all; but it is not on its own, as the following

passage makes plain.

1 Thessalonians 3:11–13

Our final passage in this letter is christologically perhaps the most sig-

nificant of all.72 For here in particular, it is the ease with which Paul makes

these kinds of interchanges, especially in prayer, that catches our attention.

Thus:

3:11–13 11Aujto;~ de; oJ qeo;~ kai; path;r hJmw'n kai; oJ kuvrio~ hJmw'n ÆIhsou'~
kateuquvnai th;n oJdo;n hJmw'n pro;~ uJma'~: 12uJma'~ de; oJ kuvrio~
pleonavsai kai; perisseuvsai th'/ ajgavph/ eij~ ajllhvlou~ kai; eij~
pavnta~ kaqavper kai; hJmei'~ eij~ uJma'~, 13eij~ to; sthrivxai uJmw'n ta;~
kardiva~ ajmevmptou~ ejn aJgiwsuvnh/ e[mprosqen tou' qeou' kai; patro;~
hJmw'n ejn th'/ parousiva/ tou' kurivou hJmw'n ÆIhsou' meta; pavntwn tw'n
aJgivwn aujtou'.
11May God, even our Father, and our Lord Jesus direct our way to you;
12and you may the Lord cause to increase and abound in love for one
another and for all, just as also ours for you, 13so as to strengthen your
hearts blameless in holiness before our God and Father at the coming of our
Lord Jesus with all his holy ones.

With this prayer report, Paul concludes the narrative of his and the

Thessalonians’ past and present relationships on a note similar to, and thus

forming a kind of inclusio with, the prayer of thanksgiving with which the

letter began. Gratitude to God for their faith, love, and hope in 1:3 is now

matched in 3:10–13 with a report of prayer regarding their faith (v. 10) and

in vv. 12 and 13 the actual prayer regarding their love and hope. These latter

concerns are apparently what cause the prayer in vv. 12 and 13 to be singu-

larly addressed to “the Lord.”

The prayer itself is in two parts. The first (v. 11) puts the emphasis on

God the Father by means of the aujtov~ (himself), but the singular verb indi-

cates that Paul understands God and the Lord to be jointly involved in “di-

recting our way to you.” And here the compound subject with singular

verb implies not so much that Paul was a Trinitarian in later terms but that
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72On this prayer, see G. P. Wiles, Paul’s Intercessory Prayers: The Significance of the
Intercessory Prayer Passages in the Letters of St. Paul (SNTSMS 24; Cambridge: Cam-
bridge University Press, 1974), which has the misfortune of limiting the “letters of
Paul” to the seven accepted by all (and therefore excluding 2 Thessalonians). Wiles’s
term for these prayers is “wish-prayer,” which he defines as “the expression of a de-
sire that God take action regarding the person(s) mentioned in the wish” (p. 22).
Unfortunately, he downplays the role of Christ in the prayer altogether (see further
n. 75 below).



since both are together in heaven (1:9–10) and he desires both to be in-

volved in the action, his apparent instinct was to think of them as working

together as one.

The second part of the prayer picks up what he wants the Lord (= Christ)

to accomplish among the Thessalonians in the meantime (in part through

the rest of his letter). So now the focus is on Christ alone, that (1) he would

cause the love that Paul has thanked God for in 1:3 to increase and abound

both among themselves (picked up in 4:9–12) and for everyone else (includ-

ing those who are giving them grief); but (2) he also wants them to be

“blameless with regard to holiness” at Christ’s Parousia (which is picked up

in 4:3–8).73

Two christological matters need to be noted. First, I make the observa-

tion that Paul can pray (1) to both God the Father and the Lord Jesus to-

gether as one (v. 11), (2) to both together but single out one as the object

(grammatical subject) of the concerns of prayer at a given time (vv. 12–13),

and (3) to either separately (for the Father, see 1 Thess 1:2–3; 5:23; for the

Lord, see 2 Thess 3:5, 16 below).

Second, even though the first emphasis in this case is on God the Father,

the final focus of the prayer is altogether on the Lord Jesus, which makes the

singular verb and compound subject in v. 11 seem to be more than Paul’s

simply taking over “conventional liturgical language to which [he] and his

readers were accustomed.”74 Indeed this same phenomenon happens in re-

verse in 2 Thess 2:16–17, where Christ is mentioned first (including with the

aujtov~) while the pickup is, exactly as in the present case, with prayer ad-

dressed to the second divine person mentioned at the outset, namely, God

the Father. So one simply cannot be dismissive about the role of Christ in the

present prayer.75

Together, these realities indicate the very high place that Christ has in

Paul’s understanding of God’s identity. Here is a strict monotheist praying

with ease to both the Father and the Son, focusing first on the one and then

the other, and without a sense that his monotheism is being stretched or is

in some kind of danger.

One can only conjecture as to why Paul directs the continuation of the

prayer to Christ rather than the Father. Most likely it is related to an inherent
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73So that the prayer in 3:11–12 and the first two items in ch. 4, where he “sup-
plies what is lacking,” end up in a chiastic form (AB BA). The emphasis in both cases
(coming last and then first) is on their holiness.

74So Wiles, Paul’s Intercessory Prayers, 30. What is noteworthy is that this phe-
nomenon exists only in 1–2 Thessalonians in the NT, although wish-prayers continue
to be found in Paul’s letters.

75As Wiles does by implication in his discussion of this prayer (Paul’s Intercessory
Prayers, 54–55). Indeed, Wiles only begrudgingly allows a place for Christ in the
prayer at all, despite the fact that he is explicitly called upon in vv. 12–13. Christ’s role
in fact is limited to a single note, in which it is suggested that “perhaps Jesus was re-
garded as the divine agent of the requested action, as in the following verse [v. 12!]”
(p. 55 n. 3). That hardly takes seriously what Paul himself says.



difference for him between the two loves. In the next prayer (2 Thess

2:16–17), the focus is on God’s love for them, which issued in their experienc-

ing by his grace “eternal comfort and good hope.” Here the emphasis would

tend toward the one whose love was expressed historically in his death “for

us” (see on 2 Thess 2:13 below; cf. Gal 2:20). Paul wants the Lord who so

loved them to cause their love for one another to abound.

Some final remarks are needed regarding the actual content of the

prayer to Christ in v. 13, where Paul reports that he prays that the Lord (=

Christ) will cause their love to increase (perisseuvsai) so as to “strengthen

(eij~ to; sthrivxai) your hearts [that you might be] blameless in holiness.”

First, the same verb for “cause to increase” is used in a nearly identical way

of God the Father in 2 Cor 9:8, thus illustrating one more time the ease

with which Paul can make this kind of interchange between God and Christ

the Lord. Second, and for our present purposes more significantly, Paul will

refer to this need of the Thessalonians to be “strengthened” two further

times in 2 Thessalonians, in the prayer in 2:17 and as word of encourage-

ment in 3:3, the first directed toward God the Father, the second regarding

Christ the Son.76

Thus, not only does Paul here pray directly to Christ, as he does else-

where to God, but also the express concern of the prayer is the equally

shared prerogative of both Father and Son.

Taken together, all these various texts, with their equally varied empha-

ses, point to a very high Christology for Paul that was shared between him

and the Thessalonian believers. Rather than here offer a concluding word

about the nature of those christological assumptions, I will reserve that to

the end of the chapter itself, since these two letters, among many other

things, also share a common Christology.

II. Christology in 2 Thessalonians

When turning to 2 Thessalonians, and keeping the focus on Christology

only, three matters call for attention by way of introduction. First, and most

obviously, the Christology of this letter simply picks up where things left off

in the first one. So much is this so that one could rightly have combined the

two letters in one discussion, except that that would run cross-purposes to

one of the concerns of this study, namely, to treat each letter on its own

terms as to the christological emphases that emerge. Second, even though it

is one of the shorter letters in the corpus,77 it has a surprisingly large, and

significant, amount of christological data. Third, this is the one letter in the

church corpus with very little variety in its christological affirmations and
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presuppositions. From the opening greeting to the final grace-benediction,

and everywhere in between, the letter is dominated by an unyielding kuvrio~
Christology, especially by way of applying to Christ a significant number of

kuvrio~ = Adonai = Yahweh texts and phrases. The nature of this dominance

can be seen first by a brief look at the data.

A Preliminary Look at the Data

The predominance of kuvrio~ as the primary referent to Christ is borne

out by the simple observation that of the 23 references to Christ, 22 contain

the title kuvrio~. Ten of these stand alone, while the other twelve appear either

in the threefold combination “Lord Jesus Christ” (9x) or the twofold “Lord

Jesus” (3x). Thus in every mention of Christ except for the singular use of

Cristov~ in 3:5, the title kuvrio~ either stands alone or fronts the mention of

“Jesus” or “Jesus Christ.” As with the first letter, but even more so here, this

probably is related to the fact that there has been a steady increase of persecu-

tion, which most likely stems from the Thessalonians’ affirmation of Christ as

kuvrio~ in a city where such allegiance was reserved for the Roman emperor.

The other significant thing about this usage is that just over half of these oc-

currences of kuvrio~ occur in moments of OT intertextuality of some kind.

We should also note that this is the first of the letters in the church cor-

pus where Christ is specifically mentioned more often than God the Father

(23x versus 18x)—a feature that will continue in the majority of the letters

in the church corpus.78 There is nothing especially significant here, except to

note how thoroughly Pauline this usage is.

A Case of Messianic Intertextuality—2 Thessalonians 2:8

In a moment of rare intertextuality in the corpus, Paul in 2 Thess 2:8

uses kuvrio~ to refer to Christ in a passage whose primary language carries

overtones of Jewish messianism. As with 1 Thessalonians, we begin here so

that this singular moment does not get lost at the end of the chapter. And

just as in 1 Thess 1:10, this single allusion to Christ as Messiah speaks of him

as presently in heaven awaiting his role in the final judgment of the wicked.

The primary purpose of 2 Thess 2:1–12 is to reassure these believers that

“the day of the Lord” has not yet come (2:2). To do so, Paul reminds them of

some things that he had previously communicated to them regarding an ante-

cedent appearance of “the mystery of lawlessness” and of “the lawless one.”

With the “coming” of the latter, “the Lord Jesus” himself will return in order

to destroy him. In making this point, Paul picks up the language of Isa 11:4:
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2 Thess 2:8 o}n oJ kuvrio~79 ajnelei' tw'/ pneuvmati tou' stovmato~
aujtou' kai; katarghvsei th'/ ejpifaneiva/ th'~ parousiva~ aujtou'

Isa 11:4 kai; patavxei gh'n tw'/ lovgw/ tou' stovmato~ aujtou'
kai; ejn pneuvmati dia; ceilevwn ajnelei' ajsebh'

2 Thess 2:8 whom the Lord will slay with the breath of his mouth
and will abolish at the manifestation of his coming

Isa 11:4 and he will strike the land with the word of his mouth,
and with the breath of his lips will slay the ungodly

Here Isaiah has prophesied that the coming “shoot from the stump of

Jesse” will be characterized by righteousness and justice that will include his

slaying the wicked with “the breath of his mouth.” With help from Ps 32:6

(for the form of the phrase tw'/ pneuvmati tou' stovmato~ aujtou'), Paul combines

the two lines of Isaiah’s poetry into one and attributes this messianic future

judgment to “the Lord = Jesus.”

Thus Paul ends up having it both ways. As we will see in the next section,

he regularly appropriates Yahweh passages and applies them to Christ by

means of the Greek translation kuvrio~; here he appropriates a messianic pas-

sage and does the same. The net result, therefore, is that Paul never loses sight

of the fact that Jesus is indeed the Messiah. But by way of the Septuagint’s use

of kuvrio~ to represent YHWH, to which we turn next, Paul can also appropri-

ate all kinds of Yahweh texts and apply them to the risen Lord, Jesus.

Jesus as the Kuvrio~ of Septuagint Yahweh Texts

Although some of these passages are of more import than others, for

convenience they are discussed here in their canonical order.

2 Thessalonians 1:6–10

Paul’s first thanksgiving in 2 Thessalonians evolves into the first of three

major concerns in this letter: to encourage the Thessalonian believers in the

face of increased “persecutions and trials” (1:4).80 The major part of this
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79A difficult textual choice occurs here. Very good evidence has “the Lord Jesus” (�
A D F G P Y 0278 33 pc latt sy co Or Did), but equally good evidence (B 1739 1881 å)
lacks the ÆIhsou'~ found in the rest. Since there can be little question that “the Lord”
here is indeed Jesus, did some early scribes add “Jesus” in keeping with the frequency
of this combination in these letters, or was the “Jesus” omitted because of parablepsis?
Since the divine names were abbreviated very early in the copying tradition of the
Greek NT, these two nouns would have sat side by side as KSIS. It is easy to see how
scribes could have left the second word out. But since this combination occurs so often
in these letters (see pp. 34 and 56 above) and since the omission of one or the other oc-
curs so rarely, it seems more likely in this case that the addition is secondary.

80The other two are found in 2:1–12 (a misguided prophetic word that the Day of
the Lord is already at hand) and 3:6–15 (the continuing problem of the disruptive idle).



very long and convoluted “thanksgiving” (vv. 3–10) is intended to dem-

onstrate the justice of God in the face of the Thessalonians’ present per-

secution. Beginning at v. 6, where he picks up the thrice-repeated verb

ajntapodivdwmi (pay back), which encloses the oracle in Isa 66:4–6,81 Paul

spells out the just judgment of God that their present enemies will experi-

ence at the final revelation of Christ (vv. 6–7a). But it is Christ himself who

will carry out the judgment at his coming (vv. 7b–10), most of which clause

is couched in language from several OT judgment texts, where the Septuagint

has kuvrio~ = Yahweh as the administrator of judgment.82 Thus Christ is

now the kuvrio~ of these intertextual echoes.

1. Paul begins his depiction of Christ’s coming in vv. 7b–8 with three

prepositional descriptors. The first two echo what he had earlier affirmed in

his first letter: “the Lord Jesus” will be revealed “from heaven” (1 Thess 4:16;

cf. 1:10) with “the angels of his power,” thus interpreting Zechariah’s “all his

holy ones” (see 1 Thess 3:13) with concepts from Jewish apocalyptic. The

third one, ejn flogi; purov~83 (in blazing fire), is an echo of Isa 66:15, while the

end of the clause includes language from Isa 66:4. Thus:
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81 I do not mean that Paul is necessarily consciously picking up this verb. But the
fact that language from Isa 66 plays a significant role in vv. 8 and 12 suggests that
this passage is in his head, as it were. See how the verb sits in the display that follows.
On the possible influence of Isa 66 on this whole passage, see R. Aus, “The Relevance
of Isaiah 66:7 to Revelation 12 and 2 Thessalonians 2,” ZNW 67 (1976): 252–68. This
view is picked up especially by Beale (186–91), who sees it as Paul’s deliberately set-
ting the believing Thessalonians in sharp contrast to their persecutors, who do not
obey the gospel—just as in Isa 66 the “humble and contrite” stand in equally sharp
contrast to those “who have chosen their own ways” (66:3).

82Although seldom noted by earlier commentators (e.g., Ellicott), this phenome-
non has long been recognized by English commentators, beginning with Findlay
(1904), and more extensively by Frame (1912), who notes (correctly) that although
“the description abounds in reminiscences from the Septuagint, there is but one ap-
proximately exact citation [v. 9 citing Isa 2:10].” Since Best (1972), this has been more
or less standard fare in the commentaries, some more cautiously than others. The
christological implications have also often been noted, starting with Findlay, 148 (on
v. 8: “Didovnto~ transfers to the Lord Jesus the dread prerogative reserved in the O.T.
for God alone”); cf. Marshall, 179–80 (on v. 9: “It is significant that language origi-
nally used of Yahweh is here applied to Jesus”), and Wanamaker, 229 (“The appropri-
ation of texts originally written about God to describe Jesus as Lord was one of the
most important developments of early christology and eventually led to the near-
total identification of Christ with the nature and activities of God”).

83My text here differs from the preferred reading in NA27. The textual evidence is
divided between ejn flogi; purov~ (in flame of fire) (B D F G Y 2464 pc a vg sy co Irlat

Tert), which would ordinarily be considered the stronger MS evidence, and ejn puri;
flogov~ [in fire of flame] (� A 0111 0278 33 1739 1881 å d m syhmg Ambst). The same
variation is found in Exod 3:2 (the former in A; the latter in B). At issue is whether
Paul is here echoing Isa 66:15, as I believe, and scribes changed it to the reading of
the more familiar text (for them) of Exod 3:2, or whether Paul himself was influenced
by the B text of Exod 3:2. There can be no question that the latter is the more difficult
reading from our perspective. But if some early scribes knew only the B text of Exod
3:2, they could easily have changed Paul here to conform to that more familiar
phrasing. So in the end the better textual evidence should probably prevail.



2 Thess 1:7–8 7tou' kurivou ÆIhsou' . . . 8ejn flogi; purov~, didovnto~

ejkdivkhsin toi'~ mh; eijdovsin qeo;n
kai; toi'~ mh; uJpakouvousin tw'/ eujaggelivw/

tou' kurivou hJmw'n ÆIhsou'

Isa 66:15 kuvrio~ wJ~ pu'r h{xei kai; wJ~ kataigi;~ ta; a{rmata aujtou'
ajpodou'nai ejn qumw'/ ejkdivkhsin kai; ajposkorakismo;n

ejn flogi; purov~

Isa 66:4 levgei kuvrio~ [v. 2] . . . ajntapodwvsw aujtoi'~ o{ti ejkavlesa
aujtou;~ kai; oujc uJphvkousavn mou

2 Thess 1:7–8 7of the Lord Jesus . . . 8in flaming fire, giving

punishment to those who do not know God

and to those who do not obey the gospel

of our Lord Jesus Christ

Isa 66:15 the Lord as fire will come, and as a storm his chariots,

to recompense with wrath, punishment and repudiation

in flaming fire

Isa 66:4 Says the Lord (v. 2) . . . I will repay them because I called

them and they did not obey me

Three matters are significant for our present purposes. First, the

kuvrio~ (Lord) in both Isaiah passages is Yahweh, while the kuvrio~ in Paul’s

use of this language is specified as “the Lord, Jesus.” This means, second,

that the Lord who will come “in blazing fire” to mete out this judgment

is “the Lord, Jesus Christ,” who will thus assume Yahweh’s role. Third,

the reason for judgment in Isaiah is that “they do not obey me,” where Isa-

iah’s “me = Yahweh” is now expressed in terms of “the gospel of our Lord

Jesus Christ.”

In this case, therefore, not only does Paul identify the Lord Jesus with

the “Lord = Yahweh” of Isaiah’s oracle, but also the gospel of the Lord Jesus

is what the wicked have not obeyed, and therefore they will be judged by

him. One can hardly escape the christological implications of such an

intertextual interchange.

2. The description of their judgment occurs in v. 9: they “will pay the

penalty of everlasting destruction from the face of the Lord and from the glory

of his might.” Although there are some inherent difficulties in understanding

what precisely is meant by “destruction from the face of the Lord,” there can

be little question that the italicized part of this sentence is a direct, deliberate

use of Isa 2:10.84
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84Noted as early as Tertullian (Marc. 3.16). The Septuagint translator in this
case took some liberties with Isaiah’s wording, probably in order to make clear what
he assumed Isaiah had in mind. Thus “the fear of YHWH” has to do with seeing “his
face.” Paul, in turn, has kept the “face = presence” language and has omitted fovbou
because that is precisely where his interests lie: the coming of the Lord, and the per-
secutors having to deal with being in the Lord’s presence.



2 Thess 1:9 oi{tine~ . . . ajpo; proswvpou tou' kurivou

kai; ajpo; th'~ dovxh~ th'~ ijscuvo~ aujtou'

Isa 2:10 kruvptesqe . . . ajpo; proswvpou tou' fovboukurivou

kai; ajpo; th'~ dovxh~ th'~ ijscuvo~ aujtou'

2 Thess 1:9 who . . . from the face of the Lord

and from the glory of his might

Isa 2:10 hide . . . from the face of the fear of the Lord

and from the glory of his might

Here is a case where Paul not only has brought language straight across

from the Septuagint but also has kept the sense of Isaiah’s text, which appears

in a “Day of the Lord” oracle of judgment against Judah. That judgment is their

being cut off from the divine Presence, which is now assumed to be that of

Christ the Lord. Again Paul has transferred language from “the Lord = Yahweh”

to “the Lord = Jesus Christ.” As such, it is a certain instance where a unique,

unshared prerogative of Yahweh has now been appropriated to refer to Christ.85

3. In v. 10, at the conclusion of his long sentence, Paul continues what

he has said about Christ in v. 9 with further appropriation of language from

the Septuagint—a collage of language from Ps 89:7 (88:8 LXX)86 and Ps 68:35

(67:36 LXX).87 In this case the word kuvrio~ appears neither in the immediate

sentences of the Psalter nor in Paul’s sentence at this point. Nonetheless, the

intertextual appropriation of the language of the Psalter seems certain in a

passage where Yahweh is referred to as oJ qeov~:

2 Thess 1:10 o{tan e[lqh/ ejndoxasqh'nai ejn toi'~ aJgivoi~ aujtou'

Ps 88:8 LXX oJ qeo;~ ejndoxazovmeno~ ejn boulh'/ aJgivwn

2 Thess 1:10 when he comes to be glorified among his saints

Ps 88:8 LXX God being gloried in the council of the saints

2 Thess 1:10 kai; qaumasqh'nai ejn pa'sin toi'~ pisteuvsasin

Ps 67:36 LXX qaumasto;~ oJ qeo;~ ejn toi'~ aJgivoi~ aujtou'

2 Thess 1:10 and to be marveled at among all who believe

Ps 67:36 LXX marvelous is God among his holy ones
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85On the use of “glory” with reference to Christ, see pp. 70–71 (on 2 Thess 2:14)
and pp. 180–84 (on 2 Cor 3:18; 4:4).

86For Paul’s further christological appropriation of the psalm, see the discussion
of Col 1:15–17 in ch. 7 (p. 301).

87These echoes may seem a bit more tenuous than the others in this series. In-
deed, were they the only echoes of the Septuagint in this passage, they would
scarcely be noted in this study, especially since they lack the word kuvrio~. They are
included here precisely because they belong to a larger complex of such usage of the
OT. Cf. Best, 264–65; Marshall, 180; Bruce, 153; Wanamaker, 231; Malherbe, 404;
Green, 294–95; Beale (190), however, prefers to see it as still reflecting Isa 2 and 66.



As before, it is the collocation and amount of such unusual language (for

Paul) that makes the intertextuality seem certain. Paul apparently modified

the prepositional phrase from “in the council of the holy ones” in Ps 89:7 (88:8

LXX) to “in his holy ones” from Ps 68—and that most likely because of his ad-

dition of “to be marveled at” (from Ps 68:35, which the NRSV and TNIV render

as “awesome” [67:36 LXX]) at the end of his sentence. Indeed, it is precisely the

intertextuality that has made the prepositional phrase such a difficult one for

interpreters and translators.88 What is striking in this case is Paul’s deliberate

use of this language from two places in the Psalter where the psalmists are ex-

tolling the unparalleled grandeur and greatness of Yahweh. For Paul, that

language perfectly fits the eschatological coming of Christ.

Thus, with a series of echoes of “judgment” texts from the OT, where

Yahweh will “come” and mete out judgment, Paul, by way of the Septua-

gint’s use of kuvrio~, now places Christ in God’s role as judge.

4. We should also note that Paul concludes with the prepositional

phrase “on that day” (ejn th'/ hJmevra/ ejkeivnh/), which sits especially awkwardly

at the end of this now very long sentence. On Paul’s appropriation of this OT

language, see discussion on 1 Thess 5:2 above (pp. 46–47). For our present

purposes, two matters are noteworthy. First, the very awkwardness of the

phrase calls the reader’s attention to it.89 Very likely it serves with its com-

panion ejn th'/ ajpokaluvyei tou' kurivou ÆIhsou' (at the revelation of the Lord

Jesus) in v. 7b as a deliberate framing device, thus making the whole of

vv. 7b–10 a kind of “Day of the Lord” oracle in its own right. Second, at the

same time, its emphatic position at the end is almost certainly a deliberate

response to the issue to be raised next: someone in Paul’s name has declared

among them that “the day of the Lord has already come.”

2 Thessalonians 1:12

When Paul turns from “thanksgiving” to prayer for the Thessalonians,

he focuses not so much on their sure future as on their living in the present

so as to bring glory to the name of the Lord. In so doing, he appropriates lan-

guage from Isa 66:5, thus concluding with an echo from the same Isaianic

oracle with which he began in v. 7:
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88Both the preposition and the word aJgivoi~ present a measure of difficulty. The
latter is almost certainly to be understood as referring to God’s people (traditionally,
“the saints”). Most likely the ejn is a deliberate “in your face” word against the
Thessalonians’ persecutors. At the same eschatological event when the latter will be
“punished with everlasting destruction and shut out from the presence of the Lord
[Jesus],” the people of God in Thessalonica will be among those who will bring eter-
nal glory to Christ by being present among the redeemed. Thus Christ the Lord is
“glorified in them” on that day.

89 Indeed, so awkward is it that even the KJV translators, in choosing to keep
Paul’s word order (as was their style), inserted a parenthesis around “because our
testimony among you was believed,” so that “in that day” could be seen by the reader
(properly so) to modify the first part of v. 10.



2 Thess 1:12 o{pw~ ejndoxasqh'/ to; o[noma tou' kurivou hJmw'n ÆIhsou'
ejn uJmi'n

Isa 66:5 i{na to; o[noma kurivou
doxasqh'/

2 Thess 1:12 so that might be glorified the name of our Lord Jesus
among you

Isa 66:5 so that the name of the Lord
might be glorified

Although at first sight this usage may seem more tenuous as a case of

genuine “intertextuality,”90 there are especially good reasons for viewing it

as such. First, Paul’s language is that of the Septuagint Isaiah, a book with

which Paul shows thoroughgoing acquaintance.91 His wording therefore dif-

fers considerably from the Hebrew, since the Septuagint translator here was

trying to make sense of some difficult lines in the Hebrew text. Original

words of taunt by the postexilic “aristocratic religious” to Yahweh’s faithful

ones (“Let the LORD be glorified that we may see your joy!”) had been turned

into a promise to the latter that “the name of the LORD will be glorified” and

their persecutors thus will be brought to shame.

One should not miss the similarity of this context with that of the Thessa-

lonians. Toward the end of his “thanksgiving” Paul had set forth the dem-

onstration of God’s justice (vv. 7–10) with echoes from this same Isaianic

oracle. At the same time, he also picked up language from Isa 2 and from the

Psalter to emphasize the contrasting eschatological future between the Thes-

salonian believers and their tormentors. Indeed, God intends for Christ “to be

glorified in his saints.” Now Paul prays for the fulfillment of that promise by

returning to Isa 66, with language spoken into a context similar to theirs. And

again “the Name = YHWH” now belongs to Christ Jesus through the Septua-

gint’s oJ kuvrio~, thus continuing Paul’s substitution of Christ Jesus for Yahweh,

with his (not argued for) attribution to Christ of clearly divine prerogatives.

We should also note, finally, that Paul’s concluding phrase, kata; th;n
cavrin tou' qeou' hJmw'n kai; kurivou ÆIhsou' Cristou' (according to the grace of our

God and Lord Jesus Christ), stands ambiguously in the Greek. Did Paul intend

“the grace of our God and Lord, Jesus Christ” or, as almost all English transla-

tions have it, “the grace of our God and of the Lord Jesus Christ”? If Paul in-

tended the former, of course, he not only substitutes Christ the Lord for

Yahweh when citing the Septuagint but also even calls the Lord Jesus qeov~
(God). Although Greek grammar ordinarily would favor this option,92 Pauline
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90Although not mentioned in earlier commentaries (e.g., Ellicott, Findlay,
Milligan), from Frame (1912) on, it is generally noted—but see the slight hesitation in
Best (271) because of the word order.

91For evidence of this, see appendix IV in NA27, 789–93.
92That is, there is only one Greek article (tou') controlling both nouns (qeou' and

kurivou), thus coming under Granville Sharp’s Rule. This view is espoused by Findlay,



usage must prevail here. That is, Paul regularly associates God the Father and

the Lord Jesus Christ together in single prepositional phrases93 like this one;

and even though he does so with a bit more grammatical precision elsewhere,

it is difficult to imagine that this “inclusio” with v. 2 is now intended to iden-

tify Christ with God the Father.94

2 Thessalonians 2:13–14

2:13–14 13hJmei'~ de; ojfeivlomen eujcaristei'n tw'/ qew'/ pavntote peri; uJmw'n,
ajdelfoi; hjgaphmevnoi uJpo; kurivou,95 o{ti ei{lato uJma'~ oJ qeo;~
ajparch;n96 eij~ swthrivan ejn aJgiasmw'/ pneuvmato~ kai; pivstei
ajlhqeiva~, 14eij~ o} kai;97 ejkavlesen uJma'~ dia; tou' eujaggelivou hJmw'n eij~
peripoivhsin dovxh~ tou' kurivou hJmw'n ÆIhsou' Cristou'.
13We ought always to give thanks to God for you, brothers (and sisters)
beloved by the Lord, because God has chosen you as firstfruits for salvation
through the sanctifying work of the Spirit and your faith in the truth, 14unto
which (salvation) he (God) also called you through our gospel, so that you
might share in the glory of our Lord Jesus Christ.

Here is the first of the many proto-Trinitarian98 soteriological moments

in Paul’s letters,99 which ordinarily have the following “grammar” of salva-

tion (see, e.g., Rom 5:1–8):
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157; Green, 299–300; it is rejected by Ellicott, 105; Milligan, 94; Frame, 242; Rigaux,
643; Best, 272–73; Bruce, 156–57; Wanamaker, 236; Morris, 211; Richard, 311;
Malherbe, 412; Beale, 196–97; D. B. Wallace, Greek Grammar Beyond the Basics: An
Exegetical Syntax of the New Testament (Grand Rapids: Zondervan, 1996), 271.

93See, e.g., 1 Thess 1:1; 2 Thess 1:1, 2; and throughout the corpus.
94Furthermore, as Milligan (94) points out, an anarthrous kuvrio~ is a regular

feature of Pauline usage—a usage first of all related to the larger issue at hand,
where Paul cites an anarthrous usage from the Septuagint, but also because very
likely by now the title “the Lord” is moving very close to being an actual name.

95The wording here has been conformed to the qeou' of 1 Thess 1:4 in D* b m vg.
96For this textual choice (NRSV, TNIV [contra NIV]), see Fee, To What End Exege-

sis? 75–76.
97The textual choice of add/omit the (ascensive?) kaiv has proved to be a difficult

one for interpreters. I think that the burden of probability rests with inclusion as origi-
nal here (supported by � G P 81 365 2464 al vg syh), since it is difficult to see why anyone
would have added it, and its very difficulty is reason enough for some scribes to let it go.

98 In light of some (legitimate) objections to my use of “Trinitarian” in God’s Em-
powering Presence: The Holy Spirit in the Letters of Paul (Peabody, Mass.: Hendrickson,
1994) as proper nomenclature for Pauline theology—mostly because the word carries
too much of the baggage of later discussions that are concerned with how the three
divine “persons” cohere in unity of being—I have chosen to use “proto-Trinitarian”
throughout this study. It is borrowed from Stanley Porter (in I. H. Marshall, Beyond
the Bible: Moving from Scripture to Theology [ASBT; Grand Rapids: Baker, 2004], 122
n. 59) as a way of designating those texts where Paul himself, rigorous monotheist
though he was, joins Father, Son, and Spirit in ways that indicate the full identity of
the Son and Spirit with the Father without losing that monotheism.

99For a full listing of these passages, see Fee, God’s Empowering Presence, 48 n. 39.



Salvation is predicated on the love of God;

it is effected by Christ through his death and resurrection;

and made effective through the work of the Holy Spirit.

But here it takes an unusual form:

The Thessalonians have been chosen and called by God as firstfruits for

salvation;

evidenced by the fact that they are loved by the Lord

[hjgaphmevnoi uJpo; kurivou];

and are thus saved through the sanctifying work of the Spirit.

What is striking here is not what is said about God—indeed, throughout

the Pauline corpus both “election” and “calling” are regularly attributed to

God the Father—but rather that language usually reserved for God the

Father is here freely attributed to “the Lord”100 and that language usually at-

tributed to Christ is here the special province of the Holy Spirit. Our interest

lies with the middle line.101

In the five other instances where Paul speaks of Christ’s love (Gal 2:20; 2

Cor 5:14; Rom 8:35; Eph 3:19; 5:2), it is usually tied explicitly to the love ex-

pressed in his redemptive death102 (e.g., Gal 2:20: “the Son of God, . . . who

loved me and gave himself for me”). More commonly, Paul speaks of the love

of God (qeov~), which serves for him as the predicate for salvation. Indeed,

two (Greek) sentences later (2:16) this is precisely what is said: “God our

Father who loved us, and by his grace gave us eternal encouragement and

good hope” (cf. 1 Thess 1:4). And even when one grants that the phrase

“loved by the Lord” is probably in this case an allusion to his saving work on

the cross,103 rather than the predicate of their salvation as when it is said of

the Father, it is nonetheless remarkable that this particular attribution takes

place in one of Paul’s triadic ways of speaking about salvation.104
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100That this refers to Christ and not to God (contra Rigaux, 371; Malherbe, 436;
Green, 325 [?]; Beale, 225) seems certain on the basis of both Pauline usage and the
grammar of the present sentence. Had Paul intended uJpo; kurivou to equal the pre-
ceding tw'/ qew'/, then the simple, ordinary composition of such a sentence would have
been: tw'/ qew'/ . . . hjgaphmevnoi uJpo; aujtou', o{ti ei{lato uJma'~ ajparch;n (to God, . . . loved by
him, because he chose you as firstfruits). Thus the awkward repetition of “God” as the
subject of Paul’s sentence occurs precisely because in the meantime he has men-
tioned a second subject (“the Lord”), thus necessitating his return to the first noun
(cf. Lightfoot, 119; Best, 311; Marshall, 206). This grammatical reality, plus the fact
that Paul makes a considerable point in these two letters of identifying Jesus Christ
as oJ kuvrio~, would seem to far outweigh the contextual considerations that Malherbe
brings forward to suggest otherwise.

101For a full discussion of the third line, see Fee, God’s Empowering Presence, 77–79.
102The notable exception is Eph 3:19.
103Cf. Frame, 279; contra Morris (238), who suggests that “there is probably no

significance in the change.”
104Both Morris (238) and Marshall (206) suggest that the reason for it might be to

stand in contrast to what the Lord Jesus does to the wicked in the preceding passage.



At the same time, this is another moment where Paul echoes distinct

language from the Septuagint, where kuvrio~ had served to translate the

Tetragrammaton (YHWH). In this case the language is precisely that of Deut

33:12, where of Benjamin it is said: hjgaphmevno~ uJpo; kurivou. If this were the

only one of these in 1–2 Thessalonians, then one perhaps could dismiss it as

coincidental (although not easily!105). But it is the sheer volume of them,

plus the OT context for this one, that makes it quite certain as well. Thus in

its second appearance in the corpus, God’s love for his elect people is ex-

pressed in terms of their being loved by Christ the kuvrio~, an attribute that

in Paul’s thinking is thus equally shared by Father and Son—by presupposi-

tion and without argumentation.106

2 Thessalonians 3:5

The next instance of intertextuality appears at the end of a brief transi-

tional appeal in 2 Thess 3:1–5. Here Paul has first urged that they pray for

him (vv. 1–2; as he has just done for them [2:16–17]); but then he turns once

more toward the Thessalonians with a threefold expression of confidence:

that the “faithful Lord” (Jesus [see pp. 71–72 below]) will also strengthen

them and protect them from evil (v. 3); that they will also carry out what

Paul is about to command them in 3:6–14 (v. 4); and finally with a prayer

(v. 5) that the Lord will direct their hearts in both of these matters (love, an-

ticipating vv. 6–14 [cf. 1 Thess 4:9–12], and perseverance, picking up the ur-

gencies of the two preceding chapters). The latter is yet one more prayer in

these letters (see below), and it has oJ kuvrio~ as the one prayed to and thus as

the subject of the actions prayed for.

Some think that oJ kuvrio~ in this case refers to God the Father,107 but

that would stand in considerable tension with Paul’s usage elsewhere

in these letters, where “God” is always identified as oJ qeov~ and Christ as
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105After all, Paul himself takes some measure of pride in his Benjaminite ances-
try (Rom 11:1; Phil 3:6); is it even imaginable that this “blessing” of his ancestral
tribe was not well known to the apostle? That Paul is echoing the Septuagint in this
case seems to be made the more certain by the anarthrous use of kurivou. It is there-
fore remarkable that the majority of commentators have missed this certain echo of
the Septuagint, which was first noted by Westcott-Hort and has been in the Nestle(-
Aland) margin at least since 1950 (but see Findlay, 188; others [Frame, 279; Best, 312;
Malherbe, 436] reference the Septuagint but see little or no connection).

106Thus reflecting what L. J. Kreitzer calls a “functional and conceptual overlap
between Christ and God” (Jesus and God in Paul’s Eschatology [JSNTSup 19; Sheffield:
Sheffield Academic Press, 1987], e.g., 165, 170).

107See Malherbe, 447, and (apparently) Beale, 243–48. Most (correctly) see it as
picking up from 2:16–17, where Christ has been specifically identified once more as oJ
kuvrio~. There was, after all, no chapter or verse break in Paul’s text, so how could
the Thessalonians possibly think that in the very next sentences (vv. 3, 5) oJ kuvrio~
suddenly changes identity? Most of the early Greek fathers argued that this is a refer-
ence to the Holy Spirit, since God and Christ are mentioned in what follows. But that
is an interpretation driven by Trinitarian theology, not by Pauline usage.



oJ kuvrio~. Indeed, it would make little sense of Pauline usage to make this oJ
kuvrio~ refer to God when in the preceding prayer report in 2:16–17 Paul

has chosen to place Christ first as the one addressed in prayer and identi-

fied him as oJ kuvrio~—and used the intensive pronoun in so doing—and

then followed with oJ qeov~, who is identified as oJ pathvr. Only our own famil-

iarity with referring to God as “the Lord” and a resistance to Paul’s own

language patterns and deliberate designations would make this oJ kuvrio~
refer to God the Father.

Our immediate interest in this prayer is with its (apparently) deliberate

intertextual use of 1 Chr 29:18.108 In David’s prayer in conjunction with the

gifts brought for the construction of the temple, he prays, “Lord, God of our

Fathers, . . . direct their hearts to you.”

2 Thess 3:5 oJ de; kuvrio~ kateuquvnai uJmw'n ta;~ kardiva~
eij~ th;n ajgavphn tou' qeou'

1 Chr 29:18 kuJrie oJ qeo;~ . . . kai; kateuvqunon ta;~ kardiva~ aujtw'n
pro;~ sev

2 Thess 3:5 May the Lord direct your hearts
into the love of God

1 Chr 29:18 Lord God . . . also direct their hearts
toward you

Three items make one think that this is deliberate intertextuality. (1) The

locution is both striking and unusual—in fact, the verb is found elsewhere in

Paul’s writings only in the prayer in 1 Thess 3:11. Moreover, (2) the phrase

“the Lord direct their/your hearts” toward God is unique to these two passages

in the Bible.109 And (3) the phrase is found in the mouth of the great king of

Israel, David himself—and in prayer!—so that it is not a merely passing

phrase used by a more obscure figure. Again Paul attributes the Septuagint’s

translation of the Tetragrammaton to Christ.110

2 Thessalonians 3:16

The final moment of (seldom noted)111 intertextuality in these letters oc-

curs after the “peace” and before the final “grace” at the end of 2 Thessalo-

nians. In a singular moment in his letters, Paul dips into his Jewish heritage
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108So most commentators (e.g., Findlay, 202; Rigaux, 699; Best, 329–30; Mar-
shall, 217; Bruce, 202; Richard, 372; Malherbe, 447; Green, 339).

109That is, these are the only two places where “the Lord” is the subject of this
verb with “the heart” as the object. Hereafter, in 2 Chronicles, the king himself does
or does not “direct his own heart” to follow Yahweh (e.g., 12:14; 19:3).

110What is further noteworthy in this case is that both 1 Thess 3:11 and this pas-
sage are expressed as prayer; and Paul’s prayer is directed toward Christ as Lord (see
further on the “prayer” texts below).

111Exceptions are Marshall (230) and Richard (385).



with the blessing “The Lord be with you”; only in this case, given the nature

of the letter, it becomes, “The Lord be with all of you.” In so doing, he appro-

priates language that in the OT was seen as evidence of faithfulness to Yah-

weh, as the author of Ruth is keen to point out. Thus Boaz greets his

workers, “The LORD be with you,” to which they respond, “The LORD bless

you!” (Ruth 2:4).112 Paul’s greeting once again reflects the (in this case verb-

less) text of the Septuagint:

2 Thess 3:16 oJ kuvrio~ meta; pavntwn uJmw'n.

Ruth 2:4 kuvrio~ meqÆ uJmw'n:

2 Thess 3:16 The Lord (be) with all of you.

Ruth 2:4 The Lord (be) with you.

Thus once more, again in an especially significant way, Paul has appro-

priated what strictly belonged to Yahweh in an OT passage and applied it di-

rectly to Christ.

Kuvrio~ Phrases That Echo Septuagint Usage

Along with these several (what appear to be) certain intertextual mo-

ments in this letter, where Paul has appropriated kuvrio~ passages from the

Septuagint and applied them to Christ, there are also a few instances where

he has done the same with significant Yahweh phrases, some of which are

repeated from 1 Thessalonians.

The Name of the Lord

2 Thess 3:6 paraggevllomen de; uJmi'n, ajdelfoiv,
ejn ojnovmati tou' kurivou hJmw'n ÆIhsou' Cristou'

We command you, brothers (and sisters),
in the name of our Lord, Jesus Christ

On the significance of this use of “the Name of the Lord,” see above on

1 Thess 5:27 (p. 46). While in this case one could perhaps get around Paul’s

co-opting of “the Name” as referring to Christ, by suggesting that the name

in this case is not “the Lord” but “Jesus Christ,” which stands in apposition

to “the Lord,” that simply will not do in Rom 10:9–13 (q.v.), where the whole

point is that Christ is “the Lord” upon whom people now call for salvation.

Thus the text from Joel 2:32 (3:5 LXX) cited there probably functions for Paul

as the basis for this terminology throughout the corpus.

That is surely the case here, where “Jesus Christ” simply defines the name

of the Lord. Although this is not an oath as such, it functions very much like
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one. Paul is going to command the disruptive idle to work with their own

hands. The authority behind this command is “the name of the Lord,” the

same name that he prayed would be glorified among them as they live in a

manner worthy of their calling (1:11–12). This understanding is further sup-

ported by a similar phenomenon that occurs later in this same passage:

2 Thess 3:12 paraggevllomen kai; parakalou'men ejn kurivw'/ ÆIhsou' Cristw'/

We command and urge (them) in the Lord Jesus Christ

Here, “in the Lord Jesus Christ” functions in the same way as “the name

of our Lord Jesus Christ” in v. 6. As before, the christological significance of

this phrase lies with the fact that this use of “the Name” is an appropriation

to Christ of what belonged exclusively to Yahweh in the Hebrew Bible.

The Word of the Lord

2 Thess 3:1 i{na oJ lovgo~ tou' kurivou trevch/

in order that the word of the Lord might run

For this usage, see above on 1 Thess 1:8 and 4:15 (p. 45). It could be ar-

gued that this is another intertextual moment, this time echoing Ps 147:15

[147:4 LXX], “his word runs swiftly.” But in this case the Septuagint has

translated the verb as future, dramei'tai oJ lovgo~ aujtou', so this one remains

doubtful as true intertextuality. That is, Paul may be reflecting this passage,

but the language is now his own.

The Day of the Lord

2 Thess 2:2 wJ~ o{ti ejnevsthken hJ hJmevra tou' kurivou

that has come the day of the Lord

For this usage, see the discussion of 1 Thess 5:2 above (pp. 46–47).

We might note, finally, that this extraordinary number of intertextual

moments in both of the Thessalonian letters suggests at least two things.

First, the evidence from Acts 17:1–6 seems to be a basically reliable account

of the beginnings of this congregation. Whether Paul expected the church

to catch all these echoes from the Bible is a moot point; that they could have

done so, Gentiles though most of them were, seems highly likely if in fact the

nucleus of the origins of the church in this city was composed partly of God-

fearing Gentiles who would have regularly attended the synagogue and

heard these texts read over and over again.

Second, very early on, and long before he wrote these first extant letters,

Paul had already begun to connect the risen Lord, Jesus Christ, whom he

had encountered on the Damascus Road, with the kuvrio~ of the Septuagint.

How much he intended by that christologically may also be a moot point,
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but what is not debatable, it seems, is that he regularly did so without im-

pinging on his strict monotheism. The “Lord” of these texts, whom he surely

knew to refer to God the Father, was now seen to refer to Christ. This can

best be explained, I will argue in later chapters, in light of (1) his own re-

working of the Shema—as he does in 1 Cor 8:6 (see pp. 89–94 below), so that

the one Lord God now embraces both the Father (as qeov~) and the Son (as

kuvrio~)—and (2) his understanding that God, in exalting Christ to his “right

hand,” also bestowed on him “the Name” = oJ kuvrio~, as Paul asserts in Phil

2:9–11. By any reasonable reckoning this reflects a very high Christology

indeed.

God and oJ Kuvrio~ Share in Divine Purposes and Activity

Another christological feature of 2 Thessalonians that carries on what

began in the first letter is the joining of Christ as Lord with God the Father in

several key moments of divine purpose and activity on the Thessalonians’

behalf. In this letter it begins with the salutation.

The Peace of the Lord (2 Thess 1:2; 1:12)

2 Thess 1:2 cavri~ uJmi'n kai; eijrhvnh ajpo; qeou' patro;~113

kai; kurivou ÆIhsou' Cristou'.

2 Thess 1:12 kata; th;n cavrin tou' qeou' hJmw'n
kai; kurivou ÆIhsou' Cristou''

2 Thess 1:2 Grace to you and peace from God the Father
and the Lord Jesus Christ.

2 Thess 1:12 according to the grace of our God
and the Lord Jesus Christ

The elaborated greeting in the second letter (1:2) begins a practice that

becomes generally consistent in Paul’s subsequent letters. As with the salu-

tation proper (see pp. 48–50 above), here again we have one preposition con-

trolling both nouns, so that “grace” and “peace” are understood to come

from Father and Son together. That this understanding lies behind what

Paul says is demonstrated by his further use of “grace” and “peace” in these
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botched the borrowing of this phrase from the rest of the corpus?



two letters. We have already noted114 how he freely attributes “grace” as

coming from both Father and Son. Here we note that the same is true with

“peace,” where the evidence from the two letters together indicates the easy

interchangeability between God and Christ on this matter. Note especially

how the two letters conclude:

1 Thess 5:23 aujto;~ de; oJ qeo;~ th'~ eijrhvnh~ aJgiavsai uJma'~ oJlotelei'~

2 Thess 3:16 aujto;~ de; oJ kuvrio~ th'~ eijrhvnh~ dwv/h uJmi'n th;n eijrhvnhn

1 Thess 5:23 May the God of peace himself sanctify you entirely;

2 Thess 3:16 May the Lord of peace himself give you peace

The intensive pronoun in both cases, which is a common feature in the

prayers of these two letters, makes it certain that the 2 Thessalonians pas-

sage can refer only to Christ.115 Indeed, only if one were predisposed to think

otherwise, and only with some difficulty, could one get around the strong

implications of these texts: God the Father and Christ the Son share equally

in these divine attributes as benefits for God’s people.

The Divine Glory (2 Thess 2:14)

At the end of his second thanksgiving in this letter (2:13–14 [see pp.

63–65 above]), Paul speaks of the goal of salvation in terms of “obtaining the

glory of our Lord Jesus Christ.” It is true that on two other occasions Paul

speaks of Christ in terms of “glory,”116 but when this word is used as the es-

chatological goal of Christian redemption, it ordinarily refers to “the glory of

God the Father,” as in 1 Thess 2:12 (cf. Phil 1:11; 2:11). Thus:

1 Thess 2:12 eij~ to; peripatei'n uJma'~ ajxivw~ tou' qeou' tou' kalou'nto~ uJma'~
eij~ th;n eJautou' basileivan kai; dovxan

2 Thess 2:14 eij~ o} kai; ejkavlesen uJma'~ dia; tou' eujaggelivou hJmw'n eij~
peripoivhsin dovxh~ tou' kurivou hJmw'n ÆIhsou' Cristou'

[1 Thess 2:12 that you walk worthy of the God who calls you
into his own kingdom and glory

2 Thess 2:14 unto which also he called you through our gospel
unto obtaining the glory of our Lord Jesus Christ]
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114See pp. 52–53 above.
115So most interpreters. Malherbe (461), who is disposed to think that kuvrio~ in

2 Thess 3 has “God” as its referent, allows that “Christ” is “a possible, but not neces-
sary” understanding of this phrase. But the burden of proof rests with him, since
Paul explicitly identifies Christ as kuvrio~ and nowhere uses this title unambiguously
to refer to God.

1161 Cor 2:8: “crucified the Lord of glory”; 2 Cor 3:18/4:4: “we all with unveiled
faces behold the glory of the Lord” / “the glory of Christ, who is the image of God”;
see the discussions in chs. 3 and 4 below (pp. 136, 180–84).



This common OT word gives expression to the sheer majesty of the eter-

nal God, unshared by any other, and to the wonder evoked by that majesty. It

is Yahweh’s “glory” that Moses desired to see (Exod 33:18), and that then

filled the tabernacle (Exod 40:35) and the temple (1 Kgs 8:11). Indeed, Yah-

weh expressly says that he will not share his glory with another (Isa 42:8;

48:11 [here referring to other “gods”]). But precisely because the divine Son

already shares that glory, Paul can easily speak in such terms. In this in-

stance, to be sure, the phrase most likely has to do with Christ’s own present

exaltation to glory, following his humiliation in death, an exaltation in

which the Thessalonians will have a share. But even so, this attribution to

Christ of language usually reserved for God is a remarkable way of speaking

of the final goal of the Thessalonians’ redemption.

Perhaps even more striking is the language of the thanksgiving in

2 Thess 1:3–10, with its strong affirmation of God’s justice noted above (pp.

57–61). In that case, through his intertextual use of Isa 2:10, Paul has

straight across attributed God’s unshared glory—“the glory of his might”—

to the Lord Jesus.117

The Divine Faithfulness (2 Thess 3:3)

One of the hallmarks of Yahweh is that he is a faithful God, true to him-

self and his own character. And because he is so—always—God’s people can

count on him and trust him at all times and in all circumstances. Yahweh is

so revealed in Deut 7:9 (“the faithful [pistov~] God, keeping his covenant of love

to a thousand generations of those who love him”), whose faithfulness means

he can do no wrong (Deut 32:4). And it is Yahweh’s faithfulness to which

psalmists (Ps 145:13) and prophets (Isa 49:7) appeal. And so, too, does Paul.

Its first occurrence in Paul’s letters is in 1 Thess 5:24, pisto;~ oJ kalw'n
uJma'~, o}~ kai; poihvsei (faithful is the one who called you, who will also do it).118

Although not frequent thereafter, this expression does occur 3 times in his

correspondence with (less than faithful) Corinth: 1 Cor 1:9; 10:13; 2 Cor 1:18.

In each case, as in the OT, it is God (qeov~) who is faithful. But in 2 Thess 3:3,

Paul attributes such faithfulness to Christ: Pisto;~ dev ejstin oJ kuvrio~, o}~
sthrivxei uJma'~ kai; fulavxei ajpo; tou' ponhrou' (Faithful is the Lord, who will

strengthen you and keep you from the evil one).

To be sure, there are some who, on the basis of usage elsewhere, argue

that Paul has God the Father in mind here as well.119 But two things seem to
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117On the question of Christ as God’s “glory,” see the discussions of 2 Cor 4:4, 6
(ch. 4) and Titus 2:13 (ch. 10).

118That “the one who called” is a reference to God is not disputed by anyone; “call-
ing,” after all, is the special province of qeov~, as is made plain in 1 Thess 2:12; 4:7.

119See, e.g., Malherbe, 445. However, his reasons seem less than weighty: that
(in his reckoning) kuvrio~ in this letter sometimes refers to God (see, e.g., n. 107
above); and that God is the one ordinarily so designated. But that scarcely stands up
against the rather certain evidence going the other way. To be sure, if this were the



militate against such a view. First, just two sentences before this (2:16), Paul

has once again, and this time with the intensive aujtov~, identified oJ kuvrio~ as

Jesus Christ, which designation he then picks up 4 times in the sentences that

follow (3:1–5). One would need extraordinary evidence to the contrary to over-

rule Paul’s own identification. Second, in the other instances of this phrase in

Paul’s writings, God (qeov~) is the express subject of faithfulness; one wonders

why Paul would not have said the same if that is what he intended here. These

data, plus the fact that Paul has so many of these kinds of interchanges in these

two letters, seem to make certain that such is the case in this instance as well.

The One Who Strengthens Believers (2 Thess 3:3)

In the same passage (2 Thess 3:3), Paul goes on to describe the Lord’s =

Christ’s faithfulness in terms of “who will strengthen [sthrivxei] you and

protect [fulavxei] you from the evil one.” Earlier, in the prayer in 1 Thess

3:12–13, he likewise prayed that the Lord = Christ will cause their love to in-

crease so as to “strengthen [eij~ to; sthrivxai] your hearts (that they might be)

blameless in holiness.” Thus his two sentences read,

2 Thess 3:3 pisto;~ dev ejstin oJ kuvrio~, o}~ sthrivxei uJma'~ kai; fulavxei
ajpo; tou' ponhrou'.

Faithful is the Lord, who will strengthen you and keep you
from the evil one.

1 Thess 3:12–13 12uJma'~ de; oJ kuvrio~ pleonavsai kai; perisseuvsai th'/ ajgavph/
eij~ ajllhvlou~ kai; eij~ pavnta~ kaqavper kai; hJmei'~ eij~ uJma'~,
13eij~ to; sthrivxai uJmw'n ta;~ kardiva~ ajmevmptou~ ejn aJgiwsuvnh/
12And you may the Lord cause to increase and abound
in love for one another and for all, just as also ours for
you, 13so as to strengthen your hearts blameless in holiness

But in between these two uses of sthrivzw in prayer and affirmation regard-

ing Christ, Paul uses the same verb with God the Father as the subject:120

2 Thess 2:16–17 16qeo;~ oJ path;r hJmw'n oJ ajgaphvsa~ hJma'~ kai; dou;~ paravklhsin
aijwnivan kai; ejlpivda ajgaqh;n ejn cavriti, 17parakalevsai uJmw'n
ta;~ kardiva~ kai; sthrivxai ejn panti; e[rgw/ kai; lovgw/ ajgaqw'/.
16May God our Father, who loved us and gave (us) eternal
encouragement and good hope in grace, 17encourage and strengthen
your hearts in every good deed and word.
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only instance of this kind of thing in these two letters, one would have good reason
to pause. But this interchange of attributes and activities between the Father and the
Son is one of the striking features of the two letters.

120These three instances of the verb sthrivzw (strengthen) account for half of the
occurrences in the Pauline corpus; it occurs one other time in these letters (1 Thess
3:2) and twice in Romans (1:11; 16:25).



One should further note that the verb perisseuvw (abound) used

of the Lord = Christ in 1 Thess 3:13 is attributed to God the Father in

2 Cor 9:8.

Again, it is the ease with which Paul makes these kinds of interchanges,

and especially so in prayer, that catches our attention.

The Gospel of God and of Christ (2 Thess 1:8)

Finally, in the overview of these kinds of interchange between kuvrio~
and qeov~ in these two letters, one should perhaps note a phenomenon that

will occur frequently in later letters: the interchange between “the gospel of

God” in 1 Thess 2:2, 8, 9 and “the gospel of Christ” in 1 Thess 3:2. As is often

pointed out, this is most likely an interchange between God as the source of

the gospel and Christ as its basic content.

However, in the long thanksgiving-turned-announcement of judg-

ment against the Thessalonians’ persecutors in 2 Thess 1:3–10, Paul refers

to the latter as “not knowing God and not obeying the gospel of our Lord

Jesus” (v. 8). This is a unique moment in the NT, and it seems obviously

shaped to fit the immediate context. The final demonstration of God’s

justice will be accomplished at the Parousia of the Lord Jesus, who will

himself carry out the just judgment against those who are persecuting

the Thessalonian believers. This phrase is but one more adaptation of com-

mon language to fit that setting. Even though the kaiv (and) in this case

is probably not a straightforward hendiadys, where the second member

elaborates the first, obeying “the gospel of our Lord Jesus” is almost cer-

tainly intended as an explanation of what “knowing God” means in the

present era.

Christ the Lord Invoked in Prayer

Paul’s readiness to address prayer to Christ, noted in 1 Thessalonians,

continues in this letter in an even more pronounced way. Besides the grace-

benediction (3:18),121 there are three more such prayers in this letter. The

first of these (2:16–17) calls for considerable discussion, since it has some

striking similarities to, and equally striking differences from, the prayer in

1 Thess 3:11–13.

2 Thessalonians 2:16–17 (cf. 1 Thess 3:11–13)

Here are the two texts together:
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2 Thess 2:16–17 16Aujto;~ de; oJ kuvrio~ hJmw'n ÆIhsou'~ Cristo;~ kai; oJ qeo;~ oJ
path;r hJmw'n oJ ajgaphvsa~ hJma'~ kai; dou;~ paravklhsin
aijwnivan kai; ejlpivda ajgaqh;n ejn cavriti, 17parakalevsai uJmw'n
ta;~ kardiva~ kai; sthrivxai ejn panti; e[rgw/ kai; lovgw/ ajgaqw'/.

1 Thess 3:11–13 11Aujto;~ de; oJ qeo;~ kai; path;r hJmw'n kai; oJ kuvrio~ hJmw'n
ÆIhsou'~ kateuquvnai th;n oJdo;n hJmw'n pro;~ uJma'~: 12uJma'~ de; oJ
kuvrio~ pleonavsai kai; perisseuvsai th'/ ajgavph/ eij~
ajllhvlou~ kai; eij~ pavnta~ kaqavper kai; hJmei'~ eij~ uJma'~, 13eij~
to; sthrivxai uJmw'n ta;~ kardiva~ ajmevmptou~ ejn aJgiwsuvnh/
e[mprosqen tou' qeou' kai; patro;~ hJmw'n ejn th'/ parousiva/ tou'
kurivou hJmw'n ÆIhsou' meta; pavntwn tw'n aJgivwn aujtou'.

2 Thess 2:16–17 16And may our Lord Jesus Christ and God our Father, who loved
us and gave us eternal encouragement and good hope in grace,
17encourage your hearts and strengthen (you) in every good deed and
word.

1 Thess 3:11–13 11May God, even our Father, and our Lord Jesus direct our way to
you; 12and you may the Lord cause to increase and abound in
love for one another and for all, just as also ours for you, 13so as to
strengthen your hearts blameless in holiness before our God and
Father at the coming of our Lord Jesus with all his holy
ones.

First the similarities, since looking at them together will settle some of

the grammatical questions that have been raised.

1. Both prayers are directed toward qeov~ and kuvrio~ together.

2. Both have the compound subject (“God” and “Lord”) with a singular

verb. Some have argued that one cannot make too much theologically of

this phenomenon,122 but what must be noted here is that the same phenom-

enon occurs in both cases, even though the subjects are in reverse order in

the present instance.123
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122 See, e.g., J. A. Hewett, “1 Thessalonians 3.13,” ExpTim 87 (1975–1976): 54–55;
Lightfoot, 48 (cf. Wanamaker, 142); and Bruce (71), who suggests that “with two sub-
jects the verb commonly agrees with the nearer of the two.” But the texts brought
forward do not seem to be true illustrations. That is, “wind and sea” (Mark 4:41),
“moth and rust” (Matt 6:19), and “silver and gold” (Jas 5:3) do not seem to make this
point; rather, they are analogous to Paul’s use here, where the two are thought of
not individually but collectively. Richard (167–68) solves this “problem” by postulat-
ing an early scribal corruption to Paul’s original text, which he reconstructs as “Now
may God our Father himself, as also our Lord Jesus, direct.” Better, it would seem, to
take Paul himself seriously, since he can pray to both together and to one or the
other separately. Richard’s concern, it should be noted, is a legitimate one: not to
read Paul in light of later Trinitarian formulations. On the other hand, it is the very
kind of phenomenon that played a role in the later formulations.

123Wiles (see n. 72) and Richard (see preceding note), as with many others, it
should be noted, reject Pauline authorship of 2 Thessalonians, which makes more
difficult the task of accounting for this phenomenon in 1 Thessalonians.



3. Both begin with the intensive aujtov~, which in each case must be

grammatically understood to go with the first subject,124 although, given the

singular verb, it may very well also be thought of as a collective singular.125

4. In both cases the elaboration of the prayer is directed toward the sec-

ond addressee of the prayer (but grammatical subject of the sentence): “the

Lord” in 1 Thessalonians, “God” in 2 Thessalonians. This phenomenon in

turn seems to stand in some tension with the previous one. That is, the

aujtov~ would seem to put the emphasis on the first member, yet the elabora-

tion focuses only on the second.

5. Both prayers share as a basic concern that the Thessalonians will be

“strengthened,” expressed with sthrivxai, a verb that occurs 4 times in these

letters and only 2 times elsewhere in the Pauline corpus (Rom 1:11; 16:25).126

The singular significant difference, of course, is that the two grammati-

cal subjects are reversed in 2 Thess 3:16, so that if there were no elaboration

at all, the emphasis might seem to lie with the first member, especially since

in both cases this member is accompanied by the intensive aujtov~ (himself):

“May our God and Father himself and the Lord Jesus Christ”; “May our Lord

Jesus Christ himself and God our Father.” And so it does in a way. Indeed,

had we only one of these prayers, one could argue127 by extrapolation that

the emphasis in prayer for Paul is on the first one being addressed. But hav-

ing both prayers, with their reversal of order and with the continuation

prayer addressed only to the second member, would seem to prevent that.

As to the prayer itself, one needs to note that it brings conclusion to all

of 2:1–17, Paul’s concern for the grossly mistaken eschatology that some-

one among them has put forward and that is therefore more deeply unset-

tling an already unsettled community. At the same time it concludes

vv. 13–15, where Paul exhorts the Thessalonian believers to stay with what

they have already been taught (v. 15), after setting them (vv. 13–14) in stark

contrast to those who believe the lie and will be condemned with the man

of lawlessness (vv. 10–12).

Here we are confronted with prayer that is quite different from the for-

mer one. As noted, it still has the plural subject with singular verbs, but the
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124 Wiles suggests that “this must have been taken over from the conventional li-
turgical language to which the apostle and his readers were accustomed” (Paul’s In-
tercessory Prayers, 30). But “must have been” falls far short of actual demonstration.
What is noteworthy is that the phenomenon exists only in 1–2 Thessalonians in the
NT, although wish-prayers continue to be found in Paul’s letters (Wiles lists Rev 21:3
as well, but this is affirmation, not prayer).

125So, e.g., Frame, 136–37; Best, 147.
126 In Thessalonians three of the four have to do with divine strengthening, two

of which have Christ as the subject (see above on 2 Thess 3:3), while the other
(1 Thess 3:2) has to do with apostolic encouragement of God’s people. So also in
Romans: 16:25 is divine; 1:11 is apostolic.

127As Wiles does (see n. 72 above).



aujtov~ now goes with the Lord Jesus Christ. The mention of God the Father is

then elaborated as the one who “in grace has loved us and has given us eter-

nal comfort and good hope.” But then the two verbs that make up the actual

prayer are (grammatically) assumed to be the joint action of the Lord and

God the Father. The result, whether intended or not, is that the first verb

(parakalevsai) picks up the second phrase about God that has just preceded

(“eternal paravklhsi~”), while the second verb (sthrivxai) is used of Christ in

1 Thess 3:12 and is picked up again in 2 Thess 3:3 as affirmation about what

Christ will do for them.

2 Thessalonians 3:5

3:5 ïO de; kuvrio~ kateuquvnai uJmw'n ta;~ kardiva~ eij~ th;n ajgavphn tou' qeou'
kai; eij~ th;n uJpomonh;n tou' Cristou'.

May the Lord direct your hearts into the love of God
and into the patience of Christ.

This prayer concludes the transitional passage (3:1–5), which began with

Paul urging reciprocal prayer from the Thessalonians with regard to his own

ministry (vv. 1–2).128 But with that, Paul turns his attention to them once

again, in this case by means of three brief sentences that look both back-

ward and forward, especially now in anticipation of the strong warning to

the a[taktoi (disruptive idle) in vv. 6–16. First (v. 3), picking up from the pre-

ceding prayer, he assures them that “the faithful Lord will both strengthen

them and protect them from the evil one.” Second (v. 4), he expresses his

“confidence in the Lord” that they are both doing and will do what he has

commanded them (referring now especially to 1 Thess 4:9–12). Third (v. 5),

he offers yet one more prayer, this time that “the Lord (Jesus) will direct your

hearts into God’s love and Christ’s129 perseverance,” both of which will be

needed for what he has to say next.

As with the prayer in 1 Thess 3:12–13, this one is directed to the Lord

alone; but at the same time Paul picks up the verb from 1 Thessalonians 3:11,

which was addressed to God and Christ together.

2 Thessalonians 3:16

3:16 aujto;~ de; oJ kuvrio~ th'~ eijrhvnh~ dwv/h uJmi'n th;n eijrhvnhn

May the Lord of peace himself give you peace
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128For the intertextual use of 1 Chr 29:18 in the formulation of the prayer, see
the discussion on pp. 65–66 above. Our concern here is with the fact that the prayer
is directed toward Christ alone.

129This is the only instance in 2 Thessalonians where the name “Christ” occurs
by itself. Here it seems most likely the result, in part, of Paul’s not wanting to repeat
the subject of the sentence in this statement of the goal of the prayer. The actual ref-
erent of “perseverance” is unclear, but most likely it is the perseverance that Christ
showed in his suffering and that he can now give to the Thessalonians.



This passage was noted above (p. 65) in the discussion of shared activi-

ties. I bring it into focus again at the end of this chapter to point out that it

functions as yet one more prayer addressed to Christ alone. It should be

noted that this prayer concludes the long warning to the disruptive idle in

the same way the preceding prayer concluded that transitional paragraph. I

have already called attention to the interchange of “the Lord of peace” with

“the God of peace” in the similar prayer at the end of 1 Thessalonians. Here

we simply note that Paul continues his directing prayer to Christ alone found

in v. 5. And what a conclusion it is: Christ, as “the Lord of peace,” is the Lord

who can bring shalom into the Thessalonian community, disrupted by those

who have refused to work and are living off the largesse of others. Paul’s

focus on the need of the believing community itself is thus expressed in a

prayer that focuses on the Lord of the community himself.

The data from these prayers together point to a considerably high under-

standing of the person and role of Christ. Paul is addressing prayer, a prerog-

ative that Jews reserved for God alone, to the present reigning Lord, Jesus

Christ. And he does so apparently unself-consciously, which suggests that

this has long been a part of his life of devotion.130

Conclusion

Since conclusions have been regularly drawn throughout this chapter,

at the end of our look at 2 Thessalonians I simply bring together the two

main points regarding the Christology that has emerged in the two letters.

First, clear distinctions are regularly made between God the Father and

the Lord Jesus Christ, beginning with the opening salutation. They are nei-

ther confused nor conjoined in such a way that they are not thought of indi-

vidually. And in many respects their “spheres” of activity can be isolated.

God is always seen as the prime mover, and therefore as the one whose love

lies behind all that believers experience (1 Thess 1:4), including their election

and calling. Christ, on the other hand, is seen as the one who has effected

their salvation (1 Thess 1:10; 5:10–11) and who therefore is the one actively

engaged in their ongoing life as a community of faith and the one to whom

Paul prays that such activity in their behalf will continue. Christ Jesus there-

fore is the exalted Lord, whose “name” is taken directly from the Septua-

gint’s translation of Yahweh as kuvrio~ and who thus assumes all kinds of

roles that God alone has in the OT story.

Second, precisely because Christ as the messianic Son of God is also seen

as the present reigning Lord in heaven, Paul can speak of either God or
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Christ in ways that reflect their shared purposes and activities. At the same

time, however, he feels quite free to pray to both together or to one or the

other, depending on the perceived need and situation. And Paul can do this

as a thoroughly monotheistic Jew, for whom the living and true God is the

one and only God over against all pagan idolatries.

If these two sets of realities bring tension for us in the later church, the

way through that tension is not by denying or minimizing what Paul says

and does; rather, it requires us to expand our own understanding of the

identity of the one God, which can embrace both Father and Son while still

being only one God. In N. T. Wright’s language, what we are confronted with

in these earliest letters is a “christological monotheism.”131 Faithful to his

own heritage, Paul remains a strict monotheist. The Jewish God is God

alone, the “living and true God.” Yet there is, at the same time, a plainly

christological modification of this monotheism. The one God has a Son,

who, as the exalted Lord, shares the divine identity and the divine preroga-

tives. God’s will now finds its expression “in Christ Jesus” (1 Thess 5:18).

It is this set of tensions that turns our attention to the Christology of the

next letter, 1 Corinthians, where Paul plainly asserts as much about the one

God, who is now both qeov~ (God the Father) and kuvrio~ (the Lord, Jesus

Christ).

Appendix I: The Texts

(double brackets [[ ]] indicate texts with references to God alone)

1 Thessalonians

1:1 Pau'lo~ kai; Silouano;~ kai; Timovqeo~ th'/ ejkklhsiva/ Qessalonikevwn ejn
qew'/ patri; kai; kurivw/ ÆIhsou' Cristw'/,

[[1:2 Eujcaristou'men tw'/ qew'/ pavntote peri; pavntwn uJmw'n mneivan poiouvmenoi
ejpi; tw'n proseucw'n hJmw'n,]]

1:3 . . . kai; th'~ uJpomonh'~ th'~ ejlpivdo~ tou' kurivou hJmw'n ÆIhsou' Cristou'
e[mprosqen tou' qeou' kai; patro;~ hJmw'n,

[[1:4 eijdovte~, ajdelfoi; hjgaphmevnoi uJpo; tou' qeou', th;n ejklogh;n uJmw'n,]]

1:6 kai; uJmei'~ mimhtai; hJmw'n ejgenhvqhte kai; tou' kurivou, dexavmenoi to;n
lovgon ejn qlivyei pollh'/ meta; cara'~ pneuvmato~ aJgivou,

1:8 ajfÆ uJmw'n ga;r ejxhvchtai oJ lovgo~ tou' kurivou ouj movnon ejn . . . ajllÆ ejn
panti; tovpw/ hJ pivsti~ uJmw'n hJ pro;~ to;n qeo;n ejxelhvluqen,
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1:9–10 9. . . pw'~ ejpestrevyate pro;~ to;n qeo;n ajpo; tw'n eijdwvlwn douleuvein qewæ'
zw'nti kai; avlhqinw'/ 10kai; ajnamevnein to;n uiJo;n aujtou' ejk tw'n oujranw'n, o}n
h[geiren ejk tw'n nekrw'n, ÆIhsou'n to;n rJuovmenon hJma'~ ejk th'~ ojrgh'~ th'~
ejrcomevnh~.

[[2:2 . . . ejn Filivppoi~ ejparrhsiasavmeqa ejn tw'/ qew'/ hJmw'n lalh'sai pro;~
uJma'~ to; eujaggevlion tou' qeou' ejn pollw'/ ajgw'ni.]]

[[2:4 ajlla; kaqw;~ dedokimavsmeqa uJpo; tou' qeou' pisteuqh'nai to; eujaggevlion,
ou{tw~ lalou'men, oujc wJ~ ajnqrwvpoi~ ajrevskonte~ ajlla; qew'/ tw'/ dokimavzonti
ta;~ kardiva~ hJmw'n.]]

[[2:5 . . . ou[te ejn profavsei pleonexiva~, qeo;~ mavrtu~,]]

[[2:7 dunavmenoi ejn bavrei ei\nai wJ~ Cristou' ajpovstoloi, ajlla; ejgenhvqhmen
nhvpioi ejn mevsw/ uJmw'n.

[[2:8 . . . eujdokou'men metadou'nai uJmi'n ouj movnon to; eujaggevlion tou' qeou'
ajlla; kai; ta;~ eJautw'n yucav~,]]

[[2:9–10 9. . . ejkhruvxamen eij~ uJma'~ to; eujaggevlion tou' qeou'. 10uJmei'~ mavrture~
kai; oJ qeov~, wJ~ oJsivw~ kai; dikaivw~ kai; ajmevmptw~ uJmi'n . . . ]]

[[2:12 . . . marturovmenoi eij~ to; peripatei'n uJma'~ ajxivw~ tou' qeou' tou'
kalou'nto~ uJma'~ eij~ th;n eJautou' basileivan kai; dovxan.]]

[[2:13 Kai; dia; tou'to kai; hJmei'~ eujcaristou'men tw'/ qew'/ ajdialeivptw~, o{ti
paralabovnte~ lovgon ajkoh'~ parÆ hJmw'n tou' qeou' ejdevxasqe ouj lovgon
ajnqrwvpwn ajlla; kaqwv~ ejstin ajlhqw'~ lovgon qeou', o}~ kai; ejnergei'tai ejn uJmi'n
toi'~ pisteuvousin.]]

2:14 uJmei'~ ga;r mimhtai; ejgenhvqhte, ajdelfoiv, tw'n ejkklhsiw'n tou' qeou' tw'n
oujsw'n ejn th'/ ÆIoudaiva/ ejn Cristw'/ ÆIhsou', o{ti ta; aujta; ejpavqete kai; uJmei'~ uJpo;
tw'n ijdivwn . . .

2:14–15 14. . . sumfuletw'n kaqw;~ kai; aujtoi; uJpo; tw'n ÆIoudaivwn, 15tw'n kai; to;n
kuvrion ajpokteinavntwn ÆIhsou'n kai; tou;~ profhvta~ kai; hJma'~ ejkdiwxavntwn
kai; qew'/ mh; ajreskovntwn kai; pa'sin ajnqrwvpoi~ ejnantivwn,

2:19 tiv~ ga;r hJmw'n ejlpi;~ h] cara; h] stevfano~ kauchvsew~ h] oujci; kai; uJmei'~
e[mprosqen tou' kurivou hJmw'n ÆIhsou' ejn th'/ aujtou' parousiva/;

3:2 kai; ejpevmyamen Timovqeon, to;n ajdelfo;n hJmw'n kai; sunergo;n tou' qeou' ejn
tw'/ eujaggelivw/ tou' Cristou', eij~ to; sthrivxai uJma'~ kai; parakalevsai uJpe;r
th'~ pivstew~ uJmw'n

3:8 o{ti nu'n zw'men eja;n uJmei'~ sthvkete ejn kurivw /.

[[3:9 tivna ga;r eujcaristivan dunavmeqa tw'/ qew'/ ajntapodou'nai peri; uJmw'n ejpi;
pavsh/ th'/ cara/' h/| caivromen diÆ uJma'~ e[mprosqen tou' qeou' hJmw'n,]]

3:11–13 11Aujto;~ de; oJ qeo;~ kai; path;r hJmw'n kai; oJ kuvrio~ hJmw'n ÆIhsou'~
kateuquvnai th;n oJdo;n hJmw'n pro;~ uJma'~: 12uJma'~ de; oJ kuvrio~ pleonavsai kai;
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perisseuvsai th'/ ajgavph/ eij~ ajllhvlou~ kai; eij~ pavnta~ kaqavper kai; hJmei'~ eij~
uJma'~, 13eij~ to; sthrivxai uJmw'n ta;~ kardiva~ ajmevmptou~ ejn aJgiwsuvnh/ e[mprosqen
tou' qeou' kai; patro;~ hJmw'n ejn th'/ parousiva/ tou' kurivou hJmw'n ÆIhsou' meta;
pavntwn tw'n aJgivwn aujtou'.

4:1 Loipo;n ou\n, ajdelfoiv, ejrwtw'men uJma'~ kai; parakalou'men ejn kurivw/
ÆIhsou', i{na kaqw;~ parelavbete parÆ hJmw'n to; pw'~ dei' uJma'~ peripatei'n kai;
ajrevskein qew'/,

4:2 oi[date ga;r tivna~ paraggeliva~ ejdwvkamen uJmi'n dia; tou' kurivou ÆIhsou'.

[[4:3 tou'to gavr ejstin qevlhma tou' qeou', oJ aJgiasmo;~ uJmw'n,]]

[[4:5 . . . kaqavper kai; ta; e[qnh ta; mh; eijdovta to;n qeovn,]]

4:6 to; mh; uJperbaivnein kai; pleonektei'n ejn tw'/ pravgmati to;n ajdelfo;n aujtou',
diovti e[kdiko~ kuvrio~ peri; pavntwn touvtwn, kaqw;~ kai; proeivpamen uJmi'n kai;
diemarturavmeqa.

[[4:7–8 7ouj ga;r ejkavlesen hJma'~ oJ qeo;~ ejpi; ajkaqarsiva/ ajllÆ ejn aJgiasmw'/.
8toigarou'n oJ ajqetw'n oujk a[nqrwpon ajqetei' ajlla; to;n qeo;n to;n kai; didovnta
to; pneu'ma aujtou' . . . ]]

[[4:9 . . . aujtoi; ga;r uJmei'~ qeodivdaktoiv ejste eij~ to; ajgapa'n ajllhvlou~,]]

[[4:14–17 14eij ga;r pisteuvomen o{ti ÆIhsou'~ ajpevqanen kai; ajnevsth, ou{tw~ kai;
oJ qeo;~ tou;~ koimhqevnta~ dia; tou' ÆIhsou' a[xei su;n aujtw'/. 15Tou'to ga;r uJmi'n
levgomen ejn lovgw/ kurivou, o{ti hJmei'~ oiJ zw'nte~ oiJ perileipovmenoi eij~ th;n
parousivan tou' kurivou ouj mh; fqavswmen tou;~ koimhqevnta~: 16o{ti aujto;~ oJ
kuvrio~ ejn keleuvsmati, ejn fwnh'/ ajrcaggevlou kai; ejn savlpiggi qeou',
katabhvsetai ajpÆ oujranou' kai; oiJ nekroi; ejn Cristw'/ ajnasthvsontai
prw'ton, 17e[peita hJmei'~ oiJ zw'nte~ oiJ perileipovmenoi a{ma su;n aujtoi'~
aJrpaghsovmeqa ejn nefevlai~ eij~ ajpavnthsin tou' kurivou eij~ ajevra: kai; ou{tw~
pavntote su;n kurivw/ ejsovmeqa.

5:2 aujtoi; ga;r ajkribw'~ oi[date o{ti hJmevra kurivou wJ~ klevpth~ ejn nukti; ou{tw~
e[rcetai.

5:9–10 9o{ti oujk e[qeto hJma'~ oJ qeo;~ eij~ ojrgh;n ajlla; eij~ peripoivhsin swthriva~
dia; tou' kurivou hJmw'n ÆIhsou' Cristou' 10tou' ajpoqanovnto~ uJpe;r hJmw'n, i{na
ei[te grhgorw'men ei[te kaqeuvdwmen a{ma su;n aujtw'/ zhvswmen.

5:12 ÆErwtw'men de; uJma'~, ajdelfoiv, eijdevnai tou;~ kopiw'nta~ ejn uJmi'n kai;
proi>stamevnou~ uJmw'n ejn kurivw/ kai; nouqetou'nta~ uJma'~

5:18 ejn panti; eujcaristei'te: tou'to ga;r qevlhma qeou' ejn Cristw'/ ÆIhsou' eij~
uJma'~.

5:23 Aujto;~ de; oJ qeo;~ th'~ eijrhvnh~ aJgiavsai uJma'~ oJlotelei'~, kai; oJlovklhron
uJmw'n to; pneu'ma kai; hJ yuch; kai; to; sw'ma ajmevmptw~ ejn th'/ parousiva/ tou'
kurivou hJmw'n ÆIhsou' Cristou' thrhqeivh.
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[[5:24 pisto;~ oJ kalw'n uJma'~, o}~ kai; poihvsei.]]

5:27 ÆEnorkivzw uJma'~ to;n kuvrion ajnagnwsqh'nai th;n ejpistolh;n pa'sin toi'~
ajdelfoi'~.

5:28 ïH cavri~ tou' kurivou hJmw'n ÆIhsou' Cristou' meqÆ uJmw'n.

2 Thessalonians

1:1 Pau'lo~ kai; Silouano;~ kai; Timovqeo~ th'/ ejkklhsiva/ Qessalonikevwn ejn
qew'/ patri; hJmw'n kai; kurivw/ ÆIhsou' Cristw'/,

1:2 cavri~ uJmi'n kai; eijrhvnh ajpo; qeou' patro;~ [v.l. + hJmw'n] kai; kurivou ÆIhsou'
Cristou'.

[[1:3 Eujcaristei'n ojfeivlomen tw'/ qew'/ pavntote peri; uJmw'n,]]

[[1:4 w{ste aujtou;~ hJma'~ ejn uJmi'n ejgkauca'sqai ejn tai'~ ejkklhsivai~ tou' qeou'
uJpe;r th'~ uJpomonh'~ uJmw'n . . . ]]

[[1:5–6 5e[ndeigma th'~ dikaiva~ krivsew~ tou' qeou' eij~ to; kataxiwqh'nai uJma'~
th'~ basileiva~ tou' qeou', uJpe;r h|~ kai; pavscete, 6ei[per divkaion para; qew'/
ajntapodou'nai toi'~ qlivbousin uJma'~ qli'yin]]

1:7–10 7kai; uJmi'n toi'~ qlibomevnoi~ a[nesin meqÆ hJmw'n, ejn th'/ ajpokaluvyei
tou' kurivou ÆIhsou' ajpÆ oujranou' metÆ ajggevlwn dunavmew~ aujtou' 8ejn puri;
flogov~, didovnto~ ejkdivkhsin toi'~ mh; eijdovsin qeo;n kai; toi'~ mh; uJpakouvousin
tw'/ eujaggelivw/ tou' kurivou hJmw'n ÆIhsou', 9oi{tine~ divkhn tivsousin o[leqron
aijwvnion ajpo; proswvpou tou' kurivou kai; ajpo; th'~ dovxh~ th'~ ijscuvo~ aujtou',
10o{tan e[lqh/ ejndoxasqh'nai ejn toi'~ aJgivoi~ aujtou' kai; qaumasqh'nai ejn
pa'sin toi'~ pisteuvsasin, o{ti ejpisteuvqh to; martuvrion hJmw'n ejfÆ uJma'~, ejn th'/
hJmevra/ ejkeivnh/.

1:11–12 11eij~ o} kai; proseucovmeqa pavntote peri; uJmw'n, i{na uJma'~ ajxiwvsh/ th'~
klhvsew~ oJ qeo;~ hJmw'n kai; plhrwvsh/ pa'san eujdokivan ajgaqwsuvnh~ kai; e[rgon
pivstew~ ejn dunavmei, 12o{pw~ ejndoxasqh'/ to; o[noma tou' kurivou hJmw'n ÆIhsou'
ejn uJmi'n, kai; uJmei'~ ejn aujtw'/, kata; th;n cavrin tou' qeou' hJmw'n kai; kurivou
ÆIhsou' Cristou'.

2:1–2 1ÆErwtw'men de; uJma'~, ajdelfoiv, uJpe;r th'~ parousiva~ tou' kurivou hJmw'n
ÆIhsou' Cristou' kai; hJmw'n ejpisunagwgh'~ ejpÆ aujto;n 2eij~ to; mh; tacevw~
saleuqh'nai uJma'~ ajpo; tou' noo;~ mhde; qroei'sqai, mhvte dia; pneuvmato~ mhvte
dia; lovgou mhvte diÆ ejpistolh'~ wJ~ diÆ hJmw'n, wJ~ o{ti ejnevsthken hJ hJmevra tou'
kurivou:

[[2:4 . . . w{ste aujto;n eij~ to;n nao;n tou' qeou' kaqivsai ajpodeiknuvnta eJauto;n
o{ti e[stin qeov~.]]

2:8–9 8kai; tovte ajpokalufqhvsetai oJ a[nomo~, o}n oJ kuvrio~ [v.l. + ÆIhsou'~] ajnelei'
tw'/ pneuvmati tou' stovmato~ aujtou' kai; katarghvsei th'/ ejpifaneiva/ th'~
parousiva~ aujtou', 9ou| ejstin hJ parousiva . . .
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[[2:11 kai; dia; tou'to pevmpei aujtoi'~ oJ qeo;~ ejnevrgeian plavnh~ eij~ to;
pisteu'sai aujtou;~ tw'/ yeuvdei,]]

2:13–14 13ïHmei'~ de; ojfeivlomen eujcaristei'n tw'/ qew'/ pavntote peri; uJmw'n,
ajdelfoi; hjgaphmevnoi uJpo; kurivou, o{ti ei{lato uJma'~ oJ qeo;~ ajparch;n eij~
swthrivan ejn aJgiasmw'/ pneuvmato~ kai; pivstei ajlhqeiva~, 14eij~ o} kai; ejkavlesen
uJma'~ dia; tou' eujaggelivou hJmw'n eij~ peripoivhsin dovxh~ tou' kurivou hJmw'n
ÆIhsou' Cristou'.

2:16–17 16Aujto;~ de; oJ kuvrio~ hJmw'n ÆIhsou'~ Cristo;~ kai; [oJ] qeo;~ oJ path;r
hJmw'n oJ ajgaphvsa~ hJma'~ kai; dou;~ paravklhsin aijwnivan kai; ejlpivda ajgaqh;n ejn
cavriti, 17parakalevsai uJmw'n ta;~ kardiva~ kai; sthrivxai ejn panti; e[rgw/ kai;
lovgw/ ajgaqw'/.

3:1–5 1To; loipo;n proseuvcesqe, ajdelfoiv, peri; hJmw'n, i{na oJ lovgo~ tou'
kurivou trevch/ kai; doxavzhtai kaqw;~ kai; pro;~ uJma'~, 2kai; i{na rJusqw'men ajpo;
tw'n ajtovpwn kai; ponhrw'n ajnqrwvpwn: ouj ga;r pavntwn hJ pivsti~. 3Pisto;~ dev
ejstin oJ kuvrio~, o}~ sthrivxei uJma'~ kai; fulavxei ajpo; tou' ponhrou'.
4pepoivqamen de; ejn kurivw/ ejfÆ uJma'~, o{ti a} paraggevllomen [kai;] poiei'te kai;
poihvsete. 5ïO de; kuvrio~ kateuquvnai uJmw'n ta;~ kardiva~ eij~ th;n ajgavphn tou'
qeou' kai; eij~ th;n uJpomonh;n tou' Cristou'.

3:6 Paraggevllomen de; uJmi'n, ajdelfoiv, ejn ojnovmati tou' kurivou hJmw'n ÆIhsou'
Cristou' stevllesqai uJma'~ ajpo; panto;~ ajdelfou' ajtavktw~ peripatou'nto~ kai;
mh; kata; th;n paravdosin h}n parelavbosan . . .

3:12 toi'~ de; toiouvtoi~ paraggevllomen kai; parakalou'men ejn kurivw/ ÆIhsou'
Cristw'/, i{na meta; hJsuciva~ ejrgazovmenoi to;n eJautw'n a[rton ejsqivwsin.

3:16 Aujto;~ de; oJ kuvrio~ th'~ eijrhvnh~ dwv/h uJmi'n th;n eijrhvnhn dia; panto;~ ejn
panti; trovpw/. oJ kuvrio~ meta; pavntwn uJmw'n.

3:18 hJ cavri~ tou' kurivou hJmw'n ÆIhsou' Cristou' meqÆ pavntwn uJmw'n.
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Appendix II: An Analysis of Usage

(* = anarthrous; + = with possessive pronoun; [LXX] = Septuagint echo/

citation)

Christology in the Thessalonian Correspondence 83

1 Thessalonians

qeov~ 36

Christ 33

2 Thessalonians

qeov~ 18

Christ 23

The Data

1. kuvrio~ ÆIhsou`~ Cristov~ (5 / 9)

1 Thess 1:1 D* (w/ qeov~)
1 Thess 1:3 G+

1 Thess 5:9 G+ (diav)
1 Thess 5:23 G+

1 Thess 5:28 G+

2 Thess 1:1 D* (w/ qeov~)
2 Thess 1:2 G* (w/ qeov~)
2 Thess 1:12 G* (w/ qeov~)
2 Thess 2:1 G+

2 Thess 2:14 G+

2 Thess 2:16 N (w/ qeov~)
2 Thess 3:6 G+

2 Thess 3:12 D* (ejn)
2 Thess 3:18 G+

2. kuvrio~ ÆIhsou`~ (6 / 3)

1 Thess 2:15 A

1 Thess 2:19 G+

1 Thess 3:11 N+ (w/ qeov~)
1 Thess 3:13 G+

1 Thess 4:1 D* (ejn)
1 Thess 4:2 G (diav)
2 Thess 1:7 G

2 Thess 1:8 G+

2 Thess 1:12 G+

3. Cristo;~ ÆIhsou`~ (2 / 0)

1 Thess 2:14 D* (ejn)
1 Thess 5:18 D* (ejn)

4. kuvrio~ (13 / 10)

1 Thess 1:6 G

1 Thess 1:8 G

1 Thess 3:8 D* (ejn)
1 Thess 3:12 N

1 Thess 4:6 N* [LXX]

1 Thess 4:15 G* [LXX]

1 Thess 4:15 G

1 Thess 4:16 N

1 Thess 4:17 G

1 Thess 4:17 D* (suvn)
1 Thess 5:2 G* [LXX]

1 Thess 5:12 D* (ejn)
1 Thess 5:27 A

2 Thess 1:9 G [LXX]

2 Thess 2:2 G [LXX]

2 Thess 2:8 N [tc + ÆIhsou`~]
[LXX]

2 Thess 2:13 G* (uJpov) [LXX]

2 Thess 3:1 G

2 Thess 3:3 N

2 Thess 3:4 D* (ejn) [LXX]

2 Thess 3:5 N

2 Thess 3:16 N

2 Thess 3:16 N [LXX]

5. ÆIhsou`~ (3 / 0)

1 Thess 1:10 A* (appositive to

uiJov~)
1 Thess 4:14 N*

1 Thess 4:14 G (diav)
6. Cristov~ (3 / 1)

1 Thess 2:7 G*

1 Thess 3:2 G

1 Thess 4:16 D* (ejn)
2 Thess 3:5 G

7. uiJov~ (1 / 0)

1 Thess 1:10 A (aujtou)̀


